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A 

AA 

AAWG 

Abhk. 

AbhKbh: 

AbhKk. 

Abhkvy. 

Abhs. · 

Abhsy.. 

Abhvt. · 

ABIA. 

ABORI . 

Abs Pus. 

Abs Pry. 

ABBREVIATIONS 

. . .  Angut tara Nikiiya. I-VI ed. R. AKM 
Morris. · 

E. Hardy. C. A. F. Rhys Davids. 
PTS. 1885-1910. 

. .  . Anguttara Nikaya Anhakatha, AM. 
Manorathapiirani), 1- V, ed. M. AMG. 

Walleser, H. Kopp. PTS. 1924- Anagv. 
56. 

. . .  Abhandlurtgen der Aka.demie der Anesaki. 
Wissenschaften in Gottingen · 

Abht.iharmako�a (Nagari AO. 
characters), R. Sankrityayana, 
Banaras, 1930. Aps. 

.. · Abhidharmako�abhasya ed. Th. 
Stcherbatsky. BR XX, 1930 APA. . 
Abhidharmako�akiirikii ed. L. de 
la Valle Poussin, Paris, 1931 

. . .  Abhidharmako�avyakhya, ed. U. ArtA . 
N e Wogihara, Tokyo, 1932-36 

. . .  Abhidharnmatthasangaha, ed. T. W. Arvs' 
Rhys Davids; 1PTS 1884- 1-84 

.. . .  Abhidharmasamuccaya ed. P . .  
Pradhan, VBS. 12, 1950 .. 

. . . Abhidhammavatara, ed. A. P. 
Buddhadatta. BM. I, 1915 

. . . . .  Annual B ibl iography of Indian 
Archaeology, Kern Institute. 

. . .  Annals of the Bhandarkar Oriental 
Research Institute (Poona). 

. .. Abhisarnayalarpkaraprnjnaparamita 
·• · upadesasastra (Sanskrit text and 

Tibetan trans l ation), ed.Th .  
Stcherbatsky and F. Obermiller, 
f3B, XXIII, 1929 

: . . . Abhisamayalamkaralokaprajnapar 
amitavyakhya, ed. U. Wogihara, 
Tokyo 1932-;35 

AS. 

'ASCAR. 

ASCI. 

ASCMen 

ASIAR . .  

AS/Men, 

AsP 

AS WI. 

Ata:. 

AdsP. . . .  Adhyardh(l.satikaprajnaparamita, 
ed. H. Leumann, Strassburg. 1912 

Akan uma l . . .  Akanuma. C. : Indo-Bukkyo, 
Avk. 

Koyumeishi-Jiten (Dictionary of Avs' 
Buddhist Indian Proper Names), 

; Nagoya, 1931 BASR 

Akanuma 2 . . .  Akanuma, C : Kam-pa Shibu Agon 

c 

Gosho roku (The Comparative BB 
Catalogue 6f Chinese Agamas and BBh 

Pali Nikayas). Nagoya. 1929. 

1X 

Abhandlungen fur die Kunde des 
Morgenlandes heraus g. von der 
Deutschen Morgenlandischen 
Gesellschaft. 

.. . Asia Minor 

. . . Ann ales du Musee Guimet 

. . ,  Anagatavamsa. ed J. Minaeff JPTS 

. 1886. 33 ff. 
. . .  Ahesaki, M. The Four Buddhist 

Agamas in Chinese. 1908 
.. Archiv Orientalni Journal of the 

Czechoslovak Oriental Institute. 
. . .  Apadana. I-II. ed. M. E Lilley PTS 

1925-27 . 
. . . .  Apadiina Aghakatha (Visuddha 

janavilasini . ed. C E. 
Godakumbura. PTS I954 

Artibus Asiae (Ascona, 
. Switzerland). · 

· . .'. Arthavinis' caya. ed A. Fei:rari. 
Rome. 1944 . 

. . .  Aluvihara Series (Colombo) . . 

. .. Archaeological Survey of Ceylon. 
Annual Rep()rt. 

. . . Archaeological Survey of Ceylon, 
Inscriptions . 

. . . Archaeological Sun•ey of Cey Ion, 
· .. Archaeological Survey oflndia 

Annual Report · 
. . . .  Archaeological Survey of India, 

Memoir 
. . .  A�!asah�'rikaprajnaparamita. ed. 

R. mitra, Calcutta 1888 . 

. . .  Report of the Archaeological Survey 
of Western India 

. . .  A!iiniitiyasiitra, ed. H. Hoffmann . 
(Bruchstucke des A!iiniitiyasiitra), 
KITurf. V. 1939. 

. . .  · Avadiinakalpalata, ed. S. C. Das. 
Bl 1888-96 

. . . . Avadanas'ataka, ed. P. L. Vaidya; 
BST. 19. 1958 

. . .  Bu l letin de 1' Academic des 
Sciences. RuSsie 

. . .  B ibilotheca Buddhica (Leningra�) · 

. . . Bodhisattvabhiimi, ed. U. 
Wogihara, Tokyo, 1930-36 



Be. 

Bcp. 

BD. 

Beal 

BEFEO 

Bendall 

Bhkav. 

BHS. 

Bksk. 

BL 
Bibm 
BliME'O 

BM.. 

BMFJ. 

-BniPrat 

BOH. 

BPrat. 

BS. 

BSOAS. 

BSS. 
BST: 

Buc. 

Bodhicaryavatara, ed. L. de Ia Bup. 

Vallee Poussin, Calcutta, 1901 � 14 
. . . Bodhicaryiivatara paiijika, ed. L. 

de Ia Vallee Poussin, 1902 BuV. 
Buddhist Dictionary, by 

Nyiinatiloka (revised edition), BuvA.. 
Colombo 1956 

... Beal, S. : The Buddhist Tripitaka, 
1876 Cabaton 

. .. Bulletin de !'Ecole Francaise d' 
Extreme Orient (Hanoi) 

... Bendall, C. Catalogue of Buddhist Catus. 

Sanskrit Manuscripts, Cambridge 
1883 

... Bhadrakalpavadana. · ed. S. CHJ. 

Oldenbourg, 1884 Cl/. 

.... Buddhist Hybrid Sanskrit, CJHSS. 
Grammar and Dictionary, F. 
Edgerton, Yale, .1953 CJSc. 

. ... Bhavasamkriintis utra .� (and 
commentary, ·reconstructed in Ckv. 

Sanskrit from Tibetan translation), 
ed. N. Ariysw.ami Sastri; Adyar, Cordier 
1938. 

... Bibliotheca Indica. (Calcutta) Cp. 
... Bibliographie Bouddhique (Paris) 
... Bulletino dell' instituto Indiano CpA. 

peril, Medio .ed Estremo Orients · 

(Rome} . 
. ... Buddhadatta's Mariuals, 1-11, ed. CPD. 

A. P .. Buddhadatta, PTS. 1915, 
1927 .· · Cvisp ..  

..  . Bulletin de Ia Maison Franco 
Japonaise (Tokyo) D. 

. . . Bhlk�uQipratimok�a ed. E. 
Waldschmidt (Bmchstucke des 
Bhik�ti�ipratimok�). K!Turf, III, DA. 

1926 
... Bibliotheca Orieritalis Hungarica 

(B,udapest) 
. .. Bodhisattvapratimoksa.Sutra, ed. N. Difhv. 

· Dutt: IHQ. 7,J931,259 ff. 
. .. Buddhistic .Studies. ed B.. ·C. Law, Dbhg. 

Calcutta 1931 
. .. Bulletin of the School of Oriental 

and African Studies; London . 
. .. · Bombay Sanskrit Series Dbhs. 

· Buddhist Sanskrit Texts 
(Darbhanga) DCBT. 

... Buddhacarita, ed� E. H. Johnston. 
Calcutta. 1935 

X 

Buddhaghosu ppatti (with 
translation) ed. 1. Gray. London. 
1892 

. .. BuddhavaJ!lsa, ed. R. Morris, PTS 

1882 
BuddhavaJ!ISa Affhakathi 

(Madhuratthavilaisini) ed. I. B. 
Homer. PTS. 1946 

... Cabaton, A. : Catalogue Sommaire 
des Manuscrits Sanskrits et Pali. 
Paris, 1907 

... Catuhs' a taka (Sanskrit and Tibetan 
texts reconstructed), ed. V. 
Bhattacharya. Calcutta. 1931 

... The.Ceylon Historical Journal 

. .. Corpus Insc�iptioitum Indicamm 
. .. The Ceylon Journal of Historical 

and Social Studies 
· , .. Ceylon Journal of Science- Section 

G 
. .. Chakesadhatuvamsa, ed. J. 

Minayeff. JPTS. 1885, 5-16 
. .. Cordier, P. : Catalogue du Fonds 

Tlbetain, 11-111, 1909-15 
. .. Cariyapitaka, ed. B. c. Law, Lahore 

1924 
Cariyapitaka Af.thakathi 

(Paramatthadipani), ed. D. L. 
· Bama.PTS. 1939 

· . . . A Critical Pali Dictionary, 
Copenhagen 

. .. Cittavis'uddhiprakarana, ed� P. B . 
Patel, VBS. 8, 1949 

... Digha Nikaya.. 1-Ill, ed. T. W. Rhys 
Davids and J. E. Carpenter, PTS. 
1890-1911 

Dighanikaya Anhakatha 
(Sumanga1avilasini). 1�111, ed. T. · 
W. R"tys Davids: J. E. Carpenter, 
W .. Sterle PTS 1886-1932 · 

. 

. .. Dathavamsa, ed. B. C. Law, PTS., 
19

.
25' . 

. .. Das'abhiimib-sutra (Gatha · 

portion) ed� J. Rahder and S. SuSa, 
Extract from the Eastern Buddhist; 
Vol. V., No. 4, ·1931 

. .. Das' abhiimika-sutra ed. J. Radher, 
Louvain., .1926 

·:. . . . Dictionary of Chinese Buddhist 
Terms. ed, W. E. Soothill and L. 
Hodous,London, 1937 

t- · 
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DeS. 

DeZ 

Dhk. 

Dhmpr. 

Dhp. 

DhpA. 

Dhpr. 

· Dhs. 

. DhsA. 

Dhscy. 

Dhsmg. 

. Divy. 

DPPN. 

... de Silva, W. A.: Catalogue of Palm
leaf Manuscripts I MCM. seriesA. 
No. 4, 1938 

· . . ;de Soysa, Louis A catalogue ofPii I i, 
Sinhalese and Sanskrit 
Manuscripts in the Temple 
Libraries of Ceylon, Colombo, 
1885 

... Dhatukathii(with commentary), ed. 
E. R. Gooneratne, PTS. 1892 

... Dharmottarapradipa, ed. D. 
. Malvania, Patila, 1955 

... Dhammapada, ed, S. Sumanagala 
PTS. 1914 

.... Dhammapada Atthakatha, 1-V, ed 
H. Smith, H. C. Norman, L. 

-�:Tailang, PTS. 1906-15 
... Dharmapradipikii(va), ed. 

Dharmakirti Sri Dharmiiriima (sixth 
edition)� V idyalankara Press, 
Ceylon. 1951 

. .... Dhainmasangani, ed. E. Muller, 
PTS. 1885 

.... Dhammasangani Atthakatha 
(Atthasalini),_ed. E. Muller; PTS. 
1897. 

.... · Dharmasamuccaya, ed. Lin Li 
· Kou:ang (first part of Sanskrit text 

with Tibetan and Chinese 
versions), Paris, 1946 

, ... Dharmasamgraha, ed. F. Max 
Muller and H. Wenzel, Oxfonl. 
1885 

... Divyavadana, ed. E. B. Cowell and 
R. A. Neil, Cabridge, 1886 

; . .  DiCtionary of Pali Proper Names, 
.1-11. by G. P. Malalasekera, 
Lo1_1don, 1960 

ERE 

EW. 

EWA 

EZ 

Gg. 

GM. 

GOS  
Gst. 

Gv. 

Gvyu . 

Hat tv. 

Hbg . 

He tub. 

HJAS. 
HOS. 
Hvp . 

/A. 

DpY. 
· IAL ... Dipavamsa, ed. H. Oldenberg, · 

London. 1879. · IBK. · 

Dpv.2. ... The Dipavamsa. ed. B. C. Law .. 

Dukap. 

CHJ. VIH. Nos. 1-4. Maharagama 
Ceylon, 195?. 

... DukapHhiina, ed. Mrs. Rhys 
Davids. PTS. 1906 

EB. . .. The Eastern Buddhist. 
F1 . .. Epigraphia Indica (Calcutta, 

Government Press). 
Ency. Bsm. . .. Encyclopaedia of Buddhism. ed. 

G. P. Malala5ekera. Ceylon. 

XI 

/C. 
IRQ . 
It. 

ItA 

J 

... Encyclopaedia of Religion and 
Ethics. I-XIII, ed. I. Hastings .. 
Edinburg. 1908-26 

... East and West (Rome).·· 

... Encyclopaedia of World Art, 1-VIII, 
McGraw Hill 

... Epigraphia Zeylanica (Ceylon 
Government Press). 

... GaJ)�istotragatha (reconstructed in 
Sanskrit from the Chinese. Kien 
ch'ui-fan-tsan) ed. Stael-Holstein 
BB,XV. 1913 

. . .  Gilgit Manuscripts, I-III, ed. N . 
Dutt, Srinagar and Calcutta. 1939-
50. 

... Gaekwad's Oriental Series (Baroda). 

.. . Guhyasamii j  atantra, ed. 
Bhattacharyya, Baroda, 1931. · 

. . . Gandhavamsa. ed. J. Minayeff J 
PTS .  1886,54-80 

.... Ga��avyiihasiitra, I-IV, ed. D. T. 
Suzuki and H. ldzumi (second 
edition), Kyoto, 1949 

... Hatthavanagallavihiiravamsa, ed. · 
C. E. Godakumbura, PTS, 1957 

Hobogirin, Dicti0nnaire . 
Encyclopedique due Boddhisme, 
ed, P. Demieville, Tokyo, 1929- 37 

... Hetubindu�ika (with sub 
commentary) ed. S. Sanghavi and 
M. Jinavijayaji, GOS. 113, 1949. 

... Harvard Journal of Asiatic Studies .. 

... : Harvard Oriental Series. 

.... Hastavalaprakarana(reconstructed 
in .Sanskrit from Chinese and 
Tibetan translations) ed. F. W. 
Thomas, JRAS. 1918, 267 ff. 

.... Indian Antiquary (Bombay) 

.. .. Indian Art and Letters (London) . 

.... Indogaku Bukkyogaku Kenkyu 
(University of Tokyo, Journal of 
Indian and Buddhist Studies). 

... Indian Culture (Calcutta). 

... The Indian Historical Quarterly. 

.. .. Itivuttaka ed. E. Windisch, PTS. 
1889 

Itivuttaka Aghakatha 
(Paramatthadipani, I-II ed. M. M ... 
Bose, PTS, 1943-36 . 

... Jiitaka (with commentary), 1-VI. 
ed. V. Fausboll, PTS, 1962 .. 



lAOS 

lAs 
JASB 

JBHV 

JBORS 

JBRAS. 

JBRS . 

JBTS 

JCBRAS 

JDLC. 

JGIS. 
JiH. 
Jinac. 

Jinak. 

Jjna/ . .  

·Jm. 

JOR. 
JPTS. 
}RAS. 

JSS . .  
Keith. 

Khp. 

KhpA. 

Khs. 

KhT. 

K!Turf. 

Kp. 

. . .  Journal of the American O(iental 
Society. 

. . . .  Journal Asiatique. 
. . .  Journal of the Asiatic Society of 

Bengal. 
. . . Journal of the Benares Hindu 

University. 
. . .  ournal of the Bihar and Orissa 

Research Society. 
. .  Journal of the Bombay Branch of 

the Royal Asiatic Society . 
. .  Jo'urnal of the Burma Research 

Society . . 
· . . . Journal of  the Buddhist Text  

Society. 
.. . Journal of the Ceylon Branch of the 

Royal Asiatic Society. 
. . .  Journal of the Department of 

Letters. University of Calcutta. 
... Journal of the Greater India Society. 
... Journal of Indian History. . . 
... Jinacaiita, ed. W. H. D. Rouse, 

JP_TS. 104-5, 1-165 . . 
. . .  Jinakalamali, ed. A. r. Buddhadatta, 

PTS. 1962. 
.. Jinalamkara (with translation), ed, 

J. Gray. London. 1894. 
. .. .  Jatakamala, ed. I{ Kern, HOS. I 

Boston. 1891. 
. . .  Journal of Oriental Reserach. 
. . .  Journal of the Pali Text Society. 
. . .  Journal of the Royal Asiatic Society 

of Great Britain and Ireland. 
.�: Journal of the Siam Society. 

· . . .  Keith, A. B .  Catalogue of Sanskrit 
Manuscripts. in the Bodleian 

. Library. Oxford. 1905. . 
. . .  Khuddakapatha. ed. H .. Smith PTS. 

1915. 
. .  . Khuddakapa�ha Anhakatha 

(Paramatthajotika I). ed. H. Smith. 
PTS 1915 

. � . Khuddasikkha. ed. B. Mul ler, 
JPTS. 1 883: · 

, .. Khotanese Texts, 1-11. ed. H. W. 
Bailey. Cambridge: 1946-54. 

. .. . Klein ere S anskrit-Texte 
· ( Konig-liche Preussische Tufan

Expeditionen) 
... · Karunapundarika. ed. S. C. Das 

and S . C. Sastri, CalCutta. 1898 . . 

Ks'yp. 

Kir . 

Kvbh. 

. .  . ,Kas 'yap;1p.ari varta,ed. H. Stf!el
. Holstein . . 1926. 

. . .  Karatalaratna Sanskrit fromt the 
Chinese translation), ed. N.: 

. Aiya5wami Sastri, Adyar. 1938. 
. . .  (Karrpavibhanga) 

_Mahakarmavibhanga (Lagrande 
Classification des Actes) et Karma 
vibhangop.ades'a (Discussion sur 
Je Mahakarma-vibhanga), ed. S . 
Levi. Paris, 1932. 

Kvit. . . .  Kankhavita(ani, ed. Dorothy 
Maske!!. rrs. )956. 

· Kvu. . . .  Kathavatthu, .1-11, ed. A. C. Taylor 
PTS. 1894-9.5 Kvu.A. Kathiiyat 
thuppakarana Anhakatha. ed. 
Minayeff. JPTS. 1889, 1-222 

Kvyu (Avalokites ' varaguna) . 
Kar��avyiiha, ed. S. Samasrami, 

· Calcutta, 1 873. 
1..al. . .. Lalitavistara, ed. P. L. Vaidya, BST 

1, 1958. 
Lank. . . .  L�nkavatarasutra, ed. B .  NanJ io, 

Kyoto, 1 923. · 

Ligeti�. . . . Ligeti Louis Catalogue du Kanjur 
Mongol. I. BOH. III, 1942:-44 . 

. Ls' · 
· . . .  Lokes' varas' ataka, ed. Suzanne 

M. 

MA. 

MBT 

MCM 
Mdhvr. 

.Mdhvt. 

Mgh 

Mhbv. 

Mhin: 

·. Kaq)eles ) As. 1919 ,5. 11, XIV, 
357, 465· 

. . .  Majjhima.Nikaya, 1 - IV, ed. v . 
Trenc�net, R Chalmers, Mrs. C. 

. . A.· F. Rhy� Davids, PTS. 18 .88-
1925. 

. . . . . Majjh.��-�!likaya Aghakatha 
· (Papancasiidani), 1-V ed. J. H. 
Wo.ods, D. Kosambi, 1. B. Honer . 

, . " . • '  

PTS. 1922-38 . . 
. . .  Minor Buddhist Texts, ed. G. 

Tucci, soR.: tx Part 1;.195�. 
. . .  Memoir of the Colombo Museum. l 

. . . Madhyamakavrtti, ed. L. de Ia Vallee 
.Poussin,BB. IV, 1902-13. 

. . .  Madhyamakavatara, ed: L. de Ia · 
Vallee Poussin, · BB. IX. 

.,. Meghasiitra, e�. C. Bendall, JRAS. 
. I 8S0-288ff. 

. 
. 

. . .  

... M�abodhivamstt;ed. S .  A. Strong. 
PTS. 1891. 

. . .  Mah�mayur_i, ed. Oldenberg in 
· Zapisk� .Vostschnago Otdelenij a  
Imp. Ruse�k. Archeol, Obschestva, 
XI; 1899. 

xu .... 

. .  

J 

\ .  



1 Mhps. 

Mhs. 

Mhsmg. 

Mhv. 

·MhvA. 

) 
MhvE. 

Mhvu. 

Mhvyut. 

Miln. 

. Mmk.. 

Moe. 

MiRs. 

) Mvibh. · 

Mvyk. 

Nanjio. · 

Nd.l. 

Nd./1. 

NdA.l 

. ... Mahaparinirvanasutra, ed. H. 
Waldschmidt, Abhandlungen der 
Deustschen Akademic, Berlin, 
1950-51. 

·'· Mahamijsutra, ed. E. Waldschmidt 
. (Bruchstucke Buddhistischer 
Sutras, I) KITurf. IV, 1932. 

. :. Mahiiyanasanigraha, 1-11, ed. E. 
Lamotte (La Somme du Grand 
Vihicule d' Asanga), Lou vain, 1938. 

... Mahavamsa, ed. W. Geiger 
(chapters i-xxxvii) PTS, 1980, ed. 
W. Geiger 1-11, (chapters xxxviii
lxxii and Lxxiii-ci), PTS. 1925-27. 

· Mahiivamsatika 
(Vanisatthappakiiisini Mahavamsa . 
Atthakatha), 1-11, ed . .. G. P . . . . 
Malasekera. PTS. 1935. 

.. . Extended Mabavamsa. ed. G: P. 
· Mala5ekcra, AS. III 1937. 

... Mahavastu, 1-Ill. ed. E. Senart. 
Paris. 1882-97. 

... Mahavyutpatti.  ed. R. Sasaki. 
kyoto. 1916. 

· .. . Milindapanha, ed. V. Trenckner, 
PTS.H62 

... (Arya) Manijus'rimulakalpa. ed . 
T. G. Sastri. TSS.I920-25. 

. . .  Mochizuki. S. Bukkyo-dai-jiten, 
1- 8, Tokyo. 1931·57. 

... Miilasikkha, ed. E. Muller, JPTS. 
1883, 122-32. 

. .. Madhyantavibhaga, ed, S. 
Yamagucchi, Nagoya 1934. 

.. . Maitreyavyakarana, ed. S. Levi. 
melanges Linossier, Paris. 1933. 
381-90 .. 

... Nanjio, B. Catalogue of the Chinese 
Translation of the Buddhist 
T;ipitaka, Oxford, 1883. 

. . . Mahaniddesa, 1-li ed. L. de Ia Vailce 
Poussin and E. J. Thomas. PTS. 
1916-17. 

... Cullaniddessa, 1-Ill, ed. W. Stede, 
PTS; 1981. 

Nidddesava�J.lana 
(Saddhanimapajjotikii- Maha 
niddesa A!!hakatha). 1-III, ed. A. · 
P. Buddhadatta, PTS. 1931-l. 

Xlll 

NdA.ll. Nidddesavannana . . . 
(Saddhammapajjotika- Culla 
niddesa Aghakatha), ed. 
Boruggamuwe Sri Revata SHB. 

XIV. 1923. 
Nett. . .. Nett1ppakarana, ed. E. Hardy. PTS . 

1902 
NettA. . . .  Nettippakara�a AHhakatha ed . 

W idurupola Piyatissa, SHB, IX, 
1921. 

NIA. ... New Indian Antiquary. 
NR. · ... Nagoya Daigaku Bungaku-bu 

Kenkyu Ronshu (Bulletin of the 
Faculty of Letters, Nagoya 
University). · 

Nrp. . .. Niimariipapariccheda, ed, A. P. 
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.... ' ENCYCLOPAEDIA OF BUDDHISM 
VOLUME VIII 

SATAVAHANAS. W ith the weakening of the 
authority of the Mauryan dynasty that ruled the 
Magadhan empire for over one and a half centuries the 
throne was usurped by Pusyamitra Sunga the 
commander of the Mauryan army who began the 
Sunga dynasty. Although Pusyamitra managed to keep 
under his control a sizeable part of the former Maury an 
empire, peripheral regions fell into the hands of some 

. independent ruling dynasties. However, nothing is 
known for certain about the oolitical situation in the . .. .. 
Deccan and Southern India after.the Maury as but very 
soon an independent dynasty ·called the Satavaharias 
appear in the political arena.· Although there js no 
definite evidence about the origin of the Satav.ahanas · 

or the way in which they came into prominence in the 
Deccan it is generally believed,following the Puranic 
evidence that they established their independence 
having thrown off the yoke of the Kanva dynasty that 

. succeeded the Sung� in Magadha, probably in the 
· first century A.C. , 

The Purima l iterature is the main source of 
information to reconstruct the political history of the. 

· Satavahahas but that information is sketchy .and at 
times confusing. In many instances, the Ptiranic 
information is restricted to a me:re list of kings and the 
number of years each ruler reigned. Yet again,. the 
different texts are: not always unanimous on the 
information they provide. Therefore, one has to look 
beyond the· Puranic tradition for more detailed 
information and in such a situation some Buddhist 

. literary works.and epigraphic and numismatic sources 
· in particular are of immense significance in writing a 
comprehensive history of the Satavahanas. 

The Puranas call the Satavahanas Andhras, and the 
Andhras have a long history going back to the Vedic 
times. TheAitareya-Brahmana, for instance, mentions 
the Andhras among the five (non Aryan) tribes who 
were outside· the pale of the Aryan domain. Though 
the Puriinas frequently call the Satavahanas Andhras, 
the inscriptions of the Satavahanas dynasty never refer 
to them as Andhras. As such, it raises the question 
3-CM 6938. 

• 

whether the Satavahanas in fact, had any direct' 
connection to the ancient tribe of the Andhras. In the 
inscriptions of Asoka the Andhras are mentioned as a 
people belonging to his empire but no mention is made 
of the Satavahanas. Some scholars seem to believe 
that the Satyaputras mentioned in the Asokan 
inscriptions may have been the Satavahanas but any 
definite evidence to support this theory is lacking .

. 

The fact that the Satavahanas inscriptions refer to 
Wis dynasty only as Sataviihanas or Satakami and 
that they are never referred to as Andhras raises the 
possibility that this dynasty was not originally called 
Andhras. Such a hypothesis is supported by the fact 
that all their early inscriptions are restricted to the 
Western Deccan suggesting that the Satavahanas began 
their career in that region but sometime later they 
annexed the Andhra -de5a as well. It is said that at one 
.time their empire ex�ended from coast to coast. It is 
quite possible that their authority was restricted in 
(he later times to the. Andhra country when they lost . 
their original territories in the Western Deccan to the 
saica-K�atrapas and the Abhiras. 

According to all available sources the founder of 
the dynasty was Simuka who is described as the 
person who gained independence from the Kanva mlers 
of Magadha. He was succeeded by  his brother KaJ.Iha · 
(l<f�Ifa), and one of the earliest inscriptiQns of the 
Satavahana dynasty records the donation of a cave in 
the Nasik regio� during the reign of this ruler. Therefore, 
it is fairly. certain that K3lfha was in control of the . 
Nasik region in western Deccan, which in turn 
supports the belief that the Satavahana began their 
rule .initially in this region.. 

· · 

The third king of the dynasty was Satakani 
(Satakaf�!i), son of Simuka, according to the Nanagahat 
inscription. According to this inscription Satakaf�!i · 
made many conquests and performed Asvamedha 
sacrifices. He is sometime identified with the Satakaf�!i 
mentioned in an inscription on a gateway of a Sanchi 
stiipa, and if this identification is accepted, it may be 
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surmised that the Satavahai1as were able to.make early 
inroads int� Northern India as well. After Sataka�i, 
· the fortunes of the Satavahanas began to ch�nge when 
the throne ·passed princes Sakti-Sri and Veda Sri whose 

2 SATAVAHANAS 

which mentions that ·the daughter of Rudradiiman was 
the queen of V��i�tiputra Satakafl,li. The Junagadh 
inscription also reveals that, in spite of the close 

·. relationship of the two dynasties, Rudradaman, having 
defeated the Satavahana ruler annexed all territories 
the latter had held in Northern India and some regions 
in northern Deccan 

mother Nayanika (or Naganika) acted as the queen . 
regent The political history. of the S�tavahanas in the 
followi�g period is shrouded in darkness though the 
Pura{xz�� give· a list of names of persons who are said . 

to have been rulers.ofthis dynasty; buttheir historicity The next ruler of the Satav�ana dynasty, Ya)fia 
cannot be established with a�y .certainty. It is during · Sri Satakarni had a fairly long reign of about 30 years. 

· this period that the K�ahariita k�atrapas under Nahapii Several ih;cripti�ns belonging to Satakari)i's ·reign 
· na posed. a serious challenge to �he Satavahanas when . provide some detailed information about his activities, 
they took controrofall Satavahan$1 possessions in · mention that his empi�e extended from eastern sea to · 
northern Indi� and a large part of the. western Deccan. · the western sea. He is said to have re-captured all the 

However, the victory ofNahapiina was short lived 
as the Satavaharias under Gautamiputra Satakar1,1i 
(86-1 10 A. C.) managed not only to recover the regions 
that his dynasty had lost tp the .Saka-ka�trapas, but 
also to add new areas particularly in northern India to 
his empire. The Nasik inscription of the queen mother, . 
Gautami Biilasri giving details of the ·achievements of 
her son mentions that, he overth�ew the S akas, 
Yavanas and the Pahlavas, destroyed the K�aharatas 

. and re-established the glory of the Satavahanas. The . . 

· fact that Gautamiputra defeated the K�aharata�· is also 
. confirmed by some coins from the Jogalthembl (Nasik) ·· · 

· hoard. These coins that had originaliy been issued by 
Nahapana the K�aharata ruler was restruck by 
Gautamiputra indicating h�s authority over regions 
· previously held by the foriner. . . 

areas lost" to the ksatrapas. Some of his coiris which 
were i�itations of the k�atrapa coins with'the Ujjain 
symbol were probably m�ant for circulation in the 

· territories he captured from the k�atrapas. · 

·After Satakafl)i, the. Satavahanas rule suffered again , 
primarily because his successors were weak rulers 
who were unable to stem the decline of the empire. 
The Satavahanas first - lost controi of their western 

· territories to the Saka- k�at�apas, theri to the Abhiras . 
arid the I�aviikus. Thus their domain was restricted · 

to eastern India, rrtainiy the Andhr� country but the 
Pallav�s wh� in the meantime, were emerging � -� . 
strong force in the Kailchi region soon dislodged the · . . 

. Sataviihanas thus ending their rule. 

The Stavha�a nile in the Deccan is significant in 
the history bf India for several reasons. In the main, 

. After Gautamiputra's long reign of about 24 years ·· this dynasty was. able to provide much needed political 
his son VasiHhiputra Sri Puiamavl who aseended the stability to the Deccan after the disappearance of the 
Satavahana throne claims to have extended his Magadhan - imperial authority. The Satavahanas also 
authority over Andhradesa. He has been identified continued the administrative system and culturai 
with S iropolemaiou a� mentioned by Ptolemy in traditions that- the Mauryas ortheir predecessors · in 
his Geographia as the ruler of Baithart · (Paithan or . Magadha int��duced into the "Deccan. Though the · 

' Pratisthamt} �hich was probably the capital of the . s�iayahana monarchs wete m�inly foll�wers of the 
later Satavaha:nas: Some scholars seem to believe that Briihmal)ic .faith they did not faii to patronize other 
Pulamavi is the Satakafl)i the lord of Dak�i1,1iipatha religions particularly Buddhism'following the age old . 
mentioned in the Junagadh inscription of.Rudradaman Indian tradition of religious t!Jier�ce and co�existence. 

· (the k�atrapa_ruler) who was Mfeated . twice by. In fuct, one of the early rulers of this dynasty, King 
Rudradaman. But other schoiars tend to identify the Klll,lha (Kr�1,1a) is said to have appointed a mahimiltra 
Satakar�i mentioned in  this  inscription with to look after the well-being of the Buddhist saiigha, 
Pulamavi's successor Yajna Sri Satakafl)i. Whoever. is an act reminiscent of a similar arrangement in the 
the Sataviihana rii'ler defeated by Rudradaman, :it is Mauryan administration unde� Asoka. Mor�over, King 
evident that the two adversaries' wer� closely related Klll,lha had a cave excavated at Nasik for the use of the · 
and this is also confinned by a Kartheri inscription ·· Buodhist ·saiigha . However, from the time of · 
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. . 
Gautamiputra Sri Satakar!)i (c.86-l!O A. C.) infonnation 
is lacking about relations. between the Sat�vahaila rulers 
and Buddhism. In fact, most Df the inscriptional 
information about Buddhism in the Deccan comes 
from the Nasik-Karle region in the nor.th-western · 

· Deccan, qnd it appears that sometime after Kai_1Ila, 

3 

· Though there is no defii1ite inscriptional .evidence 
connecting the immediate successors of Pulamaviwith 
Buddhism, the large number of Buddhist monasteries 
and .st �as . constructed in th� Satavahana oo�ini�n 
may be assig�ed to the times of these later rule�s · . . , 
especially Yajfia Sri Satakar!)i (c 1 52- I & I A. C.) and 

· �he Satavahanas lost their authority over that area of his immediate successors . .  Of the l<ist rulers of the 
dynasty, king . s iri S ivamaka Vijaya '(who pr�b;bly . . western Deccan. 

· reigned in the l�ttter part of the second century A. C. ,  . 

It i s  not out - of place· here to · note that the may be considered one who patronized the Buddhist 
Saka- k�atrapa� the . K�aharatas in particular; under · · sarigha, as is revealed by a seal that has reference to 
Nahapana having wrested controi of some �f the this monarch . 
. Satavahami. possessions in the Deccan also took special 
interest in support i.ng the Buddhist sarigha and The l and grants of the Satavahailas, such·as those 
briihmapas" A number of inscriptions, ·mostly in. the . of Vasi�!hiputra Sri Pu) amavi; provide elaborate 
Karle-N�sik region, . reveal ·that one Usandata details of the donations·. 'rhese .grants sometimes go · 

Vr�abhadatta?), �on�in-law o.f Nahapamt, was the into minute detai l s ,  spec i fy ing priv.i l eges and 
immunities conferred along with fand. They mention

. 
administrator of the Nasik region and that he perfollTied that the land should not be entered into by royal . 
many benevolent acts towards the Buddhist sangha. . officials, it should not be dug· for salt, the enj'oy�ent 
He donated large 'tracts ofland, fields, cocdnut grov-es of the land should ·n�t be .dist

.
urbed by · the district 

. etc., 'and made sev�iru deposits of mone.y with guilds 
. 
· law-enforce�ent_officers. More- importantly, all rights 

of artisans and traders with the proviso that proce�ds and pr��ogative� previously enjoyed by the king: were 
of the land don_ations and.the interest o�curring to t�e . now conferred upon the sangha. Thus,· the g�a.nting of . 

. deposit is be util ized to provide for the maint�nan{;e . land and other resources of income, together with 
.of thesangha. Usavadatae;<tended similar benevolent . various rights and privileges, com!Jlitted the sarigha 

services towards the bnihmanas as well ,  but his . to involve themselves in the management of that 
generosity toward� the. Buddhist sarigha was most · property. This marks the first phase ofa long process 

which in later times made many Buddhist monasteries impressive and_ thu,s far outweigh his support fo� the 
br iihma{l?lS� Itjs important to note that this is the first develop into large property owning organizations with 

extensive econo!Jl ic ,  administrative and soc i al ever ·instance ·on reco�d of the Buddhist sa;igha in · responsibil ities. !ndia being endowed with resour�es for income for . 
the purpose of their sustenance. The K�ahartas being_ . 
�ew .comers and having arrived �s invad�rs must have 
made an e�tra effort to win over the'·subjects to theif ' 
s'ide and for that purpose the most effective policy ·· 

. would be to SUPPort the religion� PoPUlar in the region. 

The patronage for religion in !his period did no.t 
' come only frorri the royalty; in fact, people from 
different' strata of society also contributed lavishiy, as .

. 

Is eyident from the l arge number of donatary 
· inscriptions.Aniong these groups mention may be 
made of traders, artisans of various sorts and other 

. Gautamiputra, having gained control of the northern inhabitants of trading centres. Yet, what is significant 
Deccan froiD the Sahs, went on to ·consolidate his · is the overwhelmingly prominent position of the 
position as ruler, an� iri this process,· not only re- mercantile community as the single most dominating 
granted so�e land that had previously been donated group to pat�onize Buddhism. It is no secret that from · 

by Usavadata, but also made sevenii fresh grants with the very. inception Buddhism maintained an intimate 
sti l l  more rights and privi leges to the sangha. relationship wi th the mercant i le  community, ·� 
Vasi.�!hiputra Pulamavi ( C.· l l  0-118  A. C.), the son and . relationship which appears to have been a UlU·U�.lJ,:: 

�uccessor of da�tarniputra Satakafl)i also extended · beneficial one. In the S�avafiana period 
his patronage to , Buddhism -�ith lavish donations. . easily see the close relatio.nship that 
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the sa�i'gha and the trading community, from the 
. evidence of the large number of traders who are 
mentioned in the donatory inscriptions. It is very 
striking that the location of virtually all major Buddhist 

. sites in the western Deccan correspond with the main 
trading centreS' that had risen at meeting places of the 
major trade routes of the day. It is also significant that 

4 

· it. was during this period that many parts of India, the 
western Deccan in particular, were reaping the benefits 
of a thriving overseas trade. Thus apart from the · 
royalty, traders and artisans, whose crafts benefited 
fro� the growth of trade, were able to extend their 

. patronage generously towards the sustenance of the 
. sa.righa and the brahma.[XIS. 
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Mahasanghika.s but found mentioned in  the 
inscriptions referred to above, was the Mahisasaka 
nikilya which had �thaviravada associations. 

Complementary to this epigraphic eviden.ce, 
several legends recorded in literary works of later times 
also throw light on the condition of Buddhism in the 
Sa tavahana period. Of these, the 
Sifl:afavatthupakara{Kl. a compendium of stories from 
Sri Lanka and assignable to the fifth century A.C., 
(though the contents. of these may in fact belong to a 
much early period) refers to a Satavahana ruler who 
was converted to Buddhism by a Sinhalese monk 
named Tambasumana. The author of the Sihafavatthu 
himself was a native of the Kan�hakasola-panana, 

The large number of donatary inscriptions are also which has been identified as Guntasala, situated near 
useful in obtaining information about .the different the estuary of the river Krishna. A number of stories 
Buddhist nikiiyas that existed in the S atavahana . in this collection refer to Suragha (identified as present 
Kingdom. The inscriptions sometimes refer to the . · Saurashtra) as the region where incidents involving 
particuiru; nikiiya or the nikayas to which the monks of Buddhists described in them took p lace. It is  

. a particular monastery belonged. This. information noteworthy that �aurashtra was not far away from 
would al�o be helpful in dete�mining the nature of the major Buddhist centres of the western Deccan� It may 
concentration of followers ofthe different nikayas at a, . also be surmised from th� stories in the Sihal avatthu 
given monastic site. Two inscriptions, one from Kane . · that Buddhists of different regions, including Sri Lanka, 
and the other from Jurinar, refer to the Dhaimottariya had · maintained close contacts with the Buddhist 
sect, while a cave-inscription from Nasik, which centres of Deccan. 
belonged to the tirrie of Vasi�thiputra Pulamavi, 

· records donations to the saiigha of the Bhadryaniya 
sect. The C�tikas� or Caityavadakas, an bff-shoot of 
the Mahasanghikas, ate referred to · in some cave� 
inscriptions, again from Nasik. · .  

Several legends about the famous Mahay�na 
philosopher Nagarjuna also refer to his associations · 
with the Satavahanas and the Andhra country. Some · 
Chinese and Tibetan authorities of later times state 
that Nagarjuna maintained intimate telationship with . : 

. It appears that the .Maha5anghikas and some of the Ku�iilfa king, K�i�ka. as well as with a. Satava · 
their branch organizations were able to spread into · hana mler whose ·harrie is not given. Tharanatha 
the southern arid eastern parts of the Satavahana . mentions that Nagarjun.a built a monastery ·in the 
dominion in addition to their centres in we�tern Andhra country, where he spent the last days of his 

· Deccan. J.his . is evident from inscriptions from life. Though there is contr()versy over the identification 
Nagarjut,rakot,rl;la, Amanivati, and certain other places, of the Nagarjuna mentioned in these different traditions 
which. make clear reference to several of the sub- and the truth of the matter cannot eaSily be gleaned 

. divisions of the Mahasanghikas: Among them may be · from the many legends full of mystical events which 
· mentioned the Caityakas, the Rajagirinivasikas, the appear to have grown around his personality, it is still 
Bahusrutiyas, the Aparamahavan�sel iyas, the not possible to reject all these legends connecting him 

· Piivasailas and the �aiddhantikas. The concentration · with Satavahanas and the . Andhra region as. mere 
of all th�se subdivisions of the Mahasanghikas in the fabrications. A prace-name I ike Nagaijunikot,rl;la, which 
'Dhanyakataka region. clearly shows that. it was a was a major B uddhist centre with M ahayana 
stronghold of this nikaya. In fact, some inscriptions · assoCiations in the Andhra country, also points to the 

· from Am�iivati specifically state that the Great Caitya possibility of some connections between Nagarjuna 
at Dhanyakataka was the main centre of worship for and this region. Furthermore, many scholars, following 
the Caityikas. The only sect that did not belong to the a statement in the Mahayana woi-k A�fhasahafrika-

I 7:· 
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· Prajffaparamita, seem to bel ieve that Mahayana 
originated in South India' and that it was introduced to 
the north later on. Thus, Nagarjuna's association with 
Mahayana, together w i th the many trad i t ions 
connecting him with the Satavahana kingdom, may 
not be merely accidental. 

The Satavahanas period is also considered a major 
phase in the history of Indian art and architecture. As -
in the case of the Ku�ii1,1a period, almost all the 
remaining monuments of this age belong to Buddhists. 
Of these, special mention may be made of the st iipas. 
the cave temples and sculpture. The st upa 
construction had already well developed by the time 
its first representations begin to appear in the Deccan. 
They are smaller in size, compared with the later 
stiipas of the period. Some of these caityas carry some 
embellishments, but in the main, they are simple 
constructions. The great stupa at Amaravati is 
considered to be the largest and perhaps one of the 
most beautiful constructions of this period, as is evident 

' from a replica of the st iipa carved on a sl<ib found in 
the ruins. 

All the early rock-cut caves of the western Deccan 
belong to the Sataviihana times, and they too are simple 
tonstrucHons, except in a .few instances such as Cave 
No. XIX of Bbaja, where some dec;orated bas-reliefs 
tan be seen. A distinguishing feature ofseveral <;>fthese 

- caves is the �anner in which thdr ceilings are carved� 
they are imitations of a barrel-vault wooden roof
structure and it is quite obvious that the craftsman 
wanted to give it an appearance 9f a \11ooden ceiling 
while working on stone. The cave-temples also 
p_rovide the earl iest examples of the Buddhist 
decorative art in the Deccan. In some tempies, figures 

- of gU'lfdians, Gajalak�-mi, yak{JQ-yak�inis and men and 
women are foun_d near the doorways. Some of the 
caityas also carry similar figures and a few other 

5 SATAVAIIANAS 

as the Amaravati school has also been named after this 
great city_ The Early sculpture of the Amaravati school, 
as the SUJ'lga-Khanva art, represents the Buddha only 
in his symbol ic fcrrri, but quite soon, by about the 
second century A.C., the representation of the Buddha 
in human form begins to make its appearance. The 
Amaravati Buddha image, though,. betrays some 
influence of the Mathura school develops 
independently with cert:1in characteristics unique to 
it. 

The Buddhist centres of both western and eastern 
Deccan maintain-ed close contacts with the Buddhists 
of other parts of the sub-continent as well as those of 
Sri Lanka and perhaps some regions in Southeast Asia. 
Contacts with the Buddhists of Sri Lanka is quite • 

evident from the stories in the Sihafavatthupakara.pa 
as cited above. Inscriptions from Amaravati also refer 
to Buddhist monks from Sri Lanka and to a vihara 
specially built for the use of the -Sinhalese monks. 
Amaravat{ flourished as a great Buddhist centre 
throughout the Satavahana period and also under the 
Iksvakus, who succeeded the Satavahanas in eastern 
South India_ 
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SATI. S.ati was a monk, a member of the Buddhist o�e of its characters,· usually the main character, with. 
Order who iived during the l ife time of the .Buddha. · the Buddha (e.g. M. II. 82; D. 1 .  1 43). �ut one could 
There is no information abolit . his personal l ife in �ot be certai� whether there was a special group of 
canonical or pos� canonical P_ali l iterature except for monks, designated Jatakabhiinakas in the lifetime -of 
the fact that he was called ' the Fisherman's Son' the Buddha. Detinitely there was such a grouping in 
(Kevagaputta) a terrri always suffixed to his name. later times. On the other hand Buddhaghosa may have 
However, the ·Mahata!Jhisankhaya Sutta of the styled Sati, who was a fisherman's son who did not 
Majjhima Nikiiya (1·.256ff) informs us that this monk have much opportunity of acqui(ing an education, a 
held a certain pernicious view that, as he understood Jataka bhanaka to show that he did not have a 

. the Buddha's teachings, "this same consc.iousness runs . knowledge ofthe· deeper feedings of the Buddha. 
on and continues (even after death) without break of However, from what Prof. 0. H. de A. Wijesekera1 

' identity" (yatha tadeva ida!J1 Viiiii!Jaip sandhiivati · has revealed in two of his articles Sati's statements 
!sa!J1sarati anaiiiiantt). Wheri his colleagues in the o.rder · seem to indicate that he; in actual fact; was presenting · 

. came to know this, they tri�d hard to disabuse his · a theory of a ·transmigrating soul ( atman) linking 
mind of his perniciou� v iew pointing out that the different l ives· of a S£1I!lsaric being. 
Buddha has in many ways called this consciousness 

. dependently originated (pa�ccas�muppanna) and 
therefore he should not cali.Iminate the Ma5ter ih this 
way. But as the:v were unable to· change Sati's views 
they u.ltimately brought it to the. Buddha's notice. 
The Buddha: summoned Sati to his presence and 

· questioned him on the charge levelled· against him . . 

