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With best wishes on the occation of the
129th years of celebration of Maha Bodhi 
Society of India  and 89th Anniversary of 

Mulagandha Kuti Vihara

Mulagandha Kuti Vihara (1931-2020)
Sarnath- The First Preaching place of the Buddha

The importance of Sarnath:
• Preaching of the First sermon by the Sakyamuni Buddha to His first 

five disciples “Dhammacakka-pavattana Sutta”.
• Second sermon of the Sakyamuni Buddha, “Anatta Lakkhana Sutta”.
• First disciple Attains “Sotapanna”(Kondanna Thera).
• Arahathood of first five disciples after hearing the Second Sermon.
• Ordination of  Yasa Kula-Putra.
• Emerging of first followers of the Triple Gem : The Buddha, Dhamma 

and and Sangha.
• Sakyamuni Buddha Sending sixty Arahats to propagate His Dhamma.
• Sakyamuni Buddha spending the first rainy retreat.
• Beginning of the holy word “Sadhu” with veneration to the Sakyamuni 

Buddha.
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T he  Edito r - in  Chief ' s

We are delighted to place the Kartika Purnima Volume of Maha Bodhi 
Society of India’s Sarnath Research Journal ‘Dharmadoot’ in the hands of 
scholars, students, research scholars, Dhamma friends and lovers of Pali & 
Buddhism. We hope that the scholars around the world will appreciate and 
support our academic efforts. Many Tipiṭaka and Dhamma books in various 
languages viz. Pali, English and Hindi were published by Maha Bodhi Society 
of India (MBSI) in the past. These sacred Tipiṭaka books were readily available 
at all the centers of MBSI including HQ at Kolkata a few decades ago. The said 
Tipiṭaka books were used in teaching at the UG and PG level in Universities 
in India and other countries in the past. Unfortunately, these publications of 
Tipiṭaka books were stopped due to some unknown reasons for the last thirty to 
forty years and the Publication Department of MBSI did not function properly. 
Now, Maha Bodhi International Publications & Media Committee has been 
reconstituted and initiatives  are being taken for re-publishing all the previous 
Tipiṭaka books. It will be humble tribute to the Great scholars of Pali and 
Buddhism, who took lot of efforts and hardship in writing/editing the texts. It 
will also pay benefits to the Society in general and great lovers of Buddhism in 
particular through this noble project. 

Further Maha Bodhi International Publication & Media Committee, MBSI, 
organized a National Webinar on the occasion of 156th Birth Anniversary 
Celebration of Bodhisattva Anagarika Dharmapala on 17th September, 2020 
on the topic ‘Resurgence of Buddhism in the 19th Century-the Approach of 
Anagarika Dharamapala’ and ‘Revival of Pali-The language of Buddha’. More 
than twenty scholars of India presented their papers on these two themes.

 We are glad to receive encouraging response from eminent scholars 
to our invitation for contributing their research papers and books reviews. 
Without their active support and cooperatation, this volume would not have 
been published as planned. We extend our gratitude to all the contributions for 
this Journal Dharmadoot.

Bhavatu Sabba Maṅgalaṃ

Ven. P. Sewali Thero
General Secretary

Maha Bodhi Society of India, 
4A, Bankim Chatterji Street,

Kolkata-700073 (W.B.)



T he  M anaging  Edito r ’ s  Note

I am glad to bring out this volume of Dharmadoot Journal on the 
occasion of 86th annual function of Mulagandhakuti Vihara, Sarnath, 
Varanasi. Last year, an Editorial Advisory Board of this Journal was 
constituted. We are fortunate to receive cooperation from eminent 
scholars for joining the Dharmadoot Journal as members of Editorial 
Advisory Board.  It is with their valuable suggestions that we have 
been able to accomplish this task and bring out this volume. We are 
also extremely thankful to our contributors for this volume. In spite 
of COVID-19 epidemic, they found time to contribute their research 
papers and Book Reviews for our Journal. I express my gratitude to all 
the contributors for this Journal.

Bhavatu Sabba Maṅgalaṃ

Ven.  K. Medhankara Thero 
Joint Secretary, Maha Bodhi Society of India &

Bhikkhu-in-Charge, Maha Bodhi Society of India,
Sarnath Centre, Varanasi-221007



T he  Edito r ’ s  Note

I am very happy to place this Volume No. 86 of Dharmadoot Journal 
to scholars, researchers and great lovers of Pali and Buddhism for their 
comments and feedback. The present volume contains twenty-six 
articles in Hindi, English and two Book Reviews in Hindi and English.

To bring out a new Volume of the Journal is like planting a seed and 
nourishing it to see as a grown plant. It needs systematic and constant 
touch with scholars of Pali and Buddhism and reminding again and 
again to contribute their research papers for this Journal. It is with their 
valuable contributions that we have been able to accomplish this task 
and bring out this volume. I sincerely acknowledge the inspiration and 
encouragement given to us by the scholars. Keeping in view of the 
quality of the research papers, this Journal has been placed in the UGC 
Care-List last year. The Society is thankful to the authorities of UGC 
for granting this status to the Journal. 

I also appreciate the efforts of Rev. P. Seewali Thero, General 
Secretary, MBSI and Rev. K.  Medhankara Thero Joint Secretary, Maha 
Bodhi Society of India & Bhikkhu-in-Charge, Maha Bodhi Society of 
India, Sarnath Centre  for their support in bringing out this volume in 
time.

Prof. Bimalendra Kumar
Head, Deptt. Of Pali & Buddhist Studies, 

Faculty of Arts, Banaras Hindu University,
Varanasi-221005 (U.P).

and
Chairman, Maha Bodhi International 

Publication & Media Committee, 
Maha Bodhi Society of India

Kolkata
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Theravāda and (Mūla) sarvāstivāda: 
Is Theravāda Really Most Ancient and 

Original?
Prof. Charles Willemen

Rector, International Buddhist College, Thailand

In the Journal of Buddhist Studies 13(2016): 141-153 
What Happened to the Majority? Observations about Early 
Buddhist Schools, and 14 (2017): 227-233 Mahāsāṅghika and 
Mahāyāna, Further Notes, I published the results of the study 
of the development of schools, nikāyas. In the Indian cultural 
area a school is not doctrinal, but defined by its vinaya, the rules 
for monks and nuns. There may be different doctrinal views, 
but as long as the vinaya does not change, there is no schism, 
saṅghabheda. The material for the study of early Buddhist schools 
has been thoroughly investigated by such scholars as A. Bareau, P. 
Demiéville, A. Hirakawa, É. Lamotte, J. Masuda, K. Tsukamoto, 
and others. I just analyse and combine the information, drawing 
some conclusions. The veracity of these conclusions is obvious 
when one sees that the conclusions, the suppositions, “work”, 
explain what so far has been obscure.

Very recently Zhang Juyan, in an article for the Indian 
International Journal of Buddhist Studies l9 of 20l8, convincingly 
shows that bodhisattva Mañjuśrī is the Venerable Visākha 
Pañcāliputta of Pali sources. This inevitably leads to the conclusion 
that even in the time of the Buddha his disciples may have had 
different opinions. Even from the very beginning opinions, which 
we now call Mahāsāṅghika, seem to have existed among Buddha’s 
immediate disciples. Mañjuśrī is to Mahāsāṅghika schools 
what Avalokiteśvara is to traditional Sthaviravāda schools. The 
schism only happened when there was a disagreement about 
the vinaya. A Chinese source, the She Lifu wen jing 舍利弗问
经 Śāriputraparipṛcchā, T.XXIV 1465, Questions of Śāriputra, 
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only existing in an anonymous translation made between 317AD 
and 420 AD, informs us that the first schism is the result of the 
majority, the mahāsaṅgha, not wanting to hear about any addition 
of minor rules to the vinaya. The sthaviras, seeing the discussions 
among the members of the saṅgha, wanted to bring a bit more 
discipline to the saṅgha, but the majority did not agree. So, one 
may say that a vinaya dispute, which actually was the result 
of doctrinal disputes, caused the first schism. This must have 
happened in Pāṭaliputra, shortly after the synod, saṅgīti, in Vaiśālī, 
ca.380 BC. When Śāriputra, who is the wisest for the traditional 
saṅgha schools, asks the questions, one may conclude that the 
text belongs to the Mahāsāṅghikas. The Buddhist community 
these days has two very influential vinaya traditions. I mean the 
Sarvāstivāda one, also known as Mūlasarvāstivāda since the end 
of the seventh century, and the Theravāda one since ca. 20 BC.
(Mūla) Sarvāstivāda

The history and development of this school has often been 
explained in scientific journals and publications. The terminology 
has misled more than one scholar. One should also look at the 
schools based on non-Indian material. I summarise the results 
of new insights. During the reign of Aśoka (264-227 BC) the 
saṅgha, order, experienced new developments. The traditional 
saṅgha, minus the pudgalavāda Vātsīputrīyas, who had left the 
traditional order ca. 280 BC, held a synod in Pāṭaliputra, on 
Mount Kukkuṭa. This resulted in a win for the traditional order, 
now calling itself Vibhajyavāda (distinctionist, analyst), and 
in a loss for the new Sarvāstivādins. After that the traditional 
order spread all over the Indian cultural area. They became 
known as Mahīśāsaka, mahī, the earth, being India. Ca. 20 
BC, a conservative “orthodoxy” with an abhidhamma of seven 
texts spoken by the Buddha in heaven, was written down in Śrī 
Laṅkā, reacting against Vibhajyavāda developments after Aśoka. 
They became known as Theravāda. The language of their sacred 
texts, Pāḷi, was later called Pāli. Sarvāstivādins also spread out. 
They became numerous in northern India and in the Gandhāran 
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cultural area, especially in Bactria. In the time of king Kaniṣka 
(reign 155-179 AD) a Sarvāstivāda synod started in Kaśmīra. 
It probably ended early in the third century, after the king had 
passed away. There a new “orthodoxy’” was established, with 
a Sanskrit abhidharma of seven texts, said to be proclaimed by 
the Buddha in heaven, and with an abbreviated vinaya in ten 
recitations, the Daśabhāṇavāra, Shi song lü 十颂律, T.XXIII 
1435, leaving out most of the illustrating stories, dṛṣṭāntas, 
The rules did not change, but the resulting vinaya was a much 
shorter, “modern” text in only ten recitations. This second century 
then saw the beginning of independent avadāna, story-telling 
literature. The central text of the seven abhidharma texts was 
a rewritten Aṣṭagranthaśāstra, Eight Compositions, now called 
Jñānaprasthāna, Developing Knowledge. Ignorance or delusion 
had always been the main problem for the traditional schools, 
especially for the Sarvāstivādins. They used the term śāstra, 
treatise, not upadeśa, explanatory discourse, as their opponents, 
the Prajñaptivādins did. There were many commentaries, 
Vibhāṣās, on the old Aṣṭagrantha. So, a new commentary was 
needed for the new Jñānaprasthāna. This was the Mahāvibhāṣā, 
Da piposha lun 大毗婆沙论, Great Commentaty. Because of this 
commentary the new “orthodox” Sarvāstivādins in Kaśmīra were 
known as Vaibhāṣikas. 

The traditional Sarvāstivādins did not believe that the 
abhidharmaśāstras were spoken by the Buddha. Only the 
dharma, the sūtras, and the vinaya were spoken by the Buddha.
They had śāstras too, outlining practical ways to arhatship, but 
those were not spoken by the Buddha in heaven. The traditional 
Sarvāstivādins could now be called Sautrāntikas, because they 
believed that the sūtras, not the śāstras, were the word of the 
Buddha. The traditional ones also became known as Dārṣṭāntikas, 
because they kept the traditional, long vinaya, with all its 
“illustrations”, stories, to the rules. It is not impossible that some 
Sautrāntikas used the “modern” abbreviated vinaya, in which case 
they were not Dārṣṭāntikas. The terms Sautrāntika and Dārṣṭāntika 
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go together, just as the compound dharmavinaya. The traditional 
Sarvāstivādins were doctrinally quite heterogeneous. Over time, 
and in different areas views changed, but they all believed that 
“everything exists”, whatever “everything’ and even “exists” may 
mean. Because in China the abbreviated Daśabhāṇavāra was 
widely used, the term Dārṣṭāntika, Piyuzhe 譬喻者 is not well 
known.

The term Sautrāntika, Jingliang bu 经量部 is well known. 
Bu means nikāya, vinaya school. A group within a school 
is referred to as pai 派. Abhidharma in China was practical, 
traditional, non-Vaibhāṣika. When the traditional abhidharma, 
e.g. the Aṣṭagrantha, was translated in 383 AD, a doctrinal 
abhidharma school, Pitan zong 毗昙宗, came into existence. 
When Vasubandhu’s (ca.350-430 AD ?) Kośabhāṣya appeared in 
Chinese translation by Paramārtha in 567 AD, this school was 
replaced by a Kośa school, Jushe zong 俱舍宗,and later by a 
new Kośa school, when Xuanzang 玄奘 ‘s new translation of 654 
AD appeared. Abhidharma in China was Sautrāntika. Xuanzang 
translated the “orthodox” Vaibhāṣika abhidharma just before it 
was disappearing in India itself. This theoretical abhidharma 
never became popular in China. At the end of the seventh century 
the term Mūlasarvāstivāda appears in India. They followed the 
traditional, long vinaya. This school went to Tibet and to China.
Their vinaya was partially translated to Chinese by Yijing  
义净 (635-713 AD). One may see Mūlasarvāstivādins as the 
continuation of traditional, heterogeneous Sautrāntika-Dārṣṭāntika 
Sarvāstivādins.

The Vaibhāṣikas were now seen to be one 
more sub-group of heterogeneous Sarvāstivādins. Mahīśāsakas 
in the Gandhāran area, e.g. Asaṅga, end fourth century, were 
seen as very close to, as a group of traditional Sarvāstivādins 
too. This was quite different from southem Mahīśāsakas, who 
lost to Theravāda in Śrī  Laṅkā. Sarvāstivādins had continually 
changing yogic practices, yogācāra. They constantly took in or 
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developed new forms of yogic practice.They continually reacted 
to their opponents, the Mahāsāṅghikas,who called their own form 
of Buddhism Mahāyāna, a great vehicle, a term first recorded 
in writing in the Aṣṭasāhasrikāprajñāpāramitāsūtra, Daoxing 
(Yogācāra) bore(prajñā) jing 道行般若经. The Indian text 
probably dates from the first century BC. Because the traditional 
order used some of their practices and ideas, they called the 
result Mahāyāna too. So, there was Sarvāstivāda Mahāyàna.
One may think of Asaṅga’s yogācāra, taking in Prajñaptivāda 
Mahāsāṅghika Madhyamaka. Sarvāstivāda and Prajñaptivāda 
had been opposites ever since Aśoka’s days. In China there were 
many more famous instances of Sarvāstivāda Mahāyāna. e.g. 
“Pure Land” Buddhism, and Chan/Zen 禅. These were originally 
Sautrāntika based doctrinal schools.When Mahāsāṅghikas take 
over an originally Sarvāstivāda text, they call the result ekayāna, 
unique vehicle. e.g. The Lotus Sūtra.

As the yoga of Sarvāstivādins continually developed, they 
finally also took in traditional Hindu (Durgā and Bhairava)
yogic practices. This kind of Buddhism, depending on 
initiation, abhiṣeka, guanding 灌顶, initiation or consecration, 
is esoteric Buddhism, known as mantrayāna, etc. They use the 
Mūlasarvāstivādavinaya. So, they are Sarvāstivāda monks and 
nuns, even though their yoga is different. Those who did not take 
part in the action and reaction process were called Hīnayāna, 
lesser vehicle. Meant are the schools which have a Buddhabhāṣita 
abhidharma, an “orthodoxy” spoken by the Buddha himself. 
Meant are the Vaibhāṣika Sarvāstivādins and the Theravādins, 
and also the southern Mahīśāsakas, who stayed close to their co-
Vibhajyavādins.
Theravāda

Immediately after the Buddha’s life (ca.563-483 BC?) had 
ended, at the age of approximately eighty years of age, the saṅgha 
held a synod, laying down the law, the doctrine, dharma (sūtras) 
and the vinaya. They did not have a special name for themselves. 
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When the first schism occurred, ca 340 BC, shortly after the 
Vaiśālī  synod (ca.380 BC?), they still did not have a special name 
for themselves. They were just the saṅgha, as opposed to the 
majority, the mahāsaṅgha. After that, the Vātsīputrīyas left, ca. 
280 BC. In the time of Aśoka (264-227 BC) a synod was held and 
a group branched off, namely the Sarvāstivādins. The traditional 
order now used the term Vibhajyavāda, analyst, distinctionist, for 
themselves. This was an excellent term, used by the Buddha for 
himself. He had said that one should understand, and only then 
believe. Ignorance, avidyā, or delusion, moha, was the worst of 
the three fundamental afflictions. Because of it there were the 
two opposites of anger, dveṣa, and desire, rāga too. The Buddha 
had used the term Vibhajyavāda for himself in Aṅguttaranikāya 
(Numerical Discourses), Dasakanipāta (Book of Tens), Sutta 94. 

So, the traditional order had an excellent name for themselves. 
Development did not stop there. Vibhajyavādins spread all over 
the Indian cultural area, mahī, from Gandhāra to Śrī Laṅkā. In 
Gandhāra, Dharmaguptakas split off. They said that offerings, 
dāna, should be offered to the stūpa. They were still Vibhajyavāda. 
Traditional Vibhajyavādins, called Mahīśāsakas when they 
were all over the Indian cultural area, said that offerings should 
continue to be offered to the saṅgha. In the Himàlayan region 
another group separated from traditional Vibhajyavādins, namely 
the Kāśyapīyas. Not much is known about them. Around 20 
BC a new, conservative Vibhajyavāda “orthodoxy” was written 
down in Śrī Laṅkā. It had seven abhidhamma texts, spoken by 
the Buddha in heaven, not on earth. The text which shows this 
“orthodoxy” best is the Kathāvatthu, Points of Controversy. 
Between Aśoka and 20 BC a development had taken place 
among traditional Vibhajyavādins, Ca. 20 BC in Śrī Laṅkā the 
“orthodoxy” returned to Aśoka`s Vibhajyavāda. We know them 
as Theravāda now. They presented themselves as the original 
saṅgha. During Aśoka’s synod the traditional saṅgha for the first 
time had a special name for themselves, namely Vibhajyavāda.
Ca. 20 BC a traditional part of the saṅgha returned to that Aśokan 
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Vibhajyavāda. Their abhidhamma was written down as having 
been spoken by the Buddha only in 20 BC. Such abhidhamma 
clearly establishes a new “orthodoxy”. Pali, its language, may 
have started in northern India, but in the immediate post-Aśokan 
era it developed into what we now know as Pali.

I limit myself to traditional schools. I do not elaborate the 
development of the Mahāsāṅghikas, those who originally did 
not want to have a stricter vinaya, not changing anything. The 
Lokottaravādins, being quite far from Magadha, in Gandhāra, 
developed their separate vinaya. They are the proverbial 
exception. In the time of Aśoka traditional Mahāsāṅghikas were 
called Bahuśrutīyas, learned ones. Both terms, Bahuśrutīya and 
Vibhajyavāda, are equally intellectual sounding. Prajñaptivādins, 
who separated from the traditional Bahuśrutīya Mahāsāṅghikas, 
seem to have kept the same vinaya, but they were intellectually 
the opposites of Sarvāstivādins.
References
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Bhārukaccha, Dvāravatī, and Sīhapura: 
Three Important Cities of Gujarat as 

Known in Early Indian Buddhism
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Former Head, Deptt. of Buddhist Studies, University of Delhi, Delhi- 110007

At least three important settlements from falling within the territory 
of modern Gujarat have been mentioned in the Pāli Tipiṭaka. These 
were Bhārukaccha, Dvāravatī, and Sīhapura. Bhārukaccha/Bharu is 
mentioned as a pattana/ pattanagāma (seaport), vaṇijjā (trading centre), 
and puṭṭabhedanaṃ (entrepôt) in Bharu country where people went for 
trade.1 Bharu was also the name of a king who ruled from here.2 In 
some of the commentaries of the texts of Pāli Tipiṭaka, Bhārukaccha 
is also mentioned as a nagara (city).3 There was regular trade between  
Bhārukaccha, Suppāraka, and Suvaṇṇabhūmi4 and in the Jātakas 
we hear of merchants sailing from Bhārukaccha to Suvaṇṇabhūmi, 
doubtless putting in at one of the seaports of Tambapaṇṇī (Sri Lanka), 
for Tambapaṇṇī was another entrepôt of overseas commerce.5

Bṛghukaccha is the Sanskrit rendering of Bhārukaccha which 
means ‘high coast land’ and the city is exactly situated on a high coast 
land. According to the Divyāvadāna, Bhārukaccha is a corruption of 
Bhīrukaccha (Marsh of Bhīru). This settlement was founded by Bhīru, 
one of the three persons who managed to get away from the kingdom 
of Sikkhaṇḍi, the parricide king of Sauvīra, when it was destroyed by 
a furious sandstorm, following the assassination of Rudrāyaṇa, ruler 
of Roruka.6 According to this account, Bhārukaccha is a corruption 

1The Jātaka, ed. V. Fausböll, London: Trübner & Co: 1977-1897 (henceforth J).iv.137; 
The Mahā-Niddesa, ed. L. de la Vallée Poussin & E.J. Thomas, London: PTS, 1978. 
Vol. i: 155.
2See Bharu Jātaka (Jātaka No. 213) and Suppāraka Jātaka (Jātaka No. 463).
3The Paramattha-Dīpani Theragātha-Aṭṭhakathā: The Commentary of Dhammapālācariya, 
ed. F.L. Woodward, London: PTS, 1954, Vol.ii: 141.
4J.iii.188; the Apadāna, ed. M.E. Lilley, London: PTS: 1927 (henceforth P), vol. ii: 476.
5J.ii. 127, iv.190.
6The Divyāvadāna, ed. P.L. Vaidya, Darbhanga: Mithila Institute of Post-Graduate 
Studies and Research in Sanskrit Learning, 1959: 586. 
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of Bhīrukaccha (Marsh of Bhīru). The fame, prosperity, and wealth 
of Bhārukaccha were due almost entirely to its extensive maritime 
commerce and strategic location, providing an outlet for the settlements 
of both the Deccan and northern India. The references appear to be not 
earlier than the Mauryan period in the Pāli Tipiṭaka. Bhārukaccha was 
over twenty li in circuit at the time of the visit of Xuanzang7 and in the 
country of Bhārukachhapa, there were over ten monasteries with more 
than 300 monks, who studied the Mahāyāna and the Sthavira teachings.8

Bhārukaccha is identified with modern Bhāruch located at 21̊ 42ʹ 
Lat. N and 72̊ 59ʹ Long. E. It is almost impossible to excavate Bharuch 
as the high mound on the bank of the Narmadā, though compact and 
extensive, is almost completely occupied by the busy town thriving on 
it. This leaves only the eroded peripheral fringes on the riverside at the 
eastern and southeastern limits available for examination. The limited 
excavations9 conducted through vertical trenches, showed three periods 
of occupation. The beginning of period I is put in the third century BCE 
by the excavator. A mud-rampart with a deep ditch on the outside was 
constructed at the same time as the beginning of the settlement. No 
structural remains were exposed except ring-wells. In the next period, 
the rampart appears to have been provided with heavy brick revetments. 
This period continued till about the seventh-eighth centuries CE after 
which it was abandoned. Period III belongs to modern times when 
the rampart was built afresh. The smaller settlement of Nāgala on the 
opposite bank of the Narmadā, where a stone-blade industry was found, 
probably goes back to at least c.800 BCE.10 F.R. Allchin also found 
the remains of extensive early brick structures north of the mound, 
probably including the bases of two stūpas.11 

Bharu Jātaka and Suppāraka Jātaka are two important Jātakas 
associated with Bhārukaccha. According to the Bharu Jātaka, once the 
Bodhisatta was a leader of a group of 500 ascetics. Once they all came 
to Bhārukaccha for salt and vinegar, and took up their residence towards 
the north of the city under a banyan tree. Another group of ascetics 
7The Great Tang Dynasty Record of the Western Regions, tr. Rongxi Li, Berkeley: 
Numata Center for Buddhist Translation and Research, Berkeley, 1996: 337.
8Ibid.338.
9Indian Archaeology: A Review, New Delhi, 1958-59: 69; 1959-60: 19.
10Allchin and Allchin 1982: 326. See also Indian Archaeology: A Review, New Delhi, 
1961-62: 11- 12.
11Personal communication with F.R. Allchin.
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likewise took up their residence to the south of the city under another 
banyan tree. Next year, the second group returned a little earlier and 
took up their residence under the banyan tree located towards the north 
as the tree towards the south had withered away by that time. This led 
to a dispute between the two groups and they sought the intervention 
of Bharu, the king of Bharudesa, in the matter. First the king decided 
in favour of one group but later changed his mind after being bribed by 
the other group. The gods, angry with the king, submerged the whole 
of Bharu, 300 leagues in extent, under the sea. The story was told to 
the Kosalan king Pasenadi who took bribes from heretics and gave 
permission to them for building a centre near the Jetavana. Even when 
the Buddha’s disciples later tried to approach the king in this connection, 
he refused to see them. The Buddha then went himself to see the king 
and successfully dissuaded the king from giving permission for an act 
which would have resulted in unending dissensions.12

According to the Suppāraka Jātaka, the Bodhisatta was once a 
master mariner of Bhārukaccha. After he became completely blind as a 
result of injury caused by salt water, the king of Bharu appointed him 
a valuer and an assessor. He did good service to the king by correctly 
evaluating various things meant for the king, but the king paid him very 
poorly. So he left the king’s service in disgust. Later, some merchants 
hired him as a captain for their ship and through his experience and 
wisdom he was able to steer the ship to Bhārukaccha safely through a 
dangerous storm. This story was related in connection with the Buddha’s 
perfection of wisdom.

According to the Dīpavaṃsa, Vijaya, the first king of Sri Lanka, 
spent three months at Bhārukaccha while on his way from Suppāraka 
to Sri Lanka, after having been exiled by his father, the king of Lāṭa.13

Vaḍḍha Thera, Vaḍḍhamātā Therī, and Malitavambha Thera 
belonged to Bhārukaccha. Vaḍḍhamātā Therī was an arahant and the 
mother of Vaḍḍha Thera. After the birth of Vaḍḍha she joined the 
Saïgha after having heard a monk preach and became an arahant. 
She severely took Vaḍḍha to task when the latter visited her alone and 
12This episode is also mentioned at the Sārattha-ppakāsinī, Buddhaghosa’s commentary 
on the Saṃyutta Nikāya, ed. F.L. Woodward, vol. 3, London: PTS, 1977: 218-219.
13The Dīpavaṃsa (henceforth Dīp.), ed. & tr. with intro. B.C. Law; The Chronicle of the 
Island of Ceylon or the Dīpavaṃsa, The Ceylon Historical Journal, Colombo, 1959: 
i.13-15.
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without his upper robe. Upset by the rebuking, he hastened back to 
his monastery, and, during the afternoon siesta, developed insight, and 
became an arahant. Later, when he asked for her advice, she readily 
gave it and encouraged him. Later, Vaḍḍha is known in early Indian 
Buddhism as an eloquent preacher of Buddhism.14 Malitavambha Thera 
was the son of a brāhmaṇa of Bhārukaccha and entered the Saṃgha 
under Pacchābhū Thera. It is mentioned in the Theragāthā that he 
preferred to live where no amenities, except food, were available, and 
before long he became an arahant.15

The nagara of Dvāravatī/Dvāraka with a mountain on one side and 
sea on the other, was the rājadhānī of king Sivi.16 According to the 
Apadāna, this city existed at the time of Siddhattha Buddha.17 According 
to the Petavatthu and its commentary, this city was located in the 
kingdom of  Kamboja.18 Perhaps it was Kaṃsabhoja, the country of the 
ten brothers known as the Andhakaveṇhudāsaputtā,19 who as pointed 
out in the Jātakas,20 desired to conquer the whole of India. According 
to the legend available in the various Pāli texts,21 these ten brothers 
were the sons of Devagabbhā and Upasāgara. At Devagabbhā’s birth it 
had been foretold that the lineage of Kaṃsa would be destroyed by one 
of her sons. Thus, each time a son was born to her, fearing lest he be 
put to death, she sent him secretly to her serving-woman, Nandagopā. 
Nandagopā had married Andhakaveṇhu and, by good fortune, daughters 

14The Therīgāthā (henceforth Thī), ed. K.R. Norman & L. Alsdorf; London: PTS, 1966: 
vv 204-212; The Therīgāthā Commentary (henceforth ThīA), London: PTS, 1891: 171-
172. See also DPPN. II.819-820.
15The Theragāthā, (henceforth Th) ed. K.R. Norman & L. Alsdorf; London: PTS, 1966: 
vs. 105; Paramatthadīpanī, Dhammapālācariya’s Commentary on the Udāna, the 
Theragāthā, the Therīgāthā, the Cariyāpiṭaka, the Itivuttaka, the Vimānavatthu, and the 
Petavatthu, eds. F.L. Woodward, E. Hardy, E. Muller, D.L. Barua et al, 3 vols., London: 
PTS, 1952-1956, vol.i.210-211.
16J.vi.421.
17Ap.i.200.
18The Petavatthu, ed. N.A. Jayawickrama, London: PTS, 1977: 21.1 and 2; 
Paramatthadīpanī, Dhammapālācariya’s Commentary on the Udāna, the Theragāthā, 
the Therīgāthā, the Cariyāpiṭaka, the Itivuttaka, the Vimānavatthu, and the Petavatthu, 
eds. F.L. Woodward, E. Hardy, E. Muller, D.L. Barua et al, reprint, London: PTS, vol.3, 
1956: 113.
19DPPN.I.1128.
20J.iv.79.
21J.iv.79-81; J.v.18, 267; The Vimānavatthu, ed. N.A. Jayawickrama, London: PTS: 
1977: 58. The summary here is from DPPN.I.108-109.



12 Dharmadoot - Kartika Purnima 2020

were born to her at the same time as sons to Devagabbhā. She sent 
all these daughters to Devagabbhā in exchange for the latter’s sons. 
Devagabbhā give birth to ten sons in all who came to be known as 
Vāsudeva, Baladeva, Candadeva, Sūriyadeva, Aggideva, Varuṇadeva, 
Ajjuna, Pajjuna, Ghaṭapaṇḍita, and Aṅkura.22 They also had a sister 
known as Anjanadevī. On growing up, the brothers became highway 
robbers and became notorious as the Andhakaveṇhudāsaputtā. When 
the king learnt of the true identity of the ten brothers, he made various 
plans to kill them. For instance, on one occasion, he hired two famous 
wrestlers, called Cānura and Muṭṭhika to kill them. These wrestlers 
challenged the ten brothers to have a public wrestling match with them. 
Baladeva accepted the challenge and killed both of them. While dying, 
Muṭṭhika uttered a prayer to be born as a yakkha; his wish was fulfilled, 
and he was born as such in the Kāḷamattiya forest. On another occasion, 
when the king’s men tried to capture the brothers, Vāsudeva slayed 
both Kaṃsa and his brother Upakaṃsa by throwing a wheel which 
cut off their heads. After destroying Kaṃsa, the brothers took on the 
sovereignty of Asitañjana and decided to set on a campaign to conquer 
the whole of Jambudīpa. After conquering Ayodhyā, they proceeded to 
Dvāravatī, which had the sea on one side and mountains on the other. 
This city had four gates.23 At first they failed to take it, because when 
the goblin, guarding the city, gave the alarm, the city would rise up 
in the air and settle on the sea till the enemy disappeared. Later they 
succeeded with the help of Kaṇhadīpāyana who advised the brothers 
to fix the city down with chains. They made the city their capital and 
lived here after having divided it into ten parts. On discovering the 
mistake, Aṅkura gave his share to his sister and he himself took to 
trade. With the passage of time many sons and daughters were born to 
the brothers. Once the sons earned the ire of the sage Kaṇhadīpāyana 
by dressing up a lad as a woman and asking him about the gender of 
the child to be born.  The sage declared that it would be “A knot of 
acacia wood with which will be destroyed the line of Vāsudeva.” They 
made fun of the sage besides kicking him. Seven days later the child 
gave birth to a knot of acacia wood. They burnt this wood and cast 
the ashes into a river. From those ashes sprang up an Eraka-plant near 
the city gate of Dvāravatī. One day, while having fun in the water, the 
22Similarities with the Kṛṣṇa legend of this story are quite obvious. E.W. Cowell 
visualizes in this story the kernel of a nature-myth (J.iv.51n). See also DPPN.I.108-109.
23J.iv.83.
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kings, with their families and followers, began a sham fight and plucked 
branches from the Eraka-plant to use as sticks. The branches turned 
into weapons in the hands, and they were all killed with the exception 
Vāsudeva, Baladeva, Aṅjanadevī, and their chaplain, all of whom ran 
away in a chariot. Thus was the curse of the sage fulfilled. While on the 
run, they entered the Kaḷamattiya forest where Muṭṭhika had already 
been living as a yakkha. On seeing Baladeva, Muṭṭhika assumed the 
form of a wrestler and challenged him to a bout. Baladeva consent 
to it and was eaten up by the yakkha like a “radish-bulb.” Vāsudeva 
moved ahead on his way with the remaining members of his clan and 
at night lay in a bush. A hunter, mistaking him for a pig, stabbed him 
with a spear. When Vāsudeva heard that the hunter’s name was Jarā 
(Old Age) he reconciled himself to death. Thus they all died and only 
A¤janadevī survived. However, in the Kumbha Jātaka (Jātaka no. 512) 
it is suggested that the Andhakavehṇuputtas perished due to alcoholism. 
Later, Sivi, Vāsudeva’s son by a caṇḍāla woman, reigned here. The city 
later perished.24

Modern Dvārkā is situated on the western coast of Saurāshṭra 
at 22̊  22ʹ Lat. N and  69̊  05ʹ Long. E just where the land juts out 
more prominently into the sea than anywhere else on the peninsula. 
The eleven references to this settlement are related to the famous 
cult of Vaiṣṇavism, which became prominent towards the beginning 
of the Common Era. The excavations at Dvāravatī showed six phases 
of habitation.25 The lowest habitation placed at or a little before the 
Common era, but not much earlier, revealed no structures, but the 
inhabitants used wood, iron, and fine pottery. The pottery was well 
baked mostly having a reddish surface. In the second phase, shapes 
become extremely specialized. Red Polished Ware appeared to be a 
clear copy of wares of Roman empire. Both these phases were covered 
by the sea one by one and put together produced a small mound twenty-
four feet high. Possibly the engulfment of one of these phases is the one 
that is mentioned in the Jātakas. The beginning of the third period was 
placed in the fifth-seventh centuries CE. In this phase foundations of 
houses were secured by stone-filling over which a regular platform of 
stones was laid. Besides this constructional feature, it was interesting 
24J.iv.421.
25Indian Archaeology: A Review, New Delhi, 1962-63: 7; 1979-80: 25-29; H.D. Sankalia 
“Antiquities of Modern Dwarkà, or, Dwarkà in Literature and Archaeology,” Journal of 
the Bombay Branch of the Royal Asiatic Society, 1963 (38): 74-84.
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to find in the debris and walls of this period, mouldings and finials of 
temples with small spires in the neighbourhood.

Sīhapura was a nagara built in the west of Sotthivatī by the third son 
of king Upacara/ Apacara of the Mahāsammata dynasty.26 According to 
the Sri Lankan chronicles, Sīhapura was founded by Sīhabāhu and it 
was the capital of Lāṭa and the birthplace of Vijaya, the first king of 
Sri Lanka.27 According to legend,28 Sīhabāhu’s father was a lion and 
mother a princess of Vaṅga. His hands and feet were like the paws of a 
lion. At the age of sixteen, he escaped his father’s kingdom along with 
his mother and sister called Sīhasīvalī. Later he murdered his father for 
a reward and was offered the throne of Vaṅga. But he refused this and 
founded his own city of Sīhapura in his native country of Lāṭa. Here 
he lived with Sīhasīvalī, whom he made his consort. Lāṭa is generally 
identified with modern Gujarat, the Larika of Ptolemy.29 Sīhapura may 
be identified with Sihor (spoilt form of Sīhapura) in Gujarāt, thirteen 
miles west of Bhaunagar, 21̊ 43ʹ Lat. N and 72̊ 00ʹ Long. E on the 
slope of the Sihor range of hills. The old site of this settlement is about 
half a mile south of Sihor and is known to have been extremely old.30 
The references to Sīhapura are difficult to date in the absence of the 
historicity of the personalities related to it.

If the number of references to a particular settlement in the Pāli 
Tipiñaka were to be used as the criterion of its importance to early 
Indian Buddhism, then that order of importance would appear to be as 
follows:31

26J.iii.460
27Dīp.ix.4, 5, 43; The Mahāvaṃsa (henceforth Mhv), ed. W. Geiger, London: PTS, 
1908: vi.35, 36. 
28Dīp.ix.2-6; Mhv.vi.11-12, 24-38; viii.2, 6.See Dictionary of Pāli Proper Names 
(henceforth DPPN), ed. G.P. Malalasekera, London: PTS, 1937-38, vol.II:1169.
29See DPPN.II.776.
30Imperial Gazetteer of India, Oxford: Clarendon Press, 1908.xxii.360.
31Based on K.T.S. Sarao, Urban Centres and Urbanisation as Reflected in the Pāli 
Vinaya and Sutta Piṭakas, Delhi: Vidyanidhi, 1990: 180-182, 213-222.
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Bhārukaccha  02  14  00   00 00  16 .34
Dvāravatī  00  06  01   01 05  13 .28
Sīhapura  00  01  00   00 00  01 .02
Total  02  21  01  01 05  30 .64

As Gujarat was located outside the Majjhimadesa, Buddhism 
appears to have reached here around the beginning of the Mauryan 
period and thus one is not surprised that the numbers of references to 
settlements from Gujarat constitute only about .64% of the total number 
of references to various settlements in the Pāli Tipiṭaka.
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Prologue

The introduction of the tradition of venerating relics associated with 
the physical and spiritual body of Gautama Śākyamuni by both members 
of the royal house alongside the Buddhist clergy was an epochal event 
in the history of Buddhism in China, primarily owing to the fact that 
for several centuries in the following, the rise of the relic veneration 
cult was to trigger distinctive trends and tendencies in the Chinese 
Buddhist monastic life, both at the individual and institutional level, 
which in turn were to closely define Chinese Buddhist monastic culture 
in very different terms, compared to earlier times, and also eventually 
impact pre-modern China’s socio-political, cultural and intellectual 
environment. The aim of this study here is to investigate when, how and 
in what manner the relic veneration cult struck its roots in China, and 
also to explore the possible consequences it might have created in every 
domain of pre-modern China’s religious and secular life. The study 
here proceeds from the understanding that not every aspect of Chinese 
Buddhism was a faithful imported version of its Indian counterpart, 
and also the fact that as the newly transmitted forms of Buddhism over 
centuries came in touch with the ground conditions available in the 
Chinese soil, it created newer versions for adaptation to the foreign 
social, cultural and political climate of China. That which limits the 
scope of the research investigation here is the fact that ideas, beliefs and 
practices, as well as religious sentiments and emotions associated with 
those, evolve over long periods of time, over large expanse of spaces, 
against specific conditions in the backdrop, most of which can hardly be 
captured within fixed parameters of written texts and documents, and 
therefore, gleaning over residues from the past in the form of legends, 
hearsays and oral traditions, although lacking empirical evidence, takes 



18 Dharmadoot - Kartika Purnima 2020

us a few steps closer towards attempting to understand the emotional 
and psychological state of mind of the diverse groups of peoples, who, 
while living through different periods in time, across different places 
around the world engaged in the veneration of Buddhist relics. 

Relic and Relic Veneration: Perspectives, Approaches and Interpretations

Venerating relics associated with that of Gautama Śākyamuni and 
decorating stūpas in order to accumulate merit, has for long been attested 
in the history of Buddhism, as far back as the second century B.C.E., 
while interpretations of the term relic and investigation of the practices 
of venerating the same, are issues of much recent origin. The word 
‘relic’ in the western context as represented in the English language 
fails to capture much of the original Indian socio-cultural context and 
the philosophical backdrop which remains deeply embedded in the idea 
of the term. A relic in the original Indian Buddhist context does not 
feature as an object only, but rather as an embodiment of ideas and 
practices, having emerged in response to the very specific conditions 
of the times. The idea of a relic originates in the idea of the bodily 
remains of the historical Buddha, having later on been provided with 
other attributes. An early close reference to the same can be found 
in the Sanskrit version of the Mahāparinirvāṇa Sūtra wherein the 
Buddha’s remains are termed as asthi (bones)1 and is specifically meant 
to be collected and placed in a golden urn. It has also been clarified in 
the same text that those bodily remains which retained their osseous 
nature would be considered under the category of asthi, including 
teeth, collarbones, neck bone, forehead bone, chest bone, uṣṇīṣa bone 
and finger bone.2 This then proves that within the system of Buddhist 
funerary culture, cremation in fire followed by collection of bones and 
ashes was an accepted and desirable practice. It has been pointed out by 
Buddhologists like Gregory Schopen in his discussion of a passage in the 
Mūlasarvāstivāda Vinaya that the practice of cremating the dead bodies 
of Buddhist monks in fire was first advocated by the historical Buddha 
himself in contrast to the former practice of abandoning corpses in the 
open, as a measure to refute claims of the Brahmanical religion that 
Buddhist mortuary practices led to an impure environment. In support 
of the above claims there also exists in circulation the legend of the 
historical Buddha’s bodily remains being distributed equally amongst 
the eight contending kingdoms after the Lord’s Mahāparinirvāṇa, 
followed by their enshrinement. 
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Complications in interpretations, marked by serious contestations 
and unsettling disputes arise from this very point, surrounding the 
question as to which category of followers within and outside of 
the Buddhist monastic institutions got involved in the veneration 
of relics and further exploring the various kind of benefits, if at all, 
to be arguably derived from such acts. While some scholars, basing 
themselves upon an interpretation of the Mahāparinirvāṇa Sūtra, have 
been of the opinion that members of the Buddhist monastic community 
were prohibited from conducting śarīra-pūja, scholars like Gregory 
Schopen and Kevin Trainor have argued that this was only confined to 
the performance of funeral ceremony and not related to relic veneration. 
Both Schopen and Trainor convincingly validate their statement based 
upon a study of the donative inscriptions from Sanchi and Bharhut in 
eastern India, and the rock cut monasteries from western India which 
corroborate the fact that members of the monastic community as early 
as the 2nd century B.C.E. were involved in venerating stūpas and relics.3 
The entire concept of relic veneration is perhaps rooted in a tendency on 
the part of both members of the clergy as well as lay devotees to relate 
to the founder of the dharma, the first and the most important of the 
Three Jewels Triratna, in the absence of his physical presence, marked 
by both temporal and spatial gap. The historical Buddha’s teachings or 
dharma which correspond to the second jewel, and monastic order or 
saõgha, which corresponds to the third jewel, have all been kept alive 
through the process of transmission of teachings and organization of 
monastic institutions, down the centuries. 

It is undeniable that throughout the Buddhist world across the globe 
there is hardly any Buddhist site to be found which does not enshrine 
some physical remains of the historical Buddha, or some object closely 
associated with him, or some trace of his presence enlivened by his 
association with his body, his teaching or his community of followers.4 
Buddhist tradition acknowledges the fact that as far back in history as 
the 3rd century BCE, the Indian emperor Asoka had enshrined relics of 
Gautama Śākyamuni after his Mahāparinirvāṇa at eighty four thousand 
different sites spread across his empire by building commemorative 
stupas.5 In the Theravada world, according to Buddhaghosa of 
the fifth century, possession of a relic was one of the most crucial 
defining features that would constitute a proper monastery in theory 
and practice. Yet again in a Southeast Asian tradition, it is so asserted 
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that after the Buddha’s Mahāparinirvāṇa, the gods distributed his 
eighty four thousand body hairs and nine hundred thousand head hairs 
throughout the universe.6 However with regard to the issue of merit 
making and benefit reaping emerging out of the veneration of relics, the 
Pāli canonical texts are found to stand in direct diametrical opposition 
to the Mahāyāna sources. While the former rules out the possibility 
of attaining arhatship through the worship of relics and reliquaries in 
the physical absence of a living Buddha to offer oral instructions, the 
latter contends in favour of attaining merit through such acts. Śàntideva 
devotes a whole chapter to the praise of the worship of stupas in his 
Śikṣàsamuccaya, in which he is seen quoting numerous såtras all 
designed to show that even the smallest act of devotion towards the 
relic of a Tathāgata, when accompanied by right mental resolve can 
put one on to the path to highest Buddhahood. The Lotus Såtra is also 
found to assert that those who circumambulate a stupa and venerates 
it, “some realize arhatship, others attain pratyekabuddhahood and 
yet others in immense numbers raise their minds to supreme, perfect 
enlightenment.”7

In each of these traditions just mentioned above, in relation to their 
respective stand on the concept of relic veneration as it has emerged, 
one identifies a common link amongst them all, which is a desperate 
and honest attempt by followers of the dharma, although unclear 
whether these were members of the monastic order or lay devotees, or 
both, during the initial days of the origin of this tradition to reach out 
to the historical Buddha, and establish an association with him and his 
teachings through the commemoration and veneration of relics in his 
physical absence. It is by far difficult to derive the exact origin in time 
and place of the relic veneration episode in the history of Buddhism, 
and an equally challenging academic exercise to establish with 
adequate evidence the people who were the first to have encouraged 
and popularized this concept, and their supposed intention behind it. 
Buddhologists during different periods in time with regard to their 
interpretation of the status of relics in the Buddhist tradition have shared 
their concerns, doubts, and apprehensions. 

John S. Strong suggests that western scholars began their research 
on Buddhist objects of devotion from fairly two broad perspectives, 
namely, the Catholic perspective and the Protestant perspective, the 
first affirming the ongoing presence and power of the supernatural in 
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these objects, and the second, maintaining its ontological absence and 
viewing these as material symbols or signifiers of a “divine” power or 
being whose locus is elsewhere or one who passed away.8 Each of these 
perspectives discussed above carry their share of prejudices, the reason 
being, first, that these scholars were far removed from the time and 
space when and where this tradition originated, and second, that they 
attempted to analyze this phenomenon from their respective Christian 
orientations. During the nineteenth and early twentieth century, the 
second or the Protestant perspective is believed to have predominated 
the study of Buddhism. It was for long presumed by western researchers 
of Buddhism that the true spirit of the dharma was understood with 
full philosophical clarity by the cultured monastic elite only, and that 
relic veneration and image worship were thus, the practice of the 
unrefined Buddhist laity. However, in more recent scholarship, there 
has been a noticeable deviation from this standpoint of argument, as 
Buddhologists of the stature of David Snellgrove9, Robert Sharf and 
Gregory Schopen continued to emphasize upon the need to critically 
examine the material culture of Buddhism in general, and relic 
veneration culture in particular, exclusively from the perspective of the 
followers of the tradition, rather than from that of researchers imposing 
their analytical tools and passing opinions. Suffice it to say, that amidst 
claims and counter claims to establish the pattern and the trajectory 
of the development of the relic veneration tradition, one arrives at an 
undisputed understanding of events, and it is the fact that it was through 
this practice that the historical Buddha has continued to live on through 
the ages, and that the biography of the Venerable One is still kept going. 
John S. Strong very categorically explains that the relics are not just 
mortal osseous remains of the Master during his lifetime in this world 
as Gautama Śàkyamuṇi only, but also those of him during all of his 
previous births. The relics furthermore also include the remains of the 
previous seven Buddhas, including the last three born in our present 
bhadrakalpa, namely, Kracucchanda, Kaṇakamuṇi and Kaśyapa.10 The 
culture of relic veneration therefore, very clearly goes beyond relics, and 
draws into its complex, variegated matrix, popular legends portraying 
the lives and deeds of each of the buddhas and bodhisattavas through 
aeons, fantastic tales narrating the miraculous divine powers of the 
relics as they are transported to distant countries, to heavens and nāga 
world, and propagandistic literature legitimizing the rule of emperors as 
cakravartin kings across empires. 
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Relic Veneration Cult in China: Exploring its Origin through History 

From the third century onwards, the Chinese Buddhist monastic 
community, with its newly founded Buddhist order and unique 
communal social system became cognizant of the fact that they were 
born at a time in history and in a land that were both distanced from 
that of the founder of the religion they revered. The peripheral status 
attributed to China in both Brahmanical and Buddhist literature aroused 
in them, as what has just been mentioned as ‘borderland complex’. This 
psychological complex, prevalent in the psyche of the Chinese Buddhist 
scholar-monks, justified their visit to sites associated with the life and 
teachings of the Buddha, paying homage to the relics and shrines. This 
in turn reassured them indirectly of an imposed direct presence of the 
Buddha in these material objects and thereby succeeded in making up 
for the temporal and spatial gap between the Buddha and his religion 
on the one hand and the recipients of the faith in a foreign land after the 
passage of several centuries on the other. This tendency of recognizing 
the presence of the Buddha in material objects such as statues, halls and 
reliquaries in temples, as has been identified by Stephen Teiser, later 
paved way onto the Sinicized version of the prevalent Indian concept 
of seeking refuge in the Three Jewels, Triratna, wherein Sinicized 
refuge in the Buddha contained an extended implication now, bringing 
in material objects to represent and make up for the absence of the 
historical Buddha.11 Similarly divinatory objects stood for seeking 
refuge in the Dharma, and lastly refuge in the Saõgha was liberalized to 
include temple lands, lodgings and resident farmers in regard to Chinese 
adherents of the Dharma. The Aśokan legend, despite its authenticity 
having been challenged on several occasions, depicting the Mauryan 
king gathering all of the scattered relics of the Buddha following his 
cremation, redistributing them and building an incredible number of 
eighty four thousand stūpas within a span of just one day, across the 
whole of Jambudvīpa, perhaps sowed into the Buddhist tradition, the 
very first seed of relic veneration. The earliest such reference in extant 
Chinese literary sources, is one that is available in Sengyou’s sixth 
century Buddhist bibliographical literature, Chu sanzang jiji 出三藏记
集 (Collection of Records Concerning the Translation of the Tripiñaka, 
T.2145), which clearly mentions that the legend associated with the life of 
Aśoka and with his construction of eighty four thousand commemorative 
stūpas, was in circulation in China during the reign of King Sun Quan (r. 
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222-252 C.E.) of the Wu Dynasty (222-280 CE). It owes its popularity 
to a belief that the Sogdian monk and translator Kang Senghui (d. 280 
C.E.), when challenged by King Sun Quan to demonstrate the power 
of Buddha’s remains in response to the narration of King Aśoka’s 
meritorious deeds of building commemorative structures, produced a 
five color emitting relic after three weeks of fasting. Despite repeated 
attempts to destroy the aforementioned relic, it survived miraculously. 
This then influenced King Sun Quan to build the first Buddhist stūpa 
in China at the imperial capital of Jianye (present-day Nanjing).12 This 
legend though authenticated by Sengyou’s Chu sanzang jiji, has been 
kept aside by many a scholar as being a mere tale, far removed from 
reality. Instead they have argued that there could possibly have been 
a growing popularity of the relic veneration cult in and around the 
sixth century, when Sengyou’s catalogue was compiled, but the credit 
was given to the Aśokan legend, perhaps to predate the origin of the 
relic veneration concept in China.13 The other major reason behind the 
growing popularity of the Aśokan legend was the free circulation of 
quite a number of hagiographic accounts of the king around the fourth 
century. Zurcher mentions the presence of an approximate number of 
ten texts circulating in China during the aforementioned period. With 
the exception of the translated version of the Aśokan legend titled Ayu 
wang zhuan 阿育王傳 (Aśokarājavadāna, T.2042), attributed to the 
Parthian monk An Fajin, the rest of the others have eventually been 
lost. It also enlists another text in its entry, titled, Ayu wang jing 阿
育王經 (Aśokarāja Sūtra, T.2043), having been rendered into Chinese 
by Sengjiapoluo (Saṃghabhara?) in 512 C.E. The two aforementioned 
texts were instrumental in generating a fundamental idea amongst 
members of Chinese clergy, lay devotees and royal family about relic 
veneration and the merits associated with it. 

Keeping in line, was then the Lotus Sūtra, one of the most 
influential and the earliest Buddhist texts to have been circulated in 
China in about 255 C.E. It is also known to have advocated the tradition 
of making lavish offerings to the relics of the Buddha. Quite a few other 
relevant texts, made their way into the circle of Chinese clergy, like the 
Jin’guangming jing (Suvarṇaprabhāṣa {uttamarāja} Sūtra, T. 663), 
which explicitly recorded the historical Buddha having propounded the 
fact that veneration of relics could help establish the “most superior field 
of merit” (zuishang futian). In addition, there was also the apocryphal 
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text Tiwei poli jing (Sūtra of Trapu÷a and Bhallika), the content of which 
has also been found to have been clearly reflective of the five kinds of 
merit that could be accumulated by circumambulating stūpas, namely 
having a good complexion in the following life, a fine voice, rebirth in 
heaven, being reborn in an affluent family and attaining a path leading 
to nirvāṇa.14 

It, however, took quite a few centuries before these legends and 
Buddhist biographical and canonical literary pieces, often in translated 
versions, could finally reach out to lay devotees, to Chinese clergy and 
members of the imperial house. Dissemination of the concept of relic 
veneration in theory and popularization of the same in practice are two 
related but divergent domains. And it was not before another three or four 
centuries since the earliest recorded history of Buddhist transmission in 
China that the practice of relic veneration gained momentum.

Popularization of Relic Veneration Cult: Exploring Shi Faxian’s 
Contribution

From textual sources it can now be discerned that it was around 
the fifth century when the tradition of venerating relics of the historical 
Buddha or his images or other reliquaries began to first gain its 
popularity in pre-modern Chinese society and that Shi Faxian, the 
Chinese pilgrim-monk-scholar perhaps can be accredited to have 
played a critical role in this. In 399 C.E., Shi Faxian had set out from 
the Chinese capital city of Chang’an during the reign of the eastern 
Jin dynasty for the distant western regions in search of authentic codes 
of Buddhist monastic discipline (vinaya). During his fourteen years 
of travel across the inhospitable terrains of central and north China, 
central Asia, north Afghanistan, Pakistan, northwest of India, eastern 
India’s gangetic plains and the island kingdoms of Sri Lanka and Java 
and Sumatra, he closely observed the varied and complex Buddhist 
monastic rituals and cultural practices in each of the kingdoms thus 
visited, and upon his return to China meticulously recorded them in 
his travel narrative, Fo Guo Ji (alternately known as Shi Faxian zhuan) 
around 416 C.E.15 Although the relic veneration tradition was already 
a much popular practice in almost all of the kingdoms in which Shi 
Faxian had set foot upon, however for the monastic and lay community 
of China this practice was yet to strike its roots. His travelogue Fo Guo 
Ji was the first written source of its kind in Chinese Buddhist history 
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to have documented with utmost precision the elaborate ceremonies 
associated with the worship of the Buddha’s image, of venerating the 
Buddha’s relics, and of offering prayers and other precious items to 
ståpas where the relics were housed. Shi Faxian’s travel narrative also 
made a ground breaking effort in introducing to the Chinese audience 
the symbiotic association between the Buddhist monastic fraternity and 
the ruling house of the countries visited by him, something that was 
very uncommon and yet to be practiced in China. A detailed study of 
the information shared by Shi Faxian in his travel diary corroborates the 
facts mentioned above.

In the kingdom of Yutian (Khotan), one of the most prosperous of 
the central Asian oasis states along the southern Silk Route, Shi Faxian 
recorded the existence of a monastery Gomati (Qumodi) Vihāra, the 
monastic community of which in close association with the royal house 
took part in the Buddha’s image procession ceremony by constructing 
a beautifully decorated pavilion like structure, set a top a four wheeled 
chariot, richly adorned with seven precious jewels. The image of the 
Buddha bearing intricate carvings in gold and silver, flanked by two 
Bodhisattvas on either side was taken out on the first day of the fourth 
month and venerated by the king, queen, ministers, imperial ladies and 
attendants alongside all members of the monastic community. Next in 
the course of his journey, at the  kingdom of Jiecha, Shi Faxian attested 
the presence of the Buddha’s stone-spitting bowl (pīk dāna) which he 
mentioned to be of the same colour as that of his alms bowl. There 
was also housed in the kingdom of Jiecha, one of Buddha’s teeth upon 
which was raised a stupa. Further on at the kingdom of Tuoli, he was 
introduced to a popular legend of a certain arhat, believed to have 
ascended to Tuùita heaven three times and then to have sculpted the 
image of Maitreya Bodhisattava. On festive occasions, the image was 
known to emit brilliant light and princes of all neighbouring countries 
made offerings to it. 

The kingdom of Wuchang (Uḍḍīyàna), located to the northwestern 
frontier region of India, was reputed in Buddhist circles to have 
bequeathed the impression of the historical Buddha’s foot during his 
travel to this region. The miracle associated with this original foot print 
of Lord Buddha suggested that the footprint altered in size, growing 
big and small, depending upon the intensity of the follower’s faith in 
the dharma. There was also a rock present in this kingdom of Wuchang 
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where the Buddha was believed to have dried his clothes and a site 
commemorating the incident of Buddha’s conversion of the malevolent 
dragon, Apala. Another kingdom, Suheduo on the Silk Route stood 
witness to the legend of historical Buddha in his previous birth to 
have dedicated his own flesh in exchange for a dove’s to satiate the 
hunger of the predator, an eagle. At the kingdom of Jiantuowei, thus 
was told to Shi Faxian that as Bodhisattva, Lord Buddha in his previous 
life had also donated his eyes as alms to another person. In order to 
commemorate this charitable act, Shi Faxian reported the construction 
of a stupa at that site. Similarly, according to Buddhist legend popular in 
the kingdom of Zhushashiluo (Takùašilà), Lord Buddha had donated his 
eyes away as part of an alms giving gesture, the site also having been 
commemorated with a ståpa. In the kingdom of Fulousha (Peshawar), 
legend and hearsays attested the presence of the Buddha’s alms 
bowl, which was believed to possess miraculous powers. Shi Faxian 
documented in his travel narrative the belief that despite repeated 
attempts and employment of various agencies by a certain Yuezhi king 
during his military campaign against the said kingdom, he failed to 
carry away the Buddha’s alms bowl. Later the same king is known to 
have erected a stupa at the same site and regular obeisance was paid by 
the monastic community members and lay devotees alike. Offering of 
flowers and precious stones, and burning of incense were some of the 
regular features of the Buddhist cultural practice there. 

At the kingdom of Najie, in the city of Xiluo was housed the 
Buddha’s parietal bone, extensively plated with gold leaves and 
decorated with seven precious elements, such as to create an anvil 
like structure. It was completely overshadowed by coloured glaze or 
porcelain at the bottom, while the top of it was decorated with pearls. 
Shi Faxian also recorded the elaborate security measures undertaken 
by the ruler of the state to ensure the relic’s safety. The daily worship 
ceremony would include offering of flowers and incense sticks by the 
king and soon after by members of the monastic community to the 
sound of beating drums, blowing of conch shells and striking of copper 
cymbals. About half a yojana from the city of Najie was a rock cavern 
where the Venerable One had left his shadow which appeared lovely 
bright and golden in colour, but would become indistinct upon drawing 
close to it. A hundred paces west of the shadow was the site where 
Lord Buddha during his lifetime had shaved his head and clipped his 
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nails. Shi Faxian also briefly mentioned the presence of Buddha’s tooth 
relic and his religious staff made of gośirachandana at this kingdom. 
At a vihāra located at a distance of four days away on foot was also 
believed to be housed Buddha’s robe or kāùāya. In the kingdoms of 
north and central India visited by Shi Faxian there still remained in 
circulation, numerous legends associated with the life of the Venerable 
Master. At Sengjiashi (Sankāsya), ståpas were raised to commemorate 
important events in the life of the historical Buddha, such as the place 
where Bhikṣuõã Utpala adored the Buddha, spot where he cut his 
hair and clipped his nails, site where the three former Buddhas and 
Śakyamuṇi sat down, where they walked for exercise, or sites where 
certain marks and impressions were left by the feet of the different 
Buddhas. In the kingdom of Shaji, Shi Faxian was introduced to the 
site where residents believed that the historical Buddha had cast away 
a section of the twig used for cleaning his teeth (dantakaśṭa) and which 
upon striking the ground grew up to seven feet. Upon his arrival to 
Lanmo (Ràmagràma) near Kapilavastu, Shi Faxian was informed that 
the king of the city had obtained a share of the relics of the Venerable 
One’s body and had erected a stupa to venerate the same. About four 
yojanas from this site was another stupa, believed to have been raised 
over the ashes collected and preserved after the burning of the body of 
the Lord. Likewise, legends supported the claims that in Kuśinagara 
when the Licchavis had followed the Buddha to the scene of his 
nirvàõa, the Buddha had left his alms bowl with them as souvenir, and 
that in Wangshecheng (Rājagṛha) the then ruler Ajātaśatru had built 
a ståpa over the share of Buddha’s relics which he had obtained. Shi 
Faxian recorded in his travel narrative that further on, in the city of 
Jiaye (Gayà) he had viewed the shadow left by the historical Buddha at 
the time of his attainment of perfect wisdom, which was still visible at 
the time of his visit. During his onward travel and stay at India’s eastern 
coastal city of Tàmralipti (Tamluk), Shi Faxian noted the presence of 
several images of the Buddha at various Buddhist saïghàràmas which 
were worshipped regularly and Shi Faxian confessed of having taken 
impressions of those figures. Sailing to the country of Shiziguo (Sri 
Lanka), Shi Faxian came to know that the historical Buddha’s tooth 
relic was housed there and that a stūpa adorned in precious substances 
was erected to venerate the holy object. He further narrated that lavish 
ceremony was conducted on the eighth, fourteenth and fifteenth day of 



28 Dharmadoot - Kartika Purnima 2020

the month and that a large congregation of monks would participate in 
the celebration. Further that every year in the middle of the third month 
the tooth relic would be brought out, led by a magnificent procession 
along the central thoroughfare of the city and would be housed at the 
Abhayagiri monastery for ninety days during which religious offerings 
would be made by vast crowds of people. 

From the aforementioned information shared by Shi Faxian in 
his travelogue, it is quite evident that both the Buddhist monastic 
community members and the Buddhist lay devotees of China around 
the fifth century were introduced to practical ways of associating with 
the dharma and connecting with its founder father, although distanced 
from these in both space and time. The detailed eye witness account of 
Shi Faxian might also have served as a manual for guiding the Chinese 
Buddhist followers towards conducting the rituals and ceremonies 
related to the veneration of relics and worship of images. Besides these, 
the popularization of the relic veneration cult in fifth century China 
set into motion a series of waves of consequences which eventually 
changed the face of Buddhism in China in the centuries that followed. 

Impact of Relic Veneration upon China’s Social, Political and 
Cultural Life: Issues of Concern

One of the most crucial areas of impact of the rise of the relic 
veneration cult was felt within the psychological domain of the 
practitioners and followers of the dharma, irrespective of whether they 
were members of the Buddhist monastic order or the laity. It has time 
and again been attested in the corpus of Chinese Buddhist biographical 
and bibliographical literature that there existed a certain psychological 
irritant in the minds of the eminent monks, most of who have been 
known to have expressed their sorrow and frustration for having been 
born at a time when the Venerable One had already departed from the 
world, and also for having been born at a land so distant from the origin 
of the fountain head of the dharma. This psychological condition has 
been identified by Antonino Forte as ‘borderland complex’. Relics 
have long been differentiated into three broad categories, bodily relics 
(śàrīrika cetiyaṃ), items used by the Buddha (uddesika cetiyaṃ) and 
objects built in commemoration of the Buddha (pāribhoga cetiyaṃ). 
As sacred remains of the historical Buddha and also as objects closely 
associated him, the relics seemed to be able to bridge for the first time 
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the spatial and temporal gap between the followers and the founder of 
their faith.16  This way the Chinese Buddhist community could relate to 
their faith through concrete objects rather than only abstract teachings. 

Another notable consequence was the rise in the number of Chinese 
Buddhist monks who desired to visit the sacred land of Shendu (India) 
and pay obeisance to the sites which housed the physical remains of 
their deceased master. The period in Chinese history from the fifth 
century onwards, therefore, witnessed a regular movement of Chinese 
Buddhist monks and pilgrims to India, and up until the seventh century, 
during the time of Xuanzang and Yijing this became part of the regular 
religious court missions between our two countries, something that 
only Buddhism and no other Chinese indigenous philosophical school 
could bring about. 

The idea of merit making was deeply ingrained within the concept of 
relic veneration and therefore the popularization of venerating Buddhist 
relics and reliquaries encouraged the import of sacred Buddhist items 
from India to China, contributing considerably to trade activities 
between the two countries. This in turn served a variety of other 
purposes, facilitating material exchange, raising of commemorative 
monuments, and creating the first ever nexus between the rulers of 
the state and Buddhist clergy. The Sinicized concept of Triratna, for 
the first time ever, popularized the import of sacred objects with their 
Buddhist connections into Chinese society. 

As mentioned earlier, the meritorious deeds of King A÷oka as a 
cakravartin ruler, noted for his efforts in disseminating the dharma 
beyond the borders of Jambudvīpa and to have erected eighty four 
thousand ståpas on the relics of the Buddha in one single day was 
already quite popular through the circulation of his biography Ayu wang 
zhuan amongst the Chinese audience. Moreover, Shi Faxian upon his 
return to China after his sojourn to India is also known to have translated 
the Mahāparinirvāṇa Sūtra for the Chinese monastic community which 
contained the story of the distribution of Buddha’s relics and the building 
of reliquary monuments by secular rulers. Furthermore, the narration of 
various miraculous incidents and events in connection to the relics of 
the Buddha across the central Asian, India and Sri Lankan Buddhist 
kingdoms through his eye witness account consolidated the belief of 
the followers in the miraculous powers of the Buddhist relics and their 
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spiritual dependence on them. In the course of the next two centuries 
there were reported incidents of sudden miraculous discovery of 
Buddhist relics in various parts across China, transforming it gradually 
into a legitimate Buddhist realm, as part of the extended Aśokan empire 
of Jambudvīpa. Thus, China was gradually transformed from being 
a peripheral Buddhist country into a much revered legitimate central 
realm of Buddhism. 

Finally, the relic veneration cult came to impact the internal 
orientation of the Chinese ruling house, and influenced their relation 
with the Chinese clergy. Around the sixth and seventh century, Chinese 
rulers are reported to have employed relics to legitimize their authority 
over the Chinese empire. The following instance from history would 
help clarify the claim made above. Emperor Wu (r. 502-549 C.E.) of 
the Liang dynasty was one such ruler who was recognized as one of 
the most devout Buddhist emperors of China, known to have rebuilt 
the Aśokan ståpa at Jiankang and to also have lavishly venerated the 
relic housed in it. As per records in Chinese Buddhist literature, while 
venerating the relic, Emperor Wu discovered a golden image at the 
ståpa, bearing an inscription confirming it to have been sponsored by 
the daughter of King Aśoka. The circulation and propagation of this 
story with the help of the use of Buddhist paraphernalia provided 
leverage to the claim of Emperor Wu as one of the most competent, 
able-bodied, virtuous secular rulers of the Chinese realm. The discovery 
of the Aśokan relics in sixth century China further provided the Chinese 
Buddhist clergy with greater credibility to prove the superiority of the 
dharma they were associated with. Much like their previous rulers of 
the Northern Wei and Sui dynasties, the rulers of the Tang period in 
China are also known to have been associated closely with lavish relic 
veneration ceremonies. The Famen monastery, located in what was once 
the Fufeng commandery in the Qi prefecture of Tang China, and house 
to the most reputed finger bone relic of the historical Buddha demands 
a close critical watch here. Soon after its discovery by a certain Zhang 
Liang (d. 646 CE), Governor of the Qi prefecture, the finger bone 
(gu) along with two inscribed tablets dating back to Northern Zhou 
and Western Wei period was placed at the Famen monastery. It won 
recognition from the imperial house of the Tang when Emperor Taizong 
came to power by successfully suppressing the rebel forces of Xu Jue 
at the Fufeng commandery, the credit he would assign to his act of 
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ordainment of eighty monks from the local region and indirectly to the 
blessings of the auspicious relic at Famen monastery. Thereupon, the 
Famen finger relic being venerated regularly by the Tang imperial house 
and the Famen monastery being offered huge amounts of donation from 
the royal house and laity came to be reported in Buddhist apologetic 
literature in the context of severe criticism by the Confucian scholar, 
Han Yu as well as in the travel narrative of the ninth century Japanese 
monk Ennin during his pilgrimage to China. On another occasion, the 
Tang emperor Gaozong during the days of prolonged illness was noted 
to have depended upon the miraculous healing powers of the Famen 
finger relic and for the regeneration of his failed health. 

During the last decades of the ninth century, relics, to a certain 
extent lost their original feature and came to be viewed as objects with 
therapeutic and merit-making values. Under the influence of the then 
prevalent esoteric Buddhist school, relics also became ingredients for 
esoteric rites and the tradition of relic veneration came to be allied with 
the practice of self-immolation or mutilation of certain body parts. 
Although it is unclear as to how and why the relic veneration ritual took 
upon these extended new features, James Benn observes that these were 
associated with the overzealous cultic practice, derived from Sinitic 
apocrypha. John Kieschnick is of the opinion that through such acts of 
self-sacrifice, the adherents attempted to internalize the sanctity of the 
sacred objects.17 With the close of the Tang dynasty, rulers like Suzong 
(r. 752-762), Dezong (r. 779-805), Xianzong (r. 805-820) and Yizong 
(r. 859-873) revealed that their psychological reliance upon the Famen 
finger relic had much to do with the success of their military suppression 
of political upheavals which at that time was quite common place. A 
lethal combination of esoteric rituals and the relic veneration cult thus 
yielded results that were unseen and unheard of in the earlier centuries 
in China. Thus the tradition of relic veneration diversified intensively 
and created new genres in the Chinese socio-cultural, political and 
intellectual environment. 

Epilogue

The pattern of Buddhist dissemination in China is noted to have 
been irregular, and the process rather erratic. Since the time of the initial 
transmission of the dharma to the foreign soil of China around the 
first century C.E. up until the time of its maturation around the eighth 
century C.E., Buddhism was crafted with great ingenuity, and cast into 
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a China specific mould, having been mixed with Chinese indigenous 
ideas and beliefs, and adapted to suit the receptivity quotient of her 
peoples. The percolation of Buddhist concepts and teachings into the 
social fabric of China occurred over a span of several centuries, and 
impacted different groups of people with different intensity at different 
periods in time. From the archaeological and textual evidences at 
hand, it might be concluded that between the first and fourth centuries, 
Buddhism lived on as a foreign faith amongst immigrant residents of 
China, except for few members of the Buddhist clergy, dwelling and 
working in cities like Pengcheng, Luoyang and Chang’an, all of which 
were cosmopolitan by nature and were located on the cross roads of 
the main trading channel of the transnational Silk Route, giving rise to 
a hybrid version of the Buddhist faith. The Chinese common masses 
were typically drawn towards the mortuary implications of the dharma, 
towards the idea of an afterlife, and the concept of karman, rebirth and 
suffering, rather than the Buddhist philosophical doctrines, as becomes 
obvious from some of the earliest Buddhist imagery discovered on the 
rock surfaces of Mount Kongwang, located in the southwest region 
of the modern coastal city of Lianyungang in Jiangsu Province. The 
ruling class, on the other hand, rarely associated themselves with the 
newly imported foreign religion except for occasions when they are 
reported to have offered sacrifices to the Buddha in continuation of such 
practices under the Huang Lao cult, or to have sculpted his image as a 
foreign deity on their tombs in the hope of being granted immortality. 
The Buddhist monastic community in China during this time remained 
engaged in scholastic activities, related to the translation of sutras, 
and abiding by the fundamental precepts of monastic disciplinary 
codes. Buddhism, thus, between the first and fourth centuries failed to 
penetrate into the inner circles of Chinese society, much less within the 
strata of the royal house. This scenario is found to change drastically 
from the end of the fifth century and the popularization of the relic 
veneration tradition was one of the crucial events in this. For the first 
time in the history of Buddhism in China the relic veneration tradition 
brought both the general populace and the aristocracy in direct and 
close contact with the founder and the faith. The relics of the historical 
Buddha began to serve as a psychological and spiritual refuge for the 
common people during their course of suffering in the mundane world. 
Legends narrating the miraculous powers of the relics, fantastic tales 
surrounding their origin, and stories prophesying the possible union 
with the historical Buddha Gautama Śakyamuṇi, Bodhisattva Ma¤ju÷rã, 
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Buddha Amitabha, and Bodhisattva Avalokite÷vara through veneration 
of the relics appealed to the emotional needs of the common Chinese 
man, one which both Confucianism and Daoism had failed to address. 
The general people’s hope in retribution, dependence on prayers, and 
reliance on offerings eventually helped Buddhism penetrate deep within 
China’s complex, heterogeneous social matrix. Similarly, from the 
perspective of the ruling house members, veneration of relics helped 
them to gain merit (physical, material and spiritual), served to appease 
the followers of the faith, led to the legitimization and consolidation 
of their rule, and contributed in building a nexus between the clergy 
and the bureaucracy. The relic veneration cult in China is seen to have 
progressed along four specific phases, with each of these phases having 
added a distinctive character to this tradition; the first being the phase of 
its initial introduction between the third and fourth century C.E. when 
the Aśokan cult and the legends of his relic distribution were circulated 
through hagiographic accounts of his life and deeds, the second being 
the phase of practical information sharing with regard to this practice 
around the fifth century C.E., as happened through the transmission 
of Shi Faxian’s travel narrative Fo Guo Ji, having led to large scale 
import of Buddhist religious items, relics, reliquaries to conduct such 
ceremonies, and to have encouraged Chinese pilgrims in their westward 
journey to the central Asian and Indian kingdoms to pay homage to 
the monasteries housing such relics, the third being the phase of  royal 
involvement in lavish veneration ceremonies in close association with 
the Chinese Buddhist clergy between the sixth and eighth century C.E., 
resulting in the use of relics as a tool for political legitimization of their 
rule, while also seeking the blessings of the relics for regeneration of 
fallen health and for acquiring merit. This third phase also witnessed 
the sudden accidental miraculous discoveries of relics within the 
territorial expanse of China, thus converting it into a legitimate central 
Buddhist realm, and the fourth and final phase around the ninth century 
C.E., when in admixture with the rising Buddhist esoteric cult, relic 
veneration tradition unfortunately got associated with acts of self-
immolation and self-mutilation of body parts. In response to the above 
mentioned developments within the domain of China’s relic veneration 
tradition, Buddhism in China could consolidate its position amongst 
almost all of China’s social circles. With the active involvement of the 
common masses and the engagement of the royal family members in 
the relic veneration tradition, China successfully got transformed into 
an extended territory of the Buddhist Jambudvīpa, paving its way 
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into becoming the future abode of Mañjuśrã at Mount Wutai Shan 
in Shaanxi Province, for Avalokitesvara at Mount Putuo in Zhejiang 
Province, of Samantabhadra at Mount Emei in Sichuan Province and 
that of Bodhisattva Kùitigarbha at Mount Jiuhua.     
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The term Avadāna primarily means good, illustrious, heroic noble 
act or illustration of not knowing with example. It sometimes designate 
Buddhavacana and constitutes seventh of the twelve Dharma Pravacana 
of Buddha’s words. There must have been a vast literature under this 
section but we only find four main works in print viz. Divyāvadāna, 
Jātakamàlà, Avadàna-kalpalatà and Avadàna ÷atakam.

According to kalpadruma Avadànamàlà, scholars specialized in 
Avadàna literature were known as Avadàna-kovid or Avadànika just 
as monks were called Såtradhara, Vinayadhara and Abhidhàrmika. 
Avadàna literatures are similar to Jàtaka literature but the difference 
that Jàtaka stories refer to the past life of Buddha as Bodhisattavas in 
various animal form, whereas in Avadàna Buddha himself plays an 
important role. Avadàna and Jàtaka don’t carry such type of higher 
philosophical and meditational Buddhist teachings. Hence, works like 
Jàtaka, Avadàna, Theragàthà, Therãgàthà, Cariyàpiñaka, Buddhavaÿsa 
etc. don’t find place in Tripiñaka. They are found to have a place in the 
Vinaya and Sutta-Piñaka in their Pali and Sanskrit Versions.

Avadànakalpalatà of Kùemendra was published by the Asiatic 
Society Calcutta, in its Bibliotheca Indika Series during 1888-1912. 
This was an edited Sanskrit version transcribed from the transliteration 
in Tibetan in Nar-thang edition with its Tibetan translation. This 
manuscript was obtained by late Shri Saratchandra Das in 1882 from 
Lhasa the capital city of Tibet. The manuscript he acquired was of Nar-
thang edition, which included a Sanskrit transliteration and a Tibetan 
translation. The root text is still available in the Tan-gyur collection.

Later, on the basis of the above-mentioned text, P. L. Vaidya 
prepared a revised edition of only the Sanskrit version leaving out the 
Tibetan portion, which was published by Mithila Institute, Darbhanga, 
in 1959. Shakya Sribhadra of Kashmir had presented a text of this 
Avadànakalpalatà of Kùemendra to the renowned scholar of Tibet, Sa-
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skya Pandit Kunga Gyaltsen, in 1202 A.D. Seventy years later under 
the patronship of Dogon Chosgyal Phagspa, the guru of Kubilai Khan 
and the renowned translator of “the degenerate era”, namely Shongton 
translated it into Tibetan for the first time with the help of the great 
Indian poet Laksmikara. Later Choskyong Sangpo, together with 
his disciples, revised the Tibetan translation. During the fifth Dalai 
Lama’s reign translator Dar-Ngawang Phuntsog redacted the Tibetan 
version and restituted some incomplete Sanskrit verses with the help 
of an Indian Pandit. The Dalai Lama at whose instance it was made to 
comprise in the `Shol Edition’ of Potala approved the work.

According to Saratchandra Das this text didn’t earn much fame in 
Tibet in the beginning because many scholars were not even ready to 
accept it as Buddha’s Avadàna. Moreover, they thought that a layman 
like Ksemedra couldn’t have been well-versed in Buddhist field for he 
was a Kashmiri Brahmin not much related to Buddhist studies. They 
further argued that there could be many other Avadànas on other great 
personalities besides the Buddha. However, we are fortunate enough 
having many commentaries on Avadànakalpalatà written by Tibetan 
scholars such as Kachen Yishe Gyaltsen, Ngawang Jigdags and Sogpo 
Ta Yang etc. Some scholars also have annotated on this text. For 
instance, there are the Notes of great translator Pang Lodoe Tenpa, Black 
Notes (written in black ink) of Jigmed Dagpa and Red Notes (written 
in red ink) of Lha Jigten Wangchug. It seems their interest was not 
abated in their Avadànakalpalatà of Ksemedra as its Tibetan translation 
has been redacted several times. This translation became so popular 
among Tibetan scholars that it was considered to be a matchless literary 
work. Almost every Tibetan poet looked upon it as a model for literary 
composition, a source of true inspiration. Kàvyas and Mahàkàvyas of 
later period were immensely influenced by this work in their style and 
choice of metaphor, The influence of Avadànakalpalatà did not remain 
confined to literary circles; it had a new wave of painting style in which 
all the one hundred eight Jàtaka-tales were depicted on thangkas and 
wall paintings.

On the other hand the other translations of Avadànas such as of the 
34 Jàtaka stories of Jàtakamàlà bear few illustrations on thangkas and 
in wall paintings, and have not been so popularly referred by the Tibetan 
poets. The Narthang wooden blocks of complete 108 Avadànas of the 
Avadànakalpalatà, illustrated in thangkas, have made the complete set 
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of illustrations of Avadànakalpalatà accessible to all. Popular tradition 
asserts that paintings of 108 Avadànakalpalatà are found to be painted 
on the wall of great temple of Lhasa Tsuglag-khang and even on the 
wall of the ståpas too. The popularity of this Avadànakalpalatà reached 
to such an extent in Tibet that Tibetans paid more attention and interest 
in the Buddhacarita and Saundarànanda of A÷vaghoùa. Indeed this 
Avadànakalpalatà was accepted in Tibet from the very beginning as 
related to Buddha’s past lives as Bodhisattva because the author had 
clearly classified the effectiveness of six pàramitàs in Avadànakalpalatà. 
Besides, this text consists of the principal features of Buddha’s Avadàna. 
i.e. 1) generation of the Awakening Mind, 2) accumulation of merit for 
three countless kalpas, 3) subduing the four hindering demons and 4) 
attainment of the ultimate state of Buddhahood.

Years ago, 7th Avadàna of Avadànakalpalatà by Kùemendra was 
included in the syllabus of Sanaskrit language of our University but 
without Hindi translation students were having problem. I’d been asked 
to take this burden, as there was no translation of the Avadànakalpalatà 
in Hindi or any other Indian Language. I’ve edited both Sanskrit and 
Tibetan versions and translated into Hindi and English both. 

Kùemendra traced Muktàlatavadànà in the Vinaya-Piñaka of the 
Buddhist canon Adhikaraõa-Vastu. In Vinaya-Vastu this Avadàna is 
found in prose. Kùemendra left few accounts in his verses and made 
casual changes. Because when Muktàlatà saw Buddha’s painting along 
with his teaching on “ârya Aùñàïgika Màrga and Pratãtyasamutpàda” 
(Eightfold noble path and Dependent Origination) she attained the fruit 
of the Srota-àpatti (perfectly earning the stream). She expressed her joy 
with these words:

I bow to the perfect Mediciner,
The Buddha having ability to cure the illness,
Though remaining far,
With purified praj¤à eyes,
I bow to the perfect Mediciner,
The Buddha, who frees from fear and illness,
Though remaining far.

In the Vinaya-Vastu the name of this daughter of Siÿhala king occurs 
as Muktaka, while Kùemendra called her Muktàlatà. Kùemendra’s 
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description has it that ÷a÷iprabhà after hearing the great compassion 
of Buddha, which is equal to all beings, from her husband Mahànàma, 
went to the site where Buddha stayed. The Vinaya-Vastu says ÷a÷iprabhà 
went with Prajnàpati Gautamã. Further it says that when Rohita, the 
maid-servant of ÷a÷iprabhà was sent to bring pearl garland from home 
she thought a while with deep breath and expressed her sorrow in such 
way-

“Where today its difficult to see the face of the Conqueror with 
impiety, And hear the immaculate Dharma from the Tathàgata’s 
mouth. Indeed, slavery is being under others’ power and full of 
sorrow, This is bad, obtained from the karma of my past lives. ˮ

Kùemendra gives this account in his own words with some 
alterations. When Rohita reluctantly eked her way to home to bring 
pearl garland for ÷a÷iprabhà, Buddha himself saw with his divine eyes 
and recalling her offerings and deep faith to former Buddhas, he thought 
of her liberation from the life of slavery and gave her teaching though 
miracle. Kùemendra’s intention was to depict her liberation from the 
cyclic existence. In Vinaya this account occurs as-

Oh virtuous lady! Where there is birth,

There is death, thinking thus,

On the virtue preached by me,

Should you practice with generating diligence.

Kùemendra varies here too. According to the root text in Vinaya, 
Siÿhala king named her Muktaka after 21 days in consultation with 
the ministers reminiscing a shower of pearls at the time of her birth. 
Kùemendra is silent about the number of days when the king had 
consulted the ministers and named her; he attributed the name to the 
shower of pearls. When Muktàlatà heard the Dharma essence in verses 
through the merchants from Magadha, she with deep faith sent a letter 
to the Buddha as follows-

Respected by gods, demons and human beings,
Encompassing definitely the states of birth, disease and fear,
Oh sage! Thou have earned renown,
May you gratify me with the share of nectar (of discourse).

Upon this Buddha asked expert painters to paint him on cloth but 



Dharmadoot - Kartika Purnima 2020  39

they could not do so. At last Buddha asked them to show the cloth 
and he reflected his shadow on the cloth through the rays of his body. 
Thereafter, painters painted with colour and Buddha sent it to Muktalàtà 
with Dharma teachings beneath it.

The Avadàna÷ataka has also one Muktàvadàna in which a maid 
from Sràvasti called Muktà is stated to have been born with a pearl-
headgear. Thus, the two Avadàna Muktàlatà and Muktà bearing 
superficial similarities are not identical in form or content.

Although the main characters of the Avadàna are Buddhas, 
Bodhisattvas and god-beings all the accounts are, in one or another 
way, related to the past lives of the Buddha and Buddha’s noble actions.

The Avadàna shows through a variety of stories the Buddha’s 
teachings dealing with the pàramitàs to be practiced by the Bodhisattvas. 
Besides the practices of concentration and meditation the text also 
features different spheres of knowledge, such as arts, politics and 
ethics. In addition, it touches on the history, culture and social life of 
the people of those times.

It is said that Kùemendra took upon himself the task of composing 
this work under the frequent request of a few Brahmins in the beginning 
and later at the persuasion of his friend. After finishing three Avadànas, 
he found the work very stiff and left it there. However, the Buddha 
himself is said to have appeared in his dream and encouraged him to 
complete the text. In the introduction to this text by Somendra, the son 
of Kùemendra, it has been said,

The Lord Victorious One, himself encouraged him in the dream,
And so he resumed to collect the Avadànas.           (Intro. AK 11)

Consequently, with the help of Virabhadra, the then well-known 
scholar of Buddhist literature, Kùemendra finished 107 Avadànas. It 
took a long period of 27 years to complete the work. According to 
Buddhist tradition 108 is an auspicious number. Probably Somendra 
was influenced by this tradition and so he created one more Avadàna to 
complete the counting as he said `My father composed 107 Avadànas,

I, Somendra, too have created one
to fulfil the auspicious count.                 (Intro. AK 14)

Scholars have different opinions regarding the time of Kùemendra. 
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Nevertheless, we are able to find material from Somendra’s own 
introduction, on the basis of which we may put Kùemendra in the 
beginning of the 11th century. The author himself threw some light 
about himself in his own text Dasàvataràcarita in which he indicated 
his father’s name as Pràkasendra. Most scholars have not accepted 
Kùemendra’s poetry as an excellent poetry. However, Somendra said 
that there were two traditions of poetry writing in India at that time, 
one was the eastern tradition of poetry, which was pleasing to hear, 
but difficult in meaning and it was a mixed style of prose and poetry. 
The second was the southern style that was not pleasing to the ears but 
profound in meaning and was only in poetic style. His father Kùemendra 
got influenced by the second style and accordingly composed his text 
only in the poetic style, as it is said in Somendra’s introduction,

Following one way of style (i.e. poetry only)
which is profound but unpleasing to hear,
(He) described the garland of the Buddha’s Jàtaka (story).’’

(Intro. AK 8)

The present Avadàna is the 7th branch of Avadànakalpalatà of 
Kùemendra and is known as Muktàlatàvadàna. This Avadàna mentions 
an account related to Buddha in which karma (action) is accepted as 
the main force while at the same time pride is regarded as the cause of 
downfall. The karma performed is never exhausted before fruition as it 
is said in the Avadàna÷atakam (Mithila edition 13/2),

The karma of the sentient beings,
Is not exhausted even after one hundred kalpas.
When the conditions gather and the right time arises,
It certainly ripens.

It further states that there is no other merit greater than that of 
generosity (giving) and there is no enemy as big as slavery. The author 
in this Avadàna described these facts beautifully. It is the story of 
Princess Muktàlatà (hence the title) who was the daughter of the King 
of Siÿhala (presently Sri Lanka). In one of her previous lifetimes, she 
became Ratnàvatã, the wife of Mahàdhana, a merchant of Varanasi. 
She was beautiful, young and rich, as a result of which she became 
proud and neglected all kinds of religious activities. After the death of 
her husband the childless Ratnàvatã was remorseful for her previous 
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karmas and so she confessed all her wrong doings by making offerings 
at the ståpas and offering a garland of pearls to the Buddha’s Saïgha 
with utmost devotion.

Eventually, as a result of her previous bad karmas, she took rebirth 
as a slave of ÷a÷iprabhà a rich woman of the Shàkya clan, and suffered 
for many years. Subsequently, as a result of her later good karma, she 
was reborn as a princess of the Siÿhala king. While she was taking 
birth, there occurred a shower of pearls from the sky. Therefore, the 
king named her Muktàlatà (Pearl Creeper). This is mentioned in the text 
itself as follows:-

At the time when she entered the womb and took birth,
Rains of pearls fell from the sky.
This daughter of the Siÿhala king
Came to be known as the Pearl Creeper.                   (AK 7/48)

When she grew up she heard about the Buddha through the 
merchants of North India, Automatically, a deep faith arose in her due 
to the predisposition of her past lives. Hence she sent a message to the 
Buddha who, already knowing about her with his clairvoyance, sent 
her in return a drawing of himself. Below the drawing, he instructed 
the following Dharma teachings- taking refuge in the three jewels, 
five precepts, pratãtyasamutpàda and the eightfold path of the âryas. 
When she saw the Buddha’s drawing she felt a sensation as if she 
really saw the Buddha himself. Later, she studied and practiced the 
Buddha’s instruction and, as a consequence, she got rid of the entire 
darkness of ignorance and obscurations that she had developed from the 
beginningless time. Ultimately, as a result of her continuous practice 
and meditation she attained Nirvàõa and became an Arhat.

As a fruition of this merit,
She became Pearl Creeper,
The daughter of the Lord of Siÿhala,
And also attained complete Nirvàõa.                  (AK 7/83)
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Mindfulness, I declare, is all-helpful - Buddha,  
(Saṃyutta Nikāya, 46:59)

All things can be mastered by mindfulness – Buddha  
(Aṅguttara Nikāya, 8:83)

Abstract
Mindfulness has been occupied as one of the cornerstones of Buddhist 
practices and philosophy.  It has different meanings, origins, applications 
and diverse perspectives.  The satipaṭṭhāna sutta describes the principal 
objects of mindfulness.  Satipaṭṭhāna means attending with mindfulness. 
Mindfulness of body is the foundation for the subsequent satipaṭṭhānas 
by paying attention to bodily sensations. The basic formula which recurs 
in the satipaṭṭhānā sutta and the satipaṭṭhānā saṁyutta says that “the one 
who dwells contemplating the nature of arising in the body; he dwells 
contemplating the nature of arising and vanishing in the body.  The same 
is applicable with regard to vedanā, citta and dhammas too.  Further in the 
Dantabhūmi Sutta of the Majjhima Nikāya it is said that four satipaṭṭhānas 
said to be the bindings for the mind of the noble disciple in order to subdue 
his or her memories and thoughts based on household life.  An attempt has 
been made in this paper to explain sati from early Buddhist literature and 
the relation between sati and saññā. Further, the paper examines the four 
establishing factors of mindfulness namely the body, feelings, mind and 
dhammas lead an individual to the path of awakening or self-liberation.

Key Words: Mindfulness, satipaṭṭhāna, sati, saññā, Abhidhamma, 
Aṅguttara Nikāya, body, feelings, mind, dhammas. 

Introduction:

The concept of Mindfulness occupies a significant place in Buddhist 
practice and philosophy.  Buddhist followers, mainly who follow 
Theravāda tradition are advocates of Mindfulness.  Mindfulness can 
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be defined as a function or quality of mind.  Often it is also described 
as something to be practiced or cultivated.  In the Noble eight fold 
path, right mindfulness is one of the components which lead to the 
final religious goal. It has been said in the Buddhist canons that those 
who have undertaken the four establishments of mindfulness have 
undertaken the noble path.  Thus mindfulness (sati in Pali literature) 
is considered to be a practical aspect.  Etymologically the Pali term 
sati derives from the Sanskrit word smṛti which means memory.  But 
in early Buddhism to the term memory, new connotations were given.  
According to T.W. and C.A.F. Rhys Davids1 sati has been translated 
by different people in different ways namely conscience, attention, 
contemplation, insight and meditation.  Gyatso2 translated sati into 
two ways namely recollective memory and memory of the past and 
mindfulness.  Apart from all these interpretations a good way of 
understanding the etymology of satipaṭṭhāna is found in a passage 
from  Aṅguttara Nikāya3 which says ‘He himself one who mindfulness 
is present or established, and he rouses another to establishment of 
mindfulness.  Vanapattha Sutta of the Majjhima Nikāya4 suggests that 
sati is associated with the verb upaṭṭhāti which means ‘stands near’ or ‘is 
present’ or ‘appears’ etc.  That means satipaṭṭhāna means ‘the standing 
near of sati’ or ‘the presence of sati’.  Therefore, satipaṭṭhāna means 
‘bringing about of mindfulness’ or ‘establishment of mindfulness’. In 
this sati is understood as ‘mindfulness’. 

According to the Buddhist first noble truth, there is suffering in this 
world.  All men are suffering in this world. Suffering arises from the 
fires of lust, hatred and illusion.  Hence the fault is theirs, and arises 
from the illusion of self.  As this illusion arises and resides in the mind, 
the mind must be purified by a strenuous course of training which will 
destroy the illusion.  Further, it produce and the awareness that instead 
the conscious awareness of reality in which there is mind-only and 
no-self.  This process is known as mental liberation (bhāvanà). Thus, 
aiming and attaining mental liberation is very important aspects of self-
liberation.   

In Theravāda Buddhist tradition, serenity meditation is not essential 
for the realization of nirvàõa, but the sine qua non of liberation is 
insight meditation, for which sati is a paradigm practice.  According 
to Ven. Rahula ‘this is called vipassanā- bhāvanā (insight meditation).  
This is the true Buddhist meditation.  It is taught by the Buddha in 
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many discourses, but the satipaṭṭhāna-sutta (discourse on the presence 
of Mindfulness) is undoubtedly the most complete and most important 
of them all5. In satipaṭṭhāna stage the mind is controlled, trained to see 
things as they are without emotion or thought of self and prepares an 
individual for the final approach to enlightenment. With this background 
an attempt has been made in this paper to explain sati from early 
Buddhist literature and the relation between sati and saññā. Further, 
the paper examines the four establishing factors of mindfulness namely 
the body, feelings, mind and dhammas leads an individual to the path of 
awakening or self-liberation.

The relation between Sati and Saññā:

According to Hamilton6 many passages in the Nikāyas, saññā has 
a function of recognition or identification.  Further, Hamilton points 
out that most satisfactory translation of saññā would be apperception 
which implies both that its function is discriminatory and also that it 
incorporates a function of assimilation or comprehension of what has 
been perceived so that identification can take place.  

In Abhidhamma literature, Aññhasālinī interprets saññā has noting 
as its characteristic and recognition as its property7.  This interpretation 
conforms to the modern explanation of saññā in the Sutta-piṭaka as 
‘apperception’.  Based on the Abhidhamma definition of saññā Gethin 
observes, in its capacity of labelling or marking, saññā must be 
understood as playing a major role in the psychology of memory at least 
as far as this is conceived of as a simple matter of recognition and recall8.  
From the Abhidhamma explanation of saññā, Gethin says, it is apparent 
that many of one’s so called ‘memories’ are simply conceptions or ideas 
based on a particular perspective of what occurred in the past.  These 
are all misconceptions, the product of saññā associated with unskilful 
consciousness.  The point is that as far as Abhidhamma is concerned our 
‘remembering’ fails to reflect properly the way things truly are.  From 
this it is evident that saññā is associated with unskilful or unwholesome 
(akusula) consciousness produces ‘memories’ as ‘misconceptions’, 
which in turn bring about ‘recognition’ or ‘apperception’ of incoming 
sensory data in a wrong way.  In fact this is a vicious circle. 

On the other hand Gethin9 observes that, sati is seen as a particular 
kind of ‘remembering’, when developed it ‘remembers’, as it were, 
properly.  In Sanskrit the word sati refers to ‘to remember’ and ‘be 
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mindful of’.  For C.A.F Rhys Davids10 sati is a Pali equivalent for smara 
which is derived from the Sanskrit word Smṛ found in the Chāndogya 
Upaniṣad.  Further it states, when they do remember then they would 
be able to hear, consider, and recognize11.  It is through memory that one 
recognizes one’s children and cattle12.

Indriya saṃyutta gave the following definition of sati: “And Monks, 
what is the faculty of sati? Here, Monks, a noble disciple is possessed 
of sati, endowed with supreme ‘mindfulness and discrimination’ 
(santinepakka), is one remembers, who recollects what was done 
and said long ago.  He dwells contemplating the body as a body....... 
feelings.....mind..... He dwells contemplating dhammas as dhammas, 
ardent, fully aware, possessed of mindfulness, in order to remove 
covetousness and dejection concerning the world13.

From the above quotation it is clear that “He dwells contemplating 
the body as a body ........concerning the world” is a standard description 
of the four kinds of mindfulness (cattāro satipaṭṭhānā).  The definition 
of sati not only involves memory or recollection, but also discrimination 
or identification.  Mindfulness and discrimination denotes recognition 
rather than just remembering.  This can be evident from Aṅguttara 
Nikāya which says, “Monks, five kinds of knowledge arise separately 
in those who have the capacity of discriminating (nipaka) and mindful 
(patissata).  They will develop immeasurable concentration.  According 
to Aṅguttara Nikāya, those who are discriminating (nipaka) and mindful 
(patissata) are able to acquire five kinds of knowledge, which refer to 
the identification of the characteristics of immeasurable concentration 
namely as being pleasant, being unworldly etc.14

In the above definition of sati, the four satipaṭṭhānās also involve 
both recognition and memory.  The basic formula which recurs in the 
satipaṭṭhānā sutta and the satipaṭṭhānā saṁyutta says that “the one 
who dwells contemplating the nature of arising in the body; he dwells 
contemplating the nature of arising and vanishing in the body.  The 
same is applicable with regard to vedanā, citta and dhammas too15.  
Apart from these satipaṭṭhāna sutta describes many practices as ‘he 
understands’ (pajānāti) the experiences or objects in the way they are.16  
From this it is evident that satipaṭṭhāna practice is to develop accurate 
identification of the true nature of experiences or objects observed.  
Further in the Dantabhūmi Sutta of the Majjhima Nikāya it is said 
that four satipaṭṭhānas (which will be discussed later) said to be the 
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bindings for the mind of the noble disciple in order to subdue his or her 
memories and thoughts based on household life.  Accordingly sati and 
four satipaṭṭhānas involve both recollection and proper identification.  
These two support reciprocally and the unskilful consciousness.  

From this it can be concluded that sati and saññā plays a similar 
role in cognition along with memory and recognition.  To strengthen 
this statement we can observe some of the cases from Aṅguttara 
Nikāya V 108-112.  Asubhasaññā is the same as one of the practices 
in the satipaṭṭhāna sutta namely seeing the body as full of many kinds 
of impurity17.  There is another case which says, ‘the description of 
asubhasaññā is the sentence: iti imasmiṃ kāye asubhānupassī viharati, 
which is similar to form to kāye kāyānupassī viharati in the basic 
satipaṭṭhānai formula.  In these cases, the notions of sati and saññā 
seem to be interchangeable.  In the proper functioning of saññā, the 
sati plays a decisive role and the practice of sati consists in developing 
wholesome (kusula) cognition.  It is a perfect and undistorted form 
of saññā.  In fact, overcoming cognitive problems is crucial to self-
liberation which is done by sati.  

Besides, explaining the relationship between the sati and saññā, the 
emphasis on understanding the four ways of satipaṭṭhāna meditation.  
This is because the four ways of establishing mindfulness can be put 
into practice and simultaneously led an individual to self-realization.  
The early Buddhist literature describes four main areas of practice for 
the establishing of mindfulness.  They are a) the body b) the feelings 
c) mental states d) dhammas.  Regarding these four practices a detailed 
exposition is found in the Satipaṭṭhāna sutta and Mahā satipaṭṭhāna 
sutta of the Theravāda tradition of the Pāli canon.  Along with Pāli 
canons, there are two discourse collections namely Madhyama āgama 
and Ekottarika āgama in Chinese translation.  

The Body as a establishing factor of Mindfulness:  

The body as an establishment of mindfulness there are three topics 
available.  Firstly, the body’s anatomical constitution, Secondly, the 
body as made up of material elements and thirdly the stages of decay 
of a corpse that has been left out. Firstly i.e., body’s anatomical 
constitution, requires reviewing its various parts namely its hair, nails, 
teeth etc.18  This type of reviewing could presumably take place by way 
of an internal meditative scanning of the body as a reflective sensation. 
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The examination of the body’s anatomy should be taken from the 
perspective of the ‘impure’ or ‘unclean’ nature of some of its parts.19  
The words ‘impure’ or ‘unclean’ carry out the instruction of purposive 
element of evaluation.  The point of this mode of evaluation is not to 
nurture in the practitioner an attitude of negativity towards the body.  
The evaluation in mindful practice is meant as a detergent that purifies 
the mind from sensual attachment to the body, a cleansing process 
whose final aim is a balanced attitude.  Contemplating in one’s body 
means one experience joy in oneself by removing evil thoughts and 
being free from worry and dejection.20 

Secondly, contemplating of the body in terms of the elements is 
based on the four elements of earth, water, fire and air.  Madhyama 
āgama version additionally mentioned space and consciousness along 
with four elements.  The point of such contemplation is to recognize 
the presence of these elements as qualities like hardness, wetness, 
temperature and motion within the body.  Understanding this exercise 
can lead to the insight into the no-self nature of the body.  

Thirdly, contemplating the body as a stage of decay requires being 
aware of the stages of decay through a corpse would go when left 
out in the open.  When this stage is applied to oneself, generating the 
understanding that one’s own body is bound to pass away.  Undertaking 
such contemplation can be based on having seen a rotting corpse.  Later 
when it is applied to one’s own body or that of others, reflecting that 
they all share the same nature.  This exercise reveals the impermanent 
nature of the body, whose final destination is none other than the death.  

The feelings as a establishing factor of Mindfulness:  

The second of the four ways for establishing mindfulness is feelings.  
These feelings work according to their affective qualities into pleasant, 
unpleasant and neutral.  In this category the important task is to be 
aware of the affective input provided by feeling during the early stages 
of the process of perception, before the onset of reactions, projections 
and mental elaborations regarding what one has experienced.  

The above mentioned three types of feelings can be differentiated 
into worldly and unworldly types.21  By dividing into two types, the 
practitioner also realizes whether he or she is worldly or unworldly.  
Further it introduces an ethical appraisal between worldly feelings 
caused by mundane and unworldly feelings caused by renunciation. 
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 The Mind as a establishing factor of Mindfulness:  

The mind as an establishing factor of mindfulness covers the 
presence or absence of unwholesome (akusala) states of mind, where 
the mind is under the influence of lust, anger or delusion.  In order to 
avoid these akusala activities, the mind has to be trained in a proper 
way.  Thus, one has to develop motivative forces at work in the mind.  
Contemplation of the mind or cultivating the mind which involves 
recognizing the presence or absence of higher states of mind, thereby 
including experiences that take place during more advanced stages of 
meditation practice.  

