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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 Sakyamunig

Buddha.

|%@2fé> OHOK
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I&E FFrom the Founder %I

I'welcome you to this hallowed spot, sacred to the Buddhists of Asia
as the place where the Devatideva Sakyamuni preached the first
Discourse known as the. DhammacakRapavattana Sutta to the five
Bhikkfus 2520 years ago. |

* k k
|

The time has now come to elevate India to a state of progress. No
progress is possible if internecine quarrels continue. The ancient
Buddhist Bhikkfius followed the path of renunciation when they carried
the sociological ethics of Aryan civilization to Japan, Korea, China,
Siam, Cambodia, Burma and Ceylon. What happened to the wonderfully
sublime literature that existed in India in the Buddhist period? No trace
of it is found in India; but fortunately the whole literature exists in its
fulness in Buddhist lands. Europeans study Paly, Sansknit, Chinese,
Mongolian, Tibetan in the hope of re-discovering the forgotten
teachings of the Samma Sambuddha, which saw the light first in
India 2520 years ago. But the sons of India have no idea of the wealth
that exists in the wonderful Buddhist literature and very few sons of the
soil think of discovering the gems that are embedded therein.

* ok *

Afteran exile of 800 years the Buddhists have returned to their own
dear Holy Isipatana, It is the wish of the Maha Bodhi Society to give to
the people of India without distinction of caste and creed the
compassionate doctrine of the Samma Sambuddha. I trust that you
would come forward to disseminate the Arya Dhamma of the Tathagata
throughout India.

% % %

(Anagarika Dharmapala 11.11.1931 on Opening Ceremony Day
% of the Mulagandha Kuty Vihara)
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The Editor-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 Tipitaka 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 Tipitaka books were readily available
at all the centers of MBSI including HQ at Kolkata a few decades ago. The said
Tipitaka 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
Tipitaka 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
Tipitaka 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 156" Birth Anniversary
Celebration of Bodhisattva Anagarika Dharmapala on 17" September, 2020
on the topic ‘Resurgence of Buddhism in the 19" 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 Mangalam

Ven. P. Sewali Thero
General Secretary
Maha Bodhi Society of India,
4A, Bankim Chatterji Street,
Kolkata-700073 (W.B.)



The Managing Editor’s Note

I am glad to bring out this volume of Dharmadoot Journal on the
occasion of 86" 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 Mangalam

Ven. K. Medhankara Thero
Joint Secretary, Maha Bodhi Society of India &
Bhikkhu-in-Charge, Maha Bodhi Society of India,
Sarnath Centre, Varanasi-221007



The Editor’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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Theravada and (Miila) sarvastivada:
Is Theravada 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 Mahasanghika and
Mahdyana, Further Notes, 1 published the results of the study
of the development of schools, nikdyas. 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,
sanghabheda. The material for the study of early Buddhist schools
has been thoroughly investigated by such scholars as A. Bareau, P.
Demiéville, A. Hirakawa, E. 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 19 of 2018, convincingly
shows that bodhisattva Maijusri is the Venerable Visakha
Pancaliputta 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 Mahasanghika, seem to have existed among Buddha’s
immediate disciples. Manjusri is to Mahasanghika schools
what Avalokite§vara is to traditional Sthaviravada schools. The
schism only happened when there was a disagreement about
the vinaya. A Chinese source, the She Lifu wen jing K|35 7]
2t Sariputrapariprechd, T.XXIV 1465, Questions of Sariputra,



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 mahdasangha, not wanting to hear about any addition
of minor rules to the vinaya. The sthaviras, seeing the discussions
among the members of the sarngha, wanted to bring a bit more
discipline to the sangha, 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 Pataliputra, shortly after the synod, sargiti, in Vaisali,
ca.380 BC. When Sariputra, who is the wisest for the traditional
sangha schools, asks the questions, one may conclude that the
text belongs to the Mahasanghikas. The Buddhist community
these days has two very influential vinaya traditions. I mean the
Sarvastivada one, also known as Miilasarvastivada since the end
of the seventh century, and the Theravada one since ca. 20 BC.
(Mila) Sarvastivada

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 Asoka (264-227 BC) the
sangha, order, experienced new developments. The traditional
sangha, minus the pudgalavada Vatsiputriyas, who had left the
traditional order ca. 280 BC, held a synod in Pataliputra, on
Mount Kukkuta. This resulted in a win for the traditional order,
now calling itself Vibhajyavada (distinctionist, analyst), and
in a loss for the new Sarvastivadins. After that the traditional
order spread all over the Indian cultural area. They became
known as Mahi$asaka, mahi, the earth, being India. Ca. 20
BC, a conservative “orthodoxy” with an abhidhamma of seven
texts spoken by the Buddha in heaven, was written down in Sri
Lanka, reacting against Vibhajyavada developments after Asoka.
They became known as Theravada. The language of their sacred
texts, Pali, was later called Pali. Sarvastivadins also spread out.
They became numerous in northern India and in the Gandharan
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cultural area, especially in Bactria. In the time of king Kaniska
(reign 155-179 AD) a Sarvastivada synod started in Ka$mira.
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 Dasabhanavara, Shi song li ~ R, T.XXIII
1435, leaving out most of the illustrating stories, drstantas,
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 avadana, story-telling
literature. The central text of the seven abhidharma texts was
a rewritten Astagranthasastra, Eight Compositions, now called
Jianaprasthana, Developing Knowledge. 1gnorance or delusion
had always been the main problem for the traditional schools,
especially for the Sarvastivadins. They used the term sastra,
treatise, not upadesa, explanatory discourse, as their opponents,
the Prajfiaptivadins did. There were many commentaries,
Vibhdsas, on the old Astagrantha. So, a new commentary was
needed for the new Jianaprasthana. This was the Mahavibhasa,
Da piposha lun KHLEEY 8, Great Commentaty. Because of this
commentary the new “orthodox” Sarvastivadins in Kasmira were
known as Vaibhasikas.

The traditional Sarvastivadins did not believe that the
abhidharmasastras were spoken by the Buddha. Only the
dharma, the sitras, and the vinaya were spoken by the Buddha.
They had sastras too, outlining practical ways to arhatship, but
those were not spoken by the Buddha in heaven. The traditional
Sarvastivadins could now be called Sautrantikas, because they
believed that the sitras, not the sastras, were the word of the
Buddha. The traditional ones also became known as Darstantikas,
because they kept the traditional, long vinaya, with all its
“illustrations”, stories, to the rules. It is not impossible that some
Sautrantikas used the “modern” abbreviated vinaya, in which case
they were not Darstantikas. The terms Sautrantika and Darstantika
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go together, just as the compound dharmavinaya. The traditional
Sarvastivadins 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 Dasabhanavara was
widely used, the term Darstantika, Piyuzhe 2213 is not well
known.

E=Ry3

The term Sautrantika, Jingliang bu % 5#5  is well known.
Bu means nikaya, vinaya school. A group within a school
is referred to as pai JK. Abhidharma in China was practical,
traditional, non-Vaibhasika. When the traditional abhidharma,
e.g. the Astagrantha, was translated in 383 AD, a doctrinal
abhidharma school, Pitan zong WtZ5%, came into existence.
When Vasubandhu’s (ca.350-430 AD ?) Kosabhdsya appeared in
Chinese translation by Paramartha in 567 AD, this school was
replaced by a Kosa school, Jushe zong 184557, and later by a
new Kosa school, when Xuanzang % 3% ‘s new translation of 654
AD appeared. Abhidharma in China was Sautrantika. Xuanzang
translated the “orthodox™ Vaibhasika 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 Miulasarvastivada 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
M4 (635-713 AD). One may see Millasarvastivadins as the
continuation of traditional, heterogeneous Sautrantika-Darstantika
Sarvastivadins.

The Vaibhasikas were now seen to be one
more sub-group of heterogeneous Sarvastivadins. Mahi$asakas
in the Gandharan area, e.g. Asanga, end fourth century, were
seen as very close to, as a group of traditional Sarvastivadins
too. This was quite different from southem Mahi$asakas, who
lost to Theravada in S1i Lanka. Sarvastivadins had continually
changing yogic practices, yogdacara. They constantly took in or
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developed new forms of yogic practice.They continually reacted
to their opponents, the Mahasanghikas,who called their own form
of Buddhism Mahayana, a great vehicle, a term first recorded
in writing in the Astasahasrikaprajiiaparamitasitra, Daoxing
(Yogacara) bore(prajiia) jing 1BATMA 4. 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 Mahdayana too. So, there was Sarvastivada Mahayana.
One may think of Asanga’s yogdcara, taking in Prajiiaptivada
Mahasanghika Madhyamaka. Sarvastivada and Prajhaptivada
had been opposites ever since Asoka’s days. In China there were
many more famous instances of Sarvastivada Mahayana. e.g.
“Pure Land” Buddhism, and Chan/Zen #.. These were originally
Sautrantika based doctrinal schools.When Mahasanghikas take
over an originally Sarvastivada text, they call the result ekayana,
unique vehicle. e.g. The Lotus Siitra.

As the yoga of Sarvastivadins continually developed, they
finally also took in traditional Hindu (Durgd and Bhairava)
yogic practices. This kind of Buddhism, depending on
initiation, abhiseka, guanding T, initiation or consecration,
is esoteric Buddhism, known as mantrayana, etc. They use the
Milasarvastivadavinaya. So, they are Sarvastivada monks and
nuns, even though their yoga is different. Those who did not take
part in the action and reaction process were called Hinayana,
lesser vehicle. Meant are the schools which have a Buddhabhasita
abhidharma, an “orthodoxy” spoken by the Buddha himself.
Meant are the Vaibhasika Sarvastivadins and the Theravadins,
and also the southern Mahi$asakas, who stayed close to their co-
Vibhajyavadins.

Theravada

Immediately after the Buddha’s life (ca.563-483 BC?) had
ended, at the age of approximately eighty years of age, the sargha
held a synod, laying down the law, the doctrine, dharma (sitras)
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
Vaisali synod (ca.380 BC?), they still did not have a special name
for themselves. They were just the sarngha, as opposed to the
majority, the mahasangha. After that, the Vatsiputriyas left, ca.
280 BC. In the time of ASoka (264-227 BC) a synod was held and
a group branched off, namely the Sarvastivadins. The traditional
order now used the term Vibhajyavada, 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, avidya, or delusion, moha, was the worst of
the three fundamental afflictions. Because of it there were the
two opposites of anger, dvesa, and desire, rdga too. The Buddha
had used the term Vibhajyavada for himself in Arnguttaranikaya
(Numerical Discourses), Dasakanipata (Book of Tens), Sutta 94.

So, the traditional order had an excellent name for themselves.
Development did not stop there. Vibhajyavadins spread all over
the Indian cultural area, mahi, from Gandhara to Sri Lanka. In
Gandhara, Dharmaguptakas split off. They said that offerings,
dana, should be offered to the stiipa. They were still Vibhajyavada.
Traditional Vibhajyavadins, called Mahisasakas when they
were all over the Indian cultural area, said that offerings should
continue to be offered to the sangha. In the Himalayan region
another group separated from traditional Vibhajyavadins, namely
the Kasyapiyas. Not much is known about them. Around 20
BC a new, conservative Vibhajyavada “orthodoxy” was written
down in Sri Lanka. It had seven abhidhamma texts, spoken by
the Buddha in heaven, not on earth. The text which shows this
“orthodoxy” best is the Kathavatthu, Points of Controversy.
Between AsSoka and 20 BC a development had taken place
among traditional Vibhajyavadins, Ca. 20 BC in Sri Lanka the
“orthodoxy” returned to Asoka's Vibhajyavada. We know them
as Theravada now. They presented themselves as the original
sangha. During Asoka’s synod the traditional sangha for the first
time had a special name for themselves, namely Vibhajyavada.
Ca. 20 BC a traditional part of the sangha returned to that ASokan

6 “Dhavmadoot - Kavtika Puvnima 2020



Vibhajyavada. 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-Asokan
era it developed into what we now know as Pali.

I limit myself to traditional schools. I do not elaborate the
development of the Mahasanghikas, those who originally did
not want to have a stricter vinaya, not changing anything. The
Lokottaravadins, being quite far from Magadha, in Gandhara,
developed their separate vinaya. They are the proverbial
exception. In the time of Asoka traditional Mahasanghikas were
called Bahusrutiyas, learned ones. Both terms, Bahusrutiya and
Vibhajyavada, are equally intellectual sounding. Prajfiaptivadins,
who separated from the traditional Bahusrutiya Mahasanghikas,
seem to have kept the same vinaya, but they were intellectually
the opposites of Sarvastivadins.

References
1. Willemen, Charles.2016.”What Happened to the Majority?

Observations about Early Buddhist Schools. “Journal of
Buddhist Studies 13:141-153.

2. Idem 2017. “Mahasanghika and Mahayana. Further Notes.”
Journal of Buddhist Studies 14:227-233

3. Idem 2017. “Xuanzang about AvalokiteSvara, Jibin, and
Madhyantika.” Annals of the Bhandarkar Oriental Research
Institute XCIV: 1 11- 123.
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Bharukaccha, Dvaravati, and Sthapura:
Three Important Cities of Gujarat as

Known in Early Indian Buddhism

Prof. K.T.S. Sarao
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 Pali Tipifaka. These
were Bharukaccha, Dvaravati, and Sthapura. Bharukaccha/Bharu is
mentioned as a pattana/ pattanagama (seaport), vanijja (trading centre),
and puttabhedanam (entrepdt) in Bharu country where people went for
trade.! Bharu was also the name of a king who ruled from here.? In
some of the commentaries of the texts of Pali Tipifaka, Bharukaccha
is also mentioned as a nagara (city).* There was regular trade between
Bharukaccha, Supparaka, and Suvannabhiimi* and in the Jatakas
we hear of merchants sailing from Bharukaccha to Suvannabhiimi,
doubtless putting in at one of the seaports of Tambapanni (Sri Lanka),
for Tambapanni was another entrepdt of overseas commerce.’

Brghukaccha is the Sanskrit rendering of Bharukaccha which
means ‘high coast land’ and the city is exactly situated on a high coast
land. According to the Divyavadana, Bharukaccha is a corruption of
Bhirukaccha (Marsh of Bhiru). This settlement was founded by Bhiru,
one of the three persons who managed to get away from the kingdom
of Sikkhandi, the parricide king of Sauvira, when it was destroyed by
a furious sandstorm, following the assassination of Rudrayana, ruler
of Roruka.® According to this account, Bharukaccha is a corruption

'The Jataka, ed. V. Fausboll, London: Triibner & Co: 1977-1897 (henceforth J).iv.137;
The Maha-Niddesa, ed. L. de la Vallée Poussin & E.J. Thomas, London: PTS, 1978.
Vol. i: 155.

2See Bharu Jataka (Jataka No. 213) and Supparaka Jataka (Jataka No. 463).

3The Paramattha-Dipani Theragatha-Atthakathd: The Commentary of Dhammapalacariya,
ed. F.L. Woodward, London: PTS, 1954, Vol.ii: 141.

4J.1ii.188; the Apadana, ed. M.E. Lilley, London: PTS: 1927 (henceforth P), vol. ii: 476.
5J.i. 127, 1v.190.

8The Divyavadana, ed. P.L. Vaidya, Darbhanga: Mithila Institute of Post-Graduate
Studies and Research in Sanskrit Learning, 1959: 586.
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of Bhirukaccha (Marsh of Bhiru). The fame, prosperity, and wealth
of Bharukaccha 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 Pali 7ipitaka. Bharukaccha was
over twenty /i in circuit at the time of the visit of Xuanzang’ and in the
country of Bharukachhapa, there were over ten monasteries with more
than 300 monks, who studied the Mahayana and the Sthavira teachings.®

Bharukaccha is identified with modern Bharuch located at 21° 42’
Lat. N and 72°59' Long. E. It is almost impossible to excavate Bharuch
as the high mound on the bank of the Narmada, 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
excavations’ 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 Nagala on the
opposite bank of the Narmada, where a stone-blade industry was found,
probably goes back to at least ¢.800 BCE.!” F.R. Allchin also found
the remains of extensive early brick structures north of the mound,
probably including the bases of two stipas.'!

Bharu Jataka and Supparaka Jataka are two important Jatakas
associated with Bharukaccha. According to the Bharu Jataka, once the
Bodhisatta was a leader of a group of 500 ascetics. Once they all came
to Bharukaccha for salt and vinegar, and took up their residence towards
the north of the city under a banyan tree. Another group of ascetics

"The Great Tang Dynasty Record of the Western Regions, tr. Rongxi Li, Berkeley:
Numata Center for Buddhist Translation and Research, Berkeley, 1996: 337.
81bid.338.

°Indian Archaeology: A Review, New Delhi, 1958-59: 69; 1959-60: 19.

Allchin and Allchin 1982: 326. See also Indian Archaeology: A Review, New Delhi,
1961-62: 11-12.

"Personal 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.'?

According to the Supparaka Jataka, the Bodhisatta was once a
master mariner of Bharukaccha. 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 Bharukaccha safely through a
dangerous storm. This story was related in connection with the Buddha’s
perfection of wisdom.

According to the Dipavamsa, Vijaya, the first king of Sri Lanka,
spent three months at Bharukaccha while on his way from Supparaka
to Sri Lanka, after having been exiled by his father, the king of Lata."

Vaddha Thera, Vaddhamata Theri, and Malitavambha Thera
belonged to Bharukaccha. Vaddhamata TherT was an arahant and the
mother of Vaddha Thera. After the birth of Vaddha she joined the
Sangha after having heard a monk preach and became an arahant.
She severely took Vaddha to task when the latter visited her alone and

12This episode is also mentioned at the Sarattha-ppakasint, Buddhaghosa’s commentary
on the Samyutta Nikaya, ed. F.L. Woodward, vol. 3, London: PTS, 1977: 218-219.
B3The Dipavamsa (henceforth Dip.), ed. & tr. with intro. B.C. Law; The Chronicle of the
Island of Ceylon or the Dipavamsa, 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, Vaddha is known in early Indian
Buddhism as an eloquent preacher of Buddhism.'* Malitavambha Thera
was the son of a brahmana of Bharukaccha and entered the Samgha
under Pacchabhti Thera. It is mentioned in the Theragatha that he
preferred to live where no amenities, except food, were available, and
before long he became an arahant.'

The nagara of Dvaravati/Dvaraka with a mountain on one side and
sea on the other, was the rajadhani of king Sivi.'® According to the
Apadana, this city existed at the time of Siddhattha Buddha.!” According
to the Petavatthu and its commentary, this city was located in the
kingdom of Kamboja.'® Perhaps it was Kamsabhoja, the country of the
ten brothers known as the Andhakavenhudasaputta,'” who as pointed
out in the Jatakas,* desired to conquer the whole of India. According
to the legend available in the various Pali texts,?! these ten brothers
were the sons of Devagabbha and Upasagara. At Devagabbha’s birth it
had been foretold that the lineage of Kamsa 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, Nandagopa.
Nandagopa had married Andhakavenhu and, by good fortune, daughters

4The Therigatha (henceforth Thi), ed. K.R. Norman & L. Alsdorf; London: PTS, 1966:
vv 204-212; The Therigatha Commentary (henceforth Thid), London: PTS, 1891: 171-
172. See also DPPN. 11.819-820.

5The Theragatha, (henceforth Th) ed. K.R. Norman & L. Alsdorf; London: PTS, 1966:
vs. 105; Paramatthadipani, Dhammapalacariya’s Commentary on the Udana, the
Theragatha, the Therigatha, the Cariyapitaka, the Itivuttaka, the Vimanavatthu, 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.

74p.1.200.

8The Petavatthu, ed. N.A. Jayawickrama, London: PTS, 1977: 21.1 and 2;
Paramatthadipant, Dhammapalacariya’s Commentary on the Udana, the Theragatha,
the Therigatha, the Cariyapitaka, the Itivuttaka, the Vimanavatthu, and the Petavatthu,
eds. F.L. Woodward, E. Hardy, E. Muller, D.L. Barua ef al, reprint, London: PTS, vol.3,
1956: 113.

YDPPN.1.1128.

27.iv.79.

1Jiv.79-81; J.v.18, 267; The Vimanavatthu, ed. N.A. Jayawickrama, London: PTS:
1977: 58. The summary here is from DPPN.I.108-109.
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were born to her at the same time as sons to Devagabbha. She sent
all these daughters to Devagabbha in exchange for the latter’s sons.
Devagabbha give birth to ten sons in all who came to be known as
Vasudeva, Baladeva, Candadeva, Striyadeva, Aggideva, Varunadeva,
Ajjuna, Pajjuna, Ghatapandita, and Ankura.”? They also had a sister
known as Anjanadevi. On growing up, the brothers became highway
robbers and became notorious as the Andhakavenhudasaputta. 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 Canura and Mutthika 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,
Mutthika uttered a prayer to be born as a yakkha; his wish was fulfilled,
and he was born as such in the Kalamattiya forest. On another occasion,
when the king’s men tried to capture the brothers, Vasudeva slayed
both Kamsa and his brother Upakamsa by throwing a wheel which
cut off their heads. After destroying Kamsa, the brothers took on the
sovereignty of Asitafijana and decided to set on a campaign to conquer
the whole of Jambudipa. After conquering Ayodhya, they proceeded to
Dvaravati, which had the sea on one side and mountains on the other.
This city had four gates.”® 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 Kanhadipayana 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, Ankura 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 Kanhadipayana
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 Vasudeva.” 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 Dvaravatl. One day, while having fun in the water, the

2Similarities with the Krsna 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.1.108-109.
3J.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
Vasudeva, Baladeva, Anjanadevi, 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 Kalamattiya forest where Mutthika had already
been living as a yakkha. On seeing Baladeva, Mutthika 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.” Vasudeva
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 Vasudeva heard that the hunter’s name was Jara
(Old Age) he reconciled himself to death. Thus they all died and only
Afjjanadevt survived. However, in the Kumbha Jataka (Jataka no. 512)
it is suggested that the Andhakavehnuputtas perished due to alcoholism.
Later, Sivi, Vasudeva’s son by a candala woman, reigned here. The city
later perished.*

Modern Dvarka is situated on the western coast of Saurashtra
at 22 22' Lat. N and 69 05’ 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 Vaispavism, which became prominent towards the beginning
of the Common Era. The excavations at Dvaravati showed six phases
of habitation.?> 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 Jatakas. 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

#Jiv.421.

BIndian Archaeology: A Review, New Delhi, 1962-63: 7; 1979-80: 25-29; H.D. Sankalia
“Antiquities of Modern Dwarka, or, Dwarka in Literature and Archaeology,” Journal of
the Bombay Branch of the Royal Asiatic Society, 1963 (38): 74-84.

"Dhavmadoot - Kavtika Puvnima 2020 13



to find in the debris and walls of this period, mouldings and finials of
temples with small spires in the neighbourhood.

Sthapura was a nagara built in the west of Sotthivatt by the third son
of king Upacara/ Apacara of the Mahasammata dynasty.?® According to
the Sri Lankan chronicles, Sthapura was founded by Sthabahu and it
was the capital of Lata and the birthplace of Vijaya, the first king of
Sri Lanka.?’” According to legend,?® Sthabahu’s father was a lion and
mother a princess of Vanga. 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 Sthasivali. Later he murdered his father for
a reward and was offered the throne of Vanga. But he refused this and
founded his own city of Sthapura in his native country of Lata. Here
he lived with Sthasivali, whom he made his consort. Lata is generally
identified with modern Gujarat, the Larika of Ptolemy.” Sthapura may
be identified with Sihor (spoilt form of Sthapura) in Gujarat, thirteen
miles west of Bhaunagar, 21° 43’ Lat. N and 72° 00" 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.*
The references to Sthapura 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 Pali
Tipitaka 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:*!

2] 1i1.460

YDip.ix.4, 5, 43; The Mahavamsa (henceforth Mhv), ed. W. Geiger, London: PTS,
1908: vi.35, 36.

BDip.ix.2-6; Mhv.vi.11-12, 24-38; viii.2, 6.See Dictionary of Pali Proper Names
(henceforth DPPN), ed. G.P. Malalasekera, London: PTS, 1937-38, vol.Il:1169.

¥See DPPN.IL.776.

Omperial Gazetteer of India, Oxford: Clarendon Press, 1908.xxii.360.

31Based on K.T.S. Sarao, Urban Centres and Urbanisation as Reflected in the Pali
Vinaya and Sutta Pitakas, Delhi: Vidyanidhi, 1990: 180-182, 213-222.
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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 Pali Tipitaka.
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Prologue

The introduction of the tradition of venerating relics associated with
the physical and spiritual body of Gautama Sakyamuni 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
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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 Sakyamuni and
decorating stipas 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 Mahaparinirvana Sitra wherein the
Buddha’s remains are termed as asthi (bones)' 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, usnisa bone
and finger bone.? 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
Miilasarvastivada 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 Mahaparinirvana,
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 Mahaparinirvana Siitra, have
been of the opinion that members of the Buddhist monastic community
were prohibited from conducting $arira-pija, 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 2™ century B.C.E. were involved in venerating stipas and relics.?
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
sangha, 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.*
Buddhist tradition acknowledges the fact that as far back in history as
the 3 century BCE, the Indian emperor Asoka had enshrined relics of
Gautama Sakyamuni after his Mahdparinirvana at eighty four thousand
different sites spread across his empire by building commemorative
stupas.® 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 Mahaparinirvana, the gods distributed his
eighty four thousand body hairs and nine hundred thousand head hairs
throughout the universe.® However with regard to the issue of merit
making and benefit reaping emerging out of the veneration of relics, the
Pali canonical texts are found to stand in direct diametrical opposition
to the Mahayana 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. Santideva
devotes a whole chapter to the praise of the worship of stupas in his
Siksasamuccaya, in which he is seen quoting numerous siitras all
designed to show that even the smallest act of devotion towards the
relic of a Tathagata, when accompanied by right mental resolve can
put one on to the path to highest Buddhahood. The Lotus Siitra 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.””’

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.® 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 Snellgrove®, 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 Sakyamuni 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, Kanakamuni and Kasyapa.'® 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 ndga
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.!" Similarly divinatory objects stood for seeking
refuge in the Dharma, and lastly refuge in the Sangha was liberalized to
include temple lands, lodgings and resident farmers in regard to Chinese
adherents of the Dharma. The Asokan 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 stiipas within a span of just one day, across the
whole of Jambudvipa, 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 H = j&ic
£E (Collection of Records Concerning the Translation of the Tripitaka,
T.2145), which clearly mentions that the legend associated with the life of
Asoka and with his construction of eighty four thousand commemorative
stlipas, 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 Asoka’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 stipa
in China at the imperial capital of Jianye (present-day Nanjing).'? 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 Asokan legend, perhaps to predate the origin of the
relic veneration concept in China."* The other major reason behind the
growing popularity of the Asokan 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 Asokan legend titled Ayu
wang zhuan B & T1% (ASokardjavadana, 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 [
B L& (4Sokardja Satra, T.2043), having been rendered into Chinese
by Sengjiapoluo (Samghabhara?) 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 Sitra, 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 (Suvarnaprabhdasa {uttamaraja} Sitra, 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 (Stitra of Trapusa 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 stiipas, 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 nirvana.'*

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."5 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

24 “Dhavmadoot - Kavtika Puvnima 2020



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
stipas 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) Vihara, 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 (pik ddna) 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 7usita 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 (Uddiyana), 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 (Taksasila), Lord Buddha had donated his
eyes away as part of an alms giving gesture, the site also having been
commemorated with a stipa. 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 gosirachandana at this kingdom.
At a vihara located at a distance of four days away on foot was also
believed to be housed Buddha’s robe or kasaya. 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 (Sankasya), stpas were raised to commemorate
important events in the life of the historical Buddha, such as the place
where Bhiksunt Utpala adored the Buddha, spot where he cut his
hair and clipped his nails, site where the three former Buddhas and
Sakyamuni 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 (dantakasta) and which
upon striking the ground grew up to seven feet. Upon his arrival to
Lanmo (Ramagrama) 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
vojanas 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 Kusinagara
when the Licchavis had followed the Buddha to the scene of his
nirvana, the Buddha had left his alms bowl with them as souvenir, and
that in Wangshecheng (Rajagrha) the then ruler Ajatasatru had built
a stipa 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 (Gaya) 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 Tamralipti (Tamluk), Shi Faxian noted the presence of
several images of the Buddha at various Buddhist sarnigharamas 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 stiipa 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
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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
(Saririka cetiyam), items used by the Buddha (uddesika cetiyam) and
objects built in commemoration of the Buddha (paribhoga cetiyam).
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.'® 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 Asoka as a
cakravartin ruler, noted for his efforts in disseminating the dharma
beyond the borders of Jambudvipa and to have erected eighty four
thousand stiipas 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 Mahaparinirvana Sitra 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 A§okan empire
of Jambudvipa. 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 Asokan stiipa 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
stiipa, bearing an inscription confirming it to have been sponsored by
the daughter of King Asoka. 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 Asokan 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.!” 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

"Dhavmadoot - Kavtika Puvnima 2020 31



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 §akyamur_1i, Bodhisattva Maiijusri,
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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 Asokan 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 Jambudvipa, paving its way
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into becoming the future abode of Mafjusri 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 Ksitigarbha at Mount Jiuhua.
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Muktalata Avadana and Ksemendra
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The term Avadana 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. Divyavadana,
Jatakamala, Avadana-kalpalata and Avadana Satakam.

According to kalpadruma Avadanamala, scholars specialized in
Avadana literature were known as Avadana-kovid or Avadanika just
as monks were called Sutradhara, Vinayadhara and Abhidharmika.
Avadana literatures are similar to Jataka literature but the difference
that Jataka stories refer to the past life of Buddha as Bodhisattavas in
various animal form, whereas in Avadana Buddha himself plays an
important role. Avadana and Jataka don’t carry such type of higher
philosophical and meditational Buddhist teachings. Hence, works like
Jataka, Avadana, Theragatha, Therigatha, Cariyapitaka, Buddhavarnsa
etc. don’t find place in Tripitaka. They are found to have a place in the
Vinaya and Sutta-Pitaka in their Pali and Sanskrit Versions.

Avadanakalpalata of Ksemendra 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 7an-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
Avadanakalpalata of Ksemendra to the renowned scholar of Tibet, Sa-

"Dhavmadoot - Kavtika Puvnima 2020 35



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 Avadana. 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 Avadanas on other great
personalities besides the Buddha. However, we are fortunate enough
having many commentaries on Avadanakalpalata 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 Avadanakalpalata 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. Kavyas and Mahakavyas of
later period were immensely influenced by this work in their style and
choice of metaphor, The influence of Avadanakalpalata did not remain
confined to literary circles; it had a new wave of painting style in which
all the one hundred eight Jataka-tales were depicted on thangkas and
wall paintings.

On the other hand the other translations of Avadanas such as of the
34 Jataka stories of Jatakamala 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 Avadanas of the
Avadanakalpalata, illustrated in thangkas, have made the complete set
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of illustrations of Avadanakalpalata accessible to all. Popular tradition
asserts that paintings of 108 Avadanakalpalata are found to be painted
on the wall of great temple of Lhasa Tsuglag-khang and even on the
wall of the stlipas too. The popularity of this Avadanakalpalata reached
to such an extent in Tibet that Tibetans paid more attention and interest
in the Buddhacarita and Saundarananda of Asvaghosa. Indeed this
Avadanakalpalata 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 paramitas in Avadanakalpalata.
Besides, this text consists of the principal features of Buddha’s Avadana.
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, 7" Avadana of Avadanakalpalata by Ksemendra 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 Avadanakalpalata
in Hindi or any other Indian Language. I've edited both Sanskrit and
Tibetan versions and translated into Hindi and English both.

Ksemendra traced Muktalatavadana in the Vinaya-Pitaka of the
Buddhist canon Adhikarana-Vastu. In Vinaya-Vastu this Avadana is
found in prose. Ksemendra left few accounts in his verses and made
casual changes. Because when Muktalata saw Buddha’s painting along
with his teaching on “Arya Astangika Marga and Pratityasamutpada”
(Eightfold noble path and Dependent Origination) she attained the fruit
of the Srota-apatti (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 prajiia 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 Sirhhala king occurs
as Muktaka, while Ksemendra called her Muktalata. Ksemendra’s
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description has it that SaSiprabha after hearing the great compassion
of Buddha, which is equal to all beings, from her husband Mahanama,
went to the site where Buddha stayed. The Vinaya-Vastu says Sasiprabha
went with Prajnapati Gautami. Further it says that when Rohita, the
maid-servant of Sasiprabha 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 Tathagata’s

mouth. Indeed, slavery is being under others’ power and full of
sorrow, This is bad, obtained from the karma of my past lives.

Ksemendra gives this account in his own words with some
alterations. When Rohita reluctantly eked her way to home to bring
pearl garland for $asiprabha, 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. Ksemendra’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.

Ksemendra varies here too. According to the root text in Vinaya,
Simhala king named her Muktaka after 21 days in consultation with
the ministers reminiscing a shower of pearls at the time of her birth.
Ksemendra 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 Muktalata 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
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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 Muktalata
with Dharma teachings beneath it.

The Avadanasataka has also one Muktavadana in which a maid
from Sravasti called Mukta is stated to have been born with a pearl-
headgear. Thus, the two Avadana Muktalata and Mukta bearing
superficial similarities are not identical in form or content.

Although the main characters of the Avadana 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 Avadana shows through a variety of stories the Buddha’s
teachings dealing with the paramitdas 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 Ksemendra 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 Avadanas,
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 Ksemendra, it has been said,

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

Consequently, with the help of Virabhadra, the then well-known
scholar of Buddhist literature, Ksemendra finished 107 Avadanas. 1t
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 Avadana to
complete the counting as he said "My father composed 107 Avadanas,

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

Scholars have different opinions regarding the time of Ksemendra.
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Nevertheless, we are able to find material from Somendra’s own
introduction, on the basis of which we may put Ksemendra in the
beginning of the 11" century. The author himself threw some light
about himself in his own text Dasavatardacarita in which he indicated
his father’s name as Prakasendra. Most scholars have not accepted
Ksemendra’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 Ksemendra
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 Jataka (story).”

(Intro. AK 8)

The present Avadana is the 7™ branch of Avadanakalpalata of
Ksemendra and is known as Muktalatavadana. This Avadana 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 Avadana$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,

1t 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 Avadana described these facts beautifully. It is the story of
Princess Muktalata (hence the title) who was the daughter of the King
of Simhala (presently Sri Lanka). In one of her previous lifetimes, she
became Ratnavati, the wife of Mahadhana, 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 Ratnavati was remorseful for her previous
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karmas and so she confessed all her wrong doings by making offerings
at the sttipas and offering a garland of pearls to the Buddha’s Sangha
with utmost devotion.

Eventually, as a result of her previous bad karmas, she took rebirth
as a slave of Sasiprabha a rich woman of the Shakya clan, and suffered
for many years. Subsequently, as a result of her later good karma, she
was reborn as a princess of the Simhala king. While she was taking
birth, there occurred a shower of pearls from the sky. Therefore, the
king named her Muktalata (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 Simmhala 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, pratityasamutpada and the eightfold path of the Aryas.
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 Nirvana and became an Arhat.

As a fruition of this merit,

She became Pearl Creeper,

The daughter of the Lord of Sirmhala,

And also attained complete Nirvana. (AK 7/83)
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Mindfulness as a Comprehensive Path
for Self-Liberation: Some Responses
from Early Buddhism
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Mindfulness, I declare, is all-helpful - Buddha,
(Samyutta Nikaya, 46:59)

All things can be mastered by mindfulness — Buddha
(Anguttara Nikaya, 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 satipatthana sutta describes the principal
objects of mindfulness. Satipatthana means attending with mindfulness.
Mindfulness of body is the foundation for the subsequent satipatthanas
by paying attention to bodily sensations. The basic formula which recurs
in the satipatthana sutta and the satipatthana samyutta 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 vedana, citta and dhammas too. Further in the
Dantabhiimi Sutta of the Majjhima Nikaya it is said that four satipatthanas
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 sa7ifia. 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, satipatthana, sati, sanna, Abhidhamma,
Anguttara Nikaya, body, feelings, mind, dhammas.

Introduction:

The concept of Mindfulness occupies a significant place in Buddhist
practice and philosophy. Buddhist followers, mainly who follow

Theravada 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 smyti which means memory. But
in early Buddhism to the term memory, new connotations were given.
According to T.W. and C.A.F. Rhys Davids' sati has been translated
by different people in different ways namely conscience, attention,
contemplation, insight and meditation. Gyatso® 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 satipatthana is found in a passage
from Anguttara Nikdya® which says ‘He himself one who mindfulness
is present or established, and he rouses another to establishment of
mindfulness. Vanapattha Sutta of the Majjhima Nikaya* suggests that
sati is associated with the verb upatthati which means ‘stands near’ or ‘is
present’ or ‘appears’ etc. That means satipatthana means ‘the standing
near of sati’ or ‘the presence of sati’. Therefore, satipatthana 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 (bhdavana). Thus,
aiming and attaining mental liberation is very important aspects of self-
liberation.

In Theravada Buddhist tradition, serenity meditation is not essential
for the realization of nirvana, but the sine qua non of liberation is
insight meditation, for which sati is a paradigm practice. According
to Ven. Rahula ‘this is called vipassana- bhavana (insight meditation).
This is the true Buddhist meditation. It is taught by the Buddha in
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many discourses, but the satipatthana-sutta (discourse on the presence
of Mindfulness) is undoubtedly the most complete and most important
of them all®. In satipatthana 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 sa7iria. 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 Sarifia:

According to Hamilton® many passages in the Nikayas, safiiid has
a function of recognition or identification. Further, Hamilton points
out that most satisfactory translation of sanisia 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, Afthasalini interprets sanifia has noting
as its characteristic and recognition as its property’. This interpretation
conforms to the modern explanation of sasifia in the Sutta-pitaka as
‘apperception’. Based on the Abhidhamma definition of sasninia Gethin
observes, in its capacity of labelling or marking, saniZia 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 recall®.
From the Abhidhamma explanation of sa7ifia, 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 sasiria 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 sa7i7id 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 Gethin’® 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 Davids' sati is a Pali equivalent for smara
which is derived from the Sanskrit word Smy found in the Chandogya
Upanisad. Further it states, when they do remember then they would
be able to hear, consider, and recognize''. It is through memory that one
recognizes one’s children and cattle'.