In fact, in another discourse (M. 1 .  8.), the'fiame 
words used by Sati i n  defining his concept of 
consciousness are used by the Buddha in defining a 
concept of an individual self (atta) held by some as · 

. identified with the permanent, constant, eterrial, . 
unchanging cosmic self (Atman) that will stand for ail .1 

eternity. In Buddhist discourses too, points out Prof. 
Sati reiterating his view r�adily agreed that he holds Wijesekera, there are some other aspects of the 

such a conception. The Buddha theii .asked Sati to . consciousness besides i ts_· commonly observed 
·define his conception. of consciousness. He replied perceptive .or the cognitive aspect. For" instance it is 
"that this, Lord, who as speaker, feeler, in this and applied in discourses to the medium in whichjhmzic or 
that place, experiences the results of good and evil spiritual progress take·s place. It is also· applied to the 
�ctions "as the consciousness meant by him. Then surviving factor in an individual and is denoted by the 
the Buddha rebuked h im for .calumniating h im special term SaipVatta.nika viiiii.i[xz or the 'evolving 
reempha�izing the ·views expressed by his other consciousness', the cause for an individual ' s  survival 
disciples to Sati. After a long exposition t() disabuse after death. Prof. Wijasekera also points out that this 
Sati's mind, the Buodha, however, pointed out that . . is the same as the stream of co·nsCiousness (viiiii�
the preser.ceofthegandhabba as a necessary condition · sota) sajd to be extending to both worlds and also the . 
for a conception to take place (gabbassiiakkanti) and stream ofbecoming (bhavci.�sota), the cause (bija) of 
this seems to point in  the d irection of a rol e  rebirth and the consCiousness as nutrition (ahara). He 
·consciousnes,s (viniiii!Ja) has to play in the process of holds that this is also the bhmianga-Citta referred to in 
rebirth which Sati had probably:misinterpretecL · the Abhidhamma work, Paf.thiina, arid probably .also 

Buddhaghosa (MA. IL 305f), commenting on Sati's 
views, says that he was a person· of little edu�ation 
(appassuto) and a Reciter of Jatakas (Jatakabhmzaka). 
As he listened to the Jataka tales taught by the Buddha 
he found tpat the 'Buddha identified himself with one 

·Character in each of these tal�S, and thought .that while 
the other four aggregates, viz form, feeling, perceptions . 
and mental formations cease in each birth, the 
consciousness alone continue from one b.irth to the . 
next and thus conceived the erroneous view. In some 
of the discourses o�e could find this identitl�ation of 

in theAnguttara Nikiiya. It is the same consciousness 
as the survival factor which is called gandhabba in 
this _discourse as a necessary factor for a conception 
to take place . . 

Prof. Wijesekera has ruso tried to examiny the 
expression vado vedeyyo used by Safi in defining his · · 
c9nception of the transmigrating consciou·sness, in 
comparison with the expressionAvaki aniidaraft found · 
in certain-Upanishads and Brahmanas. The word avaki · 
or avakkam .l i terally means ' speechless' or 'non
speaking' but, under the interpretation given by 

' 
· :r 
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Sankara, it could be taken in the broader sense of 
non-agent. The word an adara!J, l i teral ly means 
.'unconcerned' or ' indifferent' ,  i . e. not moved by 
external event. These qualities are in fact applied to 
the macrocosmic self but not to the transmigrating 
self. Prof. Wijesekera also draws attention to the fact 

· that in the. Sii1'lkhya Kiirikas it is asserted that· it is 
only in association with the ling a, i.e. the transmigrating 
subtle body, that the normally indifferent (udasnw) 
Puru� beco(nes agent. . .;, 

. 

Taking, in the light of this, Pr9f. Wijesekera takes 
. vado. in Siiti's definition in a broader sense of �agent' . . . . . 

in general without confining to merely speaking. 

7 SATI 

S ATI (Sanskr i t  snz(fi), usua l l y  trans l ated as 
mindfulness, or as awareness' ,  constitutes a mental 
quality of crucial importance in early Buddhism. In 
order to comprehensively cover the main aspects of 
this irnport<mt mental quality, the present article will 
consider sati in rebtimr to memory, to sense restraint, 
as a factor ofthe noble eigh�fold path, as a factor of 

. awakening, and in_relation to conce!1tr'ation. 

L Sati and memory 
· 

The term sati is reiatcd to the verb sai-ati, to 
�em ember. This remembrance aspect of sati is 
personified by the Buddha's disciple most eminent in 
sati, Ananda (A . l ,  24), who is credited with the almost 
incredib!e feat of r�call ing all the discourses spoken 

· by the Buddha (Vin. II, 287 ·anq Thag.1024). . S imi larly vedeyyo is taken to be the ' ageqt of 
experience' . .  whiie Buddhaghosa takes the rejectio� 
of Siiti's statement by the Buddha as a flat denial of This connotation of sati as memory appears also 
any surviving 'factor such as vififii{Xl, some modem · in its formai definition in the discourses, which runs: 
scnolars have shown that what the Buddha has denied . he is mindfu l ,  be ing  endowed with h i ghest · 
js the ide�tity of the consciousness that runs anq 
continues in sa.rpsiira with the living consciousness. It 
is th is  empirica] consciousness that is cal led 

· dependently originated. But the extra - empirical 
surviving consciousness is denied any quality . of 
agency. It is the gandhabba which is necessary for a 
conceptlo� to take place and it is none other than the 
Sanivattanika viiifiana. Prof. Wijesekara adds, the . . . . . 
history of the evolution of this and histological 
gandhabba shows that even some of the later Buddhist . 
schools, interpreting the surviving .factor as some being · 

(satta) or personality (puggala) endowed with a ful l  
sense apparatus and even, in the opinion of some, a 

· subtle, transpoiting (ativalika) body ·Of some sort 

discriminative mindfulness (so that) things said . or 
done long ago are recalled and remembered' (M. I, 356: 
satimahoti, paramena satinepakkena sa,:nannligato, 

. cirakatam-pi cirabhlisitam-pi saritaannusaritli). What 
this definition of sati, points to is that if sati is present . 

. memory will he able to function well .  

Thus mindfulness being present (uppaiiffhitasati) 
implies presence of mind, in so far as it js directly 
opposed to absent- m indedness (muiiiihasati, ). 
Presence of mind in the sense that, e·ndowed with s.ati, 
'one is widely awake In regard to the present moment. 

. comparable to the li.riga-s 'arirci , had forgotten .the . 
. exact import of the

. 
concept and ignored .the term 

· Due to such presence of mind, whatever one does or 
says wil l  be clearly apprehended by the mind, and 
thus can be more easily remembered later on . 

Sati is. required not only to fully take in the moment 
gandhabba compietely" . .  Ho_wever all · these shows 
that Siiti was not after all an ignoramus of little 
education as held by the Piili commentators. 

C. Witanachchi 
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. · to be remembered, but also to bring this moment back 
to mimi at a fater time. To 're-collect ' ,  then, becomes 
just a particu!ar instance of a state of mind characterised 
by 'collectedness' and the absence of dist�action .

. 
. The kind of mental s tate in which memory 

functions well can be characterised by a certain degree 
· of breadth in contrast to a narrow focus. Jt is this · ' . . . 

breadth that enables the mind to make the necessary 
connections between information received . in the 
present moment and information to be remembered . 
from the past This quality becomes evident on thos� · .. . 
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occasions when one tries to recall a particular instance 
or fact but where, the more one applies one's mind, 
the less one is able to remember it. Yet, if the issue in 
question is laid �side for a while and the mind is in a 
state of relaxed receptivity, the information one was 
trying to remember may suddenly spring to mind. 

The suggestion that the mental state in whic� sati 
is well established can be characterised as having 
'breadth' instead of a narrow focus finds support in 
the Lohicca Sutta, which relates the absence of sati to 
a narrow state of mind (parittacetasa), while its 
presence reads to a broad and even boundiess' state of 
mind (appamanacetasa- S. IV, 119-120). Based on 
this nuance of 'breadth of mind', sati can be understood 
to represent the ability to simultaneously maintain in 
�me's mind the various elements and facets of a 

· particular situation. 

This .nuance of 'breadth of mind' has found its 
expression in a simile in the Dvedhavitakka Sutta, 
.which describes a cowherd who had to closely watch 
over his co�s to prevent them from straying into the . 
fields where the crop was ripe. But once the crop was 
harvested, he was able to i:elax, sit under a tree, <:md. 
watch over thern from a dista..�ce. To express. this 
comparatively rel axed and d istant manner of  
observation, sati i s  used ( M. I ,  I I7 :  sati ka;a.piya1p ) . 
The disposition suggested by this simile is a calm and 
detached type of observation; a quite literally broad 
state of mind that watches over the whole of a situation. · 

SATI 

This quality of balanced supervision is a central 
function of sati among the faculties (indriya) and 
powers (bala). These facul ties and powers are 
altogether five: confidence (saddha), energy (viriya), 
mindfulness ( sati), concentration ( samadhi) and 
wisdom (paffffa). Among these, sati is placed in the 
middle position, indicating its central function of 
balancing and monitoring the other faculties and 
powers, by becoming aware of excesses or deficiencies: 

2. Sati in relation to indriya saipVara . 

Sari as a mental quality is closely related to. attention. 
(manasikara), a basic function which, according to 
the definition of nama found in the discourses M. I ,  
53), i s  present in  any kind of  mental state. TIJis basic 
faculty of ordinary attention characterises the initial 
split seconds of bare cognising of an object, befvre 
one begins to recognise, identify and conceptualise. 
Sati can be understood as <J. further development and · 
temporal extension of this type of attention, thereby 
adding clarity and depth to the usually much too short 
fraction of,time occupied by bare attention in the 
perceptual process. 

. · 

. This 'bare attention' aspect of sati has an intriguing 
potentiaJ, since it is capable of leading to a de
automatisation of mental mechanisms: Thrdugh bare 
sati one is able to see things just as they are, 
unadulterated by habitu3.I reactions and projections. 
By b1}nging the perceptual process into the full l ight · 

of awareness, one becomes conscious of automatic 

A h . 
. . . . . and habitual responses · to perceptual data. Ful l ·  . · 

not er s imi le  supportmg th is · qual i ty of · . · . . . awareness of these automat_Ic responses IS the 
OVerseeing a situation from a detached pOSition occurs . 

in a verse in the Theragatha which c�mpares the 

. · practice of satipa(thl!na. to cl imbing on to ·an elevated 
platform or .tower (Thag. 765). Conno.tations of 
uninvolved detachment are confinned by the context . 
of this passage, which contrasts the tow.er image to 
being carri'ed away by the stream of desire: This tower 
simile brings out quite vividly the ability to oversee. a 
whole situation and thereby be aware of its various 
aspects. 

· . This ability of overseeing a situation as a quality 
of sati is described in yet another simile found in the 
Magga Sa!J1Yut!a, which compares sa;i to a careful 
charioteer (S. V, 6). The qualities evoked by this simile 
are careful and balanced supervision. 

. 

necessary preliminary step to changing -detrimental 
mental' habits . 

Sati ·as bare attention is particularly relevant to 
restraint at the sense doors (indriya saipVara). _Iri this 
aspect of the gradual path, the practitioner i s  
encouraged to retain bare sati i n  regard to all sense
input. Through the simple presence of undisrupted 
and bare. mindfulness, the mind is. 'restrain�d' from 
amplifying and proliferating the received infonnation . 
in various ways. 

This quality of careful supervision occurs in a simile 
in which sati is personified by the gatekeeper of a 
town (A. IV, I I  0- l i  1 ). Thi,s town has energy (viriya) 
as its troops and wisdom panna as its fortification, 

. \  
: 'ri  

c 

·, 1 
•' i 
i: j . ! i' li 
�-}, i 'f ' • 
� ·1 

i '! 

_ ., 



I 

SATI · 

while the function of the gatekeeper sati is to recognise 
the genuine citizens of the town and to allow .them to 
enter the gates. This simile brings out the restraining 
function of bare sati. Just as the presence of the 
gatekeeper prevents those not entitled from entering 
the town, so too the presence of well-established sati 

prevents the arising of unwholesome association� and 
reactions at the sense doors. The same protective role 
of sati underlies also other passages, which introduce 
sati as the one factor that guards the mind (D. III, 269 
and A. V, 30), or as a ment-al quality able to exert a 
controlling influence on thoughts and intentions (A. 
IV, 385). 

Such control ling or restraining of the mind is 
howeve'r a gradual process, as depi.cted in  the 
Dantabhiimisutta, which compares satipa!.thiina to the 
taming of a wild elephant Dantabh iimisutta ( M. 1 1 1 ,  
1 36). Just as  a recently caught elephant has to be 
graduall y  weaned of h i s  forest habits ,  so too 
satipa.lfhma will gradually wean a monk from memories 
and intentions related to the household l ife. 
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sooner or later they have to give up and sit or l ie down 
next to the post. In a similar way, mindfulness of the 
body can become a 'strong post' for 'taming' the six 
senses. This simile illustrates the benefit of beine1 b 
grounded in the experience of the present moment 
through m indfulness of the body. Lacking such 
grounding through body awareness, attachment and 
clinging can easily find an opportunity to arise. 

The relevance of sati in relation to sense restraint 
comes up again in a simile found in the Anguttara 
Nikiiya, which compares the practice of satipa!.thiina 

to a cowherd's skill in knowing the proper pasture for 
his cows (A. V1 352). Another discourse employs the 
same image to describe the situation of a monkey who 
has to avoid straying into regions visited by hunters 
(S. V, 148). Just as the morlkey, wishing to be sa� e. has 
to keep to its proper pasture, so too practitioners of 
the path should keep to their proper pasture, which is 
satipa[[hiina. The need to keep to one's proper pasture 
comes up again in a parallel simile depicting a quail, 
which in this way can avoid getting caught by a falcon 
(S. V. 146). This set of images concerned with proper 

. The ability Of guarding the mind is in particular a paSture point to the restraining role of sati in regard to 
benefit of mindfuiness directed to the body. Once one sense input. 
has learned to be aware of the body, to be 'with� the ·. · 

body during its natural activities instead of being 3.Sammasati 
. carried away by various thot�ghts arid ideas, one is 
. �entally anchored in the body and thereby iess prone 
.to be cairied away by mental distraction. This aspect . 

of sati Call be found in another Sill1iie, which depicts a 
man carrying a bowl brimful of oil on his head through 
a crowd watching a beautiful girl singing and dancing. 
(S. V, 170). He is followed by another man with a 
drawrt sword, ready to cut off his head if even one 
drop of the oil is spilled. To preserve his l ife, ·the man 
carrying the oil has to apply his full att�ntion to each 
step and movement, withollt allowing the commotion 
around the girl to distract him. The image of carrying 

' an object on the head in particular points to the balance 
and centeredness that accompany bodily activities 
carried out with sati. Another important aspect of 
this simile js that it relates awareness of the body's 
activities to sense restraint. 

Sense restraint comes up again in another simile, 
which compares mindfulness of the body to a strong 
post, to which six different wild animals are bound (S . . 

IV, 198). Since the animals are firmly bound to the 
post, however much they may struggle to escape, 

· In the noble eightfold path, si:zti occupies the middle 
position in the three factored path-section . directly 
concerne"d with mental training (sammii viiyiima, 
sammii sati, sammii samiidhi). This position of sati in 
between the two mental qual ities of energy and 
concentration is found also in the enumeration oft1Je· 
facul ties and powers. This position mirrors a natural 
progression in tlie development of sati, since in the 

. early stages of practice a considerable degree of energy 
i s  required to counter distraction, while wel l
establ ished sati in turn leads to an increasingly 
concentrated and calm state of mind. 

Numerous d iscourses mention "wrong" 
m-indfulness (miccha :Sati), indicating that certain forms 
of sati can be quite different from right mindfulness. 1 
These references to wrong types of sati to some extent 
disagree with the presentation in the Pili commentaries 
of sati as an exclusively wholesome mental factor, 
(DhsA. 250, the Sarvastiv�da tradition however ,, 
considers sati to be an indeterminate mental 
At first sight this presentation may see!Il 
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in view of the many wholesome repercussions of sati. . assessing a situation without immediately reacting 
enabies one to then undertake the appropriate action. · Yet this presentation of the commentaries causes a 

practiCal d ifficulty:  how to recqnc i le  sati as a 
wholesome factor w·ith satipaffhana contemplation 5Jf Thus, although sati furnishes the necessary 
the hindrances, if wh�lesome and unwholesome mental information for a wise deployment of right effort and 
qualities cannot coexist in the same _state of mind? will monitor the cou�termeasures by noting if these 

. The ."satipaffhan� in�enictions for ·contemplating . a . are excessive or deficient, nevertheless sati remains an 
hindrance cleariy refer to such a hindrance being aloof quality of uninvolved and detached observation. 

- · present .at the time of practice, M: 1 ,  60: "he kn0ws: · Sati can interact with other, much more active factors 
. . 'there is in me' ", atthi me ajjhatta�p!�. The satipa{thiiza . of the mind, yet by itself it does .not interfer�. Such 

Sub commentary (1, 373, Bunn: ed.) attempt� to solve uninvolved and detached receptivity is a crucial 
this contradiction by presenting satipa!fhana- of a characteristic of sati. The purpose of sati is solely to 

· defiled state of mind' � a quick alternation between rpak� things conscious, not to eliminate them .. Sati 
· mind-moments associated with sati and those under silently observes, like � spectator at a play, without in . 

the: influence of defilements. The problem with this any way interfering. Su�h silent and non-reactive 
explanation is, however, that with either the defilement observat ion can at . t imes suffice to curb 
or else sari being absent, satipaf.ihanri cm1tempjation unwholesomeness, so that an application of sati can · 
of the presence of a defilement in one's mind becomes .have quite active consequences. Yet sati 's activity is 
·impossible. - ·  confined to detached observation . .  That is, sa_ti does 

. not change ex�erience, it deepens it. 
. The problem with this commentarial explanation 
is that it can lead . to the mistaken notion tha:t . This non� interfering quality Of sati is required to . 

· satipat.ihana cannot be pr.actis�d ;_;,ith a defiled state .'enable one to clearly observe the building up of 
ofmind. This·, ·however, is a ser:iotis underestimation reactions and their underlying motives. As soon as 
of  "the potential of sati, whose scope inCludes one becomes in any way iiwolved in a reaction, the . . . . • . • If . . 

• 
-� whatever happens in the mind. Sati is to know and detached observatiOnal vantage point 1s lost. The 
. clearly recognize whatever is taking place; especially . detached receptivity of sati enables ·one to step back 
so when a negativity has arisen in the ·mind. In f�ct, . from the. sitl�ation at hand and. thereby to become ap. 

. the Buddha clearly declared that sati is peneficiai ·on · .  unbiased observer of one's subjective involvement and · 

all occasions; satiiica, -sabbatthikam vadami (S. V, 1 <;>fthe entire situation. This detached distance allows 
l 5), thus there i� no need to r�serv� it only for �h�se 
occasions wheri all is v;ell and the mind is at peace. 

. The standard definition of samma sati speaks 
invariably of the four satipa_tp'iiinas. A close exam4'1l).tion 
of these four satipat.thiinas reveals that the meditator 
is never instructed to actively interfere with �what 
happens in the mind. if a mental hindrance arises, f�r 
example, the task Of satipat.thana contemplation is to 

. know that the hindrance· is present, to ·know what has 
led to its arising, and to laiow what will lead to · its 
disappear.ance. A more active intervention is no longer 
the dqmain of satipaf.tlJana, but rather belongs to the 
province of right t<ffort ( sammii vayama). 

. . The need �0 distinguish dearly' hftweeri a first stage 
of observation and a ;econd. stage of taki�g action is, 
according to the Buddha, an es.sentia! feature ·of his 
way of teaching (It: 33). The simple reason for th.is 
approach is that only the preliminary step of calmly 

for a more objective perspective, a characteristic 
. .illustrated in the above-mentioned simiies of dimbing · 
·onto -a tower. 

According_ to a discourse in the Aiig�.�;ttara Nik#ya, 
the detached but receptive stance of satipaf{hana 
constitutes a 'middle path' ,  SiiJCe it avoids the two 

· extremes .of seif mortification :ind sense indulgence . 
(A. 1 ,  295). The recep'tivity of s "ati; in the. abseric.e (;f . . 

both suppression and reaction, �llows personal 
shortcomings and uri justified reactions to unfold before 
the watchful stance of the meditator, without 'being 
suppressed by the affective investment' inherent in 
one's self� image. Main�ainipg the presence of sati in 
this way is -closely related to the ability to tolerate a 
high degree of cognitive dissonance, .s ine� the . 
witnessing of one; s own shortcomings ordinarily leads 
_to .unconsCious attempts at r.ed�cirig the resulting 
feeling of discomfort by avoiding or even. altering the 
p�rceived information. 
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· This shift towards a more objective and uninvolved 
perspective introduces ail important element of 
sobriety into self-observation. The element �of 
sobriety, inherent in the presence of sati comes up in 
an ent�rtaining canonical description of a partkular 

. �eles.ttal realm, whose divine inhabitants get so 
mtoxtcated with sensual indulgence that they lose all 
satL As a consequence of being without sati, they fall 

· from their elevated celestial position and are reborn in 
a lower realm ( D .I, 19 and D. III, 31 ). The reve�se case 
. is also documented in another discourse, where 
negligent monks, reborn in an inferior celestial realm 
on regaining their sati are at once able to ascend to � 
higher rea!m (D. II, 272). Both instances il lustrate the 
edifying  power of  sati and i ts wholesome 
repercussions. 

1 1  SATI 

th�t p
.
lo�ghshare and goad are mentio�ed together in . 

this simile points moreover to the need to combine 
cla�it� of direction with bala1_1ced effort in developing · 
salt, smce the farmer has to execute two. tasks at the 
same time: with the goad in his one hand he has to 
ensure the straightness of the furrow by keeping the 
oxen moving in a straight l ine, while with the other 
hand he has to exert just the right amount of pre�sure · 
on the ploughshare, avoiding that it gets either stuck 

. because he has pushed it too deeply into the ground 
or else only scratches over the surface due to lack of 
pressure. 

This role of sati in support. of the arising of wisdom 
occurs again in another simile, which associates the 
parts of an elephant's body with mental qualities and 

· factors. Here saii is compared to the elephant's neck, 
the natural support for its head, which in the same · 

The wholesome repercussions of well established 
. 
sati become particularly evident when its role amo�g 

· · simile represents wisdom (A III, 346). The choice of . 

4.Sati as a bojjhaiiga 

the factors· of awakening (bojjhanga) is considered, . . the elephant's .reck is of addition�) sig�ifi��ce, sine� 

where sati assumes the starting position. H�re sati . 
it is a characteristic of both elephants and Buddhas to 

constitutes the foundation for thoseJactors that bring · . look around by turning with the whole body instead 

about realisation. · . . · of only with the he�d (M. II, 137), The elephant's 
neck, then, represents the quality of giving ful l '  

The supportive role of sati, in the development of 
wisdom is reflected in a verse from the Sutta Nipiita, 

according to which sati keeps the stre�s in thi� wo�ld 
in check, .so that the faculty of wisdom can cut them 

· off (Sn. 1035). This verse points in particular to the 
role of sati in relation to restraint at the sense doors 
(iridriya saiJIVara) as a basis for the development of 
wisdom. 

This preparatory role of sari for the development 
of wisdom is illustrated again in another simile, which 
compares sati to the probe of a surgeon (M. 1 1 ; 260). 
Like the surgeon's probe, whose function is to provide 
information about the. wound for subsequent · 
treatment, so too. the 'probe' sati can be used to 
carefully gather information, ther�by preparing the 

. 

ground for subsequent action. 
. . . . 

Thi.� ground-preparing quality is conveyed again . 
by �other simile; relating $ati to the goad .and the . 

· ploughshare of a farmer (S. I, 1 72 and Sn. 77). Just as 
a farmer has to first plough the ground in .order to be . 
able to sow,. so too sati .fulfils an important preparatory . 
role for the arising of the other bojjhang�s. The fact 

attention to a matter at hand as a feature of sati. 

What the similes of"keeping the streams in check", . 
of the "surgeon 's probe", of the "plough share'; and of · 
�he "elephant's neck" have in common is that they 
Illustrate the preparatory role of sati for ·insight. 
According to these similes, sati is the mental quality 
that enables wisdom to arise: · . · 

· 

5. Sati and concentration 

the continuous presence of well-established sati 

. is not only of relevance to the development of wisdom, · 
but .also constitutes an important requirement for 
attaining absorption jhana. As the Visuddhimagga . 
points out, without the support of sati concentration 
cannot reach the level of absorption (Vism. 5 14) .  Sati 
becomes particularly prominent when the thi(d level 
of absorption Uhana) is reached, expressed in the 

. standard descriptiO�$ of the third jhana by explicitly 
mentioning sa.ti as a qual ifying factor of this . 

absorption: W ith . the atta
.
i nment of the fourth 

absorption, when the mind has reached such a degree 
of proficiency that it can be di�ected towards the 

., . 
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development of supernormal powers, sati also·reaches · circumstances and of their interrelations. Yet, this 
a high degree of purity, due to its association with awareness of circumstances and interrelations is  

. deep equanimity. essential in  order to become aware o f  those  

Even though sati has thus an important role to . 
fulfill in regard to the development of deeper levels of 
concentration (samiidhi), the characteristic functions 
of sa_ti and concentration are quite distinct. While 
concentration corresponds to an enhancement of the 
selective function of the mind, by way of restrkting 
th� breadth of attention, sati Oil its OWn rep-resents an 
enhancement of the recollective function, by way .of 
expanding the breadth of attentimi. These two modes · 
of mental functioning correspond· to two different 
cortical control mechanisms in the brain. This 
difference, however, does not imply that the two are . 
incompatible, since during absorption att<tinment both 
. are present. Yet, during absorption sati becomes mainly 

characteristics of experience whose understanding 
leads to awaken_ing. In this context, the broadly 
receptive quality of sati is particularly important. 

·Thus, although it plays an important part in the 
development ·of absorption; considered on its own 
sati is a mental quality distinct fwm concentration. 
Indeed, the reason why even the attainment of high 
levels of absorption by itself is insufficient for . 
liberating ipsight is quite probably relate•d to the 
inhibition Of the -broadly receptive observational · 
qualities of awareness by the strong focusing power 
of absorption concentration. See also AWARENESS, 
SATIPATTHANA. 

presence of the mind, when it to some extent loses its Analayq · 

· natural breadth due to the strong focusing power of 
concentration. Rcfere:Qce 

The difference between these two becomes evident · 
from the vocabulary employed in a discourse fro in 
the Satipaffhina Saf!IYutta (S.V; 1:56). In this discourse ·· 
the Buddha recommended that, if one is being distracted 
or sluggish while practising satipa.f!hina, one should 
temporarily change one.'s practice and de¥-�l<?P · a  
tranq�:�iiity ( samatha) object of meditation, in order to 
cultivate internal joy and serenity. This he tenh�(i a . 

1 • Micchi sati occurs e.g. at D. II, 353; D. III, 254; D. 
III, 287; D. III, 290; D. Iii, 29 1 ;  M. I, 42; M. I, 
1 1 8; M. Ill, 77; M. UI, 140; S.II, 168; S. III, 1 09; S. · 

V. 1 ; S.V, 12; S.V, l3; S.V, 1 6; S.V, 18�20; S.V,23;· 
.· S.V, 383; A. II, 220-229;A. III, 141 ;A. IV, 237; arid 
A. v, 2 12-248. 

'directed' form of meditation papidhayd bhiivarii · �ATIPATTHANA (Sanskrit sm[!Yupasth§Ml), is a 
. Once, however, the niind has been calmed, one can . · . compound of sati, mindfulness or awareness, and · 
return to an 'undir.ected ' mode of meditat-ion . upa!Jhiina, with the u of the latter term being dropped 
( apanidhiya bhivan i, · namely the practice oJ due to vowel elision. The Pali term upa.f!h.ina literally 
satipaf.thiina. The distinction drawn in this discourse means 'placing near' ,  and in the present context refers 

. between directed and undirected forms of meditation . to a particular way of 'being pre�ent' and 'attending' 
suggests that, considered . on their own, these two to something With mindfulness. Thus satipa!fhina 
modes of meditation are clearly different. Atthe same means that sati is 'being present' in the sen$e of 
time, however, the whole discourse is q:mcerned with attending t.o the current si tuation .  The . word 
their skilful interrelation, dearly demonstrating that satipa!fhina · can then be translated as 'presence of 
whatever the degree of their difference, the two can be mindfulness' or as 'attending with mindfulness'. 
interrelated and supports each other. 

The Pali commentaries (e.g. MA. I, 238 or Vism. 
The characteristic quality of concentration is to 678) however derive satipaf.thina . from the word 

direct and apply the mind, focusing �n a single object paffhina, ' foundation'  or ' cause.' . Witq this · 
to the exclusion of everything else. Thus the commentarial. explanation satip(l_f!hina,. instead of 
development of concentration promotes a shift from representing a particular attitude of being aware, 
the common st{Ucture of experience as a subject�object becomes a 'foundation of mindfulness' pa!fhana being 
duality towards an experience of unity. Concentration, . understood to refer to the 'cause' for the establishment 
however, thereby excludes · a broader awareness of of sati. This moves emphasis from the activity to the 
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object Yet according to the niles of Piili grammar on 
this derivation one would expect a doubling of the 
consonant, the resulting term then being satipa(.dzJna. 
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· Moreo:ver in the discourses contained in the Piili canon 
the corresponding verb pa(.dziili never occurs together 
with sati. In fact the noun pa(.dzJna is not found at all · 

in the early discourses, but comes into use only in the 
historically later Abhidhamma and the commentaries, 

exemplified by l isting its various parts. This exercise 
can act as a convenient antidote to conceit and sensual 
desire. The first anatomical parts mentioned in this 
list are usually being taught to Buddhist monks and 
nuns on their day of ordination, rio doubt as an 
encouragement to embark on this particular exercise 
as a protective and supportive practice for their celibate 
life . 

. In contrast, the discourses frequently relate sari to 
verb upa.tfhahati, indicating that 'presence' (upaf!hiina) 
is the etymologically correct derivation. This is also 
corroborated by the equ ival ent Sanskrit term 
sm[fYupasthina, which documents that upast.dzJna, or 
its Pa!i equivalent upasthina, is correct choice for the 
compound. · 

On numerous occasions in the discourses four 
satipa f.thanas are enumerated, which are concerned 
with contemplating the body, feelings, mind and · 
phenomena. According to the detailed exposition found 
in the Satipatdzana sutta (M. I, 55-63), the range of the • •  I . . 
first satipaf!hJna, contemphition Of the body, proceeds 
from mindfuh1ess of breathing, of postures and of 
various activities, via an analysis of the body into its 
anatomical . parts and · its basic elements, to 
contempl�ting a corpse in decay. 

The first of these, mindfulness of breathing, as a 
meditation exercise constitutes .a convenient way .of 
bui ld ing up a foundation in mental calm and 
concentration, Mindfulness of breathing also has a 
considerable potential -as a tool for the development 
of insight,' the impermanent nature of the breath being 
easy to notice and t)ms a constant reminder of the 
impermanent nature of mie's entire existence, which 
is so dependent on the next breath to be taken in. 

· The next of the exercise for body contemplation, 
mindfulness of the four postures of one's body, aims 
in particular at the. development of general body 
awareness, a development which counters the mind's 
tendency to distraction and thus serves as an important 
foundation for more formal sitting mediation. 
Somewhat similar is also the third exerCise, mindfulness 
and clear comprehension of bodily activities, which 
relates general awareness of the body to particular 
activities. 

The next body contemplation exercise is concerned 
with the anatom ical constitution of the body, 

Next comes contemplation of the body in terms of 
the four elements, which are earth (pa(h.avi), water 
( apo), fire (tejo), and air (vayo ) . This exercise can lead 
to deep insight into the selfless nature of the body, 
which is but a combination of these four elements and 
thereby not different from any other manifestation of 
these four elements found elsewhere in nature. 

The body contemplations conclude with the 
cemetery contemplations, which direct mindfulness · 

to different stages of a dead body in decay. Similar to 
the contemplation of the anatomical parts, this exerCise 
can also act as an antidote to conceit and sensual desire. 
It moreover quite vividly documents the impermanent 
nature of the body, whose final destination is none 
other than death: 

Central topics of the first �atipa.f!Jzana are thus a 
gradual building up of foundations in mental calm and 
mindfulness and a deepening insight into the true nature 
of the body. 

The second sQtipaffhana is concerned with 
contemplat ion of  feel ings .  According to the 

· instructions given, feelings are to be distinguished . 
according to their- affective quality into pleasant 
(sukha), u npleasant (dukkha) and neutral 

. (adukkhmasukha) types. Here the mediator's task is 
to be aware of the affective input provided by feeling 
during the very early stages ofthe process of 
perception, before the onset of reactions, projections 
and mental elaborations in regard to what has been 
perceived. Accord ing to the l ater part of the 
instructions for this satipaf.thana, these three types of 
feelings are moreover to be differentiated into worldly 
(samisa) or Unworldly (niriimisa) occurrences. The 
later part of contemplation of feelings thus introduces 
an ethical distinction of feelings, .aimed at the important . 
difference between worldly feelings caused by 'carnal' 
experiences, and unworldly feel ings related to 
renunciation and spiritual practices. · ., . 

. .  
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Contemplation of the mind covers th.e presence or . 
absence of four unwholesome states of mind: the lustful · 

to be aware of their presence and absence, and to be 
aware of how they cart be broughtinto beirig and further 
developed . . . ·

. · .  (sar&ga), angry (sados(l), deluded (.tamoha) and the 
distracted (vikkhitta) states of mind. The main task 
here is to avoid being carried away by any particular · The culmination of satipa[fhana practice is reached 
train of thought and instead to cJearly recognize the with the. contemplation of th.e Jour noble truths, fuj i  

. state of mind underlying this train of thought. In this . understanding of which coincides with rt!alisation. 
way the motivating forces atwork in one's mind are Accord ing · to the Dvaydi anupas�ana Sutta , · 

· uncovered and insight into the working mechanism of · contempiation of th.e four noble truths can be · 
.the mind beco�es possible: The la1t�r part . of the · · undertaken by. either contempiating. dukkha and its . 
same cont�mp.lation of the .mind i·� . also conc�rn:ed .• 

. arising, or be dir�ctintmindfulness to the cessation pf 
with the ·presence or absence of four higher states of dukkha and · the path l eading thereto (prose 
mind: the great (mahaggata) , .  u nsurpassable introduction to Sn . .  724). 

. 

. _ (anutta;a), concentrated (samahita). and l iberated 
(vimufta) states of mind, these terrhs b�ing mainly 

. . references to . states of mind experienced during the 
111ore advanced stages of tranquility meditatiotl. : · 

The satipaf.thiina commentary-recommends each 
ofthe four satipa_tfhinas for a specific type of character 
or inclination (MA. I, 239). According to its eXpOsition; 
body and feeling contemplation should be the main · 

rhe hindrances Cnivarana), those factors that field of practice. for ttiose who tend more strongly 
paiticularly .obstruct the ·proper functioning .of the towards craving, wh.ile · m.editators predominantly 
mind and ther{<with all attempts at �editation, are the . .  given to intellectual

. 
speculation should place more 

first object of contemplation of phenomena. In regard emphasis · on . contemplating mind or phenomena. 
to the .hindrances onds to recogniz� their j)(esence un'de.rstood in 'this way, practic�. of the first two . 

arid absence, and orie is to gain insight into how .they . satip(lffhanas suits those with a: more affective 
arose� how they Cari be overcome, and how their future· )ncl.inatio�, while. the

. 
other tWO are ·particularly . . 

arising can be prevented; 
. . 

recomm·endable for those of ·a more :cognitive 
· orientation. In both cases, tho.se whose ·character is tu 

. After coveTing the �indtan�es to m�ditative think and react quickly can profitably centre. their 
practiCe, the fourth saiipaf.thiina next progresses to practice ori the relati�ely subtler contemplations of . . 
two analyses �f subjective experience: the· five feelings or phenomena, while those whose mental 

. aggregates and the si� sense spheres. In regard to the . . . faculties are niore circumspect and measured will ha;,:e 
aggregates, their arising . and passing away is to be better results if they base their practice on the grosser 

. contemplated. This exercise can lead to insight jnto objectS of bodY or mind. 
the impermanent and selfless nature of all aSpects of 
what .one takes to be 'oneself': Such contemplation of The Nettippakara:pa ana the Visu4dhimagga also 
the arising and passing away of the aggregates features . 

. . . 

. set the four saiipa_f!hiinas .in oppo_sitioil tq the four prominent in the discourse as· a form of meditation 
�le ofleading �I the way tJirough to full awaicening. distortions ( vipallascis), which are to mistake what .is 
In regard to the se�se-spheres, here the arising Of a tinattradive, unsatisfactory ., imperniane�t, and not 
Jetrer at any sens� -door is the object of satipaf[hina �eli; for being att�active; sati�factory, peimanent, and 

· contemplation. The meditator's task here is to gain a self (Nett. 83 and Vis�. 678). According to them, 
insight into and {;Ofltrol over the influence exercised , ·contemplation Of the 

.
body has the potentia:! to reveai 

. by experience 0� the mind. in partkular the absence 9f bodily beauty; observation 
' 

These two analyses are followed by contemplation 
of the awakening factors.(bojjhanga): These awrucening 

· factors, ofwhich sari is the first. and foundational one, 
· are those seven mental qualities or[actors that have to 
· be brought into being in order to be · able to ·gain 

awakening. Their contemplation as a �atipaf{hina is · 

of the-true nature of feelings can counter one's incessant 
search for fleeting pleasures; aw·areness of the 
suc;cession of s tates of mind tan disclose the 
imperillari�ni riatu� 9f all subjeetiv� experie�ce, and 
contemplation of phenomena can reveal that the notion .· 
of a substantial and permanent �elf is �othirig but· an 
illusion. This presentation brings to light the main · 

J 
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theme that underlies each of the four satipaffhiina and 
indicates which ofthem is particularly appropriate 
for d ispel l ing the i l lusion of beauty, . happiness, 

· perm.anence, or self. Although th.e corresponding 
insights are certainly not restricted to one satipaffhana 
alone, nevertheless this particular correlation indicates 
·whichsatipaf.thiina is particularly suitable in order to 
correct a specific distortion (vipalliisa). . ' . . . 

In the end, however, all four satipaf.thiinas partake 
of the same essence. According to the satipaf.thiina 
co�mentary, · each of them is capable of leading to 
realization, like. different gateways leading t6 the same 
city (MA. I, 239). As the commentary to the Vibhanga 
points out; the fourfold division is only functional 

. and c� be compared to a weaver spl itting a piece of 
bambOo into fo1 !r parts to weave a basket. (VibhA. 
222). 

According to a set .of verses in the Satipaf.thiina 
SaipYutta, these four satipa !fhiinas form the direct or 
only path (ekiiyano maggo) for crossing the flood in 

. past, present, and future times (S. V. 168 and S.V. 186). 
The Satipaf{hiitza Sutta .also uses the same expression 
in order to introduce satipaf.thana as the path for the 
purification of beings and for the tealisat�on of NibbiDul 
(M. I, 55). Satipaffhiina is indeed a necessary 
requiremen.t for awakening, since whosoever have 
escaped, are escaping, or will escape from this world, 
all of them do so by way .of well developing the four 
satipaffhiinas · (A .V. 1 95) .  That i s ,  only with 
Satipaf.lhana is awakening possible, not without it. 

Satipaf{hiina stands, however, in necessary 
interdependence with the other factors of the nQble 
eightfold path, so that it would be a misunderstanding . 
to · believe that by practicing only satipa{{hii11.a, • 

· awakening can be gairied� Rather, for satipaf.thiina to 
yield its potential fruits, right view and good standards 
uf morality are the indispen�able foundations (see 
S.V. 143; S:V. 165;S. V. 1 87; and S.V. 188). 

Another important requirement for successful 
satipa(.thiiza practice is that it should lead'to insight 
into the arising and passing away of phenomena. T.IliS 
importance is highlighted in the Vibhanga Sutta of the 
SaipYuttci Nikiiya (S. V. 1 83), according to which it is 
thi� insight which ma'rks the distinction between mere 
establishment of satipaf.thiina and its complete and · 
full 'development' (bhiivani). This passage indicates 
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that mere awareness of the various objects listed under 
th� four satipaf.thiinas may not suffice for the task of · 

developing penetrative insight. What is additionally 
required is to move on to a comprehensive vision of 
impermanence, to contemplati_ng the arising <md 
passing away of all events, a requirement expl icitly 
mentioned in the Satipaf.thiina Sutta after each of the 
exercises. 

. In this way, based on right view and moral conduct 
and aimed �t an understanding of the impermanent 
and therewith unsatisfactory <md selfless nature of 
real ity, satipa.f!hiina forms the path leading to the 
real is'ation of the goal supreme , ofNibbiina. 

See also ANAPANA-SATI, ANUPASSANA, 
ASUBHA B HAVANA, . CONTEMPLATION, 
DHAMMANUPASSAN A, KA YAGAT ASATI, 
KAY ANUPASSANA, SATI, SUKKHA VIPASSAKA. . . 

Analayo. 

SATIPA11JIANA SUTTA is the title of tlie tenth 
discourse of the Majjhima Nikiiya (M. I, 55-63). 
Precisely · the · s ame  discourse recurs as the 
Mahasatipa.zthana Sutta in the Digha Nikiiyri (D. II, 
305-3 15), the only difference being that this discourse 
offers a more extensive treatment of the four noble 
·truths, the last of the satipaf.thana .contemplations. 
Apart frorri these two, : there are also three smaller 
Sadpaf.thana Suitas at S. IV; 360, S. IV, 363 and A. III, 
142. The first two of these three just briefly point out 
that the four satipaffh.iinas lead to the unconditioned. 
The third, in some· editions also called the Satipa!fhiina 
Suua; declares that being mindful of five things, namely 
the rise and fal l  of phenomena, the lack of beauty of 
the body, the lack of appeal in food, the unattractive ; 
nature of the whole world, and the impermanent nature · 
of aU conditioned phenomena, �ill enable one to 
become an arahant or a non-returner. In addition to 
these discourses, there is also a SatipaffhiDul Samyutta 
at S.V, 141 - 1 92: a Satip(lf.thiina Vagga .at A . IV, 457-

. 462; a Satipaf.thiina Vibhanga at Vbh. 19c207; and a 
·satipaphiina Kathii a,t Kvu . . 155- 1.59 and at Ps. II, 
232-235.  Evidently the. topic. of Satipaffh.ana has . 
received ample treatment in the Pali Canon. . 

Not �nly the Pali Canon offers descriptions of 
Satipaf.thffna , but the Chinese iigamas have a)s

,? . . . . '· : 
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preserved two paral lels to the Satipaf!hiina Sutta . 
These come as the ninety-eighth sutra in the Chinese 
Madhyama Agama (Taish0 1 no. 26 p. 582b) and as· 
the first sutra in the twelfth chapter of the Ekottara 
Agama (Taish0 2 no. 125 p. 568). 

The Satipa!fhana Sutta takes pl ace at 
Kammiisadhamma in the Kuru country, a location 
corresponding to the area qf modern Delhi. Thus the 
setting of this discourse is somewhat removed from 
the Ganges valley, suggesting that the discourse was 
probably delivered at a compar'a�iveiy later period of 
the Buddha's life, at a time when his sphere of influence 
had spread to distant areas such as the Kuru country. 
The commentary (MA. I� 228) draws specific attention 
to the ability of the inhabitants of the Kuru country 
to understand deep teachings and their willingness to 

· engage in the practice of meditation, this being the 
. reason why the Buddha chose to explain the topic of 
satipaf.thiina in such detail at this .location. 

. The Satipatth§fz.a Sutta starts with the Buddha's 
. .  \ • •. . .  . 

. . . . 

period within which realiption can be expected and 
ends by reporting the monks being delighted by the 
Buddha's exposition. 

A comparison of the Satipaf.thiina Sutta of the Pali 
canon with its two parallel versions in the Chinese 
agamas reveals that all versions agree on the basic 
scheme of four Satipa f.lhiinas. The basic scheme occurs 
also in numerous discourses in the Sa!J1Yutfa Nikiiya 
and theAnguttara Nikiiya, which usually mention only 
the bare outline of this scheme, without going into the 
details of their pcssible applications as found in the 
Satipaf.thiina Sutta of the Majjhima !Vikiiya. Since one 
of these briefer discourses took place right after tlie 
Buddha's <,iwakening (S. V, 167), it becomes clear that 
this basic scheme must have beeri a direct out.come of 
his real i zation.  The detai l s  o f  their practical  
applicatibri, however, were only expounded at  a later 
stage during the Buddha's sojourn in the Kuru country, 
and thus could represent the outcome of this teechiilg 
experience., 

declaration that Satipaf.thaiia constitutes the.ctirect or ·. 
In regard to the various meditations detailed in 

each· area, the Chinese version from the Madhyama 
Agcima describes a total of e ighteen body 
contemplations, against only six types of body 
contemplations found in the Pali version. Some of the 
contemplations l isted in the Madhyamti igama, 
however, seem to belong rather to contemplation of 

only path (ekayano maggo)Jor the purification of 
beings, for realizing Nibbiina. The next ;;ection of the 
disco11rse offers a short definition mentions four 
Satipa{.thiinas for contemplation: body, feelings, mind, 
�d ·phenom�na. The definition, also specifies the 
mental qualities that are instrumental for Satipaf.thiila, 
om! should be diligent (at §pi), cl�arly comprehending 

· mental states . . Thus . various ways of <l�aling with 
unwholesome thoughts are found as the third and the 

. (sampa}iiia), mindful (sati) and free from desires and . fourth of the body contemplations in the discourse; 

.· discontent ( vineyya lokeabhijjhadoma.ozassa ). instructions which parallel the first and the last of the 

The main body of the discourse then describes the 
four Satipaf.thiilas ( q. v.) in detail. Each of the exercises 
,described in the Satipaf.thiina Sutta is fol lowed by a 
particular formula, according to whiCh Satipaf.thiina 
contemplation should cover internal and external 
phenomena, and is concerned with their arising ·and 
passing a�ay. The same formula also points out that 
mindfulness should be established merely for the sake 
of developing · bare knowledge and for achieving 

. continuity of awareness, and that proper Satipaf.thiina 
contemplation takes place free from any dependency 
of clinging: . 

