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Editorial

Richard Gombrich

First, welcome to readers. I hope we shall receive reactions to this new jour-
nal, so that future volumes are lively, even controversial. Letters for publication
should be sent to me: richard.gombrich@balliol.ox.ac.uk. Setting up book re-
views takes time, so that in this volume there are only two of them, but in future I
hope to have more. I would also like to publish reactions to such academic events
as conferences; I devote most of this editorial to a specimen.

The lopsided state of Buddhist studies

Asreported in the September Newsletter of the OCBS, I attended the 16th congress
of the International Association of Buddhist Studies (IABS), held this year in Tai-
wan on 20-25 June. Our hosts were Dharma Drum Buddhist College (President:
Ven. Prof. Hui Min Bhikshu).

To explain my remarks, I have to repeat a few facts which I have already
recorded in the Newsletter. There were 102 panels, spread over five and a half
days, and some five hundred papers. Obviously no individual could do more than
sample so many offerings. Moreover, since only those giving papers were listed, I
have to guess the total number of participants. I thus cannot claim comprehensive
knowledge of the proceedings. But I believe I know enough for my observations
to be well grounded in fact.

In brief, I wish to comment on, and deplore, two phenomena. The first is the
eclipse of studies of early Buddhism and of Theravada. The second is the relative
eclipse of what I would call historical studies, at least before the modern period.
I believe the second eclipse to be related to the first. In both cases, I am referring
to quantity and making no judgment about quality, though ultimately I suppose
that a decline in quantity cannot but lead to a decline in quality.
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While one expected a conference held in Taiwan to emphasise East Asian,
especially Chinese, Buddhism, the dearth of papers on early Buddhism and on
Theravada was surprising. No panel was devoted either to Pali or to Theravada.
Less than half a dozen papers used Pali sources, and the few papers on Theravadin
topics were mostly on culture (e.g., art history, Jataka performance). Moreover,
while I could not identify every name, I believe that no paper was given by anyone
who currently teaches in Sri Lanka, Myanmar, Laos or Kampuchea; nor did any
member of the Thai Sangha speak. India too was poorly represented.

I must make it clear that I am absolutely sure that the organizers had no bias
against Theravadin topics or scholars; I believe that they more or less took what
they were offered. So how is this startling imbalance is to be explained?

Some have offered me an economic explanation: that scholars from South
and Southeast Asia cannot afford long journeys or attendance at relatively costly
conferences. There may be some truth in this, and in so far as the explanation
lies in practical issues, I think that those who are running this International As-
sociation must rapidly devise means to mitigate the problem. My concerns here,
however, are cultural and intellectual.

Academic life in each of the countries in this region has its own history and its
own problems. But well informed and sympathetic friends have given me their
view that in SE Asia there is a terrible lack of intellectual curiosity about such
matters, even at times amounting to an assumption that Buddhists in those coun-
tries have nothing to learn from foreigners, since the local Sangha already knows
all that there is to be known. Comment is hardly needed; but I believe that to a
large extent this attitude reflects inadequate knowledge of English (and other for-
eign languages): it assuages feelings of inferiority to assume that foreign language
sources could provide neither intellectual nor spiritual benefit, and in particular
no new insight into Buddhism. Will the authorities wake up before Theravada
Buddhism disappears from the academic map of the world?

Much is at stake, for the current situation has already descended into absur-
dity. If we count those who were not in the programme because they did not
present papers, and the vast number of attendants and assistants, many of them
monks and nuns, there must have been about 750 people at the congress. The
great majority of them have built their lives, both personal and professional, on
the Buddha - even if some academics would say it is on Buddhist teachings, not
on the Buddha as a person. And yet the Buddha was barely mentioned, indeed
treated almost as unmentionable.
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Can one imagine a conference of 500 papers on Christianity in which no one
talked about Jesus? Or a conference of that size on Islam in which Mohammed
was passed over in silence? So why is the study of Buddhism in this mess? I am
well aware that some people object to taking the Buddha as a historical figure,
claiming that we can know nothing about him for sure because he wrote nothing
down. But what did Jesus or Mohammed write? Yet no one in their senses has
claimed that they did not live and teach, or that we cannot know their ideas.

Of course, we cannot know all the ideas or the whole truth, in any sense, about
any of these great figures who have moved the world. Scholars will argue about
these matters until the end of time, using evidence and reason. So why does this
not apply to the Buddha nowadays?

In my book What the Buddha Thought 1 have tackled these questions head
on. In chapter 6, “Assessing the Evidence”, I have explained how absurd it is to
claim that because we cannot finally prove anything about the Buddha we do not
“know” anything about him. Not only is this true of all historical knowledge; it
is true of all empirical knowledge, knowledge about the world. When we say that
we know something, what that means is that that is the best hypothesis available.
It is always possible that discovery of new evidence or of a flaw in the reasoning
will falsify that knowledge and replace it by a better hypothesis; but the quest for
knowledge, i.e., for better hypotheses, must forever continue, if intellectual life is
not to die out.

Alas, postmodernism has quite misunderstood this situation. It casts doubt
on whether there is such a thing as objective knowledge. To remind us that much
depends on the point of view can be a useful corrective; but to say that a historical
date, for example, is not an objective fact is to throw out the baby with the bath-
water. That the twin towers in Manhattan were destroyed on 11 September 2001
is not just a matter of subjective opinion.

To apply this to the Buddha, the fact that a man who had a certain specific set
of ideas lived at a certain specific time is not falsified by the fact that we can (and
should) argue about what exactly those ideas were or when exactly he was born
and died. It is helpful to consider this negative angle, and recall that there are a
huge number of ideas that we can be rather sure that he did not have, and many
years during which we can be sure that he was not alive. So to say that we can
know nothing about him - even whether such a man existed - is ridiculous. And
yet postmodernism has become so fashionable, particularly in North America,
that it has undermined Buddhist historical studies.
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Let me amplify this. In the Preface to my book I argue “that we can know far
more about the Buddha than it is fashionable among scholars to admit, and that
his thought has a greater coherence than is usually recognized” In fact, I argue
that he “was one of the most brilliant and original thinkers of all time.” (p. vii)
Whether one agrees with this valuation is not the point: the point is that he was
undoubtedly original and that his ideas form a coherent system. I summarise
that system in the final chapter, and comment: “..according to the fashionable
[postmodernist] view ... Buddhism ... is a ball which was set rolling by someone
whose ideas are not known and ... can never be known. So the intellectual edifice
which I have described came together by a process of accumulation, rather like
an avalanche” (p. 194)

I defy anyone to point to an ideology, philosophy or system of ideas which has
made its mark on human history and culture and cannot be attributed to an indi-
vidual, however much it may have been modified later. Plato, Aristotle, Aquinas,
Hume, Marx - to name just a few of the greatest — all of them, whether right or
wrong, for better or for worse, were creative thinkers, who though indebted to
predecessors put forward coherent visions of the world for which they were indi-
vidually responsible.

Not to recognise the Buddha as belonging to that company seems to me to be
not just a stupid error. It has at least two effects which I find disastrous for our
field of study. The first, as I say in my book, is that since so much of the evidence
for the Buddha’s thought comes from the Pali Canon (and not from later sources),
the current (comparative) neglect of Pali studies is unfortunate, to say the least.

But this point can be subsumed within an even larger one. If we insist that we
cannot know what the Buddha thought and taught, we have no baseline for the
history of Buddhist ideas. The history of ideas is, surely, to trace influences, which
must go in hand with trying to locate ideas in time and space. In my view there
was far too little history at the congress and too much pure description. It is OK
to be told about the content of a text; but if it is really interesting I can go and read
it myself. What I want to know from the scholar who has studied it is where it can
be placed in a chain of development, and (if possible) why. That includes, inter
alia, discussing where the author has misrepresented inherited material, whether
intentionally or not; where he has himself been misrepresented by later authors;
and where, if anywhere, he has dared to be original.

The Buddha pointed out that all things in this world undergo change: that
history is a process, or rather a set of processes, neither entirely determined nor

10



EDITORIAL

entirely random. I would like the study of Buddhism to focus more on this insight,
and also to remember that by definition our subject must begin with the Buddha
himself.

Two Notes to Readers

Our editorial policy is set out on the web site www.ocbs.org. I need to add some-
thing. Our normal word limit for articles is ten thousand words, though we would
be prepared to consider publishing a longer piece in two parts. We are also, how-
ever, glad to publish new primary sources — of which the article by Paola Tinti in
this volume offers an example - and in this case there is no word limit.

Finally, I must apologise for the last minute change of this journal’s title. We
were informed on 3 October that the title “The Oxford Journal of ... ” is reserved
(presumably by copyright) for publications of the Oxford University Press.

11
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Brahma’s Invitation: the Ariyapariyesand-sutta in the Light of its
Madhyama-agama Parallel*

Analayo

The present article begins by surveying the role of the ancient Indian god
Brahma in the early Buddhist discourses as exemplifying a tendency re-
ferred to in academic research as “inclusivism”. A prominent instance of
this tendency can be found in the Ariyapariyesanda-sutta of the Pali canon,
which reports that Brahma intervened to persuade the recently awakened
Buddha to teach. This episode is absent from a Madhyama-dgama parallel
to the Ariyapariyesana-sutta, of which I provide a partial translation. The
translation is followed by a brief evaluation of this difference between the
two parallel records of the events surrounding the Buddha’s awakening.

Brahma in Early Buddhism

The way the denizens of the ancient Indian pantheon appear in early Buddhist
texts exemplifies a mode of thought that scholars have called “inclusivism”.* The
term inclusivism refers to a tendency to include, although in a subordinate po-
sition and at times with significant modifications, central elements of other reli-
gious traditions within the framework of one’s own.

The role of the ancient Indian god Brahma in early Buddhist texts is a good
example of the way this strategy of inclusivism operates. Two main trends can be
discerned. Several passages mock the claim that Brahma is an all-knowing and

* I am indebted to Rod Bucknell, Christian Luczanits, Shi Kongmu, Giuliana Martini, Jan Nat-
tier, Ken Su and Monika Zin for comments and suggestions on a draft of the present paper. It goes
without saying that I am solely responsible for whatever errors still remain.

'Cf. the articles collected in Oberhammer 1983 (esp. the paper by Hacker), as well as Mertens
2004, Kiblinger 2005 and Ruegg 2008: 97-99.

JOCBS. 2011 (1): 12-38. © 2011 Analayo
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eternal creator god, while in other discourses a Brahma by the name of Sahampati
acts as a guardian of Buddhism.?

An instance of the tendency to satirize Brahma, or more precisely to satirize
Brahmas, as in Buddhist texts we meet with several manifestations of this god,
can be found in the Brahmajala-sutta and its parallels preserved in Chinese and
Tibetan translation as well as in Sanskrit fragments. The discourse professes to
explain, tongue-in-cheek, how the idea of a creator god came into being.?

Behind the explanation proffered in the Brahmajala-sutta and its parallels
stands the ancient Indian cosmological conception of the world system going
through cycles of dissolution and evolution. Once a period of dissolution is over,
the celestial Brahma realm reappears and a particular living being, in accordance
with its merits, is reborn into this realm. This living being at some point feels
lonely and develops a wish for company. In the course of time, other living beings
are also reborn in this Brahma world, in accordance with their merits. The living
being arisen first in the Brahma world now reasons that its wish for company must
have been what caused those other living beings to appear in the Brahma world.
This misconception then leads to the first living being’s claim to be the creator of
the others, a claim the other beings accept as fact and truth.

In this way, the Brahmajala-sutta and its parallels parody a creation myth sim-
ilar to what is found in the Brhadaranyaka Upanisad.* As this example shows,
early Buddhism does not flatly deny the existence of a creator god, but instead

*Bailey 1983: 14 explains that “Brahma is treated in two distinct ways; either he is bitterly at-
tacked, or he is portrayed as a zealous devotee of the Buddha’; cf. also Analayo 2003. In what
follows, I take into account only instances found in more than one textual tradition, thus passages
preserved only in the Pali canon are left aside.

3The relevant passage can be found in DA 21 at T19ob21, T 21 at T1 266b1s, Weller 1934: 22, 29
(§60), and in discourse quotations in T 1548 at T XXVIII 657a19 and D 4094 ju 145a1 or Q 5595 tu
166by; cf. also Gombrich 1996: 81 and Collins 2011: 32f; for a comparative study and a translation
of DA 21 cf. Analayo 2009a.

*This has been pointed out by Gombrich 1990: 13 and Norman 1991/1993: 272. The criticism
of such indications made by Bronkhorst 2007: 207-218 relies on his assigning some of the early
discourses to a relatively late period, based on a reference in MN 93 at MN II 149,4 to Yona, which to
him (p. 209) “suggests that the passage which contains this reference was composed after — perhaps
long after — the conquest of Alexander the Great”. I am under the impression that this need not
be the case. Already Biihler 1895/1963: 27 note 1 points out that, given that an Indian contingent
formed part of the invasion of Greece by Xerxes (480 Bc), once these Indians had returned home it
would be only natural for Indian texts to reflect knowledge of the Ionians (i.e., the reference is not
to Bactrian Greeks), cf. in more detail Analayo 2009b and for a survey of similar indications made
by other scholars Analayo 2011a: 552 note 116.
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purports to explain how this notion arose, namely as the outcome of a deluded
Brahmas belief that beings arose in his realm in compliance with its wish for com-
pany. With a good dose of humour, the psychologically intriguing point is made
by presenting the notion of a creator god as an inventive response to loneliness.

Another discourse features a direct confrontation between a Brahma and the
Buddha, culminating in a contest. In this contest, each of the two tries to manifest
his respective power in a celestial version of “hide and seek”; that is, each attempts
to vanish from the other’s sight. While Brahma fails to go beyond the Buddha’s
range of vision, the Buddha completely disappears from the sight of Brahma and
the heavenly assembly.>

By depicting the Buddha’s ability to trump Brahma in regard to invisibility, the
discourse not only asserts the superiority of the Buddha, but also appears to be
punning on what may have been a common aspiration among Brahmins, namely
the wish to gain a personal vision of Brahma.®

The superior power of the Buddha comes up again in relation to another
Brahma, who believes himself to be of such might that nobody else can reach
his realm. His complacent belief is thoroughly shattered when the Buddha and
several of his disciples manifest themselves seated in the air above this Brahma.”
Needless to say, the position and height of seats in ancient Indian customs express
the hierarchical positioning of those seated.® Hence the image of Brahma unex-
pectedly finding the Buddha and some monks seated above him would not have
failed to have its comic effect on the audience, while at the same time summing
up the message of the discourse in a succinct image easily remembered in an oral
society.

Another episode describes how the Great Brahma encounters a Buddhist
monk who requests an answer to the ageless question about what transcends the

SMN 49 at MN I 330, 7 and MA 78 at T I 548c10; on this discourse cf. also Gombrich 2001, for
a comparative study of the two versions cf. Analayo 2011a: 294-299.

®This would be reflected in an episode in DN 29 at DN II 237,3, DA 3 at T I 32a28 and the
Mahavastu, Senart 1897: 209, 13, which reports how a Brahmin steward, because of his dexterous
way of carrying out his duties, is believed to have personally seen Brahma, which then inspires him
to retire into seclusion and practise so as to indeed have such direct communion with Brahma; cf.
also Sanskrit fragment 530sV in Schlingloff 1961: 37. Another parallel, T 8 at T I 210c19, differs in
not reporting the belief that he had already seen Brahma.

7SN 6.5 at SN I 144,17 and its parallels SA 1196 at T II 324c22 and SA” 109 at T II 412c22. In SN
6.5 the Buddha and the monks even emanate fire.

#Nichols 2009: 54 comments, on the present instance, that in the Pali version “the Buddha,
significantly, appears directly above the Brahma, giving a spatial demonstration of his superiority”.

14
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world, formulated in terms of where the four elements of earth, water, fire and
wind cease without remainder.” The monk had already proceeded through dif-
ferent celestial realms recognized in the ancient Indian cosmology, seeking a reply
to his question. His inquiry remained unanswered, as the denizens of each heav-
enly realm directed him onwards to the next higher realm for a reply to his query.

When he finally reaches the presence of the Great Brahma, the answer he re-
ceives is that the Great Brahma is supreme in the whole world. The monk is not
satisfied with this self-affirming declaration and insists on being instead given a
proper reply to his question. When the Great Brahma realizes that he is not able
to get around this inquisitive monk by simply insisting on his own superiority,
the Great Brahma takes the monk aside and confides that he does not know the
answer to the monk’s query. Yet the Great Brahma cannot admit this in public, as
this would be upsetting to the other gods, who believe that Great Brahma knows
everything.

This amusing description of the Great Brahma being forced to admit his own
ignorance in private culminates with the Great Brahma telling the monk that, to
find an answer to his question, he should return to where he came from and ask
the Buddha. In other words, with the help of an entertaining tale the audience is
told that, in order to get a proper reply to their quest for going beyond the world,
viz. Nirvana, they should turn to the Buddha.

These four tales vividly illustrate the tendency in early Buddhist discourse to
mock the notion of Brahma as an all-knowing creator god of supreme might.*°
In addition to this satirical strand, however, the early Buddhist discourses also
feature a Brahma in the role of a protector of Buddhism. In the Pali discourses,
this Brahma bears the name of Sahampati, although the parallel versions often do
not give his name.

Several discourses report how this Brahma approves the Buddha’s decision to
honour nobody else,"* instead according the place of honour to the Dharma that

°DN 11 at DN 1 221,3, Sanskrit fragment 388v7 in Zhou 2008: 7, DA 24 at T 1 102b18 (translated
in Meisig 1995: 194) and D 4094 ju 64a2 or Q 5595 tu 71a4; cf. also SHT X 3805 and 3926 in Wille
2008: 181f and 221f. Kiblinger 2005: 40 takes up the present instance as an example for Buddhist
inclusivism towards Vedic religion, where “belief in the Vedic gods continues, but not without some
new qualifications that position them much lower within the Buddhist system”

*° According to McGovern 2011, such criticism raised against Brahma as a creator god appears
to have in turn had repercussions on this very notion in the Brahminical tradition.

"'SN 6.2 at SN 1139,7 or AN 4.21 at AN II 20, 14 and their parallels SA 1188 at T II 321c27, SA’
101 at T II 410a13 and D 4094 nyu 85a3 or Q 5595 thu 131a3; cf. also T 212 at TIV 718c1.
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he has discovered. In this way, Brahma explicitly endorses the notion that the
Buddha is supreme in the world, a message similar to that conveyed in the tales
examined above. Instead of a deluded Brahma whose defeat and discomfiture
convey this message, here we encounter a properly domesticated Brahma who
knows his place ... in the Buddhist thought world, that is.

This Brahma also voices his support of Buddhism in poetic form on another
occasion by extolling the life of a seriously practising Buddhist monk.'* Another
instance shows this Brahma taking a close interest in the welfare of the Buddhist
order by intervening in order to reconcile the Buddha with a group of unruly
monks."? At the time of the Buddha’s passing away, this Brahma is again present
and pronounces a stanza suitable for the occasion.4

The support given to the Buddhist cause by this Brahma becomes particularly
prominent in the autobiographical account of the Buddha’s awakening, recorded
in the Ariyapariyesana-sutta.*> According to this discourse, having just gained
awakening, the Buddha was hesitant to teach others what he had discovered. On
becoming aware of the Buddha’s disinclination to teach, Brahma Sahampati ap-
peared before the Buddha and requested him to teach, proclaiming that there
would be those who would understand.*

The scene of Brahma standing with his hands in the traditional gesture of re-
spect to one side of the Buddha sitting in meditation became a favourite topic
of ancient Indian art, exemplifying the central theme that underlies this episode:
the superiority of the Buddha to Brahma and thereby of the Buddha’ teaching to
Brahminical beliefs."” The motif is already current during the aniconic period,

*SN 6.13 at SN 1 154,16 and its parallels SA 1191 at T II 322c24 and SA” 104 at T1I 411211

BMN 67 MN 1 458, 16 and one of its parallels, EA 45.2 at T II 771a12; a comparative study of
this discourse and its parallels can be found in Analayo 2011a: 367-370.

DN 16 at D II 157,3 and a Mahaparinirvana-sitra fragment, Waldschmidt 1951: 398, 22
(544.6), T6at T1188c12and T 7 at T I 205bs; SN 6.15 at SN 1 158, 26 and its parallels SA 1197 at
T II 325b20 and SA 110t TII 414a3.

PMN 26 at MN 1 160ff; for a study of this discourse cf. Walters 1999.

'S As pointed out by Bailey 1983: 175-186 (cf. also Jones 2009: 98f) and Zin 2003: 309, for
Brahma to intervene in this way is in keeping with his role in brahminical texts, where he encourages
Valmiki to compose the Ramadyana, Bhatt 1960: 25,3 (1.2.22), Vyasa to teach the Mahabharata (ac-
cording to one of several accounts of the origins of this work), Sukthankar 1933: 884,3 (Appendix
1.1), and Bharata to start the performance of theatre, according to the Natyasastra, Kedarnath 1943:
3,9 (1.24).

'7Schmithausen 2005: 172 note 19 explains that by inviting the Buddha to teach, Brahma is “im-
plicitly urging his own worshippers, the Brahmans, to acknowledge the superiority of the Buddha
and his teaching”. Gombrich 2009: 183 comments that “the Buddhist claim to supersede brahmin
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when the presence of the Buddha appears to have been indicated only symboli-
cally.'® One specimen from Gandhara shows only the empty seat of awakening
under a tree, flanked on both sides by the gods Brahma and Indra, who, with
their hands in the traditional gesture of respect, appear to be inviting the Buddha
to teach (see Figure 1).?

Figure 1: Courtesy Trustees of the British Museum

teaching could not be more blatant”, cf. also Gombrich 1996: 21. Nichols 2009: 52 adds that “the
motif of Brahma pleading for the presence of the dhamma in the world shows the supposed creator’s
helplessness” to bring about the same without the Buddha.

*8Cf. the arguments advanced by Dehejia 1991 and Linrothe 1993 in reply to Huntington 1985
and Huntington 1990.

**The sculpture is at present in the British Museum, London.
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The tendency to depict the Buddha being worshipped by Brahma as well as
Indra is pervasive in sculptures,”® including reliquaries.>* In some cases it re-
mains uncertain if a particular image is intended to portray the request to teach,
or whether it may be just a scene of worship in general.??

In another specimen from Gandhara, however, the Buddha is clearly shown
in a reflective pose, supporting his head with his right arm, which in turn is sup-
ported by his raised knee. Although this posture is frequently used for bodhisattva
images,>? the monkish dress in combination with the usnisa make it clear that the
central figure is the Buddha. The seat and the tree in the background suggest
the seat of awakening and on each side of the Buddha, at a little distance, stand
Brahma and Indra, who share with the Buddha the feature of being haloed. Be-
tween Indra and the Buddha, a little to the back, we also find Vajrapani.**

The proposed identification of this image as depicting “the pensive Buddha
who is being requested to teach the Dharma” appears at first glance not entirely
straightforward.?> The Buddha is surrounded by five monks, while Brahma and
Indra - supposedly major figures in the present scene — stand at some distance
from him. On the Buddha’s right two monks are turned towards him with their
hands held in the gesture of worship. On his left another three monks are standing,
of whom the one closest to the Buddha may also be in the same respectful gesture,
while the next one turns back towards his companion, as if he were hesitating or
in doubt, needing to be urged on by the fifth in the group.

1

*°Several representations in Gandharan art are collected in Kurita 1988: 77-79 and 125-136; cf.
also Foucher 1905: 421-427. A study of the role of Indra in Buddhist texts as another instance of
inclusivism can be found in Analayo 2011b.

** A well-known example is the Kaniska reliquary; cf., e.g., van Lohuizen-de Leeuw 1949: 98-
101, the description in Dobbins 1971: 25 and the photograph in Huntington 2001: 134.

**Rhi 1994: 220 note 60.

*3For a survey cf. Lee 1993.

*In Gandharan art Vajrapani and Indra are distinct from each other, cf. Foucher 1905: 564,
Senart 1906: 122, Vogel 1909: 525, Konow 1930, Coomaraswamy 1971: 31, Santoro 1979: 301; cf.
also Lamotte 1966. In the Pali commentarial tradition, however, these two are identical, cf,, e.g., Sv
1264,12.

*The relief, which is now found in the Swat Museum, Saidu Sharif, Pakistan, has been identified
in Luczanits 2008: 226 catalogue number 165 as “der nachdenkliche Buddha wird gebeten, den
Dharma zu lehren”.
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Figure 2: Courtesy Christian Luczanits

The fact that the monks are five in number, together with the impression that
not all of them are filled with the same degree of confidence, suggests that the
scene may represent the Buddha’s encounter with what were to become his first
five monk disciples, an episode narrated in the latter part of the Ariyapariyesana-
sutta and its Madhyama-agama parallel. The two versions agree that although the
five monks had decided not to show respect to the Buddha, as they thought he had
given up his striving for liberation, when he actually approached they did receive
him with respect.

Given that in Indian and Central Asian art successive events are at times rep-
resented in a single image,?® the present piece could be combining the request
to teach by Brahma and Indra with a pictorial reference to his being received by
those who were the first to benefit from the Buddha’s acceptance of this request.

*Cf., e.g., Schlingloff 1981.
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Coming back to the textual sources, records of the present episode in the early
discourses and in several biographies preserved in Chinese translation mention
only an intervention by Brahma alone, without referring to Indra.?” The same is
true of several Vinaya accounts.?® According to the Mahavastu, however, Brahma
came together with Indra.”® The same is also stated in the Jataka Nidanakatha.3°
This gives the impression that for Brahma to be accompanied by Indra could be
a subsequent stage in the evolution of this motif, which in turn influenced repre-
sentations in art.

In view of the widespread occurrence of this episode in art and literature,
it comes as a surprise that the only known complete discourse parallel to the
Ariyapariyesand-sutta does not mention Brahma at all. This parallel is found in a
Madhyama-agama collection preserved in Chinese translation, which according
to modern scholarship can be assigned to the Sarvastivada tradition.>' In what
follows, I translate the first part of the Madhyama-agama discourse.3*

Translation

The Discourse at Ramma(ka]’s [Hermitage]33

*MN 26 at MN I 168,18 (repeated in MN 85 at MN II 93,26 and SN 6.1 at SN I 137,12),
Catusparisat-siitra fragment, Waldschmidt 1957: 112,14 (§8.9), and EA 19.1 at T II 593b3 (trans-
lated in Bareau 1988: 78); cf. also, e.g., T 185 at T III 480b2, T 189 at T III 643a3, T 190 at T III
8o6a13 and T 191 at T III 953az1.

28Cf. the Dharmaguptaka Vinaya, T 1428 at T XXII 786c24; the Mahisasaka Vinaya, T 1421 at T
XXII 103c¢23; the (Mula)-Sarvastivada Vinaya, Gnoli 1977: 129,6 (cf. also T 1450 at T XXIV 126b22
and the Tibetan parallel, Waldschmidt 1957: 113,14 (§8.7)); and the Theravada Vinaya, Vin I 5,21.

*Senart 1897: 315,1. In the Lalitavistara, Brahma is rather accompanied by his retinue, Lefmann
1902: 394,8 (cf. also T 186 at T III 528b4 and T 187 at T III 603bs).

3°Ja I 81,10. Stanzas with which Indra (Sakka) and then Brahma invite the Buddha to teach can
be found in SN 11.17 at SN I 233,32, a discourse which, however, gives Jeta’s Grove as the location.

3'On the school affiliation of this collection cf., e.g., Lii 1963: 242, Waldschmidt 1980: 136,
Enomoto 1984, Mayeda 1985: 98, Enomoto 1986: 21, Minh Chau 1991: 27 and Oberlies 2003: 48.

3The translated part of MA 204 begins at T I 775¢7 and ends at T I 777b11. Translations of this
part of MA 204, taken section by section, can be found in Bareau 1963: 14f, 24f, 28, 72 and 145 and
in Minh Chau 1991: 153-156 and 245-248.

*3The Pali editions differ on the title. While E° and C° have the title Ariyapariyesand-sutta, the
“Discourse on the Noble Search”, B® and S° give the title as Pasardasi-sutta, the “Discourse on the
Heap of Snares’, referring to a simile that describes a deer caught in snares, found in the latter part
of the discourse.
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1.34 Thus have I heard. At one time the Buddha was dwelling at Savatthi, in
the Eastern Garden, the Mansion of Migara’s Mother.?>

3. At that time, in the afternoon the Blessed One emerged from sitting in
seclusion, came down from the top of the mansion and said to the venerable
Ananda: “I shall now go together with you to the river Aciravati to bathe”. The
venerable Ananda replied: “Yes, certainly”

The venerable Ananda took hold of a door-opener and went to all the huts.3
He told all the monks he saw: “Venerable ones, you could all gather at the house
of the Brahmin Rammafka]” On hearing this the monks gathered at the house of
the Brahmin Rammalka].

The Blessed One, followed by the venerable Ananda, went to the Aciravati
river. He took off his robes, placed them on the bank and entered the water to
bathe. Having bathed, he came out again, wiped his body [dry] and put on his
robes.3”

At that time the venerable Ananda was standing behind the Blessed One,
holding a fan and fanning the Buddha. Then the venerable Ananda, with his
hands joined [in respect] towards the Buddha, said: “Blessed One, the house of
the Brahmin Ramma(ka] is very pleasant and orderly, it is highly delightful. May
the Blessed One approach the house of the Brahmin Rammalka], out of com-
passion.” The Blessed One accepted [the suggestion of] the venerable Ananda by
remaining silent.

3*In order to facilitate comparison with the translation of MN 26 by Nanamoli 1995/2005: 253~
268, I adopt the same paragraph numbering, which at times inevitably leads to inconsistencies in
the numbering, such as in the present case, where a counterpart to §2 is not found in MA 204. For
the same reason of ease of comparison, I use Pali terminology, except for terms like Dharma and
Nirvana, without thereby intending to take a position on the original language of the Madhyama-
agama or on Pali terminology being in principle preferable. In the notes to the translation, my focus
is on the discourse parallels. A comparative study of the present discourse that takes into account
a wider range of parallel material can be found in Analayo 2011a: 170-189.

MN 26 at MN I 160,17 provides a more detailed introductory narration, corresponding to §2
and the first part of §3 in Nanamoli 1995/2005: 253. According to its report, in the morning the
Buddha had gone begging alms and some monks had approached Ananda expressing their wish to
receive a discourse from the Buddha, whereupon Ananda told them to go to Rammaka’s hermitage.
Sanskrit fragment parallels to the present episode are SHT V 1332a in Sander 1985: 227, SHT VI
1493 in Bechert 1989: 161f, and SHT X 3917 in Wille 2008: 217.

3The episode of Ananda informing the other monks is not found in MN 26.

37 According to MN 26 at MN I 161,9, he stood clothed in one robe waiting for his limbs to dry
on their own.
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4. Then the Blessed One, followed by the venerable Ananda, went to the house
of the Brahmin Ramma[ka]. At that time, a group of many monks were seated
together in the house of the Brahmin Rammal[ka] discussing the Dharma. The
Buddha stood outside the door, waiting for the monks to finish their discussion
of the Dharma. The group of many monks, having completed their investigation
and discussion of the Dharma, remained silent. On [coming] to know this, the
Blessed One coughed and knocked on the door. Hearing him, the monks swiftly
came and opened the door.

The Blessed One entered the house of the Brahmin Ramma(ka] and sat on a
seat that had been prepared in front of the group of monks. He asked them: “What
have you just been discussing, monks? For what matter are you sitting together
here?”3® Then the monks replied: “Blessed One, we have just been discussing the
Dharma, it is for a matter of Dharma that we have been sitting together here.”°

The Buddha commended them: “It is well, it is well, monks, sitting together
you should engage in [either of] two things: the first is to discuss the Dharma, the
second is to remain silent. [776a] Why? I shall also teach you the Dharma, listen
carefully and pay proper attention!” The monks replied: “Yes, of course, we shall
listen to receive the instruction.”

5. The Buddha said: “There are two types of search, the first is called a no-
ble search, the second is called an ignoble search. What is an ignoble search?
Someone, being actually subject to disease, searches after what is subject to dis-
ease, being actually subject to old age ... subject to death ... subject to worry and
sadness ... being actually subject to defilement, searches after what is subject to
defilement.*°

8. What is, being actually subject to disease, searching after what is subject to
disease? What is subject to disease?*' Sons and brothers are subject to disease,

3¥In MN 26 at MN I 161,26 the second part of the Buddha’s inquiry is about the nature of their
discussion that had been interrupted, vippakata. This appears to be an application of a stock phrase
without consideration of the context, since the preceding section, in agreement with MA 204, in-
dicates that their discussion had not been interrupted, as the Buddha had politely waited for it to
finish before making his presence known.

%9 According to MN 26 at MN 1 161,27, the monks had been speaking about the Blessed One. This
would provide a smoother transition to the Buddha’s subsequent delivery of an autobiographical
account of his awakening, thereby continuing with a topic already broached by the monks.

“°Here and below, the abbreviations are found in the original.

“MN 26 at MN I 161,36 also mentions being subject to birth (= §6 in Nanamoli 1995/2005:
254). Another difference is in the sequence, as MN 26 turns to being subject to disease (§8) only
after mentioning the topic of being subject to old age ($7). Yet another difference is that MN 26
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elephants, horses, cattle, sheep, male and female slaves, wealth, treasures, rice and
cereals are subject to disease and destruction. Living beings, stained and touched
by greed and attachment, intoxicated with pride, take hold of and enter amidst
these, without seeing the danger and without seeing an escape,** grasping at them
and engaging with them.

7. - 11. What is being subject to old age ... subject to death ... subject to worry
and sadness ... subject to defilement? Sons and brothers are subject to defilement,
elephants, horses, cattle, sheep, male and female slaves, wealth, treasures, rice and
cereals are subject to defilement and destruction.#* Living beings, stained and
touched by greed and attachment, intoxicated with pride, take hold of and enter
amidst these, without seeing the danger and without seeing an escape, grasping
at them and engaging with them.

That such a person, wanting and searching for the supreme peace of Nirvana,
which is free from disease, should attain the supreme peace of Nirvana, which
is free from disease - that is not possible. [That such a person, wanting and]
searching for the supreme peace of Nirvana, which is free from old age ... free
from death ... free from worry and sadness ... free from defilement, should attain
the supreme peace of Nirvana, which is free from old age ... free from death ...
free from worry and sadness ... free from defilement - that is not possible. This is
reckoned an ignoble search.

12. What is a noble search? Someone reflects: ‘Tam actually subject to disease
myself and I naively search for what is subject to disease, I am actually subject to
old age... subject to death ... subject to worry and sadness ... subject to defilement
myself and I naively search for what is subject to defilement. I would now rather
search for the supreme peace of Nirvana, which is free from disease, search for
the supreme peace of Nirvana, which is free from old age ... free from death ...
free from worry and sadness ... free from defilement!’

gives a full treatment of each topic, while MA 204 abbreviates. The items mentioned to illustrate
each case also differ slightly, thus MN 26 at MN I 162,4 mentions wife and son instead of brother
and son, etc. The main themes are the same, however, except that MN 26 does not refer to rice and
cereals at all.

“MN 26 does not take up the topic of not seeing the danger and the escape, although such a
reference can be found regularly in other contexts, e.g., MN 99 at MN II 203,16: anddinavadassavi
anissaranapaio, differing from the formulation in MA 204 in as much as, in regard to the escape,
the Pali phrase speaks of lacking wisdom.

* Adopting the variant 775 instead of ¥%.
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That such a person, searching for the supreme peace of Nirvana, which is
free from disease, should attain the supreme peace of Nirvana, which is free from
disease - that is certainly possible. [That such a person], searching for the supreme
peace of Nirvana, which is free from old age ... free from death ... free from worry
and sadness ... free from defilement, should attain the supreme peace of Nirvana,
which is free from old age ... free from death ... free from worry and sadness ...
free from defilement - that is certainly possible.

13. Formerly, when I had not yet awakened to supreme, right and complete
awakening, I thoughtlike this: Tam actually subject to disease myself and I naively
search for what is subject to disease, I am actually subject to old age ... subject
to death ... subject to worry and sadness ... subject to defilement myself and I
naively search for what is subject to defilement. What if I now rather search for
the supreme peace of Nirvana, which is free from disease, search for the supreme
peace of Nirvana, which is free from old age ... free from death ... free from worry
and sadness [776b] ... free from defilement?’

14. At that time I was a young lad, with clear [skin] and dark hair, in the
prime of youth, twenty-nine years of age, roaming around well adorned and en-
joying myself to the utmost. At that time I shaved oft my hair and beard, while
my father and mother were crying and my relatives were displeased.** I donned
dyed robes and out of faith went forth to leave the household life and train in the
path, maintaining purity of livelihood in body, maintaining purity of livelihood
in speech and in mind.#

#MA 204 at T 776bs: SCEFIFSE. MN 26 at MN 1 163,29 agrees that the mother and the father
were crying, although it mentions the mother first. The circumstance that MA 204 has the father
first may, as suggested by Guang Xing 2005: 98 note 12, reflect Confucian influence; cf. also Analayo
2011a: 173 note 153. Bareau 1974: 249 notes that it is curious for the mother to be described as
being present when her son goes forth, as elsewhere she is reported to have passed away seven days
after his birth, cf. MN 123 at MN III 122,2 or Ud 5.2 at Ud 48,6. I intend to examine this point in
another paper, at present in preparation.

BMA 204 at T I 776bs: & B aniE %, # 0, Eayig 3. While MN 26 does not mention the
bodhisattva’s development of bodily, verbal and mental purity (or his accomplishing the aggregate
of morality, which is mentioned later), a comparable reference, with a somewhat different wording,
can be found in a Sanskrit discourse fragment paralleling the present episode, fragment 331r7 in
Liu 2010: 105, which reads kayena samvrto viharami vaca aj[iJva[m] ca pa[risJodha[ya]mi. Judging
from the Sanskrit reading, the reference to the mind, &, could be a later addition to the passage in
MA 204, as a purification of livelihood would only require restraint of bodily and verbal actions.
Such a later addition could easily happen during the transmission of the text, as elsewhere the dis-
courses often speak of the triad body, speech and mind, making it natural for the term mind to
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15. Having accomplished this aggregate of morality, aspiring and searching
for the supreme peace of Nirvana, which is free from disease ... free from old
age ... free from death ... free from worry and sadness ... the supreme peace of
Nirvana, which is free from defilement, I approached Alara Kalama and asked
him: “Alara, I wish to practise the holy life in your Dharma, will you permit it?”
Alara replied to me: “Venerable one, I certainly permit it. You may practise as
you wish to practise”

I asked again: “Alara, this Dharma of yours, did you know it yourself, un-
derstand it yourself, realize it yourself?” Alara replied to me: “Venerable one,
completely transcending the sphere of [boundless] consciousness I have attained
dwelling in the sphere of nothingness. Therefore I myself have known this Dharma
of mine, understood it myself, realized it myself”

I thought again: ‘Not only Alara has such faith, I too have such faith,%” not
only Alara has such energy, I too have such energy, not only Alara has such wis-
dom, I too have such wisdom,*® [whereby] Alara has known this teaching him-
self, understood it himself, realized it himself’ Because I wished to realize this
Dharma, I thereupon went to stay alone and in seclusion, in an empty, quiet and
tranquil place, with a mind free from indolence I practised energetically.*® Hav-
ing stayed alone and in seclusion, in an empty, quiet and tranquil place, with a
mind free from indolence practising energetically, not long afterwards I realized
that Dharma.

Having realized that Dharma, I again approached Alara Kalama and asked
him: “Alara, is this the Dharma you have known yourself, understood yourself, re-
alized yourself, namely, by completely transcending the sphere of boundless con-
sciousness to attain dwelling in the sphere of nothingness?” Alara Kalama replied

make its way into the present context. Von Hintiber 1996/1997: 31 explains that “pieces of texts
known by heart may intrude into almost any context once there is a corresponding key word.”

“MN 26 at MN I 164,2 indicates that the bodhisattva at first learned the theoretical aspects of
Alara’s Dharma.

Y Dutt 1940: 639 explains that the reference to faith in the present context stands for “confidence
in his abilities to develop the powers necessary to achieve his object”

BMN 26 at MN I 164,16 lists all of the five faculties of faith, energy, mindfulness, concentra-
tion and wisdom. The same is also the case for the corresponding section in the Sanskrit fragment
331v1i-2 in Liu 2010: 106. Since mindfulness and concentration are required to reach deeper levels
of concentration, the Pali and Sanskrit listings of mental qualities offer a more complete presenta-
tion.

*¥MN 26 does not mention that the bodhisattva went to practise energetically in seclusion. San-
skrit fragment 331v3 in Liu 2010: 106 agrees in this respect with MA 204.
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to me: “Venerable one, this is [indeed] the Dharma that I have known myself, un-
derstood myself, realized myself, namely, by completely transcending the sphere
of [boundless] consciousness to attain dwelling in the sphere of nothingness.”>°

Alara Kalama further said to me: “Venerable one, just as I realized this Dharma,
so too have you; just as you realized this Dharma, so too have I. Venerable one,
come and share the leadership of this group” Thus Alara Kalama, the teacher,
placed me on an equal level, thereby giving me supreme respect, supreme sup-
port and [expressing] his supreme delight.

I thought again:[776c] “This Dharma does not lead to knowledge, does not
lead to awakening, does not lead to Nirvana. I would rather leave this Dharma and
continue searching for the supreme peace of Nirvana, which is free from disease
... free from old age ... free from death ... free from worry and sadness ... the
supreme peace of Nirvana, which is free from defilement.

16. I promptly left this Dharma and continued searching for the supreme
peace of Nirvana, which is free from disease ... free from old age ... free from
death ... free from worry and sadness ... the supreme peace of Nirvana, which is
free from defilement. I approached Uddaka Ramaputta and asked him: “Uddaka,
I wish to train in your Dharma, will you permit it?” Uddaka Ramaputta replied to
me: “Venerable one, I certainly permit it. You may train as you wish to train.”

I asked again: “Uddaka, what Dharma did your father, Rama,’* know himself,
understand himself, realize himself?” Uddaka Ramaputta replied to me: “Vener-
able one, completely transcending the sphere of nothingness he attained dwelling
in the sphere of neither-perception-nor-non-perception. Venerable one, what my
father Rama knew himself, understood himself, realized himself, is this Dharma.”

I thought again: ‘Not only Rama had such faith, I too have such faith, not only
Rama had such energy, I too have such energy, not only Rama had such wisdom,
I too have such wisdom, [whereby] Rama knew this Dharma himself, understood
it himself, realized it himself. Why should I not get to know this Dharma myself,
understand it myself, realize it myself?” Because I wished to realize this Dharma, I
thereon went to stay alone and in seclusion, in an empty, quiet and tranquil place,
with a mind free from indolence I practised energetically. Having stayed alone
and in seclusion, in an empty, quiet and tranquil place, with a mind free from
indolence practising energetically, not long afterwards I realized that Dharma.

>° According to MN 26 at MN 164,32, at this point the bodhisattva explicitly indicates that he has
attained the same. Sanskrit fragment 331v6 in Liu 2010: 106 agrees in this respect with MN 26.
5! Adopting the variant reading 5 &% instead of ZEEET.
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Having realized that Dharma, I again approached Uddaka Ramaputta and
asked him: “Uddaka, is this the Dharma your father Rama knew himself, under-
stood himself, realized himself, namely, by completely transcending the sphere
of nothingness to attain dwelling in the sphere of neither-perception-nor-non-
perception?” Uddaka Ramaputta replied to me: “Venerable one, this is [indeed]
the Dharma that my father Rama knew himself, understood himself, realized
himself, namely, by completely transcending the sphere of nothingness to attain
dwelling in the sphere of neither-perception-nor-non-perception.”

Uddaka Ramaputta further said to me: “Venerable one, just as my father Rama
realized this Dharma, so too have you; just as you realized this Dharma, so too
did my father. Venerable one, come and share the leadership of this group.”>*
Thus Uddaka Ramaputta, the teacher, made me also a teacher, thereby giving me
supreme respect, supreme support and [expressing] his supreme delight.

I thought again: “This Dharma does not lead to knowledge, [777a] does not
lead to awakening, does notlead to Nirvana. I would rather leave this teaching and
continue searching for the supreme peace of Nirvana, which is free from disease
... free from old age ... free from death ... free from worry and sadness ... the
supreme peace of Nirvana, which is free from defilement’

17. I promptly left this Dharma and continued to search for the supreme peace
of Nirvana, which is free from disease ... free from old age ... free from death
... free from worry and sadness ... the supreme peace of Nirvana, which is free
from defilement, I went to a Brahmin village called Sena near Uruvela, south of
Elephant Peak Mountain. In that area I reached a delightful lush mountain forest
by the river Nerafijara, which was clean and full to its banks.

On seeing it, I thought: “This place that I have reached is a delightful lush
mountain forest by the river Neranjara, which is clean and full to its banks. If a
son of a good family wishes to train, he can train here. So I shall train, I would
now rather train in this place’ I promptly took some grass and approached the
tree of awakening. Having reached it, I spread out [the grass] as a sitting mat
beneath [the tree] and sat down cross-legged with the determination not to break

>*According to MN 26 at MN I 166,26, however, Uddaka offered the sole leadership of his group
to the bodhisattva. Sanskrit fragment 332r8 in Liu 2010: 107 agrees in this respect with MA 204. In
view of the fact that the bodhisattva had attained what Uddaka had not attained himself, the reading
in MN 26 fits the context better. Because of the repetitive nature of the account of the two teachers,
it could easily have happened that the reading appropriate for the first instance was accidentally
applied to the second instance, taking place at a time before the Sanskrit fragment version and MA
204 were transmitted separately.
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my sitting until the influxes had been eradicated. I [indeed] did not break my
sitting until the influxes had been eradicated.>?

18. Searching for the supreme peace of Nirvana, which is free from disease,
I attained the supreme peace of Nirvana, which is free from disease. Searching
for the supreme peace of Nirvana, which is free from old age ... free from death
... free from worry and sadness ... free from defilement, I attained the supreme
peace of Nirvana, which is free from old age ... free from death ... free from worry
and sadness ... free from defilement. Knowledge arose, vision arose and I was
concentrated on the requisites of awakening.’# I knew as it truly is that birth has
been eradicated, the holy life has been established, what had to be done has been
done and there will be no more experiencing of existence.>®

22. Having just awakened to the supreme, right and complete awakening, I
thought: “To whom should I first teach the Dharma?” I further thought: “Should
I now first teach the Dharma to Alara Kalama?” At that time there was a heavenly
being up in the sky that told me: “Great sage, may you know that Alara Kalama
passed away seven days ago.” I also came to know for myself that Alara Kalama had
passed away seven days ago. I thought again: “It is a great loss for Alara Kalama
that he did not get to hear this Dharma. If he had heard it, he would have quickly
understood the Dharma in accordance with the Dharma”

23. Having just awakened to supreme, right and complete awakening, I
thought: “To whom should I first teach the Dharma?” I further thought: “Should
I now first teach the Dharma to Uddaka Ramaputta?” At that time there was again
a heavenly being up in the sky that told me: “Great sage, may you know that Ud-
daka Ramaputta passed away fourteen days ago.”56 [777b] T also came to know
for myself that Uddaka Ramaputta had passed away fourteen days ago. I thought
again: “It is a great loss for Uddaka Ramaputta that he did not get to hear this
Dharma. If he had heard it, he would have quickly understood the Dharma in
accordance with the Dharma”

>*MN 26 does not report the preparation of the seat or the determination not to get up until the
influxes are destroyed.

>4 A reference to the bodhipakkhiya dhamma is not found in MN 26.

55 At this point, MN 26 at MN I 167,30 to MN I 169,30 continues with the Buddha’s reflection that
his Dharma is difficult to understand, followed by reporting Brahma’ intervention. Thus two full
pages of the E° edition, corresponding to §§19-21 in Nanamoli 1995/2005: 260-262, are without
any counterpart in MA 204.

5% According to MN 26 at MN I 170,15, Uddaka had passed away just the night before.
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24. Having just awakened to supreme, right and complete awakening, I
thought: “To whom should I first teach the Dharma?” I further thought: “The
five monks of former times, who supported me in my efforts, have been of much
benefit. When I practised asceticism, those five monks served me. Should I now
first teach the Dharma to the five monks?” I further thought: “Where are the five
monks of former times now?” With the purified divine eye that transcends [the
vision] of human beings I saw that the five monks were in the Deer Park at the
Dwelling-place of Seers near Benares.>” After staying under the tree of awaken-
ing according [to my wishes], I gathered my robes, took my bowl and approached
Benares, the city of Kasi.>8

Comparison

Placing the above translated part of the Discourse at Rammalka]’s [Hermitage]
and the corresponding part of the Ariyapariyesana-sutta side by side reveals a
number of small variations.>® By far the most prominent difference, however, is
the complete absence of Brahma in the Madhyama-agama version.