Indriya samyutta 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 world".

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 (cattaro satipatthana). 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 Arnguttara
Nikaya 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 Anguttara Nikaya, 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.'

In the above definition of sati, the four satipatthanas also involve
both recognition and memory. The basic formula which recurs in the
satipatthanda sutta and the satipatthana samyutta 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 vedana, citta and dhammas too'.
Apart from these satipatthana sutta describes many practices as ‘he
understands’ (pajanati) the experiences or objects in the way they are.'®
From this it is evident that satipatthana practice is to develop accurate
identification of the true nature of experiences or objects observed.
Further in the Dantabhiimi Sutta of the Majjhima Nikaya it is said
that four satipatthanas (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 satipatthanas involve both recollection and proper identification.
These two support reciprocally and the unskilful consciousness.

From this it can be concluded that sati and sanifia plays a similar
role in cognition along with memory and recognition. To strengthen
this statement we can observe some of the cases from Arnguttara
Nikaya V 108-112. Asubhasaniiid is the same as one of the practices
in the satipatthana sutta namely seeing the body as full of many kinds
of impurity'’. There is another case which says, ‘the description of
asubhasaniida is the sentence: iti imasmim kdaye asubhanupasst viharati,
which is similar to form to kaye kayanupasst viharati in the basic
satipatthanai formula. In these cases, the notions of sati and safninia
seem to be interchangeable. In the proper functioning of sa7inida, 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 sanifia. In fact, overcoming cognitive problems is crucial to self-
liberation which is done by sati.

Besides, explaining the relationship between the sati and sasiria, the
emphasis on understanding the four ways of satipatthana 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
¢) mental states d) dhammas. Regarding these four practices a detailed
exposition is found in the Satipatthana sutta and Maha satipatthana
sutta of the Theravada tradition of the Pali canon. Along with Pali
canons, there are two discourse collections namely Madhyama agama
and Ekottarika agama 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.'® 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."”
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.?

Secondly, contemplating of the body in terms of the elements is
based on the four elements of earth, water, fire and air. Madhyama
agama 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.! 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.?
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 Anapanasati sutta. Anapanasati 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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Long breath

. Short breath

3. Experiencing the body
Calm stage wherein no
bodily activities

N —

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

(¢) 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 Petakopadesa text in the Theravada tradition, in its sixth
chapter tries to associate four satipatthanas 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.”

Satipatthana samyutta sutta 42, may cast some light to understand
the four factors of satipatthana and five khandhas based on Buddhist
theory of dependent origination (prafityasamutpada). 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 (manasikara) comes the
arising of dharmas. = By the ceasing of attention comes the ending of
dharmas.*”

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 sa7iia which is the essential
point in the cognitive process. Sati prevents saninia 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 sasifia 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 saifia, so that one can properly identify
reality abandon wrong views and maintain emotional equanimity,
upekkha. 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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Buddha’s Time
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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 Pali 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 Senani 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.! Ven. A Dammapala 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.> 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.’

The above study explores the development of mind of children and
affecting factors by using some basic activities within the mundane

'Senadheera, D. D., Jeeva Ajeeva parisaraya pilibanda Bauddha vigrahay,1995,
PGIPBS, Colombo

’Dammapala 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 Alarakalama to
preach dhamma because he is capable of understanding it as he has
lessened the level of defilements.* However, he had passed away
previous night. Although Alarakalama 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.® 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.® 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.” 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. Ratthapala lived in the village called
Cullakottitha lonely and had physical and mental rest and realized the
truth by following the teaching of the Buddha.® Ratthapala left his
luxurious residence and changed his living environment to a village
after becoming a monk and that environment helped him to realize the

“Mahinda Sangarakkhitha Kollupitiye, Budun wadala Buddha charithaya, Sammera
Publisher, 1999,p.114

SAnanda Maithri Balangoda, Buddha Charithaya, YMBA Colombo, 1930, p.88-90
SPerera Ariyapala, Theravadi Bauddha Darshanika — Sanskruthika Samiksha, Godage,
2011, p.18-19

"Ananda 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 (Maha 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 (papa mitra sevanaya).” 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.Rahula matured enough to reach arahanthship, the Buddha
accompanied him to the forest called Andha to preach dhamma.'® 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 “arafifiagathova” 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 (aranya) is made in a forest,
small cottages (kuti) 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 Nirvana through meditation
is the main focus of the teaching of the Budddha. Furthermore,
characteristics of the environment such as silence and calmness have

°Buddhadatta, Ven. Polwatte, Baudda Darshanaya, Ananda Books Company, 1960,
p-98
Ciilarahulovada 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." Arafifa Sutta in Anguttara Nikaya
points out several qualities of a person who reaches forest environment
to engage in meditation.'? 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 Mahagosinga Sutta, Ven. Sariputta makes a discussion about
for whom this Gosinga Salavana exists. He elaborates the attraction
of Gosinga salavana in this discussion with Ven. Moggallana, Ven.
Kassapa and so on. Finally, they reached the Buddha and put forwarded
this question. The Buddha answered that Gosinga Salavana 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."* 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.'

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

"Vanaropa Sutta, Sarhyutta Nikaya I, PTS, 1973, p.60

2Aranfia Sutta, Anguttara Nikaya III, PTS, 1976, p.219
“Mahagosinga Sutta, Majjhima Nikaya I, PTS, 1964, p.517-521
“Aranfia Sutta, Sarnyutta Nikaya I, PTS, 1973, p.11
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invisible beings in this world."> 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
Gosinga Salavana to visit Ven. Anuruddha, Ven. Nandiya and Ven.
Kimbila.'s

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."”

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.'"® 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. Brahmayu Sutta in majjhima nikaya
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 Nikdya says, the king Kosala
needed to visit a natural park to have relaxation and the king informed
it to his officer called Dighakarayana. 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

BSMetta Sutta, Khuddaka Nikaya I, PTS, 1978, p 20-22
$Culagosinga Sutta, Majjhima Nikaya I, PTS, 1964, p.495
YBhayabherava Sutta, Majjhima Nikaya I, PTS, 1964, p.40
BTevijja Vaccagotta Sutta, Majjhima Nikaya II, PTS, 1973, p.255
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went to the village called Medalupa to see Buddha.'” 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 Chathuma Sutta, the Buddha has stayed at Nelli forest
in the Chathuma town. In the meantime, around five hundred monks
have come with Ven. Sariputta and Ven. Moggallana 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 Maha Brahma, the Buddha allowed the monks to come
and meet him.*

Loneliness, fearlessness and self confidence

Subahu thera says that thundering is just like a song with this
rain. My hut (kuti) is comfortable for me because it is sealed from the
rain water and the cold wind. My mind concentration is entirely at
kayagatasati 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 Kaccana 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 gatha reveals the
importance of loneliness saying that when there are more people, it
creates noise and noise disturbs the mind concentration.

Sonakutikanna thera gatha 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.

YDammacetiya Sutta, Majjhima Nikaya II, PTS, 1973, p.551
OChathuma Sutta, Majjhima Nikaya II, PTS, 1973, p.206

60 “Dhavmadoot - Kavtika Puvnima 2020



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, Ekavihariya 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. Anfiakondafina thera
says that the monk lives alone with the rest like a Brahma who live with
the enjoyment of dhyana. If there are more people, it is just like living
in a village and it is not suite for a monk.

Mahamoggallana thera gatha says that the thera threats the mara
in the Bhesakata forest and this shows the fearlessness of the forest
monk.?' Talaputa 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
sarhsaric 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. Talaputa thera gatha 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 Cilasakuludayi 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 Dananjani sutta in Majjhima
Nikaya says, the Brahmin called Danafijani asked Ven. Sariputta to
come and drink some milk from his cattle pound. While Ven. Sariputta
rejected his request because Ven. Sariputta has already taken food
and Ven. Sariputta requested that brahmin to come near to certain
tree where Ven. Sariputta has planned to have a rest there. This shows
that Ven. Sariputta accompanied Brahmin to a suitable place to have
dhamma talk without talking at cattle pound where Brahmin has lots of

2'De Soyza A P, Mahamoggallana 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

Culasakuludayi 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.”? 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, Piyajatika 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.? 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. Ghotamukha sutta in Majjhima
Nikaya 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 Magandhiya 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.** 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
Gangatiriya thera explains the simple life he had with a hut made
by three palmyra leaves near to the Ganga river. His bowl is just like

2De Soyza A P, Culasakuludayi sutta, MN 3, Godage, 1954, p.1120
2De Soyza A P, Piyajatika Sutta, MN 3, Godage, 1954, p.1249,1250
2De Soyza A P, Magandhiya 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 (Pamsukiila). This shows how a simple life helps for
realization. Tissa thera gatha 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.
Ekavihariya 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.
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The Mahasuniniata-sutta, a greater discourse on emptiness, talks
about the different perspective of emptiness. The historical Buddha
taught this discourse to Venerable Ananda at Nigrodh-arama in
Kapilavastu. A fifth century Pali commentator Buddh—aghosa, in
the commentary of the Majjhima-Nikdya, refers this discourse by an
alternative title “Ganabheda,” which means breaking up the crowd
[by enjoying solitude] (PS IV, 157, 13). Fortunately, this discourse
has at least three complete versions: Pali Majjhima-Nikdya, Chinese-
Madhyama-Agama, and Tibetan-Mahdasiitra.

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

Place of the Mahasunnata-sutta in Pali and its Parallel in Tibetan
Canon

The Mahasuniiata-sutta is the 122 sutta of the Majjhima
Nikaya. This is the second of the tenth suttas in the suniniata-vagga of
Uparipannasaka (MN 111 109, 19-118, 8).

Tibetan classifies this sutta as one of the Mahasitras of
Milasarvastivada. It is sitra number 12 in the collection of Nges don
mdo. The Tibetan equivalent of the title of this sutfa is mdo chen po
stong pa nyid chen po zhes bya ba with its Sanskrit title Mahasinyata-
mahasiitra (var. Mahasunyatasttranamamahdasiitra). It can be found in
the general siitra 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 sitra 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 Santaraksita 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 Miilasarvastivada monastic
lineage, the systematic translation of Indian Buddhist texts took place
by the end of 8" century.

Translators and Transmission of the Mahdsunifiata-sutta

The Mahdasunnata-sutta, one of the nine Milasarvastivada
mahasiitras was translated by the effort of three great masters, namely,
Jinamitra, Prajiavarman, and Ye shes sde in the early 9" century.

Transmission of Mahasutras—in India and Tibet—is uncertain. We
also do not know about the seat of Mulasarvastivada 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—Pali
and Tibetan version— is same and has the same content, the Tibetan
translation varies with Pali version at some instances and it gives some
additional information.

Opening

The Tibetan version begins with the formula, which the Pali version
agrees, | quote— ’di skad bdag gist hos pa dus gcig na/ bcom Idan ’das
ser skya’l 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 Miilasarvastivada
Vinaya, King Suddhodana donated this park to the Buddha while the
Pali tradition believes that Nigrodha, a Sakyan, donated it (Skilling
1997, 371). There were two viharas' built within the Nigrodharama,

'The two viharas are named as Kalakhemaka (dus bde) and Ghataya (Itag pa ri?).
Buddhaghosa, in the commentary of Majjhima Nikaya, also mentions about two
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which clearly indicates that the Mahdsufifiata-sutta is not the discourse,
which the Buddha taught on his first return to Kapilavastu after his
enlightenment.

The siitra states that Buddha taught at Nigrodharama, where a large
number of monks gathered together to make robes, which the Buddha
had not seen before. The Paparicasiidani clarifies the number of monks
as 10 or 12. I quote- ito kira pubbe bhagavatd dasa dvadasa bhikkhii
ekatthane vasantd na ditthapubba.(PS 1V, 155, 18)

Main body
The Mahasunifiata-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) Tathagata’s Mode of abiding (vihara)

The Buddha instructed to the Ananda- material form (ripa) 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 Pali and Tibetan version. In Pali, the Buddha
talks about the Tathdgata that he dwells in emptiness internally? and
does not give any attention to any sign- sabbanimittanam amanasikara
ajjhattam sunifiatam upasampajja viharitum. (Majjhima Nikdaya 111 236,
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
Sakyans called khemaka and Ghata. He says he is called kdlakhemaka because of
his dark complexion— tattha kalakhemakassa ti chavivannena so kalo. Khemako ti
pan’assa nama and ghataya ti evamnamakassa sakkassa.
>The PPS refers the Buddha’s dwelling in emptiness internally as his fruition
attainment- susifiatan ti suniniataphalasamapatti (PPS IV 160, 11)
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the Pali refers inward....outward....inward-outward for Tathagata’s
attainment. However, many modern scholars such as I B Horner,
Bhikkhu Nanamoli and Bhikkhu Bodhi translate this section in English,
which varies to each another.

The PS states ajjhattasuniniatam ti idha niyakajjhattam- as
being pertaining to one’s own five aggregates, bahiddha ti parassa
paricasu khandhesu- as being pertaining to the five aggregates of
another, and ajjhattabahiddha ti kalena ajjhattarm kalena bahiddha-
as “at time inwardly at time outwardly” (PS 161). Moreover, the
Patisambhidamagga provides a list of twenty-five® emptinesses in the
Suriiiakatha (MN 2.10), which refers ajjhattasuniriam? as the absence of
a self or of anything permanent in the senses, while bahiddhasufifiam’
intends the same in relation to sense-objects (cf. Analayo 2011: 175). It
also refer dubhatosuniiiam® as which is inwardly the eye, ear, nose,....
and, those which are outwardly visible form, sound, smell..., both these
are empty.

In Pali, the term ajjhattam, bahiddha, and ajjhattabahiddha 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
stongpanyin, andphyinang stongpanyid. Nevertheless, these three terms
can be seen in Sanskrit in Vibhasd and in Prajiiagparamita as adhydatma

SSuninasunniam, sankharasuiiiiam, viparinamasuiiiam, aggasuninam, lakkhanasuniiam,
vikkhambhanasuiifiam, tadangasuiiiiam, samucchedasunifiam, patippassaddhisuiiiiam,
nissaranasunnam, ajjhattasuniniam, bahiddhasunniam, dubhatosuiiniam,
sabhagasurniiam, visabhdagasuniiam, esandsuiiiam,  pariggahasuniiiam,
patilabhasuiiniam, pativedhasuiifiam, ekattasuiiiam, nanattasuiiniam, khantisusniniam,
adhitthanasuiiniam,  pariyogahanasuiiiam,  sampajanassa  pavattapariyadanam
sabbasunifiatanam paramatthasufiiiam.

‘Ajjhattam cakkhum... sotam.... ghanam...... Jivha....kayo.....mano sufifio attena va
attaniyena va niccena va dhuvena va sassatena va aviparinamadhammena va. Idam
ajjhattasuiiniam. (Patis 181)

SBahiddha riapa suiia ...pe...dhamma suiiida attena va attaniyena va niccena va
dhuvena va sassatena va aviparinamadhammena va. Idam bahiddhasuniiiam. (Patis
181)

®Yam ca ajjhattam cakkhu ye ca bahiddha ripa ubhayametam suiiiam attena va
attaniyena va niccena va dhuvena va sassatena va aviparinamadhammena va.
Yam ca ajjhattam sotam ye ca bahiddha sadda.... Yam ca ajjhattam ghanam ye ca
bahiddha gandha... ... Yam ca ajjhatam jivha ye ca bahiddha rasa.... Yam ca ajjhatam
kayo ye ca bahiddha photabba..... Yam ca ajjhattam mano ye ca bahiddha dhamma
ubhayametam suiifiam attena va attaniyena va niccena va dhuvena va sassatena va
aviparinamadhammena va. ldam dubhatosufiiiam
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sinyatda (nang stong pa nyid), bahirdha sinyata (phyi stong pa nyid),
and adhyatmabahirdha-sanyata (phyi nang stong pa nyid). It should be
noted here that the Prajiiaparamita siitra refers ajjhattasuniiatam to
the six bases—from eye to mind— and bahiddhdsunifiatam as to six outer
bases—visible form to mind object. 4jjhatta-bahiddha refers to the both
bases—inner and outer.

The Tibetan version refers nine verbs for settling, taming, calming
and concentrating the mind, however, the Pali version does not provide
the same list. It only refers to four verbs, which can also be found in
other Pali suttas such as Kayagatasatisutta and Dvedhavitakkasutta. 1
quote- tena Ananda, bhikkhuna ajjhattameva cittari santhapetabbam
sannisadetabbam ekodi katabbam samadahatabbam (MN 111, 111).

The sutta, for settling the mind inwardly, also suggests the way.
The Tibetan version states that a meditator attains the first dhyana of
meditation while the Pali version speaks of four jhdanas in a successive
order. The simile of a skilled bath-attendant (khrus mkhan mkhas
pa; daksah snapakah) is used, in this context, in the Tibetan version
while it is absent in Pali version. However, the same simile of a skilled
bath-attendant (dakkho nhapako) can be seen in other Pali 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 Pali) and outward..inward...outward-
inward...imperturbable (anaija) [as per Tibetan.] In addition, Pali
version informs that if the mind is settled (or not) to any particular
jhana, he/she realizes the same in each jhana- itiha tattha sampajano
hoti. This phrase is missing in Tibetan version.

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

There are also some variation in the Pali and the Tibetan versions.
This section mainly deals with eight topics in which a monk is fully
aware of the moment, namely, cankama, thana, nisidana, sayand,
vitakka, katha, kamaguna, and khandha. Out of these, the two—standing
(thana) and lying down (sayand)— 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 Pali
says monk is ‘aware’ (itiha tattha sampajano hoti).

For walking back and forth (carikama), the Tibetan version gives
a passage, which is missing in Pali 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” (cf. Skilling 1997, 384) The Pali simply states so
cankamati. However, the close similar passage on walking meditation
can be seen in the Anguttara Nikaya.®

Like the previous section, here, the Pali version simply states so
nisidati and the Tibetan has longer passage, which is missing in Pali
version. But again Anguttara Nikaya (AN III 320,9, ¢f. 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 Pali says nothing about it.

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

The Mahasunniata-sutta lists the katha, which a monk should
converse. The Pali version states of 10 (8 similar with Tibetan)
topics (katha)’, however the Tibetan version gives fifteen (seven
different) topics, they are— mi stsogs (anapacaya), yo byad bsfiungs
pa (samlekha), spong ba (pahana), ’dod chags dang ’bral ba (viraga),
’gog pa (nirodha), stong pa nyid (sunniniata), and rkyen ’di pa nyid kyi
rten cing ’brel par *byung ba (idappaccayata-paticcasamuppada).

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

Ariyasavaka 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 Pali version mentions of asmimana, however, the Tibetan
version provide three terms, namely, asmiti mana, asmiti chanda, asmiti
anusaya. However, the PS (IV 164, 14) reads— tattha so pahivati ti rijpe

"kun dga’ bo dge slong des gtsug lag khang gi phyi rol bla gab med pa’l 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 pacchapuresaiiiit cankamam adhittheyyasi antogatehi indriyehi abahigatena
manasena. (AN 1V 87,1)

9Stla, samadhi, paiinia, vimutti, vimuttiianadassana, apiccha, santutthi, paviveka (not
in Tibetan), asarisagga, and viriyarambha (not in Tibetan).
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asmi ti mano asmi ti chando asmi ti anusayo pahiyati. Pali version also
suggests to examine arising and ceasing of aggregates but it misses two
paragraphs!'® that of Tibetan.

(v) Disciple- teacher Relationship and the Three Afflictions

The Mahdsuniniata-sutta criticises that disciple who has taken
up the study of the discourses and does not properly practise the
path accordingly, sutapariyattim uggahetva pi tad anucchavikam
anulomapatipadam na patipajjati. This criticism fits with the Venerable
Ananda, 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.
His teaching derives from logic and intellectual speculations.'? The three
Affliction (Pali: upaddava, Tib.: gnod pa)- for the teacher, disciple, and
the holy life— is described here.

(vi) Act towards Tathagata with metta@ not with enmity

The Buddha instructs Ananda to thathow 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 Ananda like a potter treats his material. The
similar lines (not as a simile) is available in the Cullavagga (Vin 11 186,
21- 187, 16)— the first spoken to Mahamoggallana, 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

"Kun dga’ bo ’phags pa nyan thos kyis ma la bdag gis nye bar len pa’i phung po Inga
po ’di bdag la nga’o snyam pa’l 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 Inga ’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 Inga po di dag la rang gi sems so sor brtag par bya’o// kun dga’ bo gal t
edge slong de de Itar so sor rtog pa’i tshe bdag gis nye bar len pa’i phung po Inga 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//

'In Tibetan, it says— householder and wanderer. Again, solitary dwelling is missing in
the Mahasunnata-sutta; can be seen in the other sutta of Pali.

12This again, a Tibetan passage can be found elsewhere in Pali such as the Brahmajala
sutta.
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it is burnt, he tests again and again just as the teacher tests his disciple
again and again. (c¢f. Analayo 2011, 702)

Closing

Both-the Pali and the Tibetan— reports that Venerable Ananda gets
rejoiced by the Blessed one’s words. The Tibetan version ends with
summary verse (bar sdom; antaroddana) in eight lines.”® The Pali
version does not uses any Uddana.

Concluding Remarks

The Mahasuniiiata-sutta is very rich and long in content. It is cited
by the Asanga in Yogacarabhiimi and in the Abhidharmakos$a and the
Vyakhyayukti 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 Pali version of the Mahdasunifiata-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 Pali version
of the Mahasuriniata-sutta but their parallel are available in the other
Pali suttas. One of the most striking order for practicing emptiness
in Pali runs as inward...outward...inward-outward while Tibetan reads
outward...inward...outward-inward.

At the end, I must say the Mahdasuniata-sutta opens a window to
compare various topics with other Mahayana sitras.
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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 Kusinara, his body was sumptuously honored and worshipped by
people from all walks of life in Jumbudvipa at the time (ancient India)
in the state of cakkavattin manner and cremated in a sandalwood
pyre. The Mahaparinibbana Sutta of the Digha Nikdaya, 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 dhdtu), two collar bones (Aku
dhatu), neck-bone (Greeva dhatu), two collar bones (Lalata dhatu)
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 (7andula). All these remains of the Buddha were called
Relics (Dhatu).

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 Stijpa 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”.! 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.?

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
sarira (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 Mahayana Buddhism, there is a variety of strategies that serve to
incorporate the relic cult into mainstream Buddhist practice.?

!Carus 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.

Faure, Bernard. The Rhetoric of Immediacy. A Cultural Critique of Chan/Zen
Buddhism. Prince ton: Princeton Univ. press. 1991: 137-43,

"Dhavmadoot - Kavtika Puvnima 2020 75



The Origin of Relic Worship

The following conversation between the Buddha and Ananda in
the Mahaparinibbana Sutta is often quoted as that monastics are not
allowed to participate in worshipping the stiipa.* When Ananda asks,
“What should we do, sir, regarding the body of the Tathagata?” the
Buddha replies, “Do not trouble yourselves (tumhe), Ananda, with
worship of the body (sarira-piija) of the Tathdagata. You should strive for
the true goal (sadattha)..... There are wise warriors (khattiya-pandita),
wise brahmins, and wise householders (gahapati-pandita) who have
faith (abhippasannd) in the Tathagata, they will worship the body of
the Tathagata.””

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 sarira-pija
is deemed inappropriate for the members of the Order, especially for
monks like Ananda 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;® he bears in mind that relic worship does not
lead directly to attaining Nibbana.

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).
DN ii: 141.
*DA ii p. 583. Buddhaghosa defines sadattha as one’s own good at DhA iii p. 160.

76 “Dhavmadoot - Kavtika Puvnima 2020



dharma . . .” formula given earlier), or a dharani, or anything somehow
recording the Buddha’s teaching.’

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 Dona 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.® After
the Buddha’s Parinibbana, his relics were enshrined and worshipped in
Stiipas by the royals of eight countries which are:

Mallas of Pava
Mallas of Kusinara

1. Ajatasattu, king of Magadha
2. Licchavis of Vesalt

3. Sakya of Kapilavatthu

4.  Bulis of Allakappa

5. Koliyas of Ramagama

6.  Brahmin of Vethadipa

7.

8.

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 Asoka, when he began his
journey to collect the relics, he still believed them to be held in the
original eight Stipas.’ The Lokapaiiiiatti Sutta tells the story of King
Ajatasattu of Magadha who collected the Buddha’s relics and hid
them in an underground Stipa. The Buddha’s relics were protected
by spirit-powered mechanical robots (bhiita vahana yanta) from the
kingdom of Roma visaya until they were disarmed by King Asoka. The
Asokavadana narrates how Asoka redistributed Buddha’s relics across
84,000 Stiipas, with the distribution of the relics and construction of the
Stipas performed by Yakshas.!'

The Mahaparinibbana Sutta attests that of the Buddha’s four eye-
teeth (canines), one was worshipped in Inda’s Heaven, the second in the

’See 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.

°Ibid., p. 571.

1bid., p. 670.
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city of Gandhara, the third in Kalinga, and the fourth in Ramagama by
the king of the Nagas. 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 Stipas containing relics
was a capital crime viewed as murder of a living person. A Southeast
Asian tradition says that after his parinirvana, the gods distributed the
Buddha’s 800,000 body and 900,000 head hairs throughout the universe.
In Theravada, according to the fifth century Buddhaghosa, possessing
relics was one of the criteria in Theravada 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."

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 Nandimitravadana
translated by Xuanzang it is asserted that the Buddha’s relics will be
brought to parinibbana by sixteen great Arhats and enshrined in a great
Stiipa. That Stipa 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.).!> And
the evidence suggests that the third-century BCE reign of the Indian
"Dhammakitti Thera, The Dathavansa: The History of the Tooth-Relic of Gotama
Buddha, M.C. Swamy (tr.), London: Oxford University, 2007, p. 84.
2Karel 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 Asoka marked an important turning point in that process of
expansion."

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.'* The situation changed
dramatically, nevertheless, under the patronage of the Mauryan
emperor Asoka (c. 270-230 BCE). We know of Asoka’s support for
Buddhism both from textual sources and archeological remains. The
Asokavadana, which constitutes a small portion of the voluminous
Sanskrit text, the Divyavadana,” preserves a legendary account of
Asoka’s efforts on behalf of the Buddhist s@sana. Dating to around the
second century CE, but based on earlier traditional materials, the text
was probably composed in north-west India in Sarvativadin circles,
and translations of it enjoyed great popularity in central Asia, China,
Japan, Korea, Tibet, and Southeast Asia.'® Additionally, a number of
other ancient texts in several languages preserve legendary accounts
of Asoka’s support of Buddhism.!” 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
Asoka as the ideal lay-disciple and Buddhist ruler.

Parakrama Pandita’s Sinhala Thipavamsa 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

3For an analysis of the role of ASoka 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.

“Etienne Lamotte, History of Indian Buddhism: From the Origins to the Saka Era, Sara
Webb-Boin (tr.), Louvain: Peeters Press, 1988, p. 640.

5The Sanskrit Asokavadana is presently extant only as part of the Divyavadana, but
it does survive in two Chinese translations, which represent version of the text, the
A-yii wang chuan (Taisho daizokyo, text no. 2042), and the A-yli wang ching (Taisho
daizokyo, text no. 2043).

John S. Strong, The Legend of King Asoka: A Study and Translation of the
Asokavadana, Princeton: Princeton University Press, 1983, pp. 19-37.

Ibid., 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 Asoka (c. 270-230 BCE), if not before.'® 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. Parakrama Pandita’s text is of value here, since it offers some
explanation as to why and how relics of the Buddha were traditionally
venerated.

Theravada 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 vamisa literature supplies ample textual referents to the
importance of the relic cult in Sri Lankan Buddhism. For instance, the
Sinhala Thipavamsa highlights the deposit of an eighth of the Buddha’s
corporeal remains in what it calls the Relic Shrine of Golden Garlands
in Anuradhapura. The history of the Bodhi Tree, considered a relic of
use, is detailed in the Pali and Sinhala versions of the Mahabodhivamsa.
These and several other varisas 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 vamisas, relic veneration there
shares several similarities with the worship of relics in other lands.
Relics of the Buddha are frequently believed to possess miraculous

8K evin Trainor, Relics, Ritual, and Representation in Buddhism: Rematerializing the
Sri Lankan Theravada Tradition, Cambridge: Cambridge University Press, p. 45.

80 “Dhavmadoot - Kavtika Puvnima 2020



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.'” Generally speaking, monarchs in largely Buddhist
lands could reinforce their image as devout rulers by public displays
of Stiipa building and ceremonies honoring relics in their possession,
which served to legitimate their power and authority in society. Indeed,
legendary accounts of King ASoka’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 (puniriakamma), 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 Theravada, even though the historical Buddha
passed away from this world into an unconditioned, transmundane state
called parinibbana, which is held to be totally beyond the realm of
repeated rebirth known as samsara in Indic thought, a person may give
devotional offerings (piija) 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 Theravada
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

“Brian 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 Nibbana, 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 nirvana.

Parakrama’s Sinhala Thipavamsa 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 Stippas that
monks actively participated in the construction and worship of relic
shrines.? The view affirming monastic involvement in relic veneration
is substantiated further in the Sinhala Thipavarisa s accounts of monks
who fashioned and donated bricks to build the Great Relic Shrine.
Parakrama’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 Thipavarisa, 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

2Schopen, Op. Cit., pp. 92-93.
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experience his power.?! Although it remains to be seen whether the
Buddha’s passing away in nirvana actually constitutes a “problem” for
Buddhists that is overcome through the presence of his relics, as some
have claimed, the Sinhala Thiipavamsa 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
Mabhinda requests a king to obtain relics in order to satisfy his wish to
“see” the Buddha. Another reason for venerating relics in the Sinhala
Thitpavamsa 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.*
Parakrama’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 Thipavamsa 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 Asoka and Dutthagamani 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 Thipavamsa 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.? Numerous other texts address and exemplify the Buddhist
relic cult, but the Sinhala Thipavamsa 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 Theravada Buddhism. This notion suggests that Parakrama’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.

2IFor arguments on the presence of the Buddha in his relics, see Strong, Op. Cit., 1983,
pp- 101-109.

2Ruppert, Op. Cit., p. 37.

ZStrong, Op. Cit., 2007, pp. 5-7.
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According to the Mahavamsa,** after he had established the Buddha
Sasana in Sri Lanka, Ven. Mahinda indicated to King Devanampiya
Tissa, the need to build a relic Stipa to represent the Buddha’s presence
in Sri Lanka. The king agreed to build the Stipa and asked him to
procure the Buddha’s relics. Ven. Mahinda dispatched the samanera
Sumana to Pataliputta in India to ask King Asoka to donate the Buddha’s
relics in his possession to Sri Lanka. Sumana was the son of the Theri
Sanghamitta before she renounced the world. So he was the grandson
of King Asoka.

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 ASoka was due mainly to the wisdom of the Venerable
Mahinda in sending A$oka’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.”® 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 Stiipas containing Buddha
relics donated by King Asoka in the third century BCE. Unlike India,
the majority of people in Sri Lanka are Buddhists. They hold the Stipas
in great esteem, going barefoot within the Stipa grounds, venerating the
Buddha with offerings of flowers and reverential salutations, whereby
#The Mahavamsa or The Great Chronicle of Ceylon, Wilhelm Geiger (tr.),

reprint, London: PTS, 2012, p. 105.
S vol. 1, p. 321.

84 “Dhavmadoot - Kavtika Puvnima 2020



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 Nandimitravadana
translated by Xuanzang it is asserted that the Buddha’s relics will be
brought to parinibbana by sixteen great Arhats and enshrined in a great
Stiipa. That Stipa 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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Buddha’s Method of Discourse and
Methodology of the Kathavatthu:
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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 Nibbana.

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 (D¢thi vada) and but not the higher wisdom (Pariria).
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 Ekamsikas (one-sided), and the doctrines, which are
Anekamsikas (many-sided). The Buddha proclaims that He is not an
Ekantavadin, but He is a Vibhajjavadin. Through Vibhajjavada Buddha
presented his own analytical method. The Vibhajjavada 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, Ekamsa-vyakaraniya (answerable in
positive or negative terms), Vibhajjavadena-vyakaraniya (answerable
by division and analysis), Pratitrasena- vyakaraniya (answerable
by putting counter-questions) and Sthapaniya (to be answered by
silence or to be set aside). This was per his philosophy of avoiding
extremes the Madhyama pratipada (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 Anekamsika was probably another name for
Anekanta. (Tripathi, 2016, p. 84)

The way Buddha applied the technique of Vibhajjavada in his
discourse led to the development of Anekantavada. 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 Pali 7ipitaka. During his restless
wandering and search for knowledge, the Buddha met Alara Kalama
and Uddaka Ramaputta (Pande, 2015, p. 377). Sanjaya Belatthaputta,
Puranakasyapa, Makkhali Gosala and Ajitakesakambalin, were
Buddha’s contemporaries. Pakudha Kaccayana was a humpbacked
philosopher, belonging to the Ajivaka 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 Gosila, an exponent of Ajivaka 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 katha (discussion). It had been termed as patipucchakatha
(pratiprccha katha-delivering a discourse by way of asking questions).
The genre of dhammakatha (discussion of dhamma) was cultivated and
practiced with the advent of the Buddha. The basic tenets of the theory
of kathd were also evolved with Buddha’s discourse on dhamma.
For instance, we see that Kathavatthu mentions anuyogya (inquiry)
aharana (illustration), patifina (proposition), upanaya (application
of reason), niggama (conclusion) and niggaha (capture or defeat) as
various techniques of katha. (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 (sakkayaditthi) 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 Kaccayana (Dpv. IV. 9), who was known as the foremost of
those able to analyses (vibhajjati) in detail what the Buddha taught in
brief. This analysis, or Vibhanga, was gathering momentum during
the period of the Third Council. However, Vibhajjavada 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 Vibhajjavadin, equivalent to
saying he was an Anattavadin. (Sujato, 2006, p. 59). However, the
word Vibhajjavadins 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.

YWibhajjanamhi Kaccano, Kotthito patsambhida. Anne p’ atthi mahathera agganikkhittaka bahi.
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Style and method of the compilation of the Kathavatthu are in the
form of a dialogue. Kathavatthu is the only text of Abhidhamma Pitaka,
which is interpretative in nature. The Kathavatthu 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 Kathavatthu 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 Kathavatthu. The Kathavatthu has compiled ‘to refute’
or, more precisely, ‘to ward off” i.e., patibahanattharm (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 Theravadins
(sakavadi) and the opponent (paravadi) 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 Kathavatthu, 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 Kathavatthu is called a vadayutti. The goal of a vadayutti is the
reasoned examination (yutti) of a controversial point in and through a
novelistic dialogue (vada).
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Abbreviations

1. Dpv: Dipavamsa

2. Kv-a: Paiicappakaranatthakathd (Kathavatthu -Atthakatha, commentary)
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Role of Pali Language in Promoting
Cultural Heritage

Dr. Subhra Barua Pavagadhi
Head, Department of Buddhist Studies, University of Delhi

Introduction

Pali is the language of Buddhist texts of Theravada tradition. The
term Pali was originally used to refer to canonical texts or passage rather
than to a language. The language of the Theravada literature is a version
of a dialect of Middle Indo-Aryan, composed by homogenization of
the dialects in which teachings of Lord Buddha were preserved and
orally transmitted!. 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 chronicle? literature states that the Pali canon was
written down in the first century B.C.E. The language of the Buddhist
Pali 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 Theravada Buddhism flourished over the centuries.
The oral transmission of the Pali canon continued for several centuries
after Buddha’s Mahaparinibbana. 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 Pali canon as it exists today is threefold,
although the commentarial tradition developed several ways of
classifying Pali canon. The three main divisions of Canon are known as
pitakas and the canon itself is called the Tipitaka, where the term pitaka
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 Tipitaka as

'A course in Pali Language, audio lectures by Bhikkhu Bodhi based on Pali book by
Gair and Karunatilleke.
*Mahavarnsa and Dipavarisa.
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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. Sariputta® or
related to an event post-dating the time of Buddha’s lifetime.*

Pali 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 Pali in promoting cultural heritage, it is
obvious that it means the role played by the message ingrained in Pali
Language. So in order to study interrelationship of Pali 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 Pali Based
Buddhism plays an exemplified role in promoting Buddhist Culture
through Buddhist art, Buddhist architecture, Buddhist Pali 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 Pali Buddhism on promoting cultural
heritage, we need to study different cultural elements such as Buddhist
Economics, Buddhism and health, Buddhist art, Buddhist architecture,
Pali chanting Traditions, Buddhist festivals, Buddhist Pilgrimage.

Research Methodology

Data Collection Process: A deep survey of Pali Language and
Literature to study how it influenced the emergence of different cultures,
thus establishing cultural heritage.

3Texts like Niddesa and Patisambhidamagga.
4 Like Milindapaifiho which was written after many centuries of Buddha’s Parinibbana.
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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 Pali Texts in
different cultures. Furthermore interacting with different Monastic
traditions® to understand how Buddha’s teachings in Pali 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 Pali 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 Pali language and its role in establishing
cultural heritage.

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

Discussion

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

SEspecially Pa Auk Sayadaw Burmese tradition and Ajahn Chah Thai Forest Monastic
Tradition.

®Digha Nikaya, Sigalovada Sutta.

"Anguttara Nikaya: The teachings on meditation especially walking meditation helps to
establish physical and mental well being.

8Relics were to be used in the construction of Stipas, where disciples could pay homage,
and it later developed as an important aspect of Buddhist architecture.

°Digha Nikaya, Mahaparinibbana 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 Sigalovdada Sutta of Pali text of
Digha Nikdya, Buddha says that any income which is earned in one’s
profession should be divided into four parts.

u 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. '

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,
Brahmacharya!! 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.
u 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 Tikotiparisuddhi'*(reflective

Sigalovada Sutta.