· The discourse rounds off this description of the 
four Satipaf.thiinas with a prediction about the time 

antidotes to unwholesome thoughts mentioned in the 
Vitakkasap{liina Sutta (M.I., 120). 

. Body contemplations six to nirie in the Madhyania 
Agama offer a detailed description of the development 
of the four jhinas together with the same set of similes' · 
as found in the Pali discourses: The positioning Of the 

. four jhiinas under body contemplation does have a · 
parallel in the Kiyagatasati Sutta of the Pali canon, 
which directs awareness to the effect that these 
absorptions have on the physical body (M. III, 92). 

The tenth and eleventh of the bOdy contemplations 
in the Madhyama Againa version are concerned with 
developing a brilliant perception and with remembering 

· the contemplation image, expressions which could 

,_ 

. ,:, · 
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�orrespond to the aloka-�affffa and the Samiilhi-nimitta 
found in .the Pal i discourses. 

. · Another interesting finding is that the Madhyama 
Agama version places mindfulness of breathing after 
the development of awareness of postures and clear 
comprehension of activities, whereas in the Pal i 
version mindfulness of breathing occupies the first 
position among the body contemplation. This shift in 
the position of mindfulness of breathing is a meaningful 
alternation of the sequence of the body contemplations, 
since awareness of the four postures and clear 
comprehension of activities are simpler and more 
rudimentary forms of contemplation. Thus it seems 
reasonable to place them at the beginning of a cultivation 
of satlpaf.thina, as convenient ways of building up a 
foundation in sati. Moreover, awareness of postures 
and · cl ear · comprehension of act iv i ties  �re 
predominantly concerned with the body in action, 
whereas mindfulness of breathing and the remaining 
body contemplations would probably. be carried out 
predominantly in the stable sitting posture. The proper 
sitting P,Osture is in fact described in detail only in the 
ihstrtittidns for mindfulil.e�s of breathing, indicating 
that its position touid flt in well after awareness of 
postures and clear comprehension of activities. 

lfl the Chinese version found in the Ekottara 
Agama, however, mindfulne;� 6f breathing is. 

not 
. mentioned at al l .  In this particular exposition 
. contemplation of the body covers only four exercises: . 
contemplation of the anatomical parts, of the four 
elements, ofthe various bodily orifices together with 
the impure liquids discharged by them and of a corpse 
in decay. The first two and the last of these four are 
also found in the Satipa{.thina Sutta, whereas the third 

· has parallels elsewhere in the Pali canon, namely in 
the Gap� Sutta (A. IV, 386) and in the Vijaya Sutta 
(Sn. 197- 198). · 

Thus what is common among the Pali version of 
body contemplations found in the Satipaf.thina Sutta 

. and its Chinese paral lels are the contemplation of 
anatomical parts, of the four elements and of its decay 
after death. This agreement among the different . 
versions clearly indicates that a central theme of 
contemplating the body as a Satipaf.thina is to gain an 
insight into its true nature and constitution. 
4-CM 6938 
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Concerning the next two satipaf.thinas , there is 
little disagreement between the Chinese and the Pali 
versions. In addition to the types of feel ings fisted in 
the Satipaphiina Sutta, the Madhyama Agama version 
has feelings connected with desire and feelings related 
to food; while the Ekottara Agama version directs 
awareness to the fact that the presence of one type of 

. feel ing excludes the presence of the other two, a 
statement found also in the Mahanidanasutta (D. II, 
66). In addition to the states of mind found in the 
Satipaf.thana Sutta, the Madhyama Agama version 
also instructs to contemplate a state of mind with or 
without blemishes, while the Ekottara Agama version · 

has craving and mastery of the mind as additional 
categories. 

Additional categories for these two contemplations . . 
cim also be found in the Pafisambidhamagga of the 
Pali canon , which includes the six types of feelings 
and � the six types of consciousness, differentiated 
according to the six senses, in the respective lists for 
contemplation of feelings arid contemplation of states 
of mind (Ps. II, 233 arrd Ps. II; 234). 

Concerning the fourth :Satipaffhana, i t  is 
noteworthy that contemplation of the five aggregates 
and of the four noble truths are absent from both 
Chinese versions, and even contemplation of the sense . 
spheres is found only in the Madhyama Agama 
version. Thus what remains as the unanimously 
accepted core of the fourth satipaf.thana in its Pali and 
Chinese versions. are · the contemplation of the. five 
hindrances and the contemplation of the seven factors 
cf awakening. The same is also. found in the Vibha.riga 
of the Pali Abhidhamma, which lists just these two 
meditation practices under the fourth satipaffhana 

.· (Vbh. 1 99). This agreement between the different 
sources throws into relief the importance of abandoning 
the hindrances and developing the factors of awakening 
for the path to realization. To overcome the hindrances, 
to practice satipaf.thana and to establish the factors of 
awakening are indeed, according to several Pali 
discourses, key aspects of awakening (D. II, 83; D. · 

. III, 1 0 1  and S. V, 1 60). This same statement forms also 
the introductory part of the Madhyama . Againa 

version ofsatipa{.thiina. 

In drawing t� the end of this comparison it may be 
noted that the prediction of realization in the 
Madhyama Agama version allows for �yen quic�ex: 
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· awakening than the Satipaf.thana Sutta, which reports 
the Buddha as stating that real ization may be gained 
within a minimum of seven days. The Chinese version, 
however, has him stating that real ization could occur 
in the evening even if one had only begun to practice 
that same morning. The potential of satipaffhmw to 
lead to realization within the interval of just one day 
or night is also recognized by the Pali commentary to 
the . Satipatthana Sutta (MA. I ,  302), while the 

. .  . . 

Bodhiriijakumara Sutta relates the possibil ity of such 
instant real ization to the development of the five 
factors of striving (M. II, 96). 
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Nanda, his half-brother, by the Buddha. Even after 
his formal conversion Nanda was not able to forget 
his beloved, vil lage lass of ravishing beauty named 
Surtdari (which affair g ives the poem its title, i .e .  
Saundara+nanda). The Buddha had to resort to a 
special mse to dissuade Nanda from his passion for · 
worldly pleasure: 

Although clad in a monk's robe, Nanda was always 
thinking of his beloved and finding all excuses to return . 
to household life. The Buddha then decided to take a 
bolder step, that is, to take him to heaven to show him 

· heavenly nymphs who were much more beautiful than 
Sundari. On their way to heaven the Buddha showed 
him in the Himalaya a· one-eyed ape of  awfu l  
appearance and asked Nand a how she compared with 
his Sundari. For Nanda there was no comparison for 
the loveliness of his Sundari, but when he saw the 
apsaras in heaven he had to change his opinion and 
admit that the comparison of heavenly nymphs with 
his Sundari was similar to that between the latter and 
th� ape they saw in the Hinial<iya. He now forgets his . 
Sundari and i s  infatuated with the nymphs. The 
Buddha then tells him that he could win heaven only 
by good deeds. After returning to earth he resolves to 

. continue. his ascetic. l ife with the ultimate object of 
An�layo. winning -a nymph for enjoying sensual pleasure. But 

SAUNDARANANDA. In all probability the earliest 
extant mah"akiivya written in Sanskrit, attributed to 
Asvagho�a, which together with the Buddhacarit� of 
the same . author and th� Raghuvamsa and the 
Ku'marasambhava of Kalidasa, pr�vid�d the model 
for Dandin in formulating his famous definition of a 
Mahakiivya or poem par excellence. 

·- h� was severely criticized by other monks for leading 
the life of a recluse with the ulterior motive of re�izing 
worldly pleasure. Ven. Ananda then had to drive home 
the fact that heavenly pleasures are fleeting and that 
one must return to earth when one's merits are 
exhausted. This made Nanda realize. the folly of 
hankering after worldly pleasure and decided to seek 
the assistance of th� Buddha. On l istening to the 
Buddha, Nanda resolves to tread the nobler path of 
seeking not only h is  own salvation but also of 
preaching the doctrine to others for their emancipation. The colophons to his Kiivyas describe Alvagho�a 

as a bhik� (Buddhist monk) hailing f�om Saketa 
(former Ayodhya) and the son of Suvarnaksi ( ' the This story rec�unted in brief in  the Mahavagga 
golden-eyed :one', being the name of his �other). He and the Nidanakatha does not warrant treatment in a 
probably l ived in Puru�apura (modern Peshawar) in mahikavya, but Asvagho�a seized the o�portunity 
the .first century A.C. during the reign of Kaniska. and developed it into a story of absorbing interest. 
According t6 tradition, he was a brahmin, an adherent The first part of the poem displays the poetic skills 
of the Sarva�tivadi School, who later embraced of Asvaghog which c;lescribes the city ofKapilavastu, 
Mahayanism to become one of the forerunners of that . · Kirig Suddhodana, the b irth of princes S id9hartha and 
school. Nanda, the latter's love for Sundar!, the forcible 

conversion of Nanda, the conflict of his feel ings and 
The Saundar ananda i n  1 8  cantos relates the · the lament of Sundari over her lost fiance. All this is 

popular legend of the con�ersion of the reluctant · delineated in  elegant Kavya style and possesses 

1 
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considerable narrative interest. But towards the end 
of the poem the treatment becomes too dogmatic, the · 
preacher getting the upper hand of ASvagho�a the poet. 
This is, no surprise because the main purpose of this 
Sarvastivadi convert to Mahayanism was to inculcate 
religious ideals in the masses through his writings. 

All the eighteen cantos of this poem are preserved 
in Sanskrit. Herein the poet d isplays his skil l in 
prosody and grammar. His style is unmistakably 
Vaidarbhiwhich lays more emphasis on sense rather 
than mere ornament. He possesses a metrical skilr of 
high calibre. He appears to have taken a delight in 
often employing such grammatical forms as Perfect, 
Aorist and Periphrastic future. Although quite a 
humber of works are attribu ted to . Asvagho�a, 
Saundariinanda is one of three works that are known 
for certain to be of Asvagho�a. the other two being the 
Buddhacarita, a mahakavya and the 
Sariputraprakara(Xl, a drama in nine acts preserved in 
fragmentary form. Asvagho�a's greatness as poet, 
therefore, rests entirely on these works. All the other 
works ascribed to· Asvagho�a are Mahayanist in 
character. They are the Mahayiinafraddhotpada siitra, 
the Vajras iici, the'S iitr aJ.ankara and the GapqJstrotra
gfithi 
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instead the synonymous siitriinta. Both the Pal i 
Mahavarpsa (ibid) and the Samayabhedo
paracanacakra of Yasumitra, quite significantly, give 
the name of this school at the very end of the l ist of 
Sthaviravada ( Theraviida) schools of Buddhism 1 •  
Muirj2 cites Masuda�s view that Sankrantivada and 
Diir�!iintikavada were either other names or stages of 
the Sautrantikas. · It is noteworthy that according to 
the Pali Mahiivarpsa (ibid) the Sabbatthiviida school 
gave rise to the Kassapiyas who in turn gave rise to 
the Sailkantikas and the Suttavadins emerged from 
them. 

Yen Dhammajot i 3 ,  however, cons iders the 
DiirHiintikas ·to be the precursors of Sautr�ntikas. 
According to him the early Sarvastiva<;fins were very 
much divided on the interpretation of even some of 
their basic tenets. There were a number of schools of 
thought within the Sarvastivada fold even with regard 
to the interpretation of their main " everything exists" 
( sarva�n asti) concept. To the four great 
Abhidharmikas, Dhaxmatrata, Buddhadeva, Yasumitra 
and Ghosaka are . attr ibuted fou r  d i fferent 
interpretat ions to th i s  concept. Of these four 
Dharmatrata and Buddhadeva are also considered the 
most eminent Darstiint ikas a t  the t ime of the 
compilation of the MahiiVibhi_sa Siistra. In thi� work, 
however, Dar��ant ikas are never referred to as 
Sautriintikas. But by the time of the Abhidharmakoia 
Bha_sya botb appell ations aFe used interchangeab1y. 
Subsequent to tbe MVS the then DiirHantika leader 
Kumiiralata is said to h�ve been instrumental in the 
evolution ofthe Dii�!iintikas into Sautrantikas. The · 
name Kumaralata is. sdmetimes given as Kumara!abha 
or Kumaralabdha (ERE,Il, p. 2 14, n.4). Charles Eliot4 
thinks that Kumaralabdha:, founder of the Sautrantika 
school was perhaps i dentical with Kumarata, the 
eighteenth in the Chinese·list of patriarchs. 

Yen. Dhammajoti5 also holds that the dogmatism 
and intolerance of the Yaibha�ikas inevitably led the 

SAUTRANTIKA: The school of Buddhism by that siitra- centred Diir��antkas to co- ope�ate with other 
. name and an adherent of the same school . In Pali holders of heterodox views, including the Mahayana 
sources the name of the school is given as Suttavada Siinyatavadins, prevail ing around the 1 '1 and 2nd 
(Mhv.5 .9). The word siitrantaka or siitriintika ( Pali centuries A. C. and final ly to change m�er to the ' 
suttantika) was probably avoided in naming the school · .  present only exists' standpoint. It was in this process, 
as it had, from early times ( eg. Vln.I1.

· 
75) been used to says Dhammajoti, that a section among their radicals, 

denote experts on the suttas without any connotation the DiirHiint ikas eventua l ly evolved into the 
of a school of Buddhism. Thus i� naming the new Sautrant ika.s. in his subsequent publ ication Yen 
school they have avoided the word siitra and used Dhammajoti6 discusses the significance of the term 
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darstantika. The Dar�!ii.ntika masters, according to him, 
we;� known for their active effort in popularizing the 
Buddha's teachings employing poetry and · possibly 
other literary devices and, they were particularly skilled 
in utilizing similies and allegories in demonstrating 

. the Buddhist doctrines. It was for this reason, .that 
they, most  probably,  ·came to be known as 
Darstantikas. They were also known as meditators 
and 

.proponents. of meditation. At the same time there 
is evidence in Ll}eMahaVibh�ii Siistra that Dar��ntika 
masters l ike DharmatJ,"ata and Buddhadeva were 
engaged in controverting Abhidharma doctrines: 
Therefore it is possible, thinks Dhammajoti, that there 
were two sections ofDiirstantika, one more concerned . . . . 
with J}opular preaching and meditaton and the other 

· with doctrinal disputation . It w.as probably from the 
latter that the Sautrantrikas came to be evolved. 

In the process of disputation they also contributed 
to the development of Btiddhist logic, For Vaibha�ikas, 
who ·were · themselves proud of their conformity to . 

· logic, spoke ofSautrantikas as arrogant in their .logical 
skill (tarkabhimiiza). This view also may support the 
idea.put up :by de La Vail�e Poussin that not all the 
Dar�!iintikas were involved with the formation of the 

· Sautrantika school. ( ERE .. l l .2 i 3  a f). However, 
Dharmatrata, described by Dhammajoti  as a 
bar��ntika skilled in disputation, was also known 
�or his · l iterary ski l ls .  He is credited with the 
compilation of the Odanavarga1• If so bharmatrata 
must have been a Da�tantika active on both sides of 
the line arid, therefore, it is difficult to judge whe�e he 
stood in the formation of the Sautrantika school. 

Prof. Przy!uski8 has proposed a slightly different 
view regarding tbe use of the appellations Dar�!iintika 

. and Saut�antika. ·He thinks that dr�fanta
. 
has to be 

contrasted with the term siftra and both appellations, 
Diirstiintika and Sautriilitika were used for the same 
gro�p of people. But the forme!,' w� used by their 
opponents derogatively while the latt�r was used by 
the Sautranti�as with reference to themselves. Vallee 
Poussin has agreed with the �iew. But Dahmmajotj 
rejects it pointing out that the SarvastivadiJ1s, even . • while in disputation with them, refer to ·them with 
respect as " the Venerable/ Honourable Dar��antika" 
which is not a humil iating wa,y of speaking . 
Dharmatrata himself .was referred to by them as 
Bhadanta On the other hand we see that even such 
others as the Mahasanghikas and the Vibhajyavadins· c 

were criticized by them for " relying on the 
conventional parlance in the world".Thus it is clear 
that Sarvastivadins only objected to the manner in 
which worldly similies ·were used to controvert 
Abhidharmika doc.trines, .  which they cal led iirya
dharma, by any one and not only by the Diir�!iintikas . 

Amar Singh9 t�ies to give a· somewhat deeper 
interpretation to the term dr.stania which is not 
regarded by him as the simple simile (upamii) " which 
is not invariably conditioned by observed fact or 
sensory cognition and may be purely speculative, 
poetical or ficticious". He analyses the. te1m as dr�fa, 
'seen or empirically observed' and, antika coimoting ' · 
conclusive or an end not requiring any further sources 
to prove it' . Thus for him "dr�fanta . is bound to be a 
perceived ract which is also the sole criterion· to test 
·the truth or falsity of an inferen�e" · 

Singh holds that " the Darstantikas fol lowed the 
Buddha's method of the dr�fanta as preserved in the 
Slitrapi,ta.ka, to cope with the doubtful, conflicting, . 
confusing and uncertain doctrines of Vaibhii$ika · 
Abhidharma" .. At .a time when there was doctrinal 
turmoil in Buddhism due to various individual masters 

· setting forth confl icting views through their · 
Abhidharmika expositions, Sautriintikas. adopted the 
neutral method of empirical example and logic to decide 
facts and to remove conflicting and doubtful doctrines. · 
The application of dr�fiinta becomes the central point 
in this movement which latter terminated in logiCal 
and epistemological investigations. At a later stage 
Diirstiintikas favoured the name Sautrantika fors {itra 
was agreed to contairi the doctrine taught by the 
Buddha, . It was only a new name for the Diir�tiintikas. 
Ya.Somitra, for instance says in his Sphufiirtha, that 
Dar�tantikas are Sautrantikas or a section of the 
Sautraritikas (sautrantikaviie�N 

Among the most prominent Sautrantika·masters, 
according to Singh10 were Bhadantl.). ( Dharmatrata?
see supra), Srilata, Gunamati ,  Kuinaralata and 
Vasubhandhu II . The last named was, according to 
him not the author of the Abhidharmako�bhii,.sya. 
This he does not attribute to the scholar he calls 
Vasubandhu I , apparent ly  the'  author of  the 
Abhidharmako�, who was later converted to Vijfi 
anavada by his brother Asang<t Vasubandti II he says, 
remained a Sautrantika till the end. Din nag a was his . 
pupil who in · tu� was the teacher of Dharmakirti. 
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These three continued the Sautriintika philosophical 
tradition. As suggested by A.K. Warder in the fbreward 
to this work, Singh's views may not be fully acceptable 
to all scholars in the fie·ld. · 

Doctrinal Standpoints of the Sautnintikas 

Sarviistivadins regarded the Abhidharma as the final 
authoiity without. which one cannot comprehend the 
teachings of the Buddha. This Vaibhii� ika standpoint 
is presented in the Abhidharmakofabhf¥yam in the 
fol lowing words. " without the exposition in the 

· abhidharma a pupil is unable to discern the dharma". 
As if correcting this Vaibhii�ib standpoint. the author 
of the Arthaviniscayasiitra-nibandhana gives what 
appears to be the Sautriintika standpoint, without the 
expositions in the s iitras the pupil is unable to discern 
the dharma" . " Sau trantikas did not accept the 
Abhidharma to  be the word of the Buddha . 
Abhidharma treatises, they argued, were the works of 
Kiityiiyaniputra and others. The Buddha never. 
mentoned it as a refuge (pratifara.[Ja) and the tenets 
_of the different Abhidhaima schools vary from one . 
another. These arguments of the Sautrantika:s were 
rduted by Sanghabhadra in his attempt to salvage the 
Vaibhii�i�a view point12• de La Valee Poussin ( ERE 
vol. II ibid) says that the Sautrantikas who did riot 
regard the Abhidhamma treatises as compositions of 
the Buddha or that he had instructed his disciples to 
compile such works, regarded that the Buddha had 
taught abhidharma in certain s iitras or s iitriintas which 
constituted the Abhidharma PJ.mka. Such siitras as 
the Arthaviniscczya- s iitra were raised to this position 
by the Sautriintikas. 

The main d i fference in v iew between the 
Sarvastiviidins and the Sautrantilcas, who had separated 
from them, was in the interpretation of the conception 
of " all exists" ( sarvastitva) which was common to 
all the schools of the Sarvastiviidins. The Sautrantikas 
who belonged to the S arviist iviida group of 
Sthaviraviida schools also did not completely abandon 
this main "al l exists" view 'when they broke away 
from the principal school. Instead they tried to give a 
different interpretation to the basic tenet. For them 

. the c0rrect and the only way of understanding the 
concept should be, " the past dharmas have existed, 
the future dharmas will come into existence and the 
present dharmas are existing" .Alternatively one could 
also say ' all exists' in the sense in which t�e siitra 
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(eg. Sabba-sutta in the Samyutta Nikiiya) says so: " 
Everything that is within the range of perception
within the twelve iiyatanas ( and nothing more) -can 
leg i t imately be sa id  . to  ex1st .  In  the 
Abhidharmakosabhiif)!a Vasubandhu defines the 
S.arvastiviidins as those who hold that "al l exists the 
past, the present and the future". Those, on the other 
hand, who hold that "some exist, viz. the present and 
the past karma which has not given fru it; and none of 
those which have given fruit or the future , are followers 
of Vihhajyaviida". In this Sautriintikas fall into the 
Vibhajyaviida camp. Be�ause of many holding 
confl icting views cl aimed to be Sarv:ist iviidins 
Sanghabhadra has attempted to distinctly dissociate 

· Vaibhiisikas from the others whom he could not accept 
as real Sarviistiviidins. Here Sanghabhadra refers to 
Sautriin�ikas as K�anikaviidins who accept the real ity 
of the twelve iiyatanas of the present moment ( k�{la). 
Refusing to accept them as real Sarviistiviidins, h� 
says their view " differs from Vainiisikas by just a 
mere a k�.[Ja"; undoubtedly a derogatory labeling. 
Vainiisikas are said to hold that all dharmas are without 
svabhiiva, l ike empty flowers13 

Sautrantikas accepted the reality of only the present 
time while the past and the future were considered 
unreal . Of the four Sarviistiviida Abhiciharrnika masters, 
Vasubandhu, considered as a Sautriintika by Singh; 
accepted only Vasumitra's view on the triple division 

. of time. Singh also has given a list of ontological topics 
of the Vaibha�ikas critically examined by Vasubaridhu 
.on the ground that they involve contradictions with 
information of the senses (pratyak�a) and the 
Siitrapifaka viz : ,  t ime ( kiila), the uncomposed 
(asa.rpsk[fa), intellectually discriminative cessation 
(pratisa.rpkhyii n irodha), · i ntel l ectual ly  non; 
discrimative cessation (apratisa�nkhyii), durability 
(sthiti), age ( iyu), space (akiiSa}, substance (dravya), 
possession (priipti), non- possession (apriipti), making 
of consciousness (vijffapti), atom (paramii.[Ju), 
cessation (nirodha), aggregate (skandha), element 
(dhiitu), sense- sphere ( iiyatana), mental factor 
(caitasika), co-existing cause (sahabhii hetu), co
part cause ( sabhiiga hetu), applied cause (samprayukta 
hetu), universal cause (sarvatraga hetu) resultant cause · 

(vipiika hetu), salvation (nirvi.[Ja) and form (riipa)14.De . 
La Vallee Poussin has also listed a number of doctrinal 
points to show the variety and the importance of the 
Sautrantika views 15• They include the concepts of 
self- consciousness ( svasa.rpvedana); absence of direct 
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perception; the existence of external objects, but with 
conflicting views within the school on whether they 
possess a form or not; views on atoms; matter is only 
colour but not shape or figure; everything is painful 
for even pleasant feeling is painful as .it is attenuated 
pain; destruction has no cause, as. everything is . 
perishable by nature etc. 

Sauqantikas, according to Murti 16, insisted on the 
creative work of  thought and the doctrine of 
representative perception, which in tum, led to the 

. Yogacara idealism. For if only the ideas are known and 
t.t1e external object is inferred the irresistible conclusion . 
is that only ideas are r!!al and the world of objects is an 
ideal projection. Among Buddhists who advocated the 
most extreme form of atomism, according to 
Kalupilhana, 17 were

. 
Sautrantikas. They . argued that 

. there is not even one moment when a phenomenon 
remains static in order to be cognized. Thus they Were . 
known as advocates of " the theory of representative 
perception" (bahyirthanumeya-viida). They refused to 
recognize the static moment ( sthiti-k�IJ<l) as it would 
violate the Buddha's conception of impermanence . 
(anitya). 

Kalupahana also asserts that their conception of 
· existence as consisting of momentary and atomic 
events led them to insurmountable difficulties in 
expiaining causation or dependent arising. At the 

· moment of the arising of a momentary evenL there 
would be no other event on which the successor could 
depend for its arising, for it has already passed away. 

. Therefore they formed the view that all that is asserted . 
by a theory of dependence is simply a succession of 

. events ( samanantara), one event following ariother 
with no perceivable asymmetric or even symmetric 
relations. Conceptions of duration �d identity, they 

, feared, . would rule out any' notion of change or . 
. impermanence. They were compelled, as ·a result to 
accept a theory of" creation ex- nihilo" ( a,sat-kiirya) 
of e\:ery rnomentaiy existence. 

Tlms inability to account for the principle of 
dependence (pratityasamutpaia) Je-d the Sautrantikas, 
according to· Kalupahana, to a major doctrinal conflict 

· . . pertaining to the concepts of impermanence and 
continuitY ;especially in relation to :the human person. 
This ultimately led to the Vatsiyaputriya theory of a 
"real person" ( santaip p�dgala�) which is neither · 
substance ( dravya) nor mere cognition ·c prajffapti). 

This real person transcended both real istic and 
nominalistic explanations. However there seems to be 
a chronological problem here. Did the Sautrantikas 
precede the personalists in chronological order. The 
personalist view is the first controversial point 
debated . in the Kathavatthu as po inted out by 
Kaltipahana himself. There is not a single view 
attributed to, Sautrantikas (Suttavadins) included in 
this work original ly  compi led by Arahant 
Moggaliputtatissa in the 3'd century B.C. This school, 
as shown above, is at the very end of the Sthavira l ist 
of schools both in the Pali and the Buddhist Sanskrit 
traditions. It must have developed at a very late stage 
in the history of Buddhist schools. Therefore, even if 
Kalupahana i� logically correct · there could be 
chronological factors going against his view. 

Charles Ei iot 18 has also pointed out that 
indiscriminate acceptance of s iitras led the Sautrantikas 
to a creed iii which the supernatural played a large 
part. They not only ascri_bed superhuman powers to 
the Buddha but also believed in the three bodies of the 
Buddha . This shows that the Sautrantikas had drawn . 
close to ceitain Mahayana views in the process of 

. . 
their development. Kalupahana19 refers to the 
statement in the · . s arvastivadin work 

· Abhidharmaprad}pa that the Sautrantikas " . have 
reached the portals of vaitulyasiistra" and asserts that 
" the ess.entialist Sautrantika nominalism is what finally 
led to the absolute nominalism of the Lotus, and 
therefore of popular Mahay�a". Singhio,however does .· 
not think that the terins l ike vaitulika, used in the · 
Abhidharmapradipa indicate !illY particular school of 
Buddhism. They are used, according to him, just to 
ridicule Vasubanqhu or Sautrantikas in general. 

C .  Witanachchi . 
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· SAVATTHI (Skt. Sravasti), was the capitai of the 
. ancient kingdom of Uttara-Kosala (modern Oudh), 
where the Buddha spent 25 years (rainy seasons) of 
his iife. Located on the bank of the river Achiravati 
(modem Rapti), it was one of the six great cities of 
India at that time (D. II, p� 149). The Buddha. counted · 
a great number of followers in Savatthi; which reached · 
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the peak of its prosperity under the king Pa_senadi . It 
is mentioned that the road from Rajagaha to Savatthi · 

passed through Vesali (Vin. II, pp. 15ff) and a road 
. 

running southwards from Savatthi passed through 
Saketa to Kosambi (DPPN. II, p. 1 1 26) . . 

According to Vifpu Puril}Q, Sravasti was founded 
by a king named Sravasta, who belonged to the solar 
race (Vifpu Pur il}Q, IV, chap. 2, V. 1 3 ). Another View, 
however, indicates that the city was named after a 
sage called Savattha, who resided there. Nevertheless, 
the commentators maintain that the city derived � 
name from a caravanserai that existed there (SnA. I, p. · 
300; PsA. P. 367). 

The king of Kosala, Pasenadi visited the Buddha 
at Rajagaha and became one of his devoted disciples, 
Subsequently a millionaire merchant called Sudatta or 
Ahathapi��ika who was the treasurer to the king, too 
fol lowed suit. On his return to Savatthi the l atter 
purchased a garden on to the sou�h of the city from 
Jeta, the son of the king. Sudatta, under the supervision 
of Sariputta, constructed a monastery complex there 
which came to be known as J atavanarama and offered 
it to the Buddha; The complex contained two edifices 
called Gandha-kufl and Kosamba-ku.ti. 

As mentioned earlier twenty-five (rainy seasons) 
of the Buddha's monastic .life had teen spent in Savatthi . 
out of which 19  in Jetavana and 6 in Pubbarama built 
by Visaka, which was located to the east of the city. 
King Pasenadi too constructed a monastery opposite 
Jetavana. Further, his consort queen Mallika too had 
constructed a hall named Mallikiirama, which served 
as the meeting place for the wanderers (Debla Mitra, · 
Buddhist Monuments, Calcutta, 197i ,  p. 76). Located 
outside the city was a fisherma.q's village where 500 
families lived (DhpA, I; p. 4). The Buddha had ·a 
multitude of followers in Savatthi a.nd amongst his ·· 

chief patrons were king Pasanadi, Aathapi��ika, Vis aka 
and Suppavasa (DhpA, III, p. 205). According to . · 
Buddhaghosa during the Buddha's time, there were 
57,000 famil ies in Savatthi with a population of 
eighteen crores (SnA, I, p. 37 1 )  . 

Apart from the fact that the.Buddha delivered most 
of his important discourses there, some important 
episodes connected with his life, too, had taken place 
d�ring his sojourn in Savatthi. Two such episodes 
_were the performance of Yamaka P i_tihariya (twin . 



SAVATTill 24 SAVATTID 

miracle) and the conversion of Angulimala. lt was also 
in Savatthi that the Buddha confronted Ciiica, a damsel 
set up -by the Tktakas to insult the Buddha (DhpA. 
I I I ,  p .  1 78 f; JtA , p .  69 ;  N anda La!  Day, The 
Geographical Dictionary of Ancient and ,'1-fediaeval 
India, New Delhi ,  1 984, p, 1 90). The death of 
Devadatta too had occurred in this city (DPPN. II, p. 
1 1 10). 

Woodward presents a Graphic <)escription to show 
how the 87 1 Suttas occurring in thefour Nikayas had 
been preached - by the Bud.dha while Sojourning in 
S avatthi (KS, V, p. XVIII) .  Mrs. ORhys Davids 
presumes that ei_ther the Buddha mainly resided there 0 

0 or else Savatthi was the earliest emporium (? library) 
- for the collection and preservation . . .  of the talks (M. 
IV, p. VD. Of 498 J ataka stories, 416 had been narrated 
by the Buddha in Savatthi. 

Savatthi occupied an important place among the 
Jains too. Chandikapilri or'Chandrapuri a.S they �ailed 
it, was . the b irthpl ace of the third- Tirthankara 

- S a'!lbhavanatha and  the  eighth Tirthailkara 
Chandraprabhaiiatha. -

· 

Savatthi during ·the Post-Buddha period: 

.Ku�hana rulers. However, when Fa-hien visited it in 
the 7'1' century A. C., it was in a dilapidating condition, 

0 with only monks belonging to the Sammiqya sect 
residing there: "Nevertheless, the discovery of _ 
Buddhist images l ike Lokanatha, S i iphanada,  
Lokesvara, Tara and Jambhala, some with inscriptions, 0 

prove that the activities continued till the twelfth 
0 c�ntury, t9 which period belong two inscriptions, are 

reco�:ding 'the foundation of  a monastery by 
Vidyadhara . . .  and the other recording the gift of villages 
by his son G0vindachandra (Deb!a Mitra, op,o cit., pp. 
76-77). After this period Savatthi seems to have 
gradually fallen ·into decay . .  

_ General Cunningham identifies the modem Siihet
Mahet, lying about 58 miles north of Ayo�hya in 
Oudh as Savatthi (Cuimi:1gham, Ancient Geography 0 

of India, Calcutta, 1924, p. 469). The ruins of Jetavana 
m;e located in the village Sahet in District Gonda, Uttar 0 

Pradesh, situ
,
vated to its north-east, about 500 yards 

away are found the ruins ofthe fortified city of Savatthi 
in the village Mahet in District Bahraich. 

0 The remains at Jetavana, which had b�n subjected 0 -

to several excavations, yielded remnants of temples, 
stiipas and monasteries, in addition to ' coins and 

Siivatthi continued to be a hallowed center of artifacts belonging to the Kti�han period. The earliest' 

worship for ·a few centuries after the Buddha's 0 - available remains consist of a few Ku�h�n structures • 0 

Parihibbinoa. Emperor Asoka extended his p�tromige 
0 

and images. The largestof the temples stands on the 
to Savatthi by constructing two pillars at the eastern site of the Gandha-kup erected by Anathapil)gika. It 
gate of the Jetavana monastery and also a s(iipa is situated within the oblong enclosure-wall and 
enshrining the relics of the Buddha. (Deb Ia Mitra, op. consists of a sanctum and a m3J)gapa. There exists 
cit., 76). Hiuen-Tsang, who visited Savatthi, describing ruins of another temple built on the site of the original 

� those pillars says that the left pillar was crowned by Kosamba-ku.ti. Located in front of th� temple are two 0 

a wheel and the fight piilar by an ox. He, however, solid brick temices that mark the site of the Buddha's 
mentions that the city was in ruins when he visited it, -

promenade. Within the fortified city of Savatthi 
but records the sit�s of various edifices (Beal, II, pp. - . (moqem Mahet) are found the remains of two massi.ve 
1 - 13). TheDi;,yavcidmuz mentions Asoka's pilgrimage 
to Sravasti t6 pay homage to stiipas erected in memoiy 

brick structures known as Pakki-kufi and Kachchi-

of Sariputta, Moggalliina, Mahak�sapa arid An�da 
0 ku.ti, which are "regarded ·as representing respectively 

(Debla Mitra, op cit., p. 76). At the consecration of the stiipa erected on the spot where Angulimala was 

the Mahathiipa in Anuradhaptira, it is recorded that converted and where the stiipa of Anathapil)gika 
0 sixty thousand monks from -the Jetavana (Jetarama) stood" (Debla Mitra, op. cit, p. 78). 
monastery in Savatthi atterided it (Mhv. xxix, v. 32). 

· Archaeological Remains 

Numerous archaeological remains scattered over 
0 

Savatthi corroborate -rhat it flourished under the 

The remains at Siivatthi refleCt an immense- royal 
- 0 

patronage it received during the Kushan period. From -
the artifacts unearthed from the site, one can deduce 
that at a later period it had become a sanctum of 
Mahiiyanists, particular of the Sarvastivada School. 0 
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SCHOPENHAUER 

This is further attested by the fact that in the reign of 
Kanishka <1 monk named BaJa had setup an "image of 
the Mathura workshop . . .  on the promem�de of the 
Buddha for the teachers of the Sarvastivada sect in 
Kosamba-ku,ti" . . . . . . (Deb Ia Mitra op. Cit. , p. 77). 

C. S. Ranasinghe 

SCEPTICISM See SKEPTIClSM 

SCHOPENHAUER, ARTHUR. Born 22.2. 1788.in 
Danzig, died 2 1 . 9 . 1 860 in Frankfurt. German 
philosopher of world-wide fame whose name is 
mentioned first among those who prepared the ground 
for the acceptance of Buddhism by members of the 
German intel1igentsia. The excellent and easy style of 
his philosophical works secured him in his later years 
a very wide audience. Buddhist ideas wen� thus brought 
to the attention of Richard Wagner; who planned an 
opera on Anand a, Friedrich Nietzsche, Paul Deussen, 
Eduard V. Hartmann and others. To be led by 
Schopenhauer 's books to Buddhism was quite a 
common occurrence in the second · half of the 19'h 
century and the beginning of the 20'h century when 
there were still few books on Buddhism obtainable. 

· Karl Eugen Neumann, the well kn9wn translator of 
· the Suttapifaka, Dr. Georg Grimm, and Nyanatiloka 
Mahathera may be mentioned in this connection. 

Details on his l ife and philosophy can be found in 
any of the general encyclopaedias. Only an outline of 
his l ife and an appraisal of his attitude towards 
Buddhism will be given in th is article. 

His father was a merchant of repute who died of 
� accident. Arthur Schopenhauer could secure from 
the heritage enough to enable his mother, sister, and 
himself to live an independent life on the income from 
a small capital. He gave up his career as a merchant 
and mastered in an astonishingly short time Latin, 
Greek and other subjects thus qualifying for study at 
the university of Berlin. From 1 8 1 1 - 1 8 13, he studied 

1 philosophy and natural sciences which held his interest 
during all his l ife. His doctoral thesis was on the 
philosophical aspect of causal ity. · 
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At Weimar he was introduced by his mother who 
had become a well known novel ist, to Goethe. There 
the orientalist Friedrich Major acquainted him with 
the antiqui t ies of India, and especial ly wi th the 
Upanishads. 

In 1 820 he started del ivering lectures at the 
univer�ity of Berl in · which were poorly attended. 
Schcipenhauer held his lectures at exactly the same 
hours as Hegel did, who at that time was on the peak 
of his fame. With the outbreak of the cholera epidemic . 
in 183 1  he left Berlin to permanently settle down in 
Frankfurt where he died in 1 860. Hegel fell a victim to 
the epidemic. He began medical studies at Gi:ittingen 
in 1 909. 

Schopenhauer was an excellent writer holding the 
interest of his readers by his transparent style and his 
vast knowledge from all ·walks of life. It was, however, 
only in the later years of his life that he really became 
well known and attained to the fame he deserved. For 
a long time he was the most influential German 
philosopher whose books were read by . all educated 
people. 

He derived his philosophy from Plato and Kant 
He made use of his wide studies of Orient!, mainly .  
Indian philosophy to  support his own interpretation 
oflife. The primary moving force of the world he saw · 

in the strong and bl ind will-to-live. Because of its 
impermanence and the impossibil i ty to satisfy 
definitely the craving for sensual desires, life is · 
suffering. But Schopenhauer also taught .an escape · 
fro in this suffering. Deliverance can be attained through 
the understanding of the I ife process and by the negation 
of the blind will-to-live: He also taught the imrortance 
of loving-kindness to all forins of life. 

At that time, literature on Buddhism was very 
scarce. Among the books Schopenhauer read in this 
subject, were Bumouf's 'Introduction a l' histoire du 
Bouddhi.1;me indian' ( 1 844), 'f.-e LOtus de la Bonne 
Loi' ( 1 852), Fausbi:il l ' s· Latin translation of the 
Dhammapada ( 1 855), and Koeppen's 'Die Religion 
des Buddha und ihre Entstehung' ( 1 857-59). These 
books made him familiar with the Theravada and 
Mahayana at the same time. Schopenhauer had more 

. than an intellectual ' interest' in Buddhism, he felt a 
genuine sympathy for the Buddha himself. Letters to 
his friends disclose the happiness and gladness he fel t  
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when he acquired a Tibetan statue of the Buddha. He 
gave it priQe of p1ace in his study. 

In the 191h century, the prevailing religion in Europe 
was ei ther a strict monotheism or soine .vague 
pantheism. Schopenhauer's philosophy paved the way 
for the acceptanc� of the Buddhist teaching which 
holds no place for a God who is Creator and Ruler of 
the World. In addition, it made acceptable for the 
European mind the quite unheard -of doctrine of 
Rebirth, though Schopenhauer himself considered it · 
more in th� form of Metempsychosis than in the 
Buddhist interpretation. He ca1led Metempsychosis . 

· the popular version of his own philosophic\11 theory 
on life and the problem of time and space. 

A i:ritical appraisal of Schopenhauer's influence ·• 
. :on the spread of Buddhist ideas in Europe will, on the 
· other hand, find that the odium of pessimism which 

· . sti l l  cl ings to Buddhism and acts as a strong 
impediment to its acceptance is partly due to · his · 

· interpretation of the Dhamma. 
· 

Guido Auster 

The dhamma is often described as adikalyapcup 
majjhe kalyapafJ1 pariyos811ak.alyapa.p(D. I, 87, 1 28, 
1 50 etc.) . According to DA. I, 1 75 this is so because 
even in a single discourse of the .Buddha the beginning, 
middle and the end are all equally beautiful, pleasant 
and useful. According to a more devdoped point of 
view given in the same context sJ1a or the moral 
discipline co�stitutes the initial stage. The magga as 
the Noble Eightfold path comprises the intermediary 
stage. Nibbiina is the finat cuimination. The dhamma 
caters to the needs of all who are in these srages of 
development. Therefore the dhamma is beautiful and 
beneficial at the beginning, middle and end: It is full of . 
meaning (satha1p) , lucidly explained in idiomatic 
phraseology (sav'yanjana1p). It teaches a higher life 
which is complete in every way and absolutely pure 
(kevalaparipUIJ[!liJl parisuddhaiJ1 brahmacariyaip 
pakaseti). · 

Another oft-recurring description of the dhamma · 
is .as fol lows: svikkhato. bizagavata dhammo . 

. sandi!,thikQ akiliko ehipassiko opanayiko paccatta1p 
veditabbo vlnii Uhiti (D. II, 93; III, 5; S. I, 9; 1 17) . The 
dhamma has been well expounded by the Btiddh� 
. (svakkhato ) . The extensive literature contained in the 
· P�li canon without inherent inconsistencies and 

SCRIPTURE. Scriptme essentially refer$ to the . contradictions bears ample testimony to the masterly 
. written word (Scribere to write). Despite the absence exposition of the dhamma by the Buddh�. It is said to 
. of an early tradition of a wri tten .. record Of the be self "-evident (sandif.thiko) because we can see the 

Bzidahavacana, the word of the Buddha, the Dliamma · dhamma working through us in·· our own experience, 
is often referred to as the Buddhist Scripture. Dhamma According .to A. I, 1 56 a brahmin. asks the Buddha in 
(q.v) is the general terril by which the Buddhist · what sense the dhamma is called sandif!h.ika. The . 
teachings are designated and it is also one of the Tru:ee Buddha explains that when a person is overpowered 

Refuges _ tis{lra[Xl. With the d\scovery of the dhamma by lust, hatred and ignorance he is mot�vated to cause · 

the recluse Gotama became the Buddha, the harm to himself and other� whereby he experiences · 
Enlightened One. The efficacy of the dhamma is · suffering. When he is not overpowered by lust, hatred . 

· . proven by the existence of the Saiigha, who have and ignorance he is not motivated to cause harm to 
trained · themselves according to the dhamma and himself and others, thereby he does not experience 
attained the professed goal of nibbina, ·the cessation . 

suffering. It is in this sense that the dhamma is said to 
of sufferi ng �  Therefore the dhamma has been be self-evident as it manifests itself through our own 

. vindicated to possess the instrumental value of leading experience. It is akiliko because it is of timeless value, 

its fol lowers from suffering to happiness. It has the it held good over 2500 years ago during the time of the · 
intrinsic 'Value of being a true description of real ity, - . Buddha, and it still holds good. It has not gone out of 
things as they really are" yathiibhlita. date. It is also so called because it gives immediate 

The dhamma is so valuable that the Buddha 
regarded it as his teacher, as hefotind that there is no 
other human or d ivirie being who could a�t in the . 
capacity of a teacher for him. It is said that this is the 
practice of all Buddhas (S. I, 1 39; A. II, 20). 

results. According to S. I, 9; 1 17 sense pleasures are 
. t ime-bound (kilika kama ) as they afford only 
. temporary fleeting satisfaction, whereas the dhamma 
is akiilika, transcending the boundaries of time. The 
Buddha invites everybody to come and see, and 
investigate the dhamma. (ehipassiko ). This verifiable 

, , 
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. nature of the dhamma excludes the necessity to repose and the prestige_ value of one's  teacher (samapo no 
garu). This Ka7iimasutta is not a mere charter for free 
inquiry, i t  is a middle path between bl ind faith and 
disbelief, between dogmatism and skepticism; a middle 
path meant for intell igent people with a mature sense 
of judgment and moral sensitivity. The valid criteria 
for acceptance of a proposition are personal conviction, 
attitude of the wise and the practical utility value seen 
from resulting consequences when implemented. 
Elsewhere it is said that just as gold is tested by 
rubbing, cutting and smelting, the dhamma too should 
be subject to the most severe rigorous tests to decide 
on its truth value and util ity value. 

. blind faith on the teachings of the Buddha. It leads one 
who practices accordingly to its professed goal , 
therefore it is progressive, opanayiko. It has to be · 
individually real ized by the wise in order to gain full 
results as reliance on the understanding of another 
does not benefit one . .  