In the Ariyapariyesand-sutta, the episode with Brahma’s intervention begins
with the Buddha reflecting on the profundity of his realization, in particular the
difficulty of understanding the principle of dependent arising and the nature of
Nirvana for those who are steeped in worldliness and defilements. Anticipating
that others would not understand him, the Buddha considers that this would be
troublesome and decides not to teach the Dharma.

Brahma Sahampati becomes aware of this reflection in the Buddha’s mind and
realizes that the world will be lost, as the Buddha is disinclined to teach. Quickly
appearing in front of the Buddha, with hands together in respect, Brahma Sa-
hampati requests the Buddha to teach, arguing that some will understand. Fol-
lowing Brahma’s request, out of compassion the Buddha surveys the world with
his divine eye and realizes that some beings are indeed capable of understanding,
whereupon he decides to teach. Realizing that the mission has been successful,
Brahma Sahampati pays homage and disappears.

S’MA 204 at T I 777bg: {Ill A {F, while MN 26 at MN I 170,30 speaks of the Isipatana; on the
term cf. Caillat 1968.

5¥MA 204 continues with the Buddha meeting Upaka on the way to Benares, etc.

>*There are more substantial differences between the remaining parts of MN 26 and MA 204,
which I did not translate in order to stay within the prescribed size for an article in this journal.
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In principle, the difference between the two parallel versions regarding the
episode of Brahma’s intervention can be explained in two ways:

1) The episode has been lost in the Madhyama-agama Discourse at
Rammal(ka]’s [Hermitage], either through accidental loss or because those
responsible for its transmission or translation have purposely omitted it.

2) The narration of Brahm&’s entreaty is an element added later to the Ariya-
pariyesana-sutta.

Regarding the first possibility, the Madhyama-agama discourse translated
above does not give the impression that a loss of text has occurred, as the nar-
ration runs smoothly without any uneven transition. Moreover, the remainder
of the Chinese discourse makes as much sense as its Pali parallel; that is, there
appears to be no need for Brahma to intervene in order for subsequent events to
be coherent.

Proposing a conscious omission of this episode from the Madhyama-agama
version would require identifying some good reason for removing it. This can in
fact be found. With subsequent developments in Buddhist traditions, the notion
became prevalent that the Buddha had prepared himself during numerous past
lives for his task as a teacher who would lead others to awakening. This notion
makes it rather surprising that, once he has accomplished all that is required for
carrying out this mission, he should need prompting by another in order to start
teaching at all.®> Without this episode, the Buddha’s autobiographical account is
more easily reconciled with the traditional belief in his prolonged preparation for
becoming a teacher.

Regarding the second of the two above-mentioned possibilities, however, it
seems equally possible that the Brahma episode is a later addition.®* The general

%Bloomfield 2011: 100 comments that “from the earliest times Buddhists have found this
episode problematic. It seems unthinkable that the supreme embodiment of compassion would
have considered keeping his wisdom to himself”; cf. also Bareau 1963: 141f, Webster 2005, Jones
2009 and Analayo 2010: 22-26.

'Nakamura 2000: 212 comments that “the intervention of Brahma ... cannot be found in the
equivalent Chinese translation and is therefore a later interpolation” Nakamura supports his con-
clusion by arguing that the reference to dependent arising, found in MN 26 at MN I 167,35 just
before Brahma’s intervention, differs from the referents used earlier in the discourse to the final
goal as something that is tranquil and free from defilement. Yet a reflection on the significance
of what has just been realized need not perforce use precisely the same terms as a description of
the earlier aspiration to what at that point had not yet been experienced. These two contexts are
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tendency during oral transmission is in fact more often to add and expand than
consciously to remove passages. Given that the Madhyama-dgama account reads
smoothly without Brahma’s intervention, it could well be that an early version of
the Buddha’s autobiographical account did not mention Brahma at all.

The same pattern recurs in relation to the former Buddha Vipassi: the Maha-
padana-sutta and its Dirgha-agama parallel - the latter probably stemming from
the Dharmaguptaka tradition®® - report an intervention by Brahma®? which is
absent from a partial parallel preserved in Chinese and from a Sanskrit fragment
version.%* The partial Chinese version shows several substantial differences when
compared with the Sanskrit fragments of the Mahavadana-sitra, making it fairly
certain that the two stem from different lines of transmission.%

sufficiently different to allow for different but complementary perspectives on the implications of
awakening.

%0On the school affiliation of the Dirgha-agama cf., e.g., Demiéville 1951: 252f, Brough 1962/
2001: 50, Lil 1963: 242, Bareau 1966, Waldschmidt 1980: 136, Mayeda 1985: 97, Enomoto 1986:
25 and Oberlies 2003: 44.

DN 14 at DN II 36,21 and DA 1 at T I 8b2a.

4T 3 at T I 156c14 and Waldschmidt 1956: 148 note 2.

%Tust to mention a few major differences: On the prince’s first outing from the palace, according
to T 3 at T I 154b13 he encounters a sick person, in the Sanskrit fragment version, Waldschmidt
1956: 118, 11, he instead first comes across someone afflicted by old age and only meets a sick per-
son on the second outing. When his father comes to know what has happened, in T 3 at T I 154¢5
he reflects that by staying at home the prince will become a wheel-turning king, but by going forth
he will become a Buddha, whereas in the Sanskrit fragment version, Waldschmidt 1956: 120,25,
the father worries whether the prediction that the prince will go forth will come true, without any
reference to his becoming a wheel-turning king or a Buddha. On the fourth outing, having seen
someone who has gone forth in T 3 at T I 155¢3 the prince returns to the palace and there develops
the aspiration to go forth, whereas in the Sanskrit fragment version, Waldschmidt 1956: 129,1, he
approaches the renunciate, converses with him and then decides on the spot to go forth as well. The
Sanskrit fragments, Waldschmidt 1956: 131,2, report that a reflection on the nature of the Dharma
motivates the people to follow the prince’s example and go forth, whereas in T 3 at T I 155¢17 they
are motivated by his having relinquished his high position. According to the Sanskrit fragment
version, Waldschmidt 1956: 132,6, the bodhisattva Vipasyin decides that he had better live alone
and therefore dismisses the people who have followed him and gone forth, telling them to come
back once he has reached awakening. Next he obtains grass and approaches the seat of awakening
with the intention not to break his sitting until the destruction of the influxes has been achieved.
None of these episodes is recorded in T 3. In T 3 at T I 156a14 the bodhisattva Vipasyin’s investi-
gation of dependent arising covers all twelve links, including formations and ignorance, whereas
in the Sanskrit fragment version, Waldschmidt 1956: 137,7, his investigation instead leads up to
the reciprocal conditioning of consciousness and name-and-form. In T 3 at T I 156b2o Vipasdyin’s
awakening is preceded by his contemplation of the rise and fall of the five aggregates, whereas the
Sanskrit fragment version, Waldschmidt 1956: 146,1, also mentions his contemplation of the rise
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Once the absence of the Brahma episode recurs in what appear to be sepa-
rate lines of transmission, it becomes probable that this episode is indeed a later
addition. If such an addition took place, it must have happened at a time when
the Madhyama-agama parallel to the Ariyapariyesand-sutta as well as the Sanskrit
fragment version of the Mahavadana-siitra and the partial Chinese parallel were
already being transmitted independently from the ancestor of the Theravada and
Dharmaguptaka versions of these discourses. The powerful effect of this episode
would then have been responsible for the widespread occurrence of Brahma’s in-
tervention in texts like the Mahdavastu or the Jataka Nidanakatha, etc., and in
iconographic representations.

While the tendency for Brahma to be ‘included’ in early Buddhist discourses
appears to be so well attested that it can safely be assumed to be early, the most
prominent example of Brahma’s role as a promoter of Buddhism - his requesting
the Buddha to teach and thereby enabling the coming into existence of the whole
Buddhist tradition — may be a later addition to the autobiographical account of
the Buddha’s awakening.

and fall of the links of dependent arising. Such substantial differences make it safe to assume that
the two versions derive from separate transmission lineages.
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Abbreviations

AN  Anguttara-nikaya

B¢ Burmese edition

ce Ceylonese edition

D Derge edition

DA Dirgha-agama (T 1)

DN  Digha-nikaya

EA  Ekottarika-agama (T 125)
E¢ PTS edition

Ja Jataka

MA  Madhyama-agama (T 26)
MN  Majjhima-nikaya

Q Qian-long (Peking) edition
S¢ Siamese edition

SA Samyukta-agama (T 99)
SA"  Samyukta-agama (T 100)
SHT Sanskrithandschriften aus den Turfanfunden

SN Samyutta-nikaya

Sv Sumangalavilasini
T Taisho edition (CBETA)
Ud  Udana

Vin  Vinayapitaka
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This article highlights the growing role of laity in 20th century Chinese Bud-
dhism. Like other Buddhist traditions in Asia, Chinese Buddhists were af-
fected by the changes brought about by modernization. While lay Bud-
dhists have played an important role throughout Chinese Buddhist history,
during the modern period they assumed prerogatives that had been tradi-
tionally limited to monastics. The article explores three exemplary cases: a
Tantric priest (Wang Héngyuan), a scholar (Otydng Jingwt) and a politi-
cal leader (Zhao Puchu). The article examines the reaction of the Sangha
to these lay Buddhists and their lasting impact on Modern Buddhism in
China.

1. Introduction

This paper will focus on the changing role of the laity in late Qing and early Re-
publican China. Its main objective is to investigate the thesis that the modern
period saw an unprecedented shift in lay-monastic dynamics, whereby laypeople
took more liberty to interpret, practice and conceptualize Buddhism indepen-
dently of, and sometimes at odds with, the Sangha. The so-called “laicization”
thesis has been clearly articulated, among others, by Helen Hardacre:

“The modernization of Buddhist societies has brought sweeping
changes. The extension of the franchise and expanded political par-
ticipation in secular life colored religious life, creating the expec-
tation that laity should be able to influence the character of Bud-
dhist institutions. The spread of literacy has enabled laity to read
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and interpret sacred scripture with increasing independence from
the ordained. Higher education hones a critical spirit and encourages
skepticism regarding clergy’s preeminence over the laity and their
monopoly over funerals and other rituals. The prestige of science and
rationality in modernizing societies further nurtures a critical view
of traditional religious beliefs, practices, and institutions.” (Hardacre
2004, 448)

Has that been the case in modern China? This paper argues that while it
would be a historical mistake to talk about the demise of monastic authority in
the modern period, we do see a significant growth in the role of the laity in mod-
ern Chinese Buddhism. This growth is a part of processes related to the emer-
gence of complex cross-cultural and global relationships with other Asian powers
and with the West. Chinese Buddhism thus shared with other Buddhist tradi-
tions, especially those of Japan and South Asia, some characteristics that enabled
lay Buddhist influence to grow. These include concerns, whether realistic or not,
about threats from colonialism and imperialism, and also from growing secularist
tendencies. In addition, we see a shared concern for authenticity, and a tension
between continuity and rapture in these reform movements, many of which were
led by lay people.*

In order to establish my claim, I intend to focus on three case studies of laymen
with remarkable careers: a Tantric priest, a scholar and a leader. Each case study
represents a different aspect of the religious authority that the laity claimed in this
period: the right to give initiation and perform rituals, the right to authority on
doctrinal matters, and the right to lead the Sangha’s institutions.

Through the case studies I wish to demonstrate that (1) Chinese lay Buddhists
assumed leadership roles they rarely claimed in pre-modern times; (2) Lay dy-
namics in China were closely related, at least in the early part of the 20th century,
to the changing role of religion and Buddhism globally and in Japan in particular;
and finally that (3) Lay Buddhism in the modern period is closely related to his-
torical and social dynamics in modern China. I will begin with a brief overview
of the laity’s role in Chinese Buddhism.

! At the congress of the International Association of Buddhist Studies in Taiwan, June 2011, these
shared characteristics came up repeatedly in a panel dedicated to the growing role of the laity across
cultures in the modern period.
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2. The Historical Role of the Laity in Chinese Buddhism

What do I mean by lay Buddhists? This is by no means an easy term to define.
As Holmes Welch noted, “The director of the 1961 census in Hong Kong was un-
able to solve it (i.e. the question of what a Buddhist devotee is) and therefore no
entry on religion was included” (Welch 1967, 357). So what is a lay Buddhist?
Welch continues, “Suppose we asked, ‘do you believe in the Buddha ({5 #)?" In
that case most of the rural population of China would answer in the affirmative...
If we asked: ‘Do you go to worship at Buddhist temples?” almost all would answer
that they did” (Welch 1967, 357). What about those who worship in other tem-
ples too?* One cannot exclude all religious hybridity when discussing so-called
Buddhists in China. For this paper I will define lay Buddhists as people who took
their Buddhist identity a step beyond occasional worship. The three cases below
are laypeople who made Buddhism their main vocation in life.

Devout Buddhist laypeople who have had a remarkable career are not new in
Chinese history. Chinese laity began to organize into societies for recitation of
the Buddha’s name already during the Six Dynasties (222-589) period. Some of
the greatest poets of the Tang Dynasty, such as Wang Wéi and Bai Jayi were lay
Buddhists. Lay Buddhists such as Li Tongxudn (%=%# ) contributed to the de-
velopment of Chinese Buddhist thought,? and layman Péng (J& & I-) established
his name as an ideal Enlightened Chan lay Buddhist, whose wisdom recalled that
of Vimalakirti.

It seems safe to argue that throughout Chinese Buddhist history, elite mem-
bers of the literati both shaped and were shaped by their association with Buddhist
monks.# In the Ming Dynasty, a large number of literati immersed themselves in

*This raises a broader problem of religious identity in China, which is more fluid than has been
traditional in the West. However, in 2008 the Pew Research Center published a study conclud-
ing that: “Based on interviews with more than 35,000 Americans age 18 and older, the U.S. Reli-
gious Landscape Survey finds that religious affiliation in the U.S. is both very diverse and extremely
fluid” http://pewresearch.org/pubs/743/united-states-religion, http://pewresearch.org/pubs/743/
united-states-religion (Accessed May, 2nd 2011). In another research published in the BBC and
study religious patterns in 9 Western countries researchers argued that, “The study found a steady
rise in those claiming no religious affiliation” http://www.bbc.co.uk/news/science-environment-
12811197, http://www.bbc.co.uk/news/science-environment-12811197 (Accessed May, 2nd 2011).

One can argue that in recent years religious identity in the West became more fluid as well and
that one can see more hybrid forms of religious practice (so called Jewish-Buddhists, or a Christian
who is also a Zen practitioner, Christian Yoga etc.).

3For more see Gimello 1983.

*For more see Halperin 2006 and Gregory 1999.
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the study of Buddhist scriptures, following the lead of Wang Yangming (1472-
1529). According to Wu Jiang, some of Wang Yangming’s followers incorporated
Buddhist teachings into their Confucian teachings. It was a time of fascination
with Buddhist scholasticism and there was a “prevalent Chan craze in the literati
culture” (Wt 2008, 47). The Chan Buddhist tradition developed a highly sophis-
ticated corpus of literature. Consequently, Ming literati read Chén literature for
their leisure, to experience the “joy of Chan” (Wu 2008, 59). Sometimes they
challenged the monks’ understanding (Wt 2008, 65-7) and even offered teaching
as Chan teachers (Wt 2008, 68-71).

What, if anything, had changed in the modern period? Some may argue that
not much changed, that the dynamics in the Qing Dynasty and onward are simply
the maturation of earlier dynamics. However, I would like to suggest that lay Bud-
dhists not only increased their prominence during the late Qing Dynasty, but also
moved into new territories that they avoided in the past. For example, Holmes
Welch noted that towards the end of the Qing and the Republican period most of
the lay associations were founded by lay initiatives, unlike the lay associations of
the pre-modern period, which were founded mostly by monks (Welch 1968, 81).
Welch also noted that laypeople began to participate in activities that were tradi-
tionally restricted to monks, sitting in meditation sessions with the monks in the
meditation halls and the halls for the recitation of the Buddha name. Laypeople
also began to participate in rituals, one of the monopolies of the clergy and an
important source of income for the Sangha. The first case study is an example of
how laypeople in the 20th century insisted not only on having a role in rituals but
also on officiating at them.

3. The lay Acarya Wang Hongyuan F-5AH (1876-1937)
3.1. Biography

Wiéng was a controversial lay Buddhist who was a 49th generation Acarya [
FU (which literally means “teacher”, but is here defined as a Tantric priest) in the
lineage of the Japanese Shingon School. He is a part of the long esoteric Buddhist
tradition in China (%3)), a tradition that in the early 20th century enjoyed a re-
markable comeback via Japan.> Wang’s early career did not suggest his future as

>The history of this school in China is fascinating and has received well-deserved treatment by
scholars in recent years (for more see Orzech, Serensen and Payne (eds), 2010). Scholars such as
Robert Gimello, Charles Orzech and Henrik Serensen show that the history of this movement in
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a propagator of esoteric Buddhism. He received a traditional Confucian educa-
tion, and in 1899 passed his Xiticdi 5 degree, the first degree in the imperial
examination system. He later taught and served as principal at a middle school
in Chdozhou, Guangdong. When he was in his 40’s, Wang had doubts regard-
ing the Confucian critique of Buddhism and the more he read about Buddhism
the more he found himself drawn to it. In 1918, Wéang published a translation of
the Japanese Shingon school priest, Gonda Raifu’s i FH 25 7 (1846-1934) work,
Mizong gangyao % 5= A% (Essentials of the Esoteric School). After the transla-
tion, and perhaps as a result of it, Gonda arrived at Chdozhou in 1924 and gave
Wang tantric initiation (abhiseka JETE).

In 1926, Wang left for Japan, where he received the title of Acarya. He later re-
turned to China and established the China Esoteric Buddhist Rebirth Association
(B B #E ¥ ). He consequently began to propagate the esoteric tradition,
teach, and publish a magazine called “Records of Teaching Esoteric Buddhism”
(EHEEE ). In 1928, Wang began conducting initiation ceremonies in cities
such as Chaozhou, Guangzhou, Shantéu and Hong Kong, where thousands be-
came his disciples (Déng and Chén 2000, 353). In 1933, he became the director
of the newly established Jiéxing Vihara fi#{7#5 7 and lectured on Buddhism in
Sun-Yat Sen University. In 1934, he also established the Shantéu Esoteric Bud-
dhist Rebirth Association (Y1158 % # 2 #i &) and published a magazine called
“The Lamp of the World” (f£/&). A prolific writer, he translated his teacher’s
writings, commented on esoteric Buddhist texts and wrote original works of his

own.®

3.2. Wang Hongyuan and the debate with Taixa

Before his return from Japan as Acarya, Wang was a part of the reformer-monk
Taixi’s circle. Taixa (K 1890-1947) is known especially for his relentless efforts
to modernize the Sangha. Buddhists during the Republican period understood
that times had changed and that they had to change with them. They also un-
derstood that the tide of change signified a risk to the stability and prosperity of
Buddhism in China. One of the ways in which reformers such as Taixa sought
to combat these developments was to restore East Asian Buddhism to its state of
glory during the Tang, when Chinese Buddhism was believed to be at its prime.

China is much more complex than the traditional narrative of “popularity in the Tang and a later
decline”. (Shi Dongcha 1975, 426).
SFor a list of publications see Déng and Chén 2000, 335.
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He thought that modern Buddhism should be a unified form of Buddhism, non-
sectarian in its approach (Welch 1968, 198-9), presumably because internal debate
and arguments would weaken the Sangha facing external detractors.

One of the schools that were popular during the Tang was the Esoteric School.
In 1919 Taixa began his attempt to revive the esoteric tradition through promot-
ing Esoteric Buddhist literature in his journal Hdichdoyin. He encouraged monks
to study in Tibet and invited Tantric masters to initiate his students (Clower 2003).
In 1924, he opened the Buddhist College for the Study of Tibetan Buddhism and
Language. Students who enrolled there were taught Esoteric Buddhism by the
Tantric master Dayong (K5 1893-1929), who was also the principal of the in-
stitution (Welch 1968, 196-7). Taixa initially supported Wang’s interest in the
esoteric tradition.” In the first letter he wrote to Wang, Taixa congratulated him,
saying, “Your translation of Gonda Raifu’s two volumes of A Thorough Explana-
tion of the Mandala was published in Hdichdoyin and it is most welcome” (The
Complete Works of Taixi, hereafter TQS 26p122). In his second letter, Taixa con-
tinued his praise: “The more published the better, and this is my hope. But look-
ing at what has been published so far, I am not yet satisfied; I am looking forward
to your great work!” (TQS 26p122-3)

However, shortly afterwards the tone changed and the enthusiasm of Taixa
shifted to cautious critique. The problem for Taixa seemed to be that his plan for
a humble revival of the esoteric tradition was too successful. Taix@’s main goal
was not to promote esoteric Buddhism but to modernize Buddhism. Moderniz-
ing Buddhism meant purging it of what many at the time considered superstitious
elements (or to put it in the words of Holmes Welch, from “a mixture of Brahman-
ism and magical hocus-pocus” Welch 1968, 177), many of which could be found
abundantly in the esoteric tradition. As a result of the revival effort, the esoteric
tradition did not become the tamed tradition he envisioned but so widely popu-
lar that it threatened to overshadow the whole syncretic project of Taixa. It was
at that point that Taix@’s support for the esoteric tradition waned, and he became
critical towards Wang Hongyuan.

What were the main complaints of Taixti and some of his followers against
Wang? In a letter he wrote to Wang, Taixt enumerated some of them.

After reading your essay “Letter of Respectfully Informing Bud-
dhist Scholars in China,” I learned about the visit of the Japanese

7Taixa also included the translation by Wang in the curriculum of his seminary.
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Archbishop® [Gonda] Raifu to China. This is indeed a significant
karmic event. I also heard about the revival of the Esoteric tradi-
tion’s spirit [in China], much of which is thanks to your translation of
[Gonda] Raifu’s writings. [Gonda] Raifu indeed established himself
as a great scholar among Japanese scholars of the esoteric tradition.
However, despite appropriating the title of a monastic archbishop, in
fact he does not practice as a monk. I heard from Master Enka (&
#EH), that [Gonda] Raifu still has concubines in his seventies. I've
heard that all Japanese clerics are like that, and that it has become
a popular practice. This behavior is not better than the certain Jodo
Shinsha master whom you criticized [in the past]. [People like Raifu]
merely talk the noble path of the Esoteric tradition practice, but do
not practice it; they can only be regarded as philosophers but not as
Shingon Acaryas.

Therefore, in my opinion, [while visiting], [Gonda] Raifu should
give lectures around China, like John Dewey and Bertrand Russell,
but must not perform abhiseka rituals. I now question you, what do
you think? (TQS 26p128-9)

On the surface, Taixt seems to be concerned with the morality of the Japanese
Shingon priests, but there are two other issues that bothered him. First, Raifu and
other Japanese Buddhists arrived in China supported by Japanese imperialism.
The infamous document of the twenty-one demands (—1—1¢),® included a de-
mand that Japanese Buddhists should have the right to conduct missionary work
in China. Japanese imperialists of that period attempted to use Buddhism as a
“unifying” ideology to form a pan-Asian front in order to face European domi-
nance. Needless to say, the Pan-Asian entity would be ruled by Japan (Yu 2005,
161).

The second concern, more relevant to our discussion, is the risk that under
Japanese influence the boundaries between monks and laypeople would become
murky. Taixa saw the problem emerging, perhaps, when Gonda Raifu became
the teacher of the monk Tesong (714 1894-1972). Traditionally, it was not ac-
ceptable for a monk to be mentored by a layperson, only vice versa (Bianchi 2004,

{4 1F is a highest title a Shingon priest can achieve. It literally means something like “Sanghas
chief”, or “chief monk’, and Taixa is criticizing the fact that they use the term monk or Sangha
without actually being Buddhist monks.

See Spence 1991, 285-6.
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36-7) Wang’s rituals were another ominous sign for Taixa.'® Welch noted: “It was
far less common for laymen to appropriate the titles of monks than to appropriate
their function (Welch 1968, 85). As is evident from Wang’s case, one of the prob-
lems with his Buddhist career was that he did both; he used the title of Acarya
and at the same time performed the initiation ceremony and by that attracted
thousands of followers.

That led to an escalation in the tone of Taix@’s criticism. On a later occasion,
he replied to a question about a criticism of Wang:

This [criticism] was incurred by Wang Shiyt’s (£ Al Wang’s origi-

nal name) own fault of arrogance and pride. He is merely a mediocre

Confucian scholar rejecting Buddhist [orthodoxy]. He translated

two books by the Shingon Shingi-ha (the new interpretation sub-

school) master Gonda Raifu and gained the favor of Gonda. [Con-

sequently], he broke the laws of the Buddhas and the regulations of
the patriarchs. He received an initiation [from Gonda], and then re-

garded himself as a rare and invaluable commodity and arrogantly

thought to elevate [Gonda] Raifu’s teachings as surpassing all other

Buddhist dharma-gates in China and abroad. He also erroneously

thought that the upasaka resides among the six communities of monks
etc. and that [the upasaka] leads the seven communities [of the Bud-

dha’s disciples]. This is the reason that he provoked the monastic

rebuke. In addition, Wang Shiyli does not know how to admit mis-

takes. He does not recognize the words “humility and repentance”

He unceasingly provokes wrangling with others; consequently he is

harshly scolded by [people] from all over. (TQS 31p1421)

What was Wang’s reaction to Taix@’s concerns about erasing the traditional
difference between monks and laity? He seemed to be quite indifferent. He said,
“There is no distinction between monks and laity in my school. All laypeople are
dharma vessels, who carry forward the great Dharma, and are monuments'* of
the attainment of Buddhahood**” (Ya 2005, 161).

°Needless to say for Shingon followers Gonda Raifu was not a monk in the traditional sense, but
also not a layperson, borrowing from Richard Jaffe he was “neither monk nor layman.” For Taixa
there was nothing that separates Gonda Raifu from other ordinary laypeople, excluding perhaps
the pretense to be a cleric.

"'Literally stiipas.

**Literally Buddhahood in this very body.
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Taixa was definitely not the only Buddhist to be concerned about the ritualis-
tic prerogatives that Wang assumed. Other Buddhists wrote treatises denouncing
him, among them Zhoit Yudnxing’s The Danger of Chinese Esoteric Buddhism (F1
B {8 24 %% 7% f& 22) and the monk Danyun’s Discussing Wing Héngyuan's Trans-
gressions from the Perspective of Exoteric and Esoteric Buddhism (i ZH% 78
S F] FaAREIUAL). A prominent critic, the monk Yinguang, stated, “The layman
Wang Hoéngyuan, despite the fact that he has deep faith in Esoteric Buddhism,
[and despite the fact that] it yielded some results, since he began to misinterpret
the message, has missed the meaning and failed to understand it. He should con-
tinue his reading of the scriptures, and only then will he recognize his mistake.
Now, despite the fact that his skills began to gain some momentum, it is like flames
rising from a weak and empty fire*3 (Yd 2005, 161-2).

Monastic critique seemed to do little to curb the popularity of Wang initia-
tions, but they were not the only challenge to monastic authority. Around the
same time, a layman with a similar background to that of Wang made an impor-
tant contribution to the critical study of Buddhism in China. The layman Otiydng
Jingwu, through his Inner Studies Institute, challenged some longheld assump-
tions about Buddhist doctrine and further challenged the Sangha’s authority.

4. The scholar Ouyang Jingwt EX 5 %= % (1871-1943)

While Wang challenged the monastic prerogatives in performing religious ini-
tiations, Otiyang challenged the monastic prerogatives in at least three different
ways. (1) He argued against central doctrines and important schools in East Asian
Buddhism, considering them inauthentic. (2) He challenged views that estab-
lished monastic superiority. (3) He played a crucial role in an attempt to exert
control over the monastic estate in China through the establishment of a Bud-
dhist Association.

4.1. Biography

Otiydng Jingwt was born in 1871 in Yihudng county ('H #), Jiangxi province.
His original name was Otiyang Jian (EX[5#7) and courtesy name Ouydng Jinght

*This is a metaphor from Chinese medicine which refers to a condition resulting from general
energy deficiency and inner fire hyperactivity. Yinguang compares Wang to someone who produces
efficacy from an unhealthy source.
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(ER[5 #5180).*4 Like Wang, Otydng came from an educated family and was tu-
tored from an early age in traditional Confucian education. Prepared to continue
his family’s literati heritage, he was trained in the Chéngzha orthodox branch of
Confucianism. At the same time Otyang was also trained in the methods of the
Evidential Scholarship movement (Kdozhéngxiie % % £2), a Qing Dynasty move-
ment that emphasized a critical approach to the study of the Confucian (and non-
Confucian) classics. It is this critical spirit that he later applied to the study of
Buddhist scriptures and through which he challenged some of the fundamental
mainstream and monastic assumptions regarding the Buddhist teachings.

Like Wang, Otyang converted to Buddhism in his adulthood. A major factor
in his reluctance to convert to Buddhism was undoubtedly his Confucian her-
itage, to which he was committed ideologically but also emotionally, as it was his
family heritage. Otyang finally converted to Buddhism after his meeting with
Yang Wénhui, the so-called father of modern Buddhism in China. Yéng con-
vinced Otiydng that there is more to Buddhism than its East Asian tradition and
encouraged him to study the Yogacara tradition and the tradition of Buddhist
logic. Yang argued that without understanding the Yogacara tradition it would
be impossible to understand Buddhism (Chéng 1999, 162), a view that Otayang
maintained throughout his later career.

The study of Yogacara became more available thanks to Ying Wénhui’s success
in retrieving hundreds of volumes of Buddhist texts from Japan, volumes that
had been lost in China for about a millennium. Prime among these texts were
fundamental commentaries on Yogacara and Buddhist logic, texts that provided
the Chinese-speaking world with a renewed encounter with the Indian scholastic
tradition after years of being marginalized in the East Asian Buddhist curriculum.

Otiydng was known among Yang Wénhui’s circle as the Yogacara expert. He
later established his own institution of Buddhist learning, the Inner Studies In-
stitute (Zhina Neixuéyuan SZHBANEEFE). Through this institution he taught and
introduced Buddhism to some of the most prominent intellectuals of the early
part of the 20th century, such as Lidng Qichao, Lidng Shuming and Cai Yuanpéi.

His Yogacara studies often brought him into conflict with conservative Bud-
dhists, many of whom were monks. In the next section I shall briefly discuss
Otyang’s challenge to orthodox Chinese Buddhism, which he deemed as partially
inauthentic. I shall then discuss his institutional challenge to the Sangha, and his
unsuccessful attempt to assume control over the Sangha’s establishment. At that

“He changed his name to Jingwi when he converted to Buddhism in his 40s.
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time, the idea that a layman, and a radical at that, could oversee the Sangha’s estate
was shocking. As we will see below, this scenario became a reality with the career
of Zhao Puchu, when the Chinese Buddhist Association was reestablished after
the Communists took over.

4.2. Otyang’s challenge to Buddhist Orthodoxy

Otiyang’s challenge to Buddhist orthodoxy extended beyond his individual work.
As the head of the Inner Studies Institute, he trained the next generation of lay
Buddhists, who contributed to the critique of mainstream Chinese Buddhist doc-
trines and practices."> Some of the disciples’ critiques were even more analytical
and precise than those of Ouyang himself. Ouyang can be credited with intro-
ducing a critical approach to the study of Buddhism which he inherited from his
Confucian education. His understanding of the Buddhist teaching underwent
various developments.'® In his long career his doctrinal preferences evolved be-
yond the Yogacara tradition (he also studied the Madhyamaka and continued to
write on Confucianism); nonetheless, Yogacara always remained his benchmark
to judge the authenticity of the tradition. He said:

If one wishes to dispel the...obstacles [for Chinese Buddhism], one
must enter the gates of the Yogacara teaching.’” The Yogacara teach-
ing is a skilful means; it is the understanding of the correct princi-
ples. A scholar who investigates it will be able clearly to understand
the true principle. He will be able to cure the obstacle of vague and
unsystematic thinking. (Otuyang 1976, 1360)

Judging by this benchmark he found much to criticize within the Chinese
Buddhist tradition. The most fundamental error was the teaching that can be
located in texts such as the Awakening of Faith in the Mahayana (K315 5&
hereafter AFM). The AFM has been controversial since its appearance in China
during the sixth century. However, during the Tang Dynasty, the AFM’s popular-
ity grew and it was accepted by most mainstream Buddhists as an authentic text.
This was especially true in Hudyan circles. The text remained foundational for
East Asian Buddhist thought, as evidenced by more than 150 commentaries that
were written to explain its intricate system to generations of Buddhists.

"SWriters such as Lii Chéng and Wang Enyéng.
$For more see Aviv, 2008 and Chéng, 2000.
'7Literally wéishi and faxiang.
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It is beyond the scope of this paper to discuss at length the teachings of the
AFM or Ouyang’s critique of it; nonetheless an example may illustrate the kind
of objection Otiyang made to it. The AFM’s teaching can be contextualized in a
larger debate on whether the mind is fundamentally pure or impure. The AFM
offered a synthesis, that is, the mind has two aspects — the pure and the impure.
Using the technical language of the AFM, the author of the text argued that there
is only one mind but that it has two different aspects, “mind as suchness” ('[» &
M) and the “mind that arises and ceases,” or samsaric mind (/(>ZE ). The two
aspects are two manifestations of one and the same mind, two sides of the same
coin.*®

For Ouyang, this unique teaching was not confirmed by any credible Yogacara
text. He argued that fundamental to the Buddhist teaching is the notion of cor-
rect knowledge (Skt. samyagjfiana, Ch. IE%). Correct knowledge must have an
object that it “knows” or cognizes. An object must be something that can serve
as a cause. In the case of the AFM, however, the object collapses into the subject.
Ouyang argued that this is a doctrinal error.

The collapse of suchness and the subjective mind into one, as well as other
errors, was consequently adopted by the main schools of East Asian Buddhism
(Tiantai and Hudyan schools) and further distanced Chinese Buddhism from what
Otuyang saw as authentic Buddhism. In an attempt to settle seeming contradic-
tions within the Buddhist teaching, these schools created a classification system
known as panjiao (#]34) that judged the subtlety of the various teachings. Over-
emphasis on panjido classification created the false assumption that there are sev-
eral teachings within Buddhism, whereas the Buddhadharma is essentially one.*®
These teachings and classifications eventually informed Buddhist practice, which
consequently took the wrong turn. Otiyang argued that at the end “they [i.e. the
indigenous East Asian schools] do not find the gateway to the practice of medita-
tion” (Ouyang 1988, 181).

From the standpoint of practice, no other school shaped Buddhist practice
in China more than the Chan School. Here, Otyang criticized Chan Buddhist
anti-intellectual sentiments. He held that Chan Buddhism should be commended

8See T32n1666.0576205-09.

See for example when Ouydng argues: “Both schools differentiate [the teachings of the Buddha]
based on [different] concepts. [But, in fact] there is no difference in the meaning of the teachings”
(Ouyang Jingwu 1976, 1365).
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for its Madhyamika tendencies but its adherents must leave behind their anti-
scriptural rhetoric. Otiydng argued:<

Since the School of Chan entered China, its blind adherents [mistak-
enly] understood the Buddhadharma to mean ‘Point directly to the
fundamental mind, do not rely on words and letters, see your nature
and become a Buddha’ Why should one attach oneself to name and
words? Little do they realize that the high attainment of Chan follow-
ers only happens among those who combine reason with the sharp
faculties of superior wisdom...they discard the previous scriptures
of the sages of yore and the excellent and refined words of the wor-
thy ones of old, which lead to the decline in the true meaning of the
Buddhadharma (Ouyang 1976, 1359).

Ouyang was greatly concerned with this decline. How can the Buddhist tra-
dition be dependent on ignorant and deluded monastic leadership?

4.3. Ouyang’s challenge to monastic prerogatives

As we saw from the dynamics between Taixd and Wang Hoéngyuan, there are
certain assumptions in lay-monastic relationships regarding prerogatives that are
available to the monastic community by virtue of their pure life, whereas they are
not available to lay followers. Ouyang rejected this presupposition and argued
that from the Mahayana perspective it is a mistake. In a famous essay, he outlined
ten mistakes he found in respect to the supposed monastic prerogatives. Prime
among them is the mistake that only sravaka, i.e. ordained monks and nuns, can
be considered as a part of the Sangha. This is rejected on two accounts. First,
he argued, central Mahayana sutras such as the Mahaprajiiaparamita sitraand
the Vimalakirtinirdesa Sutra, distinguish the sravaka sarnighafrom the Bodhisattva
sangha. High Bodhisattvas are monks but they are not part of the sravaka sangha.
Second, more relevant for our concern, is that in the Dasacakra-ksitigarbha sitra,a
layperson (worldling or parthagjanika) can hear the preaching of the dharma and
be considered a sramanaon the lowest level. Kuijis (3% 632-682) commentary
on the sutra explained that in respect to a layperson when “there is no inner dis-
cord and one’s external affairs are in harmony, one can be considered part of the
gem of the Sangha” (Ouyang 1995, 44-49).

Ouyang also argued against the assumption that all laypeople are completely
secularized ({&), which in the Buddhist context is understood as someone who
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does not observe any precept. In addition, Ouyang argued that a layperson could
receive the Bodhisattva precepts. He argued that laypeople could be a field of
merit, serve as teachers and preach the dharma. Finally, he believed that a monk
could seek the teaching of a layperson®® (Ouyang 1995, 44-49). Itis not difficult to
see why prominent monks were outraged by Otiyang. Yinguang once commented,
“Ouyéang Jingw is a great king of devils” (Welch 1968, 119). Yinshtin argued that
Ouyangss circle “specialized in reviling monks and nuns and starting arguments
between clergy and laity” (Welch 1968, 34).

4.4. Ouyang and the failed attempt to establish the first Buddhist Association

In March of 1912, Ouyang petitioned Sun Yat-sen’s newly established government
in Beijing to unite Buddhist institutions under the supervision of a Buddhist As-
sociation. The historical context was the growing threats that Buddhist faced to
their institution progressive forces, greedy officials, bandits and warlords. It was
also a response to the attempt to establish Confucianism as a state religion.

The proposal of Otyang and his friends provides a vivid picture of the self-
confidence they felt in regard to their own ability to assume leadership over the
Sangha.

The Association shall have the right to superintend all properties
belonging to all Buddhist organizations.

The Association shall have the right to reorganize and promote
all Buddhist business affairs.

The Association shall have the right to arbitrate disputes that may
arise between Buddhists and to maintain order among them.

The Association shall have the right to require the assistance of
the National Government in carrying out all the social, missionary,
and philanthropic works stated above.

All activities of the Association within the scope of the law shall
not be interfered with by the Government.

The National Government is requested to insert a special article
in the Constitution to protect the Association after it has been ac-
knowledged as a lawful organization (Welch 1968, 34).

**This was an issue with Tesong (see page 9).
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What is apparent in this proposal is the deep distrust of these lay Buddhists in
the ability of the monastic community to handle effectively the delicate predica-
ment of Buddhism in that period.>* Welch saw it as no less than “a plan to place
the whole Buddhist establishment in the hands of men who despised the Sangha.”**
It is this level of distrust between laity and monastic and the attempt not only to
suggest a governing body for the Sangha but also to assume the leadership role of
this institution that was novel in the Republican period.

Initially, the charter was approved by Sun Yat-sen’s government, but it pro-
voked a bitter reaction from some of the leading monks at that time. They estab-
lished their rival association; consequently Otiyang’s association dissolved. How-
ever, not long after, another layperson led the Buddhist Association without strong
opposition from the monastic community. To consider the leadership of this man
as a unique case in the history of lay Buddhism in China, the next section will deal
with the career of Zhao Pucha

5. The career of Zhao Pucha #E#£7] (1907-2000)
5.1. Biography

Zhao was one of the most famous Chinese Buddhists in the latter part of the 20th
century, and succeeded in leading the Sangha during the tumultuous decades af-
ter the Communists took control over China. Interestingly, unlike the monastic
leaders’ contentions against Wang and Ouayang, Zhao's leadership was accepted by
most. This can be explained by the historical and political context, which changed
radically after 1949, and by the fact that at the same time as Zhao was a Buddhist,
he was also an advocate of communism. As such he served as a bridge between
the Buddhists and the new state ideology. In China, Zhao is also remembered as
a politician and a social activist. No less important, he was also an appreciated
calligrapher and poet.

He was born to a family of devout Buddhists in Anhui province in 1907. When
he was a child his mother often took him to a Buddhist temple to worship the
Buddha, and that kindled a lifelong commitment to the Buddhist teachings. As a
young man, he enrolled as a student in Dongwt University (5 5% K £2) in Sizhou.
. While recuperating from an illness that forced him to drop out of school, he be-
gan to study Buddhism more seriously. Through family connections he became

*'See Boorman 1970, 48 (vol. 3).
**Ibid., 34.
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associated with the Enlightenment Garden (%), a center for lay Buddhist ac-
tivists and Buddhist charity work. There, at age 21, he met the eminent Buddhist
teacher, Yudnying (|3 1878-1953), took refuge and studied Buddhist texts with
him.

At the same time Zhao also began to serve as the secretary of the Chinese Bud-
dhist Association (F7 20 {# #( 17 &, hereafter CBA) in Shanghai. During the war
with Japan he participated in charity work in the city and after the war ended, with
the help of others, he founded the Chinese Association for Promoting Democracy
(TREEREEES).

In the years after the establishment of the People’s Republic of China, Zhao
increased his participation in political and social activities. He participated in
international conferences and delegations to promote China’s relationship with
other countries, such as Burma and Japan. He also participated in peace related
activities and organizations. For example, he was a delegate to the Conference on
Disarmament and International Cooperation in Stockholm in 1958, was in the
Special Conference of the World Peace Council in Stockholm in 1959 and in the
6th World Conference Against the Use of Atomic Bombs in Tokyo in 1960.

5.2. Zhao Puchu as the leader of the Chinese Buddhist Association

In 1949, Buddhists struggled to secure their position in the new political situation.
The odds were against them. The Communists were not interested in promoting
any religion, but there was not yet any clear sign that it was forbidden. One of the
leading figures in the effort to integrate Buddhism into the new China was a monk
by the name of Juzan (1908-1984 F.&). Juzan was attracted to Socialism from
an early age and was the ideal person for the job. In fact, he was ordained under
Taixa to save himself from the Nationalists, who were looking for him because of
his involvement with Communist activities in Shanghai.

Juzan diligently sent memorandums to chairman Mao seeking to reform the
Sangha,* but they were repeatedly rejected. However, where Juzan failed, Zhao
was more successful in soliciting the cooperation of the new regime. In May of
1951, he failed at his first attempt to reestablish the CBA on the mainland (The
CBA had been disbanded in 1937.) According to Holmes Welch, Zhao managed
to convince the religious affairs section of the Chinese People’s Political Consul-
tative Conference (CPPCC), the Ministry of Internal Affairs and the Religious

*3For more information on Juzan’s reforms see Xué Yu 2009 and Welch 1972, 7-11.
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Affairs Division to form the CBA. However, in practice, nothing happened. It
seemed that the ruling Communist party was yet to determine its policy towards
religious institutions (Welch 1972, 17-18).

Finally, in 1953, the CBA was reestablished. Its inaugural meeting was held
in May, exactly two years after Zhao' initial attempt. At first, both Juzan and
Zhao had a leading role in the newly formed CBA, but Juzan’s position gradually
diminished, whereas Zhao’s influence grew. Zhao played a major role in laying
the foundations for the future of the CBA (Welch 1972, 19).

The relationship between laity and monks was a part of the CBA’s agenda. For
example, Zhao announced that the CBA would have no ordinary members. He
argued, “ordinary members would lead to inequalities between the Sangha and
the laity” (Welch 1972, 19). The CBA was then not an organization for Buddhists
but functioned more as a mediating body between the Sangha and the state, and
its leaders, both monks and laymen, were selected. While this move was probably
politically motivated, it was another indication that during Communist rule laity
would not be assigned a back seat on the Buddhist bus. While in name Yuanying
and then Sherab Gyatso headed the CBA, Holmes Welch argued that in fact Zhao,
who served as secretary-general, was the true head (Welch 1972, 23).

The fact that a layman’s influence overshadowed that of monks was uncom-
mon in Chinese Buddhism, even in the early years of the PRC. In response to
Zhao's leadership Juzan complained: “According to Buddhist scriptures, monks
and nuns who have left lay life are in charge of the Dharma, whereas Buddhist
devotees who remain laymen merely protect the Dharma” (Welch 1972, 10). This
was a traditional view held by most of the monastic Buddhists. Monks should
decide the governance of the Sangha and the laity should support the monastic
leadership.

Juzan was eventually sentenced to prison in 1967 as a counter-revolutionary.
He was released only after the Cultural Revolution in 1980 and died four years
later. Zhao's lot was better, despite the fact that even he suffered a setback during
the Cultural Revolution. Already in the early years of the CBA, prior to the Cul-
tural Revolution, Zhao was well aware of Buddhists’ vulnerable position and of the
need to negotiate between a secular regime that was hostile towards religions and
Buddhist interests. For example, in response to some Buddhist grievances, Zhao,
the de facto leader of the largest Buddhist organization in China, did not protest to
the regime in an attempt to ease the tensions, but instead sent the Buddhists to do
some soul searching. He argued that some of the problems occurred because “the
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personal conduct of Buddhists has gotten out of line... the first thing Buddhists
should do is to ask whether they themselves have been patriotic and law-abiding
and clearly distinguished between the enemy and themselves, between the het-
erodox and the orthodox” (Welch 1972, 24). Perhaps due to this kind of skillful
navigation between the Buddhist community’s needs and the hostile political en-
vironment, the CBA survived until 1966.

Like many other leaders and intellectuals, Zhao suffered a humiliating fate
during the troubled years of the Cultural Revolution. However, he was invited
back to public service by Prime Minister Zhou Enléi when he heard about Zhao's
predicament and was again appointed the head of the Buddhist Association. When
the scholar John Strong visited China in 1972, he was hosted in the headquarters
of the newly established CBA in Guangji temple by Zhao Pucha (Sarah Strong
and John Strong 1974). Zhao continued to lead the CBA until his death during a
period of remarkable growth of Buddhism in China.

Zhao's leadership, as far as I could gather, was remarkable in how uncontro-
versial it was. Zhao’s pragmatic approach in the years after the reestablishment
of the CBA probably contributed to his success. Unlike the revolutionary young
Zhao, the old Zhao seemed to see the monastic community as the “upholders
of the Buddhadharma {3 #5# {45 1% ” However, according to Zhao, while in Ther-
avada Buddhism there is a fundamental difference between monks and laity, in
China (beyond the formal display of respect) the distinction is “not that strict”
(Zhao, from his Common Q& A about Buddhism). He seemed less interested
in the question of equality and more focused on the complementary roles of the
laity and the monastic within the Buddhist community. When asked about the
growing role of the laity, Zhao answered, “In Burma, they think that the present
age marks the period when the power will shift from the Sangha to the laity. But
whether this is the direction Chinese Buddhism will take, and whether Buddhism
with no monks at all is still Buddhism, it is still too early to say” (Sarah Strong and
John Strong 1974, 330). Zhao seemed to believe that if monks, nuns and laity each
fulfill their respective roles, Buddhism could become a powerful force in creating
a better society and a more peaceful world.

Conclusions

I began this paper by quoting by Helen Hardacre’s argument that modern trends
have affected the relations between the laity and monastic communities in many of
the Buddhist traditions in Asia. The results have been (1) a larger participation in
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shaping the future trajectory of Buddhist institutions; (2) a confidence that they, as
laypeople, can interpret the sacred teachings, even at variance with the monastic
interpretation; (3) a growing skepticism regarding monastic superiority over the
lay community; (4) a challenge to the monastic monopoly over funerals and other
rituals.

This paper has demonstrated that laity in China have been no different, as is
evident from the careers of three notable lay Buddhists in 20th century China.
These laypeople pushed the boundaries on all these fronts, and challenged the
Sangha’s authority on their sole right to perform religious rituals (as we saw with
Wang’s initiation ceremonies), to interpret the teaching even in a controversial
manner that rejected assumptions long held by the monastic authoritative inter-
pretation (as we saw with Otiydng and his promotion of Yogacara), and even to
attempt to assume leading positions in Buddhist institutions (as both Otiyang’s
pioneering attempt and Zhao Pichu’s success in leading the CBA demonstrate).