" Abstaining from sexual misconduct, Samarniiaphala Sutta.

2Ancient Indian Buddhism and Ahirmsa 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.

u Furthermore, uposatha days are being practiced by laity
every week to avoid untimely eating of food, i.e., Vikala
Bhojanana veramani'® (not to eat solid foods after 12 noon).
In fact monastics observe this precept throughout the year
except in case of illness'*.

Buddhist art:

Buddhist art originated in the Indian subcontinent around 6™ to 5
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 5" century B.C. to the 1* 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 3™
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: Stiipas, Viharas and
Caityas.

3Part of Eight Silas of Anagarika training.
“Bhikkhu Patimokkha Precepts.
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u Stupas: Basically Stiipa 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 stiipa is that of Safici in Madhya Pradesh. But with
the passage of time, stipas were gradually incorporated into
caitya-grhas or stlipa halls, which was further exemplified by
the development of Ajanta and Ellora caves in Maharashtra.

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

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

Pali Chanting traditions:

Buddhist chant is the chant used by different Buddhist sects,
including many genres in many cultures like Thai Buddhist Chanting,
Burmese Pali Chanting. But following chants are common to all these
traditions which include:

u Paritta Chanting.'

u Tikapatthana Chanting and chanting of important suttas
like Dhammacakkapavattana sutta, Mahasamaya sutta and
Satipatthana Sutta.

[ | Metta Sutta, Mangala sutta, etc.

Above mentioned Pali suttas are used in almost all Buddhist
traditions of Theravada lineage be it Vipassana 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

SProtective chants.
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also make use of instrumental music for this purpose'®. Chanting has a
multi-dimensional purpose and it can act as an offering to the Buddha,
Dhamma and Sangha. 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, Pali Chants are
generally very soft and peaceful. Pali 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 Pali or
Theravada tradition influence on promoting Buddhist Culture, we need
to have a close look on role of Great King ASoka 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 there!”. Despite ASoka’s dedication to
Buddha’s faith, he was tolerant of other religions also.

Archaeological evidences also show that Buddhism was widespread
in this area. ASoka 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

%Vajrayana Buddhism especially four Tibetan Buddhist traditions namely Nyingma,
Kagyu, Sakya and Geluga.
"Varsa Literature.
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Indian national emblem. And not to forget, the 24-spoked Ashokan
Wheel which represents itself in the Indian National Flag is a fine
artefact of Ashokan period.

Buddhist festivals:

Buddhist festivals of Theravada tradition are also an important
part of Buddhist culture. Features of Buddhist festivals may include
the traditional Pali chanting, which is also a feature of some Buddhist
festivals in Theravada 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 -

| Asalha Puja: It commemorates the occasion of Buddha’s first
discourse, Dhammacakkapavattana Sutta. It generally falls
on full moon day of July.

u Magha Puja: It is an occasion which celebrates the chanting
of Ovada Patimokkha'$ by Buddha in front of 1250 Arahants
on the full moon day of February.

u 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.

| Vesakha: 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 silas of Anagarika. 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)!® are mentioned in the Pali Canon which
become Eight with reference to the latter Pali commentaries with the
inclusion of four more holy Places of Buddhist Pilgrimage.

18]t commemorates the occasion of chanting of monks’ disciplinary rules by Buddha.
YMahaparinibbana 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 Parinirvana.

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 Grove*
and Pubbarama Vihara?!,

[ | Rajgir: Here the Buddha subdued the drunken elephant
Nalagiri.

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

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

This evidence proves how much significance, Pali texts have
in promoting Buddhist Pilgrimage which in turn promotes cultural
heritage. In the Pali text of Digha Nikdaya, the Buddha put emphasis
on the significance of pilgrimage of holy sites in the Mahaparinibbana
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

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

PMonastery offered by Anathapindika where Buddha spent 19 rain retreat.
*'Monastery offered by Mother Visakha 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 Pali Language played
a very important role in promoting cultural heritage. Thus, this research
paper establishes relationship of Pali Language in emergence of Cultural
Heritage. Pali 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
Pali Based Buddhism plays an exemplified role in promoting Buddhist
Culture through Buddhist art, Buddhist architecture, Buddhist Pali
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 Pali 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, Mahayana is credited for creation of Tara cult. She was
the popular deity in India in early century after Christ (Bhattacharyya
1974:67). It was the time of Mahayana’s huge acceptance by the
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Buddhist followers. The Mahayana belief system had tremendously
helped to create this new religious ideology since it implies that, Buddha
is eternal with the Trikaya body and therefore he neither dies nor born.
This perception gave birth to the concept of five dhyani Buddhas viz.
Vairocana, Aksobhya, Rantasambhava, Amitabha and Amoghasiddhi.
The five Dhyani Buddhas in Mahayana Buddhism is the conception
of Tara cult; since, each of the Dhyani Buddha is associated with a
Boddhisattva and a goddess called Tara (Bhattacharyya 1974:67).

This is another matter that Tara is a quite familiar goddess in
Buddhist and Brahmanical mythologies and she holds the same place
in Buddhism as Goddess Durga has in Brahmanism. She represents as
Sakti of Avalokite§vara same as Durga regarded as the Sakti of Siva
(Shastri 1998:12). She is described in Mahayana as the primordial
female energy and consort of Avalokitesvara. She helps her devotees in
all sorts of dangers, calamities and eight Mahabhayas (great dangers).
Not only that, the Boddhisattva achieves his goal by the fulfilment
of paramita that can only be possible through her because she is also
a goddess of Prajiaparamita (Bhattacharyya 1974:67). In fact, in
Mahayana pantheon she is regarded as the Supreme Being, ‘the mother
of all the Buddhas and Boddhisattvas as mentioned in Mahayana
(Shastri 1998:12). It is therefore clear that, Tara has same stature as
Durga 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, Mahayana school of Nagarjuna has been frequently reprehended
for diluting Brahmanic elements into Buddhism (Nagao 1900:23). In
case of Tara cult, we see Brahmanism and Buddhism stand in closer
proximity. The very word of ‘Tara’ has a link to the most ancient
literature of India, i.e. Vedic literature. In Yajurveda the word ‘Tra’,
means ‘Saviour’ which is used for God Siva (Bhattacharyya 1974:68).
Although, any form of Tara mentioned as a Goddess is outrightly absent
in early religious texts (Shastri 1998:12). In both the pantheon Tara is
regarded as Sakti with only one difference i.e. of her counterpart. In
Brahmanic pantheon she is the Sakti of Siva and in Buddhist pantheon
she is the Sakti of Avalokitesvara (Shastri 1998:14). Over all every
prominent Indian pantheon has mentioned about Tara even Jainism also
mentions about Tara. According to Srifattvanidhi, she is described as
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one of the goddess of Dasa Mahavidya, who has power of hunger. And
in both the Jain Sects (Digambara and Svetambara) she has different
iconographic articulations yet she is treated as Yaksintt (Srivastava
1978:35). She is Dharini Yaksini in Svetambara (Srivastava 1978:35)
and Yaksini of Chandraprabha in Digambara (Shastri 1998:10). The
Tantra also gives due place to Tara. Thus, all the indigenous religions
of India have taken Tara into their belief system. Yet the Tara 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 Tara
has become very popular and important in Buddhist pantheon rather
than in any other indigenous pantheon of India.

Hitherto, Tara 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 Tara cult is very aptly stated by K. K. Dasgupta in these
words, (Dasgupta 1960:117) “it is generally held that Asanga grafted
the Yoga system on to the Mahdyana 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 Siva or Sakti or Devi.” In Jharkhand the beginning of Tara
cult is created to Pala dynasty of Bengal and Bihar. The 8" century
CE is a very imperative period in the eastern political and religious
history of India as it is marked by the foundation of Vajrayana pantheon
of Buddhism (Upadhyaya 1978:320) and beginning of Pala 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 Pala 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 Pala 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
Pala rulers had given patronage in every possible way to the Mahayana
Buddhism like land grants, construction of mahaviharas, and temples.
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In the course of the support and royal patronage to Mahayana
Buddhism the Pala rulers even propagated this religion in hilly and
forest areas like Jharkhand. Indeed the introduction of new religion in
the form of Mahayana Buddhism and worship of Tara cult in some
part of the present Jharkhand is due to some clear reasons like first-
the religious policies of Pala 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
Kirana Suvarna 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 Bodhgaya, Tamluk and Odra in the time of Xuan
Zang visit to India in 5" century CE. Thus, during Pala 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 Pala
religious policy. So even though, the Pala rulers were followers of
Buddhism, they also extended support to Brahmanical cult (Dasgupta
1976:37).

In Jharkhand, the evidences of Tara cult is located in present
Hazaribagh and Chatra districts. The Hazaribagh district has two
sites and Chatra district has one site which is close to Bodhgaya. The
Hazaribagh and Chatra districts of Jharkhand are making the southern
boundary of Gaya 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 Tara. The first
Tara is located in the Lohandi village of Ichak Block of Hazaribagh
District. Lohandi village is situated towards NH 33 (the highway
connecting Patna) about 8 Km from Ichak Block office and about 16
Km. from Hazaribagh Town. At this village, the Tara is adoring in
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a newly constructed temple and worshiped as Goddess Parvati. The
village is inhabited by the Ahir caste. The statue of Goddess Tara 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 stupi'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 Mudra
since Utpala is very significant flower that is associated with Tara and
in all the major seven forms of Tara one can see the Goddess holds
Utpala in her left hand whereas executed Vara Mudra by her right hand
(Bhattacharyya 1985:135). Therefore, in this image Utpala plays major
role to identify it as Tara. She is standing on the double lotus pedestal.

Looking into other traits of Goddess Tara of Lohandt 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 Katora (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 Tara 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 Tara.

The second Tara is located in Shekha village of Hazaribagh
township, hardly 7 Km away from the main Hazaribagh town towards
the east. Unlike the Tara of Lohandi village the image of this Tara 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 Tara of Lohandi, the Tara
of Sekha also wears light jewellery, clearly visible on her body part of
wrist, neck, arm, feet, ear and head. Similar like Lohandt her hair plates
are hanging down to shoulders and her front hair arrangement is clearly
visible through the crown.

Like Lohandi'the Goddess Tara of Sekha is holding Utpala in her
left hand and right hand is depicted in Vara Mudra. The miniature votive
stiipa is carved on the top of the right hand side which recalls the Tara
of Lohandi. The Goddess Tara is curved along with her attendant to
her left and a companion to her right hand side. The attendant standing
in Pratyalibdha (crossed leg) posture whereas her hands are joined in
Pranama Mudra. 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 katora 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 Tara cult, the third Tara is very important
from historical and archaeological point of view. The Tara is presently
being worshiped in the Bhadrakali temple in ItkhorT of Chatra 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 Mudra. 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 stupi crown on her head;
kundala in her ears; a tiara on her forehead; and necklace around her
neck. Through the Tara of Bhadrakali temple one can imagine the
missing facial features of the previous two Tara 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 Tara images two miniature stiipas are depicted on
both the sides. A decorated rectangular block of stone is placed on the
top of a beki 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 Ekajata is shown holding a sword in her right hand.
And another attendant Asokakanta MaricT is standing to her left, whose
right hand is in Abhaya Mudra. The deity is shown standing on a double
lotus seat carved on the rahapaga of a triratha pedestal. Throughout the
rahapaga and konikapaga an inscription is carved along with figurative
representations. To the extreme left (from the viewer side) projection
(konikapaga) 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 (rahapaga) 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 (konikapaga)
shows two human figures, possibly couple donor (Deweidi, Kumar,
Minz & Roy 2019: 18).

After the detail description of the prevailing Tara cult in the
Jharkhand region ultimately reveals that amongst many forms of Tara,
Khadiravani Tara was mainly worshiped by the people of this region or
the ruler of this region had encouraged the development of Tara cult.
In Buddhist Pantheon Khadiravani Tara is described in green colour
and for this reason she is also known by the name of Syama Tara
(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 KhadiravaniTara is her two deity attendant
called Ekajata and Asokakanta Marici(Bhattacharyya 1985:227). In
context to her two deity attendants, the description of the two Taras i.e.
Tara of Lohand and Tara of ItkhorT is in accordance to the description
mentioned in Sadhanamala since both the images are clearly delineated
with Ekajata and A$okakanta Marici. In this series the Tara of Sekha
does not have the image of Ekajata deity. Yet the clear cut presence of
Utpala assures the image is nothing but it is Khardiravant Tara.

Another important part of the Tara of Lohandi and Itkhor are having
inscription. The Khadiravanni Tara has the inscription on the top of the
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statue which is written in two line and contains the mantra of Devi Tara.
The inscription can be read as follows (Kujur 2010:27):

“Siddham ye dharma [he] tu prabhava hetu tesham tathagato
hyavadat tesham cha yo nirodha yevam vadi ma” (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 10™ to
11" century CE.

The Tara 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=camam mahamanusyanam ma(nama)dhinatvana
/17 sta[t* [puttra ranakasri-

L2.  /// bhasiava(?)ka sita(suta) sris-cakkrapani-bauddha 77/
dyamana vinirggataya ///

L3.  /// padambhalu] (?) /// [ma]yasthapitapracaram [a]dya
bhattarikapra-

L4. dana

LS. ki (mttir-iya[m*|ranakasricakha(sa)kasya

L6.  paramesvara srimahendrapaladevarajye sa

L7.  mvat 8 [//*] jyestho(stha) Su di 15

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

Thus epigraphically, the period of the practise of Tara cult in this
region may fall within the time bracket of 10" to 11" Century CE. In
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this part of Jharkhand (Districts of Hazaribagh and Chatra) the traces
of Mahayaana Buddhism does not go beyond 10™ Century CE. Thus,
during Pala rulers of Bengal and Bihar the Mahayana Buddhism
had extended to new and non-traditional areas like Jharkhand with
Pala’s wonted religious tolerance policy mainly exhibiting towards
Brahmanism. That’s why Brahmanic icons like Siva Linga, Surya, Uma
Mahes$wara can also be seen in all the three sites of Tara cult.

With all these facts, a very interesting aspect of Mahayana Buddhism
of this region reveals about the prominence of Goddess worship in
the form of Tara cult. In the light of archaeological observation the
possibility of the practise of Tara cult cannot be ignored. The foremost
thing is the discovery of Tara goddess in three places cannot be treated
as coincident. In all the three places the image of Tara is very prominent
which can be proved by its size and by the presence of inscriptions
on the stele of Tara images. The geographical position is another
factor which reiterate the practice of Tara cult in this region. In this
regard, the Khadirvant Tara of Itkhori may get special mention on the
present discussion. This place (Itkhor) is the nearest site from present
Bodhgaya hardly 40 Km south of present Bodhgaya. Further, the
mention of two important rivers is very essential first -Mohane and
second Nirafijana. Itkhor’is situated on the bank of river Mohane and
Bodhgaya the place where Siddhartha Gautama got enlightenment is
situated on the bank of Nirafijana. Both these two rivers originates at
Simaria, Chatra district of Jharkhand. Both these rivers join 8 Km south
of Gaya and known as Phalgu (Srivastava 1996:58). For construction
of probable ancient route from Bodhgaya to Tamralipti and Odanta, the
path way of both the rivers may play significant role. And at such cross
road the discovery of Khadirvani Tara with inscription supply flood
of hope towards the prevalence of Tara cult. The epigraphic records
of Pala rulers also suggest their devotion towards Buddhist Goddess
Tara. In this context the Nesari Plates of Rastrakuita Govinda III while
recording the latter’s act of snatching away the royal banner of the Pala
king Dharmapala informed that his banner had bore the effigy of Tara
(Dasgupta 1960: 123). The historical source of the time of Pala kings
also suggests that, how the king, ministers, and powerful men of Pala
dynasty had involved in the propagation of Tara cult in his kingdom
(Dasguptan1960:123). This historical proof is also confirmed by the
inscription on the stele of Tara in Itkhori site which tells the image is
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donated by Ranaka named Caksaka.

Overall the presence of Tara 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 Tara cult in the adjacent place of Bodhagaya.

s J

Figure 1: Goddess of Tara Figure 2: Goddess Tara from
from Lohandi village Sekha 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 varna.l

By different meaning the term varna can be seen in Purusasukta of
the Rgveda, the Dharamasastras, the Epics, the Buddhist texts, the Jain
texts, the Sikhs texts. The term refers to social classes in Brahminical
texts like Manusmrti. These and other Hindu literatures classified the
society in the principle into four varnas:

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.?

'Varna 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.

’In Purusa Stukta of Rgveda 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 varna, gotra, jati 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 Castes® 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 varna or class and jati 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.*

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
SBasham, A.L., The Wonder that was India, p-149.
“Tbid., 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
Majjhimanikaya, once wrote: “One who knows Pali needs no light from
outside.”” Being the students of Pali, we feel proud having heard such
statement by the great scholar of Pali. We have taken this statement
very seriously. Ample materials on every sphere of life are available in
Pali language and literature. The canvas of Pali 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 Tipitaka. We have gone through the Suttas of Tipitaka
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 Tipitaka, we have also taken such
materials in our accounts according to our need.

Review of Literatures

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

Assalayana Sutta of Majjhima Nikaya
Ambattha Sutta of Digha Nikaya
Madhura Sutta of Majjhima Nikaya
Vasettha Sutta of Sutta-Nipata

Vasala Sutta of Sutta-Nipata

6.  Esukari Sutta of Majjhima Nikaya.
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

The Buddha and His Teachings by Narad Maha Thera
Pali Sahitya ka Itihasa by Bharat Singh Upadhyay
The Wonder that was India by A.L. Bhasham

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

ok N

All these books are written on different topics on Pali 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 Sangha 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.

As it has been mentioned earlier that at that time the society was
divided into four great castes technically known as varna- 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

Sarao, 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, Ananda said,
“Friend, I donot ask for your caste, I ask for water.” He drank water
taking from that low caste man’.

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 Pali literature
the social order has enumerated as- Kshatriya, Brahmins, Vaishyas and
Shudras. In Pali 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:

Assalayana Sutta of Majjhima Nikaya
Ambattha Sutta of Digha Nikdya
Madhura Sutta of Majjhima Nikaya
Vasettha Sutta of Sutta-Nipata

Vasala Sutta of Sutta-Nipata

Esukari Sutta of Majjhima Nikaya

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

"from Ravindranath Tagore’s play Chandalika Based on buddhist religion.
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NA JACCA VASALO HOTI, NA JACCA HOTI BRAHMANO.
KAMMUNA VASALO HOTI, KAMMUNA HOTI BRAHMANO.?

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 JATAHI NA GOTTEHI NA JACCA HOTI BRAHMANO.
YAMHI SACCANCA DHAMMO CA SO SUCI SO CABRAHMANO.?

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
Pali 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 Samaniiiaphalasutta’ Lord Buddha made dialogue with Six heretical
thinkers via King Ajatasattu.

Similarly in Brahmajala Sutta’ Lord Buddha avoided direct

8Suttanipata, Vasalasutta, p.34
’Dhammapada, verse no 393.
YSamarniaphalasutta, Dighanikaya, p.55-65.
"Brahmjalasutta, Dighanikaya, p.29-34.
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dialogue with Supriya Parivrajaka who was uttering insulting words
about the Buddha, his teachings and his sangha. The disciple of Supriya
Parivrajaka, Brahmadatta Manava was praising . In such a situation ,
Lord Buddha responded as

“Monk, if anyone spoke words which insult me, the Dhamma and
the Sangha, 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 Sangha, 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 us”

“But if someone praises me, the Dhamma and the Sangha 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 way'2.”

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

2Mahavagga, p.35.
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masses. He formed the Sangha to communicate with the masses. The
constitution and working of the Sangha was based on a democratic
process. Everyone who was ordained as a Buddhist monk could be a
member of the Sangha 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 Sangha
was taken by a vote of majority. When a complicated issue came up
before the Sangha, it was referred to a selection committee, whose
recommendations had to be placed before the Sangha for ratification."

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 Kutadantasutta,'* 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 kutadantasutta, Dighanikaya, 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 raft'. 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”',

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.!’

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.

YSAlagaddupana Sutta, Majjhima Nikaya.
!%from 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
Chandasa. He used the common language which was spoken by general
masses at the time. That language is known today as Pali.

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 Chandasa'®.

But the Buddha refused their request and addressed the monks -

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

Ithad 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

8Sakaya niruttiva Buddhavacanam dusenti, hand mayam bhante Buddhavacanam
chandaso aropemati.
Y Anujanami, Bhikkhave, Sakayaniruttiya Buddhavacanam pariyapunitum.
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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- sila, samadhi and pafifia. These three steps lead to a condition
where there is no suffering that means Nibbanam paramam Sukham.

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 Essence of Buddhist Practice
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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 Acharya Vasubandhu in AbhidharmakoSa, (chapter 04 Verse
73ab) as: killing others with having motivation (to kill).

. 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.

il. 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 Abhidharmakosa,
(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 Mahayana sutra tradition it is
stated that committing suicide uproots the opportunity of that person to
take 500 human rebirths whereas in Mahayana’s Vajrayana 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
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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 AbhidharmakoSa, (chapter 4 Verse 73cd) as:
stealing means taking other s wealth either through power or hiding.

L. 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 Vajrayana 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 (vipaSyana), 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:

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

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

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: 1) 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

!Sakya Pandita, Das, Sanjib Kumar (Tr.) Muninata-Prakasa, 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, Ratnalaya.

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 sila in Sanskrit.
si=$tta=Sitala = 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
liberation?.

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 Naga,
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 kyantiin Sanskrit. khya=khyobya
means agitation. /i=Saanti means peace, calm or pacification. To pacify
the mental agitation is called Patience (Sakya Pandita’s [lluminating 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 Bodhisattvacharyavatara (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]

i1) 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 Arya Deva had stated in Four Hundred Verses, Catu
Sataka, (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 A¢isa.

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 Atisa to remove the attendant. For this, Atisa said: ¢ He is
like my teacher. The reason is, because of his anger, [ 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
Wworry.
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
Bodhisattvacaryavatara:

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: Effortis called Virya 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 ba’.

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-Prakasa, 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 dhyana in Sanskrit.
Dha=dhara=to hold or to control. na=mana=mind. Controlling the mind
or focusing the mind is called dhyana (Sakya Pandita’s [lluminating the
Sage’s Intend, thubpai dgongs pa rab tu gsal ba’).

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 Prajiid in Sanskrit. Pra=supreme
and Jiia=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-Prakasa, 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.

i) 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:

(1) 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.

(i1) 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, 7ame 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
Santideva states in Bodhisattvacaryavatara:

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 Sitra (quoted in the autocommentary to Madhyamakavatara of
Candrakirti, Sakya Students’ Union, Varanasi Publication, Chapter 6):

Oneselfis 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 Suitra (quoted in the autocommentary to Madhyamakavatara of
Candrakirti, 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
Santideva states in Bodhisattvacaryavatara :

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]

Santideva, again, states in Bodhisattvacaryavatara:

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 stipa 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 sttipa
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
Acarya Vasubandhu has stated in Abhidharmakosa:

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:

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

ii.  If anyone practices the three trainings (#risiksa) of moral
conduct (st/a), concentration (samadhi) and wisdom (prajiia)
then, it is called preservation of Buddha Dharma from the
perspective of Realization.

Sarvamangalam
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Abstract

Early Buddhist doctrine stands in the middle position based on
kamma, rebirth, and Nibbana. Kamma is the result of volition
(cetand) that made the individual do either wholesome (Kusala)
or unwholesome (Akusala) deeds. Early Nikayas say that the
Buddha is perfect in Kusala. Nevertheless, in Abhidhamma, there
is no role of Kusala state at mundane level (Lokiya) 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 “Kiriya” is the ethical value for them in mundane
level (Lokiya). Therefore, the purpose of this paper is to observe
the three ethical terms “Kusala, Akusala, and Kiriya” in Buddhist
soteriological path through analyzing reference to in early Nikayas,
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 (kilesa). This is done
differentiating three dimensions: Nibbana, Kusala, and mental
factors (alobha, adosa, amoha, saddha, viriya, sati, and so on).

Keywords: Kusala, Akusala, Kiriya, kamma, Nibbana, early
Buddhism, Abhidhamma.

Introduction

Buddhist literature describes three ethical terms as Kusala, Akusala
and Kiriya. Of them, Kusala and Kiriya 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). Kiriya 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 Kiriya in
an ethical sense.! On the other hand, what is said in Nikayas is that the
Buddha and Arahant are perfect in Kusala (kusaladhammasampanna).
Abhidhamma literature formulates the ethical term Kiriya for the Buddha
and Arahant. Moreover, the commentarial tradition divides Kusala into
two aspects as vattagamikusala and vivattagamikusala. Thus, based on
these ethical terminology and concepts in the Pali 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.? Besides, it is also seen that the division of Kusala into two types
as vattagamikusala and vivattagamikusala 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 Nibbana. A change is seen in the Abhidhamma with the interpretation
of ethics for Arahant by introducing the term Kiriya (functional citta),
signifying that Kusala is not a state of Nibbana. 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 Nibbana 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 Pali
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phrase as “punifiaiica paparnaca bhahitva™ in referring to the enlightened
person who is beyond good and bad, and that it is the same idea that is
found in Upanisad’s liberation concept.* On the contrary, P.D. Premasiri
says that Nibbana is the highest level of moral perfection (Kusala) that
one can attain in early Buddhism.® It means that the Arahant is not beyond
good and bad; but he transcends both puiifia and papa and Akusala.
According to him, the early Buddhist concept of Kusala and puiria are
different. The former gives the ultimate goal of attainment of Nibbana
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 purinia are different
ethical concepts in early Buddhism. But according to our
understanding of reference in the early canon, Kusala and
punna give the result in the future. The difference is that
Kusala supports to the cessation of dukkha; and on the
other hand, it discards papa and Akusala. In addition, puniia
does not facilitate the attainment of liberation, but increases
merits.® Therefore, it can be considered that Kusala refers
to punna and Kusala itself, but pusiria is not the identical as
Kusala.

2). The Buddha and Arahants are, when they attain Nibbana,
beyond puiifia, papa, and aksuala, but perfect in Kusala.”
Therefore, early Buddhism holds that the enlightened person
is perfect in Kusala. However, Abhidhamma substitutes the
ethical term Kiriya (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 Nikaya, Suttanipata, Dhammapada, and [tivuttaka texts,
Dhammasangani and Kathavatthu 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 Nikayas
Indian traditions of pre-Buddhist evaluate the human behavior
through the actions of pusifia and papa.* 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 (vamnadhamma) based on the
authority of Divine God. Kusala and Akusala related to the ethics (s7/a)
that is the basic one in three trainings (fisikkha): stla, samadhi, pannia.
Regarding these new ethical concepts, generally, the former supports
the attainment of happiness (Nibbana) 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 Appannaka sutta and
Kalama 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 Apannaka sutta’s
advice is on the premise that kamma and rebirth theory relative to an
ordinary man (puthujjana),is unthinkable and inconceivable.’ Therefore,
he should understand it as the nature of reality grounded on the faith
(saddha) upon the triple gem (Buddha, Dhamma, and Sangha). 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 (abhinnia) did
not see this sarhsaric process as a dynamic manner consequential from
the good and bad kamma accumulated by individual. This process is
besetted with ignorance and craving (avijja and tanha) beginning of
which inconceivable. '

Another way of looking at sarmsaric 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.!! The Pali 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.'?

Therefore, the Apannaka sutta shows Kusala, akusala and
pudiiia, apuninia pertaining to the philosophical contexts of Eternalism
(sassatavada), Nihilism (ucchedavdda) and Middle position.
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(majjhimadesana). This discussion can also be summarized as follows:
1. Nihilist accepts neither purisia nor papa.
2. Eternalist accepts pusiria and papa; believes nihilism as papa.

3. Buddhist accepts Kusala, Akusala, puiifia and papa; perceive
eternalism as pusisia and Nihilism as papa."

While accepting these four ethical terms, Buddhism faces the
problem of explaining how these ethical actions: Kusala, Akusala,
punna, papa give the consequences in this life as well as in the samsara
relating to Buddhist soteriology? In relation to this, Mahavaccha sutta
of the Majjhima Nikdya describes that the wanderer Vaccha who posed
the unanswered questions (avydkata-paiiha) 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.'* 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.'® 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.”®

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
(samyojand) and attainment of Nibbana concerning bhikkhu, bhikkhunt,
upasaka and updasika who are clothed in white living in celibacy
(gihi odatavasano brahmacari) and yet leading sensual live (gihini
odatavasand kamabhogint). The Buddha's answer is that there are
many followers of him who have eradicated the fetters and attained
Nibbana. Here, a question can be raised in relation to the noble persons
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(ariya-puggala) who have not ended the samsaric 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 Sammaditthi sutta, Ven. Sariputta 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.”!” Therefore, the noble person has understood the
nature of Kusala and Akusala according to their degree of destruction
of defilements (kilesa) and he will never commit the unwholesome
actions.

Therefore, Sampasadaniya Sutta illustrates the Kusala states as
the thirty-seven enlightenment factors: the four bases of mindfulness
(cattaro satipatthana), the four modes of right endeavor (cattaro
sammappadhana), the four bases of psychic power (cattaro-iddhipada),
the five faculties (paricindriyani), the five powers (paricabalani),
the seven factors of enlightenment (satta bojjharnga), and the Noble
Eightfold Path (ariyo atthhangiko maggo).'® 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, ayatana and dhatu through mundane and world-
transcending insight knowledge.'” The Buddha himself says that he and
his followers are skillful in this life and the next life what is called
khandha, ayatana, and dhatu.*

Here, the question is raised whether the Buddha and the noble
persons need to perform Kusala dhamma? In this case, in the Bhdhitika
sutta, Ven Ananda 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).?®  Therefore, the
Buddha still performs the wholesome (Kusala), though he cuts off the
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unwholesome states. The Anguttara Nikaya 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.*

Accordingly, in the Bhahitika sutta, Ven Ananda says that the
Buddha is called perfect with wholesome (kusaladhammasampanna).
In the Udana it describes that the Buddha has been reconsidering the
abandonment of all unwholesome states of mind and cultivation of
all wholesome.? He is said to have abandoned pu7ifia and papa. 1t is
correct to say that an enlightened person from sotapanna to arahant will
not commit any of the ten unwholesome actions for the reason that they
have understood the Dhamma with right knowledge (sammdaditthi).
Thus, it can be found in most of the suttas the Pali phrase as “aradhako
hoti fiayam dhammam kusalam™* Tt means that the noble person is
satisfied with what he had understood and cultivates the true way, the
Dhamma that is wholesome.

Therefore, itcan be shown the fact that the early Nikayas 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 pursiria, papa, Akusala; cultivated Kusala. Additionally,
there is no more life for him. In contrast, Kusala performed by trainees
can give the consequence of happiness pusiia, Akusala can produce
suffering apuiiria for those who has not yet emancipated from the cycle
of birth and death.”

The nature of Kiriya citta in Abhidhamma

Dhammasangant, the first book of Abhidhamma Pitaka, mentions
sahetuka-kamavacarakiriya citta in the group of avyakata traits as
Kusala dhamma, Akusala dhamma, and Avyakata dhamma.*® 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 puriria though it does
not make any clear destinction between Kusala and purinia.
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Unlike the early Nikayas, without using Kusala terminology, it
mentions the nature of Kiriya citta as manodhdatu kiriya neva kusala
nakusald na ca kammavipaka: indifferent, neither good nor bad and
having no fruit of kamma. The functional consciousnesses (Mahakiriya
citta) which has reached the impulsive state (javana) is fruitless like
the flower of an uprooted tree.”” These consciousnesses arise only in
Arahants. It differentiates the ethical nature of a wordling person who
have not yet realized Nibbana and, trainees (sekkha) who has been
realized Nibbana. In the nature of Mahdakiriya citta, it excludes the
three abstinences cetasika (virati): right speech (sammavaca), right
action (sammakammanto), and right livelihood (samma-ajivo) 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 Nikayas concerning the Buddha or Arahants who have abandoned
Akusala and became perfect with Kusala.™

However, Kiriya 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 Kiriya consciousness. On the other hand, the Arahant has
eliminated all fetters, while the trainees have not yet discarded them.

The division of Kamavacara Kusala and Mahakiriya citta in
Abhidhamma is because of the fact that in Nikaya, 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 Nikayas.

It can be traced as Kiriya terms and its nature got developed in
the Nikayas that Abidhamma exclusively employs to ethical ideal for

to his teaching of doctrine.” 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 Kiriyavada, in performing
the actions of Kusala as ‘Kiriya’.*

Kammanirodha (cessation of suffering), Kusala and Kiriya

The Buddha says that volition (cetand) is called kamma.’!
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.*

Kammanirodha sutta of Samyutta Nikaya says two types of kamma
as new kamma (navakamma) and old kamma (puranakamma).*® 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 Nibbana without residue remaining
(anupadisesanibbanadhatu). Kammanirodha here means experience of
liberation with the cessation of three actions. That is what the Buddha
says as sabbasankhdarasamatho (tranquilization of all mental and
physical formations). That is called the attainment of Nibbana with
the residue remaining aggregates (saupadisesanibbanadhdtu), non-
continuance of wholesome and wholesome roots (ubhinnam appavatti
nirodhasaccam).>*

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 sammaditthi (right view).
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The Mahacattarisaka 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.”*

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 samsaric 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 “Punifniabhagiya”. What it means is that it gives the result of merit in
samsaric process. The commentary of the Sammaditthi sutta also refers
to two types of right view: mundane right view (Lokiya sammaditthi)
and supramundane right view (Lokuttara sammaditthi). The knowledge
of bad and good result of kamma (kammassakatananam) and the
knowledge of in accordance with the truth (saccanulomikarniana) is
called mundane right view and the wisdom associates with the noble
path and fruit is called supramundane right view.* So, this division is in
line with the description given in Mahdcattarisaka sutta.

Therefore, the commentarial tradition categories Kusala into two
types as vattagamikusala and vivattagamikusala. 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 pusiria, 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 Nibbana, which is the fruit of the path.’’

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 Kiriya 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 (virati):
right speech (sammavdaca), right action (sammdakammanto), and right
livelihood (samma-ajivo); which are the factors included in the noble
eightfold path (magganga). The first two can be accounted as the first
seven wholesome factors: panatipata veramant kusalam, adinnadana
veramani, kamesumicchdcard veramant, musavada veramant, pisundya
vacaya veramani, pharusdya vacaya veramani, samphappalapa
veramani. The last three unwholesome factors: abhijjha (Covetousness),
vyapada (i1l will), and micchaditthi (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 (virati)
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 (Kiriya) 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 Nibbana, 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 Nibbana as their object (arammana)
for the living Arahant.*® In Samanmudika sutta, the Buddha says that
the bhikkhu who is perfect with ten noble right paths including right
knowledge (sammarnanam) and right deliverance (sammavimutti)
is called perfect in wholesome (sampannakusala), excellent in
wholesome (paramakusala). Therefore, Mahacattarisaka sutta makes
the difference between trainees (sekkha) and Arahant (asekkha) 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 Nibbana. Therefore, it can be divided
into three types of Kusala as vattagami-kusala, vivattagami-kusala, and
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vittupaccheda-kusala.® Here, the latter refers to the Lokuttara magga
citta which eliminated the defilements completely.

Kathavatthu debate on the highest Psycho-Ethical State

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

The sphere of Nibbana 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 Nibbana, then is the element of Nibbana
not rightly called morally good.

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

Nibbanadhatu kusalati? Amanta. Sarammana, atthi taya avattand...
pe... panidhiti? Na hevam vattabbe...pe... nanu anarammand, natthi
tdya davattand, abhogo samanndhdro manasikdaro cetand patthand
panidhiti? Amanta. Haiici anarammand, natthi taya avattand...pe...
panidhi, no ca vata re vattabbe — ““‘nibbanadhatu kusala’ti.

Alobho kusalo sarammano, atthi tassa avattand...pe... panidhiti?
Amanta. Nibbanadhatu kusald sarammana, atthi taya avattand...pe. ..
panidhiti? Na hevam vattabbe ... Nibbanadhatu kusald sarammana,
atthi taya avattand...pe... panidhiti? Na hevam vattabbe...pe...

Na vattabbam — “nibbanadhdtu kusala’ti? Amanta. Nanu
nibbanadhatu anavajjati? Amanta. Haiici nibbanadhatu anavajja, tena
vata re vattabbe — “nibbanadhatu kusala” ti.*!

Inthe above debate, three facts are included: Nibbana, Kusala, and the
wholesome mental factors.** The problem is how they are interconnected
in the Buddhist soteriological path? Whether these three things are
identical or different? Theravada Abhidhamma does not accept the idea
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of good (Kusala) identification with the sphere of Nibbana. 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 Nibbana
as the object (@Grammana, alambana) in the Buddhist soteriological
path. According to Nikayas 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’.*

The Rathavinita sutta in which the dialogue between Ven
Sariputta and Ven Punna, mentions in this problematic issue.
The two elder monks discuss about the seven purifications
(stlavisuddhi, cittavisuddhi, ditthivisuddhi, kankhavitaranavisuddhi,
maggamaggananadassanavisuddhi,  patipadananadassanavisuddhi,
nanadassanavisuddhi) in relation to final Nibbana without clinging
(anupdadaparinibbana).** What Ven Punna Mantaniputta says is that
these seven purifications do not support directly to the final Nibbana
without clinging, but leading to the supramundane path (Lokuttara).
Among them the first six purifications are mundane path (Lokiya)
and the last one is the supramundane path (Lokuttara). Therefore,
according to Dhammasangani and Kathavatthu, the good morality
(Kusala) cannot be designated as sphere of Nibbana, but it is Lokuttara.
However, early Nikaya texts mention the Buddha and Arahants as
silava ariyasili kusalasili kusalena stlena samannagato.* 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 (Kiriya).
The enlightened person has destroyed his kamma and craving (tanha)
defilements (kammakkhaya, kilesakkhaya). Therefore, he is free from
suffering (dukkhakkhaya).”” 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 (ahamkara-mamam ara-
mananusaya).
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Conclusion

As mentioned above, taking into consideration the samsaric process
as the reality through rational faith (akaravatisaddha) and inductive and
inferential knowledge (abhifiiid), in early Nikayas, Kusala is generally
characterized into two aspects: ten wholesome factors, their roots, and
Bodhipakkhiya-Dhamma. 1t 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 Nibbana through annihilation of Akusala.
However, in the Buddhist ethical philosophy, Nibbana as the highest
level of moral perfection (Kusala), and the cessation of greed, hatred
and delusion (ragakkhaya, dosakkhaya, mohakkhaya) becomes
important issue. This is seen from Kusalakatha of Kathavatthu.
Nevertheless, this psycho-ethical condition in realization of Nibbana
occurs simultaneously. Therefore, what the Abhidhammic scholars refer
to is that this state is called Lokuttara, giving the name and concept of
Nibbana as a means of the object (@Grambana) of highest ethical ideal
state (Lokuttara Kusala), rejecting the identification of Nibbana with
ethical consciousness or cessation of greed, hatred, and delusion. To
solve this problematic issue, Abhidhamma introduces the concept of
Kiriya. This term can be traced in early Nikayas in relation to ethical
clarification. The ten wholesome actions based on mindfulness are
Kusala (vivattagamikusala) 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 (pusifia, Vattagamikusala) cannot
supports directly to the attainment of cessation of suffering (Nibbana),
but it can be cultivated to enhance the samsaric life.