The Buddha invites his disciples to investigate not 
only the dhamma, but himself too, the discoverer of 
the dhamma. In the Vangisatthera SaJpyutta (S. I, 190) 
the Buddha invites his disciples to investigate whether 
there are any censurable traits in the physical and 
verbal behaviour of himself. The Yima�psakasutta (M. 
I, 3 17) is even more emphatic in this respect. Those 
who do not have the abil ity to read the minds of 
others are i nvited to see the behaviour of the Buddha 
with their eyes, and hear his words with their ears to 

The Buddha i s  the authority for the dhamma 

because he discovered it through his own efforts 
unaided by any human or d i v ine gu idance as 
inspiration. This fact i� stated in a number of suttas 
(M. I, 3 IO; A. I, 199; IV, 158; 35 1 ;  V, 355) as bhagavaip
miilaka dhamma · bhagava�p-nettika bhagava.rp
pa.tisafa[Ja , the B lessed One i s  the source of the 
dhamma, the guide and the refuge of the dhamma. 

But the mere acceptance of these truths on the 
authority of the Buddha will not be of much benefit to 
the d i sc iple, as h i s  knowledge w i l l  remain at 

· investigate whether the Buddha is guilty of impure 
actions and wotds. If they found his actions and words 
to be pure they must inquire whether they have been 
so for. a long time or not. They also must investigate 
whether he refrains from impure actions due to fear as 
absence of fear. After all these tests the Buddha himself 
should be asked whether any impure states are found 
in him, and whether he deliberately refrains from 
impure states due to fear or absence of fear. The 
dhamma gains credibility because it is propounded 
by one who is free from all greed, hatred and delusion. 
The Cankisutta (M. II, 1 72) describes the dhainma as 
being profound, difficult to see, difficult to understand, 

. conducive to peace, excellent; beyond dialectic, subtle . 
and intelligible to the wise. It is the type which cannot 

· be preached by one who is gree�y, hatefu� and ignorant 
(gambhiro so dhammo duddaso dura.nubodho santo 
pa[Jito atakkavacaro nipu.po pa[Jtjitavedaniyo, na 
so dhammo sudesiyo luddhena . . .  duf.thena . . .  

mii.Dzena). 

The Kilamasutta (A. I, 1 89) l i sts a set of ten 
guidelines to test the veracity of any teaching, including 
the teachings of the Buddha. According to this sutta 
the following are no valid criteria for accepting a 
proposition as true and useful-authority based on 
reve la.t i on (anussava), trad it ion (parampar i), 
legendary report (itikiri), scripture (p(takasampadi), 

logic (takka), inference (naya), superficial reflection 
on reason (ikiraparivitakka), agreement with one's 
accepted views (dif.thinijjhanakkhanti), plausibility or 
the seeming ability of another person (bhavyariipati), 

. information level as sutamaya-pafi.iia . . Logical 
understanding and the intellectual appreciation of the 
dhamma, cintiimaya-pafi.fi.a is superior to the former 
but is not sufficient for a l iberative experience: The 
dhamma has to be discovered afresh through one's 
own personal experience, giving rise to experiential 
knowledge, bhavaniimaya-paiifi.§, for one to attain final . 
l iberation. 

· 

TheAlagadd iipamasutta (M. I, 134) warns against 
the misuse of the dhamma with an eloquent simile. 
Just as a snake caught by the coils ot the tail would . 
tum round and bite the one who caught it, the dhamma 
too would bring misery to one who i l l-grasps it. The ·. 
dhmma should not be learnt for the purpose of exa!ting ·. 
oneself and disparaging others, for the purpose of 
offence and defense i n  debate. If one does so one's 
conceit and intolerance will grow which wil! be morally 
detrimental to him. The dhamma is e;x:pressly said to 
be for the purpose of saving oneself and not for 
dogmatically grasping as a dif.thi, a point of view to be 
brand ished i n  debate - n itthara

.
natthaya no 

gahajn.tthiiya. Just as one makes a raft for the purpose 
. 

of crossing over to safety from a flood of water, and 
the raft is discarded. after the purpose is served, so the 
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dham/1Ul is to be -�til ized for the purpose of crossing 
the flood of sa1psaric existence (M. I, 134; 260). 

Th� Cankisutta (M. II, 173) explains in detail how 
a keen disciple conducts himself having reposed faith 
in the Buddha after due investigation. He listens to 
the dhami1Ul attentively and bears in mind wh.at he 
has heard. He then examines the meanings arid learns 

- to appreciate the dhamma. Thereby his interest grows 
and he makes and effort to live accordingly. He weighs 

- his experiences before and after the practice is 
undertaken. Then he gets down to meditative striving 
which by and by gives him the physical experience of 
the ultimate truth. He penetrates his experience with 
wisdom and understands the truth - (pahitatto 
samano kiiyena c' eva para/1UlstJCCa!J1 sacchikai-oti1 
paiiiiiiya ca la!J1 ativijjha passati). 

and as his immediate-disciples had spread over a vast 
area eyen outside the north e�stern part of India where 
the Buddha trod, there was the possibility of new 
texts I ideas creeping in, especia11y after his .demise 

· with the claim ofhaving been heard from the Buddha 
himself. Therefore safeguards such as the mahapadesa 
had to be built into retain scriptural purity without 
contamination from unorthodox ideas. Tradition 
maintains that Ananda was the dhammabha{l¢iig iirika, 
the human dham/1Ul - treasury- / library while Upali 
was the chief repository for the vinaya� Perhaps they . . 
formed the nucleus round which the oral scriptural 

- tradition was built, for Ananda and Up ali are reponed 
to have played key roles in the first Buddhist council 
which was convened by Mahakassapa to fi-x the texts 
three months after the demise of the Buddha. This 
decision to hold the council too would have been - -
instigated by the Buddha's admonition that the 

In the Mahapafinibbanasutta (D. II, 1 54) the 
Buddha admonishes his disciples not tofeel le�derless 
after his demise. The dhamma and the vina"ya preached 
and laid down by him should be regarded as their 
teacher after the demise of the Buddha. So long as the 

· dhamina should be recited together not disputed about 
(sangayitabbiup na vivaditabba1p D. III, 127) after 
his demise, as did the disciples of Mahavira (D. III, 
1 17). 

body of doctrine and discipline lasts the auddha is When · . commentaries we:re - compi l ed - by 
regarded as being alive. Thus the scripture is v�sted ·_ · Buddhaghos<i" a thousand year� after the Buddha, the 
with the impersonal leadership of the dispensation . phrase sutte otiiretabbani vinaye sandasse.tabbani 
by the ·authority of the .Buddha himself. - - gave rise to a·number of interpretations ([) A. ii, 565 

The Buddha also lays down how a disciple should 
react when a new text/ idea is put forward as the word 

·· of the Buddha (D. II, 1 24). One should lend ear to 
such a text I idea without being e�otionally biased. 
One should not immediately jump up with elation 
and accept the idea as authentic; nor reject straight 
away with impugnment. Without being emotionally 
agitated one should learn it well and compare with the 

. s�tta and the vinaya. If agrees one should ac�ept, 
otherwise reject. Thus. the Buddha laid down four 
mahapadesas or criteria for authenticity whether a 
text I idea is introduced as having been directly heard 

- from the Buddha himself, or � the opinion of the 
Sangha, a group of monks or a single learned 
individual. 

. . . . 
As this admonition was given by the Buddha 

shortly before his demise, what was me�t by sutta 
and v.inaya would have been the commo�ly accepted . 
corpus of discourses and rules of discipline delivered .· 

to his immediate disciples during his lifetime. As these 
teachings were not collected until after his demise, 

ff). They can be tabulated as follows: �· 

1. Sutta means suttavibhaiiga Virtayap(taka minus 
Viliaya means khandhakas the Pariviira 

2. Suita means ubhato vibhimga The entire 
Vinaya · means · . Khandhakapariviira · 
Vinayapi_taka · 

3. sutta means Suttapi_taka Two Pi_takas 
Vinaya means Vinayapi(aka 

4. Su(ta means SuttiiJhidhammapi{akiini Three 
. Pi{akas Vinaya means Vinayapi_taka 

5. Sutta ·means ti{li pi_takani  Vinaya means 
Kiira[latp, i .e. i�pl�mentation of the teachings. . 

5 . 1  When orre knows that some practice is 
conducive to attachment bondage, clinging; 
increased . desire, discontentment,  

. indolence, ipvolvement and 
acquisitiveness, then one should know -it 
is not the dhamma, not the vinaya, and 
not the teaching of the Buddha. When one 
knows that some practice is conducive to 
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detachment, freedom, non-clinging, frugal 
living, contentment, perseverance, solitude 
and giving up, then one should know that 
it is the dham�rta, it is the vinaya, and it is 
the teaching ofthe Buddha. 

DA. II, 567 further says that when a decision has 
to be made regarding what is the dhamma, only what 
accords with the sutta, i .e. the scripture, should be 
accepted . When a decision has to be made regarding 
what is permissible and what is not, in the case of 
something which has not been specifically rejected, 
one should not accept as permissible if it fal ls in line 
with what has already been pronounced as not 
permissible, and i f  i t  cont�avenes what has been 

) pronounced as permissible by the Buddha. 

The same context explains the four mahiipadesas 
as the criteria for authenticity as sutta, suttanuloma, 

. 
acariyaviida and attano mati . Sutta, means scripture 
and that should not be rejected, and if one rejects the 
scripture, it is tantamount to rejecting the Buddha 
himself. Sutta comprises the Tripi{aka handed down 
through the three councils, and no censurable sutta 

· should be accepted. Sutt anuloma means what accords . 
with the su tta . Acariyaviida comprises the 
coinment:¢es. Attano mati means the personal opinion 
ofan.individual inferred through his own ingenuity. 
Generally the personal opinion of an individual is 
considered the weakest, and should be accepted only 

. when it is in conformity with the scriptures. 

) · The commeniarial explanation that the Tripi_taka 
..-.f- handed down by the three cquncils should be acc�pted 

as authoritative appears to be contradictory to the 
letter and spirit of the Kiiliimasutta and the Cankisutta. 
The commentaries see·m to regard the canon as 
containing truths . which have been well tested out 
against experience by arahants Of old; therefore it is 
not necessary to test this  validity over again. It is new 
material and new . interpretations which have to be 
tested against authenti� scripture. 

Buddhism insist that tmths declared by the Buddha 
. have to be verified by the wise individual ly, not for 

scholarly purpose. as Buddhism is studied today, not 
merely for intellectual appreciation, but for the 
purpose of reaiizing the ultimate goal of nibbana, for 
saving oneself'from.suffering. 

Lily de Silva . 

29 SEKHA 

SEKHA: The Pali word sekha, sometimes also spelt 
sekkha (Bdst .Skt .  saik�a,  sometimes als

.
o spelt  

saifya) denotes a person who is on a course of training 
to real ize full emancipation as an Arahant, also 
designated an asekha, (Bdst.Skt. a.faik�), an adept 
who has completed the course of training and reached 
the desired goal and, therefore, gone beyond the need 
for any more training. 

Queried by a monk as to the meaning of the term 
sekha the Buddha once said, " he is undergoing training, 
monk, therefore he is a trainee (sekho). And what 
does he train in ? He trains in higher moral discipl ine 
(adh isJ1a) , higher thought (adhicitta) and higher 
wisdom (adhipaffffii) (A . 1 .23 1 ). These three terms ,  
by which the whole course of  training of a Buddhist 
monk or nun is described, are explained as i .  the 
complete moral training of an ordained Buddhist  
disciple, i i . the four jhiin,ic attainments and i i i .  the 
knowledge, as they realiy are, of the Four Noble Truths . · 
(ibid 235) respectively. 

In another context a trainee is said to be endowed 
with the eight constituent ·dements of the Noble 
Eightfold Path (S. V. 14  ) . The commentator explains 
this as the eight elements arising with the three 
fruitions (tJ1zi phalehi) and the four paths (cat iihi 
maggehi SA.III . 1 3 1 ). 

Speaking about the training of a sekha it is said, in 
one of the discourses, that one who has not attained 
his goa!' and abides aspiring for the unsurpassed safety 
fro m · bod age ( anuttara1J1 yogakkh.emaiJ1 . 
patthayamano) practises the concentration on body, 
feelings, mind and mental states for the purpose of 
full comprehension (pariffffiiya) of these. (S. V. 145). 
Ven Anuruddha further clarifies this when he says 
that a trainee's development of these concentrations 
is partial (padesa1J1). A trainee is said to understand 
by higher knowledge (abhijaniiti) all phenomena, both 
physical and mental inclusive of Nibbana, but should 
not take them subjectively as I or mine or rejoice in . 

. them. Instead he should thoroughly understand them 
(pariffffeyyaJp) (M. l . l.ff.). The Budd.ha also has shown 
ihe method by which a tniinee monk, standing in the 
position of a trainee (sekha bhiimiya.'!! .fh'ito) could 
assure himself that he is a trainee. First, wh�n a . 

monk understands, as they truly are, the Four 
Truths, he can assure himself that he in facOs · · 
(sekha). Further, if, after a thorough 
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could conclude .that outside this dispensation there is 
no other recluse or braham in who could teach a doctrine 
that is factual (bhilta.rp), true (sacca.rp) and real (lath a 
or ·ratha.rp) as the Exalted One, he can assure himself 
of his sekhahood. Lastly if he is fully aware of the 
five controlling faculties (paiica indriyaniJ, viz faith, 
effort, mindfulness, concentration and wisdom, but 
as to their destiny, excellence, fruits and final goal he 
dwells not in personal experience thereof, nor does he 
see them piercing through by wisdom, then he could 
be assured of his sekhahood. (S. V.229 f). In other 
words such a monk could know by these methods of 
his own accomplishments as well as what one has yet 
to achieve. Another reference to such an incomplete 
achievement of a trainee is referred to in a discourse, 
in a reply given by a monk named Lomasavamg is a to 

· a query raised by Mahanama,the Sakyan. H� says 
that the way of life of a sekha (sekho viharo) is not 

· the same as that of a Tathagata. A sekha who has not 
reached one ' s  goal but l ives aspir ing for the 
incomparable safety from bondage dwells having 
abandoned the five hindrances (paffca nivar.a.pe). But 
in an Arahai1t the. same hindrances are abandoned for. 
good and are not liable t() resurface again (ibid 327). 

This same incomplete characteristic of the sekha 
position is indicated by the Buddha to the fath.er of 
Yas<l, one of his earl iest disciples. Yasa, who had 
become a Stream-winner earlier, became an Arahant 0 • ' .  • • 

while listening to the sermon given to his father by the 
Baddha Later the Buddha tells Yasa's father that l ike 
him Yasa also realized the Dhamrria by the knowledge 
of a trainee ( sekhena iia.pena) and by the vision of a 
trainee (sekhena dassanena). Then, while reflecting · . 
the position of what he has seen and what he has 
known, his mind was freed from the cankers (Vzn. l . l7). 
Thus the position of a trainee is not complete 
emancipation. Yen. Ananda, in the last hours of the · 
Buddha's l ife, tells him that he is " a  trainee who has 
further ro be achieved" (sakara.piyo) ( D . 1!. 1 43). 

The Course of Training . (Sekha-pa_tipada) 

A monk who enters the path (pafipada) and dwel ls 
aspiring fo.r the unsurpassed safety from bondage is 
called· an ' unshaken recluse' (samana-m-acalo) 
comparable to the eldest son of a king, secure in 
succession, but not yet a.nointed (A. ii.86f). One who 
has cast off the five· l ower fetters, called here 
depravities (kilesa} and, therefore, cannot fail, is called 

a perfect . trainee (paripu.p.pa-sekho) (ibid.5J). The 
longest and the most comprehensive discussion on 
the course of training of a sekha is, significaTJ_tJy, made 

. by Ven. Anand a, at. a request by the Buddha himself, 
to theSakyans of Kapilavatthu headed by Mahanama. 
Ananda who remained a trainee during the whole 
lifetime of the Buddha was probably the most quruified 
to speak on the subject. . . 

The Sekha Sutta (M. II354ff.) comes very close in 
its contents to the Simaiiiiaphala Sutta of the Digha 

. Nikiiya. A brief summary of the contents is given by 
Ven. Ananda at the very commencement. Thus the 
· course followed by a trainee is said to comprise moral 
discipline, guarding of the senses, moderation in food, 
vigilance, and possession of the seven excellent qualities 
-viz faith, shame, fear, learning, eitergy, mindfulness 
and wisdom- and the acquisition of the fourjhanas. A 
detailed analysis of each of these factors is then. taken 
up. Summing up, he says; "then he, Mahanarria, is 
called an ariyan disciple who is on a learner's course 
(sekho paf'ipado), possessed of (mental) soundness, 
he becomes one for s1iccessful breaking through . . .  self 
awakening . . .  winning the matchless security from . 
bonds',' ! .  After the acquisition of the fourthjhana the . 

· t�ainee gradually realizes th� three know ledges ending 
up with the destruction of the cankers ( iisavcikkhaya) 
and the realizati,o"n of ful l emancipation. 

In another discourse the Buddha speaks of a trainee 
following a .course constituted of eight elements 
(af.!hanga samannagato sekho pii_tipado ). These in fact 
are the eight steps on the Noble Eightfold Path. By 
addin� two more steps to these, viz, right knowledge 
( samma iiii.pa) arid right release (sammavimutti), one 
arrives at Arahantship constituted of ten elements . 
(dasanga-samannagato araha ibid. III. 76). A reference 
to the trainee's course is also found in another discourse 
in connection with the development of the sense 
faculties. Here it is pointed out that a trainee could 
feel troubled (a!fiyatt), ashamed (har iiyati) or loathsome 
(jigucchati) when one's senses come in contact with 
their sense objects resulting in l ikes; disl ikes or both 
likes and dislikes for them, showing that he has not 
yet come irito ful l  control over his feel ings (ibid.300 
f). 

. 

Close or orderly attention (yonisomanasikiira is 
said to be the most useful quality for a trainee aspiring 
for safety from bondage. By this one could abandon 
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the unwholesome (akusala) and develop the 
wholesome (kusola) It.9 f). On the other hand, three 
things conducive for the decl ine of a trainee are, 
attachment to act ivi ty (kammiiriima} , gossiping 
(bhassiiriima) and sloth (niddiiriima ibid.53) .  The 
commentary (ltA.67) adds that it would be a hindrance 
for progress and also for the realization of the path 
(magg iidhigamassa paripafith§ya honti). However, it 
hastens to add that for one who h�s real ized the path · 

there is no fal ling out of it. 

sekha� ". They are also sekhas because they . train 
themselves owing to their �nconcluded training. It is 
· clear that only the first seven of the eight Ariyas are· 
designated sekhas and the eighth is an asekha. 

C. Witanachchi 

References 

It is quite clear now that, from the point of early 
Buddhist texts, the word sekha stands for a person 
who is aspiring for the real ization · of complete 
emancipation from dukkha and, therefore, is following 
the course of training that would lead oneself to reach 
· that lo.fty ideaL The Noble Eightfold Path and the 
normal rel igious l ife prescribed for his ordained 
disciples by the Buddha consisting basically of moral 
discipl ine, mental concentration and wisdom, as 
discussed in such discourses as the Siimaifaphala Sutta · 
of the Digha Nikiiya and the Sekhq. Sutta of the 
Majjhl�a Nik§ya, constitutes the Path leading to this 
final goal . Thus � sekha is not yet a fully emancipated 
Arahant but one who has entered the path leading to · 
that position and training oneself for the realization of 
Arahanthood. 

·· However one cannot be desig�ated a sekha by the 
mere fact of his or her leading the life of a monk or nun 
until and unless one has at least entered the strearn 

· (sotiipanna) flow ing towards the goal of 
Arahantship.According to the Abhidhamma and the 
later commentaries there are seven individuals who 
are categorized .as sekhas. Thus the PuggalapafffJatti 
(p. l4) states, "Persons endowed with the four Paths 
and the three fruitions are sekhas; Arahants are 
asekh�s and the rest are neither sekhii nor asekhil'. 
The Dhaminasangan2i( l0 16) states, "Which are the 
states that appertains to studentship?, -the four Paths 
that are the Unincluded and the three lowest Fruits-of 
the life of the recluse". The topmost fruir, that of 
Arahantship does not appertain to studentship)2. The 
Unincluded (apariyiipanna) comprises the Paths and 
the Fruits of the Paths and the Uncompounded element 
( asailkhat iidh"atu Dhs. 1287).  According to the 
Dhammasailgani commentary (p.44) "springing up 
in the three or the seven courses of training are 

1 Middle Length Sayings 11 .23. 
2 Tr. Rhys Davids, Caroline A. F, Buddhist Manual of 

Psychological Ethics (Dhamma Sangani), New 
Delhi, p .264 (given as 1 0 1 5), n. 2. 

SEKHIY A: Often referred to as sekhiyii dhammii 
(Budst.Skt . .5aik�iifl dharmii(l) sekhiya are a category 
of minor rules of training for both monks and nuns, 
included in the Patimokkha code. Unlike in the case of 
other categories of ru les of d i sc ip l ine in the 
Patimokkha code, the number of sekhiyii rules vary 
from school to school and sometimes even in different 
versions of Vinaya within the same school. In the code 
of rules comprising eight categories in the Pali Vinaya 
Pi_taka (IV p. 1 85ff.), sekhiyii rules, altogether seventy
five in number, are included as the seventh category. It 
is quite interesting to see, unl ike in the other· seven 
categories whiCh have <ilmost identical numbers in all 
the recensions, the number of sekhiyii ( Sa.ik�) rules. 

. differ widely from tradition to tradition. The least 
number of sixty�six rules are recorded in the Chinese · 
translation of the M.ahasanghika Vinaya, while the 
extent Sanskrit version of the same has sixty�seven. 
The Upali pd.riprcchii S iltra · has seventy-two and the 
Theravada tradition holds a close third positicn with 
seventy- five rules. The Chinese translation of the 

. Vinaya Vibhii�iihas ninety-one while the K§Syapiya · 
and the M iilasarvastiviida· versions in Chinese have 

· respectively ninety six and ninety eight rules. The 
Chinese Dharmagupta and Mahl siisaka texts have 
one hundred rules each. The Mahiivyutpatti in the 
Chinese translation of the Sarviistiviida Vinayq. and 
the Tibetan and Sanskrit Miilasarviistiviida versions 
have one hundred and eighr rules. The largest number · 
of one hundred and thirteen rules are recorded in the 
Chinese and the Sanskrit texts of the Sarviistiviida 
Priitimok� S iltra as well as in the Nidiina Siltra in its 
Chinese trans! at ion 1 •  
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An indication of. how these wide differences in 
numbers of sekhiya rules could have come about is 
found i� early Vinaya texts. For instance; in �he Pali 

Sutta Vibhanga while a fixed number is given for the 
other categories of rules recited at the Uposatha 

ceremony, no such fixed number is given for the . 
sekhiyas. For instance, introducing the Pafidesaniya 

rules it is said "These four rules, Ven. Ones, for 
Offences which ought to be confessed, come up for 
recitation (Vin . IV. 178).But in the case of the sekhiya 
the text states merely 'these rules for training {sekhiya 
dhammi), Ven.ones come up for recitation" without 
giving a fixed number ( ibi�. p. l 85). 

The same pattern is followed .at the conclusion of 
eac)l section. In the Sanskrit Mahasanghika recension 
too, whife giving the exact number in other categories, 
in the case of the sekhiyi, even when the number is · 
s ixty-seven, i t  . i s  mere l y  stated, " Over. 'fifty 
. (satirekapaficasat) ". In the Sanskrit M iilasarviistiviida · 

recension too, while t4e exact number iS given in other 
sections, the sekhiyaare introduced with the wotds ' a  
great number of sekhiya rules' (sambahula sekhiya). · 
Olivel�e2 concludes th'at: since .the number of rules 
was fixed at an early .stage in other sections, no new 

rules of training' .  The possibil ity is there that these 
minor rules may have included at ieast stltfie of th¢ 
rules later admitted to the cod.e of rules under the 
designation sekhiyii. That this category of lesser and 
minor rules was in a fluid state is also indicated by the 
accusations leveled against Ven Ananda at this Council 
demanding him to confess that he has committed acts 
of ' wrong� doing ' (dukka.ta) by for instance, not 
ascertaining from the Buddha the significance of the 
expression ' lesser arid minor rules of training' or by 
requesting the Buddha to give Ordination to women 
etc. which are not offences l isted otherwise in the 
Vinaya texts. Miss Homer3 bas pointed out an instance 
referred to in the Sa1J1Yufta Nikaya (IV. 1 2 lff.) where 
a monk named Udayi was metiCulously observing the 
behests of what appears to be the sekhi:ya rules 6 1 ,62 
and 67.However the possibility that the . episode 
presents an instance before the sekhiyiis were codified 

· under the Patimokkha. In the
. 
latter case sotne of these 

minor rilles may have existed in practice before their 
inclusion iri the officially accepted code and.may be 
even not yet designated sekhiyarules. 

Contents and · the Significance of the · Sekhiya 

rules could be added to them in ·tater recensions. But The main purpose· of laying down the sekhiya ·
. 

in .the case of the sekhiyathe section was always left rules, as the very term indicates, was t.o train the 
in a fluid state. Hence no such fixation of the m.imber monks and nuns in decor� us and polite behaviour in 
of rules could be made. ·He thinks that this section their day to .day activities, especially in the presence 
was added to the P atimokkha later, . but before . the · of the publ ic. Going through the Seventy-five rules 
first schism· in the order, for all the recensions of l isted in i.he section, one could observe rules hlid down 
Buddhist schools have it and it is called by the same . to train them in dece.ntly clothing themselves, wallcing 
name. However, it has at the earliest stage, been in the . through the vil lage or the town quietly and without 
form of an appendix ofwhich the size artd the contents hurry or flurry, partakirig of meals, manner of speaking 
varied from place to place. and· laughing, touring for and recejving of alms, 

imparting tbe Dhamma to others and answering.catl s  
The possibility of�e sekhiya section being. a later . of nature and spitting out without pol luting the 

addition to the P atimokkha code is also suggested by · environment etc. Although Miss Horner" says that · 
the account of the first Buddhist Council in the Pall 

. 
the first fifty-six rules relate to the behaviour of monks 

Cullavagga (Vin.II 287f).In its attempt to unravel the . when visiting houses for alms food, one can see among 
meaning .of  the express ion Khuddan ukhudd- them some rules which do not mention the visiting of 
akanisikkhapadani all other categories of rules except houses. For instance one of the rules relating to eating 
the sekhiya and Adhikara.pa-samatha are referred to habits is "I will eat alms food with equal curry" . by name during the discussion. This could jndicate (Vin . III:I 92). It need not necessarily refer to the 
that these two categories were not yet accepted as a behaviour of a morik on visiting laymen's houses for · 
part .of the Patimokkha code by the time this account alms. It should refer to his manner of taking meals 
was formulated. Although not designated·as sek.hiya a anywhere, ·even in his own monasti� celL 
variety of other minor rules was in existence at the 
time i s  also shown by the reference Avasesani  
Khuddanu-�huddakiini, ie 'rest of  the lesser and minor 

In actual fact these rules are laid down to train . 
monks and nuns in good behaviour so that they would 

\. 
' 

' i l 'I 
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not be irritating sight for the outside observer. 
Buddhists were always keen to compare the polished 
and pleasing manner of the Buddbist Clergy with what 
they called the uncouth ways and habits of Non
Buddhist recluses and Brahamins.King Ajatasattu is 
said to have been once stunned by the pin drop silence 
of a large gathering of monks in the presence of the 
Buddha (D. l .49f). Emperor Asoka is said to have been 
disappointed with the behaviour of non-Buddhist 

. recluses and priests in the palace refectory. He was 
converted to Buddhism on observing the behaviour of 
a Buddhist novice passing his palace gate on his alms 
round. (Mhv.5.34ff). But while arousing faith in the 
outsider these rules also help one to be unruffeled 

. ) within and establ ish the peace of mind. John Hold5 
points out that more than any other category of rules 

'--"< l is ted in the Suttavibhanga the sekh iya rules 
demonstrate· that one's inward state is of utmost 
importance to the spiritual l ife of a monk. They are 
much more than mere social etiquette and politeness. 
They are outward expressions of the inner state of a 
bhikkhu 's mental con�ition. It is not important to 
determine the motive behind each rule. One motive 
governs all of them, ie. Comprehensive discipline 
untainted in every detail .  

Certain Common Features of the Sekhiya 
RUles : Miss Horner6 .has drawn attention to several 
interesting points relating to the sekhiyarules included 
in the Suttavibhanga.In the first place the provenance 

· for all of them, except three, is given as Savatthi. 
) Secondly the origin of the rules is attributed in all the 

4 cases to the offensive activities of the notorious group 
of six monks (Chabbaggiya) and, in the case of \dentical 
rules for nuns the origin is attributed to the group of 
six nuns also notorious for the same type of character. 
1n the third place, an offence of wrong-doing (dukka.ta) 
is incurred by a monk or nun who, out of disrespect, 
(yo (yi} aniidariyaip pa.ticca) transgresses the rule 
enacted. This is common to all the rules. These 
common features of the seventy-five· rules may iQdicate 
an attempt to collect certain rules, already observed, 
within the Patimokkha code. Even the introductory 
stories may have been added to bring them in line with 
the already codified P iitimokkha rules. Miss Horner 
also refers to a fourth point in which she divides the 
rules into three groups; i. 1 -56 numbers are concerned 
with su�h etiquette and decent, pol ite behaviour, 
already referred to above, to be shown by a monk . 

.. wheri visiting h?uses; ii. Numbers 57-72 are concerned 
5-CM 6938 

33 SEKillYA 

with . the respect that should be accorded to the 
Dhamma a person is listening to when preached. iii . 
Numbers 73-75  concern the improp�r ways of 
answering cal l s. of nature and spitting �ut. Hol fl, 
however thinks he ca.-1 agree with this only superficially. 
In its place he offers what he cal ls his "cl<issification 
of expression: body- 1 -56 and 73-5: speech- 57:. 
72 ." According to him "all these rules require the 
conscious attention of the bhikkhu. As such a hhikkhu 
must constantly focus his thought upon his disciplined 
appearance. In other words, his bodily and verbal 
expressions must be coord inated by thoughtfu l  
readiness that i s  the result of  his discipl ined mental · 
culture. A thoughtful expression is required by every 
sekhiya determination". 

Holt (ibid.) also draws attention to the fact that · 
many of the sekhiyas are declared in a positive fashion 
·unlike the prohibitory declaration that characterise 
the first six Suttavibhanga classifications of rules; eg. 
sekhiyano. 1 is "I will dress with inner robe all round 
me"8.There are also, .however, some rules negatively 

· expressed;eg. "Not muffled up will I go (sit down) . . 
amidst the houses"9 is the rule number twenty-three . . 
But a common feature of both these types is that they 
are expressed as self- resolutions of the observer. 
Whereas in the earlier six groups of rules the Buddha 
is r<;!presented as either allowing or disallowing certain 
activities, in the·sekhiy$ the Buddha calls upon the 
disciples to resolve to train themselves accordingly. It 
i s  only after this that the act, when done out Of 
disrespect, is declared to be "an offence of wrong
doing"(dukkha.ta). 

C Witanachchi. 
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SENG - SHIH - LUCH. This Brief History of the 

Sangha of the Great Sung Dynasty, also known as the 
Brief History of the Sangha in short, in three fasciculi, 
was composed by Yen. Tsan-ning (9 19- 1 001  A.C.) of 
the Sung dynasty: 

SENG-SlllH-LUCH 

·"Ch inese Monks who Travel led in the Western 
Regions" nor in the "Conferment of official ranks" 
and the "ordination on the Altar" in this work. From 
this we may see that this work ended its recording in 
982 A.C., and it was completed before the author 's 
return to Hangchow in the following year. In the section . 

The author says in the preface, "At the beginning 
. 

on "Incense offering and Religious Chanting", was 
of the. T' ai-p' ing-hsing-kuo period I repeatedly 

. 
qu,oted the report submitted . to the emperor by Li 

received imperial instructions, .to write a history of Tsung-no an off�cial of the Board of Agriculture and 
the Sangha besides biographies of eminent monks. supply, in it was mentioned the posthumous title of 
When I brought the relic pagoda of Asoka to the capit� Emperor T' ai-tsung of the Sung dynasty and the name 
and l ived in the Eastern Monastery by imperial order, 6f the author preceded the official title "the chief of 
then I had leisure to read and to collect material for the Monks of the Right Street". All these events happenec!
various headings of my future work." During the after the first year of Hsian-p' ing (998 A.C.), and 
period of the Wu Yiieh Kingdom, Tsan-ning was they were apparently added to the book when it was 
already famous for his strictness in observing the revised later. 
vinaya and for -his wide, l iberal learni�g. In the third 
year ofT'ai-p' ing-hsing-kuo (978 A,. C.), when Ch'ien · Although this work is titled as a History of the 
Hung-shu, the King ofWu Yiieh Kingdom, yielded to . .  Sangha, it · is, · in fact a record of Buddhist events in 
the sovereignty of Sung, Tsan-ning came to Pienliang general, including the origin and development of 
with .an Asokan pagoda containing an actual relic of Buddhist customs and institutions. Therefore, the . 
the Buddha, and then he started composing this work . preface asserts: "it begins with the birth of the Buddha, 
by an imperial order. There is no definite record as to · the spread of the Dharma, and the various events · · 

· when it was completed, except a note at" the end of the concerning the maintenance of the Triple-gem". Prior 
' . . . 

contents in each fascicle, saying "revised in th� second. to ' Tsail-nilig; Ven. Seng-yu of the Liang dynasty 
year ofHsian-p' ing, (999 A.C.). It was in the summer ·composed the _Origin of Miscellaneous Affairs iri the 
of the eighth ·year of Tai-pfng-hsing-kuo (983 A. C.) ·Garden of Law in ten fasciculi, which is a work dealing 
that lie returned to Hangchow to corp pi le the exclusively with the origins Of "the routine monastic 
Biographies of EminentMonfcs (compiled during the duqes and the usual ceremonies - of the Sangha" in 
Sung Dynasty), and the lateSt events of the Sung China and India (See the preface), including the items 
dynaStY, as recorded in this work; end�d in the seventh on rituals, festJvals,  buiiding of stiipas, chanting . 
year of Tai-pfng-hsing-kuo (982 A.C.). (See both Sanskrit stanzas, making images, copying_ siitras, the . 
portions: "Chinese Monks who travelled in  the ceremony of ordination, etc. But it was lost a long 
Western Regions" and "The Ordination on the Altar"). time ago, leaving only its table of contents preserved 
There were notable events which occurred �fter the in fasc. XII of the Collection of the Records of 
seventh year, e.g. ,  ( 1 )  the emperor ordered the monks_ : Translations. of the Tripi_taka1 and it had apparent · 

· to change the "Court for Tran·slating Siitras" as the differences in the scope . of events and the form of 
"Court for Propagating Dharmas'' in the eighth ye� · writing, as compared with the present work under 
of Tai-pfng-hsing-kuo (i) he ordered, in the second · review. The Treatise on the Directors of Monks, wntten 
year of Yung-hsi (985 A.C.), that T' ien-hsi-tsai, · by Ven. Yen-ts.ung of the Sui dynasty� had partial
Dharmadeva and Danapala should be granted the title connections with this work, but it was not seen at the 
of Chao-san-ta-fu to undertake the new posts of Hung- beginning of the Sung dynasty; and so Tsan-ning ·said, 
lu-shao-ch' ing, (both are recorded in chapt�r II on "1 fai led to find that b

.
ook". (See the portion of 

Taoism and Buddhism urider the heading of the "Court "Miscel l aneous Offi c i ating Monks").  The 
for Propagating Dharmas" in the General Record of · Commencement ofA!fairs, composed by Liu Chiang-

. the Sung Dynasty, and (3) the ordination of monks in sun of the Tang dynasty, although touched on Buddhist 
the third year of Yung-hsi (986 A.C.) .(See the "Record subjects, it had s imply a few items concerning 
of the Lineage of Buddha and Patriarchs (jas. 43 ). All Buddhism. Therefore the author had to collect material 

. these were important affairs
. 
in the history of from both Buddhist and non-Buddhist works before 

Buddhism, but they were neither included in the he could write his book. The works he quoted in his . 

� I 

·� 
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book include the Life of Fa-hsien , the Han Fa Pen Nei 
Chuan, the Records of Buddhism and Taoism in the 
History of Wei, the Records of Buddhist Monasteries 
at Loyang, the Collection of the Records ofTranslations 
of the Tripi.taka, the Biographies of the Teachers of the 
Sarvastiviida School, the Biographies of Eminent 
Monks, the K'ai-huang Record of the Triple-gem, the 
Monastery Edicts, the hi Huan Tu Ching, the Larger 
Hung Ming Chi, the Records of Spiritual Influences of 
the Triple-gem, the Records of Inner Law Sent Home 

. From the South Seas, the General Record, etc. A large 
number of official documents and contemporary 
writings were also quoted in his book. It was not 
without reason that the author should have spent three 

) or four years in composing it. 

It is remarked at the end of the contents in the first 
fascicle that "the book consists of nearly sixty 
portions". This is but a round figure, as it has in fact 
only fifty-nine portions . . The first fascicle including 
twenty-three portions, relates the origins of the events 
beginning from the date of the Buddha's birth, to the 
propagation of the Triple-gem in . the East, the 
translation of the Tripi{aka, the construction of 
monaste.ries, the renunciation of household life (to 
become a monk), the rel ig ious  costumes ,  the 
ordination, the confession, the rituals, their preaching 
siitras , writing commentaries on the Trip(takg. , 

· spreading D/lyana and Tantric Buddhism, and t�eir 
tni.vels to the West in search of the Dharma. The second 
fascicle with seventeen portions gives an account of 
the origins of monastic regulations and institutions, 
the offering of incense, doctrinal and rel igious 
chantings, the appointment of monastic officials, the 
conf�rring of the title of "national teacher", the 
remuneration to monk officials, the organizations in 
charge of monks and nuns, the position of monks in 
the court, and the palati[le places for practising religion. · 
In the third fascicle there are nineteen portions, which 

· explain the origins of su.ch events as monks preaching 
siitras on the occasion of the emperor's birth-day, the 
granting of "purple robes" and honorary title by the 
emperor to eminent monks, monks acting as harbingers. 
to the emperor, the conferment of official ranks on 
monks; the erect ion of ordinat ion a l tars ,  the 
organization of religious societies, the reckoning of 
the number of years spent in monastic life, of the 
conferment of posthumous titles, the appellations of 
monks in the presence of the emperor, the different 
positions of monks on the ordination altar, the sel l ing 
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of ordinat ion certificates, the seven-jewel table for 
keeping siitras, the images of heavenly kings being 
placed on city gates, the lantern celebration of the 1 5'h 
day of the first month, as well as the origin of the 
Manicheism, the last portion is a conclusion to the . 
whole book. The range of subjects discussed in this  
book is  considerably wide. It deals with the subject of 
the spread of Buddhism in China, the development of 
some Buddhist rituals and ceremonies, the management 
and treatment of Buddhism by the governments of 
the different dynasties etc. A dear outline is drawn in 
this extensive record about the introduction and 
development of Buddhism in China, its relations with 
the contemporary political authorities and its influence 
upon society, and it gives us much valuable material 
concerning some fields of knowledge. It was not only 
studied by "the scholars in official circ!es who desired . 
to kno w Buddhist  and non�B uddhist  h i storic 
anecdotes" (See the Records of the Lineage of the 
Buddha and Buddhist Patriarchs, fas. XLIV), but it ·. 
has been also a worthy ref{!rence work for the study 
of the history of Buddhism and Buddhist customs 

· and institutions till the present day. 

More than one-third of the whole book is devoted 
to the subject of government managem�nt and 
treatment of Buddhism. Under the subject of the origin 
and development of "monk officials" are included, 
topics such as the Directors of Monks of the Later 
Ch' in, the Earlier Sung and the Southern Ch' i the Grand 
DireCtor of Monks of the Liang dynasty, the President 
and the Vice-President of Sram�as ofthe Northern 

· Wei period, the National Great President and the 
National Vice President of the Monks of the Sui 
dynasty, the President of Monks of the Two Streets 
of the T' ang dynasty, (this title, though later changed 
a l ittle, was still fundamentally adopted in the Sung 
dynasty) and the Chief of Monks of the Left and 
Right Streets of the Sung dynasty. Although the titles 
varied in the different dynasties, the position was 
handed down from one generation to another along a 
single l ine. Besides,  there were the "Chief of 
Bhik�UI)is" the "Vice Karmadana of Bhik�ul)is" and 
other deputy monk-officials of the Earlier Sung 
dynasty; the "Vice Karmadana" of the Northern Wei ; · 

period; the "Vice Karmadiina" "in the Capital" of the 
Earlier Sung dynasty; and the "Deputy Chief Monk�'; . ·. · · · 

of the T' ang and Sung dynasties. The 
· 

charge of the affairs of Buddhist monks 
both the Han and Wei dynasties, 

.', ·: 



. ) 

SENG-SHIH-LUCH 36  SENG-SillH-LUCH 

Sfi". During the Northern Wei period, organization for 
that purpose was the "Chien Fu Tsao"; shortly 
afterwards it was named "Chao Hsiian SG, and finally 
its. title was ch�nged to "Chung Hsuan shu". During 
the T' ang dynasty the management of Buddhist 
monks and nuns was at first assigned to the Board of 
Guests, but later during the reign of Empress Wu Tse
t' ien it was put under the Board of Ancestral Temples. 
It belonged to the "Hung Lu Ssu" during the reign of 
Emperor Heiian-tsung, to the "Tso Yu Chieh Kung Te 
Shih" during the reign of Emperor Hsien-tsung, and to 
the "Director of Guests" during the reign of Emperor 
Wu-tsung, but not long afterwards it was again put 

· under the "Tso Yu Chieh Kung Te Shih". During the 
Later Liang . dynasty it belonged to the Board of 
Ancestral Temples, and during the Later Tsin dynasty, 
to the "Tien Hsia Kung Te Shih". During �he. Sung . 
dynasty i t  belonged to this same governmental 
department. There are also statements in this book 
about the registration of Buddhist monks and nuns 
during the reigri of Emperor Wen:tsung, about the · 
"issue of ordination credentials during the reig·n of 
Emperor Hsiian-tsung, and about the sale of ordination · 
credentials by the . government during the reign of 
Emperor . Sti-tsung of the T'ari.g Dynasty; there are 
also statements about the remunerations. for monk 
officials during the Later Ch' in, the Northern Wei and 
the T' ang dynasties; about �he conferment of the titles 
of "National Teacher" during the Northern Chi, the 
Ch'en, the Sui, the T'ang, the Shu, the Wu Yiieh and 
the Southern T' ang �riods, about the granting of the 
title "Great Master" during the T' ang and the Five 
dynasties; about the · granting of the title of the 
"Bhadanta of Ordination" during the T' ang dynasty; 
about the presentation of ''purple robes" during the 
T' ang and Sung dynasties; about the co�fen:nent of. 
official ranks during the Northern Wei, the Liang, the 
Later Chou, the Sui and the T' ang dynasties; about 
the granting o'f "positions according to the number of 
years passed in the Sangha" during the T' ang and the 
Later Liang periods; and about th� conferment of 
posthumous titles during the Northern Wei and the 
T' apg dynasties. Although the statements are not 
shown in detail, they give us a general picture of the 
development of Buddhist institutions and supply 
many clues for the study of these institutions. · The 
records about the events of the Five ·Dynasties and 
the early Sung dynasty are particularly true and more 

valuable, as these periods were not far from the time 
of the author and some of the events were actually 
related to his personal experiences. 

The. author was very careful in his historical 
researches. He used to examine different data to 
ascertain the truth of  an event and draw a .  . . 
comprehensive conclusion from them. Sometimes his 
remarks express his own views. To those doubtful 
historical records, such as the construction of the Ling
an Monastery and the Hsien-chi Monastery by King 
Mu of the Chou dynasty, he remarked that "It may 
be left out of consideration" (See portion on the 
"Introduction of Buddhist Scriptures and Images · to 
the East"), or that ·:this can hardly be relied upon" 
(See the portion on the "Construction of  
·Sailgharamas". He also corrected some of  the mistaken 
records. For instance, whereas Seng-yu took Chu Shih
hsirig of the Later Han dynasty who went to the west 
to search for Buddhist scriptures, as the first Chinese 
monk who travelled to the west; the author pointed
out that Chu Shih-hsing travelled only as far a5 Khotan 
and that Fa-hsien of the Tsin dynasty was the first 
·chinese · monk wh,o reached Central India (See the 
-portion on "Chinese Monks Travelling to the Western 
Regions"). It was said in the History ofT'ang that the 
Mahi -megha-siitra was an apocryphal work, but the 
autbor pointed out that a Chinese translation of this· 
siitra existed as early as the Tsin dynasty and it was 
not a falsification (See the portion on "Presentation 
of Purple Robes to Monks"). We may see from these 
examples that the author was not only a learned scholar, 
but also a discreet author in treating problems. But in 
some items the author also believed false statements, 
such as the report of eighteen Bucidhist monks. Shih 
Li-fang a.ild others, coming to .China with Buddhist 
scriptures during the reign of the First Emperor of the 
Ch' in Dynasty, and the report that Liu Hsiang of the 
Han dynasty discovered Buddhist siitras when he 
collated the books at the T' ien Lu Ko, and that the 
seventy-four persons -recorded .in his Biographies of 
Various Immortals, were found in Buddhist scriptures. 
Based on these fictitious materials the author inferred 

· 'that Buddhism was introduced into ·China during the 
Chou or the Ch' in dyn�ty (See the prirtion ·on ·�Monlcs 
Coming · to China"), that Liu Hsiang understood 
Sanskrit (see under the. portion on the "Translation of 
siitras"), and that Liu Ch'in and Ah-p'lln of the Han 
dynasty were the first .Buddhist inonk anq nun in 
China (see the portion on "Buddhist Monks and nuns 
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in China"). All. these are unrel iable traditions, quoted 
in his book without discrimination. Regarding the year 
of th_e Buddha's birth, the author referred to eight 
different viewpoints, }?ut in conclusion he still used 
the incorrect tradition that the Buddha was born during 
the reign of king Chao of the Chou dynasty. (See the 
portion on "The Year of the Buddha's birth"). Besides, 
there are defective points concerning the origin of some 
events. For instance, he said in the portion on the 
"Relaxation and Restriction of the Registration of 
Monks" that monks' registration was first initiated in 
the fifth year of T'ai-ho (83 1 A. C) during the T'ang 
Dynasty, while in the Later Tsin dynasty there was 
already a monk, by the name ofHui-pin, taking charge 
of monks ' regi stration (see the por.tion on the 
"officiating Monks in a Monastery"). Hence the.re 
was apparently a particular person appointed from . the officiating monks to be in charge of the registration 
of monks at that time. In the Hung Ming Chi, fas. XII, 
it is .recorded that Chih Tao-lin of the Tsin dynasty 
di scussed in a l etter with Huan Hsiian about 
magistrates making lists of Srania.I)as. Ali  these prove 
that the registration of monks existed much earlier and 
it was not started so late as the time of founding the 

. ''Chien Fu Tsao" and the "Chao Hsiian Ssu", nor w1:1s 
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A.C.) of the T' ang dynasty and the edict issued in the 
second month of the first year of Ching-yiin (7 10  
A.C.),  both quoted in  the section on  the "Position of 
Buddhist Monks and Taoist Priests in Court", and 
the edict issued in the sixth year of T'ien-pao (747 
A.C.) quoted in the section on the "Lantern Festival 
on the fifteenth Day of the First Month'.', are not 
stated in either the old or the new History ofT'ang or · 
the General Record of Tang, and so these quoted 
documents in his book may supplement what were 
not found in historical works. 