These three examples are by no means isolated. One can add the role of lay
associations and initiatives of laypeople, independent of monastic guidance, in
reaching out to the larger Chinese population (see for example Welch 1968, 72-
86 and Jessup 2010). One can also adduce other controversial laypeople such as
the self-proclaimed Chan teacher Ndn Hudijin (B. 1918 i [£ ). These exam-
ples do not imply that the monastic authority was rejected. In fact, there is little
doubt that the majority of lay devotees still looked to the monastic Sangha as the
embodiment of the Buddha in the world and the upholders of his teaching. How-
ever, this traditional assumption that the monastic Sangha have a monopoly of
religious authority, which was the modus operandi of the pre-modern period, has
been consistently challenged by the laity since the early 20th century and resulted
in a more egalitarian lay-monastic relationship.
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A comparison of the Pali and Chinese versions of
the Devata Samyutta and Devaputta Samyutta,
collections of early Buddhist discourses
on devatas “gods” and devaputras “sons of gods™*

Choong Mun-keat

mchoong@une.edu.au

This article first examines the textual structure of the Pali Devata and Deva-
putta Samyuttas in conjunction with two other versions preserved in Chi-
nese translation in a collection entitled 5% X 8 JE Zhutian Xiangying in
Taisho 2, nos. 99 and 100. Then it compares the main teachings contained
in the three versions.

Introduction

The Devata Samyutta and Devaputta Samyutta of the Pali Samyutta-nikaya (ab-
breviated SN) are represented in a collection entitled 5% K+HIE Zhutian Xiangy-
ing (Skt. Devata Samyukta) in Chinese by two versions, one in the Za Ahan Jing
REPT &5 748 (Samyuktagama, abbreviated SA, Taisho vol. 2, no. 99), the other in
the Bieyi Za Ahan Jing HIZERE & 48 (Additional Translation of Samyuktagama,
abbreviated ASA, Taisho vol. 2, no. 100). These two samyuttas in the Pali ver-
sion and their counterparts, which form one xiangying 18 (samyukta) in the
two Chinese versions, are the collections of various discourses on the subject of
gods (devata, 55K zhutian) and sons of gods (devaputta, ¥ tianzi, Skt. deva-
putra). The discourses contained in the Pali and Chinese versions of the Devata

* 1 am indebted to Rod Bucknell for his constructive comments and corrections on a draft of
this article, particularly in the area of textual structure. I am also grateful to the two anonymous
reviewers for their constructive comments and corrections.
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and Devaputta Samyuttas reflect the early Buddhist adaptation of general Indian
religious beliefs about devas (divine beings) and dialogues with devas at the time
of the Buddha.

The Pali and the two Chinese versions record in common that the devas (a
deva or devaputra) usually come to visit the Buddha in the last watch of the night.
They sometimes come to ask questions, to praise the Buddha, to request instruc-
tion, or to challenge him. The conversations recorded in the three versions be-
tween the devas and the Buddha are in verse.

In this article I first briefly examine the textual structure of the three versions.
Then I compare the main teachings contained in them, making use of new edi-
tions of Samyuktagama: Yin Shun’s Za Ahan Jing Lun Huibian 5 [ & 856 & 4
[Combined Edition of Siitra and Sastra of the Samyuktagama] (abbreviated CSA)
and the Foguang Tripitaka Za Ahan Jing (abbreviated FSA).' This will reveal sim-
ilarities and differences in structure and doctrinal content, thus advancing the
study of early Buddhist teachings in this area.

1. Textual structure

The Pali Devata and Devaputta Samyuttas are the first and second of the eleven
samyuttas comprised in the Sagatha Vagga of Samyutta-nikaya. The two corre-
sponding Chinese versions, one in Taisho edition vol. 2, no. 99 (Samyuktagama)
and the other in Taisho vol. 2, no. 100 (Additional Translation of Samyuktagama),
do not have any title of the collections, including the section title, Sagatha Vagga.
They were translated from now lost Indic-language originals. In the Combined
Edition of Sitra and Sastra of the Samyuktagama version, the Samyuktagama text
bears the title Zhutian Xiangying 5& KX 1HIE (Devata Samyukta ‘Connected with
Gods’ or ‘Connected Discourses with Gods’) comprised in the title Eight Assem-

'These two new editions contain textual corrections, modern Chinese punctuation, comments,
and up-to-date information on Pali and other textual counterparts, including different Chinese
versions of the text.

*This article is one in a series of comparative studies, of which the previous articles were on Kos-
ala Samyutta (2006a) and Mara Samyutta (2009b) in the Indian International Journal of Buddhist
Studies; on Bhikkhu Samyutta (2006b) and Varngisa Samyutta (2007) in Buddhist Studies Review;
and on Brahmana Samyutta (2009a) in the Journal of the Royal Asiatic Society.
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blies Section (the Ba zhong> Song /\ %) supplied by the editor, Yin Shun.* The
Zhutian Xiangying is the counterpart of the Pali Devata and Devaputta Samyuttas.

In earlier editions of the Samyuktagama, xiangying 16 €/samyukta titles are
lacking and the beginning and end of each samyukta have to be inferred from
the siitra contents. Because samyukta titles are lacking in earlier editions of Sam-
yuktagama, the collection entitled Zhutian Xiangying (Devata Samyukta) in the
Combined Edition of Sutra and Sastra of the Samyuktdgama version cannot be
regarded as originally in Samyuktagama a single samyukta rather than two.

The Zhutian Xiangying is the ninth of the eleven samyuktas in the Section of
the reconstructed Samyuktagama version (Choong 2000, pp. 20, 247). The same
location - the ninth of the eleven samyuktas - applies also to the reconstructed
Additional Translation of Samyuktagama version.”

The Pali Devata and Devaputta Samyuttas belong to the Tamragdatiya/Vibha-
jyavada school (often called Theravada), the Samyuktagama version belongs to
the Sarvastivada school, and the Additional Translation of Samyuktagama version
may belong to the Kasyapiya school (or to an unidentified school).® Thus, these

3Skt. astau parisadah; P. attha parisa.

*The section title, /\ W2 5 Bazhong Song, is not found in the T vol. 2 of the SA version (no. 99)
and the ASA version (no. 100). See CSA i, pp. 48-49 (in ‘Za Ahan Jing Bulei zhi Zhengbian ¥ &
A2 B2 SR [Re-edition of the Grouped Structure of SA]’), and vol. iii, p. 219. T 30, no. 1579
(Yogacarabhumi $astra), pp. 294a, 772¢: J\JX. T 24, no. 1451 (the Mala-Sarvastivada Vinaya), p.
407 on the title Sagatha Vagga. Cf. also Bucknell (2007) for a discussion on the sequence of the
Sagatha-vagga and the Eight Assemblies. The author considers that the sequence of the Sagatha-
vagga derives from the Eight Assemblies. See also CSA i, pp. 7-9, 22-3, 44-5, 64-5, and Choong
(2010).

>Yin Shun (1971), pp. 670-672; CSA i, p. 23, note 10.

®Yin Shun (1971), p. 98; CSA i, pp. 4-5, 43; Mayeda (1964), p. 662, note 19; Choong (2000),
pp. 6-7, (2006), p. 62, note 3. Bingenheimer (2009) argues that the attribution of the ASA version
to the Kasyapiya school by ¥ 11# Hodo in [ B2 3 B2 {8 & 54 78 o Abidatsuma Kusharon Keiko/
Abidamo Jishelun Qigu (T64, no. 2252) is mistaken. However, his article does not clearly respond
to the important point made by Yin Shun about the big and small collections (K/)» ) of the
Samyuktagama text (CSA i, pp. 4-5, note 12, pp. 28, 43). Both Bingenheimer and recently Buck-
nell (2011) also argue that the ASA version should belong to the Sarvastivada school, because its
textual structure is close to the SA version of the Sarvastivada. However, the structure of the whole
organisation of the ASA version is clearly not the same as the SA version of the Sarvastivada school
(Mayeda 1964, pp. 652-654; Yin Shun 1971, pp. 668-671, 675; CSA i, pp. 5, 23, 28, 43). A few
divergences between the two versions (SA and ASA) also have been pointed out by Mizuno Kogen
(in his two articles, 1969-70 and 1970. Cf. Jin-il Chung 2008, p. 22, note 70). I consider that the
similarities between the two versions should not be over-emphasised, and the differences between
the two should not be entirely ignored. The similarities between the two versions may only indicate
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three texts, the Pali and its two Chinese versions, represent three different early
Buddhist schools, three different versions of the same collection of discourses on
the subject of gods and sons of gods.

The Pali Devata Samyutta comprises eighty-one discourses (SN 1.1-81), and
the Devaputta Samyutta comprises thirty discourses (SN 2.1-30), totaling 111
discourses. Of their Chinese counterparts, the Samyuktagama version has 108
discourses (SA 995-1022, 576-603, 1267-1318) and the Additional Translation
of Samyuktagama version has 110 discourses (ASA 132-142, 231-249, 161-172,
181-189, 173-180, 269-292, 291-317). The Additional Translation of Samyukta-
gama version has two extra discourses (ASA 139, 235) not found in the Sam-
yuktagama version, whereas the Samyutta-nikdya version has three extra dis-
courses not found in the Samyuktagama version. The three versions nevertheless
contain almost the same number of discourses (111 discourses in the Samyutta-
nikdya, 108 in the Samyuktdgama, and 110 discourses in Additional Translation
of Samyuktagama).

Thirty discourses in the Samyuktagama and Additional Translation of Sam-
yuktagama versions have no Pali counterparts in the Devata and Devaputta Sam-
yuttas.” The full set of Chinese-Pali and Pali-Chinese counterparts is shown in

they were descended from a ‘near’ common ancestor, but does not prove beyond doubt that they
belong to the same school. For example, the SN and SA versions share a very similar structure,
which suggests they were descended from a near common ancestor (i.e., the Sthavira tradition),
but in fact they belong to the two different Sthavira schools (i.e., the Vibhajyavada/Vibhajjavada
and Sarvastivada/Sabbatthivada) (cf. CSA i, pp. 43-5). I therefore consider that the ASA version
should not be regarded as belonging beyond doubt to the Sarvastivada, although its textual struc-
ture is close to the SA version of the Sarvastivada. Also, I consider that the Sarvastivada is not a
different school from the Miila-Sarvastivada (cf. Nagasaki and Kaji 2004, pp. 16-7).

7SA 1012, 577, 590-592, 594, 603, 1270-1272, 1278-1280, 1282-1285, 1290-1301, 1314; ASA
239, 162, 184-186, 188, 190, 269-270, 276-278, 280-283, 288-300, 313. Four discourses in the SA
and ASA versions have their Pali counterparts in both the Devata and Devaputta Samyuttas (SA
586 = ASA 170 = SN 1.21, SN 2.16; SA 593 = ASA 187 = SN 2.20, SN 1.48; SA 595 = ASA 189 =
SN 2.24, SN 1.50; SA 1310 = ASA 309 = SN 2.4, SN 1.26). Five discourses in the SA version and six
discourses in the ASA version have their Pali counterparts located in two collections (Yakkha and
Brahma Samyutta) other than the Devata and Devaputta Samyuttas (SA 577 = ASA 162 = SN 10.2;
SA 592 = ASA 186 = SN 10.8; SA 1278 = ASA 276 = SN 6.10; SA 1300 = ASA 298 = SN 10.1; ASA
299 = SN 10.2; SA 1314 = ASA 313 = SN 10. 3). On the other hand, nineteen discourses in the Pali
version have no SA counterparts, while eighteen discourses in the Pali have no ASA counterparts
(SN 1.4 (no SA counterpart only), 1.33, 1.41, 1.44, 1.45, 1.49, 1.52, 1.63, 1.65-67, 1.69, 1.76-79,
2.10, 2.13, and SN 2.27). Finally, two discourses in the Pali version have their Chinese counterparts
not in the Zhutian Xiangying (SN 1.20 = I A8 & Bigiu Xiangying SA 1078 = ASA 17; SN 1.37 =
R AENE Fantian Xiangying SA 1192 = ASA 105).
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Tables 1 and 2 (see Appendix). These two tables are useful for the convenience of
discussions on the textual structure and content.

Fragmentary Sanskrit counterparts of segments of the Chinese Samyuktagama
version (and the Additional Translation of Samyuktagama version) were published
by Fumio Enomoto (1994).® The published Sanskrit counterparts of the discourses
on the subject of gods and sons of gods consist of forty-five fragments, corre-
sponding to SA 995, 1008-1009, 1013-1014, 1018, 1021, 576, 578, 583, 587-588,
592,595-597,599-603,1267,1269-1276,1278,1282-1283,1285-1286,1291, 1299-
1300, 1307, 1309-1311, 1314-1316.° These fragmentary Sanskrit texts are useful
for confirming certain Chinese technical terms.

The identification of the Chinese-Pali and Pali-Chinese counterparts is shown
in the tables. As is indicated in Table 1, the discourses of both the Samyuktagama
and Additional Translation of Samyuktagama versions are out of order with re-
gard to the structural arrangement. The rearrangement of the discourses indi-
cated in Table 1 is according to the Combined Edition of Sitra and Sastra of the
Samyuktagama version. The method of effecting this rearrangement of the dis-
courses is mainly based on the Additional Translation of Samyuktagama ‘twenty-
fascicle’ version compared with the structural order of the Samyuktagama ver-
sion.'® As is evident in the two tables, the discourses in the two Chinese versions
match up with each other closely as regards sequence, while matching up only
loosely with the discourses of the Pali version. The Samyuktagama and Additional
Translation of Samyuktagama versions are therefore structurally much closer to
each other than to the Samyutta-nikaya version.

While the distinction or division between the Devata and Devaputta Sam-
yuttas is not explicit in the Chinese collections as it is in the Pali, the comparison
reveals that the distinction is in fact present, even if only implicitly. From SA
1302 = ASA 301 to the end of Table 1 (3rd column) there is a clear cluster of
discourses whose Pali parallels are in the Devaputta Samyutta. This cluster looks
like the SamyuktagamalAdditional Translation of Samyuktagama counterpart of
the Samyutta-nikaya’s Devaputta Samyutta.

To explain further, in Table 1, third column (SN), the Pali counterparts con-
tained in the Devaputta Samyutta are not evenly distributed. Instead they are

$Enomoto (1982), pp. 87-90. Cf. also Chung (2008), pp. 232-243.

9ASA 132, 234-236, 240-241, 245, 248, 161, 163, 167, 171-172, 186, 189, 181-182, 173-174,
176-177, 180, 178, 269-270, 271-274, 276, 280-281, 283-284, 286, 297-298, 306, 308-310, 313-315.

°See Yin Shun (1971), pp. 668-671; CSA i, pp. 23, 48-49; iii, pp. 219-325. Cf. also Bucknell
(2008) on the discussion “The Two Versions of the Other Translation of Samyuktagama..
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heavily concentrated at the end. Of the last seventeen discourses of the Samyuk-
tagama/Additional Translation of Samyuktagama (1302/301 to the end of the list),
fourteen have their Samyutta-nikdya counterparts in the Devaputta Samyutta. In
contrast, of the previous ninety-four discourses in Samyuktagama, only ten have
their counterparts in the Devaputta Samyutta, and those ten are fairly randomly
scattered. Thus, the situation is:

- Of the first ninety-four discourses of the Samyuktagama, ten have their

Samyutta-nikdya counterparts in the Devaputta = 11%
- Of the last seventeen discourses of the Samyuktagama, fourteen have their
Samyutta-nikdya counterparts in the Devaputta = 82%

How can one account for this very uneven distribution? If one supposes that
the distinction between Devata and Devaputta developed only in the Pali tradi-
tion, i.e., after its separation from the Sarvastivada, then there is no way of explain-
ing the uneven distribution. If, however, one supposes that the distinction existed
already before the first split in the Sthavira tradition, then the uneven distribution
is explained very simply: the dense aggregation of Devaputta counterparts at the
end of the list (Table 1, SA 1302-1318) reflects the earlier clear division of the
discourses into two samyuttas/samyuktas. Clearly the second possibility is to be
preferred: the division into two samyuttas seen in the Samyutta-nikdya version is
not an innovation introduced in the Pali tradition.**

Accordingly, it is likely that the Samyuktagama/l Additional Translation of Sam-
yuktagama traditions formerly had two separate collections, and that the bound-
ary between them has been obscured following loss or lack of the samyukta titles.
Otherwise, how can one explain the fact that in the Samyuktagama/Additional

'On this, a reviewer suggests:

“While I agree that this conclusion is the most plausible one, there are other alternatives. One is
that the situation in the Chinese represents, not a decayed form of a previously clear structure, but
the natural, more primitive state of an emerging structure. That is, discourses tended to be recited
together with others of a similar nature, even before they were formally collected in the samyutta
structure. The redactors took this natural tendency, and further shaped it into the samyutta struc-
ture as we have it today. If this was the case, then the Chinese texts could represent an earlier, less
formalized tradition. These two hypotheses would have to be tested against other conclusions as to
the relative ages and structural processes of the collections.

Another alternative is the ‘later levelling’ hypothesis, which argues that standardization be-
tween texts is more likely to be a sign of later canonization than a shared early source. The de-
vata/devaputta distinction is not an early one, but arose in the southern Pali tradition, and subse-
quently influenced the northern collections. I don't think this kind of thinking is plausible, but it
is one possible explanation, and it is worth explaining why it is so implausible — primarily, because
there is no evidence at all of this kind of levelling happening”
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Translation of Samyuktagama most of the counterparts of Pali Devaputta dis-
courses are together as a solid block (SA 1302-1318, ASA 301-317 at the end of
the samyukta)? A blurring of the boundary is seen even in the Samyutta-nikaya,
with four discourses being duplicated in the two samyuttas; e.g., SN 1.21 = SN
2.16.

2. The terms devata (god) and devaputra (son of gods) in the three
versions

Devata, meaning divine nature, deity or god, is an abstract noun based on deva.
The Pali Samyutta-nikaya version has two closely related collections, the Devata
Samyutta and the Devaputta Samyutta. It indicates that those gods who have no
names are called devatas (mostly in the Devata Samyutta), while those who have
names are called devaputtas (mostly in the Devaputta Samyutta). However, some
verses in the Devaputta Samyutta also appear in the Devata Samyutta. This sug-
gests that the distinction between the two terms referring to the gods is not clearly
apparent and not absolutely necessary.'> Devaputtas (also devadhitas ‘daughters
of the gods™?) in the Samyutta-nikdaya version are all examples of devatas or gods
(devas) in general.*4

By contrast, the terms devata and devaputra are always indiscriminately trans-
lated in the Samyuktagama version as K.+ tianzi (literally, ‘sons of gods/heaver),
and in the Additional Translation of Samyuktagama version as X tian (literally
‘gods, ‘deity, or ‘heaven’). The term, K1l tianshen ('deity, ‘gods’), is also used
in a few discourses in the two Chinese versions.’> Comparison with the Sanskrit
fragments (Enomoto 1994) reveals that the terms, K and K, in the Chinese
Samyuktagama correspond sometimes to Sanskrit devata in the fragments, and

**Cf. Rhys Davids (1917), p. 66, note 4, p. 67, note 1, p. 76, note 4, p. 79, notes 1-3, p. 80, note
2, and pp. 84, 87; Bodhi (2000), pp. 75-76.

3SN 1.39-40 (SN 11884, pp. 29-31; 1998, pp. 61-64) = SA 1273-1274 (T 2, pp. 349¢-350¢; CSA
iii, pp. 278-281; FSA 4, pp. 2118-2123) = ASA 271-272 (T 2, p. 469a-b).

*Cf. Rhys Davids (1917), p. 1, note 1, and p. 65, note 1, on the Pali terms devata and devaputta.

SA 585 (T 2, p. 155b-¢; CSA i, pp. 249-250; FSA 4, pp. 2066-2068) = ASA 169 (T 2, p. 436b-
¢) = SN 2.18 (SN I 1884, pp. 54-55; 1998, pp. 123-125); SA 590-591 (T 2, pp. 156¢-157b; CSA iii,
Pp. 254-256; FSA 4, pp. 2074-2079) = ASA 184-185 (pp. 439b-440¢); SA 592 (T 2, pp. 157b-158b;
CSA iii, pp. 257-260; FSA 4, pp. 2079-2085) = ASA 186 (T 2, pp. 440b-441¢) =SN 10.8 (SN1 1884,
Pp- 210-212; 1998, pp. 455-458).
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sometimes to Sanskrit devaputra.*® Thus, evidently in the Indic source-text the
Chinese translators of Samyuktagama and Additional Translation of Samyukta-
gama did not distinguish between these two Sanskrit terms, devata and devapu-
tra. The Samyuktagama translator preferred X ¥; the Additional Translation of
Samyuktagama translator preferred K.

In most of the discourses in Samyuktagama and Additional Translation of
Samyuktagama which provide the name of X or K, their Pali counterparts are
located in the Devaputta Samyutta, whereas in most of the discourses in Samyuk-
tagama and Additional Translation of Samyuktagama which do not provide the
name of X F or X, their Pali counterparts are located in the Devata Samyutta.
This correlates with the devaputta/deva distinction in Samyutta-nikdya. Also, in
the case of the duplicate discourses, for example, SN 1.26 and 2.4, or SA 1269 and
1316, one gives the god’s name, the other does not; this is found in both Chinese
and Samyutta-nikdaya versions. The duplicates are just a few cases, not a solid
block, as shown in the two tables. They are exceptions in the structure, and may
indicate that a devaputta is also a devata. It seems to show that the allocation to
Devata or to Devaputta depended simply on whether the god’s name is specified
(except for SN 1.39-40; cf. Bodhi 2000, p. 74).

Accordingly, the findings indicate that the distinction between (1) discourses
mentioning the god’s name and (2) discourses not mentioning the god’s name was
recognised in the Sthavira tradition before the Pali and Sarvastivadin branches
separated. This is also a further indication that the distinction between devaputta
and devata was recognised at that time, and is not something unique to the Pali
tradition.

3. Disagreements on some teachings contained in the three versions

In the following I will discuss only the principal disagreements on some teach-
ings presented in the three versions of devata, including devaputras, under eight
topics: (1) a verse presented by the devas, (2) the heavenly palace, (3) the notion
of emptiness, (4) on a practice of a lay person, (5) the devaputra Anathapindada,

For example, KT in SA 583 (= KF in ASA 167) corresponds to devata (at Enomoto’s frag-
ments in p. 3); K in SA 592 (= Kf# and X in ASA 186) corresponds to both devaputra and
devata (Enomoto, pp. 5-6); X F in SA 1267 (= X in ASA 180) corresponds to devata (‘devate’
shown in the text at Enomoto, p. 52); and KXF in SA 1291 and 1299 (= K in ASA 289 and 297)
corresponds to devata (Enomoto, p. 57).
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(6) the heaven of Atappa or Aviha, (7) eccentric expressions, and (8) a devaputra
possessed by Mara.

(1) A verse presented by the devas

As stated in the introduction, the three versions share in common that the devas
usually come to visit the Buddha in the last watch of the night. The conversations
between the devas and the Buddha are in verse. One of the verses presented by the
devas is frequently recorded at the end of most discourses in the Samyuktagama
and Additional Translation of Samyuktagama versions, but found in only one dis-
course in the Samyutta-nikaya version (SN 1.1). The verse in the Samyuktagama
version is (e.g., T 2, p. 348b):

AREZEM BEBIEE

—UIREE K R

After along time I see a Brahmana

who has attained final nirvana.

Having overcome all fear

He has gone beyond attachment in the world.

The corresponding Additional Translation of Samyuktagama version has (e.g., T
2, p. 438a):

FEEER EREMESE

AR EEHEAEE

After a long time I see a Brahmana

who has attained nirvana.

Having overcome hatred and fear

he has gone beyond attachment in the world.

The verse in both Samyuktagama and Additional Translation of Samyuktagama
versions indicates clearly that the deva calls the Buddha a Brahmana (usually ren-
dered Brahmin/Brahman in English). A similar verse is found in only one dis-
course in the Pali version, SN 1.1. It reads:'®

'7Cf. Sanskrit version, Enomoto (1994, p. 12):
cirasya bata pasyami brahmanam parinirvrtam|
sarvavairabhayatitam tirnam loke visaktikaml||
SN 11884, p. 151998, p. 2. Cf. Rhys Davids (1917), p. 2; Bodhi (2000), p. 89.
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cirassam vata passami

brahmanam parinibbutam

appatittham anayitham

tinnam loke visattikan ti.

After along time I see a Brahmana

who has attained final nirvana.

By not halting, not striving,

he has gone beyond attachment in the world.

Accordingly, the major issue is that the use of the verse is repeatedly pre-
sented at the end of nearly all discourses in the Samyuktagama and Additional
Translation of Samyuktagama versions. Only a few discourses (out of 108 and 110
discourses) in the Samyuktagama and Additional Translation of Samyuktagama
versions do not have this similar verse.’® Such a situation is not found in the
Samyutta-nikdya version. It may suggest that the two Chinese traditions empha-
sise the notion of the Brahmana more than the Pali tradition does. Although
the verse mentioned more often in the Chinese collections is merely an artificial
feature of the texts, a formulaic repetition, it does highlight the close connection
between the early Buddhist tradition and the brahmanical tradition (cf. Choong

2007, p. 39).

(2) The Heavenly palace

In the Additional Translation of Samyuktagama version, the devas are recorded
as living in their ‘heavenly palace’ (K& tiangong). Most of the discourses in
the Additional Translation of Samyuktagama version report that the devas, after
having their conversations with the Buddha, return to their heavenly palaces. By
contrast, the Samyuktagama and Samyutta-nikaya versions state that the devas
disappear right there and then, after having their conversations with the Buddha.
Only one Samyuktagama discourse, SA 1284 (T 2, pp. 353b-354a), mentions this
term, = % gongdian ‘palace’ Its counterpart, ASA 282 (T 2, p. 472a-b), also has
this term, but it is not found in the corresponding Pali term (i.e., pura or vimana
‘palace’) in the counterpart, Jataka 243 Guttilajataka (J. ii, pp. 248-257). The

YE.g., SA 999 = ASA 136, SA 582, SA 583 = ASA 167, SA 590-591 = ASA 184-185, SA 593-595
= ASA 187-189, SA 1270-1274 = ASA 269-272, SA 1278 = ASA 276, SA 1284 = ASA 282, SA 1289
= ASA 287, SA 1300-1318 = ASA 298, 300-317.
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devas in the Additional Translation of Samyuktagama version have actual heav-
enly palaces to reside in, something that is evidently lacking from the correspond-
ing Samyuktagama and Samyutta-nikdya versions. This indicates a major differ-
ence regarding the nature of the devas between the SamyuktagamalSamyutta-
nikaya and Additional Translation of Samyuktagama versions. The references in
the Additional Translation of Samyuktagama version to ‘heavenly palaces’ for the
devas’ residential areas are possibly a later addition.*°

(3) The Notion of Emptiness (SA 1318 = SN 2.1-2 = ASA 317; SA 1285 = ASA
283, no SN counterpart; SA 1286 = SN 1. 34, 36 = ASA 284)

ASA 317 (T 2, p. 480) reports a devaputra named Kasyapa (MEE Jiexie) comes to
address the Buddha regarding what are the trainings for a bhiksu (monk) thus:

hrgEE LESEN

FESRBEEE SRR

A KRIFE  TRFNGEIRZE

AR R EES

A bhiksu who is able to be mindful,

His mind can well attain liberation.

He wishes to obtain nirvana,

Knows the world [of its absolute reality],
Understands existence and non-existence,
Deeply knows all dharmas are empty (ZEHIFE £ Z2).
This is called a bhiksu.

He, who is away from [attachment to any] existences, obtains nirvana.

This Additional Translation of the Samyuktagama discourse has this expression,
‘all dharmas are empty’ (715 22). This expression is not found in the counter-
parts, SA 1318 and SN 2. 1-2.>" The Samyuktagama version in this regard is closer
to the Samyutta-nikaya version. A similar expression is also found in another dis-

**Many references to returning to a heavenly palace are also found elsewhere in the Mara
Samyukta of the ASA version. Choong 2009 (b), p. 43. Cf. also a discussion on the Vimana
Vatthu (‘Matter of Heavenly Palaces’) of the Khuddaka Nikdya in Yin Shun (1971), pp. 849-852
and Mayeda (1964), pp. 760-763.

T 2, pp. 361¢-362a; CSA iii, p. 324; FSA 4, p. 2206. SN I 1884, pp. 46-47; 1998, pp. 104-105.
Cf. Rhys Davids (1917), pp. 65-66; Bodhi (2000), pp. 139-140.

70



CHOONG — DEVATA SAMYUTTA AND DEVAPUTTA SAMYUTTA IN PALI AND CHINESE

course in the Additional Translation of the Samyuktagama version, no. 283 (T 2,
p. 472):

. BRI

... observes all dharmas are as empty as a forest

Its corresponding SA 1285 (no Samyutta-nikdaya counterpart) does not have such
a statement.>* To say that ‘all dharmas are empty’ and ‘all dharmas are as empty as
a forest’ is a unique phrase not found in the Samyuktagama and Samyutta-nikaya
versions.

Nevertheless, SA 1286 has this expression:*?

REREEE LENEE
In the personality one has the perception of emptiness, [observes]
name-and-material form is not solid.

Its corresponding ASA 284 (T 2, p. 473) reads:
MEEERE BHOLE

One knows the personality is empty, not self, observes name-and-
material form is not solid.

However, these are not saying that ‘all dharmas’ are empty (as ASA 317 does,
above) and ‘all dharmas’ are as empty as a forest (as ASA 283 does, above). They
(SA 1286 = ASA 284) only indicate that ‘the personality’ is empty of solid, empty
of entity (self).

Consequently, the expressions, ‘all dharmas are empty’ and ‘all dharmas are as
empty as a forest, in the Additional Translation of Samyuktdgama version (ASA
317, 283), are likely to be a sectarian doctrine. This may also indicate that the
Additional Translation of the Samyuktagama version does not belong to the same
school as the Samyuktagama version of the Sarvastivada (cf. footnote 6 above).

(4) On a practice of a lay person (SA 590 = ASA 184; no SN counterpart)

SA 590 reports a lay follower (18 £22E youpose, upasaka), having a conversation
on dharma in verse with a deva (K f# tianshen). He is a merchant, has faith in

T 2, p. 354a-b; CSA iii, p. 294; FSA 4, pp. 2148-2149.
T 2, p. 354b-c; CSA iii, p. 295; FSA 4, pp. 2150-2151.
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the Buddha-Dharma-Sangha without doubt, sees the Four Noble Truths with-
out uncertainty, and obtains the first fruit of understanding (55— [H % & diyi
wujiandeng guo). This lay follower, during the last watch of the night, sits cross-
legged, setting up mindfulness in front of him, and:

observes the twelve factors of causal condition in the reverse and for-

ward orders (1 [R5 2 IE 85 £%) 24

However, its counterpart, ASA 184, has a different account. It first reports
similarly that a lay follower, having a conversation on dharma in verse with a =
EF sanbao), has pure faith (F15 jingxin) without doubt in the Buddha-Dharma-
Sangha, has no uncertainty regarding the Four Noble Truths, achieves seeing the
truth (F 5 jiandi), and attains the first fruit (¥] &£ chuguo). But, the lay fol-
lower, in the early morning, sits cross-legged, holding the body straight, setting
up mindfulness in front of him, and he:

... chants the satras aloud, chanting the dharma verses, the Poluo
sitra (Y7 ZE#8225), and various other sttras and verses (“75 2R AL °

AEAE o R RS - FEREREE - )20

Contemplating the twelve factors of dependent origination and reciting texts
are quite different practices. Also, the term ‘“Three Jewels’ in the Additional Trans-
lation of Samyuktagama version is not found in the corresponding Samyuktagama
version. The practice of chanting can be seen as a form of devotional faith in the
Three Jewels. The two versions here thus indicate their different traditions on a
practice by a lay follower and a merchant.

MR AR A —EEEGMH - Sk o —omdh - - G BRRE -
B RURRREE o W0 - MEEERE O - B W AR - ANEmSE —EHSE
oo ERH A R B AL AT - (R IR R T R s AL SRV - BRRTERT - N TR
WIEESE - FTEREENRESEE - REEMEERE - BEEBT - BT - G8met -
G TBIS AR © OSBRI - BRIBX - BT - BE - BIUE - BEE - BEE -
SE - & - AR M - W - WK AR - W AT I - TR RIRRIE - SRR A
P& o 2R ABRI - 73 A BRI AAB I - MBI RS2 - 2R ER o B EEOR - B
VRAVE W - BN - LWAE - 58 - & - 288 14 - - 12 - IR AR TR -
T 2, pp. 156¢-157a; CSA iii, pp. 254-256; FSA 4, pp. 2074-2077.

A reviewer suggests that this may refer to the Bhdra Sutta (SN 22. 22: III, pp. 25-26). The
Chinese counterpart of this text is SA 73 (T 2, p. 19a-b; CSA i, pp. 120-121; FSA 1, pp. 119-120).

CRER MG BELEE - R o ERERE - BRORAM - RUREY - BTRE - R
JEE - SORTUFE - INEEEL - 5 R - ERYR - REFE - ESwme - BRfEm -
AR - sE e o M ZEAS (%% /4% indicated in note 8) - FEFEZALE - ” T 2, p. 439c.
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(5) The devaputra Anathapindada (SA 593 = SN 2.20; 1.48 = ASA 187)

SA 593%7 = SN 2.20; 1.48 (verse only)*® = ASA 187 (latter part only*®) report
in common that a devaputra called Anathapindada (Samyuktagama: %3 fIl J&
geigudu, Additional Translation of Samyuktagama: 78 7E/787% % xudaduo = Su-
datta;3° P. Anathapindika) comes to visit the Buddha. He recites verses not only
in praise of the Buddha-dharma but also particularly in honour of Sariputra (&
] #5 Shelifo, P. Sariputta). However, some significant differences in the story
between the three versions are also found, as the following shows.

(a) SA 593 mentions that after he dies on account of sickness, Anathapindada
is reborn into the Tusita heaven (9% K doushuai tian). He then comes from
the Tusita heaven to visit the Buddha. However, no such a heaven is mentioned
in the counterparts, SN 2.20 and ASA 187 (which the Additional Translation of
Samyuktagama version only states that Anathapindada is reborn into an unnamed
heaven; see also footnote 29, above).

(b) The Samyuktagama version at the end of the discourse reports the Buddha
as saying:

Il - DI & Al - mHiES -

—YIHEE  MERRR EEAIRE o k—
WEMHEE RABRF HWRIRE  +75 A k—

At that time, the World-Honoured One (the Buddha), because of the
venerable Sariputra, speaks in verse thus:

Except for the Tathagata, the wisdom of all others in the world is but
a sixteenth part of the wisdom of Sariputra.

The wisdom of Sariputra together with all gods and men is but a six-
teenth part of the Tathagata’s wisdom.3*

These words are not found in the corresponding Samyutta-nikdaya and Addi-
tional Translation of Samyuktagama versions. Thus the Samyuktagama version

T 2, p. 158b-¢; CSA iii, pp. 260-261; FSA 4, pp. 2085-2087.

>SN 1 1884, pp. 55-56, 33-34; 1998, pp. 126-128, 71. Cf. Rhys Davids (1917), pp. 79-80, 46-47;
Bodhi (2000), pp. 151-152, 103-104.

T 2,p. g441c: “HEREENRHERE - SRHEE - GEGK - LKL 2

3°This is his given name. See SA 592 (T 2, pp. 157b-158b; CSA iii, pp. 257-260; FSA 4, pp. 2079-
2085) = SN 10.8 (SN 1 1884, pp. 210-212; 1998, pp. 455-458. Cf. Rhys Davids 1917, pp. 271-273;
Bodhi 2000, pp. 311-313) = ASA 186 (T 2, pp. 440b-441a).

>'T have here adopted the translation suggested by a reviewer.
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depicts the Buddha claiming wisdom superior to that of Sariputra and other gods
and humans.??

In summary, both points, Anathapindada being reborn into the heaven of
Tusita and the Buddha claiming superior understanding, are found only in the
Samyuktagama version.33

(6) The heaven of Atappa or of Aviha (SA 594 = ASA 188; no SN counterpart,
cf. AN 3.125 Hatthaka)

SA 594 and its counterpart ASA 188 state in common that a devaputra Hastaka
(shou tianzi, Samyuktagama: 5K, Additional Translation of Samyuktagama:
T K ) comes to tell the Buddha that he practises the three dharmas (=%
sanfa), therefore, is reborn in the heaven of Atappa (24K wure tian). These dis-
courses have no Samyutta-nikaya counterpart, but instead have their Pali coun-
terpart in the Anguttara Nikdaya, AN 3.125. However, this states that a devaputra
Hastaka (P. Hatthaka) is from the heaven of Aviha (Skt. Abrha/Avrha), not At-
appa, and he comes to tell the Buddha that he practises the three dharmas, which
are similar to the Samyuktagama and Additional Translation of Samyuktagama
versions. The three dharmas are: never having enough of seeing the Buddha,
hearing the dharma, and serving the Sangha.3*

Here the Samyuktagama and Additional Translation of Samyuktagama ver-
sions say he is reborn in the heaven of Atappa, whereas the Pali AN version states

$*However, a similar view is also found in the Varngisa-thera Samyukta in the ASA version.
Choong (2007), p. 40, note 16.

3 However, Anathapindada reborn into the Tusita heaven is also found in the Pali MN 143
Anathapindikovada Sutta. Cf. Malalasekera (1937), p. 71. On the English translation of MN
143, see Nanamoli and Bodhi (1995), pp. 1109-1113, and Horner (1959), pp. 309-315. On other
sources of Anathapindika, see also Akanuma (1967), pp. 32-35. A related story of Anathapindada
is found in MA 28 (T 1, pp. 458b-461b). It does not mention that Anathapindada dies of a sickness,
but he recovers from his sickness after hearing the teachings of Sariputra. Analayo (2010, p. 5, note
4) argues that Akanuma’s identification that MN 143 has a parallel in MA 28 is incorrect.

HAEENK - 7 (T 2, p. 159a; CSA iii, p. 262; FSA 4, p. 2089). ASA: “HiEEH KT S - &iT%
B NERE - B - AEHAKR - HRAM - WIT= - OERE - BER - R
REEE - HLEFRM - MR E - R EEEAKE -7 (T, p. 442b). AN (1989), p. 279:
“Bhagavato aham bhante dassandya atitto appativano kalakato, saddhammasavanassaham bhante
atitto appativano kalakato, sarighassaham bhante upatthanassa atitto appativano kalakato” Cf. F. L.
Woodward (1932), pp. 256-258.
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that he is from the heaven of Aviha. According to the developed Buddhist cosmol-
ogy, these two heavens belong to one of the eight/seven heavens of a meditation
realm of the fourth dhyana and both of these are Pure Abodes (Suddhavasa), so
they are not the same heavens within the realm. 3> Also, how the practice of the
three dharmas has a connection with the two different heavens in a meditation
realm of the fourth dhydna is not clearly indicated in the three versions.3¢ Thus,
the antiquity of the story and of the teachings of the three dharmas recorded in
the three versions is in question. Here, it needs to be pointed out that the mytho-
logical aspect of devas and the faith of the Buddha-Dharma-Sangha have been
clearly linked together into the heavens associated with the meditation practice
of dhyana.

(7) Eccentric expressions (SA 1280 = ASA 278; no SN counterpart)

SA 1280 reports that a deva (or a devaputra) comes to visit the Buddha and says
to the Buddha in verse:3”

AEETME T sERmEE

STE T WERMEE

Who, being humble, becomes humble? Who, being arrogant, be-
comes arrogant? What is the game of children, like children throw-
ing stones to each other?

The Buddha at that time replies in verse:

ETRIFET ZERAFEE

FENER  WEIER

Those who feel affection for the humble become humble.

Those who feel affection for the arrogant become arrogant.

Those who feel affection for playing a game as a stupid person are
similar to those children throwing stones to each other.

$Sadakata (1997), p. 58; Gethin (1998), p. 116.

3% A similar problem is found in the Brahma Samyutta (e.g., SN 6.4 = SA 1195 = ASA 108), where
the Buddha seems to imply that Brahma Baka attained his state through generosity and kindness
rather than through dhydnas. Does this suggest that the idea that the Brahma realms can only be
attained by dhyana is a later development? Or is something else going on here?

3T 2, pp. 352¢-3534; 288-289; FSA 4, pp. 2137-2138.
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However, its counterpart ASA 278 has a different report. It states that a deva
(or a devaputra) comes to visit the Buddha and says in verse:38

AER AR R SRR

AEA SR WAL

Who is called reverence? Who is called humility?

Who plays a stupid game, like small children playing with soil?

The Buddha then responds in verse:

BYEGIE T AL

BrEEE T NLHIE

CNFEREE AN R IR

If men are reverent, women will certainly be humble.

If men are humble, women will certainly be reverent.

Women play a stupid game, like small children playing with soil.

Accordingly, both versions not only have almost entirely different contents
of teaching, but also are equally eccentric in the questions by the deva and the
responses by the Buddha. The conversations do not make any reasonable ques-
tions and judgments. These discourses have no Samyutta-nikdya counterpart.
Thus, the antiquity of the story in the Samyuktagama and Additional Transla-
tion of Samyuktagama versions is certainly in question. Also, the expression, ...
Women play a stupid game, like small children playing with soil, implies gender
discrimination. It is very striking that this uniquely sexist s#itra is both inauthen-
tic and irrational.

(8) A devaputra possessed by Mara (SA 1308 = SN 2.30 = ASA 307)

SA 1308 records that a devaputra named Akotaka is possessed by Mara, the Evil
One, to speak in verse to the Buddha.?? Its Pali counterpart, SN 2.30, reports that

BT 2, p. 471a.
3R R R B ) P EIER PSR S -
EEEEE - rEmE
FEMDE BN
WS SHB4EKR
MR - HEEES - HIAEIRRFIEUE - HERERKSME I - IEFEAEERF
H/OFATEL © 7 (T 2, p. 359¢; CSA iii, p. 316; FSA 4, p. 2190)
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Mara possesses the devaputra Vetambari (not Akotaka) to address the Buddha in
verse.*® This myth indicates that a devaputra can easily be possessed by Mara,
who has such a power. However, the corresponding Additional Translation of
Samyuktagama version (no. 307) does not have such a story of Mara possessing
a devaputra to speak to the Buddha in verse.#* Thus, the Samyuktagama version
in this regard is closer to the Samyutta-nikaya version.

Conclusion

Structurally, the Pali Devata and Devaputta Samyuttas correspond to the Zhutian
Xiangying (Devata Samyukta) in the reconstructed two Chinese versions. It is
likely that the division into two samyuttas seen in the Pali Samyutta-nikaya ver-
sion is original. The boundary between two separate collections in the Samyukta-
gama and Additional Translation of Samyuktagama versions has been obscured
following loss or lack of the samyukta titles. Both the Chinese Samyuktagama
and Additional Translation of Samyuktagama versions are out of order with re-
gard to the sequence and arrangement of the discourses. Also, the two Chinese
versions match up with each other closely regarding the sequence and arrange-
ment of the discourses, whereas the Pali version of the discourses matches up
only very loosely with the two Chinese versions. Thus, the Samyuktagama and
Additional Translation of Samyuktagama versions are structurally much closer to
each other than to the Samyutta-nikaya version.

As for the contents, this comparative study of these three different versions
has focused on the terms devata ‘god’ and devaputra ‘son of a god’ and on some
disagreements presented in the three versions. The comparison has revealed the
following main points:

“atha kho Maro papima Vetambarim devaputtam anvavisitva Bhagavato santike imam gatham
abhasi:
tapo jigucchdya dyutta
palayam pavivekiyam
riipe ca ye nivitthase
devalokabhinandino
te ve sammanusasanti
paralokaya matiya ti.
Atha kho Bhagava Maro ayam papima iti viditva..”. (SN 11998, pp. 154-155; 1884, p. 67. Cf. Rhys
Davids 1917, pp. 91-92; Bodhi 2000, pp. 162-163).
T2, pp. 477¢-478c¢.
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1. Comparison with the Sanskrit fragments (Enomoto 1994) and the Pali
counterpart reveals that the Chinese translators of Samyuktagama and Additional
Translation of Samyuktagama did not distinguish between these two Sanskrit terms,
devata and devaputra. The Samyuktagama translator preferred X, whereas the
Additional Translation of Samyuktagama translator preferred K.

2. The distinction between discourses on devaputta (mentioning the god’s
name) and devata (not mentioning the god’s name) was recognised in the Sthavira
tradition before the Pali and Sarvastivadin branches separated, and thus it is not
something unique to the Pali tradition.

3. A verse on the notion of Brahmana appears at the end of nearly all dis-
courses in the Samyuktagama and Additional Translation of Samyuktagama ver-
sions. Itislikely that the two Chinese traditions emphasise the notion of Brahmana
more than their Pali counterpart. The verse mentioned more often in the Chi-
nese collections is a formulaic repetition of the texts; however, it does highlight
the close connection between the early Buddhist tradition and the brahmanical
tradition.

4. Only the Additional Translation of Samyuktagama version indicates repeat-
edly that the devas have actual ‘heavenly palaces’ (K'&) to reside in.

5. The expressions, ‘all dharmas are empty’ and ‘all dharmas are as empty as
a forest, in the Additional Translation of Samyuktagama version, are not found in
the Samyuktagama and Samyutta-nikaya versions. These are likely to be a sec-
tarian doctrine. It may indicate that the Additional Translation of Samyuktagama
version does not belong to the same school as the Samyuktagama, which is the
Sarvastivada.

6. The Samyuktagama and its counterpart Additional Translation of Samyuk-
tagama versions (SA 590 = ASA 184; no Samyutta-nikaya counterpart) describe
different practices by a lay follower. The Samyuktagama version states that he
observes in seated meditation the twelve factors of causal condition in the negative
and forward orders, whereas the Additional Translation of Samyuktagama version
records that he chants aloud the various texts while sitting cross-legged, and shows
the faith in the use of the term, Three Jewels (= ).

7. Only the Samyuktagama version reports that the devaputra Anathapindada
is reborn into the Tusita heaven and depicts the Buddha regarding himself as su-
perior in understanding to Sariputra and other gods and humans.

8. All three versions record that the devaputra Hastaka practises the three
dharmas (never having enough of seeing the Buddha, hearing the Dharma, and
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serving the Sangha). But the Samyuktagama and Additional Translation of Sam-
yuktagama versions say the devaputra is thus reborn in the heaven of Atappa,
whereas the Pali version states that he is from the heaven of Aviha (not Atappa).

9. Atappa and Aviha are distinct realms among the eight/seven heavens of the
fourth dhyana. The connection between the practice of the three dharmas and the
two meditation heavens is not clearly presented in the three versions. However,
they clearly indicate that the mythological aspect of devas and faith in Buddha-
Dharma-Sangha have been associated with the heavens that are connected with
the meditation practice of dhyana.

10. Both Samyuktagama and Additional Translation of Samyuktagama ver-
sions record differently some verses in which the questions by the deva and the
responses by the Buddha are rather unusual. Their contents do not form any
reasonable questions and judgments. These discourses have no Samyutta-nikaya
counterpart. Thus, the antiquity of the story is in question. Also, it includes an
expression of gender discrimination against women.

11. Only the Samyuktagama and Samyutta-nikaya versions record that a
devaputra is possessed by Mara, the Evil One, to speak in verse to the Buddha.