End Notes

1. Nigantho Nataputta formulates the doctrine of action (kiriya) neglecting
the psychological conditions of action that had been underscored by the
Buddha in later. MN 1 373 See also Kalupahana, 2017, p.17.

2. Buddhist doctrine of kamma totally rejects the ‘vannadhamma’ of
Brahmanical social caste system. MN II 177, 196, Sn 136 Vs

3. Dhp 267,412 Vs; SN 525, 641 Vs.
4. S, Tachibana, 1987, p. 54-5. see also Premasiri, 1990, p.145
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I1.
12.
13.
14.

15.

16.
17.
18.
19.
20.
21.
22.
23.

24.
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Ibid. P.147

DNII 136

Dadato puritiam pavaddhati,
Samyamato veram na ciyati;
Kusalo ca jahati papakam,
Ragadosamohakkhaya sanibbuto.

Premasiri, 2016, p. 90

Loc.cit, p.145

Abeynayake, 1984, p. 203

SN II 178

Jayatilleke, 2010, p. 459; Premasiri, 1990, p. 156

DN182, 161,209; MN 122, 35,70, 284; SN II 122, 127, 213
Del Toso, 2008, p. 53

According to the Sammdaditthi sutta, these factors are called roots of
unwholesome and wholesome (akusalamiila, kusalamiila) respectively.

MN 1489 In Anguttara Nikaya, it is mentioned in terms of sadhu asadhu,
ariyadhamma anariyadhamma, attha anattha, dhamma adhamma,
sasava anasava, anavajja savajja, atapaniya tapaniya, apacayagami
acayagamt, dukkhavipaka sukkhavipaka, and so on. AN 'V 273-6 PTS.
MN T 489; Nanamoli & Bodhi, 2009, p- 596

MN 147; Ibid. P. 133

DN IIT 102; cf. MN 1223

Sn 525 vs; Bodhi, 2017, p. 922

MN I 226-7; MN-a 11 266

MNII 116

AN 1V 108

Ud 66 PTS. bhagava attano aneke papake akusale dhamme
pahine paccavekkhamano nisinno hoti, aneke ca kusale dhamme

MN 1I 181, 197; SN V 18 “Khattiyakulda cepi, brahmana, agarasma
anagariyam pabbajito hoti, so ca tathagatappaveditam dhammavinayam
agamma pandtipata pativirato hoti, adinnadana pativirato hoti,
abrahmacariya pativirato hoti, musavada pativirato hoti, pisunaya
vacaya pativirato hoti, pharusaya vacaya pativirato hoti, samphappalapa
pativirato hoti, anabhijjhalu hoti, abyapannacitto hoti, sammaditthi hoti,
aradhako hoti iiadyam dhammam kusalam”.
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26.
27.
28.
29.
30.
31.
32.
33.
34.
35.
36.
37.

38.
39.

40.
41.

42.

MN1415-9

Dhs 1

Dhs-a PTS; 15. Maung Tin, 1976, p. 385.
See also Karunadasa, 2014, pp. 95-6.
AN IV 179 PTS, Vin I 233.

AN 1287,

AN IIT 415 PTS.

AN 1 134-6 PTS. Bhikkhu Bodhi, 2012, p. 230.
SN IV 132 PTS.

DN-a III 766; MN-a I 72; AN-a 11 283
Bodhi, 2009, p. 934.

MN-a I 196.

DN.a III 848. “Tattha duvidham kusalam vattagami ca vivattagami ca.
Tatthavattagamikusalam nama matapitinamputtadhitasuputtadhitanaiica
matapitisu sinehavasena mudumaddavacittam. Vivattagamikusalam nama
“cattaro satipatthana’ti adibheda sattatimsa bodhipakkhiyadhamma. Tesu
vattagamipuniiiassa pariyosanam manussaloke cakkavattisirivibhavo.
Vivattagamikusalassa maggaphalanibbanasampatti.” The translation is
from Premasiri, 2016, p. 88.

Cf. MN II 28

See AN 1II 34, III 35; Itv 88; Kvu 45 PTS. Nibbana as Vittupaccheda.
Therefore, Lokuttara Kusala citta can be said as vattupacchedakusala.
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 pursiiia and kusala. However, according to
our opinion, Kusala as two division is later Buddhism interpretation of
Kusala ethical concept grounded on the reality of samsaric process based
upon the faith. Therefore, it evaluates the ethical concepts of Kusala as
Dhamma.

Zan Aung and Rhys Davids, 1979, p. 339.

Kvu 585 PTS. the commentary says that Andhakas make no such
distinction, and call Nibbana ‘good’ just because it is a faultless state. See
also Law,1939, p. 223.

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 Nikaya, cessation of greed, hatred, and
delusion is asankhata. But it has been rejected and discussed in Pali
commentaries. See Visuddhimagga, Sammohavinodani. 51 PTS. Nibbana
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43.
44.
45.
46.

assuming object is also a problem in Buddhist philosophy due to the fact
that Sabba sutta in Samyutta Nikdya mentions what is called all (sabba).
Here it will not discuss in details.

Cousins, 1983-4, p. 109.
MN I 147-50 PTS
DN 1115, 132; MN 1T 116. AN 1287, IV 180-3. Vin I 233-4-5, 242 PTS.

DN 115, MN 11 167. AN 1 62. “Kiriyavadi caham, brahmana, akiriyavadr
ca’ti. ““Yathakatham pana bhavam gotamo kiriyavadi ca akiriyavadr
ca’ti?

“Akiriyam  kho  aham, brahmana, vadami kayaduccaritassa
vaciduccaritassa  manoduccaritassa, — anekavihitanam  papakanam
akusalanam dhammanam akiriyam vadami. Kiriyaiica kho aham,
brahmana, vadami kayasucaritassa vacisucaritassa manosucaritassa,
anekavihitanam kusalanam dhammanam kiriyam vadami. Evam kho
aham, brahmana, kiriyavadr ca akiriyavadr ca’ti.

47. SN V 86 PTS. “tanhakkhaya kammakkhayo, kammakkhaya
dukkhakkhayo”. Cf. MN 11 214.
Abbreviation
AN Anguttara Nikaya
AN-a Anguttara Nikaya Atthakatha
DN Digha Nikaya
DN-a Digha Nikaya Atthakatha
Dhp Dhammapada
Dhs Dhammasangani
Dhs-a Dhammasangant Atthakatha
Itv Itivuttaka
Kvu Kathavatthu
MN Majjhima Nikaya
MN-a Majjhima Nikaya Atthakatha
PTS Pali text society
SN Samyutta Nikaya
Sn Suttanipata
Vin Vinaya
Vs Verse
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Maharahaniti: An introduction to

unknown Pali N1ti Text

Dr. Ujjwal Kumar

Associate Professor, Department of Buddhist Studies,
University of Calcutta, Kolkata

Among the niti texts available in Pali the following books can be
included:

1.  Lokaniti (Ln);

Dhammaniti (Dhn);
Maharahaniti (Mhn);,

Rajaniti (Rn);
Sutavaddhananiti (Svn);
Pali-Canakyaniti (PCn);
Grihivinayasangahaniti (Gvsn);

Kavidappananiti (Kdn);

A S SR o

Nitimaiijart (Nm);
Suttantaniti (Stn);
Naradakkhadipant (Ndd);
Caturakkahadipani (Crd);
13.  Lokaneyyappakarana (Lnp).

—_ = =
M=o

A brief introduction of principle niti texts in Pali is given in the
Lokaniti: Devandagari Samsakarana Evam Hindi Anuvdada (Kumar
2015, 1-56), the Sramanadharma-vimarsa (Kumar 2016, 9-26) and the
Pali-Canakyaniti: Devandgari Samsakarana Evam Hindi Anuvdda
(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, mahamaharaham
sakyamunim nivarand-rand. According to Heinz BecHerT and Heinz
BrauN (1981: 1viii),
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“As for the title of Maharahaniti, in stanza 3 the word lokaniti is
found in a way to suggest that it was the original name of the book
which was later replaced by the same Maharahaniti 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 Lokantti.”

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 Saddaniti (Dhatumala I1.559) the book of a Pali
grammar. Thus, we can say that the title of the work is given on the
basis of a verse taken from the work Saddaniti.

Meanings

The word maharaha has been used in various meanings in the
Pali Canon and their auxiliary texts (see Therigatha 343, Apadana
1.2, Buddhavamsa 2.354). This word is made by a combination of
two words: maha + araha. The word maha 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 asrava-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 (Pali Hindi Dictionary 1. 1. 560) is called an
arahant. Thus, the meaning of maharaha (Sanskrit maharha) can be,
‘very venerable’ or ‘very worthy’.

The word, niti is widely used in the Indian languages. This word has
been used through various interpretations in Modern Indian languages
apart from Sanskrit and Pali. The word, niti is derived from the root
ni in both Sanskrit and Pali. The meanings of the word niti given in
Sanskrit and Pali dictionaries are, ‘guidance’, ‘direction’, ‘organizing’,
‘practice’, ‘behavior’, ‘propriety’, ‘limit’, ‘moral practice’, ‘morality’
etc. The word niti appearing in the Pali Grammar the Saddaniti
expresses, ‘ordinance’ or ‘rule’. The Padaripasiddhi, another Pali
grammar text, explains the word niti as derived from the root ni with the
feminine suffix #f which means ‘to carry’, ‘niyati etayati va niti’. In the
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form of a scripture, the word niti 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, niti 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 (subhasita), wise sayings (sitkti), proverbs (lokokti) etc. can
also be included in #iti. Thus, Mhn may be attributed the meaning, “A
Great Revered or an Excellent Book of Ethics.”

Maharaha and Mahara

If we see from the point of view of phonetics, maharaha can change
into mahara. The word mahara can be made by the elision of the aspirate
‘ha’. Today we refer to a particular community by the word ‘mahara’
which has been residing in the state of Maharashtra and its borders. We
can see the etymology of this word mahara in the Pali literature. The word
for Maharashtra in the Pali is maharattha. In the Pali after adding the
cases and suffixes, we get forms like maharattham (Samantapasadika
1.46, Sasanavamsa, Mahavamsa), mharattham nama (Sasanavamsa),
maharatthake (Samantapasadika, Sasanavamsa), maharatthako
(Padarupasiddhi), — maharatthagamavasittheresu  (Sasanavamsa),
maharatthagamavasino (Sasanavamsa), etc. According to phonetics,
maharaha and maharattha can change into mahara. The historical
background of this word dates back at least to the time of Asoka, the
Maurya Emperor because just as the Theravada tradition believes,
Buddhism officially arrived in Maharashtra at the time of Asoka. This is
notified in the Samantapasadika (1.48) as, Mahadhammarakkhitatthero
pana  maharattham  gantva  mahanaradakassapakatakakathaya
maharatthe pasadetva caturdsiti  panasahassani  maggaphalesu
patitthapesi. terasasahassani pabbajimsu. evam so tattha sasanam
patitthapesi.

Having gone to Maharashtra, Mahadhammarakkhita 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 mahara 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 Maharattha can be called ‘Mahara’. It is ascertained that
at least the initial use of the word mahdara was geographical and social,
in that, the word mahara 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 niti texts and 68 are from texts of the
Pali 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 Pali 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 Jataka-s are referred to the
mostly among Pali sources. Next comes the Theragathda. Some of the
Pali texts like the Saddaniti (written by Aggavamsa from Arimaddana
in Burma in 1154 CE), the Subodhalankara (written by Sangharakkhita
in Sri Lanka in the latter half of the 12" century), and the earliest
Pali dictionary the Abhidhanappadipika (ascribed to Moggallana or
Navamoggallana of Sri Lanka in the late 12" century) which are not
known to contain verses on niti, 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 Canakya 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
Pali niti texts have compiled their books on the basis of various Pali and
the Sanskrit sources, indicates that these unmarked verses must also be
based on one or the other Pali 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 Mahasilavamsa.
He was born near Ton tvan krT in the year sakkaraja 830 (1468 CE). A
look at Mahasilavamsa’s compositions indicates that king Dutiya-min-
khaung or Sirisudhammarajadhipati (1470 CE) patronized him (cf. Bode
1909: 43). It is said about him that he had composed the Maharahaniti-
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 Chakkindabhisiri in
Ava. According to this epilogue, the Pali verses were composed by
Mahasilavamsa and nissaya by Chakkindabhisiri. The other four
manuscripts also contain 243 verses but they do not have the epilogue.
Mahasilavamsa is remembered for his compositions in the Burmese
literature of 15" Century. His compositions contain information about
the Burmese Atthayojana of the Parayanavatthu, the Sumedhakatha,
the Buddhalamkara, the Pabbhantara, the Nettipakarana (see Bode
1909: 43). But we do not get any information even from Bode’s book
that Mahasilavamsa 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 MahasTlavamsa is the author of this text and the time of the book
can be 15" Century.
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A question can be raised after looking to the sources of the Mhn is
that whether Mahasilavamsa should be called the author of the Mhn or
just a compiler of niti 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 niti even from books like the Saddaniti, the
Subodhalamkara, the Abhidhanappadipika 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.

Maharahaniti, Dhammaniti and Lokaniti

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 Pali 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 Titthubha (Sanskrit Tristhubha), verse
nos. 162, 208 in Jagati, verse no. 111 in Pahasini (Sanskrit PraharsinT)
and verse no. 206 in Vasantatilaka.

Subject Matter

The subject matter of the Mhn is divided into five katha-s. Of the
first three verses, the author, bowing to the Great Sakya 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.! Then in
the second verse the author says that the Buddha won over the wicked
recluses as the world was filled with unrighteousness.? 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.? 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 (Katha-s). The Chapters are: the Panditakathd, the
Sambhedakatha, the Mitrakatha, the Nayakakatha, the Itthikatha. The
author has used the word kathda for the division of the book into chapters
which is not seen in the other Pali Niti Texts. Even in the Ln, the book
prior to the Mhn, the division of the book was into kanda-s. There is no
word used for the division in the Dhn. The author of the Mhn must have
had books like the Milindapaiiha before him in which the division of
katha is found, as the Bahirakatha, the Opammakatha etc. As far as the
use of the word kathd is concerned, Nyaya Philosophy classified katha

!Mahamaharaham sakyamunim nivarana rand.
muttatm muttam sudassanam vande bodhivaram varam.
’Munina muninagena duttha pabbajita jita.

yatha yatha asadhammaparana piiranadayo.

$Tatha tathagatovadanugayam lokanitiyam.

viduna katayogena jeyya vanatthakarino.
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in three parts, namely, ‘vada’, ‘jalpa’, and ‘vitanda’. The meaning of
‘vada’ is to arrive at the truth, the meaning of ‘jalpa’ is wangling and
‘vitanda’ 1s used in the sense of irrational discussion.

The first chapter of the Mhn is Panditakatha. There is a collection
of 77 verses (verses 4 to 80) in this chapter. The Panditakathd begins
with an explanation of the importance of niti in the lives of humans.
Niti-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’.* The whole subject matter of Panditakatha 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 Sambhedakatha. 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)°. 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)%. Thus, the author has collected niti verses on different subjects
‘Nitidha jantunam saro mittacariyd ca pitara.
nitimd subuddhi byatto sutava atthadassima.

SSapadanam bali stho puluvako kipillika.
naro tato balt raja sabbesam antako bali.

’niddalukamamodo ca sukhito bhogavalaso.
nicchando karnmaramo ca satt’ ete satthavajjita.

166 “Dhavmadoot - Kavtika Puvnima 2020



in the second chapter.

The third chapter of the book is Mitrakatha. 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’.” 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 Nayakakatha. A general meaning
of the word nayaka 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)%, 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 /tthikatha. 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 [tthikatha calls a woman deceptive/illusory and

’Katvana kusalam kammam katvanakusalam pure.
sukhitam dukkhitam hontam so balo yo na passati.
8Kassako vanijo ‘'macco samano sutastlava.

tesu vipulajatesu rattham pi vipulam siya.
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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)°. While describing the sexual enjoyments of women, a verse from
the Pali Kunala Jataka 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)'°. 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)'!.
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)".

Conclusion:

In the light of above observation, one thing is clear that the
Maharahanitikara had composed this text only with the gatha-s taken
from the Ln and the Dhn and some other Pali texts. Very few gatha-s
have been composed by the Mahahanitikara himself. In this way,
despite being a new and independent text, the Mhn has not added some

’Matara puttiya va pi bhaginiya vicakkhano.

na vivittasane mante nari mayavini nanu.
Ekamekaya itthiya atthatthapatino siyum.

sira ca balavanto ca sabbakamarasdahara.
kareyya navame chandam inatta hi na pirati.
"Lapanti saddhim aiifiena passant’ aiifiam savibbhama.
cittakam cintayant’ afifiam narinam nama ko piyo.
RVatarica jalena naro paramase.

osificaye sagaram ekapanind.

sakena tdlena janeyya ghosam.

yo sabbabhavam pamadasu ussaje.
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new ideas to niti literature of Pali. It might be possible that due to this
fact the text was not well noticed in Burmese Buddhist academia.
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A Field Survey of Historical Gunamati
Mahavihara

Dr. Arun Kumar Yadav

Assistant Professor, Department of Pali, Nava Nalanda Mahavihara,
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Gunamati, 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 Nalanda Sangharama. It
seems the name mentioned in catalogue of Nanjio would be the same
mentioned by Xuanzang because the date of that Gunamati is before the
Xuanzang’s journey (Nanjio, 1882,p. 377). However, we are getting at
least three references of Gunamati which are well described by Thomas
Watters (Watters, 1905, pp.108-110) in his book. On the name of that
Gunamati, 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 Tiladhaka
Sangharama and the mountain where a stipa was erected on the spot
where Buddha stood and saw Magadha (Watters, 1905, p.108), we can
see a similar account in Pali literature too. In Pali 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 Magadha'. But this
place is around Rajgira area according to Pali 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 Gunamati 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 Mahayana (Great vehicle). It was

Ypassasi no tvam, ananda, magadhakhettam acchibaddham palibaddham
mariyadabaddham singhatakabaddha "nti?  “Evam, bhante’ti. “Ussahasi tvam,
ananda, bhikkhiinam evaripani civarani samvidahitu "nti? “Ussahami, bhagava’ti”
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built in the memory of Gunamati who was considered as a Bodhisattva,
who vanquished here during the descussion on the great Sankhya
scholar Madhava. Xuanzang discribed that discussion and the result of
Madhava’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 Madhava on this
mountain, who was a follower of the theories of the Samkhya 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 Gunamati 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 Tripitaka, and perfectly understood the Four Noble
Truths. When he heard that Madhava’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
Madhava’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.”

Inthe 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, Madhava warned his disciples and asked
feudal tenants should not take any sramana or heathen, and he told them
to pass the notice to all others and not to infringe the admonition. At that
time Gunamati Bodhisattva came with his staff to of Madhava’s fief but
the tenants, in keeping with the pre arrangement, refused to give him
lodging.

According to our traditional knowledge, that debate between Madhva
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and Gunamati lasted several days, each day after feeling more and more
difficult in answering the question of Gunamati, Madhavacarya took
rest giving the excuse of old age. Finally, due to shame, he died then his
wife went there for debate with Gunamati, then Gunamati knew about
the death of Madhava by seeing the face of his wife. Thus, Gunamati
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 Tantric place for Hindus who worship Ugra-Tara (Buddhist
deity) as a Hindu deity. Tara 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 Tantric Buddhism
which might be converted into a Hindu Téantrika Pitha after the decline
of Buddhism in Magadha. In this village, there is a popular story of the
great debate of Mandana Mishra and Adi Sankaracarya.

According to this story, when Adi Sankaracarya started his journey
to defeat other sectarian views, he reached Prayaga (Allahabad)
where Kumarila set fire to burn himself for betraying his teacher from
whom he had learned stealthily the tenets of Buddhism. Kumarila
recognized Shankara, narrated to him his work against the Buddhists,
his awareness about Sri Sankara’s Bhasyas and his desire to write a
Vartika (explanatory treatise) on his Bhasyas.

Kumarila explained how he was not in a position to break his vow
of expiation and therefore asked him to meet his disciple Mandana
Mishra. He added that if Sankara could defeat Mandana Mishra, it
would be possible to clear all obstacles in the mission that Sankara had
undertaken. Mandana Mishra’s actual name was Vi§wartipa and he was
the most renowned protagonist of the Piirvamimarmsa School which
is the ritualistic interpretation of the Vedas. Sankara then proceeded
to Mandana’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
Narmada and Mahishmati rivers, near Omkarnath 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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Mandan Mishra (Seems Buddhist remains), and they told me a similar
story that this village was so enlightened that the even parrot of Mandan
Mishra could speak fluent Sanskrit and lower caste people could also
speak Sanskrit. The wife of Mandana Mishra was also a good scholar.
Sankaracarya and Mandan Mishra had a debate in which the judge was
Mandan Mishra’ wife, and the debate continued for seven days and at
the end, Mandan Mishra was defeated. Then the judge of this debate
who was wife of Mandan Mishra said that this was only half victory
of Sankaracarya, 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. Sankaracarya 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 Sankaracarya belongs
to 8" CE but the story of Gunamati belongs to the sixth century CE.
This story was described by Xuanzang who visited India before
Sankaracarya’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°
37277 N 85° 3’ 13” E). Scholars have widely recognized this place
with Gunamati Vihara among which Beglar (Beglar, 1878, pp.37-39;
Cunningham, 1883, p.54) was the first person who has recognized this
place as Gunamati Vihara. After Xuanzang, we get the name of this
place from Francis Buchanan (Jackson,p.11) who visited this location
on 20" 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 Mahadeva temple
can be easily seen at a distance of 10 kilometers. It is believed that this
place is known by some other names like Kaficanapura, Dharmapuri,
Dharmapura or Dharmavara (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 Tal. 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 Gunava (Gunamati) 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 Gunamati became
Kunma then Kunwa (Koonwa).

Nowadays, that mountain is known as Guni as per the information
given by villagers of Dharaut, which is also similar to the first four
characters of Gunamati. 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
Dharma Hetu Prabhava” in the script of the 9™ 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 2™ February 2020, I visited this village again and could get three
inscribed images from different places. I also found one inscription on
Bodhisattva AvalaokiteSvara’s pedestal which is at Narsirhha 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 AvalokiteSvara
(Picture No. 1).

Picture No. 1: Inscription on the pedestal of Avalokitesvara,
Narshirhha 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 Mahisasura Mardini (Local: Kali Temple,
Location: 25°3"27" NL, 85°3"13"” EL) on the Gadha (Mound mentioned by
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British people, in Bihar generally people call mound as Gadha) which 1
recognised as “Ye dharma hetu prabhava..” (Picture No. 3)

Picture No. 2: Inscribed statue (right side) along with other
sculptures lying outside temple, Pic: Arun Kumar Yadav
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Picture No. 3: Inscription on broken statue lying in front of
Mahisasura Mardini Temple, Dharaut, Picture: Arun Kumar
Yadav, 02/02/2020

In the temple, they worship Mahisasura Mardini (Image No. 4)
statue which was damaged itself and Kali statue (Picture No. 6) while
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few Buddhist votive stiipas lying inside and outside of temple as well
as one Buddhist statue.

Picture No. 4: Image of Mahisasura Mardint in Kali temple,
Dharaut, Picture: Arun Kumar Yadav, 02/02/2020

Picture No. 5: Image of Mahisasura Mardini Temple (Kali temple),
Dharaut, Picture: Arun Kumar Yadav, 02/02/2020
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Picture No. 6: Image of Kali at Kali 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 Budhava Mahadeva
Temple (Location: 25°3"22" NL, 85246 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 Budhava
Mahadeva Temple, Pic: Arun Kumar Yadav

ribed
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Picture No. 8: Inscribed statue at Budhava Mahadeva Temple,
Pic: Arun Kumar Yadav

According to Cunningham, there was a large tank called Chandokhar
Tal 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
Mahadeva (Shiva) temple (Location: 25°3°29" NL, 85°1°58" EL, Picture
No.9) also in the same location. Near that temple is another Narshirmha
Temple (Picture No. 10; Location: 25°329” NL, 85°1'58” EL) which
was in small size but during my visit, I saw quite a big temple having
the Narshimha 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 Mahadeva 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 : Mahadeva Temple, Dharaut; Picture:
Arun Kumar Yadav; 25/01/2020

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

Regarding Chandrokhar Tal 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 Raja 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 Raja (King) gave him a letter to Bhikham, King
of Lanka or Ceylon, and ordered him to bring back a lata 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 Lata (Lat village), only three kosa (mile) to the east of Dharawat,
where it still lies”. This is the well-known monolith of Lata, eight miles
to the east of Dharawat. It is 53 feet long without either an ornament or
an inscription.

When 1 investigated that Lata, then I found that same Lata in a
village named Lata 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: Lata (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 Lata village, Gaya; Picture;
Arun Kumar Yadav, 02/02/2020

The local tradition of Lata 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, [ 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 Sita which they call it as Jata or Jata baba, as we
know by a legend that the bow of Sita is of Mahadeva 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 Sita .

He also told me that two demons were carrying this lata (peace
of Sita ’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 Pachapauniya {Five castes: Dhobi (Washerman),
Kahara, Kumhara (Earth Smith), Nau (Barber), Badhai (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 Lata 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°329” NL,
85°1'58” EL) along with numerous fragments of sculpture and small
votive stiipa 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 Dharma Hetu
prabhava...”. In his report of 1861-61, A. Cunningham identified that
statue as Bodhisattva Avlaokitesvara (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 25" January 2020, I have seen the same statue
(Picture No. 14), standing in the open air on the ground outside between
Narsirhha temple and Mahadeva temple, supported by the plinth of
Narsirhha temple. Cunningham (Cunningham, 1871, p. 54) has noticed
several statues containing the row of Buddhas and several fragments
of a votive stiipa and two slabs of Navagraha or “nine planets” beside
the statue of Bodhisattva AvalokiteSvara, 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 Avalokitesvara
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 90-10"
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 AvalokiteSvara; Picture Courtesy :
Thomas Fraser Peppé-1870, British Museum

| Ly i

Picture No. 14: Bodhisattva Avalokitesvara; Picture: Arun
Kumar Yadayv, 25" January 2020
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Alexander Cunningham (Cunningham, 1871, p. 55) found an
extensive mound to the north-east of Chandrokhar Tala 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 8"-9*
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 Stupa-
Stipa No. 2 ; (Location: 25°527" NL, 85°2"34" EL ); Stupa No. 1
(Location: 25°3"11" NL, 85°3°49” EL); Stapa No. 3 (Location: 25°3"11"
NL, 85°3°49" EL).

Picture No. 15: Remains of Stiipa on the top of Goonwan (Guni)
Mountain and view of Chandrokhar Tal, 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 “Maha Samana”
which according to him should belong to Gupta period i.e. not later
than 6™ 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
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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 Dhelua Baba (In common language a piece of
stone or solid piece of soil is called ‘Dhela’ and Baba 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 Gupamati Monastery where
they also use stone as Dhelua Baba, Pic: Arun Kumar Yadav

Picture No. 17: Buddha’s statue lying in the field near Gunamati
Vihara, Pic: Arun Kumar Yadav
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Here, it is worth mentioning the similar story of Nalanda (Tripathi,
1998, pp. 260-61). Because of Brahmanical interference, one Buddha’s
statue is being worshipped by villagers as Teliva Baba (Oily God)
(Picture No. 18) who is an incarnation of Bhairava (Hindu god). In the
past, another Buddha’s statue was there near to Teliya Baba which was
known as Dhelud Baba (In common language a piece of stone or solid
piece of soil is called ‘Dheld’ and Baba means God). Now due to great
popularity and frequent visits of foreigners, this Place (7eliya Baba)
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 7eliya Baba and Dhelua
Baba, when a child affected by anaemia used to visit Teliya baba who
was very healthy, so that prayed they if his kids would be healthy like
baba, they will pour the body of Teliya baba with Tela (Oil). Before
visiting or after visiting they used to throw a stone on Dhelua Babad
(Picture no. 19 in Nalanda Museum) which belongs to 110-12% CE,
so that Dheluda Baba will go and request Teliya baba 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, Dhelua
Baba changed his place to Nalanda Museum in the year 1956, and
people forgot that statue but myth continued and later on a prominent
statue of Marichi (Buddhist Goddess, Picture No. 20) which is not far
from Teliyd babda, was used to worship as Durga in the temple, which is
also known as Dhelua Baba 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 Marichi temple.
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Picture No. 18: Teliya baba Bhairava Teliya Bhandara, also known
as Black Buddha, Nalanda , Pic: Arun Kumar Yadav

1
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Picture No. 19: Dhelua Baba which is now in Nalanda Museum,
Nalanda , Pic: Arun Kumar Yadav

"Dhavmadoot - Kavtika Puvnima 2020 189



Picture No. 20: Buddhist Deity Marichi which is known as Durga
and Dhelua Baba now a days, Pic: Arun Kumar Yadav
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Map No. 1, Map Courtesy: Alexander Cunningham
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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 stiipa, etc
which can be seen in Map No.l. He had found several clay seals on
which Buddhist images and characters are written These belong to the
Gupta period to 10" -11™ CE. He had also found a silver punch-marked
coin (Picture No. 21) which he placed around 3"-4" BC; he also found
some burial ground near Gunava mountain. Begler had also seen some
monastic remains near the low approach road for Barabara 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
Gadha (mound) which can be seen in this village although other ponds
are much smaller than Chandrokhar. According to him on some Gadha
(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

"Dhavmadoot - Kavtika Puvnima 2020 193



I have seen three to four mounds in my visit in which one is known
as Gadha 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 Budhava Mahadeva
Sthan which is lying in the field known as Naga Sthana. The statue
is protected by Naga (Snake) and so this place is called Nagasthana
(Place of snake). It is a beautiful statue in two pieces.

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

ﬁ S

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 7% CE. This place needs proper attention and preservation so
that we can again glorify the legacy of Gunamati Mahavihara 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

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

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

)

Broken statue of Siva Parvati and Buddhist Relief at Mahadeva
Temple, Picture: Arun Kumar Yadav
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Votive Stupa inside Mahadeva Temple,
Picture: Arun Kumar Yadav

Votive Stiipa outside Narshimha Temple,
Picture: Arun Kumar Yadav

*
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Decorative pillar outside Narshimha Temple, Picture: Arun
Kumar Yadav
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Abstract

The Suttanipata is an important and ancient text of Pali Tipitaka
literature. The Parabhavasutta of the Suttanipata 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 Suttanipata, the Uragavagga, the Parabhavasutta,
attha, dhana

Introduction

The Suttanipata is one of the most important works of the
Suttapitaka.! The subject matter of this book is classified into five
sections which are known as Uragavagga (Snake Chapter), Citlavagga
(Lesser Chapter), Mahavagga (Great Chapter), Atthakavagga (Octet
Chapter), and Parayanavagga (The Chapter on the Way to the Far
Shore). It consists of 1149 verses, with some prose passages, arranged
in five vaggas.? The first section entitled the Uragavagga consists of
twelve discourses and the Parabhavasutta is the sixth discourse of it
as well as the Suttanipata®. The Parabhavasutta® has been preached

'"Bimala Churn Law, 4 History of Pali Literature, Delhi: Indological Book House,
1983, p.232.

2K.R. Norman, 4 History of Indian Literature, Wiesbaden: Otto Harrassowitz, 1983,
p.63.

3Gandhavamso (Ed.) Bimalendra Kumar, Delhi: Eastern Book Linkers, 1992, p.3.
4Suttanipata (Ed. & Tr.) Bhikshu Dharmarakshit, Delhi: Motilal Banarasidass Publishers
Private Limited, 2010, pp.24-29.
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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 Pali 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 Mahamangalasutta, the sixteenth discourse of the Suttanipata.
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.®> 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 Parabhavasutta of the Suttanipata® 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 Pali 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.” 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

SGyanaditya Shakya, Human Values and Buddhist Ethics, Nagpur: Sangyan Prakashan,
2020, p.275.

*Gandhavamsa (Ed. & Tr.) Gyanaditya Shakya, Ahmadabad: Reliable Publishing
House, 2017, p.30.

'Gyanaditya Shakya, Human Values and Buddhist Ethics, Ibid., p.276.
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taxes and dues to the state.® The wealth is classified into two parts that
are material wealth and spiritual wealth.” 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 Parabhavasutta

The Parabhavasutta 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 Parabhavasutta 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 Parabhavasutta, He said:

Asantassa piyd honti, sante na kurute piyam.
Asatam dhammam roceti, tam parabhavato mukham.*

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 Anguttara-Nikaya) (Vol.II) (Tr.) F.L. Woodward,
Delhi: Motilal Banarasidass Publishers Private Limited, 2006, p.65.

°Gyanaditya Shakya, Human Values and Buddhist Ethics, Ibid., p.276.

YBuddha's Teachings Being The Suttanipata 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 Mangalasutta of
the Khuddakapatha, 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).* 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._

UAsevana ca balanam, panditanaiica sevana. Puja ca pujaniyyanam, etam
mangalamuttamam. Khuddakapatho (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 Parabhavasutta, He said:

Niddastlt sabhasili anutthatd ca yo naro
Alaso kodhapanifiano tam parabhavato mukham.”

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

2Buddha’s Teachings Being The Suttanipata or Discourse-Collection, Tbid., 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 Appamadavagga
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.*

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.*

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

BUtthanavato satimato sucikammassa nisammakarino. Saiiatassa ca dhammajivino
appamattassa yaso 'bhivaddhati. The Dhammapada (Ed. & Tr.) K.Sri Dhammananda,
Taipei: The Corporate Body of the Buddha Educational Foundation, 2006, p.85.
YAppamado amatapadam pamado maccuno padam. Appamatta na miyanti ye pamatta
yatha mata. The Dhammapada, 1bid., 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.'” 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 kamesumicchacara veramanit
sikkhapadam samadiyami.'® 1t 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 Parabhavasutta, He says:

Sehi darehi asantuttho, vesiyasu padissati.
Dissati paradaresu, tam parabhavato mukham.’

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.

BSAkkodhena jine kodham asadhum sadhuna jine. Jine kadariyam danena saccena
alikavadinam. The Dhammapada, 1bid., p.441.

YKhuddakapatho, Tbid., p.6.

YBuddha's Teachings Being The Suttanipata or Discourse-Collection, Tbid., 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.'”® 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."” 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 sura-meraya-majja-pamadatthana veramani
sikkhapadam samadiyami. It means that [ undertake the training precept
of abstention from any opportunity for negligence due to liquor, wine
and besotting drink.?” 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.?! Hence, one
should not to be a womanizer, a drunkard, a gambler for the protection
of money. In the Parabhavasutta, He says:

Itthidhutto suradhutto, akkhadhutto ca yo naro.
Laddham laddham vinaseti, tam parabhavato mukham.*

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.

8Dialogues of the Buddha III (The Dighanikaya) (Ed.) T. W. Rhys Davids, Oxford: The
Pali Text Society, 2002, pp.175-176.

YGyanaditya Shakya, Human Values and Buddhist Ethics, 1bid., p.285.
XKhuddakapatho, 1bid., p.6.

U tthisondim vikiranim purisam va'pi tadisam. Issariyasmim thapeti tam parabhavato
mukham. Buddha's Teachings Being The Suttanipdata or Discourse-Collection, Ibid.,
p-30.

2Ibid., p.28.