The author has expressed his personal views at 
various places in the book. He emphatically pointed 
out the importance of the l iberal study of non
Buddhist br�ches of knowledge and proposed that 
beside:; studying Buddhism, Buddhists should also 
learn the theories of Confucianism and Taoism (see 
the section . on the "Propagation of Tantric 
Buddhism�'). He also advocated that the thfee teachings, . 
i .e. Confucianism, Taoism and Buddhism should co
exist peacefully and that the emperor should not have · 

prejudice ·against any one rel igion in particular (see 
the section on "Conclusion"). In the ''Propagation of 
the Method ofDhyiina", he suggested th�t the practice · 

it initiated during the T' ang Dynasty. The edict issued of Dhyana must be based on thf?. teachings of the 
by .Emperor Hsiian-wu of the Northern Wei dynasty · Buddha and that one should not cheat·people by one's 
about the establishment of institutions for monks, as 
is mentioned in the portion on 'the."Establishm(mt of 
monks Institution", was aP event of the first year of 
Yung-p' ing· (508 A.C.) (See the Record of Buddhism 
and Taoism in the History of Wei.). But in the Record 
of Buddhism and Taoism, it is mentioned that Emperor 
Hsiao-wen of the Northern Wei dynasty, previously 
issued an edict in the seventeenth year of T'ai-ho 
(493 A.C.) for the establishment of forty-seven rules 
for monks; and in the Larger Hung Ming Chi, Fas. 
XXIV, the text of the edict is recorded "Regulations 
for mollks were made in the previous dynasties, but 
as they are not quite complete, they should be revised; 
Seng-Hsien, the President of Sramat).era and some 
others have lately reported that they wished to revise 
the regulations". Therefore, the monastic regulations 
made in the seventeenth year ofT' ai-ho were revisions 
of the regulations that had been laid down previouslY. 
It is apparently out of negligence that the author did 
not mention all these events in his book. But the 
official documents quoted in his book, such as the 

eloquence in spreading personal opinion. Regarding · 

the ''Conferment of Official Ranks", he criticized those · 
monks who competed with one another. in obtaining . 
official ranks, and sneered at them, saying, "why do 
they not keep their wives and children and prostrate 
themselves before their parents and the emperor?". 
And concerning the "Sale of Ordination Credentials", 
he considered that this act of the government to cover 
military expenses was a damage done to Buddhism. In 
these statements the author not only expressed his · 
own attitude towards such affa:irs; but be alsoreflected · . 

some activities of Buddhism in society and its influence 
upon thought during the period from the Five Dynasty 
to the beginning of the Sung dynasty. 

--1. edict i·ssued in the eleventh year of Chen-kuan (637 

This book was included in the Chinese Tripi taka in 
the fourth year of Ta-chung-hsiang-fu ( 1 0 1 1  A.C.), 
and it was re-entered into the Tripitaka in the fourth 
year of Ch'ung-ning ( 1 1 05 A.C.). In the fourteenth 
year of Shao-hsing ( 1 1 44 A.C.) Ven. Fa-tao re
published it with new printing blocks. 



SENG-SlllH-LUCH 3 8  SENG-SI-IIH-LUCH 

As the end of the book is attached the document in 
one fascicle containing an edict issued by the emperor 
during the Shao-·hsing period for the· change of 
positions of Buddhist monks and Taoist priests at 

. . 
cour.t. The name of the author is not mentioned in this 
document. In it there are included the petition 
submitted to the emperor by Fa-tao, the abbot of the 

. T'ai-ping-hs.ing-Iung_ Monastery at Tung-I iri on Lu · 
Mountain in King-chou, in the third year of Shao
hsing ( 1 133 A. C.), and the petition submitted by Fan
an, the Chief Monk of Lin-an Prefecture, and some 
others, requestin_g a change of position of Buddhist 
monks and Taoist priests iri the ceremony of offering 
incense on national mourning days, and soliciting a 
restoration of the old institution, according to which 
Buddhist monks had priority over Taoist priests. 
Immediately · after the petitions there is the official ·. 
sanction granting the request by the chief minister of 
the Board of Ancestral Temple of the Central 
Government. Fa-tao also requested that the sanction 
should be made known th�oughout the country, arid 

. 

consequently it was proclaimed after Jour· days by . 
the Board of Ceremonial to be observed at all places in 
the country . . In the thirteenth year of  Shao-hsing ( 1143 
A.C.) Liu Jo-ch'ien, the chief Taoist priest of Lin-·an 
Prefecture, and some others went to . the · Imperial 
Secretariat and requested the government to place the 
position of Taoist priests before Buddhist monks. 
But Shan-ta, the Ex�chief Buddhist Mollk in the 
capital, and Chieh-yiieh, .a chie(Buddhist Moci< ori 
the other hand, requested that the positions should be 
rariged according to the seniority of the institution. 
There is another official sanction given by· the chief 
minister of the Board. of Ancestral Temples, ordering . 
that the case should be settled in :accordance with the 
institution as wa$ fixed in the third year of Shao
hsing. These documents are collected in the book and

. 

in conclusion there is an observation made by the 
complier. It was possibly compiled by Fa�tao himself, 
probably in the fourteenth year of Shao-hsing. 

In the General ReqJrd of the Buddha and the 
Buddhist Patriarchs o/the Successiv� Dynasties fas: 
XIX, there is a biography of Fa-tao·; in which the 
submission Of his petition to the emperor in the third 
year of Shao-hsing is narrated. Th� disputes about the 
positions of Buddhist minks and Taoist priests are 

. 

also recorded under the headings of the third year and 
the thirteenth year of Shao hsing respectively in the 
Records of the Lineage of Buddha and Buddhist 

Patriar<;hs, fas. XLVII, but they are not so complete 
as the disputes recorded in this document which is the 
most original record. As the author of the petition 
quoted the Brief History of the Sangha as its ch�ef 
legal basis and he also published a new edition of the 
work, . so this document has been published as an 
appendix to the Brief History of the Sangha. 
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SENG-YU, (445-5 1 8  A. C.) was a great Vinaya -
master during the Ch' i  and Liang dynasties and an 
outstanding writer on Buddhist history and literature 
of ancient China. By ancestral origin he belonged to 
the Country of Hsia-p'ei; P'eng-ch 'eng, (modern P'ei
hsien of the Hsti-chou J?istrict), but he himself was 
born in Chien-yeh, modern Nanking. His. fami�y was 
surnamed Yu. When still a child, one day he followed 
his parents to the Chien-ch'u Monastery then inside · 

the Chien-yeh city, but outside the chti-pao Gate of 
modern Nanking and joined in the worship, which 
delighted him so much that he refused to go home 
again, His parents in compl iance with his desire 
consented to let him remain in · the monastery as a 
novice under the tutelage of Sramru:ta Seng-fan. When 
he reached the age of fourteen, he went to the Upper 
Ting-lin Monastery, on the C�ung Mountain in the 
east suburb of Nanking and became a disciple of the 
Law-master Fa-ta, disciple of Dharmamitra, who was 

· known as "a strict observer of precepts and a pillar of 
the Law". At the same time in the same monastery, · 
there was another master, Fa-hsien doing propagation 
work. This was a master of "excellent discipline and 
exemplary virtues';. To the teachings of both masters, 
Seng-yu heartily adhered with steady and intelligent 
perseverance. After full ordination, he again received 
education under the Vinaya-mastet Fa-ying a famous 
bhadanra· of that time in the study of precepts, who 
was .acting as the Director of Buddhist Affairs of the 
Chiang-min Region, (i.e. south of the Yangtze River). 
He · was then coin p i l ing · the Karman of the 

· Dailbhipavara-vinaya (the Vinaya ofTen Recitations) 
. and the Bhik�zini Pratimok�a at the Ch'ang-kan 
Monastery, (see K'ai-yilan Catalogue fasc. 2), and at 
the same tiine to deliver lectures on the said Vinaya at 

. the To-pao, the Chiii-hsing and other monasteries. By 
the end of twenty and more years of earnest study 
under the personal instruction of this master, Seng-yu · 
finally became a well-known Vinaya master of the 
time. During the Yung-ming period after the passing 
away of the Vinaya�master Fa-ying (in the 4lh year of 
Chien-yuan of the Ch' i  dynasty, i.e. 482 A.C.). Seng" 
yu was repeatedly invited by Hsiao Tzu-liang the 
Prince of Ching-ling, to lecture on the Vinaya. His 
audiences, attracted by his accurate explanations and 
penetrating insight, always numbered seven .or eight 
hundred. Afterwards he was sent by the order of the 
Emperor Wu of Ch' i to conduct the examinations for 
the monks of the three districts ofWu Region (modern 
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Huchou, Soocho
.
u and Shaohsing). In those places he 

lectured on the Vznaya of ten Recitations and the nttials 
of ordination. He used the offerings he got therefrom 
for the repairing of the Chien-ch 'u, Ting-Jin and other 
monasteries .  For each of these two particular 
monasteries he constructed a. repository of  the 
Tripitaka. Since then, during the second half of his 
life, for a period of several decades, he was constantly 
engaged in preaching on the Vinaya for learners. He 
lectured every spring and autumn, altogether ov�r 
seventy times (see General introduction to S eng-yu 's 
Religious Writings. A Collection of the Records of 
Translations of the Tripifaka, fasc. I 2) ,  and his 
principal life-work was indeed the propagation of the 
study of Vinaya. 

The Vinaya that Seng-yu propounded was that of 
the Sarvastivada i .e .  the Dasabhapavara�vinaya, 
which was the earliest one that spread in China. This 

· i s  not without reason .  Though al l  the four 
comprehensive Vinayas, (e. the Dailbhapavara (Ten 
Recitations), the Paiicavarga, the Caturvarga and the 
Mahasanghika, had been translated at that time, the 
most widely circulated version in China was the Vinaya 
ofTen Recitations introduced from KaSmira of North 
India. The compiler of the Biogrphies of Eminent 
Monks says in its I I  u, fascicle, the chapter on Vinaya
expounders, "Although (the Vinaya of) all schools 
has been translated, yet that of the Ten recitations is 
the most prevalent in the East. The reason is that the 
Vinaya-master Vimalak�a was hiinself a prominent 
scholar of the West: When he came to Ch'ang-ah. and 
subsequently when he tr3;velled in the regions of Ching, 
Hupei and Shen, Western Honan,  he invariably 
preached the Ten Recitations and showed much 
deference to it. T'an-yu received education from him 
personally, while Seng.

-yeh followed in their footsteps. 
After that, there were Seng-chti, Tao-yen, Seng-yin, 
Tao-yung and others, who all carried on the tradition 
of T'an-yu and became distinguished figures in the 
(Earlier) Sung dynasty . : . . . .  Still later, there was the 
Vinaya-master Chih ch' eng who was a profound 
thinker. In whatever he undertook to explain, he was 
able to enhance the. system by advancing new ideas, 
so that during the period of Ch' i and Liang dynasties 
he was generally recognized as the paragon of the 
time". It was with this Chih-ch'eng that Seng-yu in 
the 71h year of Yung-ming (483 A. C.) worked jointly at 
the Ch' i capital in lecturing on the Ten Recitations for .. 



SEN�YU 40 SENG-YU 

• 

m audience of over seven hundred well-known monks transmitted- it to Anand a and so on until the S'h . 

. md nuns (se� Note' on the Abridged Version of the Patriarch Upagupta. The original text COD:sisted of 
· latyasiddhi-Sastra, in the ·collection of Records of eighty recitations. Upagupta, seeing that the people 

. rranslations oft he Tripi_taka). Chih-ch' eng, too, joined of later ages �ould be too. dull to accept it in full ,  

)eng-yu's company in attending the Vinaya-master undertook to simplify it into ten recitations. The term 
�a-ying's lectures on the precepts (see Biography of 'recitation' signifies that this Law is to be reciied and 
:::hih-ch'eng, in the Biographies of Eminent Monks, . observed". What is mentioned here as the "ten 
'asc . 1 1 ) In his Preface to the Record of Principles of recitations" abridged from the .eighty recitations is the 

· 'he Dafabha.pavara-vinaya, Seng-yu speaks of Fa- text of. the Dasabhapavara-vinaya propagated by 
; ing in this way: "He kept the moral purity (S'Ra) as Seng-yu; it is also the same abridged version of the 
:he guiding principle of his practice and took the Ten Vinaya in eighty sect ions mentioned in  the 

· Recitations as the basic text of his studies . . . . . He taught Mahiiprajfi.iiparamit�sastra. In the lOOih fascicle of 
:his vinaya extensively to the monks and nuns, so this sastra •. it is stated: "Briefly speaking, the vinaya 
:hat his influence became very pronounced in the consists of eighty se�tions, but there are two versions: 
metropoiis and his fame rose high at the time. of Sung ( 1 )  the Yinaya of Mathura (Central India) which 
md Ch' i. Indeed, he became the guiding teacher of the comprises 80 sections including the Avadanas and 
seven classes of disciples, the chief preceptor of the J §takas,· and (2) the Vinaya of KaS:mir..a (North India) 
two dynasties. This is why his lectures were regularly · which, excluding the J §takas and Avadiinas, comprises 
well attended all round from spring to winter by the only those of important use arranged in ten sections". · 
seekers of his instructions like gathering clouds or What the siistra mentions as the Vinaya of Mathur a in 
roll ing bi l lows". This suffices to

. 
i l �ustrate the 80 sections is the enlarged version of the Vinaya . 

popularity of . Fa-ying 's  l ectures on the . circulated in Central India, the sarrie version which i
Dasabha.[Javara-vinaya during the period of the tsting transmitted to China in the T'arig dynasty under 
Southern dynasties. Under this master, s·eng7yu passed the title of the Miilasarvastivad.a Vfnaya, What is . 
his long-terni educati�n. ''keeping by his master's side mentioned as the Kasmira Vinaya of importar.tt use in 
for twenty odd years" as he. says of himself (see lO .sections is the abridged version of Vinaya �ircuhited 
Preface to the Record of Principles of the in North India, the same version which was transmitted 
Da§abh§pav§ra.:vinaya, Collection of the Records of to China by Pul)yatara and Dharmaruchi  (both . 
Trans[(ltions of he Tripi {aka, fasc. 1 2). 1t was after the · Kasmirians) · under the title of the Vinayq of Ten . · 

death of Fa-ying when Seng-yu wa� over forty, that R�citations. In his Preface. to the .  Record o/ the 
he began to lectUre on the Vinaya. In his Preface to the Sarv�tiviilins, .Seng-yu _relates the origin of this 
Record of the Sarvastiv�iins (which' was written in tradition in this way. · "When the Vinaya-pifaka was ' 
the third year after he started to lecture on the Terz first compiled, there was only one .common track for 
Recitations), he describes this circumstance: "I am all to 'follow: As time went on, divergent vi�ws arose, 
now ovef'fifty. Thanks to tiie compassion of the past re-sulting in the division of the five sects. S ince this 
sages and the guidance of my dep;u-ted master, I have schism, .each person had to ,learn according to what his 
had the . chance of pursuing the study of the Ten teacher imparted to him. But that which prevailed in 
Recitations, despite my mediocre understanding. Till . . the domain ofCh' i  was the Sarvastivad.a Vinaya. This 
now I have spent thittysix years in reading the texts, was a tradition originated in India, gaming influe�ce in 
trying to comprehend them and delivering lectures on Ka§mira and enhanced now and again by a succession 
them". This is expressive of his seriousness in carrying of brilliant sages and saints". 
on the tradition of this Vinaya. 

Concerning the source of Seng-yu's system of the 
Dafabh§[lavara-vinaya, reference may be made to the . 
Ne.w Introduction to the Fo_ur Vinayas Transmitted to 
china in the Collection of the Records ofTranslations 
of the Tripf{aka, in which it says, "At first the pi {aka 
of the Law was preserved by Mahakasyapa who 

The traditional lineage of the S;u-vastivada Vinaya, 
that "was originated in India and gaiped influence in 
Kasmira", is presented by Seng-:yu in the list of · 
contents of the same Record. Bas ing on the old 
Sarvastivadin record, he enumerat�s 53 generations 
from Mahakasyapa down to Dharmatrata. (A different 
lineag� was presented by Btiddhabhadra of the Ch'i-

. I \ 
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kung Monastery of Ch' ang-an, which l isted 54 1.  The establishment of the repositories of the 
generations from Ananda down to Sarilghabhiiti). He canon 
also names six Vinaya-masters who came from Ka.Smira 
. to translate and propagate the Dafabh.a.(lQvara-vinaya 
in China They are: VimaHi�a, Kumiirajiva, Ptii)yatiira, 
Dharmaruci, Gul)avarman and Buddhabhadra. As for 
the Chinese Vinaya-masters who propagated this 
Vinaya, twenty monks are mentioned. They are: Seng
yeh (Biographies of Eminent Monks, fasc . . 1 1), Hui .. 
hsiin, (ibid.), Tao-yen (ibid.), Fa-hsiang, (ibid. in the 
Biography ofFa-ying), Fa-li, (ibid.), Hui-yao, (ibid.) 
in the Biography of Tao-yen), Seng-chil (ibid.), Hui
yu, (ibid.), Hui-kuang, (ibid. in the Biography of Seng
yeh), Seng-yiian, (fasc. 8), Ch'eng-chii, (fasc. 1 1 , in 

.) . the Biography ofSeng-yin), Fa-ying (ibid.), Chih-tao, 
(ibid.), Tao-sung, (fasc. 1 2), Seng-hsi, (fasc� 8), in the . 
Biography of S�ng-you, !=h'ao-tu, (fasc. 1 1 , in .the 
Biography of Chih-tao), Tao-hui  (Continued 
Biographies of Eminent Monks,  fasc. 21, in the 
Biography ofHui-kuang), Hsiian-ch'ang, Biographies 
of Eminent Monks, (fasc. 8), Vinaya-master Hsien, 
(ibid., fasc. 1 3) and Chih-ch;eng (ibid., fasc. 1 1). We 
are indebted to Seng-yu's record for the possibility of 
tracing th� long lost lineage of the transmission of the 
Da§abhapav ira-vinaya. 

S€ng-yu had two written . works on the Vinaya, 
namely, A Record of the Sarvastivii:la in 5 fascicles 
and A Record of the Principles of the Dafabhapaviira
vinaya in I 0 faScicles. The former is historical in nature, 

) a record of the transmission of the Vinaya system that 
-+- he propagated. The latter is theoretical, a record of 

interpretations on this system of Vinaya. These tWo 
books, . both written after his middle age - that is, 
between his 49lh and 501li year - are important works 
of  ancient t imes about '  the study of  the 
Da§abhipavira-vinaya. Unfortunately both of them 
have long been lost, except the l ists of their ccntents 
and the author's prefaces to them which are still 
preserved in the Collection of the Records of 
Translations of the Tripi [aka. 

At the t ime of Ch ' i  and Liang, China h ad 
accumulated a considerable wealth of Buddh ist 
scriptures. But, the first endeavour in history to collect 

· various manuscripts to form a whole Canon was made 
by Seng-yu, when he establ ished the Repositories of 
the Tripi�aka at the Chien�ch 'u  and the Ting-l in 
Monasteries. The idea seemed to have been conceived 
by him under the inspiration of his teacher, the Vinaya
master Fa-ying. According to the Biography of Pa
ying in the l l 1h fascicle of the Biographies of Eminent 
Monks, "Fa-ying used al l the donations he received 
from his devotees in making siJtra copies and holy 
images and in establ ishing a repository of medicine": 
Seng-yu carried on his work on a still larger scale. He 
constructed the Prajiia Terrace for the storage of the 
Canon, first in the Chien-ch'u Monastery in tfie city 
of Chien-yeh, and again in Upper Ting-lin Monastery 
of the Chung Mountain, and had an article-written for 
each occasion (see the list of contents in his Fa-yiian
chi or A Collection of Wr�tings of the Garden of the 
Law in the Collection of the Records of Translations 
of the Tripi_taka, (fasc. 12). The repository of the Upper 
Ting-lin Monastery was established through the 
earnest patronage and assistance of Hsiao Hung, Prince 
ofLin-ch'uan (op.cit.). The famous man-of-letters Liu 
Hsieh, too, took part in the work of editing and 
collation, classification and grouping, and in composing 
introductions (see Biography of Liu . Hsieh in the 
History of Liang, fasc .  5 1 ) . Hui-chiao in h i s  
Biographies of Eminent Monks also praises Seng-yu's 
labours in "establishing the repository of the Canon 
and collecting manuscripts . so that the- monasteries 
were enabled to satisfy the needs oflearners and keep · 
the Holy Scriptures in good prese�ation". 

2. The compilation of the catalogue of sacred btJoks 

· As Seng-yu was establishing the Repositories of 
the Canon in the two monasteries, he had to gather 
and collate the various manuscripts with a view to the 
rectification of the translations, he summed up the 
results of his bibl iothecal researches about the works 
in the Tripi�aka into the Collection of the Records of 
Translations of the Tripi_taka in 1 5  fascicles, which is 
the earliest extant record of Buddhist sacred books 
ever produced in China. The catalogue section of the 

/ .  ,. 
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book is based on Tao-an's Systematised Catalogue of 
Buddhist Sacred Books with a certain amount of 
researches �d supplements. Seng-yu himself says in 
this book, "The Yen. Tao-an was the initiator of the 
catalogue. He made discussions an d evaluation of the 

. translators and fixed the dates of their works. It is 
chiefly due to his efforts that we now have reliable 
information about the Holy Scriptures. Despite. the 

· fact that I am but a humble junior to him; I have the 
ambition of following the example set by him. I venture 
to offer my limited views and com�ile a new catalogue 
as a continuation to the old one. At the same time, I 
have tried to examine the wide range of divergent 
information arid made comparisons and rectifications 

· upon them". (See Collection of the Records of 
Translations· of the Tripi {aka, fasc. 2). In the course of 
the compilation, he "explored · into the various 
Buddhist scriptures, consulted non-religious books, 
made references to the works of his predecessors and 
comparedthem with earlier information" (op.cit., the 
Preface): H;is painstaking efforts were truly great 
making all these extensive investigations and references. 
The contehts of this book fall into four main sections: 

· ( 1 )  the origin of the Caiion
. 
in which is ·giveh a brief 

.survey of the sources of the works in the Trtpz{aka; 
(2) the catalogue of the sacred books in which are 

. recorded the titles of sci:iptures translated; the names 
of the translators, the dates of the translations, as well 
as the different versions ,  work of anonymous 

· transl�tors, dubious and spurious works, etc., based 
chiefly  on  Tao-an's  c atalogu� with additional 
rectifications and . supplements; (3) introductory 
articles to various. scriptures in which are given the· 
dates of  the trans lations and the process they 
underwent; a.'1d ( 4) biographies in which are related 
the l ives and personalities of the translators of the 
past. As a whole; this work has .preserved lots of 
primitive materials concerning the early history of the 

. translation of Buddhist books. It furnishes a reliable 
basis for later learners to make their studies and thus 
·deserves to be highly valued. 

3. His works on Buddhist literature 

· Besides the Collection of the Records ofTrai!slations 
of the Tripi{aka, the · Record of the Successive 
Generations of the Sarviistiviilins, and the Record of 
Principles of the Daiabhapavara-vinaya; Seng-yu's 
other works in this ·category are: A Genealogical 

Record of the Sakya Family in 5 fascicles, A Record of 
the Lokadhatu in 5 fascicles, the Fa-yuan-chi (or A · 

Collection of Writings of the Garden of the Law) in 1 0  
fascicles, the Hung-ming-chi, or A Collection ofWritings 
on the Propagation and Jllumination of the Law) in 14 
fascicles and A Collection of Miscellaneous Records 
and Inscriptions on the Law in 1 0  fascicles. These · 

eight works he put together under the general title of 
the Collection of Seng-yu' s Religious Writings. In the 
Preface written by himself he . says, "I have made 
myself a strong vow which is thus: to resolve steadily 
towards the Mahayana and to accent the Vaipulya 
siitras as my ideal, while making excursions into the 
four Agamas. I have had the chance of residing in the 
mountains, quiet and remote,. where the streams were 
.pure and the pine groves thick. Whenever I found · 
spare time between lectures of monastic duties, I would 

· go to the ScriptUres, indulging in reading and perusing. 
Sometimes I forgot . my meals for the d.!!Y. and 
sometimes the whole night was spent tinder candle
light. My failing energy urged me to race with time as 
I felt that my limited knowledge would not allow me 
to let slip any single minute . . . . .  lkept deferent to the 
Scriptures and, }n addition, made sections out of 
various records. I grouped events according to· their 
nature and. classified my topics according to set rules . 
Thus, in order to reveal the enlightening manifestations, 
I composed · the Gen�alogical Record· of the Sakya 
Family; and . in .order to differentiate the six paths of 
rebirth, I wrote the Record of the Loka-dhiitu. Similarly, 
the Record of the Tripi {aka was intended to rectify the 
translations of the Scriptures, and the Record·ofthe 
Successive Generations (of the Sarvasivadins) was to 
glorify the origin of the Vinaya. I compiled the Fa� 
yiian.-chi to illustrate the sources· of felicity, and the 

· · Hung-ming-chi to uphold the right Truth. Moreover I 
am deeply interested in the Vinaya which I have been 
stUdying from by early youth . . . . . .  Daring noUo let 
drop the jnstructions that I received from iny deceased . 

. master, I formulated sections and items and presented 
them in the form of a record of ten fascicles. Lastly, 
the miscellaneous writings and inscriptions were 
collected into a packet. Altogether there are eight works 
produced . . J t  i s  �y humble hope that they may 
contribute something to our cause to-day apd furnish 
some help to the truth-seekers of the future". These 
eight works preserve a large quantity of old records 
and documents which are of great value, because most 
of them are important materials of early Buddhist 

. ; 
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literature and history. Unfortunately, only three of 
them - i.e. A genealogical Record of the Sakya Family, 
A Collection of the Records of Translations of the 
Tripifaka and the Hung-ming-chi ...:. are extant to-day, 
whereas the other five have all been lost. 

Of the three extant works of S�ng-yu 's religious 
Writing the Genealogical Record of the Sakya Family 
may be regarded as the earliest Life of Buddha written 
in the Chinese language, the Hung-ming-chi as the 
earliest anthology of Chinese Buddhist literature, and 
the Collection of the Records of Translations of the 
Tripi {aka as the earliest catalogue of Chinese Buddhist 
sacred books. The last three fascicles of the last 
mentioned work contain a series of biographies which 

) form in fact the earliest typical work in the Chinese 
language on the lives of monks. Indeed, it was under 
Seng-yu 's instruction that his disciple Pao�ch' ang 
compiled the Biographies of Famous Monks in 3 1  
fascicles (see Preface to the Biographies of Famous 
Monks in the Biography ofPao-ch'ang, the Continued 

. Biographies of Eminent Monks). The later �ompilation 
.of H�.i-chiao's Biographies of Eminent Monks was 
consummated by adopting wholesale the articles from 
this work of Seng-yu, and at the same time by taking 
Pao-ch'ang's Biographies as the basis to work upon 
with additions and eliminations made according to the . . , . . 
results of his own researches ( cf. the l ist of contents) 

· in the Extracts of the Biographies of Famous Monks . . 
Therefon�it is not unsafe to assert that the Buddhist 
biographical literature in China· was also initiated by . . . . . . . ) Seng-yu. 

--+-
4. His contributioi:ts to Buddhist arts 

In Seng-yu's Fa-yiian-chi (\re collected a large 
. amount of records and documents concerning Buddhist 
music, hymnology, · Indian dancing image making, · 
sculpture and the like, showing .the wid� range of his 
interest and cultivation in Buddhist arts. Indeed, his 
talents in this respect were unanimously acknowledged 
by his contemporaries, in court as well as in common 
society, both cleric and secular. For instance, in the 
biography given to him in tke Biographies of Eminent 
Monks, fasc. 1 1 , is the passage: "Seng-yu was endowed 
with wonderful skills. He could measure with his eyes 
and compute by heart and bring out results which 
agreed exactly with those done by the craftsman with 
apparatus. Hence he was invited to participate as 
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adviser and designer in the work of making huge statues 
of the Kuang-chai Monastery and the She Mountain 
and in carving the stone Buddha �mages of Yen-hsien 
modern Sheng-hsien of chekiang". Of the above
mentioned, the statue of the Kuang-chai Monastery 
was made in the 8'h year of the T' ien-chien period of 
the Liang dynasty (509 A. C. when Seng-yu was 65). 
Seng-yu was ordered by the emperor to supervise the 

. work. Forty-three thousand catties of bronze were 
used to cast this Buddha Statue which measured 
nineteen Chinese feet in height and was said to be the 
very best one of its kind in magnitude and beauty in 
China (see Biography of Fa-yiieh, Biographies of 
Eminent Monks, fasc. 1 3). In the 12'h year of T' ien
chien (5 13  A.C. when Seng-yu was 69), he was again 
ordered to supervise the work of carving the stone 
Buddha images of Yen-hsien. This w<;>rk took him four 
years (51 3-5 1 7), from his 69'h to 73rd year of age, 
producing an image in sitting posture measuring 50 
·Chinese feet in height and a standing statue 100 Chinese 
feet. high, both of extreme beauty. For making offerings, 
halls and chambers were buil t, furni�hed with shrines 
and altars (see Biography of Seng-hu in the Biographies ·. 

· of Eminent Monks, fasc. 1 3). Prior to these, the great 
images

. 
and rockcuts on the Cliff of One Thousand 

Buddhas of the She Mountain had been initiated in · .  

the Ch' i  dynasty by  Ming Chung-chang. During the 
Ch' i and the Liang dynasties, images were continued 
to be carved along the cliffs unoer the patronage of . 

. such nobles as the Prince of Yii-chang� The Prince of 
Ching�ling and others, while Seng-yu was always 
among the participants, acting as designer and 

. supervisor. The F�-yiian�chi, as l isted in the 12lh 
· fascicle of the Collection of the Records ofTranslations 
of the Tripi_taka, contains A Record of the Great Stone 
Images of the She Mount�in made by the Prince of 
Lin�ch 'u.an, Minister of Military Affaires. Again, 
ac�ording t�·

. the Tablet Inscription of the Ch' i-hsia 
Temple of the She Mountain composed by Chiang 
Tsung of the Ch' en dynasty, the Prince of Lin-ch 'uan 
had added decorations and new carvings "to these 
thousand stone images. As we know that the Prince of 
Lin-ch'uan was a pious devotee and an influential 
patron of Seng-yu, therefore we may safely assume 
that Seng-yu must ha�e had a hand in the planning of · 
these works. All these facts point to the prominence 
of Seng-yu's achievements in Buddhist arts. 
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5. His mode of education 

Seng-yu's fame in the region of the Lower Yangtze 
chiefly rested as much upon his knowledge in the 
Vinaya as upon his literary and historical works. 
Consequently, ih educating his disciples, he also laid 
emphasis on literature and history in addition to the 
study ofVinaya. According to the Biography ofMing
ch' e in the Continued Biographies of Eminent Monks, 
"Ming-ch'e studied the DaSa.bhapaviira-vinaya under 
Seng-yu. Afterwards he went to the capital and dwelt 
in the Chien-ch'u  Monastery. He said that he took the 
Precepts as the fundamental law of conduct and kept 
strictly to the rules. He perused all works of the four 
classes of Yinaya and made researches into their 
development and decline . . . . . . . .  After that he turned 

court as well as among the commoners. Towards his 
old age when he was suffering from foot-disease, the . 
Emperor Wu of Liang had him carried info the palace 
by sedan chair to communicate precepts for his court 
·ladies. His disciples, including both monks and laymen, 
numbered over eleven thousand, among whom may 
be mentioned Chih-tsang, Hui-k'uo, Pao-ch'ang, Ming
ch's, the Prince of Lin-ch'uan (named Hsiao Hung), 
�he prince of Nan-p' ing (named Hsiao Wei), Lia Hsieh 
and others. In the 5'h month of the 1 7'h year of T' i en
chien (5 18 A.C.), he passed away at the Chien-ch'u 
Monastery at the age· of seventy-four. His remains 
were buried at the grave-yard of the Ting-J.in 
Monastery on the chung Mountain. His d isciple 
Cheng-tu had a tablet erected in his memorial with an 
inscription composed by Liu Hsieh, 

Kao Kuan - ju 

SERUWILA STUPA(l): The Sinhala work named . 
DhiituvaljJsa (otherwise called Lalif.thadhiitu-va.msa) 
(14'h century) is a translation from an earlier Pali source 
(which is r:iot: available at prese�t). The translator is 
said to be one Kakusandha Thera. This . text gives 
information regarding a tradition which is related to 
Rohal) a. The main center of .interest in this text is the 
building of the stupa at Seruvila which enshrined the · . 

. Frontal Bone relic of the Buddha. Seruvila is situated 
in the Eastern Province of Sri Lanka, about 26 miles 
south of Trincomalee, . in the village named Topimr. 
The tradition relating to RohaJ).a is also mix� up with . 
the building of the st iipa at Seruvila. 

his efforts to the study of sktras and siistras, learning 
the theories of various masters, and endeavouring to 
grasp their profound principles." In the same work, 
the Biography of Pao-ch'ang states that Pao-ch'ang 
became a Buddhjst monk under Seng-yu and received 
instructions in the study of skutras and vinaya. He 
produced successively a series of written works, viz. 
A Series of jewels of the Dfzarma�atna, A Continuation 
to the Treatise on the WheeL.ofthe Law, A Collection, of · 
Religious Writings, A Record of Sacred Books of the 
Hua-lin Paltice, A Collection of EXtracts on Remarkable 
Subjects from Sutras and Vinaya Works , B.iographies 
of Eminent Monks, etc. Pao-ch' ang himselfsays, ' 'The 
Vinaya-master Seng-yu was a Sramana of remarkable 
stability in faith and of extraodinary loftiness in 
conduct. He wrote many books and collected many 
records for the revelation pf the important truth. l . . 

Pao-ch'ang, though but a dull student,_ was fortiinate 
to have been admitted into the company o( his 
disciples. I had the chance of gathering something left A prince named Abhaya, brother� in-law of King 

. by him undone whenever I got time outside my routine Kiikavai)l)a Tissa {father of DU!!ha-gamal)i Abhaya, 
. services and le$SOns." Liu Hsueh too, owed much to 161- 137 B:C. ), is sa1d to have resided in a place called 

his intimate attachment to Seng-yu for over ten years, Giri-nuvara; but due to family differences, left the 
so that he became well-learned in Buddhist sutras and palace and together with his wife Soma-devi, went to 

. siisiras and was enabled to differentiate the classes of his friend Siva who was th� ruler of the-city of Seru · · 
· 

the Scriptures, produce his extensive writt�n works; (where the Seruvila .:_stupa now stands). Siva of Seru, . 
and compose those documents at the · Tihg-lin gave Prince Abhaya a new abode within �is territories. 

· Monastery. All these are illustrative �f Seng-yil's · A city named Soma was built by Abhaya and he 
system of education as we !I as his disciples' l iterary . continued to reside therein. A prince named Mahanaga 
achievements and mode of activity. also was a kinglet who ruled from the city Of Lol)a 

Seng-yu 's austere discipline of life, his erudition 
and many-sided talents mad� him an object of universal 
veneration du�ing the Ch' i and Liang dynasties, in . the 

which was in close proximity to the cities of Seru and . 
Soma. The �arrative contains information that the 
whole .of Rohal)a was not at that time united under 
one central government and that local rulers like those 
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at Kalal)i and Seru at times did not acknoi'iedge the 
paramountcy of the princes of Mahagama in the South. 

Among certain religious teachers of this period a 
story started gaining ground that a sacred rel ic in the 
possession of King KiikaVal)I)a Tissa of Rohal)a was 
. destined to be enshrined by him in a st {jpa at Seru. It 
was said that the Buddha himself had prophesied �t in 
that wise. KakaVal)I)a Tissa came to know of this 
prophecy through a great Thera (named 
Cullapil)c;iapatika Tissa who was a nephew of Vihara 
devi (Kakav�I)a Tissa's wife) and also of (Giri) 
Abhaya (aforesaid), the ruler of the city of Soma. 

· Kaka'vanna Tissa thereafter decided to march towards 
Seru with a large army proclaiming that the purpose 
of his march was the construction of a st up a at Seru 
for enshrining the sacred relic. He made it known that 
he was desirous of getting the assistance of land-owners 
in and around Seru also. Cullapil)<;iapatika Tissa Thera, 
the main propagator of the story about the rel ic. also 
accompanied the king. The local rulers of Seru, Soma 
and Lol)a also approved of his visit and received him 
cordially. 'Iihyy assisted him in the construdiop work 
of . the st{jpa. According to the DhiituvalJlSa these 
events took place towards the end of KakaVal)I)atissa's

. career. Du!!hagamal)i Abhaya's reign commenced in 
the year 16 1 B.C., which may also be taken as the 
year of the passi�g away of his father Kab.Val)I)a 
Tissa. Therefore it is safe ·to state that the Seruvila 
st{jpa dates from 2nd century B.C 

Scholars are of opinion that the text Dhiituva1psa 
gives a legendary account of the building of the st iipa 
at Seruvila. In its narration of the miracles which . 
accompanied the auspicious event, the text shows 
clear signs of having received its i�Spiration from the 

. account of the origin of the Mahathiipa (Ratnamali
cetiya at Anuradhapura), given in the Mahiiva1psa. It 
is stated therein that the relic chamber of that st{jpa 
was like a solid square box (satariis Pattiyamak se). A 
square obelisk found in the center of some of the 
cellae (of st{jpas) represented the Mahameru. 'I_'he 
Dhiituva1psa in its description of the relic chamber of 
Seruvila-stiipa, states that the·Mahameru, (made of 

. the seven kinds of precious stones) was placed i.n the 
center. On the top of the Mahameru was shown the 
throne of God Sakra and seated on it the Buddha 
preaching to the gods. According to this text, the 
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placing of the Mahameru in-side the relic chamber 
was probably to illustrate an episo�e in the l ife of the 
Buddha. 

Within the shrine at Seruvila (at present) there is a . 
small piece of stone sculpture (3 %- ins. High). It 
represents the Buddha in Bhfimi-spar§a�mudra on a 
padmiiwna, with the back to the Bodhi tree. It has the 
u-?f!i_sa. The halo around the head which expands to a · 

diameter of 2 % ins. , has ring patterns of its outer 
bands. The height from the padmifrana is 3 inches , 
the former alone being % inches high. On the back 
there is an inscription in three l ines in the north-east 
Indian Nagari script found in the documents of the 
Pala dynasty of Bengal and attributed to about the 9'h · 
century A.C. The inscription contains the Sanskrit 
stanza Ye dharma hetu prabhava etc. usually referred 
to as the Buddhist creed. 

This piece of sculpture is said to have been bought 
from a treasure hunter of Kantalai (Eastern province) 
and is now . with the incumbent of the shrine. An 
examination shows that the sculpture was a product 
of the Pala school of art which influenced the 
monuments o f  Mahayana i n  Sri Lanka to  a 
considerable extent. In the Indian Museum there is a 
sculpture depicting.the Buddha Gautama on Vajrasand 
attended by Lokesvara and Maitreya on either side. 
These two bodh1sattvas are not represented in this 
piece of sculpture, but the attitude of the Buddha and 
the representation of the Bodhi branch.above the head 

· may be compared. 

Bibliography : 

1 .  Dhatuva1psa ed. D.  Sri Sumedha-svami , 
Colombo 1 930 

2. D.D. Weerasinghe, Seruvila Mangala Maha 
Cetiya Vistaraya, Colombo , 1925 

3. C.E. Godakumbure, Sinhalese Literature, 
Colombo 1 955 

4. N. Mudiyanse , Mahayana Monuments in 
Ceylon, Colombo, 1 967. 

Nandasena Mudiyanse 



SERlJVILA (2) 46 SHEN-HUI 

SERUVILA STUPA (2). In the fore-going article 
Seruvila Stupa (1) ,  the circumstances that led to the 
founding of the Seruvila Stupa by King Kakavanna 
Tissa in the second century B .C. ,  wherein the Frontal 
Bone Relic (lal§_tadhatu or nal§_tadhatu) of the Buddha 
was enshrined, has been described. 

The Seruvila Stupa has been highly venerated by . 
the Buddhists since its founding in the 2nd century 
B .C. ,  but with the passage of time, after many 
centuries, it feil into oblivion and ruins and was hidden 

·. by the advanCing forest thicket. 

A Sinhala text by the name P iijaniya Seruvila (The 
Sacred Seruvila), co-authored by the present incumbent 
.of the Seruvila temple Ven. Seruvila Saranakitti and 
his deputy Ven. Kotapola Amarakitti, describes how 
a young and energetic monk by name Dambagasare 
Sumedhank,ara, who was ordained at . the 
Sailabimbarama temple in Dodanduwa in the Soutl:!_ern 
Province of Sri Lanka, pioneered to locate the Seruvila 
S tupa. Sumedhankara Thero- who had gathered 
information about the Seruvila, Stupa from Pali and . 
Sinha! a literary sources such as the Lal§_tadhatuva�psa, 
became tremendously interested to locate -the site of 
this stupa, to renovate it and inruce it once again a holy 
place of worship and pilgrimage for the Buddhist 
Public. With this aim iri view he toured in the Eastern 
Province of Sri Lanka preaching-the Dhamma to the 
people and .enrolling the support of pious Buddhists 
of the area to join him in this arduous task. 

The young bhikkhu Dambagasare Sumedhankara, · 
after cr�eping through thick jungle, experiencing 
tremendous hardship and agony, was successful in 

· locating the dilapidated Seruvila Stiipa in the year 1922. 
From that qay onwards he made the Seruvila Stlipa 
site his permanent residence. 

Sumedhali.kara· Thero, with the assi.stance .of his 
supporters in Trincomalee and the · adjoining areas, 
founded a society by name the Man gala MahiCetiya 
Vardhana Samitiya to spearhead the renovating 
activities of the Seruvila Stupa. The foundation was 
laid for the reconstruction of the di.lapidated stupa on 
the 3n1 of September 1 925 and the construction work 
continued smoothly and rapidly. · The enshrinement 
or relics in the dome of the stiipa was held in the year 
1925 and the pinnacle of the reconstructed stupa was 
laid in the year 1930. The reconstructed stiipa was 

declared open for the Buddhist Public by S ir D.B .  
Jayatilleke, the President of the State Council of S ri 
Lanka, on 25'11 September 193 1 .  

Development work of the Seruvila Stiipa and 
Temple project received additional encouragement in 
1979 with the visit of a State Minister of the then . 
government of Sri Lanka, on pilgrimage to the Seruvila 
·Stupa. With government aid and public support many 
facilities such as approach roads, quarters for resident · 

· and visiting monks, pilgrim rests, a five storie� shrine 
room to accommodate Bu�dha statues and rel ics, pipe 
borne water etc. are made available to the temple and · 
its vicinity. 

In recognition of the tremendous hardships endured 
by Ven. Dambagasare Sumedhali.kara Thero to locate 
the long forgotten Seruvila stupa and to develop it as 
a very popular Buddhist Pilgrims' destination, the 
Kalyanivaf!1sa Nikaya of Sri Lanka conferred on him . 
the prestigious religious title "Chid Sanghanayaka of · 
the Eastern Province and Tamankaduwa". 

Ven. Dambagasare Sumedhankara Thero who 
pioneered the restoration of the Seruvi la Stiipa and 

· the Temple project l ived in Seruvila stupa premises 
until his demise in 1984. Ven. Seruvila Saranakitti 
Thero, Chief pupil of Yen . .  Dambagasare Sumangala 
Thero succeeded him as the Chief lncunibent of the 
Seruvila Stupa. See Plates I-III. 

Bibliography: 

Ven. Seruvila Saranakitti and Kotapola Amarakitti, 
P iijaniya Seruvila , Dayav amsa Jayako(iy & 
Company, Colombo ; Sri Lanka . 