Opverall, the study has shown that, while the vast bulk of teachings is shared
in common between the three versions, there are a few minor points of differ-
ence. Also, one might point out that, in so far as the variations between the
Samyuktagama and Additional Translation of Samyuktagama versions can be spec-
ulatively dated, in each case the Additional Translation of Samyuktagama version
seems to be later (inclusion of proto-Mahayanist ideas, emphasis on devotion,
divine palaces).
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Appendix

Table 1: Chinese-Pali correspondences of the Zhutian Xiangying/Devata Sam-
yukta (= SN 1. Devata Samyutta and SN 2. Devaputta Samyutta)

SA (Chinese) ASA (Chinese) SN (Pali)

995 132 1. Devata Samyutta 10
996 133 1.9

997 134 1.47

998 135 1.42

999 136 2. Devaputta Samyutta 23
1000 137 1.53

1001 138 1.3

None 139 1.4

1002 (and 1312) 140 (and 311) 1.5

1003 141 1.6

1004 142 1.12

1005 231 1.54

1006 232 1.13

1007 233 1.14

1008 234-235 1.74, 70

1009 236 1.62

1010 237 1.64

1011 238 1.68

1012 239 None

1013 240 1.73

1014 241 1.59

1015 242 1.51

1016 243 1.56

1017 244 1.57

1018 245 1.55

1019 246 1.58

1020 247 1.61

1021 248 1.60

1022 249 1.72

576 161 (cf. EA 31.9) 1.11

577 162 None (cf. SN 10.Yakkha Samyutta 2)
578 163 1.18

579 164 1.7

580 165 1.8

581 166 1.25

582 (= 581) 166 (note: the same as above) | 1.25 (the same as above)
583 167 2.9

584 168 1.19

Continued on next page
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SA (Chinese) ASA (Chinese) SN (Pali)

585 169 2.18

586 170 1.21;2. 16

587 171 1.46

588 172 1.29

589 183 1.28

590 184 None

591 185 None

592 (cf. MA 28: T1, 460a15) 186 None (cf. SN 10.Yakkha Samyutta 8)

593 187 (latter part) (cf. EA 51.8 | 2.20; 1.48 (verse) (cf. MN 143
(latter part)) (latter part) = MA 28)

594 188 None (cf. AN 3.125)

595 189 2.24;1.50

None (cf. SA 957 in Pocuozhong | 190 None

Xiangying YEFEREH]E)

596 181 2.17

597 182 2.14

598 175 1.16

599 173 1.23

600 174 1.17

601 176 1.27

602 177 1.30

603 None None

1267 180 1.1

1268 179 1.2

1269 (and 1316) 178 (and 315) 2.15

1270 269 None

1271 270 None

1272 None None

1273 271 1.40

1274 272 1.39

1275 273 1.22

1276 274 2.22

1277 275 1.35

1278 276 (cf. EA 21.5) None (cf. SN 6. Brahma Samyutta 10;

AN 10.89; Sn. 3.10 Kokaliya-sutta)

1279 277 None

1280 278 None

1281 279 1.24

1282 280 None

1283 281 (cf. MA 135; DA 16) None (cf. DN 31)

1284 282 None (cf. ]. 243 Guttila-jataka)

1285 283 None

1286 284 1.34, 36

1287 285 1.31

1288 286 1.32

81
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SA (Chinese) ASA (Chinese) SN (Pali)

1289 287 1.38

1290 288 None

1291 289 None

1292 290 None

1293 292 None

1294 291 None

1295 293 None (cf. Sn. 654)
1296 294 None

1297 295 None

1298 296 None

1299 297 None

1300 298 None (cf. SN 10.Yakkha Samyutta 1)
None 299 None (cf. SN 10.Yakkha Samyutta 2)
1301 300 None

1302 301 2.21

1303 302 2.11

1304 303 2.12

1305 304 2.7

1306 305 2.29

1307 306 (cf. EA 43.1) | 2.26 (cf. AN 4.45)
1308 307 2.30

1309 308 2.3

1310 309 2.4;1.26

1311 310 2.5

1312 (and 1002) | 311 (and 140) 1.5

1313 312 2.6

1314

1315
1316 (1269)
1317
1318

313

314
315 (and 178)
316
317

None (cf. SN 10. Yakkha Samyutta 3;
Sn. 2.5 Suciloma-sutta)

1.75

2.15

2.1-2

2.1-2 (note: the same as above)
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Table 2: Pali-Chinese correspondences of the Devata and Devaputta Samyuttas
(= Zhutian Xiangying)

SN (Pali) SA (Chinese) ASA (Chinese)
1. Devatd Samyutta1 | 1267 180
1.2 1268 179
1.3 1001 138
1.4 None 139
1.5 1002, 1312 140, 311
1.6 1003 141
1.7 579 164
1.8 580 165
1.9 996 133
1.10 995 132
1.11 576 161 (cf. EA 31.9)
1.12 1004 142
1.13 1006 232
1.14 1007 233
1.15 1335 (in Lin Xiangying TRAHIE) 355
1.16 598 175
1.17 600 174
1.18 578 163
1.19 584 168
1.20 1078 (in Bigiu Xiangying L FFHIE) 17
1.21 (and SN 2.16) 586 170
1.22 1275 273
1.23 599 173
1.24 1281 279
1.25 581-582 166
1.26 (and SN 2.4) 1310 309
1.27 601 176
1.28 589 183
1.29 588 172
1.30 602 177
1.31 1287 285
1.32 1288 286
1.33 None None
1.34 1286 284
1.35 1277 275
1.36 1286 284
1.37 1192 (in Fantian Xiangying " RAENE) | 105
1.38 1289 287
1.39 1274 272
1.40 1273 271

Continued on next page
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SN (Pali) SA (Chinese) | ASA (Chinese)
1.41 None None
1.42 998 135
1.43 999 136
1.44 None None
1.45 None None
1.46 587 171
1.47 997 134
1.48 (and SN 2.20) 593 187
1.49 None None
1.50 (and SN 2.24) 595 189
1.51 1015 242
1.52 None None
1.53 1000 137
1.54 1005 231
1.55 1018 245
1.56 1016 243
1.57 1017 244
1.58 1019 246
1.59 1014 241
1.60 1021 248
1.61 1020 247
1.62 1009 236
1.63 None None
1.64 1010 237
1.65 None None
1.66 None None
1.67 None None
1.68 1011 238
1.69 None None
1.70 (and 1.74) 1008 234-235
1.71 1285 283
1.72 1022 249
1.73 1013 240
1.74 (and 1.70) 1008 234-235
1.75 1315 314
1.76 None None
1.77 None None
1.78 None None
1.79 None None
2. Devaputta Samyutta 1 1317 316
2.2 1318 317
2.3 1309 308
2.4 (and SN 1.26) 1310 309
2.5 1311 310
2.6 1313 312

Continued on next page

84



CHOONG — DEVATA SAMYUTTA AND DEVAPUTTA SAMYUTTA IN PALI AND CHINESE

SN (Pali) SA (Chinese) ASA (Chinese)
2.7 1305 304

2.9 583 167
2.10 None None
2.11 1303 302
2.12 1304 303
2.13 None None
2.14 597 182
2.15 1269, 1316 178, 315
2.16 (and SN 1.21) | 586 170
2.17 596 181
2.18 585 169
2.19 1001 138
2.20 (and SN 1.48) | 593 187
2.21 1302 301
2.22 1276 274
2.23 999 136
2.24 (and SN 1.50) 595 189
2.25 1343 (in Lin Xiangying FRHHIE) | 363

2.26 (cf. AN 4.45) 1307 306 (cf. EA 43.1)
2.27 None None
2.28 588 172
2.29 1306 305
2.30 1308 307
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Abbreviations

AN  Anguttara-nikaya

ASA  Bieyi Za Ahan Jing [Additional Translation of Samyuktagama]
(T 2, no. 100)

CSA  Yin Shun’s Za Ahan Jing Lun Huibian [Combined Edition of Sutra
and Sastra of the Samyuktagama] (3 vols, 1983)

DA Dirghagama (T 1, no. 1)

DN  Digha-nikaya

EA  Ekottarikagama (T 2, no. 125)

FSA  Foguang Tripitaka Za Ahan Jing (Samyuktagama) (4 vols, 1983)

] Jataka

MA  Madhyamagama (T 1, no. 26)

MN  Majjhima-nikaya

PTS  Pali Text Society

SA Samyuktagama (T 2, no. 99)

SN Samyutta-nikaya

Sn Suttanipata

T Taisho Chinese Tripitaka (The standard edition for most scholarly

purposes)

AN, DN, J., MN, SN and Sn. references are to PTS editions.
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This article explores hints of an unknown Paninan grammatical commen-
tary in the writings of Buddhaghosa. In addition, it speculates on the reli-
gious affiliations of the grammatical lineages that meditated Buddhaghosa’s
use of Sanskrit grammar and, in doing so, questions the common assump-
tion that Buddhaghosa’s knowledge of Sanskrit and Sanskrit grammar orig-
inated within a Brahmanical literary culture.

“You know my method. It is founded
upon the observation of trifles”

Sherlock Holmes, The Boscombe Valley Mystery*

The association of Buddhist schools in pre-modern South Asia with partic-
ular literary languages, such as Sanskrit or Pali, has influenced understanding of
their participation within the wider literary milieu of South Asia. Theravada Bud-
dhism, for instance, uses Pali for its primary religious literature and as a result
is often depicted as culturally isolated, resisting influences from Brahmanical or
Mahayanist Sanskrit.

The cultural significance of the use of Sanskrit by Theravada monastic literati
is generally explained as the result of a passive borrowing from Mahayana or Brah-
manical groups. For instance, with respect to Buddhaghosa’s use of Sanskrit, Nor-
man states that “the author shows acquaintance with Sanskrit and Sanskrit gram-
marians, which would be in keeping with the traditional view that Buddhaghosa

'Conan Doyle 2003: 253.

JocBs. 2011 (1): 89-107. © 2011 A.M. Gornall
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was a Brahman before he became a Buddhist..”’* It is rarely acknowledged that
Theravada literati may have had their own long-standing culture of Sanskrit learn-
ingand have actively engaged in the Sanskrit literary cultures of their Brahmanical
and Mahayanist contemporaries. Therefore, the assumption that linguistic usage
in pre-modern South Asia was coterminous with religious identity - in this case
the assumption that Sanskrit is synonymous with Brahmanism - has perhaps led
to a neglect of Theravada Buddhism as a key agent in the cross-fertilisation of a
variety of languages and literary cultures in South Asia. In addition, this sense
of linguistic, and therefore cultural, isolation may have contributed to the neglect
of Pali literature as a means of understanding intellectual developments in South
Asian history, in particular those written in Sanskrit.

This paper begins an exploration of the Theravada Buddhist interaction with
other South Asian literary cultures. In doing so, I tread a well-worn path by in-
vestigating certain documented aspects of Buddhaghosa’s use of Sanskrit gram-
matical literature. I provide a new analysis of its significance by situating his use
of Sanskrit grammar within a wider South Asian grammatical culture and by tak-
ing into account the possible ideological affiliations of the Sanskrit grammars he
used.

Buddhaghosa’s Use of Sanskrit Grammar

Buddhaghosa’s use of Sanskrit grammar in his commentarial literature comes at
an important juncture in Theravada Buddhist literary history. According to tradi-
tion, Buddhaghosa (c. 5th century) revived the Pali commentarial tradition and
reproduced Pali versions of the Sinhala commentaries extant in his time. Buddha-
ghosa’s literary activities represented an unprecedented flourish of post-canonical
Palj literature and his style of writing set the standard for commentators writing
in his wake. This activity in Pali composition and exegesis must have required an
extensive array of linguistic tools such as grammars and lexicons. These tools
lent grammatical authority to Buddhaghosa’s writing and his interpretation of
Buddhist doctrine. This is exemplified in Buddhaghosa’s definition of the term
paticcasamuppada (“dependent origination”) in the Visuddhimagga (Path of Pu-
rification), his meditation manual, where he refers to the authority of grammar
in order to refute an interpretation contrary to his own.? Ascertaining the gram-

*Norman 1983: 129.
3Vism 1975: 518-520.
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mars Buddhaghosa was using to write and interpret Pali is therefore an important
task for understanding this pivotal stage in the development of Pali literature and
the interpretation of Theravada Buddhist doctrine.

In 1902, Franke proposed that Buddhaghosa’s grammatical analyses relied
upon an early Pali grammatical tradition.# He based his assumption on a quote
in the Rapasiddhi (The Construction of [Grammatical] Forms, c.11th century), a
grammatical handbook to the first Pali grammar, the Kaccayana-vyakarana (The
Grammar of Kaccayana, c. 7th century), which lists some of the grammatical
terms used by Buddhaghosa.> However, Pind has proposed that this quote does
not originate from a pre-Buddhaghosa Pali grammar and that it is only a sum-
mary of the terminology found in the commentaries to the Pali canon.® He also
shows that the Ripasiddhi-tika, a commentary to the Riapasiddhi, identifies the
source of the quote as the Mahanirutti (The Great Analysis), an old commentary
on the Kaccayana-vyakarana. Pind concludes that “there is therefore no reason to
believe that the few grammatical terms that have no parallel in Sanskrit grammat-
ical terminology reflect an old system of Pali grammar. They probably represent
part of a terminology that originated with the attempt to establish a canonical
exegesis.”’

Alongside this grammatical terminology peculiar to the commentaries, it has
alsolong been recognised that Buddhaghosa sometimes relied upon Sanskrit gram-
mar when writing his commentaries to the Pali canon. In particular, Buddha-
ghosa appears to have relied exclusively on the tradition of the Astadhyayi (The
Eight Lessons) of Panini, the earliest and most authoritative grammar of Sanskrit
(5th c. BCE). B.C. Law was one of the first to notice the influence of Panini on
Buddhaghosa. For instance, he pointed out the similarities between Buddha-
ghosa’s gloss on indriya (“sense organ”) in the Visuddhimagga® with the gram-
matical rule A.5.2.93 indriyam indralingam indradrstam indrasrstam indrajustam
indradattam iti va.® More recently, Ole Pind has conducted exhaustive studies
on Buddhaghosa’s use of Sanskrit grammar and has demonstrated that Buddha-

4Pind 1989: 34.

SFranke 1902: 4.

°Pind 1989: 35.

7Ibid.

8Ko pana nesam indriyattho nama ti? Indalingattho indriyattho; indadesitattho indriyattho;
indaditthattho indriyattho; indasitthattho indriyattho; indajutthattho indriyattho: so sabbo pi idha
yathayogam yujjati. Vism 1975: 491.

9Law 1946: 32-33.
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ghosa refers to Paninian grammar, i.e. the Astadhyayi and its commentaries,
when quoting the opinions of “grammar” (saddasattha) or “grammarians’, viz.
saddalakkhanavidii (“a knower of the rules of words”), saddavidi (“a knower of
words”) and akkharacintaka (“a syllable ponderer”).*°

However, some important implications of Pind’s work for the understand-
ing of the history of grammatical traditions in wider South Asia have not been
taken into account. For instance, from Patanjali’s Mahabhasya (The Great Com-
mentary, 2nd c. BCE), a commentary on the Astadhyayi, up until Bhartrhari’s
Vakyapadiya (Of Sentences and Words, 5th-6th c. CE), a grammatical and philo-
sophical work in the Paninian tradition, relatively little is known about the devel-
opment of the Paninian grammatical tradition in South Asia. Buddhaghosa’s use
of the Astadhyayi in the sth century therefore potentially provides clues to the
development of the Paninian grammatical tradition prior to Bhartrhari. In this
regard, I focus on certain grammatical discussions that may reveal which com-
mentarial tradition mediated Buddhaghosa’s use of the Astadhyayi. 1 speculate
that Buddhaghosa’s discussions hint at the existence of an unknown commen-
tary to the Astadhyayi that may have been related, directly or indirectly, to the
Kasika-vrtti (The Commentary from Kast), a 7th century gloss on the Astadhyayi
of Panini, and the Candra-vrtti (The Commentary on Candra, sth-6th c. Cg?), a
gloss on the Candra-vyakarana (The Grammar of Candra), a grammar written by
the Buddhist Candragomin (5th c. cE). In addition, the ideological affiliations
of Buddhaghosa’s grammatical source materials have not been taken into consid-
eration. By speculating on the grammatical cultures Buddhaghosa was interact-
ing with, it is possible to test the common assumption that Buddhaghosa’s use
of Sanskrit grammar, and often by implication the use of Sanskrit by Theravada
Buddhists at large, was linked to interactions with Brahmanism.

The Four Grammatical Discussions

In this paper, I focus on four grammatical discussions in Buddhaghosa’s com-
mentaries, the significance of which has yet to be recognised in the context of
the history of South Asian grammar. All four discussions are taken from Pind’s
analysis of Buddhaghosa’s use of Sanskrit grammar.'* Due to the uncertainty
about the authorship of some works attributed to Buddhaghosa, Pind only anal-

°Pind 1989: 37.
“Pind 1989, 1990.

92



GORNALL — SOME REMARKS ON BUDDHAGHOSA’S USE OF SANSKRIT GRAMMAR

ysed “the works for which the authorship is beyond doubt: Visuddhimagga [ Vism],
Samantapasadika [Sp], and the commentaries on the dgamas: Sumangalavilasini
[Sv], Paparicasidani [ Ps], Saratthappakasini [Spk], and Manorathapirani [Mp]”*>
The four discussions in question are (1) Vism 210, 21-28, (2) Sp 209, 27-210, 1 ad
Vin III 16, 5, (3) Sv 43, 13-15 ad D 12, 9, and (4) Sp 108, 21-22 ad Vin 11l 1, 6.

1. A Verse of Nirukta (Vism 210, 21-28)

The first example is found in a passage of the Visuddhimagga in which Buddha-
ghosa provides a semantic analysis of the term bhagava. After turning to the
Niddesa (The Descriptive Exposition) to provide an initial analysis of the word,
Buddhaghosa offers an alternative analysis in the following verse:

bhagyava bhaggava yutto bhagehi ca vibhattava
bhattava vantagamano bhavesu bhagava tato ti.*3

He has fortune and has broken (free), he is associated with blessings,
he has analysed and is worshipped, and he has renounced journeying
among lives. Therefore, he is bhagava.'*

Buddhaghosa then provides a description of the various methods employed in his
analysis of the term bhagava. Pind translates this discussion as follows:

tattha vannagamo vannavipariyayo ti adikam niruttilakkhanam ga-

hetva, saddanayena va pisodaradipakkhepalakkhanam gahetva, yasma
lokiyalokuttarasukhabhinibbattakam danasiladiparappattam bhagyam
assa atthi, tasma bhagyava ti vattabbe bhagava ti vuccati ti iatabbam.">

“In this case it should be known - either by adopting the rule of
etymology (niruttilakkhanam) which runs: ‘letter insertion, letter
metathesis; etc. or by adopting, according to the method of gram-
mar (saddanayena), the rule that consists in interpolating [the word
in question] in [the word class] beginning with pisodara - that since
he is blessed with having been perfected with regard to charity and

Pind 1989: 38.

BVism 1975: 210.

*Translations are my own unless otherwise specified.
Vism 1975: 210.
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morality, etc., which gives rise to mundane and transmundane hap-
piness, he is called bhagavan, although [in actuality] he ought to be
called bhagyavan*®

In the above passage, Buddhaghosa states that he uses two main methods in ana-
lysing the term bhagava, the method of semantic analysis (nirutti) and the method
of grammatical analysis (saddanaya). In specitying his methods of semantic anal-
ysis, Buddhaghosa refers above to a verse that begins “letter insertion, letter metathe-
sis...” Pind traces this quotation to a verse in the Kasika-vrtti, a 7th century gloss
on the Astadhyay1 of Panini, in its commentary on the grammatical rule A.6.3.109
prsodaradini yathopadistam:

varnagamo varnaviparyayas ca dvau caparau varnavikaranasau, dha-
tos tadarthatisayena yogas tad ucyate paricavidham niruktam.’

Letter insertion, letter metathesis, the next two viz. letter modifi-
cation and letter elision, and the connection of a root through the
extension of its meaning - this is called the five-fold semantic analy-
sis.

The similarities between this verse and the one quoted by Buddhaghosa indicate
that Buddhaghosa was likely referring to these five methods of nirukta (semantic
analysis) in his discussion. The rule A.6.3.109 states that the class of compounds
beginning with prsodara (“having a spotted belly”) is introduced as taught by
learned speakers (yathopadistam).*® This rule accounts for a class of compounds
which are formed with a number of irregularities, viz. the elision, insertion or
modification of particular letters. Their formation cannot be explained through
grammatical rules and, therefore, Panini refers to “learned speakers” as an au-
thority. The key point is that, since these irregular words cannot be explained
through grammatical rules, their formation is to be understood by the ways in
which learned speakers form them, i.e. through the elision, insertion or modifi-
cation of particular letters.

In describing his method of grammatical analysis, Buddhaghosa also refers to
this rule in the statement pisodaradipakkhepalakkhanam (the rule that consists in

Pind 1989: 41.
7KVr 1967: 301.
Katre 1987: 793.
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interpolating [the word in question] in [the word class] beginning with pisodara).
Here, Buddhaghosa implies that the word bhagava is to be included in the list
of words beginning with pisodara (S. prsodara) and, therefore, according to A.
6.3.109 prsodaradini yathopadistam, its form can be explained by means of elision,
insertion and modification. It is clear that the methods of analysis prescribed by
the discipline of nirukta (semantic analysis) and grammar, viz. A.6.3.109, do not
differ significantly, and by quoting a definition of nirukta under A.6.3.109 the
Kasika-vrtti suggests that A.6.3.109 establishes the correctness of words using the
techniques of semantic analysis (nirukta).

Significant for the history of grammatical thought, however, is the fact that
Buddhaghosa could not have utilised the Kasika-vrtti, since it was written in the
7th century. In addition, the fact that Buddhaghosa juxtaposes this verse on se-
mantic analysis to a reference to A.6.3.109 may indicate that Buddhaghosa was
aware of a grammatical commentary that linked this nirukta verse and gram-
matical rule in a similar way to the Kasika-vrtti. In this regard, Pind states that
“Buddhaghosa and the authors of the Kasika were conversant with a grammati-
cal tradition where the verse was somehow attached to this specific Panini sitra
as part of its commentary. Patanjali does not quote the verse ad loc., but this, of
course, does not exclude the possibility that it belongs to a grammatical tradition
antedating Patanjali”*?

While Pind’s analysis of this passage is highly praiseworthy, he does not fully
recognise the significance of this finding for the history of grammatical thought
in South Asia. For instance, this verse is in fact found in a grammatical commen-
tary earlier than the Kasika-vrtti, the vrtti (gloss) to the Candra-vyakarana. The
Candra-vrtti is a gloss on the rules of the Candra-vyakarana, a system of gram-
mar written by the Buddhist Candragomin most probably in the 5th century. It
is now widely accepted that the Candra-vrtti was written later than the Candra-
vyakarana by a monk known as Dharmadasa. While later than the 5th century,
and therefore too late to be a direct source for Buddhaghosa, the Candra-vrtti is
generally considered to be earlier than the Kasika-vrtti. Dharmadasa quotes an
almost identical verse on nirukta to the one found in the Kasika-vrtti under C.
5.2.127 prsodaradini, the equivalent rule to A.6.3.109 in the Candra-vyakarana:

varnagamo varnaviparyayas ca dvau caparau varnavikaranasau, dha-
tos tadarthatisayena yoga etac ca tatparicavidham niruktam.>®

“Pind 1989: 43-44.
*°CV 1961: 188.

95



GORNALL — SOME REMARKS ON BUDDHAGHOSA’S USE OF SANSKRIT GRAMMAR

Letter insertion, letter metathesis, the next two viz. letter modifica-
tion and letter elision, and the connection of roots through the ex-
tension of their meaning - this is their five-fold semantic analysis.

The fact that the Kasika-vrtti and Candra-vrtti quote almost identical verses on
equivalent grammatical rules indicates a close relationship between the texts. In
addition, since Buddhaghosa also associates this verse with A.6.3.109, further ev-
idence, important for the history of South Asian grammatical culture, on the rela-
tionship between the Candra-vrtti and Kasika-vrtti can be gleaned. For instance,
it is well established that both of these commentaries are clearly related in some
way and often are identical. However, there has been much debate on the relation-
ship between the Candra-vrtti and the Kasika-vrtti, in particular with reference to
the directionality of influence between the two texts.>* Bronkhorst outlines three
scenarios that would explain the close relationship between the Candra-vrtti and
Kasika-vrtti: “a) the former borrowed from the latter; b) the latter borrowed from
the former; c) both borrowed, directly or indirectly, from a common source”*
Since it is now widely accepted that the Kasika-vrtti is later than the Candra-
vrtti, the first possibility can be discarded without controversy. In his article,
Bronkhorst makes a strong case for the existence of an unknown Paninian com-
mentary that influenced both the Candra-vrtti and Kasika-vrtti. Bronkhorst also
shows that the Kasika-vrttiitself recognises the existence of former commentaries,
which the Nyasa, a commentary on the Kasika-vrtti, links to unknown authors
such as Calli, Bhatti, Nalara etc.>® Since Buddhaghosa’s use of the Astadhyayr is
slightly earlier than both the Candra-vrtti and Kasika-vrtti, his possible knowl-
edge of a grammatical commentary that linked this nirukta verse to A.6.3.109
would certainly add grist to Bronkhorst’s mill by indicating that there was an
earlier Paninian commentary that exhibited similar features to the Candra-vrtti
and Kasika-vrtti. In the following three examples I investigate further hints that
Buddhaghosa was familiar with a Paninian commentary that was directly or in-
directly linked to the Candra-vrtti and Kasika-vrtti.

*'For an overview of this debate see Vergiani 2006.
**Bronkhorst 2002: 185.
*Bronkhorst 2002: 186.
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2. Last Night’s Barley-Gruel (Sp 209, 27-210, 1 ad Vin III 16, 5)

Another example that exhibits similarities between Buddhaghosa’s grammatical
analysis and the Candra-vrtti is in the Samantapasadika (Lovely Throughout),
Buddhaghosa’s commentary on the vinaya, when he discusses the sentence atthi
nama tata Sudinna abhidosikam kummasam paribufijissast ti (“Is it possible, dear
Sudinna, that you are eating last night’s barley-gruel?”). Pind translates the pas-
sage as follows:

akkharacintaka pan’ ettha imam lakkhanam vadanti: anokappana-
marisanatthavasena etam atthi-nama-sadde upapade paribhufijissasi
ti anagatavacanam katam. tassayam attho: atthi nama - pe — pari-
bhudijissasi ti idam paccakkham pi aham na saddahami, na marisa-
yami (so read for parisayami)>* ti.>>

“In this case, moreover, the grammarians (akkharacintaka), set forth
the following rule (lakkhanam): according to whether the meaning
is that something is not likely to take place, or is not to be tolerated
(anokappanamarisanatthavasena), the future paribhufijissasi is em-
ployed, when the expression ‘is it possible?’ is a sentence comple-
ment (atthi-nama-sadde upapade). The meaning of the [sentence]
Ts it possible...? is as follows: ‘T do not believe it, even though it is
evident, nor do I tolerate it.”2°

In this discussion Buddhaghosa explains the function of the expression atthi nama
at the beginning of the sentence in question and explains that it is used as a com-
plement to a finite verb in the future tense to denote a sense of disbelief and cen-
sorship. Pind links the grammatical rule Buddhaghosa is referring to with A.
3.3.146 kimkilastyarthesu Irt.>” This rule states that the future (Irf) is used when
co-occurring with [the words] “How comes it?” (kimkila) or [the words] meaning
“Is it the case that?” (asti) to denote improbability or intolerance.?®

*In opposition to the PTS edition, the reading na marisayami (Sp) should be read here since
parisayami (“I surround”) does not make sense in this context and since marisaydmi is the reading
found in Sariputta’s tika. Pind (1989:57) also makes this amendment.

*Sp 1975: 209-210.

*Pind 1989: 57.

*’Pind 1989: 58.

*8Katre 1987: 313.
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However, Pind does not speculate any further on the commentarial lineage
that mediates Buddhaghosa’s use of the Astadhyay1. In this regard, it is significant
that the examples Buddhaghosa uses at the end of his discussion, viz. na sad-
dahami, na marisayami, to illustrate the sense of this expression are found in both
the Kasika-vrtti on A.3.3.146 and the Candra-vrtti on C.1.3.112 kimkilastyartha-
yor Irt, the equivalent sitra in the Candra-vyakarana. Buddhaghosa’s discussion,
though, has the closest similarity to the Candra-vrtti:

kimkilasabde ‘styarthesu ca satsu krodhasraddhayor arthayor Ird eva
bhavati, na lin. kimkila tatra bhavan vrsalam yajayisyati? na marsa-
yami, na sraddadhe, navakalpayami...”®

When there is the term kimbkila or asti, only the future (Irt) conveys
the meaning of anger or disbelief, not the optative (ir1). [For exam-
ple:] How, Sir, can you let an outcaste sacrifice! [This means] “I don’t
tolerate it!”, “I don’t believe it!”, “I don’t trust it!”.

The Mahabhasya of Patanjali (1st c. BCE), the earliest commentary on the Asta-
dhyayi before the Kasika-vrtti, does not comment on this rule ad loc., so Buddha-
ghosa was most likely working with an unknown commentary that used the same
grammatical examples for A.3.3.146 as the Candra-vrtti and Kasika-vrtti. Pind
has shown exhaustively that Buddhaghosa is using the Astadhyayi for his gram-
matical analysis and therefore it would seem that there existed an earlier Paninian
commentary that shared certain aspects with the Candra-vrtti and Kasika-vrtti.
The possibility that the Candra-vrtti was influenced by an earlier Paninian com-
mentary on the Astadhyayi would cast further doubt on the opinion of Oberlies,
who suggests that the common source of the Candra-vrtti and Kasika-vrtti is a
lost commentary by Devanandin on the Jainendra-vyakarana (The Grammar of
Jinendra), a non-Paninian grammar written around the 6th century.3°

3. A Blind Man Mountain Climbing (Sv 43, 13-15ad D12, 9)

The third example that hints at Buddhaghosa’s use of an unknown Paninian com-
mentary is found in a discussion in the Sumangalavilasini (Auspicious Clarifica-
tion), his commentary to the Digha Nikaya. His discussion centres on an analysis

»CV 1953: 117.
3°Oberlies 1996: 285-286.
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of the expression acchariyam avuso (“How wonderful, friend!”) in which he out-
lines the sense of the term acchariyam (“How wonderful!”). Pind translates his
discussion as follows:

tattha andhassa pabbatarohanam viya niccam na hoti ti acchariyam.
ayam tava saddanayo.3*

“In this case acchariyam means something unusual (na...niccam), like
for instance a blind man who goes mountain climbing. This, in the
first place, is the grammatical derivation.”3*

Pind correctly links this discussion to A.6.1.147 dscaryam anitye, which states that
the word ascaryam is introduced with the initial increment suT (s) inserted before
the phoneme c to denote something unusual (anitye).3* As an example of using
acchariyam in the sense of something unusual, Buddhaghosa refers to a blind
man mountain climbing. This example is not found in either the Kasika-vrtti on
A.6.1.147 or the Candra-vrtti on C.5.1.142 paraskaradini namni, the correspond-
ing rule to A.6.1.147 in the Candra-vyakarana. Again, this example is not used by
Patafijali in his Mahabhdsya ad loc., and therefore Buddhaghosa was most likely
borrowing from examples in a later Paninian commentary. However, in both the
Kasika-vrtti and the Candra-vrtti, a similar example, ascaryam citram adbhutam
andho nama parvatam aroksyati (“It is wonderful, strange and astonishing that a
blind man climbs a mountain!”) is quoted under A.3.3.151 Sese Ird ayadau and
C.1.3.116 Sese Irt respectively. These grammatical rules state that the future tense
(Irt) is used, when co-occurring with an item other than yacca, yatra or yadi, to
express wonder (citrikarana).>* In this connection it is significant that, unlike the
Astadhyayi, the Candra-vyakarana does not use the term citrikarana to denote
wonder but ascarya instead. Again, Patafijali does not refer to the example of a
blind man mountain climbing in his comments on A.3.3.151 either. It is possible,
therefore, that the example of a blind man mountain climbing became a standard
representation of dscarya (astonishment) after Patafijali in the grammatical liter-
ature that Buddhaghosa and the authors of the Candra-vrtti and Kasika-vrtti were
familiar with.

31Sv 1886: 43.
3Pind 1989: 67.
3Katre 1987: 693.
3*+Katre 1987: 314.
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4. A Cowherd Near the Ganges (Sp 108-109, 21-22 ad Vin 111 1, 6)

The final example considered here as evidence of Buddhaghosa’s use of a gram-
matical source that is no longer accessible occurs in a passage in the Samanta-
pasadika discussing the word Verasijayam (“near Veraija’) in the sentence:

tena samayena buddho bhagava Verafjayam viharati Nalerupuci
mandamile mahata bhikkhusamghena saddhim paficamattehi
bhikkhusatehi.>>

At that time the blessed Buddha was dwelling near Veraifija at the
foot of the Naleru nimba tree3® with a great sarngha of five hundred
monks.

In his discussion of this passage, Buddhaghosa analyses Verafijayam as samipatthe
bhummavacanam, a locative (bhummavacanam) in the sense of proximity (sami-
patthe). Buddhaghosa continues to discuss the two locatives, viz. Veraijayam
and Nalerupucimandamiile, in the following way:

tattha siya yadi tava bhagava Verafijayam viharati, “Nalerupuci
mandamiile’ti na vattabbam, atha tattha viharati “Verafijayam” ti na
vattabbam, na hi sakka ubhayattha ten’ eva samayena apubbam acari-
mam viharitun ti; na kho pan’ etam evam datthabbam. nanu avo-
cumha “samipatthe bhummavacanam” ti, tasma yatha Gangayamu-
nadinam samipe goyuthani carantani “Gangaya caranti, Yamundya
carantT’ti vuccanti evam idhapi yadidam Verarijaya samipe Naleru-
pucimandamulam tattha viharanto vuccati “Verarijayam viharati

Nalerupucimandamiile” ti.37

In this connection, if the Blessed One was dwelling just in Veranja,
one should not say “at the foot of the Naleru nimba tree”. Then [if
he] was dwelling there (i.e. at the foot of the Naleru nimba tree),

*Vin 1881: 1.

3% According to Malalasekera, Nalerupucimanda was “a grove near Verafija where the Buddha
spent part of his time on his visit to Nerafija [sic]. Buddhaghosa explains that the chief tree to be
found there was a pucimanda or nimba-tree at the foot of which was a shrine dedicated to a yakkha
named Naleru” Malalasekera 1960: 38.

7Sp 1975: 109.
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one should not say “in Veranja’, since it is not possible to dwell in
both places at that same time simultaneously (apubbam acarimam).
However, one should not understand it in this way (evam) as I have
stated that “the locative is in the sense of proximity”. Therefore, since
one states that herds of cows, wandering in the vicinity of the [rivers]
Ganges and Yamuna, wander at the Ganges (garngaya) and Yamuna
(yamundya), so here also one says “dwelling there at the foot of the
Naleru nimba tree in the proximity of Veraija (verasijayam)”

As Pind points out for this example, there is no justification for the use of a loca-
tive in the sense of proximity in the Astadhyayi. However, Pind traces the use
of the term samipya (“proximity”) to an analogous discussion in the Mahabhdasya
(MBh1II 218, 14-19) on A.4.1.48 pumyogad akhyayam,?® in which Patafijali makes
the statement tatsamipyat: gangayam ghosah (“Since there is proximity with that,
[as in the example] “The cowherd colony is near the Ganges™).3° However, else-
where in the Mahabhasya, Pataijali provides a three-fold definition of the locative
(adhikarana) when explaining the locative case of samhitayam (“in the domain
of continuous utterance”) in the grammatical rule A. 6.1.72 samhitayam.*° He
states that adhikaranam nama triprakaram vyapakam aupaslesikam vaisayikam
iti (“the locative is of three types, namely vyapaka ‘pervasive, aupaslesika ‘having
close contact’ and vaisayika ‘relating to a particular sphere or domain™).#* There-
fore, it is possible that for Patanjali samipya (“proximity”) was not a fully fledged
category of locative, but rather a sub-category of aupaslesika (“having close con-
tact”) or vaisayika (“relating to a particular sphere or domain”), since he also pro-
vides the example ganigayam gavah (“the cows are near the Ganges”) as a counter-
example to vyapaka (“pervasion”) in a discussion on A. 1.4.42. sadhakatamam
karanam* .43 Tt is possible then that Buddhaghosa utilised these strands of dis-
cussion in the Mahabhasya to analyse the term Verafijayam in the vinaya as a
locative expressing proximity.

38Katre 1987: 367.

3MBh 1965: 218. “[The affix ... Ni$ ... is introduced after ... a nominal stem ... (denoting a
masculine name) to designate a female by virtue of her relationship with the male (represented by
that masculine name) as a wife (pumyogat)”

4%Katre 1987: 674.

4 MBh 1991: 74.

+*Katre 1987: 87. “...karana ...denotes the means par excellence (sadhaka-tamam) (in relation
to the verbal stem).”

“MBh 1962: 332.
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However, the first evidence of “samipya” (proximity) as a distinct category
of locative is found in the Candra-vrtti. When commenting on the rule C.2.1.88
saptamy adhare (the seventh case occurs in the sense of locus), the Candra-vrtti
provides examples to illustrate the functions of the locative:

adhare saptami vibhaktir bhavati. (1) kata aste (2) akase sakunayah
(3) tilesu tailam (4) gangayam gavah (5) adhiti vyakarana ity adhara
eva saptami. 44

The seventh case occurs in the sense of locus. [For the examples] “he

sits on the mat”, “the birds are in the sky”, “the oil is in the seeds”, “the

cows are near the river” “he is proficient in grammar”, the seventh
case is only in the sense of locus.

That the example gangayam gavah (“The cows are near the Ganges”) here is used
to represent proximity is revealed by the Pali grammatical tradition. For instance,
the Moggallana-vutti, a commentary on the 12th century Pali grammar, the Mog-
gallana-vyakarana, uses the Candra-vrtti as a basis for its own discussions on
the locative case. It adopts the first four examples, including an equivalent for
gangayam gavah, from the Candra-vrtti. Its own commentary, the Moggallana-
paricika analyses these four examples as representing (1) opasilesika (S. aupaslesika,
“having close contact”), (2) vesayika (S. vaisayika, “relating to a particular sphere
or domain”), (3) vyapaka (“pervasive”) and (4) samipika (“having proximity”).4>

I have shown elsewhere that it is likely that the Moggallana tradition of Pali
grammar used commentaries to the Candra tradition of Sanskrit grammar, so that
its analysis of these examples is probably taken from the Candra tradition itself.
Therefore, according to the Moggallana tradition of Pali grammar, the example
gangayam gavah in the Candra-vrtti represents alocative in the sense of proximity.
It is possible then that Buddhaghosa, instead of relying on the Mahabhasya, also
adopted this classification of the locative, along with its example of “cows near the
Ganges”, from a later Paninian commentarial tradition that shared this feature
with the Candra-vrtti.

4CV 1953: 181.

BMP 1931: 72. adharo cayam catubbidha opasilesika-vesayika-bhivyapaka-samipika-bhedato ti
yathakammam udaharati kate iccadi. “And this locus is four-fold, through the division into close
contact, belonging to a particular domain, pervasion and proximity. He explains the examples
respectively”

4Gornall, forthcoming.
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5. Ideology of Grammar

These hints at the commentarial lineage that mediated Buddhaghosa’s use of the
Astadhyay1 bring into question the ideological connections of his use of Sanskrit
grammar. For instance, as I showed in my introduction, Buddhaghosa’s use of
Sanskrit grammar has been used to support the view that he was a Brahmin who
converted to Buddhism. The Sanskritisation of post-canonical Pali has also been
described as the result of the interaction of Theravada Buddhism with Brahmani-
cal education systems. While Brahmanical culture may well have been a factor in
Buddhist knowledge of Sanskrit grammar, this should not overshadow the exis-
tence of Buddhist education systems and Buddhist claims on the Paninian gram-
matical tradition. For instance, Deshpande has observed that alongside the Brah-
manical claims on the Paninian tradition, some Mahayana Buddhists considered
Panini to be Buddhist and inspired by Avalokitesvara.#” He states that “beginning
perhaps with the Kasika-vrtti, we may then say that the Buddhist Paninians gradu-
ally dispensed with the ‘Vedic’ ideology connected with the purposes of Paninian
grammar and studied it for its very practical utility: to learn and describe the lan-
guage4®

Furthermore, it is significant, as Pind has shown, that Buddhaghosa’s own
commentators almost always explain his grammatical analyses by reference to
the Kasika-vrtti and possibly the Candra-vrtti.#® Dharmadasa, the author of the
Candra-vrtti, was almost certainly a Buddhist. In addition, Jayaditya, one of the
authors of the Kasika-vrtti, is often stated to be a Buddhist too.>° However, this is
a point of controversy and the issue is still largely unclear.>* In any case, Buddhists
during this period were highly involved in Sanskrit grammar and therefore it is
quite possible that the Theravada Buddhist participation in Sanskrit grammatical
culture was articulated by Buddhist communities rather than Brahmanical com-
munities. In addition, if my hypothesis proves correct and Buddhaghosa did in
fact utilise a source that was common to both the Kasika-vrtti and the Candra-
vrtti, it is possible that this source also sprang from Buddhist literary culture.

Y Deshpande 1997: 454.

#Deshpande 1997: 461.

“Pind 1989, 1990.

>°Radicchi 2002: 165.

5'“About the authors of the Kasikavrtti, i.e. Vamana and Jayaditya, there is controversy about
whether they were Buddhists” Deshpande 1997: 456.
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Taking such hints in Buddhaghosa’s commentaries as keys to an alternative
intellectual history, it is possible to speculate that the early application of San-
skrit grammar to the Pali language may be linked with Sanskrit-using Buddhist
traditions with which the authors of the Candra-vrtti and Kasika-vrtti were also
familiar. Such an alternative view of Buddhaghosa’s engagement with other Bud-
dhist groups would support Kalupahana’s opinion that Buddhaghosa represents
a “syncretic” Theravada. He states that Buddhaghosa’s great knowledge of other
Buddhist sects seeps into his writing and that he introduces many doctrines of
sects such as the Sarvastivada and Yogacara into Theravada material. He imagines
an alternative Theravada history in which “the Theras, who according to Buddha-
ghosa, invited him to write the commentaries, were actually the monks who were

keeping a vigilant eye over the manner in which he interpreted the teachings.”>*

6. Conclusions

Buddhaghosa’s references to grammar indicate an engagement by the Theravada
sangha with a pan-South Asian grammatical culture. His use of Sanskrit grammar
in the 5th century comes at a pivotal juncture in the history of the Sanskrit gram-
matical traditions and his commentaries show how Pali literature can be used
to investigate this period. An analysis of the commentarial lineages he may have
been working with reveals that his use of Sanskrit grammar does not prove that he
interacted with Brahmanical groups but may rather reflect an openness to other
Buddhist literary cultures. Moreover, the Theravada literati also cultivated their
own traditions of Sanskrit grammar, which were separate from both Brahman-
ical and Mahayanist usage. Therefore, much work is needed to provide a more
nuanced understanding of the Theravada Buddhist participation in South Asian
literary cultures and the influence it had on the later Pali tradition.

>*Kalupahana 1970: 167.

104



GORNALL — SOME REMARKS ON BUDDHAGHOSA’S USE OF SANSKRIT GRAMMAR

Bibliography

Primary Sources

A (Astadhyayi): Katre, Sumitra M., trans. Astadhyayi of Panini. Austin: University
of Texas Press, 1987.

CV (Candra-vyakarana): Chatterji, Kshitish Chandra, ed. Candravyakarana of Can-
dragomin Part 1 (Chapters 1-3). Deccan College Postgraduate and Research In-
stitute: Pune, 1953.

Chatterji, Kshitish Chandra, ed. Candravyakarana of Candragomin Part 2 (Chapters
4-6). Deccan College Postgraduate and Research Institute: Pune, 1961.

KVr (Kasika-vrtti): Shastri, Dwarikadas and Kalikaprasad Shukla, eds. Nyasa or
Paficika Commentary of Acarya Jinendrabuddhipada and Padamadijari of Hara-
datta Misra on The Kasikavrtti (Commentary on The Astadhyayi of Panini) of
Vamana-Jayaditya, Part V (11, III & IV Sections of Chapter 6 & I and II Sections
of Chapter 7). Prachya Bharati Prakashan: Varanasi, 1967.

MBh (Mahabhasya): Joshi, Shri Bhargava Shastri, ed. Vyakaranamahabhasya of
Patafijali with the Commentary Bhasyapradipa of Kaiyata Upadhyaya & the Su-
per Commentary Bhasya Pradipoddyota of Nagesa Bhatta, Volume V Sthanavidhi-
rigpam (Chapter VI of Astadhyayi). Delhi: Chaukhamba Sanskrit Pratishthan,
1991.

Kielhorn, E, ed. The Vyakarana-Mahabhasya of Patasijali, Third Edition revised and
furnished with additional readings, references and select critical notes by MM. K.
V. Abhyankar, Volume 1. Poona: Bhandarkar Oriental Research Institute, 1962.

Kielhorn, F, ed. The Vyakarana-Mahabhasya of Patafijali, Third Edition revised and
furnished with additional readings, references and select critical notes by MM. K.
V. Abhyankar, Volume 2. Poona: Bhandarkar Oriental Research Institute, 1965.

Kielhorn, E, ed. The Vydkarana-Mahabhdsya of Patafijali, Third Edition revised and
furnished with additional readings, references and select critical notes by MM. K.
V. Abhyankar, Volume 3 Adhyayas VI, VII and VIII. Poona: Bhandarkar Oriental
Research Institute, 1972.

MP (Moggallana-paicika): Sri Dharmananda, ed. Moggallana paicika suttavutti-
sameta: anuradhapure thaparamamahaviharamajjhavutthena mahdsaddikena
Sirimata Moggallanamahasamina viracita. P.A. Peries Appuhamy Wirahena, Sac-
casamuccaya Press: Colombo, 1931.

Vin (Vinaya): Oldenberg, Hermann, ed. The Vinaya Pitakam: One of the Principle
Buddhist Holy Scriptures in the Pali Language. VoLIII. The Suttavibhanga, first
part. (Pardjika, Samghadisesa, Aniyata, Nissaggiya.) London: Williams and Nor-
gate, 1881.

105



GORNALL — SOME REMARKS ON BUDDHAGHOSA’S USE OF SANSKRIT GRAMMAR

Vism (Visuddhimagga): Rhys Davids, C.A.E, ed. The Visuddhi-magga of Buddha-
ghosa. London: Pali Text Society, 1975.

Sp (Samantapasadika): Takakusu, J. and M. Nagai, eds. Samantapasadika: Buddha-
ghosa’s Commentary on the Vinaya Pitaka, Vol. 1. London: Pali Text Society,
1975.

Sv (Sumangala-vilasini): Rhys Davids, T.W. and J. Estlin Carpenter, eds. The Suman-
gala-vilasini, Buddhaghosa’s Commentary on the Digha Nikaya. London: Pali Text
Society, 1886.

Secondary Sources

Bronkhorst, Johannes. “The Candra-vyakarana: some questions.” In Indian Linguis-
tic Studies: Festschrift in Honour of George Cardona, edited by M. Deshpande and
PE. Hook, 182-201. Delhi: Motilal Banarsidass, 2002.

Conan Doyle, Sir Arthur. The Complete Sherlock Holmes, Volume 1. Introduction and
Notes by Kyle Freeman. New York: Barnes & Noble Classics, 2003.

Deshpande, Madhav M. “Who Inspired Panini? Reconstructing the Hindu and Bud-
dhist Counter-Claims.” Journal of the American Oriental Society, Vol. 117, No. 3
(Jul. - Sep., 1997): 444-465.

Franke, Otto R. Geschichte und Kritik der Einheimischen Pali Grammatik und Lexi-
cographie. Strassburg: Verlag von Karl J. Triibner, 1902.

Gornall, A.M. Buddhism and Grammar in 12th Century Sri Lanka. Unpublished PhD
Thesis, University of Cambridge. (Forthcoming)

Kalupahana, D.J. “Schools of Buddhism in Early Ceylon.” The Ceylon Journal of the
Humanities, (1970): 159-190.

Law, Bimala Charan. Buddhaghosa. Bombay: Bombay Branch Royal Asiatic Society,
1946.

Malalasekera, G.P. Dictionary of Pali Proper Names. Vol. II. N-H. London: Luzac &
Company Ltd. 1960.

Norman, K.R. Pali Literature: Including the Canonical Literature in Prakrit and San-
skrit of all the Hinayana Schools of Buddhism. Otto Harrossowitz: Wiesbaden,
1983.

Oberlies, Thomas. “Das zeitliche und ideengeschichtliche Verhiltnis der Candra-
vrtti zu anderen V(ai)yakaranas (Studien zum Candravyakarana III) St IT 20
(Festschrift Paul Thieme), (1996): 265-317.

Pind, Ole. “Studies in the Pali Grammarians 1" Journal of the Pali Text Society, XIII
(1989): 33-82.

106



GORNALL — SOME REMARKS ON BUDDHAGHOSA’S USE OF SANSKRIT GRAMMAR

Pind, Ole. “Studies in the Pali Grammarians I1.1” Journal of the Pali Text Society, XIV
(1990): 175-218.

Radicchi, Anna. “Two Buddhist Grammarians: Candragomin and Jayaditya”. In In-
dian Linguistic Studies: Festschrift in Honour of George Cardona, edited by M.
Deshpande and PE. Hook, 165-181. Delhi: Motilal Banarsidass, 2002.

Vergiani, Vincenzo. “A Quotation from the Mahabhasyadipika of Bhartrhari in the
Pratyahara Section of the Kasikavrtti”. In Studies in the Kasikavrtti. The Sec-
tion on Pratyaharas: Critical Edition, Translation and Other Contributions, edited
by Pascale Haag and Vincenzo Vergiani, 161-189. Societa Editrice Fiorentina:
Firenze, 2009.

107



The Legend of the Earth Goddess and the Buddha'
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A piece of Buddhist iconography which is widely found throughout main-
land Southeast Asia is the Earth deity wringing out her hair to drown Mara
and his army at the time of the Buddha’s enlightenment. This feature of the
enlightenment story, however, is not found in the Tipitaka. The author of-
fers an interpretation of the iconography as an allegorical visualization of
the Buddha’s way to attain enlightenment.

One of the most marvellous murals in Thailand is painted on the wall facing
the Emerald Buddha.