208 “Dhavmadoot - Kavtika Puvnima 2020



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 Parabhavasutta 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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qTier-ehert Arfecd st T foramd
Elo IUTYIRT sATH
T4 AT AT, el forer

ForT-attec faa wnfeea it Ty wd e st § @ v 21 A7 9w
HIHE-HAAT oh STVIEAFISA o ST & GO el FeTd Hifaria st gt e, Sfug
JH-HaE T gHIeRN % T AT o &9 H ST T e § & geETee
TSI ERT OTET BTl T 81 Shermait & TSI Ue Shee o UM o Sifed Ted §
5o T HerTd STTTed g wvt o e JT &9 @ STare 2| el § ged-aed
TS ST AEHT STRT SITH BT & ST G 3 T T Jot & F 2T 3 78 oy
2 T sftg, 9w Afeen, 37 T enfifes wigwrett # enfifer st seanfons aw-
fefert qrem T et el o HasT T YRR ATl o HTEH ¥ foRaT T 21 R Y
S T eTiieR TORTST ok ST Tt § firgrea frear qem qui 3 i o
T T o IR st 7 SAactar TevT fopa T 8 718 ¥ TG forem qur e
AT T TATH T H S 4 7 Tga 6 I Afeep e sowies i,
g, Torferl o S dfoferil Te ToreRi 3 et ok o ST S STa 7o et
o forerraifereTar % rfbsre =rort & i, SuATet, Surea U srefarat onife % w9
o TR0 foA STk TeuTlcr €T Shetic’ H g diT eTfeh T{oRTaAl o wHg HaT-aTeey
& T T g5 T 39 G HAT-HIe % T (el @1 o &7 § W= 97
T TTer T Sl STT TR bl T SaTet AT +ff e et g sritfeh wiieh-
AT (Folk-Tales) TohTC, URITIRAT T TSl qoIT STE1-ATHT 31T 6T I &
At 1T W wAT T g, I, ek TS 1 wAT-ATfeey STt Ihy ud
TG & TR 2 GT TS ST 7 e §9 & AIh-AfEed o I &7 § FATTRT R
TR ST ST ST e AT-=raTatt & T Sat ¥q 3w Fia i e faam wei-
Rl TTAT 3 FHRVT 7T FHUT b1 FIA-EIa T8 B T 2, Selfeh 3Teh T
4 A T -HI< I SeTd T ST FHT | Tt HT-Ae F I Ul Tt sh
AT I8 I 2

fet- e o AHeSIhel-gd S e gl § I T Hehel [HeTd € foh wiral
g A faresm fornstl & iaria Tsepe, HemeasRT S1fe I aieTioE Fd §u
Srerforer Fove] shi Uelt sherraft & wffered Te- o1 e od g3 Ie Hend ot & fom o o
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el STy SR : TFETHAT ATHe a=ligeel i el 210ft & €1 S7elt 811 ol AR arfer-
Ty fUieer o WeTeT AT ST o e gl IR ST AT AT o TN HeATHhi H e
T 2 fof 3ok IO 1 AT G T STk 1 T 3T Heal ST hl TG
o QYT 39 9 e 36k ARG et i 1, forfteror e shHve s o gfy &
I T, - T - STE HeTC (AT o) T FRIC X187 o &9 H
et 9| Tfer-anfeed 3 ATl sfiraTe 3 Wik THor § SR STt de T
qIfeA-aheT |Tfeed o Fmed Ty o Frefor & o o rer-fotief S dfia &1 © 3
2 weR 3 fAdet & onfer-anfe foraet wmm & qer fore & o wford gamm 2, 3ueht
ST ST o6 SFH H e HWISHTE STefadl Seitd eid -

1.

7 gfated @ o st firemeter & wrow & & & R it afeRdredt F
wfdffere et arer firgy o) @ik et shi fireratt ot form-fagrfg
o forl sTaeh WA Attt AR RO, gaat fregstt i of,
St gefiesdh & go AR e, stfee fies & |ra gehon qo
TfCHTPRTHTTT S8 Tor H TR g ol AaehHehT-aHT ST2aT T -
ST o WIfecsh Toed H qfdd s el GHl ST Hiddl Ud HoTTehi
=1 FEHH =T Geh HYTUI-HTEH A aTed, IR GIEehIor aTed firegaa
T 3T HATeHt o ofter HEEH % AT TR T FATHRI 6 WA H
AT TS HIAT| 36T TR AT shl AT TROTT o Sr=iaw
forg vect = Ferm o enfiier wd Afcrek frerrsti 3 wehTeTsh HeTeRT
e forafies o e et o off < ST dohd 81 ST § g4t
Uaqaey, fommecy qen Afwnfies & Sfaad, dig d&kd § T=a
HASH-HTEed Td AfAd-Toedt 3Tfe H AT Sde T HAaaid
&Id g G ST Wl 8| o ST ST, ST et firepadt 1
AR 2T fE 3T <=1 o RITeeh o HATeRT § uifor-faftress 1 &ure
X T@ gHTETEl g, Se, S9eH, AEties, Taaed, fammecy
g S wuEl i faftresh § st 7 g st 3 Wfereféres wrea gr
+ft 81 STl B e 3 ST | 9 IV fer fon ST we TR
TS 3 TG Te e el 8 ST Tie &1 T TG oh weeaqul
(zfrer, wafer, T o) foreil o oFra g ST e G 3 qer A
STEY F8 R et &, e U8 T € 2t e, st afe v s

drofio, I8 58,
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o7 € 9T 21

2. UIfA-EIfeed § HAZHAT, HAECY TAT WUHAT MG WAl H WIH
ST I15¢ T 37 FHE ot FHETH A 312aT FUHF 1S &% &I H
T, HTE, ST, Sl U Sega TG ST T BT ATaIwdh 2 2l
urfet @feed o Trfires =i o st st amT 3 Seig | ok e
AT e AT ¥ 2 W 6 A ford 1 € FHH! 1 7l 79d g8
2T 2 foh A, 3 Ud Wi § 7 e safe s oft o e ar
TE FEATITEIT 7 BT fU=TaT=T 21T q9T S8k foumeh & &9 4 38 329
AT B2 TSTeRe, SR 3Tfe oY fH=sTemen & aFheery IHes
3G o & &Y H 8| 37: g+ TR T & TRk faiferes &9 o
T B fod & o1 e 7 3o 1 ot 31fer ud S19Tid ST o ATl
TS T 3Tfg | fortd 9 1 ket ol

Fiftresh 1 SfcaTiad s forren 57 weedl oh AT oreh TR % i W1 81 W
faiftesh st STeieq o eI & IE TTE B ST & [oh ST TP =0T § &
TS TERMEA H ST T Gl qAT 3iaieh 311G o &9 H AT AT FHATH
I Terer T <, S et H i Te vetterd 21 TTiet o WG HT-A1ecd o &
T R BTfeed o farfost # SaTwMT g qTfii-ame | H&hd Ud WTehd o ATl
T HTITET G ITH 7 B T HEhd % HIIE § ifel-Herrriee afed
1A Shreed 1 Tohelt T SR ohT Oieaor A fohT ST o 3hTOT WTfet el shi -
TR{dl, FTeh-EfererT, TRE-Feaor, ieft qom 32w Si9 awal OX SATLTRA herehi o
TR 3T T TS off aTiafie forerer Suerse e 7, T off weehd ud wrehd et
o Tarferer YRR o G Tt sheTehT o farfarer ®uT shT afieRtor farwe, Ot el e
ST ST o ST 9T foaT ST Tkt 2

ATt o SATIR T qTeA-hTehT 1 afiertor freferfad &9 & feram s
GohdT 8-

i SymTe, qEIdl ud fewH % w9 Fewmt ud fom et & e i

Tt SHAT-HIEeT hT THRhaH TTET 2@T ST FhdT 2l 3eTelT o o

ST o TSI T H HUSTEH o Scael Al o TR o

ToU T HeRL Taeh T BT SFAETAT Tee o U qT Aewul i

*gYe- |
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T X ok TG o AR SURTHWI o forRTaiehioT 2q fau 1 Roreh,
T Td SHRNTRH S Tth ST ST G o Saw Hexi e e
o FHAITRY S STURT dl & Ued & Teg 3 AT Fereht forshfira
B ATCT AT 3h 3 HATER a8 &°

i, e, ST, S snif <y whiferlt & = fifar strea gfta da
&, S 3cohy e TEENOT o |TY-|TY eI Ud Tl
SIS S8 SheT & JTedeh el oY ITH & 2

fii.  RRAVRESIE qoT TH-Gd S 3o gl § Ter-uer iR =g el 3
T AT o TolehT ohT ST =0T Tl SIT FehalT 2

iv.  Aer-smure- fo e & aeraw # shidcama we I T § ot
% ot SATIRT o T 79, 9 TEaia fEi, qid ud Ao
TSISAT HAT T Uheh T shicrea o2t Siedl § qAT Trostel T | Ffvfq
8| TETIT o WHETEeIeh ATk oW ST H & T8 e o S5,
YW GHIICET, S RISl A gEsAr a9 TSA1E H JUL-a o I 3T
EIEHATC, T =107 o SToTet 7T H A 21 IuTet Sehaey] e Sfiash &
TG AT H G&H BT 40 o qedl § HATAT o e Hiad § a1
iE T T 2

v. 5 ST ok k- TreRr qe o fiesh o wraent & hsrcame e
T & HATF qAT 5. o TRPHF TROETS FHA Sk HATR bl
HTIRH AT T Y ol ST el | Tt fUreeh o weTamT o WRivve
T H AT T & et AT U JTe T A a6
SIEATE SheA o oh shefert H 0T 21 =Tl ST 608 oh S ofell AT H g oh
U] ST T FHR TG hT TSI L o TATATTIT HATF o

TooTaT & AT o G SR ST fvSeh, Jeed W A R T g
T HETISIT T T oh STrer o Fequft s ohT ot foh ST bt o1 & Tiefg,
FHAFF 8| TR &k T Hef-FHAFF ft TG A AT T F GG F G
SfiemafeT & Herg & W (Tl % T Gl § 98 % JaHM 91 % HE -
e o T ss-ge, Aisgm-fehma o STRRISIRHR G, Jre g (317-
TTRIET-H), WeTHeas g a1 ST g 31 # A mere # affq @
TAT IRHTA H [Iohfid Tgaiid, Hiat=ed, AfTd-foiat qT STaehgduoMT i

.. 98 63-65.
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e e o g SNG-Heren % el |d 8 gad AR Fepw % & head-
1, HETHEEE -, HETed-gd 7T HERTIws 371e T o FHATh STTaehi, ST,
HAGHT T AR H qUieT o fopafarsta sHerment o wr=i=an forgl aur S
AT A 3 ST Hia o &7 H forfire wew wad &)

T ST, TR, AT, Fgei, fommecy Te taarcy faret-3-faredt &1
T G, TAF T8I Ud WA TS AEfeil & et § oG ¢ a1 et § a8
T FawT Wt qEia g3 & fo oor (Fforer) et ot forTeh spoor et Syt et
=1 fordTer Y[ BT 8, T ST, 1T, SETTIes T §6hd STaa1 H Hehford
AT T WTT- XAl T SFeeq  F THHATG Bid 8¢ ot 3T geae arefe
YRR A ATeT 3T Yo awdl ¥t §| TTfeT FHeT-|fecd o §9 fafae deheri
HTIo 3= waiel ol Shfer T §9oh | T W 31fG T STRie 39 e
Hifecd o foret +ft Sequieh Ao o o0 aTes=1ar 21 ST 360 | Ifcr-SiTaen! qerm
It HIGH % AT H SlG-HEhd § e FAGH-FHATRT T JATTHE HfeTH
grftegor +ft 30 or-fee T TR AR 2

SATqeY © Uit WTST e shell Aleed Sk TS Hard ATereh Hecaqui
AT T ST BT T o WTI-HT HTSTcareh Hiwad i gre & wovt fopaeper
Hifec T STE URIE &) F&T STk HATTR o Terg, faferer vaff o wehmer 7 e
T SO &1 a1 TATH € Toh Fer: TTeTel & T T STRT et STashgdvoHT &
G - TETeHe SRt H fRTdiend 547 STeET 550 TG 3G oh YeH shl Ty
€, 5T o o siifrerer o) fopel) her & o (sifRrercer) Tren €, foreft o wrermor wrer 3R
ToefT ¥ ATEROT GRTeh| oI § el forel! T 9o, A, WR] Ue et 311 Rl siifererce
SATSRL ST 9 SiTel SaITeTd ATheheITeh ol STTeh ShTe ST o 3h! i T8 &9
Y 37 HAMFHT § W ST Tohell 81 STTdeh HATehT o A1 STfere i e fafve
ST T {1 SThTCT H : 3T T TRIHATST & TIUTeH i ST &%
|1 R H STH BIAT 8, 36eh Geae o1%, oI ot arfidrerat shi geds HTur,
STTdeh ShTeh! § Y16 &1 Brel|

e o &1 ST ST o GH [T e forer 61 3fY & g
I FHUT TUE SAUSH 8| FHH ST HATTh! 8T ATfecdeh Gied Tal 8] STdehi
o AHH TG H Wi qaSTH e I S ol FHATST o &9 1 & 1T & 0] SITaehi
T STET U ST o T & e STUEH H 9 U AT oh TSt o HI g Tt
IS T | 2 Selfeh STqeh FHATRT T Tad & FFRIeA H 2| A-3HIGH AW
T GUS H W HAT(S T et 17 I T hl T, e, ST AT H IS
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AT 3G IS o TS § 6 ST+ | STEcd TH L 31 1 il 8¢ et T 2| &
BT T T ST T I ST AT 3 TS & ST T it ST STeieh et
T ITH e 21 T STIEH | YA (TeehTe H fohU T8 1 ohl Tag) foraren
< ot SAThT Rl STIETH & Tk L 2l

qTCA- STTeRT T 91T STIGTHT T & Sl1G-HEehd-SRTed STTaH-HeITehT T
HA TG S1g, FHA-Ae +ft Stg e Tifeey 1 el cra fae 81 o
qIA-STAehT, TTA-STIGHI T S1G-EHEFd o SASHI o ST qwadl shi it f
HeTT ¥ olieqof g STt 2

AT, IS TS ATdh

ST 6 3Tk THGT (ST H Toh 1T o A o &9 H 37T U falkrg
TIEY AT TR 3k ATH % &9 H STFEH 3168 T TN J@T SITT 3 314, Tehd-
TR H STH STaRT H- ST shl efl # ST bl Hiae €T foar w21 gead o
TS T HH-fauTeRT 3TeIaT 30 Wilfoheh SATEded H 1A SATERUT-HIHTET 1 fara=m
AT 8| TASH-Iq o HY HART H T 3T FHUMHT qT [Gearae™ & 3 h
FTehT 2T sk AT Frfarel ff oht wefl 81 e, 2 S 81 S 58 Yuiferd Jeral
o6 & H FTARad S ST o & 5 o ST e 8- “3i f& e ThTaepeor
FHOTHHIAFI T CHaATHa =Rl safdbmon fdfHse=ite
Ti1e7 UohTeReuTT T SOt SATRrATIoT SrehT-as e SFHETWIT o geid
ar firegar: fRrfaraem)®

T sH1e% (BURNOUF) &1 38 # (Introduction, P. 64) 3Taa™ I I8
RCATST STl 21 T § T TR S o A9 Sarera § stoE foret -
5 s feaf o sIgd et o AT T H LS HHIS A AT 39k GHAIAHT
3 SITERTST 8 SR | T fereh BT i i s aret o e ey 94
AT 3o ITH S Torelt STEq R g e 7T sheTeh! o wreaw © o gt
T % o T o bl I BT ST T SR Tepfd 21 sHisE S
AT AR 1 e Hed HT SIGuT  FHHHiT UM Ael o WAl 16
STAGH-HUThT oh 3Tk FHTHR hRT HedHT W &:-

“Aligender recitas ligendeires™

‘&, Manual of Buddhism 8 17.
ST, fofed 38, 98 6 Ed by Speyer, 1.S. 1902, ¥ Wieta.
R.L. MITRA, The Sanskrit Buddhist literature of Nepal, p. 17.
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AT & oh ST oS- HTTecd o 16t ST 3768 T AT 3 To Sfarqor
T ST IehT TR hedl o 7o H FoRa T 21 3aTewvme waTehfa e &
TIER-HETHTST H A€ el T & fof 70 17 o STl (SRamqut hedh) | e
faranfis & T 3 S1ciifehes v wTw foRu:-

FARERTE 7 off 36t o1l § otaer wes T T W e 218 g e
SYFHLEANT o IH@VE o [td Ieard H quet 7 oft 390 fiargl ed = &
31} H “3TIEM 168 T TN fohalT 21 36k Rt afved arTe dehareredfa o
“qataraTe;” Y SAREAT Yo ST 68 & Y 21° Tk HETe] NG-oiash
S T (STTARHTET ATHeR) T T&e W &l Tl H $9 3163 o1 SANT 3 Fedl
B o7ef o foram T 211 V@1 ST © o UReT 39 3168 T SR SAfUeh saTdes o1 H
foRaT ST o) STeREhTST H (g YTeaTaet ok forerer shm ) geeht a1ef “ahwfai s1eram
V[ T T H FoRT TIT 2] STHHIT H & SIS T ¥t 3G il & I3
oft o Team T 7:-

“SAIHeAY 13!

Y AT’ T IS I I 7168 TER H GREd1T & Fel1d e 8l e
g Hehd-aTfecd 319 31eg T F2T 31f fortet 21 At aet & wraifear s
TERA-ANCRE H “3TISH” 3168 3TFv4 f87Td BIeT 81'2 Retropalitum Dictionary &
HTYGTH 768 % AT % haet a1 IATEWT TqelT 2| Tg-Hehd-aTiecd § g
Ik ST oe-faen @ o) wifer anfeca § <319 shed oY, 39 99 % hrn
1 fafere=rer T off 3% 81 59 a1 sht ErerT Wt e & for staem wree ot 3edta
aifer-Fiftiess & i & 7 T T 3% ATt ‘SIS ¥eE § §3| A8 W & TR 0
T ¥ ST JUEATel AYEH T HFeM I EHT Iog A JAN (§eredh) § Uh
O o THIT AT ITA-aTTel {2l 39 318 2l sgedfe Wi wiere 8] dverd:
A FHHIUS § HelTEId ST 3163 1 “AATIU HRI ST AT W FHAH
AT 3 37 I AT TG | Joreh ek o off 3eh et 21 e ot gfy § 3t
TR, 11-21; FH: FTOeEHmaar. |
.. 98 63-65.
°qg 84, wofeo 2,

Oraermre, 3.23, 5.2.
ISTHERI 3.2..3. TS FHgd S

SR TRTETTER, 1908, To 209; TR S1.0H. FRT STERMRIGHA Hl Wi I8 111 7 3541
TR, 11-21; T NTIeEmHaTaian: |
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21 315 3 ST 34U It srEver \ ar o1 & frer 2, gafin sy
IS T Tl e (AT H ) FHIHT (AT STATH) Tl g5 AT I g8 o, g
3T 21 SHfeer FHFTUS hil AT § 7T’ 768 1 TANT Jaaratl 1 <t ST &t sferer
o T (SATgTaaT) o @1ef § g7 8] foheq ATHT= STl § 39 Yroq b AMTfoqeh 37
ol =Tl & AT B T farfire g+ g =it qor eaforen areRl sy |red Wi
e YT ITH STATYU TS helTd BIdT &) g T2 Sig- IO  STaH T8 T
ST AT SRANT 37 FHATThT i foreerareq gied 1 3q o 2t & o 5o
HTEETUT G TS FRTC FHHT T 7ok FRICT [IIThT hl TG o AT FHeT
0T ok pur-foraTer bt oft fagrema T R

STdeh U 3TaqH
Sl ol ITaeH A oie-farer 32 i STash Ames anfefeges faem & ary
frepedrde rarg 21 3T 1 e T aTd frefafad B

1. 2T T SIS 81 SR TehTRTd HegH H 3uTas STr=ree Reansit
o ToreTeohtoT o I3 | e T ST hl H= 3T HIGHTTH 2

2. ST T ST 3UGRT & o 35 ¥ fopam T 2

3. WM g i Afek Rrenett i qer-wla % A IE1 & (38 A )
HaTEe & 1 31 a1 oh! 9 S 98 Jafid et & fop sl foremm
T A T GER o foreTTet Ue STEm =15k o SA=aid Yedieh WTofl &t Sfia
T AT ST e o Taeu-fettor o s it eTafaies ue waeaTdt
IfHRT HAIR qecd Tl & T gat ST AT hT T 329 S0
SIS o TAT bl 38 q2 o Ui SATEEd T 2 fob Tk oot} o Ueht
forsft arvra & Forerd a1 Yyt sHut o1 wvoTed Rt wfosr & gera aftomy
TH T Gkl 2

g G o A ok Hewel ol A=l 1€ @ oh STTcieh shefTehi  SfTereresl shi Tk
FAS 1 AT TH SHT AEHE § Selfsh ST FATH # UET ST ST
T 21 7aft a5 | sTaEEt 7 off siftra T Tt un o w9 § frges ged
& 3T TH TGN T T ST Fl HAGH Fal S Gohell @ T T SIGH
ST T B TRl T8 T ST IUYH S Foh TE ST, SiY sferE o 3T
SITTRT o ATl el o1 fereTeiehtor $Xd €, ST sedld o Iread H
T BT ¥ STAHATAT 1 G A SEaaHSTaeRHTT S @ T 8 qor
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ST g 7 $EY BT eI AR Sieft § forelt 78 STueT et AT
AT HAEHFHCIAAT TET| FoH A T4 o U & Wt AT HeM Fedi & HAMF
2 3R 3§ ATehat areafeh Sdsh 2| 37 e 312 it 1 2 ® o staemi &
HIET H T YEIE STqeh HT GLardl ¥ el ST 8| TSI i THTHT O
T 1T G 3781 ST HATRT § I7h o ATEdd H qIOIATRIT H =1 3%1e | el
TS fTRT § 3 FHUATRT bl SRrE STTaeh e T 2

AT TS ST A ST 81 S1g-oRg [T 9 31 TR aRTefeh ST STera
st e o TR UE ST T Wl T 2| W ST shl Sgd S S
TR/ STEATI e TRl i U L o1 g1¥ g7 silg-aliecd H T J&H
ToF3IT TRIT R STeaT/STTereh I e i e ot Toh 3eht ferrarereq e g- i farerat
T 3, THTI Tel ST ol Sgivdeh (T T 3 o S99 & I 1 178 8] T
Tt SHTOT =TT WY 3 ek o TR & uTfer-Biftees o1 dured s @© o it
A ST, STUEH, SR, Tgad, Udecy Ud fammecy St @l i o fiftees
o SF{d el fopa| Eer: 3R 7SI fora 2 for Stver el o 3 e
TS ST Aol B ST Uil B, T TG H oh o6l Hewaqul forsRl o el 38 g
R T ST ST SIS O S 3T Sh T ST HehalT & ForTl AT ot U8 Tk & 2 e
ERCIRIEERNIEE R HRILE IR IR

HA: AT FEIT & o QM U Saehi 31fe o A R1eATg ereh o -5
fore srcaferer Swrpee wTearm 21 He-an T Aiar-s S )@ gniieEie
LT T ¥ HAT G o AT Ag1-d17 ! Taferd i Ud 36 96 i H @
T 3731 L

s % &9 o I e ST Hehd & fob Yrqas i 3feer, st v S 39 =T
TR, eTfHeh SRS 3 TS T ST hi YT 3T-3T0 errfifeh frgr=di &
19 TE-SHT o s oo &9 & foram 31 647 enfies qwrorsty s wem-anfee
ST Y, & AT A1 H 36 T T 3699 hare] 7013791 eTfer AT=rarsty st
AT foraror 3T € 7 Bt saraTies Sfte o fore fewm-fdsr 2o oft am Sfees g
=1 frTTer ST |fee /a8 o HaTe gehi § Wit AT I aeh Ueid Tehd
FHT-He & ®7 § fafTe T8= T X I 31 Iehdl, Tk Td ST wrere
§ T SH-sker-anfee ot st foqa wd fowre 21 sg-aweaw § urfer-wmm &
e STk ST T 3ot TSI el | feraferya &1 @afd 99 qor g
SHATeRT ohT T 1 IeTT TH & § GH T SAT9 TEI AT T ST 3 HAHH
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TET 1 HATHT AT 3 FATSAT ST G AT § FTST HT = QT T o] ST
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SH-EeRT 3 U FET o 6t ST ST dera o STEE TR | sG] T Uh
off EEehtur 37+t ek 3TUTH @ I U’ AT GeIdeT ohT Ueh Sileh S HEhuT
S T TTfee H G W@ TIT 2| §Hh AT 7 haet W H ST STTar, g,
Terhir amfe o oft <iiehfirer ) ST TroRTeY § TRt g Tew fad ST o Taeat
o off aTefeRr 2| ST WIfer-STTehi 37Te shT T STt ot =T o |1y JSI el &
AT HYE T IT6aT H AT HT HII S ol & T S HATE 0 & Heig & qer
AT T HaTT SATCHS & T Fehl AT & Hed Gied H =R =g T it &
THT R Ak T oh - heT-HTTee Ua ITfoT-sheT-HTfeed o 3TT: hofar Uel
TRl heta ohl AT | oft 3 favie 8, fo v mefiz wdieqor areaiiar 2
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ATIGAT § g, GV o THT STHT TAT THIUT T A9

m. Afeeeeg fus
AT, 21 U e o, et feeg ferarforemerar, amroret

g i F, qemdar fagAnT qun efhifd % SR, T qor S 9 6
TR TorarT TIT 21 3ok forordia =2imer SR1TSeh Sy H ST T STHToT T G o
TTh fofaT 7T 2, ST ok ShTOT <l SHTOT AT ST 21 a1t fagamT e endshifd uen
& T BT ST T W S T ST $ff A 2 RITRrET T SR i 5 36 T
T Hohd <aT B AT I+t ST q©AT ST 36 9 feraredt T I 21 e Hvend g
I i 5 H T §U T ST T & Tob =Areregalt # ST aofm ST fererres et gfe
Tehe Bl 2| TAA-II TTETH B ) 38 HROT G AHIRITAT S gl W a5
& AR w9 H forem & urar /1 e R dr e veat fagra oft 9ga & wa
7 foafea & sira € ofi oo o o fereqa STeprdt 3 fore gment wime, anfdes aor
T TSI I 49 T g2t 21 36 5h° § TSR, ATfdeheh il a2t SIshTehml
a1 Jfoma off YR 3 ST S Ty TR B ST 21 S SR § 3 36
AT H SFHTOTIeIare 3hT TR ST . ForeT AT 81 59 5 H Tt 30T AT
ST FerarTe o o forer STt fawerit @ TR T 3evd =R o Tt
AT T @ISH H 8| Tg S T@HT 1KY foh T GAFR o ARt ared
& HIY-H1Y & T T8 ATIYIF el 2| ok TR 39 91 W TeAdt | S Al
AT BT 2, Foresh deh o TR T TR o T STfreh Tevel ST 2 TRET
FRT T3 T I R wt-wver ferrena A o ST Tkt 9Tt T W 3ev of A R
Tl 1 1 2! & oh ORI T STTERT L §U & GETTAH SR hi ST dehl
2| T YR % SATEA{ AT oh ST=IN0T STead Hewa Ul & oRiifoh Sael et
I 9T o Torenme shl 31 suafkrd &9 € GHe I ee 81 §L 39 ST
6T & H e S, 78 W e 2 36 # 36 R o agear § o = g=i A
STHT T STHT0T 36T I 3 STehIE § Teffehet T o7 ST oRad ~aTfeh Tl et
& afeen T=t W oft s 2 Y g ST qT FETOT T ST T9e o TR R
TR

AT AT H AT O i g olg § € G €| TYH SR ok For Tleeh §
I S AEIT o 6T H NI &I AT ITHTAISRT: FHTOTH 1-1-3, Sl-senefa=esica~
FAAIGTIHAETR STTETATCHS TAETH 1-1-4, 379 Teqe AT Jaled
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WV FATIAIGES [-1-5, SRIGHTElq AIETAIEHTHATH [-1-6, SATAITaT:
¥eq: 1-1-7, |: 1399 GEIgerefcdnq 1-1-8 39 YR € Fadl B G T o foroy
T 1T B ) Tt sveamy o et WehtoT o STid ST T STH BId © il ST 9
forar= & |vers, €| T ST H SHTOT O AHTRIAET shi-5d hig o ET Sucred el
2Tl 2Tt e fof ST <h |y cvaor +ft fopet g o wer-edr sl fope m
1 78 T femamelt Tl e SHTOTTerTToReh &5 € SHTOT |y ) hfsd 81 T
I SeRT T S foRT STk E T Bl € Foreh SATET q¢ 10T o T o forer
% 7w frefor fopa s weRan 21

SATIAHT SHTOT o forser & SToAT o= ST o forToies 9 & W a8
NETAHITAIARIST: FATOMA (1-1-3)] Ffd QT 9indt 7% 8 o veet |
0T fofa ST Ot foram foperm ST o et o g afeaTet st STgarer e fohar
TIT 2| AT ST SHTOT ST GRCATST F Shteh STe-ET STHTOTT 6T forsTT ottt % T
forferaferit st e T 21 STTRITEHT FoAhT = 36 TRTE T ST il Te | fohat
RN e 3h1 3T o SFHTOT T TR oRT TeT &I e S ferstfererferalt shr g et
1 TRl TRk 3 @it T T FTET < ) TSR STeRT ST § (o6 I8 g
AT e & o a7 A o I &Y Fer T ot ST, Treerehrt o 1ot ot
AT BT &) ST UET T BieT @ foh formT st o Sut=a wretor SRt fopa
ST 81 GAHR TH o € 3 T T T T o S @raqor forarm 2 7R 8 T
T U AETOT L o6 TG T et STTaT 1 S fof SO A S ot fervgor et
o6 I AEIT FohalT 71T © 3 S ST g Toh Tl H TAGTOT 3l oh IO T
[ERIERINE

T GHEIT A 3T &1 81 2l SHTOT T At A&7 918 H o e o 6 o
TTT| TR 8 FHTET S € o STHTOT 39 3768 T Sef & B SHTUT 3hT TTefor feahet
SATAT B FEOMeh T T o AT § T T Ik /T T © SHIOT 3168 Y et
Bl 81 ¥ 396 | Ik AT T 3 I (FHIRIT AT JTATHTERIY) BT &, F6H g
HE TEI 2| IV IUATSY 3 | & A GHIEAT o faied o amHed § e gial
1 AreeTer off A e R 81 S W 98 FEd © b PIER A TH A g A A
STTdl e &t & o A e foh STor < €1 i € ST SHTOT HTHT R S0’ AT
HIHT 1 L0 A1 €2 38 T TSI Wg =Te <71l et & foh forerdl fererar wifdrar &
TET BT 98 IO 2, 36 ST 0T 37 T SARTET S aTel SHIOIRISE & SHTERT I8
37of ST BT 21* T STCEATa T ST g qT 361 b o 37 STl o 36
2ol O WHT AT T 3feI 7 T S H SHTEAT e s aTHe & (ST 3168 oY
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Scf o TR ) 7 2 & 7 S7aTd Srelt 82 T3t Tt @ fof 78 ara 9 forame
o TTT T8 foRaT ST FehaT| SHTOT 3168 2l HHTEAT T fe= Gfealt & Wt wrva 2 31
3 TR TOSAT | 39 Ul & frar= fora off T 21 g W e o e |
AT &1 TET A1 8 TEH| HROMTSaRurTe’ S8 TioTTer €T 3 T T 37 STfreror 37
&1 3FIT H I T o foreiT foram 1T 21 Sk |Ter € | ek 31 Y] & A1
T % g e 37 7 +ff T e o o v 21 seqfeta ot ag @ fop wrforf
o TR e fafed B 3 0T we 37k g Yo i werar fearh a2
50 fRufdy o 7€ T O A Wl Tel 1 Wehdl S qoh Toh =ATAGH TaH Fal 0
Torell T o SR LU I i T aTel! 36 SATEAT o @1 3T Jt
T TR R T Bl T STel qoh ST g8 S €, AT ian el o ot 5
SATEAT o BT ST GFA{T Tel FafRid & T 2| ¥ 91 a1 31k @ o T 3768
ST AT ST o SATRT0T o6 FoTe e foharm &I ofifeh SPHTAT €1 ST 2hT STfereraor
1T & 37 S YHTAT BT STTCHT oh & 8 o 7 St foberm wram 21 faeferer: swmort 61
ST =T fee ST foha T 2 a7 o SRR S1el H ST 3168 T S SR
T H ST ST O] T 37ef H STHTOT 3763 T ST TR R ST A1 el fohalt T
BIT? 3 S o AT ATV I T AT FSTHh] AFR A TS HAT Bl
217  fop = oY Fererfiasgelier siteg, e & fagnT it enfehifd seanfe stremt &
FTT ST QT JHI0T 3T 379G TR fohalT 71T 81 78 ST ST |kl @ foh fagam ofi
I FeATTe ST 1 H1cT —ATAEAF § S5 1S T 8, §6 HROT o8 ThT &
3o ST S TR § ST T ST T €, ST SATIR S STETeieh 2 T
T ST ST EHT 27 39 T § ST GeAfa 35U o 78 e 7 g g T2
& o gt A 3T +ff forshed ot e ) Tl SAReATnRT § O e Se
TS o 3HRT SATEAT 1 8, THH wTaTefeh T e T ST foeeq et & s afs
WTATSIoh T S T Tt sk STHTOT 3168 sht gl shl ST, SHTEAT sht ST
STHTOT 3163 TR ot 81 Fern 21 39 oot ot fearfa 7 forer ver ot wfterm forar
STT? ST A8 8T ST 3 w7Ter 37ef T2 ST ohtAT §oroh ot ST e <et ey
lifer 3@ feufer & At eI ot 2 SHTOT & ShaT ST ST 1 T G ¥ A
& STRIA T@T 2| T T S FH T A €, FHC Y €, aur ety
STSHT 8| $9 0T STHI0T H WA T e shl FPTET ohi 561 TR T forersrer
EEEGRERIE IS

Ife B YT, ATfdehehTt, ATcaIeIshIeh T 3ATfe ST 1T fe@m™ AFf O =t
3R 78 W o o eommelen T ey otk ST wTeg ot ffig areft 2, 3t ahr gfemma
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T §E EAFR TR0 AT ol & 71 SAfereh Tee Wit 81| v I8 St
AT FEA o6 et o |rer ot we forerelt @ AT 1 78 FARR B el A
TTft Bt 21 AT et T ok AT T AT I8 o 37 T SFeewor R S
TIfta B1aT @ of sTaTeler <2 oot o forer stk ST 3168 St et bt SR
AT FEII: ST &1 &)

STHTOTT 2T SATqfeEd TEqd ek AR HTE-HTE Seaef i qeqo T&qd Fid &l
Tt o foramerest o G afe foram STt I w1eqor Jearey THIoT <6t &) 8T =R
FRIToh ScTet SHTOT &1 YETnTe &1 SHIT 2T IRITeh SO 36 STreq TIafor bl et
T ShT AU W 2 7 T3 SeereT SHTOT 3BTl TheoT 71 et & foh oo ot 9ig TR o6
ST 9 TR ST & 38 Shior At ok by e st <t weft ar 3w fomarm o spaor <t
fedTeT ot qUT &1 TR g T ST HheT @ foh SCaE SHT ShT TaTT e TR 36
e TUTH SIS ee STHTOT 3T &1 TA&T0T S ohL T | AT HTel-Efel STTor 31 craqor
ST 7 3ok FRRTE ZRT SHTERT STHTOT 2T Taq0T St foh T 2T 2

STIHT o VT U T oL T STHT ST T TR ST ST R &
T & AqAHH| T X168 THTRIHRIS BIdT &, T 3163 & 6T o1 a1el BIdT & Sreeh! ==l
el H i TR BT 56 SHIOT STTHI T TTE0T ST TAeAYeiehed | 3TIH o6 58 el
=l ST ST o ot A TR ST HedT @ ST STFHT SJHIT 0 off| 7 et g
& ST ST &9 7 978 07 S 2 ST STTET AT SR A1 AL AT T At
AT O Sfeh ST ST 168 AT 0 T A fofa ST oot 21 T ATeahi
39 T i 36 {fd & ATt wid 8 foh 39 aetor i sfdenty 3o
I 3188 H 7 81| ST Wg  =AFHSI § 39 a1 forehed| o == oAl & o fgiaa
foram 2 for aeht ST STor 3 e At fop srfirfer s o @ R ST ek @
I STTH 10T O T O] A STFHT SHIOT 3 T HTe-wfle) qedeiehed i AN
Toram ST it oft 1S STgferem i 81 STHAT 1O 36 &Y 8 Tofieha sfag a1 et
TIEYEe BIT & 31 AT STTAA THIOT FeAeTger 2 ar STufd S at Seaeresh
BT ET| S Tt O ST Wg T TS o ST el STHT0T ohT Uiarg Foham ST T et
STHTOT < W ATHT TeTeT ST 6T T80T fora STt 36 R off feremt e 21 Frgrea o &
H 9% T T & oh T 98 o ST el JHT0T ot aire ot foram ST wehar § 31K
STCTeT YHTOT o et AT Serel ST b i ft fopam ST et 217

T ST o6 ST H T SHet? ST bt TICToT T A & & b
QISFATIAHIAA_ 1-1-6, I8 3Tl SHT sh1 TieaTeT et 81 Sfcsh SUHT SJmo o6t
TRTT B1 SHT HROT HTSIRR AT ITHE A&7 ohi 37 od & foh I91a &
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T | (THAT o, TIGYT §) IO 1 I9 €1 STHTH SH10T 8110 STHT o7
1 S = fore a8, e o ehe-eher e o1 & eafaa g 21 wftgmmersiq
QIS 3T Sfeg TTeed & TR W AT it fafs e & S 2, 5
e B K0T 7 Fifer T g e o7 & el g ? ifer @ R a6 @t
ST FHET ST T&T 8| UM T T Hid gU SHTVT 3168 T 372 ST SH HHe
AT A & 1 39 ORE o ST S § STshaT 6T TR 21aT &1 5okl I8 ST gl
& o TR 3 TR Al e, STIH, SUHTH T 3168 6 FehI § AT ohT forwm
o, 3Teh TS SHTUT ST T&T0T 7 3L BT STIW: THT 3hT TaToT SIedl ok

TET TR & 31 T ST GRCATST T SRATIod A & STTHITRT: 368 1-1-7
&7 ¥ 315 IO 36 1 TH&TUT 2| 8 ITToat SHT 3hT TT&T0T e | 36 bt =T STt &
AT = FETEAAT 31 SATON 7 ST TTeqor fohart & ST 3T o A H 7€ €92 8 ©
o STl o EaAeRTE A ST ST AT <6 & 2T ST 26T AT IO 1 SRl eIk g
o g0 g WA ST A SRAgETeRIvT ST T T, 1-1-6, 36 ST TT&0r H
o 37 1 & 37 ot dfer fommlt < @ 81 58 Reafa o yomehtot seTen 36 e
T HATER ST ST GH AT 31 THE 3hi IR HLTE & AT 98 b o aHeid
TET €1 AT T ©, UHT qeh! AT €