W.G. Weeraratne. · · 

· SHEN-HUI, Shen-hui (668-760A.C.); a later disciple 
of the sixth Patriarch of the Ch'an School. Hui-neng, 
was the founder of the Ho-tse Sect and an able master 
who played a very important role in the establishment 
of the so-called.Southem Branch of Ch'an in China. 
He came from a Kao's family. of the Hsiang-yang 
District of modern Hu-pei. During his childhood he 
studied Confucian classi.cs and also works of Lao-tzu 
and Chuang-tzu at a later time, and gained considerable 
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attainment in both. Afterwards, in reading the History 
of the Later Han Dynasty, he came to know something 
about Buddhism, which aroused his great admiration. 
In consequence he left home and became a monk under 
the Law-master Hao-yi.ian at the Kuo-ch ' ang 
Monastery of his native prefecture. Though showing 
remarkable understanding of his scriptural lessons, he 
had no liking for makirig lectures or discussions himself. 
During the p�riod from the 30'h to. the 341h year of his 
age, he received education under Shen-hsiu at the Yi.i
ch'uan monastery of Ching-chon, studying the Ch'an 
doctrine. When summoned by Empress Wu Tse�t' ien 
to lecture in her palace in the 1 ., year of Chiu shih (700 
A.C), Shen-hsiu advised his disciples to go to Shao
chou and seek for the i�struction of Hui-neng. 

. ) Accordingly Shen-hui went and visited the sixth 
-< . Patriarch at Ts' ao-hsi with whom he stayed for several · 

years, winning much of the master's g.ood opinion. 
But before long, he set out on a trip to the North with 
a purpose of widening the scope of liis knowledge. He . 
first went to the Ch' ing�yi.ian Mountain to see Hsing
szu with whom he held a discourse on the · tenet of 
Ts'as · (i.e, Hui-neng) (vid Biography of Hsing-szu, 
Records of the Transmission of the Lamp Up to the 
Ching-te Period, fasc.5 ). After that, he visited the 

. Western Capital where he received ordination. He 
retum�d to Ts'ao-hsi in the period,of Ching-lung (707-
709 AC.). Assured of Shen-hui's maturity in the 
cultivation ofCh' an, Hui-neng confided to him in his 
death bed this .secret message: "It has been an 

) established tradition of our schOol from the beginning 
.J.- · to transmit the Law to one inheritor for each generation. · 

Inwardly we communicat� the Dharma-seal as the 
.criterion to reassure one's mind, and outwardly a 
kasaya as the emblem of the doCtrine. But, because I 
myself have almost paid my life for this robe, and 
because the great master Bodhidharma has predicted 
to the effect that the tradition would .undergo a v�ry 
critical moment six generations after him (which, I am 
sure, refers to no. other but you), I think it best for the 
rob� to remain here as a patriarchic treasure. As for · 
you, go northwarci across the Range, because your 
career is destined io be in the North. Twenty years· 
after, you shall promote this doctrine for the extensive 
"salvation of sentient beings." vid. A Tarula- Table of 
the Traditional Lineage of the Masters of the Ch 'an 
School by Tsung-mi). This was the circumstance in 
which Shen�hui got formally approved by Hui�neng. 
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In the 8'11 year of K' ai-yi.ian (720 A.C.) he was 
sent by mandate for some reason to the Lung-hsing 
Temple of Nan-yang. He was then already a figure of 
great repute. Wang Pi, Prefect Of Nan-yang, Wang 
Weng Wei, Member of the Imperial Censorate, Wang 
Chi.i, Minister of Finance and Duke of Chao, etc. an · 
sought after him for enlightenment. Among them Wang 

· Wei particularly had \!ery high opinion of him. 

When he returned tQ· the North, he found the 
North.ern School flourishing th�re. Thereupon he 
started a movement to · uphold the doctrine o f  
immediate enl ightenment taught by the Southern 
School as superior ta that of the gradual enlightenment 
taught by the Northern one. He pointed out that the · 
true essentials of Bodhidharma's Ch'an system were 
preserved only in the immediate teaching of the 
Southern Schoof, and opposed the Northern School 
to such an extent as to denounce it to be "a secondary 
branch of the great tradition, a side path of the doctrine 
tha:t leads only to gradual enlightenment." .With this 
view in mind he reconstructed the l ineage of the 
transmission of the Dharma in India as well • as the 
succession of the six patriarchs in China, aiming at 
establishing Hui-neng as the orthodox Sixth Patriarch. 
after Bodhidharma . 

On the 15'h of the i •' · month of the 12'h year of 
K' ai-yi.ian (724 A.C.), Shen-hui caused to be held a · 
great assembly (literarily. "a meeting that rejects no 
one") at Hua-t' ai (modern Hua-hsien : in Honan), in 
which he carried out a hot debate with Ch'ung-yi.ian, 
a well-known scholar of the time, and forwarded the 
tenet of the Southern Ch' an. ln the meantime, he 
relentlessiy criticized P'u-chi, the most honoured 
disciple of Shen-hsiu, who held his master as the 
orthodox transmitter of Bodhidharma' s tradition and . 
consequently regarded himself as the. successor of . 
Shen-hsiu. According to the Memorial, Inscription of 
the C 'h 'an-master Ta-chao (i.e. P'tu-chi written by 
Li Yung); P'u-chi, when abou� to pass away, gave his 
last instruction to his disciples, saying, "I have been 
entrusted by my deceased master with the task of 
carrying on the secret Seal� which was first transmitted 
from Bodhisattva Bodhidharma to Hui-k' o, from Hui
k'o to Seng-ts 'an, from Seng-t�'an to Tao-hsin, frorri 
Tao-hsin to Hung-jen, from Hungjen to Ta-t'ung (Le. 
Sen-hsiu) and from Te-t'ung to me. It is now the 
seventh generation" (see Complete Tang Prose, fasc . . 
262). Shen-hsiu 's disciples were enjoying at t�at ti�e . · 
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very great prestige. The lineage of the transmission of 
the Law they established was something not ro be 
doubted. Shen-hsiu now openly declared that this 
lineage was a fabrication. He denied the tradition that 
Hung-jer�1 ever transmitted the Law to Shen-hsiu, 
saying, "Bodhidharma handed Hui-k'o the ka�iiya as 
a certification of the Dharma. From Hui-k' o this 
ka�iiya passed on successively-though Seng-ts' an and . 
Tao-hsin who handed it to hung-jen, but from Hung
jen it was handed to. Hui-neng, thus. forming an un
broken l ine of six generations" (vid. Discourse on the 
Decision of the Right and the Wrong Made by the 
Southern Branch of Bodhidhwma 's System written 
by Tu-ku P'ei, Tun-huang Ms. No. 3047, Paris). Again 
Shen-hui said, "When still living, the Master Shenhsiu 
himself pointed out that the ka�iiya attesting the 
transrnission of the · Law was iri Shao-chou. Not a 
single word ever passed his l ips to allege that he was 
the Sixth Patriarch. But now Ch'an-master P'u-chi 
claimed for himself the title of the Seventh patriarch, 
and thus groundlessly established the Upadhyaya 

· (Shen-hsiu) to be the S ixth. This is what I cannot 
admit. "At that moment, Ch'Ung-yiian of the Ta-yiin 
Temple put forward a protest against him, . Saying, 
"P'u-chi was a m� of renown throughout the erripire. 
Don't  you know that in thus de-claiming against him 
you are endangering your own l ife?" Shen-hui answered · 
calmly, "I am striving to differentiate the right from 
the wrong, to determine the true tenet of the school, 
and to establish the right doctrine for the· cause of the : 
Mahayana. How should I care for my l ife?" His 
extraordinary resolution and eloquence created a shock ·· 
among the assembly. Sihce.then, the split of these two 
branches was the more clear-cut and the controversy 
between them grew sharper than ever (vid. Analects of 
Shen-hu, fasc. -3 ,  fragment): 

In the 41h year afT' ien-pflO (745 AC.), Shen-hui in · 
his advanced age of seventy-eight, W<JS invited to hold 
the abbacy of the Ho-tse Monastery, of th� Eastern 
Capital. Both P'u-chi and I-fu had died one after 
another. Owing to his arduous labours, the Ts'ao�hsi 
doctrine of immediate enlightenment soon became 
prevalent in Lo-yang and afterwards over the whole 
empire (vide.  Tsung-mi  ' s  Extracts From the 
Comprehensive Commentary on the S utia on the 

. Peifect Enlightenment fasc. 3, 2nd portion). In the 81h 
year of the same period (749 A.C.)  at the same 
monastery, Shen-hui once more took the initiative_ to 
assert the tenet of the· Southern Ch' an and attack the 

Northern doctrine. He scheduled open lecturese very 
month in which he depreciated the so-called Pure 
Ch' an and propagated the Ch' an of Bodhidharma (vide. 
Biography of Wu-hsiang in the Record of the 
Dharmaratna'of Successive Ages). 

There was at that time a certain Lu Yi a Member of 
the Impe�ial Censorate, who was a follower of the 
Northern School and a devotee of P'u-chi. This official 
submitted a memorial in �he l 21h year of T' ien-pao 
(753 A.C.), falsely accusing Shen-hui to the effect 
that he was actually contemplating sorne malignant 
attempt towards the court in keeping a large retinue of 
followers. Consequently Shen-hui was summoned to 
the capital to answer the emperor Hsuan-tsung's  . 
personal inquiries. His defense proved successful so 
that he was only given a mild punishment of exile  to · 
the I-yang Prefecture· of Kiangsi, where he did . not 
stay long but was removed to the Wu-tang Prefecture 
ofHu-pai. in the following spring he was again removed 
to Hsjarig-chou and in the atitumri of the. same year to 
the K.' aiyiian Monastery of Ching-chou . These 

. troubles were apparen�ly  brought about by · the 
gmdging followers of the Northern school with a desire 
to take revenge upon him (Vide. Biography of Shen
hui in the Biographies ofEn1:inent Monks Compiled · 
During tile Sung Dynasty, fasc: s; and the Extraqts 
from the Comprehensive Commentary on the S f!tra OIJ 
the perfect Enlightenment, fasc. 3 ,  2nd portion). Thus 
Shen-hui - l ived the life of an exile, shifting from place 
to place four times within a period of two years, but 
his fame remained unimpaired. 

Three years after Shen-hui's exile, i.e. the J41h year 
of T'ien-pao (755 A. C.) the revolt of An Lu-shan 
broke out. Garrison Commander at Fan-yang Lo-yang 
fell, and the rebellious troops continu�d to advan�e 
upon. Ch ' ang-an.  Emperor Hsiian-tsung fled to 
Szech'uan; leaving the d irection of the warfare to 
General Kuo Tzu-i, the Vice Commander-in-chief. 
Driven by the pressing need of funds, the court resorted 
to'the emergency measure proposed by ViCe Minister 
P' ei Mien, ordering all provinces and prefectures to 
license the conferring of ordination to Buddhist monks, 
so that a certain �mo�,Jnt of revenue (the so-called 
incense-and-water charges) .could be levied to meet 
the expenses of mil itary supply. Shen-hui was then in 
Ching-chou. His old enemy, Lu Yi who falsely accused 
him three years before, had lost his iife in the hands. of 
the rebels. Urged by the public desire for his services 
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in the affairs of ordination, Shen-hui returned to Lo- Immediate Enl_ ightenment of No Birth, Tun-huang 
yang. This took place in the 1 sr year of Chih-te (756 • MSS, S. 468: British Museum) of which the text is 
AC.), when he was eighty-nine. The ravages of war . practical ly identical with the Hsien tsung-ch.i .  In the 
hao destroyed all monasteries ofLo-yang, and he had Tun-huang MS of the Po�je-sung, no rnentiori is found 
to found a temporary shrine and al tar for the of the 28 patriarchs in India. But in the Jisien-tsung
petformance of the ceremony. All the income was chi, an additional sentence is interpolated which runs 
forwarded to the s�ate . exchequer to support the thus: "S ince the passing away of the World-honoured . 
campaign. In so doing, Shen-hui contributed his share One, this dogma of the Non- abid ing M ind was 
in helping the recovery of the two Capitals by the transmitted in India through a succession of twenty
troops led by the crown prince (Emperor Tai�tsung, eight patriarchs, all preaching on the knowledge and . 
after wards) and General Kuo Tzu-i (vide. Biography insight of the Tathagata" probably the Tun-huang 
of Shen-hui in the Biographies of Eminent Monks manuscript is an earl ier copy bearing the title ofthe 
Compiled During the Sung Dynasty, fasc. 8; and the "Tun-wu-wu-sheng-po-je -sung " which has been 

) Revised Biographies of Buddhist Priests Classified changed into "Hsien�tsung-chi " at a later date. 
r' · According to Six Courses, fasc.4, compiled by T' an-

""1' o, of the Yi.ian dynasty). 

After the pacification of the revolt, Shen-hui was 
summoned by Emperor Su-tsung, to the palace where 
he was reverently entertained. An imperial order was 

· · given to build a residence for him inside the Ho-tse 
Monastery where �1e had once been l iving. Hence the 
Ch'an system he propagated became generally known 
at that time as the Ho-tse Sect. 

· On the 13'h day of the 5th month of the 1 sr year of 
Shang-yi.ian (760AC.), he passed away in the Ho-tse 
Monastery of Lo-yang, at the age of ninety-three. A 
stiipa was erected for his remains in the Pao-ying, 

) Monastery of Lo-yang and a posthumous title of 
Chen-tsung-ta-shih (the Great Master of the True 
Doctrines) was conferred upon him (Vide. of Shen-
hui in the Biographies of Eminent Monks Compiled 
During the Sung Dynasty, fasc. 8). 

The basic theory of the Ho-tse Sect is conveyed in 
Shen-hui 's Hsien-isung-chi (A Record of the Revelation · 
of ihe Doctrine, included in the Records of the 
Transmission of the Lamp, fasc. 30), Analects of Shen
hui of the Ho-tse Monastery preserved in the 28'h 
fascicle of the ·Record of the Transmission of the 
Lamp, and A Treatise on the True Mahayana Doctrine 
of the Immediate Enlightenment by opening the Mind 
and Reveal the Nature discovered at Tun-huang. The 
content ofHsien-tsung-chi are mainly similar to those 
of the Fourth Chapter on Concentration and Wisdom 

· in the Fa-pa()-t'an-ching (or the Siitra spoken on the 
High Seat, the Dharrnaratna}. There is aJso a manuscript 

· discovered at Tun-huahg in this century, entitled Tun
wu-wu sheng-po-je-sung (a Stotra on the Prajiia of 

The Po-je-sung has said nothing about the tradition 
of the 28 patriarchs, but it contains the same story 
about the transmission of the robe as is recorded in 
the Hsien-tsung-chi. There is already this statement: 
"The robe certifies the transmission of the Dhartna, 
and the Dharma gives significance to the robe. These 
two shaii �l�ays go o� side by side, and nothing more 
is to be transmitted. One who has not got the robe 
cannot propagate the Dharma, and one who has not 
got the Dharma shall not receive the robe." This tells 
that the tradition concerning the transmission of the 
robe was in fact initiated by Shen-hui. 

As for the theory of theHo-tse Sect, Tsung-mi has 
a summary in his General Introduction to the Ch 'an
yuan-chu-ch 'uan-thi (Treatise on the Origin of 
Ch'an), saying, "The saints tell us with one accord 
that all dharmas are l ike a dream. Hence we know that · 
faise thoughts are originally at rest and the worldly 
phenomena originally void. The mind thus framed on 
. this voidness and eternal rest can always be understood 
through one's spiritualintuition. It is by this intuitive 
understanding that you find the true nature of yourself. 
The knowledge of this true nature, whether deluded 
or enlightened, lies within your own mind, independent 
of all conditions and al l circumstances. This single 
word intuitive knowledge is the door that opens into 
all mysteries. It is simply because of the delusion 
without beginning that you become wrongly ·attached · 
to this body and this mind as your 'ego' and thus giveL' · 

rise to such thoughts as desire, anger, and so 
. 

Provided with the guidance of a good friend; 
come to a sudden real ization of 
knowledge of voidness and rest . : .  � �  · 
even though one may 

/ 
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thousand practices, yet the catchword that one has to 
hold fast to is the freedom from thought". 

Hence the system of Shen-hui is also called the 
Wu-nien-:ch�an (tha Ch'an of thoughtlessness). He 
says, "Not to beget any thought is to be free from 
thought" (vide Letter to His Exceliency T' o-pa in the 
Analects of Shen-hui, fasc. 1 ,  fragment). Again, "All 
dharmas hav� no goings or comings. The division of 
the anterior and the posterior is impossible. Hence I 
know that the freedom from thought is the highest . 
vehicle" Analects of Shen-hui in the Records of the 
Transmission of the Lamp, fasc. 28). Although She
hui advocated the practice of the "thoughtlessness", 
yet, according to Tsung-mi's record, the Ho-tse Sect 
h�ld the ''intuitive· knowledge" as the "door of all 

: rrtysteries". This indicates that Shen-hui laid no less 
importance on the liberation through intuitive insight. 
The fundamental difference between the Southern and 
the Northern Schools l ies in the fact that th� latter 

· stresses practice whereas .the former · intuition. The 
Northern School advocates the acquisition of wisdom 
through the practice 6f concentration ( samadhi) 
whereas the S outhern School rather i ncludes 
concentration under the category of wisdom itself. In 
his reply to Wang ·wei, . Shen-hu i says, "Master 

. Huich'eng taught people to practice .concentration 
first which will lead to wisdom. My opinion is not 
so." Again he quotes from the Parinirvana-siitra the 
·following . statement, "Over-e:mphasi_s . on 
.concentration with little wisdom will breed ignorance 
( avidyi), whereas over-emphasis on wisdom with little 

·· CO!lcentration will breed erroneous views," and hence 
. he advocates the equal importance of both (Analects 
. of Shen:.hui, fasc. 1 ,  fragment). 

Of Shen-hui 's disciples who inherited his teaching, 
t\\;enty-two are mentioned in Tsung-mi 's Extracts from 
the Abridged Commentary on the Sutra on the Perfect 
Enlightenment, eighteen in his Tabular Table of the 

. traditional lineage of the Masters of the Ch 'an School, 
sixteen in the Biographies of Eminent Monks Compiled 
During the Sung Dynasty and various inscriptions, 
and eighteen in the Record of the transmission of the . 

. Lamp up to the Ching-te Period. Adding them together 
and eliminating the recurring ones, we get thirty-odd 
persons in total. The better-known of them consist of 
those in a succession to whieh Tsung-mi belonged. 
This succession beg_an from Fa-ju (732-81 1)  of.the 
·Fa-kuan Monastery ofTs'uchou, who was succeeded 

by.Wei-chung of the Sheng-shou Monastery ofCh'eng
tu, who in tum was succeeded by Tao-yuan of the Ta
yi.in Monastery of Sui-chou. Tsung - mi was a 
disciple of Tao-yuan, and hence claimed to be the 
successor of Shen-htii in the 4'h generation. 

Among those who got approved by Shen-hui may 
· be mentioned Wu-ming (722-793) of the T'ung-te 
Monastery of Lo-yang (Records of the Transmission 
of the Lamp records him as Wu-mind of the Wu-t' ai 
Mountain, and the Enlarged Record of the Ch'ing� 
liang Mountain says that he was a monk of the Fo
kuang Monastery of that mountain), Hui-chiao (708-
799 A. C.) of the Kuo-ch' ang Monastery of Ching -
chou, Kuang-yao(71 6-807) of the Pao-cheil Monastery 
of lchou, Chin-p' ing (699-779A.C.) of the Hsi�yin 

. Mountain of the Huai-an Prefecture, Lang of Fu-cho':', 
Huai-ung of Ho-yang. Fu-lin (704-785) ofHuan��pei, 
Chihrnan(7 1 5 -805)  of the Ling- t ' ang-ch 'uan 
Monastery of Hsuan�chou Yuan-chen (705-790 )of the 
Wu-ya Mountain ofTeng-chou, Shen-ying (693-767) 
of the Fa-hmi Monastery of the Wu-t'ai Mountain, 
Tao-yin (709-778) of the Er-sheng Monastery of the 
South Mountain of Ning�chou, Hui-yen (7 18-796) of 
Li-chou, Ho-yil(704-784) of the Nan-yao Mountain, . 
Ling-t' an (709�8 1 6) of the Hua-lin Monastery of . 
Yang-chou , Ku�g-fu (695-785) and Ch'eng-ktiang 
(7 17  -798) of Yang�ch' i  Mountain of Yuan-chou, Wei-. 

· chung (705-782) of Huang-ling, etc. 

The Records of the Transmission of the Lamp up to 
the Ching-te Period fncl�des among Shen-liui's 
followers a Mayor ofLo-yang nained Li Ch'ang. The . 

. above-mentioned Chen-ts ung-lun discovered at Tun
huang records a Sramana Tachao who while studying 
under Shen-hui· had the chance of hearing the master's 
verbal instructions and receiving intimate delivery of 
his doctrine. Another work mentioned above, the Table 
of the Traditionai Lineage gives a list of monkS who · 
inherited Shen-hui' s .intimate teaching, e.g .. Chi, Chi-

. 

yun, Mahayana; Ta-yiian, Yen, Heng-kuan, Hung-chi, 
Fa�I, Fa-hai, Ching-tsung, Chieh-t' o, Chien and others. 

The doctrinal lineage of Shen-hui lasted about one 
hundred and fifty years and was discontinued at the 
end of the T'ang dynasty. In the 12lh year of Chen 
ylan (796 A. C.), Emperor Te-tsung issued an edict 
bidding the.crown princelo convoke a council ofCh'an · 
masters to fonhulate the authorized principles of the 
Ch'an School. After examining into all its professed 

. ) 
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descendant systems and branches, they final ly 
established Shen-hui as the Seventh Patriarch, and 
accordingly composed formal laudatories on all 
patriarchs of the seven g�nerations (Tsung-mi 's Tabular 
Table). This event took place in the 35'h year after 
Shen-hui's death. From the time of the Five Dynasties 
onwards, the prestige of Ch'an School was equally 
divided between and carried to further prosperity by 
the two systems descending respectively from Hsing
szu of Ch' ing-yiian and HuaHang of Nanyao, both · 
contemporary fellow-learners of Shen-h� i; while the 
sy��<::l_ll_ Q.C S.ll�B�tn,i l _himself, _ .t� _champion of the 
Southern School who had fought so strenuously for 
the establ ishment of its orthodox posit ion, was 

) gradually sinking into oblivion. 

Lin Tzu-ch'ing 

SHINGON.Shingon . (Chinese. Chien- yen ; Skt. 
Mantra), a major Japanese Buddhist sect propagating 
esoteric Buddhism founded by Kukai (s. y) in the 
beginning of the nineth century A. C. ·shingon sect 
came to be known under several other appellations 
such as Shingon- dharat)i (Skt. Mar:tra-dharapij sect, 
Dainichi sect, Yoga sect and generally as Mikkyo 
(esoteric Buddhism:) 

· 

· The cardinal do<:;trine of Shingon Buddhism rests 
) on Kukai 's interpretation of the Mahiivairoccina Siftra 

_ (Dain ich iky o) and the Vajrasekhara S iitra 
_j._ (KongoehogyO), which are believed-to be preached by 

. the Mahavairocana Buddha {lap. Dainichi) himself, 
who is reckoned as the Dharmak:aya or the ·Ultimate 
Real ity.S ince Kukai systemal ized Indo- Chinese 
esoteric Buddhism on the basis of Madhyamika, 
Yogavacara and Hllayan (Jap. Kegon) thought, Shingon · 
doctrin� still remains iri its pristine form as there. is no 
significant deviation from its original tenets. • 

Shingon has its roots in the Vaj rayana Buddhism, · 
that was introduced in the eighth century A.C, from 
India to China · (Enc-yclopaedia Britann ica , 
Mictopaedia, Vol. IX, U.S.A, 1982, p. 149). Hence it 
manifests a close affinity with Hinduism and Lamaist 
Buddhism in Tibet. · 

· . In Shingon, Buddha Sakyamuni is treatedcas one 
�-- of the many manifestations of Mahavairocana Buddha. 

He had not expounded the eternal wisdom in his public 
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preaching. Therefore, Shingon docrim� is an attempt 
to e luc idate th i s  eternal tru th expounded by  
Mahavairocana Buddha (or the Dharmakaya) himself 
and embodied in the Mahiivairocana and Vajrasekhata 
Siitras. In his treatise titled, Transmission of Dharma 
(Jap. FuhOderi), Kukai asserts that Vajrasattva, who 
had received these teachings contained in the two 
above men t ioned S iitras d i rect l y. fro m the · 
Mahavairocana Buddha, enshrined them in an iron 
St iipa in South India. Eight hundred years after th� 
passing away of the Buddha, Nagarjuna ( Jap. 
Ryiimyo) managed to retrieve those Si!tras from the 
Stiipa and revealed them to the world .  Esoteric 
Buddhism based on these two siitras was widely taught 
at Nalanda in India in the seventh century A. C. 

Prompted by Dharmagupta, the chief incumbent 
at Nalanda, a monk named Subhakarasirpha (637-735 
A. C) travelled to China with those Siitras and reached · 
its capital Chang-an in 7 1 6  A.C. He Was warmly 
received by the emperor Xuangong (7 1 2- 756 A.C) . 

and his court. Assisted by Yixing (683- 727 A.C), 
Subhakarasirpha translated the M�hiivairocn� Siftra 
from Sanskrit into Chinese, paving the way for the · 
study of esoteric Buddhism in China few years later, 
in 720 A. C. Vajrabodhi, another exponent of esoteric . 
Buddhism from Nalanda arrived iri canton and with 
the blessings of the imperial court embarked on 
trans-lating the · Vajrasekhara Siftra . In �is task, 

· Vajrabodhi was assisted by Amoghavajra (Chinese; · 
Pu-K'ung:705-774 A.C), an erudite scholar, both in · 

· Sanskrit and Chinese. Amoghavaj.ra's successor Hui
guo (746-805 A C), the renowned head priest at Ching- · 

. Lung temple was the first Chinese exponent of esoteric 
Buddhism. It was UAder him that Kukai studied Chien- . 
yen (or Chen yen: Shingon ) . . 

Having mastered esoteric doctrine under Htii�guo, 
Kukai returned to Japan and founded, in 8 1 6  A.C, the 
Kongobu-ji monastery at Mt.Koya. From there he 
started propagating Shingon Buddhism, which was 
also known as Toji mysticism or Tomitsu (the doctrine 
promulagated by To-j i temple) to distinguish it from 

· Taimitsu, a somewhat similar mystic doctrine advanced 
by the Tendai sect. 

S ince its introduction from India  by way "  of 
translations, Chinese esotetric Buddhism remained in 
a rather unsystematic form. The task of collating and 
systematizing it _fell upon Kukai, who accomplished 
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it in a d i l igent fash ion, complementi-ng it with 
accompanying ritu().ls and practices. He expounded 
esoteric doctrine on the basis of the Mahavairocana 

S iitra and the Vajrasekhara S iitra . His thesis was that 
the Buddha S akyamuni represented the mundane 
incarnation of the t imeless Dharmakaya 
Mahavairocana, who manifested esoteric doctrine. 
Siiky.amuni was his Nirmiinakaya, who preached all 
Buddhist teachings except esoteric Buddhism. Kukai 's 
identification of Mahavairocana with Dhtirmakiiya 
was considered a great revelation, as it had been upto 
that time Dharmakaya was regarded as formless, 
timeless, voiceless and completely transcendeptal 
phen�menori. Since Mahavalrocana is the embodiment 
of Dharmakaya, he represented the eternal Dharma 
or the Ultimate Real ity, which has neither a begining 
nor all end. it was by realizaion of this real ity that the 

· .. Buddha Sakyamuni attained enlightenment. Likewise 
. all sentient beings in the world are endowed with 

qualities that enable them to attain Buddhahood. 

At the midmost position of the esoteric Buddhist 
mandala1 is the Mahavairocana Buddha, the great 
Lurriinous One. He is surrounded by numerous 
Buddhas, bodhis�ttvas, arahants an

.
d so forth. All . 

. things that exist in the universe <;lfe united in him and 
the final emancipation of all sentient beings· rests on 
him. He is present within each and every person and 
enlightenment is to be attained by realizing him thrOugh 
the enlightened mind (bodhicitta), which l ies latent in 
all sentient be�ngs. Hence the ultimate aim of Shingon 
doctrine is to attain Enl ightenment in this very 
existence (Sokushln Jobutsu gi). 

As expounded by Kukan, the initial step of 
attaining Enl ightenment i s  the preaching of 
Dharmakaya (Jap. hossihinseppo). The term preaching 
in Shingon Buddhism connotes a broad sense as it 

· involves both oral and non-oral preaching and a lot of 
intricate symbolism. Mantra, (Jap.Shingon), the verbal 
formulas form an important comj:xmerit in preacbing 
the Dharmakaya. The essence of the two S iitras, 
Mahavairocana and Vajra§ekhara are epitomized in 
the rruintra and the preaching of these two S iitras in . 

Mantra forin is of vital importance in Shingon 
Buddhism. However, this oral form of preaching is 
just one aspect of communicating with the Dharmakaya 
Mahavairocana: The non- oral preaching· is to be . . 

pursued by way of observing si lence, gestures 
(mudr i), colour or form. 

Kukai ident i fied Real i ty (Jap. Tisso), w i th 
Dharmakaya Mahavairocana, whose body comprises 
six great elements namely, earth, water, fire, w ind, 
space an9 consciousness. As a whole, these six great 
elements represent Dharmakaya Mahavairocana. Of 
these, the first five signify all material dements and 
the la s t , the sp ir i tual e lement- the mind of  
Mahavairocana. A l l  things in  the universe have come 
into existence on a resul t of constant interaction 
between the six great elements. "These s ix Great-

. Elements create al l Buddhas, all sentient- beings and 
all material worlds: There is no creator other. than the 
Six Gteat Elefl).ents, which are at once the creating and 
the created. Mahavairocana, consisting of the Six Great 
Elements, and abiding in a state of cosmic harmony, is 
one without a second and the totality of ali existences 
and activities in the uhiverse . . . .  All are in a state of 

. constant transformation; no absolute difference exists 
between man and nature; body and mind are nondual" 
(Kodansha, . Encyclopaedia of Japan , ·  Vol .  7, 
1983,p. 1 14). 

In secret revelation of the dharma can be real ized 
through special ritu� means, employing body (mudra), 

·speech or mystical syllables (mantra) and merital 
concentrat ion (Yoga).  The mudras teach the 
practioners . to  recapture in  th_eir bodies the cosmic 
movements of the six great- elemen�s by forming 

· sacred gesn•res with their hands, arms and legs. The 
mantras (dharapis) help th�m to manipulate mystiCal 
syllables that represent the si� great elements and 
their combinations. Yoga is meditation on the 
mapflalas.It produces in the minds of the practioners 
secret images whose colours d-epict the six great 
elements in their constant engendering acts. Entry into 

. the mapifala is by an initiation ceremony called Kanjo 
(Skt. abhi;;eka), that involves sprinkling of water. The 
practioners \\fho masters these three mysteries wiil be · 
abie to deCipher.the secret doctrine of the Dharmakiiya 
Mahavairoc.illa 

· · 

The ma.pifalas ru-e of four types, nameiy mahi 
mapflala, samaya mapflala, dh.ira.pi map�la and 
Karma ma.pflala .  In each of these mapflalas; 
Mahavalrocana is  seen from fou r  different 
perspectives.  The fou r  ma{lfialas represen·t · 
Mahavairocana's extension, intention, communication 
and action respectively. " His extension is the total ity . 
of the five great elements; his intention is affinity- · 

love and compassion; his communication is the 
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revelation of h imsel f as the preach ing of the 
Dharmakaya and his action, al l ac t ivi t ies in the 
universe" (Ibid). 

The ultima:te objective of preaching the three 
mysteries is to real ize the relationship that exist 
between the individual and the universe- the microcosm 
and the macrocosm. In other words, integration of 
microcosmic activities of body, speech and mind of 
the individual existence into the macrocosmic activities. 
of body, speech and mind of the cosmic Buddha 
Mahavairocana. Realization of this intrinsic identity 
between the creat(!d obje<;tives and the creafing forces 
obliterates the distinction between one's own self and 
· the Dharmakiiya, which u l t imately enable the 

) indvidual to attain Buddhahood in this very body 
-< (Jap. Sokushin jobutsu gi). 

) 

As depicted in the paintings of the Diamond-world 
(Jap. kongO-kai) and the Womb World (Jap. taizQ-

. .  kaiJ, Mahavairoca�a has several' manifestations. 
However, meditaion on any of the manifestations 
amounts to the same thing, for it is Mahavairocana 
who is represented in all those manifestations . . 

Consolidation and propagation of Shingon sect in 
· Japan in the early Heian period during the nineth 
century A. C., was mainly due to the patronage extended 
to it by the imperial court. The _ emperor embraced 
esoteriC Buddhist rituals for court ceremonies l ike 
coronation and empowerment. The conc i l i_atory 
attitude of the Shingon sect paved the way to building 
a. mut�al co-operat ion with other sects of Nar� 
Buddhism. Thus in 875 A.C, Shobo (832-929 A. C) · 
establ ished the Tonain- in sub- temple at Todaij i as a 
· centre for the combined study of Shingon and Sanron 
schools. In the tenth and the eleventh centuries, during 
the Heian period, several new centers of Shingbn 

· 
Buddhismlike Daik<ikuji, Daigoji ,  Kajiiji and Ninnaj i  
came into existence. 

Shingon monks in those temples displayed a keen 
interest in developing innovative and complex ritual 
practices. Nangai (95 1 - 1  045 A. C) became renowned 
for his rainmaking ritual, the efficacy of which he 
proved on eleven occasions when severe droughts hit 
Japan. Shigon School's orientation towards developing 
ritual practices was the salient feature during the He ian 
period. Consequently 36 1ineages, each with a distinct 
form of dhiirapi transmission emerged by the end of 
that period. 

• . 
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Esoteric Buddhism, which has its origins in India, _ 

absorbed into its mapcjalas a l arge number of gods 
from the Hindu pantheon. This p�imeval tendency, 
coupled with the concil iatory attitude of the Shingon 
sect, promoted absorption of Shinto gods into its fold. 
This process \',:as further eocouraged by the striking 
parellel that exded between the l wo f11ths regarding 
their centr;:t) figures- Mahavairocana and A materasu. 
In Shingon, Mahavairccana (Dainichi) refers to the 
'Great S un ' ,  whereas in Shinto, Am::ttc-r<i.SU Omikami 
is ident ified  w i th  the ' G reat S u n Goddes s . ' 
Development of Ryobo (1\vo Aspects) Shinto in the -
medieval period led to recognize Amaterasu as an 
incarnation of Dainichi, a status somewhat similar to 
Sakyamuni Buddha. 

. 

-Further, Shingon promoted formation of Shugendo2 
by providing its theories and modes of practice. The 
headquarters of the Tozan branch of Shugendo was 
located at Daigoji ,  a Shingon monastery in Kyoto. 
Moreover; Shingon Buddhism amalgamated into - its 
faiths a class of local gods known a5 Kami by conferring 
on them the role of guardian gods of Buddhism . . 
Another such - instance was the absorption of the god 
Hachiman into Shingon Buddhism by Eizan in 128 1 · · 
A.C in the performance of esoteric ritual practices. 
People held Hachiman in high esteem, as they believed 
that he possessed a power to protect them from mongal 
invasions. 

· ' 

Innovative studies on Shingon doctrine led to a · 
major split towards the end of the He ian period. As a · · 
result two distinc-t sub- sects emerged. One sect was 
called the Old (Kogi) Shingon and the other the new 
Shingon (Shingi). Sometime later Kakuban ( 1 094-l l43 

· A.C),  a. fai thfu l  fol lower of Kukai pioneered a 
systematic interpretation of Kukai's doctrinal theses. 
It led to a serious controvercy that erupted between, 
his monastery on the Mt. Koya (Koyasan) and the 
Kongo-huju, another stronghold of Shingon Buddhism. 
During the Kamakura period too there were several 
scholarly moiiks l ike Kakukai ( 1 142� 1223 A.C) and 
Raibo ( 1 279- 1 330 A.C) who brought out several 
doctrinal works and expositions on Shingon Buddhism. 

Raiyu ( 1220- 1 304 A. C), who inherited Kak:uban's 
erudity adduced a new theory that the esoteric .  
Buddhist Siitras were preached not by the Body of 
Mahavairocana's intrinsic State (honjishin seppo), but 
by the body of  Grace of Mahavairocana · -· 
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(Kajishinsepp o). · It aroused a violent controversy · 
which forced Raiyu to abandon Mt. K6ya and set up 

· 
Shingon Buddhism struted spreading beyond Japan 

as far back as the very beginning of the 20'h century. In . 
the Negoroj i monastery, which eventual ly became the · . 1 902 Hogen Yuj iri, a Jay Shing·on adherent establ i shed 
headquarters of the new Shingon sect. This new s.ect 
came to be known- as Shingi Shingon SchooL It was · 
from the Negoroj i monastery that Shingon Buddhism 
spread into the provinces of eastern Japan in the 
medieval and the early modern times. 

Pol i t ical turmo i l  t�at prevailed during · the 
Muromachi and the Sengoku periods ( 1333- 1600 A. C) 
had an adverse - effect on Shingon sect. In 1585, the 
military commander Toyotomi Hideyoshi destroyed 
Negoroj i temple. Consequently two new temples; 
Hasedera (Ch6kokuj i) and Chishaktiiu were established 
by the followers of Kakuban. These two monast�ries 
becume the headquarters of Buzan branch aJ1d the 
Chizan branc4 of Shingl;,m sect, respectively. 

a preaching hall in Lahaina, Hawaii to fulfil the spiritual 
needs of the Japanese immigrants there. However, his 
rei igious performances revo lved round heal ing 
practices and he "Claimed that he had performed many 
miraculous cures thro1,1gh the limitless compassion of 
Kukai" (ed. Linda Learman, Buddhist Missionaries in 

the Era oj Globalization, Hawaii, 2005, p. 1 03). The 
first official Shingon mission .to USA is recorded to 
have left Japan in 1909 under the Shingon priest Shutai 
Aoyama to administer rel igious services to the 
immigrant Japanese community in San Francisco .. the 
first Shingo monastery in T..JSA.  was opened in 1 9 1 3  
and it came to be known as Los Angeles Daishi Church. 
Shingon Buddhism has mad� a considerable headway 
in that country since its introduction and presently it 

· counts a faitly large number of adherents, particularly In subsequent times, religious policy adopted,by · 
Tokugawa Shogunate prohibit�d Buddhists from amongst the Japanese immigrants. A good number of 

Shirig<?ri monasteries are found scattered over several studying more than one discipl irie. Thus, a combined . parts of the country. However, when Shingon� l ike . study with other esoteric schools, a characteristic that · other Buddhist demominations there, faced the prevailed in the practice of Shingo.n Buddhism from 
· chal lenge of its adherents being corivei:ted i nto its inception was forced to be d iscontinued in the 

earl d · d A . It Sh
·· 

S h 
1 . Protestimism, it.· had _to adopt Syncretizatio. 'n as an 

· y mo ern peno . s a resu ·, mgon c oo was, . · strategy to overcome the threat. Thus, Sh ingon continued to a SeCtarian institution. A more serious 
blow was inflicted on Shing�n du�ing the Meij i  period monasteries came to be termed as 'Churches' ·that 

( 1 868- 19 12  A.C) when· Buddhism was replaced by . 
co.nduct Sunday services. Amongst other forms of 

Shinto a$ the officiaJ r�ligior:i. In 1 868 Shingon School . Srncretization are ": . .  listening to organ niusic, singing 
h):'mns set to western .. inusical fomis and in some cases 

was debarred from performing esoteric rituals hither 
l istening .to choirs"(Leai-man, op.lit, P . .  1 o9r to conduted by them at the imperial court in connection 

with and the official functions. Moreover, worship of 
local gods in fusion with Shingon Budd.hisrri was also .... 
banned. 

Notwithstanding all these setbacks, Shingon School · 
was able to exert a consi�erable influence not only on 
the general life of the people but also on Japanese art 
and culture. At present there an� severai sub--sects 
affil iated independently to th� Shi�gon sect. Ofthose 
the most prominent arc th� Mt.K6ya, the Chizan, 
and the Busan Sub-sects. Amongst the old Shingon 
suh:·sects an� Toji, Daigo, Daikakuji, Omuro, Sennyuji, 
Yamashiria and Zentsuj i. In 1980, Shi!Jgon sect claimed· 
47 sub-sects scattered over 1 2)37 temples ·and around 
12  mill ion adherents (Kodansha, op.cit, p. 1 1 5). 

C.S. Ranasinghe 

Refer�nces 

1 Mal)<;lala is a ritual diagramme often painted as 
the Shingon altar and in painting and Sculpture. 

2 A religious order that prescribes ac�tic practices 
in order to attain magic power� beneficial to 
Society. This order is Syncretic, fusing elem�nts 
of ancient pre-Buddhist worship with doctrine, 
ritual and symbolism of esoteric Buddhism. 
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SHINRAN 

SHINRAN: (var. Zenshin,Shakku : 1 1 73 - 1 203 A.C), 
was a Japanese philosopher and religious reformer 
who founded the Jodo Shinsh if sect. (True pure land 
School) of Buddhism. _In contrast to Tendai and Zen 
doctrines which concentrate on wisdom ( prajiiii) as 
means of real izing enl ightenment. Th i s ·  School 
advocated devotion and reverence shown towards 
Amida (Skt.Amitabha) to achieve that goal. It stressed 
the importance of uttering Arnida Buddha's name in 
reverence as a token of one's expression of absolute 
dependence on and gratitude towards his saving grace. 

Born near Kyoto in 1 1 73 A.C, Shinian was ordained 
as a novice Tendai monk (dos6) in 1 182 at the age of 
nine years under the name Hannan · Shonangon - no-

. Kimi. As a doso, he performed nembutsu (recit�ltion 
of the name of Amida Buddha in services organized 
by the nobility on behalf of the dtparted relations.) 
He spent his first- twenty years studying Buddhism 
on Mt.Hiei, where the reputed Buddhist teacher 
Dengyo Daishi ( s.v.) had set up a centre of the Tendai 
School. There _he practiced the most regourous form 
of asceticism yearning to real ize enl ightenment, but 
wi .thout success. When he came d<)wn from the 
Mt.Hiei for hundred days rel igious retreat to be 
performed at the Rokkakud6 ( HexagonaL) temple in 
Kyoto, he met I-ionen ( 1 1 33- 1 2 1 4  A .C), another 
celebrated Buddhist teacher, who founded · the Jodo . 
(Pure Land) sect.. 

Honen..Convinced Shinran about the futil ity of 
practising ascetism to attain enlightenment. Instead 
he elucidated that anyone who calls the name of Am ida 
Buddha shall achieve that goal, for the Name ..: cal l 
(nembutsu ) IS not a human contrivance, but a select 
way given in Amida's original (or Primal) Vow. 
Convinced by H6nen's exhortation, he abandoned 
·ascetic practices and in i202, took refuge in the Original 
Vow. Once he became a trusted disciple of Honen, the 
latter entrusted him . to copy h is  major treatise, 

· Senchaku hong an nembutsu · sh u  ( Treatise on the 
selection of the Nembutsu of the original vow) and ·it 
proved to be a .great source of inspiration for him. 

Nevertheless, in 1207, in consequence ofthe general 
suppression of H6nen's Pure Land movement by the 
government due to provocative behaviours by some 
of his followers, Honen was banished to Shikoku and 
Shiran was exiled �o Echigo province (now Niigata 
Prefecture). While in exile he married Eshinni ( 1 1 82-
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1 26 8  A.C) and raised a family. Thus, Shinran is 
recorded to be the first Japanes� mo�k to violate the 

· precept of celibacy publ icly. 

After regaining his freedom in 1 2 ! 1 ; he moved with 
his family to Kanto region _in Eastern Japan, wherebe__ 
became a pe:-.ipatetic teach�r of Pure Land Buddhism. 
In the next twenty year pdriod, spanning from 12 12  
to 1 232, he led an active academic and missionary life. 
While in Kanto region, he started compil ing his 
magnum opus, Kyogyoshinsho (Teac h ing, Practice, 
Faith and Attainment) in six volume.>. Embodied in 
this treatise are his original contributions to Buddhist 
philosophy, with the interpolation of faith between 
action and attainment. In this work he stresses that 
what is necessary for one's attainment of birth into 
the Pure Land is faith conferred by Amida Buddha · 

and not practice. He had a great success in proselytizing 
a large number of people in the Kanto region to his 
newly formed sect. 

In 1235 he returned to Kyoto and spent the rest of 
his l ife there dydicating his time to preacbing and 
writing. He refined and completed his Ky6gy6shinsho 
and composed a number of other works to make his · 
teaching accessible to masses. Amongst his other . 

important writings are : Wasan ((hymns), Guto kusho · 
(An exposition of Buddhism on Amida's . Vow) and 
Yuishinsh&noni (A Co�nmentary on Seikasu's Book 

. of faith ) and linen honi sho(Treatise on the Ultimate 
Truth of Things). Though he was engrossed in  his 
writings, Shinran continued to maintain a constant 
touch with his· fol lowers in the Karito region thr�ugh 
'his letters and occasi_onal visits.) . Of his letters; 43 
are still extant and those provide his personality and 
attitudes. 

Wben Shinran 's wife and children moved to Echigo 
in 1 250s, he remained in Kyoto with his youngest 
daughter Kakushinni ( 1224-83 A. C) who looked after 
him right to the end. The most moving incident of his 
l ife was when he had to disown his eldest son Zeman 
( 12 1 0-92) in 1 256, as he tried to control his disciples 
in the Kanto region with a heretical interpretation of 
the faith. 

T 
Shinran passed away at the ripe old age of90 years, 

in 1 263, while chanting Amida-•s name. Most people 
still venerate him as an earthiy manifest�tion of Amidtz 

Buddh(l or of Kanron (Avalokiteivara) bodhisattva. 



SHINTO · 56 SHINTO 

The School of Buddhism he founded, " Jodo Shinshu, 
has become the largest School of Buddhism in Japan 
today" ( Eneyclopaedia Britannica, vol. 1 6, U.S.A, 

. 1 982, p.67 1 ). 