The dhammas as an establishing factor of Mindfulness:  

The dhammas as an establishing factor of mindfulness regarding 
to early Buddhist meditation becomes more prominent.  These are two 
topics that are common to the canonical discourse versions are two sets 
of mental qualities known in the Buddhist tradition are hindrances and 
awakening factors.  Hindrances for mindfulness are sensual desire, ill-
will, sloth and torpor, restlessness, worry and doubt.  These hindrances 
obstruct the functioning of the mind when one tries to learn something.22  
Thus these hindrances or impediments have to be identified, and then 
removed.  Meditating without knowing a way out of a hindrance is a 
form of wrong meditating won’t yield any results.  

Overcoming the hindrances is a pre-condition for the awakening 
factors.  Mindfulness occupies first place in the list of awakening factors, 
serving the function of providing a foundation for the cultivation of 
the remaining awakening factors namely energy, joy, tranquillity, 
concentration and equanimity.  When the overall emphasis is one 
the mindfulness it stands as a foundation for progress on the path of 
awakening or self-liberation.  

Along with four establishing factors of mindfulness, mindfulness 
of breathing is taken up in the Ᾱnāpānasati sutta.  Ᾱnāpānasati sutta 
clearly explains how each establishing factor of mindfulness correspond 
four steps of each can proceed through sixteen steps altogether.  The 
explanation is like the following:

(a) The Body as an establishing factor of mindfulness  
 – become aware of breath (Neutral)
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  1. Long breath
  2. Short breath 
  3. Experiencing the body
   Calm stage wherein no  
   bodily activities 

(b) The feelings 5.   Experience joy
  6. Experience happiness
  7. Experience mental   
   activities
  8. Calm state wherein no  
   mental activities. 

(c) The Mind 9.  Experiencing the mind
  10.  Gladden the mind
  11.  Concentrate the mind
  12.  Free the mind

(d) The dhammas 13.  Impermanence
  14.  Eradication
  15.  Cessation/dispassion
  16. let go/ cessation.

In this way, mindfulness of breathing could be undertaken as a 
comprehensive meditation practice which proceeds through the four 
ways of establishing mindfulness. 

The Peṭakopadesa text in the Theravāda tradition, in its sixth 
chapter tries to associate four satipaṭṭhānas with five khandhas. The 
five aggregates are the four grounds for individual existence.  The 
aggregate of form is the body as a ground, the aggregate of feelings as 
feelings, the aggregate of apperception and the aggregate of volitional 
activities are dhammas and the aggregate of consciousness is mind as a 
ground for individual existence.23

Satipaṭṭhāna saṁyutta sutta 42, may cast some light to understand 
the four factors of satipaṭṭhāna and five khandhas based on Buddhist 
theory of dependent origination (pratãtyasamutpàda).  It explains: 

“By the arising of food comes the arising of the Body  By the 
ceasing of food comes the ending of the body  By the arising of 
contact comes the arising of feelings  By the ceasing of contact comes 
the ending of feelings  By the arising of name-and-form comes the 
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arising of mind (citta)  By the ceasing of name-and-form comes the 
ending of mind.  By the arising of attention (manasikāra) comes the 
arising of dharmas.  By the ceasing of attention comes the ending of 
dharmas.24”

Conclusion:

Buddhist philosophy assisted by modern psychology offers a 
valuable perspective on why the practice of mindfulness (sati) is 
efficacious in achieving the individual self-liberation.  The essence of 
sati consists in the proper functioning of saññā which is the essential 
point in the cognitive process.  Sati prevents saññā from going astray 
to conceptual proliferation and thereby develops a wholesome process 
of cognition conducive to the gnosis that brings about liberation.  The 
transformation of saññā by sati also prevents feelings from developing 
into emotional agitation which causes the underlying tendencies to lie 
latent in a person and bind him to the cycle of rebirths.  Sati conducts 
the wholesome functioning of saññā, so that one can properly identify 
reality abandon wrong views and maintain emotional equanimity, 
upekkhā.  The path to liberation through the four establishing factors 
of mindfulness represents a systematic process of refining the cognitive 
apparatus and reducing emotional disturbance in order to prepare the 
mind for the ultimate goal or self-liberation of the individual. 
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1. Introduction 

The study discusses whether there is a significant effect of the 
environment on mind development. In order to inquire this, the 
study mainly pays attention to the statements made by the Buddha in 
various Suttas regarding forest environments. The study searches why 
Buddha encouraged followers to go to forest to engage in meditation. 
Furthermore, the study tries to explore the characteristics of forest 
environment which help to minimize thoughts, concentrate and mind 
development. Prior to inquire the impact of environment, the study 
explores the effecting factors to mind development and then identify the 
priority of environmental factor among them. Then the study discusses 
the importance of environment for mind development.   

The environment can be identified as a miraculous combination 
of human beings, animals, trees, soil, and water and so on. They 
exchange oxygen and carbon dioxide for their mutual survival. The 
environment can basically be classified as natural environment and 
artificial (man-made) environment. People change the basic setting of 
the natural environment and develop the artificial environment for their 
comfortable continued existence. In the modern society, since the main 
focus is given to develop the artificial environment, basic setting of 
natural environment has been damaged severely. As a result of that, the 
human beings and animals have to face a lot of consequences. 

The trees are one of the most important factors in the environment. 
Various types of experiments have been done to understand the 
behavior of trees. Various parts of trees and creepers are used as 
food and medicine for both human beings and animals. Furthermore, 
in addition to Buddhist people, Hindu community as well tends to 
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associate with Bo tree to find peace of mind. Although the relationship 
between human beings and the environment should be valid for present 
period, people have not given more attention to protect environment in 
order to get its benefits to have their mental development. As a result 
of that, people have to live with full of stress in this artificial and noisy 
environment and finally, they are suffering with lots of psychological 
issues and incommunicable diseases. In this study, realizing the truth of 
the world according to the teaching of the Buddha is considered as mind 
development. Many evidences can be found in Buddhist literature that 
how the Buddha encouraged his followers to stay in the forests for mind 
development. Therefore, the study firstly identifies the effecting factors 
for mind development and secondly discusses the forest meditation in 
Buddha’s time in order to reveal the characteristics of forest environment 
which help to concentrate and develop the mind.   

2. Research Question

The research question is whether there is a significant effect of the 
environment on mental development. If there is a significant effect, the 
study researches the effecting factors of the environment based on the 
forest environment according to the teaching of the Buddha. In order to 
inquire this, the following sub areas will also be studied.  

 �  Why did the Buddha encourage followers to go to forest to 
engage in meditation?

 �  Characteristics of forest environment and how they help to 
minimize thoughts, concentrate and develop the mind

3. Research Methodology

The study collected information from primary and secondary sources 
in Pāli Buddhist literature in order to understand the importance pointed 
out by the Buddha regarding forest meditation for the development of 
mind.

4. Literature Review

Desire is arisen due to unavailability of real understanding about 
the world and therefore human beings suffer a lot. Those are called 
Puthujjana and they think that people, objects and phenomena exist 
separately in this world. Although this generates due to egoism of 
Puthujjana, that person cannot live without the help of environment. 
Therefore, there is no one can be identified as “I” who lives separately 
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from the environment. If a person can develop his view beyond that 
level, that person exceeds the puthujjana stage. The living environment 
of a person affects to his spiritual development. The Buddha also stayed 
at village called Senāni for his enlightenment. Most of followers of 
the Buddha also selected forest dwelling for spiritual development. 
The Buddha as well promoted and appreciated such places for mental 
development.1  Ven. A Dammapàla points out that the life style of 
monks in forest monasteries has started urbanizing due to minimizing 
the engagement of meditation exercises, increasing the usage of 
technical knowledge, enhancing the close relationships with the society 
and subjective knowledge receives from education institutions.2 That 
is why it is somewhat difficult to observe mind development of forest 
monks today when it is compared with Buddha’s time.

With the increment of the attention to the psychology field in the 
world, many researchers have started to investigate the impact of family 
environment on brain development or mind development of children. 
In the study by Arranz et al, logistic regression analysis has been 
carried out using proposed model which included age, gender, number 
of older siblings, number of younger siblings, quality of attachment 
evaluation and performance during the task that children were given. 
Bretherton et al (1990) contributed the concept of the attachment 
figure as a secure base from which an infant can explore the world. In 
addition, she formulated the concept of maternal sensitivity to infant 
signals and its role in the development of infant-mother attachment 
patterns. HOME scale was developed by Caldwell and Bradley (1984) 
to measure the environment of the child. (HOME – Home Observation 
for Measurement of the Environment). In this study, the percentage of 
children classified as securely attached who responded correctly to the 
task proved significant. No significant relationship was found with other 
variables. The study proposes the development of a multi causal model 
in order to continue their research into the optimum family environment 
for theory of mind development.3 

The above study explores the development of mind of children and 
affecting factors by using some basic activities within the mundane 
1Senadheera, D. D., Jeeva Ajeeva parisaraya pilibanda Bauddha vigrahay,1995, 
PGIPBS, Colombo 
2Dammapala Ven. A, Sri Lankave Aranya Bikshu Sampradaya pilibanda Shasthriya 
Adyanayak,  2007, PGIPBS, Colombo
3Arranz et al, Family Context and Theory of Mind Development, 2001, Faculty of 
Psychology, Basque, Country University, Spain
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level. However, many studies can be found in the world that discuss 
regarding environment and the development of brain. Hence, the 
current study will be more important because it discusses regarding the 
development of mind of adults up to supra mundane level and multi 
supporting factors in a forest environment for them.

5. Discussion

5.1 Identifying the effecting factors for Mind Development
In order to identify the effecting factors for mind development, the 

study pays attention to several case studies in the time of the Buddha. 
After the enlightenment, the Buddha thought about Alārakālāma to 
preach dhamma because he is capable of understanding it as he has 
lessened the level of defilements.4 However, he had passed away 
previous night. Although Alārakālāma had personal capability to 
understand damma and realize the truth, he missed that opportunity 
as he did not meet the teaching of the Buddha. Therefore, this case 
reveals two factors for realization namely availability of teaching 
of the Buddha and personal capability. When the Buddha preaches 
damma to Yasa, he understood it just like absorbing ink to a clean 
cloth.5 This simile shows the level of personal capability of Yasa. The 
final advice of the Buddha is to awake the power of dhamma which 
is available in you and try to realize the truth because everything is 
impermanence and it is useless to cry.6 This advice clearly highlights 
the personal capability of a person and the importance of awakening 
it. The Buddha advised the first set of 60 monks that there are people 
with personal capability and therefore go and preach dhamma to them. 
If they do not hear dhamma, they are not able have higher benefit 
of it.7 This means that the teaching of the Buddha (Dhamma) is the 
most important factor to realize the truth and the personal capability is 
necessary to understand it. Ven. Raññhapala lived in the village called 
Cullakottitha lonely and had physical and mental rest and realized the 
truth by following the teaching of the Buddha.8 Raññhapala left his 
luxurious residence and changed his living environment to a village 
after becoming a monk and that environment helped him to realize the 
4Mahinda Sangarakkhitha Kollupitiye, Budun wadala Buddha charithaya, Sammera 
Publisher, 1999,p.114
5Ananda Maithri Balangoda, Buddha Charithaya, YMBA Colombo, 1930, p.88-90 
6Perera Ariyapala, Theravadi Bauddha Darshanika – Sanskruthika Samiksha, Godage, 
2011, p.18-19
7Ananda Maithri, Ven. Balangoda, Buddha Charithaya, YMBA Colombo, 1930, p.92
8De Soyza A P, R, Rattapala Sutta, MN 3, Godage, 1956,p.1154
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truth. Hence, the environment can be identified as another factor which 
helps to realize the truth. Furthermore, there was a baron (Mahā dhana 
Situ) who had perfections to reach arahanthship during the Buddha’s 
time, but he was unable to achieve it because he had addicted to alcohol 
due to association of bad friends (pāpa mitra sevanàya).9 This shows 
that the effect of people in the environment to a person to realize or 
not realize the truth especially even to a person who has perfections. 
When Ven.Ràhula matured enough to reach arahanthship, the Buddha 
accompanied him to the forest called Andha to preach dhamma.10 This 
instance represents all the three factors identified so far. In addition to 
that, it can be found in various suttas that the Buddha encouraged his 
followers saying “araññagathova” to live in the forest for meditation to 
realize the truth. Hence, the factors which help for mind development 
can be summarized as follows. 

1. Availability of the teaching of the Buddha

2. Personal capability (perfection, level of low defilements etc)

3. Forest Environment

The third factor, forest environment helped for monks to practice the 
teaching of the Buddha successfully to enhance their personal capability 
to realize the truth. Furthermore, even the monks who realized the truth 
were fond of living in forest environment. Therefore, importance of 
forest environment is very high for monks in both before and after their 
realization.     

5.2 Importance of Forest Environment 
The forest is a pure setting of the natural environment. It has its 

own characteristics. When a hermitage (araõya) is made in a forest, 
small cottages (kuñi) have to be built for the survival of monks with the 
minimum harm to the basic setting of the natural environment of the 
forest. In order to research the impact of forest environment on mental 
development, the study expects to examine the characteristics and the 
settings of forest hermitages because those are the places where lots of 
monks engage in meditation to develop their mind.               

Mental development up to achieving Nirvāõa through meditation 
is the main focus of the teaching of the Budddha.  Furthermore, 
characteristics of the environment such as silence and calmness have 
9Buddhadatta, Ven. Polwatte, Baudda Darshanaya, Ananda Books Company, 1960, 
p.98
10Cūlarāhulovāda Sutta, MN III, PTS, p.575
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also been highly appreciated in Buddhist teaching. The Buddha also 
changed the environment from palace to the forest in order to have 
his enlightenment. The various suttas in Pali Buddhist literature can 
be identified to study the way that the Buddha has elaborated and 
appreciated the natural forest environment. 

The people who protect and develop forests and natural resources 
and make environments for monks to live are able to gain merits during 
both day time and night time.11 Arañña Sutta in Aïguttara Nikàya 
points out several qualities of a person who reaches forest environment 
to engage in meditation.12 This further confirms that qualified people 
were encouraged by the Buddha because their objective is pure. 
However, some people go to forest for meditation with various types of 
objectives. Among them, those who go to forest with the intension of 
destroy defilements and gain experience the noble silence are the most 
suitable people for forest meditation.

In Mahàgosiïga Sutta, Ven. Sàriputta makes a discussion about 
for whom this Gosiïga Sàlavana exists. He elaborates the attraction 
of Gosiïga sàlavana in this discussion with Ven. Moggallàna, Ven. 
Kassapa and so on. Finally, they reached the Buddha and put forwarded 
this question. The Buddha answered that Gosiïga Sàlavana exists for 
those who keep their body straight and maintain their mindfulness 
in meditation. This also shows that how the Buddha encouraged his 
followers to associate with natural forests to develop their mind.13  In a 
question raised by a god, the Buddha explains that the skin color of my 
followers who engage in meditation in forest with one meal per day will 
be very bright because they do not suffer with what was in the past and 
they do not expect what they do not receive. This clearly proves that 
while the forest environment helps to develop the mind, the developed 
mind helps to maintain the skin color of body in a pleasant level.14           

While the forest proves a calm and silent environment to the people 
to meditate, it also makes some sort of disturbances as well. A group of 
monks came back to the Buddha from a forest due to such disturbances. 
However, the Buddha guided them to go and meditate at the same place 
after delivering Metta sutta. That guidance of the Buddha really helped 
that group of monks to have a good understanding about the behavior of 
11Vanaropa Sutta, Saÿyutta Nikàya I, PTS, 1973, p.60
12Arañña Sutta, Aïguttara Nikàya III, PTS, 1976, p.219
13Mahàgosiïga Sutta, Majjhima Nikàya I, PTS, 1964, p.517-521
14Arañña Sutta, Saÿyutta Nikàya I, PTS, 1973, p.11
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invisible beings in this world.15 Engaging meditation in a forest is a real 
challenge due to various reasons including lack of facilities. Therefore, 
the Buddha frequently visited forests where his followers meditate to 
search their basic needs. Once the Buddha reached the forest called 
Gosiïga Sàlavana to visit Ven. Anuruddha, Ven. Nandiya and Ven. 
Kimbila.16

As an answer to the question made by Brahmin called Janussoni, 
the Buddha explained the challenging life in forest and the Buddha also 
thought before enlightenment that living in forest is a very difficult task. 
However the Buddha further pointed out that if a person has some bad 
actions, bad words, bad thoughts and so on, he has to face difficulties 
with danger thoughts due to negative behavior in the forest. If the 
behavior is positive, there is no reason to be in danger in forest life.17   

5.3 Characteristics of Forest Environment for Mind Development 
Minimizing mental attachments
According to Tevijja Vaccagotta Sutta, Vaccagotta asks Buddha that 

whether a person is able to terminate suffering after he dies without 
destroying desire to the thing he uses in his lay life. The Buddha replied 
to Vaccagotta that nobody can terminate suffering without destroying 
desire to aforesaid things.18 This shows the importance of destroying 
desire to the things what people use in their lay life. That is why a 
monk goes to forest to be away from things available in the society and 
gradually minimize desire to those things. Even a lay person can go to 
forest in order to reach this goal. Brahmàyu Sutta in majjhima nikàya 
explains that the Buddha does not take alms with desire for its taste. It 
clearly shows that the Buddha does not make mental attachments for 
anything even for alms due to its taste.        

Silence
As Dammacetiya sutta in Majjhima Nikàya says, the king Kosala 

needed to visit a natural park to have relaxation and the king informed 
it to his officer called Dīghakàràyana. Then the King visited the park 
and the park was silent without any noise and with pure air and it is a 
better place to have a rest and a better place to make secret conspiracies. 
When the king reflects about this environment, the Buddha came to his 
mind and he wanted to see Buddha in a place like this. Then the king 
15Metta Sutta, Khuddaka Nikàya I, PTS, 1978, p 20-22
16Culagosiïga Sutta, Majjhima Nikàya I, PTS, 1964, p.495
17Bhayabherava Sutta, Majjhima Nikàya I, PTS, 1964, p.40 
18Tevijja Vaccagotta Sutta, Majjhima Nikàya II, PTS, 1973, p.255
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went to the village called Medàëupa to see Buddha.19 This shows the 
close relationship between the Buddha and the environment because 
the king, a follower of the Buddha reaches a natural forest, the Buddha 
came to his mind. This further proves how a silent environment tends 
to develop thoughts for spiritual side. The forest is a silent place 
when it is compared with the general society. Therefore, the Buddha 
always instructed his followers to be silent to maintain that valuable 
characteristic in the forest. 

According to Chāthuma Sutta, the Buddha has stayed at Nelli forest 
in the Chāthuma town. In the meantime, around five hundred monks 
have come with Ven. Sāriputta and Ven. Moggallāna to see the Buddha. 
Since they have started chatting with the residential monks, they all 
have made a big noise in the forest monastery area. Then the Buddha has 
asked “Who made a big noise like fishermen at a place where fishing?” 
and the Buddha has banished them without giving opportunity for them 
to meet the Buddha. The behavior of the Buddha corroborates that how 
the Buddha has appreciated the silence in the place where the Buddha 
lives. However, with mediation of people in Shakya caste in the area 
and Sahampati Mahà Brahmà, the Buddha allowed the monks to come 
and meet him.20    

Loneliness, fearlessness and self confidence
Subāhu thera says that thundering is just like a song with this 

rain. My hut (kuñi) is comfortable for me because it is sealed from the 
rain water and the cold wind. My mind concentration is entirely at 
kāyagatàsati meditation. Another similar situation of rain and thundering 
is explained by Uttiya thera that I am alone here in the sealed hut. This 
proves that most of monks in the forest experience the loneliness in 
the forest and it helps to minimize thoughts and concentrate the mind. 
Sambula Kaccàna thera says that the rain makes a sound of “gala gala” 
and I am alone in the dreadful cave. However, I have no feeling of 
fear and that is my nature. Furthermore, Yasoja thera gàthà reveals the 
importance of loneliness saying that when there are more people, it 
creates noise and noise disturbs the mind concentration. 

Soõakuñikaõõa thera gàthà says that the Buddha has spent much 
time even in the night at the open space in the forest. This proves that 
the Buddha did not have a doubt of any kind of harm from animals in 
the forest and it further shows the high level of self confidence and the 
mutual relationship even with animals. 
19Dammacetiya Sutta, Majjhima Nikàya II, PTS, 1973, p.551
20Chāthuma Sutta, Majjhima Nikàya II, PTS, 1973, p.206
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There is no other person in front or behind of the monk who 
lives alone in the forest. Therefore, it is easy to live with the mental 
happiness. So, Ekavihàriya thera says that I go to the forest where the 
Buddha praised to live alone. This clearly shows that living with a 
second person promotes defilements of the mind. Aññākoõdañña thera 
says that the monk lives alone with the rest like a Brahmà who live with 
the enjoyment of dhyàna. If there are more people, it is just like living 
in a village and it is not suite for a monk.

Mahāmoggallāna thera gàthà says that the thera threats the māra 
in the Bhesakañà forest and this shows the fearlessness of the forest 
monk.21 Tālaputa thera expresses his imaginations before become a 
monk about a supra mundane life which he likes to reach. He says that 
“I am waiting for the time that I can go to the forest to live alone in 
order to live without desire. Then I can understand the all the births in 
saÿsàric journey are impermanence.” He further says that “I need to 
break attachments which develop due to passion similar to breaking a 
strong fence or an ion chain and I need to go to forest to live alone.” 
This is also a good evidence to understand the importance of living 
alone to minimize desire. Tàlapuña thera gàthà further explains the 
freedom of loneliness and it is just like a deer who behaves freely in the 
attractive natural forest.      

Mental and Physical rest and lack of responsibilities
According to Cūlasakuludāyi sutta, it is highlighted that the 

importance of the places like forests, under a tree, mountains, stone 
caves, burial grounds, empty places and so on to have physical and 
mental rest. When a monk goes to such a place, the monk does not 
have any thought about a possession of that place and therefore mental 
attachment to the place where he lives is nil. Furthermore, he does 
not have any responsibilities in that place and there is no anyone to 
communicate. Hence, he can experience the real physical and mental 
rest in that silent forest environment. As Dananjàni sutta in Majjhima 
Nikāya says, the Brahmin called Dana¤jāni asked Ven. Sāriputta to 
come and drink some milk from his cattle pound. While Ven. Sāriputta 
rejected his request because Ven. Sāriputta has already taken food 
and Ven. Sāriputta requested that brahmin to come near to certain 
tree where Ven. Sāriputta has planned to have a rest there. This shows 
that Ven. Sāriputta accompanied Brahmin to a suitable place to have 
dhamma talk without talking at cattle pound where Brahmin has lots of 
21De Soyza A P, Mahāmoggallāna Thera Gatha, KN 2, Godage, 1956,p.717
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responsibilities. Hence, it is quite clear that lack of responsibilities and 
mental and physical rest are very important factors to concentrate mind 
to listen dhamma. 

Importance of being away from the society
Cūlasakuludāyi sutta shows that defilements will not be promoted 

in the mind of the person who maintains the control of faculties of the 
body. There are lots of barriers in lay life because lay life is a good 
platform to make defilements.22 That is why the Buddha has advised 
to be away from the society and to be familiar with a simple life. The 
sutta further says that when thoughts related to passion and defilements 
of the monk are released, it is possible to memorize his previous births. 
Furthermore, Piyajātika sutta explains how suffering occurs based on 
loving things. A father suffers a lot due to death of his loving son. When 
that father meets the Buddha, Buddha tries to convince him regarding 
sufferings due to loving people or things. However, that father was 
unable to grasp the message of the Buddha.23 As long as a person takes 
someone or something with strong mental attachments in a family or 
a society, that phenomenon generates suffering. Hence, if a person 
lives away from the society, he does not have phenomenon to love and 
therefore he does not have sufferings. Ghoñamukha sutta in Majjhima 
Nikāya says that lay life is a supportive platform to build defilements 
easily. That is why it is important to being away from the society after 
becoming a monk.

No opportunity to maintain egoism
According to Māgandhiya Sutta, Buddha says that people promote 

egoism because they try to become the owners of everything due to 
desire. Hence, they generate kammic power and they face to rebecoming 
process due to kamma.24 Since there is no opportunity to promote 
egoism in the forest, that environment helps to minimize egoism and to 
break the rebecoming cycle. On the other hand, egoism automatically 
generates when compare with others in the general society. However, 
when a monk lives alone in a forest, the monk is able to control his 
mind easily without promoting egoism.  

Importance of a simple life
Gaïgàtīriya thera explains the simple life he had with a hut made 

by three palmyra leaves near to the Gaïgà river. His bowl is just like 
22De Soyza A P, Cūlasakuludāyi sutta, MN 3, Godage, 1954, p.1120
23De Soyza A P, Piyajātika Sutta, MN 3, Godage, 1954, p.1249,1250
24De Soyza A P, Māgandhiya Sutta, MN 3, Godage, 1956,p.1030
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a bowl which is used to scatter water to a dead body. The robe is also 
from a dead body (Pāÿ÷ukūla). This shows how a simple life helps for 
realization. Tissa thera gāthā points out that the monk who has lots of 
food, robes and residences makes enemies. Therefore, it is important 
to understand the danger of collecting of things more than enough for 
a monk to have a simple life and it helps to get rid of craving. It is 
quite clear that forest is the most suitable place to have a simple life 
without collecting ample things and to live without fear of enemies. 
Ekavihàriya thera says that the monk likes to live under the natural 
trees of the mountains with using cold water in the forest. Therefore, it 
is clear that the forest environment highly support to maintain a simple 
life which is necessary for mind development. 

6. Conclusion

This study explores the impact of environment on mind development. 
The environment can be identified as a miraculous combination of 
human beings, animals, trees, soil, and water and so on. Firstly, the 
study pays attention to understand the common factors affected for the 
realization in Buddha’s time based on several case studies in Buddhist 
literature. This reveals main three factors as follows.

1. Availability of the teaching of the Buddha
2. Personal capability (perfection, level of low defilements etc)
3. Forest Environment

Main focus of this study “Environment” came to the third place 
of above factors because some people were able to realize the truth 
without going to the forest. However, the Buddha encouraged many 
followers to go to the forest and the forest environment helped them 
to practice Buddhist teaching such as mindfulness, mind concentration 
successfully and to improve their personal capability as well. 
Furthermore, the monks who realized the truth as well continuously 
associated with those environments and therefore the study confirms 
that there is a significant impact of environment on mind development.   

The study further reveals the affecting factors in forest environment 
for realization the truth. Among them, loneliness helps to enhance the 
fearlessness and self confidence to tolerate many challenges in the forest 
with minimum facilities. Since the life in the forest is away from the 
society, mental attachments can be easily controlled to a minimum level 
and it helps to develop mind concentration and mindfulness too. Mental 
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and Physical rest, lack of responsibilities, silence of the environment 
are the other helping factors which help to develop the mind of human 
beings. 

Bibliography

Primary Sources
1. Majjhima Nikàya – The Pali Text Society – London, Buddhist Cultural 

Center, 1964
2. Aïguttara Nikàya – The Pali Text Society – London, Buddhist Cultural 

Center, 1976
3. Saÿyutta Nikàya – The Pali Text Society – London, Buddhist Cultural 

Center, 1973
4. Khuddaka Nikàya – The Pali Text Society – London, Buddhist Cultural 

Center, 1978
Secondary Sources
5. Ananda Maitreya, Ven. Balangoda, Buddha Charithaya, YMBA 

Colombo, 1930
6. Arranz et al, Family Context and Theory of Mind Development, Faculty 

of Psychology, Basque Country University, Spain, 2001
7. Buddhadatta, Ven.Polwatte, Baudda Darshanaya, Ananda Books 

Company, Colombo,1960
8. Dammapala Ven. A, Sri Lankave Aranya Bikshu Sampradaya pilibanda 

Shasthriya Adyanayak, PGIPBS, Colombo, 2007
9. De Soyza AD, Majjhima Nikaya 3, Godage, Colombo, 1956
10. Mahinda Sangarakkitha, Ven. Kollupitiye, Budun wadala Buddha 

charithaya, Sammera Publisher, 1999
11. Perera Ariyapala, Theravadi Bauddha Darshanika – Sanskruthika 

Samiksha, Godage, Colombo, 2011
12. Senadheera, D. D., Jeeva Ajeeva parisaraya pilibanda Bauddha vigrahay, 

PGIPBS, Colombo, 1995 



Dharmadoot - Kartika Purnima 2020  65

The Pāli Version of Mahāsuññata-sutta 
and its Parallel in Tibetan Canon

Dr. Animesh Prakash
Assistant Professor in Pāli, Department of Classical and Modern Languages,  

Faculty of Shabdavidyā, Central Institute of Higher Tibetan Studies,  
Sarnath, Varanasi- 221007, UP, India.

The Mahāsuññata-sutta, a greater discourse on emptiness, talks 
about the different perspective of emptiness. The historical Buddha 
taught this discourse to Venerable Ānanda at Nigrodh-ārāma in 
Kapilavastu. A fifth century Pāli commentator Buddh–aghosa, in 
the commentary of the Majjhima-Nikāya, refers this discourse by an 
alternative title “Gaṇabheda,” which means breaking up the crowd 
[by enjoying solitude] (PS IV, 157, 13). Fortunately, this discourse 
has at least three complete versions: Pāli Majjhima-Nikāya, Chinese- 
Madhyama-Āgama, and Tibetan-Mahāsūtra. 

The objective of this paper is to compare different episodes recorded 
in the Pāli version of Mahāsuññata-sutta with its Tibetan parallel. It 
also aims to understand the nuances of the twofold emptiness, namely, 
internal or inward (ajjhataṁ) and external or outward (bahiddhā) as 
given in the Mahāsuññata-sutta. 

Place of the Mahāsuññata-sutta in Pāli and its Parallel in Tibetan 
Canon

The Mahāsuññata-sutta is the 122nd sutta of the Majjhima 
Nikāya. This is the second of the tenth suttas in the suññata-vagga of 
Uparipaṇṇāsaka (MN III 109, 19–118, 8).

Tibetan classifies this sutta as one of the Mahāsūtras of 
Mūlasarvāstivāda. It is sūtra number 12 in the collection of Nges don 
mdo. The Tibetan equivalent of the title of this sutta is mdo chen po 
stong pa nyid chen po zhes bya ba with its Sanskrit title Mahāśånyatā-
mahāsūtra (var. Mahāśånyatāsūtranāmamahāsūtra). It can be found in 
the general sūtra section (mdo sde) of the Tibetan Kanjur. According to 
the Nges don mdo translators and the Tibetan colophons of the Them 
spangs ma Kanjurs, this sūtra belongs to the first dispensation.
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Early Translation Activities in Tibet

Samyé (bsam yas), the first monastery of Tibet was established 
as a result of victory over indigenous religious traditions of Tibet by 
the second “dharma king” of Tibet Tri Songdétsen (c. 740–798), great 
Indian masters Padmasambhava, and Śāntarakṣita in 775 CE. The King 
had a strong feeling that Buddhism would never flourish in the land of 
snow until they translate Buddhist scripture in their own language. This 
great intension led the king to invite translators from India, Kashmir, 
and China. With the establishment of the Mūlasarvāstivāda monastic 
lineage, the systematic translation of Indian Buddhist texts took place 
by the end of 8th century. 

Translators and Transmission of the Mahāsuññata-sutta

The Mahāsuññata-sutta, one of the nine Mūlasarvāstivāda 
mahāsūtras was translated by the effort of three great masters, namely, 
Jinamitra, Prajñāvarman, and Ye shes sde in the early 9th century. 

Transmission of Mahasūtras–in India and Tibet–is uncertain. We 
also do not know about the seat of Mūlasarvāstivāda School from where 
the manuscripts were obtained. However, the association of Jinamitra 
suggests the country Kashmir. 

The Structure of the Discourse 

The discourse has three major sections: opening, the main body, 
and closing. Although, the structure of the discourse in both–Pāli 
and Tibetan version– is same and has the same content, the Tibetan 
translation varies with Pāli version at some instances and it gives some 
additional information.   

Opening
The Tibetan version begins with the formula, which the Pāli version 

agrees, I quote– ’di skad bdag gist hos pa dus gcig na/ bcom ldan ’das 
ser skya’I gnas na shing nya gro dha’i kun dga’ ra ba na bzhugs so// 
[thus have I heard at one Time. The Bhagvan was dwelling at the 
pleasure grove of Nyagrodha at Kapilavastu.] As per Mūlasarvāstivāda 
Vinaya, King Śuddhodana donated this park to the Buddha while the 
Pāli tradition believes that Nigrodha, a Śākyan, donated it (Skilling 
1997, 371). There were two vihāras1 built within the Nigrodhārāma, 
1The two vihāras are named as Kāḷakhemaka (dus bde) and Ghaṭāya (ltag pa ri?). 
Buddhaghosa, in the commentary of Majjhima Nikāya, also mentions about two 
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which clearly indicates that the Mahāsuññata-sutta is not the discourse, 
which the Buddha taught on his first return to Kapilavastu after his 
enlightenment.

The sūtra states that Buddha taught at Nigrodhārāma, where a large 
number of monks gathered together to make robes, which the Buddha 
had not seen before. The Papañcasūdanī clarifies the number of monks 
as 10 or 12. I quote- ito kira pubbe bhagavatā dasa dvādasa bhikkhū 
ekaṭṭhāne vasantā na diṭṭhapubbā.(PS IV, 155, 18)

Main body 
The Mahāsuññata-sutta can be categorised under the following six 

heads:

(i) Dwelling alone leads to awakening and liberated mind 

The Buddha warns the monks that too much social concern is 
obstacle in gaining happiness of renunciation, of seclusion, of peace, 
and of awakening. However, if a monk does not delight in sociality 
and dwells alone then he gains happiness, which leads to unshakable 
liberated mind. 

(ii) Tathāgata’s Mode of abiding (vihāra)

The Buddha instructed to the Ānanda- material form (rūpa) is 
impermanent. If one gets delight in the manifestation of material, it will 
lead to sorrow, lamentation, pain and displeasure. Here, we can also see 
a few differences in the Pāli and Tibetan version. In Pāli, the Buddha 
talks about the Tathāgata that he dwells in emptiness internally2 and 
does not give any attention to any sign- sabbanimittānaṁ amanasikārā 
ajjhattaṁ suññataṁ upasampajja viharituṁ. (Majjhima Nikāya  III 236, 
3) Whereas, the Buddha, in Tibetan version, states his own attainment 
that he dwells having directly attained (outward) emptiness externally 
by passing beyond any perception of material form. 

(iii) Dealing with emptiness

Likewise the above section, the overall order of the Buddha’s 
attainment in Tibetan is outward….inward….outward-inward whereas 
Śākyans called khemaka and Ghaṭa. He says he is called kāḷakhemaka because of 
his dark complexion–– tattha kālakhemakassā ti chavivaṇṇena so kāḷo. Khemako’ti 
pan’assa nāma and ghañāya ti evamnāmakassa sakkassa.
2The PPS refers the Buddha’s dwelling in emptiness internally as his fruition 
attainment- suññatan ti suññataphalasamāpatti (PPS IV 160, 11) 
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the Pāli refers inward….outward….inward-outward for Tathāgata’s 
attainment. However, many modern scholars such as I B Horner, 
Bhikkhu Ñàṇamoli and Bhikkhu Bodhi translate this section in English, 
which varies to each another.   

The PS states ajjhattasuññataṁ ti idha niyakajjhattaṁ- as 
being pertaining to one’s own five aggregates, bahiddhā ti parassa 
pañcasu khandhesu- as being pertaining to the five aggregates of 
another, and ajjhattabahiddhā ti kālena ajjhattaṁ kālena bahiddhā- 
as “at time inwardly at time outwardly” (PS 161). Moreover, the 
Paṭisambhidāmagga provides a list of twenty-five3 emptinesses in the 
Suññakathā (MN  2.10), which refers ajjhattasuññaṁ4 as the absence of 
a self or of anything permanent in the senses, while bahiddhasuññaṁ5 
intends the same in relation to sense-objects (cf. Anàlayo 2011: 175). It 
also refer dubhatosuññaṁ6 as which is inwardly the eye, ear, nose,…. 
and, those which are outwardly visible form, sound, smell…, both these 
are empty. 

In Pāli, the term ajjhattaṁ, bahiddhā, and ajjhattabahiddhā is used 
as an adverb, however, we do not know whether these term terms are 
used as an adverb or as an adjective in Sanskrit fragments as it does not 
survive anymore. The Tibetans translate it as nang stong pa nyid, phyi 
stong pa nyin, and phyi nang stong pa nyid. Nevertheless, these three terms 
can be seen in Sanskrit in Vibhāṣā and in Prajñāpāramitā as adhyātma 
3Suññasuññaṃ,  saṅkhārasuññaṃ,  vipariṇāmasuññaṃ,  aggasuññaṃ,  lakkhaṇasuññaṃ,  
vikkhambhanasuññaṃ,  tadaṅgasuññaṃ,  samucchedasuññaṃ, paṭippassaddhisuññaṃ, 
nissaraṇasuññaṃ,  ajjhattasuññaṃ,  bahiddhāsuññaṃ,  dubhatosuññaṃ,  
sabhāgasuññaṃ,  visabhāgasuññaṃ, esanāsuññaṃ, pariggahasuññaṃ, 
paṭilābhasuññaṃ, paṭivedhasuññaṃ,  ekattasuññaṃ, nānattasuññaṃ, khantisuññaṃ, 
adhiṭṭhānasuññaṃ, pariyogāhaṇasuññaṃ, sampajānassa pavattapariyādānaṃ 
sabbasuññatānaṃ paramatthasuññaṃ.
4Ajjhattaṁ cakkhuṁ… sotaṁ…. ghāṇaṁ…… jivhā….kāyo…..mano suñño attena vā 
attaniyena vā niccena vā dhuvena vā sassatena vā avipariṇāmadhammena vā. Idaṁ 
ajjhattasuññaṁ. (Paṭis 181)
5Bahiddhā rūpā suññā …pe…dhammā suññā  attena vā attaniyena vā niccena vā 
dhuvena vā sassatena vā avipariṇāmadhammena vā. Idaṁ bahiddhāsuññaṁ. (Paṭis 
181)
6Yaṁ ca ajjhattaṁ cakkhu ye ca bahiddhā rūpa ubhayametaṁ suññaṁ attena vā 
attaniyena vā niccena vā dhuvena vā sassatena vā avipariṇāmadhammena vā. 
Yaṁ ca ajjhattaṁ sotaṁ ye ca bahiddhā saddā…. Yaṁ ca ajjhattaṁ ghāṇaṁ ye ca 
bahiddhā gandhā…… Yaṁ ca ajjhataṁ jivhā ye ca bahiddhā rasā…. Yaṁ ca ajjhataṁ 
kayo ye ca bahiddhā phoṭabbā….. Yaṁ ca ajjhattaṁ mano ye ca bahiddhā dhammā 
ubhayametaṁ suññaṁ attena vā attaniyena vā niccena vā dhuvena vā sassatena vā 
avipariṇāmadhammena vā. Idaṁ dubhatosuññaṁ
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śånyatā (nang stong pa nyid), bahirdhā śånyatā (phyi stong pa nyid), 
and adhyātmabahirdhā-śånyatā (phyi nang stong pa nyid). It should be 
noted here that the Prajñāpāramitā sūtra refers ajjhattasuññataṁ to 
the six bases–from eye to mind– and bahiddhāsuññataṁ as to six outer 
bases–visible form to mind object. Ajjhatta-bahiddhā refers to the both 
bases–inner and outer.

The Tibetan version refers nine verbs for settling, taming, calming 
and concentrating the mind, however, the Pāli version does not provide 
the same list. It only refers to four verbs, which can also be found in 
other Pāli suttas such as Kāyagatāsatisutta and Dvedhāvitakkasutta. I 
quote- tena ânanda, bhikkhunā ajjhattameva cittaṁ saṇṭhapetabbaṁ 
sannisādetabbaṁ ekodi kātabbaṁ samādahātabbaṁ (MN III, 111).

The sutta, for settling the mind inwardly, also suggests the way. 
The Tibetan version states that a meditator attains the first dhyāna of 
meditation while the Pāli version speaks of four jhānas in a successive 
order. The simile of a skilled bath-attendant (khrus mkhan mkhas 
pa; dakṣaḥ snāpakaḥ) is used, in this context, in the Tibetan version 
while it is absent in Pāli version. However, the same simile of a skilled 
bath-attendant (dakkho nhāpako) can be seen in other Pāli suttas of 
DN and MN. Both the versions agree that, it is only after settling the 
mind inwardly, a meditator can proceed for outward emptiness.  If the 
mind is still unsettled, one should attend inward… outward…inward-
outward… imperturbable (as per Pāli) and outward..inward…outward-
inward…imperturbable (ānañja) [as per Tibetan.] In addition, Pāli 
version informs that if the mind is settled (or not) to any particular 
jhāna, he/she realizes the same in each jhāna- itiha tattha sampajāno 
hoti. This phrase is missing in Tibetan version. 

(iv) Clear comprehension of a monk in various abiding (vihāra)

There are also some variation in the Pāli and the Tibetan versions. 
This section mainly deals with eight topics in which a monk is fully 
aware of the moment, namely, caṅkama, ṭhāna, nisīdana, sayanā, 
vitakka, kathā, kāmaguṇa, and khandha. Out of these, the two–standing 
(ṭhāna) and lying down (sayanā)– is missing in the Tibetan version. 
The Tibetan version, after each section, states monk is ‘mindful and 
aware’ (de de la dran pa dang/shes bdzin can du ’gyur ro/) while Pāli 
says monk is ‘aware’ (itiha tattha sampajāno hoti).

For walking back and forth (caṅkama), the Tibetan version gives 
a passage, which is missing in Pāli version– In the open-air walking 
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area outside the residence, the monk should walk back and forth, with 
faculties collected inwardly, with mind not staying outward, perceiving 
before and after.7 (cf. Skilling 1997, 384) The Pāli simply states so 
caṅkamati. However, the close similar passage on walking meditation 
can be seen in the Aṅguttara Nikāya.8 

Like the previous section, here, the Pāli version simply states so 
nisīdati  and the Tibetan has longer passage, which is missing in Pāli 
version. But again Aṅguttara Nikāya (AN III 320,9, cf. Skilling 1997, 
385) offers almost the similar passage. The only difference in the 
passage is that the Tibetan states that monks wash their feet outside the 
monastery, while Pāli says nothing about it. 

The next section is about vitakka, where both–Pāli and Tibetan– 
agrees the same content. It says a monk should be freed from three 
unwholesome thoughts.

The Mahāsuññata-sutta lists the kathā, which a monk should 
converse. The Pāli version states of 10 (8 similar with Tibetan) 
topics (kathā)9, however the Tibetan version gives fifteen (seven 
different) topics, they are– mi stsogs (anapacaya), yo byad bsñungs 
pa (saṁlekhā),  spong ba (pahāṇa), ’dod chags dang ’bral ba (virāga), 
’gog pa (nirodha), stong pa nyid (sunññatā), and rkyen ’di pa nyid kyi 
rten cing ’brel par ’byung ba (idappaccayatā-paṭiccasamuppāda).

Again, as per Pāli version a monk (ariyasāvako) examines his mind 
that if any thought is born of any five kāmaguṇas. Although this phrase 
is missing in the Tibetan version, it gives some additional information- 
sem kun tu ’byung ba, The Buddha instructs to Ānanda saying that there 
is no arousal of mind apart from any of the five kāmaguṇas. 

Ariyasāvaka examines to comprehend if his mind possesses any 
concept of self (I-ness) with respect to khandha. For the word ‘self or 
I-ness’, the Pāli version mentions of asmimāna, however, the Tibetan 
version provide three terms, namely, asmīti māna, asmīti chanda, asmīti 
anusaya.  However, the PS (IV 164, 14) reads– tattha so pahīyati ti rūpe 
7kun dga’ bo dge slong des gtsug lag khang gi phyi rol bla gab med pa’I chag sar dbang 
po mams nang du bsdun shing/ yid phyi rol du ma song bar/ snga phyi’i ’du shes kyis 
bcag par bya’o/
8tato pacchāpuresaññī caṅkamaṁ adhiṭṭheyyāsi antogatehi indriyehi abahigatena 
mānasena. (AN IV 87,1)
9Sīla, samādhi, paññā, vimutti, vimuttiñāṇadassana, apiccha, santuṭṭhi, paviveka (not 
in Tibetan), asaṁsagga, and viriyārambha (not in Tibetan).
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asmī ti māno asmī ti chando asmī ti anusayo pahīyati. Pāli version also 
suggests to examine arising and ceasing of aggregates but it misses two 
paragraphs10 that of Tibetan. 

(v) Disciple- teacher Relationship and the Three Afflictions

The Mahāsuññata-sutta criticises that disciple who has taken 
up the study of the discourses and does not properly practise the 
path accordingly, sutapariyattiṁ uggahetvà pi tad anucchavikaṁ 
anulomapaṭipadaṁ na paṭipajjati. This criticism fits with the Venerable 
Ānanda, who heard the most by the Buddha himself but could not get 
progress in his own liberation by the same time. A disciple, for gaining 
realisation of liberation, should follow the teacher’s advice that treats 
as an inspiration. 

A teacher is a philosopher, a guide, who attracts an audience of 
brahmin and householder, town people and country folks in his solitude.11 
His teaching derives from logic and intellectual speculations.12 The three 
Affliction (Pāli: upaddava, Tib.: gnod pa)– for the teacher, disciple, and 
the holy life– is described here. 

(vi) Act towards Tathāgata with mettā not with enmity

The Buddha instructs Ānanda to that how should he treat him friendly. 
The Tibetan version uses the simile of a potter, where the Buddha says 
that he is not going to treat Ānanda like a potter treats his material. The 
similar lines (not as a simile) is available in the Cullavagga (Vin II 186, 
21- 187, 16)– the first spoken to Mahāmoggallāna, the second to the 
monks. The context of this simile is not very much clear here. However, 
a potter cares so much for this raw product. He burns the product, when 
10Kun dga’ bo ’phags pa nyan thos kyis ma la bdag gis nye bar len pa’i phung po lnga 
po ’di bdag la nga’o snyam pa’I nga rgyal dang/ nga’o snyam pa’i dun pa dang/ nga’o 
snyam pa’i bag la nyal ma spangs shing/ yongs su ma shes la/ ma bkag/ ma bsal bay 
od dam/ ’on te bdag gis nye bar len pa’i phung po lnga ’di dag la nga’o snyam pa’i nga 
rgyal dang/ nga’o snyam pa’i dun pa dang/ nga’o snyam pa’i bag la nyalma spangs 
shing/ yongs su ma shes la/ ma bkag/ ma bsal ba med ces/ yang dang du nye bar len 
pa’i phung po lnga po di dag la rang gi sems so sor brtag par bya’o// kun dga’ bo gal t 
edge slong de de ltar so sor rtog pa’i tshe bdag gis nye bar len pa’i phung po lnga po ’di 
dag la nga’o snyam pa’i nga rgyal dang/ nga’o snyam pa’i dun pa dang/   nga’o snyam 
pa’ibag la nyal ma spangs shing/ yongs su ma shes la/ ma bkag/ ma bsal ba yod par 
shes par gyut na//  
11 In Tibetan, it says– householder and wanderer. Again, solitary dwelling is missing in 
the Mahāsuññata-sutta; can be seen in the other sutta of Pāli. 
12This again, a Tibetan passage can be found elsewhere in Pāli such as the Brahmajāla 
sutta.
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it is burnt, he tests again and again just as the teacher tests his disciple 
again and again. (cf. Analayo 2011, 702) 

Closing 

Both–the Pāli and the Tibetan– reports that Venerable Ānanda gets 
rejoiced by the Blessed one’s words. The Tibetan version ends with 
summary verse (bar sdom; antaroddāna) in eight lines.13 The Pāli 
version does not uses any Uddāna.

 Concluding Remarks

The Mahāsuññata-sutta is very rich and long in content. It is cited 
by the Asaṅga in Yogācārabhūmi and in the Abhidharmakośa and the 
Vyākhyāyukti by Vasubandhu. 

If we talk about the title of the sutta, which basically illustrate 
emptiness, we find that it has a loose connection with some of the topics.

The Pāli version of the Mahāsuññata-sutta is almost close to the 
Tibetan version in content. However, there are many instances where 
we see different phrasing and order. The Tibetan version also provides 
much additional information, which are missing in the Pāli version 
of the Mahāsuññata-sutta but their parallel are available in the other 
Pāli suttas.  One of the most striking order for practicing emptiness 
in Pāli runs as inward…outward…inward-outward while Tibetan reads 
outward…inward…outward-inward.

At the end, I must say the Mahāsuññata-sutta opens a window to 
compare various topics with other Mahāyàna såtras. 
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As seen today, the Buddha’s relics have captured a very crucial role 
in Buddhist world because the followers sought after the Buddha’s relics 
as representation of the Buddha. After the passing away of the Buddha 
at Kusinārā, his body was sumptuously honored and worshipped by 
people from all walks of life in Jumbudvīpa at the time (ancient India) 
in the state of cakkavattin manner and cremated in a sandalwood 
pyre. The Mahāparinibbāna Sutta of the Dīgha Nikāya, the canonical 
account of the last days of the Buddha, stated that only the bones of the 
body were remained behind after the cremation of the Buddha’s corpse. 
Miraculously, the four tooth bone (Danta dhātu), two collar bones (Aku 
dhātu), neck-bone (Greevà dhātu), two collar bones (Lalàña dhātu) 
were remained not broken. It is said that bones of the other party of the 
body remained in the size of broken green seed (Mugga) and the size 
of broken rice (Taõóula). All these remains of the Buddha were called 
Relics (Dhātu). 

Aim and Objective:

The aim and objective of this paper is to examine the genesis and 
significance of the various types of Buddhist relics and its veneration. 
In this way, it will be able to appreciate the historical basis of relics in 
Buddhism. This is because the relics play an integral role in Buddhists’ 
spiritual life. Generally, most Buddhists have higher respects for 
Buddha’s relics that housed in a shrine-room or a Stūpa in a monastery 
or at intersection. For a majority of lay followers, a shrine is a place or 
an object to remind them of the Buddha and by which they remember 
to observe their religious obligations through the taking of the Three 
Refugees and Five Precepts on a regular basis. In Buddhism, unlike 
other religions, the shrine is not the place to ask for favors or appease 
the Buddha but to renew our pledge to follow his instructions to train 
ourselves − “not to do any evil, to cultivate good, and to purify one’s 
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mind.” It is a sanctuary, far from the maddening crowd, where the 
ordinary lay followers can still connect in a symbolic sense, with the 
Omniscient Buddha in order to gain the inspiration to practice the 
Dhamma.

In general conception, Buddhism is understood as the original 
teachings of the Buddha and it is believed that it has nothing to do with 
such things as relics. The worship of relics, be they bones, hair, teeth, 
or any other substance of the body of a saint, is a mistake. . . . The 
soul of Buddha is not in his bones, but in his words, and I regard relic-
worship as an incomplete development in which devotees have not as 
yet attained to full philosophical clearness”.1 Along these lines, it was 
often assumed that those who had reached “full philosophical clearness” 
were the cultured monastic elite, while those who had not worshiped 
relics and images were the laity. The existence of relics in the Buddhist 
tradition, when it was recognized at all, was thus seen as a concession to 
the superstitious and devotional needs of the lay populace. Espoused by 
prominent scholars such as Hermann Oldenberg, this “two-tiered” view 
lingered well into the twentieth century and may, indeed, still be found.2

The veneration of the physical remains of the Buddha has long 
been regarded as an aberration of the Buddha’s original teachings, 
contradicting the law that there is no self, and hence no physicality 
to attach to. Yet after his cremation, the Buddha’s remains known as 
sarãra (relics), were distributed to many kings, and ever since they have 
constituted an important focus for lay and monastic devotionalism. 
Although this has traditionally been interpreted as a concession to the 
needs of the masses for a figure to worship, an increasing number of 
studies over the past decades has revealed first that relics have always 
been an important part of the Buddhist religion, and second that there 
is a great diversity in practices regarding relics, reflected in complex 
doctrinal explanations that justify the continued relevance of the 
Buddha’s physical body. In other words, especially but not exclusively 
in Mahàyàna Buddhism, there is a variety of strategies that serve to 
incorporate the relic cult into mainstream Buddhist practice.3

1Carus 1897: 123; See Trainor 1997: 18–23. 
2See Bareau 1962: 269 and 1974b: 285; and Ling 1973: 167–74. For a 
discussion of Brown’s (1981) “two-tiered” thesis in the study of Buddhism, 
see Ray 1994: 15–23; Hermann Oldenberg, 1928: 377.
3Faure, Bernard. The Rhetoric of Immediacy. A Cultural Critique of Chan/Zen 
Buddhism. Prince ton: Princeton Univ. press. 1991: 137-43.
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The Origin of Relic Worship

The following conversation between the Buddha and Ānanda in 
the Mahàparinibbàna Sutta is often quoted as that monastics are not 
allowed to participate in worshipping the stūpa.4 When Ānanda asks, 
“What should we do, sir, regarding the body of the Tathāgata?” the 
Buddha replies, “Do not trouble yourselves (tumhe), Ānanda, with 
worship of the body (sarīra-pūjā) of the Tathàgata. You should strive for 
the true goal (sadattha)..... There are wise warriors (khattiya-paõóitā), 
wise brahmins, and wise householders (gahapati-paõóitā) who have 
faith (abhippasannā) in the Tathàgata; they will worship the body of 
the Tathāgata.”5 

Here “we” refers to the monastic Order; lay people such as warriors, 
brahmins and householders are mentioned in contrast with the Order 
of monks. Apparently this passage seems to suggest that sarīra-pūjā 
is deemed inappropriate for the members of the Order, especially for 
monks like Ānanda who have not yet attained arahantship. Monks are 
advised to strive for the highest goal, not to worship the body of the 
Buddha. Buddhaghosa defines the true goal (sadattha) as the highest 
goal, namely arahantship;6 he bears in mind that relic worship does not 
lead directly to attaining Nibbāna.

In fact, various classification schemes dividing relics into different 
categories were developed by the Buddhist tradition. If we look 
again at the account with which we began the preface to this book, 
Daorong’s description of what he found in Nagarahara, it is easy to see 
that there were actual remains of parts of the Buddha’s body (bones, 
teeth, and hair), objects that once belonged to the Buddha (the staff), 
things associated with the Buddha’s teaching (the sinking stupa and the 
inscription), and then a host of more ambiguous traces of the Buddha’s 
former presence (his shadow image, his footprints, and the rock where 
he washed his robe). The first three of these items correspond pretty 
much to important Indian relic classification schemes that distinguish 
(1) body relics, (2) contact relics, that is, objects that the Buddha owned 
or used or with which he was closely associated, such as bowls, robes, 
bodhi trees (or in this case, his staff); and (3) dharma relics, by which 
was meant either whole sutras, or a dharma verse (such as the “ye 
42 For the references, see Schopen (1991, 199 fn 7). 
5DN ii: 141.
6DA ii p. 583. Buddhaghosa defines sadattha as one’s own good at DhA iii p. 160. 
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dharma . . .” formula given earlier), or a dharani, or anything somehow 
recording the Buddha’s teaching.7

Originally, his ashes were to go only to the Sakya clan, to which 
Buddha belonged; however, seven royal families demanded the body 
relics. To avoid fighting, Brahmin Doõa divided the relics into ten 
portions, eight from the body relics, one from the ashes of Buddha’s 
cremation pyre and one from the bucket used to divide the relics.8 After 
the Buddha’s Parinibbāna, his relics were enshrined and worshipped in 
Stūpas by the royals of eight countries which are:

1. Ajātasattu, king of Magadha
2. Licchavis of Vesālī
3. Sakya of Kapilavatthu
4. Bulis of Allakappa
5. Koliyas of Rāmagāma 
6. Brāhmin of Vethadīpa
7. Mallas of Pāvā
8. Mallas of Kusinārā

When the Chinese pilgrims Fa-hien and Hiuen Tsang visited 
India centuries later, they reported most of these sites were in ruin. 
In some versions of the legend of King Aśoka, when he began his 
journey to collect the relics, he still believed them to be held in the 
original eight Stūpas.9 The Lokapaññatti Sutta tells the story of King 
Ajātasattu of Magadha who collected the Buddha’s relics and hid 
them in an underground Stūpa. The Buddha’s relics were protected 
by spirit-powered mechanical robots (bhūta vahana yanta) from the 
kingdom of Roma visaya until they were disarmed by King Aśoka. The 
Asokāvadāna narrates how Aśoka redistributed Buddha’s relics across 
84,000 Stūpas, with the distribution of the relics and construction of the 
Stūpas performed by Yakshas.10

The Mahāparinibbāna Sutta attests that of the Buddha’s four eye-
teeth (canines), one was worshipped in Inda’s Heaven, the second in the 
7See Bentor 1994: 16.
8The Princeton Dictionary of Buddhism, Robert E. Buswel Jr. & Donald S. Lopez Jr. 
(eds.), New Jersey: Princeton University Press, 2014, p. 458.
9Ibid., p. 571.
10Ibid., p. 670.
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city of Gandhāra, the third in Kaliïga, and the fourth in Rāmagāma by 
the king of the Nāgas. Annually, in Sri Lanka and China, tooth relics 
would be paraded through the streets. In the past, relics have had the legal 
right to own property; and the destruction of Stūpas containing relics 
was a capital crime viewed as murder of a living person. A Southeast 
Asian tradition says that after his parinirvāṇa, the gods distributed the 
Buddha’s 800,000 body and 900,000 head hairs throughout the universe. 

In Theravāda, according to the fifth century Buddhaghoṣa, possessing 
relics was one of the criteria in Theravāda for what constituted a proper 
monastery. The adventures of many relics are said to have been foretold 
by Buddha, as they spread the dharma and gave legitimacy to rulers.11

Interestingly, there narrated that all the Buddha’s relics would 
one day gather at the Bodhi tree where he attained enlightenment and 
would then form his body sitting cross-legged and performing the twin 
miracle. It is even claimed the disappearance of the relics at this point 
will signal the coming of Maitreya Buddha. In the Nandimitravadāna 
translated by Xuanzang it is asserted that the Buddha’s relics will be 
brought to parinibbāna by sixteen great Arhats and enshrined in a great 
Stūpa. That Stūpa will then be worshipped until it sinks into the earth 
down to the golden wheel underlying the universe. The relics are not 
destroyed by fire in this version but placed in a final reliquary deep 
within the earth, perhaps to appear again.

The Buddhist Veneration of Relics 

If the precise historical circumstances and specific religious 
practices that gave rise to the Buddhist cult of relic veneration at present 
remain the objects of a good deal of speculation, it is nevertheless clear 
from both textual and archeological evidence that the relic cult played 
a central role in the popularization and geographical spread of the 
Buddhist tradition. Veneration of the relics of the Buddha, by both his 
lay followers and monks, has been a widespread feature of Buddhist 
devotional practice since very early times if not right from the day on 
which the Buddha died and was cremated (possibly in 483 B.C.).12 And 
the evidence suggests that the third-century BCE reign of the Indian 
11Dhammakitti Thera, The Daṭhāvansa: The History of the Tooth-Relic of Gotama 
Buddha, M.C. Swāmy (tr.), London: Oxford University, 2007, p. 84.
12Karel Wener: The Place of Relic Worship in Buddhism: An Unresolved 
Controversy? Published in International Journal of Buddhist Thought & 
Culture, Vol. 12, February 2009:  7-28.
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emperor Aśoka marked an important turning point in that process of 
expansion.13

For approximately two centuries after the Buddha’s death in the 
late fifth century BCE, the Buddhist tradition had a limited sphere of 
influence, confined mainly to the area of Magadha with some following 
in Avanti and along the western coast of India.14 The situation changed 
dramatically, nevertheless, under the patronage of the Mauryan 
emperor Aśoka (c. 270-230 BCE). We know of Aśoka’s support for 
Buddhism both from textual sources and archeological remains. The 
Asokāvadāna, which constitutes a small portion of the voluminous 
Sanskrit text, the Dīvyāvadāna,15 preserves a legendary account of 
Aśoka’s efforts on behalf of the Buddhist sāsana. Dating to around the 
second century CE, but based on earlier traditional materials, the text 
was probably composed in north-west India in Sarvātivādin circles, 
and translations of it enjoyed great popularity in central Asia, China, 
Japan, Korea, Tibet, and Southeast Asia.16 Additionally, a number of 
other ancient texts in several languages preserve legendary accounts 
of Aśoka’s support of Buddhism.17 While the mythological character 
of these accounts has rendered them problematic historical sources for 
European and American scholars, their works nonetheless illuminate 
the paradigmatic quality that the Buddhist tradition has ascribed to 
Aśoka as the ideal lay-disciple and Buddhist ruler.

 Parākrama Pandita’s Sinhala Thūpavaÿsa represents a text that 
deals primarily with the Buddhist cult of relics as traditionally practiced 
in Sri Lanka. Recent scholarship has shown that practices of enshrining 
and venerating objects associated with the historical Buddha are 
13For an analysis of the role of Aśoka in the spread of Buddhism to Sri Lanka, see G. 
Yamazaki, “The Spread of Buddhism in the Mauryan Age – With Special Reference 
to the Mahinda Legend,” in Acta Asiatica 43 (1982) 1-16. Yamazika stresses the 
importance of western Indian Buddhist communities in the early development of the 
Sri Lankan Buddhist tradition.
14Etienne Lamotte, History of Indian Buddhism: From the Origins to the Saka Era, Sara 
Webb-Boin (tr.), Louvain: Peeters Press, 1988, p. 640.
15The Sanskrit Aśokāvadāna is presently extant only as part of the Dīvyāvadāna, but 
it does survive in two Chinese translations, which represent version of the text, the 
A-yü wang chuan (Taishō daizōkyō, text no. 2042), and the A-yü wang ching (Taishō 
daizōkyō, text no. 2043).
16John S. Strong, The Legend of King Asoka: A Study and Translation of the 
Asokāvadāna, Princeton: Princeton University Press, 1983, pp. 19-37.
17Ibid., pp. 16-36.
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ancient and widespread throughout the Buddhist world. Whereas earlier 
generations of Buddhologists often ignored or derided relic veneration 
as superstitious and extraneous to the moral teachings of the Dhamma, 
scholars now write with more interest and tolerance for Buddhist relics. 
Archeological research in India supports the view that the earliest 
material evidence of the Buddhist tradition is directly linked with the 
cult of relic veneration, a cult observed at least as far back as the time 
of the Mauryan emperor Aśoka (c. 270–230 BCE), if not before.18 It 
therefore seems that Buddhist devotees began venerating a range of 
relics associated with the Buddha shortly after his death, which scholars 
believe occurred sometime between the sixth and fourth centuries 
BCE. Parākrama Paõóita’s text is of value here, since it offers some 
explanation as to why and how relics of the Buddha were traditionally 
venerated. 

Theravāda Buddhism has traditionally employed a threefold 
classification in discussing relics. This system divides relics into 
bodily relics or the corporeal remains of the Buddha (and sometimes of 
enlightened monks called arahants), relics of use or objects believed to 
have been used by the Buddha when he was alive, and commemorative 
relics or images made of the Buddha after his death. This classification 
has led to circumstances in which numerous relics of the Buddha have 
been attested to throughout Asia. Although there is plenty of evidence 
for relics as objects of esteem and desire in countries other than Sri 
Lanka, the vaÿsa literature supplies ample textual referents to the 
importance of the relic cult in Sri Lankan Buddhism. For instance, the 
Sinhala Thūpavaÿsa highlights the deposit of an eighth of the Buddha’s 
corporeal remains in what it calls the Relic Shrine of Golden Garlands 
in Anurādhapura. The history of the Bodhi Tree, considered a relic of 
use, is detailed in the Pàli and Sinhala versions of the Mahābodhivaÿsa. 
These and several other vaÿsas are significant for their representations 
of the events and veneration of particular relics of the Buddha said to 
have been obtained by ancient kings and enshrined in the island. 

While the Buddhist cult of relics in Sri Lanka has been exceptionally 
well described and highlighted in several vaÿsas, relic veneration there 
shares several similarities with the worship of relics in other lands. 
Relics of the Buddha are frequently believed to possess miraculous 
18Kevin Trainor, Relics, Ritual, and Representation in Buddhism: Rematerializing the 
Sri Lankan Theravāda Tradition, Cambridge: Cambridge University Press, p. 45.
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powers and attributes, and may be venerated for both worldly and 
otherworldly ends. In Japan, for instance, relics came to be associated 
early on with apotropaic powers for protecting the imperial family 
and the state.19 Generally speaking, monarchs in largely Buddhist 
lands could reinforce their image as devout rulers by public displays 
of Stūpa building and ceremonies honoring relics in their possession, 
which served to legitimate their power and authority in society. Indeed, 
legendary accounts of King Aśoka’s construction of 84,000 relic shrines 
throughout his reign testify to both his piety and his attempt to make 
visible his authority throughout the empire. 

At the same time, relic veneration in Buddhism is intimately linked 
with acts of merit (puññakamma), whereby people who venerate objects 
associated with the historical Buddha may expect to earn some good 
for- tune in the future for a sincere display of devotion in the present. 
According to the logic of Theravāda, even though the historical Buddha 
passed away from this world into an unconditioned, transmundane state 
called parinibbāna, which is held to be totally beyond the realm of 
repeated rebirth known as saṃsāra in Indic thought, a person may give 
devotional offerings (pūjā) of items such as flowers and incense or 
even make simple gestures of respect to relics and receive something 
beneficial in return. The benefits thought to come from venerating relics 
are not the result of any intervention on the part of the Buddha, but 
rather are taken to be the results of the well-intentioned, well-performed 
act itself through the impersonal kammic workings of cause and effect. 
In other words, the Buddhist theory of kamma affirms that certain 
wholesome actions will inevitably produce good effects sometime in 
the future. The unripened consequences of good karma are also known 
as “merit,” which constitutes one of the desired ends to which many 
Buddhist practitioners aspire when venerating relics. 

As a Buddhist goal, merit is exceedingly popular throughout all 
Buddhist communities in Asia. Deliberate acts of moral righteousness 
and devotion are routinely performed by people of all backgrounds 
in the expectation that they will earn merit and benefit from their 
actions in their present lifetime or a future rebirth. From the Theravāda 
perspective, merit gained from venerating relics or any other such act 
can be conducive to good health and good fortune in the present, and it 
19Brian D. Ruppert, Jewel in the Ashes: Buddha Relics and Power in Medieval Japan, 
Cambridge: Harvard University Press, 2000, p. 62.
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may even help to affect a good rebirth in the future. However, strictly 
speaking, it cannot help one to achieve Nibbāna, the total extinction 
of suffering and rebirth, as only selfless, morally wholesome conduct 
such as that which is found in higher states of meditation is conducive 
to the ultimate transcendence of desire and ignorance to a blissful, 
indescribable state. Nevertheless, meritorious acts may still set the 
stage for spiritual progress at a later time, as such acts are sometimes 
held to purify a person’s mind and reinforce morality, both of which are 
accomplishments that serve to bring people closer to nirvàõa. 

Parākrama’s Sinhala Thūpavaÿsa is a work that extols acts of 
merit performed at relic shrines. As such, its narrative encourages 
relic veneration, while tending to ignore the practice of meditation and 
austere living associated with forest monks in the tradition. However, 
it would be misleading to conclude that this work was therefore a text 
directed only to the laity. Gregory Schopen has convincingly shown 
that monastic participation in the relic cult appears in the earliest eras. 
He finds evidence in ancient inscriptions from the earliest Stūpas that 
monks actively participated in the construction and worship of relic 
shrines.20 The view affirming monastic involvement in relic veneration 
is substantiated further in the Sinhala Thūpavaÿsa’s accounts of monks 
who fashioned and donated bricks to build the Great Relic Shrine. 
Parākrama’s text asserts that monks have many appropriate roles to play 
in the construction and veneration of relic shrines. As such, it intervenes 
in medieval debates over the proper duties of monks and suggests that 
even “forest-dwelling” monks who spend the greater part of their time 
in meditation should also actively support and participate in the relic 
cult. 

According to the Sinhala Thūpavaÿsa, there are various reasons 
for Buddhist practitioners to venerate relics. Since such acts are defined 
as meritorious, it is in a person’s own interest to make offerings with a 
focused and composed mind. At many points the text explicitly spells 
out the benefits of venerating relics of the Buddha, making it nearly 
impossible for a reader or listener of the text to overlook the merit 
gained from doing so. The text also reinforces scholarly arguments, 
which hold that relics function to make a Buddha, who is absent from 
the world, materially present for devotees who wish to honor him and 

20Schopen, Op. Cit., pp. 92-93.
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experience his power.21 Although it remains to be seen whether the 
Buddha’s passing away in nirvàõa actually constitutes a “problem” for 
Buddhists that is overcome through the presence of his relics, as some 
have claimed, the Sinhala Thūpavaÿsa ascribes to relics miraculous 
powers to take the form of the Buddha and, equates relics to the 
living Buddha in other ways. In one account, for instance, the monk 
Mahinda requests a king to obtain relics in order to satisfy his wish to 
“see” the Buddha. Another reason for venerating relics in the Sinhala 
Thūpavaÿsa is to fulfill one’s obligations to the historical Buddha. 
Devotees are obliged to act out of indebtedness to the Buddha for his 
unlimited giving and self- sacrifice on behalf of all sentient beings.22 
Parākrama’s text highlights this moral obligation to show gratitude as a 
beneficiary of the Buddha’s past acts and turns relic veneration into an 
ethical practice, an idea that is discussed in more detail below. 

In sum, the Sinhala Thūpavaÿsa provides us with important insights 
into the multivalent significance of the Buddhist relic cult. We learn that 
relics were popular focal points for Buddhist devotion, giving rise to 
sometimes elaborate ritual activity performed in honor of the Buddha. 
We also see how kings such as Aśoka and Duññhagāmaõã employed 
relics to display their power and piety. The text also portrays Buddhist 
relics as instruments for spreading the Buddhist religion to new lands 
and defining local landscapes with centers of devotional activity and 
sacred power. The Sinhala Thūpavaÿsa depicts in vivid detail how 
relics are used, in John S. Strong’s words, to express and extend the 
“life-and-death story” of the Buddha, connecting durable physical 
objects of veneration to specific incidents in the Buddha’s biography 
while continuing to spread his presence to new locales long after his 
death.23 Numerous other texts address and exemplify the Buddhist 
relic cult, but the Sinhala Thūpavaÿsa is additionally important since 
it appears to be the oldest extant text composed in a literary form of a 
vernacular language to emphasize relics and their associated practices 
in Theravāda Buddhism. This notion suggests that Parākrama’s text 
may have coincided with, or even helped to inaugurate, the beginnings 
of a medieval upsurge of interest and activity in the Buddhist relic cult 
in Sri Lanka. 
21For arguments on the presence of the Buddha in his relics, see Strong, Op. Cit., 1983, 
pp. 101-109.
22Ruppert, Op. Cit., p. 37.
23Strong, Op. Cit., 2007, pp. 5-7.
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According to the Mahāvaÿsa,24 after he had established the Buddha 
Sāsana in Sri Lanka, Ven. Mahinda indicated to King Devànàmpiya 
Tissa, the need to build a relic Stūpa to represent the Buddha’s presence 
in Sri Lanka. The king agreed to build the Stūpa and asked him to 
procure the Buddha’s relics. Ven. Mahinda dispatched the sāmaõera 
Sumana to Pàñaliputta in India to ask King Aśoka to donate the Buddha’s 
relics in his possession to Sri Lanka. Sumana was the son of the Therī 
Saïghamittā before she renounced the world. So he was the grandson 
of King Aśoka.

The old king was filled with great joy at seeing his beloved 
grandchild and immediately filled up the alms-bowl used by the Buddha, 
with relics. Taking the capacity of the alms-bowl to be about 4.5 liters, 
this means that a large quantity of the Buddha’s relics, together with 
the Buddha’s alms-bowl went to Sri Lanka. There is no doubt that this 
munificence of Aśoka was due mainly to the wisdom of the Venerable 
Mahinda in sending Aśoka’s grandson Sumana to ask for the relics on 
behalf of the people of Sri Lanka.

In sum, we now may delightedly jump to the conclusion that the 
relics in Buddhism especially of the Buddha are regarded as effectively 
equivalent to the living presence of the Buddha for the purposes of 
devotion, gaining merit, and the propagation of Buddhism. The Buddha 
discouraged any excessive blind veneration paid to his physical form. 
To the monk Vakkali who was full of devotion and love for him, the 
Buddha admonished him thus: “What good will it be to see this foul 
body? He who sees the Dhamma (Teaching) sees me. Seeing the Dhamma 
is seeing me, seeing me is seeing the Dhamma.”25 However, for the lay 
follower whose mind is generally inclined to faith and devotion, and 
who desires to venerate the Buddha’s corporeal relics, it is worthwhile 
paying a visit to the main four Buddhist sacred places such Bodhgaya 
or else the Holy City of Anuradhapura in Sri Lanka, where he/she can 
venerate the Bodhi Tree as well as many Stūpas containing Buddha 
relics donated by King Aśoka in the third century BCE. Unlike India, 
the majority of people in Sri Lanka are Buddhists. They hold the Stūpas 
in great esteem, going barefoot within the Stūpa grounds, venerating the 
Buddha with offerings of flowers and reverential salutations, whereby 
24The Mahāvaÿsa or The Great Chronicle of Ceylon, Wilhelm Geiger (tr.), 
reprint, London: PTS, 2012, p. 105.
25S. vol. 1, p. 321.



Dharmadoot - Kartika Purnima 2020  85

their hearts become calm and happy, and setting a fine example for 
visitors to follow.

Interestingly, there narrated that all the Buddha’s relics would 
one day gather at the Bodhi tree where he attained enlightenment and 
would then form his body sitting cross-legged and performing the twin 
miracle. It is even claimed the disappearance of the relics at this point 
will signal the coming of Maitreya Buddha. In the Nandimitravadāna 
translated by Xuanzang it is asserted that the Buddha’s relics will be 
brought to parinibbāna by sixteen great Arhats and enshrined in a great 
Stūpa. That Stūpa will then be worshipped until it sinks into the earth 
down to the golden wheel underlying the universe. The relics are not 
destroyed by fire in this version but placed in a final reliquary deep 
within the earth, perhaps to appear again.
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Methodology

The methodology of this research work is Historical and Analytical. 
The study has been conducted based on primary and secondary sources. 
The A. P. A. Methodology as well as parenthetical style for the reference 
and citation has been followed throughout the paper.

Buddha’s Method of Discourse

The Buddhist method endeavors to include all the truths, which 
previous thinkers had grafted on the old theories concerning ‘Soul’ and 
its destiny, while at the same time rejecting those theories. It endeavors 
to retain all the philosophic truth, which previous thinkers had grafted 
on the theosophies the results of the ‘Soul’ theories while rejecting 
those theosophies themselves.

The following are the reasons given by the Buddha for rejecting the 
old theories: 

1. All those speculators about the soul, either in the past or the 
future do not have sufficient evidence. They see only one side 
of the doctrine or shield. 

2. Such kinds of soul-speculations do not lead to Nibbāna. 

3. Such theories are really derived from the hopes, the feelings, 
and the sensations arising from the transient phenomena. 

Moreover, these theories belong to the realm of hastily formed 
empirical opinions (Dṭṭhi vāda) and but not the higher wisdom (Paññā). 
By comparison with the pre-Buddhistic methodology, firstly Buddhists 
hold a position somewhat similar to the current Agnostic position. 
Secondly, while acknowledging the importance of feeling and intellect, 
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it lays special stress upon the regulation and the cultivation of the will. 
Thirdly, it distinguishes between lower and higher wisdom. (Ramaiah, 
1989, p. 127-128)

The Buddha developed a unique method of resolving contradictions. 
It seems that He was often criticized for accepting opposite standpoints. 
He is reported to have remarked that He has propounded the doctrines, 
which are Ekāṁśikas (one-sided), and the doctrines, which are 
Anekāṁśikas (many-sided). The Buddha proclaims that He is not an 
Ekāntavādin, but He is a Vibhajjavādin. Through Vibhajjavāda Buddha 
presented his own analytical method. The Vibhajjavāda consisted of 
division, classification, qualified negations or qualified affirmation. The 
analysis is to be made by way of questioning each part of a theory to 
be discussed, with acceptance or rejection of each one on a fairground. 
(Tripathi, 2016, p. 83-84)

By his analytical method, Buddha classified all the philosophical 
questions into four categories, Ekāṁśa-vyākaraṇīya (answerable in 
positive or negative terms), Vibhajjavādena-vyākaraṇīya (answerable 
by division and analysis), Pratitraśena- vyākaraṇīya (answerable 
by putting counter-questions) and Sthāpanīya (to be answered by 
silence or to be set aside). This was per his philosophy of avoiding 
extremes the Madhyamā praṭipadā (the middle path). There can be two 
aspects emerging out of any theory, and they may form two extremes. 
Avoidance of these two extremes is the middle path by rejecting the 
two extremes. The word Anekāṁśika was probably another name for 
Anekānta. (Tripathi, 2016, p. 84)

The way Buddha applied the technique of Vibhajjavāda in his 
discourse led to the development of Anekāntavāda. He not only resented 
an alternate world-view, but he also encouraged arguments preset and 
discussions. Before his enlightenment, he had met many Philosophers 
and thinkers of his times. His quest for enlightenment has been termed as 
ariyapariyesana (The Noble Quest) in Pāli Tipiṭaka. During his restless 
wandering and search for knowledge, the Buddha met Ālāra Kālāma 
and Uddaka Ràmaputta (Pande, 2015, p. 377). Sañjaya Belaṭṭhaputta, 
Purāṇakaśyapa, Makkhali Gosāla and Ajitakeśakambalin, were 
Buddha’s contemporaries. Pakudha Kaccāyana was a hump backed 
philosopher, belonging to the Ājãvaka sect in fifth century BCE. These 
philosophers have been raising questions on prevailing norms. The 
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Buddha rejected their views and ideas. He is reported to have described, 
Makkhali Gosāla, an exponent of âjãvaka sect, as “a burden on earth” a 
person responsible for leading people astray. He also launched a crusade 
against the hypocrisy of the priestly class. Rather than launching a 
movement for protest, the Buddha kept open all the doors for debate 
and discussion. (Tripathi, 2016, p. 85)

The Buddha and his followers developed a specific method of 
indulging in kathā (discussion). It had been termed as paṭipucchākathā 
(pratipçcchā kathā-delivering a discourse by way of asking questions). 
The genre of dhammakathā (discussion of dhamma) was cultivated and 
practiced with the advent of the Buddha. The basic tenets of the theory 
of kathā were also evolved with Buddha’s discourse on dhamma. 
For instance, we see that Kathāvatthu mentions anuyogya (inquiry) 
āharaṇa (illustration), paṭiññā (proposition), upanaya (application 
of reason), niggama (conclusion) and niggaha (capture or defeat) as 
various techniques of kathā. (Tripathi, 2016, p. 86) 

The teachings of ‘not-self’ have always been regarded as a central 
doctrine of the Buddha. A characteristic method used by the Buddhists to 
break down the false idea of self (sakkāyadiṭṭhi) was to use analysis. In 
early Buddhism, the main method was to systematically determine those 
things, which are taken to be the self, hold them up for investigation, 
and find on scrutiny that they do not possess those features, which we 
ascribe to a self. Thus, the five aggregates are described as the basis 
for forming self-theories. However, on reflection, they are seen to lead 
to affliction, which is not how a self is conceived, so they fail to fulfil 
the criteria of a self. In the Suttas, this method was exemplified by the 
disciple Kaccāyana (Dpv. IV. 9)1, who was known as the foremost of 
those able to analyses (vibhajjati) in detail what the Buddha taught in 
brief. This analysis, or Vibhaṅga, was gathering momentum during 
the period of the Third Council. However, Vibhajjavāda represents 
the Abhidhamma movement as an analytic approach to Dhamma in 
general, and as a critique of the ‘self’ in particular. It would also seem 
appropriate to describe the Buddha as a Vibhajjavādin, equivalent to 
saying he was an Anattavādin. (Sujato, 2006, p. 59). However, the 
word Vibhajjavādins signifies both (Ronkin, 2005, p. 24) an epithet for 
the Buddha and the name of the school, whose members considered 
themselves to preserve the undistorted teachings of the founder.
1Vibhajjanamhi Kaccāno, Koṭṭhito paṭsambhidā. Anne p’ atthi mahātherā agganikkhittakā bahū.
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Style and method of the compilation of the Kathāvatthu are in the 
form of a dialogue. Kathāvatthu is the only text of Abhidhamma Piṭaka, 
which is interpretative in nature. The Kathāvatthu is a book about the 
method (Ganeri, 2001, p. 485-492). It describes, for the benefit of 
adherents to various Buddhist schisms, the proper method (way) to be 
followed in conducting a critical discussion into an issue of doctrinal 
conflict. The Kathāvatthu offers a particularly clear example of a text 
whose richness and interest lie elsewhere than in its anticipation of 
deductive principles and propositional laws.

An elaborated catechetical style (Ronkin, 2005, p. 30) is the 
hallmark of the Kathāvatthu. The Kathāvatthu has compiled ‘to refute’ 
or, more precisely, ‘to ward off’ i.e., paṭibahanatthaÿ (Kv-a. xvii) or ‘to 
repudiate’ the dissentient views held by the different sectarian groups, 
which had arisen regarding the improper interpretation of the Buddha’s 
teachings. 

In order to do so, the text follows the two following methods: 

The first is what may be called the logical method, which is 
implemented through such means as analyzing concepts, determining 
their limits and drawing their logical implications.  

The second is to appeal to the authority of the statements of the 
Buddha in order to show whether a particular view confirms or not 
with the word of the Master. Since a large number of issues arise from 
a misunderstanding of the text, both parties of the debate refer to the 
statements of the Buddha to support their own case.

The manner of presentation of the issues is dialogical. The 
discussions run in the form of dialogues between the Theravādins 
(sakavādi) and the opponent (paravādi) who may belong to one among 
many rival schools. The dialogue seems to follow a well-developed 
mode of debate, which is based on mutually agreed upon canons of 
logical reasoning and categories of exegesis (explanation). 

It is essential in the normative framework of the Kathāvatthu, that 
there is a distinction between the global aims of the dialogue as a whole. 
A talk (dialogue) conducted in accordance with the prescribed method 
of the Kathāvatthu is called a vādayutti. The goal of a vādayutti is the 
reasoned examination (yutti) of a controversial point in and through a 
novelistic dialogue (vāda). 
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Role of Pāli Language in Promoting 
Cultural Heritage
Dr. Subhra Barua Pavagadhi

Head, Department of Buddhist Studies, University of Delhi

Introduction

Pāli is the language of Buddhist texts of Theravāda tradition. The 
term Pāli was originally used to refer to canonical texts or passage rather 
than to a language. The language of the Theravāda literature is a version 
of a dialect of Middle Indo-Āryan, composed by homogenization of 
the dialects in which teachings of Lord Buddha were preserved and 
orally transmitted1. And thus it became the necessary step to have a 
standard language in which Dhamma and Vinaya could be codified so 
that Buddhism can spread far beyond its place of birth.

The Sinhalese chronicle2 literature states that the Pāli canon was 
written down in the first century B.C.E. The language of the Buddhist 
Pāli Canon on one hand continued to be influenced by the commentators 
and grammarians and on the other hand by the native languages of the 
countries in which Theravāda Buddhism flourished over the centuries. 
The oral transmission of the Pāli canon continued for several centuries 
after Buddha’s Mahàparinibbàna. At that time no single script was 
developed for the language of the canon. Scribes used their own scripts 
of their native languages to transcribe the texts and the Buddhist texts 
of different Buddhist countries represented by their manuscripts show 
evidence of interweaving.

The main structure of Pāli canon as it exists today is threefold, 
although the commentarial tradition developed several ways of 
classifying Pāli canon. The three main divisions of Canon are known as 
piṭakas and the canon itself is called the Tipiṭaka, where the term piṭaka 
is called the “basket”. The canon is divided into Vinaya (monastic rules 
and discipline), Suttas (the Dhamma discourses) and Abhidhamma 
(analysis of the teaching). Although Buddhists refer to the Tipiṭaka as 
1A course in Pāli Language, audio lectures by Bhikkhu Bodhi based on Pāli book by 
Gair and Karunatilleke. 
2Mahàvaÿsa and Dãpavaÿsa.
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Buddha-vacana, i.e., the word of the Buddha, but there are texts within 
the canon which are attributed to specific monks like Ven. Sàriputta3  or 
related to an event post-dating the time of Buddha’s lifetime.4 

Pāli is not only a language but it is a vehicle which preserved 
Buddha’s timeless teachings for centuries and thus it influenced the 
cultural heritage of various Buddhist traditions to a greater extent which 
would be discussed in this paper.

Research Problem 

When we talk of role of Pāli in promoting cultural heritage, it is 
obvious that it means the role played by the message ingrained in Pāli 
Language. So in order to study interrelationship of Pāli and Cultural 
Heritage, we need to study the interrelationship Buddhist teachings 
with Cultural Heritage. 

Different Buddhist tradtions around the world share certain 
common fundamental features such as basic Buddhist doctrine of the 
four noble truths and conditional reality. Over the centuries a similarity 
has developed over other factors also like appearances of temples, 
architectural design and the cultural activities associated with temples. 
Although different parts of the world have exhibited great diversity in 
reflecting different cultures, these different cultures have a common 
basis which connects them and that is Dhamma. Thus Pāli Based 
Buddhism plays an exemplified role in promoting Buddhist Culture 
through Buddhist art, Buddhist architecture, Buddhist Pāli Chanting, 
etc. As Buddhism expanded from the Indian subcontinent to other 
parts of the world it adopted the artistic and cultural elements of host 
countries.

Hence to study the influence of Pāli Buddhism on promoting cultural 
heritage, we need to study different cultural elements such as Buddhist 
Economics, Buddhism and health, Buddhist art, Buddhist architecture, 
Pāli chanting Traditions, Buddhist festivals, Buddhist Pilgrimage.

Research Methodology

Data Collection Process: A deep survey of Pāli Language and 
Literature to study how it influenced the emergence of different cultures, 
thus establishing cultural heritage.
3Texts like Niddesa and Pañisambhidàmagga.
4 Like Milindapa¤ho which was written after many centuries of Buddha’s Parinibbàna.
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Deductive Study: To analyze the collected data through deductive 
reasoning and using available research done related to the topic.

Explorative Analysis: Self exploration by interacting with different 
Buddhist Cultures and understanding the influence of Pāli Texts in 
different cultures. Furthermore interacting with different Monastic 
traditions5 to understand how Buddha’s teachings in Pāli language 
enrich their culture with chanting, Meditation teachings, etc.

  Purposive Sampling: Sampling of data collected from texts and 
studying their relationship in establishing cultural heritage.

Literature Review

Although various works are being done separately either on history 
of Pāli language or emergence of different Buddhist Cultures, not much 
work is done in the interrelation study. Thus this research paper tries 
to establish relationship of Pāli language and its role in establishing 
cultural heritage. 

In the Sutta Piñaka, Buddha gave many social teachings like how to 
deal with one’s financial matters6, regarding maintaining one’s health7, 
etc. He further gave other teachings like how to deal with the bodily 
remains after cremation ceremony of Buddha.8  And in Mahàparinibbàna 
Sutta, Buddha also taught the relevance of visiting pilgrimage sites 
related to Buddha’s Birth, Enlightenment, First Discourse, and Passing 
away9. These teachings of Buddha are preserved in Pāli texts influencing 
different cultures which will be dealt with in this Paper. 

Discussion 

Let us now discuss the influence of Pāli Language on promoting 
cultural heritage. This section deals with the study of different cultural 
elements which are as follows:

5Especially Pa Auk Sayadaw Burmese tradition and Ajahn Chah Thai Forest Monastic 
Tradition.
6Dãgha Nikàya, Sigàlovàda Sutta.
7Aïguttara Nikàya: The teachings on meditation especially walking meditation helps to 
establish physical and mental well being.
8Relics were to be used in the construction of Ståpas, where disciples could pay homage, 
and it later developed as an important aspect of Buddhist architecture. 
9Dãgha Nikàya, Mahàparinibbàna Sutta.
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Buddhist Economics: 
Economics or the way in which one’s livelihood is carried out and 

the production demands which are accordingly met, forms an integral 
part of any culture. Buddhist economics is an important part of Buddhist 
culture. Buddhist Economics focusses on social well-being rather than 
materialistic consumerism. And well being lies not in maximizing 
material consumption but emotional, social and physical well-being, 
which lies in a simple and contented life, and in the way by which one 
practices rightful livelihood, is also one of the important limb of Noble 
Eightfold Path. 

Furthermore as mentioned in the Sigàlovàda Sutta of Pāli text of 
Dãgha Nikàya, Buddha says that any income which is earned in one’s 
profession should be divided into four parts.

 �  One part, i.e., 25% of the income should be enjoyed and used 
wherever one wants.

 �  Two parts, i.e., 50% of the income should be invested in the 
profession itself.

 �  One part, i.e., 25% of the income should be kept for 
emergencies.10

Buddhism and health:
In Buddhism, mental health is of supreme importance and one must 
strive towards maintaining physical and mental well being by practicing 
moral deeds with regards to bodily activity like practicing non-violence, 
Brahmacharya11 and truthful speech. Although some form of physical 
discomfort is totally unavoidable like disease and old age. Physical 
suffering is inevitable like death, for which taking any form of medicine 
is not prohibited. But the medicines taken should not have intoxicating 
effect which clouds the mental faculties. Thus any physical illness 
must be dealt with by cultivating patience and steadfastness because it 
provides a special opportunity to develop wisdom. 

 �  The best way to reduce physical discomfort is to change 
one’s dietary plans, i.e., to focus more on vegetarianism since 
it is based upon the principle of Tikoñiparisuddhi12(reflective 

10Sigàlovàda Sutta.
11Abstaining from sexual misconduct, Sàma¤¤aphala Sutta.
12Ancient Indian Buddhism and Ahiÿsà by Prof. K.T.S. Sarao, accessed at www.
purifymind.com (at 11.30 A.M on 2 Oct 2019).
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upon the principle of non-violence of living beings). 

 �  Buddhism also lays special emphasis on fasting on special 
days which helps to revitalize body and mind. Any form of 
organ transplant is viewed as a form of generosity.

 �  Furthermore, uposatha days are being practiced by laity 
every week to avoid untimely eating of food, i.e., Vikàla 
Bhojananà veramaõã13 (not to eat solid foods after 12 noon). 
In fact monastics observe this precept throughout the year 
except in case of illness14. 

Buddhist art: 
Buddhist art originated in the Indian subcontinent around 6th to 5th 

century B.C.  The first aniconic phase of Buddhist art avoided direct 
representation of the Buddha. But later on, in around 1st century CE, 
iconic phase followed which focused more on direct representation of 
the Buddha’s image. From this iconic phase, Buddhist art diversified 
greatly as it evolved while adapting to different features of the new 
countries where Buddhism spread. In the earliest form of Buddhist art, 
the Buddha was represented using signs and symbols like footprints or 
empty throne. But in later period he was represented in human form. 
From the 5th century B.C. to the 1st century B.C., the theme of Buddhist 
art revolved around the life of the Buddha and his previous lives. This 
phase is defined as the aniconic phase of Buddhist art. The iconic phase 
started from the 1st century CE whereby the Buddha was given more 
realistic human features and characteristics.

Buddhist architecture:
The beginnings of Buddhist architecture can be dated back to 3rd 

century B.C. when the Mauryan emperor Asoka established Buddhism as 
the state religion and encouraged the usage of architectural monuments 
to spread Buddhism in different parts of his kingdom.

 Evidence shows that Buddhist architecture developed in South 
Asia roughly around third century B.C. Buddhism inspired three types 
of structural architectural design which are: Ståpas, Vihàras and 
Caityas. 

13Part of Eight Sãlas of Anàgàrika training.
14Bhikkhu Pàtimokkha Precepts.
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 �  Ståpas: Basically Ståpa is a burial mound which contains 
relics of Buddha or his Noble Disciples. The relevance of 
these dome shaped monuments lies in the veneration of the 
relics of the Buddha and other Shravaka Disciples. The earliest 
existing ståpa is that of Sà¤ci in Madhya Pradesh. But with 
the passage of time, ståpas were gradually incorporated into 
caitya-gçhas or ståpa halls, which was further exemplified by 
the development of Ajanta and Ellora caves in Maharashtra. 

 �  Vihàras: Vihàras, on the other hand, were developed 
to accommodate the increasingly growing Buddhist 
monasticism, for example, Nālandā Vihara in Bihar. Vihàras 
were monastic establishments that have residence for 
monastic community, i.e., monks and nuns.

 �  Caitya: The third type of Buddhist architecture is the caitya. 
It is an assembly hall which contains a ståpa but without 
relics. The central hall of the caitya allows one to do the 
circumambulation of the ståpa within it.

Pāli Chanting traditions:
Buddhist chant is the chant used by different Buddhist sects, 

including many genres in many cultures like Thai Buddhist Chanting, 
Burmese Pāli Chanting.  But following chants are common to all these 
traditions which include:

 �  Paritta Chanting.15

 �  Tikapaññhàna Chanting and chanting of important suttas 
like Dhammacakkapavattana sutta, Mahàsamaya sutta and 
Satipaññhàna Sutta.

 �  Metta Sutta, Maïgala sutta, etc.

Above mentioned Pāli suttas are used in almost all Buddhist 
traditions of Theravàda lineage be it Vipassanà tradition of Sayagyi U 
Ba Khin, Forest Pa Auk Tradition of Myanmar or Ajahn Chah Forest 
Tradition of Thailand. This proves that Buddhist Chanting tradition 
unites various Buddhist culture throughout the world. 

Most Buddhist Culture involve chants in some form and some 

15Protective chants.
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also make use of instrumental music for this purpose16. Chanting has a 
multi-dimensional purpose and it can act as an offering to the Buddha, 
Dhamma and Saïgha. It can also act as a means of memorizing Buddhist 
texts and also a form of mental cultivation or meditation.

In order to develop a positive vibration and aura, Pāli Chants are 
generally very soft and peaceful.  Pāli Chants play a central role in 
everyday cultural practices of Buddhists since it is practiced in almost 
all important ceremonies such as weddings (Blessing and Auspicious 
Chants) and funerals (Funeral chants).

These chants are designed to calm emotional energy, calm the 
thinking process, overcome the sensual desires, and allow practitioners 
to understand natural phenomenon since they provide peaceful 
conditions for the development of wisdom.

Asoka’s contribution in spread of Buddha’s teaching which 
helped in establishment of cultural heritage: To study Pāli or 
Theravàda tradition influence on promoting Buddhist Culture, we need 
to have a close look on role of Great King A÷oka in promoting Buddhist 
culture. He is chiefly attributed for his efforts to spread Buddhism 
throughout major parts of South East Asia. He is especially attributed of 
a series of rock and pillar inscriptions and missionary activities which 
provide a lot of information about his reign and policies. 

 He took multi-dimensional efforts to propagate Buddhism, 
built shrines, monasteries and inscribed Buddha’s teachings on rocks 
and pillars. He sent missionaries to countries like Burma, Sri Lanka, 
etc. He sent his own son and daughter, Ven. Mahinda and Sanghamitra 
to Sri Lanka to spread Buddhism there17. Despite A÷oka’s dedication to 
Buddha’s faith, he was tolerant of other religions also.

Archaeological evidences also show that Buddhism was widespread 
in this area. A÷oka stambha and inscriptions are widespread in various 
parts of South-East Asia which show significance of these areas as 
centers, where Buddhist Culture flourished in ancient times.

The inscriptions engraved on stone pillars are the best example of 
Buddhist cultural art, especially the Sarnath Pillar, which serves as the 

16Vajrayàna Buddhism especially four Tibetan Buddhist traditions namely Nyingma, 
Kagyu, Sakya and Geluga.  
17Vaÿsa Literature.
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Indian national emblem. And not to forget, the 24-spoked A÷hokan 
Wheel which represents itself in the Indian National Flag is a fine 
artefact of Ashokan period.

Buddhist festivals:

Buddhist festivals of Theravàda tradition are also an important 
part of Buddhist culture. Features of Buddhist festivals may include 
the traditional Pāli chanting, which is also a feature of some Buddhist 
festivals in Theravàda Buddhist countries. Festivals of Buddhist 
countries in East, South and Southeast Asia include some aspects of 
Buddhist culture, however they are considered cultural festivals rather 
than religious ones. 

The main festivals or special occasions which are celebrated by 
Buddhist laity and monks are as follows - 

 �  Asàlha Påjà: It commemorates the occasion of Buddha’s first 
discourse, Dhammacakkapavattana Sutta. It generally falls 
on full moon day of July.

 �  Màgha Påjà: It is an occasion which celebrates the chanting 
of Ovàda Pàtimokkha18 by Buddha in front of 1250 Arahants 
on the full moon day of February.

 �  Vassa: It is the rain retreat of three months during which 
monks do not wander from one place to another but live in 
one particular place practicing intense meditation. 

 � Vesàkha: It is the occasion of Buddha’s birth, enlightenment, 
and final passing way. It generally falls on Full moon day of 
May. 

 �  Uposatha: Celebrated weekly in which lay persons practice 
eight sãlas of Anàgàrika. It is observed on full moon, no 
moon, and the quarter moon days.

Buddhist Pilgrimage: 
Furthermore the significance of four holy places (Lumbini, Bodh 

Gaya, Sarnath, Kushinagar)19 are mentioned in the Pāli Canon which  
become Eight  with reference to the latter Pāli commentaries with the 
inclusion of four more holy Places of Buddhist Pilgrimage.

18It commemorates the occasion of chanting of monks’ disciplinary rules by Buddha. 
19Mahàparinibbàna Sutta.
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 �  Lumbini: Buddha’s Birth Place.

 �  Bodh Gaya: The Place where Buddha realized Enlightenment.

 �  Sarnath: The Place where Buddha preached his first discourse, 
i.e., Dhammacakkapavattana sutta.

 �  Kushinagara: The place where Buddha took Parinirvàõa.

 �  Shravasti: The Place of Twin Miracles where Buddha 
performed supernormal Powers, it is also the place where 
Buddha spent largest number of rain retreat at Jeta Grove20 
and Pubbàràma Vihàra21.

 �  Rajgir: Here the Buddha subdued the drunken elephant 
Nalagiri.

 �  Sankassa: Place where Buddha descended to earth from 
Tàvatiÿsa heaven (after a stay of 3 months, teaching his 
mother the Abhidhamma teachings).

 �  Vaishali:  The capital of Vajjian republic where monkey 
offered honey to Buddha.

This evidence proves how much significance, Pāli texts have 
in promoting Buddhist Pilgrimage which in turn promotes cultural 
heritage. In the Pāli text of Dãgha Nikàya, the Buddha put emphasis 
on the significance of pilgrimage of holy sites in the Mahàparinibbàna 
Sutta. Thus around these teachings of visiting holy sites, a tradition of 
pilgrimage has slowly and gradually developed which is uniting several 
parts of the world. Since each country has developed its own pilgrimage 
sites, either it be the Ang kor Wat in Cambodia, or Holy site of Tooth 
Relic in Sri Lanka, or Shwedagon Pagoda of Myanmar. These places 
have developed an international interest worldwide especially among 
the Buddhist population which unites different cultures very efficiently 
and effectively.

Conclusion

Pāli literature which contains Buddha’s teachings in the Pāli language 
is the spirit of Buddhism. Buddha himself said in Mahàparinibbàna 
Sutta that Dhamma and Vinaya taught by him should be regarded as a 

20Monastery offered by Anàthapiõóika where Buddha spent 19 rain retreat.
21Monastery offered by Mother Visàkhà where Buddha spent 6 rain retreat.
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teacher after his passing away. So, considering these teachings, several 
Buddhist traditions have been developed around Dhamma and Vinaya. 

From the above discussion, it is validated that Pāli Language played 
a very important role in promoting cultural heritage. Thus, this research 
paper establishes relationship of Pāli Language in emergence of Cultural 
Heritage. Pāli language is a broader term, which includes not only 
the language but also the literature for which this language acted as a 
vehicle. Thus, this language which acted as a tool for preserving texts of 
Pāli Based Buddhism plays an exemplified role in promoting Buddhist 
Culture through Buddhist art, Buddhist architecture, Buddhist Pāli 
Chanting, Buddhist festivals, Buddhist Pilgrimage, etc. As Buddhism 
expanded to other parts of the world, it adopted different artistic and 
cultural elements of other countries as well, thus establishing cultural 
heritage which revolved around the original teachings of Buddha, 
ingrained in Pāli Language.
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The more one knows about the early days of Buddha, his 
enlightenment and foundation of Buddhism, the less one aware of 
the origin, and development of Buddhist sects. This may be because 
of two reasons: one–because there are very little sources and two-the 
composition of the written data was done very late (Bhattacharya 2010: 
174). The period after the death of Gautam Buddha had more or less 
witnessed the same consequences as any great empire of the world 
faces after the loss of an august king i.e. the Buddhism had split into 
many sects same as a great empire divides into many kingdoms after the 
death of a great ruler. During this period Buddhism had gone through 
various interpretations, assessments, rectifications, reformation to meet 
the demands of numerous changes, from the followers of Buddhism. It 
needed flexibility to adapt to the diverse beliefs of the different people 
existing in different parts, this eventually brought different sects in 
Buddhism.  The reasons behind the formation of separate Buddhist 
sects are mentioned by Arindam Bhattacharya in his Ph.D. Thesis 
(Bhattacharya 2010: 176), “ geographic dispersion and isolation; 
selective patronage; contact with non-Buddhists; disagreements over 
disciplinary codes; the absence of single institutional authority; the 
divergent views of influential teachers; specialization in segments of 
Buddhist scripture; and, finally doctrinal disagreement.” However the 
possibility of many schools/sects in Buddhism is due to comprehensive 
and multifaceted teachings of Gautam Buddha, which encouraged 
his disciples for unrestricted interpretation (Suzuki 1907:5).  There 
are more than twenty different schools were existed after the death of 
Gutama Buddha (Suzuki 1907:1).  

The reason for the origin of different sects in Buddhism, one thing is 
very clear that, Mahāyāna is credited for creation of Tārā cult. She was 
the popular deity in India in early century after Christ (Bhattacharyya 
1974:67). It was the time of Mahāyāna’s huge acceptance by the 
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Buddhist followers. The Mahāyāna belief system had tremendously 
helped to create this new religious ideology since it implies that, Buddha 
is eternal with the Triֿkāya body and therefore he neither dies nor born. 
This perception gave birth to the concept of five dhyāniֿ Buddhas viz. 
Vairocana, Akùobhya, Rantasambhava, Amitābha and Amoghasiddhi. 
The five Dhyāniֿ Buddhas in Mahāyāna Buddhism is the conception 
of Tārā cult; since, each of the Dhyānã Buddha is associated with a 
Boddhisattva and a goddess called Tārā (Bhattacharyya 1974:67).