T AT STIOT T €T Tofere X T8 8 T SHTOT 36T 99T &0 Soh! G TaT
B2 TS-ES e et o off sy oy e A e T S w d A
LT STHTOT ST TorT i o ST STHTUTTORINT, Seaet, STHT, STHH qelT 3768
61 IfeTeT 2 SR SR T 8| AT o TR § U el e T ST ST
Y T R © TS 3R, oAeqor e oiel ot ST 81 dl SHIOT 9T ot WY
TGN ITR! <A1 FMRY, A1) MaH S IMEAYOIT 6 [TT T8 ogd Sl Faraar a1
TATRATEY el ST fof o STar 1 e i TR0 & STEsOrE 1 hLd &, T S9!
o e | & el 0 e ] T A STEl WAL A AT 8| AT Hed
Hfereh HEwIqUl Al o [ o &) 56 JhT ol ST 2l T sheT SIrRT? JHIoT
T q H T 2 $HH Al §eag T 9B ST dehll

AT T YU Uk § FATHa 39 YRR ¥ ATeered + Ieehg TR 2
T TR § Ieehg A U AT 7 STefara shi &l SHTUT T STeqoT ST T 2
T AT T o 3T H TR 7 78 aram 2 for smmomeafsesy) !
T AUz shi JHTOT T AT A T e IT9a H, 20 | 3R 9
H SHIOT o &7 <hi ity Bnft FifeR stefufteaashea at 3 oft foremm 21 390
T et iy srefufaashed 1 sttt o &9 § Smenfid #d g
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arereafa e 6t aTerd 7 2 36 a1 Share Sitersh B o ST T 31k o ufeseh
B o T ST oy a7 ey s o wel e i © Safiq e € o @
Tty 379 7 TN B & 379 fawer ot e s & gmed gt 81 2 s
g T TN 3hT TeF ATHT-T AAET07 ST o oI ST foreard 8 ST § STl st
& fop TerercrearoT g7 & Stefica=, AN T @R 31 A Tal
SATRNT T T ST B F T & Sreriea=Tar, AT qUT SIaErTeshdr
= ST T w9 fe €1 g i R o arefedr saTd ge
ST Mg HEd @ foh STTea ToRIN0T & HeATRINYT ST B¢ S fersieh, STeAf=mi
T8 ¥ el o1 STTUT AT 3 HERITH U8 § HTSe YA i 8 8
Sra 21 ke % w9 7 s 9 fgTa S R @ o 39 R 98 A STl @
fop areffersren, stafeary o steafyrenft I foraes grr 3ca= grar 2, 3t s 21
6 TR U 1 9 o EAHR  FHITATHTT 3h1 G0 qeT forsimt & 21 ot fea 211

ST g FIU T ST faara = a1 € T 39k 1Y Fo 3= T &)
T AR I & o6 7 Uk TG Tt Bt 81 SATRaR fohd Sohm & STHH, ST
AT 3768 AT o ZI S SHIAT H eI Tcq=Icel oh1 {H=a TohaT ST a2 HATToh
SFFH A1 FrehTetferaer 21aT 2 Rt fore Johm & S[qenrefia e wisaehrela fawa
1 FH T STl A ATt FHTT Wierreshred1 ST gat aehref o7l §
I B HhdT 2 SEHT GHTEM T o (TT 3F=a: FE AT TS fo Srelfcd=Tea
o1 AT Sreiferrercss AT Aferershed | ) Tt Srelforsrehess shi Srelict=rcd o
THEY T HHET ST ATl GEL R I 2 o FolT o Wy ST A S 2
Tt Afe ue & Afa & fafir et o ceor fopam T g ST R dertTe
STHTOTT ShT AET0T St ST Hehel BIclT Al J8 L TTHT SR & T o 3 forgoor 39
T Bl T o ST T A ol ST Hehel 91| TR HeIeR A U ot 7t
21 ATEITA STHTOT 3B & TeT0T et U 16 o forerert e 3 foram 21 weeq areh fearfa
SeT QAT STIA o6 forr o e fawrell| g TTeor Sedet SHT 1 e € A1 e
STHTOT 36T A€ TTE T &1 ITaT| SHT TohTE STFHI o o SR rafor STgffer ST o6 &
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Irfeu) AT J Tad Juild STATFYHATT T 3o el 3T 21 737 o1 999 )
ITdTeS! T ST 2

EST- FHS Sl [AFHaTE  Wdisa =l Ud agery % S48 9T o
¥ 350 3. ¥ ferem @ &, TET #ff UgrEiheATa 1 A B1° ST e A 12
aferalt a1 frmtor fora, formet stfereram avft oft =feft wet fersarelt argamat & gefera &)
T T I 3T H AETAHIRG, ST, AT, st feshmeems 1
AT ITTHERT 21 ST o =T T HTH TR 37k ThOTEGTET % RINEd @Ue §
firetar 1
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IS I i A= + fory bty 1fia &, 31a: fagmare &
FRTTETE ERH o AT © & ST TRAT| ST oh §H qeh =13 6T for 1y forshrer e g
Tl o AR  YeTed, ST Te ST0H- 3 o SHT0T S&fiehi Ld 8, qem
SIf=, ¥ U gET- 7 <fiF Rl STIH T T STSTHR Lt o

HHS % AN TR T FoROTEATERTR H dTe, STRTeehi, JTeTis,
ATETCAH, ATE(IE, TEIEHT, AGTEHIEH TS i T T & it araferan i
e @ wewl €

TYAY- UG o SIS ATAT TG T S T T % TEIR TR H g1
oIT| & SR H SwITR <1, Fohm] ST o ST A= (forTae) & Sifera st feg mi’
37 R AT T AT ST e § o 1 foha| ware 3 geht am
316 3. 9 369 3. Tiqufea fora 81 i we =it o 3 ey i it e
B FYY AT 3T T <, o W & (1) sfirerianre we v (2) foifreT (3)
FATITeRT (4) TEATATINATTST (5) BRETTEHEST (6) TaEaheeTsehuT (7) FHH TG IehoT
T (8) ATefate

ST ATIRTH ¥ ES(-41q T ATafaIfer 17 Seftarer=s; [T T 5 qens e e
31 1 T TGS hT TAT AT @ S TS AT T == 8 Ik ol TR
ue Fifarert st fermfemmrantate ama @ oft s srar 21 = fagmane = faere foe=m
AT B TEA TET H ATEfA e kR o aier STfed 2

argfarter- aehrel araforr i aeqet fost agery i T anefafer § o s
TerdT 2 foret deh & smro e faier 9 A, sae anefaf § g fom 2
TeTeE @S9 TE e o sAfafe T staeEt (s, o UE gEIeD) i sem
T e T R feeam it st wd Sesgfe i S | awefafa &
S 317 3| ATEfAfer 1 ST SATATE T TRt 31 TEah S et 3T e
(Seven works of Vasubandhu)ﬁw%l

TR~ o <At forgt wdh weftereis foremor 3 dehemren =i oft agay
T T SEUAT 8| ToheTrel 2T T (530 3.) 7 =Mt srgarme foram e, et g
WWGQL g%ﬁﬁa‘-rqﬁ Pre-Dinnaga Buddhist texts on Logic from Chinese
sourcesﬁ%ﬂT%lWﬁmﬂﬁﬁwﬁﬂ%@ﬁ,%a@@@ﬁ%l

TS T 1 TeRT0T 8| T TerloT =1 = T 2, feiar Sehtor STfa 9T qerm
qaT ToRoT e W R S forem o wvere # anefafy u aeheme § il
HIRT ) St T T B BT TS oot dehuire # fierdT 31 36 e,
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qUETE Ud fuereaaft &9 Brevefor &g &1 w78 e 8| a7 % a1 §e R

T €, Seufeieq Ud e
faferen 3 | Scuted: srsaeal

S8 TR e Joltq = # 22 SR o (ueei 1 auid @ SH TR
TR | 3781 22 TohT o I 7 &7 g7 21 ST o A1 § 15 =<
T 2| qehere & w1 wfafed foram @ fo6 afe foreht =t e wmw 2t S a
Ik | ATG T AT AT GUSH H I TehT o 31 FaaT T 8- fodiaames,
segUe, Ud fowg@uen 3 ae storan e i 3fY & wewt 8 afe @ved s dm
EINT © Ieh BIelT & il e 1 ST 21 & oh §H1 Fiferer dcamwre sh off fewor
21 Tl o AT 2- g, AT UE fores) 36 YR deheT # Ao
| THTOTTerE o ot STt f )

AT 7 e a1g a1 H AT GF0T TRAR SX # ARSI 7 et
T 31 F WTEAfih HRIET % e AT ) RS T 6, 36, 39 U
ST 3 AR FIEAT W Sfed I et bt foreaor foram AmTrsi o fore 7 sier s
a7ef |q & ST T SHIOT T F1 T JHIT HT @S L IHA HT ot WU F A § q
[ e i 4 T | THI0ETE % Eead H ITehT ST b 3¢ ©- o7 S S fopelt
A I AT &9 § T a1 A

AT (113-213 3.) 31 5@ TG 8- (1) HerTeaiHanshTieenT (2) Ifh Sieen
T (3) TweaamedHl (4) JEeagATaRor S1e| qermTe R ATt
HYET 1 o 1 2| SEH ST ARSI =T % qIHTINE 1eal 31 FaT-hat ST
forarT & 2rerT. =S STeamr 7 HTerET’ Y163 3 AT g3 81 Yfehuvert § gfra seran
Teh o GFI-Y H U1 HINGHISAT hl T ohl 8| =IRI-ITH o d=a H TS oAl it
Fi wfog g5, 9% ¢ fomreaared- famresand=t o forareq 1 SHmoT-3mme & wav
T ST 3T 2

fonre=aTadH1- 7% o SHTUrETfaat % bl T IUEATH HT ITH! A GUST
AT B AT T S ety =g & wofta st 6 & 379 @ue
A& ST &, FA1eh of Teef o TP el H =ITAEeTd =T ST (e, ST,
T8 T SUHT) T STETI HTd & UL THTOT 3 1S & ST hi b1 JITH i 2

TRTISH o1 e @ o 37 =1 sramont & af enf o avef o7 o1fiaes g Sar @

3 JHTON o fohe T @ firg, fomar S afe 3 s wwmor @ forg € a1 e
SN JTAT &, TR ot 36 FaTor o foIw oft 3= o7 Y ehear vt B, Sfiv afe
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3 waTor 31fi Y Wifer Tare: TehTTeh § dt A7 T TehTereh el BId, ST 379 Y
TeRTTSTd i o T 3feshr 7 off 21 =i afe i i fafg fomr somon & =
ST @ AT ITehT g, T T SHTOT 3T ST el 2

gfy o R fafgueda wata samont
T o smTuTftrg e arfy et ftng aq -fomsrad, 44

6 WhTL ATTISIA Sh STHTOT sh =T 4121 el 8| 3 AT S[AaT H &1 6cl 7 a¥id
T | TEFTT S el - AT Hw YT 8 fopamr ol & 7 o ek o
forame s € SR afe a7 r=ran H foramer 7€ shear <t o forelt oft o o foramar
EEE2Cl

TS o I TET THT~d % et |

Twatd T a fRfsam avata srmaar ae) -fomgaamedt, 70

TG TR T ot TS 3 TEAT HHT T 21 SEERT ST AT JHOTfeRa
ST SHIIESE 2| I T ot fomreaamadH-T st wifd ST 1 @ued T g
Toe! faeadt STaTe fierar 81 €@6pd § 98 1aered 21 G. Tucci 4 39T T
Pre-Dignaga Buddhist texts on Logic from Chinese sources, T <= Erat | g
T o T T 3T 3T 1 B- SUTIEEH, TehIT, IS Ue forgeamadH|
TTH TR &1 Hepd § ST 8 T 377 31 1 SHIST STATE SeTed AT T 2
TTH IUTIEE UG fomresamad-t sl ANTISI shl, TeheT ol ageee] i qoT Iaere
1 3TTIed 1 =T T T B

SUIEEE- <1 Al H IUTeY IURIEET AT SURHIRIARST U i F3 g
TSI 3h1 o1 A &, fomd SUTRIEed T STai 3Te il T ¥9E 81 @ foF I8
TS sht o1 81 &1 ©ehll, o TRTISI SHTOT forreft & STatfer Surergad H ywmon
o1 forT @ue fory foeqa feaor 81 =i smmrerte o o SurRed 1 v
TEEUt 21 Sft. g % STTEN 39 31 AR <A AT F Sae §U 8| ged A
TGS A ToRaT T SIT STFTTeH € TT THT STTATE FohfeRaTa o foparm & Sit 37t Sueiey
1 38 T T ST AT F STATE 38 7 Forarm 21 36 gk HaTe uet fore=m R
T TSI § FHhT T AT 2

JUTIRE o T YohLoT H THI =1 3 =T SHTO 1 & Secie foham T R
e Fidtad AT Tl THTM| TeASHTAA AT T 3T ToIe
Waﬁsa%qﬁguﬁqﬁﬁﬁmw% i st i e e 3 e
& § gy yHy Iege 9591 Fa: [ Tae A5 S99t Farn ya
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TeIETITacaTa=gEY| Teael B R TR 9 BT ehdT & 39 SUTIEST § HIgTeXyT
HUTAT AT | STIAH 6 [, ¥ U WHIAIGE- A w8 R T € s7gAr
Ffael qelerq S19aq GHT=IAIgE =) AT e forqa o 2|

SUFEST U 3T S LeadTdTal 1 U ¥ IS, GHISE, GIFEY,
HICIdIT T, FJudaH, GIfeR U faeg) | YT o TR 918 T
TS e Hewe Sfaaied faham i & qer fht 3118 Yehr o are ot o1 feaor € o
R TS| $7 S| AT H Y VA T HAIHE ek F0I fohaT T 8 SUTIEeT
T TS T YT TgH hT T&TT o foTe fopd ST ot farer @ 71 o wfafg silNla s+ &
foT0) STaree Y e TgrTervresaT 7  EATfderrv|

Toeiar yepor o fafir= wehm 3 e Tt o faaon 31 et 1 sad are
o HETehUZsh TS §: &Y ST T & T 3ol Ser FHeror o sht qmet fem
R\ AT eI A1eE AR TEHRG @ FATH, 3d 9 g1
YT H IR e YTHTE, SedardTE AT W o foRa e @ qen aqe
STRTT H ST S fore= g3 2l

T YehT SHTUTSTR Uef JTafera sht 3fE & Surigea W= silg Tarsti § waiferh
e T T 2

ST T = STOR = AT foITs: SHTOTSTRe T TS sht Tt o 3
aeifeht o oA =t e fopam oearela: i SHTUMETE 1 saere fagam
T AT T ) g 1 R yHoeTE % e § He AeE € w=ifh
TagmT o = & =, Hiwir, 9 STfE g H SHIvE T o gy § T
FEIE g2l

A TeTe:, FereTs T = et IR =ATeI=TRe 3T o Tl H affeT 8- el =,
HEAHA =TT TS AT AT -1 7 SR S Tiad it =T i
ST &, ToT-~TT T AT TN shl qeal<ITH 0T bl T1eh I hid &, HEAhTeA =
T T ST g, ATk fag 1 Tl S arnfereh g =i |ivd &)

AR T EiATf~oh TFIET o STTaT SHTOTHTHTERT STt o fmfor it 3R
S el Ul T T ST TR T Td IThT AT i 3R |
HETA G A YHTOTHHET 5 Hererarqeies ST foraim| wrefiies seer = ST st
3EieA FoRAT A1 AR TFIETT 3 JHTOT Rl et we &l Areafies 9w
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HEATT ST TSI o H Yot =T ST9aT ST 7 SHifee Sfautied
39 T UHT YR ToFAT fof AN o q2T vl W Ao aitg, a2 H 1T W o
& T2 g3 FIAR H IR GRER & Jga-Y T fogmT 7 ot atg a9 |
STHTUTTorEIT ST TITOAT 3h| SHehITd, e 3TTfS o 3§ deattad fora, foreg Areafien
GEIET § IT=Lferd U shaeAsiiet o Afaieh foret ot 1= 3 ywmoraier 9 afsrar
w9 § 917 T form fegAm werem # fagam & sifafen enfhifd, g, etie,
ISR, e, Sereiiet, Zelehoat, FTeif, Tehifd, Hiemeruy s1fe e
| ST 7 sitg-~r H fagamT e eiehifet ok gr ferorfed = ue ywrorHiwEr
T & T T 2]

SEITCERhT, ST AT Ul SFHTTIeT bl HeTd: FTefiieh HFTaTe 1 3= AHd 2,

TAT TG G AT T ST TG o HRUT kT HTEA TR AN STET HTeAHeh
Tt~k TrET § Wd &
GETEY & 3T i T g Wit fafea gran 2 for g swmorane s forrrane
it 37 72 81 fagam, anfehifd, et e e sitg Fafen ey o1ef <t oft T
TSR T SO ST 3 TT9H A &, 37q: [IaTs o sreameni faqmanteat
1 31 AT # foeR A & ST UF e ATET STE, aEee
31fe bt o STHTFATE 2oft & TeTfia shed &, #ifeh 3 AHvfHeIre Ts ATTHnTe
ST T TGN L GU ST el 3h TATOHT Ll & oI AT o fgred ot off
TR d 2| fag T, aeehifd STTfe STt i oraw ot o YAt 2ot & wed
&, IR I ST oI ST Tl [T HATIT 2hl AT el A Fich b
TR L 8|

SR, Tagem, it smfe awifrent @1 forrg fagmmamdt 7@ A, 3=
3T HETfae stal o ff de feaTs ued €, 91 I 3 qmifeR] S iEfae-
TR A1 F27 Soft & wonfud sd 21 emesre wrelt 3 off geeRt wmei foma 21
3 ST fagmT it AT = Hnf~aer FeeT & T 21 Sehit s 3 36
TrIE i fegam-aree € #a1 21 Hiftame smeh T 3 dig evi w1 =
TEIET 9T 2l

ST i1, ik gereh il Te ATl S aTvifeh sreredfeis 3= dii-aen
A 2
A TegArT e o amtfent 4 sHTorHE 1 fiune fogeTe % STErR
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Titor & & TS sTerefaTg Y STVE e €9 Y {31 9y Sagnior (i
1-7) ‘gHTOEfarEETlE R (SETOTETiaes, 1-3) ST T o BT Jede-creo §
YT Ue, TeTeT-Hal § 3i-aa-Tede] Uel A-ETce], T Us HHIeI0 &9
el 0 ST o1 Tfede e el Tiehi i o1 & Hahaeh 8] aiehlfd T a8
TR | forseeTrar 1 form sid em Todde T & SUER § Ydfaed Fer
?- Wiagweffaar (smmmEfds 2-350)1

et T fagaTT, eI, e, SRR, STele, ST, SR, gaHt
TS O sitg, TTRreht 1 fohfoard wr=rar g & gu ot fegm-awrer § W
THET s, THTOTHETET hi fEgTT % Hrer T 37 THed g

g foeTT A Siie-~T STa St SHTOT-RTTe o SeeiTah 9| fersarfertt
3T SEIT T SRR T ol Fefterers foramwor e fogmi = fegamr &1 7
Hele Sl T T Ul e €, HAfUq 3¢ HeFehlef WIS =TT 1 Sardr
WA 2| TG hrelt 7 4aT g, Fohw) STk ET o e W 3T Tttt &l
A= UG HIHATIT = I8 425 3. TT 3. TIRATA 7 3% 480 H 540 5. % Weq
Torg fora ) weTeh! BT T ERITeH o |1 3R 1A 470 ¥ 530 3. fag F:ad
3. raTerR g et T sifire see § T 2, foe S et Hecradt
e 1ot it STaRTTar=rsh # fagT Aeel ol RTeaRT: 350 fohaT €, T SRR
3% 38 ot @ o St 31 ifen il Hocrandt @ fosem - 414 (357 %)
[ERIGEGIR]

TGt o el e o T O STCEATI SR TS T T 7T o, foheq) et
o1 g2l =T o1 ohlS T T oMl fagmT 3 39 7% e &, o g foqmadt gfy
Y HIATTToh 1Y o ¥t THTeIT i T AT 3h1 e STEToAT 3hi| FgTmT o =rrererret
o Shetra o ForeTRY 31 R forem fagamT St ok staemona, fawdre v
SETOATSAT 3l TR L o T =ATeei  Seidet, Hintaren § Faiiavg
TH TMTHTTH, S 3R # Heaard! S8 fafime sremt = faeqa, e o it
TeTY Rt S foam eft-efft arft gt o =mr = sroreTTe o wora St gfY faskfia
Bt 8 37T IR WUST-HUSH qT a18 % ST JHTVRIET Tt skt fmior g
AT T

SfgTeTd e ST § STRIT 1 37k Yo T e g TrTe 9 v e e
TGS | AT it bl T T €- (1) SATervar wlier (2) Hepreradan
(3) TS THA (3 =oh-3HE) (4) =TI (ATIGR) (S5) FHTOTEH=R (V) ST
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(6) TITE | TTH & 37t T THIVREH=A T IcIe Uiteesg Ua HATerva Tl &
TR AT H ST &1 U & A off wehd # Iucrey 8, g 39 fagmm
AT 3Tk RIS YRTEATHT ST T THEAT SITAT & 3T ToAT <1 AT fefsert wToT
% gt g

THT-H - fagAT it 7% Ipy vd watfies uftg WA ) e A
ST JHTUIET T TR &0 | TEAhTe |- 1 e s o shi-ad
& e, wier axi oy et & S =maferen w1 fawm gan 2, a7 feeam &
TSR T STaefed 1 faeHnT i s € gt df $ee € = ud
e @Rt § JeaeR o TN S drfehent st TS 3h1 35 T 2raT, it
fagTT o ST T @Ued FH o T & SElde U HHTNEWE o A
AT T sIewaATien 1 (HHIOT | HoeTaTd o STeRIAa=sh Td e i
ATATTAETOR et § ot SHTR i @ued §eTT 2 T i s
S IR o T Tk AT oM 36 = Awfven, e vd wie e
1 @Ue at foram & T R, foreq 1o qefadt aitg areifen ageey o e
+ff TYTEVE GUS L ohAT T &, SEIAY IO e R SHTUTISRIT sht T
AT i et ST Eehell 2l

THIUEY A H WA qel Iuciod Tel €, foheq Ikt fersardlt Srgame dwqt
AT (Bstanhguyur Collections) H U&Td 21 $6eh el Uf=aa 1 I7: Tk
T AT T ST a1 ferg 3 fora 1 e s v ST, St 3 T foRem 3
ST a e T H et Uiese 1 §6d STaTe Sqd o, S gy
fopaferaera, HEL @ €9.1930 5. # YHTRTA 37T I8 SHIOTEH o o 1o fagmT
1 Taft w1 ar oo & 2, foreq Se8 rafua Tl i =AETtis, =martie-
et & T =g 3ga Wt foram 81 7 7 e o feremrermetardt det oft & @)
Tl s STt forgm wemeht =<iet 9 o 1967 €. foram S fegam a7
YHWH (Dignaga, on perception) meﬁﬁw TS, TR T
o Ty STSA SIS TN ST T=HTCH SATEAT Teqd i & STt Threm, 1968 3.
T g foraformmer S, Hits, TaTHeE @ go1 § 0 @ ved F AArEfis
@wﬁmﬁﬁw%ﬁgﬁ%g@mmmﬁ@m@mgmem from
Dignaga) T gerford R & SRt TeRIeM 1926 3. T Tt TR HEme,
T | g A1 A ST St g dutied U TEeare e i J
TERITRIA FRad e I SIS  SHTH e o NTe, T i{am, Tt
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TS GET Aol b1 ARITh A i Tiied § e, fasad! 3TaTe SehfTd g3 2|
TEh AT T o, IEehT T To forTe 2TohT o oRITYRAT & Helg, i
1 wepa 7 +ft foom w2, St fegam & stemm % forg wemeet 8 stafesrsht g
& HaTied S 3 FTeRTeTrash § ¥t SHIEH=a o ToH =R qiesal 1 o 3
A Td fserd! W77 # SRTIRTA 3T 2, ST fISH1T o STea o Suied &) 36
TYH S 3T TeHTR SATHTE S T, SR, TSRTd 51T 8 1966 3. foram mi
oIT| 3o ST T8 & 2 38 a1 317 {7 ST TeRIfRa 8 o 2

THEEE § el 98 TNEee 8- (1) Sea (2) WA (3) TEiAH (4)
O (5) IR T (6) S| SHTOTHH == hl GF0l frear aeq &1 3FIA 36
fteesa ferdTsi & €1 21 STaT @ fo6 3urs smTorfieie s et faeem ger 21 wew-
qi=E § FHeaTIIG F I Tcaal SHI0T el TR & o ageey, |ited Ud =ATexi
4 fcrTiee Srerer-ceToT sl GusH foha T 2|

fagemT 2 & woToT Wl Fd §- Torer TR S| Fifh Ik STIER &
& T € T SR A @l 37 FAT fRfaeda | Fasq) e yaem)
TEATHTIATOT ~c787v1 JaT=aR 11| Jeel JH107 S forser Toereor © ue
HIAH THIT HT 9T AHIRIAEN SENRAREsh § T S iAeaiess
Waﬁnﬁwﬁﬁ%wﬁwﬁaﬁmﬁaﬂﬁaaﬁwméﬁﬁ
T Ue Tage 372 o TR i I TH Fed 8 79T 51 ¥eg & foraet s
M AT fagamT i Hiferes 3 21

ST T e e fordt wit| Tt fgnT 3 36 o gt st = A
oft, foreq a1 +ff sToTET=a % W fasedt AT  guferd 21 A  STIER
e A oft TS T ST T off, R o i staerey 31wl
aftg IR GHeRIT 5 SHTITE=eRT T IO TTeh JTfdeh 3T shi ToT ohl
oft St Tfa Sehd § I9eTey @ UH st =3 st wfaff ot 3 Meesefe T
ST e O forTTeTHeradt FTeh STohT i ToT ot off it fefeard! 37ame o &
U 2| 38 Feo AR SIFforoRT Sf g ETfed IR1fveret H 3799 firetd 8| weeht
FATE! Te ST Y TaTl § ft 36e o of Sfeafiad &) TRl giet i HU 7
fo Roraafes o s =aeienT W auehifd & smmorEfdss T 2|

SATEATETURNEAT- AT 31 278 T forgTe 7 & srrorereiar et 2, sriifer semt
ST oo i =it & g iy 21 fegenT 3 anfehs sTmew W ge fagae
a1 wfafie foram & o semefate w1 e foram 21 STTerrerTRiaT e T R,
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TSTEreT ThTe Eeahd T o HTY STSAR TEhTerd, HETH 8 8 1946 3. | g1
) et STt 3 g e o T, T Ue e o < e, e
6T W et Ud 0T SIS STgae o fe 2

ATAIAN- g AT T T I T | T a2 =Rya 6
TaRar fagAmT 9 steran I firer st T ot e ffda A & v R
forserelt s % g 3@ fagam it AT firg €, ae =it e F fage
T iR TaTHY Y i % ® H iR HA T TH T 6 qHdE ddiees
formor, o, foreRrer wgr=m, we St sife fofar &, e fad wrerar & wwele

fEEATT % =ATIER A1 <A & =waw U 4 W@ 21 gfrint e
a1t fergr saeht T firg, a8 g 3 77 oft fag e @ fo =mawE =6
THTOT =TSR o 92T 3T &, iR =TSR 3 Sl =TSR § farere 2 qem 3ew
ATIGR H TTEN </1ae GUUTHTHT shi SITET0T TFILl shT HHEeHT B T 71T |

ATAYRT H HTEH, U8, B, GO, &I, gearre J1fe st wiferw e fawrg
==l Bl SHH YeIeT Ud STIH &1 ST (T &) =merst ot SHrend sl A
b1 =rEyEIE T e arddeTior Y 36 T ufssteht 81 7€ U U g i @
T o oty Steremet <t gfr stera et ferermm 1 ST s T a3
7ot et o ifreRT H sl THTOT-EOT T Ffera T 21

THERTT (620-690 3.)- [T o T st =T | Haitereh shifd eIt i
firedt 21 ereiehifdl Wit fagemT sh wifd aferor wimed o s aiem | UaT gu| et
T agery o 8 e enforer & wefwerm Qe oft qur fR g & vy e &
TR A=A 1 EHET| G-~ 1 g | 3 370 e 4 off 3107 ket
T T fegAnT yoftq SHTorEH== o aTfden St AT sl ST SHIvETides o A1 °
Ty 2

euiehife & T % gy O fagel # aave 81 =Y Ant @ e T R g6
(629 3. 9 645 3.) & 57 st forgrt wa anfehent o1 oot fopam € 30 edehifd ot
AT T B @ A ATeteT o 9 fag it At § e i - e,
=egTe, Torater, Reerwta, s, fSfies, s, wfersg 3t efierys) aeehifd
ARG 7 S o qrere H WU I8 HeT ST 2 foh 30 T0e edehifd yrftves
foremeff 2| el wdtes fermpor snife fogM eehifd &1 @ 635-650 3 d
T §) TEA WHCART 600 5. A 8| Hors FAR AT 371 &7 620 3. §

"Dhavmadoot - Kavtika Puvnima 2020 245



690 . fretfa sa B sfedm I = (679 €. @ 695 .) & foeror § edhifd 1
oft 7 ferarm ) e wefia 2iar @ o endehifd ffsra 9 9 600 5. @700 . Foem @
3| 39 THR FR-SAT == g foffa 5 (620-690 3.) ST Sefta Bt 2

hIft SO =rerielt # Jeiae, el ud FuTie 1 @ued wd 8 foserdt
TR H TN T GHAIT bl FHATHI el ST €, o FHT GG &
WU L & HIT GHeRIT FHTNE Tl 3T: FHIS hl THT sgiehaTicish o T2 &t
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AT AT FFAE I SATHATET B o FHIROT JHIOT T 7T 21 TaT
TR aremT-Atya format (fRreerdr) st STUat hi e § W ATAH it ST
A [T & S SEeIaTCH TehHTA el & S0l €, 311 IS JHI0T e, Ford-
TS w1t & SAferepTt ST o1 - 5 ST & Heh e hed WA TN TG
Bl o7 forrer Suftera 7t gram?
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T8 T IR FoRT ST o fof ST o forwefnga emmrereror W foramer It
T2

ST - “TIALIUTSOA: |
AT H JHTOTAT
T ST T STafeee
el eh: LT Tl el SHIOTaTl|

“qEA AT SR S1(q. AT fowereh 3T 8 & HR0T W6 95
THIOT HH ST €, Fifeh STk FT SUCY gETeET 9 AHE SAfHard i
STHTOTIR & 31914 &

TR *1eh T WA o T St SHTOTARr ST T €, J8T fdue i e
a1vya (Frer Sarate) i frafer o for foram o @ sterfq $errfs e warert =1 swmor
T T ST HhaT, AR JHTOTAT Fad AT Trey & et 2l

5 ST SHTOTAT H “qTfIcane” AT Aret s e 2

wrefteT- forg g aitg ST At Heta 9 TR Ay 2

TEIE [ A TR A 8- redfehar 1 Frvtess o sref-frmemed awg &
TTeieh| S ST e @ SHeh! A8T TIE i St 31 98 (Fermes: I9) At ad
Tt (aTEaferaR) 37215 36T HTEATq SROT e 8| §FIdh I B T et e g forwr
2T THLUT BT 2| T § $5001 3cq1 eIl &, $o1 ¥ Waftl AR S § (riorsh)
TTfH SEfeTT g Weretah 91 (37ef-foram ot srfar & wifis o) wmeaT & et 21 37k
fora-frrvfoes = et wmerrq smaes @ qenfy e whe = v fower 72 @ e
AT ART WIS I &, T ohT oveT sh STt @ 3reifera o e o fafed 2
o e firg 2 ST 21 gEfere srEsrTef streieRs T Tl safere swehr wer
T AT S| ST TieTe STETEIT HRUT-9 FRAgH i Fq o 7T HRUT-36]
BISH G-X163 T TEUT FohalT TRIT 2| T8N 3h1 30T 2T forer & el Shgerelt 8 39T
TorsRT =B T 2T ST DS oAl &1 Wehell 21 27 3T U1 o SAfeifieh 2hrg ofrardt iy
TE 21 eIl I SIS T o RO o & 2| Towred At ffg v o7ef € @
3FerelT T RO ffg sht Seufer el St 8, T Rl g e 21
T T T 3T 3T T TG ST 2
TEYih, Tadeh R UTUeh H ATEATaeh $THE UX SATIHereh AT aTfedeh Ha-

TAHTHT o STTET ATasha bl €1 STTehaT e T A Fe 8- Jafy oy
1 HTEAT L 34k T 21 1 391 L §U I3 JH JaR1h el 8, =
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T YERIq Fd 8¢ & aTel YA 1 FHROT sd g Vo Feard 8, I T8
T Sar o I STl ST oh1 (Tt It 3T ST9eh FeetTdl &) qofd § o1 et
SAeRAT TG ek SATIR STeFaT aTel-Sf 3hT ShIRUT-HTe aefeh § 377 T aexal
&, e 1 1 A1 Torell 789 1 3o HohdlT &, 3T T forelt forsy b1 Sw o €, 3t gw
TE © G 379 | 98 A STaT ST T8 o FehdT| Faerl o @vft I
SaRI S STUT-SATaT fHerengmTt Suctfsd o stfafier o 721 € safort 30 Rt
YR T 8 ST i e S @ ST saier SeRishdr e i
9T AT 7, Tl IuehT ST Ue TEdT & 2 3Eler 3 Yavle, Y IR
NT9e 3758 Fdehed SR AHE 1 % FHI G917 781 6| (3 a1 8 Tet awq fohe]
39 &Y Gfed 81 2l)
e et o ST & gt -

AT T TG 5 ST H [Tk sh ST B haT ST X7 & T e A9 el &
Ffep, TR 37-9 TH AT T2 €, TATS et I fof O ff Tefh 2t & 3

T 7 Rt ST AT, T QAT T & TG G S| T AL AT el SRR
TR 3TTvIg o T 9% T &1 e =Mfed foh “Shashed ST i 84 T 27|

e 718 AT &1 foh T1o8 & 0T ot 3r0er § ot S7uive & d S IE & foh 5@
TehT ST FTTHE 3TEg 2

AT 1<l i WA TERIT L 6k STTET 2 Bl Ieq=1 L Tt o G
TR SITTH <hT HTEAT], STIET AT & S §U T HaTaeh aIT 8 JTeda & Yarieh
ST T BT SR T SIS -FT TRRI-SATIR & ST h1s oI e &, 3aferg
SarteRdT 371 STaehaT kT HH =T RIS ST SR 2 R

THTOT=STqUT-IT{<h-
forsar B wifer S wevrerT wefifa 81 o ST aredfas Wife 7 8 9 oft fomr
T M o GRT AT el ST 81 FEford ST hT ITIuT-31feh &1 SEehT 19T 8| T8

TTIU-RTiE ST 31ef & ST ST AT e 7, it S| YRR yafy Eidt ® 97
(STTeT) T 3 e BT =Ry

YTHTOT T -

6 STT-31Teh S7eraT 7o o1 ferr @t steifsran i svfa § it sgam
H Tarq: € AT 21 Yeishar Yodel § el Tq: il €, FEl W) Td: a8t A @
S STYATE o 0T G 3T O 97 i viswr e 71, st e onfe @ smfiea
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B W& b -l T T TVT T B, STal{oh S4sTeh o ST 311 T
&t 3tfireafch T TTeiehT 7 ST ST woh| Tt et & fower & &9 o oeT o & I
HeTefer T3 2T 81 121 Wb 3 Wardieh Scae i NTTe TeifRa % ST ®9
Tad: JHTOT TR & TAf3ra 2T 1 3tere srerafed uengd fome o guia & mesrad
T % T % ged & e grar 21

FEIATF=THTUT 3R THIU-TA- T, GHews S o Yeal § TRy e 7
TR FH i Fed ol TN i gt s g8 9% i ITH FaTet safh i gl
FEd 2| 361 TR T TR 9] shl Tg AT J e A1 HaTesh el Sl o

(FITER H I T T, I8 0 A o e foram wet st ifir- 3 off ater-
AT 1 € T o6 forer 1 1 Sfirsrer 72 @ fop veed ST g ST 8 o2t shretat
T SIS A& TS ST, Tl T ohi HredlT AT aTed| TeT qTed Ao & |
T H ST STHT T € ST €1 SeehT e 8T =1ied| 3 T U &1 19 o &l AT
- I % TET I Tohe FA, SR 36 T I TASHR 372 o & 1 202 )
T HT SATIRT | ATHSIET AT |G BT M| THehd! {d oh WTHd 8 W I8 ST
& 38 eI 1 ere T T =I1fel| S T SATIR S sh Jawieh SA7aw &1 g8
FERERIRIECY

EIRIq ] sh ST AT k1 Ut LAt € S o foTT SHehT 316 T 8, 31
7 T, TR FT SReq b ST L AT 33T L TET oelT sfereh ST hl SHehT ST FLd
T 3 T TN ol S 1 Iqeh! AR F 1 379 off 72T 2 o o o1 v
TSI 37l o &9 H Yafdiq grar 81 I forelt oht off foreft ofi Storeedt Tet oot
ez

GRS H AT 3 FHIOTS ST SR €| ST ST SRequTesh o &9 5 SJH70T
SR FEq-T2r o T H YA 2| 9] T T SR SR T YR T & o g
St Tor e o1 Ter ST Sueht 1 o & Tl

SETCTC T 2T STTH &1 SHTOTR 2| F o STH 81 R, 37T S 6 ST SIS
37} o F21q €9 W, F8 T SR foR 1 7 s3fth skl ve foRa oIk aq ok
TgemT| ST SHTOT T e vEt STITH BIT @ (3TN 7% 91 Wehe AT
T €l IO FHEAT )| S JH el SR T B TS0 FAT € 6T & AT T
RIS 6] o (1221 o FRT gt AT ST 21 36 3 # g8 9 AR 31T g
ot &1 T wehan| gEfaTe qe-aitea foar ot Rt & EemT SHerar I SHor T8
T ST S AE] GRSt § ST S T e ST (3T, S
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379 o ®9 1 frgrr) o Seer SHIOT 3 ST € AT ST o) Fiten S| o § yere
T HTATCHICH, SATIR 38k =L 8 3cq g fehed o g1 Huifd a8, S
ST % W& o IR & TS A & 39 Torehed b1 Yeqed FHefor 2t &, 39 o
T STk Jee] BT 2| FfeTU Sil SFeq) $6 o & S STt @ o AT AT <t e,
I Y& JHTOT ok ST YGITa el STl & 3T St o g a8 SR 31 & &9
Ffera oft At Sl 21