Shinran's techings had a general · appeal to people 
mainly due to the facnhat it focused on faith ( shinjin) 
on Amida Buddha and the practice of nembutsu on 
the sole means of birth into the · pure land. Amida 
Buddha extends his saving power to all human beings 
irrespective of whether they were rich or poor, male 
or female, good or bad. Shinran profounded that all 
beings could intercomm�nicate with Amida, who ruled 
oveqhe western paradise by repeating his name in 
reverence alone: Thus his teachings appear to run 

. contrary to the orthodox tenents of Buddhism, which 
teaches attaining en l ighte.nnient .  through self
perfection. 

As expounded by Shinran, Amida Buddha has 
vowed to bring all l iving beings to enlightenment. To 
attain that state, one should strive and fulfil his vows · 

2"d century B.C. Unl ike most of other world rel igions, 
Shinto claims neither a founder nor any official. 
scriptures. It is based on the core concept of Kami 1 , 
which connotes d ifferent mean ings in d ifferent 
contexts. Hence .any translation out of context might
prove inadequate or perhaps misleading. . 

How the term kami derived is not known and it · 
has been traditionally translated by the Japanese to 
signify a superior and mysterious form that could be 
either creative or destructive in character. Kami are 
supposed to reside in natural elements, animals and 
certain human beings and responsibie for causing 
.ambivalent feelings of fear and gratitude. "Any natural 
object treated as a kcimi Qr a place indicating a kami s 
existence was marked off as sacred and a place of  
worship was created. This i s  the most basic level i n  
the development of  Shinto shrines and the demarcation 
of the sacred area is accomplished simply by placing 
a straw rope ( shimenawa) around the s i te  . . " 
(Kodansha, Encyclopaedia of Japan, Vol .7 ,  Tokyo, . · 
1 983,p. 1 32). 

" partic·ularly the · 1 8th. vow of the larger Sukhiivati- . . . 
vyiihasUtra ( one of the triple : Pure Land . Sutras) in Kojiki ( Records of Ancient Matters ') compile<;! in 
which Am ida declares hi� intention to le�d all sentient 7 i 2 A. C and Nihongi .or Nihon shoki ( 'Chronicles of . 
beings who recite his ri.arne to enlightenment and birth Japan') compiled in 720 A.C, are genenilly recognized : 

· . in the pure land. The working of the Vow arouses faith · · as sacred books of Shinto, altho\.lgh they contain . 
and creates confidence that one is embniced. by Amida :SO among other things, history, topography and l iterature 

· · compassion. While traditional Buddhist Schools of ancient Ja:pan. Yet by interpreting the myths and 
understood faith as an inward spiritual movement religious practices described in them; it is possible to 
through which people aspired to enl ightenment, trace the fundamental tenets ofShintoism. Contained 
Shinran stressed that the root source. of that faith was in these. sources .are narratives about Amaterasu · 6- · 

Amida s compassion manifested sincen�ly and truly mikami (Sun Goddess), the ancestress of the imperial. 
in the mind of the person. Faith is therefore, not a househo ld  and stories . about how her d i rect  
human act, but  transcendentai real i ty coming to descen�ants unified Japan under. their sovereignty. 
realization in the person". ( Kodensha, Encyclopaedia Japanese mythology describes how a immber of kami 
of Japan, vol .7,Japan, l 983 ,p. 1 23). emerged in the beginning and two of them, Izanagi and 

C.S. Ranasinghe 

SHINTO · {literary meaning the Way of Kami) is an 
autonomous rel igious bel ief and practice found in 
Japari, closely interwoven with B�ddhism, since its . 
introduction to that country in the 6th century A.C. 

O�igin of Shinto dates back to prehistoric times of 
the Yayoi culture revolved round agrict)lture. and 
shamanism prevalent in North Kyiishu in the 3rd or 

Izanami. created the Japanese islands. Amongst the 
most notable kami were the ruler of Takama-no-hara 

· (Sun Goddess) and Susanowa-no.:mikoto (the ruler of 
the Nether World). The first emperor of Japari Jimmu· 
Tenno is  described as a . descendant of the Sun 
Goddess. to whom the Grand Shrine of Ise i s  
dedicated. I t  remains to  be the most highly venerated 
Shinto shrine to this day. 

Syncretization' of local divinities into the fold of 
Buddhism was not a new phenomenon as it spread · 
beyond India. This is quite evident in the case of 
Japan too .  Once B uddhism got · i t s  pos it i on 



SHINTO 

consolidated among the people of Japan, the process 
of appropriation of kami into its fold began. It occurred 
in three distinct stages. First, Kami had to be subdued 
and converted as they were seen by the J?uddhists as 
helpless, but dangerous beings. Therefore, kami had 
to be saved from their deluded existence and guided 
them toward enlightenment. The next step was to 

. convert kami into Buddhism and treat them as its 
· guardians, who were also responsible for peace and 

prosperity in their respective localities. The final stage 

-<) 

. was organizing kami into a hierarchical structure . .  
Accordingly the topmost position was set aside for 
the deities of the twenty-two shrines favoured by the 
imperial court; for . t�e kalr!i in th.e II!iddle rung were 
assigned the regional shrines while those at the bottom 
level occupied the village shrines. 

· In ancient Shinto there were two different world 
views of which one was about a three diamensiorial 
world and the other was about a two diainensional 
world. According to the former was the .vertically 
arranged plain of High Heaven '( Takomohno-hara or 
the World of kami) on top. Then comes the middle 
world Nakatsu kami (or the Present World). Located 
at the bottom was the yomi ( the Hades or the Nether 
World). The second world view held that the world 
existed in horizontal order and constitu(ed the present 
world and the eternal world ( Tokoyo ). 

With the central ization of the pol itical power . 
towards the 7� century, Shinto began to develop as a 
national cult. Thus, the kami of the Imperial Household 

. 
· and guardian kami of powerful clans emerged as kami 

) Qf the whole nation and the people. Offerings were 
.-J:-, made to them annually under the imperial patronage. 

It is recorded that at the turn of the 1 O'h century, 
around 3,000 Shinto shrines were receiving offerings 
made by the state.Howevcr, with the decline of the 
power of the imperial r:egime, this system gradually 
deteriorated and finally collapsed. 

How. Buddhism began to hold Sway over· 

Shinto 

Buddhism which was first introduced to Japan in 
538 A.C; began to make a steady headway mainly on 
the strength of its superior moral and ethical 
code. Though Shint5 and Buddhism displayed certain 

· antagonist tendencies towards each other at the outset, 
the differences were gradually patched up in the course 
of tiine. In the 8'h century, the Emperor Shomu Tenno 

· (724-48 A. C) in his keenness to plant Buddhism firmly . 

57 SHINTO 

. on the soil of Japan, proclaimed i ts identity with 
Shinto. In his effort to amalgamat� Buddhism with 

. Shinto, Shomu was ably assisted by a Koreai1 monk 
named Gyogi. To impress the native mind with the 
dignity of Buddhism, Shomu, in collaboration with 
Gyogi devised to erect a colossal statue of Buddha at .· · 
the T6daij i temple, which later came to be known 
popularly as the Daibutsu at Nara. That ambition ' 

however, could not be fulfilled without the sanction 
of the Shinto priesthood. Therefore, to solicit their 
consent, Gyogi was sent to the shrine of Sun Goddess 
at Ise with a present of a Buddhist rel ic. The mission 
was a great success as, first in a dream to Shomu and 
then in a definite message, the Great Sun Goddess 
consented to identify herself with Dainichi Nyorai, 
whose true essence was the Buddha Mahavairocana. 
This event occurred in 743 A.C. laid the foundation 
for Japanese to discover in the gods of Shinto 
manifestat ions of deities of the Buddhists. This 
revelation enabled Shinto adherents to become 
Buddhists while continuing to be Shintoists at the 
same time. It marks the first official recognition of 
kami on par with deities in the Buddhist pantheon. 
This h istoric amalgamation of Buddhism w ith 
Shintoism paved the way for the emergence of a new 
school known as Ryobu- Shinto which later played a . 
prominent role i n  the h i story of Japanese 
Buddhis�.This school, in real ity, was more Buddhist 
�han Shinto in its outlook and it exerted a powerful · 

influence on Japanese people till the end of the 1 81h 
century. 2 

Taking advantage of the amalgamation of Buddhism 
and Shintoism, ''Buddhist priests took charge of all 
the Shinto shrines except a few of the most important 
ones such as those of Ise and ldzumo. Many elements 
of Buddhist ceremony were combined with the native 
rites. The ai"chitecture and ornaments of the shrines 
were given a Buddhist character. For many centuries 
most of the Mikados, the high priests of Shinto, 
assumed the Buddhist tonsure . . .  "(ERE.Vol XI, p.471 )  . . 

Buddhism seemed to have made further inroads 
int.o Shintoism in the 8'h c:entury. Kami, who fell into 
distinct categories,namely, · amatsukami ( heavenly 
d iv i n i t ies l ike A materasu and Omikami) and 
kunitsukami ( earthly divinities l ike Okuninushi no 
Mikoto and Oyamatsumi no Kami) l ike all other living 
beings; had to undergo suffering as they could not 
escape from the endless cycle of SaJ!lsara; hence help 
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was offered to them for their emancipation in the 
Buddhist way. ;,Thus, from the mid- 81h century, 
Buddhist temples were even built within Shinto shrine 
precincts, and Buddhist siitras ( scriptures) were read 
in front of kami. By the l ate 8111 century, kaini were 
thought to be avatars or incarnations of Buddhas and 
bodhisattvas. Bodhisattvas ' names were given to 
kami and Buddhist statues were placed even in the 
inner sanctuaries of the Shinto shrines. In some cases 
also Buddhis t  priests were i n  charge qf the 
management of Shinto shrines" ( Encyclopaedia 
Britannica, Macropaedia, Vol. 16, U.S.A, 1982,p.672). 

· All these. facts testify how . Buddhism engulfed 
Shintoism swifily and systematicallJ.:' withil) a short. 
span of time, since its introduction into the country in 
the 61h century A. C.  

ijuddhist-Shinto amalgamation was further 
strengthened during the Kamakura Shogunate with the · 

introduction of Shingon Shinto ( also known as Ryobu 
Shinto) and Tendai Shinto.Shingon Shinto promulgated 
that the cosmic Buddha Mahavairocana· was the 
.principal source of the whole universe. On the other . 
hand, Tendai Shinto preached -that only th� Buddha 

. nature was the source of all things. These two sects of 
esoteric Buddhism were responsible for introducing 

· diverse Buddhist rituals of esoteric nature into Shinto 
and the transformat1on of ·ka�i and their inclusion 
within the Buddhist cosmology, Influence or" esoteric 
Buddhis,m becaine quite evident particularly in rituals 

. concerning kami. Buddhist · Shinto became quite 
popular and continued to influence Sijinto until the 
Meij i  restoration. 

Emergence of pro.- Shinto and anti- Buddhist 
Movements 

While Buddhism was tightening its grip on Shinto, 
an anti- Buddhist movement to rescue Shinto from it� 
clutches and to make it a pure Japanese version was 
seen raising its head slowly. Watarai Shinto formulated 
in Ise in the 1 31h century was one such anti- Buddhist 
movement. It preached that the basis of all beings 
including the Buddhas and bodhisattvas was the kami 
of the universe. It was, however, only towards the 
latter· part of the Edo period · that purely autonomous 
Shinto movement began to emerge. That movement, 
founded by Yoshida l.(anetomo ( 1435- 15 1 1) in Kyoto, 
came to be known as Yoshida Shinto. It incorporated . 
various aspects of Watarai Shinto and some Taoist 

. elements. According to it, the source of all things and 

beings in the universe was the kami, Taigen Sonjin 
(the Supreme Being) .  Its teachings s tressed the 
importance of one's inner purification as such a purified 
heart becomes the abode of kami. It has been noted 
that the influe11ce 'Of Chinese thought was unmistakably 
present in the·Watarai as well as Yoshida schools. 

During the Edo period · in the 1 7'1:; century, there 
arose a great revival of Chinese learning in Japan which 
attracted educated classes. A keen interest was shown 
in studying Confucianism at the. expense of Buddhism. 
Schools tried to interpret Shinto from the standpoint 
of neo- Confucianism, which became an official subject 
of study for warriors and also from that of the Chinese 
Wang Yang-ming school of philosophy. 

· Scholars emphasized. the unity between Shinto and 
Confucian' teaching. Yoshikawa Koretaru ( 1 6 1 6-94) 
and Yamazaki Ansai ( 1 6 1 8-82) were the two 
representative scholars of Confucian Shinto. They 
added Neo- Confucian interpretations to the traditional 
theories handed down from Watarai Shin�o and each 
established a new school . . .  "One of the characteristics 
of Yashikawa;s the�ries was hi� eniphasis on political 
philosophy. Imperial virtues (wisdom, benevolence 
and courage) symbol ized by Sanshu- no- Shinki 
( 'Three Sacred Treasures' )  and national ethics, such 
as loyalty and filial piety, constituted the way to rule 
the state. Yamazaki Ansai furthe� developed this 
tendency and advanced both mystic pietism and <U:dent 
emperor worship" ( Encyclopaedia Britannica, 
op. cit,p.672). 

Revival of Shinto movement reached its zenith 
towards the end of the 1 8th century. Advocates of the 
new movement discarded the confucian interpretations 

. and stressed the importance of the beliefs an.d life 
attitudes of their ancestors - as eiucidated in the 
Japanese classics, the Kojika and the Nihonji. Mabuchi� 
Motoori Noi-iga and Hirata were the chief exp<)nents 
of this new school of thought, and they succeeded in 
disparaging all Buddhist elements . associated with 
Shinto. "But this was, in real ity, a reactionary 
movement. The older faith was wholly inadequate to 
meet the spiritual wants of a nation long familiar with 
the religious thoughts of India and China- .both far 
richer in spiritual and ethical purport than Shinto" 
(ERE. Loc.cit.) ..) 

1,. 
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Separation of Shinto from Buddhism 

It was during the Meij i  era ( 1 868- 19 12) that Shinto 
began to develop as a separate and independent 

· religious entity.Government promoted Shinto to the 
status of a state religion and revived the system of 
national shrines dating from the l O 'h century. 
Seperation of kami and Buddhas was effected on tbe 
orders of the government. 

This was. done primarily to reinforce the divine 
status of the emperor, who vtas represented as a kami. 
Spurred by the movement called Kokugaku ( National 
Learning) and spearheaded by nativist scholars like 
Hirata Atsutane ( 1. 776- 1 843), some metnbers of the 
Meij i regime strived to set up a Shinto- oriented 
government based on the rule of the legendary emperor 

. Jimmu. As the movement to separate kami from · 
Buddhist elements gathered momentum it came to be 
known as Shinbutsu . bunri . This  repres.s ion of 
Buddhism assumed such a relentless proportion during 

· the early Meij i period, some cal led it Haibutsu 
Kishaku, meaning ' abolish the Buddha and destroy · 
'Sakyamuni'.  This rilove�ent led to the disintegration 
of Shiptoism and. Buddhism, which co-existed 
peacefully in syncretised form since the early _part of 
the Heiart period (794- 1 1 85 A.C). 

�hinbutsu bunri clearly defined the Buddhist · 
elements such as image� of kami syncretised into 
Buddhism, Buddhist scriptures offered to ·them, 
architectural elements, etc. These were separated from 

) Shinto and sometimes destroyed. On the contrary, 
J..- Shinto elements were redeemed, glorified ·and revered. 

" Many local shrines were developed; the kami 
enshrined io several others were replaced by kami 
listed in the Kojiki ( Records of Ancient Matters') an 
eighth-.century text that had become the bible of the 
nativists" ( Encyclopaedia of Buddhism, Vol.II, U.S.A, 
1985, p.7�7,). Under the dual Shinto or Ryobu Shinto 
system, Buddhist priests enjoyed many privileges 
and were controlling a large number of Shinto shrines. 
However, the Meiji goveriunent removed them from 
their P<?Sitions along with the Buddhist images that 
were kept in Shinto shrines. As custodians of those 
shrines, Buddhist priests were replaced by officers 
appointed by the state, who were quite enthusiastic 
in propagating new religious nationalism. This form 
of nationalism, in which Shinto enjoyed exclusive 
imperial patronage, came to be known as � �tate 
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Shinto ' .  It was used as a means of spiritual ly unifying 
the people of Japan. 

· · 

Th is v igorous ant i - Buddhis t  . movement3 , 
however, was short-l ived, and began to decl ine by 
1 87 1 .  After a short reversal, Buddhism reorganized 
itself to face such vicissitides that might crop up in . future and bounced back with more vigour as a potent 
religion, closely related to both culturally and social ly 
to the l ife of the J apimese people. On the other hand, 
Shinto suffered a serious setback at the end of the 
world war II, when the Supreme Command�r for the 
all ied powers ordered the then Japanese government, 
which was guided by the u ltra national ist Shinto 
ideals, to abolish state Shinto. " Al l  financial support 
from publ ic funds and all official affi l iations with 
Shintao and Shinto shrines were also discontinued. 
State rites performed by the e�peror wer�· henceforth 
to be regarded as private religious practices of the 

. Imperial family." (Encyclopaedia Britannica, op.cit. 
p.676). 

Enumerated among several fotms of Shinto emerged 
towards the end of the Meij i  era were two sects of 
· s ignificance. One was called Remmonkyo( the .Lotus
gate doctrine), which compared its doctrine to a lotus 
growing in the mud. The other with a lofty moral code 
was known as Tenrikyo (teachings of the Heavenly 
Reason). These, however, are not pun� forms of Shimo, 
but doctrines developed on concepts burrowed from 
Indian and Chinese �ources. 

An interesting feature to note is that the majority 
of present day Japanese, as it was in the medieval · 
tim�s. are both Budphists and Shintoists at the same 
time. They prefer to hold their wedding ceremonies in 
Shinto style and funeral functions. in Buddhist style. 
A traditional Japanese home is said to have two family 
altars- one for their Shinto tutelary kami and the 
goddess Amaterasu 6- mikami, while the other is a 
Buddhist meant for their family ancestors. Shinto, as 

· a religion in its pristine form, is practically nori- existent 
to-day. " It cannot compete with Buddhism which 
has of recent years awakened to new life." ( ERE. · 

Loc.cit.). 

Buddhist Influence reflected in Shinto 
Architecture 

An unmistakable influence of Buddhism is evident 
in Shinto architecture. In the beginning, Shinto shrines · 
did not have any buildings. At festival times, people 
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gathe.red at a sacred site and built a temporary shrine 
to invite kami. These prototypes are bel ieved to be 
dated back to early agrarian period iri Japan about 300 . 
B.C. Specimens of this type of buildings are found in 
the Suki and Yuki hal ls  constructed as part of the 
ceremonies for the formal enthronement of an emperor. 
Later, more durable shrines arose, where kami were 
believ�d to reside permanently. The honden4 ( main 
shrine building) of the Grand Shrine of lse and lzumo 
Shrine in· Shimane prefecture are two archetype 
specimens of this kind , where the ancient architectural 
styles are sti l l preserved. 

Since the introduction ofBuddhism, the nature of 
· Shinto worship underwent several changes due to its 
influence and it was well reflected in architecture as 
well. " shrine buildings adopted elements . from the 
Buddhist temple vocabulary . . .  Metal and sculptured
wood ornaments were . added, Qften using the sam� 
decorative motifs as Buddhist temples. The most
important shrines increased the number of important 
buildings within their precincts, and the honden itself 
was expanded to provide a roofed area for the 
worshipers. These changes occurred during the.Nara . 
period ( 720- 794) and Heian periods .. " (Kodansha, 
Encyclopaedia of Japan,op,cit,p. l 33). 

An -�laborate form of shrine construction was 
developed after the 9'h century, imitat ing both 
Buddhist and Chinese architectural styles as well as . 

techniques. Thus, the curving roof style was adopted 
and. painted timbers were frequently used. Whatever 
developments-happening in Buddhist architecture had 
its repercvssions on the Shinto architecture. In various 
shrines dedicated to the war God Hachiman, a separate 
building for the worshipers was added just in front of . 

. the main shrine building foll�wing the model of the 
worshipers 'hall (raido) found in Buddhist shrines. 
Simil�ly, the feature.of joining the main hal l ( hondo) 
and the worshipers hal l  in Buddhist shrines is fo.und 
in the main Shinto shrine at Yasaka in Kyoto. 

Influence of Buddhism in Shinto Art · · 

Shinto art is almost exclusively centred on the 
worship of kami and appeared quite inomate in the 

· beginning. It was, however, only after the introduction 
of Buddhism in the 6'h ce?�ry 

'
�hat Shin�o art assumed 

some elaborate proportrons. Buddhrsm provided 
both the impetus ,and the artistic resourc�s for the 

creation of Shinto statues and paintings, a:nd made 
· significant contributions in the field of architecture. 

Through contact with Buddhism, there deve loped a 
hei ghtened awareness of an image's potential as a 
devotional aid and of the shrine as the focal point for 
both ind ividual and communal devotions . . .  Shinto art 
owes a great debt to Bud_dhism."( Kodansha, 
Encyclopaedia of Japan; op.cit. ,p. 1 34): Images of kami 
were not used i n. Sh into worsh ip befo re the 
introduction of Budd�ism into Japan. In comparison 
to Buddhist Images, the images of kami fa.I l far behind 
in respect of quality and artistic refinement. · Shinto 
images are kept in the innerinost part of the hondon 
_and unl ike the images placed in Buddhist shrines, they 
are not meant for the direct worship.by the adherants. 

Shinto bijutsu is the terrri used to Signify all 
forms of Shinto art pertaining to kami. The term, 
however, used to distinguish paintings and statuary 
forms ofart wer:e: Sh iigobijutsu and S{iaku bijutsu. A 
typical example of Shugo biju(su which manifest · 
expl icit Buddhist influence is the representation of 
the kami' Hachiman · portrayed as a Buddhist inonk. 
Buddhist influence is further evident in suijakp bijutsu 
paint ings  and Statues ,  which depict  kam i  as  
incarnations ofBuddhist deities. 

C.S. Ranasingha. 

References · 

1 · Shinto being a somewhat archaic, polytheistic 
religion believes the existenc� of kami practically 
i ri every aspect .of  nature and rules seas, 
mountains and hold sway over outstanding 
personal it ies .  Scenic · mountains and deep 
forests are venerated as abodes of karrii. Thus-, 
active volcanos like Mt. Fuji and Mt.Aso .are 
venerated. They are also believed . to inhabit 
ponds, waterfal ls, the confluence of rivers, 
gigantic rocks and huge trees. M�reover, ideas • 

such as growth; creation and judgment are also 
attributed to kami. Thus, In Shinto kami arc 
treated as an omnipresent phenomenon. 

2 In subsequent times sever.al sub-sects such as 
Yui-itsu ShintO, Deguchi Shinto and Suwiga 

.. Shinto branched off from the Ryobu-Shinto. 
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3 This crisis is described by some as a blessing in 
dis�uise for it paved the way for a subsequent 
reform movement  t hat occurred wi th i n  
Buddhism . 

4 Honden is the most important shrine building in 
a Shinto shrine, in which a sacred symbol called 
shintai ( kami body) or mitame - shiro ( divine 
spirit symbol) is enshrined. Though this object 
is normally a mirror, but sometimes a wooden 
image,a sword or a similar object replaced it, . 
Worshipers were forbidden to see it an� only 
the chief priest was a l lowed to enter the 
honden. 

SHUGENDO : (Li terary means the way of cultivating 
'Super natural power) is a rel igious order in Japan, 
which represents a syncret izat ion of  
Buddhist,Shamanist, Daoist and indigenous pre- . 
Buddhist Japanese elements. It is centred on acetic 
practices performed in mountains to acquire magic 
powers. Its practioJ;Iers are known as yamagushe or 
shugenja, who believe that the enlightenment could be 
achieved when the distinction between the knower 
(subject) and the known (object) are extinguished. 

The origin of the practice is traced back to the pre
. Buddhist rituals and practices that prevailed in Japan. 
Certain festivals and rites were held to celebrate the 

) ·�escent �f the agricultural ?eities from the mountains 
. � m the sptmg season and thetr return to the same abodes · 

J-- after the autumn harvest. Further, mountains were . 
also regarded as the habitations of the dead. When 
Buddh.sm . was introduced to Japan around the 6111 
.century A.C, it underwent certain transfomations by 
assimilating certain indigenous rel igious practices. · 
Perhaps those might have influenced certain Buddhist 
ascetiCs to resort to mountainous areas to practice 
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Of the hijiris, who were also treated as healers 
and thanmaturges, the most- famous was En-no-Gyoja 
( al so known as En-no-ozur:u) i ived in the 7'h century 
A.C. According to the 8'h century chronicle Nihon
shoki, he was the historical founder of Shugend6 and 
is held as a semi- legendary figure who acquired. his 
magical powers through ascetic discipl ine. 

· 

In the early He ian period ( circa 9'h century), most 
Buddhist ascetics formed themselves into groups and 
fol lowed prescribed ascetic precepts under the 
guidance of instructors cal led sandqtsu.Most of those 
Buddhist ascetics, who were assoc iated with the 
esoteric School entered, in particular, the rriount Hiei 
and the mount K6ya,. the headquarters of the Tendai 
and Shingon sects respectively. "Eventually several 
otl:ler mountains located al l over Japan_, such as Mount · 
Hakusan; Mount Fuji ,  Mountlshizuchi, Mount Hiko 
developed their own Shugendo tradi tions, with its 
own pantheon of deities, own circle of other sacred 
sites and own society of Shugendo practitioners. 

However, It was not unti l the 1 O'h century the 
Shugend6 came to be recognized as a separate religious 

· sect. i t '.s existence became conspicuous when an 
institutional structure was formed " its members being . 
affil iated \1/ith either the Tendai sect or the Shingon 

. sect. The �hingon branch or Tozanh� claims to have 
· been organized by the monk Shoto(834-909 A. C) and 
the Tendai branch or Honzanha by Z6yo ( 1 032- 1 1 1 6  
A. C) ( ibid) . . In this way the older. shamanistic and 
mountain ascetic practices were incorporated within · 
the teachings. and practices of tantric Buddhism and 
Shugend6 came to represent a large portion of the 
dominant syncretistic world view of medieval Japan 
(Ed.Robert E. Buswell ,  Encyclopaedia of Buddhism 
vol .II, U.S.A, 2004, p.773) . 

Shugend6 remained to be an extremely secret 
teaching u·ntil the I O'h century. It was transmitted 
oral ly to those disciples who had fulfi lled initial 

· rituals. Those rigid esoteric traditions observed with 
due solemnity have now become obsolete together 
with the covert ritual s and int�icate symbolism. 
However, some Sugend6- related practices l i ke 
circumambulating the peaks on mount Hiei and certain 
traces of earlier rigid rituals are still extant, but in an 

. rigorous ascetism. Thes� pioneer ascetics, known as 
hijfris, were wandering Buddhist ascetics, who had 
"renounced monastic l ife to practice in the depths of 
certain monasteries the ascetic disciplines of fasting, · 
immersion in cold water and the recitation of a holy 
text such as the Lotus Siitra (Hokekyo). By these 
means they sought to a�quire the power to vanquish 
spiritual beings causing sickness, to render themselves 
impervious to hard and cold and to enable the soul to 
)eave the body and travel to heaven and hell" 

!:;/ (Kondansha, Encyclopaedia of Japan_, vol 7, Japan, 
1-983, p. 1 82). 

· overt and publ icized fashion. Another interesting 
transformation was that Shugenja, who was originally  
a wandering ascetic has now started to lead a sedentary ·• 

�..- . 
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life in the society as oshi (teacher) or kitoshi (a holy 
person who offer prayers. 

the guardian deities, some non- Buddhist d ivinities 
l ike .the fierce looking Fudo (myoo) too have been · 
syncretised into the faith. 

In 1873, Shugendo was proscribed by the Meiji 
regime in its campaign to purify Shinto from its 
extrinsic elements. Shugendo clergy .was compelled to 
identify themselves as either Buddhist monks or Shinto 
priests. It, however, managed to survive incognito in 
certain parts of Japan and when the ban was lifted in 
1945 under the terms of supreme comm�nder Douglas 

Shugendo owes Shingon Buddhism much of its 
theories and rituals and even today the headquarters 
of its T6zan branch is located in the Shingdn temple 
Dai-goji in Kyoto. 

C. S. Ranasingha 

Reference 

. Macarthur's 'Religious Bodies Law', a rapid revival 
ensued in most parts of Japan. There are several 
officially registered groups of Shugendo folrowers in 
Japan today and many actiyities such as Yoshino
Kumano pilgrim to Omine range and seasonal retreats 

·. at Haguro have been resuscitated. · 
1 Yamagushi is always sought as an exorcist and · 

healer. 

Buddhist aspects of Shugendo _· Rituals . .  

•. ,..tH� principal ritual connected with Shugend6 is 
revolved round nyubu or mineiri (entering the 
mountain).Mountain symbolizes the sacred 'Other 
world' represented in .the esoteric Bu<;ldhist ma.pt;hla. 
Climbing the mountain symbolizes moving from-ail 
unholy state to a hallowed state. In other· words in 
Shugendo, mountains are identified with the cosmic 
Buddha Mahavairocana (Dainichi) and entering the 
mountains symbolizes integrating with the Buddha. 

SHWEDAGON, Located at Rangoon is the most 
famous pagoda in Myanmar. According to tradition, it 
was .initially built iii 585 B. C., during the lifetime of . · 
the Buddha, thus claiming a great antiquity. 

The process of climbing and the highly ritualized 
pereginations in the mountains enlivens the Buddha- · 

: nature latent in the discip�e. which eventually enables 
him to attain Buddha hood in this l ife itself - the 

_ The legendary !lCCourit describes that the Buddha · 

had offered eight of his hairs to two Bon merchants� 
who on thei� return borne enshrined them in a .�ault 
dug on the Dagon hill . Having placed a golden stone 
slab, they erected on it "a golden pagoda enclosed 
witb silver, tin copper, lead, marble and iron brick 
pagodas up · to a height of 44 cubits" (Aung Tang, 
Shwedagon, Rangoon, 1957, p. 21). · 

ultimate and the most subl ime goal. A salient feature · However, until the I 41h century its h istory was 
of Shugendo is the reinterpretation of traditional shrouded in obscurity as there are no epigraphical or 
Buddhist concepts l ike the realms of existence ( from any other records to know about its original structures 
hell to Buddha) and its six paramiias (perfections), in or encasements. In 1372, the king of Hanthawaddy 
relation to physical and spiritual progress made by (PaganrBinnya U,!Visited the pagoda and renovated it 
ascetics as they proceed in their ascent of the mountain. as it was in a dilapidated state. Since then several 
Moreover, " cosmological and symbolic significance .

. 
successive kings and queens of both Mon and Bunnese 

was assigned to Shugendo geographiCal sites based on renovated and regilded it till it reached its present 
the configuration of the womb realm ( ttiiz6kai) and size. The queen of Pegu, Shin Shirisawbu (1455-62 
diamond realm ( Kong&i) Ma!J4alas" (ed. Robert E. A. C) is recorded to have gilded it from top to bottom 
Buswell, loc.cit.).The mountains are thus identified with gold leaves equal .to her weight. Her brother 
with the body of the cosmic Buddha.Mahavairocana Binnyagyau raised its height to 302 feet. However, it 

Incorporated into the Shugendo worship are such 
basic Buddhist practices as meditation and recitation 
of the Siitras. Aparr-fr6m the traditional objects of 
Buddhist worship l ike the Buddhii, bodhisattvas and 

\ 

was· the king of Ava, Sinbyushin who is credited to 
have raised it to its present height of 326 feet in 1774 
A. C. He also embellished the pagoda donating a new 
finial (hti): Later king Miridon too offered a new finial. 
It is recorded that general · members of the royalty 

\ 
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have incrusted the finial with enormous rubies arid 
diamonds in successive periods (Sujata Soni, Evolution 

of Stu pas in Burma, Delhi, 1 99 1 ,  pAO) . · 

63 SIAM 

Shwedagon, which represents a final phase of ·· 
architectural evolution in the ceti structure in Myanmar, · 
is regarded as the best specimen of a stupa with 
multiple encasements (ibid). From its humble beginings 
as a vault on a mound, eventually it has developed 
through the ages to be a magnificent, resplendent edifice 
of gigantic proportions. 

SlAM, (Presently Thailand) : To write a satisfactory 
history of Buddhism in S iam it w�uld be neces�ary to 
include for our survey the whole of South-east Asia, 
an inseparable conglomeration into which the Thai 
made their entry comparatively late. I am using the 
word Thai to cover the whole race, of which the S iamese 
of the country now officially called Thailand, are ·only 
a part. The terms Siam and Siamese must, therefore, · 
remain to signify that section of the great race, which 
settled in the central part of the peninsula from the 
l 21h century of the Christian era. This home of the 
S iamese extends roughly over the· valleys of the 

- -I::;o·cated--on-the-l9fr ie·et hrgh·-E>ragon hill is the -
marble paved extensive table-land covering an area of 

· ) 14 acres. The Shwedagon main stupa, which measures 
--<' . 142 1  feet in circumference, is erected on it .  Its 

octagonal base is lined with eight ancilliaty stupas on 
each side, totalling altegether 64 such stu pas. Rising 

· above the terraces are the circular gilded rings or spires 
. that lead to the finial (hti). These spires suggest that 

they represent the tired umbrellas found in the early 
Indio stupas like Saikhi .  A sphin (manothiha) stands 
on each corirer of the stupa. Also found around the 
stupa. are planetary shrines assigned for the seven 
days of the week. 

Four main entrances located on four sides provide 
passage to the pagoda. Each passage is a long severed 

_· stair-hall (zaung-dan), at the foot of which two gaint 
chinthe' lions stand on both Sides as its guardians 

) Loc
_
ated opposite the stair-halls are four main shrines 

dedicated to the four Buddhas of the present aeon. 
.....--4-- . 

The platform around Shwedagon pagoda abounds · 
with shrines and temples erected during recent times, . . 
including those bui!t by Chinese Bpddhist and diverse 
irlerchant gtiilds. Also found at the site are objects of 
worship representations of  divinities and mats 
(spirits). 

. . . 
There _are ,two noteworthy gigantic bells (maha 

ghap{i) at Shwedagon. One, which measures seven 
feet iri height and weighs 23 tons, is a donation by the 
king Singu in 1 779. The other known as maha sadda 
ghanp{a (the bell that makes a great sound) has been 
donated by King Tharawaddy in 1 848. It weighs forty 
tons . and claims to be the second largest bell in 
Myanmar. 

. C. S� .Ranasinghe 

Menam eaophya and the Mekm (Mekong). 
. 

Buddhism came, however, to south-east Asia much 
earlier, dating back to the missionary movement of 
Asoka (q.v.). In his missionary effort the Emperor 
sent the monks Sona and Uttara to Suvall)abhiimi.  
The identity of this locality, though generally conceded 
to have been . to the east cif India, has been much 
disputed. It seems safe to assume that Suvatl)abhiimi 
covered the whole of the south-east Asian peninsula1• 

· When it comes, however, to the question as to which 
was the centre of this region the problem becomes . 
more difficult of solution. The Burmese and some 
Indian scholars identify this with Thaton of theMon 
since it was nearer India. The Siamese, basing their 
claims on the extensive finds on the site of the ancient 
pre-Thai c i ty on the s i te Of Nakon Pathom, of 
antiquities of the Mauryan pattern such as deer and 

· wheel motifs and the quotations of .Ye dhamma 
hetuppabhav;i, are inclined to believe that this was an 
old port on the Gulf of 8iam. They, therefore, claim 
its identity with Suvall)abhiimi especially oil account 
of the prevalence of place-names bearing a similar 
meaning such as U-T' on "the cradle of gold", and 
S�p 'anburi, "the city of gold", near equivalent of 
Suvatl)abhiimi in a Siamese transition. Whatever might 
have been the race that received Buddhism from the 
missionaries of Asoka, it would seem that they were 
replaced in their habitats in both cases by the Mon, 
who were in tutn replaced, respectively, by the 
Burmese and Siamese of more modetn days. In any 
case it seems certain that the type of Buddhism thus 
introduced was the one known to most by the name 
of Hinayana or Theravada Buddhism, the type in fact 
prevail ing in the days of Asoka. 
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Mahayana ·and its conversion of Srivijaya and 
Kambuja: Already .at the time of the Buddha's death, 
there arose. a difference of opinion among his disciples 
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The Thai: 
(a) Nan Cao-

· siAM 

as to the permanence or otherwise of the regulations . The Thai · race has beeri definitely traced to have 
governing the holy Brotherhood of the Sangha. One . had its early habitat, at least, in South China, where 
section, led by the principal disciples, were .in favour considerable remnants are to be found to this day. 
of adhering st�ictly to those laid down during the l ife- These remnants, though speaking Thai and aware that 
time of the Master; whilst the other was incl ined- to a they were not Chinese, had, up to· quite recently, no 
principle whereby modifications should be admis.sible reminiscence of a common ancestry with their brethren 
to suit the progress of the times. This, in fact, was the elsewhere. Chinese records of the old Kingdom of 
reason for summoning a Council  of the Order soon Nan Cao tell us that the Thai l ived there in· a well
after the Master's death. The latter school of opinion ordered system of admi.nistration and land tenure, a 
eventually _developed into what is now known as counterpart of which has been haoded down through 
Mahayana-the Greater Vehicle. Its influence lay history almost to the modem days of the Bangkok 
generally to the north: in time spreading over the regime. With regard to their religion we have no definite 
Himlayas to China, whence it went further to Korea knowledge, beyond that a kind of animism; quite foreign 
and Japan as well as developing into ari individual cult . to the spirit of Buddhism, must have prevailed among 
of Lamaism in Tibet. It, moreover, spread to the south them. Of either Theravada ·Buddhism or Mahayana· 
of India and o�er the Indian Ocean to the south.:east from Ch ina there is no definite evidence. 
archi7>elago which became the empire of Srivij aya 
(VHrli to XIIIth centuries). The hitter was probably (b) Their migrations. -We know.that a great number . 
instrumental in spreading Buddhism_from its centre in of the Tbai migrated south from an early date, as yet · 

Sumatra up to the south-east peninsula of Asja2 and ·undete.rmined. I t  I s  suspected that migrati on  
across the China Sea to the mainfand of i\sia, where commenced _some 12 .centuries ago and was a gradual 
Kambuja, the ancient Khme� empire, stood. It was . process which took some centuries. There seemed to 
enthusiastiCal ly embraced by her influential sovereign, have been no direct pressure from any quarter, though 
Suiyavarman I (1 002-1 050). From both of these points 

. it is tempting to believe that it was caused to a certain 

Mahayana spread into the central valleysJ ·of south- · extent by their inability to stem the harassing tide of . 

east Asia, those of the Menam Caophy and the Chinese cultural, if not military, pressure, Those who '· 
· were will ing or . bound to submit to Chin. ese ctilture 

Mekoil, though it was but a light veneer over a species 
of orthodox Buddhism from the Mon of Burma. 

remained and are to be found the�e even io this. day. · 
There were no doubt that there were �everal successive . 

. . 
Theravada: Turning now to the· other school of 

thought, known by .the Mahayii!J-ists as Hinayana
the Lower Vehicle .  and cal led by its adherents · 
Therav�a the Dictum of the Elders, i.e., the Orthodox 

. School it was at first influential . in east and ·south 
India, thenc� spreading to Ceylon and Burma and the . 
greater part of sol,lth-east Asia. The first wave came . 
possibly with Asoka's missionaries though its vestiges 
are slight. With the advent, however, of Anoratha, 
(q.v.) ofPagan, a Bmmese by nationality, Theravada 
Buddhism was embraced by him from the Mon whom 
he had subjugated. Anoratha zealously spread the new 
creed over the central plain of south-east Asia, wher� 
its influence is still felt in the Lanna country, now 
forming the north-western provinces of Siam, as wen · 
as around Lopburi, the seat of theM on administration 
of Dvaravati. 

stages in their migrations. It is thought that the earliest 
migrators swung to the south·west. They are now 
represented by the Shan�, whom we in Siam tall the 
Thai Yai, i .e. the elder Thai. Another section, perhaps; 
were ancestors .of the people of the Lanna country. 
They settled down and founded centres like Chieilsen, 
Chieilrai, Chieilmai and P'ayao. Yet another section 

· settled down further to the east and maintain a tradition 
that they descended from heaven in .a gourd and 

· emerged out of it at Miiail Then; since renamed by the 
Vietnamese as Dien Bien Phu. They were the ancestors 
of the peoply of . the Uinchan country around the 
modem centres OfLuail-praban and Viekand. All these · 
peoples came under the influence of Anoratha's 
Theravada Buddhism at some stage or another. 

(c) Sajjanalai-Sukhodaya. - Meantime another 
influx of Thai people, perhaps a subsection of the 
Thai Lii, worked their way south· westwards as far as 

, 
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the upper valley of the Caophya_settling down over 
its northern plains under_ the suzerainty of-the Khmer 
empire, whose culture they probab ly accepted 
including the alphabet and Mahayana. They were no 
doubt influenced also by Theravada Buddhism which 

. " Anoratha had been spreading in the west. As the Mon 
of Pagan in the west deteriorated to such an extent 
that the Thai of Lanna asserted their independence in 
the north, the Thai of Sukhodaya further south took 
advantage of a similar waning of Khmer power to set 
up the independent state round Sukhodaya which was 
known for a tirrie as Sajjanalai-Sukhodaya and then 

·simply Sukhodaya. This was in 1260 of the Christian 
era. Under their thirq sovereign, Ramakamhen, this 
state became very P<>werful, her territory extending 
"p the northern frontier of the empire of Srivijaya in 

....;-the peninsula now known as the Malay Peninsula. 
The latter was already tottering to her fal l .  The 
pressure from her eastern_tributaries of Mahapahit on 
the one hand and the Moslem settlers' creation of 
trouble in the northern tip of Sumatra on the other 
combined with the blow dealt at her tributary of Nakon 
Sri Dharmaraj by Ramakamhen of Sukhodaya to cause 
her final collapse and with it the elimination for good 
of her cult of Mahayana in this part of the world. 

Rirnakamhen also introduced Sinhalese Theravada 
Buddhism into his territory from Nakon Sri Dharmaraj 
by inviting the "Venerable Preceptor, learned in all the 
'fh!ee Baskets (the Tipi!<lka)" to Sukhodaya, of which 
event he made much. Thus we have the following jnformation from his inscription4: 

__.L . 
"To the west of this city ·of Sukhodaya t�ere is a 

monastery of the Forest Monks. King· Ramakamhen 
fou�ded and offered it to the Venerable ,frecep�or, 

· · learned in all the Three Baskets, in erudition excelling 
all other monks in tlie whole land. He hailed from 
Nakon Sri�harmaraj." 

Ram3kamhen indeed lost no time in supplanting 
· Khmer cultural influence with new ideas which 
prepared the way for a regeneration of the nation. He 
evolved, for instance, a new script which nevertheless 
arose out of the Cambodian of the Khmers . .The 
lapid3!)' record of this reform states: 

"Fomierly this writing in Thai had not existed. In 
1205 Sa.Jca (1283 Christi<Ul Era), year of the goat, King 
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Ramakamhen made an effort ·and put his heart into 
. evolving these characters of the Thai alphabet ·and 
they are now in use as a consequence of the King's 
effort. "5 

A further influx of Sinhalese Theravada Buddhism 
took place later, in 1361 ,  when King Lithai, grandson · 
ofRamakamhen delegated learned men to go and invite 
from the M6n country the "Mahasami Sailgharaj ,  the 
one possessed of a high code of mora!ity, learned in all 
the Three Baskets, a native of Lanka with conduct 
like unto that of the purified Saints (khi.p!isava) of 
old". The advent of this venerable monk, whose name 
was Sumana; was a triumphant entry into the king's 
land, for it is thus described: 6 

"At the time when the venerable monk had reached 
· half of the way to the city from Nakon Pan, the kirig . 

Instructed builders to erect monastic quarters in the 
Mango Grove to the west of Sukhodaya. �oads were 
levelled and strewn with sand and looked fine from all 
sid_e as ifthey had been constructed by Visvakarma, 
the celestial artificer. Upon their arrival fruits, floral · 
offerings, candles, incense and "plants of plenty" . 
embellished their ways of approach". 

' 

The monastiC guests were then invited to pass the 
.. period of the rains in that centre, at the conclusion of . 

which the King himself applied and was admitted amid 
grand cereinoryies into the Holy Brotherhood. On this 
occasion he vowed that his action had not been dictated 
by any reward in the way of worldly ambition but by 
the wish to be in a position -in some future life to 
attain to Buddhahood so that he would be thereby 
enabled to lead mankind over the misery of human 
existence. 

The implant of Theravada Buddhism from Ceylon 
upon Sukhodaya was not just a fleeting phase, for, 
even to this day, there are vestiges of it in the realm of 
architectural and plastic arts. In the former cas� there 
was evolved a type of Stupa or reiiquary which was 
neither the pran, topped with a gopura as the Khmers 
were wont to build and found among the ruins of the 
city, nor the type of Mon with its superimposed . 
square-bases (like the Stlf7a ofWat Kiikiit at Lampiin), 
nor like the Burmese Stiipa found in abundance at 
Pagan. This particularity of Sukhodaya architecture -
consists of a base surmounted by what looks like a 

. ', . . .  --�' :_, : 
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kosa or funerary urn, an example of which may be 
found at the monastery of the Great Reliquary at . 
Sukhodaya7. Another type of monastic architecture 
which has survived (anc;l been imitated in more recent 
days) is the double sima or bo'undary stoQes marking 
the extent of an uposatha or formal assembly halls 
where the incumbent clergy carry on the routine of 
their communal business. It has been explained that 
when they senled down to propagate their doctrine, 
the Sinhalese monks in Sukhodaya had the extra, sima 

fixed by the side of the old sima to indicate that the 
halls had been properly demarcated in q.ccordance with 
their orthodox procedure� In the plastic arts, an original 
type of the Buddha image came into being. It was a 
consummation of art and devotion, believed to have 
arisen out of a desire to put into shape the ideais of 
the superman as recorded in S inhalese tr::tditions of 
Buddhism. The famous image ofPhra Buddha Jinaraj , 
the 'Lord of Victory' ,  at Pisnulok is the example par 
excellence of thjs type of plastic art. A model of this . 
prototype is to be found . in the main chapel of Wa,t 
Befiamabopit, which w.as built in the reign of king 
Cliulalongkorn. Two other images, contemporary with 
the original 'Lord of Victory ' . both now at Wat. 
Bovoranives, and the gigantic 'Sakya Seer' in the . 
vihara of Wat Sudasna Facing the Swings, are among 
the best examples of this phase of Siamese plaStic art, 
indicating not only the artistic sense of the Siamese of 
the northern state of Sukhodaya, but, what is more 
important for the consideration of our topic, their 
devotion which gave expression to what almost seems 
a spiritual inspiration . . 