This is another matter that Tārā is a quite familiar goddess in 
Buddhist and Brahmanical mythologies and she holds the same place 
in Buddhism as Goddess Durgā has in Brahmanism. She represents as 
Śakti of Avalokite÷vara same as Durgā regarded as the Śakti of Śiva 
(Shastri 1998:12). She is described in Mahāyāna as the primordial 
female energy and consort of Avalokite÷vara. She helps her devotees in 
all sorts of dangers, calamities and eight Mahābhayas (great dangers). 
Not only that, the Boddhisattva achieves his goal by the fulfilment 
of pàramità that can only be possible through her because she is also 
a goddess of Prajñāpāramitā (Bhattacharyya 1974:67). In fact, in 
Mahāyāna pantheon she is regarded as the Supreme Being, ‘the mother 
of all the Buddhas and Boddhisattvas as mentioned in Mahāyāna 
(Shastri 1998:12).  It is therefore clear that, Tārā has same stature as 
Durgā in Brahmanism. In fourth-fifth century CE both the goddesses 
etymologically and conceptually regarded same (Dasgupta 1960:116). 

It is, however, a matter of debate whether her origin is Brahmanic 
or Buddhist and in the course of such debate one should not forget 
that, Mahāyāna school of Nāgàrjuna has been frequently reprehended 
for diluting Brahmanic elements into Buddhism (Nagao 1900:23). In 
case of Tārā cult, we see Brahmanism and Buddhism stand in closer 
proximity. The very word of ‘Tārā’ has a link to the most ancient 
literature of India, i.e. Vedic literature. In Yajurveda the word ‘Trā’, 
means ‘Saviour’ which is used for God Śiva (Bhattacharyya 1974:68). 
Although, any form of Tārā mentioned as a Goddess is outrightly absent 
in early religious texts (Shastri 1998:12).  In both the pantheon Tārā is 
regarded as Śakti with only one difference i.e. of her counterpart. In 
Brahmanic pantheon she is the Śakti of Śiva and in Buddhist pantheon 
she is the Śakti of Avalokite÷vara (Shastri 1998:14). Over all every 
prominent Indian pantheon has mentioned about Tārā even Jainism also 
mentions about Tārā. According to Sriֿtattvaniֿdhi, she is described as 
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one of the goddess of Dasa Mahāvidyā, who has power of hunger. And 
in both the Jain Sects (Digambara and øvetàmbara) she has different 
iconographic articulations yet she is treated as Yakùiõtã (Srivastava 
1978:35). She is Dhāriõã Yakùiõã in øvetàmbara (Srivastava 1978:35) 
and Yakùinã of Chandraprabhā in Digambara (Shastri 1998:10).  The 
Tantra also gives due place to Tārā. Thus, all the indigenous religions 
of India have taken Tārā into their belief system. Yet the Tàrà has 
Brahmanic orientation which is clearly mentioned in the words of K. 
K. Dasgupta (Dasgupta 1960:116-117) - “Mother Goddess of Buddhist 
pantheon owes her origin to Brahmanical counterpart”.  Ironically Tārā 
has become very popular and important in Buddhist pantheon rather 
than in any other indigenous pantheon of India. 

Hitherto, Tārā cult is present in all chief Indian pantheons which 
indicates towards her popularity and position in the heart of devotees 
and in the religious world. Giving to the answer on the question of 
beginning of Tārā cult is very aptly stated by K. K. Dasgupta in these 
words, (Dasgupta 1960:117) “it is generally held that Asaṅga grafted 
the Yoga system on to the Mahāyāna school sometimes in the fourth-fifth 
century A.D. and as a result, the female principle came to be adored 
along with the male principle in the same manner in which the Hindus 
worshipped Śiva or Śakti or Devã.” In Jharkhand the beginning of Tārā 
cult is created to Pāla dynasty of Bengal and Bihar. The 8th century 
CE is a very imperative period in the eastern political and religious 
history of India as it is marked by the foundation of Vajrayāna pantheon 
of Buddhism (Upadhyaya 1978:320) and beginning of Pāla dynasty of 
Bengal and Bihar (Banerji 1981:3). Both these new establishments have 
made far reaching influence in Buddhism and in the socio-cultural and 
political history of eastern India in general and Jharkhand in particular. 
The Pāla dynasty of Bengal occupies an important place in the history 
of Jharkhand since during their ruling period one can see drastic 
socio-cultural changes in the peripheral areas of this state due to very 
important segment of religious policy along with other factors like long 
and stable reigning period nearly four centuries. After the downfall of 
Harshvardhana the Pāla dynasty came in the political scene in the middle 
half of eighth century CE and lasted till twelfth century CE (Dasgupta 
1976:33). In this long duration of ruling period the devoted Buddhist 
Pàla rulers had given patronage in every possible way to the Mahāyāna 
Buddhism like land grants, construction of mahāvihāras, and temples. 
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In the course of the support and royal patronage to Mahāyāna 
Buddhism the Pāla rulers even propagated this religion in hilly and 
forest areas like Jharkhand. Indeed the introduction of new religion in 
the form of Mahāyāna Buddhism and worship of Tārā cult in some 
part of the present Jharkhand is due to some clear reasons like first-
the religious policies of Pāla rulers, second- the geographical location 
of Jharkhand that falls in between present Bengal, Bihar and Odisa.  
In ancient time the Bengal, Bihar and Odisa were chief Buddhist 
centres and the land of Jharkhand had provided a connecting route to 
Bihar, Bengal and Odisa. On the basis of the Xuan Zang account, Sir 
Cunningham mentions that, (Cunningham 1871:431), “I think that the 
pilgrim must have returned to Tamluk from Kirana Suvarna before 
proceeding to Odra.” In his statement the place name Odra stands for 
the present Odisa, Tamluk represents the present West Bengal whereas 
Kiraõa Suvarõa is the early name of the present areas of Jharkhand and 
Chhattishgarh (Cunningham 1871:425-432).  So the land of Jharkhand 
was already known to the Buddhist Pilgrims as a connecting route of 
Buddhist centres like Bodhgayā, Tamluk and Odra in the time of Xuan 
Zang visit to India in 5th century CE. Thus, during Pāla reign in the 
present Jharkhand villages which had fell in the proximity of connecting 
rout automatically got special attention and consequently small temples 
had been constructed in those route areas. In such temples, the Buddhist 
and Brahmanical icons got an equal place. Presence of Buddhist and 
Brahmanical images is one of the very recognizable features of Pāla 
religious policy. So even though, the Pāla rulers were followers of 
Buddhism, they also extended support to Brahmanical cult (Dasgupta 
1976:37).  

In Jharkhand, the evidences of Tārā cult is located in present 
Hazāriֿbāgh and Chatrā districts. The Hazāribāgh district has two 
sites and Chatrā district has one site which is close to Bodhgayā. The 
Hazāribāgh and Chatrā districts of Jharkhand are making the southern 
boundary of Gayā district of Bihar therefore, politically these districts 
may be treated as separate areas but geographically they are very close. 

Let us now take a closer look of the iconography of Tārā. The first 
Tārā is located in the Lohāndã village of Ichāk Block of Hazāriֿbāgh 
District. Lohāndã village is situated towards NH 33 (the highway 
connecting Patna) about 8 Km from Ichāk Block office and about 16 
Km. from Hazāriֿbāgh Town.  At this village, the Tārā is adoring in 
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a newly constructed temple and worshiped as Goddess Pàrvatã. The 
village is inhabited by the Ahir caste. The statue of Goddess Tārā is 
about 3ft high, made up of light brown basalt stone. The image shows 
every minute detail of the body, from well proportionate body to inch 
by inch decoration and attributes. At first look, of the image makes any 
one to admire the artistic skill of the sculpture. The lines of drapery 
plates, sharp body curves, and hair with fringe lines hanging down to 
shoulders, the stupiֿ crown on the head yet the front hair style has not 
missed out are some good examples of the artistic skill. She is wearing 
light jewelleries on the neck, arms, foot and ears. Her hands are mutilated 
and her face is defaced in such a way that only the eyes are visible. Due 
to broken hands one cannot recognize the image yet the Utpala (lotus) 
towards her left hand side gives the clue that she must have hold it in 
her left hand whereas the right hand may be depicted in Vara Mudrā 
since Utpala is very significant flower that is associated with Tārā and 
in all the major seven forms of Tārā one can see the Goddess holds 
Utpala in her left hand whereas executed Vara Mudrā by her right hand 
(Bhattacharyya 1985:135). Therefore, in this image Utpala plays major 
role to identify it as Tārā. She is standing on the double lotus pedestal. 

Looking into other traits of Goddess Tārā of Lohàndã site further 
exposes her companions standing by her either sides. To right side 
companion is having fat body unlike the other companion standing 
towards left side. The full description of the right side companion is like 
this: she has bulky body with four arms and fierce face expression like 
demon. In her front right hand she holds sword whereas the back right 
hand stretched upward without holding anything. The front left hand 
holds Kañorā (skull cup), and same like back right hand, the left back 
hand is raised and holding nothing. A garland of human skull is hanging 
at the waist. She puts blouse as her upper garment and drapery for lower 
garment. Beneath her foot a woman attendant is sitting with joining 
both her hands. The companion standing to the left side of Tārā is slim 
with two hands. She is holding Chaowri in her right hand whereas in 
left hand too she holds something with is not very clear. The Chaowri in 
her right hand suggests that she may be an attendant of Goddess Tārā. 

The second Tārā is located in Shekhā village of Hazāriֿbāgh 
township, hardly 7 Km away from the main Hazāriֿbāgh town towards 
the east. Unlike the Tārā of Lohāndiֿ village the image of this Tārā is 
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well preserved and in better condition. The well proportionate body 
is reflecting from the execution of fully rounded limbs, curved waist, 
feminine features through heavy breast, and round belly, radiant face, 
and slim body.  With similar execution of the Tārā of Lohàndã, the Tārā 
of Sekhā also wears light jewellery, clearly visible on her body part of 
wrist, neck, arm, feet, ear and head. Similar like Lohàndã her hair plates 
are hanging down to shoulders and her front hair arrangement is clearly 
visible through the crown. 

Like Lohāndiֿ the Goddess Tārā of Sekhā is holding Utpala in her 
left hand and right hand is depicted in Vara Mudrā. The miniature votive 
ståpa is carved on the top of the right hand side which recalls the Tārā 
of Lohàndã. The Goddess Tārā is curved along with her attendant to 
her left and a companion to her right hand side. The attendant standing 
in Pratyalibdhā (crossed leg) posture whereas her hands are joined in 
Praõāma Mudrā.  The companion is standing to her right hand side. 
She has four hands holding sword in her front right hand and right back 
hand is raised upward without holding anything. Similarly in the left 
front hand she holds kañorā of human skull whereas back left hand is 
raised upwards and is empty. A garland of human skull is hanging down 
from her waist. She looks very ferocious. 

In the course of describing Tārā cult, the third Tārā is very important 
from historical and archaeological point of view. The Tārā is presently 
being worshiped in the Bhadrakālã temple in Itkhorã of Chatrā District. 
The figure is made of black basalt stone. However the image has lost 
its natural beauty as it is painted with black colour by her devotees. 
She has depicted with two hands which is decorated with armlets and 
bangles.  The left hand is shown holding the stalk of a full bloomed 
Utpala and right hand, is presented in Varada Mudrā. This is what the 
position we can see in previous images. The figure is standing on a 
double lotus pedestal. She is adorned with a stupī crown on her head; 
kuṇḍala in her ears; a tiara on her forehead; and necklace around her 
neck. Through the Tārā of Bhadrakālã temple one can imagine the 
missing facial features of the previous two Tārā i.e. sharp and pointed 
nose, elongated and wide open eyes, arched like eyebrows, smiling lips, 
plumpy cheeks.  A halo is enhancing her sanctity from behind her head.  
Unlike the previous Tārā images two miniature ståpas are depicted on 
both the sides. A decorated rectangular block of stone is placed on the 
top of a bekī of a square pillar on both sides. A lion on each side of the 
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pillar is carefully depicted on the stele. The figure is carved artistically 
which is appeared through thin, curved waist and prominent breasts. 
She is wearing a saree on the lower body and a decorative band is 
around her waist. The artist had made every possible effort to show 
the folds of the saree by giving thin contour on it. To the right side of 
goddess attendant Ekajaṭà is shown holding a sword in her right hand. 
And another attendant Aśokakāntā Mārīcī̄ is standing to her left, whose 
right hand is in Abhaya Mudrā. The deity is shown standing on a double 
lotus seat carved on the rāhāpaga of a trīrathā pedestal. Throughout the 
rāhāpaga and koṇikapaga an inscription is carved along with figurative 
representations. To the extreme left (from the viewer side) projection 
(koṇikapaga) of the pedestal, the figures of a horse and an elephant are 
being carved. The horse canopied by an umbrella and a bag tied on its 
back. The elephant also carries a similar bag but has no canopy.  Out of 
seven Buddhist ratans these two animals may represent the same.   The 
central projection (rāhāpaga) of the pedestal shows three tripods, each 
carrying an object of ritual significance like a conch-shell, a sacred pot 
and possibly a fruit from left to right. The right projection (koṇikapaga) 
shows two human figures, possibly couple donor (Deweidi, Kumar, 
Minz & Roy 2019: 18). 

After the detail description of the prevailing Tārā cult in the 
Jharkhand region ultimately reveals that amongst many forms of Tārā, 
Khadiravaniֿ Tārā was mainly worshiped by the people of this region or 
the ruler of this region had encouraged the development of Tārā cult. 
In Buddhist Pantheon Khadiravaniֿ Tārā is described in green colour 
and for this reason she is also known by the name of øyāmā Tārā 
(Bhattacharyya 1985:227). She has no specific posture so one can see 
her either in sitting or standing posture (Bhattacharyya 1985:227).  The 
other identifying feature of Khadiravaniֿ Tārā is her two deity attendant 
called Ekajañā and Aśokakāntā Mārãcã(Bhattacharyya 1985:227). In 
context to her two deity attendants, the description of the two Tārās i.e. 
Tārā of Lohānd and Tārā of Itkhorã is in accordance to the description 
mentioned in Sādhanamālā since both the images are clearly delineated 
with Ekajañā and Aśokakāntā Mārãcã. In this series the Tārā of Sekhā 
does not have the image of Ekajañā deity. Yet the clear cut presence of 
Utpala assures the image is nothing but it is Khardiràvànã Tārā.  

Another important part of the Tārā of Lohāndi and Itkhorֿ are having 
inscription. The Khàdiravànõi Tārā  has the inscription on the top of the 
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statue which is written in two line and contains the mantra of Devã Tārā. 
The inscription can be read as follows (Kujur 2010:27): 

“Siddham ye dharma [he] tu prābhava hetuֿ teshām tathāgato 
hyavadat teshām chā yo nirodha yevam vādi mā” (first line of the 
mantra)

“hasramanah”  (second line of the mantra)

“Siddham” is written in symbol. 

The language of the inscription is Sanskrit and the character is 
northern class of alphabet. Epigraphically the period belongs to 10th to 
11th century CE. 

The Tārā of Itkhori bears the inscription on the pedestal that 
completes in two splits. The reading can be made as follows (Deweidi, 
Kumar, Minz & Roy 2019: 106): 

L1.       /// haya=cāmaṁ mahāmanuṣyānāṁ ma(nāma)dhīnatvana 
/// sta[t*]puttra rāṇakaśrī-

L2.       /// bhāsūva(?)ka ṣūta(suta) śrīś-cakkrapāṇi-bauddha /// 
dyamāna vinirggatāya ///

L3.       /// padaṁbha[u] (?) /// [ma]yāsthāpitāpracaram [ā]dya 
bhaṭṭārikāpra-

L4.       dāna

L5.       kī (r)ttir-iya[ṁ*]rāṇakaśrīcakha(ṣa)kasya

L6.       parameśvara śrīmahendrapāladevarājye sa

L7.       mvat 8 [//*] jyeṣṭho(ṣṭha) śu di 15

The inscription has historical significance which tells that, the 
image is donated by Rāṇaka named Cakṣaka in the year 8 of the reign 
of the paramount king Mahendrapāla, a Pāla king of Bengal and Bihar 
who ruled in the middle of 9th century CE (Deweidi, Kumar, Minz & 
Roy 2019: 106). The Tārā of Sekhā does not bear any inscription yet on 
the basis of relative dating it may belong to the period between 10th to 
11th Century CE. 

Thus epigraphically, the period of the practise of Tārā cult in this 
region may fall within the time bracket of 10th to 11th Century CE. In 
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this part of Jharkhand (Districts of Hazāriֿbāgh and Chatrā) the traces 
of Mahāyaāna Buddhism does not go beyond 10th Century CE. Thus, 
during Pàla rulers of Bengal and Bihar the Mahāyāna Buddhism 
had extended to new and non-traditional areas like Jharkhand with 
Pàla’s wonted religious tolerance policy mainly exhibiting towards 
Brahmanism. That’s why Brahmanic icons like Śiva Liïga, Suryā, Umā 
Maheśwara can also be seen in all the three sites of Tārā cult. 

With all these facts, a very interesting aspect of Mahāyāna Buddhism 
of this region reveals about the prominence of Goddess worship in 
the form of Tārā cult. In the light of archaeological observation the 
possibility of the practise of Tārā cult cannot be ignored. The foremost 
thing is the discovery of Tārā goddess in three places cannot be treated 
as coincident. In all the three places the image of Tārā is very prominent 
which can be proved by its size and by the presence of inscriptions 
on the stele of Tārā images. The geographical position is another 
factor which reiterate the practice of Tārā cult in this region. In this 
regard, the Khādirvāṇã Tārā of Itkhoriֿ may get special mention on the 
present discussion. This place (Itkhorã) is the nearest site from present 
Bodhgayā hardly 40 Km south of present Bodhgayā.  Further, the 
mention of two important rivers is very essential first –Mohāne and 
second Nira¤janā. Itkhorֿ is situated on the bank of river Mohāne and 
Bodhgayā the place where Siddhārtha Gautama got enlightenment is 
situated on the bank of Nira¤janà.  Both these two rivers originates at 
Simaríā, Chatrā district of Jharkhand. Both these rivers join 8 Km south 
of Gayā and known as Phālgu (Srivastava 1996:58). For construction 
of probable ancient route from Bodhgayā to Tamralipti and Odaṇtā, the 
path way of both the rivers may play significant role. And at such cross 
road the discovery of Khàdirvāni Tārā with inscription supply flood 
of hope towards the prevalence of Tārā cult. The epigraphic records 
of Pāla rulers also suggest their devotion towards Buddhist Goddess 
Tārā. In this context the Nesari Plates of Ràṣtrakåña Govinda III while 
recording the latter’s act of snatching away the royal banner of the Pāla 
king Dharmapāla informed that his banner had bore the effigy of Tārā 
(Dasgupta 1960: 123). The historical source of the time of Pāla kings 
also suggests that, how the king, ministers, and powerful men of Pāla 
dynasty had involved in the propagation of Tārà cult in his kingdom 
(Dasguptan1960:123). This historical proof is also confirmed by the 
inscription on the stele of Tārā in Itkhorí site which tells the image is 
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donated by Rāṇaka named Cakṣaka. 

Overall the presence of Tārā images along with historical and 
archaeological sources indicate that, how in between tenth to eleventh 
century CE the Buddhist goddess got huge popularity among the 
devotees of all social classes that ultimately pave the way towards the 
origin of Tārā cult in the adjacent place of Bodhagayà. 

Figure 2: Goddess Tàrà from  
Sekhà village.

Figure 1: Goddess of Tàrà 
from Lohàndi village
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Introduction 

Social Engineering is a modern concept. It is the use of centralized 
planning in an attempt to manage social change and regulate the future 
development and behavior of a society.

This term was first time introduced by the Dutch  industrialist J. C. 
Van Marken (de) in 1894. He introduced the term sociale ingenieurs in 
an essay. The idea was that modern employers needed the assistance of 
specialists  - social engineers - in handling the human challenges, just 
as they needed technical experience i.e. traditional engineers  to deal 
with non-human challenges. The term came to America in 1899, when 
the notion of “social engineering” was also launched as the name of the 
task of the social engineer in this sense.

Social engineering has been very much discussed theme in different 
disciplines particularly in Political Science, Sociology and Religious 
Studies. It has become a discipline in social science that refers to efforts 
to influence particular attitude and social behaviors on a large scale. 
Whether by governments, media or private groups in order to produce 
desired characteristics in a target population.

Social engineering can also be understood philosophically as a 
determined phenomenon where the intention and goals of the architects 
of the new social construct are realized.

Social engineers use the scientific method to analyze and understand 
social system in order to design the appropriate methods to achieve the 
desire results in the human subjects. 

Although the concept of social engineering was not prevalent at 
the time of Lord Buddha but almost all elements of it were available in 
some different forms. As a social engineer Lord Buddha used different 
methods to mould the attitude of the people to establish the kingdom 
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of Dhamma which provided the good living place for people of every 
section of society. His kingdom of Dhamma was based on equality of 
all on the basis of action and not on the basis of birth.

In this research paper researcher has tried to focus on main two 
themes - (i) equality on the basis of action (ii) equality to women. 
Ample materials are available in Pali Literature on the theme of social 
engineering done by Lord Buddha. 

Social engineers used the scientific method to analyze and 
understood social systems in order to design the appropriate methods to 
achieve the desire results in the human subjects.

Researcher has tried to explore all the methods used by Lord Buddha 
which are preserved in Pali Literature.      

Throughout the centuries the caste system has been a black spot 
on the golden history of India. Positive thinking of caste system has 
provided some cohesive fabrics in particular groups of people but 
whole Indian community had been badly suffered by social distinctions 
arisen due to caste system. 

The present pattern of caste system has taken its full shape during 
the medieval period, but it was prevalent from beginning of Indian 
society in different names and forms. In the beginning it was known 
as varṇa.1 

By different meaning the term varõa can be seen in Puruùasåkta of 
the ègveda, the Dharama÷àstras, the Epics, the Buddhist texts, the Jain 
texts, the Sikhs texts. The term refers to social classes in Brahminical 
texts like Manusmçti. These and other Hindu literatures classified the 
society in the principle into four varõas: 

Brahmins which includes priests, scholars and teachers,
Kshatrias which include rulers, warriors and administrtors,
Vaishyas which include agriculturalists and merchants and
Shudra which include labours and service providers.2

1Varṇa is a Sanskrit word  derived from the root vr, meaning to cover, to envelop, to 
count, to classify, to consider, to describe, ot choose etc. The term means a type, order, 
colour or class.
2In Puruùa Såkta of ègveda the classification appears as Brahman, Rajanya, Vaishya and 
Shudra forming the mouth, arm, thighs and feet at the primordial Purusha respctively.
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Steadily and slowly this division of social hierarchy  has become so 
rigid and deep rooted and exits even today in different forms. Throughout 
the history of Indian societies, we come across the social inequality in 
the name of varõa, gotra, jàti or class. Whole Indian societies have been 
divided on the basis of castes from more than two thousand years ago 
to till now. 

When the Portuguese came to India in the sixteenth century, they 
found the Hindu community was divided into many separate groups, 
which they called Castes3 meaning tribes, class or families. The name 
stuck and became usual word for the Hindu social group. In attempting 
to account for the remarkable proliferation of castes in eighteenth 
and nineteenth century India, authorities credulously accepted the 
traditional view that by a process of intermarriage and subdivision the 
three thousand or more castes of modern India had evolved from four 
primitive classes, and the term “caste” was applied indiscriminately to 
both varõa or class and jàti or caste proper. This is a false terminology, 
castes rise and fall in social scale and old castes die out and new ones 
are formed, but the four great classes are stable.4

Caste is the development of thousands of years, from the association 
of many different racial and other groups in a single cultural system. 
It is very difficult to find out its origin conclusively. There are many 
assumptions, hypothesizes, and theories to trace the origin of caste 
system. But all these are the concerns of historians and sociologists. 
Here we would only like to point out that such type of social inequalities 
were always prevalent in the Indian social order. 

Caste system is generally associated with Hinduism but we cannot 
ignore the hard reality that it is being observed by the followers of every 
religion in India in one way or another. 

Research Problem

Social Engineering has emerged as a new concept in modern time 
in different disciplines of social sciences. But the methodology used in 
social engineering today was prevalent in ancient societies in different 
forms. The aims and objectives of social engineering have been almost 
the same throughout the centuries. In sixth century B.C., the Lord Buddha 
had molded and reshaped the whole India towards a better society. He 
3Basham, A.L., The Wonder that was India, p-149.
4Ibid., p-149.
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adopted the different methods to establish the kingdom of Dhamma in 
which every person enjoyed a respectful life with equality, kindness and 
self dignity. There is a need to analyze all the methods adopted by Lord 
Buddha in the light of modern context of social engineering which is 
being used in different sphere of life. We have tried to analyze some of 
the methods forwarded by Lord Buddha which had given the Dhamma 
vast acceptance in the Indian society. 

Research Methodology

Karl Eugen Neumann, in his preface of the translation of the 
Majjhimanikàya, once wrote: “One who knows Pàli needs no light from 
outside.5”  Being the students of Pàli, we feel proud having heard such 
statement by the great scholar of Pàli.  We have taken this statement 
very seriously. Ample materials on every sphere of life are available in 
Pàli language and literature. The canvas of Pàli language and literature 
is very vast and it covered from sixth century B.C. to modern time. 
Our research problem is concerning with the methodology of the 
Lord Buddha. So related to our research problem ample materials are 
available in the Tipiñaka. We have gone through the Suttas of Tipiñaka 
which provide the light to solve our research problem. Our research 
problem is to analyze the methods used by Lord Buddha to reshape the 
society in the light of modern concept of social engineering. We have 
studied the concern suttas and picked out the points according to our 
research problem. As we know that voluminous secondary materials 
are available on different suttas of Tipiñaka, we have also taken such 
materials in our accounts according to our need.      

Review of Literatures

There are a number of suttas in the Tipiñaka which give much 
information and solutions related to our research problem. These suttas 
may be enumerated as follows: 

1.  Assalāyana Sutta of Majjhima Nikāya
2.  Ambaṭṭha Sutta of Dãgha Nikāya
3.  Madhura Sutta of Majjhima Nikāya
4.  Vàseṭṭha Sutta of Sutta-Nipāta
5.  Vasala Sutta of Sutta-Nipāta
6.  Esukàri Sutta of Majjhima Nikāya. 

52500 Years of Buddhism, p.172.
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These suttas provide the primary source of information. We have 
studied them thoroughly. We have tried our best to pick out those 
materials which are relevant to our research problem. 

  We have studied a number of books which provide secondary 
source of information related to our research problem. Some books may 
be enumerated here: 

1. 2500 Years of Buddhism edited by P.V.Bapat

2. The Buddha and His Teachings by Narad Maha Thera

3.  Pàli Sàhitya kà Itihàsa by Bharat Singh Upadhyay

4.  The Wonder that was India by A.L. Bhasham

5.  Origin and Nature of Ancient Indian Buddhism by K.T.S. 
Sarao

 All these books are written on different topics on Pàli and 
Buddhism. We have gone through the chapters which are related to our 
research problem. Sometimes contents of the chapters are directly related 
to our research problem and sometimes they are indirectly related. We 
chose the contents which are relevant to our research problem to draw 
a conclusion. 

Discussion

Social Thought of Lord Buddha
In known history of mankind the Lord Buddha was the first historic 

personality who not only argued against the social hierarchy based on 
the birth but he opened the door of the Buddhist Saïgha to all sections 
of the society. He denounced all claims to superiority on the ground of 
birth as the Brahmins claimed all the times. 

By the beginning of the age of the Buddha, caste system with its 
gross inequalities had been well established in Indian society. It had 
become both functional and hereditary.6

As it has been mentioned earlier that at that time the society was 
divided into four great castes technically known as varõa- Brahmins, 
Kshatriyas, Vaishyas and Shudras. This social order determined and 
fixed man’s place in the society by the fact of his birth in a particular 
caste. Brahmins were supposed to be superior than all other classes 
6Sarao, K.T.S., The Origin and Nature of Ancient Indian Buddhism, p-111.
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The Shudras were denied all the benefits. They were even denied 
the previlege of hearing the holi scriptures and learning the deeper 
mysteries of the life. They were denied education and fixed low in 
the social hierarchy which was so brutally fixed that they could never 
escape from its vicious tentacles. 

The Lord Buddha revolted against this vicious social order. He 
asserted absolute equality of all men. Once he was travelling and 
preaching to the people. On the way he became thirsty, he stopped to 
ask for water from a woman at wayside well. The woman, perceiving 
him to be a noble man, said, “sir, I am of low caste, I cannot give you 
anything to eat or drink”. Then the disciple of Buddha, ânanda said, 
“Friend, I donot ask for your caste, I ask for water.” He drank water 
taking from that low caste man7. 

The Brahmins occupied to important place in social order that it 
seems that there were only two functional classes in the society i.e. 
Brahmins and non- Brahmins. The Buddha felt that class equality could 
be only realized when the supreme authority of the Brahmins might be 
challenged. In the first phase in transforming into a casteless society 
he challenged the supreme position of Brahmins in social order. He 
placed Kshatriyas on the top of social heirarachy. Thus in Pàli literature 
the social order has enumerated as- Kshatriya, Brahmins, Vaishyas and 
Shudras. In Pàli literature, there are a number of suttas where the Buddha 
(or his important disciples) is represented as holding discussions with 
renowned Brahmins and ultimately bringing them around to his own 
way of thinking, These suttas may be enumerated as follows: 

Assalāyana Sutta of 
Ambaṭṭha Sutta of Dãgha Nikāya
Madhura Sutta of Majjhima Nikāya
Vàseṭṭha Sutta of Sutta-Nipāta
Vasala Sutta of Sutta-Nipāta
Esukàri Sutta of Majjhima Nikāya 

In all these Suttas, the Buddha challenged the supreme authority of 
Brahmins on the basis of birth. He says-

7from Ravindranath Tagore’s play Chandalika Based on buddhist religion.
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NA JACCĀ VASALO HOTI, NA JACCĀ HOTI BRâHMAṆO.
KAMMUNĀ VASALO HOTI, KAMMUNĀ HOTI BRâHMAṆO.8

By birth one does not become an outcast.
By birth one does not become a Brahmin.
By act one becomes an outcast.
By act one becomes a Brahmin.

Here a beautiful verse from the Dhammapada may be quoted in 
which Lord Buddha tried to define a Brahmin. He says-

NA JAṬĀHI NA GOTTEHI NA JACCĀ HOTI BRâHMAṆO.

YAMHI SACCA¥CA DHAMMO CA SO SUCI SO CA BRâHMAṆÕ.9

Not by the matted hair, not by the lineage, not by birth a man 
becomes a Brahmin; he in whom there is Truth and Dhamma (Religion), 
he is the happy and he is the Brahmin. 

Lord Buddha: The Father of Interfaith Dialogue
Interfaith dialogue means the communication, dialogue and 

cooperation among different faiths and religious groups. There are 
eighteen noticeable religions of the world and a large number of faiths 
exit in different parts of the world. Due to extensive expansion of 
information technologies the whole world has become a global village. 
This has created much tension among different faiths. To ease these 
tensions there is an easy way to have a dialogue among the concerning 
faiths. Many organizations of interfaith dialogue are working and many 
are coming up.  

Lord Buddha has recognized the power of interfaith dialogue. The 
Pàli literature is full of dialogues of Lord Buddha. With the people of 
different faiths in direct way and sometimes in indirect way. He had 
direct dialogue with Bhramins as appeared in many Suttas. He had a 
unique type of dialogue with Six heretical thinkers via some persons. 
In Sàmaññaphalasutta10 Lord Buddha made dialogue with Six heretical 
thinkers via King Ajàtasattu.

Similarly in Brahmajàla Sutta11 Lord Buddha avoided direct 
8Suttanipāta, Vasalasutta, p.34
9Dhammapada, verse no 393.
10Sàmaññaphalasutta, Dīghanikāya, p.55-65.
11Brahmjālasutta, Dīghanikāya, p.29-34.
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dialogue with Supriya Parivràjaka who was uttering insulting words 
about the Buddha, his teachings and his saïgha. The disciple of Supriya 
Parivràjaka, Brahmadatta Màõava was praising . In such a situation , 
Lord Buddha responded as 

“Monk, if anyone spoke words which insult me, the Dhamma and 
the Saïgha, dont let this thing prompt you to hate, take revenge and turn 
against them. If , because of this , you become angry or annoyed , then it 
will become an obstacle in your quest to liberate yourself and cause you 
upset. However, if someone speaks insulting or false accusations about 
me , the Dhamma and the Saïgha, then you should state which is wrong 
and point out the mistake by explaining that because of this proof and 
that, then that is not true or it is not like that, that kind of thing is not us 
or occurring in usˮ

“But if someone praises me, the Dhamma and the Saïgha do not let 
this thing make you feel proud, joyful and happy. If you act like that, 
then it will become an obstacle in your efforts to achieve your own final 
liberation. If someone speaks like that you, should state which is right 
and show this fact by saying, based upon this and that fact, it is indeed 
so: that thing does indeed exist in us, or is true about us.’’

On the basis of minute observations, we can easily say that Lord 
Buddha initiated the interfaith dialogue, some 2600 years ago which 
has become a global platform for world peace today.

The Buddha adopted Democratic Method in Every Sphere of Life 

The Buddha was the first historical personality in the history of 
mankind who tried to serve the interests of the masses and was concerned 
with their happiness. In the beginning of his journey he communicated 
sixty arahattas as- 

“Go forth, O Bhikkhus, for the good of the many, for the happiness 
of the many, out of compassion for the world, for good, benefaction 
happiness of gods and men. Let not two go by one way12.’’

Lord Buddha not only talked about masses but he always adopted 
a democratic way method in every walk of life. Though he belonged 
to an aristocratic family , his life and works were those of a democrat. 
He travelled widely, for forty five years preaching to the common 

12Mahāvagga, p.35.
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masses. He formed the Saïgha to communicate with the masses. The 
constitution and working of the Saïgha was based on a democratic 
process. Everyone who was ordained as a Buddhist monk could be a 
member of the Saïgha in a particular locality and all official business in 
a formal meeting of the Sangha was transacted according to democratic 
principles. Every member has a vote and the decision of the Saïgha 
was taken by a vote of majority. When a complicated issue came up 
before the Saïgha, it was referred to a selection committee, whose 
recommendations had to be placed before the Saïgha for ratification.13

Lord Buddha revolted against bad practices in the society

We commonly even today experience that bad habits, bad things 
and bad practices continue by healthy, wealthy and mighty people of 
the society. There are very few people who condemn such bad practices. 
One who shows the courage to condemn bad practices has to suffer a lot 
in the hands of powerful people. 

At the time of Buddha, many bad practices were prevalent in the 
society. These bad practices were observed not only in the public 
domain but also in the thinking process of the people. We may quote 
one example here; the cult of sacrifice was dominant phenomena in 
the society. In the sacrificial ceremony a large number of animals were 
killed.  In the Kuñadantasutta,14 we see that ‘’ Seven hundred bulls, 
seven hundred bullocks, seven hundred heifers, seven hundred goats 
and seven hundred rams were all tied up to the  sacrificial post.’’

Thus we see in a single sacrificial ceremony altogether there were 
three thousand different animals which were bought to be killed. This 
number may be exaggerated but it is clear from this statement that a 
large number of animals were killed such during sacrificial ceremonies. 
Such type of sacrificial ceremonies had created tension in the society, 
in many ways.

Firstly oxen were killed which were the base of the agriculture. 
The decreasing number of oxen’s clearly showed the slowdown in 
agriculture and ultimately in economy. Secondly, to manage so many 
animal was not an easy job. It needed a lot of money. Thus such types 
of sacrificial ceremonies were not within the reach of common masses. 
Thirdly, the low work like dragging animals for sacrifice was the duty 
132500 years of Buddhism, p.4.
14 kuṭadantasutta, Dīghanikāya, p.137.
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of the shudras. 

Lord Buddha not only condemned such type of sacrificial 
ceremonies in different ways but he clearly put the idea that such types 
of ceremonies were fruitless. Thus the Buddha had tried to reshape 
society in which there was no such sacrificial ceremony in which no 
animals needed to be killed.

Lord Buddha Compared Dhamma to a Raft

In modern time the meaning of Dhamma may be taken as Buddhism 
or religion. This may be defined simply as the means to enlightenment 
or emancipation. The Lord Buddha compared Dhamma to a raft15. The 
idea of the parable of the raft lies in the concept of means and end. 
There is a person who comes to a large body of water and he is trying 
to cross the other side. So he starts to assemble the grass, sticks, leaves 
and rope to make a raft. When the raft is ready, he relies on the raft, the 
raft to keep him afloat and he makes his way across the body of water 
to reach the other side. After reaching the other side he is supposed to 
leave the raft and not to carry it along on his back. At the conclusion, 
Lord Buddha said - 

“In the same way, monks, I have taught the Dhamma compared to 
a raft, for the purpose of  crossing over, not for the purpose of holding 
onto. Understanding  the dhamma as taught compared to raft, you 
should let go even of Dhamma to say nothing of non- Dhamma’’16. 

It is a simple distinction between the goal and the means. The goal 
is to get across the river. The mean is the raft. Once you get across the 
river, there is no point in carrying the raft along with you. In short, it is 
not an end in itself, but only a means to an end. 

In modern parlance, its function is purely instrumental and therefore 
its value is only relative. This of course does not mean that it can be 
dispensed with. When we have arrived safely on the other shore, the 
raft may indeed be abandoned; so long as we remain on this side, or still 
paddling across the stream, it is indispensible.17

This type of parable provided by Lord Buddha was easily grasped 
by the common masses to understand that the Dhamma is a mean and 
not the end. 
15Alagaddūpana Sutta, Majjhima Nikāya.
16from translation of Thanissaro Bhikkhu.
172500 years of Buddhism, p.170.
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Lord Buddha used the language of common masses to preach the 
Dhamma

Language is the best means of communication. It expresses thoughts, 
emotions, feelings and desires of human beings. It plays an essential 
role in cultural, social and psychological aspects in all societies. The 
language which is very close to our emotions can be seen as the most 
effective tool of communication.

Mother language is the most effective tool for communication. Most 
difficult things can be easily understood when expressed in mother 
language. 

Lord Buddha used the language of common masses to preach the 
Dhamma. At the time of the Lord Buddha, the literary language was 
Chàndasa. He used the common language which was spoken by general 
masses at the time. That language is known today as Pàli.

In Cullavagga we have come to know about a dialogue of the 
Lord Buddha with the two Brahmins.  The two Brahmins requested the 
Buddha to collect Buddhavacana in Chandasa18. 

But the Buddha refused their request and addressed the monks -

I permit, O monks, everyone to learn the Dhamma in his own 
language19. 

It had become very easy to understand the Dhamma in own language.

Conclusion

Lord Buddha was the Great Personality who not only reconstructed 
the Indian society but gave light in the heart of people to ponder over 
human value which is base of human life. We may say the Great 
Social Engineer. By social engineering He established the kingdom of 
Dhamma in which all people could live with kindness, humanity and 
equality. 

Lord Buddha revolted against the bad practices which were very 
predominant phenomenon in the society. Those bad practices were not 
only harming the basic fabric of human society but also deteriorating 
the human dignity and economic life of the people. He condemned the 
18Sakāya niruttiyā Buddhavacanaṃ dusenti, hand mayaṃ bhante Buddhavacanaṃ 
chandaso aropemati. 
19Anujānāmi, Bhikkhave, Sakàyaniruttiyā Buddhavacanaṃ pariyāpunituṃ.
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cult of sacrifices in many ways and tried to establish a society based on 
non-violence.

Lord Buddha provided a very simple philosophy which attracted 
the larger section of society. His Dhamma was based on three simple 
steps- sãla, samàdhi and pa¤¤à. These three steps lead to a condition 
where there is no suffering that means Nibbànaü paramaü Sukhaü.

Lord Buddha used the language of common masses to preach His 
Dhamma so that every person of society could be able to understand 
what He was saying. He also adopted the democratic method in every 
sphere of life so that every person might take some responsibility to 
build a great society. 

Thus we can say that social engineering of Lord Buddha was great. 
His methodology of social engineering is still relevant and can be 
applied by social engineers to make society for the best place to live in.    
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The paper elaborates the meaning of the famous stanza mentioned 
in Dhammapada as follows:

Do not commit any sin,
Accumulate perfect merit.

Tame one’s mind,
This is the teachings of Buddha.

The first line, Do not commit any sin refers to abstaining from all 
the negativities i.e. either natural sin or proscribed sin. Natural sin is 
applicable for all the sentient beings commencing from hell beings to 
gods where as prescribed sin is applicable only for those who have 
taken Buddhist vows.

Regarding the natural sin, if any non-virtuous action is committed 
consisting of all the five things of i. basis/foundation, ii. motivation, iii.
application, iv. result and v. emotional affliction, then that non-virtuous 
action is considered as hundred per cent non-virtuous action. 

For example, 1) applying with a killing, the definition of killing is 
stated by âcharya Vasubandhu in Abhidharmako÷a, (chapter 04 Verse 
73ab) as: killing others with having motivation (to kill).

i. Basis: basis must be a sentient being. Though there is a debate 
about the definition of sentient being but in a nutshell the 
phenomenon must be breathing or must have the potential 
to breath. This excludes plants etc. as sentient beings though 
they are accepted as having life according to science and 
some other schools.

One complicated thing at present situation is; what about the killing 
of euthanasia patient by doctor through injecting the patient when the 
doctor is requested by the patient? Is it virtue or non-virtue? This is a 
debatable subject.

ii. Motivation: In Buddhism, motivation makes the action 
virtue and non-virtue. Therefore, i. the person must have the 
motivation of killing, ii. the person must know the other as 
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sentient beings and iii.killing only that particular sentient 
beings without missing the target. 

Suppose, there are two persons, Devadutta and Dharmadutta. 
Someone wants to kill Devadutta and hit a stone and instead of hitting 
the stone to Devadutta he missed the target and killed Dharmadutta. At 
that situation because of not having motivation to kill Dharmadutta the 
person has committed only 80 percent non-virtuous action of killing. 
One has to apply with other examples also. 

When one kills other sentient beings such as insects and so forth 
while driving etc. in accident without having motivation to kill then 
it is also consider as 80 percent and so forth but surely not a hundred 
percent killing.

iii. Application: after having the motivation to kill others when 
the person either commits the act of killing by himself or 
hiring or ordering other person to commit. 

What about committing suicide? Is it hundred percent killing or 
not? In some text such as Acharya Vasubandhu’s Abhidharmako÷a, 
(chapter 4 Verse 73cd) it described only killing others. The reason is 
that, suppose two persons are fighting and they mutually killed but the 
person who died later had committed hundred percent killing and not by 
the person who died before because the first person has not completed 
the result i.e. killing since the second person was alive when the first 
person is dead. This is applicable at modern rules also because police 
can and will punish only to the second person who is alive and not 
the first person who is already dead. In Màhàyana sutra tradition it is 
stated that committing suicide uproots the opportunity of that person to 
take 500 human rebirths whereas in Màhàyana’s Vajràyana tradition it 
is similar with killing god or Buddha.

iv. Result: after committing all the activities of killing others and 
when the other person is dead.

v. Emotional affliction: all the above mentioned four things have 
been done through having emotional affliction of desire, hatred, 
ignorance, jealousy, competitive mind, pride and so forth.

As previously described, among the five factors, motivation is the 
main but in grossly one should consider all the five factors have twenty 
marks each. So, any act of killing is done with all the five factors then 
that killing is considered as hundred percent killing whereas when 
any factor is missing then one has to minus twenty marks each and it 



128 Dharmadoot - Kartika Purnima 2020

becomes either 80 percent or 60 percent and so forth of killing.

Killing having the emotional affliction of desire is like killing 
animals to eat and so forth.

Killing having the emotional affliction of hatred is like killing 
enemies in battle field and so forth.

Killing having the emotional affliction of ignorance is like animal 
sacrifice and so forth.

2) Regarding the stealing, the definition of stealing is stated by 
Acharya Vasubandhu in Abhidharmako÷a, (chapter 4 Verse 73cd) as: 
stealing means taking other’s wealth either through power or hiding.

i. Basis: basis must be a thing, property or wealth belonging to 
others.

ii. Motivation: the person must know that the wealth belongs 
to others and have a motivation to steal it. If someone takes 
others wealth through mistakenly then that is not considered 
as stealing.

iii. Application: stealing the things either by himself or hiring or 
ordering other person to steal. 

iv. Result: after stealing the thing the person must have a 
motivation of thinking that now he got the thing or the thing 
belongs to him. Here, one thing to discuss is, suppose a person 
has stolen a pen from India and he took it to USA via Europe. 
The rate of pen is 25 Rupees in India, one Euro in Europe 
and two dollars in USA. So, the question is what amount of 
money he has stolen? As expressed previously, in Buddhism 
the motivation is the main factor. Therefore, it depends on the 
timing of arising his motivation  thinking that he got the pen 
or the pen belongs to him.

v. Emotional affliction: all the above mentioned four factors have 
been done through having emotional affliction of desire, hatred, 
ignorance, jealousy, competitive mind, pride and so forth.

One has to apply above mentioned five factors with rest of the non-
virtuous actions of 3) sexual misconduct, 4) lying, 5) divisive words, 6)
harsh words, 7) senseless talk or gossip, 8) envious or covetous mind, 
9) harmful intention and 10) wrong views.

Regarding the proscribed sin if any one transgresses either Buddhist 
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lay person’s commitment, novice monks’ rules, fully ordained monks’ 
rule, Bodhisattva vow or Vajrayàna vow’s rule then those are considered 
as proscribed sin. 

The second line, Accumulate perfect merit refers to all the virtues 
activities starting from taking refuge to attaining the excellent qualities 
of Buddha such as meditating on rarity to obtain human body consisting 
eighteen pre-requisites, impermanence, Karmic causality, renunciation 
on cyclic existence, fault of cyclic existence, meditating on loving 
kindness and compassion, meditating on four sort of mindfulness, 
meditating on four noble truths, noble eightfold path, practicing calm 
abiding (samatha) and insight (vipa÷yanà), thinking on dependent 
origination, six perfection and so forth. In brief, try best not to harm 
others if one cannot help them. Among the above mentioned topics 
if one practices six perfections then all the practices are included as 
follows: 

i) Perfection of Generosity /Giving. Generosity has 4 sections:

1)Word meaning: Generosity is called dàna in Sanskrit. 
da=daridra=poverty or poor. na=nasa=removing (Sakya Pandita’s 
Illuminating the Sage’s Intend, thubpai dgongs pa rab tu gsal ba, Sakya 
Students’ Union, Varanasi). Removing poverty is called Generosity1. 

2) Characteristics: Giving things to other people with intention to 
help. 

Characteristics of the perfection of generosity is: Not only giving 
things to other people but whatever be the wealth obtained as a result of 
that in next life, that is also dedicated to the others.

 Or- to become the perfection of generosity it should be endowed with 
three qualities: 1) one should think that in order to attain Buddhahood 
one has to practice six perfections and generosity is one of them. 2) 
The receiver/recipient, the donor and the material things do not exist 
inherently but exist as a dream nature which means all the three are 
empty in nature. 3) Dedicating the virtues of giving in order to attain 
Buddhahood for the sake of all the sentient beings.

3) Classification: i) Giving teachings- which means without aiming 
at material things, which makes the cause to accumulate merit, and 
teaching the meaning in accordance with the scripture. ii) Giving 
material things- which means giving anything excluding teaching and 
1Sakya Pandita, Das, Sanjib Kumar (Tr.) Muninata-Praka÷a, Leh: Central Institute of 
Buddhist Studies, 2008,p.30.
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saving life and iii) Giving Protection- Saving the life of sentient beings.
Or one may classify the generosity into two: i). Generosity of lay 

person: mostly giving material thing ii). Generosity of monks: mostly 
giving teaching. Giving Protection is for both of the monks and lay 
people.

 Or one may classify the generosity into two. i). Pure generosity 
and ii)) impure generosity. i). Pure generosity is endowed with the 
characteristics of generosity as explained before. ii). Impure generosity 
is giving alcohol, drug, poison, weapons, others’ wealth and so forth 
and also giving right thing with wrong motivation.

4) Benefit of Generosity: The person will become rich in next life as 
stated by Acharya Nagarjuna in Precious Garland, Ratnàlaya.

Generosity (makes) rich and higher realms (achieve) through moral 
conduct. Physical beauty by patient and glory through effort. Peace 
through concentration and liberation by wisdom. Compassionate 
person can fulfill all his wishes. [5:38]

In order to become oneself in the Perfection of Generosity it is not 
compulsory to fulfill the wishes of all the sentient beings which is not 
possible but one should give the things that one has and dedicate also 
its results to all the sentient beings. This is the way of practicing all 
the six perfections. Otherwise, Buddha would not have completed the 
Perfection of Generosity because one can still see many poor people.

2) Perfection of Moral conduct. Moral conduct has 4 sections:

1) Word meaning: Moral conduct is called sãla in Sanskrit. 
si=÷ãta=÷ãtala = Cool or peace. la= labdha=to obtain or to achieve 
(Sakya Pandita’s Illuminating the Sage’s Intend, thubpai dgongs pa rab 
tu gsal ba, Sakya Students’ Union, Varanasi Publication). The person 
who practices moral conduct can achieve physical and mental peace in 
a temporary manner and ultimately the person will obtain the peace of 
liberation2.

2) Characteristics: Making a proposition in mind that one will 
abandon the harm to others and act in accordance with that proposition.

3) Classification: i. the moral conduct that abandons the natural sin  
and ii. the moral conduct that abandons the proscribed sin. 

Or i. The moral conduct that controls only the bad behavior (which 
2Sakya Pandita, Das, Sanjib Kumar (Tr.) Muninata-Praka÷a, Leh: Central Institute of 
Buddhist Studies, 2008,p.30.
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means making promise that one will not commit non-virtuous action 
but not promising that one will do good thing) ii. Moral Conduct that 
collects all the virtuous phenomena (which means making promise 
that not only one will abandon non-virtuous action but accumulate all 
the virtuous commencing from taking refuge to excellent qualities of 
Buddha). iii. Moral Conduct that helps only the other sentient being 
(which means making promise that if it benefits other sentient being 
then one will commit non-virtuous action it does not matter if oneself 
will take birth in hell). This is the act only for great Bodhisattvas.

Or one may classify Moral Conduct as: i. Moral conduct that 
protects from fear (which means taking refuge not to take birth in lower 
realms in the next life) ii. Moral conduct that aspires for the higher 
realm (which means taking refuge aiming at higher realms in next 
life) iii. Moral conduct that indicates renunciation towards the cyclic 
existence, (which means taking refuge for complete liberation from the 
cyclic existence).

4) Benefit: If the person practices generosity but does not practice 
moral conduct then the person will take birth in lower realms like Nàga, 
rich man’s dog, horse and so on. So to obtain higher realms moral 
conduct is the must and for the liberation meditation is the main.

In order to become oneself in the Perfection of Moral Conduct it is 
not compulsory to save the lives of those sentient beings who are going 
to be killed which is not possible but one should have perfect motivation 
of abandoning the fault of body, speech and mind. Otherwise, Buddha 
would not have completed the Perfection of Moral Conduct because 
one can still see many people are being killed.

3. Perfection of Patience. Patience has 4 sections:

1) Word meaning: Patience is called kyanti in Sanskrit. khya=khyobya 
means agitation. ti=÷àanti means peace, calm or pacification. To pacify 
the mental agitation is called Patience (Sakya Pandita’s Illuminating the 
Sage’s Intend, thubpai dgongs pa rab tu gsal ba.

2) Characteristic of patience is: Not becoming angry when someone 
harms you. This should be practiced through mind and it is not necessary 
to receive a blow from all the people to become perfect in patience as 
Shantideva states in Bodhisattvacharyàvatàra (Chapter.....Verse.......): 

It is not possible to cover whole of the world by leather, but just 
covering the feet of oneself by leather is sufficient. In the same manner 
one cannot stop all the external enemies but if one stops angry mind 
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then there is no need to stop others. 
It is true, otherwise, Buddha would not have completed the 

Perfection of Patience because one can still see many angry people.

3) Classification: i) Patience to adopt the problem: adopting 
physical and mental problem in order to abandon the non-virtues 
and to practice the virtues. One should think that Lord Buddhas and 
Bodhisattvas of the past had adopted this kind of problems and at 
the end they attained Buddahood and one should also has to practice 
this to attain Buddhahood. Or not giving opportunity for physical and 
mental problems to overcome onesown dharma practice but one should 
overcome the problems as Sakya Pandita had stated in Elegant Saying, 
Sakya Legs Bsad.

Person may face problems while studying and cannot become 
scholar who desires pleasure. One who attaches to minor happiness 
cannot attain greater happiness.[1:26]

 ii) Patience concentrating on the nature of phenomenon: (a) 
concentrating on the nature of conventional truth: If one says the nature 
of sentient beings is bad: then why one reacts towards the sentient 
beings who is bad in nature? It is like hitting a fire and telling it not to 
burn. 

If one says the nature of sentient beings is good but the fault is 
temporary: then one should react only to that temporary being and not 
to the person who is good in nature. For instance when there is smoke, 
to eliminate the smoke one should directly hit at the smoke and not 
to the space as ârya Deva had stated in Four Hundred Verses, Catu 
÷ataka, (Varanasi Publication):

 Buddha sees emotional afflictions as enemy and not the person 
related with it. 

As doctor eliminates the disease of the patient and not the patient. 

(b) Concentrating on the nature of ultimate truth: In ultimate truth 
all the three (1.agent = the person who does harm, 2.Action= act of 
harming and 3. recipient = person who is harmed) do not exist because 
all are empty.

iii) Thinking that one who does harm is necessary to practice 
dharma such as the angry attendant of Ati÷a.

It is well-known in Tibet that once upon a time, when Indian master 
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Atisha was in Tibet, he had an angry Indian attendant. Tibetan people 
complained to Ati÷a to remove the attendant. For this, Ati÷a said: ‘ He is 
like my teacher. The reason is, because of his anger, I practice patience’.

Or, one should think as follows in order to remove anger or tension:

Question: Do you have any problem? Answer: No, then no need to 
worry.

Question: Do you have any problem? Answer: Yes.

Question: Is there a solution? Answer: Yes. Suggestion: then apply 
the solution and no need to worry.

Question: Do you have any problem? Answer: Yes.

Question: Is there a solution? Answer: No. Suggestion: then 
worrying is useless. So, do not worry as Shantideva states in 
Bodhisattvàcàryàvatàra:

If one can change the situation then no need to worry.
If one cannot change the situation then worrying is useless.
4) Benefit: Due to practicing patience the person can obtain beautiful 

body and many followers.

4) Perfection of Effort or Enthusiasm. Effort has 4 sections:

1)Word meaning: Effort is called Vãrya in Sanskrit. Vi=Var=supreme/
Boon. Ya=Yantra=to apply. Applying to the supreme virtue is called 
effort (Sakya Pandita’s Illuminating the Sage’s Intend, thubpai dgongs 
pa rab tu gsal ba3.

2) Characteristics: Entry into virtue with pleasure or enthusiasm.

3) Classification: i) effort of armor or wearing army uniform: 
Before doing the virtuous action, making proposition in mind that one 
will do such and such type of virtuous action. For instance, it is like 
wearing an army uniform before going to war. ii) Effort of application: 
Directly practicing the virtue. Like fighting in the battle field and iii) 
unsatisfactory effort: Not giving up the effort no matter how much one 
has collected the virtues until or unless one attains Buddhahood. Like 
an effort to destroy the enemy forever. Generally it is said that should 
not be so greedy for wealth but regarding with the virtue one should 
practice virtues unless or until the person attains Buddhahood.
3Sakya Pandita, Das, Sanjib Kumar (Tr.) Muninata-Praka÷a, Leh: Central Institute of 
Buddhist Studies, 2008, pp.63-64.
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4) Benefit of effort: all the qualities depend upon the effort. So 
if you have effort then all the temporary and ultimate results will be 
achieved as there is a saying: ‘Where there is a will there is a way.’

5) Perfection of Concentration. Concentration has 4 sections:
1)Word meaning: concentration is called dhyàna in Sanskrit. 

Dha=dhara=to hold or to control. na=mana=mind. Controlling the mind 
or focusing the mind is called dhyàna (Sakya Pandita’s Illuminating the 
Sage’s Intend, thubpai dgongs pa rab tu gsal ba4).

2) Characteristics- concentration of mind in order to attain 
Buddhahood.

3) Classification: i) concentrating to attain peace in this very 
life (which means having attachment to the joy of meditation). ii) 
Concentrating to attain supreme qualities: i.e. to obtain clairvoyance 
and so on. iii) Concentrating to benefit sentient beings: meditating on 
space treasury and so on.   

Or i) Worldly concentration (which means concentration by 
means of coarseness and subtleness which has a potential to lead 
till the peak of cyclic existence). ii) Transcendental concentration 
(which has a potential to attain liberation because of meditating on no 
self). Meditation on loving kindness, compassion, enlightened Mind 
(bodhicitta), impermanence, tranquility and so forth fall under the 
perfection of concentration. Meditation on Loving Kindness etc. in the 
lack of emptiness or no self the practitioner cannot attain liberation and 
remain in the cyclic existence.

4)Benefit: Concentration produces tranquility or calm abiding. From 
that it dissolves the emotional affliction in temporal manner and brings 
clairvoyance etc. and ultimately with the meditation on emptiness or no 
self the person will attain liberation or Buddhahood.

6) Perfection of Wisdom. Wisdom has 4 sections:
1) Word meaning: wisdom is called Praj¤à in Sanskrit. Pra=supreme 

and J¤à=consciousness. Supreme among the consciousnesses is called 
wisdom (Sakya Pandita’s Illuminating the Sage’s Intend, thubpai 
dgongs pa rab tu gsal ba, Sakya Students’ Union, Varanasi Publication, 
year Page).

2) Characteristics: Understanding the phenomena in accordance 
with the nature.
4Sakya Pandita, Das, Sanjib Kumar (Tr.) Muninata-Praka÷a, Leh: Central Institute of 
Buddhist Studies, 2008, pp.102-103.
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3) Classification: i) Worldly wisdom: the wisdom, which is common 
in all either believer or non-believer in religion such as the knowledge 
of art, medicine, grammar, logic and so forth. 

ii) Transcendental wisdom: the wisdom which is  achieved from the 
holy teachings such as the wisdom of realizing the impermanence etc. 
16 aspects of four noble truths and the emptiness of all the phenomena. 
Or one may classify it into three: Wisdom of Listening, Wisdom of 
Contemplation and Wisdom of Meditation.

4) Benefit: temporary benefit: due to having wisdom one will not 
confuse in worldly conventional activities and ultimately one will attain 
omniscience stage of Buddhahood. 

Among the six perfections generosity and patience are mostly the 
practice for lay people because most of the lay people have wealth and 
more enemy. Therefore, they have to practice generosity and patience. 
Giving teaching is for monks. Monks have less wealth and less enemy, 
therefore, they have to practice less giving and patience.

Moral conduct and concentration are the practice for monks because 
they avoid distraction and abide in solitude. For the lay people it is 
difficult even to observe one-day precepts. It is also difficult for them to 
meditate because of distraction to take care for their relatives and home 
duties. Effort and wisdom are necessary for both of the monks and lay 
people.

Order of the perfections:
(i) Preceding perfections are inferior and succeeding are the superior 

with comparison. For instance generosity is inferior compare with 
moral conduct, and moral conduct is superior compare with generosity 
and so forth.

(ii) Preceding perfections are coarse and succeeding are subtler 
with comparison. For instance generosity is coarse compare with moral 
conduct, and moral conduct is subtler compare with generosity and so 
forth. Here coarseness and subtlety refers to easiness and difficulty to 
put in practice.

Why six perfections are necessary?
To attain Buddhahood the collection of the accumulation of merit 

and spontaneous wisdom are the must. These two accumulations 
are included in the six perfections i.e. first five perfections are the 
accumulation of merit and the last perfection is the accumulation of 
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spontaneous wisdom. So, all the practices are included within these six 
perfections.

The third line, Tame one’s mind is supreme among them because all 
the teachings of Buddha is related with the method to tame the mind. 
It is important to know that the definition of mind is luminosity and 
awareness. The nature of mind is not affected by any of the emotional 
affliction. If the nature of the mind is affected by emotional affliction 
then it is meaningless to practice to remove emotional affliction such 
as making an effort to make coal into white colour. Therefore, since 
the nature of mind is not affected by emotional affliction then it is 
reasonable to practice to remove emotional affliction such as making 
hardship to remove the dirt of gold so that one can see actual yellow 
gold. One has to tame the mind since the mind is similar to wild monkey. 
As monkey jumps from one branches to another branches of trees in 
the same manner the mind continuously thinks adopting and leaving 
different kind of phenomena. The mind is also like a mad elephant as 
øàntideva states in Bodhisattvàcàryàvatàra:

As one has to tie a mad elephant without having loosen with stable 
pillar in the same manner one should tie one’s mind with the pillar of 
concentrating on dharma. [5:40]

Sometimes, mind and conventional self are synonyms as stated 
in Såtra (quoted in the autocommentary to Madhyamakàvatàra of 
Candrakãrti, Sakya Students’ Union, Varanasi Publication, Chapter 6):

Oneself is the lord of oneself, how can others become lord? Scholars 
will attain higher realms if oneself is properly tamed.

So, here, taming the self and mind are synonyms. Furthermore, it is 
stated in Såtra (quoted in the autocommentary to Madhyamakàvatàra of 
Candrakãrti, Sakya Students’ Union, Varanasi Publication, Chapter 6):

Oneself is the lord of oneself, and oneself is also the enemy of 
oneself. Whether one has done good or wrong oneself is the witness.
[Una-Gong-pa Rap-Sal, p. 473]

One may say that taming the mind or uprooting of emotional 
affliction is not possible due to three reasons:  i.The emotional afflictions 
are the nature of mind therefore one cannot uproot them. ii.Though one 
can uproot them but no one knows how to uproot them and iii. even 
though one removes the emotional afflictions for a while they will arise 
again just like a dirt on our body.
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Refutation- i. The emotional affliction are not a nature of the mind 
because the conventional nature of the mind is luminosity and emotional 
afflictions are temporal otherwise when a person becomes angry his 
anger should be existed for ever and so on. ii. The cause of emotional 
affliction is the self-grasping and there is an antidote for it which is the 
meditation on selflessness. iii. Due to abandonment of self-grasping the 
person will not wander in cyclic existence just like extinguishing of 
fire due to perishing of fuel. Therefore, one must practice as stated as 
øàntideva states in Bodhisattvàcàryàvatàra :

One who wants to practice must control or tame one’s mind. If one 
cannot tame one’s mind then one cannot practice. [5:23ab]

øàntideva, again, states in Bodhisattvàcàryàvatàra:

One who wants to tame one’s mind is requested with folded hand to 
practice mindfulness and introspection with effort. [5:23cd]

Therefore, the knowledge of the mindfulness, introspection and 
antidotes are important as follows:

i. Mindfulness: mindfulness means knowing what is granted and 
what is restricted by the Buddha. Or knowing what is to be adopted and 
what is to be abandoned. Or having the clarity of rules and regulations 
and knowing good and wrong activity of body, speech and mind.

ii. Introspection means just having knowledge of what is to be 
adopted and what is to be abandoned is not sufficient until or unless the 
person judges activities of body, speech and mind. For example, when 
one applies with the activities of body, suppose, a person is going.  

When the person is performing the activity of going he should make 
examination on his activity of going such as: why he is going? Is he 
going to do a virtuous thing or non-virtuous thing or neutral? If he is 
going to do a virtuous thing such as circumambulation to ståpa and so 
forth then continue or proceed it. If he is going to do a non-virtuous thing 
such as going to fight with other people and so forth then discontinue 
his going. If he is going to do a neutral thing which is neither virtue nor 
non-virtue such as going for morning walk or evening walk then try to 
convert this walk into virtuous thing such as circumambulation to ståpa 
and so forth so that it becomes double benefits of collection virtue as 
well as achieving physical health.

In a same manner, when one applies with the activities of speech, 
suppose, a person is going to say something to other people.  Before 
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saying something he should make examination on his mind such as: 
why or what he is going to say? Is he going to say some virtuous 
thing or non-virtuous thing or neutral? If he is going to say a virtuous 
thing such as discussion on some important topics on loving kindness, 
compassion and so forth then continue or proceed it. If he is going to 
say a non-virtuous thing such as arguing or abusing other people and so 
forth then discontinue his speech. If he is going to say a neutral thing 
which is neither virtue nor non-virtue such as saying hello and hi and 
so forth then try to convert this saying into good words such as ‘good 
to see you’  and so forth.

When one applies with the mental activities, suppose, a person is 
thinking something.  He should make examination on his mind what he 
is thinking? Is he thinking some virtuous thing or non-virtuous thing 
or neutral? If he is thinking a virtuous thing such as loving kindness, 
compassion and so forth then continue or proceed it. If he is thinking a 
non-virtuous thing related with increasing of emotional affliction then 
discontinue his thinking. If he is thinking neutral thing which is neither 
virtue nor non-virtue such as thinking of vase and so forth then try 
to convert this thinking into virtuous thing such as loving kindness, 
compassion and so forth.

iii. Antidotes: After having mindfulness and introspection then it is 
much easier for the practitioner to tame the mind relying on antidote 
to the emotional afflictions of desire, hatred, ignorance, jealousy, 
competitive mind, pride and so forth in the following manner:

Meditation on Ugliness can reduce desire or attachment. Meditation 
on Loving Kindness can reduce hatred. Meditation on Patience can 
reduce anger. Meditation on Dependent Origination can reduce 
ignorance. Meditation on Jealousy can reduce jealousy. Meditation on 
Competitive Mind can reduce competitive mind. Meditation on Pride 
can reduce pride. Meditation on Breathing can reduce conceptual 
thought and so forth.

The summarization of Buddhist practice can be put in two factors as 
âcàrya Vasubandhu has stated in Abhidharmako÷a:

The holy teachings of Buddha has two aspects which are the 
nature of discourse and realization. The preservation of them are only 
explaining and practice. [9:01]

So, though constructing big temples, big monastic school buildings 
etc. become favourable conditions to attain the wisdom of listening, 
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contemplation and meditation but constructing the building itself is not 
a preservation of Buddha Dharma. 

Therefore, preservation of Buddha Dharma means: 

i. If anyone teaches the discourses of three fundamental 
divisions (tripiñaka) of Discourse (såtra piñaka), Monastic 
Discipline (vinaya piñaka) and Manifest Knowledge 
(Abhidharma piñaka) or listens to them is called preservation 
of Buddha Dharma from the perpective of Discourse.

ii. If anyone practices the three trainings (tri÷ikùà) of moral 
conduct (sãla), concentration (samàdhi) and wisdom (praj¤à) 
then, it is called preservation of Buddha Dharma from the 
perspective of Realization.

Sarvamaïgalam
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Abstract

Early Buddhist doctrine stands in the middle position based on 
kamma, rebirth, and Nibbāna. Kamma is the result of volition 
(cetanā) that made the individual do either wholesome (Kusala) 
or unwholesome (Akusala) deeds. Early Nikāyas say that the 
Buddha is perfect in Kusala. Nevertheless, in Abhidhamma, there 
is no role of Kusala state at mundane level (Lokīya) in relation to 
ethics alluded to Arahants. What it mentions is Lokuttara Kusala 
(magga citta) referring to ethical acts of the Buddha and Arahant. In 
addition, the term “Kiriyà” is the ethical value for them in mundane 
level (Lokīya). Therefore, the purpose of this paper is to observe 
the three ethical terms “Kusala, Akusala, and Kiriyà” in Buddhist 
soteriological path through analyzing reference to in early Nikāyas, 
Abhidhamma and their commentaries. By analyzing these texts, it 
will be seen that Abhidhamma designates Kusala for Arahant into 
Lokuttara Kusala (magga citta) as the highest psychological and 
ethical state by way of destroying defilements (kilesā). This is done 
differentiating three dimensions: Nibbāna, Kusala, and mental 
factors (alobha, adosa, amoha, saddhā, vīriya, sati, and so on).

Keywords: Kusala, Akusala, Kiriyà, kamma, Nibbāna, early 
Buddhism, Abhidhamma.

Introduction

Buddhist literature describes three ethical terms as Kusala, Akusala 
and Kiriyà. Of them, Kusala and Kiriyà are two ethical terms in relation 
to what should to be done as right, and Akusala is what should not to 
be done. Among them, according to Abhidhamma, it commonly accepts 
that mundane Kusala and Akusala are performed by trainees (sekkha) 
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and ordinary person (puthujjana). Kiriyà is mererly action achieved by 
the Buddha and Arahant (asekkha) in earthly state.

However, in early Buddhism, what it is found is only two ethical 
terms as Kusala and Akusala, it does not directly mention Kiriyà in 
an ethical sense.1 On the other hand, what is said in Nikāyas is that the 
Buddha and Arahant are perfect in Kusala (kusaladhammasampanna). 
Abhidhamma literature formulates the ethical term Kiriyà for the Buddha 
and Arahant. Moreover, the commentarial tradition divides Kusala into 
two aspects as vaṭṭagāmikusala and vivaṭṭagāmikusala. Thus, based on 
these ethical terminology and concepts in the Pàli literature, this paper 
aims to observe these three ethical terms in order to understand the 
Buddhist psycho-ethical state in soteriological path.

In the course of this study, it is hoped to show that the Buddha defines 
and presents Kusala and Akusala in terms of ethical, psychological 
meanings related to the soteriological path, rejecting and changing the 
social caste system forced by the Brahminical tradition at that time in 
India.2  Besides, it is also seen that the division of Kusala into two types 
as vaṭṭagāmikusala and vivaṭṭagāmikusala is to enhance the concept of 
Kusala based on the idea of egocentric and non-egocentric attitude when 
performing the Bodhipakkhiya Dhamma for the purpose of attainment 
of Nibbāna. A change is seen in the Abhidhamma with the interpretation 
of ethics for Arahant by introducing the term Kiriyà (functional citta), 
signifying that Kusala is not a state of Nibbāna. However, when it is 
closely examined the concept of Lokuttara in Abhidhamma, it refers to 
the noble persons as Kusala who has arrived at the highest psychological 
and ethical state with the eradication of greed (lobha), hatred (dosa) and 
delusion (moha), but not a state of Nibbāna itself.

Research problem

Therefore, the research problem of the paper is to observe and 
underscore, how far these three ethical terms in relation to the Buddhist 
soteriology in early Buddhism and Abhidhamma are consistent and 
coherent? On the other hand, how far the Abhidhammic analysis and 
synthesis of psychological and ethical states are identical or not with 
the primary teaching of the Buddha?

Literature Review and Preliminary consideration

In the field of Buddhist studies, some scholars interpret the Pàli 
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phrase as “puññañca pāpañaca bhāhitvā”3 in referring to the enlightened 
person who is beyond good and bad, and that it is the same idea that is 
found in Upaniùad’s liberation concept.4 On the contrary, P.D. Premasiri 
says that Nibbāna is the highest level of moral perfection (Kusala) that 
one can attain in early Buddhism.5 It means that the Arahant is not beyond 
good and bad; but he transcends both puñña and pāpa and Akusala. 
According to him, the early Buddhist concept of Kusala and puñña are 
different. The former gives the ultimate goal of attainment of Nibbāna 
and, the latter gives the outcome in the samsaric process.

In our study, as the preliminary consideration, 
1). It agrees with the idea that Kusala and puñña are different 

ethical concepts in early Buddhism. But according to our 
understanding of reference in the early canon, Kusala and 
puñña give the result in the future. The difference is that 
Kusala supports to the cessation of dukkha; and on the 
other hand, it discards pāpa and Akusala. In addition, puñña 
does not facilitate the attainment of liberation, but increases 
merits.6 Therefore, it can be considered that Kusala refers 
to puñña and Kusala itself, but puñña is not the identical as 
Kusala.

2). The Buddha and Arahants are, when they attain Nibbāna, 
beyond puñña, pāpa, and aksuala, but perfect in Kusala.7 
Therefore, early Buddhism holds that the enlightened person 
is perfect in Kusala. However, Abhidhamma substitutes the 
ethical term Kiriyà (functional citta) regarding Arahant in his 
performance of good deeds in his daily life.

Research Methodology 

This study is a textual research. It will utilize the primary sources 
such as early Nikāya, Suttanipāta, Dhammapada, and Itivuttaka texts, 
Dhammasaṅgaṇī and Kathāvatthu from Abhidhamma texts by way of 
analyzing these three ethical terms in order to understand the psycho-
ethical meaning in Buddhist soteriology. 

Discussion

Kusala and Akusala in early Nikāyas
Indian traditions of pre-Buddhist evaluate the human behavior 

through the actions of puñña and pāpa.8 The Buddha introduced the 
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new ethical terms and concept as Kusala and Akuala by rejecting the 
social caste system and labor system (vaṇṇadhamma) based on the 
authority of Divine God. Kusala and Akusala related to the ethics (sãla) 
that is the basic one in three trainings (tisikkhā): sãla, samādhi, paññā. 
Regarding these new ethical concepts, generally, the former supports 
the attainment of happiness (Nibbāna) in this life and future life. The 
latter shows how an individual is led to suffering (dukkha).

In relation to these two ethical terms, the Appaṇṇaka sutta and 
Kālāma sutta are the best source to analysis for non-Buddhist and 
Buddhist in order to demonstrate how the wise person should undergo 
any loss in this life as well as future life. Firstly, the Apaṇṇaka sutta’s 
advice is on the premise that kamma and rebirth theory relative to an 
ordinary man (puthujjana), is unthinkable and inconceivable.9 Therefore, 
he should understand it as the nature of reality grounded on the faith 
(saddhā) upon the triple gem (Buddha, Dhamma, and Saïgha). This is 
based on the view that a person will not lose faith regarding the relation 
of the impact of his moral deeds on his life situation in the present and 
future life. For a person who does not believe in kamma and rebirth 
will lose if he does bad actions in this life. Therefore, it is seen that the 
Buddha exactly clarifies what is Kusala as ten wholesome actions and 
Akusala as ten unwholesome actions in various suttas in early canon 
for ethical and social contexts. This is to justify that the kamma and 
rebirth will result from individual’s Kusala and Akusala actions. The 
ordinary person who has no extra-ordinary knowledge (abhiññā) did 
not see this saÿsàric process as a dynamic manner consequential from 
the good and bad kamma accumulated by individual. This process is 
besetted with ignorance and craving (avijjā and taõhà) beginning of 
which inconceivable.10

Another way of looking at saÿsàric process on the basis of kamma 
is that it is a ‘verifiable law’. K. N. Jayatilleke believes that it is 
a doctrine derived as an inductive inference on the basis of the data 
of extra-sensory perception.11 The Pàli canon says that a person who 
possesses the clairvoyance (Dibbacakkhu) can perceive the occurrence 
of rebirth of beings according to their good and evil actions.12 

Therefore, the Apaṇṇaka sutta shows Kusala, akusala and 
puñña, apuñña pertaining to the philosophical contexts of Eternalism 
(sassatavāda), Nihilism (ucchedavāda) and Middle position. 
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(majjhimadesanā). This discussion can also be summarized as follows:

1. Nihilist accepts neither puñña nor pāpa.

2. Eternalist accepts puñña and pāpa; believes nihilism as pāpa.

3. Buddhist accepts Kusala, Akusala, puñña and pāpa; perceive 
eternalism as puñña and Nihilism as pāpa.13

While accepting these four ethical terms, Buddhism faces the 
problem of explaining how these ethical actions: Kusala, Akusala, 
puñña, pāpa give the consequences in this life as well as in the saṃsāra 
relating to Buddhist soteriology? In relation to this, Mahāvaccha sutta 
of the Majjhima Nikāya describes that the wanderer Vaccha who posed 
the unanswered questions (avyākata-pañha) requesting the Buddha to 
preach to him about Kusala and Akusala in brief. Hence, the Buddha’s 
answer is greed, hatred and delusion are Akusala and non-greed, non-
hatred and, non-delusion are Kusala.14 He states also that killing living 
beings, taking what is not given, misconduct in sensual pleasures, false 
speech, malicious speech, harsh speech, gossip, covetousness, ill will, 
wrong view; these tens actions as unwholesome. Then abstention from 
these Akusala actions is called wholesome course of action.15 In this 
manner the Buddha explains ten unwholesome actions and the opposite 
as ten wholesome actions. The Buddha explaining the nature of Arahant, 
makes the following observation:

“When a bhikkhu has abandoned craving, cut it off at the root, made 
it like a palm stump, done away with it so that it is no longer subject 
to future arising, then that bhikkhu is an arahant with taints destroyed, 
one who has lived the holy life, done what had to be done, laid down 
the burden, reached the true goal, destroyed the fetters of being, and is 
completely liberated through final knowledge.”16

Therefore, the enlightened person who is Arahant abstains from 
the unwholesome and perfect in wholesome condition. The wanderer 
Vaccha asked a series of questions regarding the eradication of fetters 
(saṃyojanā) and attainment of Nibbāna concerning bhikkhu, bhikkhunã, 
upàsaka and upāsikā who are clothed in white living in celibacy 
(gihī odātavasano brahmacārī) and yet leading sensual live (gihinī 
odātavasanā kāmabhoginī). The Buddha's answer is that there are 
many followers of him who have eradicated the fetters and attained 
Nibbāna. Here, a question can be raised in relation to the noble persons 
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(ariya-puggala) who have not ended the saṃsàric process, how can 
their Kusala kamma gives the result in the future? This is an interesting 
and problematic questions and early Buddhism does not give a clear 
clarification.

In the Sammādiṭṭhi sutta, Ven. Sāriputta says that when a 
noble disciple has understood the unwholesome and the root of the 
unwholesome, the wholesome and the root of the wholesome, he entirely 
abandons the underlying tendency (anusaya) to lust, he abolishes the 
underlying tendency to aversion, he extirpates the underlying tendency 
to the view and conceit ‘I am,’ and by abandoning ignorance and, 
arousing true knowledge he, here and now, makes an end of suffering. In 
that way too a noble disciple is one of right view, whose view is straight, 
who has unwavering confidence in the Dhamma, and has arrived at 
this true Dhamma.”17 Therefore, the noble person has understood the 
nature of Kusala and Akusala according to their degree of destruction 
of defilements (kilesā) and he will never commit the unwholesome 
actions.

Therefore, Saṃpasādaniya Sutta illustrates the Kusala states as 
the thirty-seven enlightenment factors: the four bases of mindfulness 
(cattāro satipaṭṭhānā), the four modes of right endeavor (cattāro 
sammappadhānà), the four bases of psychic power (cattāro-iddhipādā), 
the five faculties (pañcindriyāni), the five powers (pañcabalāni), 
the seven factors of enlightenment (satta bojjhaṅgà), and the Noble 
Eightfold Path (ariyo aṭṭhhaṅgiko maggo).18 In this sense, Kusala is the 
dhamma which connotes skillfulness. Therefore, the Buddha says that 
an Arahant is a skillful person because he had cut off ‘kosa’ known as 
kamma or khandha, āyatana and dhātu through mundane and world-
transcending insight knowledge.19 The Buddha himself says that he and 
his followers are skillful in this life and the next life what is called 
khandha, āyatana, and dhātu.20

Here, the question is raised whether the Buddha and the noble 
persons need to perform Kusala dhamma? In this case, in the Bhāhitika 
sutta, Ven Ānanda says that the Buddha not only praises the abandoning 
of all unwholesome states, but that he acts in accordance with his word 
by having abandoned all unwholesome states as well, and he possesses 
wholesome states (kusaladhammasampanna).21 Therefore, the 
Buddha still performs the wholesome (Kusala), though he cuts off the 
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unwholesome states. The Aṅguttara Nikāya says that the noble disciple 
abandons the unwholesome and develops the wholesome, abandons 
what is blameworthy and develops what is blameless, and maintains 
himself in purity.22

Accordingly, in the Bhāhitika sutta, Ven Ānanda says that the 
Buddha is called perfect with wholesome (kusaladhammasampanna). 
In the Udāna it describes that the Buddha has been reconsidering the 
abandonment of all unwholesome states of mind and cultivation of 
all wholesome.23 He is said to have abandoned puñña and pāpa. It is 
correct to say that an enlightened person from sotāpanna to arahant will 
not commit any of the ten unwholesome actions for the reason that they 
have understood the Dhamma with right knowledge (sammādiṭṭhi). 
Thus, it can be found in most of the suttas the Pàli phrase as “ārādhako 
hoti ñāyaṃ dhammaṃ kusalaṃ”.24 It means that the noble person is 
satisfied with what he had understood and cultivates the true way, the 
Dhamma that is wholesome.

Therefore, it can be shown the fact that the early Nikāyas characterizes 
the two terms Kusala and Akusala in the ethical sense through action 
(kamma) as well as in the psychological sense through Dhamma: 
Bodhipakkhiya-Dhamma and greed, hatred and delusion respectively. 
Kusala and Akusala are the ethical concept for the Arahant as well as 
a trainee person (sekkha), including ordinary person in this present 
life and the future life. To give more clarification, Arahant is one who 
has discarded puñña, pāpa, Akusala; cultivated Kusala. Additionally, 
there is no more life for him. In contrast, Kusala performed by trainees 
can give the consequence of happiness puñña, Akusala can produce 
suffering apuñña for those who has not yet emancipated from the cycle 
of birth and death.25

The nature of Kiriyà citta in Abhidhamma

Dhammasaṅgaṇī, the first book of Abhidhamma Piṭaka, mentions 
sahetuka-kāmāvacarakiriyà citta in the group of avyākata traits as 
Kusala dhammā, Akusala dhammā, and Avyākata dhammā.26 According 
to the analysis of Abhidhamma, this citta is the psychological and 
ethical ideal for an Arahant at mundane level. Abhidhammic works use 
the technical term Kusala more rather often than puñña though it does 
not make any clear destinction between Kusala and puñña.
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Unlike the early Nikāyas, without using Kusala terminology, it 
mentions the nature of Kiriyà citta as manodhātu kiriyā neva kusalā 
nàkusalā na ca kammavipākā: indifferent, neither good nor bad and 
having no fruit of kamma. The functional consciousnesses (Mahākiriyà 
citta) which has reached the impulsive state (javana) is fruitless like 
the flower of an uprooted tree.27 These consciousnesses arise only in 
Arahants. It differentiates the ethical nature of a wordling person who 
have not yet realized Nibbāna and, trainees (sekkha) who has been 
realized Nibbāna. In the nature of Mahākiriyà citta, it excludes the 
three abstinences cetasika (viratī): right speech (sammāvācā), right 
action (sammākammanto), and right livelihood (sammā-ājīvo) because 
Arahants, having cut off all defilements, do not need to deliberately 
refrain from evil deeds. This idea seems to against to the idea given 
in Nikāyas concerning the Buddha or Arahants who have abandoned 
Akusala and became perfect with Kusala.28

However, Kiriyà also has the nature of Kusala performing generosity, 
loving kindness, and wisdom but excludes these three abstinences 
cetasika. The reason is that as mentioned above, they do not need to 
deliberately avoid unwholesome acts. This is the difference between 
Kusala and Kiriyà consciousness. On the other hand, the Arahant has 
eliminated all fetters, while the trainees have not yet discarded them.

The division of Kāmāvacara Kusala and Mahākiriyà citta in 
Abhidhamma is because of the fact that in Nikāya, nature of Kusala 
is more clearly concerned with the understanding of Kammanirodha 
and eradicating of fetters according to the degree of noble person. As 
it has mentioned above, the arahant has no more cankers or fetters 
to be eradicated and the trainees have to practice Kusala in order to 
eradicate cankers or fetters in this life as well as future life. Therefore, 
this Abhidhamma analysis is more logical and consistent in the path of 
Buddhist soteriology and ethics, than the position given in the Nikāyas.

It can be traced as Kiriyà terms and its nature got developed in 
the Nikāyas that Abidhamma exclusively employs to ethical ideal for 
the Arahant. In Aṅguttara Nikāya, the Buddha is called a kiriyàvādī 
(doctrine of deeds) and akiriyàvādī (doctrine of non-doing) in relation 
to his teaching of doctrine.29 He proclaims non-doing with regard 
to bodily, verbal, and mental misconduct and various kinds of bad 
unwholesome qualities. doing with regard to good bodily, verbal, 
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mental conduct and numerous kinds of wholesome qualities. Besides, 
the Buddha and Arahant are mentioned as Kiriyàvāda, in performing 
the actions of Kusala as ‘Kiriyà’.30

Kammanirodha (cessation of suffering), Kusala and Kiriyà

The Buddha says that volition (cetanā) is called kamma.31 
According to Abhidhamma, all psychological states are associated with 
volition or motivation. Non-greed, non-hatred- non-delusion and greed, 
hatred, delusion are the causes for the origination of Kusala kamma and 
Akusala kamma respectively. Therefore, any kamma fashioned through, 
born, caused, originated by greed, hatred and delusion, ripens wherever 
the individual is reborn. Whenever that kamma ripens, it is there that 
one experience its result, either, in this very life, or in the future rebirth, 
or on some subsequent occasion. It is also said that any kamma action 
caused and originated by three wholesome roots is abandoned when the 
three unwholesome roots have vanished; it is cut off at the root, made 
like a palm stump, demolished so that it is no more subject to future 
arising.32

Kammanirodha sutta of Saṃyutta Nikāya says two types of kamma 
as new kamma (navakamma) and old kamma (purāṇakamma).33 The six 
faculties: eye, the ear, the nose, the tongue, the body and the mind are old 
kamma to be seen as generated and fashioned by volition, as something 
to be felt. The new kamma is whatever action one does now by body, 
speech, or mind. Therefore, the Buddhist liberation is attained through 
the cessation of bodily action, verbal action and mental action through 
practicing the noble eightfold path. In this sense, the Arahant’s actions 
cannot give the result in the future life for they have no more life with 
the attainment of the element of Nibbāna without residue remaining 
(anupādisesanibbānadhātu). Kammanirodha here means experience of 
liberation with the cessation of three actions. That is what the Buddha 
says as sabbasaṅkhārasamatho (tranquilization of all mental and 
physical formations). That is called the attainment of Nibbāna with 
the residue remaining aggregates (saupādisesanibbānadhātu), non-
continuance of wholesome and wholesome roots (ubhinnaṃ appavatti 
nirodhasaccaṃ).34

The understanding of the unwholesome and the root of the 
unwholesome, the wholesome and the root of the wholesome by 
way of the Four Noble Truths is called sammādiṭṭhi (right view). 
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The Mahācattārīsaka sutta divides the noble eightfold path into two 
facets as mundane path (Lokiya) and supramundane path (Lokuttara). 
It differentiates the noble eightfold path into Lokiya and Lokuttara as 
follows:

“Right view, I say, is twofold: there is right view that is affected by 
taints, partaking of merit, ripening in the acquisitions; and there is right 
view that is noble, taintless, supramundane, a factor of the path.”35

Here the mundane factors are the ones affected by taints, they are 
linked with unwholesome roots, give the consequences in the future 
and occurs the continuity of the five aggregates in the saüsàric process. 
On the contrary, the supramundane factors are noble, taintless, without 
unwholesome roots and not clinging to five aggregates, after the 
dissolution of the body, there is no continuity of the five aggregates. It 
mentions that the noble eightfold factors in relation to mundane level 
as “Puññabhāgiyā”. What it means is that it gives the result of merit in 
saüsàric process. The commentary of the Sammādiṭṭhi sutta also refers 
to two types of right view: mundane right view (Lokiya sammādiṭṭhi) 
and supramundane right view (Lokuttara sammādiṭṭhi). The knowledge 
of bad and good result of kamma (kammassakatāñāõaṃ) and the 
knowledge of in accordance with the truth (saccānulomikañāõa) is 
called mundane right view and the wisdom associates with the noble 
path and fruit is called supramundane right view.36 So, this division is in 
line with the description given in Mahācattarisaka sutta.

Therefore, the commentarial tradition categories Kusala into two 
types as vaṭṭagāmikusala and vivaṭṭagāmikusala. The former is Kusala 
conduces to the round of births is the tenderness of mind parents 
towards (their) sons and daughters, and of sons and daughters towards 
(their) parents, by virtue of their attachment. The latter is also Kusala 
which opposes the round of births is the thirty-seven factors belonging 
to enlightenment beginning from the four bases of mindfulness. Out of 
them the end result of puñña, which is conducive to the round of births 
is the might and glory of a universal monarch in the world of men, and 
that of Nibbāna, which is the fruit of the path.37

There are three types of individuals as ordinary persons (puthujjana), 
trainees (sekkha), and trained persons (asekkha). Sensually wholesome 
consciousnesses arise in the ordinary and trainees, and functional 
consciousnesses appear in Arahant. Therefore, it is seen that Abidhamma 
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texts classify Kusala and Kiriyà citta on the basic of the psychological 
and ethical value of the individual’s level at mundane. The sensually 
wholesome consciousnesses are associated and accompanied by the 
wholesome roots of non-greed or generosity, non-hatred or loving 
kindness, and non-delusion or wisdom. It is noteworthy that these 
consciousnesses are always associated with three abstinences (viratī): 
right speech (sammāvācā), right action (sammākammanto), and right 
livelihood (sammā-ājīvo); which are the factors included in the noble 
eightfold path (maggaṅga). The first two can be accounted as the first 
seven wholesome factors: pāṇātipātā veramaṇī kusalaṃ, adinnādānā 
veramaṇī, kāmesumicchācārā veramaṇī, musāvādā veramaṇī, pisuṇāya 
vācāya veramaṇī, pharusāya vācāya veramaṇī, samphappalāpā 
veramaṇī. The last three unwholesome factors: abhijjhā (Covetousness), 
vyāpāda (ill will), and micchādiṭṭhi (wrong view) are replaced by the 
good qualities that is non-greed, non-hatred and non-delusion. But 
functional consciousness does not have these three abstinences (viratī) 
for the reason that Arahant has discarded unwholesome roots and; 
there is no need to put effort to abstain from unwholesome actions. 
The division of sensually wholesome consciousnesses (Kusala) and 
functional consciousness (Kiriyà) can be more easily understood by 
understanding of kammanirodha and Kusala nirodha that are mentioned 
in the early Buddhism according to Buddhist psychology and morality.

In the meantime, it rejects the idea of the morality that is identical 
with the sphere of Nibbāna, but what has to be understood, according 
to psychological analysis and synthesis, is that the liberated mind 
(vimuttacitta), that is for those who have attained the four paths and 
four fruits (magga-phala), transcendental wholesome consciousnesses 
(Lokuttara-kusalacitta), take Nibbāna as their object (ārammaṇa) 
for the living Arahant.38 In Samaṇmuḍika sutta, the Buddha says that 
the bhikkhu who is perfect with ten noble right paths including right 
knowledge (sammāñāõaṃ) and right deliverance (sammāvimutti) 
is called perfect in wholesome (sampannakusala), excellent in 
wholesome (paramakusala). Therefore, Mahācattarīsaka sutta makes 
the difference between trainees (sekkhā) and Arahant (asekkhā) by 
means of perfection of noble eight and ten factors respectively. In 
Abhidhamma it becomes Lokuttara Kusala citta which is the highest 
psycho-ethical ideal in realization Nibbāna. Therefore, it can be divided 
into three types of Kusala as vaṭṭagāmã-kusala, vivaṭṭagāmi-kusala, and 
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viṭṭupaccheda-kusala.39 Here, the latter refers to the Lokuttara magga 
citta which eliminated the defilements completely.

Kathāvatthu debate on the highest Psycho-Ethical State

In the Kathāvatthu, there is a debate on the identification and 
differentiation of Nibbāna with Kusala, and mental factors (alobha, 
adosa, amoha, saddhā, viriya, sati, and so on). It reads as follows:

 The sphere of Nibbāna is good.

1)  Th.—Do you imply that it has a mental object, involving 
a mental process of adverting, reflecting, coordinating, 
attending, willing, desiring, aiming? Is not rather the opposite 
true?

2)  These things we can predicate of all morally good mental 
states—of disinterestedness, love, intelligence, faith, energy, 
mindfulness, concentration, understanding. But if we cannot 
predicate them of Nibbàna, then is the element of Nibbàna 
not rightly called morally good.

3)  A.—But is not the element of Nibbàna faultless? If so—and 
you do assent—then it, not being immoral, is moral.40

Nibbānadhātu kusalāti? Āmantā. Sārammaṇā, atthi tāya āvaṭṭanā…
pe… paṇidhīti? Na hevaṃ vattabbe…pe… nanu anārammaṇā, natthi 
tāya āvaṭṭanā, ābhogo samannāhāro manasikāro cetanā patthanā 
paṇidhīti? Āmantā. Hañci anārammaṇā, natthi tāya āvaṭṭanā…pe… 
paṇidhi, no ca vata re vattabbe – ‘‘nibbānadhātu kusalā’’ti.

Alobho kusalo sārammaṇo, atthi tassa āvaṭṭanā…pe… paṇidhīti? 
Āmantā. Nibbānadhātu kusalā sārammaṇā, atthi tāya āvaṭṭanā…pe… 
paṇidhīti? Na hevaṃ vattabbe … Nibbānadhātu kusalā sārammaṇā, 
atthi tāya āvaṭṭanā…pe… paṇidhīti? Na hevaṃ vattabbe…pe…

Na vattabbaṃ – ‘‘nibbānadhātu kusalā’’ti? Āmantā. Nanu 
nibbānadhātu anavajjāti? Āmantā. Hañci nibbānadhātu anavajjā, tena 
vata re vattabbe – ‘‘nibbānadhātu kusalā’’ti.41

In the above debate, three facts are included: Nibbāna, Kusala, and the 
wholesome mental factors.42 The problem is how they are interconnected 
in the Buddhist soteriological path? Whether these three things are 
identical or different? Theravāda Abhidhamma does not accept the idea 
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of good (Kusala) identification with the sphere of Nibbāna. In addition, 
other moral wholesome mental factors such as non-greed, non-hatred, 
non-delusion, faith, endeavor, mindfulness, concentration, wisdom are 
included in the list of Kusala. Nevertheless, what should be noted here 
is that these wholesome mental factors are Kusala that take the Nibbāna 
as the object (ārammaṇa, ālambaṇa) in the Buddhist soteriological 
path. According to Nikāyas and Abhidhamma, this realization occurs by 
means of four stages in order to totally eliminate the fetters. This is the 
experiential path, rather than metaphysical. Therefore, Lance Cousins 
says that ‘it is a fact of experience as an aspect of the saving truth taught 
by the Buddha, but not a separately existing reality ‘somewhere else’.43

The Rathavinīta sutta in which the dialogue between Ven 
Sāriputta and Ven Puṇṇa, mentions in this problematic issue. 
The two elder monks discuss about the seven purifications 
(sãlavisuddhi, cittavisuddhi, diṭṭhivisuddhi, kaṅkhāvitaraõavisuddhi, 
maggāmaggañàṇadassanavisuddhi, paṭipadāñāõadassanavisuddhi, 
ñāõadassanavisuddhi) in relation to final Nibbāna without clinging 
(anupādāparinibbāna).44 What Ven Puṇṇa Mantāniputta says is that 
these seven purifications do not support directly to the final Nibbāna 
without clinging, but leading to the supramundane path (Lokuttara). 
Among them the first six purifications are mundane path (Lokīya) 
and the last one is the supramundane path (Lokuttara). Therefore, 
according to Dhammasaṅgaṇī and Kathāvatthu, the good morality 
(Kusala) cannot be designated as sphere of Nibbāna, but it is Lokuttara. 
However, early Nikāya texts mention the Buddha and Arahants as 
sīlavā ariyasīlī kusalasīlī kusalena sīlena samannāgato.45 Therefore, 
the Buddha is a virtuous person, noble virtuous person, wholesome 
virtuous person, and perfect with wholesome virtuous. What it meant is 
that whenever he performs his verbal, mental and physical bodily deeds 
for the sake of benefits of the beings, they all are functionals (Kiriyà). 
For this reason, the Buddha is called kammavādī and kiriyàvādī.46 
The enlightened person has destroyed his kamma and craving (taṇhā) 
defilements (kammakkhaya, kilesakkhaya). Therefore, he is free from 
suffering (dukkhakkhaya).47 Thus, his actions cannot produce the result 
in the future for the reason that he has removed the I-making, mine-
making, and underlying tendency to conceit (ahaṃkāra-mamaṃ āra-
mānānusaya).
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Conclusion

As mentioned above, taking into consideration the saüsàric process 
as the reality through rational faith (ākāravatisaddhā) and inductive and 
inferential knowledge (abhiññā), in early Nikāyas, Kusala is generally 
characterized into two aspects: ten wholesome factors, their roots, and 
Bodhipakkhiya-Dhamma. It has also been categorized in Abhidhamma 
as sensual sphere wholesome, material wholesome, immaterial 
wholesome and Lokuttara wholesome consciousness. Among them, 
it gives Lokuttara Kusala into four stages as a psychological and 
ethical state in realization of Nibbāna through annihilation of Akusala. 
However, in the Buddhist ethical philosophy, Nibbāna as the highest 
level of moral perfection (Kusala), and the cessation of greed, hatred 
and delusion (ràgakkhaya, dosakkhaya, mohakkhaya) becomes 
important issue. This is seen from Kusalakathā of Kathāvatthu. 
Nevertheless, this psycho-ethical condition in realization of Nibbāna 
occurs simultaneously. Therefore, what the Abhidhammic scholars refer 
to is that this state is called Lokuttara, giving the name and concept of 
Nibbāna as a means of the object (ārambana) of highest ethical ideal 
state (Lokuttara Kusala), rejecting the identification of Nibbāna with 
ethical consciousness or cessation of greed, hatred, and delusion. To 
solve this problematic issue, Abhidhamma introduces the concept of 
Kiriyà. This term can be traced in early Nikāyas in relation to ethical 
clarification. The ten wholesome actions based on mindfulness are 
Kusala (vivaṭṭagāmikusala) that are necessary factors for the noble 
persons who have perfected in their wholesome qualities as well as the 
ordinary persons who are yet to reach perfection. Herein, Kusala which 
connotes the fulfillment of merits (puñña, Vaṭṭagāmãkusala) cannot 
supports directly to the attainment of cessation of suffering (Nibbāna), 
but it can be cultivated to enhance the saüsàric life.
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anagāriyaṃ pabbajito hoti, so ca tathāgatappaveditaṃ dhammavinayaṃ 
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abrahmacariyā paṭivirato hoti, musāvādā paṭivirato hoti, pisuṇāya 
vācāya paṭivirato hoti, pharusāya vācāya paṭivirato hoti, samphappalāpā 
paṭivirato hoti, anabhijjhālu hoti, abyāpannacitto hoti, sammādiṭṭhi hoti, 
ārādhako hoti ñāyaṃ dhammaṃ kusalaṃ”.
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from Premasiri, 2016, p. 88.
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Therefore, Lokuttara Kusala citta can be said as vaṭṭupacchedakusala. 
This is our own understanding as to the terminology. Herein Preamasiri 
says that this division is Ven. Buddhaghosa’s conscious of differentiating 
the ethical concepts between puñña and kusala. However, according to 
our opinion, Kusala as two division is later Buddhism interpretation of 
Kusala ethical concept grounded on the reality of saüsàric process based 
upon the faith. Therefore, it evaluates the ethical concepts of Kusala as 
Dhamma.

40. Zan Aung and Rhys Davids, 1979, p. 339.
41. Kvu 585 PTS. the commentary says that Anḍhakas make no such 

distinction, and call Nibbāna ‘good’ just because it is a faultless state. See 
also Law,1939, p. 223.

42. It is noted here that Kusala is the psychological ethical state that is 
impermanence (annicca) though it is the perfection of ethics as “summum 
bonum” for Arahant. In early Nikāya, cessation of greed, hatred, and 
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assuming object is also a problem in Buddhist philosophy due to the fact 
that Sabba sutta in Saṃyutta Nikāya mentions what is called all (sabba). 
Here it will not discuss in details.

43. Cousins, 1983-4, p. 109.  
44. MN I 147-50 PTS
45. DN I 115, 132; MN II 116. AN I 287, IV 180-3. Vin I 233-4-5, 242 PTS. 
46. DN 115, MN II 167. AN I 62. ‘‘Kiriyavādī cāhaṃ, brāhmaṇa, akiriyavādī 

cā’’ti. ‘‘Yathākathaṃ pana bhavaṃ gotamo kiriyavādī ca akiriyavādī 
cā’’ti?

 ‘‘Akiriyaṃ kho ahaṃ, brāhmaṇa, vadāmi kāyaduccaritassa 
vacīduccaritassa manoduccaritassa, anekavihitānaṃ pāpakānaṃ 
akusalānaṃ dhammānaṃ akiriyaṃ vadāmi. Kiriyañca kho ahaṃ, 
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47. SN V 86 PTS. “taṇhakkhayā kammakkhayo, kammakkhayā 
dukkhakkhayo”. Cf. MN II 214.

Abbreviation

 AN  Aṅguttara Nikāya
AN-a Aṅguttara Nikāya Aṭṭhakathā
DN  Dīgha Nikāya
DN-a Dīgha Nikāya Aṭṭhakathā
Dhp  Dhammapada
Dhs  Dhammasaṅganī
Dhs-a Dhammasaṅgaṇī Aṭṭhakathā
Itv  Itivuttaka
Kvu    Kathāvatthu
MN Majjhima Nikāya
MN-a  Majjhima Nikāya Aṭṭhakathā
PTS Pali text society
SN Saüyutta Nikāya
Sn  Suttanipāta
Vin  Vinaya 
Vs Verse



Dharmadoot - Kartika Purnima 2020  157

Reference

Secondary sources (studies and articles)
1. Adam, M. T. (2005). Groundwork for a Metaphysic of Buddhist 

Morals: A New Analysis of Puñña and Kusala, in the Light of Sukka. 
Journal of Buddhist Ethics, Vol. 12, 62–85. Retrieved from https://www.
semanticscholar.org/paper/Groundwork-for-a-Metaphysic-of-Buddhist-
Morals%3A-A-Adam/8ba363103d5cc92bd9e7c15dff3848343834309b.

2. Abeyanayake, Oliver. (1984). A Textual and Historical Analysis of The 
Khuddaka Nikāya. Colombo: Sri Lanka. Tisara Press. 

3. Aung, Shwe Zan and Rhys Davids, C.A.F. (1979). Points of Controversy 
of Subjects of Discourse: A Translation of the Kathāvatthu from the 
Abhidhammapiṭaka. Trans, London: Pali Text Society.

4. Bodhi, Bhikkhu Nikāya. Boston: Wisdom Publications. (2000). The 
Connected Discourses of the Buddha: A Transaltion of the Samyutta 

5. — (2012). The Numerical Discourses of the Buddha: A Translation of the 
Aṅguttara Nikāya. Boston: Wisdom Publications. 