35 Fereria 17T 3 o S & e oot e g et o forwer o femgraman
1 38 TR oA eS0T I b et fohe] g srahTeT w9 # fagear @ s
FIAH 34 Frd foreq 2q-wves w9 § fomaar 21 3T & fera a%q  wewies @
Fafer & ST €] 3o SAfafieh 31T YohT o1 S ST e 2

TS S o1 TR ToRAT ST 6ohelT © 3 (RMTERISITTHE) S ol Tdferfiard shtd 8¢ aT
T 99 1T & 37 IT9eh I o ShioT & SHTOT SIelT 21 $7 SHTOT & 3721 I o g
TeRTa 31l Fel e foaid g &, Sie wf<eT #§ i S foh SIRacag| 8
SHITOT TH T foRaT STT Erehar, shel 31fieeer T Arieed § mifed gidm 8, S8 @fere
]| 39 T AT Sfca-Tided & I a%q SIq § T & gafor ww Tt A s
T | FRITe ot fomT 9w o 8T aq-1ed forshed o g ft stfidea 3t A
¥ S7ferd o € wafRid st ST Hehdl 2 ST T ITH el i S wehd| 38 TR e
forrdia atora wiferer arq I ERIa FXd U 3T T T I JHIOT T 2, Hiifh
e R aq T T <1 o R

RITSH-fafg o goge AT o g 3Tei-foR it wmel- (rsE-fafg 7 )
R AT ST o oTq 11 ol ISt <t STt 21 ST o 19 @it @ ot &1 3t & fommy
ST 31 gafory sreifsran & wef awq T YRl & @RIk I ST € S 9% YeRia
AT & TS 3T UTH BT =1fe| TR STATRRTIT 3hY IT9eh T TTar 3haT 7T 2
TR o] § ST ] S, <7 3R FA * G AT & Hi1oh foeg o 1 et
& o b1 ForeT T 21 29T, T, SRR B 9E A o, et o went 21 gafere st
HTHR H ek IE] T ATEF T RN 8 I a&] H THT 81 8| S fawia
61 UTeeh S Y[ I H JH1T T ) Uoh <7 | Feerd =7 sh UTeeh g <1 H feerd
T 1 I AL 2, S fop =Tt 3 52 & it g3 Ao 1 T B ATeh I L 6
TG B AT H wTor T ) SR 7 U T h1 S HT ATEH T GH A hl TE]
1 THTT- St fof SATelt T § HeaTgehTei Sq 1 UTeeh TaeIs AT Uq hi o]
T ymToT 7 R

g TehT &1 Tkt © Toh aeia=sfarmer s gmer 3R ®, mie=Fera =1 amer 3 R
Toriq) Forer grmrer =l o1 =1 I BielT & et ST €T =I1fedl| 21 STH shrefi=at § eid 8¢
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+ff 3T I TTH ST o 3THE o 2/ 8 ITehT Tohell ST SHEHT =Tfe|

FRAFHYES | & T 372 FH0T 2| FE U 7d 8 & HROT ! & FHa1 T2
T 3765 o TE0T H Teerel-Ffg T BT 0T HHET ST 21 ol 3ree e geierd

o fe 2l

1. (1) gHTatyEiy, SarE, 9. 37-38

2) o 3reme 3 foru gpey, Jayatilleke, Early Buddhist Theory of Knowledge,

George Allen and Unwin, London, 1963 (Haﬁ-ﬁmﬁm, Eﬁ@&lﬂ"ﬁ'ﬁ'i’&lT, 4-5 ?fFIT‘lTI'{)

SATEIR F=o]- T T silg JHT97 S2areeyT, Si- TR Burat, fosera-arem, <l U, 78

faeet, 1989

- STATOTHTHTET 6T S1g-S-TF T, 1. 6-7

- itg, SETT-HwiET 6 S gfe o wfia,

G- S, e S, ardTe foradis, a5

g, JATOT ST, e -HIHE, . 42-43

S84, A History of Indian Logic, p. 265

- faraeta, 9. 705

A History of Indian Logic, p. 265

Pre-Dignaga texts, Introduction, pp. 17 & 19

Pre-Dignaga texts, Introduction, pp. 16

3. WBISATCI &l 9G4y TR FLd 8| -awi Y& 19, SRTeT, 9. 45

. Hewifoat 3 fagfimrarfits St e 1. 4 0 ageey i 32 T & A s T

2

10, ReFEiT (BTae wraredt €.) T agey T arafaen & wrfud i FiEt w5 oo B R,
o 21 a7t e STeTed €, 3 € 1. arenn 37K 2. AresiTal

11, STETTEEEon 8q: Tfid: | qer ared: quea favasatag| - e, 1. 13

12, THIME, 9. 18

13.  JoE, Fehem, 1. 33

14. IR FRAEFIEEMMTET, T TR 98 a18: Fded:| - T, 1. 33

15.  wueTEtfEmEET: friaevemacae firgaretsa i afareTmatefausmid
a1 Ty - 7T, U- 12

16.  AfagIstenT-aent foeg el SeammEr:| - Fehee, 9- 40
SR T-Y-5/1g FATO-HIA7ET %7 S 5fP & THier, oaeh- . g S, areTy foemdis,
U5

17.  “Epistemlogically emptiness is Prajna, an unattached insight that no truth is absolutely

© P N S L R W N

true.” - Nagarjuna’s Twelve Gate Treatise, p. 14.
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18.

19.
20.
21
22.
23.
24.
25.
26.
27.
28.
29.
30.
31.
32.
33.

34.
35.

36.

37.

38.
39.

40.

41.

L Wﬁﬁﬂiﬂwﬁ B Ejﬂ T EHT 300 3. WHT 2- History of the Mediaeval School

of Indian Logic, pp.68-69

fomre =1 aftET et Spraa 9o e T iEe T e S|
35, fagrgerad1, 53 30 ¥ 51 |

YRS, 9. 13

SUReT, 9. 13

3UREE, . 13

IUEET, U. 14

IUPEST, 9. 5

<

3UTIESE, 1. 4

3RS, 7. 19

A History of Indian Logic, p. 267-268

sfgaeid 3 yaTT Himiar

Buddhist Logic, Vol. I, p. 45

rgfergmaTe: foma vd e, i, - 6

Critique of Indian Realism, pp. 60-61

(i) A History of Indian Philosophy, Vol. I, p. 120

(ii) The Buddhist Philosophy of Universal flux, p. 273

(iii) Arereaf fisr 5T sitg-awi a1 fe=, . 40-42

() TSI, ST, 0. 58 () areredfa fier g shtg-asi =1 o=, 1. 37-38
Tt forgmt 3 TS}, STmidE, STET, Sy, faenT ue el 3 B R st
Eal EIW;Q‘T T 3R (Ornaments of Jambudvip) HHT 2l - Shastri D. N., Critique of
Indian Realism p.1

A History of Indian Logic, p. 270

(%) Sei-ferasia, 9. 740 (e SUTEAT 345-425 €. T HIA U 2| - sgasid Harr,
q.204)

Dignaga, On perception, Introduction, p. 2

() 37 STt sitg, er-axi T Sk TaTd §-

(@) ARTIRIIENT (2) TTHERABTIH IR 17

D) TETEhT BAEl 4 The Tohoka Catalogue of the Tibetan Bstanhgyur ek el SheaAmT
% TR W 22 L'I’-%ﬁﬁﬁfnﬁﬁ%l - 587, Dignaga, on perception, Introduction, p. 6
Dignaga, on perception, Introduction, p. 6

YA =AM, 1. 4

(&) T T PrevTfoatediarsHae| -gTaTReesh, HIeaiii¥re, 7. 122

(@) TIHHHT  TageTeIhIeT| - SR, HITRiRTE, I- 125
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42.  Dignaga, on perception, Introduction, p. 14

43.  Dignaga, on perception, Introduction, p. 14

44.  The Nyaya Pravesh, Part I, Introduction, p. 6

45.  The Nyaya Pravesh, Part I, Introduction, p. 10

46.  AhAGHI-IAT, T&dE-, 9. 21

47. A History of Indian Logic, p. 270

48, ouia-famasty, 4. 744

49.  IHASHUPE, TETEHT, 7. 21-23

50.  STRCIGHAT, TS T, 23

51.  Buddhist Logic, Vol. 1, p. 37

52.  Buston, History of Buddhism, pp. 44-45

53, T9A-fa7ERla, 9. 748

54.  yHTvETd (ST, SETEET, 9. 9

55.  iferae=e ST STfUed weRtot yoftay) -emrd, 7. 35-11

56. () TR FAHIRETETT=T S A reetdd Teereur] - =t 1-13
(@) HAI FHTAEH| - =R 1-16

57. Buddhist Logic, Vol. 11, p. 41

58. Buddhist Logic, Vol. 1, pp. 39-47

59.  Buddhist Logic, Vol. 1, p. 41

60. St SmToT HmrET

61.  ErHITegEvTTef AT faae] SMeryHIgHTERe ST AT FeqarHl
RIS 7 LT T TR SR | STTHS! A1 TEHTEE] JATcH|| - STHHAET, 59-60
TS Bferg2ishIene, 7. 369

62. AT ATETRIE TG RITETRHTN- AT TSR -ehed Teeii]| F-=rereifsRa
3fa1- Rqfergdaa, 7. 373
BT, RfergeiRTedrh, 4. 373-374

63. SHTUETT STThTTISER

64. FHTIETI 1-64
65. aTfdRTaIgHR, 7. 70
66. aTfdeRTgHR 9. 73

wea- e, 2. M as A feoft afe, were afese, 7. 3-10

TR T2

st smTor-HimiE i S gfY & e, oraeh- <. e S, grdar femdis, a5

srrard eI forefera wm foreg wet et e (ferdh, wieapra vt vite e wfed), - i
fersardlY srear faferer, arET, SR, Gisrss 2010
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T ShTe T WA dteg. FoTerT ugfa aeim 3eh o

1. T FR R
TETIE VT, TATAehITR a9 T, shmvafiie qrem e fraforme,

Herfuent
3! TTATSAT ST A H T TR i SIS & st & o6t fRrefratt qerm fagredt !
fet frfiresh & w0 7 @ wohd ) st freror waftr s sTres Tt e g 7 fora e,
TS e Ud T SHETIRYT 1 et i AT # Sfie o fafier dt s et
o wifer fiftres =t $am qd werw Sratedt  sfiergsh ¥ U weTfaEr § fafad wv
T o e st e o wfer 1 o for 3w e & R g, o o wgm i
ST SATTTI B oot TP & =it 317 Tt Srfie fRvear v o aftg, arer & wftardy
FAT SR 1 73] o foremdit  fva & < @t

AT H st f¥rer gera: 376 3 forg o St sitg e 7 iféra @ =med 2 feg e |
STl S0 ST %hi ST Hedd g3 1o s1g 98 o T o fofq SIaTemor 1 wergHia
ST ST AT 2| 37a7: 8T oh1 Gohrel HeTeror oh i i1 Srifereh ol TRome:
SUTHERT 6 STATET SHETETOT a7 +ff aiteg, fRraqor e ot STkt f¥ver s shet o 38 e
T 3 7 et A firegadt 1 s foa, wfees st e % s g s freor
HETHAT o ST i aT fosrufire st s faafammer & sme faemdis gitg
o1 2 grvft Teamd 7o STgRITe Ik fven ¥ fore it 90 31 fRveror weenal #t wperdr
sftergaht 11fe gex it o foremeff wret foremenrer % forg smar an

ITog Sl ailg X177, a1 1R1eT, Sl s, 137e], S9reah, Fer=<, fasmaire|
TEATIAT

T o1 a9 we o @ ufy wreey 2| At R e e @ € At
fogr=l & St W 71 aifurfaet & afted % woeasy arif fememst |
aferd 2T TedT 2 3R aegar et syawe off uftafdd grar w1 81 g dr aw ®
o6 =1 o1 STarRTT w5 fRre € S et o Sgiae &9 a1 983X, IR ARl
& forerent fRve ow e 7 21 31 T fve, e 2t 2, bt awifaes eyt 7 2
(Kumari, 2017, p.14) : | $8T J& ¥ Tioht STEH IATET Ao o HIc 1 i1, it
6T T 2 ST 21 Sifden et R1efT  FHHep10S hl Fererd, qUiedaTa i 3ad, et
T SITRIUTT ohT UShTTRrshL, S[ST Uel I f2ret sht Suer, Sifeeh e sht 37 Wier1 o1 <
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et eff¥ et SAATCTeRaT T SICTeITeT o Terearey Sl & T 367 §3T St & o TR
TET 3 &G e T 7S 3h TITOAT 85| W1, o AT 7ol o1 UHAT 1Y 3 sl
Toregat st <Hfera T o g o 37 w3t ar foremey 7 wreft eret o farear <t <
T StgenTet H TRTa WS o ST forehr 1 ATe o) $6hT 36 I Jedehi
ST SITH AT &Y T, AU AT o Tareed o1 oft forehrd e ol sitg 1 o e
STtk o MR, HHIGE siifee qoT ST e T HaSie AT o] sl
aifeca § =afeh o =fer o1 fmior s fven =1 Aecd, 329 sraam i 21 =fe
TS TERVIE A<k ot = T il 8 7 (Sengupta, 2016, p. 7)| TRATT THS &
aifeer g 7ot STk forep i, sferfopam, frreler FehTog ST SiTiae o goafoms
I ST §Y AT AT A T TET o1 U o A JT ot H ST R
A ATt st wgfa iR Rran-uferan & fowsg, wftafsran =i @R €9 ¢d 3¢ &
Tt feramermr aret o, gef ST Sfam-Steft St €T 58, fSraeht smd T 500
goTo ¥ 1300 So T TET| 3T T =0T H A€ G WA H ST TS T @Y
=T o1, Tofe] A, =1, ST, w2, fersetat AT sffeent o g6 It @ta sifsid i
ot off| 7 o8 Tu o, S Ra H Sfdsperter § yaferd afees e S e e &
AT T ST STt o, feeg, e shT ST /T ST Heha 8| § ot 3711 e fovg.
o ST 3ueh! Rremr-ugha # ste aftady gu, fore] Suet 7o Tmaw S| gt i
HET ohT TR foRarm TR B, 377t oft e 21 (13, 2010, Jo 63 )

Methodology (Ugfd)-

56 3 1 o wrared § ety i e e s fofer o &9 7 st
T 21 Wfererfirens wive farfer o it fereromensr wgfar st s fomam mam &1 s o
o1 AT A Tl AT §7oh AFATE S HERI o 21 IS0 o A Al 311 o ferg
AT TodtoTo (A.P.A.) Tey el s TTIT foram T 8, TottoUo (AP.A.)
gyl Qe o STt I feehet (Parenthetical) ISTOT-UG T BT TN Feraat T B
AT L3 T H WL (Citation) T T 3R 71T 21
HrgehTeA I 31T o e 329 a-

dtgeprett frerr 3 fafor wifr o waiferes S fear St afewrepreliT e &
HAeATTcH forshTer o | & ofT| W] sitg-ahret e o Afcrehdt % et i dee
U&7 W AAfcieh et UX SAferek e faam) fopedt oft seh eer o frer o6 et n
g en e g & ATHT o et STe giat ety sitg 7wt § 36d wrafeerd
ST oo firetd € 3ok ST W 2y st f3TeqT 3 STt T TG sht STehRT 3T
Tehd B 38 SH TR TET SIT HehlT 2-
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forerr 3 wreaw & Frator i wia-

st e o1 i e fator <t e ) st o 7 et v st @ S o
&, U 21 3 STHT, AT o7 77 €1 1 GO0 A 16T 8 & 5@ erell 2
2@l ¥ T T8 YU THT & o & gae sredf 3 et S o ah e €
fator & (gataTauTa, 1998, Jo 244)1" fator & for sfa @ 3awr, 2, Fom,
e, AT, TIoRIdT, I[ET, T, T, SfeM I HHET TS O 1 84T 95
AT Bl A S5, I&TT ST H SHeh! Haltereh wecd (o7 Sl o] SaH 95
o STTET 8 U o6 THE 3@ oh hIL0l ST &, 37c: Ire (Heior ohl 1fer o6 ferg
ST o ferehmer ot st feram| sitg. fRvedt sh I'e S 3239 Ue e ol

=fhea a1 foreRTa wHeT-

sitg f3reTr SR sTetent o SAfthedt o1 gatTior femre foram strar o fSre@ sers
o afE, GHTiSeR, wfider e snler &t & oyae frieria ot e st el
sit fRver wgfr  foremeff o sftfgeh forepmer o wmer-amer wTrdifiees forshrer a7 oft o
T Sirar o f3rerr & g foremeff & stren-wwAE, Stren-foram, stren-waw, faaes-
31T, =ATI-TTeh AT 07 T 38 ST 21T ST Sk SHATehed bl foreh (e i § T
o (FAT, 2008, To 30)|

Jferer ufer Fator w aa-

st e & 3fcrer =T & fmtor e sfier w et s e star o fSed st
H Shelo UICH, Hedl Se, HETeuT sl eI Teur S 3Tk TVt b forehret & wehl ol
o} B ST, FHEOTT 3T AT hT Tl T Teed =1 sl ohl gfY & S SehT Tt
AT 8, el =iea 21 39 =i fwfor 3 forg sitg et we foerl # ol oy |
& 10 TR 36T Tt ST ST o7 ([, 1993, Go 68-71)1 378 |IaT Sta S 37T
formrerqut srereT ot o ivTeret foharm STTaT o SIS shal & g0 Tl STt ol

g o T TR TR HEAT-

g e grr g e T AR Ud SR T off U weeel Sew o |t
Tirepatt uat w3t S foreri g g, 9 o7 e U S| fofer ST om w1et i foremd
T Fafia &9 9 e, S-S, iRt SETE qT YeniHt 3Tte fafer &
I G el STeRTeH 0 Bt off| 39 = o ey o Rt Gt by wisher ffirent
et oft (T13%R, 2010, Jo74-75)|

1 = £ 4 (=N
dugld 1dWYeaT- I"IWI"IS'ﬁg‘CEIId |
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ATHTITeR SATeROT AT foTer-

g, & ATHTRTeh HeaTur St TS ST YeTer T&T ¢ | 36 T oA iehira wref shr
ST g St off | TS ST qX ST foharm ST ol 5 dard TRk sl
0T S AT O T 71T 21 ForAT Sheolt ST7el o6 Uoh HT GHL Ao o g 1
GO FHaT| AfS SHERT & A=-8wE qF 7 % 3@ 1 HROT Tt A & A
BId & | Afcen et 9 ar: f¥ver == it st < St off, ol g et | 6
ST O FRT&TT O ST f&am ST ST (FRfraattet, 1998, 9o 105)12

SrgehTer i forer <y fargreramd-
HghTet e 1 v w0 & 31 forgivand off st Fefafea 3

1. e yorreft
afeeh et @Ug U Tehel T sllg hier@ve § wai qun foem 4 farer
& ShT STl 2| AET O STATHeR T H STl qoh 1XT&T J&T Sl ST
off| e 1 SR T w9 & Gl T ok forg et A

2. HER
it ol e w9 2 R A1 §- TeaesT quT STHE|

i, OSSoAT- S T § fITET T TR UesSlT HEhT H BT 21 “TssesT
T XMTToaeh 37 & T8 N ATl 36 I 1 ST I8 & o STereh
O INER TR 9o Rt o1 TRemT ek, He H Yot dT o7 73
Her 218 T¥1e] o ST 7€ R HTRAT ST 97| ToshosT o6 foIq q1r: 6 9
8 T e o STCTehl hl TATT ST Hehal ol

TSI H HERTIA B o G STeteh hl Heser slTet HEaTsht 8L o T
TE TG L HTIRT T GTROT TR ST | 3T SATeTeh IUTEATT o =01
FOHT HTAT et IROBRIT a1 37T STeteh S 01 T, o
O] TSI, T B0 1T ohT ST H ST ShidT 1| Jeaiesl] TR
o T STcieh “HHU STUAT HH0 FHeeATdl o7l 36k 18 STcieh ohi
Ao feremeff-Sfiem weh fire] o &9 # et Hn e of (e, 2013,
Jo 176-205)|

ii. SUETUET- TesoSl o WIS § U9 H YIY R A o S1e 0T e
HIHOR 1 7% fi7e] 3 T Teaht TTT 20 39 de FR1&T 70T At gt

24 STl Ul Eifd, 7 STl B SR % 7T T8 Bifd, & ST gifd sTEeT |
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off| 39 20 auT 6t 37211 & g ST B ST AT IW H AT I v
37k THeT a1 foshed BId 9 | veet foshed o &9 § I firenr el Sigst
TEETSH H YA L e o qUT qHY forehe AT € T Hee
s ot &9 & firegg 3 % & w7 7 O Rfar g om S o qE
forshea o1 = hd &, STeRT STEFIET HEahT ferat STt ot (4, 2013,
Jo 176-205)]

aiteg hTeT § Sfereh TREAT- (U138, 2010, To 74)
it T37eqT H freforia i &t yeiferd 9

i.

ii.

iii.

yriferer foter- wrifirer frem geasst %R @ g9 Bl offl I'
HIATIAT 6 N shT S & 12 a9 Al Y qoh <ot off qorr .37
gt off|

STATITET- TIfien e o S1E T 20 ¥ T BT i Iod 11ET
e ol St o 3w e o g shaet a ue gegsh Amll €
ATl 31 STt off T 3 e Y[eeh ot foram St o == e o e
FS BT T[EE Sa o AT =t ST o T 3 A F $55% SPI H
AT sh firegen FR1eAT o FoT SoredaT | SEhit foparT STTaT el

Tarey e firey b1 Seraw Tt o Strari st g st farer Tr& o
T 3 38T b1 916 T e Foreg & 6 o S=ef il o vaTierehid],
eITereh, 1% fe o & 3§ ufd €1d 2 78 frem 9w 8 e i sref
ok ! ol

S TegehTe I {31811 3 st

g 7T e B gt forshre o | e 3 & =yl 17 T enfifen fver
1 T AT AT FThT Fe TR T Afeer e ST Jer T Wit T
T TE Servie e w1 w9 g F g off, S s S T st awe
TTfOe o FoTaT Tl TR SR QO o ST 3 R0 ST SHfaere W e
T AT T 7| U SATATER0T H TSl S0 H W 3G T AT G| AT T
SET T SAT e wet o e % S e et Afesk R 6 v e gem
A 9, I v e e it S @ TRt aht S W gRT Heferd Het 31
ToreTll = o fore e 7% A s1remd ot stTe fivegstt 3 o off qeafire, s, i,
firforem snTf Afess 301 o g & it sitg e 1 sitg FReT o e ke o &9 H T
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T, foheq it Rvear = <ok ot o & ek e it witearm = o o, gwferg o
Tareqr-sr=st o Sfewn frem-ugfa 3 s Rem-yome} 7 1 e FHHETR &9
T EIT T (T18%R, 2010, Jo 97)

1) ATEA=T-
armiferes feerfa:-

AT forem Y Trstert aeT & afror g fawm & @ 43 et qon wfbg ste-
WW‘!’S’@W@ 3T TN 7 nﬁaaﬁaﬁmﬁ%% (Cunningham, 1871, p.
468)| ST H I T T T, SiT WETeH €M o U1 silg, eigarRi o forg fory
Heced TEdT |

TS ST NTeTeh THE:-

<t Tt g foraan 2 fo aretear s deemges sehifecs o, fSem stg ad &
et o wfd At 21gT o SHROT SHeh! TATIHT LA off| FTshiiees shi we= FHR
TH T § T ST 2 ST FHR TH J 39 g €6 Rl I AT o7 | 36 A1e
TETH, ST ST TS 3 AT T FET T R 37 37 aiteg, forami a1
TAHTOT SFETRIT (FHR, 2008, Jo 24)| BFENT % HTHR (Beal, 1884, pp.168-170)
ATART Uk HATHAA 9T ST o ST 500 AT A 10 FS TI01 FHTAT o6 qed §
T 5 oh ATCT=aT o S1TeTeh TG o6 F=HToT o forel HeTedT 5. %1 & o1 <ffl’ 386
TG 4 TSTAT 58 TR o Fmior o Srot-soet gferent s1am st fSrard saent et
e AT | Hi et S AT Hier =S i o e o e = g
SCHIT o STTER 38eh [oqa TT0T | g HISTCT hesild e, ST 300 ot T
3TN S-S Hef, TeqehTerd o, BT Wa T 300 Freg Sl 6
SATETE o 371 o 5T AN 38 sfered of & 200 & siferes it & S fafi=
ifea & TSl g WS § fGu T o (Vidyabhusan, 1921, p. 515)

9T ufehar ua TG HHT:-

Arerear ferafererrerar o farereff sot S=erhife shi Hfcrshar v fergem o forg q-at
o ST, 2| AT o L IR o et e 10,000 ferey <6t fermer de are
BT ST T TfSHAT 37T 3R N SAfee oft yasr o forw weiwem fagm groaret
SR BT ohl hiaT HtRaeh qiedT ot STt 2t 8T 3 Ui o TR 9T FE Il Fetdl
2 for mmer 20 wferera ST & warer atet & Siivl Rt JaeT of T 9 7Rt aeh foh ferewft
B ot fafera &9 @ =18 7€ g wehd o T 371 YA 2 ST yew % forw gw
ToraforaTer 5 o & %1 20 Y T HATY T ST SATERAF T (T18%, 2010, To 100)|
g o1a o 7 o forell sitg forg =1 feam i & 7 fof &t 7 |
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oreres qom orT:

ATeraT fopafereTerr shl Sest STTHI 36 A2 § THTTET ST @kl & foh a@l X 1500
T fersk yehTve fog o7 farsiwsy f3metes shreita o R o T 16T 1 JeT 31
forforeert 1 Ferafd MWz (Bose, 1923, p.110) & ST 3 et & qromd
| 3H 1500 T Afersk frerehi o sferers o stfafes sl (Bose, 1923, p.107),
g (Bose, 1923, p.113), I=5MTHAT (Bose, 1923, p.116), M= (Bose,
1923, p.123), T=ERTE (Bose, 1923, p.126), FHARMA (Bose, 1923, p.131),
FgehiTd (Bose, 1923, p.137), SGeH, AT, 50Tel, HATHFE, S0 qorr
ST AT ForgTi ot ety gt e eft 8% off (Watters, 1904, pp.164-165)
30 forafornera o e aTed ST 10,000 ST § 91-{oeST € 3T ST i @&
g 3t 2t off) foreft At o s s, <, fossa, whifen, wi, @, S,
THTAT ST TSt o BT ohl TT A4 Bl o (Watters, 1904, pp. 164-165)]

Feraferamera @t 3:@e of-

1205 S0 H FIIEH Uaeh & HAMfd e Raersit et W sfeoer
TTfid itk 39 foraferaerr 1 SaTgaes T8 ST T $6eh WAl shi SRR
X I TRT T S 7| TeaehTera shi Steran faa mar 31 fergr fivereht ot sreet
Y T HLAT & TS| T 1000 T T ST ST FoReR A e o1 7@ 7ee

AfeqT TSI WUSEA o &9 H U T I SR T8 T & (T3, 2010, o 102)|

|

T Sfafare & STawy AT Sfvafe=erd & e 1 g8E g9 -

- T T | WeR DUSREERSES LI
2) fersrafdren-

ferspafrett o Reora st forem off sftg e b1 wo@ s om e feraferamery
TCRTCAIA e T3 | T o WUt q¢ W feord waret < S ffifa foram ma om 8
#ff TaTedt H UT TITH GHT T IR § 25 fhorfto T g forew At sramfirer
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Tt oft, fSE STV =R SraTedt de S Rreqor-aee o w9 § Wi ud foewt 7
Tt SAfsia 1 off| Tt TITHeh SHTe 7 8T 3T sitg 73 IR faeny = fmior
{1 9T (Vidyabhusan, 1921, pp. 519-520)!

EEMEINIERIE
T St et kel b ave forsAtRTet  +ft SrwT it S ATE gR W g
iUl GRT Sl ST STt et oie gt off

W@W

ferspafatet # 108 a1 Ue spuret ey @ 3000 P 1 Rrer R Hd
9| 39 3 H aga ¥ fIcel o AR fommeR #d o) Rkt § daga o9,
TeAarST, terTerST, o1 WA, ATieT shifd qorm T S fregsl At et gt-at 9o
Teft g8 offl et ForeTert et T 144 forg fiveg & (18, 2010, Fo 104))

TEARTES:

59 UE 7 Uk foreTret edhTer s T sh 11 off, e farfire o, 2w,
SATHLOT, WIS T 3T Hfohoh Tl ot geiw qeeh ST shi T8 off (918, 2010,
To 104)|

TiER T 3

AT 261 T8 guehT T A= SEd §:aG GAT 1| FHehT Hiehied 8 off vrfrodt &
12 =ff TITeqT o 37t ok T &9 § T §3T, 1203 S0 H Fse Usiah o WA
IRem Raewstt (Das, 1902, p.869) = 6 TEE-Te6 L Tl 36 o Jeam
T T R T, TEqehTery St fow g 37K g Rrereht e a5 39 e
T WA % 36 TEeTel Sierd it 37 A1e € @ T (Vidyabhusan, 1921,
p.520)!

fospmfiren foraformer &_sTaviy - e s § TR
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3) TEAHT:

STl T AT 31 Ueh I, ST A2t AT oh SRTsg H ST ST H e U,
W%m%ﬁmﬁwﬁ@@%ﬂﬁwmﬂT(Cunningham,
1871, pp.316-317)| g &9 & & IULHT SHIM T AN ¥ ATet-aT IRe §
TR Sl ST af 7% off, qf Jeer § ST o STfeeh T o (T18%, 2010,
o 102)1 100 foreri 3R 6000 Foregat 1 foreor g = oft fean 21 st Rrem 1
ST 3% T o 10T 3L o T o feremeff 7t fvem wreor i 3 forq o &
(FAT, 2008, To 25)]

9T afshaT-
TretaT T forshasfie =it € wifa o=t oft wasr udiem <Y ued o

ﬁ’TWQa‘W:-

4 feraferermer™ # T 200 fergT frersh fireg 371 6000 ®T foreg fererret shedt
T HTfEF T Y STEAIA-STAA H e | T8 ATer=aT hl SIS ek g o,
T & FITT 9T T STl STdeh! b TSR T SFE Y o STrar o) WEr dve
e BN W 32 Sffeeriarsia 3 fore o11fdfer derar yem it St off (Bose, 1923,
pp. 29-30)I
IR T 3

TTT 750 S0 ok SHRT I SR Icohd (4L=L T T&T| AfehT 12 off yraredl o
1E FRTH SATHHOT o ST 78 HET Hl TwTferd g7 ST ShAT: Ig 3707 Afereh
Hed @rar =t 14 (RiE, 2016, 9o 176)1

aé—cfrﬂﬁﬁsaﬁmw—wﬁaﬁww
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4) SEA-

e st G <t oo o o6 s o ¥E formmdie sraenfeRaar it emfda or
TR 7€ ATCT=aT 3hT YT 9T ST 7| geh forior 11 o SraTedt & STfesye et
T U7 ST o TSTRIH U7l ST SHTTed o THTEd T ATHeh TR § THTT o T de OT foham
TRIT 9T (Bose, 1923, p.143)| fosrelt foremoni o T8 78T X 33 T&ehi o1 foeard
T STTETE GIT | Wikg e forgT wmmer #ftvig, STt o et forarforeer o wiég
foram &, 7 e, TR 3 sttemaqd foraferaera o 78 8 o 18 J8t yarst
T om S | Y e 39 foraforne § sTem T o g STTshoT i
AT ST I8 1203 $o T fersara =ret 72| SR ofterg b fersera o aitg, ot
T T T T ST B T S o ST 21 3o T @t fonfaes (Bose,
1923, p.145), EEMIS] (Bose, 1923, p.150), UL (Bose, 1923, p.154), Vet
(Bose, 1923, p.155) qT g1t HATfe S g o1 stie fasardt s 7 F@t
HTH ST T ITFATE A ToRT &) TTHT 1203 o H eI I ST allg, (K180
6T 39 TR TTAT T 727 L [T 71T (19, 2010, To 105-106)

5) SArEagd-

30 IEAL YT IGSAYN ok AW F ST ST B GG AHE g
foraforerere wme T  Reerd U Hecaot Tt o e o foreq sk foroer & wrga
Hfereh SIHIT 39eTeY 81 € (Bose, 1923, p.156)| T TR o THR WiTel | Ureq
3T o S W g T SANGIG forer Al T i S off (University of
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Ancient India, 1906, p.21)| st sfeaeri & S8R, Hig-aq forafmmer
T T 12,000 B A T8 Fraferenery s awrery aur o = s o
Are-aqll feraferemery sfavreneft fagmi weh forenfefi =1 e om fospafiren
=T 2t T Tl % BT T T A el 6 sitg fre] TR T A fEe e avi
AT Tor T foeardlt WToT § STFae foRaT ofT (Cordier, 1914, p.484)1 &t 3 et
e i it f:37ee oftt gt wfafs fosera § stfrer 21 g offl T wmT ST &
fop forearer & Teet 73 oY TATIHT 949 o T Siigmaqd & At Brert € o1 TS off 3HeRT
T T ST TR T & geTT, 39 A § i3 I sfioer 1 7 @ (a8, 2010,
Yo 106)I

11 =t STTedT o TeT SIeT SR STAT At & @ W feud dehred = Tagia
T T Tfid f3ham T o7 (Vidyabhusan, 1921, p.523)| U@ sfaem@ g9 8ar @
Toh TargT R T TS TSI ALHUA (Mitra, 1881, p.256) T 370t TSTerT o &9 &
STETAT T AT YT o TSI g7 et werrfud foe mu f3re shes it yifar & wrerrn
& oft|

=0 3181 g o iferes foremre § “Srear femamafor st ST shueey &9 8 T8
LTI Tl AT FIg aTged | &1 i Aie™ L1l $ei e | =Im-
ST o STEI BT TRV ToRaT| 3T SIcTeRt $eh T 37k T3S 31 THYE, TTeTeR
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ETaITE, TATY-RRHATT 371 weprer S7fe forgri o weefor o ush Fefi =mr-ferwmr
6T TITIAT Al TS| $6 TN AT heg slig, UH ok HTY-HTY TEhd, AT, qehaTe
TAT TR hl Ioa1 ife hT & 1 T TG 5 & 1 AT (185, 2010, Jo
107)1
IUHER

T ehTef st f3rer ugfar sirefer favedr st st o v ® fomaer favear
o Torshrer 7 wecaut yifirent s afs e Sime dt g <1 H =1 ford ot seama
o 7w & o =i e afr st 2 W ST 2, S vefa 7§ vwa 5 faae
T ST 21 Tt = fRret bt s, SHagfy, Free] i e T i Sumi
& foryfira feam 81 36 7 shi =1 Ar=ra oft foh 596 SoRr Sferehm shi gt o forg
SRR sh STERIFHAT B €, SET TR SATh o Tel HTAT 3R A T G % Faq
e AT 2 8 % 0 § & Afe Rraam &1 e sl o 7 8 6 990
W o STg ReT o1 & G e Sae T S FIe H hael STl e Sl
it 2T & TR1&T STH S 1 AR o o] ST, e | 36T TR T TE T8
o) e Tl STt ST oSt B ST qT sHeh A1 e oht |e o wrem  fynen
TH SR T ATRrhT e T, el sty et § afeerd gersht aret fenedt 3t
TRTeT STH S T STgehTel H €T Teehet TFRT shl oI Y fepafaranTera T f-wior
B T A T ST A At R o & ferameff 7 sfUq foewn @ v e
Tl 37T TeT A M| 39 YRR ATetaT, doctsfl, SiTee, farsrafsrer, Tt qer
HGATt St g, fRreror Seernstl o AN 5 & G SR 3ok I e,
TSTTE, HTaEdT 3T e S Fiereamd R it st fR1efT o @ g o T 2
AT G el sh 137 fofat 1T, fergreii shi w1, o sitg, el ot e
WA | g, ST7 ATIE 61 eIl Jel o TrgT bl foramit i atw 7 STt feraeft
gt =it v ST AR &G T T
WW@:-
T e T 37H AT
1. GEHAIETr . (1998). FTAU, Ferrg: foowa fomtres famma
2. famafies . (2013). (Fo) fE, T, 7% focett: wweh wepmem
TETI T
3. Beal, Samuel. (1884). Buddhist Record of the Western World. London: Trubner &

Co., Ludgate Hill.
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4. Bose, Phanindranath. (1923). Indian Teachers of Buddhist University. Madras:
Theosophical Publishing House.

5. Cordier, P. (1914). Calalogue du fond tibetion, Vol. III. Paris: Imprimerie nationale,
Eleroux.

6. Cunningham, Alexander. (1871). Ancient Geography of India. London: Trubner &
Co. Paternoster Row.

7. Kumari, Kurana. (2017). AT 8T 7 sfig 291 T ITEfeRar T TSR, Jowrnal of
Advances and Scholory Research in Allied Education Vol. 12.

8. Mitra, Rajendralal. (1881). Indo Aryan (Ancient and Mediaeval History). Calcutta :
W. Newman & Co.,3, Dalhousie Square .