The soon-to-be Buddha is seen seated under the Bo tree with his left hand
cradled in his lap and his right hand placed next to the right knee with fingers
touching the ground. On both sides, Mara - the evil one — and his army are seen
attempting the final assault to prevent him from attaining enlightenment, but they
are being engulfed by a flood of water.

The story, as given in the introduction to the collection of Jataka stories, is
that the Buddha was sitting all alone in meditation when Mara with his host con-
fronted him. Having failed to frighten the Buddha with weapons, Mara began a
verbal assault. He claimed that he had attained the moral perfection of generosity,
and his host all roared that they bore witness to that; but who, cried Mara, could
bear witness to the Buddha’s having done the same? The Buddha said that in his
birth as Vessantara he had attained the perfection of generosity. He said, “You

"This is a much revised version of an article published in The Nation (Bangkok) on 17 May
2011, Visakha Paja day. The author is indebted to Professor Richard Gombrich and Professor Peter
Skilling for advice and assistance.
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have sentient witnesses, while in this place I have no sentient witness... But to my
gifts this solid earth, though insentient, is a witness.” At this he withdrew his right
hand from inside his robe, extended it towards the earth, and asked her whether
or not she was his witness. With the words “I was your witness then” the Earth
made so great a noise that Mara’s elephant mount knelt before the Buddha and
Mara’s forces fled in every direction.>

T4 i St

Figure 1: The scene of the Buddha’s enlightenment and the Earth Goddess
(Wat Phra Yeun Yukollabat, Uttaradit)

There is no flood in this version. The Earth Goddess, who is called Mae Tho-
rani® in Thai, loudly proclaimed her assent, and her roar alone was enough to
scatter Mara’s army. In the Indian tradition the Buddha’s gesture as he calls her to

>The Jataka, ed. Fausbell, I, 74.
*This corresponds to the Sanskrit word dharani, one of the many words for “the earth”
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witness is known as the bhiamisparsa mudra, “the gesture of touching the earth”;
in Thailand it is called Maravijaya, “the conquest of Mara”, because this was the
decisive moment at which Mara was defeated. As Mara is the personification of
death (marana), triumph over Mara is triumph over death. Nirvana is also known
as “deathless” - freedom from rebirth and re-death.

In Buddhist iconography the Earth deity is usually shown as a female figure.
In Sri Lanka she is normally shown as very small and depicted only down to the
waist. In Thailand, on the other hand, she stands as a graceful figure in the sinuous
pose known as tribhanga, “doubly bent”. Most strikingly, she is wringing out her
tresses, and the torrent of water from them is drowning Mara’s army.

This scene is portrayed in countless temples across Thailand. I reproduce here
two typical murals: from Wat Phra Yeun Yukollabat in the author’s hometown of
Uttaradit (Figure 1), and from Wat Phra That Doi Suthep near Chiangmai (Figure
2).

Given the popularity of the tale, it will come as a surprise to many that this
particular story cannot be found in the Tipitaka. Although there are stories in
other Buddhist traditions of the earth bearing witness in various ways to the Bud-
dha’s merits, the Earth Goddess’s wringing out her hair to drown Mara’s army is
unique to mainland Southeast Asia.

In her comprehensive thesis on the subject, Elizabeth Guthrie wrote, “Al-
though no textual source for the hair-wringing earth deity has yet been identified
outside of mainland Southeast Asia, her iconography and story are too ancient
and widely distributed across the cultures of the mainland to be attributed to one
particular location.

She went on to conclude: “Many different stories, images and rituals about
the deeds of the Buddhist earth deity at the time of the Enlightenment emerged
in India during the first centuries of the Common Era in conjunction with the
biography of the Buddha. These were then disseminated, along with Buddhism,
throughout Asia during the first millennium of the Common Era, probably in
successive waves, but most definitely from northeastern India, during the Pala
period.”

*Guthrie, Elizabeth (2004). “A Study of the History and Cult of the Buddhist Earth Deity in
Mainland Southeast Asia”. PhD thesis. University of Canterbury, Christchurch, New Zealand, p.ii.
>Guthrie, p.186.
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She attributes the popularity of the hair-wringing episode to its incorpora-
tion into the Pathamasambodhi,® composed in the Lanna kingdoms during the
15th or 16th century, adding that, “This text was disseminated in both Pali and
the vernaculars throughout mainland Southeast Asia and eventually became the
standard Life of the Buddha in the region”

In these popular versions, the torrent from the Earth Goddess’ hair is said
to be the mass of libation water poured by the Bodhisattva in his previous lives.
Although this makes good sense as a reaction to Mara’s claim of his own gen-
erosity, it leaves to be explained why the flow of generosity should have the effect
of drowning Mara and his army. Therefore, the author would like to propose an
alternative interpretation of this iconography with a stronger canonical relevance.

The basis of the metaphor of karma is growing plants. The act which pro-
duces karma is called a seed (bija), the end result a fruit (phala). The Tipitaka
is full of passages referring to the karmic jungle, which one is urged to radically
demolish. The Ratana Sutta of the Sutta Nipata says of those who attain nirvana:
te khinabija avirilhichanda, “Destroyed are their germinal seeds; their desires no
longer grow.””

This metaphor is extended when the moisture which allows plants to grow
is compared to the desire/craving which creates (bad) karma. Verse 340 in the
Tanha (“Craving”) section of the Dhammapada reads: “Everywhere flow the
streams, Everywhere the creepers sprout and stand. Seeing how the creeper has
grown, Cut it off at the root with your understanding.” (Savanti sabbadhi sota, lata
ubbhijja titthati. Tam ca disva latam jatam milam panfidya chindatha.) The Pali
word sota literally means stream/flood/torrent and is often used metaphorically
to refer to streams of cravings. Its double meanings point to the use of water as
a metaphor for cravings in the context of karmic growth. The word parifia, “wis-
dom/understanding’, is often said to cut through or cut off.

This reading is further supported by Bhikkhuni Selas response to Mara in
Samyutta Nikaya: “As when a seed is sown in a field / It grows depending on
a pair of factors: / It requires both the soil’s nutrients / And a steady supply of
moisture: / Just so the aggregates and elements ...”8 The Pali word sineha, here
translated as “moisture”, also has the meaning of affection/love/desire/lust - the

°Ed. George Coedes and Jacqueline Ver Eecke, Pali Text Society, 2003.
7Sutta-nipata 235.
81, 134, verses 550-1, trans. Bhikkhu Bodhi.
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same as its principal usage in the Thai language. The simile here is thus built on a
pun.

In a sutta called “Seeds” the Buddha says: “The four stations of consciousness
should be seen as like the earth element. Delight and lust should be seen as like the
water element. Consciousness together with its nutriment should be seen as like
the five kinds of seeds..”® And elsewhere he says: “Kamma is the field, conscious-
ness the seed, and craving the moisture to establish the consciousness of beings
obstructed by ignorance and fettered by craving in a low (middling, superior)
cosmic stratum. This is how future renewed existence is produced” (Kammam
khettam, vifinanam bijam, tanha sineho hindaya (majjhimaya, panitaya) dhatuya
vififianam patitthitam; evamadyatim punabbhavabhinibbatti hoti).*°

It is, therefore, plausible that the Buddhist iconographers may have given this
analogy visible expression. Nirvana means eradicating karmic growth. The rest of
the world drowns in the moisture (sineha) of the desire which leads to continual
rebirth. This fatal flood is visualized as emerging from the Earth, just as in the
above metaphors and similes the earth is where the seeds of karma are planted
and receive the moisture which allows them to grow. At his enlightenment, the
Buddha has escaped all that forever; he is sitting there high and dry.

This interpretation may also explain why one of the epithets for an arahant
(enlightened one) is khindasava. As khina means “waned away’, and dsava liter-
ally means “influx”** an arahant is therefore one who no longer experiences the
stream of cravings.

The iconography thus carries two messages at once. On the one hand, the
Earth is the Buddha’s decisive ally who help him at the crucial moment to win
the battle against Mara. On the other, she does so in a way that vividly illustrates
that the Buddha’s victory is not only over Death but also over Desire; those who
stand against him are overwhelmed by a form of death which symbolises their
own desires.

The scene of the Buddha’s enlightenment is, therefore, given a stronger inter-
pretation, which not only depicts the Buddha’s triumph over death, but also the
particular way in which he attained it: cessation of cravings leads to cessation of
death and rebirth.

Samyutta Nikdaya I11, 54, trans. Bhikkhu Bodhi.
*° Anguttara Nikdaya I, 223-4, trans. Bhikkhu Bodhi.
"'"Richard Gombrich, What the Buddha Thought, pp.55-6.
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If this interpretation of the Earth Goddess is correct, it reinforces the empha-
sis Buddhism places on freedom from cravings. It is, therefore, unfortunate that
many Thai Buddhists blindly believe in swindlers who dream up various outra-
geous methods to “cut the bonds of karma” for a fee, when all they need to do is
work on their own desire.

Figure 2: Wat Phra That Doi Suthep near Chiangmai
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This essay tries to describe the influence of the Bhikkhus in Sinhala politics
as demonstrated by the ideology, work and life of the Ven. Walpola Rahul-
perhaps the most influential scholar monk in the modern Sangha of Sri
Lanka. The attempt is to show how the Maha Sangha became the key actors
in the continuum of an ideology of Sinhala ethnicity, their ownership of the
island and duty to protect Sinhala Buddhist culture. Rahula’s contribution
has created a new brand of Sangha who are committed to a different political
path to redefine Sinhala Buddhism and modern Sri Lanka.

In many states, the last few decades of the 20th century witnessed the begin-
ning of a rapid but systematic desecularisation of the public space. The process
could even be violent, with 9/11 standing as an extreme manifestation; but the
phenomenon went much deeper, and had transformative effects within, as well as
between, states. Some have labelled this a ‘new cold war’ (Juergensmeyer 2010a,
2010b, 2009, 2008, 2005) or an apolitical re-secularisation (Beyer 1994) gener-
ated within a particular religious discourse (Haynes 2001). But on closer inspec-
tion, dialectical negotiation between sovereign state power on the one hand and
non-state spiritual power centres on the other is neither new nor restricted to a
particular faith or nation. Almost all major religions, whether western or eastern,
renouncer or redeemer, monotheist or agnostic, have contested for sovereignty,
even before the idea of a state came into existence. The church/king relationship,
and the idea of Ummah or dharmaraj, are well documented in the annals of po-
litical history.
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Yet while the politics of religion has received the attention of a growing num-
ber of comparative political scientists, the great majority have focused on global
or regional trends (such as globalisation, transnational diasporas, international
religious terrorism, etc), at the cost of ignoring the microdynamics of this process
of desecularisation. The power of religion to shape and direct the mind-set of an
individual state is largely ignored, or at best marginalised. A notion of faith, as
an independent variable affecting intra- as much as inter-state relations, is often
pushed aside as epiphenomenal, subjective, and hence invalid from the viewpoint
of a realist fixation on a certain type of power. But a re-assessment is long overdue,
even if one takes a purely positivist approach. The power of theo-politics and its
impact on the world today should impel us to adjust our focus: the relationship of
religion to politics, far from being marginal, should be at the centre of the study.
An open-minded but careful survey around the world, especially in relation to
conflict resolution, democracy and justice, will compel us to re-engage with the
instrumental capacity of faith politics with newer methodological persuasiveness
and theoretical creativity. To achieve such an outcome in comparative politics, a
move beyond the ‘paradigms war’ (Bellin 2008) is needed.

Sinhala Sangha activism

Within the scope of political science, one cannot understand the processes of ac-
cessing and using power, individually or collectively, without studying those who
aspire to alter the course of their society. The lives and ideologies of those individ-
uals who venture to influence a polity must be studied in order to understand its
social values and governing conditions. Just as there cannot be a balanced under-
standing of Buddhism without studying the life and work of the Buddha, so the
same holds true for any other social movement that succeeds in creating inroads
in its immediate society and its successors. The social dynamics which have been
supported or reintroduced by the politically active Sangha in modern Sri Lanka
cannot be analysed without understanding the primary motivations for their po-
litical engagement. These motivations, if we can identify them in their original
form, will enable us to unlock the motivating ideas that legitimised the Sangha’s
entry into mainstream politics. The most reliable way of understanding this mo-
tivation, I suggest, is to study the life of a few key selected Sangha members, who
in many ways shaped the modern political paradigm in Sri Lanka.

The arrival, establishment, growth and defence of Buddhism in Sri Lanka have
always happened under the leadership of Sangha. After the initial introduction of
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Buddhism from India in the third century Bc, the Sinhala Sangha acted as lead-
ers of the Sasana. Throughout its 2000 years of survival, the Sinhala Sangha has
performed two fundamental functions:

(i) Protecting and promoting Theravada Buddhism
(ii) Fighting those who are a threat to their faith

The Mahavamsa is the epic record of the historical role of the Sangha and those
kings who helped them achieve those aims. Records suggest that one can identify
at least seven high points of Sangha activism in recent history.

Period| Key persons Key Features
1750- ;l;?lr;}llleng of Kandy, Kirthi Siri Raja- Re-establishing the Sangha ordination

1770 after some 200 years

Ven. Velivita Saranankara

Helping the Lower Caste Sangha Ordi-
nation beginning with the Amarapura
chapter, helped by the Burmese Sangha

1800- | Dutch Rulers
1815 | Ven. Ambagahapitiye Gnanawimala

Wesleyan Missionaries: Rev. Daniel
1860- | John Gogerly, Rev.  Spence Hardy,
1875 Ven. Mohottiwatte Gunananda, Ven.
Hikkaduwe Sri Sumangala

Defending Sinhala Buddhism against
Christian missionaries
5 great public debates — Panadura vadaya

1885 Arrival of the Theosophists Protestant form of lay Buddhism
1900 Col. Henry Olcott Anagarika Dharma- | Buddhist schools
pala Buddhist flag
1930- | D.S. Senanayake Sangha initiative for organised demand
1945 | Ven. Walpola Rahula for Independence
1956- SWRD Bandaranaike Buddhism made state religion. Sinhala
1972 Ven. Walpola Rahula made the official language of the state.
Ven. Mapitigama Buddharakkhita Sri Lanka declared a unitary state
Chandrika Kumaratunge Urging the Sinhalas to return to their
1995 Velupillai Prabakaran Buddhism. Advocating a Buddhist Gov-
2010 Mahinda Rajapakse ernment led by the Sangha.
Ven. Gangodawila Soma Justifying war against the Tamil Tigers
Ven. Athuraliye Rathana Rejecting the Federalist Proposals

These protest waves aimed to reform Sinhala Buddhism (1750-1815), to defend
the same (1860-1900), to entrench it in the Constitution and public life (1930-
1972) and to war against what threatened it (1995-2010). A trajectory which
started from reviving the Buddhism of the Sinhalas changed into waging a war
to defend their language and their right to rule a unitary island. This can be seen
as re-ideologising the key themes of the Mahavamsa: the uniqueness of Sinhala
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Buddhism, the supremacy of the Sinhala race, their legitimacy as rulers of this
blessed land whatever the context.

During the period of transformative political opportunities and challenges
from 1995 to 2010, as in earlier periods of history, many members of the Sangha
came forward to interpret, influence and redirect the politics, and ultimately the
state of Sri Lanka. Amid the deeply destabilising forces of globalisation that had
shaken the foundations of the traditional security of Sri Lanka society, these monks
found a new and more energised moral authority to intervene from the sacred
sphere to the secular. Added to this external influence, Sri Lanka was facing po-
litical failure, largely due to the protracted ethnic war. The majority of monks
either watched passively or hoped for immediate dramatic change. However, a
section of the Sangha decided to make a political intervention. From this mo-
bilisation emerged a few key actors as yugapurusa or ‘heroes of the age’ - those
who could symbolise an epoch and become the redeemers of the Rata, Jatiya and
Agama (country, race and religion). With a weak political authority unable to
find a new direction, these monks became a natural focus of hope for political
recovery.

For anumber of reasons, I have selected the work of Venerable Walpola Rahula
to explain this political phenomenon. They include, but are not limited to, the
deep influence he exerted on the politics of Sinhala society during the period un-
der study. He decontextualised the historicised Mahavamsa ideology and man-
aged to mobilise this image as an overarching political force. This article is not a
biography of this venerable activist. I confine myself to trying to uncover the key
motives of a learned and eminent monk who had renounced this world but never-
theless returned to a political life, and to showing his impact by shifting paradigms
in a paradoxical way.

Life and early work of Walpola Rahula (1907-1997)

By the middle of the 1940s the British Raj, which had paid a historic price to
stop the Nazi advance in Europe, was forced to rethink her colonial politics, es-
pecially in Asia, where Russia and China had emerged as new and permanent
power blocks (Elbaum and Lazonick 1982:567; Jones 1982:239). Holding on to
19th-century colonial politics was promising to bring more harm than benefit.
The resulting changed post-war foreign policy compelled the British Government
to draw up plans to withdraw from India and Ceylon almost simultaneously. In
India, by this time, M.K. Gandhi had done enough work to ignite the freedom

117



RAGHAVAN — RAHULA AND THE POLITICISATION OF THE SINHALA SANGHA

struggle. Many factors, combined with Gandhi’s historic non-violent political en-
gagement, had by the late 1940s rendered inevitable the political independence of
India.

Sri Lanka stood to benefit from this major regional realignment, even in the
absence of any similar charismatic leadership or state-wide agitation for indepen-
dence among the Sri Lankan political élites (Manor 1990, 1989, 1985). Instead,
the political class, which had benefited from the trade and plantation sector of the
British administration, sought only a comfortable compromise with the colonists.
The exclusive and inter-related families at the top of the power structure in Sri
Lanka preferred to continue most, if not all, forms of colonial ties, which con-
ferred immediate benefits on them as a ruling class (Jayawardane 2002, Moore
1989). But Sri Lanka’s ruling class has never consisted only of civilians. As has of-
ten happened in the country’s history, the politically motivated, often urbanised,
middle-class sections of the Sangha saw an opportunity to become involved, and
to regain their historic influence.

It was the Sangha who first embraced the radical spirit of the Indian move-
ment for freedom and independence. Two Sangha academic centres in the island
by then had produced many influential monks who were positioning themselves
as key social authorities. Anthropologist H.L. Seneviratne (1999) has vividly doc-
umented the social transformation of these monks, as they exchanged their lokut-
tara (supramundane) spiritual responsibilities for laukika (worldly) secular power
politics. They moved from the position of spiritual guides, who guide society to-
wards benefits in the other world, to that of political agitators who argue for a
certain order in this world. This was a natural extension of the pioneering work
of the lay Buddhist revivalists Anagarika Dharmapala and Olcott, which had yet to
mature. Dharmapala and others who travelled to India for Buddhist missionary
work had witnessed the radical political transformation sweeping that land. They
had also experienced the transforming role of the religious authorities in shaping
the politics to come in an independent state. These mobilised members of the
Sangha were keen to generate and institutionalise the same social activism, and
consequent impact, back in Sri Lanka. The faculty of Vidyalankara was arguing
for the formation of a more radical opposition, aiming to transform the immedi-
ate political future of the island. Among them, Walpola Rahula was a powerful
articulator with an appealing style of writing.

Rahula was born in the Walpola area of Matara District, in the deep south
of Sri Lanka, on 9 May 1907. For historical reasons, southern Sri Lankan Bud-
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dhism had always been the radical basis for an agitating Protestant Buddhism
(Malalgoda 1979). Anagarika Dharmapala, Hikkaduve Sri Sumangala and Mo-
hottivatte Gunananda are three examples of southern Buddhist reformists who
had created a permanent radical and political facet of modern Sinhala Buddhism.
Rahula’s social background was one in which radical reformist Buddhist social
engagement was a spiritual movement with a long and proud history.

Rahula entered a temple school as a boy and was ordained by the age of fifteen.
A promising student, he continued with Buddhist studies alongside his secular
curriculum, including mathematics and English literature. Rahula became the
subject of a rare social debate when he entered the then Ceylon University Col-
lege as the first member of the Sinhala Sangha to enter a secular university. His
upper middle class social background supported this liberal move. The opportu-
nity to read and study secular literature made Rahula immediately question some
of the basic popular notions and practices of the Sangha of his time. The young
monk soon became popular for his critical engagement with the traditional es-
tablishment of the temple and its social inactivity. Rahula took to preaching — of
a reformist kind, calling on the institutionalised Sangha to rediscover their lost
heritage.

Rahula disseminated his calls for reform through a series of pamphlets pub-
lished in 1933-34 under the title Satyodaya Patrika (‘Truth-revealing papers’).
Learning from the success of Christian missionaries at disseminating religious
discourse through printed material, Rahula found the free distribution of his
printed views on Buddhism, Sangha and Sinhala society a far more effective
method of social engagement than the limited alternative of preaching at tem-
ples to those who were willing to gather. Rahula was keen to exploit any platform
that could be used to advance his argument, thus redefining the role of the Sangha
in society and the polity governing it.

In the early 1940s, Rahula became an active participant in the workers’ strug-
gle to gain fair wages and improved working conditions from the major planta-
tions and trading companies, whose owners were often British investors. As a
young, articulate monk, he was a natural leader in protest activities. Rahula’s rad-
icalism threatened the established order, and he was imprisoned for a while for
his active role in inciting labour strikes. As has often happened in history when
a radical is imprisoned, the effect only made him a more determined social re-
former (Rodriguez 2006; Cuthbertson 2004:15-27). On his release, Rahula gave
priority to calls for serious reform issued in the first place by his associates in
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the traditional Sangha and then by other sectors of Sinhala society, notably lay
Buddhists and political leaders. He gained popular support for his radical criti-
cism of established, property-owning senior monks for their abject failure to lead
Sinhala society to its full potential. Rahula’s social agitation was well-grounded in
the universal compassion of Theravada Buddhist theology, which seeks liberation
and happiness for all.

Rahula by now fully understood the potential of the written word, and in late
1946 he published a manifesto for the future. This was in many ways an answer
to his traditionalist critics. Bhiksuvagé Urumaya or “The Heritage of the Bhikshu,
was eventually to become the manual for contemporary Sangha politics in Sri
Lanka. It was published two years before the British left Sri Lanka. Thus Rahula
by his single, comparatively small, yet strategic and well-formulated intervention
laid the foundation for a redefinition of the role of the Sangha in an indepen-
dent Buddhist state after 438 years of European colonial occupation. All modern
Sangha activists, irrespective of affiliation or ideology, have held this text as their
handbook for secular political activism. The book became, even for conservatives,
a cornerstone of the Sangha’s justification for secular and especially political en-
gagement. Running into its fourteenth edition in 2009 and with thousands of
copies distributed to almost every functioning temple library in the island, the
‘Heritage’ in many ways permanently altered the traditional understanding of the
dialectical relationship between the Sinhala Sangha and the society in which they
live.

Bhiksuvageé Urumaya: The Heritage of a Bhikshu

The text of the Heritage, a work that ‘has influenced the monkhood more than
any other in the recent history of Sri Lankan Theravada Buddhism’ (Seneviratne
p-135), remains, for at least two reasons, of historic importance for understand-
ing and analysing modern Sangha politics in Sri Lanka. First, the book, while
published as a single text, in fact represented the collective articulation of a pre-
independence discourse of the activist Sangha. Second, it laid the ideological
foundation for the post-independent/contemporary politics of the Sangha. Largely
middle-class and urbanised, with above average education and exposure to for-
eign or regional societies, these comparatively élitist monks were eager to con-
struct a social order where the once glorified political power of the Sangha would
be re-established in the independent Sri Lanka. The Vidyalankara faculty, which
envisaged a modern Sri Lanka defined only by her Buddhist past, led the dis-
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course, and acted as the bridge-builders between a textualised past and an imag-
ined future, in which the Sangha would take centre stage in the social and political
order of Sinhala society.

The Heritage was not an isolated work. At least two previous texts paved the
radical path for Rahula’s publication. One was published on 13 February 1946,
when the entire faculty of the Vidyalankara unanimously put forward what came
to be known as the ‘Declaration of Vidyalankara’, a text that called for a radical re-
establishment of the powers of the Sangha in the political system. In concluding
their Declaration, the faculty claimed:

‘In the ancient days, according to the records of history, the wel-
fare of the nation and the welfare of the religion were regarded as
synonymous terms by the laity as well as by the Sangha. The divorce
of religion from the nation was an idea introduced into the minds of
the Sinhalese by invaders from the West, who belonged to an alien
faith. It was a convenient instrument of astute policy to enable them
to keep the people in the subjugation in order to rule the country as
they pleased.

It was in their own interest and not for the welfare of the people
that these foreign invaders attempted to create a gulf between the
bhikkhus and the laity - a policy they implemented with diplomatic
cunning. We should not follow their example and should not attempt
to withdraw bhikkhus from society. Such conduct would assuredly
be a deplorable act of injustice, committed against our nation, our
country and our religion.

Therefore, we publicly state that both our bhikkhus and our Bud-
dhist leaders should avoid the pitfall of acting hastily, without delib-
eration and foresight, and should be beware of doing a great disser-
vice to our nation and religion.

Feb, 02 1946 Signed K. Pannasara Chief High Priest of Colombo
and Chilaw district’ (Heritage:133)

It is clear that the collective Sangha at Vidyalankara in arguing a new social order
once again borrowed from the past and re-introduced the traditional notion of
‘integrated governance’ of religion and race, as Vesna Wallace has recently shown
(2010:94). This interpretation was significant. It sprang from historicised Sinhala
Buddhist ideology where violence, if needed, was justified by a just war’ thesis
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(Bartholomeusz 2001, 2002). For these monks, as leading visionaries of an inde-
pendent Sri Lanka, ‘our nation’ meant the Sinhala race, ‘our country’ meant the
island ruled by the Buddhists, and ‘our religion’ meant Sinhala Buddhism. It was
actualising the ideology of the Mahdvamsa in modern Sri Lanka, in many ways
denying and dismissing the multi-faith, multi-ethnic social structure of the island:
a political tragedy from which the island has not yet been able to recover.

The second text important for the context of the Heritage was the Kelaniya
(Temple) Declaration of Political Independence. On the strategically important and
culturally charged full moon day of 6 January 1947, at an elaborate ceremony
led by the chief monk of this historic temple, a group of monks made what in
modern terms may be termed as a Unilateral Declaration of Independence (UDI).
They declared Sri Lanka a sovereign, independent state with full rights to self-
determination without foreign domination, and all foreign occupations illegal and
immoral. After tracing the historical glory of the land, a brief statement declared:

‘We, therefore, the Sangha of Sri Lanka, the Guardians of Life and
Liberty and Sponsors of the Wellbeing and Happiness of the people of
this island, assembled on this hallowed spot sanctified by the touch
of the feet of the Master, do hereby declare and publish on behalf
of the people, that Sri Lanka claims its right to be a Free and Inde-
pendent Sovereign State, that it has resolved to absolve itself from all
allegiances to any Power, State or Crown and that all political con-
nection between it and any other state is hereby dissolved; and that as
a free and Independent Sovereign State it has full right to safeguard
its Freedom and Independence, to contract alliances and do all other
acts and things which Independent States may by right do.

For due recognition of the rectitude of our action and for the sup-
port of the claim made under this Declaration, we, the Sangha of
Sri Lanka, hereby appeal to the conscience and sense of justice of all
right-thinking people of the world.

Declared on this auspicious anniversary of the Buddha’s first visit
to Sri Lanka, Monday, the full-moon day of Duruthu in the year 2490
of the Buddhist era in the new Gandhakuti of the Sri Kalyani Raja
Maha Vihara' (Heritage:136)

The declaration could not be made in isolation. Discussions to hand over rule
were well under way. However, by anticipating actual independence, the Sangha
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repositioned themselves as champions of the freedom struggle. Sinhala Bud-
dhism was claimed to be the legitimate political force in independent Sri Lanka,
and Sinhala ethno-religious nationalism was superimposed on the core values of
Theravada Buddhist ethics, hegemonising Sinhala rule over the entire island. The
narrative style, the words chosen and the dating of the declaration all show the
determination of the Sangha to return to their heritage after some 440 years of
colonial rule.

This declaration dramatised the imagination of the political élite and other
nationalist forces in the country. The same historical religious forces gave them
the impetus to reformulate the contemporary socio-political order. Their political
energy gathered around the radical monks, building a pressure chamber ready to
explode in any form allowed. Rahula included both these texts in his Heritage,
which instantly became a ready reference work for political activism amongst the
Sangha.

The Heritage is rooted in the vision of Dharmapala and Olcott for the Sangha
and its supporters: to be at the centre, not the neglected periphery, of Sinhala soci-
ety and politics. The enthusiasm it generated among the Sangha across the island
worried members of the political élite, including D.S. Senanayake, the agriculture
minister in the last pro-colonist government. D.S. was considered a champion
of the Buddhist cause, and was expected to be the first Prime Minister of an in-
dependent Sri Lanka. Yet he feared the power of this new Sangha nationalism.
He tried to win over key members of Vidyalankara, instead the monks of this
new social force organised themselves under the civil banner of the Lanka Ek-
sath Bhikshu Mandalaya (LEBM), or the United Bhikkhu Organisation of Lanka.
This was the first such organisation in modern Sri Lanka amongst the Sangha, a
para-political social phenomenon that would have a deep impact in the decades
to come (Kent 2010; Gamage 2009; De Votta 2007; Wickramsinghe 2006; Fry-
denlund 2004; Harris 2001). While an early attempt to form a civil organisation
among the Sangha was made at the 1938 Lanka Bhikshu Sammelanaya (Bhikkhu
Conference of Sri Lanka), it could not mobilise the same forces as the LEBM. It
was against this background that the Heritage became a textbook for Sangha poli-
tics in the early years of the independence movement in Sri Lanka. In this booklet,
Rahula provided the legitimacy and the theoretical justification for a new brand of
desapalana bhiksuva (‘political monk’) or bhiksu desapalanaya (‘Sangha politics’),
as he named them (Heritage: xiii).
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To date there has not, to my knowledge, been an academic analysis of the
text and the social impact of the Heritage from a comparative political science
perspective. However, the continued popularity of the text, and the authority and
legitimacy drawn from it, are testimony to the acceptance it continues to enjoy.
Rahula predicted the success of his own polemic. He declared in the introduction
to the second edition that through the text a new justification for the political
activism of the Sangha had been realised. It is evident that Rahula foresaw that
the Sangha of Sri Lanka would obtain the political role he argued for.

Structure and narrative of the Heritage

Rahula shapes the narrative of the Heritage strategically, so that it could be divided
into five basic sections as follows:

(i) the historical development of Buddhism and the Sangha in Sri Lanka (chap-

ters 1-5);

(ii) the role of the Sangha in developing a unique Sinhala culture (chapters 6-
10);

(iii) the three European invasions and the role of the Sangha in the fight for
independence (chapters 11-14);

(iv) British / Christian strategies to destroy Buddhism and the Sangha in Sri
Lanka (chapters 15-19); and

(v) the essential need for a new revival (chapter 20).

Out of the vast body of canonical texts, he highlights what one might call minor
themes of Theravada Buddhism to advance his political agenda. He employs at
the outset a very liberal and selective interpretation of the Theravada scriptures,
wilfully ignoring the holistic approach that underlies the teachings of the Tipitaka.
By tradition, as most historians, anthropologists, theologians and social scientists
have agreed, the Buddhist teaching conveyed in a large body of literature has pre-
dominantly advocated renouncing the world. Theravada Buddhism has champi-
oned a strict form of social withdrawal in every ideological and conceptual sense.
Rahula himself, during his time at the Sorbonne, would later defend the Ther-
avada school against its Mahayana competitors in his popular essays such as What
the Buddha Taught (1959) and Zen and the Taming of the Bull (1978). However,
in the Heritage, his mission seems to be openly political and narrowly national-
ist. He focuses on the close links between the Sangha and society and adduces
Buddhist canonical texts to justify his stand.
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In the opening chapter of the book, Rahula uses the respectable but ambigu-
ous conceptual discourse of Theravada and ‘service to others. Indeed, he opens
his text with the statement, ‘Buddhism is based on services to others. This is no
accident. His aim is to build a broad-based audience around a widely acceptable
common currency. There can be no opposition to the call for service to society,
which Rahula supports with the story (from the introduction to the Jataka book)
of an earlier life of the Buddha as the hermit Sumedha, who gives up the oppor-
tunity soon to enter nirvana in order to be of service to others.

‘He [Sumedha] renounced nirvana as suffering in samsara and took
upon himself suffering in samsara for the others as nirvana’ (p. 3)

He continues by constructing a chronological history of the Sangha and its life,
setting in a modern context the Mahdavamsa ideal of the hegemonic relationship
of a Sinhala Sangha to the state. He begins with the birth of the Buddha, thus
locating the origin and authority of the Sangha in the founder of the faith himself.
After briefly giving selected highlights in the history of the establishment of the
Buddhist church in India and Sri Lanka, Rahula gives an account of an ancient
Sri Lanka in which the Sangha were the main religious, social and political force.
His narrative is mostly based on the Mahavamsa, with clever use of incidents and
context that support his political aims.

Seneviratne, an unreserved critic of Rahula, maintains that the latter’s use
of ‘service to others’ was nothing but a pretext: “The Vidyalankara idea that the
monKk’s vocation is social service was revolutionary, in that it has provided monks
with an unprecedented excuse to seek profit and other secular goals. It has opened
the floodgates and given rise to a new monkhood that many thoughtful members
of the culture view with alarm’ (Seneviratne et al. p. 195) Elsewhere he writes,
“The main reason why these new monks, who claimed their work is community
service, have failed to live up to the standards of service envisaged for them by
Dharmapala [and other key Buddhist figures] is that they have never intended
any such [community service] in the first place. What they meant by community
service was a licence for themselves to have greater involvement with secular soci-
ety, beginning with politics’ (p. 338). Seneviratne goes on to argue that the actual
impact of Rahula’s intervention is contrary to the true nature of the Theravada
monkhood and is misleading the morality of the Sangha.

“The true and clear commitment of the monk is to the other-worldly
goal, and when that is taken away, the monkhood is freed of its basis
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and monks can engage in any activity. ... But when the floodgates
are opened, as when knowledge is elevated over practice, there is no
inner way to control the activities of monks, whereas such control is
the essence of the renouncer’s commitment’ (p. 172).

Seneviratne continues,

‘In the Urumaya and in the History [of Buddhism in Ceylon] it suits
Rahula to be an advocate of a Buddhism that glorifies social inter-
course with lay society ... the receipt of salaries and other forms
of material remuneration; ethnic exclusivism and Sinhala Buddhist
hegemony; militancy in politics; and violence, war and the spilling
of blood in the name of “preserving the religion” (p. 186).

Seneviratne was prescient: many of his theses have been corroborated by the pas-
sage of time and the political developments of the Sangha. Yet, taking the Heritage
objectively, there is no doubt that Rahula very cleverly built on what was already
there and influenced the Sinhala Sangha social psyche and the society at large. It
may not be close to the Pali canonical writings and their intended message, but
one cannot deny the historical fact that Sinhala Buddhism has, over the course
of 2000 years, evolved a different set of norms and values and transformed into a
Protestant Sinhala Buddhism. As summarised by Tilakaratne:

“Throughout the history of Buddhism, there seem to have been two
categories of monks, or rather, monks with two different slants. The
best example of this division is the two great elders of the time of the
Buddha, namely, Maha Kassapa and Ananda. The former was the
epitome of relentless ascetic practice and austerity characterised by
living in the forest, dislike for women, etc., clearly even more aus-
tere than the Buddha himself. Ananda was the exact opposite: city-
dwelling, active, busy, a perfect private secretary, co-ordinator and
champion of the liberation of women, visiting and meeting people.
The texts say that Ananda could not attain arahanthood, the perfec-
tion of the path, until the Buddha attained parinibbana. But the irony
is that the person who lived closest to the Buddha and who kept the
entire teaching in his memory was unable to realise the main goal
of his monastic life. Had Ananda not spent his time for things like
preservation of the teaching, he would have attained arahanthood
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much earlier, but posterity would have been deprived of the oppor-
tunity of following the teaching of the Buddha after he was gone. As
Seneviratne holds, the dhamma is to be practised and not to be pro-
tected. But it does not seem that we can easily escape the hard reality
exemplified in the story of Ananda. It is true that not all were like
Ananda or even followed him. But the modes of behaviour exempli-
fied in the lives of the two elders has persisted throughout the history
of Buddhism. Categories such as gantha-dhura and vipassana-dhura,
dhamma-kathita and pansukulika, and gama-vasi and aranna-vasi
that became important in the subsequent history of Buddhism may
be traced back to the two elders. (Tilakaratne 2003, Bath Papers)

The delicate balance between this world and the other may have tilted towards his-
torical and socio-political factors and away from doctrinal practices in the case of
Sri Lanka. But the paradoxical tensions between them are real, and create oppor-
tunities which Rahula was able to exploit at a critical time.

Rahula borrowed from the argument developed by Anagarika Dharmapala.
Yet the ‘service to others’ Rahula had in mind is far from the kind of service the
average village Buddhists were familiar with. Rahula’s project was to exploit the
existing tradition of community service for a mass mobilisation to recapture the
politically influential positions that the Sangha had historically enjoyed. This was
a vision, based on the Mahdavamsa, targeting the future independent state of Sri
Lanka and its governing structure. The Heritage appeared under conditions that
were ripe for channelling existing social forces into a new political destiny; and as
a monk with enough secular education and exposure to regional, especially In-
dian, political development, Rahula aimed his text at the waiting new generation
of younger monks who had benefitted from a liberal education under the colonial
administration. The new community of monks who were able to travel and meet
more freely than their teachers, and read and understand secular sciences, were
energised by Rahula’s arguments and the intellectual debate he constructed. To
many younger monks who desired a liberated monastic order, he had provided
a blueprint for action. They had been waiting for an acceptable mandate from
a respectable voice. Rahula’s writing, and the argument of the Heritage, inspired
them to take Sinhala Buddhism and its Sangha in a new direction that would alter
both its own destiny and the political fate of the island.

With the success and the acceptance of the Heritage, Rahula took to task the
relaxed, rural Sangha leadership. With self-appointed authority, he challenged
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the ritualistic lifestyle of the average senior monk in Sri Lanka. He even sarcasti-
cally stigmatised the fundamental rituals of the Sangha, which were mainly lim-
ited to preaching, officiating at Buddhist funerals and conducting the calendrical
festivals of the temples. Rahula’s calculated attack on the rural Sangha attracted
urban monks who were searching for new ways to criticise the detachment of the
monkhood from the life of the average Buddhist. Rahula provided a moral justi-
fication for the many urban monks who were keener to associate themselves with
the political powers of the cities than to serve in the difficult and challenging rural
temples. It was also a perfect springboard for those monks who by now were fas-
cinated by the socialist political ideologies in the political landscape. It was this
section of the Sangha that the pioneering socialist movements of Sri Lanka tar-
geted and used as an agent of social mobility. As sociologist Kumari Jayawardena
noted, “These strikes were led by petty-bourgeoisie which included Buddhist re-
vivalists, the unorthodox fringe of the Ceylonese bourgeoisie and Theosophists,
social reformers, temperance workers, and the more politically conscious nation-
alists who first gave the urban workers an element of trade union and class con-
sciousness’ (1973:6).

There were a number of factors that helped the Heritage to galvanise political
sections of the Sangha. Rahula’s historical contribution was to plant an ideolog-
ical seed that was later to grow into one of the most significant political forces
in Sri Lanka. The role of the contemporary Sangha in justifying the war against
the Tamil Tigers is well recorded. Rahula’s social context was characterised by a
number of powerful factors:

(i) the inescapable fact of historical political leadership by a Sinhala Sangha
(ii) the diminished influence of the Sangha during the centuries of foreign rule
(iii) a growing frustration with the traditional Sangha leadership
(iv) a period of political uncertainty and transition

(v) personal values and beliefs

Rahula stood true to his ideology of the societal role of the monkhood until his
death. In the mid-1990s, towards the end of his life, he again came to the politi-
cal forefront. In 1995-1997, he gave leadership to oppose the peace process and
the proposed constitutional changes to accommodate the demands of the Tamil
ethnic minority. The Chandrika government proposed a constitutional amend-
ment which aimed to address the root causes of Tamil political grievances; it was
well received by most moderate, intellectual and academic sections of civil society.
This promised a democratic solution to the political crisis which would end the
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violent war that was raging. Yet this attempt of the Chandrika government failed
due to the formidable forces of the Sangha who opposed the process, largely on
grounds of Sinhala Buddhist hegemony. Of course, they had the brutalities of the
Tamil Tigers’ terrorism as a valid excuse for their opposition.

It is therefore important to ask why Sinhala society is influenced more by the
political Sangha than by the eremitic and ascetic monks who propagate a canon-
ical Theravada Buddhism. How is it possible for individual, politically motivated
monks to make their involvement in daily secular life acceptable to ordinary peo-
pleand intervene in publiclife? Itis a historical fact that socio-politics, rather than
the canonical texts, has become the key point of reference for Sinhala monks. In
the social debate, the Sangha have initiated and cultivated a tradition in which
they are more bhumiputras, ‘sons of the soil’ than Buddhaputras or ‘sons of the
Buddha' (Amunugama 1991a, 1991b, 1985). For these monks, the Buddha him-
self is the exemplar of dialectical socio-politics. He dealt with kings and advised
them on war and peace. He encouraged the Sangha to remain closer to the royal
courts. And finally, in the Cakkavatti Sthanada Sutta, he predicted a just king in
the shadow of the future Buddha.

Rahula, by his well-timed intervention in the form of the Heritage, seems to
have achieved two distinct but convergent aims. (i) He legitimised the secular-
isation of the modern Sangha and its interpretation of Buddhism as exclusively
Sinhala, and (ii) de-legitimised the ‘other, opposing voices who disagreed with
his thesis. At a time when the political future of the island was more uncertain
than ever, Rahula’s arguments were a focal point for Sinhala nationalism, the an-
cient force that had once lost its direction but was now re-conceptualised by the
articulate and culturally compatible scholarship of the Sangha. The ethnic poli-
tics of later years were the natural extension of this inclusive and exclusive pro-
cess. Here, as Derrida has pointed out, the ‘other’ becomes the historical rogue
or rogue against whom society needs to be reconfigured and secured (2005:64).
In Sri Lanka, in the Sinhala Buddhist narrative, there has been an ‘other’ who is
often a ‘rogue’ in every political and social sense. This is how society, the state and
even the future are defined: it is not an exceptional condition but rather the norm.
Once the ‘otherness’ is constructed and established, it justifies the punitive politi-
cal order which is often the centralised mechanism of exclusion and inclusion. At
the dawn of Independence in the late 1940s, when Rahula presented his Heritage
thesis, it was the colonial administration and everything associated with it that
was perceived and presented as the rogue. As we have seen, it did not take long
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for the ethno-religious nationalism of Sinhala Buddhism to replace them with the
non-Buddhists who shared the island as the new rogues in independent Sri Lanka.

The identification of ‘rogues” within a system naturally demands action: ac-
tion by every citizen to cleanse these rogues from the societal order. The neces-
sity of action legitimises a continued exclusion and a punitive mechanism for any
alternatives or deviations. The excluded, in return, will react in a manner that
further justifies the political labels of ‘other’ and ‘rogue. The Tamil Tigers during
their three-decade use of political terrorism did just that. The LTTE with their
textbook terror campaign reinforced the dreadful imaginings of the majority Sin-
hala mind, reproducing a whole social psychology that justified a war within a
Sinhala Buddhist discourse. Ven. Athuraliye Rathana, the current leader of the
Jatika Hela Urumaya, the all-monk political party in Sri Lanka’s present parlia-
ment, echoed the essence of this discourse:

“There are two central concepts of Buddhism: compassion and wis-
dom. If compassion was a necessary and sufficient condition, then
the Buddha would not have elaborated on wisdom or prajiia. Hitler
could not have been overcome by maitriya alone. Today there is a
discourse about peace in Sri Lanka. It is an extremely artificial ex-
ercise and one that is clearly being orchestrated under the threat of
terrorist attack. Our responsibility is to ensure that the jatika sam-
muti [national consensus] is given voice and the lie of the conflict
sammuti is exposed’ (Ven Rathana at Bath conference, 2003.)

This process is the result of a deep insecurity which generates a violent anxiety.
Modern observers of Sri Lanka’s political process have testified that it has repeat-
edly reproduced this social force, often led by a culturally élitist Sangha. The Ven.
Prof. Walpola Rahula was only one of those who, at a critical point in the modern
history of Sri Lanka, permanently reshaped the polity of the island.

Rahula single-handedly answered those critics and scholars who lamented the
development of a brand of Buddhism that contradicted, or at least diverged from,
the traditional teachings of the Theravada canon and tradition (Gombrich 1998;
Obeyesekere 1995; Ling 1983:60-69; Smith 1972). The trajectory conceptualised
by Rahula and developed by his later followers had a decisive impact on the polity
of Sri Lanka. Fractured along caste, regional and party lines, the Sangha commu-
nity has often evolved as a force at the disposal of the opportunity politics of the
UNP, SLFP and JVP, the three main Sinhala parties.
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As Abeysekara, who looks at the relationship between the ‘Sinhala nation’ and
‘Sinhala Buddhism;, observes, the discourse shifts attention away from the rela-
tionship between Buddhism and nationalism as an enduring phenomenon, and
towards the specific and contingent ways in which such notions as ‘Buddhist’ and
‘nation’ are defined. By examining particular native debates over what can and
cannot count as ‘Buddhist, Abeysekara recasts Buddhist nationalism ‘as a shift-
ing configuration of discourse wherein competing interests struggle for rhetorical
and political advantage’ (Abeysekara 2002:30-31 and Berkwitz 2008).

Between 1950 and 2000, if the politically mobilised Sinhala Sangha agreed
and acted on any single issue, it was the determined and violent opposition to the
proposal to share political power with the non-Sinhala minorities, which they in-
terpreted as the death of the two fundamental features defining Sri Lanka: Sinhala
ethnicity and the Buddhism of the Sinhalese.

The Venerable Walpola Rahula by his ideology, activities and, especially, writ-
ing continued the historicised role of the Sinhala Sangha. He recontextualised
and intellectualised rata, jatiya and dgama, the unitary ownership of the island,
the supremacy of the Sinhala race, and the institutionalising of Sinhala Buddhism,
in that order of priority.
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A Buddhist ballad from Bangladesh: the Sambhiamitta Pala. An
apocryphal jataka from Southeast Asia to an Indian tune

Paola G. Tinti

ptinti@hotmail.com

The Sambhimitta Pala Kirtan is a Bangladeshi devotional song based on
an apocryphal life story of the Buddha originating in Thailand. Its style is
that of the devotional songs more commonly associated with Vaisnavism.
This format is so popular in Bengal that it has become part of all religious
traditions. The Buddhist tradition of Bangladesh is connected to those of
Southeast Asia and the style of this song reflects a regional taste rather than
an historical link to Indian Buddhism.

Throughout history a variety of cultural performances have been employed in
the Indian subcontinent to transmit religious knowledge." One such form of per-
formance, consisting of devotional singing, is known as kirtan. The origins of this
kind of song are thought to be early medieval. It has probably been influenced by
diverse traditions.> While conducting fieldwork research into Bangladeshi Bud-
dhism in the early 1990s,3 I stumbled across a notebook kept in a monastery in
the Chittagong region, which proclaimed itself as a Buddhist pala kirtan. This at-
tracted my attention, because kirtan are mainly associated with Vaisnavism and
I had never heard of a Buddhist variety. Moreover, I was working on a thesis
which, in examining the history of Buddhism in East Bengal, was trying to prove
that it belonged to the Southeast Asian tradition. The decidedly Hindu and Indian
heritage of the kirtan was completely at odds with my expectations.

'Slawek 1996, 57.
*Chakrabarty 1996, 179.
*Soon to be published.
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The term kirtan derives from the Sanskrit kirt, meaning to call out, to pro-
claim, and indeed one form of kirtan, the nama kirtan, consists of the repeated
invocation of a deity’s name. Another form of kirtan, the lila kirtan, involves the
telling, in song, of an episode in the life of a deity. The pala kirtan that I had found
is a form of lila kirtan, and its full title is Sambhumitta Pala.

The Sambhumitta Pala owes its title to the name of the hero of the story, King
Sambhumitta, and to the particular genre of this work: pala in Bengali means
ballad. Before proceeding with the presentation of the Bengali text in romanised
version and its English translation, I shall here discuss the subject matter as well
as some stylistic details of the Sambhumitta Pala.