6. — (2017). The Suttanipāta: An Ancient Collection of the Buddha’s 
Discourses Together with Its Commentaries. Boston: Wisdom 
Publications.

7. — (2006). Comprehensive Manual of Abhidhamma. Kandy: Buddhist 
Publication Society. 

8. Bodhi, Bhikkhu and Ñāṇamoli, Bhikkhu. (2009). The Middle Length 
Discourses of the Buddha: A Translation of the Majjhima Nikāya. 4th 
edition. Boston: Wisdom Publications.

9. Cousins, L. S. (1996). Good or Skilful? Kusala in Canon and Commentary. 
Journal of Buddhist Ethics, Vol. 3, 136–164. Retrieved from https://www.
academia.edu/1417364.

10. — (1983-4). Nibbāna and Abhidhamma. Buddhist Studies Review. 
Vol.1, No.2, 1983-4. 95–109. Retrieved from https://www.academia.
edu/1417436.

11. Del Tosos, Krishna. (2008). The Role of Puñña and Kusala in the 
Dialectic of the Twofold Right Vision and the Temporary Integration of 
Eternalism in the Path Towards Spiritual Emancipation According to the 
Pāli Nikāyas. Esercizi Filosofici 3, 32-58. ISSN 1970-0164. Retrieved 
from https://pdfs.semanticscholar.org.

12. Harvey, Peter. (2011). An Analysis of factors related to the kusala/akusala 
quality of actions in the Pāli tradition. Journal of the International 
association of Buddhist Studies. Vol. 33. Number 1-2, 175-209. Retrieved 
from https://journals.ub.uni-heidelberg.de.



158 Dharmadoot - Kartika Purnima 2020

13. Jayatilleke, K. N. (2010). Early Buddhist Theory of Knowledge. Delhi: 
Motilal Banarsidass.

14. Kalupahana, D. J. (2017). Karma and Rebirth: Foundations of the 
Buddha’s Moral Philosophy. Dehiwala: Sri Lanka, Buddhist Culture 
Centre.

15. Karunadasa, Y. (2015). Early Buddhist Teachings: The Middle Position in 
Theory and Practices. Kandy: Buddhist Publication Society. 

16. — (2014). The Theravāda Abhidhamma: Its Inquiry into the Nature 
of Conditioned Reality. Hong Kong: Centre of Buddhist Studies, The 
University of Hong Kong.

17. Law, B.C. (1939). The Debates Commentary (katthāvatthuppakaraṇa 
Aṭṭhakathā). London: Oxford University Press.

18. MaungTin, Pe. (1976). The Expositor (Atthasālini). Trans. London: Pali 
Text Society.

19. Premasiri, P. D. (1990). Ethics. Encyclopedia of Buddhism. Vol. V. The 
Government of Sri Lanka, 144 -165. 

20. — (2016). Interpretation of Two Principle Ethical Terms in Early 
Buddhism. Studies in Buddhist Philosophy and Religion, Collected 
Papers. University of Peradeniya: Buddha Dhamma Mandala Society, 
Singapore, Department of Pali and Buddhist Studies. 77-94.

Other source
21. Pāli Tipiṭaka, Chaññha Saṅgàyna CD-ROM version 4.0 Nashik India: 

Vipassana Research Institute, 1999.



Dharmadoot - Kartika Purnima 2020  159

Mahārahanīti: An introduction to 
unknown Pāli Nīti Text

Dr. Ujjwal Kumar
Associate Professor, Department of Buddhist Studies,  

University of Calcutta, Kolkata

Among the nīti texts available in Pāli the following books can be 
included: 

1. Lokanīti (Ln); 
2.  Dhammanīti (Dhn); 
3.  Mahārahanīti (Mhn); 
4.  Rājanīti (Rn); 
5.  Sutavaḍḍhananīti (Svn);  
6.  Pāli-Cāṇakyanīti (PCn); 
7.  Gīhivinayasaṅgahanīti (Gvsn); 
8.  Kavidappananīti (Kdn); 
9.  Nītima¤jarã (Nm); 
10.  Suttantanīti (Stn); 
11.  Nāradakkhadīpanã (Ndd); 
12.  Caturakkahadīpani (Crd); 
13.  Lokaneyyappakaraõa (Lnp).   

A brief introduction of principle nīti texts in Pāli is given in the 
Lokanīti: Devanāgarī Saṃsakaraṇa Evaṃ Hindi Anuvāda (Kumar 
2015, 1-56), the Śramaṇadharma-vimarśa (Kumar 2016, 9-26) and the 
Pāli-Cāṇakyanīti: Devanāgarī Saṃsakaraṇa Evaṃ Hindi Anuvāda 
(Kumar 2018, 23-44). Hence, to avoid repetition, detailed account of 
only the Mhn is given here. 

Title

It seems that the title Mhn might have been given to the text on the 
basis of the first word of the first verse of the book, mahāmahārahaṃ 
sakyamuniṃ nīvaraṇā-raṇā. According to Heinz Bechert and Heinz 
Braun (1981: lviii), 
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“As for the title of Mahārahanīti, in stanza 3 the word lokanīti is 
found in a way to suggest that it was the original name of the book 
which was later replaced by the same Mahārahanīti derived from the 
first word of the work (Braun 1975: 26). This was probably done to 
avoid confusion of the text with the work now known as Lokanīti.” 

Though this is only an inference which may be right too, but the 
first verse, on the basis of which the author of the Mhn has given the 
title, Mhn to the text, as Bechart and Braun pointed out, was not the 
composition of the author himself. The author of the Mhn had taken 
the first verse from the Saddanīti (Dhātumālā II.559) the book of a Pāli 
grammar. Thus, we can say that the title of the work is given on the 
basis of a verse taken from the work Saddanīti. 

Meanings

The word mahāraha has been used in various meanings in the 
Pāli Canon and their auxiliary texts (see Therīgāthā 343, Apadāna 
1.2, Buddhavaṃsa 2.354). This word is made by a combination of 
two words: mahā + araha. The word mahā is an adjective, which can 
be used in the sense of ‘big’, ‘huge’ etc. The word, araha is also an 
adjective that means ‘right’, ‘worthy’, ‘authoritative’, ‘venerable’, 
‘proper’ and ‘useful’. According to the Buddhist tradition, a person who 
has destroyed the āsravā-s or mental defilements, who has crossed over 
the path of purity, who has become perfect, who has almost reached 
the state of the Buddha, who has attained the state of higher mental 
purity than the noble non-adept states of being a stream-enterer, once-
returner and non-returner (Pāli Hindi Dictionary I. I. 560) is called an 
arahant. Thus, the meaning of mahāraha (Sanskrit mahārha) can be, 
‘very venerable’ or ‘very worthy’.

The word, nīti is widely used in the Indian languages. This word has 
been used through various interpretations in Modern Indian languages 
apart from Sanskrit and Pāli. The word, nīti is derived from the root 
ni in both Sanskrit and Pāli. The meanings of the word nīti given in 
Sanskrit and Pāli dictionaries are, ‘guidance’, ‘direction’, ‘organizing’, 
‘practice’, ‘behavior’, ‘propriety’, ‘limit’, ‘moral practice’, ‘morality’ 
etc. The word nīti appearing in the Pāli Grammar the Saddanīti 
expresses, ‘ordinance’ or ‘rule’. The Padarūpasiddhi, another Pāli 
grammar text, explains the word nīti as derived from the root ni with the 
feminine suffix ti which means ‘to carry’, ‘nīyati etāyāti vā nīti’. In the 
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form of a scripture, the word nīti refers an art that suggests the nature 
of conduct, manner of behavior, code of conduct regulated for social 
behavior, rules and customs regarding moral behavior, principles and 
doctrines established for the maintenance and security of governance, 
and cleverly carried out practices. In totality, nīti scripture is conjoined 
with mundane actions that introduce one to the pragmatism of the world. 
We can mark it as a science connected with secular doctrines/teachings. 
Aphorisms (subhāṣita), wise sayings (sūkti), proverbs (lokokti) etc. can 
also be included in nīti. Thus, Mhn may be attributed the meaning, “A 
Great Revered or an Excellent Book of Ethics.” 

Mahāraha and Mahāra 

If we see from the point of view of phonetics, mahāraha can change 
into mahāra. The word mahāra can be made by the elision of the aspirate 
‘ha’. Today we refer to a particular community by the word ‘mahāra’ 
which has been residing in the state of Maharashtra and its borders. We 
can see the etymology of this word mahāra in the Pāli literature. The word 
for Maharashtra in the Pāli is maharaṭṭha. In the Pāli after adding the 
cases and suffixes, we get forms like maharaṭṭhaṃ (Samantapāsādikā 
I.46, Sāsanavaṃsa, Mahāvaṃsa), mhāraṭṭhaṃ nāma (Sāsanavaṃsa), 
mahāraṭṭhake (Samantapāsādikā, Sāsanavaṃsa), mahāraṭṭhako 
(Padarūpasiddhi), maharaṭṭhagāmavāsittheresu (Sāsanavaṃsa), 
mahāraṭṭhagāmavāsino (Sāsanavaṃsa), etc. According to phonetics, 
mahāraha and mahāraṭṭha can change into mahāra. The historical 
background of this word dates back at least to the time of Asoka, the 
Maurya Emperor because just as the Theravāda tradition believes, 
Buddhism officially arrived in Maharashtra at the time of Asoka. This is 
notified in the Samantapāsādikā (I.48) as,  Mahādhammarakkhitatthero 
pana mahāraṭṭhaṃ gantvā mahānāradakassapakātakakathāya 
mahāraṭṭhe pasādetvā caturāsīti pāṇasahassāni maggaphalesu 
patiṭṭhāpesi. terasasahassāni pabbajiṃsu. evaṃ so tattha sāsanaṃ 
patiṭṭhāpesi. 

Having gone to Maharashtra, Mahādhammarakkhita Thera pleased 
the residents of Maharashtra and established 84,000 beings in the Path 
(and its) results. Thirteen thousand people were renounced. In this way 
he established the teachings of the Buddha there.

It can be definitely said, on the basis of this discussion, that the 
use of the word mahāra is from the Maurya period where it did not 
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express a particular ‘caste’ or ‘community’ but was used in the sense 
of ‘excellent’. The residents of a region are addressed by the same 
name of that region on the basis of geographical structure. Just as the 
residents of Punjab are called as ‘Punjabi’, people from Bengal are 
called as ‘Bengali’, residents of Gujarat are called ‘Gujarati’, so also 
the residents of Mahāraṭṭha can be called ‘Mahāra’. It is ascertained that 
at least the initial use of the word mahāra was geographical and social, 
in that, the word mahāra was used to refer to a region and the residents 
of that region. When the word began to refer to a particular caste is a 
subject of a separate research. 

Sources 

It can be said after considering the sources of the Mhn that this book 
is based on the ballads and verses from various texts. In the current 
edition sources of 163 verses out of 254 verses are determined whereas 
sources of 91 are not. Out of 163 verses whose sources are determined, 
95 verses are from the Sanskrit nīti texts and 68 are from texts of the 
Pāli tradition. In the same way 217 verses out of 254 verses are found in 
the Dhn and 50 from the Ln texts. If we look at the Mhn with reference 
to the Dhn, one thing that becomes absolutely clear is that the author of 
the Mhn must have selected the Dhn as the main source for compilation 
of his book. It seems that the author himself did not use the Sanskrit and 
the Pāli sources which we have been able to determine as the sources of 
the verses. The author already had Dhn in front of him and he composed 
his book on the basis of it. There is a detailed analysis of the sources of 
Mhn in Concordance (anviti) (p. 139-152) and if we look at it, one thing 
becomes clear that Dhn must have been available to the author of Mhn. 
That is why the number of verses parallel to Dhn is the highest (216). 
An analysis of the sources indicates that the Jātaka-s are referred to the 
mostly among Pāli sources. Next comes the Theragāthā. Some of the 
Pāli texts like the Saddanīti (written by Aggavaṃsa from Arimaddana 
in Burma in 1154 CE), the Subodhālaṅkāra (written by Saṅgharakkhita 
in Sri Lanka in the latter half of the 12th century), and the earliest 
Pāli dictionary the Abhidhānappadīpikā (ascribed to Moggallāna or 
Navamoggallāna of Sri Lanka in the late 12th century) which are not 
known to contain verses on nīti, are also used as sources. As far as 
marking the Sanskrit sources is concerned, sources of 97 verses have 
been located. The texts in the tradition of Cāṇakya are most widely used. 
Even though the sources of 91 verses are still not found, it can be said 
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that there are a very few verses that could be recognized as the original 
creations of the author of the Mhn. The way in which the authors of 
Pāli nīti texts have compiled their books on the basis of various Pāli and 
the Sanskrit sources, indicates that these unmarked verses must also be 
based on one or the other Pāli or the Sanskrit sources, even though we 
are not able to recognize them now. 

Author and time 

Not much information about the author and the time of the 
composition of the Mhn is available. A short note about the author has 
been written in the 1929 edition of this text (Bechert and Braun 1981: 
lvi-lix) according to which, the name of the author is Mahāsīlavaṃsa.  
He was born near Toṅ tvaṅ krī in the year sakkarāja 830 (1468 CE). A 
look at Mahāsīlavaṃsa’s compositions indicates that king Dutiya-min-
khaung or Sirisudhammarājādhipati (1470 CE) patronized him (cf. Bode 
1909: 43). It is said about him that he had composed the Mahārahanīti-
Nissaya which was available in five manuscripts and which was lost for 
four hundred years. In one of the manuscripts 243 verses are collected 
and there is an epilogue which was written by Chakkindābhisiri in 
Ava. According to this epilogue, the Pāli verses were composed by 
Mahāsīlavaṃsa and nissaya by Chakkindābhisiri. The other four 
manuscripts also contain 243 verses but they do not have the epilogue. 
Mahāsīlavaṃsa is remembered for his compositions in the Burmese 
literature of 15th Century. His compositions contain information about 
the Burmese Atthayojanā of the Parāyaṇavatthu, the Sumedhakathā, 
the Buddhālaṃkāra, the Pabbhantara, the Nettipakaraṇa (see Bode 
1909: 43). But we do not get any information even from Bode’s book 
that Mahāsīlavaṃsa could have also composed the Mhn. Bechert and 
Braun inform that, 

“It is not improbable that the work was compiled by him or at least 
during his age but it is impossible to make a more definite statement 
because Mhn is not mentioned in the lists of his works available from 
other sources.” 

Even though there is no information about the author of the Mhn 
in other sources, we can at least say according to the Burmese tradition 
that Mahāsīlavaṃsa is the author of this text and the time of the book 
can be 15th Century.  
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A question can be raised after looking to the sources of the Mhn is 
that whether Mahāsīlavaṃsa should be called the author of the Mhn or 
just a compiler of nīti verses. This question is necessary also because 
out of the 254 verses, 216 verses directly correspond to the verses in the 
Dhn. Apart from these, there are many other verses which are also not 
the creations of the author. As we can see in concordance, the author of 
Mhn has collected verses on nīti even from books like the Saddanīti, the 
Subodhālaṃkāra, the Abhidhānappadīpikā etc. even though we have 
not been able to mark sources of all verses, it seems that the author of 
the Mhn did not compose a single verse himself.  He has composed 
this book by collecting verses from different sources. It is difficult to 
point out the purpose of the author in composing a book by collecting 
data from the Dhn and other sources. It is highly probable that it was an 
attempt to present the contents of the Dhn in brief. 

Mahārahanīti, Dhammanīti and Lokanīti 

After careful scrutiny of the Mhn and the Dhn, it becomes clear 
that the author of the Mhn made extensive use of the Dhn to compose 
his book. Out of the total 254 verses, 216 verses are either the same 
or appear to be inspired by the verses from the Dhn. Many times even 
the sequence of the verses in both the books is same, e.g. Dhn 14-15 
=  Mhn 10-11, Dhn 36-17 = Mhn 24-25, Dhn 38-43 = Mhn 34-39, Dhn 
46-48 = Mhn 53-55, Dhn 123-128 = Mhn 129-134, Dhn 272-282 = 
Mhn 164-167 etc. In three instances the sequence of the verses from 
Sanskrit and Pāli ballads is the same in Mhn and Dhn (see Dhn 167-168 
= Mhn 200-201, Dhn 202-203 = Mhn 245-246, Dhn 205-206 = Mhn 
252-253). The author has clearly made improvements in the sequence 
of the ballads and in the Palitization of Sanskrit verses in comparison 
to the Dhn. Therefore, we can naturally reach at a conclusion that the 
Mhn must have been composed after the Dhn and the author must have 
used the Dhn for his book. There are only four verses in the Mhn and 
the Ln that are same (see Mhn 4/ Ln 2, Mhn 74 / Ln 58, Mhn 178 / Ln 
122, Mhn 186 / Ln 130). After seeing this similarity we can come to 
a conclusion that being unacquainted with a compilation of any other 
book, the authors of the Mhn and the Ln must have used the Dhn for the 
composition of their books. 

Meter 

The author of the Mhn has mainly used the Siloka meter of eight 
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letters for his book. The tendency of the author to give importance to 
short meters is visible even in the transformation of Sanskrit verses. If 
we throw light on the 254 verses of Mhn, we see that 240 verses are set 
in the Siloka meter. Apart from this verse nos. 79, 80, 112, 163, 195, 
196, 197, 207, 253, 254 are in Tiṭṭhubha (Sanskrit Triṣṭhubha), verse 
nos. 162, 208 in Jagati, verse no. 111 in Pahāsini (Sanskrit Prahārṣiṇī) 
and verse no. 206 in Vasantatilakā. 

Subject Matter

The subject matter of the Mhn is divided into five kathā-s. Of the 
first three verses, the author, bowing to the Great Śākya Sage, calling 
the Buddha as one who is free from fetters, who is beyond and free from 
cravings, and the author paid his salutation to the Buddha.1 Then in 
the second verse the author says that the Buddha won over the wicked 
recluses as the world was filled with unrighteousness.2 In the third 
verse the author states the propriety of creating the book saying that the 
book was composed to win over the malicious people. This third verse 
contains the word Ln and it seems that the original name of the book 
was Ln but because there already existed a book of the same name the 
name of this book was changed to the present name the Mhn on the 
basis of the first word of the first verse.3 Thus, the name of the book, 
the worship of the revered and the purpose of creation of the book are 
mentioned in the first three verses of the book. 

After the first three verses, the author divided the rest of the book 
in five Chapters (Kathā-s). The Chapters are: the Paṇḍitakathā, the 
Sambhedakathā, the Mitrakathā, the Nāyakakathā, the Itthikathā. The 
author has used the word kathā for the division of the book into chapters 
which is not seen in the other Pāli Nīti Texts. Even in the Ln, the book 
prior to the Mhn, the division of the book was into kaṇḍa-s. There is no 
word used for the division in the Dhn. The author of the Mhn must have 
had books like the Milindapañha before him in which the division of 
kathā is found, as the Bāhirakathā, the Opammakathā etc. As far as the 
use of the word kathā is concerned, Nyāya Philosophy classified kathā 
1Mahāmahārahaṃ sakyamuniṃ nīvaraṇā raṇā.
muttatṃ muttaṃ sudassanaṃ vande bodhivaraṃ varaṃ.
2Muninā munināgena duṭṭhā pabbajitā jitā.
yathā yathā asadhammapāraṇā pūraṇādayo.
3Tathā tathāgatovādanugāyaṃ lokanītiyaṃ.
vidunā katayogena jeyyā vānatthakārino.
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in three parts, namely, ‘vāda’, ‘jalpa’, and ‘vitaṇḍa’. The meaning of 
‘vāda’ is to arrive at the truth, the meaning of ‘jalpa’ is wangling and 
‘vitaṇḍa’ is used in the sense of irrational discussion.

The first chapter of the Mhn is Paṇḍitakathā. There is a collection 
of 77 verses (verses 4 to 80) in this chapter. The Paṇḍitakathā begins 
with an explanation of the importance of nīti in the lives of humans. 
Nīti-s are described as ‘the essence of beings’, ‘a friend’, ‘a teacher’ 
and ‘like a father’, and an ethical person is called as ‘having good 
intellect’, ‘prudent’ and ‘one who can perceive or understand things 
of welfare’.4 The whole subject matter of Paṇḍitakathā is not centered 
around one subject; the author has freely included other topics in it. For 
instance, there is discussion about sweet speech (Mhn 7, 8), eloquent 
speech, harm in over speaking (Mhn 11), subject related to carelessness 
(Mhn 14, 15), who is really wise (Mhn 16), donator (Mhn 17), who is 
worshipped everywhere (Mhn 17), for whom no one is a stranger (Mhn 
18), who does not cross limits (Mhn 21) etc. 

The second chapter of the book is Sambhedakathā. The verses 
included in this chapter are verses from 81 to 112. The chapter begins 
with a description of how the day of an intelligent and evil man starts. 
Elements of grief and fear do not cause sorrow to a wise man, the 
science that suppresses pride and that subdues a person can produce 
pride in a wicked man (Mhn 85), even a trifling done by the virtuous is 
indelible like a mark on a hard rock (Mhn 86), the wealth of righteous 
people, even though less, is worthy of usage like the water of a well 
(Mhn 87) etc. are explained with beautiful similes. In the answer of 
the question, who is the strongest, it is said that lion is the strongest 
among animals with legs, the ant is the strongest among insects, a king 
is strongest among men and death is the strongest of them all (Mhn 
90)5. While answering the question, which people remain devoid of 
scientific knowledge, it is said that ‘one who sleeps more, enjoying 
sexual pleasures, desirous of happiness, voluptuous, idle, ….. and busy 
in actions, these seven kinds of people remain devoid of learning (M. 
N.93)6. Thus, the author has collected nīti verses on different subjects 
4Nītīdhā jantunaṃ sāro mittācariyā ca pītarā.
nītimā subuddhi byatto sutavā atthadassimā.
5Sapādānaṃ balī sīho puḷuvako kipīllikā.
naro tato balī rājā sabbesaṃ antako balī.
6niddālukāmamodo ca sukhito bhogavālaso.
nicchando karnmārāmo ca satt’ ete satthavajjitā. 
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in the second chapter. 

The third chapter of the book is Mitrakathā. It contains verses from 
113 to 163. The chapter begins with a description of foolish person even 
though the name of the chapter indicates ‘a friend’.7 Though the chapter 
contains 51 verses in all, only 16 verses discuss about a friend and 
things related to friends. Basically the issues regarding fools, wicked 
and friends are included in this chapter. Therefore, we can say that the 
name of the chapter is not appropriate as far as the subject matter is 
concerned. It would have been better if the author divided the verses 
accordingly in these three subjects. It seems that the author had to make 
such an inappropriate division due to the compulsion of dividing the 
entire book into just five parts. 

The fourth chapter of the Mhn is Nāyakakathā. A general meaning 
of the word nāyaka could be ‘a person who governs people according to 
his own order’, e.g. a social or political leader, a king, master etc. This 
chapter consists of 34 verses from 164 to 197. While explaining ‘how 
a country becomes prosperous and weak’ it is said in the beginning of 
the chapter that when a farmer, a merchant, a minister and a virtuous 
wise recluse are all prosperous then the nation also becomes prosperous 
(Mhn 164)8, and the nation becomes weak when they (i.e. a farmer, a 
merchant, a minister and a virtuous wise recluse) become weak (Mhn 
165). This chapter throws light on how a king should rule over his 
kingdom, how should a king implement a tax and on such other issues 
related to a king. 

The fifth and last chapter of the Mhn is Itthikathā. There are 56 verses 
in this chapter. It may appear from the name of the chapter that matters 
related to only women would be discussed in this chapter, but in reality, 
only 23 verses (198- 219, 229-230) are such that are related to women 
in some way or the other. The remaining verses (220-228, 231-254) are 
related to various subjects. It seems that the author has not classified 
the subject matter properly according to the name of this chapter. In 
this chapter also the analysis of women is carried out in the well-known 
typically masculine mentality. We can see this with a few illustrations. 
The first verse of Itthikathā calls a woman deceptive/illusory and 
7Katvāna kusalaṃ kammaṃ katvānakusalaṃ pure.
sukhitaṃ dukkhitaṃ hontaṃ so bālo yo na passati. 
8Kassako vāṇijo ’macco samaṇo sutasīlavā.
tesu vipulajātesu raṭṭhaṃ pi vipulaṃ siyā. 
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cautions us not to deliberate with a woman in solitude without being 
cautious even if the woman is a mother, a sister or a daughter (Mhn 
198)9. While describing the sexual enjoyments of women, a verse from 
the Pāli Kunāla Jātaka is quoted with the explanation that ‘if every 
woman had eight husbands who are brave, strong and fulfilling all 
desires, even then she desires a ninth one (because her sexual) desires 
are never fulfilled’ (Mhn 201)10. While explaining the fickleness of 
women it is told that ‘they talk to someone, look at someone else with 
bodily gestures and think about yet another in their minds’ (Mhn 202)11. 
Therefore, ‘even if a man with a thousand tongues, lives for a hundred 
years and talks with great effort, can the description of the vices of 
women be over?’, of course not (Mhn 203). Women are classified into 
fire, water, fools, snakes and royal people in this chapter and it is said 
that one should deliberately stay away from them because all of them 
can take away your life in an instant (Mhn 204). Similarly, women are 
grouped with wicked men, poison, animals with horns, diseases, rivers 
and royal family as all these cannot be trusted (Mhn 205). The wise 
call trust in a young woman as the door to death (Mhn 207). While 
explaining how difficult it is to trust women with a simile it is said that 
‘one who believes in women completely, could obstruct the wind with 
a net, overturn an ocean with one hand or clap with one hand’ (Mhn 
208)12. 

Conclusion:

In the light of above observation, one thing is clear that the 
Mahārahanītikāra had composed this text only with the gātha-s taken 
from the Ln and the Dhn and some other Pāli texts. Very few gāthā-s 
have been composed by the Mahāhanītikāra himself. In this way, 
despite being a new and independent text, the Mhn has not added some 
9Mātarā puttiyā vā pi bhaginiyā vicakkhaṇo.
na vivittāsane mante nārī māyāvinī nanu. 
10Ekamekāya itthiyā aṭṭhaṭṭhapatino siyuṃ.
sūrā ca balavanto ca sabbakāmarasāharā.
kareyya navame chandaṃ ūnattā hi na pūrati. 
11Lapanti saddhiṃ aññena passant’ aññaṃ savibbhamā.
cittakaṃ cintayant’ aññaṃ nārīnaṃ nāma ko piyo. 
12Vātañca jālena naro parāmase.
osiñcaye sāgaraṃ ekapāṇinā.
sakena tālena janeyya ghosaṃ.
yo sabbabhāvaṃ pamadāsu ussaje.
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new ideas to nīti literature of Pāli. It might be possible that due to this 
fact the text was not well noticed in Burmese Buddhist academia.  
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Guṇamati, a Buddhist monk, was an expert on consciousness, which 
was the only school that existed in Southern India around the sixth 
century CE. He was considered as one of the great scholars of this school 
during that period. He was the great master of Nālandā Saṅghārāma. It 
seems the name mentioned in catalogue of Nanjio would be the same 
mentioned by Xuanzang because the date of that Guṇamati is before the 
Xuanzang’s journey (Nanjio, 1882,p. 377). However, we are getting at 
least three references of Guṇamati which are well described by Thomas 
Watters (Watters, 1905, pp.108-110) in his book. On the name of that 
Guṇamati, there was a monastery in Magadha region which is described 
by Xuanzang in his diary, fortunately this is the only important source 
to know this place except A.S.I. reports based on Xuanzang’s diary.

According to the Xuanzang’s diary, after visiting the Tilāḍhaka 
Saṅghārāma and the mountain where a ståpa was erected on the spot 
where Buddha stood and saw Magadha (Watters, 1905, p.108), we can 
see a similar account in Pāli literature too. In Pāli version (Kashyap, 
1956, p.303), Buddha saw the Magadha’s paddy field and said that the 
robes of a monk should look like the paddy field of Magadha1. But this 
place is around Rājgira area according to Pāli source which is not in the 
direction and place mentioned by Xuanzang. After this place Xuanzang 
went towards 30 Li, North-west side and reached Guṇamati monastery 
(Watters, 1905, p.108) which is considered to be situated near the slope 
of mountain near modern-day’s village Dharawat (Dharaut), Jehanabad 
District.  

There was a monastery which was backed by the ridge, the high 
chambers being hewn out of the cliff. In this monastery, there were fifty 
monks, and they all believed in the Mahāyāna (Great vehicle). It was 
1“passasi no tvaṃ, ānanda, magadhakhettaṃ acchibaddhaṃ pāḷibaddhaṃ 
mariyādabaddhaṃ siṅghāṭakabaddha’’nti? ‘‘Evaṃ, bhante’’ti. ‘‘Ussahasi tvaṃ, 
ānanda, bhikkhūnaṃ evarūpāni cīvarāni saṃvidahitu’’nti? ‘‘Ussahāmi, bhagavā’’ti”
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built in the memory of Guṇamati who was considered as a Bodhisattva, 
who vanquished here during the descussion on the great Saṅkhya 
scholar Mādhava. Xuanzang discribed that discussion and the result of 
Mādhava’s defeat (Watters, 1905, p.108).  

According to the story of Xuanzang (Rongxi, 1996, pp. 208-12): 
“Once upon a time, there was a Brahmin named Mādhava on this 
mountain, who was a follower of the theories of the Sāṃkhya school 
and practiced the same diligently. He was an expert in both Buddhist 
and heretical doctrines and could speak well on the principles of non 
existence and existence. His fame excelled that of his predecessors and 
his virtue won the respect of his contemporaries. The king esteemed him 
as a national treasure and the ministers and common people honoured 
him as their teacher. Scholars of neighbouring countries accepted his 
style of learning, respected him for his virtue and regarded him as a 
pioneer. He was indeed a learned and erudite man. He lived on the fief 
of two cities in an abode surrounded by feudal lands. 

At that time Guṇamati Bodhisattva of South India was known as a 
person of intelligence and he had this reputation ever since he was only 
a child. In his childhood, he was very clever in learning, had thoroughly 
mastered the Tripiṭaka, and perfectly understood the Four Noble 
Truths. When he heard that Mādhava’s theories were most profound 
and obscure, he decided to frustrate his vanity. He sent a disciple to 
the Brahmin with the following message, “I respectfully inquire after 
Mādhava’s health and hope you are living in peace and happiness. It 
befits you to forget about fatigue and make a good review of your past 
learning. In three years I shall put an end to your good repute.” 

In the second and third years, he repeated the message to the Brahman. 
When he was about to start on the journey [to see the brahman] he wrote 
another letter to him, saying, “The time is drawing to an end. How is 
the progress of your studies? You should know that I am coming soon.” 
Greatly worried and afraid, Mādhava warned his disciples and asked 
feudal tenants should not take any śramaṇa or heathen, and he told them 
to pass the notice to all others and not to infringe the admonition. At that 
time Guṇamati Bodhisattva came with his staff to of Mādhava’s fief but 
the tenants, in keeping with the pre arrangement, refused to give him 
lodging. 

According to our traditional knowledge, that debate between Mādhva 
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and Guṇamati lasted several days, each day after feeling more and more 
difficult in answering the question of Guṇamati, Mādhavācārya took 
rest giving the excuse of old age. Finally, due to shame, he died then his 
wife went there for debate with Guṇamati, then Guṇamati knew about 
the death of Mādhava by seeing the face of his wife. Thus, Guṇamati 
won the debate. 

It seems that similar stories travelled in Magadha region at that time 
because I have encountered almost the same story during my visit to 
Mahisi Village in Saharsha district of modern Bihar in 2017, which is 
a famous Tāntric place for Hindus who worship Ugra-Tārā (Buddhist 
deity) as a Hindu deity.  Tārā is a Buddhist deity having Buddha’s figure 
on the top of the head but according to their tradition, they consider it 
a Hindu deity. This place appears like a location of Tāntric Buddhism 
which might be converted into a Hindu Tāntrika Pãṭha after the decline 
of Buddhism in Magadha. In this village, there is a popular story of the 
great debate of Maṇḍana Mishra and Ādi Saṅkarācārya. 

According to this story, when Ādi Saṅkarācàrya started his journey 
to defeat other sectarian views, he reached Prayàga (Allahabad) 
where Kumārila set fire to burn himself for betraying his teacher from 
whom he had learned stealthily the tenets of Buddhism. Kumārila 
recognized Shaṅkara, narrated to him his work against the Buddhists, 
his awareness about øri øaṅkara’s Bhāùyas and his desire to write a 
Vārtika (explanatory treatise) on his Bhāùyas.

Kumārila explained how he was not in a position to break his vow 
of expiation and therefore asked him to meet his disciple Maṇḍana 
Mishra. He added that if øaṅkara could defeat Maṇḍana Mishra, it 
would be possible to clear all obstacles in the mission that øaṅkara had 
undertaken. Maṇḍana Mishra’s actual name was Vi÷waråpa and he was 
the most renowned protagonist of the Pårvamãmāṁsà School which 
is the ritualistic interpretation of the Vedas. øaṅkara then proceeded 
to Maṇḍana’s place called Mahishmati, in the present-day Bihar. 
According to some scholars, the present Mahisi (Position: 25° 51’ 
13.104’’ N 86° 28’ 11.46’’ E) village of Saharsa district is the ancient 
Mahishmati. According to another theory it is at the confluence of the 
Narmadā and Mahishmati rivers, near Omkarnāth in Madhya Pradesh. 

However I have visited Bihar’s Mahishi and they (villagers) told 
me the folklore of that place and showed me the ruined home of 
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Maṇḍan Mishra (Seems Buddhist remains), and they told me a similar 
story that this village was so enlightened that the even parrot of Maṇḍan 
Mishra could speak fluent Sanskrit and lower caste people could also 
speak Sanskrit. The wife of Maṇḍana Mishra was also a good scholar. 
øaṅkarācārya and Maṇḍan Mishra had a debate in which the judge was 
Maṇḍan Mishra’ wife, and the debate continued for seven days and at 
the end, Maṇḍan Mishra was defeated. Then the judge of this debate 
who was wife of Maṇḍan Mishra said that this was only half  victory 
of øaïkaracàrya, because she is the better-half her husband. She asked 
him to defeat her also to get a complete victory. She asked him some 
questions related to sex. øaṅkarācārya was a monk (Hindu sage) who 
had no experience of these things so he took permission for some time 
and entered the body of a dead person. Then he understood the answer 
and defeated her. 

It seems that this story can be genuine but it is also possible that it 
was copied to Hindu literature later on because øaṅkarācārya belongs 
to 8th CE but the story of Guṇamati belongs to the sixth century CE. 
This story was described by Xuanzang who visited India before 
øaṅkarācārya’s incident and so we need further research to verify the 
veracity of this story. 

Now we come to the place described by Xuanzang, as we know 
that this place has not been mentioned in Buddhist literature widely. 
If we see the place based on Xuanzang’s diary we will reach around 
Dharaut Village which has a vast amount of Buddhist antiquities 
(Picture attached in annexure) and mounds (Location: Position: 25° 
3’ 27’’ N 85° 3’ 13’’ E). Scholars have widely recognized this place 
with Guṇamati Vihāra among which Beglar (Beglar, 1878, pp.37-39; 
Cunningham, 1883, p.54) was the first person who has recognized this 
place as Guṇamati Vihāra. After Xuanzang,  we get the name of this 
place from Francis Buchanan (Jackson,p.11) who visited this location 
on 20th November which is mentioned in his diary quite briefly. 

Besides this Major Kittoe, paid a visit and he also did not give 
much information (Kittoe, 1847, p. 402). Alexander Cunningham 
(Cunningham, 1871, pp.53-55) visited this place twice (in 1862 & 1880) 
and mentioned this place in his map but he did not give any details or 
identified it with that village in his book “Geography of Ancient India”. 
Beglar  (Beglar, 1878, pp.37-39; Patil, 1998, p 115) also visited this 
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place and mentioned the ruins in his report of the year 1872. 

Dharaut village is situated in the north-west side of renowned 
Barabar hills, from where the hill of  Siddheshwar Mahādeva temple 
can be easily seen at a distance of 10 kilometers.  It is believed that this 
place is known by some other names like Kañcanapura, Dharmapuri, 
Dharmapura or Dharmāvara (Cunningham & Garricks, 1883, p. 41). 
These names came from the folklores related to the legendary King 
Padmachakra whose son named Chandrasena is believed to have 
excavated the tank called Chandokhar Tāl. Various local legends exist 
about this legendary Raja Chandrasena but neither he nor his father is 
mentioned in any reliable historical source. The legends further offer 
no clue concerning the historical interpretation of the ruins at the place 
(Patli, 1998, p 115). When I visited this place in 2020, I found the same 
story related to this place.

Cunningham has given a detailed report in his report  published in 
1862-65 as well as he has given the sketch plan of showing the location 
of various ancient remains available in Dharaut village in his report 
of 1880-81 (Cunningham & Garricks, 1883, pp.39-46). Cunningham 
mentions that two distinct ridges are running from west to east, two 
miles in length with three peaks named Sakeya, Gureya and Dhaoli. 
The nearest road from Barabar to Dharawat lies through a pass between 
the Gureya and Dhauli hills (Cunningham, 1871, p.54). In his report of 
1880-81, he mentioned that there was a road from Barabar to Dharawat 
through a pass between the Gureya Hill and Kunwa Hill. He identified 
the hypothesis of Kunwa (Koonwa) as Gunava which is resembling the 
similar phonetics of Guõava (Guṇamati) and can be easily identified 
with it (Cunningham & Garricks, 1883, p.40), I also think that this 
monastery was destroyed later and the name of Guṇamati became 
Kunma then Kunwa (Koonwa). 

Nowadays, that mountain is known as Guṇi as per the information 
given by villagers of Dharaut, which is also similar to the first four 
characters of Guṇamati. Presently, we can see few other roads but it 
is still the shortest route for this place which is around 13 kilometers 
in distance mentioned by Cunningham. Cunningham observed that the 
northern ridge consists of a single hill named Ratani, which in former 
days was occupied by some establishment of the Buddhist people. On 
the northern slope of the hill, two brick terraces have been built up 
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against a rock. He also gave some additional information related to 
the Buddhist establishment in that place (Cunningham, 1871, p.54)..  
He had noticed two broken Buddhist figures, and beneath it, there 
are four others, of which one bears the usual Buddhist formula of “Ye 
Dharmā Hetu Prabhavā”  in the script of the 9th or 10 CE.  Cunningham 
could not make out a plan of the building as it was badly disturbed. 
Most of the images found here by the villagers had been carried off 
to the modern temples in the surrounding villages. Three Buddhist 
images were, however, still found left in 1880-81 of which one was 
of a life-size figure in excellent preservation, which I could not found 
at that place during my visits and the remains were almost neglected. 
On 2nd February 2020, I visited this village again and could get three 
inscribed images from different places. I also found one inscription on 
Bodhisattva Avalaokite÷vara’s pedestal which is at Narsiṁha temple, 
which was almost faded because of using colour and water on it by 
Hindus, which was inscribed on the right side of pedestal near the legs. 
It was so faded that I couldn’t take a clear picture of Avalokite÷vara 
(Picture No. 1).                                

Picture No. 1: Inscription on the pedestal of Avalokite÷vara, 
Narshiṁha Temple, Dharaut, Pic. Arun Kumar Yadav

The second inscription  (Picture No. 3)  I found on one broken statue 
which was lying outside among several statues (Picture No. 2)  of the 
modern temple (Picture No. 5) of Mahiṣāsura Mardinī (Local: Kàli Temple, 
Location: 25˚3΄27˝ NL, 85˚3΄13˝ EL) on the Gaḍha (Mound mentioned by 
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British people, in Bihar generally people call mound as Gaḍha) which I 
recognised as “Ye dharmà hetu prabhavà..” (Picture No. 3)

Picture No. 2: Inscribed statue (right side) along with other 
sculptures lying outside temple, Pic: Arun Kumar Yadav

Picture No. 3: Inscription on broken statue lying in front of 
Mahiṣāsura Mardinī Temple, Dharaut, Picture: Arun Kumar 

Yadav, 02/02/2020

In the temple, they worship Mahiṣāsura Mardinī (Image No. 4) 
statue which was damaged itself and Kàli statue (Picture No. 6) while 
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few Buddhist votive ståpas lying inside and outside of temple as well 
as one Buddhist statue. 

Picture No. 4: Image of Mahiṣāsura Mardinī in Kāli temple, 
Dharaut, Picture: Arun Kumar Yadav, 02/02/2020

Picture No. 5: Image of Mahiṣāsura Mardinī Temple (Kāli temple), 
Dharaut, Picture: Arun Kumar Yadav, 02/02/2020
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Picture No. 6: Image of Kāli at Kāli temple, Dharaut, Picture: 
Arun Kumar Yadav, 02/02/2020

I found a third inscribed image (Picture No. 8) among several other 
statues and votive-s (Picture No.7 ) outside of Buḍhavā Mahādeva 
Temple (Location: 25˚3΄22˝ NL, 85˚2΄46˝ EL) which was the longest 
inscription among all three inscriptions which I could not decipher 
(Picture No.8 ).

 Picture No. 7: Inscribed statue among other statues at Buḍhavā 
Mahàdeva Temple, Pic: Arun Kumar Yadav
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Picture No. 8: Inscribed statue at Buḍhavā Mahādeva Temple, 
Pic: Arun Kumar Yadav

According to Cunningham, there was a large tank called Chandokhar 
Tāl to the north of the Ratani Hill (Picture No. 1; Location: 25˚3΄22˝ 
NL, 85˚2΄45˝ EL). Surprisingly, Xuanzang has not discussed any huge 
pond and it is very strange how he has ignored this pond. So we can 
guess that it has been digged up later. According to Cunningham, that 
pond was 200 feet in length and 800 feet in width, he had seen one 
Mahādeva (Shiva) temple (Location: 25˚3΄29˝ NL, 85˚1΄58˝ EL, Picture 
No.9)  also in the same location. Near that temple is another Narshiṁha 
Temple (Picture No. 10; Location: 25˚3΄29˝ NL, 85˚1΄58˝ EL) which 
was in small size but during my visit, I saw quite a big temple having 
the Narshiṁha statue (Picture No. 11) only inside the temple. 

I asked the question about the age of the statue. The priest told 
me that his forefathers told him that it is around 40 years old and also 
informed me that once the statue was stolen from temple, it seems that 
Cunningham has mentioned the same temple but not the same statue. 
Inside Mahādeva temple, there are several statues of Hindu gods and 
goddesses which seems newer, but in the surrounding of the temple, I 
could see a  few statues votives related to Buddhism.  
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Picture No. 9 : Mahādeva Temple, Dharaut; Picture:  
Arun Kumar Yadav; 25/01/2020

Picture No. 10, Narshiṁa Temple, Dharaut; Picture: Arun Kumar 
Yadav, on 25th January 2020
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Picture No. 11, Narshiṁa Statue, Dharaut; Picture: Arun Kumar 
Yadav, on 25th January 2020

Regarding Chandrokhar Tàl they told me the story related to King 
Chandrasena but it was not detailed like Cunningham’s report which 
he heard from local people.  It is worth mentioning here the story of 
Cunningham which he heanrd by Bal Govind Upadhyaya (Cunningham 
& Garricks, 1883, p. 41), as follows: 

There was a king called Padmachakra, whose ministers were 
Bhisham or Bhikham; neither of them had a son, and through both were 
old, they were induced to make a pilgrimage to some Rishi on the bank 
of the Ganges, after which the King had a son named Chandrasena, 
and his minister also had a son named Bhoranand. Chandrasena had a 
fight with his sister’s son named Somadatta whom he slew; but after the 
battle, the king found that he could not release the dagger from the hand 
which had killed him. 

One day a thirsty calf came towards him and the Rājā placed a 
pot of water before it and the calf drank up eagerly. Immediately, the 
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dagger became loose in his grasp. “Then the Raja, in remembrance of 
this event, determined to make a pond, which should extend as far as 
his horse could travel without stopping. By the minister’s advice, he 
turned his horse’s head to the south, and the animal was accordingly 
soon brought to stand-still by the Kunwan Hill. The next morning the 
king himself dug out five baskets of earth, and his followers did the 
same, except Rajput soldier, who sat still with his sword in his hand. 
When Raja asked him why he did not bring some baskets of the earth 
like the rest, he replied that he was a soldier and was used only to carry 
arms and letters. 

On hearing this, the Rājā (King) gave him a letter to Bhikham, King 
of Lanka or Ceylon, and ordered him to bring back a lāña or a monolith 
pillar, to place in the middle of the pond. Bhikham accordingly gave 
up the pillar which the soldier carried; but as he got near Dharawat the 
cock crew, and he was therefore obliged to drop it at once at a place now 
called Lāṭa (Lat village), only three kosa (mile) to the east of Dharawat, 
where it still lies”. This is the well-known monolith of Lāṭa, eight miles 
to the east of Dharawat. It is 53 feet long without either an ornament or 
an inscription.

When I investigated that Lāṭa, then I found that same Lāṭa in a 
village named Lāña just in the northeast direction of Dharaut village, 
there is an extraordinary monolith lies in open field which is same as 
described by him as follow: Lāṭa (means a granite column) (Picture No. 
12; Location: 25˚6΄48˝ NL, 85˚10΄0˝ EL), measuring 53.1 feet long. 
The capital and pedestal are quadrangular, the former is 86 inches long 
and 36 inches in diameter; the base is 70 inches long and 40 in diameter. 
The shaft has 16 plain sides and 38.5 inches above, the pedestal contracts 
its diameter suddenly by about 3 inches. The sides are quite straight 
and well-cut but are not polished. The pillar is lying horizontally, about 
half of its thickness sunk into the earth and is placed amid cultivated 
plain without the smallest trace of old buildings or tanks near it. On 
the pedestal and capital are two cavities like those of a mortar used for 
beating rice, which is shown as the marks made by the heads of two 
anonymous persons who brought the pillar from Nepal. 
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Picture No. 12: Pillar at Lāṭa village, Gaya; Picture;  
Arun Kumar Yadav, 02/02/2020

The local tradition of Lāṭa village asserts that it was intended to be 
placed in the Chandokhar tank at Dharawat. It entirely resembles the 
granite of Barabar hills and so we can guess that it was probably been 
cut there and has been carried so far on its way to Kundilpur. But, I was 
told a little bit different stories during my visit in 2020, according to 
the old man around 85 years old that according to folklores, this stone 
is the peace of bow of Sītā which they call it as Jāṭa or Jāṭa baba, as we 
know by a legend that the bow of Sītā  is of Mahādeva which cannot be 
lifted by ordinary men, Lord Rama lifted this bow during his marriage 
ceremony as it was a mandatory requirement that who will lift the bow 
can only marry Sītā . 

He also told me that two demons were carrying this lāña (peace 
of Sītā ’s bow) to the other place, and there was a curse that if they 
put down it at any place then it could not be lifted again and work 
should be done before rising the sun. The work would have done on the 
same night as demons are more powerful in the night but the demons 
heard the sound of the earth smith’s working sound while crossing this 
village and they were frightened by the sound and thought soon sun 
will be rising and they will be killed, so they threw the pillar in this 
place and ran away. So no one could lift this pillar after that incident. 
According to the local people this incident created a curse on the village, 
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according to which Pachapauniyā {Five castes: Dhobi (Washerman), 
Kahàra, Kumhāra (Earth Smith), Nāu (Barber), Baḍhai (Carpenter)} 
will not have a baby boy if they live in this village. So only people from 
Bhumihar and Brahmin castes live here. In this village, nothing else has 
historical value except this Lāña and one mound outside the village in 
northern direction. 

Many other fanciful legends were told of Raja Chandrasena, one 
of which relates how he went to Sankal-dwipa, where he married a 
fairy. The pond formed by Raja Chandrasena is still called after him 
as Chanda Pokhar (The meaning of Chandra is moon and the Pokhar 
means pond). This word is shortened to Chandokhar and Chunnokhar. 
A. Cunningham had seen one temple in the western bank of the lake, 
where he had seen two nearly perfect statues (Location: 25˚3΄29˝ NL, 
85˚1΄58˝ EL) along with numerous fragments of sculpture and small 
votive ståpa in which one sculpture was life-size figure which was 
identified as Bodhisattva Avalokite÷vara (Cunningham, 1871, p. 54) 
which was 5’1/2 feet in height having 12 arms with different armaments, 
animals, horse, elephant, etc and also the famous line “Ye Dharmà Hetu 
prabhavà…”. In his report of 1861-61, A. Cunningham identified that 
statue as Bodhisattva Avlaokite÷vara (Picture No. 13 & 14) which is 
known as Bhairava (Name of Hindu deity) by villagers (Cunningham, 
1871, p. 54) but in 1880-81’s description he described very well but did 
not give any name (Cunningham & Garricks, 1883, p. 42). 

It appears that Cunningham made a small mistake in giving the 
location of this statue, according to the first report (Cunningham, 1871, 
p. 54) it is the eastern side of the lake while according to the second 
report (Cunningham & Garricks, 1883, p. 42) it is placed on the western 
side of Chandrokhar tank. In my opinion, the first location is the correct 
description, even on 25th January 2020, I have seen the same statue 
(Picture No. 14), standing in the open air on the ground outside between 
Narsiṁha temple and Mahādeva temple, supported by the plinth of 
Narsiṁha temple. Cunningham (Cunningham, 1871, p. 54) has noticed 
several statues containing the row of Buddhas and several fragments 
of a votive ståpa and two slabs of Navagraha or “nine planets” beside 
the statue of Bodhisattva Avalokite÷vara, which can be seen in the 
Picture no. 13, in those sculptures only a few slabs containing the row 
of Buddhas can be seen beside the statue of Bodhisattva Avalokite÷vara 
and the panel of Navagraha or “nine planets’’ is missing from that place 
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(Picture No. 13) and they might be stolen.  Besides this, he had noticed 
(Cunningham, 1871, p. 54)  numerous fragments of the sculpture under 
a Pipal tree (Bo tree) and two of them had the inscription of the 9th-10th 
century. Now they are also missing from that place. All the pictures of 
that place are mentioned in the annexure of Dharauat.  

Picture No. 13:  Bodhisattva Avalokite÷vara; Picture Courtesy : 
Thomas Fraser Peppé-1870, British Museum

Picture No. 14:  Bodhisattva Avalokite÷vara; Picture: Arun 
Kumar Yadav, 25th January 2020
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Alexander Cunningham (Cunningham, 1871, p. 55) found an 
extensive mound to the north-east of Chandrokhar Tāla and he guessed 
that that mound was the remains of the former town of Dharawat. In 
the north-west corner of the mound, there were two small eminences, 
which may be the remains of the temples, based on several remains he 
suggested that it should be a seat of Buddhist community about 8th-9th 
CE.   

In Dharawat, Alexander Cunningham excavated some mounds on 
the hill. He had seen some mounds on the Kunwaan mountain. During 
my visit, I saw the three remains of mound on the top of the mountain 
which is marked in the picture (Picture No. 15 Locations of Ståpa- 
Ståpa No. 2 ; (Location: 25˚5΄27˝ NL, 85˚2΄34˝ EL ); Ståpa No. 1 
(Location: 25˚3΄11˝ NL, 85˚3΄49˝ EL); Ståpa No. 3 (Location: 25˚3΄11˝ 
NL, 85˚3΄49˝ EL). 

Picture No. 15: Remains of Ståpa on the top of Goonwan (Guni) 
Mountain and view of Chandrokhar Tāl, Picture: Arun Kumar 

Yadav, 25/02/2020

Besides this, he had excavated a mound situated around the village 
in which he found a half-life- size female statue which was deposited in 
the temple, a small figure having Buddhist characters “Mahā Samaṇa” 
which according to him should belong to Gupta period i.e. not later 
than 6th CE. which are untraceable now. In February 1882, he excavated 
some part of the monastery on the hill in which he found several 
Buddhist monastic remains. When Beglar visited this place after ten 
years, he found that the villagers had dug out several things and left 



Dharmadoot - Kartika Purnima 2020  187

almost nothing other than some remains. 

I have been also reported that several things were there earlier but 
now almost everything has vanished. Mr. Deepak Dangi, a heritage 
lover of this village told me the story of a nearby ruined monastery 
that had a statue called Ḍheluā Bābā (In common language a piece of 
stone or solid piece of soil is called ‘Ḍhelā’ and Bābā means God). The 
villagers used to hit that statue. I could not find one statue beside a solid 
piece of stone at that place. Mr. Dangi told me that they still do it at this 
place but statue is dmaged or stolen, but since his childhood he heard all 
these stories. Close to that place I noticed two statues in the open field 
(Picture No. 17). 

Picture No. 16: Ancient Remains of Guṇamati Monastery where 
they also use stone as Ḍheluā Baba, Pic: Arun Kumar Yadav

Picture No. 17: Buddha’s statue lying in the field near Guṇamati 
Vihāra, Pic: Arun Kumar Yadav
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Here, it is worth mentioning the similar story of Nālandā  (Tripathi, 
1998, pp. 260-61). Because of Brahmanical interference, one Buddha’s 
statue is being worshipped by villagers as Teliyā Bābā (Oily God) 
(Picture No. 18) who is an incarnation of Bhairava (Hindu god). In the 
past, another Buddha’s statue was there near to Teliyā Bābā which was 
known as Ḍheluā Bābā (In common language a piece of stone or solid 
piece of soil is called ‘Ḍhelā’ and Bàbà means God). Now due to great 
popularity and frequent visits of foreigners, this Place (Teliyà Bàbà) 
becomes famous as ‘Black Buddha’. Now, this temple is a very famous 
destination of Thai Buddhists. But the priest of that temple is a Hindu 
Brahmin and he told me that he knew that it was a statue of Buddha. But 
he insisted that it was Bhairav whova was incarnated.  

According to the local myth related to Teliyā Bābā and Ḍheluā 
Bābā, when a child affected by anaemia used to visit Teliyā bābā who 
was very healthy, so that prayed they if his kids would be healthy like 
bàbà, they will pour the body of Teliyā bābā with Tela (Oil). Before 
visiting or after visiting they used to throw a stone on Ḍheluā Bābā 
(Picture no. 19 in Nàlandà Museum) which belongs to 11th-12th CE, 
so that Ḍheluā Bābā will go and request Teliyā bābā to recover their 
child as soon as possible so that the next day, they will not beat him 
again. Here we can see that both are Buddhist Statutes but one gained 
prominence after linking it with Hinduism and one was beaten, even 
this tradition is still going on. Due to the continuous damage, ôheluà 
Bàbà changed his place to Nālandā Museum in the year 1956, and 
people forgot that statue but myth continued and later on a prominent 
statue of Mārichi (Buddhist Goddess, Picture No. 20) which is not far 
from Teliyā bābā, was used to worship as Durgà in the temple, which is 
also known as Ḍheluā Bābā and people still beat it as per old tradition. 

So, the owner of that land prepared a shelter for that statue and put 
the narrow spaced gate so that people cannot throw stones. He told me 
that even till date people try to do it and shown me stones and pallets in 
the Mārichi temple. 
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Picture No. 18: Teliyā bābā Bhairava Teliyà Bhaõdàra, also known 
as Black Buddha, Nālandā , Pic: Arun Kumar Yadav

Picture No. 19: Ḍheluā Bābā which is now in Nālandā  Museum, 
Nālandā , Pic: Arun Kumar Yadav
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Picture No. 20: Buddhist Deity Mārichi which is known as Durgà 
and Ḍheluā Bābā now a days, Pic: Arun Kumar Yadav
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Map No. 1, Map Courtesy: Alexander Cunningham

Alexander Cunningham had provided several other important 
descriptions of that Place which are very important to understand the 
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scenario of that period after Xuanzang’s description. He had also drawn 
a map of Dharawat and described mounds, monasteries, the ståpa, etc 
which can be seen in Map No.1. He had found several clay seals on 
which Buddhist images and characters are written These belong to the 
Gupta period to 10th -11th CE. He had also found a silver punch-marked 
coin  (Picture No. 21) which he placed around 3rd-4th BC; he also found 
some burial ground near Gunava mountain. Begler had also seen some 
monastic remains near the low approach road for Baràbara hill where 
he had seen a burial ground also (Beglar, 1878, pp.37-39; Patil, 1998, 
pp.117-18).

Picture No. 21, Courtesy: Alexander Cunningham
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Mr. Dangi told me that this village is famous for six ponds and six 
Gaḍha (mound) which can be seen in this village although other ponds 
are much smaller than Chandrokhar. According to him on some Gaḍha 
(mounds) now people live here but can be identified, he also told me 
that even today in digging we find several antiquities and statues which 
are kept in a personal collection. During my visit Mr. Deepak Dangi 
showed me his personal collection in which we can see the several clay 
sealing, pottery, NBP,  toys, etc  which can be related to even Mauryan 
period according to the views of my archaeologist friend. 

Courtesy: Mr. Deepak Dangi’s Collection of Antiquities;  
Picture: Arun Kumar Yadav 
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I have seen three to four mounds in my visit in which one is known 
as Gaóha par second one is known as Diwan’s house which is known 
as Diwan ki Kacahari. People are living on other mounds but they 
could also be identified easily. I have also seen many temples inside 
the villages in which there were many Hindu and Buddhist sculptures. 
Among them, the most important one was near Buḍhavà Mahādeva 
Sthān which is lying in the field known as Nāga Sthàna. The statue 
is protected by Nāga (Snake) and so this place is called Nāgasthàna 
(Place of snake). It is a beautiful statue in two pieces.

Picture No. 21 & 22 : Statue at Nāgasthāna, Dharaut, Pic: Arun 
Kumar Yadav, 02/02/2020

All the important pictures related to the places attached in annexure 
with a description of finding Place. In conclusion, we can say that 
Dharawat is a very ancient village having important Ancient Buddhist 
historical relics inside its land which was only described in Xuanzang’s 
diary in 7th CE. This place needs proper attention and preservation so 
that we can again glorify the legacy of Guṇamati Mahāvihāra on world 
map. 
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Annexure (Dharaut/ Dahrawat)

Statue of Jambhala at Narsimha Temple,  
Picture: Arun Kumar Yadav

Buddhist Relief at Narshimha Temple,  
Picture: Arun Kumar Yadav
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Buddhist Relief at Narshimha Temple,  
Picture: Arun Kumar Yadav

Buddhist Relief at Mahàdeva Temple,  
Picture: Arun Kumar Yadav
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Buddhist Images and Relief at Mahàdeva Temple,  
Picture: Arun Kumar Yadav

Broken statue of øiva Pàrvati and Buddhist Relief at Mahàdeva 
Temple, Picture: Arun Kumar Yadav
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Votive Ståpa inside  Mahàdeva Temple,  
Picture: Arun Kumar Yadav

Votive Ståpa outside  Narshimha Temple,  
Picture: Arun Kumar Yadav
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Decorative pillar outside Narshiÿha Temple, Picture: Arun 
Kumar Yadav
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Abstract

The Suttanipāta is an important and ancient text of Pāli Tipiṭaka 
literature. The Parābhavasutta of the Suttanipāta is an important 
discourse which suggests a fine guideline to be free from downfall 
in family life because its preachings give causes of downfall and 
essential practices of ethics which can avoid those failures including 
financial or spiritual decline. It helps in the protection of wealth as 
well as moral values which are very essential for a peaceful and 
happy human life.  

Keywords: The Suttanipāta, the Uragavagga, the Parābhavasutta, 
attha, dhana 

Introduction 
The Suttanipāta is one of the most important works of the 

Suttapiṭaka.1 The subject matter of this book is classified into five 
sections which are known as Uragavagga (Snake Chapter), Cūlavagga 
(Lesser Chapter), Mahāvagga (Great Chapter), Aṭṭhakavagga (Octet 
Chapter), and Parāyaṇavagga (The Chapter on the Way to the Far 
Shore). It consists of 1149 verses, with some prose passages, arranged 
in five vaggas.2 The first section entitled the Uragavagga consists of 
twelve discourses and the Parābhavasutta is the sixth discourse of it 
as well as the Suttanipāta3. The Parābhavasutta4 has been preached 

1Bimala Churn Law, A History of Pali Literature, Delhi: Indological Book House, 
1983, p.232.
2K.R. Norman, A History of Indian Literature, Wiesbaden: Otto Harrassowitz, 1983, 
p.63.
3Gandhavaṃso (Ed.) Bimalendra Kumar, Delhi: Eastern Book Linkers, 1992, p.3.
4Suttanipāta (Ed. & Tr.) Bhikshu Dharmarakshit, Delhi: Motilal Banarasidass Publishers 
Private Limited, 2010, pp.24-29.



202 Dharmadoot - Kartika Purnima 2020

by Gautama Buddha in prose and poetry style. The introduction of the 
discourse is given in prose style. In addition to it, it consists of twenty 
five Pāli verses. The questions have been asked by deity, and the answer 
of the asked questions have been given by Gautama Buddha. Hence, 
the causes of the downfall have been described in the form of twelve 
verses. The subject matter of this discourse is just opposite to the theme 
of the Mahāmaṅgalasutta, the sixteenth discourse of the Suttanipāta. 
But, it is very useful for family life as well as ordained life. 

Gautama Buddha’s View on Wealth

Buddhism provides a righteous way of healthy and peaceful life. 
It is not only preached for monks and nuns to gain spirituality but also 
for welfare of householders. It is true that Gautama Buddha was not 
an economist, but never denied the importance of wealth in happy 
human life. He had not shown His interest in formulating a systematic 
economic philosophy.5 No one can say that He did not give any 
economic philosophy, as He had preached many discourses related to 
the economic development of lay community. He did not disregard the 
welfare and materialistic development of lay community and preached 
His dhamma for the welfare of both. We find many discourses which 
give unique guideline for the righteous management of wealth. In this 
connection, the Parābhavasutta of the Suttanipāta6 is also one of the 
discourses which describes about the economic thoughts of Gautama 
Buddha.

Wealth plays very significant role in the fulfillment of necessities 
of a happy human life. In Pāli literature, the term ‘dhana’ is used for 
wealth and one more word ‘attha’ is used in the sense of welfare and 
wealth, also in the sense of success. It relates to the various aspects 
of man’s socio-economic development such as the economy, politics, 
education, health, law and morality.7 According to Gautama Buddha, 
wealth should be utilized for food, clothing and shelter, attending to 
parents, wives, children and servants, illness and other emergencies, 
charity, treating relatives, treating guests and visitors, alms in memory 
of the departed, meritorious acts to offer merit to deities; payment of 
5Gyanaditya Shakya, Human Values and Buddhist Ethics, Nagpur: Sangyan Prakashan, 
2020, p.275.
6Gandhavaṃsa (Ed. & Tr.) Gyanaditya Shakya, Ahmadabad: Reliable Publishing 
House, 2017, p.30. 
7Gyanaditya Shakya, Human Values and Buddhist Ethics, Ibid., p.276.
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taxes and dues to the state.8 The wealth is classified into two parts that 
are material wealth and spiritual wealth.9 The material wealth consists 
of money, movable and immovable property, house, cattle etc. Buddhist 
literature mentions that the cattles were the greatest asset for agriculture 
and were helpful for economic development in life. From the cattle, 
man obtains many useful things like milk, ghee, curd, butter etc. which 
he uses as food and sells for money also. The spiritual wealth is the 
thing which can be achieved through the practice of the righteous path 
preached by Gautama Buddha. The spiritual wealth can be considered 
as mental property, which can be gained by monks and lay people both. 

The Economic Thoughts described in the Parābhavasutta

The Parābhavasutta is well known discourse which describes about 
the causes of downfall of the failures of human life. However, it teaches 
about the protection of wealth which helps to provide the economic 
security. In this connection, the economic thoughts of Gautama Buddha 
based on the Parābhavasutta may be understood in the following ways: 

One who wants to enjoy human life and, also wants to achieve 
economic prosperity, one has to avoid the love towards bad people, avoid 
the hate towards good people, and avoid the beliefs of vicious in each 
and every moment of life. One, who has avoided these three things 
in one’s life, may protect one’s wealth. After protecting wealth, one 
can achieve the real happiness and prosperity in human life. That is 
why; Gautama Buddha advised His followers not to associate to the evil 
companions and should always associate with noble men. Friendship 
with the wicked person brings unfortunate, decline in wealth and 
moral values. In the Parābhavasutta, He said:   

Asantassa piyā honti, sante na kurute piyaṃ.
Asataṃ dhammaṃ roceti, taṃ parābhavato mukhaṃ.10

The vicious are dear to him. In the virtuous he finds nothing 
pleasing. He favors the creeds of the vicious - this is the cause of 
one’s downfall.

The heart of bad person is filled with bad thoughts. Due to the bad 
8The Book of the Gradual Sayings (the Aṅguttara-Nikāya) (Vol.II) (Tr.) F.L. Woodward, 
Delhi: Motilal Banarasidass Publishers Private Limited, 2006, p.65.
9Gyanaditya Shakya, Human Values and Buddhist Ethics, Ibid., p.276.
10Buddha’s Teachings Being The Suttanipāta or Discourse-Collection (Eds.) Lord 
Chalmers, Delhi: Motilal Banarasidasss Publishers Private Limited, 1997, p.28.
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mental factors, the bad person does bad deeds in his life, and is far away 
from the real happiness. If one, who comes in the contact of bad person, 
bad habits like laziness, extravagance, taking the intoxicating liquors, 
spirits, drugs, etc. may occur. The association of bad people plays an 
important role in the economic life of human beings. The association of 
bad people may destroy the person financially. Due to the heedlessness, 
person cannot earn wealth. It is very common that person has to waste 
his earned wealth for the fulfillment of bad habits, and also has to borrow 
money from relatives and friends. One, who loves bad people or bad 
friends, may lose his earned wealth. Because of this type of bad friends, 
one may not get the right ways to earn wealth for one’s life. Hence, 
one should avoid bad company for the protection of wealth. The 
avoidance of bad people brings happiness and economic prosperity. 
Because of these various disadvantages, one should abstain from the 
love towards bad people, so that one can be able to protect one’s wealth 
for the gain of economic prosperity.     

The habit of love towards bad people may be the cause of the 
development of jealousy and hate towards good people, and it is very 
common also. But, one should not hate the good people or friends. 
Having thought about these types of various disadvantages from the 
association of bad people or the love towards the bad people, Gautama 
Buddha taught to avoid such harmful people. In the Maṅgalasutta of 
the Khuddakapāṭha, He said that having disassociation with the foolish 
persons, association with the wise persons and honoring the honorable 
person; this is the best auspicious omen (blessings).11 Due to the hatred 
towards good people, one may start to follow the wrong path, and also 
may not be able to protect one’s wealth or earn wealth for future life. 
One may face many economic problems in life. The association of 
good people brings happiness and peace in life. Good friend or 
virtuous person may show the right path, and also suggests the right 
thing which may be helpful for the protection of wealth. It is true that 
the economic development of a person depends on the association of 
good people. Hence, one should abstain from the hatred towards good 
people for the sake of economic security and the protection of many 
other problems. 

11Asevanā ca bālānaṃ, paṇḍitānañca sevanā. Pūjā ca pūjanīyyānaṃ, etaṃ 
maṅgalamuttamaṃ. Khuddakapāṭho (Ed. & Tr.) Bhikshu Satyapala, New Delhi: 
Buddha Triratna Mission, 1992, p.15.
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The beliefs or doctrines of good people can be followed, but the 
dhamma or conduct practiced by bad people should not be followed. 
Having followed the doctrines of bad people, one may face various 
problems and suffering in life. One may develop or learn the bad habit 
of the wastage of money from the bad person. Due to this bad habit, one 
may start the bad deeds like sexual misconduct, taking alcohol, taking 
intoxicants etc. The usage of intoxicating liquors, spirits and drugs 
destroys the earned wealth, and also one cannot earn money in future 
properly. Because of these types of bad deeds, one’s life will be full of 
economic problems, and economic condition may be pathetic. Hence, 
the avoidance of beliefs or doctrines of vicious helps in the protection 
of wealth, and improves the economic life of human beings.

The sound sleep makes a person healthy. A good sleep is needed 
for the development of healthy mind and body. But, the excess of sleep 
makes a person indolent. One should avoid sleeping in day time. If a 
person becomes habitual of this habit, then, this bad habit may affect 
the working style at the place of work or job. Such lazy person cannot 
do his responsibilities or perform well, and he may be terminated from 
his job. Then, he will lose the means of earning money. To fulfill or 
enjoy his sleep, person may not get appropriate job also. Such person 
may not be able to satisfy the owner of company, institute etc., and his 
service may be terminated due to this lazy behavior. In this way, the 
habit of more sleeping may be the cause of one’s poverty. Hence, one 
should avoid from the sleepy nature to be free from economic problems 
in life. According to Gautama Buddha, the sleepy nature is the cause of 
the downfall of a person. In the Parābhavasutta, He said:         

Niddāsīlī sabhāsīlī anuṭṭhātā ca yo naro 
Alaso kodhapaññāṇo taṃ parābhavato mukhaṃ.12

The man who is drowsy, fond of society, not industrious, indolent 
and who manifests anger - this is the cause of one’s downfall.

The person who is fond of society has to face difficulties in his 
economic development as well as spiritual development. Such person 
used to wander here and there to pass his valuable time or to meet 
friends or relatives. The wastage of precious time is also harmful for 
the gain of economic prosperity. The proper use of time creates or gives 
opportunity to earn money. It is difficult for such person to concentrate 
12Buddha’s Teachings Being The Suttanipāta or Discourse-Collection, Ibid., p.28.
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his mind. Due to the instability of mind, person cannot get any job to 
earn money. In case, he gets job, then he cannot do his responsibilities 
at his work place properly. He cannot be strengthened economically in 
his life, but he weakens himself financially by wasting precious time of 
life. Hence, one should avoid the fond of society for the achievement of 
economic prosperity.    

Hard work is essential for prosperous and cheerful life. The habit 
of hard-working plays very significant role in human life. The entire 
development or success of a person depends on one’s diligence. One, 
who earns one’s livelihood on the basis of efforts, achieves success. The 
indolent person spends the wealth received from his ancestors always, 
and he cannot become prosperous financially by earning wealth. 
Therefore, hard work is the right path to earn wealth. The industrious 
person achieves good name and fame in society. In the Appamādavagga 
of the Dhammapada, Gautama Buddha says that whosoever is energetic, 
mindful, pure in conduct, discriminating, self-controlled, right-living, 
and vigilant, his fame steadily increases.13

The avoidance of heedlessness reduces the suffering of life, and 
the practice of heedfulness brings prosperity and happiness in human 
life. Due to the negligence, one cannot do one’s physical or mental 
activities properly. Because of heedlessness, one cannot earn wealth 
through job also. Hence, one cannot strengthen one’s economic 
condition. The heedless always postpones his daily duties, and this 
habit brings negativity in thoughts and efforts which are very harmful 
for the achievement of economic prosperity. The heedless neither gets 
economic development nor spiritual development. That is why; Gautama 
Buddha blamed the heedlessness, and He appreciated the practice of 
heedfulness in His teachings. For the abandonment of heedlessness, He 
said that heedfulness is the path to the deathless, heedlessness is the 
path to death. The heedful do not die; the heedless are like the dead.14

The avoidance of anger is needed for the continuation of happiness 
and calm in human life. Angry person may lose the opportunity of a good 
job due to his anger. Such person cannot maintain good relationship 
13Uṭṭhānavato satimato sucikammassa nisammakārino. Saññatassa ca dhammajīvino 
appamattassa yaso’bhivaḍḍhati. The Dhammapada (Ed. & Tr.) K.Sri Dhammananda, 
Taipei: The Corporate Body of the Buddha Educational Foundation, 2006, p.85.
14Appamādo amatapadaṃ pamādo maccuno padaṃ. Appamattā na mīyanti ye pamattā 
yathā matā. The Dhammapada, Ibid., p.83.
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with his owner and colleagues, and he may be terminated from his job 
on the basis of this bad habit. Because of minor issues, angry person 
may kill somebody or damage other things. Having seen these types 
of various disadvantages, one ought to get rid of anger for the sake of 
one’s economic prosperity. To get rid of anger, Gautama Buddha taught 
that conquer anger by love, conquer evil by good; conquer misery with 
liberality; and the liar with truth.15 It is true that angry person is not able 
to maintain good behavior with his customers at work place like shop 
etc. Such person is not liked by the customers, and it creates negative 
impact on the income. Hence, having avoided anger, one should develop 
friendliness towards all for the achievement of economic prosperity.

Husband and wife should be faithful to each other, and should 
practice the moral life for the achievement of happy family life. If 
husband and wife live their life on the basis of morality and faith, they 
will not involve in the act of sexual misconduct. Gautama Buddha 
taught for the practice of the third precept for the establishment of good 
environment in society. He says that kāmesumicchācārā veramaṇã 
sikkhāpadaṃ samādiyāmi.16 It means that I take the precept to abstain 
from sexual misconduct. One, who is not satisfied with his wife, may 
start the bad action of sexual misconduct. Such person is seen with 
females and the wives of others, and is also seen with the prostitutes, 
due to these habits the social prestige of such person is also destroyed 
in such situation. In addition to it, the economic condition of person 
becomes very pathetic. One has to waste and spend the valuable money 
for the fulfillment of sexual desire by the practice of prostitution 
(debauchery) and one may lose one’s job due to the involvement in 
such bad habits, and such person cannot do his job properly. Hence, 
the downfall of a person starts economically. Having understood the 
disadvantage of sexual misconduct in the achievement of economic 
prosperity, one ought to get rid of the bad act like sexual misconduct. In 
the Parābhavasutta, He says: 

Sehi dārehi asantuṭṭho, vesiyāsu padissati.
Dissati paradāresu, taṃ parābhavato mukhaṃ.17

Not contented with one’s wives, if one is seen amongst courtesans 
and the wives of others - this is the cause of one’s downfall. 
15Akkodhena jine kodhaṃ asādhuṃ sādhunā jine. Jine kadariyaṃ dānena saccena 
alikavādinaṃ. The Dhammapada, Ibid., p.441.
16Khuddakapāṭho, Ibid., p.6.
17Buddha’s Teachings Being The Suttanipāta or Discourse-Collection, Ibid., p.30.
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The usage of intoxicating drugs helps in the downfall of human 
beings. The habit of taking liquor may be responsible for a person 
to become a gambler. People waste a lot of money in gambling and 
intoxicants. There are six dangers of gambling like, as winner he begets 
hatred; when beaten he mourns his lost wealth; his actual substance 
is wasted; his word has no weight in a court of law; he is despised by 
friends and officials; he is not sought after by those who would give 
or take in marriage, for they would say that a man who is gambler 
cannot afford to keep a wife.18 Addiction to gambling is considered 
as a serious social and economic evil. Gautama Buddha pointed out 
that gambling destroys one’s wealth and property very fast.19 Due to 
these bad habits, one has waste one’s time, health, and wealth, so one 
faces the financial problems. It is seen that due to the greed or to earn 
more wealth, one starts gambling, but one loses the earned and saved 
money. In this type of situation, gambler sells jewellery and other 
precious things. Sometimes, one has to take loan for the fulfillment of 
one’s wrong desires or sell the property. Finally, one becomes full of 
economic insecurity or instability. Having thought about these many 
disadvantages, Gautama Buddha taught for the practice of fifth precept 
in which He says that surā-meraya-majja-pamadaṭṭhānā veramaṇi 
sikkhāpadaṃ samādiyāmi. It means that I undertake the training precept 
of abstention from any opportunity for negligence due to liquor, wine 
and besotting drink.20 The nature of wasting money or resources is also 
an important cause for the economic instability or poverty. He says that 
to place in authority a woman given to drink and squandering, or a 
man of a like behavior - this is a cause of one’s downfall.21 Hence, one 
should not to be a womanizer, a drunkard, a gambler for the protection 
of money. In the Parābhavasutta, He says: 

Itthidhutto surādhutto, akkhadhutto ca yo naro.
Laddhaṃ laddhaṃ vināseti, taṃ parābhavato mukhaṃ.22

The man who is a womanizer, a drunkard, a gambler, and one who 
squanders whatever he possesses - this is the cause of one’s downfall.
18Dialogues of the Buddha III (The Dīghanikāya) (Ed.) T. W. Rhys Davids, Oxford: The 
Pali Text Society, 2002, pp.175-176.
19Gyanaditya Shakya, Human Values and Buddhist Ethics, Ibid., p.285.
20Khuddakapāṭho, Ibid., p.6.
21Itthisoṇḍiṃ vikiraṇiṃ purisaṃ vā’pi tādisaṃ. Issariyasmiṃ ṭhāpeti taṃ parābhavato 
mukhaṃ. Buddha’s Teachings Being The Suttanipāta or Discourse-Collection, Ibid., 
p.30.
22Ibid., p.28.
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Conclusion

The material prosperity should be obtained through righteous 
sources keeping the moral values in mind; money is not evil thing 
but important is that how this wealth is gained and utilized in life. To 
earn money is essential for the achievement of happy and peaceful 
human life. In the same way, the avoidance of money wastage is 
needed; otherwise person cannot save money for the fulfillment of the 
requirements of life, and the economic life will be affected. The ways 
of the wastage of money are like the outlets of the great tank which 
makes it waterless and dries that tank which is filled with the water 
of rain. Hence, the restraint on the means of the wastage of money is 
very much essential. It is reality that the earning of money is easy, but 
the protection of earned wealth is very difficult task. In addition to it, 
the proper usage of earned wealth is not easy because everyone does 
not have the knowledge of the management of earning and spending 
the wealth. The Parābhavasutta taught by Gautama Buddha is more 
relevant in terms of the protection of money. Hence, it can be said that 
the teachings found in this discourse are very significant with point 
of view of Buddhist economic philosophy, and should be followed 
by the people for the attainment of economic stability as well as the 
establishment of healthy and peaceful society.
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पाचल-कथा साचहत् की प्मुख चिधाएं
 डॉ० उमाशंकर व्ास

नि नािनदा मिालििार, नािनदा, लबिार 

कथा-सालित्य लिश्व सालित्य की प्राचीनतम एिं प्रमखु लिधाओ ंमें से एक ि।ै ्यि िसततु: 
मानि-सभ्यता के अभ्यदु्यकाि के लजतना िी परुातन ि।ै कथाए ंमनोलिनोद की िी निीं, अलपत ु
ज्ान-संिध्शन एिं धममोपदरेरों के सरक्त माध्यम के रूप में अत्ंयत प्राचीन काि से िी सजृनातमक 
रचनाकाररों द्ारा ग्राह्य िोती रिी ि।ै कथाओ ंमें लजज्ासा एिं कुतिूि के ऐसे तत्ि समालित रिते िैं 
लजनके कारण कथाए ंआबाििदृ्ध सभी के लिए समान रूप से आसिाद्य िैं। कथाओ ंमें सिुद-सममत 
एिं कानता-सलममत उपदरे प्राप्त िोता ि ैजो सनुने में मधरु तथा समझने में सगुम िोता ि।ै ्यिी कारण 
ि ैलक बौद्ध, जैन एिं िैलदक, इन तीनरों धालम्शक परंपराओ ंमें धालम्शक आचार, आध्यालतमक तत्ि-
लचतंन तथा नीलत एिं कत्शव्य के संदरे का प्रकारन कथाओ ंके माध्यम से लक्या ग्या ि।ै भारत की 
इन तीनरों धालम्शक परंपराओ ंके आगम ग्रनथरों में लसद्धानत लनरूपण तथा दर्शन के गंभीर लिष्यरों को 
ससुपष्ट करने के लनलमत्त कथाओ ंका अििंबन ग्रिण लक्या ग्या ि।ै गढ़ू से गढ़ू लिचाररों तथा गिन 
अनभुलूत्यरों को सरितम रूप में जन जन तक पिुचंाने के लिए िैलदक एिं औपनैषलदक ऋलष्यरों, 
बौद्ध सथलिररों तथा  जैन तीथथंकररों एिं गणधररों ने कथाओ ंके लजन आधाररों को अपने अपने धममो 
के लिकासेलतिास के प्रारलमभक चरणरों में दृष्टांतो k, उपमाओ,ं उपाख्यानरों एिं अथ्शिादरों आलद के रूप 
में ग्रिण लक्या उनकी पररणलत िी कािांतर में इन तीनरों धालम्शक परंपराओ ंके समदृ्ध कथा-सालित्य 
के रूप में िुई। परंत ुइस समदृ्ध कथा-सालित्य के एक अलतमितिपणू्श स्ोत के रूप में प्राचीन भारत 
की िोक संसकृलत की अमलू्य धरोिर को नजर अदंाज करना भी उलचत निीं िोगा क्यरोंलक िोक-
कथानकोk (Folk-Tales) परीकथाए,ं परपुलक््यरों की कथाओ ंतथा दादी-नानी आलद की ्यगुरों से 
चिी आ रिी कथाओ ंसे बौद्ध, जैन, िैलदक परंपराओ ंका कथा-सालित्य अत्यलधक उतकृष्ट एिं 
समदृ्ध िो सका ि।ै बौद्धरों एिं जैनरों ने लिरषे रूप से िोक-सालित्य के समदृ्ध क्ेत् से कथानकरों को 
िेकर उनमें अपनी अपनी धालम्शक मान्यताओ ंसे संगलत बैठाने िते ुउनिें रूपांतररत कर लद्या। किीं-
किीं रूपांतरण के कारण मिू कथानक का काव्य-सौनद्य्श नष्ट िो ग्या ि,ै जबलक अनेक रूपांतरणरों 
में मिू काव्य-सौनद्य्श को अक्त रखा जा सका ि।ै पालि कथा-सालित्य के उद्भि एिं लिकास की 
सामान्य पषृ्ठभलूम ्यिी ि।ै 

पालि-लनका्यरों के सामञ्ञफि-सतु्त जैसे कुछ सतु्तरों से ्यि सपष्ट संकेत लमिता ि ैलक भगिान 
बदु्ध ने लतरचछान लिद्याओ ंके अतंग्शत राजकथा, मिामचचकथा आलद को पररगलणत करते िुए 
प्रæFeलजत लभक् ुको ऐसी कथाओ ंसे प्रलतलिरत रिने का लनददेर दतेे िु्ेय ्यि संकेत भी द ेलद्या था लक 
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ऐसी कथाए ंिसततु: समफपपिाप नामक िचीदचुचररत की श्ेणी में िी आती िैं।1 ¼[õFÞU ओर पालि-
लिन्य-लपटक के मिािगग नामक भाग के कुिपतु् ्यर आलद की दीक्ा के रमणी्य कथानकरों में ्यि 
िलण्शत ि ैलक उनकी ररण में आ्ेय िु्ेय निागंतकु व्यलक्त को बदु्ध आ्य्श सत्यरों आलद की समकुकंलसका 
धम्श दरेना दनेे से पिू्श उसके मानलसक धराति को मदृ,ु लिनीिरण एिं कम्शण्य बनाने की दृलष्ट से 
उसे सिग्श-कथा, रीि-कथा एिं दान-कथा जैसी कथाए ं(्या कथन) एक कुरि लरक्क के रूप में 
किते थे। पालि-सालित्य के दीर्शकािीन इलतिास के प्रारंलभक चरण से िेकर उत्तरकाि तक रलचत 
पालि-कथा सालित्य के ्यथाथ्श सिरूप के लनधा्शरण में बदु्ध के परसपर-लिरोधी जैसे प्रतीत िो रि ेइन 
दो प्रकार के लनददेररों से पालि-सालित्य लकतनी मात्ा में तथा लकस रूप में प्रभालित िुआ ि,ै इसकी 
जांच करने के क्रम में कुछ संभािनाए ंबििती प्रतीत िोती िैं- 

1. ्यि सलुिलदत ि ैलक बौद्ध लभक्सुंर में प्रारंभ से िी दो प्रकार की मानलसकताओ ंका 
प्रलतलनलधति करने िािे लभक् ु थे। िोक कथानकरों को लभक्ओु ंकी लचत्त-लिरलुद्ध 
के लि्ेय बाधक मानने िािी मानलसकता अरण्यिासी, धतंुगधर लभक्ओु ंकी थी, 
जो सतु्तलपटक के प्रथम चार लनका्यरों, अलभधमम लपटक के सात प्रकरणरों तथा 
पलटसलमभदामगगो जैसे ग्रंथ में संगिृीत बदु्ध की समकुकंलसका-दसेना अथिा परमतथ-
दसेना के सालित्यक सिरूप में ÛF[P¶Faभतू िुई ि।ै दसूरी ओर कलिता एिं कथानकरों 
को õF¼hÍFÛFa का सरक्त संपे्रषण-माध्यम मानने िािे, उदार दृलष्टकोण िािे लभक्ओु ं
ने आम आदमी के बीच õF¼hÍFÛFa के व्यापक प्रसार िते ुकथानकरों के माध्यम को 
अत्ंयत प्रभािी माना। इसी उदार मानलसकता की व्याििाररक पररणलत के प्राचीनतम 
लचह्न पििे चार लनका्यरों के धालम्शक  एिं नैलतक लरक्ाओ ंके प्रकारक कथानकरों 
तथा लिन्यलपटक के दीक्ा कथानकरों में भी दखे ेजा सकते िैं। उत्तरकाि में इसी 
उदार मनोिPृ¸F को सपु्रलसद्ध जातक कथानकरों, थेरगाथा, थेरीगाथा, बदु्धिंस, 
पेतितथ,ु लिमानितथ ु तथा चरर्यालपटक के जीिनितृ्तरों, बौद्ध संसकृत में रलचत 
अिदान-सालित्य एिं िलित-लिसतर आलद में व्याििाररक धराति पर अितररत 
िोते िु्ेय दखेा जा सकता ि।ै दसूरी ओर अरण्यिासी, अथिा धतंुगधर लभक्ओु ंकी 
मानलसकता की पलुष्ट लसआम दरे के रासक के आदरे से पालि-लतलपटक का संपादन 
कर रि ेधमा्शचा्यमो द्ारा, जातक, अपदान, चरर्यालपटक, पेतितथ,ु लिमानितथ ुएिं 
बदु्धिंस जैसे संग्रिरों को लतलपटक में अनतभू्शत न लकए जाने के ऐलतिालसक साक््य द्ारा 
भी िो जाती ि।ै संभित: इन धमा्शचा्यमो ने ्यि अनभुि लक्या लक जातक एिं अपदान 
आलद के आख्यान एिं कथानक भिे िी अत्ंयत पलित् िरों परनत ुसद्धम्श के मितिपणू्श 
(रीि, समालध, प्रज्ा आलद) लिष्यरों पर भगिान बदु्ध द्ारा कि ेगए उन िचनरों की 
बराबरी कैसे कर सकते िैं, लजसमें ऐसे कथानक िैं िी निीं, और ्यलद ि ैभी तो उनिें 

1दी०लन०,  पषृ्ठ 58. 
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गौण सथान प्राप्त ि।ै

2. पालि-सालित्य में अट्ठकथा, कथाितथ ु तथा सगगकथा आलद रबदरों में प्र्यकु्त 
‘कथा’ रबद का अथ्श किीं भी किानी आख्यान अथिा कथानक आलद के रूप में 
काव्यराल्रि्यरों द्ारा पररभालषत, िि काव्य लिधा निीं ि,ै लजसमें िसत ु(कथा-सतू्), 
पात्, संिाद, दरेकाि, रिैी एिं उद्शे्य आलद अङ्गो का िोना आिश्यक िोता ि।ै 
पालि सालित्य के प्रारंलभक चरणरों में कथा का सामान्य अथ्श िचीद्ार से व्यक्त िोने 
िािा एक िाचलसक कम्श ि।ै भगिान बदु्ध ने लचत्त को िी =+ÛFXb का मिू मानते िुए 
किा ि ैलक िोभ, द्षे एिं मोि से ग्रसत लचत्तिािा व्यलक्त जब भी कुछ किगेा तो 
िि सममािाचा न िोकर लमचछािाचा िोगा तथा उसके लिपाक के रूप में उसे ¼]O&F 
भोगना िोगा।2 राजकथा, चोरकथा आलद भी लमचछािाचा के समफपपिाप नामक 
अङ्ग के िी रूप में ि।ै अत: बदु्ध ने आचार-परक एिं धम्श प्रकारक लिलिध रूप के 
कथनरों से लिरत रिने का लनददेर न दकेर मन को अलसथर एिं अरांत बना दनेे िािे 
राज कथा आलद से लिरत िोने को किा था। 

लत्लपटक में उललिलखत कथा लिष्यक इन मनतव्यरों का िासतलिक आर्य कुछ भी रिा िो परंत ु
लतलपटक की अनति्शसत ुके अििोकन से ्यि सपष्ट िो जाता ि ैलक अत्ंयत प्रारलमभक चरण से िी 
निाङ्ग बदु्धरासन में जातक एिं सतु्त तथा इलतितु्तक आलद के रूप में आख्यानरों ्या कथानकरों के 
मिू लिद्यमान थे, जो कािांतर में पलु्पत एिं पलिलित िोकर पालि के समदृ्ध कथा-सालित्य के रूप 
में भारती्य सालित्य के लक्लतज में ददेीप्यमान िुए। पालि-िाङ्म्य में संसकृत एिं प्राकृत के िाङ्म्यरों के 
समान काव्यरा्रिी्य िेखन प्राप्त न िोने तथा संसकृत के काव्यरा्रिरों में पालि-कथासालित्य सलित 
पालि काव्यति का लकसी भी प्रकार का परीक्ण न लकए जाने के कारण पालि कथाओ ंकी मिू-
प्रकृलत, कथानक-संलिधान, चररत्-लचत्ण, रिैी तथा उद्शे्य जैसे तत्िरों पर आधाररत कथानकरों के 
प्रकार आलद पर कोई भी पारंपररक लििेचन उपिबध निीं ि,ै लफर भी संसकृत एिं प्राकृत कथानकरों 
के लिलिध प्रकाररों के समान पालि कथानकरों के लिलिध रूपरों का िगगीकरण लिष्य, पात्, रिैी एिं 
भाषा आलद के आचार पर लक्या जा सकता ि।ै 

भाषा-रिैी के आधार पर पालि-कथानकरों का िगगीकरण लनमनलिलखत रूप में लक्या जा 
सकता ि:ै- 

i. उपमाओ,ं दृष्टानतरों एिं लनदर्शनरों के रूप में लनका्यरों एिं लिन्य खधंकरों के गद्य में 
पालि कथा-सालित्य का प्रारंलभकतम सिरूप दखेा जा सकता ि।ै उदािरण के लिए 
दीरलनका्य के सामञ्ञफि सतु्त में श्मणजीिन के प्रत्यक् िाभरों के प्रकारन िते ु
लदए ग्ेय कम्शकर सेिक तथा लनष्ठािान करदाता गिृसथ के दृष्टानत तथा नीिरणरों को 

2धममपद-1
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नष्ट कर चकेु साधक के मानलसक उपरमभाि के लिरदीकरण िते ुलदए ग्ेय ऋणमकु्त, 
रोगमकु्त एिं कारागारमकु्त व्यलक्त द्ारा अनभुतू सखु के जीिनत लनदर्शन ्यद्यलप कथा 
के कथोपकथन जैसे आधारभतू तत्िरों से रलित ि ैपरनत ु्ेय आगे चिकर लिकलसत 
िोने िािे कथानकरों की ठोस आधार भलूम तो िैं िी।3

ii. धलन्यसतु्त, थेरगाथा, थेरीगाथा आलद की गीलत्यरों में िमें गीलत आख्यान दृलष्टगत िोते 
िैं, लजनमें उतकृष्ट कलितिम्य भािसंपे्रषण के साथ-साथ कथोपकथन एिं रटना-
प्रिाि जैसे कथा के आिश्यक तत्ि भी प्राप्त िोते िैं।

iii. कलसभारÂFजसतु्त तथा िसि-सतु्त जैसे अनेक सतु्तरों में गद्य-पद्य लमलश्त चमप ूरिैी में 
रोचक कथानकरों के लिकास का अगिा चरण दखेा जा सकता ि।ै 

iv. दीक्ा-कथानक- लिन्य लपटक के मिािगग में कलितिम्य एिं प्राचीन गद्य में िाराणसी 
के धनी व्यापारी के पतु् ्यर, तीस भद्रिगगी्य लमत्रों, साररपतु्त एिं मोगगलिान की 
प्रव्रज्या कथाए ंअत्ंयत रोचक एिं कलितिम्यी रिैी में तथा प्राञजि गद्य में िलण्शत 
ि।ै मिािगग के मिाखनधक नामक प्रथम अध्या्य में िी बदु्ध कथानक के बोलध-प्रालप्त, 
प्रथम धममोपदरे, प्रथम लर््यरों की प्रव्रज्या तथा राजगिृ में िेण-ुिन के दान आलद 
रटनाए ंप्राचीन चरण के प्राञजि गद्य में िलण्शत ि।ै उपालि दारकितथ ुतथा जीिक से 
संबद्ध कथानकरों में सकू्म िास्य व्ंयग्य के तत्िरों से कथाओ ंके काव्य सौनद्य्श में चार 
चांद िग ग्ये िैं। 

v. बदु्ध जीिनी के कथानक- लनका्यरों तथा लिन्य लपटक के खनधकरों के कलितिम्य गद्य 
में बदु्ध कथानक तथा बदु्ध के प्रारलमभक चरणिािे कथानक जातक कथानकरों की 
आधारभलूम तै्यार करते िु्ेय दखे ेजा सकते िैं। लिन्य लपटक के मिािगग के प्रारलमभक 
भाग में बोलध प्रालप्त से िेकर साररपतु्त एिं मोगगिान को प्रव्रलजत करने तक की 
रटनाए ंकथानक के किेिर में िलण्शत ि।ै ििीं इसी संग्रि के उत्तर ितगी भाग में बदु्ध के 
कलपििसत ुजाने तथा कुमार रािुि को प्रव्रलजत कराने के रसापिालित कथानक िैं। 

चलुििगग में श्ािसती के धनी व्यपारी अनाथ लपण्डक, दिेदत्त द्ारा तै्यार लक्ेय ग्ेय ष््ड्ंयत्रों 
तथा मिाप्रजापलत गौतमी के अनरुोध पर लभक्णुी संर की सथापना लकए जाने की रटना से संबद्ध 
कथानक िैं। खनधकरों के ्ेय दीक्ा-कथानक भी प्रत्यक् ्या अप्रत्यक् रूप से बदु्ध के ित्शमान 
जीिनचररत् से संबद्ध िैं परनत ुलनका्यरों के कुछ सतु्तरों में बदु्ध के ित्शमान जनम के कथानक दीर-
लनका्य के मिापररलनबबान-सतु्त, मलजझम-लनका्य के बोलधराजकुमार सतु्त, पासरालस सतु्त (अरर्य-
परर्ेयसना-सतु्त), मिासचचक सतु्त तथा अगंलुिमाि सतु्त आलद में मनोरम गद्यबंध में िलण्शत ि ै
तथा उत्तरकाि में लिकलसत बदु्धचररत, सौनदरननदम,् िलित-लिसतर तथा जातकट्ठिणणना की 
3दी.लन. पषृ्ठ 63-65.
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लनदान कथा के बदु्ध चररत-कथानक के मित्िपणू्श स्ोत िैं। दसूरी ओर लनका्यरों के िी कूटदनत-
सतु्त, मिासदुससन-सतु्त, मखादिे-सतु्त तथा मिागोलिनद आलद सतु्त के कथानक जातकरों, अपदानरों, 
अिदानरों तथा चरर्यालपटक में पणू्शरूप के लिश्वलिश्तु कथानकरों के प्राचीनतम लचह्नरों तथा जातक 
कथानकरों आलद के पे्ररणा स्ोत के रूप में लिलरष्ट मित्ि रखते िैं। 

्यद्यलप जातक, अपदान, चरर्यालपटक, बदु्धिंस, लिमानितथ ुएिं पेतितथ ुलकसी-न-लकसी रूप 
में बदु्धरों, प्रत्ेयक बदु्धरों एिं साररपतु्त आलद मिासथलिररों के पिू्शजनमरों से संबद्ध ि ैतथा सभी में ्यि 
सामान्य संदरे भी मखुररत िुआ ि ैलक कृ्ण (किलुषत) =+ÛFXb का लिपाक कृ्ण तथा रकुि =+ÛFXb 
का लिपाक रकुि िोता ि,ै परनत ुजातक, अपदान, चरर्यालपटक एिं संसकृत अिदानरों में संकलित 
कथानकरों की भाषा- रिैी एिं अनति्शसत ुमें कुछ समानताए ंिोते िुए भी इनमें ससुपष्ट पाथ्शक्य 
प्रदलर्शत करने िािे अनेक प्रभदेक तत्ि भी िैk। पालि कथा-सालित्य के इन लिलिध संकिनरों के 
संभालित अनत:संबंधोk की प्रकृलत तथा इनके साम्य एिं िैषम्य आलद का अनरुीिन इस कथा 
सालित्य के लकसी भी िसतपुरक मलू्यांकन के लिए िाञछनी्य ि।ै इसी क्रम में पालि-जातकरों तथा 
पालि अपदान के आिोक में बौद्ध-संसकृत में रलचत अिदान-कथानकरों का तिुनातमक संलक्प्त 
समीक्ण भी इस िर-ुलनबनध का अन्यतम अलभपे्रत ि।ै

ध्यातव्य ि ैपालि भाषा में रलचत कथा सलित्य में जातक कथाए ंसबसे अलधक मितिपणू्श 
तथा सबसे अलधक िोकलप्र्य िोने के साथ-साथ सालिलत्यक सौनद्य्श की दृलष्ट से संपणू्श लिश्वकथा 
सालित्य की अमलू्य धरोिर िैं। ्यिाँ जातक कथानकरों से संबद्ध लिलिध पक्रों पर प्रकार न ्डािते 
िुए इतना िी किना प्या्शप्त ि ैलक मिूत: गाथाओ ंमें रलचत तथा आगे चिकर जातकट्ठिणणना के 
रूप में गद्य-पद्यातमक चमपरूिैी में लिरदीकृत 547 अथिा 550 कथाए ंबदु्ध के पिू्शजनम की कथाए ं
िैं, जब लक िे बोलधसत्ि थे। लकसी कथा में िे (बोलधसति) ना्यक िैं, लकसी में साधारण पात् और 
लकसी में साधारण दर्शक। कथा से संबद्ध लकसी भी दिे, मनु् ्य, पर ुएिं पक्ी आलद को बोलधसति 
बनाकर जनता के बीच प्रचलित िोककथानक को जातक कथानक बना दनेे की प्रिलृत्त सपष्ट रूप 
से इन कथानकरों में दखेी जा सकती ि।ै जातक कथानकरों के ना्यक बोलधसत्ि की लजस लिलरष्ट 
अिधारणा का लिकास उत्तरकाि में छ: अथिा दस पारलमताओ ंके पररपाáFन की अिधारणा के 
साथ मिा्यान में प्राप्त िोता ि,ै उसके ससुपष्ट लचह्न, लिरषे कर पारलमताच्या्श की ससुपष्ट अिधारणा, 
जातक कथानकरों में प्राप्त निीं िोती। 

खदु्कलनका्य के िी अनतग्शत जातकरों के समान लिरािका्य एिं लिष्य की दृलष्ट से समदृ्ध एक 
अन्य कथानक संग्रि अपदान ि।ै इसमें जातक कथानकरों जैसा सालिलत्यक सौनद्य्श निीं ि।ै जातकरों 
के समान अपदान में भी पिू्शजनम  एिं ित्शमान जनम की कथाओ ंके रूप में दो भाग िैं परनत ुजातकरों 
में जिाँ पिू्श जनमरों के कथानक िैं ििी अपदान में थेररों एिं थेरर्यरों के पिू्शजनमरों के कथानक िैं। संपणू्श 
अपदान पद्य में ि ैजबलक जातक कथानकरों का परितगी रूप चमपरूिैी में ि।ै थेर-अपदान नामक 
मखु्य खण्ड में साररपतु्त आलद को दीपंकर आलद पिू्श बदु्धरों की पु् प, फि, आसन आलद से पजूा करने 
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तथा उस पजूा के प्रभाि से इस जनम में अि्शति प्राप्त करने की बात करते िुए लदखिा्या ग्या ि।ै पिू्श 
बदु्धरों की पु् प आलद से पजूा अच्शना तथा इसके प्रभाि से अि्शति प्रालप्त जैसी बात जातक कथानकरों 
में प्राप्त निीं ि।ै बदु्ध अपदान में “पबुबकममलपिोलत” (पिू्शकाि में लकए गए कममो की गदूड़ी) लिष्यक 
तत्ि भी जातकरों को अपदान से पथृक् करते िैं। 

पालि- जातकरों तथा पालि अपदानरों का िी बौद्ध-संसकृत-प्रलतरूप अिदान-कथानकरों का 
अत्यनत समदृ्ध बौद्ध कथा-सालित्य भी बौद्ध कथा सालित्य की मित्िपणू्श िेखन लिÍFF ि।ै अत: 
पालि-जातको, पालि-अपदानरों तथा बौद्ध-संसकृत के अिदानरों के अनत:समबंधरों की प्रकृलत भी 
संक्ेप में परीक्णी्य िो जाती ि।ै 

अिदान, अपदान एिं जातक

बदु्धिचनरों के अनेक प्रभदेरों (अङ्गरों) में एक अङ्ग के नाम के रूप में अथिा एक लिलरष्ट 
सिरूप िािी िेखनलिधा के नाम के रूप में अिदान रबद का प्र्योग दखेा जाता ि।ै बौद्ध संसकृत-
िेखनरों में प्राप्त द्ादर धम्श-प्रिचनरों की सचूी में अिदान को सातिां सथान लद्या ग्या ि।ै4 ि्डसन ने 
अिदान को कम्श-लिपाकरों अथिा इस िौलकक अलसतति में का्य्शरत आचरण-मीमांसा का लििेचन 
बतिा्या ि।ै अिदान-रतक के सौ कथानकरों में से आध ेकथानकरों तथा लदव्यािदान के अनेक 
कथानकरों का लन्कष्श ्या लनलिताथ्श भी “कर भिा िो भिा, कर बरुा िो बरुा” इस सपुररलचत मिुािरे 
के रूप में लनमनलिलखत बदु्ध-रोषणा के रूप में दखेा जा सकता ि:ै- “इलत लि लभक्त: एकानतकृ्णानां 
कम्शणामकेानतकृ्णो लिपाक एकानतरकुिानमकेानतरकुिो व्यलतलमश्ाणां व्यलतलमश्समानतलि्श 
लभक्ि एकानतकृ्णालन कम्शण्यपास्य व्यलतलमश्ालण चकैानतरकुिे्िेि कम्शसिाभोग करणी्य इत्ेयि 
तो लभक्ि: लरलक्तव्यम”्।5

परनत ु बना्शउफ (BURNOUF) की दृलष्ट में (Introduction, P. 64) अिदान की ्यि 
पररभाषा अपणू्श ि।ै िासति में सि्ंय राक्यमलुन बदु्ध के अपने जीिनकाि में अथिा लकसी पिू्श-
बदु्ध की लसथलत के बिुत पििे के अतीत काि में अथिा सम्ाट अरोक ्या उनके समकािीनरों 
के रासनकाि में िसततु: रलटत िासतलिक रटनाओ ंको लचलत्त करने िािे तथा सि्ंय सि्शज् बदु्ध 
अथिा उनके उपगपु्त जैसे लकसी अि्शत ्लर््य द्ारा कि ेग्ेय कथानकरों के माध्यम से कम्श लसद्धानत 
तथा कम्श के सिमोचच बि को प्रलतलचलत्त करना अिदानरों की अलनिा्य्श प्रकृलत ि।ै बना्शउफ जैसे 
आधलुनक समािोचकरों का ्यि मनतव्य भी बौद्धपरमपरा में कथमलप ग्राह्य निीं िो सकता लक 
अिदान-कथानकरों के अनेक कथानक कोरी कलपना मात् िैं:- 

 “Aligender recitas ligendeires”6

4कन्श, Manual of Buddhism पषृ्ठ 17.
5अिदानरतक, लजलद दसूरी, पषृ्ठ 6  Ed by Speyer, J.S. 1902, सेनट पीटरिग्श.
6R.L. MITRA, The Sanskrit Buddhist literature of Nepal, p. 17.