9. Sengupta, Dr. Virenda. (2016). Sgerel frem 9t . International Journal of
Advances in Social Science.

10.  Vidyabhusan, M.M. Satis Chandra. (1921). History of Indian Logic. Calcutta: The
Baptist Mission Press.

11.  Watters, Thomas. (1904). On Yuan Chwang. London: Royal Asiatic Society.

12. University of Ancient India. (1921). Journal of the Buddhist Text and Research
Society, Vol. VIII, Part IV.

13, FA, . AR, (2008 ). FIg Fef 1877 951 . TROTHT : FHAT JHeH |

14. e, <. vm fRr. (2010). 377 9Ra 7 137877, ATORT: el JehTe|

15. 37, 31, Bl (1993 ). Tfer fHa-grater . aor : T 3 Tstw|

16. e, <. gfar. (2016). st e o = . 3779/ , 376 .

Dictionary

17.  Das, Rai Sarat Chandra. (1902). Tibetan English Dictionary. Calcutta: The Bengal
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TRIUTRATE (08 T IR T
(@ataTaed feraETam)

. SR U T
- AT TETERITHET, STaetee e& foafane:, Tafdedt

fafteerag gafuraes wid et fossfal srea Trufoatesd s
AR B | AR TE e aTET ST e fassfal sy,
TR 3Feorg aTforTeeg A fowaf=ql Afeswvmam Fiteer-veree gee— ad, ad
FoeId GRMTTAre T Wi, Sy, IvEad’ geatel SiHe fa 3 e
TR, Frafesardi=a” Foeid AN Say T forer fewatal

gafTafts T st i ey R sty o foeafa afie Tufts
a17gy, fogy, wﬁsﬁﬁéﬁwﬁmﬁa%‘éﬁl T e O T, e
Tﬁrﬁ%é%%rmﬁwﬁ 1 g FUOETT i, Hﬁéﬁﬁwﬁ%ﬁﬁn
EERCERICEL ERUSRESIT] mﬁaﬁgﬁaﬁmaﬁ%aﬁa@ﬁl

A FE afer i AR wfeemta) T et | i fa geat
e Tty 1wl Bifed, TrcreTereesd el Gt gzl e uehl T 37|
YT 919 Tehite o 3T 7 Bii-d| 9fHeh SR A o] THfd, STa8d Aga I
foroTieeh g erow i, dod sraf=a| e arel e, Bl Sfiell, el GIOrT, STeh = Hehr
wierg) ud Tor aeees i st e gy efewata fo @ st aer @i
FATIHI TG T, FeFheshl IahaHTI g e, IeaHiTgid dessi-,
a1 Yelfgent wfergrdifer @ T Toefdl ST whie o T seee [ st
few o streTeh aTeRaes fossTt e et oo sifors) et  ae
T e i) Aoy M-afid o7 fa mifer enfesafie g afremfe Tegew
GG = T Hell| T G, TRER, 8, Srol = Jea=i1 |l a1 e
ESTEEET FEh Aol TEHRTCNE HT AT TR TR e,

ThIEA TEEIEHRH ST Al FHaTEll

AR T 0§

*Tbid \0¢¥

TG G, (T3] STHTIATe) BT, ST P, Te Siert J 36-3,
oo o 2.23; M6 2
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BT e STfear I, 37 < et gawm ol

ot et gfeea, wiedeily, = 31e srerHifa sfedl qeme-Ariterr Jfear
dfieed iy sTgeperaftT aits afg semEr,  faoorsede stieeEe
Tt | A sferan (ag o 3y st <R fr Srediafa) est ww @, o o

a1 fe 3o, Seeh od fa aaf srea o forrercelt gafurae sTgshem forceat
REAIRCI
CIRIEIRIRICH

< ITHAHAT T fIssil, FHee Toor ol T f~d el

FfgfeT TRemTT, 7o = oot war 3|

Torgemfargsh, wera, Afcer| o Ty 3 et 31ey — s @ Jesdhon]
| 39 TarHoel fa el MET Feafvt WAfehed Ft-al ST JEFT G|
T I SHHFRET 3T,  Hiafcica Fe o=t qgeda el STaes qrf-d,
T JiEd-Hidd o TITeTeh! YEAT o ARAT(S = Wi, T STTa T~ T, e
TR USROG ST il & e, fiaeg ar foad o gfsfea
TR fir vl

fafesree Sm & dfie dReafe See fheeag Qo
eI heed - 5 fhed 3Ty Tl a‘s'ﬁ'{rﬂm'q'qﬁ‘s' TET El?ﬁ Q%‘ﬁ‘s’ IES)
mqﬁaﬁzﬁaﬁwﬁ%mwﬁﬁ quﬁrawnmw:rma%ﬁﬁ;n
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2e Ue Ik [T ohl TTaheuT el S Hehdl, TERMEA H JeIfoId g arett fireg
T I T GFT AT 6 ST Te 1: 5020 2l a1 & Sfa 1 99e e
AT 31 WA 5 ST SATahd To R TR, STBTS e Wi, Salfoew, S
HUTE TS FHHG 1 (G T oh TF-g H ST I7ai X1 YT L A FoT
T T T & T Hea o | & SIS qe Wi WO, SR S S A 6
ST TET 8 TS TR EPOl ST W €, 36k qeT § T ©, It SRR ERgo0
gt TRl 8, 38eh Hehe T T HRUT HRTIeT ST=1 §eapf & 2 ST adam &
TS AT & FEOT AT T AT 3 R W e e 8, ot st s
AT € T H ST T 8, TS HHITHITSIRT 01T oF G Soa ahi STl
2, SToTeTART o wft 37T Sfte i gEm, M- U Sk o | qen Yfeew
TS U ook € o e et o w8 féwT oh1 wierr o shis o e 2|

T A arfe gifer, A= gronfw et
FrféaT earaToT, sifa fo ageatan’

'erTg, MAT-2701
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“TRITET &7 Yeat W fieteht AT R, Uit + 3Tmeur, ufv Ui WR AR ue
“STEOT T 372 & BT, 36 TR ST =T A & ERCEY, Fore 2 e, amy, @1ff, 51,
ST Tk Sl AT S e +ft areraer § foremm 2, fm& e were svean
AT T T T 7, T “wiamor 2, vaieror € sfie 7, 38eh fomr sfie it
THTTAT TR oh SIT Hehet|

HRIF GG, o ST ohl HewUl SeT Tahi i TE § & TSI § | 37 o
Y TRt TRT IR ok o1 draTerd v ol 9 T e St 51 fUqe S
T off A1 FUTTaE] T Soa8 o st a1 AT Teie # T Ierdel & i<
ST SH GIAT, TIE o A1 S GRITAT hi TR TG0 i, TEF=L 3T &
6T BT H FEA TTH FAT, T TIH F ST AT ST, TSI T TR
et o i<l Bt FrmfeheE 7 A= T §Y 91 HHTE ST fohel T et & i<t
& AR aor g3

5 F qEad TE1 ! GO H S e 95 gC, 3% Wi e, e, 9
qustien, T, Igrere T ud shawe S1fe forelt 7 fepelt a1 o <fi=t € S e gl
STk sherTeAl & 1 BidT @ foh siiferdear 4 i1 o= @t o o farfire afeat 8 s
foaT, 34 43 S 987 Qo1 o &9 H & YR U FEATST HT AR Ig 8 T o
T, ST EFY0T ST ST H STl ST ST ST, FRITR0T o TaToT Ue Sihfaeh
i o FeIoT o &9 SUTe BIAT € a7 <afdT shi IS Ua SUTeT 317 | +ff b
fireram 2 fop gt & foramer st amer a-3ra, 7, 39 37 ig 2ot wifw foreft e
1 BT T TG T FEw Sfia s % fore /8= 2 |

UTfe AT T T WX 5, W0, 3aH, 31efd, ga 71fq ot ==t ol it
21 g, Forega oh et e o, et o Wt € T o afifer €T 1T o forg
T, TohT, ol T BX-+1 STehfdeh aTararer & 393 Tl @ a1 o &1 =al,
e, T[T U Featl 1S +ff |eeh o foTe SR €I A ST €, U STehfaeh ud
THOT TATAROT & TFI~T TS 1 Heed Ueh qUEHT & ST Tehal 2| T TR YR
STV 36 IS H T, T8l 5 HTeANd o | 36 <@ foh $9 91 Fameh, I G
TSt sroa 9, Sret 7 M 2, 7 amer 2, Rt oft 3 s T ST § 49 g el

T REY TEHTS a, Fost Jivest farr etz
AT fodw s, garesd ad feg st
TR, Jo 5-7
STk TUH ST, ST IR (go3To|
“Fofo Tom 9T, o 291
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I % weed ¥ ot aftfed &, a1 o T ¥ @ 99, S, o7 v =
Sfer 2T ST & |3 T o ST SIe &, T FThfeh HHTe o Hewerul |d
g1 31t S8 X a1 o1 oM 21 TR 7, 9% el ol forhfr ht aiga et v |,
et T TS B AT 3T TohTL ohl TS & S[ET T&T 2, 37T ol STl Tl B Tl
2, STTEfieH ¥ o &1 W ], MY ud Afaaf® & HiY ud arareor g & @
&, el ST +ff 91 LT © | TS0 T, wrew ° e ARt o S, el et
SIEOT T T A T M G S0 U= o ) 33e ST, foremd,
I, 3, Jaid Ud 74t o 7€ T auTaTe hid gu qT Iei AT SRt Sehid
HETOT U 36 Hecd I ST | I Tefstt st ok & e Sta-fate
= e (A SATere HSe fort o, 3o & a1 ATee SrRTad Te e i
T & TS I “GRAHASATE eaTa geaear “afagfraess e
TEEIAT | SIS o6 ST 13787 o6 TRIATE o FoT et o el e 31 € 38k I
@ o [ § ST BT © a1 ST o 9 § 3HE F9 Y T 1 S ¥
STaToRI ST <l 2l @)

AT A W TATGROT % Heed T HET T @ foh SEML, a1 H F&7 0 o,
AT T I ST AT, ST Tt shl s3areelT S aTet Ue AT @iga el s3fh
QU 3 I B1dl &, AT UH STk ¥fie] §Fi U eHATTIeG S1eht T i STH 3hd

STRTARYT FARUT, & AT ATRRERT|
U o IEUTH o, I gfd SUEEHI
 fea = T =, we oSt uergfal
ST HAHTIAT, F FAT GREEAT

Ffgga® § <fisT 1 48 wd Y 1 wdian T T 3] B FH o Ao W i
e T 3F+1eh ST SUCTo B € | SIS SITRI0 o e | T S5 Sfef fovefe
& forg <imet 2, @ 7 et & fof 2 2mon & Siaar &, S 8, T S, SieTs e
QAT | 31T ST 1 Y Fd @ 19w ST F 1Y i § T ST § “FaT aury
SHTeea = AcdT o YoSITTH|® T 38 e @ 1o 4gT, U, TSl Ud T A1 &
ofisr, 3fE, T, T, 2ve, S 81 & a= vd STen & fow & wed §, e @ R
Lt 8, Fator =t wifta B77 et swearg —
swreraT, foafiesh, go 83-841
ST, forafiess, go 85
Tgofio, 7038
Sgofo o, 9o 101
ﬁoﬁo,aﬁﬁ"fomogo,qo 141
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Tg1 st qu g, Tl § FHSA|
fefe S vy e, wfer & wrerareHl
ST St T, STTEN 3 A
e U e, B 3 g
TG TR B e o i ST hfTa shedt sferrel T €, 7 3¢, ferra,
FHEHHT TEUTT AT HIUETH, HAuT 0T drer Heh T Tovg
FAfa gAfdhd.... 8F Fhg HRAT...... o afegmf...... @ 356
arfimfa for eroafe for!0 e fiern & Sidar 2, Sieh & Siiast Sa9 ofisf ST 2,
TE-aR SHeRT ST H Hi=dT 8, 377k & 9L FehTet <at 2

3] YhT T T g4 < 1T oA, ik, AT ST ®, I8 3l 1 o ot oot
T AT &

“3TTT TTET BITd, TeUaT gife JuoTgn”!!

3T 3R] o T STTep e, T aTaTerer 7 foame ot 1 ey o e sfa
T T B HEQE § AT AT & foh & Tt 7t ok oIt W) TS ok e A
I, H F2T BTl €, 3T G ot 8, € Hefeel! =ITel ol T sl Heredt A qeet
FET 7 8, FOWH I 6 A1 e =l &, T IS AN 3Y o U WAl 37 2 99! <A
T T S| AT T ATohTet H At oh 7 W e o T8 39 P Tl i WTehfden
I SAfgei )

“TeT e TTear fif, aver = ueuraslt yaww 3@
“37ereh AR T foIoel, o0 Hegiaur axi-a et
Jfg T weeg amd, oter = weurarEt vaed a1

WAL G U TG ST hl HEwll o o1 H Sl g FEd & foh H a1 HRon
H IO TGV H AT
. 36 S H 10 gEiesn & @

2. ST H A ST ST W TR % o, fed o off e ded
T ST B G i AT '
"tofo T, To 315 (TEUERITAG)|
gofto 3 9o 36
Gofo, afmr T, To 41
1o, g g, To 4l
1T o fegerEEiER SRR, e = S SR ....... | Hofo werm, 9o 491
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ARSEHIRRT % HETARITH Fa° H qaaw” o e H 55§ 4R o formmet ga1
ST T S fehot S & firegatt i A o g¢ T @ TR 7 wAiforen AR
T, IS, BTt o THH €, S IS (GEHTS) T aTa, IR 6T @it | et
Ty forell AR forsTTet e o OTe SR W T SUaTT R 3EehT IR, U, Hiaet
T T TUSIH AT AT, 7T TS STl IT GUTERT & of 37, ST T ATerEl!
fire worfSra 2, ST E1et e o | T T FHEId gU T i Ta-qe- s
o TR0 o SATROT T T H qOTdT HIAT € U fire] gamoter # g Sfam 21’

Tl o, S, TR, 3am, sfte 311 o M o o1 Ty &9 8 Seeia
2- gt fofrsmme 3 98w freg bt Sue ' o 2 T o, st % Aty
“FrTfuftee o fommel ud wrem-ava= geat Siaa ! o1 g foa o, SRt
“FETTor ! TTOTeRT o Yrat “SATHE” T ST AT T ot JATCHATT 5 Qe forem
FIEM fearem & 7 TR am &1 Sm T’ 1 I e, TS o St HH
T SATHIA, HEHTer Jrarar’ ud Afgam oft witg 81 360t werm 7= o, STt ar oft
firesh 7 el Secra fireran 2, STet W g ™ A A R 9, e sfaue fierar,
IFhET AT G |, OIS AT T FTHT SEUs” T T HIeie,
TSR T qUIGRIH, I H FUUTHCS (HTaT, STed! o ITH 3H-4aH, T i
FFHETTH FHS{TC T HETA, I HT ETSARIA, TAFIT HT AR, 1A
T UTaTiCehTee, T T H@Ted STHaE, |k S 3esed, Higdd, TeEd,
TS, IS, TUSHITY Ud TGHTERT % HHIT oh1 AR{a 3T STt T 38T
o =R A TToa Tt o1 T8 g7l $6 R 3Tk eal, ST, Fdl O Aied e
oft oo TEITE B

TSRTe % uTe fisgiene, woea, avw, SfAfiTe ud deet Teid, T T TRy

15ﬂ'oﬁ'o’ﬂ'omogo

1FoT o, WG, Jo 59 &g WAl
AT 95, T R, T

e e, Tt meTftio Ho 2o 255
fefies, fgoato, WoHo Jo 2891

2378, o 140, 3961

*5rlt, go 95

ZZaEﬁ’ qc-o

PG VI, WEARE 3To, To 94-95]
2, WRATHE 3UTo, o 146

304 “Dhavmadoot - Kavtika Puvnima 2020



TEd AT AT §- AT T3, AT, ST T aeriE i) givett
H- ST FHUUHUST, W, TFhIE, BE, fHael! gier AT Afeat §- 70, 2T,
HAfeardt, T, THAd, oS, THTET, Sifaehl, EaT, e, dead, arfie,
RCICHE

et T Sfier-set 1 2T 3 fore a8 3 sme e 9, afy 0 firgg
&7, U1 3ATTS i HlEH FHE1 h! JHAH TgaT Al 3¢ “qrfafre’ & )

“YTATTH ATAeaaTe grferiera >

Futare’ o forer & off FreafeRi o TReTor s T ST Jeh= & gfqared
Bt 2 FRifer Afe fiveg st # welr =i & fore STRRT At wnt § e R %
TSl et afer, it ot T8 T, few Sitafcan o arer aeafaat ® o d6e
T AT 61 3t TTRIfa i o ToTe Sit qeg AT o |meer & o6t fRrem
& e T, 3UH HeT ®9 ¥ “HANUIHIST T FEHAHIGT Hl e F I T4
@ 1 To78] T oh STTE TR *STRUETE” ShT W shy, UH “STRUFATE” 4 &l arereh
fore et e 9 ol e, - forgfgmer 0

gfefemt st aradmTem @i

STRTEIAT T T HTH|

TR et T, o g e At
@ a&m 7 fametea, arf gar wsfraewmm”

‘St H fereAt % Yepfa- 9 1 a1g € et & W SATeATRid form e g,
liten g3l T Sfier Yol o el &Y H Wrafg o, - “STece” TR eHaerT
H STCHEATE TaidT ol G-aLdT T U L GE Fad & 1o HIeHe o GHI Juiaret,
G, it T afort STt et g | Goh 8¢ 3 Taid Het 3= LU ol &—

HreTeHaUUT ST, Haart giererT
TR TSTT, ¥ UeAT WAt 7)1

WL o T T A W< ol A0 TG TR F IFTAR- I FH 22 I
T R (Fereth), geax 1, it i, grat g ue At Aol 7 Eia Smed
“f o IR T TR €
»orel, WEAfHE 3o, 25
2oqrfereiteRe g, Jo 25, gl
fergfgerm, grgias fig ewted]
YT, o 7, G
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gl HRT GIYRET, U, GHerirar gaeEr gt

THt o e Tt - fafeat i seweee ud S S grgee 9
HTET 3 TH 5 7 T BraT 81 e Sofor-am g 5 @rerT d g FHed
& wirfiererer ot 2 2 7, W e wt werw & ot g8 €, 7 A ases s

ST SRR IR fire] T {9 SR HHTH € T e g AT TR, el e
qUT Y ST=B1Cd 81 331 8, FEUE YN &l T &, 7 ST A1 &1 T €, 8 9w, e ol
ToBT € AT v 1 B (FReTerall & I 8) ‘& S a0 o (A1t avh) & R &,
F wrfdw (arfafiram) & wger yafira & @ € Fen—

FeITeAr ga fareaeTa
q STt aurEateai®

furferesrsr & wzart ud qealt ot # S % 0T, 3T & I FAA o o7 T
TS 3 10T AT T & T g, S, A, I, G v = e it o wH firg
=1 <t 07 FEO B o JATE T =iied) S| g g didt, i, o5, v,
faret, m, wRfeer STfE AT YehR 3 ToT T SR 2, 3 feoume Tt , 9 e
T T, S AT five] 1 SUeRTE o AT e AT | T Wz 5 T, A9,
Hfertardt, T 3T et o f qe SATehmT & ot &1 9 FRd % a8 off 15
T el I, 7 ST HHT AT 8, SE SR fire] i @, Feh, SetEr o
a1 TR 9T ot RreTel ot et drgen =nfed qerm wHg % A o g =Ry
ST, T, AT, eI, SATHRT Ul =5 7 S 07 o &, S e Anreras ey 0 oft
T FE ST TR “HeRTgetaTe” a H o qeaft, e, AT, am 31fE wendi &
G Tel 21 ST HTeTeh 1378 o FoTq STTehtofar &) “Hererm o Aesaesheersh # it
T3y 6 FoT STepfersh e ferait =t <75 T, T4, STe Tl et § Fifefer sftwferi o e
ERCEaNCRIEERNIRIKRIN

9 ST UL Tt STGHe H e {deh SeTe shi Heal Ud JHeh! Hafl o forg
TAH-TIH T T IfeaAtad & | ST STei TEhf STUIsh a1 qura el &
G H ST ST 8, Fohe] TTST A shl ST 0N Shfcl o |l Sfial shl gedm Tef
LT, Jo 19 G
TRl SHT, ST, STIC. ...... TR
fyferaTsg, go 4271

HWOﬁO,HOWO,‘Io 788, SgT
PHATST FRE, FHAT S, FrRaTe, Fes T ... HTCRaTe| e, Jo 335, gl
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FEAfRIT % g T el 2, Hie, qulast vd weEst g i ud st
AT T TE0T T FLd T AT T & Sfia 1 e e fraifa 2 i 2|
SR Il & AT h1 1S S ForTe o o forw 3era @, ok goatoom &, sAferss iy,
AT, Foft o AT | gfg, YoTerat § STcaterss e 31k Fehr Al st
T ST ST & TSI ek fer ot S1fdear Tehe § th 7o 21 Wit et
Te FAT AT 1 ST S H ARd L, HATHATT Y, TFq01 Sfiall, Feafaan oaf
TRTEROT ST TeAT o ToTw firereht Srame oAt BT, Forerr weqot STforer st St gama
T I BT el

“gREAT AT WTHAT T, Toal TAT Hawq Fiaraar||»™

¥fFoTo, FRITIER Fl
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Book Review

AHSASTHT-aH e fewaforat
it wore fife
e e (Hed-Te), e st fasm, foeht foraformem, foeeft

AT fersed=s AR (A= o 7eed, difel A sitg; ferem fersar, areft femg.
Terferarrerar, SrToTe) ST HedTie SESSTHSSET Sl FHIET T Hi e HE EidT
AT 8| § FITEe ST hTITeh shi GeIeTE MU LT & (o 3va - H3l 39 il o ford
HeTH I Iugh AHA|

T faft 7 qfsq <sessmesEr § steifafad s E -

FLIE
IERELRE Gl V-VIII
2. Foreword (3TSft H) IX-XVI
3. Introduction (JTsf 7) XVI-XXXVI
4.  VESSIHSSET : U A Tiad XXXVII-XLVI
5. WA 1-516
6. TRfRTE (Y 7=t afifny ug 1 3o T 7) 517-601
i wEE e (TS 1-22 )
(TRT FFITEE o WHTT 98 o1 ST fore
a1l  foparm 2, 71g Tm )
T ST (TS 1-18 )
i, o (TS 1-18 T)
iv. W (TS 1-18 )
v. oSS foraor g (TSI 1-18 )
vi.  TITET-YUHYTE- SR (TSI 1-18 Toh)

T T Y913 Y8 516 W HATH BT €l 3 H A & &9 ° 3fq
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AT HIT AN HIADM (Colophon) (TfSTRT) Sifehd 1 38 31 # SR Afaw
9 H I H a1 U o S eh-ara 3ifhd 3, St A & fafere) gam)

et e feramofie forg sreifofea € -

i

ii.

iil.

iv.

Hfg oh T T WA ST W B =TT Fifeh el o qorer=ieh
8 3T AT 8| S(oh I8 qeATS | AR 8, A HriTeeh Ie-feeuft
S E o o o WA T o T TeTsd Aot SaTehtor 9
FAHAH =" 4.53 4

frma-sper Sfivek (Title) TFITEF % EHT SHRRT €9 & Ser T
2| T 3158 TEd ST T 8 3R ST 377 377 & SRITh Il 2
TV IE 3168 TTfeT TS  SITeL 1 2

fafareq o gwmeq o ot Mfiwar & o fommofa 81 31 ot ©
TrqTah T IR feeaforat gt =t

TR (HASSTHOSTAT) ohl {1 o6 6w H 5 fomgaft ot = <t <t
2, ITH o 3T 3177 39 VR &

T % TS T HFIIEe He e o a1 S{aad I8 i 8-

. T-oe T AT foremeyul € o R0T, 3 Sifehd T T 1 98T g8
foram

11. §¥9T1eh 3188 oh! T 3ffohd ek T-2ehR 819 ohT IH a1 oK faam gaeht
I} TET ST HehelT 9T

() T TR 3T o

HHSSIHSSTET
TR TraEs
formret=s AT

2. (%) foreereeht & Hereg & STl % AT H STATEEH St T8 2l HE

Ui ot e T fragTan wier wreT <6 e § f A, we, wreat enfe
FT Sooid TR ST W 378 ToMT fasifh U oo o 1@ STt 21 e,
T, IfaeT, giE 1fe 9ei st e, |, rfaem, ger enfe S a |
fora ST =nE

"Dhavmadoot - Kavtika Puvnima 2020 309



310

(C))

(M

HTHT= =T TS o AT TS I H U] AT T ST 7 ek o=l et
1 SRR foram T R, SrfeR Ter wifer e BT @ e Ay g (wsfa
1-22 )| 8 T1 T@T ST el AT (TSHTT TGl gIsiafe a1er) geanta]

AHT A Ug § e ol T T BTl HRAifeh W= 3r6g foreioor )
TGk T AT U 37T HT UE shi STy 2

‘AT Tr68 T Jeeid I T EAT § I  TF H AT Al go-
TR § FEIT-a ST T 2 AT 3adT § T useHen R
TR 3 STTEN 251G AT SRV 2 sftg] 3 1 < el HeTvd 7 8 78 A
TR hT & AT THITEeh hil TIE |

T % WTeehe, TEdTaAT 31fe o fosr & oI of1erd <t =7ra ® fop wiva
T I=d FIC F dlg afved o THsSHeSET S T # Glaring
[Nlustration of Applied Buddhism (‘I’-?I'Iég @ﬁ;\?ﬂf T GEIE g8 )
A 8| AT 3341 & o ST Tl firegail 1 sreest oh aiTd o/l @ 9,
AT Applied Buddhism E) apply WT) FILE I ? FET T2 foh
Ife foreft 1o (ﬁlﬁ) S HIE (obssessed) BT ST, Y U € 2l 2

T-Yf o I ol & § 37T Iee3T: Ug W T aidT & foF 77 &
TG ITAHIE o AT (Conceitedwa%ﬁ'wﬁ 3T Aifereh
STt o forwer ) o waIford g o+t i e forfia et 2 wehl ware
3T 2 Toh STEFI= 1 T “quor o FHTH &1 T R SaveEEda
F Y IR ToAURAVEI MY 3TfY e T 7ot Asar S
TET &?

T dAR T T TR ohT ASHT Sgd T9E 81 T T3] I 13
TGt (=aftesel) § T T 2 3§ YUH S3NE H AT &
Tt TogT=it 1 @ T €, el I s 6 I o A, e,
SuERfaer 1T s T |

TH U W TR SR sl § AN (=3 e=3THe, de=
) o gfreTe T ATH T S T 8l 3| g H (1250139 we
Sorelt ) Farfeream A Faferca-zmmer <t e feurfr off, =78 38 oeor 1 oo
T B ST B Fored ™ & v TR UET el @ foh deshet = ferfepcershi a6t
T S FR-AT I STRF-I1H 7T o iR sga &t ard aAnt
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T TraTet IR foramEt W stenfia 2 e off| sEiferr Swmm-fafr a6
T AT AT o U & ot ST wrarst o fes ga am e
(& 3T7CE) T 3ot et dvara: SH-foramat ox & fesht g3 ot v
ZHfeTT ot &1 BT foh 82 o1 % i WI: “shrehdtelia = o1 oft g1
T ST 21 1€ o U & Hed o1 {TRAT FI 3t Ug W hid ol ST -
T ST L 3 8 qaTR (T+3T7) o forsgeor ot wfom o= &
freretar 81 97g” STk Svereatatt o fore ue forv 2, forr w i
FR T 3 g == g =

it o AT AT ST oh TS § fohet 9, BehT AT Sieked o T ST
T et AT gyt % e A1 4 311fE TS oh At o g e W
Tt o Wi-Fa 3 e frere! € =1 A e fon 378 T o6 T o6 X
B ST EWTeT &1g STt & SATfe ST 311(g o SET H SfaTs 1TE &) Wet s
1 AT hi ==t 7 wfeAfera fopam s a1 78 - 7% fommofir fowr
21 forg et i =1 O forg e oft 2 o6 afe wre s sfteter & foran
TR T AT SRl e ]-dedt |fea  Jerema ot 5 feufe oft| oo et
STRIT-E gaT AT o7 o Agred= a1 95-u18 Y eaf TH-w
TGS Tl off| AT R STRIoT et W STH (P R W) e i
T8 T fsit et off| Su o 1 3| e W faftesute o v
Tl Tl feam? T siiger i AI=AATS o T=-SER e °T? 31
T q°F 30 U= & YT | for@ ST Y ST Hohd shiaT ® 2 3@ fasar T
foream & ==t Bt =feRn

6. T o WHT U= STl W H a1 ST SATRI0T ohl 31 Ffear arg
TS €| 39 HfeTH HHiEor H 3T (AT Seeid AT §We a1l T
3T e ToRAT STHT SIST ST 8] 38T o ol I8 XXX VIII
T TRt T o AW AT I e T I8 TS
forrreeq U gk =R’ YT % ST TR 9E I RN
3G T T fTe=at w8 312k 399 a2t

7. TPU-UI8 H TR W GUR T SRR 31 S 3R F1EH 7 e
TRl ST AT STl 21 §Ehd o ©gh 01 UTil-Ts | “TTe-+1Td |
TEE % T H HE T €, 370 sl § 9E-aw L <] STHT =]
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feaien

IETET o FoTel I8 3 W3 24 off e 7 “gfourare{e” 39 w8l I8
Hed 1 gpfeanrar 21 wifet § “gforrar 9 S| o § T 1es
&) 3Heh T T g9 T | W % ©Y AT 21 36 Foh o 3= 3T
SETET

AFITH % 30 IS T T GFI1EH aTeadl | ST i M 8 fag
HEITE Hlo formet=s, T = saehl Ua Tl & At fafe 7 ek srga
TST ST ToraT 31 TR 2 SHERT ST HEhtor T 7¥E Ffe-fordi &
58 77 o1 fewl Srgae «ff €T =il 21 Wo fomet= R oid: e
Tk €| TR T STl @ o o e wforsar 7 56 36 bt oft qoien e
Eadl

TITAT- o7 G- STFHHT0TehRT o Tl H ST ST Hehell & fof STamToreny
& T T G X1 FHT TN I Sl ST 81 T & 1S ey
T STHRTCSHH 5 TG 3o 36 b1 AT ToT 7T ) 37T o Jy=f < 3oft
AT T S| 38 AT [T ST WAl @ AT (FAITE 3 SHS HH
)l

25/03/2020

“Dhavmadoot - Kavtika Puvnima 2020



Book Review
Title . Pali-Canakyaniti
Year of Publication : 1%t Edition - 2018, New Delhi

Description of the Book :
Pali Ntti Sahitya Granthamala — 2
Panditatherena parivattita
Pali-Canakyantti
Devanagari Edition and Hindi Translation
Ujjwal Kumar
Foreword — George Cardona
Aditya Prakashan, New Delhi.

Pages ;128
Price : Rs.495.00

Reviewer : Sharmistha Chakraborty
M.Phil. Scholar, University of Calcutta
E-mail : chakrabortysharmistha2006(@gmail.com

Pali-Canakyaniti Edited by Ujjwal Kumar is a valuable book for
the students of Pali and Buddhist Studies. Ujjwal Kumar translated the
Devanagart Edition of Pali Canakyaniti composed by Pandita 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 Paninian grammar and
who has been described as ‘a luminary’ in Indo-European, Indo-Aryan
and Paninian 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 Pali Canakyaniti of Pandita
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
‘saranga’ 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 Niti-literature where the same word has been used repeatedly
in different ways like ‘bhisana’, ‘nasta’, ‘krira’, ‘balam’, etc. The
word ‘bhiisana’ is in verse no. 8 and in verse 26, there is the word
‘krura’. Now the word ‘bhiisana’ 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 ‘kritra’ 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 ‘nasta’ in verse no. 80 is certainly
a rhetorical word but it is antithetical to ‘bhizsana’. When applied to a
brahmin, a king, a prostitute and an aristocratic wife, the word ‘nasta’ is
used in a negative sense, whereas the word ‘bhitsana’, also a rhetorical
one is used in a positive sense. Further, in verse no. 62 the word ‘balam’
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 ‘Canakyaniti’,
one by Pandita Thera, published in 1955 and the other an online edition.
The text of Pandita Thera which Dr. Kumar has translated is titled as
‘Canakyaniti’. The word ‘Pali’ preceding ‘Canakyaniti’ 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 Devanagari, followed by Hindi and the
corresponding Sanskrit verses.

Pandita Thera translated the Sanskrit Canakyaniti in Pali in the
form of verse. By translating Pali-Canakyaniti 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 Pandita 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 Pali-
Werkes Lokaniti” and “Dhammaniti and Maharahaniti, 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 Pali Niti literature and established the importance of
niti-sastra in ancient Indian literature. He then mentions the names
of the texts of niti-literature and describes a few of them. Dr. Kumar
elaborately describes Canakyaniti and its place in Pali niti literature.

Again, though the words ‘Avataranika’ and ‘Bhamika’ 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
‘Avataranika’ was used by Pandita Thera in Pali and Dr. Kumar has
translated it in Hindi as ‘Bhamika’.

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 (Pandita Thera) did not accept
the reading what is written in the ‘Canakyaniti’. In the Canakyaniti
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 ‘mibayyate’ which in Sanskrit is read as ‘nivaryate’.
In the Middle Indo-Aryan languages, generally in conjugational form
middle (atmanepada) does not occur and only active (parasmaipada) is
used. In Sanskrit the form ‘nivaryate’ 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 ‘nibariyati’ should be used as it is quoted in
the footnote. But in Pali verse the form becomes ‘nibayyate’. This is
simply an application of assimilation. And due to the elision of ‘77, y’
is doubled. In Pali-Canakyaniti, 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 ‘vakyam’ is a specimen of the influence of Sanskrit into
Pali. So in the Sanskrit word ‘vakyam’, 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 ‘vakyam’ should
transform in Pali as ‘vakkam’. 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 (3™
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 ‘7’ and ‘v’ become ‘vv’ by applying the rule of assimilation. In
the same way, ‘tra’ should be ‘ffa’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 ‘#ra’ turns into ‘#tha’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 ‘appamadam-analasyam’ is a specimen of the
influence of Sanskrit into Pali. So in the Sanskrit word ‘apramadam-
analasyam’, 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 ‘appamadam-analasyam’
should transform in Pali as ‘appamadam-analassam’. 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 ‘dutiye’ in the second
quarter in the first line and the first word ‘tatiye’ in the third quarter in
the second line should be read as ‘dutiye” and ‘tatiye’ respectively. This
subtle change of ‘7’ 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 ‘thipi’. The Sanskrit equivalent is “str7 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 ‘stri” becomes
‘itthi’ in Pali and Prakrit. In initial position no conjunct consonant is
possible in Middle Indo-Aryan languages. So ‘thi’ would be the form in
Pali. The other part of this compound is ‘anyahrdo’ which is rendered
into Pali as ‘anifiasatta’. Actually this Pali form does not correspond
with the Sanskrit form. So the reading in the footnote ‘anasatta’
(Sanskrit anasaktd) seems to be incorrect. But in Pali the term ‘asiria’
has come from Sanskrit ‘anya’. Like the feature of Magadhi Prakrit,
Pali has also the special feature of changing ‘nya’ into ‘7iria’. So the
term in Pali ‘asiia’ has come from ‘anya’. But in the footnote the
reading is ‘andsattda’. So here this ‘7i7i’ is not the proper application of
‘ana’. However, this ‘anifiyasatta’ should be rendered from ‘anydsakta’,
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
sloka has a different reading as ‘rajana’ (cloth painter) in the Pali sloka,
there might be other manuscripts with the author. Hence, both the words
may be accepted.

At page n0.103 in the concluding sloka it has been mentioned that
Canakya had written one hundred and eight $lokas which have been
started in the book from serial no. 3. It would have been better had the
Slokas of Canakya 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 Canakyaniti 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:

pranamya sirasa visnum, trailokyadhipatim prabhum.
nanasastrodhrtam vaksye, rajanitisamuccayam.

The second line of this verse in the book is not in the Canakyaniti
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 Canakyaniti into Pali with some
difference. The very first verse of Canakyaniti starts with the benediction
of Lord Vishnu which is logically discarded in Pali-Canakyaniti. 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)

73" 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 15" 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.

155" Birth Anniversary of Anagarika Dharmapala cum Dharmapala
Jayanti:

On 17" 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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88™ Anniversary of Mulagandha Kuti Vihara/Annual Kathina Puja
Ceremony (10 — 12 Nov. 2019) :

On the occasion of the 88" Anniversary of the Mulagandha Kuti
Vihara and the Holy Relics Exposition, a host of Dhamma activities
were organized as follows:

6™ 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
Pali Literature in Promoting Cultural Heritage”. The Annual Bi-
Lingual Magazine ‘Dharmadoot’ of Sarnath Centre was released on 11™
Nov. 2019.

Sacred Relics (Sarira Dhatu) 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.

Maha Paritrana Chanting :

On the night of 10" Nov., the ‘Maha Paritrana Desand’ 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 Chivara Pooja :

Kathina Chivara Puja & Maha Sangha Dana was offered on 11%
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 Sasana.
Kathina Chivara Puja & Maha Sangha Dana 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 12" Nov. 2019 around
the Sarnath locality on the auspicious Karthik Purnima.

Dharma Sabha on the 88™ Anniversary of the Mulagandha Kuti
Vihara :

The 88™ Anniversary of the Mulagandha Kuti Vihara was celebrated
on 12™ Nov, 2019 at 3:00 p.m. on the auspicious day of Karthik
Purnima. On the 88™ 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.

86™ Annual Function (Prizes Distribution & Cultural Programme),
Maha Bodhi Schools & College, Maha Bodhi Vidya Parishad on
13" Nov., 2019 :

The 86" Annual Function of Maha Bodhi Schools and College was
celebrated on 13" 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 71% Republic Day Celebration of India was celebrated by
Maha Bodhi Society of India/Maha Bodhi Schools and College on 26™
January 2020 at the Mulagandha Kuti Vihara premises.
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Founder’s Parinirvana Anniversary:

87" passing away ceremony of the founder of Maha Bodhi Society
of India — Bodhisattva Anagarika Dharmapala was observed on 29"
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 15" 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.

2564™ Buddha Jayanti Celebration:

Buddha Purnima was observed on 7" 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 5" 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 9" 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 11" 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.
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