The Sambhumitta Pala narrates the story of King Sambhumitta, the compas-
sionate and selfless king of the town of Campaka. Sambhamitta, made aware
of the fact that his brother, Asambhumitta, was plotting to overthrow him, re-
nounces his kingdom in favour of Asambhiumitta and decides to retire into the
forest. His wife, Kesini, and their two baby children, Jayasen and Jayadatta, ac-
company him. When in the forest, after a series of incidents, the four get sepa-
rated. Kesini is kidnapped by a merchant, while the children, thought to be aban-
doned, are adopted by a clan of fishermen. Sambhumitta, grieving over the loss
of his family, ends up in the city of Taksasila. The king of that city has just died
leaving no heirs and Sambhamitta is chosen to become the new king of Taksasila.
A series of fortunate incidents reunite Sambhamitta with his lost wife and chil-
dren. At the end of the narrative, it is explained that Sambhamitta and his family
had to undergo the pain of their separation due to bad karma.

The theme of the Sambhiimitta Pala is based on the Sambhumittajataka. This
is one of the fifty birth-stories of the Buddha collectively known as Parfifidsa-
Jataka, or with the Burmese name of Zimmé Pannasa. This collection of non-
canonical texts is believed to have been compiled around the fifteenth century,
possibly in northern Thailand.* The name Zimmé Pannasa in fact means “Chieng
Mai Fifty” in Burmese, and it is thought that the stories may have originated in
that city of Northern Thailand. Three recensions of these birth-stories, all from
Southeast Asia, have survived to this day.’

The fact that this particular birth-story of the Buddha should be very popu-
lar among Bangladeshi Buddhists, so much so that a new version has been writ-

4Feer 1875, 417 fI.
>See ‘Preliminary Remarks’ in Jaini 1981 vol. 1.
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ten of it, titled Sambhumitta [sic],® with a different ending and added episodes,
reinforces the thesis of my work on this Buddhist tradition that this should be
considered part of the Southeast Asian one. This non-canonical Southeast Asian
jataka seems in fact to be more popular in Bangladesh than a canonical jataka
with a very similar theme: the Vessantara Jataka, “the most famous story in the
Buddhist world””

The one element linking the Sambhumitta Pala to Indian culture, though not
Indian Buddhist culture, is its style. I have said above that the Sambhamitta Pala
is a specific type of lila kirtan, a song in praise of a god, not just invoking his name
and qualities but telling his deeds. A Hindu tradition of temple singing was well
established before the Muslim invasion of the subcontinent;® however, the kirtan
is closely related to the rise of bhakti: theistic devotion. The kirtan is in fact also a
love song that the follower of a god sings to express the pain experienced at being
separated from the object of his devotion.

In Bengal, the kirtan is linked with the rise in the sixteenth century of the
Vaisnava movement initiated by Caitanya (1486-1533), the leader of the Vaisnava
reformation, whose family was originally from the Sylhet area, in what is now
Bangladesh.” After Caitanya became a bhakta, a man devoted in heart and life
to the service of Krsna, he engaged whole-heartedly in musical worship, i.e. the
kirtan. Caitanya also introduced the typical Vaisnava way of begging for alms,
inviting people to sing the name of Hari. Caitanya’s kirtan was chorus-singing to
the accompaniment of drums and cymbals. Beginning in the evening, the kirtan
would increase in volume and emotional intensity as the hours passed: bodily
movements and rhythmic clapping would become more and more intense, some-
times resulting in the excesses of hysteria. The Caitanya movement strongly influ-
enced the Bengalis’ taste for devotional songs and poetry and their large produc-
tion over centuries.'® The Bengali kirtan has evolved over time, with new forms
coming to life and being formalised,'* and it is very much still part of Bengali
culture, not just the Bengali Vaisnava tradition.

One might think that Buddhism, based on the principle of mindfulness and
the doctrine of the Middle Way, could not possibly employ a highly emotional

%Kabiratna Priyadar§i Mahasthavir 1394 Bengali year.

7Cone and Gombrich 1977, xv.

8Slawek 1996, 62.

°For the story of the kirtan in Bengal see Sanyal 1989 and Chakrabarty 1996.
*°Chakrabarty 1996, 188.

*Chakrabarty 1996, 194-195.
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form of worship such as the kirtan. However, the kirtan, as a form of devotional
singing, has gained so much popularity in Bengal that it has become part of all
religious traditions, including Islam.'* While retaining its character as a song of
love and devotion, and other characteristics, such as the invocation of the name
of the divinity to whom the song is dedicated, in Buddhism the kirtan has lost its
excesses.

Very little is known of the history of the Buddhist pala kirtan. According to
those Buddhist music teachers I had the opportunity to interview in Chittagong
in 1994, the Bauddha pala kirtan is a very recent invention. According to the
same sources, the first Bauddha pala kirtan were composed in the nineteenth
century, as a consequence of the flourishing of Buddhism following the revival
of 1856. Allegedly a relatively large collection of Buddhist pala kirtan once ex-
isted in Chittagong, but were lost during the independence war of 1971. The text
here presented was taken from the hand-written notebook of a singer in Rangunia
(Chittagong District). In the opening page of the text 1953 is given as the date of
its compilation. There seems to be no reason why one should doubt that the Bud-
dhist pala kirtan is such a recent phenomenon.

One could wonder whether the Bangladeshi Buddhists” adoption of the kirtan
as a form of literary expression may indicate a strong link between this tradition
and the Buddhist culture of the Indian subcontinent, which would be contrary to
my belief that the Buddhism of this region is part of the Southeast Asian tradition.
Despite the Indian style of this ballad, which only reflects a regional taste com-
mon to all religious groups, the subject matter of the song, which is taken from a
Southeast Asian apocryphal birth-story of the Buddha, confirms the link between
the Buddhism of Bangladesh and that of Southeast Asia.

It will be apparent from the following text that the pala contains an alternation
of narrative (katha) and song (jhumur, sure and dirgha jhumur). The sung part
is divided between chorus and solo singing. In ancient times, Indian Buddhist
culture produced a large number of theatrical works. This tradition has been kept
alive in all Buddhist cultures,”? despite the fact that Buddhist doctrine does not
support this kind of entertainment. The representation of jatakas is particularly
common. The fact that the Buddhists of Bangladesh alone have chosen the kirtan
as a form of expression, and the fact that other religious groups of this region have

**Thanks to the work of Kazi Nazrul Islam (1899-1976), one of the most celebrated Bengali and
Bangladeshi poets and musicians of all times.
3 Ahmed 1995.
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done the same, seems to indicate a Bengali regional taste for this form, rather
than a continuity with any ancient Buddhist Indian tradition. Therefore, we can
classify the Bauddha pala kirtan as a recent addition to the rich world of Buddhist
performing arts in general, and to Buddhist theatre in particular.

The following text is divided into three parts. The first part, comprising sec-
tions ‘@ to ‘¢, include, besides the title page, a standard invocation to the Buddha
and an invitation to the audience to join in the worship of the Buddha. The sec-
ond part, sections 1 to 31, is the story of king Sambhamitta. These two parts
form a typical pala kirtan. The third part, which can be divided into two further
parts, from section I to VII and section VIII, constitutes a later addition to the
main document. The first part is an exhortation to Buddhist unity in Bangladesh.
This text, by two different people, of whom we know nothing but their names:
Baskara(?) and Binay, is not a standard part of a pala kirtan. It is possible to date
this part to after the sixth Buddhist Council of 1956, which is mentioned on page
IV. The last page of the text is on the other hand an alternative wording to the end
of Sambhumitta’s story. The owner of the notebook from which I have taken the
pala kirtan, or one of his predecessors, may have noted this version after hearing
it from another singer.

The text of the Sambhumitta Pala is here presented in its original form. No
emendation has been made to the text, but so far as I could I have suggested cor-
rect forms in the footnotes. The work of transliterating the text of this kirtan from
the bad-quality photocopies that I had made in Bangladesh would not have been
possible without the patient and knowledgable help of Dr Sanjukta Gupta. I am
also grateful to Professor Joseph O’Connell for pointing out useful sources on the
history and definition of kirtan. All mistakes are exclusively mine.

A note on pronunciation and method of transliterating Bengali

The Bengali script, like most South Asian scripts ultimately derives from the
Brahmi script and is relatively closely related to the Devanagari script used by
Hindi (and nowadays for printing Sanskrit). However, in the course of time the
pronunciation of certain letters in Bengali has become very different from the
equivalent Sanskrit.

The inherent vowel @" is in Bengali pronounced almost like short ‘o’ (as in
English ‘got’). The three sibilants §, s and s are generally all pronounced ‘sk’ in
West Bengal, while in some areas of Bangladesh they are all pronounced like ‘s.
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‘Y’ is pronounced as y’ or as j depending on the position within the word. Also,
while in writing Sanskrit a stop mark indicates when a consonant is not followed
by the inherent vowel; this is not the case in Bengali, leaving the reader with no
clue.

I have adopted in my transliteration, with few exceptions, the so-called San-
skrit method, which is the one conventionally adopted to transcribe Sanskrit into
roman script. To facilitate pronunciation I have however transcribed the letter
‘y’ as either ‘v’ or § depending on its pronunciation. Also, I have transcribed
the nasalisation symbol known as candrabindu with the symbol ~, which I have
placed, for technical reasons, in front of the vowel to be nasalised, not on top of
it. ‘0’ is a retroflex consonant which in some parts of Bengal is pronounced as a
fricative, a kind of r, and elsewhere as a stop, a kind of ‘d’

‘(2) after a word indicates that the word is to be repeated. The word ‘(ekhan),
which is pronounced in recitation, means that the preceding stanza is to be re-
peated.

Abbreviations

The following abbreviations have been used in the transliteration and translation
of the Sambhuimitta Pala. The abbreviated words constitute the notation for the
performance of the ballad.

K Katha. Narrative which is not sung.

S. Sure. Literally “in a melodious way”. General term referring to the sung part
of the ballad.

Jh. Jhumur. Narrative singing. Name of a particular metre already in use in Mid-
dle Bengali.

D.Jh. Dirgha Jhumur. Modified, longer, form of the jhumur metre.
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Sambhumitta Pala: the Bengali text
[a]

Sambhuamitta Pala
(Bauddha Jataka abalambane pala kirttan)
lekhak
Madan Mohan Cakma BA BL
o
Rasmohan Baruya MA
gayak
Srijut Babu Sasanka Bikas Caudhuri
Gram: Thegarpuni
P.O. Bhatikhain
Cattagram
26 aktaubar 1953

[b]

Buddha bala man rasanay - $amaner bhay rabe na
$amaner bhay rabe nare - Samaner bhay rabe na
Buddha Dharmma Samgher nam - balare man abiram
Buddha Dharmma Samgha bine bhabe mukti pabe na
Angulimala byadh chila - Buddher name tare gela
antimer cirasathi - triratnake bhila na
bhabasindhu taribare - daka Buddha - karna dhare'4
Buddha karna dhar'> bine - bhabe mukti pabe na
paka ghaod paka baoi - taka payasar jamidari
pran gele pifijar chede sange kichu jabe na
ei dhan jan — nidar svapana
sakali mayar khela
bhaja triratana — ore abodh man
bhilo'® nare aman bhola

**Karnadhare (one word).
YKarnadhar. (one word).
*Bhula.
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(Jh.) (aman) bhalo*” nare
madhu makha - Buddhernam ........................
madhu makha - Dharmmer nam .....................
madhu makha - Samgher nam ........................

(Jh.) bhala na - bhila na
eman din ar pabe na...........c..c.cooeiinn.
jatabala tatabhala.....................
bala bala abarbala............................
madhu makha Buddher nam ................

[c]

jei mukhe kheyecha bhai dudh ar cini

sei mukhe tule dibe jalanta aguni

kiba gao kiba baoi kiba sadher bau

jabar kale pather sathi sange naire keu

str1 putra bon bhagina keha karo nay

du diner miche maya pather paricay

kumarer $ara patil bhamle na lay jora

sonar dehakhani kemane jabe poda

pakaghar pakabaoi kare diye jabe

lohar sinduker cabi kar hate rakhibe

(Jh.) keha nay apnar
str1 putra bon bhagina ..................
jabar kale pather sathi..................
dudiner miche maya ..................
pakaghao pakabadi.....................
bhai bala bandhubala ..................
eka ese eka jabe ...................

[d]

kothayre kangaler Buddha — ekbar dekha dao amare
sadhaner dhan cintamani — tare na herile pran bidare
kisukhe rekecha Sribuddha — diba nisi bisayanale jvale jay anga

7Bhula.
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tomar premabari bari$ane — $usital'® kara amare
bhabanadir kulkinara nai — akul sagare'® majhe bhasiye bedai
eman bandhab naire — dakiye jijiiasa kare

tumi sati sundar karunari samya - he - mukta debata mahan
tumi duhkha baran kariya sukheri sandhan lagiya
janme (2) paramita*® parna karile
labhile jiana e mukta mahan
duhkher payadhi** kariya manthan amrteri sandhan labhechile jakhan
jiber lagiya diyachile bikaiya
bi$ve-karile prajiia dan - he mukta debata mahan,
trijater** prani k~adila jakhan debatagane (taba) kare nibedan
karuneri krandan
kariye §raban
bisve karile punah abhijan (he) mukta mahan
gurabe namah

[e]

bandana

ohe Buddha karunasindu dinabandhu jagatpati
Sudhadana?3-suta Buddha Gopakanta namastu te
janaka-Rahula Buddha agatira gati

sastange pranati kari lutaye ksiti

prathamete bandi ami Sribuddher caran

dvitiyate bandi Dharmma ami naradham

trtiyate bandi ami sujana samhati

triratna bandana kari lutaye ksiti

Sribuddher carane ami kari nibedan

daya kari mama kanthe kara agaman

" Susital.
YSagarer.
*°Paramita.
*'Payodhi.
**Trijagater.
»Suddhodana.
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prathame jata bayobrddha kariya bandana
binaya bacane bali niyo sambhasan

pitar carane ami pranati janai

j~ahar orase janmi Buddha gun gai

matar carane ami kariye pranam

j~ahar jathare janmi gai guna gan

ar o jata guru ache kariya bandana

(Jh.) Sambhumitta pala ami kariba kirttan

(S.)  Sambhumitta pala katha $una sarbbajane
pap punyer bicar sabe kara mane mane
ei pala $unle habe jhaner sancar

[1] (K.) Prakrtir lilaniketane Campaka nagari pracinkale ati samrddhasali chila.
Prabal®*# boidurjyamani muktar samalankrta su-ucca gambuja bisista saudha raji
- el nagarer $obha barddhan karta: prakrta dhanasampade Campaka nirantar
pariptrna chila.

(S.)  dhanadhanye puspe bhara®*> Campaka nagare
ullasita prajabrnda diba bibhabare®
ahimsa paramadharmma rakse sarbbajan
(Jh.)  kahar o anistha cinta kare na kakhana
Campaka nagare sukhe rajya kare
Sambhumitta®” name raja
putrasamajiiane  parama jatane
raksa kare tar praja
(Jh.) sabe sukhe chilare
ananda hillole bhasi .........................

(D.Jh.) sada chila Campakabasi.....................

(K.) Campakaraj Sambhumitter® Kesini name ek rani ebam sei marumaya samsare
santir nirjhar svarapa.

*4Prabal.

*Reference to a song by D. L. Ray.
*Bibhabari.

*Sambhuamitta.

**Sambhamitter.
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(S.) tahar chila dui putra
Jayasen Jayadatta .................oo
Campaka nagar majhe........................

(D.Jh.) Jayasen Jayadatta - tahar chila dui putra

[2] (K.) Asambhiamitta name tahar ekjan kanista®® sahodar chilen. Ekdin Asam-
bha puspodyane base bhablen: “Jadi dada mare jay kimba t~ahar brddha abasthay
t~ahar putrarai rajsimhasane base sukh saubhagyer adhikari habe. Ami 03° ra-
jakule janma niyechi, kintu amar ei poda jibane rajatvasukh je ki taha kakhano
ghatibe na. Tai dada hate chalebale kausale je kona rakame rajsimhasan kede nite
habe. Ta na hale amar saubhagya $§asi ciradiner janya nairasyer andhakare accha-
nna thakbe”

(S.)  jadi dada bina juddhe rajya nahi-chade
abasya laiba rajya astraghate mere
hatya ami kariba go t~ahar $isugane

(Jh.) tader hate bamsa jena na rahe bhubane
raktaganga prabahiba tader $onite
satari maner trsna mitaiba tate

rafjita kariba
$isurakte Campakanagar ............
raktaganga prabahiba ................

(K.) Asambha ei pratijia/pan3' kari gopane dhana diye patra mitrake bhulaiya
rakhila jate tahara Sambhamittake $atru bale mane kare.

(S.) (Jh.) paksabhita karila
dhanaratna diye bahu .....................
patramitra bhulaiya ........................

[3] (K.) Maharaj Sambhamitta ekdin ratnasane upabista achen, eman samay $asa-
byaste janaika amatya ese ballen: “Rajan, jatane palita sarpa jeman bipul phana
bistar kare apan prabhuke-damsan karte udyata hay, sertip apni jahake parama
sohage buke dhare palan karechen - sei ciraposita Asambha aj Campaka rajya
apnar hat theke kede nebar manase - apnake bisanetre dekhchen.

*Kanistha.
3° Amio.
*'These two words, which have the same meaning, are written one on top of the other.
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(S.)  roge kasta pete3* jadi Asambha kakhana
tar kaste duhkhaklista bisanna badana
roger arogya hetu dibaratra bhabe
$usrusa karita sada ahar nidra chede
manda buddhi adharmmik dusta duracari

(Jh.) rajyalobhe bhule gela hena upakari

(K.) Amatyer mukhe raja ei katha §une stambhita o ascarjyanvita haye ballen
“Haya! Amar bhai Asambht amar biruddhe sarajantra karche! Na, ei rajya ta
ami ar cai na”

(S.)  kiba prayojan rajsimhasan
kaficane rafjita baoi
maraner kale jaba sab phele

manimukta takakaoi

[4] (K.)“Eiasar rajyer janya sahodarer sange juddha kare ange kalamkakali mekhe
rajatva-kara darer katha, ami indratva-o cai na”

(S.)  Asambhar hate rajya, svarna-simhasan
bina raktapate ami kariba arpan
sukhete katuk kil mama sahodar

(Jh.)  svarna-simhasane base - haye - rajyasvar3?3
kangal bese bane ami kariba gaman
phalamal kheye tatha - raksiba jiban

(Jh.) bane gaman kariba
rajya ebe parihari .....................

(D.)  jaba ami tvara kari, rajya ebe parihari
(K.) Raja sviya rajyer prati bitasraddha haiya banagaman manase - patni Kesinir
nikat biday nite gaman karilen.
(S.) (D.Jh.) biday nibar tare raja gela dhire dhire
Kes$inir $ayanamandire
pariteche caksujal ganda bahi-abiral
sokasindhu uthali antare

3*Peta.
*3Rajyesvar.
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ogo priye utha bali

epatir dak $uni ......... [manuscript illegible].......... rani
[5] (K.) Raja takhan balilen: “Priye! Jante parlem rajsimhasan kede nebar ma-
nase Asambhi amar biruddhe-sadayantra calacche. Jei rajsimhasaner janya ni-
jer sahodar bidroh3# ni$an udate pare, sei rajsimhasan tuccha trna khander nyay
eksani chede dicchi”
(S.)  biday dao go ohe priye, jaba ami rajya chede

putra-jugal laye sathe jeo tomar pitrghare
(S.) ar na dekhibe more

jaba ami bohu dare
(Jh.) jabar kale dekhe jai go putrgane nayanbhare
(K.) Patiprana sati patir mukhe akasmat marmmantika bakya $uniya t~ahar hridaya
satadha bidirna hate lagla takhan jantranay ballen:
(Jh.) sange nahi nile more

garala kheye jabamare........................
(D. Jh.) chayarupi abhagire lao go sangini kare
(Jh.) carukanthe rajamani

bale takhan eibani ...........................
(D. Jh.) thaka tumi grhabase, jaba ami banabase
[6] (K.) Raja takhan ranike santvanar sure ballen: “Priye:
(S.)  basakale niketane $rgaler sabdasune

bhaye tumi ati bhita hao
himsra-pasur garjjan3> suni banete bhay pabe tumi
kon prane - bane jete cao?

(K.) Rajar ei nisedh bani $une ranir puspakamal®® marmmasthal byathita hate
lagla. Svamir pa dutijaraye dhare asrupiirna-nayane katarakanthe balilen: “Jibane
kona bhiksa apnar kache cai ni, adya ei bhiksa cai”

*4Bidroher.
*Garjan.
3Puspakomal.
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(S.)  abala sati narir pati alankar
pati bine nahi $obhe abani majhar
emon sadher pati tumi je amar

(Jh.) ekaki na jete diba baner majhar

(K.) Ranike nanarap praboth diyeo rekhe jete asamartha haoyate takhan duijane
duiti $isu - bokse dhariya janmabhtami - tyager nimitta prastut hailen. Eman
samaye raja asrupurna - nayane janmabhtmike sambodhan kariya ballen: “Ayi!
Campaka - anandadayini svargadapi gariyasi janmabhuami, $isukal hate - tomar
$yamal bakse kata khelechi tomar phalmul kheye ei deha pustha karechi. Matah
tomake pranam. Aj ciradiner janya tomar kangal chele tomay chede bahu dire
calla” Ei bale raja rani.

[7]1 (S.) (Jh.) dhire dhire jay re
Campaka nagar parihari.....................
Projabrnda tyag kari.......................

(D.Jh.) praner $isu bokse dhari
(S.)  rajar pascate - cale Kesl maharani
(Jh.) nayanjale baksa bhase gajendra - gamini

(K.) Tahara bahu - durgam giri kantar maru atikram kare abasese - jalaptrna ek
- mahamati nadir kale upanita halen lata bitan su$obhita ekti dumur brkser tale
$§isu duiti rekhe.

(S.)  ranike takhan laiye rajan
nadite katila s~atar
niye parapare rakhi Kesinire
jalete namila abar
(Jh.) s~atar dila nadir jale

ranike rakhiya tire .....................
putragan anibare ..............c.c.oeeiennent.
praner ba[ndhab] anibare ....................

(K.) Raja jakhan nadir madhyapathe ese upasthita halen eman samay duijan Kai-
bartta katha bale ekkhana nauka beye jacchila. Kaibarttader katha sune pita aschen
mane kare Jayasen anandita haye balla:
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[8] (S.) $ighra kare esa pitah nadi s~atariya
s$anti kara amadere bukete dhariya
eman ni$itha kale-nadir puline
taba pane ceye achi bhay lage prane

(Jh.) ohe pitah esare

nite tvara amadere.....................

(K.) Takhan Kaibarttagan eirtp nibhrta ban majhe $isur dak $une cintita o ascar-
jyanvita hailen.

(S.)  Suniya $iSur dak Kaibartta duijan
cintita bismita tara haila takhan
bijan nadirkale keba $isu dake
esa esa baba boli ati monosukhe

(Jh.) giye tara dekhila
keba $isu dake setha.......................

(K.) Takhan Kaibarttara Jayasen o Jayadattake nadir tire dekhte pela, $iSuduiti
dekhe tahader antare putra-sneher bhab uday halo. Aj duiti putraratna labh kar-
lam, ei bole:

(Jh.) ananda hrdaye tara
$isujugal niye gela ...........cooieiiiiii
tule nila nauka pare ....................
niye gela naukay kare ......................

[9] (K.) Kaibarttader, prasthaner alpaksan parei - Sambhamitta raja nadi haite
uthe putrajugal na dekhe.

(S.)  kabhu brksatale kabhu nadi jale
daudiye talasa kare
kabhu murccha jay kabhu kare hay
kabhu k~ade uccasvare
(Jh.) k~adi raja dakila
ohe putraesabali..................cuee.
esa esa pranamani ........................
(D.Jh.) na dekhiye tomadere baksa mama phete jaye

(K.) Putraganer antardhane - raja duhkha parna hrdaye:
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(S.)  k~adiya balilen raja gada gada bhase
jadumani haralem aji hethay ese
tahader laye jadi kangaler bese

(Jh.)  bhiksa magi pranadhari phiri dese dese

(S.)  rahitam tabu sukhe - e bhaba majhare
klantihara $antibhara $isu bakse dhare

(Jh.) duhkha bhule rahitam
praner jadu bakse dhari.........................
jaduganer badan here...........................

[10] (K.) Anek anusandhan kareo jibanasarbbasva putra duiti na peye raja sok
santapta-hrdaye ranir nikat jabar uddesye abar nadir jale s~atar katte laglen.

(S.) punah punah phire cay
jadi $isur dekha pay ...........ccccoeveiiiinn
(D.Jh.) prane nahi- manehay..........................

(K.) Maharaj Sambhamitta jakhan nadir madhyapathe ese upasthit halen takhan
pancasata banik ekkhani nauka laye banijye jacchila. Candraloke Kesini soundar-
jer samrajya bistar kare prastarmayi pratimar nyay nirabe base ache. Kesinike
dekhe - banikera jijiiasa karla.

(S.) ke tumi rapasi nari etha3” ekakini
base acha kahar lagi kaha go ekhani
abasese maharani bale nimnasvare
parapare gechen rakhi hethay more
bilamba na kari tini nite - abhagire

(Jh.)  satari - bipula bari asiben tire

(K.) Banikera eke aparke ballo: “Eman ujjval labanyamayi ramani murtti amader
carmma cakse ar kakhano dekhini. Jena sarater parna $asi bhatale patita hayeche”
Jyaista banik ranike ballo: “Ogo rani, tumi naukay uthe paro. Ekhan ami [11]
tomake niye jaba.” Baniker katha sune basanter samirane mrdu kampita madhabi
latikar nyay ranir dehalatika k~apite lagila.

(S.)  Kesini takhan kariye rodan
kahila binay dhire

”Colloquial form of heta.
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ami abhagini janmaduhkhini
niona bali go more
pati jadi hetha asi nahi here more

$okete akul habe k~adi - uccaihsvare.
ekhano chare ni dugdha ache eko chele

(Jh) ke khaoyabe3® ksir nani tumi more nile.
(K.) Rani takhan katarkanthe banikke balilen:

(D.Jh.) duther $i$u karte raksa - cahitechi ei bhiksa
chara more tumi krpadane
tader bihane ami tabe haba pagalini
putrasoke jvali ratridine

(K.) Ranieirap anek kakuti minati kara sattveo dusmati?® banik t~ar kathay kanapat
na kariya t~ahake balaptrbbak naukay tule nauka chede dilen. Naukay,

(S.)  patiputra $oke rani pagalini pray
kabhu uthe kabhu base dhare rakha day
asadh srabane jena barse jaladhar

(D.) tatodhik asrujal bahe dharadhar
[12] (K.) Patiputra $oke pagalinipray:

(D.Jh.) k~ade rani uccaihsvare karaghat kare $ire
patiputra kotha bole bole
nisthur banikgane tule more jalajane
niye jay ati kautuhale
phatiya jaiteche buk na dekhiye putramukh
pranapati na dekhiye ar
patiputra nahi dekha kapale ki chila lekha

janma kire k~adite amar

**Emended. The author of the manuscript has tried to correct a misspelling. The result is not
clear.
¥Durmati.
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(Jh.) dugdha keba dibe go
Jayadattake snehabhare........................
candrer mata badan bhare.....................
ma baliye dakbe kare...............ccceeentn.

(D. Jh.) ma baliye dakbe kare, dugdha keba dibe go ......

(K.) Banikgan Kesinike niye jabar alpaksan pare Sambhur3j jal hate uthe ranike je
brkser tale rekhegiyechilen, sei brkser tale giye dekhlen rani nei. Samudra kalloler
mata rajar $okocchas uthilo takhan uccaihsvare ballen: “Priye! Emon bipader
samay tumi-o amar hrdaye nidarun $okasalaka biddha kare cale gele”

[13] (S.) dake raja karunsvare ohe priye bali
kothay gele tvara kare esa etha bali
sada sabda maharanir kichu na paila

(Jh.)  caksujale baksabhase k~adiya uthila
eke to $isur soke hayechi katar
tomay hetha na heriya k~apiche antar
(Jh.) esa esa pranapriye
kotha*® gele tvara kare.............cc...........
$anti kara abhagare...........................
(K.) Raja ranir Soke muhyaman haye - nad-nadi-brksa jaha samne dekhitechen,
tahakei sambodhan kariya balitechen.
(S.)  karunarodane bale sambodhane
giri nadi $akha §akhi
akag paban deba raksagan
tarulata pasu pakhi
kon pathe gele paba dara chele
bala more krpa kare
tader bihane rahiba kemane
jaba ami prane mare

(S.)  kothay jaba ki kariba bhebe nahi pai
(D. Jh.) kothay giye Soke pada*' ei ange** judai

4°Kothay.
“Pooa.
42 Anga.
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[14] (K.) Raja $oker bhar hrdaye dharan karte na pere mrtyuke dakte laglen:
“Ohe mrtyu, tumi kothay? Amake gras-karo, ohe - rabi $asi-bajramala, tomar*

kaksacyuta haye.”

(S.) dhvamsa kara - abhagare
binaye katare bali........................

(D.Jh.) duhkha ar sahite nari ....................

(S.)  $okete pagal haye Sambhamitta hay
bajrahata mrgasama edikete dhay
nagar prantar bahu ghuri abasese
upanita halen tini Taksasila dese

(Jh.) upanita halare
klanta dehe anahare.....................
(D.)  nagar prantar ghuri rajan...............

(K.) Raja Taksasilar ek puspodyane prabes kare apadamastak kapad diye ek khana
silar upar nidra gelen. Sei samay Taksa$ilar rajar mrtyu haoyate rajsimhasan $tinya
chila, karan tahar santan santati keha chila na. Amatyabarga rajsimhasan §inya
thaka ucita nahe bibecana kare pusparath chede dilen.

[15] (S.) dhire dhire cale rath atimanohar
ihar padcate cale $ata $ata nar
dundhubhi ninade nrtya kare nacoyali
gayak gayika gay diye karatali.

(Jh.) huludhvani kara go

meyegane madhursvare......................
(S.)  Sambhumitta je udyane nidra jaitechila
pusparatha se udyane prabe$ karilo

(Jh.) pradaksin karila tare
saptambar pusparatha ........................

(S.)  purohita takhan ultaye basan
dekhila caranatal

“Tomra.
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(Jh.) rajcihna dekhila
Sambhiiraja*t kopale*s .....................
(K.) Purohita takhan sakalke ballen: “Silay nidrita ei byakti-i Taksa$ilar raja habar

upajukta calun ei udyane take aj rajpade abhisikta kari” Takhan sakale utphulla
hrdaye Sambhurajke dakte laglen.

[16] (S.) (Jh.) ohe prabhu utha re
nidra tyaji-rathopare ........................

(K.) Sambhiiraj*® nidra ate uthe jijfiasa karilen: “Apnara dakchen kena?” Takhan
sakale balilen:
(S.) raja tomay kariba

Taksasilar rajyamajhe .....................

(D.JhY) e
(K.) Takhan Sambharaj atikaste $okabhab gopan kare madhur kanthe - balilen:
“Apnara ei pather kangalke kenai ba rajpade baran karben? Ei rajyer ki kona raja
nei?” Takhan prajapunja balilen:
(S.)  chila ek narapati - sarbbagunajuta
sohage raksita tini chila prajajata
marana kabale tini giyechen go cale
(D. Jh.) eisamsare keha - nai tar patnikanyachele
(S.)  seikarane milimisi mora sarbbajan

rajabaran tomay mora kariba ekan

(Jh.) utha prabhu rathopare

bilambe ar karjya naire ........................
[17] (K.) Sambhiiraj*” prajapufijer kakuti-minati upeksa karite na pariya abasese
pusparathe uthe basilen.

“Samburaja.
“Padatale.

4 Sambiiraj.
¥ Samburaj.
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(S.) dhire dhire cale rath
Sambharajke bakse laye........................
jayadhvani karago
jubabrddha sabe mile ........................
narigane sabe mile huludhvani karago

(K.) Maharaj Sambhamitta4® Taksasilar rajsimhasan labh kare sucaruripe rajya
$asan karite lagilen. Jakhan pranadhik putraganer katha mane pare, takhan $ata-
sahasra-brscik jena tar bakse damsan kare. Tibra jvala sajhya karte na paria tini
gada gada svare balten:
(S.)  putradhan bine rajya ~adhar rajani

biphal suramyabari hira*® muktamani ...[manuscript illegible]
(D. Jh.) parer chele kole nile maner agun dvigunajvale

eki dasa hala mora bhubane

dara putra nahi dekha - kapale ki chila lekha

maner agun nibaba’>° kemane

(K.) Bhoh $rotamandali ekhane Sambhamitter katha rekhe Kaibarttader ghare
Jayasen o Jayadatta ki prakare ache calun ekbar darsan kare asi.
[18] (S.) Kaibarttera rakse $iSu parama jatane
$uklapakser c~ader mata baode dine dine
(Jh.) baodite lagila
Kaibarttader ghare $isu .............
bimal sundar sthane cay thakibare
abilata aramyata panka ghrna kare

(Jh.) Kaibarttera cinta kare
$iSuganer svabhab here ........................

(K.) Takhan Kaibarttera balakajugal Taksasilar rajake upahar dilen.
(S.)  putrajiane palen raja balak duijan
pita putrer paricaya na hala ekhan
(K.) Jyaistha banik - ranike niye t~ahar sahit nanarap bakya jal bistar kare bibaher
prastab karlo, takhan rani ghrna o lajjay lajjabatilatikar nyay adhomukhi haye. Sei

“Sambhamitta.
“Hira.
°Nibhaba.
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apritikar - prastab pratyakhyan karilen. Takhan banik t~ahake nanarap pralob-
han o bhay dekhaila. Rani ihate o bicalita na hoye balilen:

(Dasakusi)
(S.)  svamirape purbbejare baraniya ei samsare
debajiane karechi pajan
niraser asataru chila mor paramaguru

tini bine andhar bhuban

[19] (S.) satitvadhan bikray kari ei anathini
kabhu nahi haba tomar anga bilasini
more badha kara jadi astra angemari

(D. Jh.) svami pade baran tabu karite na pari

(K.) Banik byartha manorath hayeo tathapi bidese banijya karanopalaksye jabar
kale kam pipasa caritartha karte parbe bale ranikeo niye jeta. Jakhan se kam
kalusita hrdaye ranike sparsa karite udyata hay, takhan rani §illanusmrti-bhavana
o buddher gun $arana kare ei baliten:

(S.)  ohe Buddha dinabandu uddhar kara abhagire
bipade padechi ami daki tomay bare (2)
abalaganer bal
tomari caranatal
tumi bine keha naire abhaginir ei samsare
Buddhake dakito jabe rani karunsvare
dusta banik ranir anga dharite na parere

(Jh.) jvalanta aguner mata
ranir anga tapta takhan ........................
cinte banik mane mane
ei keman adbhuta nari...........................

(D. Jh.) bujhte ami nai pari, ei kemon adbhuta’*

[20] (K.) Ekdin banik Taksa$ilar rajghate nauka b~edhe ranike naukate rekhe
katak manoram samagri laye Sambhurajke upahar dilen. Takhan raja banikke
ballen: “Banik mahasay adyaratri eikhane natyabhinay habe. Taha dekhe jaben”
Takhan banik sasambhrame ballen: “Maharaj naukate amar strike rekhe esechi”

>* Adbhuta.
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(S.)  hetha jadi thaki ami ke raksibe tare
se karane thakte nari ksama prabhu more
narapati Sambhumitta®* Jayasen Jayadatta
nadir kule dila pathaiye
pathaiye dila re
balak duijan nadir kule ..................

(S.)  henakale Jayadatta kare jijiasan
bala dada krpa kare parbba bibaran
keba mata keba pita moder ei samsare
ki prakare elem mora Kaibartter ghare

(Jh.) bala dada daya kare
mata pitad keba moder ...l

(D.)  kothay moder janmabhtmi prakasiye bala tumi

[21] (K.) Ai dike naukar modhye putrasokabihvala rani Jayadatter ei marmmas-
paréibani §raban kare tar hrdayvinar pratyek tar jhankar diye uthla. Tini bhablen:
“Eta ratre nadir upakile balak duijan eirtp balabali karechen kena? Tara o ki amar
putra Jayasen o Jayadatter mata hatabhaga haye janmagrahan karechen. Dekhi
tara ar o ki bale”

(S.) (D. Jh.) naukate d~adiye rani $une balaker bani
kan patiye ati sabdhane
Jayasen balen takhan ogo bhaire kara §raban
duhkher agun uthila mor prane
(S.)  janminu rajkule mora rajar chele
mata pita abhagara harai nadir kale
(Jh.) tumi ati $isu chile
(D. Jh.) balitechi ekhan bhaire ........................
(S.)  Campaka nagari moder $una janmabhami
Sambhumitta pita moder - Kesini janani

[22] (K) Jayasen o Jayadatter katha $une rani bujhte parlen. Sei balak duti ar keha
nay, tahari putra Jayasen o Jayadatta.

>?Sambhumitta.

157



TINTI — A BUDDHIST BALLAD FROM BANGLADESH

Manihara phanini jena punah mani praptite dhairjycyata®3 ghate seirtp rani
haranu’# nidhi putragan peye ar sthir thakte parlen na. Unmadinir mata nauka
hate uthe: “Hay putra Jayasen, hay putra Jayadatta, ami toder kangalini ma esechi”

(S.)  Sokete akul hoye k~adi uccai svare
balak duijan jadaye dhare baksopare

(Jh.) k~ade rani ghana ghana
bakse dhari jadugan ....................
paiya putradhana ..............cocoiil

(D. Jh.) Kesinir katha $une bujhila balakgane
moder mata ei abhagini
ma, ma, bali karunasvare k~ade ranir caran dhare
sokasindu uthale takhani

(Jh.) oma, oma, ma [manuscript illegible]
bakse dhara amadere ...................
anga moder abas hala...................
kotha chile etadin ........................

(D. Jh.) jadugan bakse dhare k~ade rani uccaisvare

[23] (K.) Rani praner dulal duti bakse jadaye dhare ajasra dharay k~adchen.
Takhan ekjan lok ei byapar dekhe baniker nikat giye balla. Takhan ghrtasikta
analer nyay baniker rag prajjvalita haye uthla. Se rajsamipe giye ballen: “Ra-
jan! Apni je prahari pathaiyachen, jante parlum tahara atyacar kareche” Baniker
mukhe raja ei katha sunibamatra - krodhanvita simher nyay garjjan kare ghatakke
deke ballen: “Ohe ghatak. Sighra nadir kiilhate balak duti masane niye badh karo.
Jena tader papbadan ar dekhte na pai” Takhan ghatak rajar ades$ peye:

(S.)  hate asi caksulal daude hetha jai
dante kare kharamara jamadat pray
nisthur ghatak takhan tiksna rasi diya
balakere badhe tvara kasiya kasiya
bandan sthan hote rakta padte>* lagla

>3 Dhairjycyuti.
**Harano.
>>Padite.
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jantrana - sahite nari>® k~addiya kahila
sahite nari®’ go

eman jantrana mago ..................

rakta pade daradara .................

(D. Jh.) bala ghatak tvara kare badhle kena amadere

[24] (K.) Pasan hrday ghatak balak jugaler katha sune bahu tarjjan garjjan kare
ballo: “Kena b~edheci ei kil, ei lathi, ei capetaghati tar uttar debe”” Ei bale balakder
sahyagdaktir atit kil lathite tahader anga jarjarita kare masane niye calla. Eman
samay hrday bhedi karun bilape diganta mukharita kare tara balle:

(S.)  anga moder aba$ halo cale na caran
abhagini make phele $vasane’® kari gaman
amader hay hara habe jena jhianahara
nayanete bahibe dhara baksa phete jay (ekhan)

(Jh.) calilam, calalam
anathini make pheli ...............c.coo.
magdanete janmer tare ........................
putraganer duhkha dekhe

k~ade rani mahasoke ...............cocoiiiant.
amar maran kena hala nare

ei duhkha na dekhite ...................

putrasoki haoyar age ...........c.ocoeviiiiininint.
eki chila mor kapale

dahite hay sokanale ..........................

[25] (S.) lutaye padila bhime putra putra bali
mahajhade pade jena dharate kadali
(Jh.) gadagadi diye k~ade
karaghata kari buke ......................L
alu thalubederani ...........oooeieiiinnne.
(K.) Janaika pandit pather madhye balak jugaler kahini $une byathita hrdaye rajar
nikat ese ballen: “Rajan! Apni adya je balak bhrtya - duijaner pranadander ades

5*Nari.
%7 As above.
s8Smasane.
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diyechen tahara prakrta dosi kina bicar kare dekha apnar ekanta ucit chila. Rajan
bicar na kare dosi sabyasta kara iha rajadharma nahe”

(S.)  rajyer raja jadi kabhu svecchacari hale
rajyabasi jvale mare rajar papanale

(Jh.) rajar amangala sumangla jata
ghate rajyer nrper gune ..............cooeiiiiiiiinne.
rajar /nrper®® gune prajagan, duhkhi sukhi sarbbaksan

[26] (K.) Panditer ei suniti parna-bani $une raja ballen: “Pandita mahasay pur-
nendur amal dhabala jyot$nay andhakar rajani jeman alokita hoye uthe, seirtp
apnar jukti pirna-bani $une ami je tahader bicar na kare mahabhul kare phelechi,
taha bujhte parlem.” Takhan raja ek datke deke ballen: “Ohe dat $§ighra $masane
giye balak duti niye esa” Ghatak asahay mrga $isur nyay ei balakduti dharasayi
kare niskasita asi uttolan parbbak tahadigake badh karite udyata haiyache, dat
badhya sthaner kichu dar hate ei drsya dekhe akul kanthe bale uthla,

(S) rakho rakho ohe ghatak
kata na go ebebalak ....................ll

ade$ more kareche
nite tader rajasthane ...........................

(D. Jh.) uddhar kare balakgane nila tvara rajasthane
nrpati takhan kare jijiasan
mrdu bhase tahadere
kaha bhrtyagan sab bibaran

prakasiye tvara more

[27] (Jh.) kiba karjya karecha
baniker patnisane .....................
nisitha rajani joge ...................

(D.)  bhay lajja tyag kare prakasiye balore

(D. Jh.) nrpatir katha sune kahila balakgane
ati duhkhe kariye rodan
baniker patni nahe tini moder mata hay
ohe rajan kara $raban

>*The two words are given as alternatives.
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(Jh.) $una rajan moder bani
tini moder hay janani..........................

(D.)  dekhlem mata abhagara bali tomaya iha tvara

(K.) Balakder ei katha $une raja ascarjyanvita haye ballen: “Priya balakgan tomra
Kaibartter chele haye baniker patnike “ma” bale paricay diccha kena?” Takhan
balakgan balla raktakta dui hasta afjali baddha kare katar kanthe ballo:

(S.)  Kaibartta nay moder pita karaha §raban
prakasiye kaba tomay moder bibaran
janminu rajjakule mora rajar chele

(Jh.) mata pita abhagara harai nadir kule

[28] (S.) Sambhumitta pita moder Kes$ini janani
matrbhiimi Campakanagar sampadasalini

(Jh.) $una $una ohe rajan
ache mata naukapare ........................

(D.)  duhkhini janani moder ache rajan naukapare

(K.) Jayasen o Jayadatter katha §une raja bujhlen, ei balak duiti ar keu, nay, t~ahar
sneher dulal Jayasen o Jayadatta. Takhan t~ahar badanamandal aparbba anande
hatat meghamukta akaser nyay ujjval haye uthla. Takhan tini svarnasan hate uthe
ballen: “Batsagan! Ami tomader abhaga pita Sambhamitta” ei bale.

(S.)  jaoaye dharila raja tvara tahadere
ksane ksane buke dhare mukhe mukha kare
(Jh.) anandasra bahila
ganda bhese daradare ..................
nayan jugale rajar ...........c..cocovennnne

(D.)  kiba sukh, svarga sukh - ei samsare putra mukh

(S.)  balake takhan kariye rodan
kahila katara svare
janam duhkhini moder janani
ache pitah naukapare
[29] (K) Pitah baner harini jeman byadher jale baddha haye byadher hate bahu
lafichana bhog kare, tadrsa amader matake banik lauhasrnkhaler dvara naukay
b~edhe rekhe t~ahake asahaniye jantrana dicche.
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(Jh.) ohe pitah bali-re

tomar carantale ..................
(D.) cala pitah nadir tire, moder make anibare

(K.) Maharaj Sambhumitta putraganer mukhe pranapriyar katha §une ahlade un-
mattva® haye nadir tire giye banikke ballen: “Ohe bhai banik! Tomar naukar upar
je narita ache, se amar sahadharmmini. Ekdin gabhir ratre daibadurbipake pade
t~ahake ek nadir kale haraye phelechilam, bhai krpa kare amar jiban sanginike
phiraye dao.” Rajar eirtip katha $une banik balla: “Phiraye dicchi Maharaj, t~ahake
niye jan.” Takhan,

(S.)  raja uthi naukapare Kesinir nam dhare
(D.Jh) dake tini ati karunasvare
pranapatir katha $uni rani haye pagalini

k~adiye uthila uccaihsvare

(Jh.) mircchagata hala rani
T3JAr Carane PA0e ..........c.eeueueenennenes

(D.) etadine pati dekhi, marcchagata hala rani

[30] (S.) caitanya labhila jabe satikulamani
param sohage tuli kahe naramani

(Jh.) ohe priye k~eda na
cale® ebe rajpure .........coeevvvueeriiinnnis
putragan tomar kache ........................

(D.) calo ebe rajpure, putragan laye sathe

(S.)  patniputra laye raja gela rajpure
bajila mangalabadya ati mistasvare

raja Sambhamitta anande pramatta
anandita naranari
ananda bajar basila ebar

Taksa$ila rajapuri
(Jh.) anander bajar basila
Taksasila rajyer majhe ........................

€ Unmatta.
1 Calo.
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rajaranir milanhala ....................
mata-putrer milan hala ........................

(D. Jh.) mata putrer milana hala, anander bajar basila

(K.) Jatake ukta hayeche - pirba janme-o Jayasen o Jayadatta Sambhamitta rajar
str1 rani Ke$inir putrariipe janmagrahan kariyachilen. Sei janme ranir ekanta
anurodhe raja Sambhamitta putradvayer kridar-janya brksagra hate duiti paksi-
$abak (saoi paksir chana) namaye diyachilen. Suk o sadi basaya phire [31] $abaka-
dvayer adarsane bicched jantranay abhibhuta hayechila. Krioa $es hale raja Sam-
bhimitta - $abakadvayke abar jathasthane rekhe esechilen. Sabakadvay phire
peye $uka sadi bies pulakita hala. Sabakadvay haran kare $uk sadike asahya
bicched jantranay rekhe punah phiraye deoyay raja Sambhamitta - ihajanme par-
bbajanmer duskarmmer janya sviya putradvay o ranike haraye ases bicched jatana
bhog karatah punah tahadigake - phire peyechilen.

(S.)  jejeman karmma-kare e bhabasamsare
teman karmmer phal nite habe $ire
Sambhumitta pala ebe hala samapan

(Jh.) premanande Buddha bala ohe sadhugan

samapta

bala Buddha bala - bala jay-jay bala sabe
premanande bahu tule
nirananda dare jabe

[1] tora ciniya neyare®* svajati bandhugan
(amar) Buddha Dharmma Samgha dhane (2)
ahimsar mantra diye jib tvarate,®3 e dharate uday halo trirataner
kalpanik paja chadi, arahater paja kari
bhaba sindhu padi dite ai dayal bine,
himsa ninda daladali chede kara kolakoli®4
juger haoya gaye tuli aikya bandhane
abhijatya jed chara, nikaya gaurab tyagkara

%2Neore.
Tarate.
$4Kolakuli.
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maitri bhabana kara ekagra mane
dui saptami ek masete amabasya pinimate®s
mantra niya ekjogete antima sadhane
grhi jara paficasile - sakale ar baikale
na hay jiban jabe biphale tadibi kemane
sarbba dik mangala habe - jati dharmmer gaurab badbe
din Bhaskarer ei prarthana jatir carane

[11] din katailam tomare bhabiya bhabe
dharmmare diba halo - abasan - ~adhar dekhe- ka~pe®® pran
jam kokila uthila dakiya
asay (2) railam basi, dekha-dibe ekdin asi
aj kal kare din gela caliyare (2)
(dharmmare) jiiati bandhur manda-bala- aisab karlam galar mala
kebal tomay paiba baliya
jadi tumi dekha-dibe dayal bale janbe sabe
danka bajuk duniya judiyare (2)
(dharmmare) ahimsa parama dharmma saba dharmmer sara marmma
jibagan jay uddhar haiya
Bhaskare kay cintaki ar tumi jar karnadhar
sahas ache se isara paiyare (2)
[111] mora dhvansa halem maitrir bihane re bandhu
husiyar Bauddha janagane
(bandhugan) jader netrtve cali tara kare daladali
marme mari paraspar §une
nana bahi istahare jati kutsa pracar kare
ei bhabe pragati ki anere bandhu
(bandhugan) Bauddha dharmme janma niya abauddher niti laiya
svarthandhe-phiri jane (2),
mustimeya Bauddha jati, na bujhi pragatir riti
dhaméa kare nana pratisthanere bandhu
(bandhugan) samjoga rakhi paraspare, mete uthe®” aikyer sure
raksa nahi ei kalpana bine

% Parnimate.
%K ~ape
Utho.
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himsa ninda kara tyag juger haoya gaye makha
maitri babana®® rakha aikya bandhane .........
(bandhugan) kul, nikay jed chada, svadharmer unnati kara
$unen Bauddha jana sadharane
din bhaskarer ei prarthana jene $une cup theko na
lagche agun moder gharer kone
[1v] bhaja Buddha deb, kaha Buddha deb, laha Buddha debe® namre
bisay basana- chadi maha’® nidra parihari
seijan nirbban kari
bajao midanga’* dol”> premanande Buddha bala
anande Buddha gun gaore
dutiyampi tatiyampi — svaran’3 kara punar bari’*
bhabanadir o parete cala
$akya kulamani - dibasa rajani
bhramara’> Buddha - gun gaore
Buddha namrase - sei’® jan bhase
sei jan nirbban payare

jagare jagare bangiya Bauddha - kenare rayecha ghumaye (2)

jegeche cin, simhala japan - jegeche tibbat nepal bhatan,

barmma §yam haye - aguyan - sastha sangite’”” matiya (2)

svarddha’® dvi sahasra barsa samaye - Bauddha dharma uthibe udiye
ahimsar mantre prthibi - judiye - uthibe ptirna - jagiya (2)
mahamanaber bani agata praye - atma kalahe - (mora) kenare hay,

%Bhabana.