Dharmadoot - Kartika Purnima 2020  217

ध्यातव्य ि ैलक बौद्धरों के संसकृत-सालित्य के बािर अिदान रबद का प्र्योग उत्तम एिं िीरतापणू्श 
का्ययों अथिा उतकृष्ट धालम्शक कृत्यरों के अथ्श में लक्या ग्या ि।ै उदािरणाथ्श मिाकलि कालिदास के 
ररिुंर-मिाकाव्य में ्यि किा ग्या ि ैलक अपने लर््य के अिदानरों (िीरतापणू्श कृत्यरों) से सनतषु्ट 
लिश्वालमत् से राम ने अिौलकक र्रि प्राप्त लकए:- 

“मनेु.......अिदानतोलषतात”्7

कुमारसमभिम ् में भी इसी अथ्श में ‘अिदान’ रबद का प्र्योग प्राप्त िोता ि।ै8 इसी प्रकार 
दरकुमारचररत के उत्तरखण्ड के लद्ती्य उचछिास में दण्डी ने भी उत्तम िीरतापणू्श कृत्य के िी 
अथ्श में ‘अिदान’ रबद का प्र्योग लक्या ि।ै इसके टीकाकार पलण्डत तारानाथ तक्श िाचसपलत ने 
“पिूा्शिदानेभ्य:” की व्याख्या “पिूदेषाम ्ख्यातितृ्तभे्य:” रबद से की ि।ै9 एक श्द्धाि ुबौद्ध-िेखक 
द्ारा रलचत (जातकमािा नामक) एक पसुतक में दो सथिरों में इस रबद का प्र्योग उत्तम कृत्यरों के 
िी अथ्श में लक्या ग्या ि।ै10 ऐसा िगता ि ैलक पििे इस रबद का प्र्योग अलधक व्यापक अथ्श में 
लक्या जाता था। अमरकोर में (बौद्ध रबदाििी के लििेचन क्रम में) इसका अथ्श “कम्शितृ्त”ं अथिा 
“भतूपिू्श चररत्” रूप में लक्या ग्या ि।ै अमरकोर में िी ‘अपदान’ को भी ‘अिदान’ का िी पाठानतर 
भी कि लद्या ग्या ि:ै- 

“अपदानलमत्यलप पाठ:”11

इससे ‘अिदान’ एिं ‘अपदान’ ्ेय दोनरों रबद परसपर में पररित्शनी्य से प्रतीत िोते ि।ै परनत ु
बौद्ध-संसकृत-सालित्य में अपदान रबद का प्र्योग अलत लिरि ि।ै नौिीं सदी के कमबोल्ड्या के एक 
संसकृत-अलभिेख में ‘अपदान’ रबद अिश्य दृलष्टगत िोता ि।ै12 Retropalitum Dictionary में 
अपदान रबद के प्र्योग के केिि दो उदािरण बतिा्ेय िैं।13 बौद्ध-संसकृत-सालित्य में ‘अिदान’ 
नामक जो िेखन-लिÍFF ि ैििी पालि सालित्य में ‘अपदान’ कििाने िगी, इस तथ्य के कारणरों 
का लिलनè˜FÜF करना भी दरुूि ि।ै इस बात की संभािना भी निीं ि ैलक अिदान रबद की उतपलत्त 
पालि-लत्लपटक के ठीक से न õFमझ ेग्ेय अथ्श िािे ‘अपदान’ रबद से िुई। ्यि संभि ि ैलक एक 
दसूरे से अत्यलप प्रभदेिािे अपदान एिं अिदान ्ेय दोनरों रबद प्राचीन प्र्योगरों (सथिरों) में एक 
दसूरे के समीप ्या अगि-बगि लिद्यमान रिें िरों। इस रबद की व्यतुपलत्त भी संलदगध ि।ै संभित: 
िैलदक कम्शकाण्ड से संबंलधत अिदान रबद =+X “िीरतापणू्श का्य्श” अथिा सािस भरे कारनामरों के 
कथानक का अथ्श दनेे िािे अिदान से पथृक करके दखेना भी ठीक निीं ि।ै सपे्यर की दृलष्ट में दोनरों 
7ररिुंर, 11-21; ‘मनेु: प्रापदस्त्रमदरातोषितरात:’।  
8दी.लन. पषृ्ठ 63-65. 
9पषृ्ठ 84, पा०लट० 2,
10जातकमािा, 3.23, 5.2.
11अमरकोर 3.2..3. ‘अिदानं कम्शितृ्त ंइत्यमर:
12जन्शि एलर्यालटक, 1908, प०ृ 209; सपे्यर जे.एस. द्ारा अिदानरतकम ्की भलूमका पषृ्ठ 111 में उद्धतृ।
13ररिुंर, 11-21; ‘मनेु: प्रापद्रिमदातोलषतात:’।   
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िी रबद अि अथिा उप उपसग्शपिू्शक अिखण्डनाथ्श √‘दा’ धFत ुसे लन्पनन ि,ै इसलिए अिदान/
अपदान का सिी तातप्य्श (अन्यरों से ) काटकर (्या अिगकर) रखी िुई अथिा चनुी िुई लक्र्या, िसत ु
आलद ि।ै िैलदक कम्शकाण्ड की भाषा में ‘अिदान’ रबद का प्र्योग दिेताओ ंको दी जा रिी िलिस 
के भागरों (आिुलत्याँ) के अथ्श में िुआ ि।ै लकनत ुसामान्य बातचीत में इस रबद का रालबदक अथ्श 
“दसूरी चीज़रों से अिग कर एक लिलरष्ट चनुी िुई चीज़ तथा िाक्लणक तातप्य्श भव्य सािस भरा 
कृत्य अथिा उत्तम िीरतापणू्श लक्र्या किाप िोता ि।ै परनत ुसि्ंय बौद्ध-परमपरा में अिदान रबद का 
अलधक सामान्य प्र्योग उन कथानकरों की लिष्यिसत ुसलूचत करने िते ुप्राप्त िोता ि ैलजनमें उत्तम 
सािसपणू्श दान आलद कुरि कमयों तथा उनके कुरि लिपाकरों को लदखिाने के साथ-साथ कृ्ण 
कमयों के कृ्ण-लिपाक को भी लदखिF्या ग्या ि।ै 

जातक एिं अिदान

बौद्धरों की अिदान नामक िेखन-लिधा उनिीं की जातक नामक सालिलत्यक लिधा के साथ 
लनकटतापिू्शक समबद्ध ि।ै दोनरों की कुछ समान बातें लनमनलिलखत िैं-

1. दोनरों का प्रमखु अलभपे्रत बदु्धरों द्ारा प्रकालरत õFÍ¼ÛFa में उपलदष्ट आचारपरक लरक्ाओ ं
के लिरदीकरण के उद्शे्य से कि ेग्ेय कथानकरों का समनुन्यन ्या मलिमागान ि।ै 

2. दोनरों का प्र्योग उपदरे दनेे के उद्शे्य से लक्या ग्या ि।ै

3. भगिान ्बदु्ध की नैलतक लरक्ाओ ंकी मिू-प्रकृलत के ्ेय दोनरों िी (इस आर्य में) 
संिािक िैं क्यरोंलक इन दोनरों की मखु्य प्रिलृत ्यि प्रदलर्शत करना ि ैलक कभी लिश्ाम 
न िेने िािे संसार के लिराि एिं असीम चक्र के अनतग्शत प्रत्ेयक प्राणी की जीिन 
्यात्ा तथा उसकी लन्यलत के सिरूप-लनधा्शरण में कम्श की अप्रलतरोध्य एिं सि्शव्यापी 
भलूमका सिमोपरर मिति रखती ि ै तथा दसूरी ओर दोनरों का समान उद्शे्य अपने 
श्ोताओ ंके मनरों को इस तथ्य के प्रलत आश्वसत कराना ि ैलक प्रत्ेयक प्राणी में ऐसी 
लनजी क्मता ि ैलजससे िि रकुि कमयों का समपादन कर भलि््य में मलू्यिान पररणाम 
प्राप्त कर सकता ि।ै 

परनत ुदोनरों के मध्य एक मित्िपणू्श अनतर ्यि ि ैलक जातक कथानकरों में बोलधसत्ि को एक 
कथानक का मखु्य पात् िोना अलनिा्य्श ि ै जबलक अिदान कथानकरों में ऐसा िोना आिश्यक 
निीं ि।ै ्यद्यलप बिुत सारे अिदानरों में भी बोलधसत्ि एक मित्िपणू्श पात् के रूप में लदखिाई प°sते 
िैं। अत: इस आधार पर प्रत्ेयक जातक को अिदान किा जा सकता ि ैपरनत ुप्रत्ेयक अिदान 
जातक निीं िो सकता। ्यि किना अलधक उप्यकु्त िोगा लक ऐसे जातक, जो बोलधसत्ि के अपने 
बलिदान के िीरतापणू्श कृत्यरों का लिरदीकरण करते िैं, बोलधसत्िािदान कििाते िैं। िासति में 
इसी कारण से जातकमािा का दसूरा नाम बोलधसत्िािदानजातकमािा भी रखा ग्या ि ै तथा 
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आचा्य्श क्ेमनेद्र ने इसी कारण अत्यनत मनोिर रिैी में लिखी गई अपनी कलितिम्यी रचना का 
नाम अिदानकलपिता रखा। इसमें भगिान बदु्ध के एक से भी अलधक मिान कृत्यरों के कथानक 
ि ैऔर इनमें से अलधकतर िासतलिक जातक िैं। अत: ्यि आश्च्य्श की बात निीं ि ैलक अिदानरों के 
संग्रिरों में िमें ससुपष्ट जातक कथानक सरिता से लमि जाते िैं। अिदानरतक का िगभग परूा का 
परूा चौथा दसक इनिीं जातक कथानकरों से ्यकु्त ि।ै िासति में पाण्ुडलिलप्यरों में चौथे दरक में जोड़ी 
गई पलु्पका में इन कथानकरों को बोलधसत्ि जातक किा ग्या ि।ै 

अिदान एिं जातक ्ेय दोनरों िी बौद्ध-िेखन लिधाए ंबदु्ध की गमभीर पारमालथ्शक दरेना अथिा 
बौद्ध धम्श के गमभीर एिं उचच õ¶FÞ से समबद्ध निीं ि।ै सामान्य जनरों की बिुत बड़ी संख्या को 
धालम्शक/आध्यालतमक आिश्यकताओ ंको परूा करने की दृलष्ट इनिें बौद्ध-सालित्य में सथान प्रदान 
लक्या ग्या ि।ै अिदान/जातक ्यि दािा भी निीं करते लक इनकी लिष्यिसत ुकुछ इने-लगने लभक्ओु ं
को रीि, समालध एिं प्रज्ा का सैद्धालनतक (परर्यलत्त) ज्ान दनेे के उद्शे्य से तै्यार की गई ि।ै संभित: 
इसी कारण लसआम ÞFñd के रासक के आदरे से पालि-लत्लपटक का संपादन कर रि ेथाई धमा्शचा्ययों 
ने जातक, अपदान, चरर्यालपटक, बदु्धिंस, पेतितथ ुएिं लिमानितथ ुजैसे संग्रिोk को अपने लत्लपटक 
में अनतभू्शत निीं लक्या। संभित: इनिरोंने ्यि अनभुि लक्या िोगा लक अपदान आलद के ्ेय आख्यान 
एिं कथानक भिे िी अत्यनत पलित् िरों, परनत ुसद्धम्श के िैसे मित्िपणू्श लिष्यरों पर भगिान ्बदु्ध द्ारा 
कि ेग्ेय िचनरों की बराबरी पर इन को कैसे रखा जा सकता ि ैलजनमें ्या तो ऐसे कथानक िैं िी निीं 
अथिा ्यलद ि ैभी तो उनिें ्यिाँ गौण सथान प्राप्त ि।ै 

अत: ्यि ससुपष्ट ि ैलक अिदानरों एिं जातकरों आलद के ्ेय लरक्ाप्रद कथानक धम्श-प्रचार के 
लिए अत्यलधक उप्यकु्त माध्यम िैं। सीध-ेसाध ेसामान्य श्ोता-जनरों =+X लद्ेय जा रि ेधममोपदररोंके 
अनदर रख ेग्ेय ्ेय कथानक धम्श के प्रलत श्द्धा-दीप को प्रजिलित करने एिं इसे सदुृढ़ करने में खास 
भलूमका अदा करते िैं। 

लन्कष्श के रूप में ्यि किा जा सकता ि ैलक भारतिष्श की िैलदक, बौद्ध एिं जैन इन तीनरों 
मिान ्धालम्शक परमपराओ ंने कथाओ ंतथा आख्यानरों का उप्योग अपने-अपने धालम्शक लसद्धानतरों के 
व्यापक प्रचार-प्रसार के लनलमत्त समान रूप से लक्या ि।ै तीनरों धालम्शक परमपराओ ंका कथा-सालित्य 
अत्यनत समदृ्ध ि ैतथा तीनरों में इस सालित्य का उद्शे्य केिि अपनी-अपनी धालम्शक मान्यताओ ंका 
मात् लििरण दनेा िी न िोकर व्याििाररक जीिन के लिए लदरा-लनददेर दनेा भी था। िैलदक परमपरा 
का लिराि कथा सालित्य ऋगिेद के संिाद सकू्तरों से िेकर आधलुनक काि तक रलचत संसकृत 
कथा-सलित्य के रूप में लिलरष्ट पिचान प्राप्त कर चकुा ि।ै प्राकृतरों, संसकृत एिं अपभ्रं भाषाओ ं
में रलचत जैन-कथा-सालित्य भी अत्यनत लिसततृ एिं लिरद ि।ै बौद्ध-परमपरा में पालि-भाषा में 
लनबद्ध जातक कथाए ंतथा इनका उपजीव्य कथा सालित्य लिश्वलिश्तु िैं। ्यद्यलप जैन तथा बौद्ध 
कथानकरों की संरचना का उद्शे्य समान रूप से धम्श का व्यापक प्रसार था परनत ुदोनरों के कथानकरों 
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के सिरूप में प्या्शप्त लिभदे था। उदािरण के लिए बौद्ध लभक्ओु ंने अत्यनत प्राचीन काि से किी जा 
रिीं िोक कथाओ ं्या दनत कथाओ ंजैसे परुाने स्ोतरों से कथाओ ंका च्यन तो लक्या परनत ुअपने 
धालम्शक उद्शे्य की पलूत्श के लनलमत्त उनिरोंने अनेक मिूकथाओ ंको िी नष्ट कर लद्या। इसके लिपरीत 
जैन-िेखकरों ने ऐसा निीं लक्या। इसी कारण जिाँ पंचतनत् के असंख्य संसकरणरों में बौद्धरों का एक 
भी संसकरण अभी तक अप्राप्त ि ैििीं ‘पंचाख्यानक’ नाम से पंचतनत् का एक िोकलप्र्य संसकरण 
जैन कथा सालित्य में सरुलक्त रखा ग्या ि।ै इसके कथानक न केिि भारत में अलपत ुजािा, समुात्ा, 
लिनदचीन आलद में भी िोकलप्र्य िैं। दोनरों परमपराओ ंमें कथानकरों द्ारा संदरे लद्ेय जाने के सिरूपरों 
में भी पाथ्शक्य ि।ै जिाँ पालि-जातकरों आलद की कथाए ंअतीत की रटना के साथ जड़ुी रिती िैं 
तथा सीध ेसपाट रबदरों में कथानक का संदरे द ेदतेी िैं ििीं जैन कथाए ंित्शमान से संबंद्ध िैं तथा 
कथा का सनदरे æÜFk;ÜFF¶ÛF=+ रूप से किकर कथानक के काव्य सौनद्य्श में चार चांद िगा दतेी िैं। 
इसी प्रकार िैलदक परमपरा के संसकृत-कथा-सालित्य एिं पालि-कथा-सालित्य के अनत: किेिर एिं 
बाह्य किेिर की संरचना में भी अनेक लिभदे िैं, लजन पर गमभीर परीक्ण िाञछनी्य ि।ै
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न्ा्सतू्ररों में बौद्ध दश्भन के समान प्मा तथा प्माण का अरेद   
प्रो. सच्चिदाननद चमश्र

आचा्य्श, दर्शन एिं धम्श लिभाग, कारी लिनद ूलिश्वलिद्याि्य, िाराणसी

बौद्ध दर्शन में, मखु्यत्या लदङ्नाग तथा धम्शकीलत्श के द्ारा, प्रमा तथा प्रमाण का भदे निीं 
सिीकार लक्या ग्या ि।ै इसके लिपरीत न्या्य िैरलेषक परमपरा में प्रमा तथा प्रमाण का ससुपष्ट लिभाग 
सिीकार लक्या ग्या ि,ै प्रमा के कFरण को प्रमाण माना जाता ि।ै ििीं लदङ्नाग तथा धम्शकीलत्श एक 
िी ज्ान को प्रमा भी मानते िैं तथा प्रमाण भी मानते िैं। न्या्यसतू्रों का अध्य्यन भी कुछ इसी प्रकार 
का संकेत दतेा ि।ै ्यिाँ पर भी प्रमा तथा प्रमाण का भदे लदखा्यी निीं दतेा ि।ै प्रसततु आिेख इसी 
उद्शे्य को केनद्र में रखते िुए लिखा जा रिा ि ैलक न्या्यसतू्रों में प्रमा तथा प्रमाण लिष्यक कैसी दृलष्ट 
प्रकट िोती ि।ै सतू्-ग्रनथ संलक्प्त िोते िैं। इस कारण सतू्रों में सामान्यत्या अनेक लसद्धानतरों पर बिुत 
िी सार रूप में लिचार िो पाता ि।ै अनेक बार तो अत्यनत मित्िपणू्श लसद्धानत भी बिुत िी संक्ेप 
में लििेलचत िो जाते िैं और उनके लिष्य में लिसततृ जानकारी के लिए िमको भा््य, िालत्शक तथा 
अन्य व्याख्याग्रनथरों पर लनभ्शर करना पड़ता ि।ै इस क्रम में भा््यकार, िालत्शककार तथा टीकाकाररों 
का अलभमत भी मिूकार के अलभमत के साथ एकरूप िो जाता ि।ै प्रसततु आिेख में मरेा उद्शे्य 
न्या्यसतू्रों में प्रमाणलििेचन को आधार बना कर लिचार करना ि।ै इस क्रम में मझु ेअपनी व्याख्या 
सिीकृत लिचार परमपरा के लिरोध में जाती लदखती ि ैक्यरोंलक मरेा उद्शे्य न्या्यसतू्कार के िासतलिक 
तातप्य्श को खोजने का ि।ै ्यि ध्यान रखना चालिए लक परमपरा सतू्कार के िासतलिक तातप्य्श 
के साथ-साथ िी चिे ्यि आिश्यक निीं ि।ै बललक परमपरा उस माग्श पर चिती ि ैजो अलधक 
्यलुक्तसंगत िोता ि,ै लजसको तक्श  के आधार पर संरलक्त कर पाना अलधक समभि िोता ि।ै परमपरा 
द्ारा लद्ेय ग्ेय उत्तर को सीध-ेसीध ेलनराकृत निीं लक्या जा सकता और ्यि मरेा उद्शे्य भी निीं ि।ै 
सचची बात तो ्यिी ि ैलक परमपरा का अनसुरण करते िुए िी ससुंगततम व्याख्या की जा सकती 
ि।ै परनत ुमिूकार के िासतलिक तातप्य्श का अनिेषण अत्यनत मित्िपणू्श ि ैक्यरोंलक इससे भारती्य 
ज्ान परमपरा के लिकास को अलधक व्यिलसथत रूप से समझ पाना समभि िोगा। मरेे इस प्र्यास को 
इसी रूप में समझा जा्ेय, ्यि मरेा लनिेदन ि।ै इसमें मैं इस लन्कष्श पर पिुचँता िू ँलक न्या्य सतू्रों में 
प्रमा तथा प्रमाण का लिभाग उस प्रकार से सिीकृत निीं था जैसा परितगी नै्याल्यक सिीकार करते 
िैं बललक ्यिाँ पर भी बौद्ध दर्शन की तरि प्रमा तथा प्रमाण का प्रा्यरः अभदे िी सिीकार लक्या 
ग्या ि।ै

न्या्य सतू्रों में प्रमाण पर केलनद्रत बिुत थोड़े से िी सतू् िैं। प्रथम अध्या्य के प्रथम आलह्नक में 
उद्रे और िक्ण के प्रसंग में प्तयक्रानमुरानोपमरानशबदरााः प्मराणराषन 1-1-3, इषद्रियरार्थसषद्नकिषोतपद्नं 
ज्रानमवयपदशेयमवयष्भचरारर वयवसरायरातमकं प्तयक्म ्1-1-4, अर ततपपूव्थकं षरिषवधमनमुरानं पपूव्थवत ्
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शिेवत ् सरामराद्यतोदृष्टञच 1-1-5, प्षसद्धसराधमयरा्थत ् सराधयसराधनमपुमरानम ् 1-1-6, आप्ोपदशेाः 
शबदाः 1-1-7, साः षविषवधाः दृष्टरादृष्टरार्थतवरात ्1-1-8 इस प्रकार से केिि छि सतू् प्रमाण के लिष्य 
में प्राप्त िोते िैं। लद्ती्य अध्या्य में परीक्ा प्रकरण के अनतग्शत अनेक सतू् प्राप्त िोते िैं जो प्रमाण के 
लििेचन से समबद्ध िैं। प्रथम अध्या्य में प्रमाण पर सामान्यत्या केलनद्रत कोई भी सतू् उपिबध निीं 
िोता। ्यिाँ तक लक प्रमाण का सामान्य िक्ण भी लकसी सतू् में सीध-ेसीध ेप्रलतपालदत लक्या ग्या 
िो ्यि निीं लदखा्यी दतेा। केिि प्रमाणलिभागपरक सतू् िी प्रमाण सामान्य पर केलनद्रत ि।ै परनत ु
परीक्ा प्रकरण में इस लिष्य में अनेक सतू् प्राप्त िोते िैं लजनके आधार पर प्रमाण के सिरूप के लिष्य 
में कुछ लनधा्शरण लक्या जा सकता ि।ै 

न्या्यसतू्कार प्रमाण के लिष्य में अपना लििेचन प्रमाण के लिभाजक सतू् से प्रारमभ करते िैं 
प्तयक्रानमुरानोपमरानशबदरााः प्मराणराषन (1-1-3)। ्यद्यलप सामान्य पररपाटी ्यि ि ैलक पििे सामान्य 
िक्ण लक्या जा्ेय लफर लिभाग लक्या जा्ेय। परनत ु्यिाँ पर इस पररपाटी का अनपुािन निीं लक्या 
ग्या ि।ै सतू्कार द्ारा प्रमाण की पररभाषा न करके सीध-ेसीध ेप्रमाणरों का लिभाग करना कई एक 
लिप्रलतपलत्त्यरों को जनम दतेा ि।ै आलखरकार सतू्कार ने इस पररपाटी का अनपुािन क्यरों निीं लक्या 
िोगा? सतू्कार की दृलष्ट में प्रमाण का सिरूप क्या रिा िोगा? परमपरा इन लिप्रलतपलत्त्यरों को दरू करती 
ि।ै परितगी नै्याल्यक इन सभी प्रश्रों का समाधान दतेे िैं। भा््यकार िातस्या्यन बताते िैं लक ्यि कोई 
अलनिा्य्शता निीं ि ैलक िक्ण करने के उपरानत िी लिभाग लक्या जा्ेय, ग्रनथकार की अपनी भी कुछ 
सितनत्ता िोती ि।ै बिुधा ऐसा भी िोता ि ैलक लिभाग करने के उपरानत िक्ण प्रसतालित लक्या 
जाता ि।ै सतू्कार गौतम ने िी कई एक सथिरों पर लिभाग के उपरानत िक्ण लक्या ि ैऔर कई एक 
सथिरों पर िक्ण करने के बाद लिभाग लक्या जाता ि।ै जैसे लक प्रमाणरों और प्रम्ेयरों का लिभाग करने 
के उपरानत िक्ण लक्या ग्या ि ैऔर छि जैसे कई एक सथिरों में िक्ण करने के उपरानत लिभाग 
लक्या ग्या ि।ै1 

परनत ुसमस्या केिि इतनी िी निीं ि।ै प्रमाण का तो िक्ण बाद में भी किीं पर निीं लक्या 
ग्या। परमपरा ्यि समाधान दतेी ि ैलक प्रमाण इस रबद की व्यतुपलत्त से िी प्रमाण का िक्ण लनकि 
आता ि।ै करणाथ्शक ल्यट्ु प्रत्य्य के ्योग से प्र उपसग्श ्यकु्त मा धात ुसे प्रमाण रबद की लन्पलत्त 
िोती ि।ै प्र उपसग्श से ्यकु्त मा का अथ्श ज्ान (ज्ानलिरषे ्या उपिलबधलिरषे) िोता ि,ै इसमें कोई 
सनदिे निीं ि।ै प्रमाण उपिलबध के साधन िैं ्यि समाख्या के लनि्शचन के सामथ्य्श से अिगत िोता 
ि।ै िातस्या्यन भी ्यिी दािा करते िैं।2 ज्यनत भट्ट तो ्यि किते िैं लक सतू्कार ने एक िी सतू् से दो 
बातें कि दी िैं एक तो ्यि लक प्रमाण चार िी िोते िैं और दसूरा प्रमाण सामान्य का िक्ण।3 प्रमाण 
सामान्य का िक्ण क्या ि?ै इस प्रश् पर ज्यनत भट्ट ििी बात दिुराते िैं लक लजससे लिष्य प्रलमत िो 
रिा िो िि प्रमाण ि,ै इस प्रकार करण अथ्श का अलभधान करने िािे प्रमाणरबद से प्रमाकरण ्यि 
अथ्श बोलधत िोता ि।ै4 परनत ुिातस्या्यन तथा ज्यनत भट्ट तथा इसी प्रकार के अन्य आचा्ययों के इस 
दािे पर भरोसा करना क्या उलचत ि?ै क्या सचमचु में समाख्यालनि्शचनसामथ्य्श से (प्रमाण रबद की 
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व्यतुपलत्त के आधार पर) ्यि लनलश्चत रूप में अिगत िोता ि?ै मझु ेिगता ि ैलक ्यि दािा परेू लिश्वास 
के साथ निीं लक्या जा सकता। प्रमाण रबद की समाख्या का लनि्शचन रीलत्यरों से भी समभि ि ैऔर 
अन्य दर्शन परमपराओ ंमें उस रीलत से लनि्शचन लक्या भी ग्या ि।ै ल्यट्ु प्रत्य्य केिि करण अथ्श में 
िोता िो ऐसा तो ि ैनिीं। करणालधकरण्योश्च5 इस पालणनी्य सतू् के द्ारा करण और अलधकरण इन 
दो अथयों में ल्यट्ु प्रत्य्य का लिधान लक्या ग्या ि।ै इसके साथ िी साथ एक अन्य पिू्शितगी सतू् भािे 
ल्यट्ु6 के द्ारा भाि अथ्श में भी ल्यट्ु प्रत्य्य का लिधान प्राप्त ि।ै िसतलुसथलत तो ्यि ि ैलक पालणलन 
के अनसुार प्रथमतः लिलित िोने के कारण भाि अथ्श में ल्यट्ु प्रत्य्य की प्रधानता लदखा्यी दतेी ि।ै 
इस लसथलत में ्यि किना तब तक सिी निीं िो सकता जब तक लक न्या्यसतू्कार गौतम किीं पर 
लकसी सतू् के द्ारा करणाथ्शक ल्यट्ुप्रत्य्य को बताने िािी  इस व्याख्या के साथ अपनी सममलत 
न प्रदलर्शत कर रि ेिरों। परनत ुजिाँ तक िमारी दृलष्ट जाती ि,ै न्या्यसतू्कार गौतम किीं पर भी इस 
व्याख्या के साथ अपनी सममलत निीं प्रदलर्शत कर रि ेिैं। ्यि बात तो ठीक ि ैलक प्रमाण रबद का 
प्र्योग सतू्कार ने प्रमा के अलधकरण के लिए निीं लक्या िोगा क्यरोंलक प्रमाता िी प्रमा का अलधकरण 
िोता ि ैऔर उस प्रमाता को आतमा के रूप में प्रम्ेयरों में अनतभू्शत लक्या ग्या ि।ै लद्ती्यतः प्रमाणरों का 
जो चातलुि्शध्य प्रसतालित लक्या ग्या ि ैिि भी प्रमालधकरण अथ्श में प्रमाण रबद का प्र्योग सिीकार 
करने में बालधत िोगा। परनत ुभाि अथ्श में प्रमाण रबद का प्र्योग सतू्कार द्ारा क्यरों निीं लक्या ग्या 
िोगा? इसमें कोई भी बाधक प्रमाण उपिबध निीं िोता लजसको सतू्कार ने उपिबध करा्या िो। 
ध्ेय्य ि ैलक न्या्य की लिपरीतध्िुी्य बौद्ध परमपरा में लदङ्नाग और धम्शकीलत्श इत्यालद आचा्ययों के 
द्ारा प्रमा तथा प्रमाण का अभदे सिीकार लक्या ग्या ि।ै ्यि किा जा सकता ि ैलक लदङ्नाग और 
धम्शकीलत्श इत्यालद आचा्ययों का काि न्या्यसतू्कार से बिुत बाद का ि,ै इस कारण लकस प्रकार से 
उनके द्ारा लजस प्रकार से व्याख्या की जा रिी ि,ै उसको आधार बनाकर भािाथ्शक ल्यट्ु प्रत्य्य 
को समझा जा सकता ि?ै इस प्रश् से अपनी सममलत दतेे िुए भी ्यि किने में कोई असलुिधा निीं 
ि ैलक िमारे सामने दोनरों भी लिकलप खिेु रिते िैं। परितगी व्याख्याकाररों ने करणाथ्शक ल्य©ुh प्रत्य्य 
समझ कर इसकी व्याख्या की ि,ै इससे भािाथ्शक ल्यट्ु प्रत्य्य का प्रसंग लनरसत निीं िो जाता। ्यलद 
भािाथ्शक ल्यट्ु प्रत्य्य का लिधान करके प्रमाण रबद की व्यतुपलत्त की जा्ेय, समाख्या की जा्ेय तो 
प्रमाण रबद ज्ानाथ्शक भी िो सकता ि।ै इस लिप्रलतपलत्त की लसथलत में लकस पक् को सिीकार लक्या 
जा्ेय? रा्यद ्यि किा जा्ेय लक भाि अथ्श में ल्यट्ु प्रत्य्य करना सतू्कार को अलभपे्रत निीं रिा िोगा 
क्यरोंलक उस लसथलत में तो ज्ानलिरषे को िी प्रमाण से किा जा्ेयगा और ज्ान को सतू्कार ने प्रम्ेयरों 
के अनतग्शत रखा ि।ै परनत ुप्रमा और ज्ान प्या्श्य तो निीं िैं, ज्ानलिरषे प्रमा ि,ै तथा ज्ानलिरषे 
अप्रमा ि।ै इस कारण प्रमाण में भािाथ्शक ल्यट्ु प्रत्य्य की समभािना को इस आधार पर लबिकुि 
िी दरू निीं लक्या जा सकता।

्यलद िम भा््यकार, िालत्शककार, तातप्य्शटीकाकार आलद आचा्ययों द्ारा लदखा्ेय माग्श पर चिें 
और ्यि मान िें लक करणाथ्शक ल्यट्ु प्रत्य्य करके प्रमाण रबद की लसलद्ध िोती ि,ै उसी को दृलष्टगत 
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रखते िुए सतू्कार ने िक्ण प्रसतालित लक्ेय िैं तो ्यि अलधक सरि माग्श िोगा। परनत ु्यि व्याख्या 
न तो सतू्रों के पौिा्शप्य्श के साथ पणू्श संगत लदखती ि ैऔर न तो ्यि सतू्कार का सचचा अलभप्रा्य 
प्रतीत िोती ि।ै ्यलद केिि सतू्रों के आधार पर प्रमाण रबद के अथ्श का अनिेषण लक्या जा्ेय तो 
प्रतीत िोता ि ैलक भािाथ्शक ल्यट्ु प्रत्य्य का लिधान करके प्रमाण रबद की व्यतुपलत्त को सिीकार 
करना समभितः अलधक संगत िोगा।    

प्रमाणरों का चातलुि्शध्य प्रसततु करके सतू्कार सीध-ेसीध ेप्रत्यक् का िक्ण प्रसततु करते िैं। 
्यिाँ पर लिचारसनदभ्श का संज्ान ्यलद लि्या जा्ेय तो ्यि िक्ण प्रत्यक् प्रमाण का िी िोना चालिए 
क्यरोंलक प्रत्यक् प्रमाण िी पिू्शपरामषृ्ट ि।ै समग्र न्या्य िैरलेषक परमपरा इस प्रत्यक् िक्ण को प्रत्यक् 
प्रमा का िक्ण मानती ि ैन लक प्रत्यक् प्रमाण का। परमपरा ्यि किती ि ैलक करण का भदे लक्र्या के 
आधार पर लक्या जाता ि ैइस कारण ्यलद लक्र्या की पररभाषा कर दी ग्यी तो उस लक्र्या के करण की 
पररभाषा भी पणू्श िो ग्यी।7 ्यि किा जा सकता ि ैलक प्रत्यक् प्रमा का िक्ण करके सतू्कार उसमें 
ततकरणम ्जोड़कर प्रत्यक् प्रमाण का िी िक्ण प्रसततु कर रि ेिैं। ्यानी सीध-ेसीध ेप्रमाण का िक्ण 
प्रसततु न करके सतू्कार द्ारा रमुाकर प्रमाण का िक्ण प्रसततु लक्या जा रिा ि।ै

अनमुान के िक्ण पर लिचार करें तो अनमुान का िक्ण सतू्कार ने जो प्रसतालित लक्या ि ै
िि ि ैततपिू्शकम।् तत ्रबद पिू्शपरामर्शक िोता ि,ै तत ्रबद से उसी का बोध िोता ि ैलजसकी चचा्श 
पिू्श में की ग्यी िो। इस कारण अनमुान का िक्ण िुआ प्रत्यक्पिू्शकति। अनमुान के इस िक्ण 
को अनलुमलत प्रमा पर भी िाग ूलक्या जा सकता ि ैऔर अनमुान प्रमाण पर भी। न केिि इतना 
िी अलपत ुलजस रूप में ्यि िक्ण प्रसततु ि ैउसका अनसुरण लक्या जा्ेय तो ्यि िक्ण न केिि 
अनमुान पर बललक उपमान और रबद प्रमाण पर भी िाग ूलक्या जा सकता ि।ै8 परितगी व्याख्याकार 
इस प्रत्यक्पिू्शकति को इस रीलत से व्याख्याल्यत करते िैं लक इस िक्ण की अलतव्यालप्त उपमान 
और रबद में न िो। ज्यनत भट्ट ने न्या्यमजंरी में इन दोनरों लिकलपरों पर चचा्श की ि ैतथा लसद्धालनतत 
लक्या ि ैलक इसको अनमुान प्रमाण के फि ्यानी लक अनलुमलत प्रमा पर िाग ूलक्या जा सकता ि ै
और अनमुान प्रमाण पर भी। परनत ु्यलद अनमुान प्रमाण के ऊपर सीध-ेसीध ेततपिू्शकति को िाग ू
लक्या जा्ेय तो भी कोई असलुिधा निीं ि।ै अनमुान प्रमाण के रूप में सिीकृत व्यालप्तज्ान ्या परामर्श 
प्रत्यक्पिू्शक िोता िी ि।ै ्यलद अनमुान प्रमाण प्रत्यक्पिू्शक ि ैतो अनलुमलत प्रमा तो प्रत्यक्पिू्शक 
िोगी िी। इसी सथि पर ज्यनत भट्ट तत ्पद के द्ारा प्रत्यक् प्रमाण का पररग्रि लक्या जा्ेय ्या प्रत्यक् 
प्रमाण के फि ्यानी प्रत्यक् प्रमा का ग्रिण लक्या जा्ेय इस पर भी लिचार करते िैं। लसद्धानत के रूप 
में ्यि सथालपत करते िैं लक तत ्पद के द्ारा प्रत्यक् प्रमाण का पररग्रि भी लक्या जा सकता ि ैऔर 
प्रत्यक् प्रमाण के फि ्यानी प्रत्यक् प्रमा का पररग्रि भी लक्या जा सकता ि।ै9 

परनत ुउपमान के बारे में क्या किेंगे? उपमान की पररभाषा सतू्कार ने दी ि ैप्रलसद्धसाधम्यदेण 
साध्यसाधनमपुमानम ्1-1-6, िि उपलमलत प्रमा की पररभाषा निीं ि।ै बललक उपमान प्रमाण की 
पररभाषा ि।ै इसी कारण भा््यकार िातस्या्यन उपमान िक्ण का अथ्श करते िैं लक प्रज्ात के 
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सामान्य से (समानता से, सादृश्य से) प्रज्ापनी्य का प्रज्ापन िी उपमान प्रमाण ि।ै10 उपमान प्रमाण 
का जो लनि्शचन लक्या ग्या ि,ै उससे तो सीध-ेसीध ेभाि अथ्श िी धिलनत िोता ि।ै प्रलसद्धसाधम्या्शत ्
साध्यसाधनम ्उपमानम ्प्रलसद्ध साधम्य्श के आधार पर साध्य की लसलद्ध करना िी उपमान ि,ै इस 
िक्तव्य से करण अथ्श द्योलतत न िोकर भाि अथ्श िी प्रतीत िोता ि ैक्यरोंलक साधन लक्र्या को ्यिाँ 
उपमान किा जा रिा ि।ै करणाथ्शक ल्यट्ु प्रत्य्य करते िुए प्रमाण रबद का अथ्श जब िम समझने का 
प्र्यास करते िैं तो उस तरि से व्याख्या करने में प्रलक्र्या का गौरि िोता ि।ै िमको ्यि बताना पड़ता 
ि ैलक सतू्कार ने पििे तो प्रत्यक्, अनमुान, उपमान तथा रबद इस प्रकार से प्रमाणरों का लिभाग 
लक्या, उसके बाद प्रमाण का िक्ण न करते िुए प्रथमतः प्रमा का िक्ण प्रसततु लक्या।

इसी प्रकार से रबद की जो पररभाषा सतू्कार प्रसतालित करते िैं आप्तोपदरेः रबदः 1-1-7 
िि भी रबद प्रमाण का िी िक्ण ि।ै िि राबदी प्रमा का िक्ण निीं ि।ै इस प्रकार चार प्रमाणरों में 
सतू्कार ने ससुपष्टत्या दो प्रमाणरों का सीध-ेसीध ेिक्ण लक्या ि ैऔर दो के बारे में ्यि सपष्ट निीं ि ै
लक ििाँ पर सतू्कार ने प्रमा की पररभाषा की ि ै्या प्रमाण की। ्यलद प्रमाण रबद को भािाथ्शक ल्यट्ु 
के द्ारा लसद्ध माना जा्ेय तो प्रलसद्धसाधम्यदेण साध्यसाधनमपुमानम ्1-1-6, इस उपमान िक्ण में 
भाि अथ्श में िी अथ्श की संगलत लदखा्यी द ेरिी ि।ै इस लसथलत में प्रमाकरण ंप्रमाणम ्इस पररभाषा 
को आधार बनाकर अगर िम प्रमाण को समझने की कोलरर कर रि ेिैं तो िि सतू्कार से समलथ्शत 
निीं िो पा रिी ि,ै ऐसा मझुको िगता ि।ै 

्यलद सतू्कार प्रमाण का िी लििेचन कर रि ेिैं तो प्रमाण का क्या िक्ण उनको बलुद्धसथ रिा 
िोगा? सीध-ेसीध ेसतू्कार किीं पर भी प्रमाण की पररभाषा तो प्रसतालित निीं िी कर रि ेिैं। िे तो 
सीध-ेसीध ेप्रमाण का लिभाग करने के उपरानत प्रमाणलिरषेरों, प्रत्यक्, अनमुान, उपमान तथा रबद 
की पररभाषा िी प्रसततु कर रि ेिैं। सतू्कार लजस प्रकार से एक निीन ग्रनथरचना पद्धलत का अनसुरण 
कर ग्रनथ रच रि ेिैं लजसमें उद्रे, िक्ण तथा परीक्ा का प्रािधान ि।ै तो प्रमाण सामान्य का भी 
िक्ण उनको दनेा चालिए था। गौतम जैसे रा्रिप्रणतेा के लिए ्यि बिुत बड़ी असािधानी ्या 
िापरिािी किी जा्ेयगी लक िे दािा तो एक निीन सरलण से रा्रिप्रण्यन का करते िैं, परनत ुउसको 
अपने ग्रनथ में िी ििाँ पर िी िाग ूनिीं करते जिाँ पर ्यि अत्यनत आिश्यक ि।ै आलखर सबसे 
अलधक मित्िपणू्श तत्ि के लिष्य में िी इस प्रकार की असािधानी को क्या किा जा्ेयगा? प्रमाण 
समसत तत्िरों में प्रधान ि ैइसमें तो सनदिे निीं लक्या जा सकता।

न्या्यभा््य की प्रथम पंलक्त में प्मराणमर्थवत ् इस प्रकार से िातस्या्यन ने उलिेख लक्या ि।ै 
इस प्रकार से उलिेख करते िुए िातस्या्यन ने अथ्शित्ि को िी प्रमाण का िक्ण बता्या ग्या ि।ै 
इसकी व्याख्या करने के क्रम में न्या्यिालत्शककार ने ्यि बता्या ि ै लक प्रमाणमथ्शपररचछेदकम।्11 
परनत ुअथ्शपररचछेदकति को प्रमाण का िक्ण मानने पर अ्यथाथ्श अनभुि में, संर्य में और भ्म 
में प्रमाण के िक्ण की अलतव्यालप्त िोगी क्यरोंलक अथ्शपररचछेदकति तो इनमें भी लिद्यमान ि।ै इस 
कारण िाचसपलत लमश् अथ्शपररचछेदकति को अथा्शव्यलभचाररति के रूप में व्याख्याल्यत करते िैं। 
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िाचसपलत लमश् का तातप्य्श ्यि ि ैलक प्रमाण केिि बोधक िोने के कारण ्यानी अथ्श का पररचछेदक 
िोने के कारण अपने लिष्य का लनश्च्य कराने में समथ्श निीं िोता ि ैअलपत ुबोधक िोने के साथ-
साथ अथ्श का अव्यलभचारी िोने पर िी अपने लिष्य का लनश्च्य कराने में समथ्श िोता ि।ै 12 ज्यनत 
भट्ट चाररों प्रमाणरों का एक सामान्य िक्ण बताने के लिए अपना लन्कष्श इस प्रकार से प्रसततु करते 
िैं लक प्रत्यक्िक्ण सतू् से अथमोतपननम,् अव्यलभचारर तथा व्यिसा्यातमकम ् इन तीन पदरों का 
आकष्शण कर लि्या जाता ि।ै ्ेय तीनरों िी अथमोतपननता, अव्यलभचाररता तथा व्यिसा्यातमकता 
चाररों िी प्रमाणरों में समान रूप से लिद्यमान िैं।13 इन तीनरों िी लिरषेणरों की साथ्शकता बताते िुए 
ज्यनत भट्ट किते िैं लक अथमोतपनन लिरषेण से फिलिरषेण बनाते िुए समलृतजनक, अव्यलभचारर 
पद से लिप्य्श्य का आधान करनेिािे और व्यिसा्यातमक पद से संर्यजनक प्रमाण का व्यदुास िो 
जाता ि।ै14 लन्कष्श के रूप में ज्यनत भट्ट लसद्धानत प्रसततु करते िैं लक इस प्रकार ्यि बात आती ि ै
लक अथ्शलिष्यक, असलनदगध तथा अव्यलभचारर ज्ान लजसके द्ारा उतपनन िोता ि,ै ििी प्रमाण ि।ै 
इस प्रकार एक िी सतू् से सतू्कार ने प्रमाणसामान्य का िक्ण तथा लिभाग दोनरों िी कर लद्या ि।ै15

ज्यनत भट्ट द्ारा प्रसततु व्याख्या लिश्वसनी्य तो ि ैपरनत ुइसके साथ कुछ अन्य समस्याए ँिैं। 
पििी समस्या ्यि ि ैलक ्यि एक प्रौलढ़मात् प्रतीत िोती ि।ै आलखर लकस प्रकार से अनमुान, उपमान 
तथा रबद प्रमाणरों के द्ारा उतपनन प्रमाओ ंमें अथमोतपननति का समनि्य लक्या जा सकेगा? क्यरोंलक 
अनमुान तो लत्कािलिष्यक िोता ि ैलफर लकस प्रकार से भतूकािीन तथा भलि््यतकािीन लिष्य 
का ज्ान करानेिािी अनलुमलत और राबदी प्रमाए ँभलि््यतकािीन और सदुरू भतूकािीन अथ्श से 
उतपनन िो सकती िैं? इसका समाधान करने के लिए अनततः ्यिी मानना पड़ेगा लक अथमोतपननति 
का अलभप्रा्य अथ्शलिष्यकति ्यानी सलिष्यकति से ि।ै परनत ुअथ्शलिष्यकति को अथमोतपननति से 
एकरूप निीं समझा जा सकता। दसूरी समस्या ्यि ि ैलक सतू्रों के साथ इनका ्योजन कैसे िोगा? 
सतू्रों में ्यलद एक िी रीलत से लिलभनन प्रमाओ ंका िक्ण लक्या ग्या िोता और लफर ततकरणतिेन 
प्रमाणरों का िक्ण करने का संकेत िोता तो ्यि कर पाना आसानी से समभि था। ्ेय लिरषेण उन 
पर संगत िोते तथा िे व्यिलसथत रूप से िाग ूलक्ेय जा सकते थे। परनत ुसतू्कार ने ऐसा लक्या निीं 
ि।ै साक्ात ्प्रमाण का िी िक्ण करते िुए रबद का लििेचन सतू्कार ने लक्या ि।ै परनत ुििी लसथलत 
प्रत्यक् तथा अनमुान के लिष्य में निीं लदखती। ्यि िक्ण प्रत्यक् प्रमा का िक्ण ि ै्या प्रत्यक् 
प्रमाण का ्यि सपष्ट निीं िो पाता। इसी प्रकार अनमुान के लिए प्रसततु िक्ण अनलुमलत प्रमा का ि ै
्या अनमुान प्रमाण का ्यि भी ससुपष्ट निीं ि।ै

ज्यनत भट्ट द्ारा प्रलतपालदत पक् कुछ संरोधनरों के बाद सिीका्य्श िो सकता ि।ै ज्यनत भट्ट 
के अनसुार प्रत्यक् िक्ण से अथमोतपननम,् अव्यलभचारर तथा व्यिसा्यातमकम ्इन तीन पदरों का 
आकष्शण कर प्रमाणसामान्य का िक्ण बनाना चालिए। मझु ेिगता ि ै लक इस प्रकार से िक्ण 
बनाने की अपेक्ा अव्यलभचारर तथा व्यिसा्यातमकम ्इन दो अरंरों का आकष्शण कर प्रमाणसामान्य 
का िक्ण लनलम्शत करना अलधक संगत िोगा। ्यि अव्यलभचाररति तथा व्यिसा्यातमकति समसत 
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प्रमाणरों में व्याप्त ि।ै ्यद्यलप लनलि्शकलपक ज्ान में व्यिसा्यातमकति का व्यिसथापन समभि निीं ि,ै 
परनत ुन्या्यसतू्कार के मत में लनलि्शकलपक प्रत्यक् मान्य ि ैइसमें भी सनदिे िी ि।ै16 इसमें भी केिि 
अव्यलभचाररति को िी प्रमाण का िक्ण मान िेना अलधक संगत ि।ै लकसी भी प्रमाण को प्रमाण 
िोने के लिए अव्यलभचारी िोना आिश्यक ि,ै अपररिा्य्श ि।ै ्यिी अव्यलभचाररति िी प्रामाण्य ि।ै 
अव्यलभचाररति का अलभप्रा्य ि ैअथा्शव्यलभचाररति। इसी को प्रामाण्य मानने के लिए तातप्य्शटीका 
आलद में भी सममलत दी ग्यी ि।ै िसततुः तो अथ्शित ्में लनत्य्योग अथ्श में मतपु ्का लिधान करते िुए 
भा््यकार के अथ्शित ्पद की संगलत बेितर तरीके से िगा्यी जा सकती ि।ै   

चमचतः सम्क् पररच्छिचतिसतद्वतिा तु प्मातकृता।

तद्योगव्यिचछेदः प्रामाण्ंय गौतम े मते।। (न्या्यकुसमुाञजलि काररका 4-5) इस प्रकार 
से उद्यनाचा्य्श न्या्यकुसमुाञजलि में जब लमलत को सम्यक् पररलचछलत्त के रूप में तथा प्रामाण्य 
को सम्यक् पररलचछलत्त के अ्योगव्यिचछेद के रूप में व्याख्याल्यत करते िैं तो उसमें प्रमाण का 
पररचछेदकति तो अनतभू्शत िोता िी ि ैउसमें उनका आर्य भी अव्यलभचाररति ्या अथा्शव्यलभचाररति 
को िी प्रमा का िक्ण सिीकार करने में ि।ै ्यलद अथा्शव्यलभचाररति को प्रमाण का िक्ण माना जा्ेय 
तो भी कोई असलुिधा निीं ि,ै न केिि अथा्शव्यलभचाररति प्रमा में लिद्यमान ि ैअलपत ुप्रमाण में भी 
उसी प्रकार से संगत ि।ै 

परनत ुक्या एक िी प्रकार का अथा्शव्यलभचाररति सभी प्रमाणरों के ऊपर िाग ूलक्या जा सकता 
ि?ै प्रत्यक् ज्ान में जो अथा्शव्यलभचाररति ि ैिैसा िी रबद प्रमाण के ऊपर निीं िाग ू लक्या जा 
सकता ि ैक्यरोंलक प्रत्यक् प्रमाण ज्ानातमक ि।ै ज्ान का जैसा अथा्शव्यलभचाररति िोगा िैसा िाक्य 
का निीं िोगा। परनत ुन्या्यसतू्कार ने इन सारे लिष्यरों पर सि्ंय िी गमभीरता से लिचार कर लि्या 
िोगा और बाद के आचा्ययों के लिए लिचार करने के लिए कुछ भी निीं छोड़ा िोगा, ्यि सोचना 
िमारा भोिापन िोगा तथा समस्या का अलतसरिीकरण िोगा। लजस बात के लिए सतू्कार का 
सीधा-सीधा अलभमत लदखता ि ैिि अथा्शव्यलभचाररति को िी प्रमाण का िक्ण मानने के पक् में 
लदखता ि ैक्यरोंलक प्रमाण पद की व्यतुपलत्त के आधार पर जो भी अथ्श लनकािने की कोलरर िम करें, 
परनत ुउसके समथ्शन में सतू्कार के लकसी कथन को साक््य के रूप में उपसथालपत कर पाना रक्य निीं 
ि।ै इसके लिपरीत प्रमाण का लिभाग करने के बाद प्रथम प्रमाण प्रत्यक् के िक्णसतू् में ससुपष्ट रूप 
से अव्यलभचारर पद का संग्रि लक्या ग्या ि।ै इस अव्यलभचारर पद का प्र्योग ्यि ससुपष्ट संकेत दतेा 
ि ैलक ्यलद इस पद को प्रत्यक् के िक्ण में निीं लद्या जा्ेय तो प्रत्यक् का ्यि िक्ण प्रत्यक् प्रमा 
और प्रत्यक् प्रमाण का िक्ण निीं बन सकेगा। अव्यलभचाररति िी इसको प्रत्यक् प्रमा और प्रत्यक् 
प्रमाण का िक्ण बनाता ि।ै इस कारण ्यि सिीकार करने में कोई असलुिधा निीं ि ैलक सभी प्रमाणरों 
पर ्यि पररभाषा िाग ूिो सकती ि।ै सतू्रों में लजस प्रकार से पदरों की अनिुलृत्त करने की पररपाटी रिी 
ि,ै उससे इस बात को बि लमिता ि ैलक समभितः गौतम अव्यलभचाररति को प्रमा और प्रमाण 
के िक्ण के रूप में सभी प्रमाणरों पर िाग ूकरने का अलभमत रखते रि ेिरोंगे। समाख्यालनि्शचन 
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सामथ्य्श से पररचछेदकति अथ्श को प्रमाण सामान्य के िक्ण के रूप में सिीकृत करने की अपेक्ा 
अव्यलभचाररति को ्या अथा्शव्यलभचाररति को प्रमाण सामान्य के िक्ण के रूप में सिीकृत करने 
पक् में सतू्कार की िालचक संगलत लदखने के कारण ्यि पक् अलधक संगत प्रतीत िोता ि।ै

प्रमा तथा प्रमाण के लिभाग के लिष्य में ्यि प्रतीत िोता ि ैलक सतू्कार के मलसत्क में ्या 
तो प्रमाण और प्रमा को िेकर उतना ससुपष्ट लिभाग निीं रिा ्या अलधक सटीक रूप से किा 
जा्ेय तो समभितः िे प्रमाण और प्रमा को अिग-अिग निीं ग्रिण कर रि ेिैं। अगर इस रूप में 
सतू्कार के अलभमत को िम समझें तो ऊपर के लिरोधाभास सि्ंय िी दरू िो जा्येंगे। न्या्यभा््य तथा 
न्या्यिालत्शक का एक सािधान लनरीक्ण इसके समथ्शन में आिश्यक रूप से कुछ लबनद ुउपिबध 
कराता ि।ै न्या्यभा््यकार िातस्या्यन प्रमाण रबद के द्ारा दोनरों का बोध आिश्यक मानते िैं 
ज्ान का भी तथा ज्ानसाधन का भी। उनके अनसुार प्रत्यक् पद से दो अथ्श अलभपे्रत िैं सलननकष्श 
तथा ज्ान क्यरोंलक प्रलतलिष्य िलृत्त को िी प्रत्यक् किा जाता ि।ै17 ्यद्यलप भा््यकार ने इस प्रकार से 
सलननकष्श तथा ज्ान दोनरों के लिए प्रमाण रबद का प्र्योग करते िुए भी दोनरों के फिरों में भदे लक्या 
ि।ै जब सलननकष्श प्रमाण ि ैतो ज्ान फि ि ैऔर जब ज्ान फि ि ैउस सम्य िान, उपादान तथा 
उपेक्ाबलुद्ध्याँ फि िोती िैं।18 इस कारण सलननकष्श तथा ज्ान दोनरों में िी प्रमाकरणतिरूप प्रमाणति 
संगत िोता ि।ै परनत ु न्या्यिालत्शककार इसकी संगलत दसूरे प्रकार से लदखाते िैं। िे किते िैं लक 
समसत प्माण अपने चिष् के प्चत रािसाधन हरोते हैं ्ानरी चक समसत प्चमचत्ाँ प्माण 
हरोतरी हैं।19 लिष्यानतर के प्रलत िी उनकी करणसाधनता िोती ि ै्यानी लिष्यानतर का जब उनके द्ारा 
ज्ान िोता ि ैतो िे प्रमासाधन िोते िैं।20 ्यि िक्तव्य व्याख्या की अपेक्ा करता ि।ै इसका अलभप्रा्य 
्यिी समझना उलचत प्रतीत िोता ि ैलक िसततुः प्रलमलत िी प्रमाण िोती ि,ै प्रलमलत िोते िुए िी िि 
अपने लिष्य में प्रमाण िोती ि,ै प्रलमलत  की अपने लिष्य में ्यि प्रमाणता भािसाधन िोना िी ि।ै 
परनत ुउसी प्रलमलत की अन्य लिष्य के प्रलत करणसाधनता िोती ि।ै अथा्शत ्जब उस ज्ान के आधार 
पर ज्ानलिष्य के बारे में िानोपादानोपेक्ाबलुद्ध िोती ि ैतो ििी प्रलमलत करणसाधन अथ्श में प्रमाण 
बनती ि।ै लजस प्रकार से बाद के नै्याल्यक प्रमा तथा प्रमाण के लिष्य में आत्यलनतक लिभाग मानते 
िैं, उस रीलत से ्यलद लिचार लक्या जा्ेय तो प्रलमलत अपने लिष्य के प्रलत कभी भी प्रमाण निीं किी 
जा सकेगी क्यरोंलक इनके अनसुार प्रमाण िोने का अथ्श प्रमा का करण िोना िी ि ैप्रलमलत लकसी भी 
प्रकार से अपने लिष्य के लिए प्रलमलतकरण निीं िो सकेगी।

ध्यातव्य ि ैलक नव्यन्या्य की परमपरा में इलनद्र्याथ्शसलननकष्श को िी प्रत्यक् प्रमाण माना जाता 
ि ैपरनत ुउद्योतकर केिि इलनद्र्याथ्शसलननकष्श को प्रत्यक् प्रमाण माननेिािे लकनिीं आचा्ययों के मत 
का इस प्रकार से खण्डन करते िैं—कुछ िोग सलननकष्श िी प्रमाण ि ैऐसा बताते िैं, िि न्या्यसंगत 
निीं ि ैक्यरोंलक दोनरों िी लिष्य के पररचछेदक िोते िैं सलननकष्श भी और ज्ान भी। (इस कारण दोनरों 
को िी प्रमाण मानना चालिए) इसलिए जो इस लिष्य में एकानतिादी िैं, एक को िी प्रमाण मानते िैं 
(दोनरों को प्रमाण निीं मानते) उनके मत में दोष िोगा।21 
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सपष्ट रूप से उद्योतकर उन आचा्ययों और दार्शलनकरों के अलभमत की आिोचना कर रि ेिैं 
जो केिि प्रमाकरण को िी प्रमाण मानते िैं और इसके साथ िी साथ उन आचा्ययों के अलभमत 
की भी आिोचना कर रि ेिैं जो केिि प्रलमलत को िी प्रमाण मानते िैं। ध्ेय्य ि ैलक परितगी न्या्य 
परमपरा में प्रमाकरण को िी प्रमाण माना ग्या ि ैऔर लदङ्नाग, धम्शकीलत्श इत्यालद बौद्ध दार्शलनक 
प्रलमलत को िी प्रमाण मानने का पक् रखते िैं। उद्योतकर इन दोनरों मतरों की आिोचना करते िुए 
जो कुछ भी पररचछेदक िोता ि ैउसको प्रमाण मानने का पक् रखते िैं। उद्योतकर का पक् ि ैलक ्ेय 
दोनरों िी पक् ऐकालनतक िैं, इस कारण ग़ित िैं। ्यलद प्रमाण रबद के व्यतुपलत्तिभ्य अथ्श को लि्या 
जा्ेय तो िोक में उसी को प्रमाण किा जाता ि ैजो पररचछेदक िोता ि।ै इस प्रकार का प्रामाण्य 
प्रत्यक्, अनमुान, उपमान तथा रबद चाररों िी प्रमाणरों में लिद्यमान ि।ै इसका लनलिताथ्श ्यि भी ि ै
लक प्रत्यक्, अनमुान, उपमान और रबद इन चाररों में िी प्रमाकरणति की संगलत उतनी अपेक्णी्य 
निीं ि ैलजतनी पररचछेदकति की। इस पररपे्रक््य में प्रमा और प्रमाण के मध्य लिभाजकरेखा ससुपष्ट 
निीं रिती। अथ्शपररचछेदक िोने के कारण इनका प्रमाणति बन जाता ि,ै  प्रमाण िोने के लिए अथ्श 
का पररचछेदक िोना मात् अपेक्णी्य ि ैप्रमा के प्रलत करण िोना निीं। इसी कारण अनमुान रबद 
की जैसी व्यतुपलत्त िातस्या्यन ने प्रसततु की ि ै लक लमतेन लिङ्गेन लिङ्लगनोऽथ्शस्य पश्चानमानम ्
अनमुानम,् लमत लिङ्ग के द्ारा लिङ्गी अथ्श का पश्चात ्मान (पररचछेदन) िी अनमुान ि,ै उस पर 
उद्योतकर प्रश् उपलसथत करते िैं लक ्यि व्याख्या तो ्यकु्त निीं रिगेी क्यरोंलक इस प्रकार से लजसको 
अनमुान प्रमाण के द्ारा समझा जा रिा ि ैउसका कोई फि निीं रिगेा। प्रमाकरणातमक प्रमाण िोने 
के लिए फि का िोना तो अलनिा्य्श ि ैऔर िि समभि निीं ि ैक्यरोंलक अथ्श तो प्रलमत िो ग्या।22 इस 
प्रकार से प्रश् उठाकर इस प्रश् का समाधान उद्योतकर दो प्रकार से प्रसततु करते िैं प्रथम समाधान 
्यि ि ैलक लमत (ज्ात) लिङ्ग के द्ारा लिङ्गी अथ्श का पश्चात ्मान (पररचछेदन) षजससे होतरा ह ै
िि अनमुान ि।ै23 उद्योतकर दसूरा समाधान ्यि दतेे िैं लक ठीक ि,ै लिङ्ग के आधार पर अथ्श की 
प्रलतपलत्त िी अनमुान ि।ै इसमें जो ्यि दोष लद्या जा रिा ि ैलक फिाभाि ि,ै करणातमक साधन िोने 
के लिए अथिा भािसाधन िोने के लिए फि का िोना आिश्यक ि,ै तो उसका समाधान ्यि ि ैलक 
िान, उपादान और उपेक्ाबलुद्ध्याँ िी फि िैं।24 उद्योतकर द्ारा लक्या ग्या ्यि सारा लििेचन दो बातरों 
की ओर संकेत करता ि।ै पििा तो ्यि लक न्या्यसतू्कार को समभितः पररचछेदकतिरूप प्रमाणति 
अलभपे्रत रिा िोगा। दसूरा संकेत अलधक मित्िपणू्श ि।ै िि ्यि ि ैलक अनमुान के ऊपर िसततुः 
प्रमाकरणति रूपी प्रमाणति िाग ूनिीं लक्या जा सकता ि।ै क्यरोंलक अनमुान का कोई फि निीं ि,ै 
अनमुान एक प्रलक्र्या ि,ै लजस प्रलक्र्या से िमको लिष्य का ज्ान िोता ि,ै उसमें उस प्रकार से लकसी 
एक को िम प्रमाण निीं मान सकते जैसा लक परितगी नै्याल्यक मानते िैं। इसी बात को थोड़ा आगे 
िे जाते िुए इस प्रकार से समझना अलधक ्यलुक्तसंगत प्रतीत िोता ि ैलक समभितः न्या्यसतू्कार के 
लिए सारे िी प्रमाणरों को प्रलक्र्या के रूप में समझना अपेलक्त रिा िोगा।

इतना िी निीं ि,ै िम िाचसपलत लमश् को भी िम उद्योतकर के इस पक् के समथ्शन में संकेत 
दतेे िुए पाते िैं। िाचसपलत लमश् इलनद्र्याथ्शसलननकषमोतपननम ्इत्यालद प्रत्यक् िक्ण में ्यतः इस पद 
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का अध्यािार कर ्यत ्तथा तत ्का लनत्यसमबनध िोने के कारण लजससे इस प्रकार का ज्ान उतपनन 
िोता ि,ै उसको प्रत्यक् किते िैं, इस रीलत से प्रत्यक् के िक्ण को समझने की आिश्यकता पर बि 
दतेे िैं। परनत ुलद्ती्य लिकलप के रूप में ्यि भी सझुाि दतेे िैं लक  इलनद्र्याथ्शसलननकषमोतपननम ्इत्यालद 
प्रत्यक् िक्ण  के द्ारा इलनद्र्य तथा अथ्श के सलननकष्श से उतपनन ज्ान को भी प्रत्यक् प्रमाण माना 
जाना चालिए इस प्रकार की सथापना प्रसततु करते िैं। इस कारण इस िक्ण से इलनद्र्य तथा अथ्श 
के सलननकष्श से उतपनन लिरे् ्य ज्ान जो लक प्रत्यक् का फि ि ैऔर लिंगपरामरा्शतमक भी ज्ान भी 
संगिृीत िो जाते िैं, इस कारण इस िक्ण की उस प्रत्यक् ज्ान में अव्यालप्त निीं िोती ि।ै25 

प्रमा और प्रमाण का लिभाग ्यलद आिश्यक माना जा्ेय तो उस लसथलत में िमको िातस्या्यन 
द्ारा प्रदलर्शत रीलत से प्रमाता, प्रमाण, प्रलमलत और प्रमा इस प्रकार से अथयों के चार प्रकाररों को 
सिीकार करना आिश्यक िोगा।26 परनत ु सतू्कार के मलसत्क में भी इन चाररों का लिभाग रिा 
िी िोगा, इसमें सनदिे ि।ै प्रमाण और प्रलमलत के लिभाग के लिष्य में ्यि सनदिे अलधक गिरा 
ि।ै इसका एक साक््य नागाजु्शन भी उपिबध कराते िैं। न्या्यसतू्कार के सबसे प्रखर और तीख े
आिोचक नागाजु्शन लिग्रिव्याित्शनी में ग्राि (ज्ान), ग्राह्य (जे््य लिष्य) और ग्रिीता (ज्ाता) ्ेय 
तीन तथा प्रलतषधे, प्रलतषधे्य और प्रलतषदे्धा ्ेय तीन लमिाकर छि तत्िरों की सत्ता सिीकार करनी 
पड़ेगी।27 इस प्रकार से पिू्शपक् प्रसततु करने के उपरानत उसको अगिी काररका से दृढ़ करते िैं लक 
्यलद ग्राि (ज्ान), ग्राह्य (जे््य लिष्य) और ग्रिीता (ज्ाता) ्ेय तीनरों निीं िैं तो समान ्यलुक्त से प्रलतषधे, 
प्रलतषधे्य और प्रलतषदे्धा भी निीं िैं।28 अनत में लसद्धानतपक् के रूप में इन छिरों को िी माल्यक 
बताते िुए नागाजु्शन न्या्य लसद्धानत का खण्डन करते िैं। लनश्च्य िी ्यलद नागाजु्शन के समक् गौतम 
द्ारा प्रसततु प्रलमलत तथा प्रमाण का लिभाग रिा िोता तो उनिरोंने ग्राि (ज्ान), ग्राह्य (जे््य लिष्य) 
और ग्रिीता (ज्ाता) केिि इन तीनरों का िी लनषधे निीं लक्या िोता। अलपत ुग्रािक का भी लनषधे 
लक्या िोता क्यरोंलक तभी नागाजु्शन द्ारा लक्या ग्या गौतम का लनषधे पणू्शता प्राप्त करता।  समरणी्य 
ि ैलक िातस्या्यन ने ्यि दािा बिुत िी बिपिू्शक प्रथम सतू् की भलूमका के अिसर पर िी लक्या 
ि ै लक प्रमाण, प्रलमलत, प्रमाता तथा प्रमाण इन चार लिधाओ ंमें अथ्शतत्ि पररसमाप्त िो जाता ि।ै 
्यि प्रतीत िोता ि ैलक नागाजु्शन की आिोचनाओ ंके आिोक में िातस्या्यन ने न्या्यसतू्रों की परूी 
प्रमाणमीमांसी्य संरचना को िी एक निीन आधार दनेे का प्र्यास लक्या ि।ै

्यि सिीकार करने में कोई अनतलि्शरोध निीं ि ैलक प्रत्यक्, अनमुान, उपमान तथा रबद चाररों 
िी प्रमाणरों का िक्ण एक िी समान रूप में, एक समान सरलण का आश््य ग्रिण करते िुए सतू्कार 
ने लक्या ि।ै िसततुः ्यिाँ पर न तो प्रमाणफि की और न िी प्रमाण की पररभाषा सतू्कार के द्ारा 
दी ग्यी ि ैअलपत ुप्रमाण की प्रलक्र्या को बता्या ग्या ि।ै ्यि सिीकार अलधक ्यलुक्तसंगत तथा 
उलचत जान पड़ता ि ैलक सतू्कार इन सब सथिरों पर क्रमरः प्रत्यक्, अनमुान, उपमान तथा राबदी 
प्रलक्र्याओ ंका िी िक्ण कर रि ेिैं। ्यिी सिीकार करने में सतू्कार का लििेचन अलधक संगत 
लदखता ि।ै इसका कारण ्यि ि ैलक ्यलद परमपरा का अनसुरण करते िुए ्यि माना जा्ेय लक प्रत्यक् 
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िक्ण में प्रत्यक् प्रमा का िक्ण लक्या ग्या ि ैऔर उसी प्रकार अनमुान में भी प्रमा का िक्ण 
लक्या ग्या ि ैतथा उन दोनरों में भी ्तः इस पद का अध्यािार करते िुए िम प्रमाण का िक्ण समझ 
िेते िैं। इसी अलभप्रा्य से सतू्कार ने प्रत्यक् तथा अनमुान का िक्ण प्रसततु लक्या ि।ै तो इसमें 
सबसे बड़ी समस्या ्यि ि ैलक उपमान तथा रबद प्रमाण का तो सतू्कार ने सीध-ेसीध ेिक्ण प्रसततु 
लक्या ि।ै प्चसद्धसाधम्ा्भत ्साध्साधनमुपमानम,् तथा आप्रोपदेशः शबदः किते िुए सतू्कार 
ने उपमान तथा रबद प्रमाणरों का सीध-ेसीध ेिक्ण प्रसततु लक्या ि।ै इन दोनरों में किीं पर भी प्रमा 
का िक्ण निीं लद्या ग्या ि।ै ्यद्यलप इन दोनरों के िक्णरों में भी एक भदे ि,ै उपमान में उपमान की 
प्रलक्र्या का िक्ण लक्या ग्या ि ैतथा रबद में सीध ेप्रमाण का। ससुंगलत तो तब िोती ्यलद सतू्कार 
ने सभी प्रमाणरों का िक्ण एक िी प्रकार से सीध-ेसीध ेप्रसततु लक्या िोता। इसी का प्रसताि प्रसततु 
िेखक के द्ारा लक्या जा रिा ि ैलक िसततुः न्या्यसतू्कार गौतम ने प्रत्यक्, अनमुान, उपमान तथा 
रबद तीनरों िी सथिरों पर प्रमाण का िी सीध-ेसीध ेिक्ण लक्या था। इसके समथ्शन में ्यि तथ्य भी 
प्रसततु लक्या जा सकता ि ैलक परीक्ा प्रकरण में भी न्या्यसतू्कार प्रमाण तथा प्रामाण्य की परीक्ा 
तो करते िैं, परनत ुकिीं पर भी प्रमा की परीक्ा निीं करते। ्यद्यलप ्यि किा जा सकता ि ैलक प्रमाण 
तथा प्रामाण्य की परीक्ा में प्रमा की परीक्ा भी अनतभू्शत िो जाती ि ैपरनत ुइस प्रश् का क्या उत्तर 
लद्या जा सकता ि ैलक गौतम जैसा व्यिलसथत दार्शलनक आलखर लकस कारण प्रमा तथा प्रमाण के 
लिभदे को किीं पर भी ससुपष्टत्या प्रकट निीं करता?  इस कारण ्यिी मानना उलचत जान पड़ता ि ै
लक ्यि तो परितगी नै्याल्यक थे लजनको प्रमा तथा प्रमाण का लिभाग आिश्यक िगा क्यरोंलक इस 
लिभाग के आधार पर नागाजु्शन द्ारा प्रसततु चनुौलत्यरों का सामना करने के लिए एक सवु्यिलसथत 
माग्श खिु रिा था जबलक प्रमा तथा प्रमाण को एक मानने पर नागाजु्शन के आरोप अलधक तीख ेिो 
रि ेथे। प्रम्ेय की लसलद्ध प्रमाण से िोने पर प्रमाणरों की लसलद्ध लकससे िोगी, ्यलद अन्य प्रमाणरों से तो 
चार से अलधक प्रमाण सिीकार करने पड़ेंगे, तथा प्रमाण की लसलद्ध सितः तो सिीकार की िी निीं जा 
सकती। इस प्रकार के अनेक आरोपरों से बचना प्रमा तथा प्रमाण के बीच एक भदे सिीकार करते िुए 
समभि िो सकता था। भा््यकार िातस्या्यन ने ्यिी का्य्श लक्या। ्यि ध्ेय्य ि ैलक लिग्रिव्याित्शनी में 
नागाजु्शन ने केिि प्रमाण का िी सनदभ्श लि्या ि,ै किीं पर भी प्रमा तथा प्रमाण दोनरों का सनदभ्श निीं 
लि्या ि।ै नागाजु्शन द्ारा की ग्यी सारी आिोचना प्रमा तथा प्रमाण को अलभनन मानते िुए की ग्यी 
ि।ै भा््यकार िातस्या्यन ने प्रमा तथा प्रमाण को लभनन रखने का प्रसताि लक्या। इस कारण नागाजु्शन 
की आिोचनाओ ंकी पकड़ से लनकिना समभि िो सका। 
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18.  ्यदा सलननकष्शसतदा ज्ानं प्रलमलतः, ्यदा ज्ानं तदा िानोपादानोपेक्ाबदु्ध्यः फिम।् ििीं

19.  सि्शञच प्रमाण ंसिलिष्ंय प्रलत भािसाधनम,् प्रलमलतः प्रमाणम।् न्या्यिालत्शक 1-1-3, प.ृ184

20.  लिष्यानतरं प्रलत करणसाधनम ्प्रमी्यतेऽनेनेलत प्रमाणम।् ििीं

21.  केलचत्त ुसलननकष्शमिे प्रत्यक्ं िण्श्यलनत। न तनन्या्यम,् प्रमाणाभािात।् सलननकष्श एि प्रमाणलमलत न प्रमाणमलसत। 
उभ्ंय त ु्यकु्तम,् पररचछेदकतिात।् उभ्ंय पररचछेदकं सलननकषमो ज्ानञच। एकानतिालदनसत ुदोष इलत। ििीं। 

22. लमतेन लिङ्गेन लिङ्लगनोऽथ्शस्य पश्चानमानम ् अनमुानलमलत न ्यकु्तम,् फिाभािात।् एतलसमन ्
व्याख्यानेऽफिमनमुानं प्रापनोलत। लकं कारणम?् अथ्शस्य लमततिात।् न्या्यिालत्शक प.ृ184

23. नैष दोषः, लमतेन लिङ्गेन अथ्शस्य पश्चानमानं ्यतो भितीलत ब्मूः। ििी 
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24. भित ुिा्यमथमो िैङ्लगकी प्रलतपलत्तरनमुानलमलत। नन ुच फिाभािो दोष उक्तः? न दोषः, िानोपादानोपेक्ाबदु्धीनां 
फितिात।् ििी

25. अत् च ्यत इत्यध्याहृत्य ्यत्तदोलन्शत्यसमबनधात ् ततप्रत्यक्लमलत प्रमाणिालच प्रत्यक्पद ं ्योजनी्यम।् एिं च 
ज्ानप्रामाण्यपक्ेऽलप ्यत ्तलद्रे् ्यज्ानं प्रत्यक्फिं लिङ्गपरामरमो िा तदपीलनद्र्याथ्शसलननकषमोतपननतिाद्यपुेतत्
िेन भिलत प्रमाणलिरषेणलमलत नाव्यापकतिं िक्णस्येलत। न्या्यिालत्शकतातप्य्शटीका प.ृ209 

26.  चतसषृ ुचिैंलिधासिथ्शतत्िं पररसमाप्यते। न्या्यभा््य 1-1-1

27. ननिेिं सत्यलसत ग्रािो ग्राह्यञच तदग््रिीता च  ।
 प्रलतषधेः प्रलतषधे्ंय प्रलतषदे्धा चलेत षट्कं तत ्॥ लिग्रिव्याित्शनी १४ 

28. अथ नैिालसत ग्रािो न च ग्राह्य ंन च ग्रिीतारः  ।
 प्रलतषधेः प्रलतषधे्ंय प्रलतषधेारोऽप्यत न सलनत  ॥ ििी १५ 
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पाचल चत्रचपिक में बौद्धन्ा् परमपरा के बरीज
प्रो. चिज् कुमार जैन

लिभागाध्यक्, बौद्धदर्शन लिभाग एिं PÎF¼WèF=+, राल्रि्य संसकृत संसथान (मालनत लिश्वलिद्याि्य) िखनऊ पररसर, 
लिराि खण्ड-4, गोमती नगर, िखनऊ

भारतिष्श में बौद्ध दर्शन एिं न्या्य का लिकास भगिान ्बदु्ध से िेकर ग्यारििीं रती के आरमभ 
तक िोता रिा, लजसे प्रलसद्ध रूसी दार्शलनक श्चेरबातसकी (Stcherbatskey) ने बौद्ध न्या्य को 
तीन समान कािरों में लिभक्त लक्या ि।ै प्रथम काि 500 ई. पिू्श से प्रथम रती ई., लद्ती्य काि 
प्रथम रती से 500 ई. तथा ततृी्य काि 500 ई. से 11िीं रती का प्रारमभ अथिा 1000 ई- तक 
लनधा्शररत लक्या ि।ै

पलण्डत जगननाथ उपाध्या्य लत्लपटक के लिलिधसतु्तरों में प्रभािकारी प्रिचनरों एिं तक्श पणू्श रिैी 
=+X िाद लिलध के संदभ्श दखेते िैं। उदान के आ्यसुंखारोपम सतु्त में बदु्ध के अलतिदृ्ध िो जाने पर 
मार किता ि ैलक अब आप आ्यसुंसकार समाप्त कर लनिा्शण िाभ कर िें। उसके उत्तर में बदु्ध ने 
किा- न तरावह ंपराषपम, पररषनब्बषयससराषम यराव म ेष्भक् ुउपपद्नं परपपवराद ंसहधममने सषुनग्गषहतं 
षनग्गहतेवरा सपपराषिहराररयं धमम ंदसेेससद्ती’ षत। अथा्शत ् जब तक िमारे लभक् ुतक्श  और ्यलुक्त में इतने 
पटु निीं िो जा्येंगे लक प्रलतपलक््यरों द्ारा उठा्ेय प्रश्रों का पणू्श समाधान कर सकें  और अपने लसद्धानत 
को सथालपत कर सकें  तब तक मैं लनिा्शण िाभ निीं करँूगा। आचा्य्श धम्शकीलत्श प्रमाणिालत्शक 
में बौद्धप्रमाणमीमांसा का समबनध बदु्धिचनरों से सथालपत करते िुए किते िैं लक- ‘यषतकषञचद 
उदयधम्थकं ततसववं षनरोधधमवं’ िचनरों द्ारा बदु्ध ने उतपलत्त एिं लनरोध रूप साध्य-साधन के बीच 
व्यालप्त बताकर अनमुान को प्रदलर्शत लक्या ि।ै 

्े धमा्भ हेतुप्रिा हेतुसतेषां तथागतरो ह्यिदत,् 
तेषां चि ्रो चनररोध एिं िादरी महाश्रमणः।। 

्यि गाथा मिू रूप से पालि में पाई जाती ि।ै आ्य्शअष्टांलगक माग्श में बदु्ध ने सम्यगदृलष्ट 
(सममालदरट्ठ) को सि्शप्रथम एिं प्रमखु सथान लद्या। बौद्धन्या्य में इसी सममालदरट्ठ का लिकास िुआ 
ि।ै प्रमाण का िक्ण सम्यगज्ान लक्या जाता ि।ै 

सम्ग्ज्ानपूचि्भका सि्भपुरुषाथ्भचसचद्धररचत तद्व्ुतपाद्यते। (न्या्यलबनद-ु1)

 लत्लपटकरों में किीं-किीं तककी अथिा तलककक एिं लिमसंी रबदरों का भी प्र्योग अिश्य िुआ 
ि।ै ्यथा- 

इध, चरकखिे, एक्चिरो समणरो िा ब्ाह्मणरो िा तककी हरोचत चिमंसरी।  
- ब्ह्मजािसतु्त (दीरलनका्य) 1-32  
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्ाि सममा समबुद्धा लरोके नुपपजजचनत न तचककका सजु्झचनत  
न चिाचप सािका, दुचदट्री न दुकखा पमु्चिरेचत। - उदानम-् 6-10  

जो ततकािीन तालक्श क िोगरों के पररचा्यक प्रतीत िोते िैं। लिद्याभषूण इनिें सोलफसट 
(लितण्डािादी) मानते िैं अलभधममलपटक के कथाितथपुपकरण (255 ई. प.ू) में पलट¡¡FF (प्रलतज्ा), 
उपन्य एिं लनगगि (लनग्रि) रबदरों का प्र्योग िुआ ि ैजो सपष्टतः न्या्य की पाररभालषक रबदाििी में 
लमिते िैं। पालिभाषा में नागसेन रलचत लमलिनदपञि नामक ग्रंथ भी िाद लिद्या के प्र्योगातमक रूप 
को प्रसततु करता ि,ै इसमें लमलिनद राजा का नागसेन से िाद-प्रलतिाद िोता ि।ै

दिसखु भाई माििलण्या ने धममोत्तरप्रदीप की प्रसतािना में ्यि प्रलतपालदत लक्या ि ै लक 
पालिलत्लपटक में ऐसे अनेक सतु्त िैं लजनमें भगिान ्बदु्ध ने अपने लिरोलध्यरों के मनतव्यरों का लिलिध 
्यलुक्त्यरों से लनरास कर अपने मनतव्य की सथापना की ि।ै उनिरोंने अपनी ्यलुक्त्यरों का आधार व्यालप्त 
को निीं, लकनत ु दृष्टानत को बना्या ि।ै दृष्टानत का ततकािीन िादप्रलक्र्या में लिरषे मित्ि था। 
जात्यतु्तररों में भी साधम्य्श एिं िैधम्य्श दृष्टानतरों का प्राचीन काि में प्र्योग िोता रिा ि।ै

लत्लपटकरों के आधार पर िसबुनध ुने अलभधम्शकोर (7-2-4) में ज्ान के दर प्रकार लनरूलपत 
लकए िैं, ्यथा- धम्शज्ान, अनि्यज्ान, संिलृतज्ान, दःुखज्ान, समदु्यज्ान, लनरोधज्ान, माग्शज्ान, 
परलचत्तज्ान, क््यज्ान और अनतुपादज्ान। इन ज्ानरों का प्रमाणमीमांसा के साथ आचा्ययों ने कोई 
समबनध सथालपत निीं लक्या ि,ै लकनत ुआगे चिकर प्रत्यक् एिं अनमुान के रूप में जो दो प्रमाण 
माने गए िैं, उनमें इन ज्ानरों का समािेर संभि ि।ै

इस प्रकार लत्लपटकरों के रचनाकाि तक िाद लिद्या ्या ्यलतकलञचत ्प्र्योग अिश्य था, लकनत ु
प्रमाण का व्यिलसथत ्या रा्रिी्य सिरूप उभरा निीं था।

बौद्ध परमपरा में समसत व्यिसथा प्रमाण द्ारा की जाती ि।ै ्यिाँ तक लक बदु्ध के िचनरों की भी 
तक्श  से परीक्ा करनी िोती ि ैतथा प्रामालणत िोने पर िी उपाद्ेयता लसद्ध िोती ि।ै

तापा्छेिदा्चि चनकषात ्सिुण्भचमि पच्डतैः।
पररीक्् चरक्षिरो ग्राहं्य मद्वचिरो न तु गौरिात॥् -तत्िसंग्रि

बदु्ध के काि में बौद्ध िोग तक्श  ्या न्या्य प्रणािी से अनलभज् निीं थे ्या प्रमाण-प्रम्ेय आलद 
का लिचार उस सम्य लिकलसत निीं था। अनेक प्राचीन मिा्यान õF[·FXk में सिभाििते,ु का्य्शिते ुतथा 
अनपुिलबध िते ुका सपष्ट प्र्योग उपिबध ि।ै ्ेय सतू् बदु्ध के बिुत बाद के िैं- ऐसा मान भी िें तो भी 
नागाजु्शन से काफी पििे के सतू् िैं।

नागाजु्शन के èFFøFX में प्रमाण-प्रम्ेय तथा िते ु आलद के लिष्य में सकू्म लिचार ि।ै उनिरोंने 
सम्यलगिङ्गरों के द्ारा ससिभािता का लनषधे लक्या ि।ै अतः ्यि लिचारधारा लनमू्शि ि ै लक 
लिग्रिव्याित्त्शनी में प्रमाण तथा प्रम्ेय का सि्शथा खण्डन लक्या ग्या ि ैऔर नागाजु्शन प्रमाण-प्रम्ेय 
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आलद निीं मानते, प्रमाण तथा प्रम्ेय आलद के िक्ण में नागाजु्शन और अन्यरों में अनतर िो सकता ि।ै

आचा्य्श असंग के रा्रि बोलधसत्िभलूम एिं सङ्ग्रिरों में प्रमाण-प्रम्ेय आलद का लिसततृ लििरण 
उपिबध ि।ै िो सकता ि ैलक िैभालषक आचा्ययों द्ारा लिरलचत प्रमाण ्या न्या्य रा्रि में उपिबध 
न िरों।1

सौत्Fलनतकरों ने िसतजुगत ्के दलेरक और कालिक लिसतार को समाप्त कर िसत ुका क्णमात् 
अलसतति लसद्ध लक्या और प्रम्ेयरों की संख्या में कमी करके तत्ि की दृलष्ट से अत्यनत सकू्म दर्शन 
प्रसततु लक्या। इस तरि िसतजुगत ्के संकोच के साथ प्रातीलतक जगत ्का लिसतार बढ़ता ग्या। 
प्रतीलत के लिसतार एिं लिशे्षण से प्रमाण-मीमांसा और ज्ानमीमांसा के लिसतार को बि लमिा। 
नागाजु्शन ने ज्ानमीमांसा के िी आधार पर िसतजुगत ्के सिाभालिक अलसतति का लनषधे लक्या और 
रनू्यता की मित्ता सथालपत की। अलसतति के लनराकरण से ्यि प्रलतफलित िुआ लक जीि और जगत ्
की प्रमखु समस्याए ँप्रातीलतक ्या लिचारजगत ्की ि।ै िसततुः अलसतति एक लिकलप ्या एक दृलष्ट 
ि,ै लजसका लनषधे आिश्यक ि।ै इसके लिपरीत अनलसतति भी एक दृलष्ट ि,ै जो कथमलप सम्यग ्दृलष्ट 
निीं ि।ै फितः अलसतति और नालसतति दोनरों का लनषधे कर नागाजु्शन ने एक नए माध्यलमक दर्शन 
का सतू्पात लक्या, लजसका प्रमखु प्रलतपाद्य रनू्यता ्या लनःसिभािता ि।ै बौद्ध आचा्ययों का न्या्य 
परमपरा में ्योगदान इस प्रकार ि-ै

मैते्र्- ्योगाचार दर्शन के संसथापक आचा्य्श मतै्े्य ने लिज्ानिाद से समबद्ध अनेक कृलत्यरों का 
लनमा्शण लक्या लजनमें बोलधसत्िच्या्शलनददेर, सप्तदराभलूमरा्रि, ्योगाचार एिं अलभसम्यािंकाररका 
प्रमखु िैं। इनमें सप्दशरा्भपूषमशरास्त्र गं्र वरादषवद्रा की सामग्री प्रसततु करता ि।ै इस ग्रंथ में िाद लिष्य, 
िादालधकरण आलद का लनरूपण ि,ै साथ िी आठ प्रकार के प्रमाणरों का लनरूपण ि।ै िे आठ प्रमाण 
िैं- लसद्धानत, िते,ु उदािरण, साधम्य्श, िैधम्य्श, प्रत्यक्, अनमुान एिं आगम। िाद से समबद्ध अन्य 
सामग्री में िादकता्श की लिरषेताओ,ं लनग्रिसथान आलद का लनरूपण ि।ै

मतै्े्य के अनसुार साध्य की लसलद्ध के लिए प्रलतज्ा को िते ुएिं दो उदािरणरों का समथ्शन लमिना 
चालिए। मतै्े्य ने गौतम प्रणीत उपमानप्रमाण का उलिेख निीं लक्या ि।ै मतै्े्य का सम्य तीसरी 
रताबदी माना जाता ि।ै

असङ्ग- असङ्ग बौद्ध लिज्ानिाद के प्रलतलष्ठत आचा्य्श एिं िसबुनध ु के ज्ेयष्ठ भ्ाता थे। 
्ेय 350 ई. से लिद्यमान रि ेिरोंगे, ऐसा श्ी रािुिसांकृत्या्यन का मत ि।ै3 आचा्य्श असङ्ग ने 12 
कृलत्यरों का लनमा्शण लक्या, लजनमें अलधकतर अभी भी चीनी एिं लतबबती अनिुादरों में सरुलक्त िैं। 
इनके प्रमखु ज्ान ग्रंथरों में मिा्यानोत्तरतंत्, सतू्िङ्कार, ्योगाचारभलूम, बोलधसत्ि-लपटकाििाद का 
नाम उलिेखनी्य ि।ै असङ्ग के न्या्य का संलक्प्त सार उनके प्रकरणा्य्शिाचा के ग्यारििें खण्ड में 
लमिता ि।ै
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असङ्ग की कृलत ्योगाचारभलूमरा्रि ने लिरषे प्रलसलद्ध अलज्शत की, अतः लिज्ानिाद को 
्योगाचार दर्शन के नाम से िी जाना ग्या। असङ्ग के सम्य तक न्या्य का लिरषे लिकास निीं िुआ 
था। िे ्योगाचारभलूमरा्रि में प्रत्यक्, अनमुान एिं आगम- ्ेय तीन प्रमाण सिीकार करते िैं, तथा 
प्रलतज्ा, िते ुएिं दृष्टानत- इन तीन को अनमुान का अि्यि अङ्गीकार करते िैं।

असङ्ग के ्योगाचारभलूमरा्रि एिं प्रकरणा्य्शिाचारा्रि में िाद, िादालधकरण, िादालधष्ठान, 
िादािंकार, िादलनग्रि, िादलनससरण, िादबिुकारधम्श आलद का भी लनरूपण ि ैजो िादलिद्या की 
दृलष्ट से मित्िपणू्श िैं।

िसबुनधु- असङ्ग के छोटे भ्ाता िसबुनध ुका जनम गंगाधर राज्य के परुुषपरु नगर में िुआ 
था। ्ेय प्रारमभ में िैभालषक थे, लकनत ुअसंग के द्ारा ्योगाचार (लिज्ानिाद) में दीलक्त कर लदए ग्ेय।7 
अतः इनिरोंने िैभालषक एिं ्योगाचार दोनरों समप्रदा्यरों में िेखन का्य्श लक्या। परमाथ्श ने इनका सम्य 
316 ई. से 369 ई. प्रलतपालदत लक्या ि।ै भारती्य एिं चीनी लिद्ानरों ने िसबुनध ुको बोलधसत्ि किा 
ि।ै िसबुनध ुकी अनेक रचनाए ँिैं, लजनमें प्रमखु िैं- (1) अलभधम्शकोर एिं भा््य (2) लिंलरका (3) 
लत्ंलरका (4) मध्यानतलिभगंभा््य (5) लत्सिभािलनददेर (6) पंचसकनधप्रकरण (7) कम्शलसलद्धप्रकरण 
एिं (8) िादलिलध।

इनमें न्या्यरा्रि से समबलनधत रचना िादलिलध ि।ै9 सतीरचनद्र लिद्याभषूण ने तक्श रा्रि नामक 
ग्रंथ को भी िसबुनध ुकी रचना बतिा्या ि ैजो सपष्टतः न्या्यरा्रि की चचा्श से ्यकु्त ि।ै लिंलरका 
एिं लत्ंलरका को लिज्लप्तमात्तालसलद्ध नाम से भी जाना जाता ि।ै ्यि लिज्ानिाद का लिरद लििेचन 
करती ि।ै प्रसततु प्रसंग में िादलिलध एिं तक्श रा्रि का पररच्य अपेलक्त ि।ै

िादचिचध- ततकािीन िादलिद्या का समपणू्श लचत् िसबुनध ुकी रचना िादलिलध में दखेा जा 
सकता ि।ै लकसी तक्श  के प्रामाण्य का लनधा्शरण कैसे िो, इसका िादलिलध में सनुदर लचत्ण ि।ै 
पंचाि्यिरों में से उपन्य एिं लनगमन के अलतररक्त तीन अि्यिरों (प्रलतज्ा, िते ुएिं दृष्टानत) को इसमें 
सथान लद्या ग्या ि।ै लदङ्नाग की प्रमाणसमचुच्यिलृत्त एिं लजनेनद्रबलुद्ध की टीका में िादलिलध के 
कुछ अरं िैं। िादलिलध का अगं्रेजी अनिुाद सटीफन एनेकर की पसुतक सेिन िकस्श आफ िसबुनध ु
(Seven works of Vasubandhu) में उपिबध ि।ै

तक्भ शास्त्र- कुछ चीनी लिद्ानरों एिं सतीरचनद्र लिद्याभषूण ने तक्श रा्रि को भी िसबुनध ु
की रचना ठिरा्या ि।ै तक्श रा्रि का परमाथ्श (530 ई.) ने चीनी अनिुाद लक्या था, लजसका पनुः 
संसकृत उद्धार जी. टुची ने अपने Pre-Dinnaga Buddhist texts on Logic from Chinese 
sources में लक्या ि।ै परमाथ्श ने तक्श रा्रि पर एक टीका भी लिखी थी, लकनत ुिि िपु्त िो चकुी ि।ै

तक्श रा्रि में तीन प्रकरण िैं। प्रथम प्रकरण न्या्य िचन पर ि,ै लद्ती्य प्रकरण जालत पर तथा 
ततृी्य प्रकरण लनग्रिसथान पर ि।ै जालत लििेचन के समबनध में िादलिलध एिं तक्श रा्रि में काफी 
साम्य ि।ै बौद्ध सममत त्ैरूप्य िते ुका सि्शप्रथम उलिेख तक्श रा्रि में लमिता ि।ै इसमें पक्धम्श, 
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सपक्सत्ि एिं लिपक्व्यािलृत्त रूप लत्िक्ण िते ुका सपष्ट लनददेर ि।ै प्रारमभ में िते ुके दो भदे लक्ेय 
ग्ेय िैं, उतपलत्तिते ुएिं व्ंयजनिते।ु 

चद्वचिधरो हेतुः । उतपचतिहेतुः व्ञजनहेतुश्च।

लजस प्रकार गौतम प्रणीत न्या्यसतू् में 22 प्रकार के लनग्रिसथानरों का िण्शन ि ै उसी प्रकार 
तक्श रा्रि में उनिीं 22 प्रकार के लनग्रिसथानरों का लनरूपण िुआ ि।ै दोनरों के नामरों में कोई अनतर 
निीं ि।ै तक्श रा्रि में ्यि प्रलतपालदत लक्या ग्या ि ैलक ्यलद लकसी को लनग्रिसथान प्राप्त िो जा्य तो 
उसके साथ िाद निीं करना चालिए। खण्डन में तीन प्रकार के दोष बतिाए गए िैं- लिपरीतखण्डन, 
असतखण्डन, एिं लिरुद्धखण्डन। ्ेय तक्श  अथिा िाद की दृलष्ट से मित्िपणू्श िैं। ्यलद खण्डन इन तीन 
दोषरों से ्यकु्त िोता ि ैतो लनग्रिसथान माना जाता ि।ै िते ुके समान लत्लिध ितेिाभासरों का भी लनरूपण 
ि।ै ितेिाभासरों के नाम िैं- अलसद्ध, अनैकालनतक एिं लिरुद्ध। इस प्रकार तक्श रा्रि में िादलिद्या के 
साथ-साथ प्रमाणलिद्या का भी अचछा लनरूपण ि।ै

नागाजु्भन- न केिि बौद्ध दर्शन में अलपत ुसमपणू्श भारती्य दर्शन में नागाजु्शन का मित्िपणू्श 
सथान ि।ै िे माध्यलमक समप्रदा्य के संसथापक आचा्य्श थे। नागाजु्शन ने सत,् असत,् उभ्य एिं 
अनभु्य इन चार कोलट्यरों से बलिभू्शत रनू्य तत्ि का लनरूपण लक्या। नागाजु्शन के लिए न बाह्य प्रम्ेय 
अथ्श सत ्ि ैऔर न प्रमाण सत ्ि।ै िे प्रमाण का खण्डन कर प्रम्ेय का भी खण्डन कर दतेे िैं तथा 
रनू्य तत्ि को लसद्ध करते िैं। प्रमाणिाद के सनदभ्श में उनकी रनू्यता का अथ्श ि-ै िि प्रज्ा जो लकसी 
सत्य को आत्यलनतक रूप से सत्य निीं मानती।

नागाजु्शन (113-213 ई.) की प्रमखु रचनाए ंिैं- (1) मिूमाध्यलमककाररका (2) ्यलुक्त षलष्टका 
काररका (3) लिग्रिव्याित्शनी (4) िैदल्यसतू्प्रकरण आलद। मिूमाध्यलमककाररका माध्यलमक 
संप्रदा्य का प्रथम ग्रंथ ि।ै इसमें आ्य्श नागाजु्शन ने न्या्य के पाररभालषक रबदरों का ्यदा-कदा प्र्योग 
लक्या ि ै्यथा- चौथे अध्या्य में ‘साध्यसम’ रबद का प्र्योग िुआ ि।ै ्यलुक्तषलष्टका में ्यलुक्त्यरों अथिा 
तक्श  के समबनध में साठ काररकाओ ंकी रचना की ि।ै न्या्य-रा्रि के सनदभ्श में नागाजु्शन की जो 
कृलत प्रलसद्ध िुई, िि ि ैलिग्रिव्याित्शनी। लिग्रिव्यात्शनी की लिष्यिसत ुको प्रमाण-रा्रि के सनदभ्श 
में जानना उपाद्ेय ि।ै

लिग्रिव्याित्शनी- ्यि ग्रंथ प्रमाणिालद्यरों के तकयों का उपसथापन कर उनका आमिू खण्डन 
करता ि।ै नागाजु्शन ने संभितः गौतमी्य न्या्यसतू् में प्रणीत प्रमाणचचा्श को िी अपने खण्डन का 
िक््य बना्या ि,ै क्यरोंलक िे ग्रनथ के प्रारलमभक श्ोकरों में न्या्यसममत चार प्रमाणरों (प्रत्यक्, अनमुान, 
रबद एिं उपमान) का उपसथापन करते िैं लफर प्रमाण को जड़ से उ¼hfFFलटत करने का प्र्यास करते िैं।

नागाजु्शन का तक्श  ि ैलक इन चार प्रमाणरों से ्यलद धम्श ्या अथ्श का अलसतति लसद्ध िोता ि ैतो 
इन प्रमाणरों को लकस प्रमाण से लसद्ध लक्या जा्ेयगा? ्यलद ्ेय अन्य प्रमाण से लसद्ध िैं तो अनिसथा 
दोष आता ि,ै क्यरोंलक लफर उस प्रमाण के लिए भी अन्य प्रमाण की कलपना करनी िोगी, और ्यलद 
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्ेय प्रमाण अलगन की भाँलत सितः प्रकारक िैं तो अलगन सितः प्रकारक निीं िोती, उसका अपने को 
प्रकालरत करने का सिभाि अधंकार में भी िोना चालिए। ्यलद प्रम्ेय की लसलद्ध लबना प्रमाणरों के िो 
जाती ि ैतो उनको लसद्ध करने िते ुप्रमाण का उप्योग लनरथ्शक ि।ै 

्चद चि प्मे्चसचद्धरनपेक््ैि रिचत प्माणाचन।
चक ते प्माणचसद्ध्ा ताचन ्दथथं प्चसद्ध ंतत॥् -लिग्रिव्याित्शनी, 44

इस प्रकार नागाजु्शन को प्रमाण की सत्ता मान्य निीं ि।ै िे तो रनू्यता में िी सत्य का दर्शन 
करते िैं। इसलिए उनिरोंने किा ि-ै ‘‘्यलद मनु् ्य रनू्यता में लिश्वास करता ि ैतो िि प्रत्ेयक िसत ुमें 
लिश्वास करता ि ैऔर ्यलद मनु् ्य रनू्यता में लिश्वास निीं करता तो िि लकसी भी िसत ुमें लिश्वास 
निीं करता।’’

प्रिचत चि शून्ते्ं ्स् प्रिचनत तस् सिा्भथा्भः।
प्रिचत न तस् चकचञचिनन प्रिचत शून्ता ्स्।। -लिग्रिव्याित्शनी, 70

िैदल्यसतू् प्रकरण को भी नागाजु्शन की रचना माना ग्या ि।ै इसका अपर नाम प्रमाणलििठेन 
अथिा प्रमाणलिधिंसन ि।ै ्यि ग्रंथ भी लिग्रिव्याित्शनी की भाँलत प्रमाण का खण्डन करता ि।ै 
इसका लतबबती अनिुाद लमिता ि।ै संसकृत में ्यि अनपुिबध ि।ै G. Tucci ने अपनी पसुतक 
Pre-Dignaga Buddhist texts on Logic from Chinese sources, में चीनी स्ोतरों से बौद्ध 
न्या्य के चार प्राचीन ग्रंथ उपिबध करा्ेय िैं- उपा्यहृद्य, तक्श रा्रि, रतरा्रि एिं लिग्रिव्याित्शनी। 
इनमें प्रारंलभक दो संसकृत में अनलूदत िैं तथा अन्य दो का अगं्रेजी अनिुाद उपिबध करा्या ग्या ि।ै 
इनमें उपा्यहृद्य एिं लिग्रिव्याित्शनी को नागाजु्शन की, तक्श रा्रि को िसबुनध ुकी तथा शतशरास्त्र 
को आय्थदवे की रचनरा मरानरा ्गयरा ह।ै

उपा्यहृद्य- चीनी स्ोतरों से उपिबध उपा्यहृद्य ्या उपा्यकौरिहृद्य ग्रंथ को कुछ लिद्ान ्
नागाजु्शन की रचना मानते िैं, लकनत ुउपा्यहृद्य का अतंरंग अध्य्यन करने पर सपष्ट िोता ि ैलक ्यि 
नागाजु्शन की रचना निीं िो सकती, क्यरोंलक नागाजु्शन प्रमाण लिरोधी थे जबलक उपा्यहृद्य में प्रमाणरों 
का लबना खण्डन लकए लिसततृ लनरूपण ि।ै प्राचीन प्रमाणरा्रिी्य लिद्या में उपा्यहृद्य का सथान 
मित्िपणू्श ि।ै जी. टुची के अनसुार इसके दो बार चीनी भाषा में अनिुाद िुए िैं। पििा अनिुाद 
बदु्धभद्र ने लक्या था जो अनपुिबध ि ैतथा दसूरा अनिुाद लकलक्या्ेय ने लक्या ि ैजो अभी उपिबध 
ि।ै इस ग्रनथ का जापानी भाषा में अनिुाद उई ने लक्या ि।ै उनिरोंने इसका संपादन एिं लििेचन करते 
िुए चरकसंलिता से इसकी तिुना की ि।ै

उपा्यहृद्य के प्रथम प्रकरण में गौतमी्य न्या्य के चार प्रमाणरों का िी उलिेख लक्या ग्या ि।ै 
अर कषतषवध ंप्मराणम?् चतषुव्थध ंप्मराणम।् प्तयक्मनमुरानमपुमरानमरा्गमश्ेषत। तथा उनमें प्रत्यक् 
प्रमाण को इसलिए श्षे्ठ प्रलतपालदत लक्या ग्या ि,ै क्यरोंलक अन्य तीन प्रमाण प्रत्यक् के आलश्त 
रिते िैं। चतिुु्थ प्मराणिे ु प्तयक्ं श्षे्ठम।् कुताः पनुाः प्तयक्ं श्षे्ठषमषत चदेपरेिरंा रियराणरंा प्मराणरानरंा 
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प्तयक्ोपजीवकतवराचच्छे्ष्ठम।् प्रत्यक् में लकस प्रकार भ्म िो सकता ि ैइसे उपा्यहृद्य में सोदािरण 
समझा्या ग्या ि।ै अनमुान के पिू्शित,् रषेित ्एिं सामान्यतोदृष्ट- तीन भदे लक्ेय ग्ेय िैं अनमुरानं 
षरिषवध ंपपूव्थवत ्शिेवत ्सरामराद्यतोदृष्ट ंच। तथा उनका लिसततृ लनरूपण ि।ै

उपा्यहृद्य में इन आठ ितेिाभािरों का लनरूपण ि-ै वराक्छल, सरामराद्य्छल, संशयसम, 
करालरातीत प्करणसम, वरय्थसम, सवयष्भचरार एवं षवरुद्ध। प्रथम प्रकरण के प्रारमभ में िाद का 
प्र्योजन एिं मित्ि प्रलतपालदत लक्या ग्या ि ैतथा लफर आठ प्रकार के िाद धमयों का लनरूपण िैं िे 
आठ िाद धम्श िैं- दृष्टराद्त, षसद्धराद्त, वराकयप्शसंरा, वराकयदोि, प्मराण, प्राप्करालवराकय, हतेवरा्भरास 
और वराक्छल। इन EF*Xk िादधमयों में से प्रत्ेयक का भदेोपभदे पिू्शक िण्शन लक्या ग्या ि।ै उपा्यहृद्य 
में िाद का प्रारमभ सद्धम्श की रक्ा के लिए लक्ेय जाने का लिधान ि ैन लक प्रलसलद्ध अलज्शत करने के 
लिए। िादारमभोलप तथैिाधनुा सद्धम्शरक्णचेछ्या न त ुख्यालतिाभा्य।

लद्ती्य प्रकरण में लिलभनन प्रकार के लनग्रि सथानरों का लनरूपण ि।ै लनग्रिसथानरों को इसमें िाद 
के मिाकणटक एिं दःुख रूप बता्या ग्या ि ैतथा उनका रीघ्र लनिारण करने का परामर्श लद्या ग्या 
ि।ै एतराषन षनग्हसररानराषन वरादसय महराकरिकराषन ्गम्भीरदाुः्राषन जे्यराषन, रुितं च हयेराषन। ततृी्य 
प्रकरण में लनग्रिसथान पिू्शक प्रागभाि, प्रधिंसाभाि आलद पर लिचार लक्या ग्या ि ैतथा चतथु्श 
प्रकरण में जालत का लििेचन िुआ ि।ै

इस प्रकार प्रमाणरा्रि एिं िादलिद्या की दृलष्ट से उपा्यहृद्य प्राचीन बौद्ध रचनाओ ंमें सिा्शलधक 
मित्िपणू्श सथान रखता ि।ै

आचराय्थ षदङ्नरा्ग ने प्रमाणसमचुच्य नामक लिरदु्ध प्रमाणरा्रिी्य ग्रंथ की रचना कर अन्य 
दार्शलनकरों के लिए चनुौतीपणू्श का्य्श लक्या। परमाथ्शतः बौद्ध प्रमाणिाद का व्यिसथापन लदङ्नाग 
से आरमभ िोता ि।ै लदङ्नाग का भारती्य प्रमाणरा्रि के लिकास में मिान ््योगदान ि;ै क्यरोंलक 
लदङ्नाग के अननतर िी न्या्य, मीमांसा, जैन आलद दर्शनरों में प्रमाणमीमांसा के समबनध में गिरा 
ऊिापोि िुआ। 

सतीरचनद्र लिद्याभषूण ने समपणू्श भारती्य न्या्यरा्रि को तीन भागरों में बांटा ि-ै प्राचीन न्या्य, 
मध्यकािीन न्या्य एिं आधलुनक न्या्य। प्राचीन-न्या्य का आधार िे गौतम प्रणीत न्या्यसतू् को 
बनाते िैं, नव्य-न्या्य का आधार गंगेर की तत्िलचनतामलण को सिीकार करते िैं, मध्यकािीन न्या्य 
की समपणू्श बाग्डोर बौद्ध नै्याल्यक लद‘h~ÎFF;F एिं जैन नै्याल्यक लसद्धसेन को सौंपते िैं।

िैभालषक एिं सौत्Fलनतक समप्रदा्य के आचा्य्श प्रमाणमीमांसी्य रा्रिXk के लनमा्शण की ओर 
उनमखु निीं िुए। उनका प्रमखु ध्ेय्य तत्िमीमांसी्य रा्रि एिं उनकी व्याख्याओ ंकी ओर रिा। 
मिा्यान राखा ने प्रमाणमीमांसा में कुरितापिू्शक भाग लि्या। माध्यलमक समप्रदा्य ने प्रमाण का 
H¼hfFFk©ÎF लक्या तो ्योगाचार समप्रदा्य ने प्रमाण को लसथरता प्रदान की। माध्यलमक समप्रदा्य के 



Dharmadoot - Kartika Purnima 2020  241

संसथापक आचा्य्श नागाजु्शन ने गौतम प्रणीत न्या्य अथिा प्रमाण का अनौलचत्य प्रलतपालदत कर 
उस पर ऐसा प्रिार लक्या लक नागाजु्शन के पश्चात ्िमबे सम्य तक बौद्ध दर्शन में प्रमाण पर लिचार 
िी निीं िुआ। कािानतर में ्योगाचार समप्रदा्य के िसबुनध ुएिं लदङ्नाग ने लफर बौद्ध दर्शन में 
प्रमाणलिद्या की सथापना की। धम्शकीलत्श, धममोत्तर आलद ने उसे पलिलित लक्या, लकनत ुमाध्यलमक 
समप्रदा्य में रानतरलक्त एिं कमिरीि के अलतररक्त लकसी भी आचा्य्श ने प्रमाणमीमांसा में सलक्र्य 
रूप से भाग निीं लि्या। लदङ्नाग समप्रदा्य में लदङ्नाग के अलतररक्त धम्शकीलत्श, धममोत्तर, अच्शट, 
प्रज्ाकरगपु्त, रानतरलक्त, कमिरीि, दिुदेकलमश्, ज्ानश्ीलमत्, रतनकीलत्श, मोक्ाकरगपु्त आलद प्रमखु 
िैं। श्चेरबातसकी ने बौद्ध-न्या्य में लदङ्नाग एिं धम्शकीलत्श के द्ारा प्रलतपालदत न्या्य एिं प्रमाणमीमांसा 
का िी समािेर लक्या ि।ै

श्चेरबातसकी, रानतरलक्त एिं कमिरीि को मिूतः माध्यलमक समप्रदा्य का आचा्य्श मानते िैं, 
तथा लदङ्नाग द्ारा न्या्य को आगे बढ़ाने के कारण इनको माध्यलमक ्योगाचार अथिा माध्यलमक 
सौत्Fलनतक समप्रदा्य में रखते िैं।

िसबुनध,ु लदङ्नाग, धम्शकीलत्श आलद समसत मधू्शन्य दार्शलनक ्योगाचार समप्रदा्य में िुए, लकनत ु
सकू्मदृलष्ट से अध्य्यन करने पर ्यि भिीभाँलत लिलदत िोता ि ैलक बौद्ध प्रमाणिाद लिरदु्ध लिज्ानिाद 
की दने निीं ि।ै लदङ्नाग, धम्शकीलत्श, धममोत्तर आलद समसत बौद्ध नै्याल्यक बाह्य अथ्श की भी सत्ता 
सिीकार कर प्रमाण व्यिसथा का सथापन करते िैं, अतः लिज्ानिाद के व्याख्याकार लिज्ानिालद्यरों 
को दो श्लेण्यरों में लिभƒ¶F करते िैं- आ्गमरानयुरायी एवं यकुतयनयुरायी। आचा्य्श असंग, िसबुनध ु
आलद को िे आगमान्ुया्यी श्णेी में सथालपत करते िैं, क्यरोंलक ्ेय सप्तभलूमरा्रि एिं अष्टप्रकरणालद 
राøFXk का अनसुरण करते िुए अपने मत की सथापना करते िैं तथा अष्टलिज्ान के लसद्धानत को भी 
सिीकार करते िैं। लदङ्नाग, धम्शकीलत्श आलद आचा्ययों की परमपरा को िे ्यकुत्यन्ुया्यी श्णेी में रखते 
िैं, क्यरोंलक ्ेय आचा्य्श कलथत आि्यलिज्ान एिं लकिष्ट मनोलिज्ान की सत्ता निीं मानकर ्यलुक्त का 
अनसुरण करते िैं।

श्चेरबातसकी, लदङ्नाग, धम्शकीलत्श आलद दार्शलनकरों को लिरदु्ध लिज्ानिादी निीं मानते, उनिें 
उनमें सौत्Fलनतक बौद्धरों के भी िक्ण लदखाई पड़ते िैं, अतः िे इन दार्शलनकरों को सौत्Fलनतक-
्योगाचार नामक न्यी श्णेी में सथालपत करते िैं। धमदेनद्रनाथ रा्रिी ने भी इसका समथ्शन लक्या ि।ै 
3 दासगपु्ता ने लदङ्नाग को िैभालषक ्या सौत्Fलनतक समप्रदा्य में रखा ि।ै सतकारी मकुजगी ने इस 
समप्रदा्य को लद‘h~ÎFF;F-समप्रदा्य िी किा ि।ै श्ीलनिास रा्रिी ने इसे बौद्ध दर्शन का न्या्यिादी 
समप्रदा्य माना ि।ै

प्राचीन बौद्ध दार्शलनक दिुदेकलमश् एिं प्राचीन प्रलसद्ध दार्शलनक िाचसपलतलमश् इनिें सौत्Fलनतक 
मानते िैं।

िसततुः लदङ्नाग समप्रदा्य के दार्शलनकरों ने प्रमाणमीमांसा का प्रलतपादन लिज्ानिाद के अनसुार 
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गौण रूप से एिं बाह्याथ्शिाद की अपेक्ा प्रमखु रूप से लक्या ि।ै प्रामरारयं वयवहरारेण (प्रमाणिालत्शक 
1-7) ‘प्मराणमषवसंवराषद ज्रानम’् (प्रमाणिालत्शक, 1-3) आलद कथनरों के साथ प्रत्यक्-िक्ण में 
‘अभ्ानत’ पद, प्रत्यक्-भदेरों में इलनद्र्य-प्रत्यक् एिं मानसप्रत्यक्, सििक्ण एिं सामान्यिक्ण रूप 
बाह्य प्रम्ेय आलद का प्रलतपादन बाह्याथ्श को सिीकार करने का िी संकेतक ि।ै धम्शकीलत्श ने िैसे 
प्रमाणिालत्शक में लिज्लप्तमात्ता का लिचार करते सम्य सिसंिेदन को िी उपचार से अथ्शिेदन किा 
ि-ै सवषवदपयर्थषवद्मतरा  (प्रमाणिालत्शक 2-350)।

्यिाँ पर लदङ्नाग, धम्शकीलत्श, धममोत्तर, प्रज्ाकरगपु्त, अच्शट, रानतरलक्त, कमिरीि, दिुदेकलमश् 
आलद समसत बौद्ध नै्याल्यकरों को लकलञचत ्मान्यता भदे िोते िुए भी लदङ्नाग-समप्रदा्य में रखकर 
समसत बौद्ध प्रमाणमीमांसा को लदङ्नाग के समप्रदा्य का अगं समझते िैं।

चदङ्नाग- लदङ्नाग िसततुः बौद्ध-न्या्य अथिा बौद्ध प्रमाण-रा्रि के संसथापक थे। लतबबलत्यरों 
ने उनको जमबदू्ीप का अिंकार किा ि।ै सतीरचनद्र लिद्याभषूण आलद लिद्ानरों ने लदङ्नाग को न 
केिि बौद्ध न्या्य का लपता किा ि,ै अलपत ुउनिें मध्यकािीन भारती्य न्या्यरा्रि का जनमदाता 
माना ि।ै लदङ्नाग काञची में पैदा िुए, लकनत ुउनके सम्य के समबनध में अनेक लिप्रलतपलत्त्याँ रिी। 
आचा्य्श रािुि सांकृत्या्यन ने उनिें 425 ई. तथा ई. फ्ाउिािनर ने उनिें 480 से 540 ई. के मध्य 
लसद्ध लक्या ि।ै मसाकी ित्तौड़ी कुछ संरोधन के साथ उनका काि 470 से 530 ई. लसद्ध करते िैं। 
ई.  फ्ाउिािनर द्ारा लनधा्शररत सम्य अलधक प्रचिन में रिा ि,ै लकनत ुजैन दार्शलनक मलििादी 
लजनिरोंने अपनी कृलत द्ादरारन्यचक्र में लदङ्नाग मनतव्यरों को रबदरः उद्धतृ लक्या ि,ै की प्ररलसत 
उनिें इससे भी पिू्श िे जाती ि।ै क्यरोंलक प्ररलसत मलििादी को लिक्रम सं- 414 (357 ई.) में 
लनधा्शररत करती ि।ै

लदङ्नाग के पिू्श गौतम के न्या्यसतू् पर िातस्या्यन द्ारा भा््य रच लद्या ग्या था, लकनत ुभा््य 
का प्रलतद्नद्ी न्या्य का कोई ग्रंथ निीं था। लदङ्नाग ने उसे नई लदरा दी, तथा बौद्ध लिज्ानिादी दृलष्ट 
से सौत्Fलनतक दृलष्ट का भी समािेर करते िुए न्या्य की निीन प्रसथापना की। लदङ्नाग ने न्या्यरा्रि 
के फैिाि में लचनगारी का काम लक्या। लदङ्नाग की न्या्यलिष्यक अिधारणाओ,ं लचनताओ ंएिं 
प्रसथापनाओ ंको प्रत्यतु्तररत करने के लिए न्या्यदर्शन में उद्योतकर, मीमांसादर्शन में कुमाररिभट्ट 
एिं प्रभाकरगपु्त, जैन दर्शन में मलििादी जैसे लिलरष्ट आचा्ययों ने लिसततृ, गिन एिं ्यलुक्तपणू्श 
रचनाओ ंको जनम लद्या। धीरे-धीरे सभी दर्शनरों में न्या्य ्या प्रमाणरा्रि के सथापन की दृलष्ट लिकलसत 
िोती गई और पारसपररक खण्डन-मण्डन तथा िाद के द्ारा प्रमाणरा्रिी्य ग्रंथरों का लनमा्शण िोता 
चिा ग्या।

बौद्धाचा्य्श लद‘h~ÎFF;F जनम से ब्ाह्मण थे। उनके प्रथम गरुु िातसीपतु्ी्य नागदत्त थे एिं लद्ती्य गरुु 
िसबुनध ुथे। न्या्यरा्रि पर रलचत उनकी प्रमखु रचनाए ँिैं- (1) आिमबन परीक्ा (2) लत्कािपरीक्ा 
(3) ितेचुक्र समथ्शन (िते ुचक्र-Hमरू) (4) न्या्यमखु (न्या्यद्ार) (5) प्रमाणसमचुच्य (सिलृत्त) और 
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(6) ितेमुखु— इनमें से अभी तक प्रमाणसमचुच्य का प्रत्यक् पररचछेद एिं आिमबन परीक्ा िी 
संसकृत भाषा में अनलूदत िो पाए िैं। ‘न्ा्प्िेश’ भी संसकृत में उपिबध ि,ै लकनत ुइसे लद‘h~ÎFFग 
अथिा उनके लर््य रकंरसिामी की रचना समझा जाता ि।ै अन्य रचनाए ँचीनी ्या लतबबती भाषा 
में सरुलक्त िैं।

प्रमाण-समचुच्य- लदङ्नाग की ्यि उतकृष्ट एिं सिा्शलधक प्रलसद्ध रचना ि।ै इसमें न्या्यरा्रि 
अथिा प्रमाणलिद्या का सम्यक् लनरूपण ि।ै मध्यकािीन-न्या्य का लिकास इसी पर केलनद्रत 
िैं मीमांसा, सांख्य दर्शन आलद दर्शनरों में जो न्या्यलिद्या का लिकास िुआ ि,ै िि लदङ्नाग के 
प्रमाणसमचुच्य पर अििलमबत ि।ै लदङ्नाग का प्रमाणसमचुच्य निीं िोता तो संभि ि ैन्या्य एिं 
मीमांसा दर्शनरों में उद्योतकर ि कुमाररिभट्ट जैसे तालक्श करों की रचनाओ ंका उद्य निीं िोता, क्यरोंलक 
लदङ्नाग के प्रमाणसमचुच्य का खण्डन करने के लिए िी उद्योतकर एिं कुमाररिभट्ट ने क्रमरः 
न्या्यिालत्शक एिं श्ोकिालत्शक का लनमा्शण लक्या। मलििादी के द्ादरारन्यचक्र एिं लसंिसरूर की 
न्या्यागमानसुाररणी टीका में भी प्रमाणसमचुच्य का खण्डन िुआ ि।ै लद‘h~ÎFFग का प्रमाणसमचुच्य 
बौदे्धतर दार्शलनकरों के लिए एक चनुौती था। इसमें न्या्य िैरलेषक, मीमांसा एिं सांख्य दर्शनरों 
का खण्डन तो लक्या िी ग्या ि,ै लकनत ुअपने पिू्शितगी बौद्ध दार्शलनक िसबुनध ुके प्रलतपादन का 
भी ्यथासंभि खण्डन कर लक्या ग्या ि,ै इसलिए प्रमाणसमचुच्य भारती्य प्रमाणलिद्या की एक 
अलद्ती्य कृलत किी जा सकती ि।ै

प्रमाणसमचुच्य का संसकृत मिू उपिबध निीं ि,ै लकनत ु उनका लतबबती अनिुाद ¶FWÎ¡F]Þ 
किेकरÎõF (Bstanhguyur Collections) में सरुलक्त ि।ै इसके प्रत्यक् पररचछेद को पनुः संसकृत 
में िाने का प्र्यास दो लिद्ानरों ने लक्या ि।ै प्रथम प्र्यास एच.आर. रंगासिामी अ्ंयगर ने लक्या। उनिरोंने 
प्रमाणसमचुच्य नामक पसुतक में प्रत्यक् पररचछेद का संसकृत अनिुाद प्रसततु लक्या, जो मसैरू 
लिश्वलिद्याि्य, मसैरू से सन ्1930 ई. में प्रकालरत िुआ। उनिरोंने प्रमाणसमचुच्य के साथ लदङ्नाग 
की सििलृत्त को तो लद्या िी ि,ै लकनत ुउससे समबलनधत सथिरों को न्या्यिालत्शक, न्या्यिालत्शक-
तातप्य्शटीका, तत्िाथ्शराजिालत्शक, सनमलततक्श प्रकरणटीका, तत्िसंग्रिपलञजका, श्ोकिालत्शक आलद 
ग्रंथरों से तिुना िते ुउद्धतृ भी लक्या ि।ै ्यत् तत् लजनेनद्रबलुद्ध की लिरािामििती टीका भी दी ि।ै 
लद्ती्य प्र्यास जापानी लिद्ान ्मसाकी ित्तौ्डी ने सन ्1967 ई. में लक्या। उनिरोंने षदङ्नरा्ग आन 
पससेपशन (Dignaga, on perception) नामक अपनी पसुतक में लतबबती अनिुाद, संसकृत रूपानतर 
के साथ अगं्रेजी अनिुाद तथा आिोचनातमक व्याख्या प्रसततु की ि ैलजसका प्रकारन, 1968 ई. 
में िाि्श्ड्श लिश्वलिद्याि्य पे्रस, केलमब्ज, मसाचसुेट्स से िुआ िैं इनसे पिू्श राण्डिे ने न्या्यिालत्शक 
एिं उसकी टीका से लदङ्नाग के ग्रंथरों के कुछ अरं फे्गमणेट्स फ्ाम लदङ्नाग (Fragments from 
Dignaga) में संकलित लक्ेय थे लजनका प्रकारन 1926 ई. में रा्यि एलर्यालटक सोसा्यटी, 
िनदन से िुआ था। मलुन जमबलूिज्य जी द्ारा संपालदत एिं गा्यकिाड़ ओरर्यणटि सीररज में 
प्रकालरत चनद्राननदिलृत्त ्यतु्त िैरलेषकसतू् में प्रमाणसमचुच्य के प्रत्यक्, सिाथा्शनमुान, पराथा्शनमुान 
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एिं दृष्टानत पररचछेदरों का िैरलेषक मत की परीक्ा से समबद्ध लतबबती अनिुाद प्रकालरत िुआ ि।ै 
इसके अलतररक्त प्रमाणसमचुच्य, उसकी िलृत्त एिं लिरािा टीका के िैरलेषकमत से संबद्ध अरंरों 
को संसकृत में भी लद्या ग्या ि,ै जो लदङ्नाग के अध्य्यन के लिए मित्िपणू्श िैं। जमबलूिज्यजी द्ारा 
िी संपालदत जैन ग्रंथ द्ादरारन्यचक्र में भी प्रमाणसमचुच्य के प्रथम चार पररचछेदरों का कुछ अरं 
संसकृत एिं लतबबती भाषा में प्रकालरत िुआ ि,ै जो लदङ्नाग के अध्य्यन िते ुउपाद्ेय ि।ै इसके 
प्रथम भाग का प्रकारन आतमाननद जैन सभा, भािनगर, गजुरात द्ारा सन ्1966 ई. में लक्या ग्या 
था। उनके अननतर ििाँ से िी इसके दो अन्य भाग और प्रकालरत िो चकेु िैं।

प्रमाणसमचुच्य में कुि छि पररचछेद िैं- (1) प्रत्यक् (2) सिाथा्शनमुान (3) पराथा्शनमुान (4) 
दृष्टानत (5) अपोि एिं (6) जालत। प्रमाणसमचुच्य की समपणू्श लिष्य िसत ु का अनमुान इसके 
पररचछेद लिभाजन से िी िो जाता ि ैलक इसमें प्रमाणमीमांसा का सिाथंग लििेचन िुआ ि।ै प्रत्यक्-
पररचछेद में कलपनापोढ ज्ान को प्रत्यक् प्रमाण किा ग्या ि ैतथा िसबुनध,ु सांख्य एिं न्या्यदर्शन 
में प्रलतपालदत प्रत्यक्-िक्णरों का खण्डन लक्या ग्या ि।ै

लदङ्नाग दो िी प्रमाण सिीकार करते िैं- प्रत्यक् और अनमुान। क्यरोंलक उनके अनसुार दो 
िी प्रम्ेय िैं- सििक्ण और सामान्य िक्ण। अरि प्मराण ंषविषवधमवे । कुतश्ेत।् षविलक्ण ंप्मयेम।् 
सवसरामराद्यलक्णराभयरंा ष्भद्नलक्ण ंप्मयेराद्तरं नराषसत। प्रत्यक्  प्रमाण का लिष्य सििक्ण ि ैएिं 
अनमुान प्रमाण का लिष्य सामान्यिक्ण। द्ादरारन्यचक्र में प्राप्त सिाथा्शनमुानपररचछेद एिं 
पराथा्शनमुान पररचछेदरों के अनसुार लद‘h~ÎFFग लत्रूपलिरङ्ग से अनमु्ेय अथ्श का ज्ान िोने को 
सिाथा्शनमुान एिं सिदृष्ट अथ्श के प्रकारन को पराथा्शनमुान किते िैं। अपोि द्ारा रबद से लििक्ा का 
ज्ान मानना लदङ्नाग की मौलिक दने ि।ै

प्रमाणसमचुच्य पर अनेक टीकाए ँलिखी ग्यी। सि्ंय लदङ्नाग ने उस पर िलृत्त की रचना की 
थी, लकनत ुिि भी प्रमाणसमचुच्य के समान लतबबती अनिुाद में सरुलक्त ि।ै ब¶ुFXन के अनसुार 
ईश्वरसेन ने भी प्रमाणसमचुच्य पर व्याख्या लिखी थी, लकनत ुिि समप्रलत अनपुिबध ि।ै प्रलसद्ध 
बौद्ध दार्शलनक धम्शकीलत्श ने प्रमाणसमचुच्य पर ‘प्रमाणिालत्शक’ नामक िालत्शक ग्रंथ की रचना की 
थी जो समप्रलत संसकृत में उपिबध ि ैएिं बौद्ध न्या्य-रा्रि का प्रलतलनलध ग्रंथ ि।ै लजनेनद्रबलुद्ध ने 
प्रमाणसमचुच्य पर लिरािामििती नामक टीका की रचना की थी जो लतबबती अनिुाद में िी 
सरुलक्त ि।ै उसके कुछ अरं जमबलूिज्य जी द्ारा संपालदत िैरलेषकसतू् में अिश्य लमिते िैं। मसाकी 
ितौ्डी एिं अ्ंयगर की रचनाओ ंमें भी इसके कुछ अरं उललिलखत िैं। मसाकी ित्तौ्डी का कथन ि ै
लक लजनेनद्रबलुद्ध रलचत प्रमाणसमचुच्यटीका पर धम्शकीलत्श के प्रमाणिालत्शक का प्रभाि ि।ै

आलमबनपररीक्षा- लदङ्नाग की ्यि रचना लिरदु्ध रूप से प्रमाणरा्रिी्य निीं ि,ै क्यरोंलक इसमें 
आिमबन प्रत्य्य की चचा्श िी प्रमखु प्रलतपाद्य ि।ै लदङ्नाग ने तालक्श क आधार पर इसमें लिज्ानिाद 
को प्रलतलष्ठत लक्या ि ैतथा बाह्याथ्शिाद का लनरसन लक्या ि।ै आिमबनपरीक्ा िरकुा्य रचना ि,ै 
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लजसका प्रकारन संसकृत रूपानतर के साथ अ्ड्यार पसुतकाि्य, मद्रास से सन ्1946 ई. में िुआ 
ि।ै ऐ्यासिामी रा्रिी ने इसमें लदङ्नाग की सििलृत्त, परमाथ्श एिं हे्ननसांग के चीनी अनिुाद, धम्शपाि 
की संसकृत टीका एिं उसका अगं्रेजी अनिुाद भी लद्या ि।ै

न्ा्प्िेश- बौद्ध न्या्य की एक प्राचीन एिं संलक्प्त रचना न्या्यप्रिेर ि।ै न्या्यप्रिेर के 
रचल्यता लदङ्नाग थे E»FæFF उनके लर््य रकंरसिामी, ्यि अभी तक लनलश्चत निीं िो सका ि।ै 
लतबबती राखा के लिद्ान ् इसे लदङ्नाग की रचना लसद्ध करते िैं, तथा चीनी राखा के लिद्ान ्
इसे रकंर सिामी की कृलत के रूप में अगंीकार करते िैं। प्रथम मान्यता के समथ्शक सतीरचनद्र 
लिद्याभषूण, पं. लिधरुखेर भट्टाचा्य्श, एिं कीथ आलद लिपलश्चत ्िैं, तथा लद्ती्य मान्यता के समथ्शक 
ऊई, सलुगउर, दचुी, दलुब्ंयसकी, लमरनोि आलद बधुजन िैं। 

लदङ्नाग के न्या्यद्ार ्या न्या्यमखु से न्या्यप्रिेर एक लभनन रचना ि।ै टुलब्ंयसको एिं कीथ 
आलद लिद्ान ्इसको सप्रमाण लसद्ध करते िैं। कीथ ने ्यि भी लसद्ध लक्या ि ै लक न्या्यप्रिेर का 
लनमा्शण न्या्यद्ार के पश्चात ्िुआ ि,ै क्यरोंलक न्या्यप्रिेर की रिैी न्या्यद्ार से लिरद ि ैतथा उसमें 
न्या्यद्ार में गिृीत चौदि दषूणाभासरों को ब्ाह्मण परमपरा का समझकर छोड़ लद्या ग्या ि।ै

न्या्यप्रिेर में साधन, पक्, िते,ु दृष्टानत, पक्ाभास, ितेिाभास आलद की संलक्प्त एिं लिरद 
चचा्श  ि।ै इसमें प्रत्यक् एिं अनमुान दो प्रमाण लनलद्शष्ट िैं। न्या्यप्रिेर पर जैनाचा्य्श िररभद्रसरूर की 
टीका न्या्यप्रिेरिलृत्त तथा पाश्व्शदिेगलण की उस पर ÑFP¦¡F=+F ि।ै ्यिी एक ऐसी बौद्धन्या्य कृलत ि ै
लजस पर लकसी जैनाचा्य्श की िलृत्त अथिा टीका लिद्यमान ि।ै जैनाचा्य्श िररभद्र एिं पाश्व्शदिेगलण ने 
अपनी िलृत्त ि पंलजका में बौद्ध प्रमाण-सरलण को सरुलक्त रखा ि।ै

धम्भकीचत्भ (620-690 ई.)- लदङ्नाग के पश्चात ्बौद्ध न्या्य में सिा्शलधक कीलत्श धम्शकीलत्श को 
लमिी ि।ै धम्शकीलत्श भी लदङ्नाग की भांलत दलक्ण भारत के ब्ाह्मण पररिार में पैदा िुए। नािनदा 
में िसबुनध ुके िदृ्ध लर््य धम्शपाि से सि्शप्रथम दीक्ा िी तथा लफर लदङ्नाग के लर््य ईश्वरसेन से 
इनिरोंने लदङ्नाग-न्या्य को समझा। लदङ्नाग-न्या्य को समझने में ्ेय अपने गरुु से भी आगे लनकि 
ग्ेय तथा लदङ्नाग प्रणीत प्रमाणसमचुच्य पर िालत्शक की रचना की जो प्रमाणिालत्शक के नाम से 
ख्यालतप्राप्त ि।ै

धम्शकीलत्श के सम्य के समबनध में लिद्ानरों में मतभदे ि।ै चीनी ्यात्ी हे्ननसांग ने भारत भ्मण 
(629 ई. से 645 ई.) में लजन बौद्ध लिद्ानरों एिं तालक्श करों का उलिेख लक्या ि ैउनमें धम्शकीलत्श का 
नाम निीं ि।ै हे्ननसांग ने नािनदा के प्रलसद्ध लिद्ानरों की नामाििी में लनमन नाम लगनाए िैं- धम्शपाि, 
चनद्रपाि, गणुमलत, लसथरमलत, प्रभालमत्, लजनलमत्, ज्ानलमत्, रीघ्रबदु्ध और रीिभद्र। धम्शकीलत्श का 
नामोलिेख न करने के समबध में साधारणतः ्यि किा जाता ि ैलक उस सम्य धम्शकीलत्श प्रारलमभक 
लिद्याथगी िरोंगे। एतदथ्श सतीरनद्र लिद्याभषूण आलद लिद्ान ्धम्शकीलत्श का सम्य 635-650 ई तक 
मानते िैं। रािुि सांकृत्या्यन 600 ई. मानते िैं। मिनेद्र कुमार न्या्याचा्य्श इनका सम्य 620 ई. से 
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690 ई. लनधा्शररत करते िैं। इलतसkग ने भारत्या·FF (679 ई. से 695 ई.) के लििरण में धम्शकीलत्श का 
भी नाम लद्या ि।ै इससे प्रतीत िोता ि ैलक धम्शकीलत्श लनलश्चत रूप से 600 ई. से 700 ई. के मध्य रि े
थे। इस प्रकार मिनेद्रकुमार न्या्याचा्य्श द्ारा लनणगीत सम्य (620-690 ई.) उप्यकु्त प्रतीत िोता ि।ै

धम्शकीलत्श अपने न्या्यग्रंथरों में उद्योतकर, भतृ्शिरर एिं कुमाररि का खण्डन करते िैं। लतबबती 
परमपरा में कुमाररि एिं धम्शकीलत्श को समसामल्यक किा जाता ि,ै लकनत ुकुमाररि लदङ्नाग का 
खण्डन करते िैं और धम्शकीलत्श कुमाररि का। अतः कुमाररि की रचना श्ोकिालत्शक के पश्चात ्िी 
धम्शकीलत्श ने प्रमाणिालत्शक की रचना की िोगी। उद्योतकर का न्या्यिालत्शक भी धम्शकीलत्श की कृलत 
से पिू्श रचा लद्या ग्या था। धम्शकीलत्श का सम्य लदङ्नाग के प्रलर््य िोने के कारण उनसे 40-50 िष्श 
बाद माना जा सकता ि।ै मिनेद्र कुमार न्या्याचा्य्श ने भतृ्शिरर का सम्य 600-650 ई., कुमाररि का 
सम्य 600-680 ई. तथा धम्शकीलत्श का सम्य 620-690 ई. सिीकार लक्या ि।ै

आचा्य्श धम्शकीलत्श के सात ग्रंथ िैं- (1) प्रमाणिालत्शक (2) प्रमाणलिलनश्च्य (3) न्या्यलबनद ु(4) 
ितेPुÙFÎ¼] (5) िादन्या्य (6) समबनध परीक्ा, और (7) सनतानानतरलसलद्ध। श्चेरबातसकी के अनसुार 
इनमें प्रमाणिालत्शक सि्शप्रमखु ि ैतथा रषे छि गौण ्या इसके िी छि पाद िैं। एक अन्य व्याख्या 
के अनसुार प्रथम तीन ग्रंथ ररीर िैं और रषे चार उसके पाद। ऐसा किा जाता ि ै लक ्ेय सातरों 
ग्रंथ लदङ्नाग के प्रमाण समचुच्य की व्याख्या में लिख ेग्ेय िैं। रािुिसांकृत्या्यन प्रमाणिालत्शक 
में िी प्रमाणसमचुच्य की व्याख्या का समपणू्श समािेर सिीकार कर िेते िैं। उनके अनसुार 
प्रमाणसमचुच्य के मगंिाचरण प्रत्यक्, सिाथा्शनमुान एिं पराथा्शनमुान पररचछेदरों की व्याख्या में 
प्रमाणिालत्शक में क्रमरः प्रमाणलसलद्ध, प्रत्यक्, सिाथा्शनमुान एिं पराथा्शनमुान पररचछेद लिख ेग्ेय िैं 
तथा प्रमाणसमचुच्य के अिलरष्ट पररचछेदरों दृष्टानत, अपोि एिं जालत के लिष्य में पथृक् पररचछेद 
निीं लिखकर धम्शकीलत्श ने ्यथाप्रसंग इनकी व्याख्या का चार पररचछेदरों में अनतभा्शि कर लद्या ि।ै 
धम्शकीलत्श प्रणीत ग्रंथरों के प्रमाणलिलनश्च्य को छोड़कर समसत ग्रंथ प्रकालरत िो चकेु ि।ै

1. प्माणिाचत्भक- उपिबध बौद्ध-न्या्य ग्रंथरों में धम्शकीलत्श रलचत प्रमाणिालत्शक अप्रलतम ि।ै 
प्रमाणिालत्शक ने बौद्ध न्या्य में मिती ख्यालत अलज्शत की ि।ै ्यि मिूतः लदङ्नाग के प्रमाणसमचुच्य 
पर लनलम्शत ि,ै लकनत ुकािानतर में टीकाकाररों की िेखनी का लिष्य प्रमाणिालत्शक बन ग्या। बौदे्धतर 
दार्शलनकरों के द्ारा भी ्यि ग्रंथ प्रमाण-लचनतन का िक््य बना्या ग्या। िाचसपलतलमश्, ज्यनतभट्ट, 
अकिरङ्क, लिद्याननद, व्योमलरि आलद दार्शलनकरों ने प्रमाणिालत्शक से उद्धरण दकेर उनका 
खण्डन लक्या ि।ै

धम्शकीलत्श रलचत प्रमाणिालत्शक उद्योतकर के न्या्यिालत्शक एिं कुमाररि भट्ट के श्ोकिालत्शक 
पर सीधा प्रिार कर बौद्ध न्या्य-पताका को ऊँची उठाता ि,ै फिसिरूप बौदे्धतर दार्शलनकरों के लिए 
्यि आिोच्य एिं लनरस्य बना रिा ि।ै

प्रमाणिालत्शक में चार पररचछेद िैं- 1. प्रमाणलसलद्ध 2. प्रत्यक् पररचछेद 3. सिाथा्शनमुान पररचछेद 
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एिं 4. पराथा्शनमुान पररचछेद। इन चार पररचछेदरों में सिाथा्शनमुान पररचछेद पर सि्ंय धम्शकीलत्श की 
िलृत्त ि,ै अतः कुछ लिद्ान ्इन चार पररचछेदरों में सिाथा्शनमुान को प्रथम मानते िैं। िे इसका क्रम 
इस प्रकार रखते िैं- 1. सिाथा्शनमुान 2. प्रमाणलसलद्ध 3.  प्रत्यक् एिं 3. पराथा्शनमुान। पं. दिसखु 
माििालण्या का मनतव्य ि ैलक चाररों पररचछेदरों का प्राकृलतक क्रम ‘‘प्रमाणलसलद्ध’’ से प्रारमभ िुआ 
िोगा, लकनत ुप्रमाणिालत्शक पर िलृत्त  लिखते सम्य अनमुान को अलधक मित्ि प्रदान करने िते ुसि्ंय 
धम्शकीलत्श ने इसका क्रम बदि लद्या िोगा।1 िम ‘‘प्रमाणलसलद्ध’’ से िी इसके पररचछेदरों का प्रारमभ 
सिीकार करते िैं।

‘‘प्रमाणलसलद्ध’’ पररचछेद प्रमाणसमचुच्य के मगंिाचरणश्ोक की व्याख्या में िी समाप्त िो 
जाता ि।ै 

प्माणरूता् जगचद्धतैचषणे प्णम् शासे्त्र सगुता् ताच्ने।
प्माणचसद्ध्ै सिककृ चतप्कीण्भनात ्चनबध्ते चिप्सकृतं समुचचितम॥् 

लद्ती्य पररचछेद में प्रत्यक्प्रमाण तथा ततृी्य एिं चतथु्श पररचछेद में अनमुान-प्रमाण की चचा्श 
ि।ै प्रत्यक्-पररचछेद में िी सामान्य, अनमुान, EÎF]ÑFáFPÙÍF अन्यापोि आलद की भी ्यथाप्रसंग चचा्श 
िैं। इसी प्रकार सिाथा्शनमुान पररचछेद में आगम, पौरुष्ेयति आलद की चचा्श िुई ि।ै

प्रमाणिालत्शक के टीकाकाररों ्या भा््यकाररों में दिेेनद्रबलुद्ध, राक्यबलुद्ध, प्रज्ाकरगपु्त, ्यमारर, 
रलिगपु्त, मनोरथननदी, कण्शकगोमी आलद प्रमखु िैं। इनमें अलधकांर व्याख्याकाररों ने सिाथा्शनमुान 
पररचछेद को छोड़कर तीन पररचछेदरों की व्याख्या की ि।ै रङ्कराननद, राक्यबलुद्ध एिं कण्शकगोमी 
ऐसे दार्शलनक िुए िैं लजनिरोंने मात् सिाथा्शनमुान पररचछेद की व्याख्या की ि।ै आचा्य्श मनोरथननदी ने 
समपणू्श चाररों पररचछेदरों पर िलृत्त लिखी ि।ै ्यि संसकृत में भी उपिबध ि।ै अन्य व्याख्याए ँ्या भा््य 
जो संसकृत में उपिबध िैं, िे िैं- प्रज्ाकरगपु्त का प्रमाणिालत्शक भा््य, धम्शकीलत्श की सिाथा्शनमुान 
पररचछेद पर सििलृत्त एिं कण्शकगोमी की उसी पररचछेद पर सििलृत्त-टीका। अन्य व्याख्याए ँलतबबती 
भाषा में सरुलक्त िैं।

2. न्ा्चबनदु- धम्शकीलत्श की ्यि रचना संक्ेप में ि।ै2 बौद्धन्या्य के अनसुार प्रमाण-सिरूप, 
प्रमाण-लिष्य, लत्लिध िते ुएिं ितेिाभास आलद का सारगलभ्शत एिं सपष्ट लििेचन इस ग्रंथ में उपिबध 
िोता ि।ै 209 सतू्ें में ग्रंलथत ्यि तीन पररचछेदरों में लिभक्त ि-ै (1) प्रत्यक् पररचछेद (2) सिाथा्शनमुान 
पररचछेद और (3) पराथा्शनमुान पररचछेद। प्रथम काररका में प्रमाण का िक्ण समालित ि।ै

इस पर सौत्लनतक मत का अलधक प्रभाि ि,ै क्यरोंलक इसमें सििक्ण एिं सामान्यिक्ण का 
प्रलतपादन सपष्टत्या बाह्याथ्श के रूप में लक्या ग्या प्रतीत िोता ि।ै

न्या्यलबनद ुपर अनेक प्रमखु टीकाए ंिैं- लिनीतदिे की टीका, रानतभद्र की टीका, धममोत्तरटीका 
आलद। लिनीतदिे की टीका लतबबती अनिुाद में उपिबध ि ैतथा इसका लबबिोलथका इलण्डका में 
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किकत्ता से सन ्1913 में प्रकारन भी िुआ ि।ै रानतभद्र की टीका लतबबती एिं संसकृत दोनरों में 
उपिबध ि,ै लकनत ुरानतभद्र के मतरों का खण्डन धममोत्तर, अकिङ्क आलद आचा्ययों के ग्रंथरों में 
लमिता ि।ै दिुदेक लमश् ने भी रानतभद्र का उलिेख लक्या ि।ै धममोत्तरकृत टीका सिा्शलधक प्रलसद्ध िुई 
ि।ै कमिरीि द्ारा न्या्यलबनद-ुपिू्शपक्-संक्ेप एिं लजनलमत् द्ारा न्या्यलबनदलुपण्डाथ्श की भी रचना 
की ग्यी ि,ै लकनत ुइनके लतबबती अनिुाद लमिते िैं, संसकृत मिू एिं अनिुाद उपिबध निीं िैं।

3. प्माणचिचनश्च्- इसमें प्रमाणिालत्शक में प्रलतपालदत लिष्यरों को िी संक्ेप में प्रसततु लक्या 
ग्या ि।ै इसके आध ेसे अलधक श्ोक प्रमाणिालत्शक से िी गिृीत ि।ै ्यि मिू संसकृत में अनपुिबध 
ि,ै इसका लतबबती अनिुाद उपिबध ि।ै इसके तीन पररचछेद िैं- प्रत्यक्, सिाथा्शनमुान और 
पराथा्शनमुान। इसकी धममोत्तरकृत टीका तथा ज्ानश्ीभद्र कृत टीका भी लतबबती भाषा में उपिबध 
ि।ै धिन्यािोक के कता्श आननदिध्शन की भी इस पर धममोत्तर टीका िोने का उलिेख लमिता ि।ै

4. हेतुचबनदु- ्यि िते ुके िक्ण, सिरूप एिं उसके प्रकाररों से समबद्ध ि।ै न्या्यलबनद ुके समान 
्यि भी सêूFXk में लनबद्ध ि।ै सिभाि, का्य्श एिं अनपुिलबध ितेओु ंका इसमें लिरद लनरूपण ि।ै 
ितेलुबनद ुपर अच्शट की टीका ि ैतथा उस पर दिुदेकलमश् का आिोक ि,ै लजनिें क्रमरः ितेलुबनदटुीका 
एिं ितेलुबनदटुीकािोक (अच्शटािोक) किा जाता ि।ै ितेलुबनदटुीका का दिुदेकलमश् के आिोक के 
साथ ओरर्यणटि इसंटीट््यटू बड़ौदा से 1949 ई. में  सखुिािसंरिी तथा मलुनश्ी लजनलिज्य के 
सं्यकु्त संपादन में प्रकारन िुआ। 

5. समबनधपररीक्षा- धम्शकीलत्श की ्यि कृलत मिूरूप में अनपुिबध ि,ै लकनत ु जैनाचा्य्श 
प्रभाचनद्र ने प्रम्ेयकमिमात्शण्ड तथा िालददिेसरूर ने स्याद्ादरतनाकर में इसकी काररकाए ँउद्धतृ की 
िैं। प्रम्ेयकमिमात्शण्ड में 22 काररकाए ँउद्धतृ िैं, लजन पर सि्ंय प्रभाचनद्र ने व्याख्या लिखी ि।ै इनका 
पथृक् प्रकारन बौद्धभारती, िाराणसी से प्रभाचनद्र की व्याख्या सलित 1972 ई0 में िुआ ि।ै इससे 
पिू्श श्ी रािुि सांकृत्या्यन ने 1953 ई. में प्रमाणिालत्शकभा््य की प्रसतािना में 22 काररकाओ ंको 
उद्धतृ लक्या ि।ै समबनधपरीक्ा में सं्योग, समिा्य आलद समबनधरों की परीक्ा की गई ि।ै

6. िादन्ा्- ्यि पणू्शतः िाद-लिद्या से समबलनधत रचना ि।ै इसमें धम्शकीलत्श ने लनग्रिसथान 
का िक्ण लक्या ि ैतथा न्या्यदर्शन सममत समसत लनग्रिसथानरों का खण्डन लक्या ि।ै असाधनांग 
िचन एिं अदोषोद्भािन नामक लनग्रिसथानरों की सथापना भी की ि।ै असाधनांगिचन से िादी का 
तथा अदोषोद्भािन से प्रलतिादी का लनग्रि लनरूलपत लक्या ग्या ि।ै िादन्या्य पर प्रलसद्ध बौद्धाचा्य्श 
रानतरलक्त ने लिलपञचचताथ्श नामक व्याख्या लिखी ि।ै मिू िादन्या्य का प्रकारन मिाबोलध 
सोसा्यटी, बनारस से सन ्1933 में िुआ था, लकनत ुरानतरलक्त की व्याख्या सलित बौद्ध भारती, 
िाराणसी से सन ्1972 में प्रकालरत िुआ ि।ै आर. सी. पाण्ेड के संपादन में भी इसका प्रकारन 
िुआ ि।ै

7. सनतानानतरचसचद्ध- ्यि लिज्ानिाद में अपने से लभनन लिज्ान सनतानरों की लसलद्ध से समबद्ध 
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प्रकरण ग्रंथ ि।ै ्यि मिू संसकृत में उपिबध निीं िो सका ि।ै लिनीतदिे की टीका के साथ लतबबती 
भाषा में उपिबध ि।ै इसका अगं्रेजी अनिुाद श्चेरबातसकी द्ारा लक्या ग्या ि।ै

धम्शकीलत्श के समसत टीकाकाररों को श्चेरबातसकी ने तीन िगयों में लिभक्त लक्या ि।ै प्रथमिग्श 
रबदाथ्शपरक व्याख्या करने िािे टीकाकाररों का ि,ै लजनमें दिेेनद्रबलुद्ध, राक्यबलुद्ध, लिनीतदिे, 
रानतभद्र एिं मनोरथननदी प्रमखु िैं। लद्ती्य िग्श तत्िज्ान एिं दार्शलनक िाद्श को सपष्ट करने िािे 
टीकाकाररों का ि,ै लजनमें धमोत्तर प्रमखु ि।ै ्ेय सब काशमीरी थे। अतः श्चेरबातसकी इस िग्श को 
काशमीरी िग्श भी किते िैं। इस िग्श के अन्य दार्शलनक थे आननदिद्ध्शन, ज्ानश्ी, रकंराननद आलद। 
ततृी्य िग्श धालम्शक टीकाकाररों का था लजनमें प्रज्ाकरगपु्त सि्शप्रथम ि।ै ्यि िग्श लजन, रलिगपु्त एिं 
्यमारर के दृलष्ट भदे से पनुः तीन उपसमप्रदा्यरों में लिभक्त लक्या ग्या ि।ै धम्शकीलत्श के प्रमखु टीकाकाररों 
में धममोत्तर, प्रज्ाकरगपु्त एिं अच्शट की टीकाए ंिैं।

धममोतिर- धम्शकीलत्श के प्रमाणग्रंथरों के दार्शलनक पक् को सि्शप्रथम व्यिलसथत एिं तालक्श क रिैी 
में धममोत्तर ने प्रसततु लक्या। धम्शकीलत्श अपने जीिन काि में उनके ग्रंथरों का जैसा ्योग्य टीकाकार 
दखेना चािते थे, िैसा टीकाकार उनके मरणोपरानत धममोत्तर के रूप में पैदा िुआ। श्चेरबातसकी 
धममोत्तर को मिूतः काशमीरी ब्ाह्मण बतिाते िैं। धममोत्तर को लतबबलत्यरों द्ारा अत्यलधक आदर एिं 
सममान लद्या ग्या ि।ै िे धम्शकीलत्श के ग्रंथरों का दार्शलनक लिशे्षण िी निीं करते, अलपत ुन्या लचनतन 
एिं दृलष्टकोण भी दतेे िैं।

धममोत्तर ने धम्शकीलत्श के प्रधान ग्रंथ प्रमाणिालत्शक की टीका की। उनिरोंने प्रमाणलिलनश्च्य 
एिं न्या्यलबनद ुग्रंथरों की लिसततृ टीका भी ि।ै प्रमाणलिलनश्च्य की टीका का मिू रूप संसकृत में 
अनपुिबध ि,ै लतबबती अनिुाद में सरुलक्त ि।ै न्या्यलबनदटुीका से भी ्यि लिराि ि।ै संभि ि ै
उसके समान मित्िपणू्श भी िोगी। धममोत्तर के अन्य चार ग्रंथरों का भी उलिेख लमिता ि,ै िे िैं- 
प्रामाण्यपरीक्ा, अपोिप्रकरण, परिोकलसलद्ध एिं क्णभगंलसलद्ध।

धममोत्तर का सम्य श्चेरबातसकी ने 800 ई. के आस-पास लनधा्शररत लक्या ि।ै रािुि सांकृत्या्यन 
ने 725 ई. माना ि,ै लकनत ुपं. दिसखु माििलण्या ने उनिें 700 ई. से भी कुछ पिू्श का सिीकार 
लक्या ि।ै

न्ा्चबनदुिरीका- धम्शकीलत्श के न्या्यलबनद ु पर धममोत्तर की ्यि टीका लिसततृ, लिरद एिं 
मित्िपणू्श ि।ै न्या्यलबनद ुकी टीकाओ ंका इसका सिमोत्तम सथान ि ैऔर इसका प्रमाण इस टीका पर 
लिखी ग्यी उपटीकाए ंिैं। इससे पिू्श जो टीकाए ंकी ग्यीं िे रबदाथ्शपरक थीं, लकत ुधममोत्तर की इस 
टीका से तालतिक अलभप्रा्य को सपष्ट करने का का्य्श प्रारमभ िुआ। इस टीका का आकार 1477 
श्ोक पररमाण आकंा ग्या ि।ै

न्या्यलबनद ुकी उपटीकाओ ं्या लटपपणरों का क्रम इस प्रकार ि-ै (1) मलििादी कृत धममोत्तर 
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लटपपण (2) तातप्य्शलनबनधलटपपण (3) न्या्यलबनदटुीकालटपपण (4) धममोत्तरप्रदीप।

मलििादी कृत धममोत्तरलटपपण की प्रलत्यां जैसिमरे एिं पाटन के भण्डाररों में लिद्यमान ि।ै 
मलििादी नाम से लटपपणकार जैन प्रतीत िोते िैं, लकनत ु ्ेय द्ादरारन्यचक्र के कता्श मलििादी 
क्माश्मण से लभनन िैं। इनका सम्य पं. दिसखु माििलण्या ने 700-750 ई. के मध्य सिीकार 
लक्या िैं तातप्य्शलनबनधलटपपण की एक ता°sपत् प्रलत मलुन पणु्यलिज्य जी को प्राप्त िुई थी, लकनत ु
इस पर िेखक की प्ररलसत एिं नाम निीं ि।ै न्या्यलबनदटुीकालटपपणी का संपादन लबलबि ओलथका 
बलुद्धका नं. 11 में श्चेरबातसकी ने लक्या ि,ै जो सेनटपीटस्शबग्श से 1909 ई. में प्रकालरत िुई ि,ै लकनत ु
िि अपणू्श ि।ै इसके भी िेखक का नाम अज्ात ि।ै न्या्यलबनदटुीका पर अनटुीका धममोत्तरप्रदीप 
सिा्शलधक प्रलसद्ध ि,ै अतः उसकी चचा्श दिुदेकलमश् के प्रसंग में आगे अिग से की ग्यी ि।ै

अचि्भि- धम्शकीलत्श के टीकाकाररों में अच्शट का मित्िपणू्श सथान ि।ै अच्शट का दसूरा नाम 
धमा्शकरदत्त ि ैजो उनिें लभक् ुके रूप में प्रसततु करता ि।ै अच्शट काशमीरी थे ऐसा िामा तारानाथ के 
कथन से ज्ात िोता ि।ै पं. सखुिाि संरिी ने अच्शट को धम्शकीलत्श के पश्चात ्तथा धममोत्तर, प्रज्ाकर 
गपु्त, आलद के पिू्श का मानकर उनिें सातिीं सदी के उत्तराद्ध्श एिं आठिीं सदी के पिूा्शद्ध्श में लनधा्शररत 
लक्या ि।ै

दिुदेक लमश् के ितेलुबनदटुीकािोक एिं सि्ंय अच्शट की टीका से लिलदत िोता ि ै लक अच्शट 
की तीन कृलत्याँ थीं- क्णभगंलसलद्ध, प्रमाणलद्तिलसलद्ध एिं ितेलुबनदटुीका, लकनत ुदभुा्शग्य से इनमें 
ितेलुबनदटुीका िी ित्शमान में उपिबध ि,ै जो सन ्1949 ई. में ओरर्यणटि इसंटीट््यटू, बड़ौदा से पं. 
सखुिाि संरिी एिं मलुन लजनलिज्य के संपादन में प्रकालरत िुई ि।ै

हेतुचबनदुिरीका- धम्शकीलत्श की रचना ितेलुबनद ुपर अच्शट की टीका बौद्ध प्रमाणरा्रि के लिए 
िरदान ि।ै ्यि मिूग्रंथ के प्रत्ेयक रबद का सफुट रूपेण लिशे्षण करती ि।ै इस टीका से िी पं. 
सखुिाि संरिी ने धम्शकीलत्श का ितेलुबनद ुतै्यार लक्या ि।ै जो ितेलुबनदटुीका के पररलरष्ट में उपिबध 
ि।ै

ितेलुबनदटुीका में सिभाि, का्य्श एिं अनपुिलबध रूप लत्लिध ितेओु ं का लिसततृ लििेचन 
उपिबध िोता ि।ै ्यथाप्रसंग क्लणकिाद में अथ्शलक्र्यालसलद्ध आलद का िण्शन लक्या ग्या ि।ै 
पक्धम्शति, सपक्सत्ि, लिपक्व्यािलृत्त रूप लत्रूपति िते ुका लिधान करने के साथ अलसद्ध, लिरुद्ध 
ि अनैकालनतक ितेिाभासरों को समझा्या ग्या ि।ै अच्शट ने ितेलुबनदटुीका में जैनदर्शन के लसद्धानत 
स्याद्ाद का 45 पद्यरों में खण्डन प्रसततु लक्या ि।ै द्रव्य एिं प्या्श्य में कथलञचत अव्यलतरेकता का 
प्रलतपादन करने िािे समनतभद्र के श्ोक का भी अच्शट द्ारा खण्डन लक्या ग्या ि।ै इसी प्रकार 
उनिरोंने जैन दार्शलनक उमासिालम के सतिक्ण लिधा्यक सतू् ‘उतपादव््ध्ौव््ुतिफं सत’् 
(तत्िाथ्शसतू्, 5-29) का भी लनरसन करते िुए सत ्को क्लणक लसद्ध लक्या ि।ै
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प्ज्ाकरगुप् एिं प्माणिाचत्भकराष्- प्रज्ाकरगपु्त ने धम्शकीलत्श की उतकृष्ट रचना 
प्रमाणिालत्शक पर भा््य की रचना की ि,ै लजसे प्रमाणिालत्शकािंकार ्या प्रमाणिालत्शक भा््य किा 
जाता ि।ै प्रमाणिालत्शकािंकार धम्शकीलत्श के प्रमाणिालत्शक के तीन पररचछेदरों पर लिखा ग्या भा््य 
ि।ै इसमें सिाथा्शनमुान पररचछेद पर भा््य निीं ि।ै इसके गद्य एिं पद्य का कुि पररमाण 16,200 
श्ोक लजतना आकंा ग्या ि।ै श्ी रािुि सांकृत्या्यन ने प्रज्ाकरगपु्त को धम्शकीलत्श का प्रलर््य किा ि ै
तथा इनिें, लतबबती परमपरानसुार 700 ई. के आस पास रखा ि।ै सतीरचनद्र लिद्याभषूण, श्चेरबातसकी 
आलद लिद्ानरों ने उनिें 10िीं रताबदी का दार्शलनक सिीकार लक्या ि,ै लकनत ुजैनाचा्य्श अकिङ्क 
(8िीं रती) अपने लिलभनन न्या्य ग्रंथरों में, अननतिी्य्श (9िीं रती) लसलद्धलिलनश्च्यटीका में, लिद्याननद 
(9िीं रती) अष्टसिस्ी में तथा प्रभाचनद्र (11िीं रती) प्रम्ेयकमिमात्शण्ड में प्रज्ाकर का उलिेख 
करते िुए भरूररः खण्डन करते िैं। ज्यनतभट्ट एिं उद्यन भी प्रज्ाकर का खण्डन करते िैं। अतः 
प्रज्ाकर को आठिीं सदी के प्रारमभ से आगे निीं िे जा्या जा सकता। मिनेद्रकुमार न्या्याचा्य्श इनिें 
670-724 ई. के मध्य प्रलतपालदत करते िैं। चीनी ्यात्ी इलतसkग अपने ्या·FF लििरण में प्रज्ागपु्त नामक 
लिद्ान ्का उलिेख करता ि,ै जो न्या्याचा्य्श को प्रज्ाकरगपु्त िी प्रतीत िोते िैं।

श्चेरबातसकी के अनसुार प्रज्ाकरगपु्त धालम्शक परमपरा के टीकाकार थे। अनेक सनदभयों में 
प्रज्ाकरगपु्त धम्शकीलत्श के टीकाकार िी निीं, अलपत ु उनसे सितनत् लिचारक भी प्रतीत िोते िैं। 
जैनदार्शलनक E=+áF‘h~=+ अपने न्या्यग्रंथरों में प्रज्ाकर का भरूररः खण्डन करते िैं— अकिङ्क 
के टीकाकार िालदराज न्या्यलिलनश्च्यलििरण में तथा अननतिी्य्श लसलद्धलिलनश्च्यटीका में 
प्रमाणिालत्शकािङ्कार का बिुभाग उद्धतृ करते िैं। प्रज्ाकरगपु्त के भा््य की अपेक्ा मनोरथननदी की 
िलृत्त धम्शकीलत्श के अलभप्रा्य को समझने में अलधक सिा्यक लसद्ध िुई ि,ै क्यरोंलक िि रबदाथ्शपरक 
िोते िुए भी धम्शकीलत्श के अलभप्रा्य को अलधक सक्मतापिू्शक सपष्ट करती ि।ै दसूरी बात ्यि ि ैलक 
्यि िलृत्त प्रमाणिालत्शक के चाररों पररचछेदरों पर लिखी ग्यी ि।ै तथालप लिसततृ एिं व्यापक अध्य्यन 
के लिए प्रज्ाकरगपु्त के प्रमाणिालत्शकभा््य का मित्ि लनलि्शिाद ि।ै

शानतरचक्षत और कमलशरील- ्ेय दोनरों आचा्य्श उत्तर भारत में मगध के लनिासी थे। P¼‘h~ÎFF;F 
एिं धम्शकीलत्श के बाद ्ेय दोनरों दार्शलनक बौद्ध न्या्य को कुछ लभनन दृलष्टकोण के साथ प्रसततु करते िैं। 
गंगानाथ झा ने इनका सम्य 705 से 764 ई. लनधा्शररत लक्या ि।ै रानतरलक्त गरुु थे एिं कमिरीि 
उनके लर््य। ्ये दोनरों नािनदा लििार में रि ेलफर लतबबत चिे ग्ेय थे।

रानतरलक्त एिं कमिरीि माध्यलमक समप्रदा्य के आचा्य्श थे। माध्यलमक समप्रदा्य भी दो 
प्रकार के िैं- प्रासंलगक एिं सिातलनत्क। रानतरलक्त सिातलनत्क समप्रदा्य से समबद्ध थे। श्चेरबातसकी 
ने रानतरलक्त एिं कमिरीि को माध्यलमक-्योगाचार अथिा माध्यलमक-सौत्लनतक के लमलश्त 
समप्रदा्य से समबद्ध माना ि।ै ्डॉ. जगननाथ उपाध्या्य ने उनिें सिातलनत्क-माध्यलमक समप्रदा्य से 
समबद्ध मानकर उसे व्यििारलिज्ानिाद किा ि।ै िे किते िैं लक िसबुनध,ु लदङ्नाग एिं धम्शकीलत्श 
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के द्ारा पारमालथ्शक लिज्ानिाद सिीकृत था, लकनत ु रानतरलक्त एिं कमिरीि व्याििाररक 
लिज्ानिादी थे। सरि रबदरों में इसे ्यूँ किा जा सकता ि ैलक दोनरों माध्यलमक िोकर भी लिज्ानिादी 
थे और उनिरोंने तत्िसंग्रि एिं उसकी पP¦¡Fका का लनमा्शण कर सौत्लनतकलिज्ानिादी िोने का प्रमाण 
लद्या ि।ै

रानतरलक्त की प्रमखु रचना ि-ै तत्िसङ्ग्रि। उनकी दो अन्य रचनाओ ं का भी उलिेख 
लमिता ि-ै 1. धम्शकीलत्श के िादन्या्य पर लिपP¦¡Fका एिं 2. मध्यमकािङ्कारग्रनथ। कमिरीि 
ने तत्िसङ्ग्रि की व्याख्या में तत्िसङ्ग्रिपP¦¡Fका नामक टीका की रचना की ि।ै उनके एक अन्य 
ग्रंथ न्या्यलबनद ुपिू्शपक् संक्ेप का भी उलिेख लमिता ि।ै

तत्िसङ्ग्रह एिं तत्िसङ्ग्रहपचञचिका- आठिीं रताबदी में रलचत बौद्ध-न्या्य की मित्िपणू्श 
कृलत तत्िसङ्ग्रि आचा्य्श रानतरलक्त की अनपुम रचना ि।ै ्यि 3645 काररकाओ ंमें लनबद्ध ि।ै इस 
पर आचा्य्श नागाजु्शन की माध्यलमक काररका एिं धम्शकीलत्श के प्रमाणिालत्शक का प्रभाि िलक्त िोता 
ि।ै तत्िसङ्ग्रि में प्रम्ेयरों की परीक्ा प्रमाण-परीक्ा की अपेक्ा अलधक िुई ि।ै लजनमें प्रकृलत, ईश्वर, 
परुुष, रबद, ब्ह्म, आतमा, लसथरभाि, कम्शफिसमबनध, द्रव्य, गणु, कम्श, सामान्य, लिरषे, समिा्य, 
रबदाथ्श, स्याद्ाद, श्लुत आलद की परीक्ा मखु्य ि।ै प्रमाणरों में प्रत्यक्िक्ण, अनमुान, रबद, उपमान, 
अथा्शपलत्त, अभाि, समभि, ऐलतह्य आलद की परीक्ा करने के साथ प्रामाण्यिाद की भी परीक्ा 
की ग्यी ि।ै रानतरलक्त ने अलिद्धकण्श, रङ्करसिामी, भािलिलिक्त, ्योगसेन, िक्णकार, समुलत, 
पात्सिामी, परुनदर आलद उन लिलभनन लिद्ानरों के भी मनतव्यरों का उपसथापन एिं खण्डन लक्या ि ै
लजनका आज कोई ग्रंथ उपिबध निीं ि।ै रानतरलक्त का तत्िसङ्ग्रि धम्शकीलत्श के प्रमाणिालत्शक 
की अपेक्ा सगुम ि।ै

तत्िसङ्ग्रि पर कमिरीि की पलञजका गद्य में लनबद्ध ि।ै ्यि रबदानिुक्ी व्याख्या िोकर भी 
ग्रंथ के िाद्श को कुरिता के साथ सपष्ट करती ि।ै रानतरलक्त लजन लिपक्ी आचा्ययों के मत का लबना 
नाम लिए पिू्शपक् के रूप में उपसथापन करते िैं, कमिरीि अपनी पंलजका में उनका नामोलिेख 
भी करते िैं। जैनदार्शलनक समुलत एिं पात्सिामी के मतरों का उपसथापन एिं खण्डन इसका लनदर्शन 
ि।ै तत्िसङ्ग्रि पंलजका में लदङ्नाग मनतव्यरों को भी सपष्ट लक्या ग्या ि।ै

दुिवेक चमश्र- दिुदेकलमश् का सम्य सतीरचनद्र लिद्याभषूण, सखुिाि संरिी आलद ने दसिीं 
रताबदी का अलंतमपाद एिं ग्यारििीं रती का पिूा्शद्ध्श सिीकार लक्या ि।ै दिुदेकलमश् लजतारर 
के लर््य थे। दिुदेकलमश् के चार ग्रंथरों का उलिेख लमिता ि-ै 1. धममोत्तरप्रदीप 2. अच्शटािोक 
(ितेलुबनदटुीकािोक) 3. सि्यथू्यलिचार एिं 4. लिरषेाख्यान। इनके अलतररक्त क्णभगंलसलद्ध एिं 
चतःुरती नामक रचनाओ ंका भी दिुदेकलमश् ने सि्ंय उलिेख लक्या ि।ै इनमें से प्रथम दो ग्रंथरों को 
रािुिसांकृत्या्यन लतबबत से िाए थे। उनका संसकृत में प्रकारन भी िो ग्या ि।ै धममोत्तरप्रदीप का 
प्रकारन भोटदरेी्य संसकृत ग्रंथमािा के अनतग्शत लद्ती्य पु् प के रूप में कारीप्रसाद जा्यसिाि 
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ररसच्श इसंटीट््यटू, पटना से सन ्1955 ई. में पं. दिसखुभाई माििालण्या के संपादन में िुआ। 
ितेलुबनदटुीकािोक का प्रकारन ितेलुबनद ुएिं उसकी टीका के साथ गा्यकिा्ड ओरर्यणटि सीररज 
में 1949 ई. में पं. सखुिाि संरिी एिं मलुनलजनलिज्य के समपादन में िुआ। सि्यथू्यलिचार, 
लिरषेाख्यान, क्णभङ्गलसलद्ध एिं चतःुरती ग्रंथरों का धममोत्तरप्रदीप ्या ितेलुबनदटुीकािोक में 
उलिेख लमिता ि।ै लकनत ुिे अभी तक उपिबध निीं िुए िैं।

धममोतिरप्दरीप- न्या्यलबनदटुीका पर उपिबध अन्य सब लटÑÑFणरों से धममोत्तरप्रदीप अलधक 
लिसततृ िैं ्यि िसततुः धममोत्तर टीका के लिए प्रदीप ि।ै इसकी मखु्य लिरषेता ि ैलक इसमें पिू्शपक् 
उपसथालपत करके धममोत्तर के मनतव्य की व्याख्या की ग्यी ि।ै धममोत्तरप्रदीप की भाषा प्रौढ, सलुश्ष्ट 
एिं मिुािररों से ्यकु्त ि।ै दिुदेक व्यथ्श की चचा्श करना एिं खींचखांच कर अथ्श लनकािना पसनद निीं 
करते। टीका में अनेक सथानरों पर िे पिू्श टीकाकाररों के मनतव्यरों का भी उलिेख करते िैं। दिुदेकलमश् 
के अनसुार न्या्यलबनद ु सौ·FFलनतक मत की दृलष्ट से लिखा ग्या ग्रंथ ि,ै ्योगाचार मत के साथ 
इसकी कुत्लचत ्संगलत बैठ जाना आनषुलंगक ि,ै मखु्य निीं, दिुदेकलमश् ने धममोत्तर के अलभप्रा्य को 
कुरिता से सपष्ट लक्या ि ैतथा कुत्लचत ्लिचार भदे भी प्रकट लक्या ि।ै उनका ्यि प्रदीप बौद्धन्या्य 
के अध्य्यनाथ्श मित्िपणू्श ि।ै

हेतुचबनदुिरीकालरोक- धम्शकीलत्श रलचत ितेलुबनद ुपर अच्शट ने टीका की थी। अच्शट की टीका पर 
दिुदेकलमश् ने आिोक की रचना की ि,ै लजसे ितेलुबनदटुीका ्या अच्शटािोक के नाम से जाना जाता 
ि।ै इसमें दिुदेकलमश् ने अच्शट की टीका पर लिरद व्याख्या की ि ैएिं ्यथािसर बौदे्धतर मतंव्यरों का 
उपसथापन कर उनका लनरसन लक्या ि।ै अच्शट का अनकुरण करते िुए भी दिुदेक ने किीं किीं उनसे 
असिमलत प्रकट की ि।ै सिभाि, का्य्श एिं अनपुिलबध- इन तीनरों ितेओु ंकी दिुदेक ने लिरद व्याख्या 
की ि।ै इसका भी प्रकारन पं. सखुिाि संरिी द्ारा संपालदत ितेलुबनदटुीका के साथ िुआ ि।ै

ितेलुबनदटुीकािोक में दिुदेकलमश् ने जैनरों द्ारा मान्य उतपादव्य्यध्ौव्यातमक सत ्का खण्डन 
लक्या ि।ै उनिरोंने समनतभद्र की आप्तमीमांसा की काररकाओ ंको भी इस सनदभ्श में उद्धतृ लक्या ि1ै 
जैनग्रनथ िादन्या्य के रचल्यता (संभितः कुमारननदी) को स्याद्ादकेररी की उपमा दतेे िुए उनके 
मत को उद्धतृ कर2 टीकाकार कुिभषूण की लिसततृ व्याख्या प्रसततु की ि ैतथा लफर उसका खण्डन 
लक्या ि।ै

प्माण लक्षण

अथ्श के साथ ज्ान का जो सादृश्य िोता ि,ै ििी प्रमाण ि ैअथा्शत ्लजस लिष्य से जो ज्ान उतपनन 
ि,ै िि उस लिष्य के सदृर िोता ि।ै ्यि प्रत्यक् और अनमुान दोनरों पर िाग ूिोता ि।ै

प्रत्यक् ज्ान में-प्रत्यक् से जब नीि सादृश्य ज्ान अनभुतू िोता ि ैतब ्यि नीि ि ैइस प्रकार 
का ज्ान व्यिसथालपत िोता ि।ै अनमुान ज्ान भी नीिाकार उतपनन िोकर नीिबोध लनलश्चत करता 
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ि।ै इस सारूप्य िक्ण प्रमाण से सपष्ट िोता ि ैलक बलुद्ध िी प्रमाण ि,ै इलनद्र्यालद प्रमाण निीं ि ैजैसा 
लक नै्याल्यकालद सिीकार करते िैं।

बौद्ध आचा्य्श किते िैं लक ि्ेय ्या उपाद्ेय िसत ुके त्याग का ग्रिण करने का अलतर्य साधन 
िी ि,ै अतः ििी प्रमाण ि।ै इलनद्र्य के रिते िुए भी प्रिलृत्त निीं िोती ्यलद तलद्ष्यक बलुद्ध न िो। ्यि 
ठीक ि ैलक प्रत्ेयक अथ्श और प्रत्ेयक इलनद्र्य के भदे से ज्ान का भदे िोता ि ैतथालप लिष्य सारूप्य 
के लबना ज्ान-लिरषे लनलद्शष्ट िी निीं िो सकता।

प्माण के रेद- बौद्ध परमपरा में प्रमाण के दो भदे िैं- प्रत्यक् तथा अनमुान। रबदालद प्रमाणरों 
का अनमुान में िी अनतभा्शि समझा जाता ि।ै

लक्षण- प्रमाणिालत्शक में प्रमाण का िक्ण इस प्रकार लक्या ग्या ि-ै

 प्माणमचिसिंाचदज्ानमथ्भचरि्ाचसथचतः।
 अचिसिंादनं शाबदेऽप्चरप्ा्चनिेदनात।्। - प्रमाणिालत्शक 1-3

अलिसंिादी ज्ान िी प्रमाण माना जाता ि,ै अथ्श की लक्र्या का नाम अलिसंिाद ि,ै रबदज्ान 
में भी िक्ता के अलभपे्रत अथ्श का लनिेदन िोने के कारण प्रमाणता मानी जाती ि।ै आगे किा ि ैलक-

 िक्कृ व्ापारचिष्रो ्रोऽथमो बुद्धौ प्काशते।
 प्ामा््ं तत्र शबदस् नाथ्भतत्िचनबनधनम।्। -प्रमाणिालत्शक 1-4

अथा्शत ्िक्ता का व्यापार ि-ै लििक्ा, उसका लिष्यीभतू जो रटालद पदाथ्श बलुद्ध में प्रलतभालषत 
िोता ि,ै रटालद रबद उसी का प्रमाण (अनमुापक लिङ्क) माना जाता ि,ै अथ्श तत्ि का प्रलतपादक 
निीं िो सकता, क्यरोंलक उसके साथ रबद का सीधा समबनध निीं ि।ै

 गकृहरीतग्रहणाननेष् ंसांिकृतं धरीप्माणता।
 प्िकृतेिसततप्धानतिाद् हे्रोपादे्िसतुचन।।  - प्रमाणिालत्शक 1-5

सरोऽ्ं घिः ्मद्राक्षमः तं सपकृशाचम- इत्यालद सथिरों पर प्रत्यक्दर्शन के अननतर उसी लिष्य 
का एकति लसथरतिालद कलपनाओ ंसे संिलित लद्ती्य ज्ान प्रमाण निीं माना जाता, क्यरोंलक िि 
गिृीत लिष्य का िी ग्रािक िोता ि,ै अनलधगत अथ्श का प्रकारन निीं िोता।

्यद्यलप तिलगलनद्र्य अपने द्ारा अगिृीत रटालद का ग्रािक ि,ै तथालप इलनद्र्यालद को प्रमाण न 
मानकर ज्ान को िी प्रमाण माना ि,ै क्यरोंलक प्राणी की प्रिलृत्त उपाद्ेय पदाथ्श के ग्रिण एिं ि्ेयाथ्श के 
पररत्याग के उतपादन में ज्ान की िी प्रधानता दखेी जाती ि।ै

 चिष्ाकाररेदा्चि चध्रोऽचधगमरेदतः।
 रािादेिस् सद्ािे सिरूपस् सितरो गचतः।।  प्रमाणिालत्शक 1-6
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अथा्शत ्धी (ज्ान) में उदू्भत लिष्याकाररों के भदे से अलधगम (अथ्श-प्रतीलत ्या प्रमाति) का भदे 
एिं उसके भािाभाि पर प्रमाति का भािाभाि लनभ्शर ि,ै अतः लिष्याकाररों के द्ारा िी प्रमाति की 
उतपलत्त िोती ि,ै प्रमाति सितः उतपनन निीं, सितः तो केिि ज्ान के सिरूप की िी अिगलत िोती ि।ै

 प्ामा््ं व्िहारेण शासं्त्र मरोह चनित्भनम।्
 अज्ाताथ्भ प्काशरो िा सिरूपाचधगतेः परम।्। -प्रमाणिालत्शक 1-7

अथा्शत ्अलगन ज्ान में प्रामाण्य (प्रमाति) तभी लसद्ध िोगा, जबलक दािपाकालद व्यििार की 
कसौटी पर अलगनतत्ि खरा उतर जा्य। िौलकक व्यििाररों के अि्यिीभतू सिगा्शपिगा्शलद पदाथयों का 
मोि (अज्ान) राõ·FXपदरे के द्ारा लनिलत्शत िोता ि।ै

अज्ाताथ्भ प्काशकं प्माणम-् प्रकार पद का अथ्श ि ै‘ज्ान’ िि ज्ान प्रमाण ि,ै लजसका 
लिष्य अज्ात िो। सिरूप (सििक्ण) का ज्ान िो जाने के पश्चात ्जो सामान्य िक्ण का अनमुान 
ज्ान िोता ि,ै िि भी अज्ात सििक्ण लिष्यक िोने से िी प्रमाण िोता ि।ै

‘अज्ाताथ्भ प्काशः’ लजसके द्ारा लिष्यिसत ुप्रकालरत की जा्य उसका नाम ि-ै प्रकार। 
अज्ाताथ्श का प्रकारक ज्ान प्रमाण िोता ि।ै

सांिकृत (आलिधक ्या रलुक्त-रजतालद भ्म) ज्ान अज्ाताथ्श का प्रकारक निीं िोता, अलपत ु
रजतालद दृष्ट पदाथ्श िी रलुक्त में कललपत िोता ि।ै

परमाथ्श (व्याििाररक) रजत से अभदेारोप करके ‘इद ंरजतम’्- ऐसा व्यििार िोने िगता ि।ै1 

्यिाँ पर ‘अथ्श’ रबद के द्ारा परमाथ्श का िी अलभधान लक्या जाता ि।ै

परमाथ्श ‘अद्तै रूपता’ ि ै[न्या्य लबनद ुमें सििक्ण तत्ि को परमाथ्श सत ्किा ग्या ि’ै तदिे 
परमाथ्शसत ् (न्या- लि- 1/14)] सििक्ण तत्ि लिज्लप्तमात्ता का अद्तै तत्ि ि,ै िालत्शक पद्य में 
इसका सपष्टीकरण ‘अलिज्ाते सििक्ण’े से िोता िैं ज्ानलनष्ठ परमाथ्श प्रकारनता िी प्रमाणता ि।ै 
अतः ज्ान के सिरूप को सितःगलत और प्रामाण्य का ज्ान व्यििार से, अतएि किा ग्या ि ै
‘प्ामा््ं व्िहारेण’ इन प्रमाणिक्णरों में पारमालथ्शक प्रमाण का ्यि (अलिज्ाताथ्श प्रकारन) 
िक्ण ि ैऔर पिू्श-प्रदलर्शत (अलिसंिालदज्ान) व्याििाररक प्रमाण का िक्ण ि।ै

अनुमान प्माण की प्ामाचणकता

अलभप्रा्यतः अथा्शत ् अनमुान ज्ान अलिसंिादी िोने के कारण प्रमाण माना ग्या ि।ै बाह्य 
लिज्ान िासना-िालसत लिने्यरों (लर््यता) की अपेक्ा को ध्यान में रखकर अनमुान को भी प्रमाण 
मान लि्या ि।ै िसततुः सिसंिेदनातमक एकमात् प्रत्यक् िी प्रमाण ि,ै अन्य कोई प्रमाण निीं, लजस-
लजस माग्श से अलधकारी जनरों का तत्ि-माग्श में अनपु्रिेर िो सके ििी कलप भगिान अपनाते गए 
िैं। अतः लिरोध उपलसथत निीं िोता।3
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्यि प्रश् उपलसथत लकए जाने पर लक अनमुान के लिष्यीभतू सामान्यिक्ण पर लिश्वास क्यरों 
निीं?

उतिर है- ‘सिलक्षणचिचिारतः’।
भगिान में प्रमाणता

तद्त ्प्रमाण ंभगिान ्अभतूलिलनितृ्त्ेय।
भतूोलक्तः साधनापेक्ा ततो ्यकु्ता प्रमाणता।।

‘तद्वत ् रगिान प्माणम’् अथा्शत ् अज्ाताथ्श लिष्यक आ्य्श िोने के कारण भगिान ् बदु्ध 
प्रमाण माने जाते िैं, क्यरोंलक उनके द्ारा उपलदष्ट दःुखालदरूप चार आ्य्शसत्य अलिसंिादी और 
प्रमाणानतर से अज्ात िैं।

नमसकार श्ोक में भगिान के लिए जो ‘प्रमाणभतूा्य’ किा ग्या ि,ै ििाँ भतूपद का ग्रिण 
अभतू (लनत्य ईश्वरालद) की लनिलृत्त के लिए लक्या ग्या ि ैअथा्शत ्ईश्वरालद लनत्य पदाथयों को प्रमाण 
निीं माना जा सकता, क्यरोंलक प्रमाणता सदिै साधन सापेक् िी िोती ि।ै

बदु्ध की प्रमाणता में ‘ताल्यतिाद’ आलद साधनरों का लनददेर ि।ै

समरीक्षा- लिद्ानरों द्ारा बौद्ध प्रमाण की समीक्ा इस प्रकार की ि-ै

सम्क् ज्ान दो प्रकार का ि-ै अथ्शलक्र्या का लनभा्शसक और अथ्श-लक्र्या-समथ्श िसत ु में 
प्रित्त्शक। इनमें जो प्रित्शक ि ैउसकी ्यिाँ परीक्ा की जाती ि।ै िि (लनश्च्यातमक ज्ान) पिू्शितगी िोते 
िुए भी (िासतलिक) अथ्श-प्रालप्त का साक्ात ्कारण निीं ि।ै सम्यक् ज्ान िोने पर पििे दखे ेिुए लिष्य 
का समरण िोता ि।ै समरण से इचछा उतपनन िोती ि,ै इचछा से प्रिलृत्त और प्रिलृत्त से (िासतलिक) 
प्रालप्त। इसलिए िि प्रित्त्शक ज्ान (अथ्श-लक्र्या की अनभुलूत रूप प्रालप्त का) साक्ात ्िते ुनिीं ि।ै अथ्श-
लक्र्या-लनभा्शसक ज्ान ्यद्यलप साक्ात ्प्रापक ि ैतथालप िि परीक्ा का ्योग्य लिष्य निीं ि ैलजसमें 
बलुद्धमान ्िोग संर्याि ुिोते िैं, उसी की परीक्ा की जाती िैं अथ्शलक्र्या के लनभा्शस के लिलदत िोने 
पर परुुषाथ्श लसद्ध िो जाता ि।ै इसलिए प्र्योजनाथगी आरकंा्यकु्त निीं रिते। इसलिए उसकी परीक्ा 
निीं की जाती। इसलिए परीक्ाि्श असाक्ात ्कारण-रूप सम्यगज्ान को बताने के लिए कारण-रबद 
छोड़कर पिू्श-रबद का ग्रिण लक्या ग्या ि।ै परुुष की इचछा का लिष्य िी परुुषाथ्श कििाता ि।ै इचछा 
लिष्य को िेने की अथिा छोड़ने की िो सकती ि।ै ि्ेय और उपाद्ेय के अलतररक्त कोई तीसरी रालर 
निीं ि।ै उपेक्णी्य िसत ुअनपुाद्ेय िोने के कारण ि्ेय िी ि।ै परुुषाथ्श की लसलद्ध का अथ्श ि ैत्याग 
अथिा ग्रिण। कारणालश्त लसलद्ध की उतपलत्त किी जाती ि,ै ज्ानालश्त लसलद्ध अनषु्ठान कििाती ि।ै 
ि्ेय का त्याग और उपाद्ेय का उपादान अनषु्ठान ि।ै

प्दश्भक, प्ित्भक और प्ापक में िासतचिक अरेद पर व्ािकृचतिमूलक ्ा ताचतिक रेद-

दिुदेकलमश् के अनसुार प्राित्त्शकता को िी प्रापकता किने का अलभप्रा्य ्यि ि-ै ्यद्यलप लिष्य 
को साक्ात ्कर उसके अनरुूप लनश्च्य को उतपनन करते िुए कोई ज्ान प्रदर्शक कििाता ि,ै अन्य 
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ज्ान प्रदलर्शत करते िुए िी बाह्य प्रिलृत्त का कारण बनते िुए प्रित्त्शक कििाता ि,ै अन्य कुछ 
ज्ान प्रित्शन के द्ारा बाह्य प्रालप्त का लनलमत्त िोता िुआ प्रापक कििाता ि।ै तथालप ज्ान का ििी 
प्रित्त्शकता आलद पे्ररक व्यापार अथिा बाह्य-प्रिलृत्त का कारण-भाि प्रदर्शक से अन्य निीं ठिरता 
ि,ै क्यरोंलक ज्ान न तो लकसी परुुष को ठेि सकता ि,ै और न लकसी लिष्य को जनम दतेा ि,ै और इस 
तरि से सामान्य अथ्श में िि प्रित्त्शन अथिा प्रापण निीं कर सकता। इसलि्ेय िसततुः सभी ज्ान के 
प्रित्त्शन और प्रापण-व्यापार लनश्च्यानगुामी उपिलबध के अलतररƒ¶F कुछ निीं िैं। इसलि्ेय इस लसथलत 
में प्रथम ज्ान को िी प्रमाण लनधा्शररत लक्या जाता ि ैऔर इसलि्ेय प्रदर्शकता आलद का िसततुः 
अभदे  िोता ि,ै ्यद्यलप उसका व्यािलृत्तमिूक भदे रिता िी ि।ै इसलि्ेय ्ेय प्दश्थक, प्वर््थक और 
प्रापक शबद कृतकतव और अषनतयतव आषद के समरान पयरा्थय नहीं हैं। (इन रबदरों से ििी िसत ुलकनत ु
अनेक रूप सलूचत िोते िैं।)

प्दचश्भत के प्ापण में पुनरुचक् नहीं-

्यलद िसतगुत अथ्शभदे के अभाि में पनुरुलक्त की आपलत्त को किा जा रिा ि ैतो कुछ दोष निीं ि ै
क्यरोंलक, िसतगुत अथ्श-भदे िमें अलभपे्रत निीं ि,ै पर ्यलद किा जा्य लक तब भी पनुरुलक्त िोती ि ैऔर 
ऐसा निीं किा जाना चालिए, तब तो आपलत्त का क्ेत् बिुत बढ़ जा्ेयगा। तब ्यि क्यरों किा जा्ेयगा 
लक अथा्शभदे के कारण ्यि भी निीं किना चालि्ये लक ‘कृतकति अलनत्यति को लसद्ध करता ि’ै।

्यलद ्यि आर्य िो लक रबद के प्र्योग की अपेक्ा से भी अथा्शभदे ि ैतो उत्तर ्यि ि ैलक इस 
प्रकार का अथा्शभदे अलसद्ध ि।ै 

अथा्शत ्अथ्श को साक्Fत ्प्रदलर्शत कर उसके अनरुूप लनश्च्य को उतपनन कर प्रित्त्शन के द्ारा 
बाह्य प्रालप्त का साक्ात ्अथिा ्योग्यत्या िते ुबनते िुए ज्ान संिादक िोता ि।ै िासति में प्रित्त्शक का 
और प्रापक का प्रम्ेय की उपिलबध-रूपी प्रदर्शन-व्यापार से अलतररक्त कोई व्यापार निीं ि,ै इसलिए 
प्रित्त्शकता और प्रापकता का उससे लभनन कोई प्रेरण व्यापार निीं ि।ै

प्माण=प्ापण-शचक्-

लिष्य की प्रालप्त की समभािना प्रदलर्शत िोने के कारण िासतलिक प्रालप्त न िोने पर भी लिष्य 
को ज्ान के द्ारा प्रालपत किा जाता ि।ै इसीलि्ेय ज्ान की प्रापण-रलक्त िी उसका प्रामाण्य ि।ै ्यि 
प्रापण-रलक्त प्राप्य अथ्श से अलसतति का िाभ करती ि,ै क्यरोंलक लजस प्रकार प्रिलृत्त िोती ि ैिि 
(बाह्य) प्रालप्त के ्योग्य िोना चालिए।

प्ामा्् का चनश्च्-

इस प्रापण-रलक्त अथिा प्रामाण्य का लनश्च्य सभी अथ्शलक्र्या की अनभुलूत में और अनमुान 
में सितः िी िोता ि।ै प्रित्त्शकता प्रत्यक् में किीं सितः िोती ि,ै किीं परतः। सितः ििाँ िोती ि ै
जब अभ्यास के कारण सब ओर से भ्म की रकंा लनरसत िो, जिाँ लनद्रा आलद से अनलभित 
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िोकर प्रत्यक्-ज्ान लनकट-दरेसथ िसत ुका ग्रिण करता िो, जबलक व्ंयजक के अधीन अन्य प्रकार 
की अलभव्यलक्त की आरकंा न की जा सके। ऐसी लसथलत में लिष्य के रूप के संिेदन से िी ज्ान 
सत्याथ्शक लनलश्चत िोता ि।ै अन्य प्रकार के प्रित्त्शक प्रत्यक् का प्रामाण्य अथ्शलक्र्या के अनभुि रूप 
सितः प्रमाण ज्ानानतर से लनलश्चत िोता ि।ै अथिा अव्यिलित पश्चाद्तगी लिष्य के दर्शन से मध्यित्तगी 
भ्ालनत के संर्य के िटने से लनश्च्य िोता ि।ै

सम्ग्ज्ान=प्माण और प्माण-फल- प्रो. धम्शचनद्र जी के रबदरों में सम्यगज्ान धोखा न 
दनेेिािे ज्ान को किते िैं। िोग भी पििे लदखाई िुई िसत ुको प्राप्त करानेिािे व्यलक्त को सचचा 
किते िैं। इसी प्रकार सि्ंय प्रदलर्शत िसत ुको पिुचँानेिािा ज्ान सचचा ्या संिादक किा जाता ि।ै

(व्यििार में िसत ुको दखेना, उसे प्राप्त करने के लिए लक्र्या एिं उसकी प्रालप्त- ्ेय तीन अिग-
अिग बातें िैं। ज्ान के लिष्य में ्यि अलभप्रा्य निीं ि ैलक पििे जो िसत ुजानी गई ििी कािानतर 
में प्र्यतनपिू्शक िसततुः पाई जा्य, तब ज्ान को सचचा मानना चालि्ेय। ्यिाँ तातप्य्श अलधक सकू्म िैं। 
ज्ान में िसत ुजैसी भासती ि ैिैसा िी उसका लनश्च्य िोना चालि्ेय। ्ेय दोनरों एक िी ज्ान के दो व्यापार 
िैं- िसत ुके सिरूप को प्रकट करना, और उसके सिरूप को प्र्योजनी्य अथ्श के रूप में लनश्च्य करना।  
इन दोनरों व्यापाररों में सामजंस्य ्या संिाद िोना चालि्ेय। चमकती रेत के भालसत िोने पर ‘्यि जि 
ि’ै इस प्रकार का लनश्च्य निीं िोना चालि्ेय। इनमें पििा व्यापार ज्ान का प्रदर्शक व्यापार ि।ै दसूरा 
प्रित्शक ्या प्रापक)

प्रदलर्शत िसत ुकी ओर ‘ध्यान का’ पे्रररत करना िी ज्ान के लिए उसका प्राप्त कराना ि,ै अन्य 
कुछ निीं, क्यरोंलक ज्ान िसत ुको बना कर ्या उठा कर निीं दतेा बललक ध्यान को उसकी ओर करते 
िुए उस तक पिुचँाता ि।ै ध्यान को उसकी ओर करने का अथ्श भी ्यिी ि ै लक िसत ुका सिरूप 
प्र्योजनी्य अथ्श के रूप में प्रदलर्शत िोता ि।ै ज्ान लकसी को भी लकसी ओर जबदरसती निीं ठेि 
सकता।

सम्यगज्ान में प्रमाण और प्रमाणफि दोनरों संगिृीत िैं। ििी ज्ान िसतगु्रािक के रूप में प्रमाण 
ि ैऔर िसत-ुलनश्च्य के रूप में प्रमाणफि ि।ै िसत ुका ग्रिण और िसत ुका प्रदर्शन एक िी बात ि।ै 
जैसे लक िसत ुका लनश्च्य और उसकी प्रालप्त एक िी बात ि।ै

इसलिए िसत ुकी प्रालप्त िी प्रमाणफि ि।ै िसत ुके प्राप्त िोने पर, अथा्शत ्ज्ान के द्ारा प्र्योजनी्य 
अथ्श के लनलश्चत िोने पर, ्यि माना जा्ेयगा लक ज्ान ने व्यलक्त को प्रितृ्त लक्या और िसत ुतक 
पिुचँा्या। इसीलि्ेय प्रमाण का लिष्य पििे अप्राप्त िोता ि ै (अथा्शत ् नई बात प्रकट करनेिािा 
ज्ान िी प्रमाण कििाता ि)ै। जो ज्ान पििी बार िसत ुका ग्रिण करता ि ैउसी से व्यलक्त पे्रररत 
िोकर िसत ुतक लनश्च्य के द्ारा पिुचँा माना जाता ि।ै उसी िसत ुमें दसूरा ज्ान और अलधक कुछ 
भी निीं कर सकता। इसलिए पिू्श-पररलचत लिष्य की लफर से सचूना दनेेिािा ज्ान प्रमाण निीं 
माना जाता। जो िसत ुसममखु दखेी जाती ि ैउसकी प्रिलृत्त का लिष्य बनना (अथा्शत ्प्र्योजनी्य 
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अथ्श के रूप में लनश्च्य) भी प्रत्यक् प्रमाण के द्ारा िी माना जाता ि।ै क्यरोंलक लजस िसत ुमें प्रत्यक् 
का साक्ातकारातमक व्यापार उसके अननतर िी उतपनन िुए लिकलप के द्ारा लनधा्शररत िोता ि,ै जैसे 
जि के प्रत्यक् के अननतर िी ‘्यि जि ि’ै इस लिकलप का प्रत्यक् लनधा्शरण िोता ि,ै उस िसत ु
का प्रदर्शक प्रत्यक् िोता ि।ै इसलिए जो िसत ुइस तरि से जानी जाती ि ैलक मानो सामने दखेी िो, 
िि प्रत्यक् प्रमाण के द्ारा प्रदलर्शत किी जाती ि ैऔर उसी के द्ारा िि प्र्योजनी्य अथ्श के रूप में 
लनलश्चत भी मानी जाती ि।ै

इसके लिपरीत अनमुान िते ुके दखेने से लनश्च्य उतपनन करते िुए प्रिलृत्त के लिष्य को लदखिाता 
ि।ै इस प्रकार प्रत्यक्-प्रमाण िसत ुको लन्यत लकनत ुसममखु प्रकारमान रूप में लदखिाता ि ैजबलक 
अनमुान उसे लन्यत लकनत ुिते-ुसमबद्ध रूप में लदखिाता ि।ै दोनरों िी लन्यत िसत ु के प्रदर्शक िैं 
इसलि्ेय िे प्रमाण िैं। इनके अलतररक्त अन्य प्रकार का ज्ान प्रमाण निीं ि।ै

लजस िसत ुको प्राप्त लक्या जा सकता ि ैउस (राक्यप्रालप्तक) िसत ुको प्रलतलबलमबत करते िुए िी 
ज्ान प्रापक िोता ि ैऔर प्रापक िोने के कारण िी प्रमाण िोता ि।ै इन प्रमाणरों से अन्य ज्ान के द्ारा 
प्रदलर्शत अथ्श किीं अत्यनत लिपरीत िोता ि,ै जैसे मरीलचका में जि जो लक अलसततििीन िोने के 
कारण प्राप्त निीं लक्या जा सकता, किीं अलसतति और नालसतति में अम्या्शलदत िोता ि,ै जैसे संलदगध 
िसत।ु इस प्रकार की अलसतति-नालसतति से ्यकु्त िसत ुजगत ्में निीं ि ैइसलि्ेय प्राप्त निीं की जा 
सकती। लन्यामक को लबना दखे ेप्रितृ्त िुए िते-ुरलित लिकलप के द्ारा भी अलसतति और नालसतति 
में अलन्यत िसत ुिी प्रदलर्शत की जा सकती ि ैऔर िि प्राप्त निी की जा सकती। इस प्रकार अत्यनत 
लिपरीत अथिा संलदगध िसत ुको प्रदलर्शत करते िुए अन्य प्रकार का ज्ान प्रमाण निीं ि,ै क्यरोंलक 
उसकी प्रदलर्शत िसत ुप्राप्त निीं की जा सकती।

प्र्योजन-लसलद्ध के इचछुक िोगरों के द्ारा अथ्श-लक्र्या को समथ्श- (प्र्योजन-लसलद्ध में समथ्श) 
िसत ुकी प्रालप्त के लिए ज्ान की खोज की जाती ि।ै जैसा िे ज्ान खोजते िैं िैसा िी रा्रि में लिचारा 
जाता ि।ै इसलि्ेय अथ्शलक्र्या में समथ्श िसत ुका प्रदर्शक िी सम्यक् ज्ान िोता ि;ै जो िि प्रदलर्शत 
करता ि ैििी उसे प्राप्त कराना ˜FFPि्ेय। क्यरोंलक अथा्शलधगलत की प्रापक का सिभाि किा ग्या ि।ै 
प्रदलर्शत िसत ुसे अन्य िसत ुआकार, दरे और काि के द्ारा िोती ि ैक्यरोंलक लिरुद्ध धम्श का संसग्श 
िी िसत ुको लभनन करता ि।ै दरे, काि, आकार का भदे िी लिरुद्ध धम्श का संसग्श ि।ै इसलिए अन्य 
आकार से ्यकु्त िसत ुका ग्रािक ज्ान आकारानतर से ्यकु्त िसत ुमें प्रमाण निीं ि।ै जैसे पीतरखं 
का ग्रािक ज्ान रकुि रखं में प्रमाण निीं ि।ै एक दरे में लसथत िसत ुका ग्रािक दसूरे दरे में लसथत 
िसत ुका ज्ान निीं ि,ै जैसे लक चाबी के छेद में दीखती िुई मलण की प्रभा का ग्रािक ज्ान कमरे के 
अनदर िी मलण में प्रमाण निीं ि।ै और न एक सम्य की िसत ुका ग्रािक ज्ान दसूरे सम्य की िसत ु
का प्रमाण- जैसे लक आधी रात में मध्याह्नकािीन िसत ुका ग्रािक सिपनज्ान आधी रात की िसत ु
में प्रमाण निीं ि।ै

्यि रकंा िो सकती ि ैलक दर्शन=प्रलतभास का सम्य और ि,ै प्रालप्त=लनश्च्य का सम्य और ि।ै 
लकत ुलजस सम्य की िसत ुका ज्ान िोता ि ैििी प्राप्त िोनी चालि्ेय। ्यि प्रालप्त कािानतर में िोते िुए 
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भी दृष्ट और प्राप्त िसतओु ंके अभदे के लनश्च्य से उनकी एकता सनतानगत समझनी चालि्ये।

सम्यगज्ानपिू्शक में ‘पिू्श’ का अथ्श कारण ि।ै का्य्श से पिू्श िोने से कारण को ‘पिू्श’ किा ग्या ि।ै 
कारण रबद के ग्रिण से परुुषाथ्श-लसलद्ध का साक्ात ्कारण समझा जाता ि।ै पिू्श रबद लसफ्श  पिू्शितगी 
के लिए ि।ै
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प्ाचिरीन कालरीन रारतरी् बौद्ध चशक्षा पद्धचत तथा उनके केनद्र
 डॉ. आलरोक कुमार चसहं 

सिा्यक प्राचा्य्श, सनातकोत्तर दर्शन लिभाग, कामशे्वरलसंि दरभङ्गा संसकृत लिश्वलिद्याि्य,  
 कामशे्वरनगर,  दरभङ्गा,  लबिार

सकें्षचपका

छठी रताबदी ईसा पिू्श में धालम्शक आनदोिन का प्रभाि िम बौद्ध धम्श की लरक्ाओ ंतथा लसद्धानतरों को 
पालि लत्लपटक के रूप में दखे सकते िैं। बौद्ध लरक्ण पद्धलत का आरमभ सि्ंय भगिान बदु्ध ने लक्या था, 
लजसमें सरि एिं सगुम जनसाधारण की बोिचाि की भाषा में जीिन के लिलभनन ततिरों का समािेर 
था। पालि लत्लपटक को ईसा पिू्श प्रथम रताबदी में श्ीिङ्का के अनरुाधपरु मिालििार में लिलखत रूप 
प्रदान लक्या ग्या। बौद्ध धम्श के समलुचत ज्ान के PáFJ इस धम्श के लत्रतन- बदु्ध, धमम तथा सङ्र तीनरों का 
अध्य्यन आिश्यक ि।ै गरुुकुि परमपरा से चिी आ रिी प्राचीन लरक्ा पद्धलत का बौद्ध काि में पररित्शन 
िुआ और अब मठरों तथा लििाररों में PèF‡FF ¼U ¡FFÎFW áF;FU—

आरमभ में बौद्ध लरक्ा मिूत: उनिी के लिए था जो बौद्ध धम्श में दीलक्त िोना चािते थे। लकनत ुबाद में 
जब इस बात की आिश्यकता मिससू िुई लक बौद्ध धम्श के प्रचार के लिए जनसाधारण की सिानभुलूत 
प्राप्त करना आिश्यक ि।ै अत: लरक्ा का झकुाि सि्शसाधारण के प्रलत िोना सिाभालिक था। पररणामत: 
उपासकरों के अिािा जनसाधारण िग्श भी बौद्ध लरक्ण केनद्ररों पर जाकर लरक्ा प्राप्त करने िगा। इस तरि 