®Deber.

7°Moha.

7*Mrdanga.

7*Dhol.

73Smaran.

74Bari.

7>Conventional religious literary motif, which was already present in Kalidasa’s kavya. The mind
sucks the nectar of the Buddha’s name, as the bee sucks the nectar of flowers. Ecstatic enjoyment
= rasa asvada (Sk.) tasting the (sweet) flavour. From the 18th c. onwards this is a typical Bengali
motif in the worship of Kali and Krishna.

7Jei.

77Sangitite.

7*Sarddha.
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svamaj’® dainandin hacche mrtapray, svarthandher mohe majiya
himsa - dves dvaita kalima muchiye, jata daladali jaore bhaliye
abheda dolate duliye (2) ahimsar pataka laiya ... (2)

din Bhaskarer ei nibedan, maitri bhabanaya rata kara mana,
aikyer surete kari kolakuli - daore pran s~apiya ... (2)

[v] Buddha bala Dharmma bala - man ekbar Sanga bala
Buddha Buddha - Buddha bole bhabanadir pare cala, (2)
bhabasindu taribare - daka Buddha®® karnadhare
Buddha je ksudhari anna - Buddha je trsnar jal
jale Buddha - sthale Buddha - candre Buddha - surje®! Buddha
anale anile Buddha - Buddha namare bhimandala

ar bandhu naire
ei kebal Buddha bine ..................
ei kebal Dharmma bine...............
ei kebal Samgha bine..................

(Jh.) jege utha Bauddha jubak svamaj jacche chare khare ... (2)
tathagater gaurab tari dubibeki ghor ~adhare ... (ai)
abhijatya moodal jata, calche nare ritimata
abidyaya haye mohit lathi ghuray ghare ghare ... (ai)
dhvamsa hay jati Dharmma, bujhiye dao sar marmma
svarthak kara sviyajanma - svadharmmayi®? rakha ghere®’ ... (ai)
$iksita nayak jara - daladalite atmahara
jiiane®4 tader hrday bhara svarthandhe svamaj dhvamsa kare
bangiya Bauddha chatrer prati, din Bhaskarer ei minati
ahimsa maitri ki pragati bujhiye dao tader tare

[vi] man tui sadhan bhajan karli na
(Jh.) - sadhaner dhan cintamani tare cinte parli na
dhara man katha dhara Sribuddher smaran kara (hay hay re)
Buddha Dharmma Samgha balle, paper bhay ar rabe na re (man)

79Samaj.

% Corrected by the author, who had originally written: Buddha bala.
¥ Sarje.

$2Svadharmmai.

%3 Ghire.

84 Ajfiane.
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janma jvara®s bhaba byadhi rabe na
guru guru guru bala ai mantra tomay kebadila (hay hay re)
dakar matan dakle tare - dekha pabe hrdantare (re man)
asalete dakar matan dakte jana na
kothay ghar kothay badi kothay kara basatgiri (hay hay re)
Sariputra Mudgalayan chila tara prabhur $isya haila
tumi kon jugete kon $isya kule bala na
(Jh.) prani hatya curi ar o jejan karibe
babicarer®® phal jib niraye jaibe
mithya katha surapan jejan baribe®”
dine-dine bhagya laksi®® tahare chadibe
Silete sadgati hay svajan prakase
sadhu sange ranga kara esa sadhu bhase
sadhu sange kara priti bhakti matha noyaiya
bhakti lata diye tare caran dhara jaraiya

[vi1] nadir bhab na bujhe (man) se nadite jhap dio na
nadir akul pat[h]ar- dio na s~atar
jhap- dile se kul pabe na
giyechilem nadir kule - katajan achego bhule
nadir dheu dekhe mare
dayal guru Sri Gautam achen para pade
(o man) - bhakti haile jete pare paysar darkar kare na
Buddha Dharmma Samgha bala triratner nam svaran®kara
tabe jete parbe man
dharmmikera jete pare nadir para pare
papira jete pare na - hangar kiimbhir chade na
tomar dehatari soja kara man majhire talas kara
tabe jete parbe man
asta $il paiica $il nao he tari smaran
mukhe mettakarunadi nitya kara bhabana
tomar deha tarir chay jan dari tara saday®® kare chal caturi

%7204, meaning old age.
8 Byabhicarer.

$Karibe.

8L aksmi.

% Smaran.

9°Sadai.
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bebas®* kena ore abodh man
din hin binay kahe dhara gurur caran
guru bine bhaba sagarer pare jete pare na
[vir]®? Sambhuamitta pita moder Kedini janani
prakasiya bale dilam suna rajmani
(Campak nagar chila moder janmabhami)
janmabhtmi chila moder Campak nagar
karmma dose halem mora nagar bahir

Sambhumitta pita moder
Ke$ini moder janani..................
prakasiya bale dilam ..................

ohe Buddha dinabandhu - uddhar kara abhagare

bipade padechi ami - daki tomay bare bare
anathganer bal
tomari caran tal

tumi bine keha naire - anathganer ei samsare

Buddhake dakibe®3 jabe anatha karun svare

daya kare ekbar more - dekha diye jao amare uddhar kara abhagare
daki tomay bare bare

bipade padechi ami

tumi bine gati naire

caran dhare daki tomay

adham baloke daki

ami tomay avatare

! Be is a Persian negative particle.

92 As mentioned above, on this page the author of the manuscript introduces an alternative ending
to Sambhuimitta’s story.

#3dakibe.
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Sambhumitta Pala: English translation

[a]

Sambhamitta’s ballad
(a devotional song based on a Buddhist birth-story)
writers
Madan Mohan Cakma BA BL
and
Rasamohan Barua MA
singer
Srijut Babu Sasanka Bikas Chaudhuri
Village: Thegarpuni
Post Office: Bhatikhasin
Chittagong
26 October 1953 C.E.

[b]

Oh my mind, utter on [your] tongue “Buddha” [and] there will be no fear of
death

oh there will be no fear of death, there will be no fear of death

oh my mind, ceaselessly utter the name of Buddha, Dharma and Sangha
without Buddha, Dharma and Sangha there would be no release from the
world

Angulimala was a hunter, through the name of the Buddha he completed his
crossing [i.e. was saved]

at the end [of life], forever companion, do not forget the triple gem

to cross the ocean of life call the navigator Buddha

without the navigator Buddha there would be no release from the world
brick house, brick residence, the rich landlord

leaving the cage of life cannot take anything with him

these wealth, people, [are] night dreams

worship the triple gem, o senseless mind

so, you, do not forget this

(Jh.) (so) don’t you forget
honey smeared, the name of the Buddha .....................

169



TINTI — A BUDDHIST BALLAD FROM BANGLADESH

honey smeared, the name of the Dharma.....................
honey smeared, the name of the Sangha ......................

(Jh) don’t forget, don't forget
such a day will not come again ...............c.coeeeneen.
the more you say, the more goodness will come.........
$aY, SaY, AN SAY ...evvvniiiiiiiiiii i
honey smeared is the Buddha’s name......................

[c]

in the same mouth, o friend, in which you ate milk and sugar
there they will put burning fire

great house, marvellous residence, favourite wife

at the time of leaving there is no companion for the road

wife, son, sister, nephew, nobody belongs to anybody

[all are] false affections of a short time, acquaintances of the road
if the clay pot [or its] lid break it is not possible to fix [them]
golden body, how will [you] be burned!

to whom will you give the brick house and the brick residence?
In whose hands will you deposit the key to the iron safe?

(Jh.) nobody belongs to one
wife, son, sister, nephew ................oooeiiiin.
at the time of going, companion of the road .........
affections are of a short time ...........................
brick house, brick residence ...........cooevieiiiii..
speak of brother, speak of friend ......................
alone you come, alone you go ...........c.ccoeeenen.

[d]

where is the Buddha for the suppliants, please, appear to me [just] once
most precious gem®# of my adoration, whom if I do not see my heart would
break

in what happiness, venerable Buddha, you have kept me; day and night, the

4 Cintamani: wish-fulfilling gem.
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fire of my possession burns my body!

showering [me] with the water of your love, [please] cool me down

the stream of life®> has no shore, [and] in the middle of the ocean [which has]
no shore I float around

there is no such friend [here], who calls out to ask [if I need help, i.e. to offer
his help]

you are the Truth equal to the beautiful Karuna,®® Oh! great liberated divinity
you welcome sorrow for the search of bliss
you fulfilled your excellence in your repeated births
you have gained knowledge, oh! great liberated divinity
when having churned the milk ocean of sorrow, you found the nectar®”
that [i.e. the path to liberation] you gave away [to your disciples] for
the benefit of living beings
you gave the world supreme knowledge, Oh! great liberated divinity
when the creatures of the three worlds wept, the gods appealed to you
having heard the wails of the miserable ones
again you made a trip to the world, o great liberated divinity
obeisance to [my] teacher

[e]

invocation

Oh you Buddha, ocean of compassion, friend of the poor, lord of the world
Buddha, the son of Suddhodana, husband of Gopa, I salute you

Buddha who is the father of Rahula, the refuge of those with no refuge
prostrating myself on the ground, I salute [you] with my eight limbs

firstly, I prostrate myself at the feet of the venerable Buddha

secondly, I humbly pay my respects to the Dharma

thirdly, I salute the assembly of the excellent people

I pay homage to the triple gem, prostrating myself to the ground

9 Literally “flow of becoming” thus referring to the Buddhist idea of the five aggregates contin-
uously changing.

% Personification of karund.

%7Reference to Hindu myth in which the ocean of milk was churned to obtain the nectar that
made gods immortal. Means of liberation.
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at the feet of the venerable Buddha I present my petition to please, o voice of mine,
come

first I salute all the elders

please accept my humbly spoken greetings

I send my respects to [my] father’s feet

from whose semen I was born, I sing Buddha’s song

I obediently bow down at my mother’s feet

in whose womb having been born, I sing songs of obeisance
and all the savants I praise

(Jh.) I will sing the ballad of Sambhuamitta

(S.)  all of you people, listen to the story of Sambhumitta
in your heart judge all merit and demerit
if you listen to this story there will be advent of knowledge

(Jh.) I will openly speak, in the middle of this assembly

[1] (K.) The very prosperous town of Campaka was, in ancient times, the play-
house of nature. Rows of buildings with very high cupolas decorated with coral,
opals and pearls used to increase the beauty of the town: Campaka was always
full of natural wealth.

(S.) the town of Campaka was full of natural crops and flowers
the happy subjects day and night practised non-violence [as] the
greatest Dharma

(Jh.) nobody ever thought of harming anybody
[There] happily reigned in Campaka
a king named Sambhamitta
treating them as his own children, he very carefully
cared for his subjects

(Jh.) everybody was happy
floating on the waves of happiness ..................

(D. Jh.) always were the residents of Campaka .........

(K.) Sambhumitta, the king of Campaka, had a queen named Kesini and, like a
spring of peace in the desert of life
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(S.) he had two sons
Jayasen [and] Jayadatta.........................
in the town of Campaka..........................

(D) he had two sons, Jayasen [and] Jayadatta

[2] (K.) He®® had a younger brother named Asambhiimitta. One day Asambhi
sat in the flower garden and thought: “If [my] elder brother were to die or to
get [too] old, indeed his sons would sit on the royal throne and there would be
happiness and prosperity. I too was born in a royal family, but in this life I shall
never get to know the joy of kingship. Therefore, by hook or by crook, I shall usurp
the royal throne from my elder brother. Otherwise the moon of my fortune will
forever be covered with the darkness of hopelessness”

(S.) if [my] elder brother does not leave the kingdom without a fight,
I would certainly take it by killing him with the strike of weapons
[and], oh yes, I shall kill his children.

(Jh.) so that no lineage from them will survive in the world
I will make their blood flow in a stream
having swum [in it] I shall quench my thirst in it

I will paint
the town of Campaka, [with] the blood of the children............
ariver of blood Twill let flow ...

(K.) Asambhi took this vow [and] secretly giving riches to courtiers and friends
confused them so that they would think of Sambhamitta as an enemy.

(S.) (Jh.) he brought them to his side
givingmuch wealth ...
confusing courtiers and friends .....................

[3] (K.) One day, while His Majesty Sambhumitta was sitting on the throne, a
minister came in an excited state and said: “Your Majesty, as a snake which is
brought up with care, becoming ready to bite his own master, spreads [his] large
hood, in the same way the one you brought up, holding him against your chest
with great love, that very one, the always nurtured Asambhi, today, wishing to
snatch away the kingdom from your hands, looks at you with poisonous eyes.”

98 Sambhamitta.
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(S.) if Asambhi ever got to suffer some disease
[you] became sad, suffering out of sorrow for his pain.
for the cure of [his] disease, day and night without resting
always you nursed [him] giving up eating and sleeping
the wicked, dishonest, mean criminal, performer of bad actions [as he is]

(Jh.) out of greed for the kingdom [he] forgot such a benefactor

(K.) Hearing these words from the mouth of the minister, the king, speechless and
surprised said: “My brother Asambhd is intriguing against me! No, I do not want
this kingdom any more”

(S.) what is the use of the royal throne
the golden palace
at the time of death I shall leave all behind
[these] gems [and] money

[4] (K) “Far from wishing to continue my reign [at the cost of] making war on
my brother, and consequently acquiring black infamy,® I do not want even the
kingdom of heaven.”

(S.) in the hands of Asambhu the kingdom [and] the golden throne
I will put up with no blood shed.
let him spend time in happiness

(Jh.) having sat on the golden throne and reigned as king
[now] dressed like a beggar I will go to the forest
eating fruits and roots I will maintain [my] life there

(Jh.) I will go to the forest
I now give up my kingdom .............c..coceennn

(D.)I am going, I am hurrying, I now give up the kingdom
(K.) The king having become disgusted with his own kingdom, and intending to

go to the forest, went to his wife Kesini in order to take leave.

(S.) (D. Jh.) in order to take leave the king went slowly
to the room of Kesini
tears were falling down his cheeks incessantly
having an ocean of grief in his mind

#Lit. smear my body.

174



TINTI — A BUDDHIST BALLAD FROM BANGLADESH

(Jh.) he called his queen

Oh! you my beloved, do getup ...................ooeeii.

This call of her husband...... [manuscript illegible]......... the queen
[5] (K.) The king then said: “My dear, I have come to know that my brother in-
tending to usurp the royal throne is leading a conspiracy against me. The throne
for which one’s own brother can raise the flag of rebellion, that royal throne like
a worthless bit of grass I am right now throwing away.”

(S.) oh! my beloved bid me farewell, I shall go away leaving the
kingdom, taking with you the two children please go to your father’s
house

(S.) you shall never see me again
I shall go very far

(Jh.) but at the moment of going [forever] let me see the children to fill up
my eyes

(K) [When] that virtuous wife, devoted to her husband, suddenly heard from the
mouth of her husband these heart breaking words, her heart broke into a hundred
pieces. Then, in pain, she said:

(Jh.) if you don’t take me with you
I shall die taking poison..................ooeiiinin.

(Jh.) please take me along as your companion, me who am like your
shadow and am wretched

(Jh.) the gem of a king in his beautiful voice
then said these words..............coooiiiiiiiiiiiii
(D.) you stay and live at home, I shall go and live in the forest

[6] (K.) Then the king said to the queen in a tone of consolation: “My dear,

(S.) while living in a house on hearing the cry of a jackal
you become very frightened in terror.
hearing the roar of the ferocious beast you will be terrified in the forest
what makes you so brave that you want to go to the forest?

(K.) [When] the queen heard these prohibitive words of the king, her heart, soft as
a flower, became pained. Having embraced and holding the feet of her husband,
with eyes full of tears, she said in a sad voice: “In my life I have not asked you for
anything, today I ask you this”
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(S.) husbands are the ornament of powerless virtuous wives
without husbands they do not shine in the world
you indeed are the husband of my heart’s desire

(D.) I will not let you go alone to the depth of the forest

(K.) He did not succeed in his efforts to console the queen in various ways and
leave her behind. At last the two of them, each clasping one of the two babies
to their chests, got ready to leave their motherland. At that time the king, with
tears in his eyes, addressed the motherland [and] said: “Oh! you, Campaka, the
delighter, my land of birth, which is superior even to heaven, from childhood [I]
played a lot on your green lap, and I have nourished this body eating your fruits
and roots. Mother, I salute you. Today, your beggar son is going for ever to far
lands, leaving you behind.” Having said this, the king and queen

[7]1(S.) (Jh.) slowly went
having abandoned the city of Campaka.....................
abandoning all subjects............c..cooiiiiii

(D. Jh.) clasping the children to their chest............................
(S.) after the king - followed queen Kesi
(Jh.) moving majestically,'® her breast flooded with tears.

(K.) Having crossed many difficult mountains, forests and deserts, at last they
arrived at the bank of a mighty river, full of water. Having put the two children
under a fig tree well decorated with dangling creepers

(S.) the king having taken the queen
swam across the river
having brought Kesini to the other bank and keeping [her there]
he got down into the water again

(Jh.) he swam in the water of the river
keeping the queen on one bank...............c..cooi.
in order to bring the children........................
beloved like on€e’s life..........ccoviviiiiiiiiiiii

°°Like an elephant.
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(K.) Just when the king was half way across the river, Kaibarttas'®* were passing
in a rowing boat, talking to each other. Having heard the words of the Kaibarttas,
Jayasen thinking that their father was coming, happily said these words:

[8] (S.) come quickly, oh father, having swum across the river
calm us down clasping us to your chest
on such a night, on the sand bank of the river,
we are awaiting you because [we] are frightened in [our] heart

(Jh.) oh father, come
take us quickly...................

(K.) Then the Kaibarttas having heard the call of the children in the middle of
such a quiet forest, were worried and surprised

(S.) having heard the call of the children the two Kaibarttas
then became worried and surprised
whoever is this child calling on the deserted river bank
uttering “come, come, father”, in great confidence

(Jh.) they went and checked
who [was] this child calling at that place ...........................

(K.) Then the Kaibarttas saw Jayasen and Jayadatta on the bank of the river. Hav-
ing seen the two children, they felt filial love for them. Saying: “Today we have
got two jewels of sons”
(Jh.) with happy hearts

they took away the two children..................

they put them in the boat...........................

they took them away in the boat..................

[9] (K.) Very soon after the Kaibarttas had gone away, king Sambhamitta coming
out of the river could not see [his] two children [and]

(S.) sometimes under the trees sometimes in the water of the river
he searched for them running around
sometimes fainting sometimes lamenting
sometimes weeping loudly

***Hindu caste of fishermen.
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(Jh.) the king weepingly called saying
oh sons come to me
do come oh jewels of my heart

(D. Jh.) not seeing you my heart breaks into pieces
(K.) The king’s heart [was] sad for the disappearance of [his] sons.

(S.) weeping the king said in a choked voice
today having come here I have lost my darlings.
if taking them with me[and] dressed as a beggar

(Jh.) we had wandered in different countries [despite] our begging,

(S.) even then we would have lived happily in this life
tirelessly peacefully clasping my children to our chests

(Jh.) I would have remained oblivious of my troubles
clasping to my chest my heart’s beloved........................
having seen the faces of my darlings...................cocoii

[10] (K.) Even after much searching he failed to find his two sons: the wealth of
his life. The king, his heart heavy with grief, started to swim again in the water of
the river in order to go back to his queen.
(S.) repeatedly he looked back

if he could see the children .......................e.el.

he could not believe in his heart that he had lost them, alas..........

(K.) At the time when king Sambhuamitta was half way across the river, five hun-
dred merchants were going for trade on a boat. Ke$ini was seated in the moon-
light, spreading the kingdom of her beauty, quietly, like a stone image. Seeing
Kesini the merchants asked:

(S.) who are you, beautiful woman, [staying] here all alone
waiting for whom are you sitting here, tell us now
at last the queen said in a low voice
he went to the other bank leaving me here
without any delay he will come back

(Jh.) to this bank to take wretched me, swimming the huge river

(K.) The businessmen said to one another: “We have never seen such a bright,
charming female form in our mortal eyes. As if the full moon of autumn had
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come down to the ground” The eldest merchant told the queen: “Oh queen you
come on board. I [11] shall come and get you now.” Having heard the words of the
merchant, the slim'°* body of the queen trembled like a madhovi creeper slightly
shaken by the spring breeze

(S.) Kesini then weeping
said slowly with modesty
I am a wretched [woman] from my birth full of grief
I tell you do not take me [please]

if my husband comes back here [and] does not see me here
he will be agitated in grief crying loudly
I have one such son who has not yet been weaned

(D.) if you take me who will feed him [and the other one] with
evaporated milk and cream.

(K.) Then the queen told the merchants in a pitiable voice:

(D.) to save the suckling baby [I] am begging this
[that] you release me compassionately
without them I would go crazy
day and night burning with grief for my children

(K.) In spite of the queen’s great begging and persuading, the evil-minded mer-
chant, without listening to her words, forcefully took her on board and cast off.
On the boat,

(S.) the queen, almost crazy, grieving for [her] sons and husband
sometimes stood and sometimes sat, it was difficult to keep her still
her tears [were] flowing incessantly

(D.) even more than the rains showered by the clouds of the months of
Asad and Sraban'®3

[12] (K.) The queen [was] almost crazy grieving for [her] sons and husband.

(D. Jh.) the queen weeping loudly striking her head with her fist
repeatedly saying: where are my husband and sons,
the cruel merchants have pulled me on to this boat

1°2Lit. creeper-like.
'June & July, monsoon months.
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and are taking me away with alacrity
my heart is breaking [because] I cannot see the faces of my children
and I cannot see my dear husband
[that I should] not see my children and husband
was that written on my destiny?
Is it that I am born to weep?

(Jh.) who will give milk
to Jayadatta affectionately .................c.ooii
with [his] moon like face whom will he call mother ........

(D. Jh.) whom will he call mother, who will give [him] milk

(K.) Shortly after Kesini was abducted by the merchant king Sambh, getting out
of the water, went to that tree where he had left the queen [and] saw that the
queen was not there. Like the waves of the ocean the king’s grief swelled and then
he cried loudly: “Darling at this time of danger you too have left me, having stuck
the arrow of great grief into my heart”

[13] (S.) the king called pitifully, oh darling,
where have you gone, come back here quickly
[but] he did not get any sound from the queen

(Jh.) he cried out flooding his chest with his tears
in the first place, the grief for the children left me
teeling wretched, [and now] not finding you here, my mind is trembling.

(Jh.) come back quickly, darling
wherever you have gone........................L
give peace to me, the unhappy one..................

(K.) The king, overcome by grief for the queen, addressed big and small rivers,
trees, whatever he saw in front of him, asking.

(S.) pitifully weeping addressing [them] he asked
mountain, river, branches, trees
sky, wind, gods and demons
creepers, animals and birds
following which path would I meet my wife and sons
please tell me
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deprived of them how shall I live
I shall die

(S.) where shall I go, what shall I do I can’t think any more
(D. Jh.) going where [can] I cool down this body which is scorched by grief

[14] (K.) The king not being able to bear the burden of grief in his heart, started to
call death: “Oh death, where are you? Gobble me up. Oh sun, moon, lightening,
falling out of your orbit

(S) destroy me the unlucky one
I beseech you meekly and wretchedly .................c....o..o.

(D.Jh.) I cannot bear my SOrTOW any More ...........coeeeeereerenenenennnnn
(S.) alas, Sambhamitta almost mad in his sorrow

ran aimlessly like a deer struck by lightening.

Wandering through many towns and forests, at last

he arrived in the country of Taksa$ila

(Jh.) he arrived
with an exhausted body and without food ..............
wandering through many city and forests, the king .........

(K.) The king entered a flower garden of Taksasila and covering all his body with
a piece of cloth slept on a piece of rock. At that time, the king of Taksasila had
died, and since he did not have any children, the royal throne was empty. The
ministers considering that the royal throne should not remain empty, let go the
flower chariot.

[15] (S.) the very beautiful chariot moves slowly
behind it followed hundreds of men
dancing girls danced to the beat of the drum
male and female singers sang clapping to the beat.

(Jh.) oh you please ululate
oh girls, in a sweet voice .....................

(S.) in that garden in which Sambhamitta was sleeping
there entered the flower chariot.

(Jh.) [it] circumambulated him
[when] the flower chariot for the seventh time ..................cee....
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(S.) then the priest removing the cloth
inspected the soles of [his] feet

(Jh.) he saw royal marks
on the soles of the feet of king Sambhtmitta ......................

(K.) Then the priest told everybody: “This person sleeping on the stone [is] worthy
to be the king of Taksasila. Let us today consecrate him as king in this garden”
Then everybody with delighted heart repeatedly called king Sambhu:

[16] (S.) (Jh.) oh master, wake up
having shaken off [your] sleep, get on the chariot ......................
(DT e

(K.) When king Sambha woke up from his sleep, he asked: “Why did you call
[me]? Then everybody said to him:

(S) we want to make you king
of the kingdom of Taksasila ................c.oooeiiiints

(K) Then king Sambhu having concealed his sadness with great difficulty, asked
them in a sweet voice: “Why indeed should you invite this beggar of the road*°4
to be your king. Is there no king in this kingdom?” Then the subjects said:

(S.) there was a king, who possessed all good qualities
he used to protect all his subjects with love
[but] he has gone to the realm of death

(D. Jh.) he has nobody in this world, no wife, daughter or son

(S.) for this reason, we the people [of this country], all got together,
now we shall consecrate you as our king

(Jh.) get on the chariot, our master!
do not delay any more ...........c.cooeiiiiiiiiini.

[17] (K.) King Sambha unable to ignore their persuasion, finally got on the char-
iot.

(S.) slowly slowly went the chariot
taking king Sambht on its bosom .............c.coeiiiiiiat.

*4Pauper.
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oh “hail the king”
youngandold .................. collectively
oh all women ululate (2) ................... collectively

(K.) King Sambhii having taken the throne of Taksasila ruled the kingdom effi-
ciently. Whenever he recollected his dear children, he felt as if a hundred thou-
sand scorpions stung his heart [and] unable to endure the sharp pain he used to
say in a choked voice:

(S.) without my dear children it is dark [as] night
useless are the palace and gems like diamond and pearl

(D. Jh.) if I hold someone else’s child, the fire of my mind burns doubly
what is this condition I have reached in this world.
was it written on my forehead [that I should] never see [my] wife and
children?

how can I put out the fire of my mind?

(K.) Oh, my audience, here I postpone the story of Sambhamitta. Lets go and see
again how Jayasen and Jayadatta are doing in the house of the fishermen.

[18] (S.) the fishermen looked after the children with great care
[they] were growing day by day like the moon of the bright fortnight

(Jh.) in their house kept on growing
the children in the house of the fishermen .................................
[the children] wanted to stay in a clean and nice place..................
they hated dirtiness, uglinessand mud ........................

(Jh.) the fishermen pondered
having seen the nature of the children ........................oL.

(K.) Finally the fishermen took the pair of boys and presented them to the king of
Taksasila.

(S.) the king[too] brought up the boys like his own sons
[but] at this time father and sons did not know each other

(K.) The eldest trader abducted the queen. Then, talking to her in an elaborate
manner, he proposed marriage to her. But the queen in disgust and embarrass-
ment bent her head like a lajjarati creeper and refused this unpleasant proposal.
Then the trader threatened her in many ways and also tempted her with many
promises. The queen was not distracted even with that and said:
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(Dasadhusi)
(S.) whom, earlier, as my husband I honoured in this world
as my god and worshipped him
[he was like] the tree of hope for the hopeless, he was my great teacher
without him this world is dark

[19] (S.) [L] this helpless one, selling the wealth of my chastity
shall never be your sexual partner
even if [you] kill me stabbing me with a weapon

(D. Jh.) I cannot ever accept you as my husband

(K.) The tradesman, despite being disappointed, when going abroad for trading,
used to take the queen [with him] in order to be able to fulfil [his] lust. Whenever
he, his heart contaminated with lust, tried to touch the queen, the queen would
take refuge in the Buddha’s qualities and meditating on the silanusmrti*®> would
speak thus:

(S.) oh Buddha friend of the poor save this wretched one
I have fallen into danger and I call you again and again
your feet are indeed
the strength of women
but for you there is nobody in this life for this wretched one
whenever the queen would call the Buddha in a pathetic voice
the wicked tradesman could not touch her body

(Jh.) like burning fire
then the queen’s body would become hot ..................
the tradesman kept on thinking
how strange is this woman ......................

(D. Jh.) I cannot understand, how strange is this woman

[20] (K.) Once the tradesman anchored the boat at the royal pier of Taksasila.
Having left the queen in the boat, taking some attractive objects he made a gift
to king Sambha. Then the king told the tradesman: Mr. Tradesman tonight here
there will be a theatrical performance. You shall depart after seeing it. Then the
tradesman respectfully told him: “Oh great king, I left my wife in the boat.”

19 See Visuddhimagga V1I, 101-6.
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(S.) IfIstay here who will protect her?
[I] cannot stay, therefore please excuse me, master
king Sambhumitta sent Jayasen [and] Jayadatta
to the river bank
he sent them
both the boys to the river bank

(S.) atthat time Jayadatta asked
kindly brother give me an account of [our] antecedents
in this world who are our mother and father
and how did we get into the house of the fishermen

(Jh.) kindly tell me brother
who are our mother and father .....................

(D.) explain to me, where is our birth place

[21] (K.) Meanwhile, in the boat, the queen, grief-stricken for her sons, having
heard those heart-rending words of Jayadatta, [felt] as if every string of the harp
of her heart was tingling. She thought: “This late in the night, on the bank of the
river, why do these two boys chat like this? Are they too like my children Jayasen
and Jayadatta, born unfortunate? Let me see what more they say”

(S.) standing on the boat the queen listened to the boys’ conversation
carefully, with attention
then Jayasen said listen, oh dear brother
the fire of grief arises in my heart

(S.) we were born in a royal family, we are princes
we, wretched ones, lost our mother and father at the bank of a river

J.) you were very young
(D. Jh.) I'tell you my dear brother .............................

(S.) listen, the city of Campaka is our birth place
Sambhuimitta is our father, Ke$ini our mother

[22] (K.) Hearing the chat of Jayasen and Jayadatta the queen understood that
those two boys were indeed none but her own sons Jayasen and Jayadatta

As a she-cobra who has lost her crest jewel becomes impatient when she finds
it back, the queen having got her sons, the lost jewels, could no more keep quiet.
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Like a mad woman she got out of the boat [and exclaimed:] alas my son Jayasen
alas my son Jayadatta, here I have arrived, your beggar mother

(S.) having become agitated with grief, crying loudly
embracing and holding the two boys to her chest

(Jh.) the queen kept on crying incessantly
holding the darlings to her chest .................c.coooiiii
getting back her jewels of sons .............c..cooii

(D. Jh.) the boys having heard the words of Kesini understood that
this wretched woman is our mother
[then,] crying pitifully “mama” they held the queen’s feet and wept
at that time their ocean of grief overflowed

(Jh.) mama ma
hold us against your chest ..................
our bodies are paralysed ....................

where have you been so long
(D. Jh.) holding the darlings to her chest the queen cries loudly

[23] (K.) The queen embracing the two darlings of her heart wept copiously. Then
a man having seen this occurrence went to the merchant and told [him]. Like a
fire fuelled with ghee, the anger of the merchant flared up. He went to the king
and said: “King, I have come to know that those guards you sent are harassing
her [my wife]” The king as soon as he heard these words of the businessman,
became angry and roared like a lion and having called the executioner said: “Oh
executioner, take the two boys without delay from the river bank to the execution
ground, [and] execute [them], so that I need not see their sinful faces.” Then the

executioner, getting the royal command,

(S.) sword in hand, eyes red, running, repaired there
gnashing [his] teeth, [looking] like the messenger of death,
the cruel executioner, tied the boys quickly
with a sharp cord. By the rubbing [of the cord]
blood 0ozed from the tied places.
we cannot endure the pain, they said crying

we cannot endure
oh mother, such pain ........................
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blood is falling in streams .................
(D. Jh.) executioner, tell us quickly why did you bind us

[24] (K.) The cruel-hearted executioner having heard the words of the two boys
threatening and shouting said: “Why did I bind you? The answer to it would
be giving this punch, this kick and this slap” Having said that, he took them to
the execution ground [while] punching and kicking [them] beyond the boys’ en-
durance, greatly hurting the bodies of the boys. At that time, filling the horizon
with their heart-piercingly sad lamentation, they said:

(S.) our limbs are paralysed, we cannot lift our feet
leaving our unfortunate mother we are going to the cremation ground
deprived of us she will be as if unconscious
her eyes will shed a flood of tears, our hearts are bursting [now]

(Jh.) we are going we are going
leaving our helpless mother .....................
for the last time in our lives we go to the execution ground ......

having seen the suffering of the sons
the queen was crying with great SOrTow .............cocoveiiiiiiiinininn..

why does my death not come
so that I do not see this grief ..................co.
before I witness the bereavement of my sons ...............c..c.coeet.

was this in my destiny
that I should burn in the fire of grief ...........................

[25] she prostrated herself on the ground shouting: “Children, children”
as a banana tree falls on the ground in a great storm

(Jh.) rolling about she wept
beating her chest .....................cl
in disarray the queen ..................c...c..

(K.) While on the way, a pundit heard the story of the two boys [and] his heart
[was] afflicted, [so] he went to the king [and] said: “King, before you condemned
to death these two slave boys today, you should have judged whether they were
really guilty or not. Oh king, finding guilt without investigation is not proper
justice”
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(S.) if the king of the kingdom ever becomes a tyrant
the subjects die burning from the demerit of the king

(Jh.) whether bad or good luck
happen in the kingdom ...................c.oen.
according to the nature of the king the subjects are happy or

unhappy

(K.) Having heard the good advice of the pundit, the king said: “Respectable pun-
dit, as the dark night becomes lighted by the clear and white moonlight of the full
moon, having heard your rational words I can understand now that I committed
a great mistake in not investigating them.” Then the king called a messenger [and]
said: “Oh messenger, without delay go to the cremation ground and fetch the two
boys.”

The executioner put the two boys on the ground like helpless baby fawns, pulling
the sword out of its scabbard he was about to kill them. The messenger saw that
scene from a distance from the execution ground [and] rising his voice shouted:
(S.) stop, stop, oh executioner!

do not slay now the boys ..................cooeeee.

I have orders
I have to take them to the king ...............

(D. Jh.) having rescued the boys [he] took [them] quickly to the king’s presence
then the king asked
asked them gently
tell me, oh servants, tell me quickly all the full account clearly

[27] (Jh.) what have you done
with the tradesman’s wife .....................

in the dead of the night ........................
(D.) leaving aside fear and embarrassment, tell me clearly

(D. Jh) hearing the king’s speech weeping in great grief
the boys said
she is not the wife of the tradesman she is our mother
oh king, please listen to us

(Jh.) please, king. listen to our words
sheisourmother ...........cocooiviiiiiiiiiii,
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(D.) we, the wretched ones, saw our mother we tell you this quickly

(K.) The king was surprised to hear the account of the boys and said: “Dear boys,
you are the sons of the fishermen, how can you introduce the wife of the tradesman
as your mother?” Then the boys, clasping their bloody palms together, said in a
tormented voice:

(S.) the fishermen are not our parents, please listen
we shall explain to you our account
we were born in a royal family, we are princes

(Jh.) we poor ones lost our father and mother on the bank of a river

[28] (S.) Sambhuamitta is our father Ke$ini is our mother
the prosperous city of Campaka is our motherland

(Jh.) Do listen, oh king!
our motherisintheboat..................

(D.) Our sad mother, oh king, is in the boat

(K.) Having heard the words of Jayasen and Jayadatta the king understood that
those two boys were none but his beloved Jayasen and Jayadatta [and] his whole
face lit up in ecstatic happiness like the sky suddenly free of clouds. Then he rose
from the golden seat and said: “My boys, I am your wretched father Sambhamitta”
Having said this,

(S.) the king quickly embraced them
again and again [he] clasped them to his chest [and] kissed them

(Jh.) tears of joy flowed down
flooding his cheeks .............c..cooiiiiil.
from both the kings eyes ......................

(D.) what happiness, what heavenly happiness, [brings] in this world the
face [of one’s] son

(S.) the boys then weeping
said in a distressed voice
ever wretched our mother

is, oh father, [still] in the boat.
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[30] (K.) Oh father, as a wild doe caught in the hunter’s net suffers much tor-
ment at the hands of the hunter, in the same way the tradesman having bound
our mother with iron fetters is inflicting on her unbearable tortures in the boat.

(J) Oh father we beseech you
falling at your feet .................coooiiiinnn.

(D.) let us go father to the river bank to fetch our mother.

(K.) The great king Sambhumitta, having heard from the words of his sons that
news of his dearest [wife] became mad with joy and having gone to the river bank
told the tradesman: “Oh brother tradesman, that woman who is in your boat is
my wife. One day in the dead of night, due to an evil turn of fate I lost her on
the bank of a river. Be compassionate my brother, please return [to me my] life
companion. The tradesman having heard such words from the king, said: “Oh
king I return her, you take her along” Then

(S.) the king climbed on the boat Kesini by her name

(D.Jh) he called in a very sad voice
hearing the words of [her] dear husband the queen went crazy
[and] cried out in a loud voice

(Jh.) the queen swooned
having fallen at the feet of the king ........................

(D.) seeing [her] husband after such a long time the queen swooned.

[30] (S.) when she gained consciousness, the chaste wife
the gem of mankind [Sambhamitta] raised her in great love and care and said

(Jh.) oh dear, do not cry
let’s go to the royal palace now ..................
oursonsarewithus .............................

(D.) let’s go to the royal palace now, with our sons

(S.) taking his sons and wife the king went to the royal palace
various auspicious instruments were played to an extremely sweet tune
king Sambhumitta was intoxicated with happiness
all the subjects were rejoicing
in the royal palace of Taksasila there started a great celebration°¢

1°6Bazaar=market=festivity.
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(Jh.) there started a great celebration
in the kingdom of Taksasila .....................c
the king and queen were reunited .....................co
mother and sons were reunited .....................o

(D. Jh.) mother and sons were reunited, there started a great celebration

(K.) It was mentioned in the Jataka [that] in their preceding lives Jayasen and Jaya-
datta were born as the sons of king Sambhamitta’s wife, queen Kesini. In that life,
at the queen’s importuning, king Sambhamitta brought two young chicks from
the top of a tree for the entertainment of the two boys. Returning to the nest,
the couple of talking birds [31] were overwhelmed with the pain [caused] by the
separation [from their chicks] due to the disappearance of the two chicks. When
they'” stopped playing, king Sambhamitta put back the two chicks in the right
place. The parrot and mynah were very delighted to get back the two chicks. Be-
cause of the bad deeds of his previous life king Sambhtmitta lost his own two sons
and wife in this life and had to suffer the endless pain of separation before getting
them back again because he stole the chicks [and] caused unbearable pain, [even
though] he returned them again.

(S.) in this earthly life, whatever one does
one has to accept a similar result.
Sambhamitta’s ballad has now come to an end

(Jh.) Oh you, assembled good people, shout the name of the Buddha in love and
bliss

the end

shout the name of the Buddha and hail him
raising your arms in the ecstasy of loving bliss .............c....co.coeiini
all your sufferings will go away ..........ccocooiiiiiiiiiiiiii

[I] Oh you, assembled friends, recognise this

(my) wealth of Buddha Dhamma and Sangha (twice)

the triple gem appeared on this earth in order to save beings by giving [them] the
mantra of non-violence

we give up the worship of illusory things when we worship the Arahant

[there is no one] but that compassionate one to get across the ocean of life

'7Jayasen and Jayadatta in their preceding life.
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give up jealousy, abuse, quarrelling and embrace each other

take on your body the bond of unity, accepting the tendency of the current time
give up the stubbornness of aristocracy, give up the glory of monastic nikaya'°®
with concentrated mind meditate on loving kindness

in order to practise the means to the life beyond, you should communally take
up initiation'®® [, i.e.:] on the two seventh days in the month'*® and on the new
moon and full moon days

those who are householders either in the morning or in the evening should take
the five precepts

otherwise life would pass fruitlessly, and how shall you be liberated?

all around there will be prosperity, the glory of the nation and Dharma will in-
crease

this is the pleading of poor Baskar at the feet of the nation

[II] I have spent my time meditating on you in this world

oh Dharma - my heart is trembling seeing the darkness [and] the days finishing
the cuckoo started calling

I kept waiting hoping that [you] would appear one day

day after day all my days have passed (ditto)

oh Dharma - I have made the abuse of relatives and friends my garland

only because I shall get you

if you appear everybody will know [you] as the compassionate one

let the drum sound filling up the world (twice)

oh Dharma - non-violence is the greatest Dharma which is the essence of your
religion

[by it] people get liberated

Baskar says that when your are one’s navigator there is nothing to worry about
one gets encouraged by getting that sign.

[III] We get destroyed because we lack the attitude of friendship, oh friend, beware
of Buddhist people

(oh friends) the leaders that we follow quarrel with each other [and] we are ashamed
when we hear the rumour

1°8This is a clear appeal for the unity of the Bangladeshi Sangha.
1*9Lit. get the mantra.
*°[the dark and bright fortnight].
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in many books and pamphlets they make negative propaganda about different
races

oh friends, is this the way to bring development?

(oh friends,) being born Buddhist, [we] have adopted non-Buddhist customs
each of us lives blinded by selfishness

there are only a handful of Buddhist people, we do not understand the rules of
advancement

oh friend, we destroy various [Buddhist] institutions

(oh friends,) keeping together, let’s be intoxicated by the music of unity

there is no deliverance without this idea

get rid of jealousy and abuse, take upon yourselves the tendency of the present
time

keep your meditation on loving kindness in the binding of unity

(oh friends,) give up the differences of lineage [and] nikaya, improve your own
religion

please listen, oh you, the whole Buddhist public.

this is the prayer of poor Baskar, do not keep quiet when you know the truth.
the fire [of destruction] has caught the corner of our house.

[IV] worship the divine Buddha, utter the word of the divine Buddha, take the
name of the divine Buddha

giving up attachment to possessions avoiding great slumber (slumber of delusion)
he is the practitioner of salvation

oh you, play on the mrdanga and drum and utter Buddha[’s name] with blissful
love

sing the qualities of the Buddha with ecstasy (three times), remember it again
let’s go to the other side of the river of life

o you black bee''* sing day and night the qualities of the Buddha, the gem of the
lineage of Sakya

he who floats on the nectar of the name of the Buddha attains salvation

wake up, wake up, Buddhists of Bengal ! Why are you sleeping?

China, Ceylon and Japan are awake, Tibet, Nepal and Bhutan are awake, Burma,
Thailand push forward, they are intoxicated by the sixth Council

within the time of two and a half thousand years the Buddhist religion will rise
pervading the hearth with the mantra of non-violence, it will rise again

See note 75.
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the speech of the great man is about to come, alas! Why are we immersed in
the delusion of blindness selfishness, quarrel internally [and hence our] society is
becoming as if dead every day?

wiping away the black smear of violence, animosity and duality, oh you, forget all
group quarrels.

swinging on the swing of unity holding the banner of non-violence, oh you, forget
all group quarrels.

this is the appeal of poor Bhaskar: engage your mind in meditation on compassion
embracing each other with the tune of unity, dedicate your life ........

[V] say Buddha, say Dharma - oh [my] mind once say Sangha
saying Buddha, Buddha, Buddha let’s go to the [far] bank of the river of
life**2
to cross the ocean of life'*3 - call Buddha the helmsman
indeed the Buddha [is] food for hunger - indeed the Buddha is water for thirst
the Buddha is in water, Buddha is in land, the Buddha is in the moon, the
Buddha is in the sun
the Buddha is in fire, the Buddha is in wind - oh you people heartily salute
the Buddha

(D.Jh.) there is no other friend
ei, without the unique Buddha .....................
ei, without the unique Dharma........................
ei, without the unique Sangha........................

Wake and arise young Buddhists, society is going to pieces (twice)

should the glorious boat of the Tathdgata sink into deep darkness?

the aristocratic chiefs [of the villages] are not conducting themselves according to
laws, being deluded by illusion, they wield the stick in every house (twice)

the religion of the nation is falling apart; teach [them] the essence [of religion];
make your birth useful, and fence around your own religion

the leaders who are educated - have completely lost their personality in quarrels
their hearts are full of delusion, being blind with selfishness they destroy society.
this is poor Bhaskar’s appeal to the Bengali Buddhist students, please for them
explain the modern development of non-violence and loving friendship.

"*Which separates this world from the other.
13 Use of “ocean” and “river” with same meaning. In Chittagong coastal area the ocean is called
boronadi or bairernadi, meaning the river of outside.
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[VI] oh you my mind, you didn’t practise worship and devotion

(Jh.) you did not recognise who is the philosophers’ jewel which is the treasure of
religious practice

listen, my mind, listen to my words, keep your mind fixed on the Venerable Bud-
dha (alas my poor mind)

if you say Buddha Dharma and Sangha, there will be no fear from sin, oh my mind
birth, old age and the disease of being, will not exist

repeat the name of the guru who has given you that mantra (twice)

if you can call him in the proper manner you will realise him inside your heart
(twice)

in fact you don’t know how to call properly

where is your country house, where is your house, where do you conduct your
living (twice)

Sariputta and Moggallana were the ones who became the Lord’s disciples

tell me indeed in which age, to which pupillary lineage you belong

(Jh.) Those who will engage in killing and stealing
as a result of their misconduct will go to hell
whoever will lie or drink alcohol
the goddess of good luck will leave him day by day
your own friends revealed that by the performance of sila one goes to
heaven
the virtuous people are inviting you, go and rejoice in their company
love the company of the virtuous, show them your respect by bowing your
head
entwine their feet with the creeper of your devotion.

[VII] not understanding the nature of the river (oh my mind) don’t dive in that
river

the unbounded expanse of the river - do not swim

if you dive in you will not be able to find the other side.

I went to the bank of the river - oh! how many people are deluded

they are suffering only watching the waves of the river

the benign teacher Venerable Gautama is on the other side

(oh my mind) one can cross if one has devotion, there is no need for money

say Buddha Dharma and Sangha, remember the name of the triple jewel

then, my mind, you can go
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the meritorious people can reach the other bank of the river

the sinner cannot go - sharks and crocodiles will not leave them alone
make the boat of your body balanced, find the boatman, your mind
then you will be able to go

take refuge in the eight precepts and the five precepts

and follow every day calmly the meditation on loving kindness and
compassion and so on

there are six oarsmen in the boat of your body they always try to cheat you
oh my silly mind, why are you not in control?

poor and humble Binay says: get hold of the feet of the teacher
without a guru you cannot go to the far bank of the ocean of life

[VIII] Sambhumitta is our father, Kesini is our mother
we have explained everything, oh you, our beloved king
(the city of Campaka was our motherland)
Campaka city was our motherland
we left the city due to our bad karma

Sambhumitta is our father
Ke$iniisourmother ..............cooviiiiiiinn.
aswe have disclosed .........ooovvviiiiiiiiiiiin,

oh you Buddha friend of the poor people, save this unlucky one
I have encountered danger - I call you again and again
the power of the destitute
comes from your feet
there is nobody besides you - in this world for the destitute
when you will call Buddha, in a helpless pitiable voice
please appear in front of me once
save me this luckless one
I call you again and again
I am in danger
besides you there is no rescuer
I call you holding your feet
like little children
I call you the incarnation of Buddha
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The Sokka Yorae haengjok song (Ode on the acts of the Tathagata Sakya-
muni) was written by the Korean Chdnt’ae (Ch. Tiantai) monk Mugi in
1328. It is a biography of the Buddha in verse form, which in character
somewhat resembles a seventh-century biography by the Chinese official
Wang Bo. Both are based on Chinese renditions of the Buddha’s life story,
but while Wang’s work is a terse adaptation tailored to the tastes of a literati
audience, in Mugi’s work the terse verse format functions as a framework
to contain extensive commentaries. The commentaries discuss Tiantai doc-
trinal points as well as issues that confronted both lay and monastic prac-
titioners of the time. Mugi’s foremost concern seems to have been to use
the life of the Buddha as an inspiration to counter lax interpretations of the
precepts among his fellow monks and inspire them to have more respect for
lay donors.