सङ्र ने न केिि ्योग्य लभक्ओु ंको जनम लद्या, बललक बौद्ध लरक्ा =W+ प्रचार-प्रसार ùW¶F] बौद्ध लरक्ण 
संसथाओ ंके अतंग्शत नािनदा तथा लिक्रमलरिा जैसे प्रमखु लिश्वलिद्याि्य एिं अनेक लिद्यापीठ प्रलसद्ध 
थे। ÜFW सभी संसथाए ँअपने अनरुासन ्यकु्त लरक्ा के लिए प्रलसद्ध थे। इन लरक्ण संसथाओ ं=+U सफिता 
तथा इनके लरक्ा समबंलधत उचच मानदण्डरों से आकृष्ट िोकर चीन, लतबबत, बमा्श, कोरर्या, जापान, 
श्ीिङ्का आलद सदुरू दरेरों के लिद्याथगी ्यिाँ लिद्याध्य्यन के लिए आते थे।

शबद कँुजरी- ्बौद्ध षशक्ण, ्बौद्ध षशक्रा, ्बौद्ध केद्रि, ष्भक्,ु उपरासक, नरालद्दरा, षवक्रमषशलरा।

प्सतािना

लरक्ा का दर्शन एिं धम्श से रलनष्ठ समबनध ि।ै भारती्य लरक्ा प्राचीन काि से िी दार्शलनक 
लसद्धाÎ¶FXk से जड़ुी रिी ि।ै पररलसथP¶FÜFXk म े पररित्शन के फिसिरूप दार्शलनक लिचारधाराओ ं में 
पररित्शन िोता रिता ि ैऔर त¼ÎF]सार लरक्ा व्यिसथा भी पररिलत्शत िोता रिा ि।ै सत्य तो ्यि ि ै
लक दर्शन का æÜFFििाररक रूप लरक्ा ि ैऔर लरक्ा का सैद्धालनतक रूप दर्शन। िि दर्शन, दर्शन निीं 
ि ैलजसका लरक्ा पर प्रभाि न िो और िि लरक्ा, लरक्ा निी ि,ै लजसकी दार्शलनक पषृ्ठभलूम न िो। 
(Kumari, 2017, p.14) छः सौ ईसा पिू्श से िेकर बारििीं रताबदी तक के काि को बौद्ध काि 
की संज्ा दी जाती ि।ै िैलदक कािीन लरक्ा में कम्शकाण्ड की प्रबáF¶FF, परुोलितिाद का उद्य, लरक्ा 
पर ब्ाह्मणरों का एकालधकार, रदू्ररों एिं नारी लरक्ा की उपेक्ा, िैलदक धम्श की रदु्ध भािना का िोप 



264 Dharmadoot - Kartika Purnima 2020

एिं धीरे धीरे अनैलतकता का बोिबािा के फिसिरूप बौद्ध धम्श का उद्य िुआ। बौद्ध धम्श के प्रचार 
प्रसार िते ुबौद्ध लििार तथा मठरों की सथापना िुई। बौद्ध लििार ्या मठरों का एकमात् का्य्श न्ेय बौद्ध 
लभक्ओु ंको ¼Uलक्त करना था। परनत ुधीरे-धीरे इन मठरों ्या लििाररों में सभी धमयों की लरक्ा दी जाने 
िगी। बौद्धकाि में लरक्ा मनु् ्य के सिाथं;FUण लिकास का साधन था। इसका उद्शे्य मात् पसुतकी्य 
ज्ान प्राप्त करना निीं था, अलपत ुमनु् ्य के सिासथ्य का भी लिकास करना था। बौद्ध ्यगु में लरक्ा 
व्यलक्त के रारीररक, मानलसक बौलद्धक तथा आध्यालतमक उतथान का सि्शप्रमखु माध्यम था। बौद्ध 
सालित्य में व्यलक्त के चररत् का लनमा्शण करना लरक्ा का मिति, उद्शे्य बतिा्या ग्या ि।ै चररत् 
एिं आचरणिीन व्यलक्त की सि्शत् लनंदा की गई ि ै(Sengupta, 2016, p. 7)। भारती्य समाज में 
िैलदक धम्श अपनी अनेक लिकृलत्यरों, अधंलिश्वासरों, लनरथ्शक कम्शकाण्ड और जालतिाद के दु् पररणाम 
को झिेते िुए अपनी अलनतम सांसे लगन रिा था। ऐसे में िैलदक ्यगु की सामान्य जनता को त्सत 
करने िािी जीिन पद्धलत और लरक्ा-प्रलक्या के लिरूद्ध प्रलतलक्र्या को साकार रूप दतेे िुए एक 
निीन लिचारधारा िािे धम्श, दर्शन और जीिन-रिैी की सथापना CGa, लजसका प्रभाि िगभग 500 
ई०प०ू से 1300 ई० तक रिा। अपने अलंतम चरण में ्यि धम्श भारत में अपना प्रभाि िगभग खो 
चकुा था, लकनत ुिमा्श, चीन, जापान, स्याम, लतबबत और श्ीिंका में इसने प्या्शप्त ख्यालत अलज्शत कर 
िी थी। ्यिी िि सम्य था, जब भारत में िैलदककाि में प्रचलित ‘िैलदक धम्श’ जो ‘ब्ाह्मण धम्श’ के 
नाम से भी जाना जाता था, लिनद ूधम्श का प्रारंभ माना जा सकता ि।ै तब से िेकर आज तक लिनद ू
धम्श और उसकी लरक्ा-पद्धलत में अनेक पररित्शन िुए, लकनत ुउसका मिू आधार लजसमें िेदरों की 
मित्ता को सिीकार लक्या ग्या ि,ै आज भी का्यम ि।ै (पाठक, 2010, प०ृ 63 )

Methodology (पद्धचत)-  

इस रोध का्य्श के समपादन में ऐलतिालसक रोध लिलध को प्रमखु लिलध के रूप में अपना्या 
ग्या ि।ै ऐलतिालसक रोध लिलध के अतंग्शत लििरणातमक पद्धलत का प्र्योग लक्या ग्या ि।ै रोध पत् 
का आधार मिू ग्रंथ तथा इनके अनिुाद और सिा्यक ग्रंथ ि।ै उद्धरणरों के स्ोत को दरा्शने के लिए 
अनतरFa्रिी्य ए०पी०ए० (A.P.A.) सनदभ्श रिैी का प्र्योग लक्या ग्या ि,ै ए०पी०ए० (A.P.A.) 
सनदभ्श रिैी के अनतग्शत पारेनथेंलटकि (Parenthetical) उद्धरण-पद्धलत का प्र्योग लक्या ग्या ि।ै 
तथा परेू रोध पत् में साईटेरन (Citation) का पािन लक्या ग्या ि।ै    

बौद्धकालरीन चशक्षा के प्मुख उदे्श्-

बौद्धकािीन लरक्ा ने लनिा्शण प्रालप्त पर सिा्शलधक जोर लद्या जो िैलदककािीन लरक्ा के 
अFध्यालतमक लिकास के समान िी था। परनत ुबौद्ध-कािीन लरक्ा ने नैलतकता के पक् को सबि 
पक् मानकर नैलतक पक् पर अलधक ध्यान लद्या। लकसी भी प्राचीन ग्रनथ में लरक्ा के उद्शे्यरों का 
आधलुनक लरक्ा लसद्धानत के अनसुार िण्शन निीं प्राप्त िोता तथालप बौद्ध ग्रनथरों में इससे समबलनधत 
जो उलिेख लमिते िैं उनके आधार पर िम बौद्ध लरक्ा के उद्शे्यरों तथा आदरमो की जानकारी कर 
सकते िैं। इनिें इस प्रकार रखा जा सकता ि-ै
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चशक्षा के माध्म से चनिा्भण की प्ाचप्-
बौद्ध लरक्ा का प्रमखु उद्शे्य लनिा्शण की प्रालप्त ि।ै बौद्ध धम्श में लनिा्शण का अथ्श बझु जाने से 

ि,ै तृ् णा का बझु जाना, िासनाओ ंका रांत िो जाना। तृ् णा और िासना से िी दःुख िोता ि।ै 
दःुखरों से परूी तरि छुटकारा पाना िी लनिा्शण ि ैदसूरे अथयों में किा जाए तो तृ् णा का लनरोध िी 
लनिा्शण ि ै(सतु्तलनपातपालि, 1998, प०ृ 244)।1  लनिा्शण के लिए जीिन में उदारता, द्या, कßणा, 
सत्य, अलिसंा, पलित्ता, रदु्धता, त्याग, तप, बलिदान और मानिता आलद गणुरों का िोना बिुत 
आिश्यक ि।ै अतः बौद्ध लरक्ा प्रणािी में इनको सिा्शलधक मिति लद्या जाता था। ÚF;FæFFÎF बदु्ध 
के अनसुार इस संसार के समसत दःुखो =+F कारण अज्ान ि,ै अतः उनिोनें लनिा्शण की प्रालप्त के PáFJ 
ज्ान के लिकास पर बि लद्या। बौद्ध लरक्ा का ्यि प्रमखु उद्शे्य एिं आदर्श था।

व्चक्ति का चिकास करना-
बौद्ध लरक्ा द्ारा बािकरों के व्यलक्तति का सिाथंगीण लिकास लक्या जाता था लजससे बािक 

अपने पररिार, समालजक, धालम्शक एिं आलथ्शक क्ेत्रों में अपने लजममदेारर्यरों का लनिि्शन कर सकें । 
बौद्ध लरक्ा पद्धलत में लिद्याथगी के बौलद्धक लिकास के साथ-साथ रारीररक लिकास का भी परूा ध्यान 
रखा जाता था। लरक्ा के द्ारा लिद्याथगी में आतम-सममान, आतम-लिश्वास, आतम-सं्यम, लििेक-
रलक्त, न्या्य-रलक्त आलद गणुरों का उद्य िोता था जो उसके व्यलक्तति को लिकलसत करने में सिा्यक 
थे (कुमार, 2008, प०ृ 30)। 

नैचतक चिररत्र चनमा्भण पर बल-
बौद्ध धम्श में नैलतक चररत् के लनमा्शण तथा रीि पर अलधक जोर लद्या जाता था लजससे छात्रों 

में कत्शव्य पािन, सत्य िचन, सदाचरण एिं धमा्शचरण जैसे अनेक गणुरों का लिकास िो सके। बौद्ध 
धम्श में आतमसं्यम, कßणा और द्या का सबसे अलधक मिति ि।ै बौद्धरों की दृलष्ट से जो इनका पािन 
करता ि,ै ििी चररत्िान ि।ै इस चररत् लनमा्शण के लिए बौद्ध मठरों एिं लििाररों में छात्रों को प्रारमभ से 
िी 10 लन्यमरों का पािन करा्या जाता था (रकुि, 1993, प०ृ 68-71)। उनिें सादा जीिन जीने और 
लिन्यपणू्श व्यििार करने में प्रलरक्त लक्या जाता था और बरेु कमयों से दरू रखा जाता था।

बौद्ध धम्भ का प्चिार प्सार करना-
बौद्ध लरक्ा द्ारा बौद्ध धम्श का प्रचार एिं प्रसार करना भी एक मितिपणू्श उद्शे्य था। बौद्ध 

लभक्ओु ंएिं मठरों और लििाररों द्ारा बौद्ध धम्श का प्रचार एिं प्रसार लक्या जाता था। मठरों और लििाररों 
में लन्यलमत रूप से व्याख्याÎF, रा्रिाथ्श-सममिेन, रकंा समाधान तथा प्रदर्शनी आलद लिलध्यरों के 
द्ारा धम्श एिं Eध्यातम पर चचा्श िोती थी। इस चचा्श में लभक्-ुगßु ि लर््यरों दोनरों की सलक्र्य भलूमका 
िोती थी (पाठक, 2010, प०ृ74-75)।  

1“तरहराय षवपपहरानेन षनब्बरानं इषत वचु्चषत”।  
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सामाचजक आचिरण की चशक्षा-
बौद्ध धम्श सामालजक कल्याण की भािना का पक्धर रिा ि—ै उस सम्य व्यलक्तगत सिाथ्श की 

भािना बिुत बििती थी— गरीब िगयों पर अत्याचार लक्या जाता था। इसमें सबस ेअलधक बि 
कßणा और द्या पर लद्या ग्या ि।ै लबना कßणा भाि के एक मनु् ्य दसूरे मनु् ्य के दःुखXk को निीं 
समझ सकता। ्यलद ईमानदारी से सोचें-समझें तो मनु् ्य के ¼]:खरों का कारण सि्ंय मनु् ्य िी अलधक 
िोते िैk । िैलदक काि म ेप्रा्यः लरक्ा उचच िणयों को दी जाती थी, ििीk बौद्ध काि में कम्श की 
प्रधानता पर लरक्ा पर जोर लद्या जाने िगा (सतु्तलनपातपालि, 1998, प०ृ 105)।2   

बौद्धकालरीन चशक्षा की चिशेषताए-ँ

बौद्धकािीन लरक्ा की प्रमखु रूप से दो लिरषेताए ँथUk जो लनमनलिलखत िैk-

1. चशक्षा प्णालरी
 िैलदक काि खण्ड में गßुकुि तथा बौद्ध कािखण्ड में मठरों तथा लििाररों में लरक्ा 

प्रदान की जाती थी। ्यिाँ पर प्राथलमक सतर से उचचसतर तक लरक्ा प्रदान की जाती 
थी। लरक्ा का द्ार समान रूप से सभी िोगरों के लिए खिेु थे।

2. ससंकार
 बौद्ध धम्श ÛFWk मखु्य रूप से दो संसकार िोते िैk- पÙÙFजजा तथा उपसंपदा।

i. पÙÙFजजा- बौद्ध काि में लरक्ा =+F प्रारमभ ‘पÙÙFजजा’ संसकार से िोता ि।ै ‘पÙÙFजजा’ 
का रालबदक अथ्श ि ैगिृ त्याग करना। इस संसकार का अलभप्रा्य ्यि ि ैलक बािक 
अपने पररिार और पिू्श लसथलत का पररत्याग करके, संर में प्रिेर करता था। मठ के 
सबसे श्षे्ठ लभक् ुके द्ारा ्यि संसकार करा्या जाता था। पÙÙFजजा के लिए प्रा्यः 6 से 
8 िष्श तक के बािकरों को िा्या जा सकता था।

 पÙÙFजजा में संसकाररत िोने के सम्य बािक को सि्शप्रथम बाि मु्ंडिाकर रर के परुाने 
ि्रि बदि कर काðFF्य ि्रि धारण करा्ेय जाते थे। िो बािक उपाध्या्य के चरणरों में 
अपना माथा टेककर ररणत््यी िेता था। अथा्शत ्बािक बदंु्ध सरण ंगचछालम, धमम ं
सरण ंगचछालम, संर सरण ंगचछालम का जोर से उचचारण करता था। पÙÙFजजा संसकार 
के पश्चात ्बािक ‘सामणरे’ अथिा ‘श्ÛFण’ कििाता था। इसके बाद बािक को 
अपना लिद्याथगी-जीिन एक लभक् ुके रूप में व्यतीत करना पड़ता था (लसि,ं 2013, 
प०ृ 176-205)। 

ii. उपसमपदा- पÙÙFजजा के माध्यम से संर में प्रिेर कर िेने के ÙFF¼ श्ÛFण अथिा 
सामणरे को गßु लभक् ुके पास रिकर िगभग 20 िष्श तक लरक्ा ग्रिण करनी िोती 

2“न जच्चरा वसलो होषत, न जच्चरा होषत ब्राüणो। कÛÛF]द्नरा वसलो होषत, कÛÛF]द्नरा होषत ब्राüणो”।।  
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थी। इन 20 िषमो की लरक्ा के बाद जब छात् उचच लरक्ा प्राप्त कर िेते थे तो 
उनके समक् दो लिकलप िोते थे— पििे लिकलप के रूप में िे लरक्ा का्य्श छोड़कर 
गिृसथाश्म में प्रिेर कर सकते थे तथा दसूरा लिकलप आजीिन संर का सदस्य 
बनकर पणू्श रूप से लभक् ुि गßु के रूप में पनुः लरलक्त िोना था। जो छात् दसूरे 
लिकलप का च्यन करते थे, उनका उपसमपदा संसकार लक्या जाता था (लसि,ं 2013, 
प०ृ 176-205)। 

बौद्ध काल में शैचक्षक सरंचिना- (पाठक, 2010, पकृ० 74)
बौद्ध लरक्ा में लनमनलिलखत तीन सतर प्रचलित थे-

i. प्ारंचरक चशक्षा- प्रारंलभक लरक्ा पÙÙFजजा संसकार से प्रारमभ िोती थी। ्यि 
सामान्यत्या 6 िष्श की आ्य ुसे 12 िष्श की आ्य ुतक चिती थी तथा लनःरलुक 
िोती थी।

ii. उ्चिचशक्षा- प्राथलमक लरक्ा के बाद िगभग 20 िष्श तक छात्रों को उचच लरक्ा 
प्रदान की जाती थी। इस लरक्ा के लिए केिि ्योग्य एिं इचछुक श्मणरों को िी 
अनमुलत दी जाती थी तथा उनसे कुछ रलुक भी लि्या जाता था। उचच लरक्ा के बाद 
कुछ छात् गिृसथ जीिन के लिए चिे जाते थे तथा कुछ ्योग्य ि इचछुक छात्रों का 
आगे की लभक्कु लरक्ा के लिए उपसमपदा— संसकार लक्या जाता था।

iii. चरकु्ष चशक्षा- लभक् ुका उचचतम सतर था ¡FUæFÎFÑFðFa¶F ÙFZÊ PÛFõF] ÙFÎF=+Þ PèF‡FF ;FeùµF 
=+ÞÎFF। इस लरक्ा को प्राप्त करने िािे लभक् ुिी संर के उचच कोलट के पदालधकारी, 
संचािक, गßु लभक् ुके रूप में प्रलतलष्ठत िोते थे। ्यि लरक्ा प्रा्यः 8 िष्श की अिलध 
तक चिती थी।

बौद्धकालरीन चशक्षा के केनद्र

बौद्ध ्यगु में लरक्ा का बिुमखुी लिकास िुआ— िैलदक ्यगु से चिी आ रिी धालम्शक लरक्ा का 
बौद्ध ्यगु आते आते काफी कुछ पररित्शन िुआ। िैलदक लरक्ा अपना मिू सिरूप खोकर िगभग 
परूी तरि ब्ाह्मणी्य लरक्ा का रूप धारण कर चकुी थी, लजसमें ब्ाह्मण जालत ने अपना िच्शसि 
सथालपत कर लि्या था। आरण्यक और परुाणरों के प्रभाि के कारण जनमगत जालतिाद भी प्रचिन 
में आ चकुा था। ऐसे िातािरण में š*U ई०प०ू में भगिान ्बदु्ध का अितरण िुआ। उनका प्रभाि 
जनमानस पर इतना अलधक पड़ा लक लरक्ा के जो केनद्र कभी िैलदक लरक्ा के प्रमखु गढ़ िुआ 
करते थे, उनमें बौद्ध लरक्ा प्रदान की जाने िगी। गßुकुिरों का सथान संररों द्ारा संचालित मठरों और 
लििाररों ने िे लि्या तथा गßु और आचा्य्श की जगि लभक्ओु ंने िे िी। तक्लरिा, कारी, कांची, 
लमलथिा आलद िैलदक ्यगु के गढ़ थे जो बौद्ध काि में बौद्ध लरक्ा के प्रमखु केनद्ररों के रूप में सथालपत 
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िो गए, लकनत ुबौद्ध लरक्ा ने चूलँक परूी तरि से िैलदक धम्श का पररत्याग निीं लक्या था, इसलिए इन 
लरक्ा-केनद्ररों में िैलदक लरक्ा-पद्धलत और बौद्ध लरक्ा-प्रणािी दोनरों का संचािन समानानतर रूप 
से िोता रिा (पाठक, 2010, प०ृ 97)। 

1) नालनदा- 
रौगरोचलक चसथचत:- 

ित्शमान लबिार की राजधानी पटना से दलक्ण पिू्श लदरा में िगभग 43 मीि तथा प्रलसद्ध बौद्ध-
तीथ्श राजगिृ से उत्तर की ओर िगभग 7 मीि की दरूी पर लसथत ि ै(Cunningham, 1871, p. 
468)। प्रारभ ंमें ्यि एक गाँि था, जो मिातम िोने के कारण बौद्ध धमा्शन्ुयाल्य्यरों के लिए लिरषे 
मिति रखता था।

नालनदा का शैचक्षक पररसर:-
चीनी ्यात्ी हे्नसांग लिखता ि ैलक नािनदा का संसथापक रक्रालदत्य था, लजसने बौद्ध धम्श के 

लत्रतनरों के प्रलत मिती श्द्धा के कारण इसकी सथापना करिा्यी थी। रक्रालदत्य की पिचान कुमार 
गपु्त प्रथम से की जाती ि।ै सि्शप्रथम कुमार गपु्त ने इसे बौद्ध संर को दान लद्या था— उसके बाद 
बदु्धगपु्त, बािालदत्य आलद राजाओ ंने नािनदा को संरक्ण प्रदान लक्या और अनेक बौद्ध लििाररों का 
लनमा्शण करिा्या (कुमार, 2008, प०ृ 24)।  हे्नसांग के अनसुार (Beal, 1884, pp.168-170) 
नािनदा एक आम्िन था जो लक िगभग 500 व्यापारर्यरों ने 10 करोड़ सिण्श मदु्राओ ंके मलू्य से 
भलूम क्र्य करके नFिनदा के रलैक्क पररसर के लनमा्शण के लि्ेय मिातमा बदु्ध को दान की थी।3 इसके 
बाद अनेक राजाओ ंने इस पररसर के लनमा्शण में अपनी-अपनी भलूमका अदा की लजससे इसका कुि 
पररसर िगभग 1 मीि िमबी और आधा मीि चौड़ी भलूम पर फैि ग्या था। दसूरे चीनी लिद्ान 
इतसींग के अनसुार इसके लिसततृ प्रांगण में कई मलंजिा केनद्री्य भिन, िगभग 300 सनुदर एिं 
आकष्शक अध्य्यन-अध्यापन कक्, पसुतकाि्य भिन, छात्ािास भिन तथा 300 लभक् ुछात्रों के 
आिासी्य भिन आलद बने िुए थे। इसके अलधकृत भलूम में 200 से अलधक गाँि थे जो लिलभनन 
पीलढ़्यरों के राजाओ ंद्ारा मठ में लदए गए थे (Vidyabhusan, 1921, p. 515)।  

प्िेश प्चरि्ा एिं आ्ु सरीमा :- 
नािनदा लिश्वलिद्याि्य के लरक्ाथगी अपनU उचचकोलट की नैलतकता एिं लिद्ता के लिए दरू-दरू 

तक प्रलसद्ध थे। नािनदा के परेू पररसर में ्यद्यलप िगभग 10,000 लभक्ओु ंकी लिराि संख्या æFFáFW 
छात्रों की प्रिेर प्रलक्र्या अत्यनत कठोर और जलटि थी। प्रिेर के लिए सि्शप्रथम लिद्ान द्ारपािरों 
द्ारा छात्रों की कलठन मौलखक पÞUक्ा िी जाती थी। हे्नसांग के िण्शन के आधार पर ्यि पता चिता 
ि ैलक मात् 20 प्रलतरत छात् िी प्रिेर पÞUक्ा में उ¸FUण्श िोकर प्रिेर िे पाते थे। ्यिाँ तक लक लिदरेी 
छात् भी लनलश्चत रूप से ्यि निीं कि सकते थे लक उनका प्रिेर िो जाएगा। ÒæFWèF =W+ PáFJ इस 
लिश्वलिद्याि्य में कम से कम 20 िष्श की आ्य ुका िोना आिश्यक था (पाठक, 2010, प०ृ 100)। 
3्यि बाद के ्यगु के लकसी बौद्ध लिद्ान को लद्या ग्या िोगा न लक सि्यं बदु्ध को। 
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चशक्षक तथा छिात्र:
नािनदा लिश्वलिद्याि्य की सिज अनमुान इस तथ्य से िगा्या जा सकता ि ैलक ििाँ पर 1500 

से अलधक प्रकाण्ड लिद्ान और लिरषेज् लरक्क का्य्शरत थे। हे्नसांग के सम्य ्यिाँ का प्रधान और 
लिश्वलिद्याि्य का कुिपलत रीिभद्र (Bose, 1923, p.110) थे जो अनेक लिष्यरों में पारंगत 
थे। उक्त 1500 से अलधक लरक्करों में रीिभद्र के अलतररक्त आ्य्शदिे (Bose, 1923, p.107), 
धम्शपाि (Bose, 1923, p.113),  चनद्रगोलमन (Bose, 1923, p.116), रानतरलक्त (Bose, 
1923, p.123), पद्मसमभि (Bose, 1923, p.126), कमिरीि (Bose, 1923, p.131), 
बदु्धकीलत्श (Bose, 1923, p.137), िसबुनध,ु नागाजु्शन, चनद्रपाि, आ्य्शअसंग, लजनलमत् तथा 
प्रभालमत् आलद लिद्ानरों की ख्यालत दरू-दरू तक फैिी िुई थी (Watters, 1904, pp.164-165)। 
इस लिश्वलिद्याि्य में पढ़ने िािे िगभग 10,000 छात्रों में दरे-लिदरे से आ्ेय छात्रों की संख्या 
बिुत अलधक िोती थी। लिदरेी छत्रों में प्रा्य: जापान, चीन, लतबबत, कोरर्या, बमा्श, स्याम, जािा, 
समुात्ा और श्ीिङ्का के छात्रों की संख्या अलधक िोती थी (Watters, 1904, pp. 164-165)।  

चिश्वचिद्याल् का दुOखद अंत- 
1205 ई० में कुतबुदु्ीन ऐबक के सेनापलत बलखत्यार लखिजी ने नािनदा पर आलधपत्य 

सथालपत करके इस लिश्वलिद्याि्य को कू्ररतापिू्शक नष्ट करिा लद्या। इसके भिनरों को धारारा्यी 
कर उनमें आग िगा दी गई। पसुतकाि्यरों को जििा लद्या ग्या और लिद्ान लरक्करों की बेरिमी 
से ित्या करिा दी गई। िगभग 1000 िष्श तक अपनी आभा लबखरेने िािा लरक्ा का ्यि मिान 
मलनदर आज खण्डिररों के रूप में एक समलृत रषे बनकर रि ग्या ि ै(पाठक, 2010, प०ृ 102)। 

ÎFFáFÎ¼F æFPèæFPæFÃFáFÜF =W+ EæFèFWðF 
- ;F[;FáF P˜F·F õFW õFFÚFFÞ

ÎFFáFÎ¼F æFPèæFPæFÃFáFÜF =W+ ÚF;ÎFFæFèFWðFXk =+F æF_ù¼ ¼_èÜF - 
;F[;FáF P˜F·F õFW õFFÚFFÞ

2) चिरिमचशला- 
लिक्रमलरिा में लसथत बौद्ध लििार भी बौद्ध लरक्ा का प्रमखु केनद्र था। ्यि लिश्वलिद्याि्य 

ततकािीन मगध राज्य में गङ्गा के रमणी्य तट पर लसथत पिाड़ी के ऊपर लनलम्शत लक्या ग्या था। 8 
िीं रताबदी में पाि रासक धम्शपाि ने भागिपरु से 25 लक०मी० दरू इस लििार की आधारलरिा 
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रखी थी, लजसÎFW िगभग चार रताबदी तक प्रमखु लरक्ण-संसथा के रूप में भारत एिं लिदरेरों में 
ख्यालत अलज्शत की थी। पाि रासक धम्शपाि ने ्यिाँ अनेक बौद्ध मठ और लििाररों का लनमा्शण 
करा्या था (Vidyabhusan, 1921, pp. 519-520)। 

प्िेश की प्चरि्ा:
अन्य बौद्ध लरक्ा केनद्ररों की तरि लिक्रमलरिा में भी प्रिेर का प्रमखु आधार द्ाररों पर लिद्ान 

पलण्डतरों द्ारा िी जाने िािी प्रिेर परीक्ा ùXती थी।  

चशक्षक एिं चशक्षाथथी:
लिक्रमलरिा में 108 ्योग्य एिं कुरि लभक् ुिगभग 3000 छात्रों का लरक्ण का्य्श करते 

थे। इस कें द्र में बिुत से लिदरेी छात् आकर लिद्याध्य्यन करते थे। लरक्को में दीपङ्कर श्ीज्ान, 
रतनिज्र, िीिािज्र, कृ्ण समर, िागीश्वर कीलत्श तथा नरेनद्र आलद लभक्ओु ंकी ख्यालत दरू-दरू तक 
फैिी िुई थी। कुि लमिाकर ्यिाँ िगभग 144 लिद्ान लभक् ुथे (पाठक, 2010, प०ृ 104)। 

पुसतकाल्:
इस पररसर में एक लिराि पसुतकाि्य की सथापना की गई थी, लजसमें लिलभनन धमयों, दर्शन, 

व्याकरण, भाषा तथा अन्य िौलकक लिष्यरों की दिु्शभ पसुतकें  संग्रिीत की गई थी (पाठक, 2010, 
प०ृ 104)।

पररसर का अंत:
नािनदा की तरि इसका भी अनत बिुत द:ुखद िुआ था। इसका क्य्शकाि 8 िीं रताबदी से 

12 िीं रताबदी के अतं तक समलुचत रूप से ÑF[रा िुआ, 1203 ई० में कुतबुदु्ीन ऐबक के सेनापलत 
बलखत्यार लखिजी (Das, 1902, p.869) ने इसे तिस-निस कर लद्या। इसके भिन तड़ुिाकर 
नष्ट कर लदए गए, पसुतकाि्य जिा लदए गए और लिद्ान लरक्करों की ित्या कर दी गई। इस प्रकार 
प्राचीन भारत के इस गौरिरािी इलतिास की अब ्यादें िी रि गई (Vidyabhusan, 1921, 
p.520)। 

PæF=e+ÛFPèFáFF PæFèæFPæFÃFáFÜF =W+ EæFèFWðF - ;F[;FáF P˜F·F õFW õFFÚFFÞ
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3) िललररी:
िलिभी प्रचीन भारत का एक नगर ि,ै जो पलश्चमी भारत के सौरा्रि में और बाद में गजुरात राज्य, 

भािनगर के बनदरगाि के पलश्चमोत्तर में खमभात की खाड़ी के मिुाने पर लसथत था (Cunningham, 
1871, pp.316-317)। बौद्ध धम्श के दो उपधमयों िीन्यान और मिा्यान में नािनदा पररसर में 
मिा्यान को प्रमखुता दी गई थी, तो िलिभी में िीन्यान का अलधक प्रभाि था (पाठक, 2010, 
प०ृ 102)। 100 लििाररों और 6000 लभक्ओु ंका लििरण हे्नसांग ने भी लद्या ि।ै बौद्ध लरक्ा का 
प्रधान केनद्र िोने के कारण दरू-दरू के सथानरों से लिद्याथगी ्यिाँ लरक्ा ग्रिण करने के लिए आते थे 
(कुमार, 2008, प०ृ 25)। 

प्िेश प्चरि्ा- 
नािनदा तथा लिक्रमरीिा की िी भाँलत ्यिाँ भी प्रिेर पÞUक्ा दनेी पड़ती थी।

चशक्षक एिं छिात्र:- 
इस लिश्वलिद्याि्य में िगभग 200 लिद्ान लरक्क लभक् ुऔर 6000 छात् लभक् ुलिराि कक्रों 

में सामलूिक रूप से अध्य्यन-अध्यापन में संिगन थे। ्यि नािनदा की अपेक्ा अलधक समदृ्ध था, 
्यिाँ से लरक्ा प्राप्त करने िािे सनातकरों को राज्यसेिा का अिसर प्रदान लक्या जाता था। ऐसा संभि 
निीं िोने पर उनिें जीलिकोपाज्शन के लिए आलथ्शक सिा्यता प्रदान की जाती थी (Bose, 1923, 
pp. 29-30)। 

पररसर का अंत:
िगभग 750 ई० तक इसका िैभि और उतकðFa लनरनतर बना रिा। िेलकन 12 िीं रताबदी के 

बाद मलुसिम आक्रमणरों के प्रभाि से ्यि संसथान भी प्रभालित िुआ और क्रमर: ्यि अपना रलैक्क 
मिति खोता चिा ग्या (लसंि, 2016, प०ृ 176)। 

æFááFÚFU PæFèæFPæFÃFáFÜF - ;F[;FáF P˜F·F õFW õFFÚFFÞ
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4) जगद्ल- 
जगद्ि बौद्ध धम्श की तंत् लिद्या का केनद्र था। ्यि लिद्यापीठ अििोलकतेश्वर को समलप्शत था 

और ्यि नािनदा की परमपरा पर आधाररत था। इसका लनमा्शण 11 िीं रताबदी के आरलमभक काि 
में पाि िंर के राजाराम पाि द्ारा बंगाि के रामािती नामक नगर में गंगा के रमणी्य तट पर लक्या 
ग्या था (Bose, 1923, p.143)। लतबबती लििरणरों के अनसुार ्यिाँ पर कई पसुतकरों का लतबबती 
में अनिुाद िुआ था। प्रलसद्ध कशमीरी लिद्ान राक्य श्ीभद्र, जो लक नािनदा लिश्वलिद्याि्य के प्रलसद्ध 
लिद्ान थे, ने नािनदा, लिक्रमलरिा और ओदनतपरुी लिश्वलिद्याि्यरों के नष्ट िोने के बाद ्यिाँ प्रिेर 
लि्या था। उनिरोंने सात िष्श तक इस लिश्वलिद्याि्य में अध्य्यन लक्या था। मलुसिम आक्रमण को 
अिश्यमभािी जानकर िि 1203 ई० में लतबबत चिे ग्ेय। राक्य श्ीभद्र को लतबबत में बौद्ध धम्श 
की तंत् लिद्या का प्रचारक िोने का श््ेय लद्या जाता ि।ै इनके अिािा ्यिाँ लिभलूतचनद्र (Bose, 
1923, p.145), दानरीि (Bose, 1923, p.150), रभुकर (Bose, 1923, p.154), मोक्कर 
(Bose, 1923, p.155) तथा सधुाकर आलद प्रलसद्ध लिद्ान थे। अनेक लतबबती छात्रों ने ्यिाँ 
आकर अध्य्यन एिं अनिुाद का्य्श लकए थे। िगभग 1203 ई० में मलुसिम रासकरों द्ारा बौद्ध लरक्ा 
की इस मिान संसथा का नार कर लद्या ग्या (पाठक, 2010, प०ृ 105-106)।

¡F;FÇáF PæFèæFPæFÃFáFÜF - ;F[;FáF P˜F·F õFW õFFÚFFÞ

5) ओदनतपुररी-
इसे उदनतपरुा अथिा उ््ड्डनतपरुा के नाम से जाना जाता ि।ै ओदनतपरुी नामक बौद्ध 

लिश्वलिद्याि्य मगध राज्य में लसथत एक मितिपणू्श लरक्ा का केनद्र था। लकनत ुइसके लिष्य में बिुत 
अलधक जानकारी उपिबध निीं ि ै(Bose, 1923, p.156)। एक िेख के अनसुार मगध में पाि 
िंर के आने से बिुत पििे ओदनतपरुी लििार की सथापना की जा चकुी थी (University of 
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Ancient India, 1906, p.21)। लतबबती इलतिासकाररों के अनसुार, ओदनतपरुी लिश्वलिद्याि्य 
में िगभग 12,000 छात् थे। ्यि लिश्वलिद्याि्य िज्र्यान समप्रदा्य तथा तंत् लिद्या का केनद्र था। 
ओदनतपरुी लिश्वलिद्याि्य प्रलतभारािी लिद्ानरों एिं लिद्यालथ्श्यरों का गढ़ था। लिक्रमलरिा के 
आचा्य्श श्ी गंग ्यिाँ के छात् रि चकेु थे। ्यिाँ के बौद्ध लभक् ुप्रभाकर ने ‘सामलुद्रक व्ंयजन िण्शन’ 
नामक ग्रंथ का लतबबती भाषा में अनिुाद लक्या था (Cordier, 1914, p.484)। ्यिाँ की लरक्ा 
नािनदा की भाँलत लन:रलुक थी। इसकी प्रलसलद्ध लतबबत में अलधक िो गई थी। ऐसा माना जाता ि ै
लक लतबबत में पििे मठ की सथापना 949 ई० में ओदनतपरुी से पे्रररत िोकर िी की गई थी। इसका 
पराभि कब और लकन कारणरों से िुआ, इस बारे में कोई पषु्ट इलतिास ज्ात निीं ि ै(पाठक, 2010, 
प०ृ 106)।

EX¼Î¶FÑF]ÞU PæFèæFPæFÃFáFÜF - ;F[;FáF P˜F·F õFW õFFÚFFÞ

6) नाचद्ा-
11 िीं रताबदी के मध्य बंगाि और जिांगी नलद्यरों के संगम पर लसथत ततकािीन निद्ीप 

नगर में सथालपत लक्या ग्या था (Vidyabhusan, 1921, p.523)। ऐसा इलतिास प्राप्त िोता ि ै
लक निद्ीप नगर को गौड़ राजा िक्मणसेन (Mitra, 1881, p.256) ने अपनी राजधानी के रूप में 
बसा्या था तथा पाििंर के राजाओ ंद्ारा ्यिाँ सथालपत लकए गए लरक्ा केनद्र की प्रगलत में सिा्यता 
की थी। 

इस लरक्ा केनद्र के रलैक्क लिकास ÛFWk ‘जाटि लचनतामलण’ का िगभग कणठसथ रूप में गिन 
अध्य्यन करके आ्ेय लिद्ान िासदुिे साि्शभौम का लिरषे ्योगदान रिा। इनिरोंने नालद्या में न्या्य-
रा्रि के अध्य्यन का प्रारमभ लक्या। आगे चिकर इनके साथ इनके लर््यरों और रामभद्र, गदाधर 
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भट्टाचा्या्श, ररनुाथ-लररोमलण और मथरुानाथ आलद लिद्ानरों के संरक्ण में एक निीन न्या्य-लिभाग 
की सथापना की गई। इस प्रकार ्यि केनद्र बौद्ध धम्श के साथ-साथ संसकृत, न्या्यरा्रि, तक्श रा्रि 
तथा तंत्रा्रि की उचच कोलट की लरक्ा का एक प्रमखु केनद्र बन ग्या था (पाठक, 2010, प०ृ 
107)। 

उपसहंार

प्राचीन कािीन बौद्ध लरक्ा पद्धलत भारती्य लरक्ा का सतमभ माना जाता ि ै लजसने लरक्ा 
के लिकास में मितिपणू्श भलूमका लनभाई। ्यलद दखेा जाए तो िमारे दरे में चाि ेलकतने भी बदिाि 
लकए गए िरों पर प्रा˜FUन लरक्ा पद्धलत को ्योग्य माना जाता ि,ै प्रा˜FUन पद्धलत में भारत को लिश्वगßु 
माना जाता ि।ै लिद्ानरों ने लरक्ा को प्रकार्रिोत, अतंदृ्शलष्ट, ज्ानचक् ुऔर तीसरा नेत् आलद उपनामोk 
से लिभलूषत लक्या ि।ै उस ्यगु की ÜFù मान्यता थी लक लजस प्रकार अधंकार को दरू करने के लिए 
प्रकार की आिश्यकता िोती ि,ै उसी प्रकार व्यलक्त के सब संर्यो और भ्मरों को दरू करने के लिए 
लरक्ा आिश्यक ि।ै बदु्ध के जनम से पिू्श िैलदक लरक्ा का बोि बािा था लकनत ुबदु्ध के बदु्धति 
प्रालप्त के बाद लरक्ा का सतर परूी तरि बदि ग्या। िैलदक काि में केिि ब्ाह्मण अथिा ऊँच W 
æFµFXb को िी लरक्ा प्राप्त करने का अलधकार था लकनत ुबौद्ध काि में इसका सतर परूी तरि बदि 
ग्या। इसमें सभी जालत्यरों का प्रिेर िोने िगा तथा इसके साथ ल्रि्यरों को संर के माध्यम से लरक्ा 
प्राप्त करने का अलधकार लमि ग्या, लजससे बौद्ध काि में मलििाए ंखिुकर बािर लनकिी और 
लरक्ा प्राप्त करने िगी। बौद्धकाि में िी गरुुकुि परमपरा को त्याग =+Þ लिश्वलिद्याि्यरों का लनमा्शण 
िोने िगा और लरक्ा प्राप्त करने केिि भारत के िी लिद्याथगी निीं अलपत ुलिदरेरों से छात् आकर 
्यिाँ लरक्ा ग्रिण करने िगे। इस प्रकार नािनदा, िलिभी, जगद्ि, लिक्रमलरिा, नालद्या तथा 
ओदनतपरुी जैसे प्रलसद्ध लरक्ण संसथाओ ंके अलतररक्त बदु्ध के सम्य और उनके उपरानत िैरािी, 
राजगिृ, श्ािसती और कलपििसत ुजैसे सलुिख्यात नगर भी बौद्ध लरक्ा के प्रमखु केनद्र बन गए थे। 
मसुिमानरों द्ारा पसुतकाि्यरों का नार लक्या ग्या, लिद्ानरों को मारा ग्या, लजससे बौद्ध धम्श का ùFõF 
भारत में िुआ, EÎÜF»FF रा्यद निीं िोता। ्यिाँ के लिद्ानरों को लिदरेरों की तरफ न जाकर लिदरेी 
लिद्ानरों को भारत की EXÞ रुख करना पड़ता।            
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परोराणरारतरट्चमह गामजरीिनपपकाररो  
(सतुिचनपातसस चिसेसाधारेन)

प्रो. चिौडूरर उपेनद्र राि
संसकृत-प्राच्यलिद्याध्य्यनसंसथानम,् जििरिाि नेिरू लिश्वलिद्याि्यः, निलदलिी

लतलपटकगनथेस ु सतु्तलनपातसस पभतंू िोकलपप्यत्त ं लिजजलत। असस गनथलिसेससस भासा 
पोराणा िोलत । पाचीन-िेलदकभासा्य पभािो असस;FÎ»FõõF भासा्ंय लिजजलत। सेय्यथाPÑF, 
पचच्यासे, चरामसे, भिामसे, सिुाना, अिीिदाता, उपासकासे, पलण्डतासे, धममासे, ब्ाह्मणासे, 
इचचतेालदसालन पदालन सतु्तलनपातसस अनेकास ु गाथास ु प्यतु्तालन अिसेुं, एतालदसालन पोराणालन 
पदालन अञ्ेञस ु पालिगनथेस ु न लदससलनत। िेलदकभासा्य लनलमत्ततथ-पकासका पचच्या तिै, तिे 
इचचतेे सतु्तलनपातलसम ंप्यतु्ता भलिंस,ु सेय्यथालप, उणणमतेिे1 इचचालद। जनेतिा लत ठाण ेजनेति लत 
प्योगो, कुपपलटचचससलनत2 इचचतेे प्योगा िेदसे ुप्यतु्तभासा लि्य लदससलत। 

सतु्तलनपातलमि प्यतु्तालन छनदांलस लप िेदसे ुप्यतु्तFलन छनदांलस लि्य लदõõFलनत। तलमि गनथलमि 
अनटुु्ठप,् लतटु्ठप,् जगती इचचालद िेलदकछनदांलस प्यतु्तालन अिसेुं3।  न केििं पन भासा, अमलुमि 
गनथलमि ्ेय लिचारा लदससलनत, ्यालन पन िणणनालन कतालन, तालन िेदसे ुकतालन िोलनत। दिेजनसस 
पन समगगिणणनं एतथ लदससलत।  गामजीिनं सनुदरं िलणणतं अिोलस धलन्यसतु्तलमि।  

तेन सम्ेयन धलन्यो गोपो मिीनदी-तीरे पलटिसलत। गनुनं पािनतो सो गोपो लत िचुचलत। तसस 
लि लतंसमत्तालन गो-सिससालन िोलनत, सत्तिीससिससा गािो खीरं दयुिलनत। धलन्यो एको गोपो अिु।  
गोपा नाम एकलमि ि ठाÎFW न िोलनत। िलससके चत्तारो मासे थिे िसलनत, अिसेसे अट्ठमासे ्यतथ 
लतणोदकं सखु ंिबभलत, ततथ िसलनत। तसस सत्त पतु्ता, सत्त धीतरो, सत्त सलुणसा, अनेके च कममकारा 
भलिंस।ु एते गोपा िसससस लनलमत्त ंजानलनत। कदा िरुट्ठ िलेिससलत लत ते जानलनत। ्यदा सकुलणका 
कुिािकालन रुकखगगे करोलनत, कककटका उदकसमीपे द्ारं लपदलितिा, थिसमीपद्ारेन िळञजेलनत, 
तदा सिुरुट्ठका भलिससतीलत ते गोपा गणिलनत। इलमना पकारेन ते गोपा िसससस लनलमत्त ंजानलनत। 
एP¼õFF PæFõFÜFF अमिाकं पाचीनभारतसस लिञ्ञाण ंकथेPÎ¶F। कससका लनपणुा भलिमि। गािो ि तसस 
गोपसस धनं भलिंस।ु ‘‘नलतथ गो-सलमतं धन’’लनत पालि सालिचचलमि ितु्तं4 धलन्यसतु्तलमि गिसखुसस 
झानसखुसस च तिुना कता। धलन्यगोपो पतु्तने, भरर्या्य, धनेन, धञ्ेञन च समपननो भलि।   सो एको 
सखुजीिनसमपननो कससको भलि। िससकािलमि सो इलमना पकारेन गा्यलत सखुने, 

‘‘पककोदनो ददु्धखीरोिमलसम अनतुीरे मलि्या समानिासो। 
1सतु्तलनपातसस गाथा २०६
2Ibid ७८४
3दकेखनत-ु सतु्तलनपातो, (मराठी-भासानिुादने) ्डा. बापटेन समपालदता, ततथ भलूमका्ंय प ु३६-३७. 
4सं॰ लन॰ १.१३; नेलत्त॰ १
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छनना कुलट आलितो लगलन, अथ च ेपतथ्यसी पिसस दिे’’5॥

लसद्धभत्तो, गािो दलुितिा, गलितखीरो, च अि ंभिामीलत अतथो। मिामिी-नालमका्य नलद्या 
तीरसस समीपे अनकूुििलत्तना पररजनेन सलदं्ध िसमानो,  लतणपणणचछदनेलि अनोिससका कता  
कुटी । अलगग जालितो। (तेस ुतेस ुठानेस ुअलगग ‘‘लगनी’’लत िोिरी्यलत।) सबबं सममा िोलत, तेन दिे 
इदालन ्यलद इचछलस, उदकं मञुच लत िदलत। असस पन लिसेसतथो सतु्तलनपातसस अट्ठकथा्ंय लितथरेण 
पकालस¶FX6 । 

सो गोपो गा्यलत, 

‘‘अनधकमकसा न लिजजरे, कचछे रूळिलतण ेचरलनत गािो।
िरुट्ठलमप सिये्यमुागतं, अथ च ेपतथ्यसी पिसस दिे’’7॥

लप”~िमलकखका, मकसा, नलतथ। तेस ुलदनेस ुद् ेकचछा अिसेुं – नदीकचछो च पबबतकचछो 
च। इध नदीकचछो लत अतथो। गािो सञजातलतण ं भत्तलकचच ं करोलनत। आगतं िरुट्ठलमप खमये्युं। 
एतथ ्ेय अनधकमकसा अिसेुं, ते सलननपलततिा रुलधरे लपिनता मिुुत्तनेेि गािो अन्यब्यसनं पापेलनत, 
तसमा िरुट्ठत-मत्त्ेेयि ते गोपािका पंसनुा च साखालि च मारेलनत, तेसं अभािेन गनुनं खमेतं, कचछे 
रुळिलतणचरणने अद्धानगमनपररसस अभािो ितु्तो।  म े गािो, लद्कखत्तु ं िा लतकखतुं िा िरुट्ठलमप 
सिये्युं’’ लत पकासेलत।

लतलपटकगनथपठना जानFम ्ंय तलमि पोराणसम्यलमि बदु्धसस लकचचचसे ु परेुभत्तलकचच,ं  
पचछाभत्तलकचचचलनत द् े लकचच े अिसेुं लत।  बिुपोराणसम्यलमि भगिा बदु्धो एकलमि लदने 
मगध-पदसेलमि लििरनतो एकलमि ब्ाह्मणगाम े पलिट्ठो। एकनाळालत तसस गामसस नाम ं अिोलस। 
दलकखणालगरर लत एको पबबतो राजगि ंपररिारेतिा लठतो अिोलस।  तसस पबबतसस दलकखणपससे 
एको गामो  अिोलस, तलसम ंगाम ेभगिा बदु्धो परेुभत्तलकचच ंलनट्ठापेतिा कलसभारद्ाजं ब्ाह्मण ंपससलत, 
तं लदसिा  ततथ गनतिा, भगिा तेन सलद् ंभासण ंअकालस8। 

सो कािो िपपकािो अिोलस।  िपनकािो नाम  बीज-लनलकखपन-कािो । ततथ द् ेिपपालन 
अिसेुं, किििपपं, पंसिुपपं च। सो िोलत पंसिुपपं । ततथ पठमलदिसे म”~ििपपं िोलत। ततथा्ंय 

5सतु्तलनपातसस धलन्यसतु्त ं१८
6अ्ंय पन अतथिणणना – एिम्ंय धलन्यो गोपो अत्तनो स्यनररे मिास्यने लनपÎÎF[X मरेतथलनतं सतुिा ‘‘पƒ=+Xदनोिमसमी’’लत 
भणनतो का्यदकुखिपूसमपूा्ंय का्यसखुिते¦ु˜F अत्तनो सPÎÎFलितं दीपेलत। ‘‘ददु्धखीरोिमसमी’’लत भणनतो लचत्तदकुखिपूसमपूा्ंय 
लचत्तसखुिते¦ु˜F। ‘‘अÎÎF[तीरे मलि्या’’लत लनिासट्ठानसमपलत्त,ं ‘‘समानिासो’’लत तालदसे कािे लप्यलिपप्योगपदट्ठानसस 
सोकससाभािं। ‘‘छÎÎF[ÎFF कुटी’’लत का्यदकुखापगमपलटरातं। ‘‘आलितो लगनी’’लत ्यसमा गोपािका पररकखपेधमूदारुअलगगिसेन 
त्यो अगगी करोलनत। ते च तसस गेि े सबबे कता, तसमा सबबलदसास ु पररकखपेलगगं सनधा्य ‘‘आलितो लगनी’’लत भणनतो 
िाळलमगागमनलनिारण ंदीपेलत, गÎुÎF[ÎFk मजझ ेगोम्यादीलि धमूलगगं सनधा्य ्ंडसमकसादीलि गÎुF[ÎFk अनाबाध,ं गोपािकानं स्यनट्ठाने 
दारुअलगगं सनधा्य गोपािकानं सीताबाधपलटरातं। सो एिं दीपेनतो अत्तनो िा गÎुÎF[ÎFk िा पररजनसस िा िरुट्ठप˜˜F्यसस कससलच 
आबाधसस अभाितो पीलतसोमनससजातो आि – ‘‘अथ च ेपतथ्यसी पिसस दिेा’’लत। खदु्कलनका्ेय, सतु्तलनपात-अट्ठकथा, 
(पठमो भागो)। 
7Ibid 20
8एतथ ‘्ञातबबं िोलत, “भगिालत भाग्यिा, भगगिा, भत्तिालत भगिा। (सतु्तलनपातसस अट्ठकथा्ंय उरगिगगो)
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उपकरणसमपदा िोलनत, तीलण बलिबद्-सिससालन उपट्ठालपतालन िोलनत, सबबेसं सिुणणम्यालन 
लस”~Fलन िोलनत, रजतम्या खरुा िोलनत, सबबे सेतमािालि सबबगनधसगुनधलेि प”^~लिकेलि च अि’~ता 
िोलनत, बलििद्ा पन पररपणुण”~पचच”~F, सबबिकखणसमपनना िोलनत, एकचच ेकाळा िोलनत, अञ्ेञ 
अञजनिणणा्ेयि िोलनत, एकचच े सेता फलिकिणणा िोलनत, एकचच े रत्ता पिाळिणणा, एकचच े
कममासा मसारगलििणणा िोलनत। 

पञचसता कससकपरुरसा, सबबे अितसेत-ितथलनितथा मािाि’~ता दलकखण-असंकूटेस ु
ठलपतपपुफचमुबटका दस दस न”~िा एकेकगमुबा िुतिा गचछलनत। न”~िानं सीसञच ्यगुञच पतोदा 
च सिुणण-लपनद्धा िोलनत। पठमन”~िे अट्ठ बलिबद्ा ्यतु्ता िोलनत, सेसेस ु चत्तारो चत्तारो िोलनत, 
अिसेसा लकिनतपररित्तनतथं आनीता िोलनत। एकेकगमुबे एकमकंे बीजसकटं एकेको कसलत, एकेको 
िपलत। इलमना पकारेन पालि-सालिचचसस सतु्तलनपातलमि  पोराणभारतरट्ठसस गामजीिनपपकारो 
सममा िलणणतो अिोलस। 

GPÛFÎFF ÑF=+FÞWÎF õF]æFµµFõõF ¶FWõF] P¼ÎFWõF] ÑFÚF[¶FX ÑFÜFX;FX EùXPõF— =+õõF=+F æF¸FÛFFÎF-=+FáFk 
PæFÜF PÎFÊÎFF ÎF EùWõF]k— ¶FW ÑFÎF EÊF EùWõF]k—

एतथ पन एको PæFõFÜFX ्ञातÙÙFX िोलत। पालिभासा्ंय प्यतु्ता अनेक-सद्ा इदालन अमिाकं 
पादलेसकभासास ुलदससलनत, तं ्यथा न”~िा लत सद्ो तेिगु ुभासा्ंय ’नागलि’ लत प्यतु्तो िोलत अजज 
लप। सतु्तलनपातसस ि खगगलिसाणसतु्तलमि एका गाथा अलतथ, तं ्यथा-

लदसिा सिुणणसस पभससरालन, कममारपतु्तने सलुनरट्ठतालन।
स•~ट्टमानालन दिुे भजुलसम,ं एको चरे खगगलिसाणकपपो9॥

इमा्ंय गाथा्ंय ्यो ’कममारपतु्तने’ लत सद्ो आगतो, सो ¼ट्ठबबो िोलत, एतसस सद्ससतथो िोलत 
’सिुणणकारो’ लत। एसो सद्ो अजज लप तेिगु-ुभासा्ंय िोिकारतथे लदससलत। लिनदी-भासा्ंय पन 
एसो सद्ो न सिुणणकारतथे, लदससलत, न िा  िोिकारतथे । इलमना पकारेन पालिभासा्य सद्ा 
केलच सदुरूिलतथस ुपदसेेस ुपलिट्ठा, इदालन ते सद्ा न मागधसे ुलदससलनत, न िा कोसिेस ु। दरूरट्ठतेस ु
दलकखणापदसे ुलदससलनत। 

तेस ु पन लदनेस ु कलसकममकरा सबबे लप मनसुसा अ²F अिसेुं, कलसभारद्ाजो लप ब्ाह्मणो  
अ²X अिोलस। सो पन सगुनधगनधलेि लिलित्तो पञचसतगरनकं ितथं लनिासेतिा सिससगरनकं 
एकंसं कररतिा एकमलेकससा अ”^~लि्या द् े द् े कतिा, िीसलत अ”^~लि-मलुद्का्यो धरलत, कणणसे ु
सीिकुण्डिालन धरलत, सीसे च ब्ह्मिेठनं पलटमलुञचतिा सिुणणमािं कणठे कतिा ब्ाह्मणगणपररितुो 
कममनतं िोसासलत। तसस भरर्या लप ब्ाह्मणी अ²F ि अिोलस। सा पन अनेक-सत-भाजनेस ु
पा्यासं पचापेतिा मिासकटेस ु आरोपेतिा गनधोदकेन निाल्यतिा सबबाि’Fरलिभलूसता ब्ाह्मणी-
गणपररिेरट्ठता कममनतं अगमालस।

गेिलमपसस ब्ाह्मणसस सनुदरं, समदंु्ध च अिोलस। तं पन सबबतथ गनधलेि सलुिलित्त ंिोलत, पपुफेलि 
सकुतबलिकमम ंिोलत, खते्तञच तेस ुतेस ुठानेस ुसमलुससतपटाकं अिोलस। पररजनकममकारेलि सि 
कममनतं ओसटपररसा अ²तेय्यसिससा िोलनत। सबबे अित-ितथ-लनितथा, सबबेसञच  पा्यासभोजनं 

9सतु्तलनपातसस खगगलिसाणसतु्तk ४८
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पलट्यत्त ंअिोलस। ततथ सबबे ि मनसुसा समाना अिसेुं । सालमनो’लप पा्यासं खादलनत, सेिका’लप 
पा्यासं भञुजलनत। 

तेलि जनेलि तेस ु लदनेस ु सिुणण-रजत-कंस-तमब-म्यालन भाजनालन प्यतु्तालन अिसेुं । कलस 
भFरद्ाजो ब्ाह्मणो पन बलिकममं कारापेतिा र¶FÎFसिुणणबनधपूािना्यो आरोलितिा र¶FÎFसिुणणदण्ंड 
गितेिा ‘‘इध पा्यासं दथे, इध सलपपं दथे, इध सकखरं दथेा’’लत िोसासमानो लिचरलत। ततथ बदु्धो 
एककोि गलचछ, भगितो लसससा लभकखिो न गलचछरे। ्यदा भगिा एककोि कतथलच उपस’~लमतकुामो 
िोलत, लभकखाचारिेिा्ंय द्ारं लपदलितिा अनतोगनधकुलटं पलिसलत। ततो लभकख ू ता्य सञ्ञा्य 
जानलनत – ‘‘अजज भगिा एकको’ि गाम ंपलिलसतकुामो’ लत। तसमा ता्ंय िेिा्ंय लभकख ूभगिनतं 
नानबुलनधसं।ु कलसभारद्ाजो ब्ाह्मणो भगिनतं गाथा्य अजझभालस, बदु्धो’लप भगिा इलमना पकारेन 
तससतु्तरं ्यचछलत ।

‘‘सद्धा बीजं तपो िरुट्ठ, पञ्ञा म े्यगुन”~िं।
लिरी ईसा मनो ्योत्त,ं सलत म ेफािपाचनं10॥ 

इमा्ंय गाथा्ंय अनेके सद्ा गामजीिनसस, कलसकममनतसस च पररचा्यका िोलनत।  बीजं लि 
कलस्या मिंू िोलत। तलसम ंबीजे सलत कत्तबबतो, असलत अकत्तबबतो, तपपमाणने च कत्तबबतो। बीजे 
सलत कलसं करोलनत, बीजे असलत न करोलनत कलसं । बीजपपमाणने च कुसिा कससका खते्त ंकसलनत, 
न ऊनं ‘‘मा नो सससं पररिा्यी’’लत, न अलधकं ‘‘मा नो मोरो िा्यामो अिोसी’’लत। तमिा  बीजमिे 
मिंू कलस्या ’लत सतु्तलनपातसस अट्ठकथा्ंय लदससलत । 

GÛFFÜFk ;FF»FFÜFk ;FFÛF¡FUæFÎFõõF ÑF=+FõF=+F ÜF];FÎF”~áFk, GõFF, ÜFX¸Fk ×+FáFÑFF˜FÎFk P¶F õFÇF ˜F 
ÑFÜF]·FF— J¶FWõFk õFÙÙFWõFk æF¶»F[ÎFk =+PõF=+ÛÛFPõÛFk ÑFÜFX;FX ùXP¶F— GPÛFÎFF ÑF=+FÞWÎF J¶FW õFÇF =+FPõF=+ÛÛFõF 
ÑFPÞ˜FFÜF=+F ùXPÎ¶F—
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पाचल साचहत् में िचण्भत अचनत्ता का तत्िसगं्रह  
के चसथरराि पररीक्षा में चिसतार

डा. श्ररीमतरी राका जैन
िखनऊ

प्सतािना-

पालि सालित्य में अलनत्य-¼]Oख-अनातम के लसद्धानत को केनद्र बनाकर िी दर्शन लदखाई दतेा ि।ै 
्यि जगत ्अलनत्य-दःुख और अनातम रूप ि ैऔर इनका ज्ान न िोना िी अलिद्या ि।ै चार आ्य्शसत्यरों 
में दःुख का प्रलतपादन अलनत्यता के आधार पर लक्या ग्या ि।ै भगिान ्बदु्ध के दर्शन का सारांर 
इस अलनत्य-दःुख-अनातम में समालित ि।ै ्यि लसद्धानत उपलनषद ्के िाक्य सलचचदाननद-सत,् लचत ्
और आननद का ठीक उलटा ि।ै भगिान ्बदु्ध ने सभी उपादान सकनधरों एिं आ्यतनरों को नष्टिान ्
िोने से अलनत्य बतिा्या ि ैतथा अलनत्यता के सिभाि के कारण उनिें दःुखरूप एिं दःुख के कारण 
अनातम रूप किा ि-ै

‘‘्यदलनचच तं दकुख,ं ्ंय दकुख ंतदनत्ता, ्यदनत्ता तं ‘नेतं मम, नेसोिमलसम, न मसेो अत्ता’लत।’’1

िोक की अलनत्यता का प्रलतपादन करते िुए भगिान ् ने िोक संज्ा का अथ्श ‘िलुजजि’ 
बतिा्या ि।ै चक्,ु रूप, चक्िुेदना, चक्,ु संसपर्श, चक् ु िेदना एिं श्ोतालद िलजजत िोते ि।ै2 
‘प्रिोकधमा्श’ नारिान िोने से ‘िोक’ ऐसा किा जाता ि।ै3 िोक को रनू्य किा ि।ै ्यि आतमा से 
रनू्य ि।ै अलनत्यता के आधार पर अनातम की लसलद्ध िोती ि।ै

संसार के प्राणी नाम-रूप से जाने जाते िैं। ्यि नाम संज्ा भी कििाने मात् के लिए िै4 लजस 
प्रकार ‘रथ’ नाम की कोई िासतलिक चीज निीं िोती, उसके लिलभनन लिससरों को लमिाकर रथ ्यि 
नाम लद्या जाता ि,ै उसी प्रकार पांच सकनधरों से उतपनन छः इलनद्र्यधारी प्राणी को ‘सत्ि’ नाम से 
अलभलित लक्या जाता ि।ै5

बौद्धदर्शन की नींि पंचसकनधरों एिं प्रतीत्यसमतुपाद के लसद्धानतरों पर लनभ्शर ि।ै पांच सकनधरों के 
लनरनतर बदिते रिने के अलतररक्त लकसी चतेन आतमा-ब्ह्मा का बौद्ध तत्ििाद में सथान निीं ि।ै धम्श 
्या रटन अपने िते ुसे िी उतपनन िोती ि।ै िते ुसे उतपनन िोने िािे धमयों का िते ुऔर उसका लनरोध 
इतना िी तथागत का िाद ि-ै

‘‘्ेय धममा ितेपुपभिा, तेसं ितेुं तथागतो आि—
तेसं च ्यो लनरोधो एिं िादी मिासमणो।।’’
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जो िते ुसे उतपनन ि,ै िि अनातम ि,े अलनत्य ि,ै दःुखरूप ि-ै इस बात को जो अपनी प्रज्ा से 
दखेता ि ैिि इस दःुख रूप संसार से मकु्त िो जाता ि-ै

सबबे धममा अनत्तालत ्यदा पञ्ञा्य पसलत।
अथ लनलबबदलत दकुख,े एस मगगो लिसलुद्ध्या।।

सबबे संखारा अलनचचालत ्यदा पञ्ञा्य पससलत।
अथ लनलबबनदलत दकुख,े एस मगगो लिसलुद्ध्या।।

सबबे संखारा दकुखालत, ्यदा पञ्ञा्य पससलत।
अथ लनबबनदलत दकुख,े एस मगगो लिसलुद्ध्या।।

- सत्ता के लिए लनत्य, लसथर ्या कूटसथ िोने का सथान निीं ि।ै सत्य ्या सत्ता रबद का प्र्योग 
बौद्धलिचारकरों ने अलनत्यता के लिए िी लक्या िैं जो अलनत्य निीं, पररित्शन रीि निीं, क्ण-क्ण 
बदिने िािा निीं, िि असत ्ि।ै जगत-्उसी तरि बदि रिा ि,ै लजस तरि दीपक की िौ। दीपक 
की िौ की तरि पांच सकनध लनरनतर पररिलत्शत िोते िैं।

=+FÜF, लजह्ा, घ्राण, चक्,ु कण्श और मन- ्ेय छः इलनद्र्यां एिं इनके लिष्य भी, सपर्शन, रस, गनध, 
दर्शन, श्िण और मनन अलनत्य ि-ै सबबे संखारा अलनचचा लत।

समस्ा का अनुसनधान प्श्न-

पालि लत्लपटक में इस प्रकार अलनत्यता का प्या्शप्त िण्शन ि ैलजसको आचा्य्श रानतरलक्त ने 
लकस तरि तत्िसंग्रि के लसथरभाि परीक्ा में प्रलतपालदत लक्या ि ै्यि अनसुनधान का लिष्य ि।ै

शरोधपद्धचत-
अलनत्यता पर पिू्शपक् में जो प्रश् उठाए गए उनका उत्तर आचा्य्श रानतरलक्त ने अलनत्यता के 

लिसतार रूप क्लणकिाद के रूप में लद्या। पिू्शपक् को प्रसततु करते िुए सिपक् रखा ग्या ि।ै

साचहत् समरीक्षा-
आचा्य्श आलिद्धकण्श, आचा्य्श कुमाररिभट्ट और भालिलिक्त उद्योतकर के सालित्य के आधार 

पर उनके मत की समीक्ा करते िुए आचा्य्श रानतरलक्त ने लसथरभाि की परीक्ा की ि।ै

सभी दःुखरों का मिू ‘सकका् चदPट्’ ि।ै पंच-सकनधातमक ररीर में, ित्शमान दिे में ्या नश्वर 
दिे में आतमा तथा आतमी्य दृलष्ट-अिकंार और ममकार रखना सतका्यदृलष्ट ि।ै ‘सिका्ेय दृलष्ट: 
आतमातमी्यदृलष्टः- ऐसा चनद्रकीलत्श किते ि।ै सतका्यदृलष्ट से दरू रिने के लिए िी अलनत्यता के 
लसद्धानत को तथागत बदु्ध ने ÙF¶FáFFÜFF। अलनत्यता का लिकलसत सिरूप िी तत्िसंग्रि के लसथरभाि 
परीक्ा में क्लणकता के रूप में लमिता ि।ै

बौद्धरों के लिए एकमात् ्यथाथ्श ्या सत ्प्रापक क्ण िी ि,ै अन्य सब कुछ व्याख्या, लिचार-
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सजृन ्या कलपना ि,ै दसूरी ओर बौदे्धतर ्यथाथ्शिादी सत्ता-अलसतत्ि के तीन-द्रव्य-गणु-कम्श और 
पदाथ्श-भाि के चार - सामान्य-लिरषे-समिा्य और अभाि- ्ेय सात भदे करते िैं लजनमें अपनी-
अपनी लिष्यगत ्यथाथ्शता तत्िसंग्रिकार रानतरलक्त अलनत्यता के सकू्म रूप क्लणकता से समीक्ा 
करते िैं।

चिचिा्भ-

आचा्य्श रानतरलक्त ने लसथरभाि परीक्ा में पिू्शपक् के रूप में सात लबनद ुरख,े ्यथा-

अचिद्धकण्भ के अनुसार-
1.  संसार में सत्ता दो तरि की ि-ै लनत्य और अलनत्य, तीसरा कोई लिकलप निीं।

उद्यरोतकर के अनुसार-
2.  सत्ता का लिनार िर पि निीं िो सकता क्यरोंलक इसके कारण िर पि मौजदू निीं।

3. सत्ता का्य्श को उतपनन लकए लबना भी मौजदू रि सकती ि ैऔर उसे अलसतत्ि के रूप 
में माना जा सकता ि।ै

4.  ्यलद िम सत्ता की क्लणकता पर लिचार करते िैं तो का्य्श उनके द्ारा उतपालदत निीं 
लक्ेय जा सकते िैं और िसतओु ंका क्लणकरूप में निीं मान सकते िैं।

कुमाररल के अनुसार-
5.  एक िसत ुकी पिचान भी गैर-क्लणकता को सथालपत कर सकती ि ैक्यरोंलक ्यि समलृत 

से अिग िैं

राचिचिक् के अनुसार-
6.  स्ूय्श, चनद्र आलद जैसी सत्ता का लिज्ान- जैसी उस क्ण की केिि कुछ िसतएु ंिैं। 

िेलकन सत्ता िमरेा ि।ै ्ेय क्ण िो सकते िैं क्यरोंलक िे ज्ान और सत्ता की िसतएु ंिैं।

7. अनकु्रम से, लिज्ान की éF_kखिा का, िसत ुके संबंध में ्यि प्रलतभास िोना चालिए लक 
जो क्लणक न िो।

आचा्य्श रानतरलक्त द्ारा प्रसततु इन सात पिू्शपक्ी लबनदओु ंकी समीक्ा इस प्रकार की गई ि।ै

1.  अलिद्धकण्श के उत्तर में आचा्य्श किते िैं लक- लिनार दो तरि का ि-ै एक सत्ता में 
लनलित रिता ि ैजो िर पि बदि जाता ि ैअनभुिातीत ि,ै व्य्य िोता ि।ै जबलक 
दसूरा, एक िसत ुके बारे में परूी तरि से गा्यब िो जाता ि ै(धिंस)। िम ्यि भी सिीकार 
करते िैं लक लिनार का कारण ि ैक्यरोंलक दसूररों द्ारा ऐसा मानना पड़ता ि ैिेलकन 
आगे ्यि किा ि ैलक इस तरि के लिनार को कारणिीन (िते ुरलित) किा जाता ि।ै 
दसूरे प्रसंग में लिनार को एक लिरषे रटना निीं कि सकते िैं जो केिि सम्य िोता 
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ि।ै ्यि लिनार आकार-कमि की तरि अलसतत्ि िीन एिं केिि सत्ता के नष्ट िो 
जाने को लिनार किा जाता ि।ै ्यि ‘‘दसूररों  के द्ारा ग्राह्य एक अिग (लभनन) िसत ु
निीं ि।ै इसलिए ्यि कोई कलठनाई निीं ि ैिम ्यि लिचार करते िैं लक प्रत्ेयक िसत ु
क्लणक ि ैऔर िि लिनार भी ितेरुलित ि।ै

2.  आचा्य्श उद्योतकर उत्तर दतेे िैं लक क्णभगंरु िसत ुके नष्ट िोने में, लिनार के दो अिग-
अिग प्रकार में से एक लनलित िैं— इसके दो तरि के पिि ूिैं अथा्शत ्क्णभगंरु िसतओु ं
के एक प्रकार का नष्ट िोना और क्लणक िसत ुके असमान प्रकार के लिए सथान दनेा। 
इस पििी लििलुप्त का कोई िते ुनिीं ि।ै लिनार के दसूरे प्रकार के लिए सथान ि,ै जब 
एक प्रकार की क्लणक िसत ुपरूी तरि से नष्ट िो जाती ि ैऔर दसूरी प्रकार की क्लणक 
िसत ुइसका सथान िे िती ि ैइस प्रकार के लिनार के िते ुऔर सिा्यक पररलसथलत्यां 
िोती िैं। उदािरण के लिए, जब एक बत्शन का लकसी छड़ी से टुकड़े-टुकड़े कर लदए 
जाए तो रड़ी आलद की मदद अलंतम क्ण का क्णभगंरु बत्शन अगिे क्ण में िलृद्ध को 
पा िेता ि।ै

3.  भालिलिक्त ्योगीसेन का उत्तर ि ै लक ऐसी कोई िसत ु निीं ि ै जो राश्वत िो जैसे 
अनतररक् आलद, ्यलद उसे सिीकार करना जरूरी ि ैतो िे क्लणकता के रूप में लनलश्चत 
िी सिीकार करेगें, िसतएु ंकेिि अलसतत्ि में िैं जब उनिें अपेलक्त का्ययों के उतपादन 
करने में सक्म िोना चालिए, निीं तो िे अलसतति िीन ि।ै लनत्य (राश्वत) िसतएु,ं ्यलद 
अलसतत्ििान ि,ै ्यका्यक सभी का्ययों को सटीक बनाना चालिए और अनकु्रम में एक 
के बाद एक निीं िोना चालिए, क्यरोंलक िे का्य्श के उतपादन की रलक्त रख ेिैं। ्या ्यि 
लनत्य सत्ता एक का्य्श उतपनन करने के लिए सिा्यक पररलसथलत्यरों की उममीद करते 
िैं तब उनिें समझ में आ जाना चालिए लक िे लकस क्मता में पदाथ्श के िते ु(कारण) 
की सिा्यता कर रि ेिैं ्यलद िे राश्वत िसत ुकी रलक्त को तै्यार कर रि ेिैं तब उस 
रलक्त का का्य्श के कारण के रूप में, लिचार करना चालिए, राश्वत िसत ुके रूप में 
निीं। क्यरोंलक ्ेय राश्वत सत्ता अपने का्य्श के उतपादन में सक्म निीं ि,ै उनिें सत्ता-रलित 
(अलसतत्िरलित) के रूप में मानना चालिए। ्यलद आप किें लक सत्ता की पररभाषा ्यि 
निीं ि ैलक जो एक का्य्श के उतपादन के ्योग्य ि,ै िेलकन केिि एक जो सिाभालिक 
अलसतत्ि ि,ै ्यिां िम बौद्ध ्यि किते िैं लक िम लकसी भी िसत ु के सिाभालिक 
अलसतत्ि पर लिचार निीं करते िैं, और िि अलसतत्ि अकेिे एक सत्ता के लसथरभाि 
को सथालपत निीं कर सकता ि।ै

4.  ्यलद सत्ता को क्लणकिाद के रूप में सिीकार करते िैं, तब सिा्यक पररलसथलत्यां उसी 
का्य्श के उतपादन में पदाथ्श के ितेओु ंकी सिा्यता करती ि ैजो पदाथ्श के िते,ु का्य्श 
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करने के लिए अपेलक्त िैं। पििे क्ण में िते ुऔर पररलसथलत्यां एक तरि से सं्योग करती 
ि,ै तालक अगिे क्ण में का्य्श के उतपादन में सक्म िो। िते ुकी सिा्यता से का्य्श उतपनन 
करने में पररलसथलत बदिाि (पररित्शन) िो जाता ि।ै ्यलद िसतएु ं लनत्य ि ै और ्यलद 
सिा्यक सामग्री उसमें रलक्त उतपनन करती ि ैतो उनिें िते ुके रूप में क्यरों रखना चालिए?

5.  कुमाररि का लनराकरण आ˜FFÜFa करते िैं लक पिचान (सिीकृलत) को एक धारणा के 
समान उप्यकु्त ज्ान निीं किा जा सकता, क्यरोंलक ्यि िसतओु ंको िगातार मानता 
ि,ै भिे िी िे िर क्ण को अिग कर रि ेिैं। ्यलद दसूररों के द्ारा उप्यकु्त ज्ान को ग्रिण 
लक्या जाता ि ैलफर भी ्यि समलृत से भौलतक रूप से लभनन निीं ि ैलजसे उलचत ज्ान के 
रूप में लिचार लक्या जाता ि।ै

6.  भालिलिक्त की ्यलुक्त की आचा्य्श समीक्ा करते िैं। लिज्ानिालद्यरों के अनसुार बाह्य 
जगत ्सत ्निीं ि।ै इसलिए स्ूय्श, चनद्र आलद जैसी कोई िसत ुनिीं ि।ै लिज्ान को 
छोड़कर, जो लक क्णभगंरु िैं इसलिए ्यि दसूररों के लिए बेकार ि,ै जो स्ूय्श की मदद 
से सभी चीजरों की क्लतपलूत्श को पररभालषत करने का प्र्यास करते िैं।

7.  उद्योतकर की समीक्ा करते िैं लक- एक प्रकार की िौ िर क्ण अिग ि-ै ्यि सभी 
दार्शलनकरों के द्ारा सिीकार की जाती ि।ै लफर भी ्यि एक और िगातार ज्ान में 
प्रलतलबलमबत िोती ि।ै ्यलद इस तरि की भािनाए ंउप्यकु्त निीं िोती िैं तो अन्य चीजरों 
का ज्ान क्यरों निीं िोना चालिए और अमान्य (अनपु्यकु्त) मानना चालिए क्यरोंलक ऐसा 
लिज्ान िसतओु ंका अनभुि करता ि,ै जो प्रलतक्ण लभनन ि ैजैसे बचपन, ्यौिन आलद 
एक िोकर लभनन िैं। इसलिए सत्ता की अ-क्णभगंरुता सथालपत निीं की जा सकती ि।ै

तत्िसंग्रि के मत में दो प्रकार का लिनार िोता ि-ै एक अनभुिातमक लिनार लजसे प्रधिंस 
किते िैं6 और दसूरा अनभुिातीत लजसे लिनार-लिनश्वरति अथिा अलनत्यता-क्लणक किते िैं। 
प्रथमतः लकसी रट का िथौड़े के प्रिार से प्रधिंस ि ै लद्ती्यतः रट का कािगत लिनार ि,े एक 
अगोचर, अत्यनत क्रलमक, सतत-् अलनत्यता जो लकसी भी ्यथाथ्श का सारतत्ि ि ैअतः आचा्य्श 
रानतरलक्त का कथन ि ै लक सि्ंय ्यथाथ्श को िी लिनार किते िैं- ‘‘्रो चह रिः क्षणसथाच् 
चिनाश इचत गरी्ते’’7 ्यि अितेकु िोता ि,ै िथौड़े के प्रिार के समान ्यि सि्ंय िी उतपनन िोता 
िै8 क्यरोंलक ्यि िसत ु्या ्यथाथ्श का सिभाि ि ैऔर ्यथाथ्श अलनत्य ि।ै लकसी िसत ुका लिनार सदिै 
उसकी पिू्शसत्ता का अनगुमन करता ि।ै ्यि ्यथाथ्श चिभाि-सिरूप िोता ि,ै ्यि लनरंर िोता ि।ै 
इसे अरंरों में लिभक्त निीं लक्या जा सकता ि।ै इसका नारति इसके लन्पननति के साथ िी लन्पनन 
िोता ि,ै अन्यथा नारति ्यथाथ्श का सिभाि निीं िोता। इस प्रकार सत्ता और अभाि एक िी िसत ु
को लदए गए दो नाम िैं, ठीक उसी तरि जैसे बािे्य और रासभ- दोनरों एक िी पर-ुगधा को लदए 
गए लभनन नाम िैं।9
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‘‘्यो लि भिः क्णसथा्यी लिनार इलत गी्यते’’10 अथा्शत ्क्लणक िसत ुअपने लिनार के भाि 
को व्यक्त करती ि।ै आचा्य्श रानतरलक्त द्ारा प्रलतपालदत ्यि कथ्य अत्यनत उलिेखनी्य ि।ै ्यि 
सपष्ट रूप उस सत ््या ्यथाथ्श का दर्शन कराता ि।ै प्रत्यक्तः ्यि अनभुिातमक िसत ुनिीं ि ैलजसे 
सि्ंय उसका लिनार किा जा सके। कोई भी इस बात को असिीकार निीं करेगा लक जब िथौड़े के 
प्रिार से कोई रट भगन िोकर टुकड़े-टुकड़े िो जाता ि ैतब उसका अलसतत्ि निीं रि जाता। लकनत ु
इस प्रत्यक् अनभुिातमक पररित्शन से पथृक् एक अन्य कभी भी आरमभ न िोने िािा और कभी 
भी न रुकने िािा, अत्यनत क्रलमक, सतत ्पररित्शन, एक प्रिािमान अनभुिातीत परमाथ्शसत ्िोता 
ि।ै लमट्टी के िौद ेसे रट का लनमा्शण तथा उसका टूटकर टुकड़रों में पररिलत्शत िो जाना निीन गणु ि।ै 
अथा्शत ््ेय एक लनबा्शध पररित्शन की éF_kखिा के कुछ लिलरष्ट क्ण िैं। इस प्रलक्र्या में कुछ भी राश्वत 
निीं ि,ै कोई भी लसथर तत्च निीं िैं, लचरसथा्यी सथिू पदाथ्श का लिरदु्ध कलपना मात् किा ग्या 
ि,ै ठीक िैसे िी, जैसे एक लचरसथा्यी सथिू आतमा की धारणा ि।ै अतः आचा्य्श रानतरलक्त का 
कथन ि ैलक प्रत्ेयक क्ण में उस सत्ता का कुछ भी िेर निीं रि जाता, लजसका पिू्श क्ण में अलसतत्ि 
रिा िोता ि।ै क्ण अलनिा्य्शतः लिलिक्त िोते िैं। प्रत्ेयक क्ण अथा्शत ्प्रत्ेयक क्लणक िसत,ु अपने 
लन्पननति के साथ िी लिनष्ट िो जाती ि,े क्यरोंलक उसकी सत्ता दसूरे क्ण तक निीं रिती। इस आर्य 
में प्रत्ेयक िसत ुसि्ंय अपने लिनार को व्यक्त करती ि।ै ्यलद गत क्ण का कुछ अरं बाद के क्ण 
में भी बना रि ेतो इसका अथ्श ‘लनत्यता’ िोगा क्यरोंलक लजस प्रकार ्यि दसूरे क्ण में बना रिा, उसी 
प्रकार तीसरे और उसके बाद के क्णरों में भी बना रिगेा। लसथर का अथ्श ‘लनत्यता’ ि।ै ्यलद पदाथ्श 
की सत्ता ि ैतो िि अलनिा्य्शतः क्लणक ि।ै परमाथ्श सत ्का द्रव्य-गणु में लिभाजन निीं लक्या जा 
सकता- ्यि लनरंर और क्लणक ि।ै

आचा्य्श सत्ता की लसथरता को सिीकार निीं करते। उनके अनसुार सत्ता सि्ंय सतत ्लिनार ि,ै 
अतः उसका अलसतत्ि चिता रिगेा, अथा्शत ्प्रत्ेयक दरा में लिनार के लकसी ्या कारण की अपेक्ा 
लकए लबना िी सत्ता लिनष्ट और पररिलत्शत िोती रिगेी। सत्ता के धम्श सिभाितः क्लणक िैं- ‘सिरस-
लिनालरनः सिदे धमा्शः।’’ ्ेय उस पररित्शन को, जो सदिै और सितः िी िोता रिता ि,ै उतपनन करने 
के लिए लकसी अलतररक्त पररलसथलत की अपेक्ा निीं रखते।

लजस प्रकार प्रत्ेयक रटना के ितेओु ं और दराओ ं की सामग्री की िि रटना अलनिा्य्शतः 
अनसुरण करती ि,ै क्यरोंलक सामग्री उपलसथत रिने पर अन्य लकसी बात की आिश्यकता निीं िोती 
और िि सामग्री िी सि्ंय रटना िोती ि।ै उसी प्रकार प्रत्ेयक िसत ुअपने सिभाि से िी क्लणक ्या 
नश्वर िोती ि,ै उसके लिनार अथिा पररित्शन के लिए अन्य लकसी कारण की आिश्यकता निीं िोती।

उपसहंार-

पालिलत्लपटक में पंचसकनध, छः इलनद्र्यरों एिं उनके लिष्यरों को लनत्य निीं माना ;FÜFF ùY— 
पालि सालित्य में िलण्शत अलनत्यता का लिसतार आचा्य्श रानतरलक्तकृत तत्िसंग्रि में ‘्यत ्सत ्तत ्
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क्लणकम’् की पलुष्ट रूप में लमिता ि।ै जो ्यथाथ्श ि ैउसका लिनार िोगा िी। ्यथाथ्श का सिभाि 
िी लिनार ि,ै लिनार लबना िते ुके भी िो सकता ि।ै ्यथाथ्श का प्या्श्य लिनार लक्या ि।ै इस तरि 
पालि अलनत्यता का लिसतार पश्चात ्कालिक सालित्य में िुआ ि ैलजसमें तत्िसंग्रि के लसथरभाि 
परीक्ा के आधार पर ्यिां ्यि प्रसतलुत दी ि।ै इस तरि बदु्ध के िचनामतृ के रूपमें लमलश्त अलनत्यता 
ने बौद्धदर्शलनकरों में क्लणकता का रूप िे लि्या ि।ै ्यि भी किा जा सकता ि ैलक क्लणकता का 
लिकास बदु्धिचन अलनत्य-दःुख-अनातम की लसद्ध के लिए लिकलसत िुआ ि।ै
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बुद्धिाद में का्व्िसथा
प्रो. रामनक्षत्र प्साद

निनािनदा मिालििार, नािनदा

लिश्व के प्रा्यः सभी आलसतक दर्शनरों में पथृिीिोक के अलतररक्त अन्य कई अदृश्य िोकरों 
की पररकलपना लदखा्यी दतेी ि।ै इनमें सिग्श, नरक, पाताि, दिे, दानि, पे्रत, लत्य्शक्, ्यक्, गनधि्श, 
लकननर आलद के उलिेख लमिते िैं। सभी िोकरों के सभी प्रालण्यरों की रारीररक संरचना, आकार-
प्रकार आलद के िण्शन भी उपिबध िोते िैं। उनके आ्यपु्रमाण, गणुदोðF आलद भी ग्रनथरों में िलण्शत िैं। 
बदु्धिाद भी उनिीं में से एक ि।ै इसके अनतग्शत श्ािक्यान तथा मिा्यान दोनरों परमपराओ ंमें सतिरों के 
का्यसिरूप की चचा्श बदु्ध तथा उनके परितगी लर््यरों द्ारा अनेकत् व्यापक रूप से की ग्यी ि,ै लकनत ु
दोनरों ्यानरों के लिचाररों में लकलञचत ्लभननता अिश्य दृलष्टगत िोती ि।ै जिाँ मिा्यान में इस लिष्य पर 
लिसततृ चचा्श लदखा्यी दतेी ि ैििीं श्ािक्यान में अपेक्ाकृत न्यनू लििरण लमिते िैं। पालि लत्लपटक 
एिं अट्ठकथाओ ंमें अन्य सभी सतिरों के का्यरों की साधारण न्य से तथा बदु्धरों के का्यरों की लिरषे 
रूप से लद्धा चचा्श की ग्यी ि,ै जब लक मिा्यान के अनतग्शत दो, तीन, चार तथा पाँच प्रकाररों के भी 
उलिेख लमिते िैं, लजनका मिा्यानसतू्ािंकार ग्रनथ में तीन की संख्या में समािार लक्या ग्या ि।ै 
श्ािक्यान के ग्रनथरों में भी तीन प्रकार के का्यरों का िण्शन लक्या ग्या ि।ै ्यिाँ दोनरों िी ्यानरों में िलण्शत 
न्य से का्यरों पर लिचार अलभपे्रत ि,ै अतः प्रथमतः साधारण न्य से अन्य सतिरों की का्यव्यिसथा 
का उलिेख लक्या जा्येगा तदननतर बदु्धका्यरों पर लिचार लक्या जा्येगा।

सतिरों के लिलभनन का्यरों के िण्शन के प्रसंग में ्यिाँ दो का्यरों का उलिेख लक्या ग्या ि–ै
नामका्य तथा रूपका्य। नामका्य उन सभी लचत्तसंसकाररों को किते िैं लजनमें िेदना, संज्ा, चतेना, 
सपर्श, मनलसकार तथा नाम आते िैं।

रूपका्य के अनतग्शत चार मिाभतू तथा चार मिाभतूरों के उपपादा रूप, आश्वास-प्रश्वास, 
लनलमत्त, उपलनबनधना आलद का्यसंसकार आते िैं।

एतथ का्रो’चत दे्व का्ा- नामका्रो रूपका्रो चि। कतमरो नामका्रो? िेदना, 
सञ्ा, चेितना, फससरो, मनचसकाररो, नामञचि नामका्रो, ्े चि िु्चिचनत 
चचितिस“~Fरा- अ्ं नामका्रो।

कतमरो रूपका्रो’चत चितिाररो महारूता, चितुननञचि महारूतानं उपादा्रूपं 
अससासरो पससासरो चि, चनचमतिञचि उपचनबनधना, ्े चि िु्चिचनत का्स“~Fरा- 
अ्ं रूपका्रो।1

1पलटसलमभदामगगपालि, नािनदा संसकरण प.ृ २१२
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इन का्यरों के पदसथान के लिष्य में ्यि किा ग्या ि ै लक नामका्य अलिद्या का पदसथान 
ि ैतथा रूपका्य तृ् णा का पदसथान ि।ै ्यि इसलिए लक रूपी भिरों में अध्यिसान तथा अरूपी 
भिरों में सममोि िोता ि।ै इसका अलभप्रा्य ्यि ि ै लक रूपसकनध रूपका्य ि ैतथा चाररों अरूपी 
सकनध नामका्य। इन पाँच सकनधरों के तृ् णा एिं अलिद्या उपादान िैं। पनुः तृ् णा के कामोपादान 
तथा सीिव्रतोपादान और अलिद्या के दृष््ट्यपुादान तथा आतमिादोपादान ्ेय दो-दो उपादान िैं। 
नेलत्तपपकरण में किा ग्या ि-ै

ततथ त्हा दे्व उपादानाचन कामुपादानं सरीलबबतुपादानञचि। अचिजजा दे्व 
उपादानाचन चद«^पादानं अतििादुपादानञचि।2

इसी प्रकार आस्िरों के सनदभ्श में रूपका्य की उतपलत्त के कारण कामास्ि एिं भिास्ि िैं तथा 
नामका्य की उतपलत्त के कारण दृष््ट्यास्ि तथा अलिद्यास्ि िैं।

ततथ रूपका्रो कामासिसस रिासिसस चि पदट्ानं। नामका्रो चदट्ासिसस 
अचिजजासिसस ि पदट्ानं।3

्यिाँ रूपका्य के सिरूप के लिष्य में किा ग्या ि ैलक सतिरों के अगंप्रत्ंयगरों एिं केर आलद धमयों 
के पञुज के कारण िलसतका्य, रथका्य आलद व्यििाररों के समान िी का्य किना अलभपे्रत ि।ै लजस 
प्रकार समिू के कारण उसी प्रकार केर आलद कुलतसत धमयों के आ्य अथा्शत ्आगमन के कारण भी 
्यि का्य कििाता ि।ै उतपलत्त के प्रदरे को आ्य किा ग्या ि।ै

कुच्छितानचञह परमजेगु्छिानं सरो आ्रो’चत चप का्रो। आ्रोचत उपपचतिदेसरो। तत्रा्ं 
िचिनतथरो- आ्चनत ततरो चत आ्रो। के आ्चनत? कुच्छिता केसाद्रो। इचत कुच्छितानं 
केसादरीनं आ्रो का्रो।4

बदु्धदरेनाओ ंके अध्य्यन से ज्ात िोता ि ैलक इस िोक में नि सतििोकरों के नि आिासिोक 
िोते िैं। इनका एक संलक्प्त लििरण नीच ेलद्या जा रिा ि।ै

1. नाना आतमकाल्यक तथा नाना आतमसंज्ी सति- मनु् ्य, एक प्रकार के दिे तथा कुछ 
लिलनपालतक सति।

2. नाना आतमकाल्यक तथा एकातमसंज्ी- प्रथम उतपनन ब्ह्मकाल्यक दिे।

3. एक आतमकाल्यक तथा नाना आतमसंज्ी- आभासिर दिे।

4. एक आतमकाल्यक तथा एक आतमसंज्ी- रभुकीण्श दिे।

2ििी प.ृ २८९
3पेिकोपदसे, पञचमभलूम
4ििीं, महराषनद्से अट्ठकररा, कामसतु्तलनद्सेंिणणना
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5. असंज्ी, अप्रलतसंिेदी- असंज्ी सति।

6. रूपसंज्ाओ ंके सि्शथा अलतक्रमण तथा प्रलतर संज्ा के असत िो जाने के फिसिरूप 
नाना आतमसंज्ाओ ंका मनलसकार न करने के कारण अननत आकार में रिने िािे 
सति।

7. आकाराननत्या्यतन का सि्शथा अलतक्रमण कर अननत लिज्ान में रिने िािे-
लिज्ाना्यतनी सति।

8. लिज्ाना्यतन का सि्शथा अलतक्रमण कर ‘कुछ निीं ि’ै िािे- अFलकञचना्यतन सति।

9. अFलकञचना्यतन का सि्शथा अलतक्रमण कर ‘न संज्ा न असंज्ा’ िािे- 
नसंज्ीनासंज्ीिोक सति।5 

उप्यु्शक्त में प्रथम चार सतिािास रूपी तथा बाद के पाँच अरूपी िैं। पिू्श के चार सतिािासरों 
में िी रूपी सति िोते िैं। इसलिए पालि आगमरों में इनिीं चार िोकरों के प्रालण्यरों के का्यरों के िण्शन 
लमिते िैं। अन्य पाँच िोकरों के प्रालण्यरों का नामोलिेखमात् लक्या ग्या ि।ै

नि सतिािासरों में प्रथम मनु् ्यिोक ि ैजिाँ सभी िौलकक प्रालण्यरों, कुछ दिेरों तथा कुछ 
लिलनपालतकरों का संग्रि िोता ि।ै उन सभी प्रालण्यरों के का्य, संज्ा्यें नाना प्रकार की िोती िैं। इस 
अपररमाण चक्रिाि में अपररमाण मनु् ्यरों के िण्शसंसथान के चिते कोई भी दो एक समान निीं 
िैं। सं्योगिर िण्शसंसथान एक समान िोने पर भी उनके अििोकन, लििोकन में असमानता लदख 
िी जाती ि।ै इसीलिए ्ेय प्राणी नानाकाल्यक कि ेग्ेय िैं। उनकी प्रलतसलनधसंज्ा्यें भी लभनन-लभनन 
िोती िैं, अतः ्ेय नानातमसंज्ी कििाते िैं। छः कामािचर दिे नीि, पीत आलद के भदे से लभननिण्श 
तथा लद्ितेकु एिं लतितेकु के आधार पर लभननसंज्ा िािे िोते िैं। चार अपा्यरों से लिलनमु्शक्त कुछ 
लिलनपालतक ्यलक्णी, पनुि्शसमुाता, लप्र्ंयकरमाता, पफुससलमत्ा, धम्शगपु्ता आलद अन्य िैमालनक पे्रत 
का अिदात, कृ्ण आलद के आधार पर तथा कृर एिं सथिू के भदे के कारण नानाकाल्यक िोते िैं। 
उनकी संज्ा्यें भी नानालिध िोती िैं। िे दिेरों के समान अलधक प्रभािरािी निीं िोते अलपत ुकृपण 
मनु् ्य की भाँलत अलप प्रभाि िािे, उनिें आिास एिं भोजन दिु्शभ िोते िैं तथा िे दःुखरों से पीलड़त 
रिते िैं। उनमें से कुछ कृ्णपक् में दःुखी तथा रकुिपक् में सखुी िोते िैं, अतः िे सखुभोग से पलतत 
िोने के कारण लिलनपालतक कि ेजाते िैं। 

प्रथम उतपनन ब्ह्मपाररसद, ब्ह्मपरुोलित तथा मिाब्ह्मा ब्ह्मकाल्यक कि ेजाते िैं। प्रथम उतपनन 
से तातप्य्श ि ैप्रथमध्यान से उतपनन। संलक्प्त, मध्यम, लिसततृ तथा अलतलिसततृ के भदे से िे सभी 
दिे नानातमकाल्यक तथा प्रथम ध्यान के कारण संज्ा की एकता के कारण नानातमकाल्यक तथा 
एकातमसंज्ी कििाते िैं।

5ििी प.ृ २८९
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मराि से लनकिती लचनगारर्यरों के समान लजनके ररीर से आभा लनकिकर चाररों ओर फैिती 
ि ैऐसे आभासिर दिे कि ेजाते िैं। लद्ती्य ततृी्य ध्यान की सीलमत, मध्यम तथा उत्तम के न्य से 
भािना करके क्रमरः सीलमत, मध्यम और अप्रमाण आभा के कारण िे भी आभासिर दिे तीन 
प्रकार के िोते िैं। उन सभी के का्य एक समान लिसतीण्श िोते िैं लकनत ुसंज्ा अलितककलिचार तथा 
अलितककअलिचार के कारण लभनन िोने से िे एकातमकाल्यक तथा नानातमसंज्ी कि ेजाते िैं।

रभुकृ्ण अथा्शत ् रभु से व्याप्त, रभु रारीररक प्रभा्यकु्त िण्श के कारण सौष्ठि्यकु्त। इन 
दिेताओ ं की आभासिर दिेताओ ं के समान ररीर से आभा लनकिकर निीं फैिती ि।ै िे भी 
सीलमत, मध्यम तथा लिसततृ के भदे से सीलमत तथा अप्रमाण रभुकृ्ण िोकर उतपनन िोते िैं। इन 
सभी दिेरों को एकातमकाल्यक तथा चतथु्श ध्यानांग के कारण एकातमसंज्ी जानना चालिए। इस प्रकार 
चार सतिािासरों में उतपÎÎF सतिरों के का्य संज्ा आलद के लिष्य में पालि अट्ठकथाओ ंमें लिसतार से 
दखेा जा सकता ि।ै6

्यिाँ बदेु्धतर प्रालण्यरों के लिष्य में संलक्प्त कथन के पश्चात ्बदु्धका्यरों के लिष्य में कुछ लिसतार 
से किा जा्ेयगा। दीरलनका्य के मिािगग में बत्तीस मिापरुुषिक्णरों के िण्शन के प्रसंग में किा ग्या ि ै
लक भगिान बदु्ध लसंिित ्पिू्शका्य िैं अथा्शत ्लजस प्रकार लसंि का का्य आगे से पररपणू्श िोता ि ैउसी 
प्रकार बदु्ध का समपणू्श का्य पररपणू्श िोता ि।ै महापुररससस पन सरीहसस पुबबका्रो चि् सबबरो 
चप का्रो पररपुµµFX हरोचत।7 रारीररक सौष्ठि िते ु जिाँ-जिाँ लिनत-उननत, संसथान-लिसंसथान 
की आिश्यकता िोती ि ैउसी के अनरुूप दीर्श के सथान पर दीर्श तथा ह्रसि, सथिू, कृर, पथृिु, 
अनिुलत्शत सथानरों पर तदनरुूप िी रारीररक संसथान िोता ि।ै इस प्रकार नाना प्रकार के पणु्यलचत्रों से 
लचलत्त, दस पारलमताओ ंसे सलजजत मिापरुुष के आतमभाि को संसार के सभी लरलपी तथा सभी 
ऋलद्धमान उनके का्य का प्रलतरूप भी निीं बना सकते।

भगिान ने किा भी ि–ै ‘मनाचप्ेि खरो, चरकखिे, कममचिपाके प्चुिपपरट्ते ्ेचह 
अ”W~चह दरीघेचह सरोरचत, ताचन अ”~Fचन दरीघाचन स्ठचनत। ्ेचह अ”~Wचह रससेचह सरोरचत, ताचन 
अ”~Fचन रससाचन स्ठचनत। ्ेचह अ”~Wचह थूलेचह सरोरचत, ताचन अ”~Fचन थूलाचन स्ठचनत। 
्ेचह अ”~Wचह चकसेचह सरोरचत, ताचन अ”~Fचन चकसाचन स्ठचनत। ्ेचह अ”~Wचह पुथुलेचह 
सरोरचत, ताचन अ”~Fचन पुथुलाचन स्ठचनत। ्ेचह अ”~Wचह िटे्चह सरोरचत, ताचन अ”~Fचन 
िट्ाचन स्ठनतरी’चत।’ इचत नानाचचितेिन पुञ्चचितेिन चचिचतितरो दसचह पारमरीचह सचजजतरो 
महापुररससस अतिरािरो, लरोके सबबचसचपपनरो िा सबबइचद्धमनतरो िा पचतरूपकचमप कातंु 
न सककरोचत।8

पालि ग्रनथरों में िलण्शत न्य से बदु्ध का सपु्रलतPòतपादता आलद बत्तीस मिापरुुषिक्णरों तथा 
6पलटसलमभदामगग, पररञ्ेञय्ेयलनद्सेिणणना नािनदा संसकरण २१२
7मिािगग अट्ठकथा, मिापदानसतु्तिणणना,द्लत्तसंमिापरुरसिकखणिणणना
8ििीं
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ताम्नख, तुंगनख आलद अससी अनबु्यञजनरों से ्यकु्त एक आश्च्य्शकर एिं अदु्भत रूपका्य िी उत्तम 
रूपका्य ि।ै िासना आलद सभी किेररों के प्रिाण से उपिबध एक परररदु्ध का्य धम्शका्य ि।ै 
चिसचुद्धमग्गिरीका इस अथ्श को इस प्रकार दीलपत करती ि–ै

‘तमबनखतु”~नखाचदअसरीचतअनुब्¡FनेPù सपुपचतरट्तपादतादरीचह द्वचतंिसा् 
महापुररसलकखणेचह चिचचित्ररो अ्छिरर्बरुतरो रूपका्रो एतससा’चत रूपका्रो। सह 
िासना् सबबेस ंचकलेसानं पहरीनतिा सबबाकारपररसदु्धसरीलकखनधाचदगुणरतनेचह सचमद्धरो 
धममका्रो एतससा’चत धममका्रो।’9

भगिान बदु्ध का ्यि धम्शका्य एक लिरषे का्य ि।ै तथागत धम्शिचनरों को हृद्य से लचनतन कर 
िाणी से व्यक्त करते िैं, अतः उनका ्यि का्य धम्शकमगी िोने के कारण धम्शका्य िी कििाता ि।ै 
धम्शका्य िोने से ब्ह्मका्य भी ि।ै श्षे्ठ के अथ्श में धम्श ब्ह्म भी कििाता ि।ै धम्शभतू िोने से ब्ह्मभतू 
ि।ै धममरूततिा एि ब्ह्मरूतरो।10 भगिान ने सि्ंय किा ि ैलक जो धम्श को दखेता ि ैिि मझु ेदखेता 
ि ैतथा जो मझु ेदखेता ि ैिि धम्श को दखेता ि-ै ्रो खरो िककचल धममं पससचत सरो मं पससचत, 
्रो मं पससचत सरो धममं पससचत। धममचञह, िककचल, पससनतरो मं पससचत मं पससनतरो धममं 
पससचत।11  इसी प्रकार आ्ययों के लिष्य में भी जानना चालिए। आ्य्शजन भी बदु्धिचनरों को हृद्ंयगम 
करने और उसे व्यक्त करने के कारण बदु्धश्ािक िी िोते िैं। िे भी बदु्ध के समान धम्शका्य िोते 
िैं। ‘सतुिा चि खरो, चरकखिे, अरर्सािकरो अरर्ानं दससािरी, अरर्धममसस करोचिदरो 
अरर्धममे सचुिनरीतरो, सपपुररसानं दससािरी सपपुररसधममसस करोचिदरो सपपुररसधममे 
सचुिनरीतरो- मनचसकरणरी्े धममे पजानाचत अमनचसकरणरी्े धममे पजानातरी’चत।12 थेरीगाथा 
में मिापजापलतगोतमी की ्यि गाथा भी इसी अथ्श को द्योलतत करती ि।ै

सिंP²तरो्ं सगुत रूपका्रो म्ा ति।
अचनचनदतरो धममका्रो मम सिंP²तरो त्ा॥13

सं्यतु्तलनका्य की अट्ठकथा के िककलिसतु्त में इस आर्य को इस प्रकार सपष्ट लक्या ग्या 
ि।ै निलिध िोकोत्तर धम्श िी तथागत का का्य ि।ै इस प्रकार श्ािक्यान में प्रथम का्य रूपका्य 
तथा नामका्य के भदे से दो िैं। लद्ती्य धम्शका्य ि ैअलिभक्त ि,ै अतः ्यिाँ तीन का्यरों की व्यिसथा 
लदखा्यी दतेी ि-ै ‘निचिधरो चह लरोकुतिरधममरो तथागतसस का्रो नामा’चत।14

मिा्यान आगमरों में बदु्ध के दो, तीन, चार तथा पाँच का्यरों के िण्शन लमिते िैं लजनका आचा्य्श 

9लिसलुद्धमगगटीका १/८ मरणानसुसलतकथािणणना
10दीरलनका्य अट्ठकथा, अगगञ्ञासतु्त, चतिुणणसलुद्धिणणना
11सं्यतु्तलनका्य, खनधसं्यतु्त,ं िककलिसतु्त ४४०
1. 

12मलजझमलनका्य, सबबासिसतु्त प.ृ१३
13थेरीगाथा, मिापजापलतगोतमीथेरीगाथािणणना
14सं्यतु्तलनका्य, खनधसं्यतु्त, िककलिसतु्त ४४०, नािनदा संसकरण
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असंग द्ारा व्यिसथालपत का्यसिरूप में तीन ÛFWk समािार लक्या ग्या ि।ै इन तीन का्यरों की चचा्श िी 
अलधकतर लिद्ानरों द्ारा की जाती ि।ै तथागत का प्रथम रूपका्य लनमा्शण तथा समभोग के नाम से 
दो नामरों  में लिभक्त ि।ै बदु्ध का मांसिोलितलनलम्शत, लिज्ानसमप्र्यकु्त, पञचलन्यतलिलनमु्शक्त िौलकक 
का्य ि।ै साधारणत्या िोक में सभी रूपी लनमा्शणका्य के अनतग्शत िी समालिष्ट िैं, लकनत ुतथागत 
का बत्तीस मिापरुुषिक्णरों  से ्यकु्त का्य उत्तम का्य किा ग्या ि।ै दसूरा समभोगका्य ि ैजिाँ 
लनमा्शणका्य भी उसी प्रकार साथ िी लिद्यमान रिता ि ैलजस प्रकार आकार में चनद्रस्ूय्श के उलदत 
िोने पर उनके लबमब समदु्र में भी साथ िी लदखा्यी दतेे िैं। इस लनमा्शणका्य का अलतक्रमण करके 
बोलधसति मिासति लनमनलिलखत पञचिचन्त से समÎæFFगत िोकर धम्श का समभोग करते िैं।

1. सथानलन्यत- अकलनष्ठ क्ेत्।

2. पररिारलन्यत-आ्य्शबोलधसतिमात्।

3. धम्शलन्यत-मिा्यान का धम्श।

4. का्यलन्यत-बत्तीस िक्णरों और अससी अनबु्यञजनरों से अिङ्कृत।

5. सम्यलन्यत-संसार के प्रालणरनू्य िोने तक लिद्यमान िोना।

इन पाँच लन्यतरों में धम्शसमभोग को पणू्श कर बोलधसति इस का्य का अलतक्रमण कर तथता 
सिरूप धम्शका्य को प्राप्त करते िैं। ्यि धम्शका्य लनिा्शणधात ुभी किा जाता ि।ै ्यिाँ धम्शका्य का 
आधार प्रज्ा ि ैतथा रूपका्य का आधार उपा्य ि।ै पदु्गिनैरातम्य एिं धम्शनैरातम्य के ज्ान को प्रज्ा 
किते िैं। मिाकरुणा, बोलधलचत्त एिं पारलमताओ ंकी पलूत्श उपा्य ि।ै इसका अलभप्रा्य ्यि ि ैलक 
साधक उपा्य के िाभ से रूपका्य को प्राप्त करता ि ैतथा प्रज्ा के अलधगम से धम्शका्य को प्राप्त 
करता ि।ै आचा्य्श असंग द्ारा प्रणीत प्रमखु ग्रनथ मिा्यानसतू्ािंकार में बदु्ध के धम्शका्यप्रालप्त के 
परािलृत्त्यरों का उलिेख लक्या ग्या ि।ै ्यि परािलृत्त का माग्श िी बोलधसतिरों को बदु्धतििाभ कराने 
में कारण ि।ै इसी कारण बदु्ध लिलरष्टतर िोते िैं। उनका कथन ि-ै

पञचेिचनद्र्परािकृतिौ चिरुतिं लभ्ते परम,्
मनसरोऽचप परािकृतिौ चिरुतिं लभ्ते परम,्
साथमोद्ग्रहपरािकृतिौ चिरुतिं लभ्ते परम,्

चिकलपस् परािकृतिौ चिरुतिं लभ्ते परम,्
प्चतष्ा्ाः परािकृतिौ चिरुतिं लभ्ते परम,्
मैथुनस् परािकृतिौ चिरुतिं लभ्ते परम।्
इत्म्परािकृतिािमे् चिरुता मता॥15  

पञचलेनद्र्य की परािलृत्त में इलनद्र्यरों के कमयों को लिपरीत लदरा में अपन्यन िी परम लिभतुि 

15मिा्यानसतू्ािङ्कार, बोध्यलधकार ४१-४८
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कििाता ि।ै इसी प्रकार मन, लिकलप, प्रलतष्ठा और मथैनु को लिपरीत लदरा में िे जाना िी 
लिभतुििाभ में कारण िोता ि।ै असंग का किना ि ैलक इसी परािलृत्त के माग्श से साधक पदु्गिनैरातम्य 
तथा धम्शनैरातम्य को प्राप्त करते िैं। इन अनातमभािरों का ज्ान िी रनू्यता ि।ै रनू्यता का ज्ान िी प्रज्ा 
कििाती ि।ै प्रज्ा के बि से अरषे सतिरों के किेररों के रमन के लिए करुणा उतपनन िोती ि।ै इस 
प्रकार बोलधलचत्त से समनिागत बोलधसति पारलमताओ ंकी पलूत्श कर दस भलूम्यरों में सखुपिू्शक लििार 
करता ि।ै दस भलूम्यरों का अलतक्रमण करके बोलधसति धम्श का्य को प्राप्त करते िैं। ्यि धम्शका्य 
बदु्धका्य के नाम से भी जाना जाता ि।ै 

इस प्रकार अत्यनत संक्ेप में बदु्ध के लभनन-लभनन का्यरों का िण्शन लक्या ग्या। इससे प्रलतभालसत 
िोता ि ैलक श्ािक्यान और मिा्यान में सतिरों के ररीरधात ुएिं लनिा्शणधात ुका सिरूप कुछ अरंरों 
को छोड़कर एक समान िी ि।ै दोनरों िी ्यानरों में तीन का्यरों की व्यिसथा प्रमखुरूप से लदखा्यी दतेी 
ि।ै साथ िी मिा्यान के कुछ अन्य िादरों में ्यत्-तत् चार तथा पाँच का्यरों के भी िण्शन लमिते िैं 
लजनका अनतभा्शि तीन का्यरों में करके आचा्य्श असंग ने इस लिष्य में रूलच रखने िािरों के लिए 
सरिीकरण को उपसथालपत कर बिुत बड़ा उपकार लक्या ि,ै इसमें िेरमात् भी संर्य निीं ि।ै
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पाचल साचहत् में िचण्भत रगिान बुद्ध का आचथ्भक चचंितन
डॉ० प्रीचत कुमाररी दूबे 

प्रोफेसर, पालि एिं बौद्ध अध्य्यन लिभाग, किा संका्य 
कारी लिनद ूलिश्वलिद्याि्य, िाराणसी-221005

सम्य=h+ समबोलध की प्रालप्त के अननतर भगिान बदु्ध ने पैतािींस िषयों तक जमबदू्ीप के ग्राम, 
लनगम, जनपदरों में ‘बिुजनलिता्य बिुजनसखुा्य’ के पािन उद्ोष से चाररका करते रि।े इस अिलध 
में जिाँ-जिाँ लजन-लजन जीिन-धन्य-परुुषरों को िक््य कर तथागत की िाणी लनःसतृ िुई, आज िमें 
‘बदु्धिचन’ के रूप में प्राप्त ि,ै जैसा लक अट्ठसालिनी में किा ग्या ि-ै ‘पंचिचितिालरीसिससाचन 
पुपफदामk गनथेनतेन चि्, रतनािचलं आिुÎFनतेन चिÜF चि कचथतरो अमतपपकासनरो सद्धममरो 
ÛFP¡¤FÛF बुद्धिचिनं नाम।’

भगिान बदु्ध के उपदरे ्या बदु्धिचन मखु्यतः संगीलत्यरों के माध्यम से ‘पालि सालित्य’ के रूप 
में संकलित ि ैलजसमें मिूतः सतु्तलपटक, लिन्यलपटक तथा अलभधममलपटक रालमि ि।ै प्रसततु िेख 
का मखु्य उद्शे्य ‘पालि सालित्य’ के आधार पर भगिान बदु्ध के ‘आलथ्शक दर्शन’ को प्रसततु करना 
ि।ै दरअसि तथागत के आलथ्शक लचतंन का आधार ‘सम्य=h+ आजीि’ ि।ै ‘सम्य=h+ आजीि’ आ्य्श 
अष्टांलगक माग्श का पाँचिाँ अगं ि ैलजसे रीि के अनतग्शत समालित लक्या जाता ि।ै

भगिान बदु्ध ने ‘सम्य=h+ आजीि’ पर गमभीर लचनतन लक्या। पालि सालित्य म े ‘सम्य=h+ 
आजीि’ दो रूपरों में लदखाई दतेा ि-ै

क. लमचछा-आजीि से लिरत रिना िी सम्य=h+ आजीि ि।ै अब लमचछा-आजीि क्या ि?ै 
लमथ्या जीलिका के कई रूपरों की चचा्श दीरलनका्य के सीिकखनध िगग के ‘मिासीि’ 
खण्ड में लमिती ि।ै ्यिाँ तथागत सैकड़रों व्यिसा्यरों को लमथ्या किा ि ैलजनमें से कुछ 
लमथ्या आजीलिका का नाम इस प्रकार ि-ै

1. अङ्गलिद्या, िक्णलिद्या, क्ेत्लिद्या, कणिोम आलद लमथ्याजीलिका ि।ै

2. मलणरतनरों की जाँच, गा्य, बैि, बकरी, मगृ, ्रिी-परुुष आलद का िक्ण बताना भी 
लमचछाजीलिका ि।ै

3. राजा के जीत ्या िार की भलि््यिाणी करना, चÎ½ग्रिण, स्ूय्शग्रिण, नक्त्रों की 
चाि बताना तथा उसकी गणना करना आलद कृत्यरों को भी भ;FæFFन बदु्ध ने लमथ्या 
आजीलिका =+ùF ि।ै

4. अकाि की भलि््यिाणी, िसतओु ं के क्र्य-लिक्र्य का अनमुान, िसतरेखा, 
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कलितािाचन से जीलिका चिाना इत्यालद लक्र्या-किाप भी लमथ्याजीलिका का िी 
प्या्श्य ि।ै

5. आिाि-लििाि ्या तिाक का मिूुत्श बताना, उधार-ऋण की िापसी का उपा्य 
बताना, गभ्श में पतु्-पतु्ी को बताना, आतमा को बिुाना, दिेता बिुाना, स्ूय्शपजूा 
करना, उननलत िते ुमतं् का अभ्यास करिाना आलद को तथागत ने लमथ्या आजीि 
किा ि।ै

ख. पनुः तथागत ने किा लक सम्य=h+ िचन तथा सम्य=h+ कम्श से ्यकु्त िोकर आजीलिका 
का लनि्शिन करना िी ‘सम्य=h+ आजीि’ ि।ै तातप्य्श ्यि ि ैलक ‘आजीलिका’ लमथ्या 
िचन के द्ारा समपालदत न िो। ्यिाँ लमथ्या िचन में चार प्रकार के िचन रालमि 
िैं- मसुािाद (झठू बोिना), लपसणुािाचा (चगुिी करना) फरुसािाचा (कठोर िचन 
बोिना) तथा समफपपिाप (व्यथ्श बोिना)। तथागत का लनददेर ि ैलक लमथ्या िचन से 
धन-संग्रिण न लक्या जाए।

पनुः भगिान बदु्ध लमथ्या कमयों के द्ारा भी अथ्श संग्रिण को उलचत निीं मानते थे। ्यिाँ लमथ्या 
कमयों में तीन प्रकार के कम्श रालमि िैं- पाणालतपात (लिसंा करना), अलदननादान (चोरी करना) तथा 
अब्ह्मचPÞÜF (व्यलभचार करना)। तथागत ने ऐसी आजीलिका का समथ्शन लक्या ि ैजो सभी जीिरों 
के लितरों को ध्यान में रखकर प्राप्त की गई िो- सबबपाणभतूलितानकुमपी।1  इस प्रकार भगिान बदु्ध 
अथ्श-संग्रिण के समािेरी रूप का समथ्शन करते िैं।

अगंतु्तर लनका्य में भगिान बदु्ध ने उपासकरों को लनददेर लद्या लक िे पाँच प्रकार के व्यापाररों से 
लिरत रिें क्यरोंलक उसमें लिसंा की संभािना ि।ै इस प्रकार तथागत अलिसंा ्यकु्त व्यापार के समथ्शक 
ि।ै पाँच व्यापार इस प्रकार िैं लजसे भगिान बदु्ध ने रोका ि-ै2  र्रिरों का व्यापार (सतथ िलणजजा), 
जानिररों का व्यापार (सत्त-िलणजजा), मांस का व्यापार (मसं-िलणजजा), मÃ का व्यापार (मजज-
िलणजजा) तथा लिष का व्यापार (लिस-िलणजजा)।

अतः पालि सालित्य में जीलिकोपाज्शन के साधनरों में सि्शत् लनदमोष ढंग को िी श्षे्ठ बता्या 
ग्या ि।ै धममपद में किा ग्या ि ैलक लजस प्रकार भ्मर लिलभनन पु् परों पर जाकर उनसे रस िेकर 
अपनी आजीलिका चिाता ि ैउसी प्रकार लभक् ुगाँि में लिचरण करते िुए लबना लकसी पर भार बने 
जीलिकोपाज्शन करें-

्थाचप रमररो पुपफं, ि्णगनधं अहेठ्ं।
पलेचत रसमादा्, एिं गामे मुनरी चिरे।।3

1ब्ह्मजाि सतु्त, दीरलनका्य.
2लिभज्यिाद, प.ृ 113.
3धममपद, गाथा संख्या-49.
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पनुः भगिान बदु्ध आजीलिका का मिू िक््य- ‘भखू रांत’ करना बता्या ि ैक्यरोंलक भखू िी 
सबसे बड़ा रोग ि।ै धममपद में किा भी ग्या ि-ै लजfFचछा परमा रोगा।4  इस रोग को दरू करने का 
एकमात् औषलध ि-ै खाद्यानन (भोजन) की उपिबधता। इसी कारण तथागत ने सं्यकु्त लनका्य में 
खाद्यानन को सबसे बड़ा धन बता्या ि-ै नलतथधान्य सम ंधनं। पनुः खदु्कलनका्य के प्रथम ग्रनथ 
खदुकपाठ ÛFWk सि्शप्रथम ्यिीं प्रश् उठा;F्या ि ैलक मनु् ्य के लिए सिा्शलधक मितिपणू्श ि आिश्यक 
िसत ुक्या ि?ै सि्ंय उत्तर दतेे िुए तथागत ने किा भी लक सभी प्राणी के लिए भोजन एक आिश्यक 
िसत ुि-ै सबबे सत्ता आिररट्ठलतका।

तथागत के खाद्यानन को प्राप्त करने के लिए कृलष का्य्श पर बि लद्या। सतु्तलनपात के 
कलसभारद्ाजसतु्त5  में भगिान बदु्ध ने सि्ंय की साधना-पद्धलत का कृलष के लक्र्याकिापरों से तिुना 
करते िुए अपने को कुरि तथा दक् कृषक बताते ि-ै “अहं चप खरो, ब्ाह्मण! कसाचम चि िपाचम 
चि, कचसतिा चि िचपतिा चि रंुजाचम’ चत” अथा्शत ्ब्ाह्मण! मैं भी जोतता और बोता िू ँऔर 
जोत-बोकर खाता िू।ँ इस सतु्त में कृलष के आिश्यक उपकरणरों (जैसे- बीज, जआुठ, िि, फाि ि 
छेकुिी, लनराई, कटाई, बैि आलद) की चचा्श करते िुए कृलष-का्य्श को मिति प्रदान लक्या ि ैजो 
इस प्रकार ि-ै

“सद्धा बरीजं तपरो िुरट्, पञ्ा मे ्ुगन”~लं।
चहरर ईसा मनरो ्रोतिं, सचत मे फालपाचिनं।।

का्गुतिरो िचिरीगुतिरो, आहारे उदरे ्तरो।
स्चंि कररोचम चनद्ानं सरोर्चंि मे पमरोचिनं।।
चिरर्ं मे धुरधरोरयहं, ्रोगकखेमाचधिाहनं।

ग्छिचत अचनितिनतं, ्तथ गनतिा न सरोचिचत।।
एिमेसा कसरी कट्ा, सा हरोचत अमतपफला।

एतं कचस ंकचसतिान, सबबदुकखा पमु्चितरी’ चत”।।

अथा्शत ्‘श्द्धा मरेा बीज ि,ै तप िलृष्ट ि,ै प्रज्ा मरेी जआुठ और िि ि।ै िजजा िरीष (िि का 
दण्ड) ि,ै मन नधना ि,ै समलृत मरेा फाि और छेकुनी ि।ै ररीर से सं्यत िू।ँ िचन से सं्यत िू।ँ भोजन 
और पेट के प्रलत सं्यत िू।ँ मैं सत्य की लनराई करता िू।ँ अि्शति की प्रालप्त िी मरेा फसि काटना ि।ै 
मरेा िी्य्श बैि ि ैऔर लनिा्शण की गाड़ी ि।ै िि लबना रूके चिती ि ैऔर ििाँ चिी जा रिी ि ैजिाँ 
जाकर रोक निीं करना िोता ि।ै इस प्रकार की ग्यी कृलष अमतृफिदा्यी िोती ि।ै इस कृलष को 
करके मनु् ्य सारे दःुखरों से मकु्त िो जाता ि।ै’

पनुः सं्यकु्त लनका्य के ्यज् सतु्त तथा दीfFलनका्य के कूटदतं सतु्त में भगिान बदु्ध ने परओु ं
की लिसंा िािे ्यज्रों का लिरोध लक्या तालक पर ुबच सकें  और जब पर ुबचेंगे तो बेितर कृलष 
4धममपद, गाथा संख्या-203.
5सतु्तलनपात, प.ृ 18-20.
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िोगी और जब अचछी कृलष िोगी तो िोगरों को प्या्शप्त भोजन लमिेगा और िोग सखुी जीिन 
व्यतीत करेगें। कूटदतं सतु्त में भगिान बदु्ध ने किा ि ैलक प्रत्ेयक दरे (राज्य) की लजममदेारी ि ैलक 
िि अपने नागररकरों को कृलष िते ुबीज उपिबध करा्ेय तथा गो रक्ा िते ुप्र्यास करें। इससे दरे का 
आलथ्शक लिकास िोता ि ैऔर रांलत बनी रिती ि-ै “जनपदे उससचहंस ुकचसगरोरकखे, तेस ंराजा, 
महाचिचजतरो बरीजÚFतंि अनुपपदाचस”।6

भगिान बदु्ध के ‘आलथ्शक लचतंन’ में कृलष का्य्श के साथ-साथ उद्यलमता ि लरलप किा को भी 
प्या्शप्त मिति लद्या ग्या ि।ै भगिान बदु्ध ने सतु्तलनपात में सपष्ट किा ि ैलक लरलप सीखना मगंिकारी 
िोता ि-ै7

‘बाहुस्चंि चि चसपपं चि, चिन्रो चि सचुसचकखतरो।
सरुाचसता चि ्ा िाचिा, एतं म”~लमुतिमं॥’

अथा्शत-् “बिुश्तु िोना, लरलप सीखना, लरष्ट िोना, सलुरलक्त िोना और सभुाषण करना- ्यि 
उत्तम मङ्गि ि॥ै”

पनुः कूटदतं सतु्त में तथागत ने किा ि ैलक प्रत्ेयक दरे का ्यि कत्शव्य ि ैजो नागररक व्यापार 
के इचछुक िरों उनिें व्यापार के लिए पूँजी दें- रूपालरो जनपदे उससचहंस ुिाचणजजा्, तेस ंपारतं 
अनुपपदाचस। पनुः प्रत्ेयक दरे का ्यि भी दाल्यति ि ैलक जो िोग नौकरी के इचछुक िरों, उनिें उनकी 
्योग्यता के अनसुार नौकरी दें।8 ्यलद ऐसा िोता ि ैतो उस दरे ्या समाज को अनेक िाभ प्राप्त िोते 
िैं, जो इस प्रकार िैं-9

 y  इससे िोग कोई ऐसा का्य्श निीं करेंगे लजससे जनता को कोई िालन ्या कष्ट िो।

 y  जब सबको नौकरी लमिेगी तथा व्यापार में उननलत िोगी तो इससे कर ्या धन (टैकस) 
इकट्ठा िोगा लजससे दरे का आलथ्शक लिकास िोगा- भपूािो रालसको अिोलस।

 y  िोगरों को जब िाभ िोगा तो राज्य में रांलत ि काननू व्यिसथा का्यम िोगी- जनपदा 
अकणटका अनपुपीिा।

 y  मनु् ्य अपने रररों में लनभ्श्य िोकर जीिन व्यतीत करेंगे- मनसुसा मदुा मोदमाना 
लििररंस।ु

भगिान बदु्ध के आलथ्शक लचतंन में एक बात जो सि्शत् लमिती ि ैिि ि-ै सपुात् को दान दनेा। 
दरअसि दान दनेे से लनध्शनता तो कम िोती िी ि,ै धन का समान-लितरण भी िोता ि।ै कूटदतं 

6दीरलनका्य, प.ृ 146.
7सतु्तलनपात,  प.ृ 67.
8दीरलनका्य (भाग-1), प.ृ 146.
9दीरलनका्य (भाग-1), प.ृ 146.
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सतु्त में ‘दान ्यज्’ के मिति की चचा्श की गई ि।ै10 पनुः दान ्यज् से भी ज्यादा मित्िपणू्श का्य्श 
‘लििार लनमा्शण’ को बता्या ग्या ि।ै11 इस प्रकार लििार लनमा्शण को मिा दान बता्या ग्या ि।ै 
चककिलत्तसीिनाद सतु्त में भी किा ग्या ि ैलक राजा को लनध्शनरों को धन दनेा चालिए तालक लनध्शनता 
कम िो और िोग सखुी पिू्शक जीिन व्यतीत कर सकें । सं्यकु्त लनका्य के ‘आलदत्त सतु्त’12 में भी 
दान दनेे की बात की गई क्यरोंलक दान दनेे िािा व्यलक्त समाज में प्रलतष्ठा प्राप्त करता ि ैतथा मतृ्य ुके 
बाद सिग्श का अलधकारी बनता ि-ै 

चदननं स&ुFफलं हरोचत, नाचदननं हरोचत तं तथा। 
चिरोरा हरचनत राजानरो, अP;;F डहचत नससचत।। 

अ»F अनतेन जहचत, सररीरं सपररग्गहं। 
एत¼¦FF् मेधािरी, रु¡¡FW»F चि। 
दतिा चि रुतिाचि ्थानुरािं— 
अचनचनदतरो सग्गमुपेचत ठानं।।

अथा्शत ्दान दनेा अचछा िोता ि।ै दान न दनेे िािरों के धन का िरण चोर तथा राजा कर िेते 
िैं ्या लफर उस धन को अलगन जिाकर नष्ट कर दतेी ि ैऔर अनत में दान न दनेे िािा व्यलक्त अपना 
ररीर भी छोड़ दतेा ि।ै अतः इस तथ्य =W+ जानकार मधेािी व्यलक्त को भोग्य िसतओु ंका दान 
करना चालिए और उसका भोग करना चालिए। ्य»FFनभुाि भोग करने िािा और दान दनेे िािा 
व्यलक्त समाज में प्रलतलष्ठत िोकर अतंतः सिग्श को प्राप्त करता ि।ै पनुः सतु्तलनपात के पराभि सतु्त में 
भी किा ग्या ि ैलक जो व्यलक्त समपनन िोते िुए भी अकेिे सिालदष्ट भोजन ग्रिण करता ि ैतो ्यि 
उसके पराभि (अिनलत) का कारण िैं। अतः लनध्शनता कम करने के लिए सक्म िोग सपुात् को 
दान अिश्य दें।

भगिान बदु्ध ने लसगािोिाद सतु्त में उन कारणरों की चचा्श की ि ै लजससे समपलत्त का नार 
िोता ि ैजैसे- रराब आलद का सेिन करना, चरैाि ेपर सैर करना, जआु खिेना, नाच-तमारा में 
सम्य व्यतीत करना, आिस्य में फँसना (पमादो मचचनुो पद)ं तथा बरेु लमत् की संगलत करना। पनुः 
तथागत ने ्यि भी बता्या ि ैलक व्यिसा्य में इन चार प्रकार के िोगरों से दरू रिना आिश्यक ि ैजो 
परधनिारक, बातनुी, सदा मीठा बोिने िािा तथा िालनकर बात में सिा्यक िो। लसगािोिाद सतु्त 
में िी तथागत ने ‘धन-प्रबंधन’ का एक लन्यम भी बताते िैं।13 

चितुधाचिरजे ररोगे, स िे चमतिाचन गनथचत।
एकेन ररोगे रंुजेय् द्वरीचह कममं प्रोज्W।।

चितुतथं चि चनधापेय् आपदास ुरचिससचत।।
10दीरलनका्य (भाग-1), प.ृ 155.
11दीरलनका्य (भाग-1), प.ृ 156.
12आलदत्य सतु्त, सं्यकु्तलनका्य (भाग-1), प.ृ 30.
13लसगािोिाद सतु्त, दीरलनका्य-(भाग-3), प.ृ 145.
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अथा्शत-् ‘धन (भोग) का लिभाजन चार भागरों में करें— कमाई के J=+ लिससे को  सि्ंय भोगें, दो 
भागरों को अपने व्यिसा्य में िगा्यें तथा चZथे भाग को आपातकाि में काम आने के लिए छोड़ दें।’

चनषकष्भ:

उपरोक्त लििरण तथा लिशे्षण से सपष्ट ि ै लक तथागत के आलथ्शक लचतंन में ‘सम्य=h+ 
आजीलिका’ का लिरषे मिति ि ैऔर इसके लिए िे लमथ्या आजीलिका का लनषधे करते िुए 
सम्य=h+ िचन ि रदु्ध मन से आजीलिका प्राप्त करने पर जोर दतेे ùYk। पालि सालित्य में  कृलष का्य्श के 
साथ-साथ उद्यमरीिता, व्यिसा्य ि लरलपकिा को भी प्या्शप्त मिति लद्या ग्या ि।ै बदु्ध का ्यि 
भी मानना था लक दान िमरेा सपुात् को िी दें। िे ‘धन प्रबंधन’ को भी आिश्यक मानते िैं। इस 
प्रकार बदु्ध के ‘आलथ्शक लचतंन’ ÛFWk व्यFििाररकता, लनरंतÞ¶FF तथा समािेरन तीनरों िक्ण लिद्यमान 
िैं जो आज भी प्रासंलगक जान पड़ते िैं।

सदंर्भ सचूिरी:
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पाचल साचहत् एिं प्ा्भिरण
प्रो० हर प्साद दरीचक्षत

अध्यक्, पालि एिं थेरिाद लिभाग, समपणूा्शननद संसकृत लिश्वलिद्याि्य, िाराणसी-२

भारती्य धम्शरा्रिरों में मान्यता ि ैलक इस सलृष्ट का लनमा्शण प्रकृलत दिेी से िी िुआ, इसी से िी 
संसार का पािन-पोषण िोता ि ैतथा प्रालण्यरों का लिसतार, लिकास एिं लिनार का पररणाम भी इसी 
प्रकृलत से िी जड़ुा ि,ै इसे मिारलक्त की भी संज्ा दी ग्यी ि ैभारती्य संसकृलत में प्रकृलत को कभी भी 
जड़ निीं माना ग्या, आलदकाि से िी िि प्रालण्यरों द्ारा पलूजत िोती रिी ि।ै तथा आज भी धम्शप्राण 
मानि इस मिारलक्त की सतलुत, पजूा एिं प्राथ्शना करते िैं— ्यि प्रकृलत िी जीि के अनदर लिद्यमान 
चतेनारलक्त को लिकलसत करने में समथ्श ि।ै

मनु् ्य ्या लकसी भी प्राणी का लनमा्शण पाँच तत्िरों द्ारा िोता ि,ै पथृिी, जि, अलगन, िा्य ुतथा 
आकार। उसका जीिन प्रकृलत पर िी आधाररत ि,ै प्रसततु िेख “पाचल साचहत् एिं प्ा्भिरण” 
में प्या्शिरण एिं प्रकृलत संरक्ण पर भगिान बदु्ध के दृलष्टकोण, लभक्ओु ंका प्रकृलत-पे्रम, प्या्शिरण 
की रक्ा से लिकास एिं प्या्शिरण प्रदषूण से लिनार आलद लबनदओु ंपर लिचार लक्या जा रिा ि।ै

िैसे तो तथागत प्रिेलदत पञचरीिरों, ्यथा अलिसंा, E˜FZÜFa, ब्ह्मच्य्श, सत्यभाषण एिं मद्यपान 
से लिरलत आलद लसद्धानतरों का सम्यक् रूप से पािन करने िािा मानि कभी प्रकृलत के नकुसान, 
दोिन एिं उसके लिनार की पररकलपना निीं कर सकता, बदु्धरासन में प्रव्रलजत िोने िािा लभक् ु
्या उपासक =+F समपणू्श मानिता के अभ्यदु्य एिं लन:श््ेयस की कामना िी जीिन का प्रमखु िक््य 
िोता ि।ै भगिान बदु्ध द्ारा आलि्कृत एिं दलेरत आ्य्शसत्य, अष्टाङ्लगक माग्श, ब्ह्मलििार, प्रतीत्य 
समतुपाद एिं कम्शफि का लसद्धानत आलद के समबनध में जो उनिरोंने दरेना प्रदान कर मानि समाज 
पर कृपा की ि ैउसी सतपररणाम से िी आज तक मानि प्रालणलिसंा, ˜FXÞU आलद बरेु कमयों में भ्य 
दखेता रिा ि।ै लजस प्रकार समपणू्श जगत द:ुखम्य ि,ै उसके मिू में तृ् णा ि,ै उसी प्रकार समपणू्श 
सलृष्ट प्रकृलतम्य ि,ै उसके संकट का मिू कारण भोगलििास जन्य संसकृलत िी ि ैऔर ित्शमान में 
तृ् णाजन्य पाप िी समपणू्श मानिता को लिनार के कगार पर खड़ा कर P¼ÜFF ùY, प्राणी जगत का 
अलसतति िी खतरे में ्डाि लद्या ि,ै आज कामोपभोगजन्य तृ् णा के समिू उचछेदन की आिश्यकता 
ि,ै अष्टाङ्गमाग्श के सभी अगं जीिन को सखुम्य, रालनतम्य एिं सतकम्शम्य ÙFÎFFÎFW ÛFWk ¶F»FF ऐलिक 
एिं पारिौलकक द:ुख के लनिारण करने में समथ्श ि ैलिसंा का मानिता में कोई सथान निीं ि।ै

न तेन अरर्रो हरोचत, ्ेन पाणाचन चहंसचत।
अचहंसा सबबपाणानं, अरर्रो चत पिु्चिचत॥1 

1धममपद, गाथा-270।
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“प्या्शिरण” दो रबदरों से लमिकर बना ि,ै परर + आिरण, ‘परर’ अथा्श¶Fh चाररों ओर एिं 
‘आिरण’ का अथ्श ि ैररेना, इस प्रकार जो चाररों ओर से ररेे िो, लररा िो। पथृिी, िा्य,ु अलगन, जि, 
आकार एिं िनसपलत आलद जो कुछ भी िातािरण में लिद्यमान ि,ै लजनसे मानि प्रत्यक् अथिा 
अप्रत्यक् रूप से प्रभालित ि,ै ििी ‘प्या्शिरण’ ि,ै प्या्शिरण िी जीिन ि,ै इसके लबना जीिन की 
कलपना निीं की जा सकती।

सम्यक् समबदु्ध के जीिन की मित्िपणू्श रटना्यें प्रकृलत की गोद से िी जड़ुी ि—ै उन=W+ जनम 
से िेकर ÛFùF पररलनिा्शण तक =+F तादातम्य समबनध æF_ðFXk õFW रिा। मिामा्या दिेी जब लपतगृिृ जा 
रिी थी तो कलपििसत ुएिं दिेदि के बीच ‘िलुमबनी’ नामक राििन में एक राििकृ् के नीच े
उनका जनम िुआ, िटिकृ् के नीच ेउनिरोंने ‘सजुाता’ की खीर ग्रिण की, तदननतर ‘अश्वतथ िकृ्’ 
की छा्या ÛFWk बदु्धति प्राप्त िुआ, ज्ान प्रालप्त के अननतर क्रमर: अश्वतथ, अजपाि2 एिं राजा्यतन 
िकृ्रों के नीच ेिी लिमलुक्तसखु का आननद िेते िुए चार सप्ताि व्यतीत लक्ेय तथा राििकृ् के नीच े
िी मिापररलनिा्शण िुआ।

बदु्ध के पिू्शितगी बदु्धरों की परमपरा में जो चौबीस बदु्ध िुए, उनिें भी अश्वतथ, राि, िट, 
पणु्डरीक, लररीष, उदमुबर नाग एिं कदमब आलद लकसी न लकसी िकृ् के नीच ेिी ज्ान प्राप्त िुआ।3 

जातक कथाओ ंसे ज्ात िोता ि ैलक बोलधसति ने जो पाँच सौ पचास बार लिलभनन ्योलन्यरों में जनम 
लि्या, उनमें 43 बार िे िकृ् दिेता के रूप में िी प्रकट िुए। िकृ्पजूा का मािातम्य बदु्ध से पिू्श भी 
था, जो समपणू्श भारती्य æFF‘h~ÛFÜF में िनसपलत जगत का संरक्ण, प्या्शिरण के संरक्ण एिं प्राकृलतक 
सौनद्य्श के लचत्ण के रूप में उपिबध िोता ि ैिकृ् दिेता की पजूा एिं उपासना आलद से भी संकेत 
लमिता ि ैलक िकृ् में लनिास करने िािे भतू-पे्रत, ्यक्, दिे अथा्शत ्कोई दिैी्य रलक्त लकसी प्रकार 
की िालन न पिुचँा्ेय तथा सखुम्य जीिन बनाने के लिए प्रसनन िो जा्यें।

पालि सालित्य में सथान-सथान पर िन, अरण्य, उपिन, अटलि, पिन आलद की चचा्श की ग्यी 
ि।ै बौद्ध लभक्ओु ंका समपणू्श जीिन िनरों, िकृ्रों के समीप िी बीता था क्यरोंलक ध्यान भािना के लिए 
रानत, एकानत, लनज्शन एिं िरा-भरा प्राकृलतक िातािरण िी उप्यकु्त रिता ि ैिनरों के साथ नदी, 
पि्शत, गिुा एिं कनदरा्यें आलद भी साधक के लिए उप्यकु्त सथान माने जाते ि,ै ऐसे प्राकृलतक एिं 
रमणी्य िातािरण से समपनन सथि का मिति एक तपसिी िी जान सकता ि।ै एक बार भारद्ाज 
ब्ाह्मण उस िनखण्ड में ग्ेय, जिाँ बदु्ध साधनारत थे— उसने दखेा लक इस रोर भ्यानक, रनू्य एिं 
लनज्शन अरण्य में, जिाँ न गीत ि,ै न िाद्य ि,ै लफर भी िे प्रसननमन एकानत अरण्य में बैठे िुए िैं।

गमररीररूपे बहुरेरिे िने, सञु्ं अरञ्ं चिजनं चिगाचह्। 
अचनञजमानेन चठतेन िग्गुना, सचुिारूरूपं ित चरकखु ्झा्चस॥4

2मिािगग, प०ृ 5-7।
3जातक प्रथम भाग, आननद कौरल्या्यन लि०अ०।
4सं०लन० प्रथम भाग, प०ृ 291
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िनरों के मिति से सभी पररलचत ि,ै िनरों के रिने से िी जि, जीि, अनन एिं अनन से िी 
जीिन का अलसतति ि—ै ्ेय प्रकृलत के अमलू्य धरोिर िैं, तथा प्राकृलतक संसाधन के मित्िपणू्श स्ोत 
िैं— आज लजस ¶FÞù िनरों का लिनार िो रिा ि,ै िि प्रकृलत की लिकृलत का बिुत बड़ा कारण ि,ै 
िकृ्रों की कटाई से मानि अनेक प्रकार की समस्याओ ंसे जझू रिा ि,ै भगूभ्श का जि सतर रट रिा 
ि,ै आकसीजन में कमी िो रिी ि,ै अनािलृष्ट एिं अलतिलृष्ट से कृलष एिं िातािरण प्रभालित िो रिा 
ि,ै धिलन प्रदषूण भी बढ़ रिा ि—ै लजस नगर, रिर में िकृ् अलधकालधक पा्ेय जा्येंगे, ििाँ धिलन 
प्रदषूण का सतर कम रिगेा। भगिान बदु्ध ने अपने धम्शप्रचार के सम्य अनेक आरामरों, लििाररों, 
उद्यानरों, िनरों, पि्शत एिं नदी के तट पर िषा्शिास करते िुए तथा ििीं िाससथि बनाकर प्रकृलत के 
संरक्ण एिं उसके मिति को बढ़ािा लद्या। उनिरोंने लभक्ओु ंको ÒæFe¡ÜFF दतेे सम्य जीिन-लनिा्शि के 
चार लनश््य (साधन) आिमबन लनलद्शष्ट लक्ेय थे, उसमें से दो साधन र्यनासन एिं भषैज्य पणू्शरूपेण 
प्रकृलत से िी जड़ेु थे— “रुकखमूलसेनासनं चनससा् पबबजजा”5  “पूचतमुचतिरेसजजं चनससा् 
पबबजजा”6—  प्रव्रज्या के बाद लभक् ुके र्यनासन के लिए िकृ्रों के नीच ेिास करना िी उसके ररीर 
सखु के लिष्य में आिमबन ùX¶FF ùY तथा औषलध के रूप में प्रमखु रूप से गोमतू् की औषलध से 
जीिनप्य्शनत काम चिाना ùX¶FF ùY।

‘िनरोप सतु्त’ में प्या्शिरण के मिति पर किा ग्या ि ैलक उद्यानरों, िनरों में िकृ् िगाने िािे, 
नलद्यरों पर पिु बनिाने िािे, जि लपिाने की व्यिसथा करने िािे एिं कुआ ँखोदिाने िािे व्यलक्त 
पणु्य के भागी िोते िैं, तथा ऐसे व्यलक्त रीि समपनन एिं धम्शमागा्शरूढ़ िोकर सिग्श को प्राप्त करते िैं।

आरामररोपा िनररोपा, ्े जना सेतुकारका।
पपं चि उदपानं चि, ्े ददचनत उपसस्ं॥ 

तेस ंचदिा चि रतिरो चि, सदा पुञ्ं पि²चत।
धममट्ा सरीलसमपनना, ते जना सग्गगाचमनरो॥7

æF]रट्ठसतु्त8 में बीज को श्षे्ठ एिं िलृष्ट को सिमोत्तम माना ग्या ि।ै कृलष कम्श के मित्ि पर पालि 
सालित्य में अनेक प्रसंग उपिबध िोते िैं— ‘कलसभारद्ाज’ ब्ाह्मण के ्यिाँ भगिान बदु्ध जब लभक्ाटन 
के लिए जाते िैं, तो िि किता ि ैलक ि ेश्मण! मैं जोतता िू,ँ बोता िू,ँ तथा जोताई, बोआई करके 
खाता िू।ँ आप अपने को कृषक किते िैं लकनत ुआपकी कृलष को मैं निीं दखेता िू ँ‘कसालम िपाPÛF 
कलसतिा च िलपतिा च भञुजालम।9 तब बदु्ध किते िैं लक श्द्धा, तप, िजजा एिं समलृत आलद िी मरेा 
बीज, िलृष्ट, ्यगु, नङ्गि, दण्ड, जोत िैं। मैं िचन एिं आिार के लिष्य में सं्यत िू,ँ सत्य से लनराई 
करता िू,ँ लनिा्शण =+U ÒFPÑ¶F ÛFWÞF ×+õFáF =+F©ÎFF ि ै—
5मिािगग, लिन्यलपटक, प०ृ 83-84।
6ििी, लिन्यलपटक, प०ृ 85।
7सं०लन०, प०ृ38।
8सं०लन० प्रथम, प०ृ 10।
9स०ुलन०, कलस०भा०स०ु, प०ृ 14।
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सÊF बीजं तपो æF]रट्ठ, पञ्ञा म े्यगुनङ्गिk।
लिरर ईसा मनो ्योत्त,ं सलत म ेफािपाचनं॥ 
का्यगतु्तो िची गतु्तो, आिारे उदरे ्यतो।

सचच ंकरोलम लनद्ानं, सोरचच ंम ेपमोचनं॥

अ”^~त्तर लनका्य में कृषक के तीन रीघ्र करणी्य कृत्य बतिा्ेय ग्ेय िैं, ्य»FF “इध, PÚFकखिे, 
कससकरो गहपचत अ्चिाचचिकाचन करणरी्ाचन, कतमाचन तरीचण सरीघं सरीघं खेति सकुटं् 
कररोचत समुचतकतं.....खेतंि सकुटं् कररतिा........बरीजाचन पचतट्ापेचत........सरीघं उदकं 
अचरनेचत चप अपनेचत चप।”10  कृषक रीघ्रता से जोतता ि,ै ठीक õFW जोतकर उसमें बीज बोता ि,ै 
तदननतर उसको जि से सींचता ि,ै अलधक िोने पर लनकाि दतेा ि।ै

इसी प्रकार अनन का दान दनेे िािा बि, रलक्त, õFFÛF»ÜFa दतेा ि,ै ि्रि का दान दनेे िािा िण्श 
प्रदान करता ि।ै

“अननदरो बलदरो हरोचत, ितथदरो हरोचत ि्णदरो।”11

िषा्श ऋत ुके सम्य प्राकृलतक, रमणी्य िातािरण में लनिास कर रि े‘धलन्य गोप’ गाि्शसथ जीिन 
से प्रसनन िोकर मरेदिे से ्याचना करता ि ैलक मैं ÛFùU नदी के तीर ÑFÞ। सिजनरों के साथ िास कर 
रिा िू,ँ मैंने कुटी छा िी ि,ै आग सिुगा िी ि,ै ि ेमरेदिे! चािो तो खबू बरसो। मकखी और मचछर 
्यिाँ निीं िैं, कछार में उगी रास को गौिें चरती िैk, पानी पड़े तो उसे िे सि िें। अब ि ेदिे! चािो 
तो खबू बरसो। ्यिाँ पर िषा्शकाि ÛFWk नदी के तट पर लनिास कर रि ेइस संतषु्ट गिािे का प्राकृलतक 
पे्रम अलद्ती्य ि।ै

“छिनना कुचि आचहतरो चगचन, अथ चेि पतथ्सरी पिसस देि।”12   
“अंधक ÛF=+õFF न चिजजरे, क्छेि रुलहचतणे चिरचनत गािरो।

  िुरटं् चप सहेय्ंु आग¶Fk, अथ चेि पतथ्सरी पिसस देि॥”13

“भ्यभरेि सतु्त में बदु्ध अरण्यिास की मित्ता के बारे में बतिाते िुए किते िैं लक मैं दो कारणरों 
से अरण्य िनखण्ड में रिता िू—ँ

1. इसी जनम में अपने सखुलििार के ख्याि से।

2. बा¼ में आने िािी जनता पर अनकुमपा के लिए, लजससे िे भी त्यागिलृत्त सेिन कर 
मरेा अनगुमन कर सफुि की भागी िो।14

10अ०ंलन० ततृी्य, प०ृ 315 (ििणकपािसतु्त)।
11सं०लन० १ प०ृ 36।
12स०ुलन०, धलन्य सतु्त, प०ृ 4।
13ििी, धलन्य सतु्त, प०ृ 4।
14‘अत्तनो च लदट्ठधममसखुलििारं समपससमानो, पलचछम ंच जन अनकुमपमानो.........। म०लन० प्रथम, प०ृ 49।
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मलजझमलनका्य के ‘मिासारोपम सतु्त’ में ‘दिेदत्त’ के प्रसंग में बदु्ध ÎFW सार के लिराि िकृ् की 
उपमा को बड़े ्यलुक्तपणू्श ढंग से लभक्ओु ंको दलेरत करते िुए किा ि ैलक ्यि िौलकक िाभ-सतकार 
राखा, पिार, छाि के समान ि,ै जैसे कोई (दृढ़काष्ठ) चािने िािा, सार की खोज में लनकिा 
परुुष लकसी सारम्य लिराि िकृ् के पास जाकर ‘सार’ की उपेक्ा कर उसकी राखा, पत्, कोपि 
को सामान्य समझकर तोड़ िािे, अथिा काई छाि ्या पप्शलटका िी िे आिे, उसी प्रकार आिसी 
लभक् ुप्रव्रलजत िो, प्रमादी िोकर धम्श के सार को न समझते िुए धम्शलिज्ान का राखा-पिार-छाि 
के ग्रिण तलु्य आचरण कर उसी में पणू्शता मानता ि ैऐसा लभक् ुद:ुखाण्शि में ्ूडब जाता ि।ै15

सतू्रों में िन, आराम, लििार, उद्यान, बगीचरों आलद के दान दनेे का लिरषे रूप से उलिेखनी्य 
ि-ै मगधराज लबलमबसार’ ने बदु्ध एिं लभक् ुको ‘िेणिुन’16 का दान लद्या था, श्ािसती के श्लेष्ठ 
‘अनाथलपलण्डक’ ने लिराि एिं साधन-समपनन सनुदर ‘जेतिन’17 का दान लद्या था, िैरािी की 
‘अमबपालि’18 गलणका ने सनुदर ‘आम्िन’ का दान तथा श्ािसती =+U मगृारमाता ने पिूा्शराम’ लििार 
का दान लद्या था। ‘बदु्ध’ ने ‘लििार दान’ को ‘श्षे्ठ दान’ की õFk£FF दी ि,ै राजगिृ के जीिक कौमारभतृ्य19 
का आम्िन, मद्रकुलक् मगृदाि20 एिं िरट्ठिन21 भी प्रलसद्ध िैं। इसी प्रकार अन्य िनरों, आरामरों का भी 
लपटक में सि्शत् उलिेख लमिता ि,ै जिाँ पर बदु्ध ग्ेय ्या िास लक्ेय थे, ्यथा- ‘इPõFपतन लमगदाि’, 
उककट्ठा का iसभुगिनj, िाराणसी-उरूििेा माग्श पर ‘कपपालस्य िनखण्ड’ गोलसंग का साििन, 
राजगिृ का तपोदाराम, उज ुमें कणणकतथळ लमगदा्य, श्ािसती के पास अनधिन, पाटलिपतु् का 
कुककुटा’राम22 कजंगि का मखुिेिुन, कौरामबी का रोलषताराम, निकपान का पिारिन, नाि 
का पािारर=+FÛÙFिन, लमलथिा का मखादिे आम्िन, साकेत का अञजनिन, सीििन, मिािन, 
तपोिन, करण्डक, दण्डकारण्य एिं लिमाि्य के समीप का सागौनिन आलद जिाँ राजा इक्िाकु23 
के चार लनिा्शलसत पतु्रों का िास िुआ। इसी तरि अनेक पि्शतरों, समदु्ररों, झीिरों एिं नलद्यरों आलद का 
भी उलिेख प्रासंलगक ि।ै

राजगिृ24 के पास लगजझकूट, पण्डि, æFWभार, इलसलगि एिं िेपलुि पि्शत, ग्या का ग्यारीष्श 
पि्शत, लिमिनत, मलिलगरर, अिोगंग, इलसधर, उदकपबबक नेरू, ्यगुनधर, लचत्तकूट एिं लतकूट 

15म०लन०, म०सा०स०ु
16म०ि०, मिाखनधक, प०ृ 59 बौद्ध भारती।
17भगिान बदु्ध, बदु्ध लििार, िखनऊ।
18दीर लनका्य, लद्ती्य मिापररलन० स० द० 255।
19लिन्यलपटक, लि०अ०, रा०स० प०ृ 289।
20ििी, प०ृ 140, 396।
21ििी, प०ृ 95।
22ििी, प०ृ
23बदु्धकािीन भगूोि, भरतलसंि उपा०, प०ृ 94-95।
24ििी, भरतलसंि उपा०, प०ृ 146।
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पि्शत आलद।25 समुद्ररों में- अलगनमाि समदु्र, खरुमाि, दलधमाि एिं बिभामखु आलद। ्झरीलरों 
में- अनोतत्त कणणमणु्डा, खमे, चककदि, छद्नत, लसंििी झीि आलद। नचद्रों में- गंगा, ्यमनुा, 
अलचरिती, सरभ,ू िमेिती, नेरञजरा, नममदा, कोलसकी, सीदा, लमगसममता, िेत्तिती, भागीरथी, 
नदी आलद।

िनसपलत्यरों एिं जीि-जनतओु ंकी रक्ा के लिए बदु्ध ने अनेक लन्यम बना्ेय थे, ्यलद कोई लभक् ु
िकृ्, तणृ आलद को काटकर िनसपलत्यरों को नकुसान पिुचँा्ेय तो उसे ‘पालचलत्त्य’ दोष िगेगा।

“रूतगाम पातव्ता् पाचचिचति्ं”26

‘िषा्शिास’ के लिधान में भी िनसपलत्यरों के संरक्ाµF करने की बात प्रकारानतर से प्रलतपालदत 
िोती ि ैक्यरोंलक ्यलद लभक् ुिषा्शऋत ुमें सि्शत् चाररका के लिए जा्ेयगा तो माग्श में अनेक प्रकार के 
जीि-जनतओु ंएिं पलत्त्यरों, तणृरों को नष्ट करेगा, लजससे जीिलिसंा के साथ िनसपलत्यरों पर भी संकट 
आ्ेयगा। ्योगािचर =+X रीि पारररलुद्ध करने के लिए जो तेरि धतुाङ्गरों के धारण करने की लरक्ा 
दी ;Fùa ùYk, उसमें मखु्य रूप से ‘आरण्यकाङ्ग एिं ‘िकृ्मलूिकाङ्ग’ को ग्रिण करने का लिधान 
ùY— लभक् ुग्राम के र्यनासन त्यागकर ‘आरण्यिास’ का सेिन करे, ऐसे ‘आरण्यिास’ में िी साधक 
लचनतन एिं ध्यान में िीन रिगेा, ्यथा- लिसलुद्धमगग’ में—

पचिचितिरो असचंसट्रो पनतसेनासने रतरो।
आराध्नतरो नाथसस िनिासेन मानस॥ं 
एकरो अरञ्े चनिस,ं ्ं सखंु लरते ्चत।

रस ंतसस न चिनदचनत, अचप देिा सइचनदका॥27

‘थेरगाथा’ में लभक्ओु ंके प्रकृलत- पे्रम को बड़े िी सनुदर ढंग से व्याख्याल्यत लक्या ग्या ि,ै 
क्यरोंलक लभक्ओु ंका जीिन प्रकृलत से गिरे रूप में समबद्ध था, ्यथा- ‘िनितथ’ सथलिर धम्शसाधना 
से आतमसनतषु्ट पि्शतरों की सनुदरता का िण्शन करते िुए किते िैं लक नीिमरे के समान िण्शिािे, 
सनुदर, रीति एिं पलित् जि िािे ‘इनद्रगोप’ से ढँके िुए ्ेय पि्शत मझु ेअत्यनत रमणी्य िगते िैं—

नरीलबरि्णा रुचचिरा, सरीतिाररी सचुचिनधरा।
इनदगरोपक सञछिनना, ते सेला रम्चनत मं॥28

म्यरूरों के नत्शन एिं उनके सौनद्य्श का िण्शन ‘चड़ूक’ सथलिर के अनसुार- िे कैसे ि?ै उनकी 
सनुदर लरखा (किङ्गी), सनुदर नेत्, नीि ग्रीिा, सनुदर मखु एिं िाणी िािे म्यरेू िररत रास्यकु्त 
भलूम पर मनोिर नतृ्य कर रि ेिैं।
25ििी, भरतलसंि उपा०, 25।
26पालतमोकख सतु्त, प०ृ 25, बौद्धभारती।
27लिसलुद्धमगग, धतुाङ्गलनददेर लभक् ुधम्शरलक्त।
28थेरगाथा, प०ृ 7, बौद्धभारती।



306 Dharmadoot - Kartika Purnima 2020

‘ननदचत मरोरा सचुशखा, सपेुरिुणा, सनुरीलगरीिा समुुखा सगुचजजनरो।’

इसी प्रकार ‘रामणये्यक सथलिर’- लचलड़्यरों की चिचिािट एिं झींगरुरों की सनुसनुािट से 
साधना के सम्य मरेा मन एकाग्र िोता ि।ै ‘गोलधक’29 सथलिर-िषा्श ऋत ुमें साधना करते िुए किते 
िैं संगीतम्य िषा्श िो रिी ि,ै मरेी कुलट्या सभी प्रकार से छा्यी िुई ि,ै ि ेमरे! ्यथेचछ बरसो।

इसी प्रकार ‘उदाल्य’ लभक् ुद्ारा- िमेनत ऋत ुसमाप्त िो ग्या। िसनत ऋत ुआ ग्या, पथृिी िररत 
तणृ से आचछालदत िो उठी ि,ै िनखण्ड सपु्त िो ग्ेय िैं, माग्श जाने ्योग्य िो ग्ेय िैं, ‘ि ेभनते, फि की 
इचछा से अपने जीण्श को छोड़ (लकरि्यरों से ्यकु्त िो) ‘िकृ्’ अगंार िण्श के (िाि िण्श) िो ग्ेय िैं, 
िे अलच्शम (अलगनलरखा) के सदृर प्रभालसत िो रि ेिैं। ्यथा—

अंगाररनरो दाचन दुमा अदनते,
फलेचसनरो छिदनं चिपपहा्।

ते अच्चिमनतरोि परास्चनत॥30

‘लमPáFÎ¼प्रश्’ के समदु्रिग्श एिं पथृिी िग्श में बीज के गणु, राि िकृ् को कमि के गणु एिं 
समदु्र के गणु बतिा्ेय ग्ेय िैं तथा पथृिी, जि, तेज, िा्य,ु स्ूय्श एिं चनद्र आलद गणुरों के समान लभक् ु
को भी गणु समपनन िोने के प्र्यास करÎFW चालि्ेय। लजस प्रकार समदु्र मोती, मलण, िैद्ूय्श, रङ्ख, 
लरिा, मूगँा, सफलटक आलद नाना प्रकार के रतन धारण करता ि,ै उनिें लछपा्ेय रिता ि,ै िि फैिने 
निीं दतेा, िैसे िी ्योगसाधक लभक् ुको उपकारक के साथ रिना चालि्ेय। ्यथा- समदु्र में गंगा, ्यमनुा, 
अलचरिती, सर्य ूआलद नलद्यरों के लगरने तथा आकार से æFðFFa =+F ÑFFÎFU लगरने के बाद भी कोई 
पररित्शन निीं िोता, न अपनी सीमा िाँरता ि,ै HõFU प्रकार लभक् ुको िाभ, सतकार, प्ररसंा एिं 
िनदना आलद पर भी लरक्ापदरों को निीं तोड़ना चालि्ेय तथा समदु्र के समान लसथर िोना चालिए।31 
जि, तेज, िा्य,ु पि्शत, आकार एिं चनद्र में जो गणु लिद्यमान ि,ै िैसे िी ्योगसाधक लभक् ुको भी 
गणु समपनन िोना चालिए। ‘मिारािुिोिाद’32 सतु्त में भी पथृिी, जि, तेज, िा्य ुआलद मिाभतूरों के 
समान भाि का प्रसंग साधक लभक् ुके लिए अनकुरणी्य ि।ै ‘मिािगग’ के ‘भषैज्यसकनध=+’ में रोगी 
लभक् ुके लिए प्राकृलतक िनसपलत्यरों की जड़ पतु्, पु् प, छाि एिं फि से लनलम्शत औषलध्यरों के सेिन 
करने का लिधान बतिा्या ग्या ि।ै33

इस प्रकार समपणू्श पालि æFF‘h~म्य में प्राकृलतक संसाधनरों की मित्ता एिं उसकी संरक्ा के लिए 
सथान-सथान पर प्रसंग उललिलखत िैं— िमारी प्राचीन संसकृलत आरण्यक ्या तपोिनी संसकृलत के 
रूप में जानी जाती ि,ै लकनत ुआज मानि की अनतिीन तृ् णा प्रकृलत के सभी जीिरों की ित्या एिं 
29थेरगाथा, प०ृ 19 बौद्धभारती।
30अलतककनतो िमेनतो, िसनतसम्यो, अनपुपत्तो........लनदानकथा
31लमलिनदपञि, प०ृ 427।
32म०लन०, म०प०, प०ृ 788, बौद्धभारती।
33अनजुानालन लभकखिे, कसािालन भसेजजालन, लनमबकसािं, कुटज कसािं ...... नत्तमािकसािं। मिािगग, प०ृ 335, बौद्धभारती।
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िनसपलत्यरों के नष्ट करने पर तिुी ि,ै ऋलष्यरों, तपलसि्यरों एिं मिापरुुषरों द्ारा दलेरत एिं आचररत 
त्याग-िलृत्त को ग्रिण न करते िुए भोगिलृत्त को िी जीिन का प्रमखु िक््य लनधा्शररत कर लि्या ि।ै 
प्रकृलत से सामजंस्य को छोड़ उसे लिनष्ट करने के लिए उद्यत ि,ै लजसके दु् पररणाम से, अलधक िलृष्ट, 
अनािलृष्ट, पथृिी के तापमान में िलृद्ध, भजूिसतर में अत्यलधक लगरािट अनेक प्रकार की बीमारर्यरों 
एिं अमानिी्य अपराधरों से प्रालणजगत प्रकृलत का अलसतति संकट में ×c+õF ग्या ि।ै ऐसी पररलसथलत 
में आज िमें कारुलणक रासता द्ारा दी ग्यी अमतृोपम दरेना-अलिसंा, सत्य, E˜FZÜFa, मतै्ी, करुणा 
एिं द्या आलद को अपने जीिन में व्यिहृत कर, आतमसात कर, समपणू्श जीिरों, िनसपलत्यरों एिं 
प्या्शिरण की रक्ा के लिए लमिकर प्र्यास करना िोगा, लजससे समपणू्श प्रालण्यरों का जीिन सखुम्य 
एिं कल्याणम्य िो õF=W+।

“सचुखनरो िा खेचमनरो हरोनतु, सबबे सतिा रिनतु सचुखततिा॥”34

  

34लि०म०, ब्ह्मलििार सतु्त।
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Book Review
रेसजजमञजूसा–समरीक्षातमक चिपपचण्ाँ

प्रो. सघंसेन चसहं  
पिू्श आचा्य्श (संसकृत-पालि), ÙFZÊ EÍÜFÜFÎF PæFÚFF;F, लदलिी लिश्वलिद्याि्य, लदलिी 

आचा्य्श लिमिेनद्र कुमार (आचा्य्श ि अध्यक्, पालि और बौद्ध लिद्या लिभाग, कारी लिनद ू
लिश्वलिद्याि्य, िाराणसी) द्ारा समपालदत ‘भसेजजमञजसूा’ की समीक्ा का कलठन का्य्श मझु ेसौंपा 
ग्या ि।ै मैं समपादक और प्रकारक को धन्यिाद ज्ालपत करता िू ँलक उनिरोंने मझु ेइस का्य्श के लि्ेय 
सक्म और उप्यकु्त समझा। 

नागरी लिलप में मलुद्रत ‘भसेजजमञजसूा’ में अधोलिलखत अगं ùYk – 

  पषृ्ठांक 

1. लिष्य-सचूी  V-VIII

2. Foreword (अगं्रेजी में) IX-XVI

3. Introduction (अगं्रेजी में)  XVII-XXXVI

4. भसेजजमञजसूा : एक सामान्य पररच्य XXXVII-XLVI

5. मिू-पाठ 1-516 

6. पररलरष्ट (्यद्यलप ्यिाँ पररलरष्ट पद का उलिेख निीं ि)ै 517-601 

 i. सामान्य सचूी  (पद्धलत 1-22 तक) 

  (्यिाँ समपादक ने सामान्य पद का प्र्योग लकस  
  अथ्श में लक्या ि,ै ्यि सपष्ट निीं) 

 ii. िनसपलत सचूी (पद्धलत 1-18 तक)

 iii. पर ुसचूी (पद्धलत 1-18 तक)

 iv. रोग सचूी (पद्धलत 1-18 तक)

 v. भसेजज लििरण सचूी  (पद्धलत 1-18 तक)

 vi. गाथा-प्रथमपाद- अनकु्रमलणका  (पद्धलत 1-18 तक) 

ग्रनथ का मिूपाठ पषृ्ठ 516 पर समाप्त िोता ि।ै अनत में समापन के रूप में ‘इलत 
रसा्यनपद्धलतसङ्गिो सरट्ठ’ और ‘इलत भसेजजमञजसूा समत्ता’ अलंकत िैं। इनके बाद ‘लनगमन-
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कथा’ और अलतररक्त कोिोफोन (Colophon) (पलु्पका) अलंकत ि।ै इसके अनत में और अलनतम 
रूप से अनत में दो संसकृत के सिलसतक-िाक्य अलंकत िैं, जो ्यरों िैं–‘लसलद्धरसत।ु’ ‘सभुमसत।ु’ 

्यिाँ पर लिचारणी्य लबनद ुअधोलिलखत िैं –

i. ‘सरट्ठ’ के सथान पर ‘सरट्ठमो’ अथिा ‘सट्ठो’ िोने चालि्ेय। क्यरोंलक ्यिाँ पर परूणिाचक 
पद की आिश्यकता ि।ै चूलँक ्यि मिूपाठ में अलंकत ि,ै अत: समपादक पाद-लटपपणी 
दकेर छुट्टी िे सकते िैं। ‘सरट्ठमो’ रूप के लि्ेय लमिाइ्ेय मोगगलिान व्याकरण सतु्त–
‘सतादीनलम च’ 4.53 से। 

ii. ‘लनगमन-कथा’ रीष्शक (Title) समपादक के द्ारा अनलधकृत रूप से जोड़ा ग्या 
ि।ै ‘लनगमन’ रबद संसकृत भाषा का ि ैऔर अन्यत् अन्य अथयों में प्र्यकु्त िोता ि।ै 
संभित: ्यि रबद पालि भाषा से बािर का ि।ै 

iii. लसलद्धरसत ु और सभुमसत ु और भी गंभीरता के साथ लिचारणी्य िैं। इन सभी पर 
समपादक की उप्यकु्त लटपपPण्याँ िोनी चालि्ये। 

iv. ग्रनथ (भसेजजमञजसूा) की समग्र समीक्ा के क्रम में लजन लबनदओु ंपर चचा्श की जानी 
ि,ै उनमें प्रथम और अन्य इस प्रकार िैं– 

1. ग्रनथ के मखु्यपषृ्ठ पर समपादक मिोद्य ने दो अनलधकृत चषे्टा्यें की िैं-

 I. ग्रनथकार का नाम लििादपणू्श िोने के कारण, उसे अलंकत न करने का बिाना ढूढ 
लि्या।

 II. समपादक रबद को न अलंकत करके ग्रनथकार िोने का भ्म पैदा कर लद्या। इसको 
्यरों रखा जा सकता था– 

 (तथा) कलथत ग्रनथकार अनोमदससी रलचत 

भसेजजमञजसूा 
लिप्यनतरकार- समपादक 

लिमिेनद्र कुमार  

2. (क)  लिष्यसचूी के संबनध में अध्या्यरों के नामकरण में असािधानी बरती गई ि।ै किीं 
पद्धलत तो किीं पद्धलतसङ्गिो। पालि भाषा =+F लन्यम ùY लक नामरों, पदरों, रबदरों आलद 
का उलिेख लक्ेय जाने पर उनिें प्रथमा लिभलक्त एक िचन में रखा जाता ि।ै कसन, 
सास, अलतसार, पमिे आलद पदरों को कसनं, सासो, अलतसारो, पमिेो आलद के रूप में 
लिखा जाना चालिए। 
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(ख)  सामान्य सचूी आलद के साथ जड़ेु कोष्ठकरों में पालि रबदरों का प्र्योग न करके लिनदी रबदरों 
का प्र्योग लक्या  ग्या ि,ै जबलक ग्रनथ पालि भाषा का ि ै्यथा सामान्य सचूी (पद्धलत 
1-22 तक)। इसे ्यरों रखा जा सकता था  (पठमा्य पद्धलत्या द्ाबीसलतं ्याि) इत्यालद। 

(ग)  ‘सामान्य सचूी’ पद से कुछ भी सपष्ट निीं िोता। क्यरोंलक ‘सामान्य’ रबद लिरषेण ि।ै 
इसके साथ नाम पद अथिा संज्ा पद की आिश्यकता ि।ै  

 ‘अलगग’ रबद का उलिेख तीन बार िुआ ि ै उनमें से एक में ‘अलगग’ को पञच- 
मिाभतूरों से समबलनधत बता्या ग्या ि।ै सिाि उठता ि ै लक ‘पञचमिाभतू’ लकस 
परमपरा के अनसुार ? बौद्ध ्या ब्ाह्मण ? बौद्धरों ने तो चार िी मिाभतू माने िैं। ्यि त्लुट 
ग्रनथकार की ि ैअथिा समपादक की। सपष्ट निीं।            

3. ग्रनथ के प्राककथन, प्रसतािना आलद के लिष्य में बड़े आश्च्य्श की बात ि ैलक भारत 
में उचच कोलट के बौद्ध पलण्डत भी ‘भसेजजमञजसूा’ जैसे ग्रनथ को Glaring 
Illustration of Applied Buddhism (एपिाई्ड बलुद्धजम का ससुपष्ट दृष्टानत ) 
मानते िैं। सिाि उठता ि ैलक जब तथागत लभक्ओु ंको भसेजज की बातें बता रि ेथे, 
तो क्या िे Applied Buddhism को apply (प्र्योग) कर रि ेथे ? किा जाता ि ैलक 
्यलद लकसी का मन (लचत्त) आलिष्ट (obssessed) िो जा्य, तो ऐसा िी िोता ि।ै

4. ग्रनथ के कोिोफोन को ध्यान से और रबदर: पढ़ने पर सपष्ट िोता ि ै लक ग्रनथ के 
िेखक उचचकोलट के अलभमानी (Conceited जनम के लिष्य में और िौलकक 
प्रलतष्ठा के लिष्य में) थे। प्रव्रलजत िोने पर भी परूी तरि लिनीत निीं िो सके। सिाि 
उठता ि ैलक उपसमपनन िोने पर ‘िणण’ तो समाप्त िो ग्या लफर ‘ब्ाह्मणिंसाितंसेन’ 
कैसे िु्ेय और ‘पञचपररिेणमळेालधपेन’ आलद आलद कि कर अपनी श्षे्ठता कैसे 
बरारने िगे?     

5. ग्रनथ तै्यार करने की ग्रनथकार की ्योजना बिुत सपष्ट ि।ै परेू ग्रनथ-िसत ुको साठ 
पद्धलत्यरों (=पररचछेदरों) में रखा ग्या ि।ै इनमें से प्रथम अठारि में आ्यलुि्शज्ान के 
मिू लसद्धानतो को रखा ग्या ि,ै जबलक रषे ब्यालिस में रोगरों के नाम, िक्ण, 
उपचारलिलध आलद बता्ेय ग्ेय िैं। 

 इस ग्रनथ से भारत और श्ीिंका में आ्यलुि्शज्ान (=आ्यसु-्रा्रि=आ्यिुदेद, िेद= 
ज्ान) के इलतिास पर प्या्शप्त प्रकार ्डािा ग्या ि।ै उस ्यगु में (12िीं-13िीं सदी 
ईसिी में) लचलकतसा और लचलकतसा-रा्रि की क्या लसथलत थी, ्यि इस ग्रनथ से पणू्शत: 
सपष्ट िो जाती ि।ै लिसतार से पढ़ने पर ऐसा िगता ि ैलक ततकािीन लचलकतसकरों का 
परूा ध्यान आरोग्य-िाभ और आ्यु् ्य-प्रालप्त पर था। इसीलि्ेय बिुत सी बातें िोगरों 
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की मान्यताओ ंऔर लिश्वासरों पर आधाररत िो गई ंथीं। इसीलि्ेय उपचार-लिलध का 
एक अरं िोगरों के ऐसे िी लिश्वासरों और मान्यताओ ं पर लटका िुआ था। अररट्ठ 
(संसकृत अररष्ट) पर इतनी लनभ्शरता संभित: जन-लिश्वासरों पर िी लटकी िुई थी। ऐसा 
इसलिए भी रिा िोगा लक िर रटना के पीछे प्रा्य: ‘काकतािी्य न्या्य’ का भी िाथ 
माना जाता ि।ै ताड़ के पेड़ से फि का लगरना और उसी पेड़ पर कौिे का बैठना - दो 
अिग-अिग बातें िैं। लफर भी सामान्य िोग उनिें एक मानकर उसमें कारण - का्य्श 
भाि आरोलपत कर दतेे िैं। पिूा्शपर (पिू्श+अपर) के लिशे्षण पर पररणाम अन्य िी 
लनकिता ि।ै ‘अररट्ठ’ आधलुनक रोधकता्शओ ंके लिए एक लिष्य ि,ै लजस पर गंभीर 
और गिन और सरन चचा्श िोनी चालि्ये।

 रोगी के इिाज ्या उपचार के प्र्योजन से लकसी िैद्य, िकीम ्या ्डॉकटर के ÑFFõF ¡FFÎFW 
õFW पििे माग्श में धम्शग्रनथरों के पाठ ्या मदृगं आलद बाजरों की धिलन के सनुाई पड़ने पर 
रोगी के रोग-लनदान में सिा्यता लमिती ि ै्या ्यरों किें लक उनसे रोगी के रोग के दरू 
िोने की संभािना बढ़ जाती ि ैआलद बातें Eररट्ठ के प्रसंग में बताई गई िैं। ऐसी बातरों 
को आ्यलुि्शज्ान की चचा्श में सलममलित लक्या जा्य ्या निीं- ्यि लिचारणी्य लिष्य 
ि।ै लकनत ु्यिाँ रोध का एक लबनद ु्यि भी ि ैलक ्यलद ्यि ग्रनथ श्ीिंका में लिखा 
ग्या था तो ििाँ बारििीं-तेरििीं सलद्यरों में िेदाध्य्यन की क्या लसथलत थी। क्या ििाँ 
ब्ाह्मण-धम्श इतना व्यापक था लक िेदाध्य्यन ्या िेद-पाठ की धिलन सथान-सथान 
पर सनुाई पड़ती थी। ्या लफर ब्ाह्मण कुि में जनमें (समभित: भारत में) िेखक की 
्यि अपनी लनजी मान्यता थी। उसने ग्रनथ में उस सथि पर लतलपटकपाठ को सथान 
क्यरों निीं लद्या?  क्या बौद्धधम्श की मान्यताओ ंका प्रचार-प्रसार दबु्शि था? ्या लफर 
्यि तथ्य इस ग्रनथ के भारत में लिख ेजाने की ओर संकेत करता ि ै? इस लिष्य पर 
लिसतार से चचा्श िोनी चालि्ये। 

6. ग्रनथ के सामान्य पररच्य िािे भाग में ित्शनी और व्याकरण की अनेक त्लुट्याँ पाई 
गई िैं। इस संलक्प्त समीक्ण में उनका लसिलसिेिार उलिेख करना संभि निीं। लकनत ु
उनका ठीक लक्या जाना बड़ा आिश्यक ि।ै उदािरण के लि्ेय पषृ्ठ XXXVIII 
पर पििे पैराग्राफ के अलनतम िाक्य को दखेें। उसी पषृ्ठ पर ‘भसेजजमञजसूा’ की 
लिष्यिसत ुएिं इसके ‘पररचछेद’ रीष्शक के अतंग्शत ‘रूप्यनतर’ पद का प्र्योग ि।ै 
उसके सथान पर ‘लिप्यनतर’ पद अलधक उप्यकु्त प्रतीत िोता ि।ै

7. ग्रनथ-पाठ में सथान-सथान पर सधुार की आिश्यकता ि।ै ्ैडर और िाइफन में भदे 
लक्ेय जाने की आिश्यकता ि।ै संसकृत के सं्यकु्त िण्श पालि-पाठ में ‘दाि-भात में 
मसूिचनद’ के रूप में रसु ग्ेय िैं, उनिें बारीकी से दखे-दखे कर िटा्या जाना चालि्ेय। 
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उदािरण के लि्ेय पषृ्ठ 3 पर दखेें 24 िीं गाथा में ‘खलुपपपास्ारुचीलि’ छप ग्या ि।ै ्यि 
संसकृत का ‘क्Pु¶ÑFपासा’ ि।ै पालि में ‘खलुपपपासा’ रूप बनेगा। पालि में ‘गरु’ रबद 
ि।ै उसके सथान पर इस ग्रनथ में प्रा्य: ‘गरुु’ छप ग्या ि।ै इसी प्रकार के अन्य अनेकरों 
उदािरण िैं।

8. आ्यलुि्शज्ान के इस अनठेू ग्रनथ का समपादन िासति में बड़ा कलठन काम ि।ै लिद्ान 
समपादक प्रो० लिमिेनद्र कुमार ने इसको रोमन लिलप से नागरी लिलप में करके बिुत 
बड़ा काम लक्या ि।ै आरा ि ैइसका अगिा संसकरण परूी तरि त्लुट-लििीन िोगा। 
इस ग्रनथ का लिनदी अनिुाद भी िोना चालि्ेय ि।ै प्रो० लिमिेनद्र कुमार पणू्शत: सक्म 
व्यलक्त िैk। आरा की जाती ि ैलक िे लनकट भलि््य में इस का्य्श को भी पणू्शता प्रदान 
करेंगे। 

9. गाथा- प्रथम- पाद-अनकु्रमलणका के लिष्य में किा जा सकता ि ैलक ‘अनकु्रमलणका’ 
के सथान पर ‘सचूी’ रबद का प्र्योग उप्यकु्त प्रतीत िोता ि।ै ग्रनथ में आई गाथाओ ं
को अकारालदक्रम में रखकर उनके क्रम को तोड़ लद्या ग्या ि।ै अत: िे सचूी की श्णेी 
में आ गई ंिैं। इसे ्यरों रखा जा सकता ि-ै गाथा-सचूी (प्रथमपाद  के अकारालद क्रम 
से)।  

लदनांक :    25/03/2020     
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Pāli-Cāṇakyanīti Edited by Ujjwal Kumar is a valuable book for 
the students of Pali and Buddhist Studies. Ujjwal Kumar translated the 
Devanāgarī Edition of Pāli Cāṇakyanīti composed by Paṇḍita Thera in 
Hindi. The foreword of this book has been made by Emeritus Professor 
of University of Pennsylvania, George Cardona who is an American 
linguist, Indologist, Sanskritist and scholar of Pāṇinian grammar and 
who has been described as ‘a luminary’ in Indo-European, Indo-Aryan 
and Pāṇinian linguistics since the early sixties. Cardona has made the 
University of Pennsylvania a center for Sanskrit learning in North 
America along with Prof. W. Norman Brown, Ludo Rocher, Ernest 
Bender, Wilhelm Halbfass and several other Sanskritists.

Professor Cardona, in the very beginning of his Foreword to the 
work of Ujjwal Kumar (Hindi translation of Pāli Cāṇakyanīti of Paṇḍita 
Thera) has expressed his pleasure for writing the same and has also 
acclaimed him and designated his work as a complement of the work 
of predecessors like Ludwik Sternbach, great Polish Sanskrit scholar, in 
the conclusion of his foreword.

This book has a separate chapter with examples of how Sanskrit 
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and Pali figurative words should be properly translated and applied 
in Hindi. In this chapter Professor (Retd.) Angraj Chowdhury, Nava 
Nalanda Mahavihara, Nalanda, Bihar has given his valuable opinion 
as to how a single word may be used in different meanings as per their 
context to clear the meaning of a verse in Hindi. Before the main part 
of the book begins, he has elaborately discussed this exemplifying his 
opinion at page no. 46. There he has quoted a verse in which the word 
‘sāraṅga’ has been used eight times with different meaning each time. 
He has cited a few examples from the verses also. There are some 
verses in Nitī-literature where the same word has been used repeatedly 
in different ways like ‘bhūṣaṇa’, ‘naṣña’, ‘kråra’, ‘balaṃ’, etc. The 
word ‘bhūṣaṇa’ is in verse no. 8 and in verse 26, there is the word 
‘krura’. Now the word ‘bhūṣaṇa’ has been used four times in verse 
no. 8. Each time it has been used only as an ornament in relation to 
the object. In verse no. 26 the word ‘kråra’ has been used twice with 
different meaning such as when it is associated with a snake, it is used 
in ‘fearful’ sense, and when it is associated with bad people, it is used in 
the sense ‘hurtful’. Again the word ‘naṣña’ in verse no. 80 is certainly 
a rhetorical word but it is antithetical to ‘bhūṣaṇa’. When applied to a 
brahmin, a king, a prostitute and an aristocratic wife, the word ‘naṣña’ is 
used in a negative sense, whereas the word ‘bhūṣaṇa’, also a rhetorical 
one is used in a positive sense. Further, in verse no. 62 the word ‘balaṃ’ 
has been repeatedly used but with the same meaning to bring clarity 
to the verse. So it is made clear that according to the application of 
the words the meanings get changed in a verse. Thus Professor Angraj 
has described this in his chapter through the application of remarkable 
examples which are especially acceptable in translation literature. This 
process of translation is evident in this book making it comprehensible 
to all people besides the persons associated with the subject. As a result, 
the book is equally appreciated by all the scholars who are involved in 
translation work. This important commentary of Professor Chowdhury 
and its inclusion in the book by Dr. Kumar has greatly increased the 
acceptability of this book among the readers.

As mentioned by Dr. Ujjwal Kumar at page 43, in his introduction 
that his work is based on two Burmese editions of the ‘Cāṇakyanīti’, 
one by Paṇḍita Thera, published in 1955 and the other an online edition. 
The text of Paṇḍita Thera which Dr. Kumar has translated is titled as 
‘Cāṇakyanīti’. The word ‘Pāli’ preceding ‘Cāṇakyanīti’ has been 
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added by Dr. Kumar himself (P.42). The Pali text of 110 verses has 
been presented in the book in Devanāgarī, followed by Hindi and the 
corresponding Sanskrit verses.

Paṇḍita Thera translated the Sanskrit Cāṇakyanīti in Pali in the 
form of verse. By translating Pāli-Cāṇakyanīti into Hindi Dr. Ujjwal 
Kumar has presented an impeccable book to Pali scholars. He has 
made the translation in Hindi explaining the Pali verses translated from 
Sanskrit by Paṇḍita Thera. By his lucid and classy translation providing 
the underlying meaning of the verses in brackets Dr. Kumar has made a 
great effort to make the meaning of the verses explicit to the readers. He 
has used the conventional Hindi language deliberately while translating 
as he himself said in his introduction.

The book is quite interesting and at the end of the book Dr. Kumar 
has given an exciting list of the verses, i.e. the verse-index and he has 
given an excellent word-index where all the words from the Sanskrit as 
well as Pali version have been catalogued in very appropriate manner. 
Dr. Kumar has given the verse-index followed by the word-index 
to make it easier for the readers to have a quick look at its contents. 
Following the features of an index, Dr. Kumar has given the verse-index 
and word-index at the end of the book very systematically and thus has 
greatly enhanced the ultimate value of his book. For verse-index he has 
given the verse number followed by the quarter of the quoted part of 
that verse. Similarly, for word-index he has again mentioned the verse 
number followed by the particular quarter in which the quoted word is 
used.  

The table of contents is easy to read and accurately formatted. It is 
followed by a list of abbreviations and bibliography respectively. The 
bibliography, though usually is given at the end of the book, has been 
placed before the introduction of the book. Alphabetical order in respect 
of the writers in preparing the list of all the sources used in the book has 
been broken as ‘GRAY , James’ has been inserted between ‘KuMar, 
Ujjwal’ and ‘MaLaLaSeKera, G[unapala] P[iyasena].  

In the bibliography it is noticed that Dr. Ujjwal Kumar has 
consulted a number of Books and journals of eminent writers and even 
a few research papers of Heinz Braun titled “Bearbeitung des Pāli-
Werkes Lokanīti” and “Dhammanīti and Mahārahanīti, Zwei Texte der 
Spruchliteratur aus Birma”, etc. in writing his immaculate edition. 
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Among the eminent writers whose books or articles in various journals 
have been consulted, Heinz Bechert, Mabel Haynes Bode, James 
Gray, Gunapala Piyasena Malalasekera, Suniti Kumar Pathak, Ludwik 
Sternbach, Richard Carnak Temple, Thomas R. Trautmann, etc. are 
worthy to be mentioned. 

In his fairly lengthy introduction, Dr. Kumar has given a brief 
description of Pàli Nīti literature and established the importance of 
nīti-śàstra in ancient Indian literature. He then mentions the names 
of the texts of nīti-literature and describes a few of them. Dr. Kumar 
elaborately describes Cāṇakyanīti and its place in Pali nīti literature.

Again, though the words ‘Avataraṇikā’ and ‘Bhūmikā’ are 
synonymous and are used in both Pali and Sanskrit as well as in Hindi 
language, perhaps Dr. Kumar has kept both these words of which 
‘Avataraṇikā’ was used by Paṇḍita Thera in Pali and Dr. Kumar has 
translated it in Hindi as ‘Bhūmikā’.  

In verse no. 25 at page no. 64 the second word of the first quarter in 
the first line ‘parihantavvo’,  which is shown as parallel of the Sanskrit 
word ‘parihartavyo’. But here the author (Paṇḍita Thera) did not accept 
the reading what is written in the ‘Cāṇakyanīti’. In the Cāṇakyanīti 
the reading is ‘parihartavyo’. The parallel form of the Sanskrit in Pali 
should be ‘parihattabbo’. And that meaning should be appropriate as 
the word indicates avoidance of that person. But the meaning of Pali 
word indicates “worthy to be killed”. Dr. Kumar, in the footnote, has 
interrogated whether the Pali rendering of the word be accepted and 
left on the readers for its justification. Thus Dr. Kumar has given a new 
dimension of this book to its readers.

In verse no. 26 at page no. 64 in the fourth quarter of second line, 
the last word is ‘nibāyyate’ which in Sanskrit is read as ‘nivāryate’. 
In the Middle Indo-Aryan languages, generally in conjugational form 
middle (ātmanepada) does not occur and only active (parasmaipada) is 
used. In Sanskrit the form ‘nivāryate’ is an application of passive voice 
which is used in middle form as per Sanskrit grammatical rules. Since 
Pali along with other Middle Indo-Aryan languages, does not hold the 
middle system, the form ‘nibārīyati’ should be used as it is quoted in 
the footnote.  But in Pali verse the form becomes ‘nibāyyate’. This is 
simply an application of assimilation. And due to the elision of ‘r’, ‘y’ 
is doubled. In Pāli-Cāṇakyanīti, perhaps this form has been accepted 
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for metrical adjustment, otherwise the influence of Sanskrit into Pali is 
visible.

As per phonetic rules of assimilation in Middle Indo-Aryan 
languages, such as Pali and Prakrit, dissimilar conjunct does not take 
place. So in verse no. 54 at page 78 the third word of the first quarter 
in the first line ‘vākyam’ is a specimen of the influence of Sanskrit into 
Pali. So in the Sanskrit word ‘vākyam’, due to the cause of assimilation, 
the ‘y’ should be elided making the remaining ‘k’ doubled. And as per 
rule of phonology in the Middle Indo-Aryan languages the preceding 
vowel of a conjunct gets short. So the Sanskrit word ‘vākyam’ should 
transform in Pali as ‘vakkaṃ’. Although the language Pali, in many 
cases, follows Sanskrit rules and many Sanskrit forms are found in 
Pali, even then the rules of phonology in Middle Indo-Aryan languages 
cannot be avoided. 

In verse no. 55 at page 78 the fourth word in the second line (3rd 
quarter) is ‘savvatra’ in Pali and ‘sarvatra’ in Sanskrit. The language, 
Pali comes under Middle Indo-Aryan, the branch of the Indo European 
Language group. One of the vital points of Pali phonology is assimilation 
where dissimilar conjunct consonant turns into one class. So in the word 
‘sarvatra’ there are two conjunct consonants in dissimilar mode. As per 
rule the ‘r’ and ‘v’ become ‘vv’ by applying the rule of assimilation. In 
the same way, ‘tra’ should be ‘tta’ by applying the rule of assimilation. 
But in the text this rule has not been followed. In Middle Indo-Aryan 
Language like Prakrit the conjunct ‘tra’ turns into ‘ttha’ in some cases in 
certain conditions. So the word ‘atra’ becomes ‘ettha’, ‘kutra’ becomes 
‘kattha’. In the same way ‘savvatra’ should turn into ‘savvattha’ in Pali. 
So the reading of the text should be corrected as ‘savvattha’.

Similarly, in verse no. 71 at page 85 the first word of the third 
quarter in the second line ‘appamādam-anālasyaṃ’ is a specimen of the 
influence of Sanskrit into Pali. So in the Sanskrit word ‘apramādam-
anālasyam’, due to the cause of assimilation, the ‘y’ should be elided 
making the remaining ‘s’ doubled. And as per rule of phonology in 
the Middle Indo-Aryan languages, the preceding vowel of a conjunct 
consonant gets short. So the Sanskrit word ‘appamādam-anālasyam’ 
should transform in Pali as ‘appamādam-anālassaṃ’. But in the text 
this rule has not been followed. ‘sya’ in Sanskrit becomes ‘ssa’ in Pali; 
but in verse no. 71 there is ‘sya’ in both Sanskrit and Pali. So it may be 
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inferred that the influence of Sanskrit on Pali language is obvious.
In verse no. 93 at page 94 the fourth word ‘dutīye’ in the second 

quarter in the first line and the first word ‘tatīye’ in the third quarter in 
the second line should be read as ‘dutiye’ and ‘tatiye’ respectively. This 
subtle change of ‘ī’ into ‘i ’has been mentioned and skillfully illustrated 
by Dr. Kumar, giving reference in the foot note.   

In verse no. 97 at page 96 the second word in the third quarter in 
the second line is read as ‘thīpi’. The Sanskrit equivalent is ‘strī api’. 
We know that in Middle Indo-Aryan languages the conjunct consonant 
is clustered with maximum two consonants. But the condition is, the 
conjunct should be in non-initial position. The word ‘strī’ becomes 
‘itthī’ in Pali and Prakrit. In initial position no conjunct consonant is 
possible in Middle Indo-Aryan languages. So ‘thī’ would be the form in 
Pali. The other part of this compound is ‘anyahṛdo’ which is rendered 
into Pali as ‘aññāsattā’. Actually this Pali form does not correspond 
with the Sanskrit form. So the reading in the footnote ‘anāsattā’ 
(Sanskrit anāsaktā) seems to be incorrect. But in Pali the term ‘añña’ 
has come from Sanskrit ‘anya’. Like the feature of Māgadhi Prakrit, 
Pali has also the special feature of changing ‘nya’ into ‘ñña’. So the 
term in Pali ‘añña’ has come from ‘anya’. But in the footnote the 
reading is ‘anāsattā’. So here this ‘ññ’ is not the proper application of 
‘ana’. However, this ‘aññyāsattā’ should be rendered from ‘anyāsaktā’, 
which seems to be wrong in this context. So here is one phonological 
problem that exists in this word. Intelligibly Dr. Kumar has referred to 
the book of Sternbach in the footnote for better understanding.

In didactic literature in Buddhism Dr. Ujjwal Kumar has stated in 
his note of the verse no. 110 at page no. 102-103 that as the first word in 
the fourth quarter in the second line ‘rajaka’ (washer man) in Sanskrit 
śloka has a different reading as ‘rajana’ (cloth painter) in the Pali śloka, 
there might be other manuscripts with the author. Hence, both the words 
may be accepted. 

At page no.103 in the concluding śloka it has been mentioned that 
Cāṇakya had written one hundred and eight ślokas which have been 
started in the book from serial no. 3. It would have been better had the 
ślokas of Cāṇakya been started with serial no. 1 instead of serial no. 3. 

The verse of serial no. 1 at page no. 53 in the preface is originally 
taken from the Cāṇakyanīti with little modification as per the teaching 
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of Buddhism. The second line of the original verse is set as the first 
line and the second line is composed by the Thera himself. The original 
verse is as under:   

praṇamya sirasā visnum, trailokyādhipatim prabhum.
nānāsāstrodhrtam vaksye, rājanītisamuccayam.

The second line of this verse in the book is not in the Cāṇakyanīti 
but is taken from other sources. It is not the composition in original 
Pali. It is taken from other didactic literature in Sanskrit. The very first 
line of the original verse in Sanskrit has been deliberately avoided as 
that does not fit to the ethos of Buddhism. So converting the second line 
of the verse into first, the second line has been incorporated fitting with 
the Buddhist spirit.

Buddhism does not always conform to the ethical doctrine of Hindu 
philosophy. So is done in rendering of Cāṇakyanīti into Pali with some 
difference. The very first verse of Cāṇakyanīti starts with the benediction 
of Lord Vishnu which is logically discarded in Pāli-Cāṇakyanīti. The 
second line of that verse, based on policies, has been set in the first line 
and accordingly the Thera has composed the second line to justify the 
ethical doctrines of Buddhism.   

However, it must be admitted that the work of Dr. Ujjwal Kumar is 
very commendable and a useful one for the researchers on its subject.
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Notes & News 
(August, 2019 to July 2020)

73rd Independence Day Celebration of Maha Bodhi Schools at 
Sarnath: 

Independence Day Celebration of India is a regular event in the 
Maha Bodhi Schools at Sarnath. The children and staff of Maha Bodhi 
Inter College, Maha Bodhi Balika Vidyalaya and Maha Bodhi Primary 
School took part in the national celebration on 15th August, 2019. Prof. 
Ram Mohan Pathak, Vice – President, Maha Bodhi Society of India 
& VC – Dakshin Bharat Hindi Prachar Sabha, Chennai was the Chief 
Guest on the occasion. Inspiring speeches and patriotic programmes 
were presented by student contestants of Maha Bodhi Schools. 

155th Birth Anniversary of Anagarika Dharmapala cum Dharmapala 
Jayanti: 

On 17th September, 2019 Dharmapala Jayanti was celebrated at 
Maha Bodhi Society of India, Sarnath Centre with the organization 
of a ‘Dharma Sabha’ in the Bodhi – Tree Complex of Mulagandha 
Kuti Vihara. Following distinguished dignatories were present on 
the occasion:  Prof. Rajaram Shukla, Hon’ble Vice – Chancellor, 
Sampurnanand Sankrit University, Varanasi as the Chief Guest; Prof. 
Har Prasad Dixit, Head of Deptt.– Pali & Theravada, Sampurnanand 
Sanskrit University, Varanasi as Guest of Honour; Prof. Ram Mohan 
Pathak, Vice – Chancellor, Dakshin Bharat Hindi Prachar Sabha, 
Chennai as the President; Prof. Bimalendra Kumar, Head of Deptt.– 
Pali & Buddhist Studies, BHU; Governing Body Member – Maha 
Bodhi Society of India; Vice–President, Managing Committee – 
Maha Bodhi Inter College, Sarnath as the Chief Speaker. Ven. Dr. K. 
Medhankara Thero, Joint Secretary, Maha Bodhi Society of India & 
Bhikkhu-in-Charge, Maha Bodhi Society of India, Sarnath Centre gave 
the Welcome Speech. Prizes were distributed among the Contestants 
of Essay, Drawing and Speech Competitions and also the Winner & 
Runner-up teams of Dharmapala Memorial Football Tournament held 
on the occasion. Prof. Ramesh Prasad, Deptt. of Pali & Theravada, 
Sampurnanand Sanskrit University, Varanasi gave the ‘Vote of Thanks’ 
at the end.
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88th Anniversary of Mulagandha Kuti Vihara/Annual Kathina Puja 
Ceremony (10 – 12 Nov. 2019) : 

On the occasion of the 88th Anniversary of the Mulagandha Kuti 
Vihara and the Holy Relics Exposition, a host of Dhamma activities 
were organized as follows:

6th International Conference on “Pali & Buddhism” : 
Maha Bodhi Society of India, Sarnath organized the Sixth 

International Conference on ‘Pali and Buddhism’ in the sacred Bodhi-
Tree courtyard of Mulagandhakuti Vihara, Sarnath, Varanasi from 
November 10-11, 2019. The Maha Bodhi Society of India, Sarnath, 
Varanasi organized the conference under the main theme of “Role of 
Pāli Literature in Promoting Cultural Heritage”. The Annual Bi-
Lingual Magazine ‘Dharmadoot’ of Sarnath Centre was released on 11th 
Nov. 2019.

Sacred Relics (Sarīra Dhātu) Exposition : 
The Sacred Relics of the Tathagata Buddha were opened for 

veneration by the devotees, pilgrims and general public on 10, 11 & 
12 Nov. 2019. Thousands of Buddhist devotees, pilgrims, visitors and 
local public got the rare opportunity to offer veneration and respect to 
the Sacred Relics of the Tathagata Buddha. Buddhist Devotees from all 
over the world were the meritorious ones to benefit immensely on the 
auspicious occasion. The annual Sacred Relics Exposition 2019 was 
most meritoriously sponsored by the Ven’ble Vietnamese Sangha, and 
Devotees from Vietnam.
Mahà Paritràõa Chanting : 

On the night of 10th Nov., the ‘Mahà Paritràõa Desanà’ chanting 
was organized in the Mulagandha Kuti Vihara. A number of Monks, 
Bhikkhus, Bhikkhunis, Lay-followers took part in the Chanting, which 
is a meritorious ceremony, being an integral part of the Anniversary 
Programme during Karthik Purnima every year.

Kathina Chīvara Pooja : 
Kathina Chivara Puja & Maha Saïgha Dāna was offered on 11th 

November after the veneration and worship of the Buddha with over 
200 monks and Ven’ble Lamas from various national/international 
monasteries of Sarnath along with Vassavas monks, partaking of the 
occasion with immense devotion and dedication towards the Sàsana. 
Kathina Chivara Puja & Maha Saïgha Dāna was sponsored by the 
Ven’ble Vietnamese Sangha, and Devotees from Vietnam.
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Sacred Relics Procession : 
The annual Sacred Relics Procession consisting of 2000-3000 

devotees, pilgrims, school children was held on 12th Nov. 2019 around 
the Sarnath locality on the auspicious Karthik Purnima.

Dharma Sabha on the 88th Anniversary of the Mulagandha Kuti 
Vihara : 

The 88th Anniversary of the Mulagandha Kuti Vihara was celebrated 
on 12th Nov, 2019 at 3:00 p.m. on the auspicious day of Karthik 
Purnima. On the 88th Anniversary, Mr. Austin Fernando, His Excellency 
the High Commissioner of Sri Lanka in India was present as the ‘Chief 
Guest’; Shri Ravindra Jaiswal, Hon’ble Minister of State (Independent 
Charge), Govt. of Uttar Pradeshas ‘Guest of Honor’; Prof. Rajaram 
Shukla, Vice-Chancellor, Sampurnanand Sanskrit University as the 
‘Chief Speaker’; Dr. Indresh Kumar– National Executive Member 
(RSS) and Patron – Muslim Rashtriya Manch (MRM) as ‘President’; 
Ven’ble P. Seewalee Thero, General Secretary, Maha Bodhi Society 
of India; Ven’ble K. Medhankara Thero, Joint Secretary, Maha Bodhi 
Society of India & Bhikkhu-In-Charge, Sarnath Centre; Dharmadoot 
members, Governing Body members, Life members took part in the 
Anniversary Celebration. A gathering of 2000-3000 people consisting of 
School children, Devotees, Pilgrims, Tourists and localities assembled 
on the occasion. 

86th Annual Function (Prizes Distribution & Cultural Programme), 
Maha Bodhi Schools & College, Maha Bodhi Vidya Parishad on 
13th Nov., 2019 :

The 86th Annual Function of Maha Bodhi Schools and College was 
celebrated on 13th Nov. 2019 in the premises of the Mulagandha Kuti 
Vihara at Sarnath. The students, staff and parents of the Mahabodhi 
Schools assembled together to celebrate this event in the most befitting 
manner. The meritorious students in academic and extra-curricular were 
rewarded suitably and at the momentous occasion, a colourful cultural 
event was presented by the students and staff of the Mahabodhi Schools 
before the audience.

Republic Day Celebration 2020 : 

The 71st Republic Day Celebration of India was celebrated by 
Maha Bodhi Society of India/Maha Bodhi Schools and College on 26th 
January 2020 at the Mulagandha Kuti Vihara premises.



Dharmadoot - Kartika Purnima 2020  323

Founder’s Parinirvàõa Anniversary:

 87th passing away ceremony of the founder of Maha Bodhi Society 
of India – Bodhisattva Anagarika Dharmapala was observed on 29th 
April, 2020 at the Sarnath Centre. Buddha Puja and Sutta chanting 
was held in the Mulagandha Kuti Vihara in the morning by the resident 
Bhikkhus. A Sanghadana was offered on the occasion.

Ratana Sutta Chanting: 

In view of the Covid – 19 pandemic, chanting of Ratana Sutta was 
organized at the MBSI Sarnath Centre on 15th April, 2020 as a prayer 
for the swift freedom of humanity from this pandemic. This precious 
recitation formula in the Pali Canon comes directly from the Buddha as 
a method to ward off Famine, Pandemic, Natural disaster, etc. It is also 
recited as a mark of protection and purification from evil influences.

2564th Buddha Jayanti Celebration: 

Buddha Purnima was observed on 7th May, 2020 at the MBSI 
Sarnath Centre. In the morning, Buddha Puja and Sutta chanting was 
performed in the Mulagandha Kuti Vihara by the Dharmadoot monks 
and resident monks. 

Ven. K. Medhankara Thero, Joint Secretary, Maha Bodhi Society of 
India & Bhikkhu-in-Charge, MBSI Sarnath Centre arranged an On-line 
Buddha Purnima celebration in collaboration with various Buddhist 
organizations and institutions. A Buddha Purnima message in relevance 
with the existing Covid situation was given by the Bhikkhu-in-Charge 
via the Internet to devotees and followers all around the world.

On the auspicious day, in view of the grim Covid – 19 situation 
and consequent lockdown, free ration distribution programme was 
organized by the MBSI Sarnath Centre as a charitable work towards the 
poor and the destitude in the Sarnath region. 

A Sanghadana was arranged for the resident monks. In the evening, 
Dipadana was offered around the Mulagandha Kuti Vihara and the 
Sacred Bodhi Tree court-yard.

Dhammacakkappavattana Day Observance on 5th July, 2020: 

This day marks the deliverance of the First Sermon by the Buddha 
to the First Five Ascetic Disciples at Isipatana, Migadaya, Sarnath. 
As per Theravada tradition, from Ashadha Full-moon, the tradition 
of Vassa (Rainy-Retreat) begins. The observance of Vassa is a yearly 
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tradition at the Sarnath Centre. Vassa rituals were carried out on the 
auspicious day in the Mulagandha Kuti Vihara. The Dharmadoot monks 
at the Sarnath Centre traditionally entered into the Vassa practice. 
Ven. K. Medhankara Thero, the Bhikkhu-in-Charge delivered an On-
line message to Bhikkhus all around the world entering into Vassa for 
having a successful and fruitful Vassa. A Sanghadana was offered on 
the occasion. Vassa practice will continue till Karthik Purnima. 

VVIP Visits: 

Sri Lankan Prime Minister Shri Mahinda Rajapaksa visited 
Mulagandha Kuti Vihara on 9th Feb. 2020. Ven. P. Seewalee Thero, 
General Secretary, MBSI and Ven. K. Medhankara Thero – Joint 
Secretary, MBSI & Bhikkhu-in-Charge, Sarnath Centre and monks 
welcomed him. A special religious ceremony was held in the Vihara 
alongwith the veneration of the Sacred Relics of the Buddha. Hon. 
K.N.D. Devananda, Minister of Fisheries & Aquatic Resources; Hon. 
B. P. Ranaweera, Member of Parliament, Mr. G. Senerath, Secretary to 
the Hon. Prime Minister accompanied the Hon. Prime Minister. Hon. 
Ravindra Jaiswal, Minister of Stamp & Registration Fee, Govt. of U.P. 
was among the delegates from the Indian side. A humble refreshment 
party was organized in the Office, MBSI Sarnath Centre.

VVIP Visits: 

UP Governor – Hon. Anandiben Patel along with some of her 
family members visited the Mulagandha Kuti Vihara on 11th Feb. 2020. 
Ven. K. Medhankara Thero, Bhikkhu-in-Charge,  other monks and 
MBSI Members welcomed her. She offered prayers to the Buddha in 
the Mulagandha Kuti Vihara. A memento was presented to her by the 
Bhikkhu-in-Charge.

Charitable Activities: 

With the on-going Covid – 19 Pandemic and subsequent Lockdown 
necessitated by it, the poor and the needy people could hardly make 
ends meet. To relieve them a little from their excruciating suffering and 
to support them in their basic livelihood during this difficult time, the 
MBSI Sarnath Centre has so far carried out Free Ration distribution 
programmes on 27 May and 19 June, 2020 in addition to such charitable 
programmes organized on auspicious days. Such programmes are 
expected to continue in future in pursuance of the charitable nature of 
the MBSI.