Introduction

Scholarship on the biography of the Buddha has traditionally focused on discover-
ing the real person behind the myths, and as such many studies dealing with the
Buddhass life have been based almost exclusively on the earliest Indian sources.
Although the past two decades or so have witnessed a move away from the obses-
sion with Buddhist origins, the vast body of Chinese texts that describe the life of
Sakyamuni has been virtually ignored following the pioneering work of Samuel
Beal in the late nineteenth century. In this paper, I intend to use a fourteenth-
century Korean work - the Sokka Yorae haengjok song (Ode on the acts of the
Tathagata Sakyamuni) by Mugi - as a starting point to reflect on the role of the
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Buddhass life story in the religious life of medieval Korea. The work is derived
from earlier Chinese biographies, and will allow us to see how the biography was
understood, how it developed, and how it appealed to religious sensibilities in
Koryo Korea (918-1392). About a century after it was composed, one of the first
works to be written in the newly created Korean alphabet was a biography of the
Buddha called Sokpo sangjol F& il 5 fii (Detailed record of the Buddhass life, 1447),
followed by a poetic version, the Worin chongang chi kok H FI T-{L.. 2t (Songs
of [the Buddha’s] moon reflected in a thousand rivers, 1449; see Olof). Although
better known, these works have not been amply studied either. To understand
the Korean contribution to the development of the biography, we would need a
systematic comparison between the Sokka Yorae haengjok song and Chinese bi-
ographies on the one hand, and later Korean biographies on the other. Given the
present state of scholarship this is not yet feasible; thus this paper will limit itself
to situating the work in the long tradition of writing the life story of the Buddha
and to teasing out aspects of its religious agenda.

To provide some context, I will first try to sketch the history and development
of the biography of the Buddha as a genre of Buddhist literature, to show Mugi’s
indebtedness to the Chinese redactions of this genre. Next, I will summarize all
our current knowledge about Mugi and his work; and finally, I will try to assess the
significance of the sectarian and other religious agendas that are clearly present
in this work.

Development of the biography in East Asia

Ironically, despite the obvious importance of the figure of Sakyamuni in the Bud-
dhist religion, Western scholars have paid comparatively little attention to his bi-
ographies. More precisely, they have paid little attention to the religious function
of his biography. Instead, since the end of the 19th century, the focus has been al-
most entirely on recovering the “real Siddhartha,” the historical figure behind the
myths; as a result, most biographies composed in Asia over the past two millennia
were rejected out of hand as hagiography, and instead scholars focused on finding
the most reliable elements in the earliest textual strata, the Pali texts. With the re-
alization that this representation of Buddhism is a form of “protestant Buddhism”
spawned in the context of colonialism, the study of Buddhism has undergone a
sea change in recent decades, but with as yet comparatively little attention to the
traditional representation of the Buddha life; an exception is John Powers’ recent
A Bull of a Man, but for studies of the East Asian tradition, the pickings are still
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meager. Following the pioneering translations of Samuel Beal, there are only the
abridged translation of an early Chinese version by Patricia Eichenbaum Karetzky
and a few partial studies, most of them focusing, however, on the art-historical
aspects of the story (Lesbre, Murray).

The best starting point for an overview of the complex biographical tradition
is still Lamotte’s treatment of the “deified Buddha”. Despite sharing his contempo-
raries” skepticism regarding the value of the “legend”, at least he takes the material
seriously. Lamotte discerns five stages in the development of this legend (Lamotte
1986, 648):

biographical fragments found in sitras
biographical fragments found in Vinayas
autonomous but incomplete “lives”
complete lives of the Buddha

The Sinhalese compilations

A ool

One can of course argue about the agenda of this scheme, which supposes a grad-
ual progression towards more sophisticated (and more mythologizing) biogra-
phies, but it remains a useful starting point. What interests me for the purposes
of this article is especially sections 3 and 4; what he terms “incomplete” biogra-
phies are those that focus only on part of the Buddha’s career, typically from birth
to enlightenment (excluding his ministry and death). Although a few Sanskrit
texts remain, notably the Buddhacarita, Lalitavistara and Mahavastu, the bulk
of the material is in Chinese; Volumes 3 and 4 of the Taisho edition of the East
Asian canon contain numerous biographical scriptures, the oldest one translated
in 197 Ap. How closely these texts follow Indian source texts is not clear, though
comparison with the remaining Sanskrit texts shows a high degree of faithfulness.

But there is another category of texts, not discussed by Lamotte, that it is also
very useful to consider: completely new renditions made in China." From the
sixth century onwards, a number of texts appear that were composed by Chinese
monks:

1. Shijia pu &3 (Genealogy of the Sakyas), T 2040; K 1047; Compiled by
Sengyou (445-518) of the Liang (502-557)

'As far as I am aware, no studies have yet been made of these texts; Arthur Link wrote a very
interesting article on Sengyou’s life and works, yet among his works focuses almost exclusively on
the Chu sanzang jing, devoting only a few lines to the Shijia pu (Link, 26). The work is also briefly
mentioned in Sonya Lee’s Surviving Nirvana (Lee 94-96).
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2. Shijia shipu FEM G (Clan genealogy of the Sakyas), T 2041; K 1049; Com-
piled either by Sengyou of the Liang or [more likely] by Daoxuan (596-667)
of the Tang in 665

3. Shijia fangzhi ¥ )7 ;& (Gazetteer of the Sakyas), T 2088; K 1048; Com-
piled by Daoxuan of the Tang in 650.”

Obviously these were compiled because it was felt that the Indian biographies
lacked something, so it can be surmised that these biographies address specif-
ically Chinese concerns: indeed, one finds that they introduce elements of Chi-
nese Buddhist tradition, such as the dating of the Buddhass life according to events
described in Chinese records.? The first two, as can be seen from the titles, are es-
sentially “genealogies,” studies of the Buddha’s ancestors, both historically - from
the first ancestor to his father — and mythically/spiritually, i.e., his relation to other
Buddhas and the succession to his teachings by his disciples. An interesting as-
pect of these works is that they were written by monks with a keen interest in the
vinaya.

In what appears to be a next step, these sinicized biographies were popularized
(or rewritten for a different audience); the earliest such example I have found is
Wang Bo's Shijia rulai chengdao yinghua shiji ji T30 01 A BCE [ b 4355 ] 5
(Record of the Tathagata Sakyamuni’s enlightenment (and factual accounts of his
miraculous transformation)). As the title indicates, it is also a short biography of
the Buddha, in 2034 characters (Lesbre, 70). Not much can be ascertained about
the author or the text. The meager biographical details about Wang Bo 1= reveal
that he was a very talented literatus who fell afoul of Emperor Gaozong (r. 649-
683) after writing a satirical piece about the princes, and died early, aged 28 or
29.4 His exact relation to Buddhism is not clear, but like many Tang scholars he
may well have been a Buddhist in private. In any case, he wrote several pieces for
Buddhist monasteries, mainly in Sichuan.> According to one tradition, this record

*Information based on Lancaster and Park. T stands for the Taish6 Tripitaka compiled in Japan
in the early twentieth century, and K for the Tripitaka Koreana, compiled in 1237-1248.

*For example, Daoxuan works the persecution of Buddhism in China into his account to illus-
trate the idea that the dharma was in its last phase. See Chen, 20. (citing T. 2088.51.973¢).

4See the biographies collected in Lin Hetian, 285-289; according to the biographical essay by
He Lintian in the preface, Wang’s dates are 650-684.

>Mainly in the Zizhou and Yizhou circuits. The connection with Sichuan is not clear, but the
following can be gleaned:
(1) According to Chen Huaiyu, p. 50 n. 70:
This footnote deals with Wang Bo’s inscriptions for monasteries, notably two in Sichuan; e.g.
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of the Buddha’s life was composed for the Lingguang temple % . ¥ when he was
military attaché in Guozhou - it was carved on stone in the temple compound.
However, this record is full of inconsistencies and cannot be taken at face value
(He Lintian, 264, 267 n. 2). Also, it is very different in nature from the pieces he
wrote for other temples.

Even though the piece’s origin is not clear (e.g. whether it was commissioned
or whether he wrote it for himself), there is some evidence about how it gained
traction. In one edition of this text, very detailed annotations are added by the
monk Daocheng i .6 The text by Wang Bo is an extremely terse overview of
the Buddha’s career; some events are described merely by the name of the locality
where they took place. Therefore, Daocheng’s comments (he lived ca. 1019), are
very useful in helping to decipher Wang Bo’s record.

Wang Bo's record together with Daocheng’s commentary ultimately contrib-
uted to one of the most influential Chinese biographies of the Buddha, the Shishi
yuanliu ¥ IR (The origins and development of the Sakyas). This was appar-
ently the work of a monk called Baocheng £ Ji(, originally from the Ningbo re-
gion and working at the Baoen-si in Nanjing around 1425, when the work was
published. All this can be gleaned from a short colophon found at the end of
the first part of this edition (Choe); no other information is available about this
monk or his work. However, it can probably be explained against the background
of the rapidly developing publishing world in this part of China; around the same
time, illustrated books about Confucius’ life appeared (Murray), so that there was
clearly a demand for didactic, comprehensive works that could be read by a wider
audience. The connection with Wang Bo's record is clear both from the fact that
it is reprinted in editions of the Shishi yuanliu, and from the fact that the latter
uses many phrases from Daocheng’s commentary.

But the main feature of the Shishi yuanliu is that it neatly divides the narrative
into 200 sections, with illustrations, each of a key event; the text consists mainly of
citations from the earliest biographic scriptures. In a second edition of the text in
1486 the material is expanded to 400 sections: roughly half deal with the Buddha’s
life, and the other half with key people and events in the later history of Buddhism,

“Yizhou Mianzhuxian Wudushan Jinghi [sic; should be Jinghui] si bei,” in Wang Zian ji zhu (Shang-
hai: Shanghai guji chubanshe 1995), 461-474. His dates are given as 650-676.
(2) Timothy Wai Keung Chan gives some more background but no information on his attitude to
Buddhism (his research does mention Wang Bo’s visit to Sichuan, where he visited some monas-
teries).

*Wang Bo, 147-173. This is most likely based on the Zokuzé edition.
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mainly in China.” This work thus represents the culmination of biographies of
the Buddha in China, preserving the main themes of the life story as developed
from the first “incomplete” biographies in India, but integrating Chinese themes
and expanding the narrative so that Chinese (and even Korean: this work also
includes biographies of the Korean monks Uisang (625-702) and Wonhyo (617-
686)) Buddhist history is also included. Korean attempts at creating a biography
of the Buddha can best be understood against this sinitic background, but also
show their own creative development.

The earliest Korean biography: author and background

The Sokka yorae haengjok song F& MU AAT# M1 (Ode to the Acts of the Tathagata
Sakya[muni]) was authored by the Koryé monk Mugi 47} around 1328. Unfor-
tunately virtually nothing is known about this monk; all the information we have
is to be found in the editions of this work, notably in the supplementary mate-
rial such as forewords, postscripts and colophons. All editions first of all contain
an introduction (sé J¥) by the official Yi Suk-ki 2% f{#, a drafter of royal cor-
respondence and official of the senior third rank in the Royal Secretariat.® This
introduction, dated 1330, has the following to say about the work’s author:

Now Mr. Muk, a person from Mt Sihiing,” whose personal name is
Mugi, is a rustic person not given to ostentation, and this appear-
ance is a reflection of his mind. In his younger days he traveled to
Mt. Tiantai [Korean: Ch'dnt’ae], concentrating his energies on vacu-
ity. He personally drafted the Acts of Tathagata, composing it in five-
syllable [couplets], followed by comments.*°

7On the histories of these editions, see Chioe Yonsik’s article.

¥No biographical information about him is available: his name does not even appear in the Ko-
rydsa (History of the Koryo dynasty, 1451). He is known however as the author of three inscriptions,
all dated to the period 1325-1330s. Two are short epitaphs for other officials, Cho Yon-su (1278-
1325) and Kim Sting-yong (1268-1329), most likely composed in the years of their death, and one
is a stele for the Yogacara monk Misu (state preceptor Chajong, 1240-1327), erected in 1342 at
Popchu-sa. From this we know that Yi Suk-ki must have been regarded as one of the leading literati
in the period 1325-1330.

*Sihiing %A B the only locality with this name I could find is a satellite city of Seoul, about 10
km. south of the city. But I have not been able to find any information confirming either that there
is a mountain of this name; or that the locality had the same name in Kory®.

°From the edition in the Harn'guk Pulgyo chonsé (Seoul: Tongguk taehakkyo,1990), 6.484b12-15
[hereinafter HPC].
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This introduction is followed by another introduction, this one by Mugi, who
identifies himself as “Mugi, a Ch'dnt’ae scholar in the final [days of the law] from
Puam [hermitage]”. This introduction is dated 1328, which we can take as the
year he finished this work. It is a postscript, however, that contains the most
detailed information and ties together the few snippets from the introductions.

The postscript (pal ) was written by the “Sramana Ki from Paengnyon-sa on
Mandok-san, on the eighth of the second month, [1330]” On Mugi, he writes:

Now the elder Mugi from Puam took refuge with a disciple of the
fourth patriarch of Paengnyon-sa, Ch'énch’aek (state preceptor Chin-
jong, ca. 1206-1293), named Ian ... He tonsured his head and donned
the monastic robes, and took Unmuk S22k as his dharma name. He
mastered all the writings of his school, and passed the monastic exam
with the top rank. He gained in reputation as abbot of Kuram [tem-
ple], and walked high up the road of fame. One morning [however]
he spat it all out, discarding [fame] like an old shoe. He traveled to fa-
mous mountains such as Kimgang and Odae-san, and finally arrived
at Sihting-san, where he built himself a hermitage to dwell. Till late
he intoned the Lotus sitra, invoked Amitabha, painted Buddhas and
copied scriptures; this was his daily activity, and thus he spent twenty
years. With his remaining energy he searched through the Buddhist
scriptures and the writings of the patriarchs, and composed his Odes
on the Acts with notes."*

Thus we know that, although mostly identified as Mugi, his monastic name was
actually Unmuk (abbreviated as “Muk” by Yi Suk-ki). Although one author iden-
tifies him as a “monk of the Tiantai school, active in the Hangzhou region,”** he
was clearly Korean. Possibly he went to China, which was certainly possible in this
era, when Koryd was dominated by the Mongol Yuan dynasty, and many people
could travel from Koryd to other places in the Yuan empire. Most importantly,
he was part of the Korean Chdnt’ae school, founded by Uich'dn (1055-1101), but
especially the tradition started by Yose at Mandok-san.

"HPC 6.539C15-24.

*Lesbre, p. 70. The confusion probably stems from Yi Sukki’s intro, which says he traveled to
Mt. Tiantai, not too far from Hangzhou; yet the author of this article also claims the introduction
was written in 1278, but I could not find any evidence for such a date. The reference is to the Shijia
rulai xingji song (Dai Nihon zokuzokyo, 1-2 yi -3-2, pp. 104-122), clearly the same text as the one
discussed here.
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Yose [ 1 (1163-1245), also known under his posthumous title Wonmyo
kuksa, is especially famous as the founder of the “White Lotus Society” (Paengnyon
ky6lsa F13E i il) at Mandok-san (near Kangjin, South Cholla). Although he had
become a monk in the Korean Ch'ént’ae school, during the turmoil of the Military
Period (1170-1256) he seems to have become swept up in Chinul’s reform move-
ment, based on the formation of societies for the practice of prajiia and samadhi,
but mainly under a Son (Zen) umbrella. After a while, however, he returned to a
Chont’ae temple, and in 1208, during a retreat in a hermitage at Wolch'ul-san, he
had a realization to the effect that only through a profound understanding of the
Tiantai teachings could one get rid of the manifold afflictions (“diseases,” karmic
actions). From then on he started to lay the foundations of a devotional move-
ment based mainly on Tiantai traditions: in 1216 he organized the White Lotus
Society at Mandok-san with the help of local lay supporters, and in 1221 another
White Lotus Society at Namwon; in 1232 he launched the Samantabhadra ritual
(% £ 1B %5), which was to become the main focus of devotional practice. (Ch'ae
1991)

It is impossible here to unravel all the aspects of this movement; suffice it
to say that though the name and soteriological framework were derived from
Huiyuan’s famous White Lotus Society, more direct influences were Siming Zhili
(960-1028) and Yongming Yanshou (d. 975); the actual Samantabhadra ritual
combined Tiantai theology, Lotus Sutra devotion, Pure Land incantation, and
confession/ penitence rites. It was continued after Yose’s death in 1245 by his
disciple Chonin (1205-1248), and after his premature death by another disci-
ple, Chidnch’aek (1206-1293%?). Chdonch'aek was known as the fourth patriarch
of Mandok-san, and it was through one of his disciples, Tan [fi]4, that Mugi was
connected to this tradition.'> However, since we know so little about his life, we
cannot exclude the influences of other traditions, although he was undoubtedly a
committed Ch'ont’ae monk, as will become clear when we look at his work.

Acts of the Buddha

As already described in the introduction of Yi Suk-ki, the Sokka yorae haengjok
song is a narrative poem, interspersed with comments by the author. To be pre-

'3 Although we are relatively well informed about Yose, Ch'dnin, and Chdnch’aek, the first, second
and fourth patriarchs, virtually nothing is known about the third patriarch, or about Mugi’s master
Tan. For a brief overview of the problem of the Mandok-sa patriarchate, see Ho 1986, 277-78.
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cise, it consists of 776 verses,'* and refers to more than 9o sources (Yi 1977).
The poem is regularly interrupted by blocks of commentary; since comments (or
notes) usually pick up on a particular theme,* these interruptions can also be
interpreted as marking subdivisions of the text, and thus we can divide it into 66
separate sections. If we look at the main themes of fascicle 1 (which deals with
the Buddhass life), we have the following outline:

Sections 1-12: cosmology; 11-12 deal with the creation of the world, and fin-
ish with the emphasis on how rare it is for a Buddha to come into this
world

Sections 13-15: The Buddha’s family, his birth

Sections 16-17: death of his mother, prowess in youth

Sections 18-21: four encounters, vow to leave household

Sections 22-25: escape from palace, years of arduous practice

Sections 26-36: enlightenment, beginning of ministry, five periods of teach-
ing, marvelous efficacy of supreme teaching

Sections 37-44: final teachings, nirvana, cremation, distribution of relics, King
Adoka

Sections 45-47: continuation and future of the teachings

This is the content of fasc. 1, which deals with the Buddha’s life; fasc. 2 covers
themes such as the transmission to China, the end-of-dharma timeframe, the
need for meritorious action, pure land teachings, and what constitutes correct
practice for monks.

Thus it is immediately obvious that the story of the Buddha’s life occupies only
a very small portion of this work: for example, the part from his family to the four
encounters only occupies 50 verses. This excerpt illustrates how terse the narrative
is:

Seven days after giving birth,
his mother died and was reborn in Trayastrimsah.
His aunt greatly loved the Way,

" According to Mugi’s own statement: HPC 6.485b3. I counted only 642 five-character verse
lines; no rhyme seems to be used.

»“If in the verses the meaning is not apparent, then I have added a note in the main text below
the verse” HPC 6.485b3.
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she brought him up without sparing any effort.
At the age of seven his knowledge surpassed that of all men,
and among the various arts there was none he did not master.
Then they gathered all the maidens of the Sakya clan,
And chose one among the myriad candidates.
Her name was Yasodhara,
And she was perfect and peerless in every respect.
But the prince, although betrothed to her,
Had no worldly thoughts whatsoever.
One day he announced to his father the king
That he wanted to see what was outside the four gates.
On the road he saw four kinds of scenes;
These are life, old age, sickness and death.

While Wang Bo's Shijia rulai chengdao ji is similarly brief in its treatment of key
events,' at least the whole poem is about the Buddha; here only about 130 verses,
from sections 13 to 27, deal exclusively with events in the Buddha’ life, and are
similar to themes found in other biographies. The introduction, on the other
hand, deals with Buddhist cosmology, and after the enlightenment of the Buddha,
the author basically turns to an extended discussion of the panjiao #1124 (clas-
sification of the doctrines) theory, explaining his ministry through the Chinese
sectarian theory that the Buddha’s ministry developed along five distinct stages
of increasing sophistication, culminating in the Lotus Sitra, the main text of the
Tiantai/ Ch'ont’ae school. Thus, although sections 28-36 deal with the Buddha’s
ministry, they do so through a heavy sectarian lens, focusing on Chinese scholas-
tic concerns rather than an actual reconstruction of this part of the Buddhass life.
Sections 37-44 shift the focus back to the figure of the Buddha for an account of
his final nirvana. The second fascicle starts with a brief account of the history of
Buddhism in China, but soon veers into a discussion of certain points that were

'Comparison with Wang Bo’s biographical poem shows very little overlap; the corresponding
section of the Buddha’s life is given as follows:
Sometimes he acted like a child, sometimes he practiced the five bright studies.
As for his training in the martial arts, the arrow pagoda and the arrow well still exist.
As for his penetrating power, the elephant traces and the elephant pit are still there.
He received the pleasure of [carnal] desire for ten years.
Presently he went sightseeing outside the four gates, and took pleasure in [the sight of]
a Sramanera, but loathed [the sight of] an old person, a diseased person and a dead body.
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obviously of special interest to Mugi, such as the importance of meritorious ac-
tions and correct behavior and practice in the end-of-dharma age.

Most developments that we see here can be said to be further elaborations
on themes already introduced in previous works — for example, the cosmology
part is also present in Daoxuan’s biography of the Buddha, as are elements of
sectarian agendas. Though Mugi provides extensive notes that discuss problems
in the biography, most of these are not original, but fairly standard explanations
of problems such as the long gap between the dates of Rahula’s conception and
birth. A detailed analysis of the biographical motifs selected and Mugi’s notes
would undoubtedly prove valuable for a study of the development of the Bud-
dha’s biography in East Asia, but this is beyond the scope of this paper. What can
be ascertained from this superficial look at the structure and contents of Mugi’s
work, however, is that obviously he had other concerns besides the mere recount-
ing of the biography. Those other concerns, from Tiantai theology to methods
of practice for lay people, are so prominent that one can wonder why he uses the
biography of the Buddha as a vehicle rather than setting them out in a treatise.
Obviously it was important to convey these through the vehicle of the Buddha’s
life story, but why?

The most obvious place to look for reasons is in Mugi’s own statements regard-
ing his motivations. In his introduction, he emphasizes human beings’ inability
to realize their oneness with the Buddha, and the extreme charity of the Buddha’s
decision to take on a human form to help them realize it. Despite the fact that the
Buddha lived “2030 years” before his own time,'” in a place “68,000 leagues” re-
moved from Korea, yet the Buddha’s life still made its impact felt. But the traces
were too faint, and “not having personally listened to the sermons in India ...
having been born in the calamitous latter days [of the law], many keep the ap-
pearance of a monk yet in conduct go completely against the precepts. Thus, to
correct these deviations, one has to learn the doctrine and understand the Bud-
dha’s conversions, penetrate to the heart and insides of the Buddha.” Just as a sec-
ular person has to know where his parents come from, a follower of the Buddha
has to know all the facts about the Buddhass life.*

7Since this was written ca. 1328, Mugi thus supposed the Buddha lived around 702 Bc. More
conventionally, Chinese and Korean Buddhists of his time held that Buddha was born in the 24th
year of King Zhao of Zhou (958 Bc). See Ziircher, 272-3.

*¥Paraphrased from the introduction, HPC 6.484c5-485bg.
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At the end of the work, he takes up this thread again, lamenting his own fail-
ings and lashing out at all the abuses perpetrated by fellow monks:

Now as for Mugi, although he dabbles in the monastic vocation, and
proceeds with its practice, his vocation to keep the precepts is defi-
cient, his meditation is deficient... How can [I] not be ashamed be-
fore Buddha and Heaven! [However,] Vimalakirti says, ‘One cannot
save oneself from one’s own disease, but one can save others from
their diseases’*®

Despite his surprising self-criticism, this confession seems to be aimed at divert-
ing others’ criticisms, for he insists (somewhat disingenuously) that despite his
own shortcomings, he can still “save” others. In fact, he continues with a strin-
gent castigation of monastic malpractice in his time:

...on the pretext of Buddhist rituals, in groups they descend on vil-
lages and households, begging everywhere, but their only desire is to
acquire much; how would they have the thought of benefiting oth-
ers! When they have amassed for themselves, they indulge together
without degree, and call it ‘managing good things. [note:] This is the
karma for becoming a hungry ghost.?°

In fact, in one edition of this work,** the final part is added on in an expanded
version as an “Admonition” (Kyongchaek " ), which further underlines the
purpose of this work as a warning to his fellow monks. Two aspects in particular
stand out in this: first, the literal interpretation of the precepts and the emphasis
on retribution (including rebirth in hell), and second, the emphasis on the bene-
factors, the laity: donations accepted or solicited out of greed are a very serious
breach of morality, which will lead to many evil rebirths.

Of course one cannot reduce the whole work to these themes: as indicated, it
elaborates on Tiantai doctrine, but besides these doctrinal themes it is also a vast
compendium of Buddhist knowledge and lore, elaborating on countless issues
that undoubtedly were important to both monks and laity of the time (and are
still relevant). Yet the recurring theme of upholding the precepts and retribution
is unmistakable, starting with the beginning of the biography, which emphasizes

YHPC 6.538c22-539a4.
*°HPC 6.539a12-15.
*'Edition privately owned by Min Yonggyu, no date. See HPC 6.541¢, note 1.
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the rarity of a Buddha coming into the world; elsewhere the difficulty of gaining
a human rebirth is emphasized.>* The message behind this is clear: don't squan-
der such rare opportunities through greed and selfishness! Not surprisingly, the
part of the commentary which deals with a section on donations and meritorious
action is the longest.?3

Conclusion

This paper is based on an as yet superficial reading of the text, not an in-depth
textual analysis. The exact “lineage” for the text should be examined in greater
detail; its basic material is obviously indebted to the Chinese renditions/transla-
tions of Indian biographies such as the Buddhacarita, though its indebtedness to
the works by Sengyou and Daoxuan should also be acknowledged.** Most of the
research on this work that  am aware of deals with its Chont’ae ideology (Yi 1977),
its ideology of reconciliation with Son (Yi 2000), or its relation to the later Han’giil
biographies (Sin). Yet apart from its sectarian/scholastic agenda, it clearly has a
deep concern with the precepts that transcends Mugi’s school and seems closer in
spirit to the “Vinaya school” monks Sengyou and Daoxuan, in whose works we
find adumbrations of his favorite themes.

We might also look closer to his environment for inspiration: undoubtedly
the actual corruption of monks in his time may have been a direct cause, though
we should be cautious with stock allegations of corruption. During his time, the
phrase “silk prior, gauze master” circulated to criticize corruption in the procur-
ing of promotion; and pressure was mounting from a gradually reinvigorated
Confucian elite. At the same time, the emphasis on retribution and the use of
the phrase “retribution of good and evil deeds” (5% /& 3 #it, HPC 6.539b) also
reminds one of the Sutra on divining the retribution of good an evil actions (Zhan-
cha shan’e yebao jing %535 12 WiE, T 839), a book which was introduced to
Korea shortly after its creation in the late 6th century, and was quite influential,
notably in the southwest region of Korea around Kiimsan-sa, where the key figure
in its practice was the monk Chinp’yo (fl. 8th century). Though we do not find
the same strong emphasis on expiation in Mugi’s work, which rather emphasizes
virtues such as giving and frugality, yet I think we cannot discount the influence
of the tradition of maintaining the “pure precepts” that was passed on in the area

**HPC 6.518c.
*HPC 522b-529b. Various kinds of meritorious actions and actors are described in great detail.
** And perhaps also the Fozu tongji; see Chong.
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around Kiimsan-sa in the southwest.>> Also, it is perhaps no coincidence that
two years before this work was written, in 1326, the Indian monk Zhikong el
7% (Stnyadisya) came to Koryd, where one of his most notable legacies was the
conferral of precepts and instruction on upholding them (Ho 1997, 46, 77-89,
Waley).

Thus this work is much more than a biography of the Buddha; but while using
the biography for its own agenda, it is also important for reminding us of the
perennial inspiration of the Buddha’s life story and its centrality as a call to action
for all believers.
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Greater Magadha: Studies in the Culture of Early India. By Johannes
Bronkhorst (Handbook of Oriental Studies, Section Two, India, Vol. 19).
PP- XX, 420, Leiden and Boston, Brill, 2007

Professor Bronkhorst’s book is a valuable contribution that will stimulate debate
among scholars and students and encourage them to re-examine ideas about the
nature of early Indian culture that are often taken for granted. However, not
all scholars will agree with his conclusions. Greater Magadha largely consists of
Bronkhorst’s arguments in favour of his belief that in early India the northwest
was the centre of a Vedic culture that was primarily concerned with ritual perfor-
mance and magical thought and that this culture was distinct from and diametri-
cally opposed to that of the northeast, Bronkhorst’s Greater Magadha, which was
primarily concerned with world renunciation and empirical thought. Bronkhorst
argues that Buddhism, Jainism and the sramana movements in general developed
out of the specific culture of Greater Magadha, as did the belief in karma and retri-
bution, which subsequently entered mainstream Vedic culture. There is not space
in this short review to address Bronkhorst’s arguments with the detailed response
that they deserve; its purpose is rather to present an overview of the strengths and
weaknesses of the book.

The reader of Greater Magadha would probably begin by wondering what was
the actual geographical extent of Greater Magadha and within what chronological
limits was its floruit. These are questions that Bronkhorst does not address with
sufficient exactitude. For Bronkhorst the entire region east of the confluence of
Ganges and the Yamuna was Greater Magadha, and he states that “it serves no
purpose... to define exact limits for it”. Furthermore, as he admits, Greater Mag-
adha is a term invented by himself and the name Mahamagadha does not appear
to be found in ancient Indian literature. “Greater Magadha” is thus an artificial
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construct, one that can be seen as a strategy which enables Bronkhorst to present
a wide range of disparate evidence in support of an hypothesis which is basically a
simple polarity. But without grounding in a historical context of time and place,
the evidence can do little to establish the central thesis.

A study that gave closer attention to geographical particularities and chrono-
logical change would doubtless reveal a more complex reality. It is certainly true
that the sramana ethic was transmitted through the expansion of Magadhan power
and prestige and that it received state support under the Mauryan empire, but
the sramana movements seem not to have originated within the borders of the
historic janapada of Magadha, since both the Buddha and Mahavira appear to
have spent their formative periods in countries whose centres were well to the
northwest of the historic janapada of Magadha. The most important of these
centres was probably Kosala, whose more westerly situation would have opened
it to Aryan culture at a period earlier than were the eastern janapadas, including
Magadha. Kosala seems to have become subject to Magadha during the lifetime
of the Buddha, but it could well have happened that Kosala capta ferum victorem
cepit* and that Kosalan culture, having initially developed as a result of an inter-
action between Vedic and non-Vedic cultures, was absorbed by Magadha and was
subsequently exported along with Magadhan power.

One feels that Bronkhorst’s simple hypothesis leads him to develop arguments
in its support that are in places too complex to be convincing. A central part of his
argument is that the teachings of the Buddha do not presuppose knowledge of the
Vedas and earliest Upanisads. For example he argues, contra Richard Gombrich,
that the passages in the Pali canon in which the Buddha appears to satirise the Rg
Vedic Hymn to the Cosmic Man, the purusa sitkta RV.x.90, do not preserve the
actual response of the Buddha to the social hierarchy that the hymn seeks to val-
idate. Bronkhorst argues that the cosmic man was a well-known theme of Indian
mythology so it is not surprising that there are references to it in the Pali; he seems
to be suggesting that the passages entered the canon at some late though unspeci-
fied date. A simpler explanation would be that the hymn was already well known
during the period of the Buddha’s life and that, as argued by Gombrich, the pas-

'Meaning “Captive Magadha took captive her wild conqueror”. I have adapted the Roman poet
Horace’s Graecia capta ferum victorem cepit (Epistulae II 1). Horace was making the point that the
Roman conquest of Greece enabled Greek culture to spread throughout Rome. The same may have
been true of Magadha and Kosala.
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sages preserve the Buddha’s characteristically satirical response to Brahmanical
claims.

One serious weakness of Greater Magadha is the lack of an adequate assess-
ment of developments in material culture. One important development, which
must have had an impact on social relationships in ancient India, was the use of
coined money. Bronkhorst does not discuss the evidence provided by numismat-
ics in his section on urbanization, even though coinage in India is a key example
of the adoption of a concept that originated outside Brahmanical culture. The
earliest Indian coins were produced in Kabul and Gandhara in the early fourth
century BC at a time when these regions were part of the Achaemenid empire,
and shortly afterwards coins were being produced in large quantities in the coun-
tries bordering the Ganges valley. There is evidence to suggest that the earliest
coins of the eastern regions were produced in Kosala. Early Indian coins are now
known as punch-marked coins, since they are typically formed from pieces of
silver, scyphate or flat, cut from larger sheets, and usually bear from one to five
symbols, some of which clearly have a religious significance, stamped separately
onto one side of their surface. Punch-marked coins were being manufactured and
were circulating in the area Bronkhorst calls Greater Magadha perhaps no later
than twenty-five years after the death of the Buddha. Coined money facilitates the
redistribution of wealth and it may be that one of its original purposes in India was
to enable kings to make payments to Brahmins in return for their performance
of Vedic sacrifices. Coined money also facilitated donations by merchants to the
Buddbhist sangha, as is evidenced by visual representations from Buddhist mon-
uments dating perhaps from the second century Bc. Furthermore, an increased
production of coinage may well imply an increase in exchange transactions that
are not based on an asymmetrical hierarchal relationship between giver and re-
ceiver, but imply equality, since the participants’ relationship is often temporary
and is determined solely by their willingness to give and accept money in the
form of coins. Money facilitates anonymous exchange and thus enables its pos-
sessor and receiver to enter into relationships that are based on choice rather than
on ascribed status. The growing availability of coined money may well have had
a profound influence on social relationships and cultural expression in ancient
India.> No study of the culture of early India should ignore the potential of the

*Richard Seaford has discussed these questions with regard to the Greek world in his Money and
the Early Greek Mind: Homer, Philosophy, Tragedy, Cambridge; CUP, 2004. I hope to join Professor
Seaford in a study of the significance of coined money for early Indian society.
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evidence provided by numismatics.

Greater Magadha has its origins in papers previously published by Professor
Bronkhorst over a number of years, and the booK’s subtitle, Studies in Early Indian
Culture, is an accurate description of its contents and structure. The emphasis of
the studies is primarily literary and there is little discussion of social and political
history. Bronkhorst demands fairly rigorous attention from his reader; his mate-
rial is densely presented, and this reviewer felt that he could have provided more
signposts to enable the reader to follow his arguments. For instance, it would have
been useful to have a summary of the evidence at the end of the important sec-
tion on chronology. Furthermore, the material in the eight appendices, which fill
ninety pages of text, could have been more closely integrated into the main body
of the book. Overall, Greater Magadha is a quarry to be mined rather than the
presentation of an argument to be followed. Bronkhorst’s knowledge of the liter-
ary sources is profound and his presentation of the literary evidence is exhaustive.
On almost every page there are ideas and suggestions that will stimulate debate
among scholars and students. The book has great strengths and if this review has
concentrated on some of its weaknesses this is by no means to detract from Pro-
fessor Bronkhorst’s achievement. All those with an interest in early India should
own a copy of Greater Magadha, at least in its readily available e-version, if not in
its exorbitantly priced hard-copy version.

Richard Fynes

De Montfort University, Leicester
rccfynes@dmu.ac.uk
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Analayo: The Genesis of the Bodhisattva Ideal. (Hamburg Buddhist Stud-
ies 1.) Hamburg: Hamburg University Press. 2010. 178 pp., 12 figures
(i.e., b/w illustrations).

A

In this fairly short, handsomely produced book, Bhikkhu Analayo examines
how the term and concept bodhisatta are used in the earliest sources. These sources
he defines (uncontroversially) as “the discourses found in the four main Pali Nikayas,
together with material from the fifth Nikaya that may reasonably be held to belong
to roughly the same textual stratum (Dhammapada, Udana, Itivuttaka and Sutta-
nipata);” also such counterparts to these texts as have been preserved in Sanskrit,
Tibetan or (mostly) Chinese. (p.10)

There are three chapters. The first examines what the sources mean by the
term bodhisatta. The second discusses a Pali sutta in which the former Bud-
dha Kassapa meets the future Buddha Gotama, who thereupon becomes a monbk,
but takes no vow to become a Buddha. The third presents the only case in these
texts in which a bodhisattva receives a prediction that he will succeed in fulfill-
ing his vow to attain Buddhahood. The book makes fruitful use throughout of
Chinese and other parallel texts, showing how the concept familiar to us from
the Mahayana was built up by stages, perhaps over as long as several centuries
(though the chronology is not discussed).

Given how important the bodhisattva later became in Buddhism, it is aston-
ishing that no one before has focussed so methodically on how the concept orig-
inated. Analayo gives us his answers simply, clearly and convincingly. He also
presents his material in an intelligent way, which many would do well to emulate.
The main text, which is in clear large type, consists of everything essential to his
argument, but no more; it can (and should) be read by non-specialists in order
to learn about this important strand in the early development of Buddhism. This
main text probably has less than half the words in the book. The footnotes, on
the other hand, give all references both primary and secondary, and discuss side
issues, thus giving specialists everything they need in order to scrutinise and to
build on this work.

Both in content and in presentation I find the book entirely admirable, and
can only urge that it be read. I would like, however to use this context as an op-
portunity to present a couple of further observations of my own on the topic.
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B

It may have irked readers that in the above lines I seem to oscillate between the
Sanskrit word bodhisattva and its Pali equivalent bodhisatta. The Sanskrit form
has become virtually a naturalised loan word in European languages and is the
obvious form to use when referring to Buddhism as a whole. However, it seems
sure that the term originated in Pali (or in a form of Middle Indo-Aryan very like
Pali) as bodhisatta, so that must be the appropriate form to use when discussing
the word’s origin. In general usage, a bodhisattva is a future Buddha, and to this
the Mahayana adds that it is a nobler goal than just attaining nirvana and freedom
from rebirth oneself, and that a bodhisattva is concerned primarily with helping
others to attain enlightenment; some forms of the Mahayana (I believe in the Far
Eastern tradition) even go so far as to teach that a bodhisattva refuses to attain
nirvana while unenlightened beings still exist. This contrasts, Analayo shows,
with the bodhisatta in the early discourses. “Passages that reflect his motivation
indicate that Gautama’s chief concern was to find liberation for himself. His com-
passionate concern for others appears to have arisen only as a consequence of his
awakening, instead of having motivated his quest for liberation.” (p.51).

What, then, did the term at first mean or refer to? In the Pali Nikayas, Analayo
tells us, it “is used predominantly by the Buddha Gotama to refer to his pre-
awakening experiences, the time when he was ‘the bodhisattva’ par excellence.
Such usage occurs as part of a standard formulaic phrase, according to which
a particular event or reflection occurred ‘before (my) awakening, when still be-
ing an unawakened bodhisattva, pubbe va (me) sambodha anabhisambuddhassa
bodhisattass’ eva sato ...” (p.15).

Analayo discusses the word bodhisatta in this passage at some length. Here
it refers only to Gotama himself, and Analayo makes it overwhelmingly probable
that that was its earliest usage. But what exactly does it mean? A long footnote (fn.
18, p.19) is devoted to this question and the views of many scholars are adduced.
It seems that majority opinion has come round to accepting a view already found
(alongside others, of course) in the Pali commentaries: that satta here is derived
from Sanskrit sakta, “attached”; so bodhisatta would mean “attached to enlighten-
ment”. Some have objected that the Buddha, even before he became enlightened,
could not have been “attached” to anything, but I find this utterly unconvincing, a
typical example of the literalistic clinging to words which the Buddha condemns
in the Alagaddiupama Sutta (MN sutta 21).
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I have been strengthened in my skepticism by Analayo himself. I had writ-
ten to him on this topic: “I am reminded of many a conversation I have had with
pupils when introducing Buddhism. I'say, “The Buddha tells us to achieve Enlight-
enment by not desiring anything. Usually someone objects: ‘But are you not then
desiring Enlightenment?’ I reply: “That’s OK. Get rid of all other desires first. Then
you don’t have to get rid of the desire for Enlightenment, because that has taken
place automatically.” Answering, Analayo agreed: “Desire for the goal is a neces-
sary requirement that through attaining its object dissolves itself” He then, most
helpfully, drew my attention to Sutta-nipata 365: nibbanapadabhipatthayano®
“longing for the state of nirvana’, and to SN V, 272-3, where Ananda explains
that it is through desire (chanda) that one conquers desire, because when one de-
sires a goal and then achieves it, that desire naturally subsides. (So I have long
been following Ananda without knowing it.)

So what about bodhisattass’ eva sato? 1 believe that eva should never be ig-
nored in translation, though it is not possible to give an English word to which it
corresponds. It gives emphasis, which is easier to convey in spoken than in writ-
ten English. (Some European languages are richer in suitable particles, such as
German ja and doch.) Colloquial English has “actually”, but “when I was actually
attached to Enlightenment” sounds too literal; “actually determined on” would be
better. In more formal English “in fact” sounds better than “actually”; so I offer
“when I was not Enlightened but in fact determined on Enlightenment.” Whether
or not exactly these words find favour, it is clear to me that it is anachronistic here
to translate bodhisatta as a noun; there was not yet any such category of living
being. Moreover, this interpretation of the phrase paves the way for the idea that
the bodhisatta has taken a vow to achieve Enlightenment.

To this positive conclusion let me append a further argument against the in-
terpretation which led to the coinages bodhisattva and mahdsattva in Sanskrit.
Several meanings for sattva can be found in a Sanskrit lexicon. In both words,
tradition makes sattva bear the meaning “being”, usually “living being”, which
is common in Sanskrit, and the Pali word satta derived from that is indeed also
common. But Pali has several homonyms satta, derived from different Sanskrit
words.

To call the Buddha some kind of “living being” does not sound particularly
complimentary. But the main argument against it derives not from decorum but
from linguistics. What kind of compound (samasa) would bodhi-sattva be? How

"This is for nibbanapadam abhipatthayano, for metrical reasons.
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would a commentator be able to analyse it in accord with Paninian grammar?
The only remotely plausible way I can think of would be to take it as a possessive
compound (bahubbihi) and make sattva mean “essence’, so that the whole would
mean “he who has the essence of enlightenment”. But in Buddhism sattva/satta
never means “essence’.

On the other hand, Sanskrit maha-sattva and Pali maha-satta are usually trans-
lated “great being” I think this is wrong in a different way. This is a posses-
sive compound, at least in origin. Here sattva has roughly the meaning given in
Monier-Williams’ Sanskrit Dictionary as “strength of character”, corresponding to
Latin virtus and old English “virtue”; in modern English probably the best trans-
lation would be "character”: “of great character”.

All this must appear rather technical, but it has a wider interest. Analayo has
traced for us the earliest stages in the evolution of the term bodhisatta/bodhi-
sattva. His book falls short of showing the further developments it underwent
in the Mahayana. Even so, we have here a good example of how a term at the
very heart of Buddhist ideology radically changed its meaning and connotations
in the early centuries of Buddhist history, and at the heart of this development lay
a false back-formation from Pali (or, if you like, Middle Indo-Aryan) to Sanskrit,
which greatly facilitated the word’s reinterpretation. As scholars know, but on
the whole the wider public does not, there are several other examples of such
reinterpretations of key terms, hard to date with any precision but probably arising
within a couple of centuries either side of the beginning of the Christian era. What
this amounts to, I suggest, is that there was a period in early Buddhism, maybe
a century or two after Asoka, when the Buddhist tradition faltered intellectually,
perhaps because of a decline in institutional support. By faltering, I mean that
the meanings of some key words were forgotten and had to be somehow supplied
from what appeared to be their context, a context which itself was more and more
understood under the influence of certain trends elsewhere in India religion - in
Brahmanism/Hinduism. One can argue about the extent of the changes, but there
can at least be no argument about their direction when Middle Indo-Aryan was
replaced by Sanskrit — certainly not the opposite. This should give the historian
of Buddhism much food for thought.
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C

The second part of Analayo’s book focuses on the story found in the Ghatikara
Sutta in the Majjhima Nikaya,” according to which Gotama in a former life met
the previous Buddha, Kassapa. This is a strange sutta in more ways than one. To
begin with, it is the only sutta which concerns a former life of Gotama and thus
resembles a Jataka.

Here is the story in barest outline. In the time of Kassapa Buddha, two young
men, a brahmin and a potter, are friends. They go bathing together. The potter
suggests to the brahmin that they go to call on Kassapa, but the latter refuses
rudely, using the kind of insulting terms to refer to Kassapa which are familiar
elsewhere in the Canon on the lips of brahmins. However, the potter refuses to
take no for an answer and ends up by using force in a way which would pollute
the Brahmin. “.. [T]he young Brahmin finally agrees to come along and thereon
gets to hear a discourse from the Buddha Kasyapa. On their way back home, the
young Brahmin expresses his wish to go forth. The potter brings him back to the
Buddha Kasyapa, who at the request of the potter ordains the young Brahmin?”
(p-73)

The rest of the story consists of an episode which has no direct connection
with what precedes. In Varanasi, Kassapa Buddha is visited by the local king and
preaches to him. The king invites Kassapa to stay for the rains retreat but the latter
refuses. When the king asks if he has another supporter who equals him, Kassapa
talks of the potter and tells of how the potter has helped him on other occasions.
The king decides to send food to the potter, but the potter declines. The story ends
here. The young Brahmin does not reappear.

In the Chinese counterpart to the Acchariyabbhutadhamma Sutta® of the Ma-
jjhima Nikaya, the future Gotama “took his initial vow to become a Buddha when
he was a monk under the Buddha Kasyapa” (p.85). There is however no trace of
this in the Ghatikara Sutta.

On the latter, Analayo justly comments that “the potter is - from the per-
spective of the Buddha Kasyapa - a superior lay supporter” to the king. “In fact,
throughout the discourse the potter is the main protagonist, exhibiting the exem-
plary conduct of an ideal lay disciple”’(p.74) One might add that the very title of
the text (“The Potter Sutta”) signals that the potter is the protagonist.

*Sutta 81, MN 11, 45-54.
3MN sutta 123.
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Analayo spends several pages on a judicious analysis of the anomalies raised
by this sutta, and shows how some other texts set about dealing with them. This
is an exemplary illustration of how difficulties (i.e., inconsistencies) in a text lead
to a new development.

In my view, however, Analayo has failed to say one crucial thing. It seems
to me extremely probable that the anomalies all arise from one simple fact: that
originally it was the young potter, not the young Brahmin, who was identified
with the future Gotama. Seen in this light, the caste theme appears as a familiar
one. The low-caste person, whose touch will pollute the Brahmin, disregards that
tabu and goes ahead in order to help to save his high-caste friend. He is not only
a better man than the king, but also than the Brahmin.

Though there are famous old stories based on this theme, such as the Matarnga
Jataka,* versions of which are found in both Buddhist and Jain® literature, some
monk evidently found the idea of the future Buddha as a low-caste person too
much to stomach, and changed the identification. To appreciate how much trou-
ble he caused, read Analayo’s book.

Richard Gombrich

Emeritus Boden Professor of Sanskrit, University of Oxford
Acting Academic Director, OCBS
richard.gombrich@balliol.ox.ac.uk

4Jataka 497. The story is well analysed by Justin Meiland in his unpublished Oxford D.Phil thesis
“Buddhist values in the Pali Jatakas, with particular reference to the theme of renunciation’, 2003,
pp.83 ff. Infn.12, p.84, he writes: “Other stories in which the Bodhisatta is born as a candala include
the Satadhamma Jataka (179), Chavaka Jataka (309), Amba Jataka (474) and Cittasambhiita Jataka
(498)”

> Uttarajjhayana Sutta 12. This is far shorter than the Jataka but some of the verses are almost
the same.
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