(.;:.��:':;�:-:: -�fi.t)i"S now tUm to the practice of Buddhism. Thus 
� ::;· ' the stone of Ramakamhen8 says: 

plain, which be�omes resonant with the sound of music 
and chariets. Everybody is free to play, to laugh and 
to sing." 

It is evident that their Buddhism, however devoted 
they were to it, WaS not by any means austere. It was, 
moreover, tempered by · reminiscences of their old 
animism, brought down no dol.lbt with them from the 
north. Thus from the same source: 

"To th� south of this city of Sukh?daya . . .  there are 
monasteries and sanctuaries, wherein monks res ide; 
there is a dam, .. there is a spring by the hill; the�e is the 
spirit of the hill , greater than all the . other spirits . . 
Whichever monarch rules this (state of) Sukhodaya, if 
he renders proper respect and · due offerings thereto, 
then this state is stable and prosperous; if however he 
renders improper respect and offerings, the spirit 
neither protects nor respects him; and the state comes 
to calamity.'' 

· Our inscri{)tion goes on to say9 : 

. "King Ramakairihen · of this state of Sukhodaya 
had, in 1214 (1292)year of the dragon, planted palms 
for 14 harvests and ordered workers to fashion this . 
stone slab and place it in the · midst of the palms. 
Venerable monks were invited to sit and del iver 
sermons on holy days to public congregations. Ori 
other . days King Ramakamhen · sat giying official 
audiences." 

· 

The golden age of Buddhism commenced by King 
Ramakamben reached its zenith in the reign of his 
grandson, Li!ai the Pious, who has left inany 
inscriptions to tell us of the progress of the SinhaJese 
Buddbist movement. There is, besides, an old treatise, "People in · this state of Sukhodaya .are incl ined 

towards charity and to observe the precepts, King 
Ramakamhen of Sukhodaya as well as his household 
and his court . . .  men or women, they all have faith in 
the religion of the Buddha; they observe the precepts 
through the duration of the rains, afte� which they 
present the kafhin during the stipulated month · 

thereafter. In this ceremony they present, by way of . 
offerings, moulds of cowries, of betel, of flowers, also 
cushion seaLe; and beds, as well as the usual accessories 
of the ko.pifh amounting to two millions each year, For 
this presentation of the kafhin they go out to the park 
(on the hill); and on their return to the city the cortege: 
stretches from the park right up to the edge of the 

· believed to be the only existing book of the period 
which has su[yived to our days. It is stated in the · 

preface that this learned monarch wrote-the treatise. · 
Unlike old works· or even three or four centuries later, 

.Jhis book contains references to th()..authorities from 
which the royal author drew his material .  S.ince no 
translation into a foreign language is known to have 
been published, it may be of interest to scholars to 

. 

say something of these authori.ties in order to be able, · 
to realise the scope of Buddhist learning in those days. 
Our quotation includes the whole preface, as )_t was 
�ritte� in the old book and is thus hiyt6�ica1Iy 
mterestmg: / ·

. 

I 
I 

/ 

� 
- - , 
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"As to the chronology of this Tr iii.bh iimikatha-:, the 
book came into being on Thursday, the full moon of 
the fourth month in the year of the cock, the 23'd of 
the era . . .  King Litai , the son of Lel itai of Sri
Sajjanalaya-Sukhodaya . . .  this King Litai who was the 
grandson of King Ramakamhen, and he had reigned in 
Sajj analaya for 6 harvests when he wrote the 
Traibh iimikathi. Wherefore did he write it? He wrote 
in order to preach the Abhidharma to his mother10. 
On what authorities did he draw for (the composition 
of) this Traibh iimi�katha? He drew some (material) 
from the four  Commentaries ,  some from the 
Commentary and Tika of the Abhidharmavat ara, some 
from the Abhidharmasangaha, some from the 
Sumangala-vilasini, some from the Papaiicasiidani, 
some from the Saratthappakasini, some from the 
Manorathapiirani, some from the Commentary and 
the 'fika of the Vinaya, some from the Dhammapada, 
some from the Mah akathii, some from the 
Madhuratthapakasini, some from the Dharma-] filaka, 
some from the Jinalankara, some from the 
Saraithadipani, some from the Buddhavamsa, some 

· from the Saratthasangaha, some from the Milinddpafi 
ha, some · from the. P aleyyaka, some frorri the 
Mahanidana, · some from the Anagatavamsci, some . . . 
from the. Cariyapifaka, soine from Lokapaiiiiatti, some 
from the Mcmakalpa, some from the Aruna-vati, some 
from the Samantapas�ika, some from the Cakshana- · 
bhidharma! some from the Anutikahindharma, some 
from the Saririkavin icchaya, some from the 
Lokiipaptitti. 

"Thus had he drawn l ittle of each from all these 
treatises and combined the information into a whole 
to which he gave the name of Traibh iimikathi." 

The treatise goes on to another problem; somewhat 
· reminiscent of the one which has often puzzled 

· Western scholars of King Hru:sa's Sanskrit writings: 

"The question may be asked again as to how King 
Lltai, being · a .§Cion of the royal family, could have 
written such a learned treatise as this Traibh iimikatha! 
The answer is: His Majesty has been conversant with 

· ., the sacred lore of the Three Baskets, having learned it 
from venerable monks such a.S the Ven. Anomadassi, 
the Ven. Dharmapala, the Ven. Siddhattha, the Ven. 
�oip.sa; the Ven. Paiifial)adassana, as well as from 
learned men of the Court, to wit Upaserr and Adraya: 
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He also learned by correspondence
. 
with the Yen. 

Buddhaghosa l iving in Harip�fijaya". 
. 

Then the preface �oncludes: 

"Whoever aims at . attaining heaven and �ibbiina 
. should l isten to (the reading of) lhis treatise with 
attention and without carelessness. In such a way 
would he be able to meet (in a future l ife) the noble 
Maitriya who wil l  be descending to our world to 
become the Omniscient1 1". 

The progress of Buddhism in Sukhodaya. is easy 
to trace. In the earlier inscription we· see a simple faith 
and a �normal ethical standard universal ly but 
cheerfully accepted from the highest in the land to the 
lowest. Within a few decades the King, with no doubt 
a considerable proportion of the Intelligentsia, was ·� . . 

learned profounder of Buddhist philosophy to the 
extent of first writing a classic treatise on cosmology 
and rel igion and later assuming the monastic robes. It . 
may be noted, too, in passing that in the meantime 
neighbours took advantage of King Litai's absorbing 
inter.est in religion with the result that the boundaries 

. 

of S ri-S ajj anal ai-Sukhoday.a were .somewhat 
diminished, and within the next generation, when 
Sukhodaya art and culture were at their apogee, the · 
sta�e lost her independence to her southern neighbour, 

[ 
Ayudhya. 

· 

(d) Liinni. -Before going on to Ayudhya, the natural ' 

successor of Sajjanalai-Sukhodaya, we sh�l h�v;.e Jo. . . . , .. . · · . · . 

take a look at two other Thai states ·of the� �n.9"<t't��:;���� ·.� .- � 
they, no Jess than the Thai of Sajjanalai-Suldi�ay.a or · ·::-�£ ,�\,. ; - :e...:• ; • t"o ;..;.• • • 
of Ayudhya, · were responsible for the spread and ' ···· ·: · · �  
progress of  Buddhism in  their respective localities 
and even influenced Buddhist communities around 
them to some extent. 

The first of these is Lanna. The Lanna country 
was up to quite recent times identical with the Siamese 
provinces forming the Bayab, or north-west Circle. 

, Like Sukhodaya it had already known Theravada. 
Buddhism of the type introduced by King Anorat�a 
of Pagan. King Manrai, the hero of Lanna and founder 
of Chienmai, had been its staunch supporter. Among 
the mounuments he built was Wat Chienmai, in the 
north-east comer of the modem city of that name. His 
reign of some 5� years had contributed much not only 

i ; . i 
· . . . , . : 
.. ::� ::;t��0��-� . 
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to the. material but also to the spiritual progress of the 
Lanna state. It was liowever Kiina; his great-great
grandson ( 1 355-1 385) who introduced S inhalese 
Thetavada Buddhism which gave great impetus to the 
M'aster 's philosophy there. He had h_eard of the new 
school of thought in the south and was . anxious to 

. know of it. Learning of the fame of the Sinhalese monk 
Sumana, who was then residing in Sukhodaya, and 
especially of the relics of the Master which the monk 
possessed, he sent an embassy to King .Litai of 
Sukhodaya, bearing an invitation to the monk to go 
north and there to propagate his doctrine of the so- . 
called forest-monks, as the S inhalese school of 
moila.Sticism was -kn-own. TJle request was willingly 
granted. The new schoo l took root, with the 
. consequence_ that there was a resurgence· o-

f zeal and 
devotion· in the north, as testified by contemporary 
monuments such. as those of Wat Phra Ytin at -
Lamphiin, at fi�st con-structed to house the rel ics 
brought by Sumana, though they were actually placed 
in Wat Suan Dok of Chienmai. Other chefs d 'oeuvre 
were Wat Padaen at the foot of Doi Sudeb and the 
Great Vihara of the Seven Spires to the north of 
Chienmai12• 

It -was, however; not only in the field of monuments 
and architecture that this spirit of rel igio�s zeal 
manifested itself. In l iterature, too, there arose between 
the middle of the XIVth to the XVIth century a number 
of intensive works on religious history and exegesis. 

. . As w!th the mediaeval Christian scholars "in Europe 
. who wrote in Latin, so the Lanna scholars wrote their 
devotional works in Pali, made-however to suit local 

. circumstances by' considerable modifications from the 
standardised classical .Pali of the TipHaka. There was 
for instance the Jinakiilamiilini, written by the monk 
Ratanapafiiia, ofWat Padaen in Chienmai, which was 
dated 15 1  Q_. It was written as of history of Buddhism 
from the time prior to the B�ddha's birth, coming 
down. then thr<?ugh the life and mission of the Master, 
then ·the three successive synods after his death, the 
introduction of his teaching into Ceylon, its progress 
there, then its spread to Pagan and its final entry into· 

· the Lanna country. In spite of numerous-inaccuracies 
of detail and often salient facts, it may perhaps be . 
conceded that the .general scheme of its narration is 
fairly rel iab le 13 •  Then· there is  the Sihi.riha
Buddhariipanidana, often known shortly as 

· Sihiiiganidana, a history ofihe famous image from 
Sihala, i.e., Ceylon, also in a similar. type of mediaeval 

Pali, by the monk Bodhir3J!1si of Chienmai or Lamphiin 
in the beginning of the XVth ceritury14• 

His also was the History of Queen Camadevi1 5, 
again in a similar type of Pal i, bringing in many 
incidents of the history of Buddhism in India, Ceylon · 
and the Lanna country down to the reign of King Seh� 
miian-ma of Chinmai ( 1385-1401). 

Of the non-historical works, many have gone into 
oblivion. · Among those still maintaining their own 
down to modern times were the Ma.rigalatthadipani, 
commentary of �he Ma.rigala Sutta, but several hundred 
times its length, which remains one of the most widely 
read works - in Siam, Lao and Cambodia because it is 
one· of the prescribed books of the monastic syllabus . .  
Its date. is . 1 524, and was writte:n by the monk 
Sirimangala of Chienmai who also wrote a tika of the 
Salikhya-pakasaka; and the famous l ife of the Buddha, 
called Pathamasambodhi, of uncertain v.enue and 
chronology. Epigraphical records of Buddhist activities 
also exist of th� same state though very few are of any 

.· importance from the religious standpoint. Most of 
them have� been examin_ed together with other Thai 
literature in Pali by M. Coedes16• 

It may be summed up that the character of the 
S inhalese B�ddhist  movement in Lanna · i s . 
distinguishable by its fairly considerable l iterature as · 

· compared to those of Sukhodaya and even of Ayudhya. 
It may be argued, of course, on behalf of SukhoGaya 
that its duration was not much more than one century · 

and in the caSe of Ayudhya that there is always the 
possibility of its literature having perished in the sack 
of the capital in 1767, for those were days when, in 

· the absence of printing, most mamiscripts existed in 
single copies and were probably kept in the royal 
libraij' within the palace." 

The Silalapatima. - The influence of Siilhalese 
Theravada· Buddhism may be gauged by th� hi�tory 
of the famous image of Sihala, of whiCh there are no 
less thari. three replicas, all .  claiming aufuenticlty of 
origin. One is enshrined in the former Royal Chapel of 
the old dynasty ofNakon Sri Dham1araj;  Qne is in the 
NationaljMuseum of Bangkok and th� third occupies 
a place df honour in the special chapel of Wat l>hra 
Sinh in ¢hi en maL We shall not ·go into the problem 
·here as td which is the real image, for that is a problem 
of plastic\art and very· hotly disputed among experts17• 
It must be admitted nevertheless that the Sinhalese . ' . 

·r 

' 
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chroniCle, the Muhava.rpsa, makes no mention of i t  at 
all .  The Lanna country, · in any case, must have taken 
more interest in it than any other claimant further 
south, for one of her scholars at least took the trouble 
to write its history in Pali ,  as mentioned above18• The 
history of this image is in any case worth making a 
digression into, for it confirms or clears up several 
points in the history of the land. 

Tradition has it that the first likeness of the Buddha 
· · was cast in Ceylon at a fabulo�s date. Thus the image 

· became known as the Buddha of Sihala, which was 
sb_ort�n�d into Sihinga, and in the north further 
abbreviated into Sinh. The Lanna histories of the 
period usually called it the Sihalapa�ima, i.e. 'the image 
of Sihala' . To continue with local tradition, the King 
of Sukhodaya, probably Ramakamhen, in conjunc�ion 
with the King ofNakon Sri Dharmaraj, sent an embassy 
to Ceylon asking for the image of Sihala. One cannot 
help wondering ,how the Sinhalese monarch could have . 
so readily parted with such a valuable treasure, just 
because it was 'asked for' by another monarch from 
over the seas. According to tradition, however, it was ' 
sent over but was lost in a . shipwreck. The image, 
made of metal, floated nevertheless to its destination, 
presumably the mainland of Malaya, at that time a 
part of the kingdom of Nakon Sri Dharmaraj . It was 
then acquired by the King of Sukhoda ya, who was the 
overlord of the southen:1 kingdom. :A later king of 
Sukhodaya, saip to have been the grandson of Litai, 
moved his co�r.t to Pisunlok near the border of 
Ayudhya, taking the venerated �mage with him. At his 
death, the governor of Supan; uncle of the founder of 
Ayudhya, known in Siamese history by his later title 
of King Boromaraja  I, succeeded him. After his 
accession to the throne in succession to his nephew, 
the son of that founder came up and took away the 
image to Ayudhya. It was later stolen and restored to 
the northern state and installed at Kampenpejra. A 
wax repl ica of the image,· made at this stage, roused 
the admiration and greed for glory on the patt of Prince 
Mahabrohm, governor of Chienmai and brother of 

... King Kiina of Chienmai He therefore came down to 
Kampenpejra at the head of an army. Through the 
intervention of a monk who negotiated for an amicable 
settlement, he obtained possession of the image, which 
was taken then to Chientnai, where again a repl ica of it 
was made. It remained in Chienmai at Wat Phra Sinh 
throughout mediaeval history. 
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The Lanna state later deteriorated and became a 
bone of content ion between her more powerful 
neighbours of Burma and S iam. In 1 796 the Burmese 
again tried to take possession of Chienmai. When they 
were beaten off, the iinage was brought do.:Vn to 
Bangkok,. where it may be seen occupying a place of 

· honour in the private chapel of the Palace to the Front, 
which has now been turned into a national museum. 

Chienmai, however. stil l maintains her contention 
that th� genuine image of Phra Sinh is the one in the 
special chapel of the mQnastery of that name-Wat 
Phra Sinh-in the old city. 

(e) L.Wchari.-Under the sub-heading of Migrations, 
(§b) mention was !lJ.ade that a section of the Thai had . 
settled further east, where the modern kingdom of the 

·Lao stands. Of their history prior to the XIVth century 
we have only the names of their monarchs and very 
little else. This genealogy goes back to the legendat-y 
hero, named Khun Borom, who 'des�ended from 
heaven in a gourd' to found their kingdom. Authentic 
history may be said to commence with the time of Fa 
Num, their national hero. His father had been exiled 
from Wien arid our hero was bon\ in exile in 1 3 1 6  
while in what tradition describes as �ainbodia. There 
he wq.s educated and was given one oi'the daughters of 
the local king in marriage. By his father-in-law's help 
he was enflbled to regain the kingdom of his forefathers 
in the Lanchan country by marching up the .Mekoo to 
Chiendon-chienton, where he first set up his nucleus. 
He then descended upon Wienc and, the capital of 
Uinchan, whence his father had been exiled and, by • • • � & • 

vanquishing his relatives Who had been responsible 
for his father's disgrace, established his mle over the 
whole country, extending- �ven across the ·Mekon to 
its right bank as far as Korat on the plateau. Returned 
from his conquests, he went through the anointment 
of sovereignty in Chiendon-chieilton. A mission was 
sent to Cambodia  (sic) to seek cultural guidance, 
bringing back another famous image known as ·the 
Phraban, which gave its name to the capitai-Luan 
Phraban. The introduction of the effigy of the Phraban · 
points. to a fresh influx of Theravada Buddhism into . 
this country from the south, especially when tradition 
bas it that it was brought from Ka�biija. This term, 
now identified� with Cambodia, was rather loosely 
used for the group of southern states around the valleys 
o.f the aophya and the M�kMn. At any rate it is evident 
that a fresh draft of Theravada Buddhism wa.s ·. 
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introduced into the Uinchan state ·about the time of Fa 
Num which has lasted through the centuries to rriodem 
days. 

The Thai ·or Lanchan, - In modern pol i ti cal 
terminology the "Lao"-were no less religious than their 
brethren elsewhere. Their l iterary efforts in this field 
were considerable and prove their serious attention to 
rel igion. There is, for instance, a collection of apo
cryphal J ataka. tales in three versions, Lanchaii, 
Chienmai and Cambodian. Of the first two it has not 
been decided by scholars as to which was the original. 
The third· is obviously more modem, having come 
into being after the classical period of Khmer culture 

· when the religion of the �mers was still Hinduism 
and Millay ana. The Pal i name of the collection-which 
of course was written in that classical language-: was 
Paiiiiiisa-J§taka, meaning the 'Fifty Tales' .  In Uinchan 
and Lanna the collection was also called in Thai the 
"Hasib Chat", which me�s the same. The stories 
were obviously folk-tales, many of which have given 
inspiration to several Siamese dramatic romances, such 
as the Golden Conch, Samudaghos, Sudhon etc . 
Lanchan literature also had voh.lmiilous se�i-historiccil 
romances .such as the Riima Jiitaka and the metrical 

· Life of King llu.ri19: A_ fairly exhaustive s�nimar'y of 
this l iterature has been made in French20. 

(f) Ayudhyii,-As has been said above, the political 
eclipse of Sukhodaya was brought about b¥ another 
Thai kingdom-that of  Ayudhya-her i�mediate 
neighbour to the south. This became known to the 
world as Siam. The name was, in fact, by no means 

. new; having already been in use by the Chinese; and . . 
the Xllth century bas-reliefs in the gallery of Ankor 
Wat has a short description of a foreign contingent 
called Syiimkuk. · 

· . Ayudhya obviously inherited Buddhism of the 
S inhalese Theravada -5chool from Sukhodaya. In the 
four centuries of her supremacy, however, to judge 
from scanty records surviving the sack of her capital 
in 1 767, her interest in Buddhism was not so much 

. from the point of view of its lofty doctrine and 
philo,sophy � in the maintenance of its relics by royal 

/ .  and popular endowments and the obser-Vance of rites· ,, . 
. · and ceremonies. There was no movement comparable, 

· for example, with Sukhodaya's introduction of a more 
austere practice of the "forest-monks": as the 
S inhalese school caine �o be known ; nor was her . ,  
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religious inspiration deep enough to give rise to any 
particular form of plastic art, similar to thaf known as 
the school of Sukhodaya . . It produced nothing 
comparable to the beautiful moulding and serene 
expression of the effigies of the Buddha .Tinasiha 'Lord 
of Victory' in Pisnulok and its sister effigy of the 
B�ddha Jinadi.ja 'Victorious Lion of the Buddha' now 
in the main chapel of Wat Bo:V-oranives in Bangkok
both works of the Sukhodaya School .  Ayudhya's 
support of Buddhism was nevertheless active and 
practical. Several royal monasteries testify to the zeal. · 
of per people and .are· still magnificent in their decay 
and neglect. Wat Buddhaisvarya, for instance, on the 
left bank of the river, and a much later monument on 
the right bank-believed to have-been inspired by the 
Hindu sanctuaries of the Khmer empire-called Wat 
Jayavardhanaram are proofs of her practical support. 
Within the island of the city itself, there are extensive 
ruins of the Chapel Royal of Phra Sri Sar�ej in the . 

. paiace and the Great Reliquary (Mahadhatu) .. Within . 
this period the S tate took an active r:iiit in the 

· administration of the H�ly O;der, thoug&��ef¥.aining . 
from every · interference with its·doctrin�. The mo.nks 
ofthe Sinhalese School became definitely classified as 
the "forest-monks''. these were later transformed into 
�he "town-monks", while no doubt a small number of 
recluses were retained as "forest-monks". The "town
monks'' were called the g iimavasi in contradistinction 
to the forest-monks who were araiiffaviisi. The head 
.of the "town-monks" bore. the title of Somdec Phra 
Vanarat and peifofJI1ed the duties of the chief executive · 

of the Holy Order. When Prince Naresvara p�oclaimed 
national independence in 1592, he brought down with 
him from Burma an aged Mon monk who had informed 
him of the planned treachery of the Burmese king to 
end the prince's l ife. He installed the monk as head of 
the north section of the· Sangha with the t.itle of 
Pa�riarch-(Sangharaja) while the former head, Somde . 
Phra Vanarat, also became a Patriarch with jurisdictiort 

- ovet the south section21 •  

. No record is left of  popular Buddhism a.S practised 
within this period. Royal support was now and. then 
chronicled, such as the building of monaSteries and 
other acts of merit Three of Ayudhya's kings wer� 
pre-eminent i n  th i s  d irect ion.  King Boroma
trai l okanath ( 1 468- 1 508) , . Whos:e work in 
standard is ing the admin is tration was · very 
considerable, was none the less energetic in his effort I ·• 



SIAM 

of supporting the spiritual side of Siamese l ife. Besides 
taking up monastic vows himself for a period of eight 
months, he buil t  the vih ara of \Vat Cii lamani in 
Pismilok and general ly embel l ished its precincts .  The 
king also sponsored a royal version of the Mahaj ati in 
1482. King Sondharm ( 1 620- 1628), said to have been 
a Buddhist scholar, a! so sponsored a royal version of 
the same, as well as a royal  version of the Canon of 
the Ttpifaka, and built the shrine of a newly discovered 
footprint of the Buddha near S arabu ri ,  whose · 
pOpularity continues to this day. The third monarch 
was the king known now as "His Maj esty of the 

· Sublime Urn", a term equivalent to saying "the late 
· lting" -o-e-cause, if is �pre-su med, that that part of 

Ayudhya history was written shortly after his death. 
He reigned from 1732 to 1 758.  Under him the culture 
of Ayudhya bloomed its last; prior to the destruction 
of the capital.  There was a series of monastic 
reconstructions in and around the capital and 
considerable i iterary activity. His, however, was a 

· time when the temperament of the governing classes 
was on the decline. Superstition was very rampant A 
foreign missio!)ary records that one of the high princes 
became so devoted to alchemlthat he lost bis teeth 

· by continual ly holding w ithin h is  mouth I iquid 
mercury, in the belief that one could thereby acquire 
supernatural power to fly to paradise. 

Ayudhya under "His Majesty of the Sublime Urn" 
made a name, however, by having had the opportUnity 
to contribute largely to the revival of'the doctrine in 
Ceylon at a time when monasticism there had so . 
deteriorated that efforts were made by her rulers to · 
resuscitate it with outside help. According to the late 

· Prince Damrong22, the type of S inhalese Theravada 
Buddhism� which spread over the seas to the east and 
reached our land in the days of Sukhodaya, may be 
said to have been standardised by the Council of the 
Sangha sponsored by King Parakkamabahu the Great 
of Ceylon (1 153� 1 186 A. C.). In the interval <;>f titne 
the fortunes of Buddhism in Ceylon, especially that 
ofthe 1-Joly Brotherhood, fluctuated. By the first half 
of the XVIIIth century, it had so deteriorated that 
efforts were made by successive sovereigns to revive 
it with assistance from foreign Sangha, such as those 
of the Mon country and of S iam. According to a 
Ceylonese account, 23 . . .  by the increase in the number 
of. . . shameless priests and by the oppression of 
unbelieving Parai:lgis (westerners·. or 'farans'  and 
Damilas (Tamils), the faith was on the brink of 
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destruction . . . " Things were, however, rectified for a 
time, but later worsened again. The same authority 
goes on to say, . "So far from begging from door to door 
they regarded the eating out of their almsbowls as a 
disgrace . .  : in fact, they were priests in nothi�g but the 
use of the name." · 

It was to rectify this State of affairs that King 
Kirtisri, the, "Royal Lion", ( 1 747- 1 78 1 )  sent a mission 
in 17 50 to Ayudhya. It was, in iact, <l third mission, 
the first two, sent by his predecessors for the same 
purpose, having been shipwreckeq. The primary object 

. was to obtain a guoruiJl of monks from S iam, who had 
gone through a COITect ordination, so that. the quorum 
would be able to create a new, correctly ordained 
nucl eus of monks who would again purify the 
S i nhalese S angha.  Th i s  t h i rd m is s i o n  proved 
successful. The S inhalese king's mission was borne in 

· state into the· city; the mission was received by the 
Prime Minister; Caophya Jamnail- boriraks, and duly 
entertained. It was received by "His Majesty of the 
Sublime Urn" in formal audience and· shown around . 

· the s ights of the city, such as the monasteries of 
Buddhaisvarya and of the Great Reliquary where it 
was received by the Patriarch of the Kingdom. It 
witnessed royal processions to present the kathin and 
also the water-festival; it visited the Footprint of 
Saraburi and the Reclining Buddha at Wat pamok, and 
was presented on departure with considerable Pali 
l iterature. A S iamese ecclesiastical delegation under 
the abbot, Phra Upali, accompanied it in complying · 
with the Ceylon King�s request, but the ship in which 
it travelled was caught in a storin and pbliged to return 
home. 

· 

Two · years later; the same sovereign sent another 
mission headed by the same Phra Upali.  It was received 
in Ceylo� with every honour and hospitality, went 
into residence during the rains at the monastery of 
Pubbarama in K:mdy and performed a ceremony of 

rectification of the boundar"j of its uposatha in order 
to ensure the correctness of the ordination which was 
to be pe1formed there. The mission remained in Ceylon 
for three years and performed some 700 ordinations 
for monks and 3000 for novices. It was then relieved 
by another delegation in 1 755. This delegation was 
again shipwrecked off the coast of Ceylon, though 
several of its members were rescued, including its head, 
Phra Visuddhacarya. Monks of Ceylon. who were 
ordained by these delegations and their s·inhalese 

-
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pupils became and still are known as the Syamavrupsa, 
i.e., the Siamese School of the Sangha. Its history has 
been · wri tten in  Ceylon and i s  known as the 
Sy/inopasampadavata. It was_�ritten by the Sinhalese 
theca Buddharakkhita, of the monastery of Pubbarama, 
in Kandy. The second delegation came back in 1758, 
the last year of the reign of "His Majesty o'f the 
Sublime Urn". 

. 

Regeneration: (a) Cultural Chaas.-The fall of 
Ayudhya 1767 left a void · in Siamese political life, 
since its pivot, the sovereign, was no . more. · The 
reigning king took refuge in ignominious flight and · 
finally starved to death." The ruling classes '!\'ere either 
killed or missing, possibly disappearing in their effort 
to be out of the scene of chaos. The Order was, 
perhaps, not directly affected; but, depending as it 
did oh lay almonry, it found no more support from 
that direction and· became more or less disintegrated. 
In far off tentres, however, like Pejraburi, it was 
practically untouched. Ayudhya was abandoned and 
in flames, to be later a scene of plunder by the Burmese 

leader. He was doubtless generally trusted, for he was . 
Universal ly acclaimed king when the king ofDhonburi 
had been imprisoned by Phya San, who usurped the 
throne while the generalissimo was away on a campaign 
in Cambodia. His constructive abil it� had not yet had 
an opportunity to manifest itself. The push and dash 
of the conquests of the king of Dhonburi, even after 
he had .ceased to lead his armies in person, were 
attributable to Caophya Surasih, the brother and close 
comrade-in-arms of the generalissimo� who supplied 
the elements of  wise counsel and a> genius in 

· administration of the army. Soon after he succeeded 
to the throne, Burma made two more big attempts to 
subjugate S iam on an extensive scale. No less than 
nine armies, so the records say, invaded the country in 
the first war through every one of the entries which 
were in use, but they failed. The failure was perhaps · 
due to faulty timing. Rama I's tpilitary prestige was 
then established once cmd for all, there being no more· 
serious wars on any front The king at once turned his 

. attention to a cultural revival. 

as well as by everybody · else. Phya Tak; one of the The Sangha occupied his first attention. His initiat 
leading generals of the last regime, took flight to set up step was to finance from his privy purse a .new and 
his own nucleus down the east coast of the Gulf. With complete edition, written on palm leaves, of the 
the help of his old-time friend, Na� Tondua.il, who Buddhist Canon or the 1ipifllka. lt was soon found, . 
laterbecame King Rama l ofBangkok, he re-established however, that this edition had been made in a hurry 
law and order within a few years, ruling the whole from unreliable texts. A Council of �e Sangha was 
�ountry from Dhonburi on the right bank of the therefore summoned in 1788, six years after he had
caophya river where the Naval quarters now stand. A acceded to the throne, to revise and collate whatever 
brave and able l eader, he was yet highly texts could be found in Siam or amoiig her neighbo� . 

. temperamental. He was, moreover; extremely religious. The Council rnet at · the seat of the Patriarch, · now 
His rel igion was, however, largely diluted with · known as Wat Mahadhatu, and worked for five 
superstition. Unfortunately, he lost his reason after 7 · months. The magnitude-6f the work may be gauged 
or 8 years of hard work in restoring the national . by referring to the latest edition of 1925-8, consisting 

. independence. He made strenuous efforts to better of 45 volumes, each of an average of soo· octavo 
religious conditions, but his reforms were along his . pages.24 The revision on this occasion resulted in 
own ways of thinking. He had, for instance, all monks what· has come to be known as the 1i.pi� chabab 
go thr�ugh ordeals of long diving to test heir purity {Oiiyai, i.e: ''The Great Gilt Editioo";_ wtitten on palm
and moral standard. With the deterioration of the leaves and still kept in the Libr.lry of the Ch<Y>el Royal 
powers of his �irid, he left affairs of state to his of the Emerald Buddha, in the palace in Bangkok. The 
geneialissimo, caophy_a akri, and took to reforming · Council of Revision was officially regarded as the tpe Sangha in earnest, with the result that a large ninth of the Buddhist Counc i l s, for a Royal 
number of monastic sycophants complied with his Proclamation, dated B.E. 2332 (1788), recounts the 
whims and fancies. At the end of his 15  years' reign, follow�ng historical data: · 
though Siam regained much of her pristine standing in 
the political field, her cultural status was sadly wanting. 

(b) Restoration of the Sangha.- Caophya akri had 
made his name in the preceding reign as a military 

"Shortly after the death. of the Buddha his chief 
disciple Kassapa called together the first Council to 
standardise the doctrine. It took place in the cave of 
Sattapal)l)i at Rajagaha. 

\ 
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A hundred years after, the monks Yasa and others 
called together the second Council to settle on poi�ts 
of the doctrine at Vesali. 

After a lapse of 2 18  years from the death of the 
Master, the monk Moggaliputta Tissa called a third · 

�ouncil under the patronage of Asoka the Great at 
Pa�aliputta. 

· 

These three Counci ls  were accepted by all 
Theravada Buddhists. 

238 y.ears after the death of the Master, King 
Devinampiya Tissa of Ceylon sponsored the fourth 
Council there, with M;ahinda, the son of Asoka, as 

· presiding monic. 

King Vattagamini Abhaya of Ceylon sponsored the 
fifth, 4,33 years after . the Master's. death, when the 
1ipi� which had hitherto been handed down orally 
was written down in Sinhalese. 

The Sinhalese 1ipi faka was translated . back into · 
Pali by the scholar Buddhaghosa in Ceylon during the 
sixth Council ,  under King Mahanama, 956 years after 
the Master's death. 

· 

A seventh Council was again called and sponsored 
by King Parakkamabahu of  Ceylon under the 
presidency of the monk Kassapa� 1587 yeats after 
the Master's death. . . 

In B.E. 2020 King TJ.loka of Lanna sponsored the 
eighth Council at Wat Bodharam, now known as Wat 
Cedyodin Chienmai for revision and collation. 

The pres�nt one s�nsored in Bangkok in 1788 
(B. E, 233 l) would then be the ninth. o 

It will, it is hoped, not be considered redundant to 
note in passing that while the first three Councils 
were accepted everywhere in Tharavada circles, 

. Mahayana Sects did not accept the third, substituting 
for it the Couricil of Kaniska, held in the north of 
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were handed down orally. The practice of Ch�lhg 
separate parts of the Ttpifaka still surv'ives in Siam 
under the termino!o.gy of suad een, which means 
chanting in diffusion._ It corresponded, but on a: smaller 
scale, with the practice of the old Councils, and was 
also the method adopted at the recent Burmese sixth 
Council. The later Sinhalese and the Siamese eighth ' 
and ninth CounCils were not technically on the same · 
system for they did real work of revision by collating 
all available texts; they then wrote down the collated 

· text. 

It was natural that the King's systematic mind 
would have prompted first a code of morality by which 
a standardisation. of the conduct of the bhikkhus could 
be established. He then set out with energy to see that 
his lay subjects as well as members of the monastic · 
orders behaved as good Buddhists: His effort in this 
direction is evidenced by the innumerable decrees · 
governing the conduct of monks and the laity, and by 

· the support by the administration to the . .power of the 
ecclesiastical authorities, upon whom devolved the 
responsibilities of such administration. His was,the 
duty to protect the Sangha, not necessarily only against 
external encroachments but also from the monks' own 
fail ings. In the first two years of his reign he had 
already issued seven of the series of ten royal decre�s. 
the Kotmai Phra Sangh, intended to clear the Sangha 
of the moral depravity into which a period of political 
tumUlt had brought them. One decree, for instance, 
required that every monk or novice, on leaving his · 
preceptor, sltould have an identification paper; another 
required every abbot to keep a register of all monks 
under his jurisdiction and to be responsible for their 
conduct. Irt support of these decrees, government 
officials were required to see that they were strictly 
observed by every one concerned. The Climax came 
iater when, according tothe tenth decree, dated 1801 ,  
some 128-profligate monks were rounded.up, made to 
d isrobe and conscripted for hard l abour as a 
punishment. Their offence was: 

"Certain monks, tak ing advantage of their 
honourable  standing, are so shameless as to qescend 
to al l kinds of low behavionr, such as drinkin·g 
in toxicants . . . .  wandering out at n ight to see 
entertainments; rubbing shoulders with women 
... engaging in loose talk . . . .  boarding Chinese junks in 

. India. Even Theravada Bunna has not accepted all the 
four Sinhalese Councils, reckoned above as the fourth, 
fifth, sixth and seventh. The reason may not be far to 
seek. The Pili term used for these Councils was 
Saligiy'!"8. It meant chanting. The first four Councils 
canied on the!� task by chan�ing because the scriptures 

' order to obtain fanciful objects of merchandise, thus · 
rendering themselves objects of scorn and ridicule to 

,,. -.-. . . . . ,� . 
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foreign unbelievers . . . .  Some go to Phrabad where they 
wh i l e  away their  days i n  fl irt ing with women 
excursionists and adopt" at night the highwayman's 
l ife or attend low and undignified entertainments . . . " 

Jt seems evident that superstition �till had a hold 
on the public mind al l along more especi(llly towards 
the end ofthe Ayudhye period, when it was no. doubt 
rampant because of the unsettled times and of the 
dynastic rivalries which.caused s1,1ccessive eliminations 
of legitimate leaders. It probably became worse during 
the cultural chaos that followed the fal l of Ayudhya. 
Ram a I .  had, therefore, to issue. several clecrees as a 
co-uiHetbalance, a -ch ar(!.cferistic one being the 
following:-

"Men are nowadays drifting in greater numbers . 
·away from the Three Refuges towarqs perdition. It 

was the saying of the Master that the Three Refuges . 
formed the acme of all moral ity, diffiCult  of keeping 
pure because their safeguarding depended on the 
v-aluation of their virtues. Men's mind· must riot go 
astray to other retuges . . . .  such as spirits and genii.  A .  
l iberal man even if  he wished to honour such (non
Buddhist) ag�ncies as · the tutelary spirits, would do 
so by regarding them as benevolent ones which might 
ward off misfortunes but he. wou.Id never value t'hem. 

· over and ab�ve the virtues of the Three Gems. A less 
informed man when faced with misfortu.ne as a result 
of his own past misdeed, might come to thiilk that the 
Three Gems were no longer able to give help and thus 

· forsake them for superstition. He is thus rendered a . 
headless trurik destined for perdition." . 

"It .is therefore commanded by His Majesty that 
henceforward, should there be altars o.f sp�r!ts of 
whatever species, · even those of such a spirit as is 
known to be the guardian of the realm, it is

. 
the duty of 

the officers of the administration that they may be 
· repaired and honoured (by the people as of yore) but 

not to such a degree as to overstep the honour rendered 
to the Three Gems. And ·no sacrifice by kii ling is 
permitted of l iving animal . . . . . ; and on the contrary 
men should perform meritoriou

-
s .acts by l ibe�al ity 

and good conduct and dedicate the .result of it. if they 
l ike to the tutelar}' or other spirits." 

· 

This attitude against superstition was certainly 
definite but has not been kept up in later times2s. 

The king's injunction regarding the standard of 
observ ance ·o f B uddh i s m  by the peopl e was 
characteristic of the popul ar mind. To the average 
S iamese, whether in the days of Ayudhya or in the 
period under consideration, liberal ity and good conduct 
were the main planks of his religious platform. He did 
not go deeply into · its ph i losophy, for that was 
regarded as belonging to the realm of the.monastery. ·. 
His connection with rel igion began wh�n, at puberty, 
his or her tuft of hair knotted above the head was cut 
off, amid ceremony if the parerits could afford it.  The 
child had to sit l istening to long benedictions chanted · 
by a chapter of monks usually at his own home. A girl . 
was not required to take a personal part in .religion 
further than this for some time. A boy, however, in 
place of going to school which had not yet come into 
existence, was expected to take the vows of the novice; . 

siimal}er:.a, which were not very onerous, When he 
came of age, he would receive ordination as a monk, 
bhikkhu, which inculcated a strict life in the. monastery 
for a period ofthe rains or longer, ifhe was so inclined. 
Now he became an "accompl ished" man, fit. for 
marriage to a well-bred girl who fancied him. As a 
householder; he would occasionally celebrate functions 
o f  l iberal i ty by holding rel igious service·s o f  
benedictions presided over b y  monks. The grown-up · 
master or mistress of the house would also now and 
then or even at regul ar intervals offer rjce and 
condiments at his or her door early in the mom.irig to 
monks who walked . by for . the purpose of giving an 
opportunity to the laity to perform acts of l iberality 

. by presenting them with food. Every week was usually 
held a SerVice in the monastery when sermons were 
l istened to. by the congregation, who broug)lt food· for 
the monks. It was more or Jess· a social �vent also. At 
:death the heirs ·or relatives of the dead celebrated 
services with a hope that the resultant merit would 
somehow accumulate in favour of their dear one who • 

had left them. 
c 

As to philosophical aspects of Buddhism, there is 
a large l iterature dating from this period. It includes 
not only philosophy but also history, prosody and 
translations from the P�ili. As this phase. of Siamese 
Buddhism i s  being dealt with elsewhere in this 
Encyclopaedia, no attempt is being made .here to . 
describ� it, beyond a quotation or two fr:om the series 
of Royal Interrogations made t� .the bhikkhus26• from 
time to time by tbe sovereign, usually as a .result the 
daily sermons to which king. R�ma was in the habit of 
listening every evening of his l ife. .. 



SIAM 

"In 1 1 46 ( 1 785 A. C.), year of the snake, Sunday 
the first of the waning moon of the first month, His 
Majesty the King commanded in . the Hal l of 
Dusidabhirom Luan Sri Varavohar to convey the 
following interrogation to His Hol iness the Patriarch 
and the abbots: 

·"Our Lord the Buddha fixed the age of Buddhism 
at 5000 years. �nd at the end of that period the relics 
of the Master would come to an end, thereby indicating 

. the limit of our religion. Now, should, at the aforesaid 
. time, there be stil l in situ images of the Lord, or 

monuments, oL the Tre_e_of Wisdom, and should any 
one iinp_air or destroy them, would he be committing 

) an act of sin ?" 

-/ 
The reply, enumerating the names of the abbots 

who had share in it, quotes a text from the Pali  and 
paraphrases it as follows : 

. "When learning will have disappeared; the practice 
of Buddhism would l ikewise disappear; and· a 
knowledge of the ca!Jses and effects would disappear; 
and monasticism would disappe�if; and the hoi)� relics 
would disappear: On the day of the completion of the 
5000 years, all images, monuments, etc . ,  would 
disappear in succession. Any monument which would 
be left would not be Govered by the Master's injunction. 
Being few in number, they would not be known as 

· such by man� having been hiriden by supernatural hands 
) with stones

.
and creepers protected by thorns to prevent 

...-L. man from gett ing near enough to d i shonour 
them .. .  there will.in fact be no wrong ill harming them, 
since they will no longer be Buddhist monuments�'' 

Another Royal Interrogation, of King Rfuna Ill, 
dated C.S. ll 88 (1 827) is of interest on account of its 

· practical application of the Doctrine to proble�s of 
administration of the day. It put three questions to 
the Sangha, the first of which may be summarized · 
thus: 

"The King, reflecting on his efforts to practise the 
virtues of good conduct and l iberality . . . . . .  has doubts 
about fishery dues and excise duty as being likely to 
rmpair h is  correct l ivel ihood. He therefore 
commands . . . .  his Grand Chamberlain and Interrogation 
to His Holiness the Patriarch and all ranks of abbots . . . . 
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"Ever since the establishment of the regime in 
Ayudhaya al l these hundreds of years, i t  has never 
been recorded in history that any of the sovereigns 
who have reigned over the kingdom had been an 
unbeliever, each having been a man of scholarsh�p and 
deep insight. The abbots on their part, to whichever 
rank they belonged, have also been scholars of the 
Tipifa/<.4. Did they not on any occasion discuss between 
them whethe,r these due� were moral lyjustified? They 
have, on the other hand, upheld the dues as being 
traditions of the administration. The king has been 
givin� the problem careful consideration . . . . .  and cannot 
find authority for regarding them not morally justified. 
Any yet if they were to be looked upon as being 
immoral, because they inculcate the taking of l ives 
and the sanctioning of the habit of taking intoxicants; 
then how was it that past sovereigns, all of them 
endowed with wisdom and insight, upheld the practice 
of collecting these dues and taxes?'' 

The reply from the Sangha was to the effect that 
the sovereigns of the past must have known well 
enough that in these dec;:adent days men were full of 
lust, anger arid delusion. Were the rulers to try to 
correct them by bodily penalty for acts of taking l ives 
and inebriation; the lot of those culprits might be 
unduly severe. They, therefore, decreed fines for these . 
offences in the form of fishery dues and excise taxes .. 
One canno.t help wondering how far the Royal 
Interrogator was satisfied mentally. 

The Buddhist hier:archy at this period was organised 
along l ines which were preserved up to about a century 
ago. The doctrines were the exclusive responsibility 
of the Sangha whilst the affairs of its administration; 
which needed lay support, were in the hands of an · 
Ecclesiastical Department of the Government, acting . 
in the name of the sovereign. It had ful l  power even to . 
disrobe a monk, if found guilty of any of the offences 
given in the Vinaya as d isqual i fying h im from 
membership of the Holy Br�therhood. At �he head of 
this hierarchy was the Patriarch. The office was often 
separated into one of the R ight and one of the Left, for 
convenience of Jurisdiction. Under the Patriarch, if 
there was only one, were the jurisdictions of the north, 
the south and the centre. At the head of each was a 
high abbot of the rank of a Somde, who had his own 
staff chosen by himself. Each of the heads of these . . 
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jurisdictions had under him a number of abbots who, 
l ike their superiors, w�re appointed by the sovereign. 
There was also an independent jurisdiction of the Mon 
c lergy who, being far less  nu merou s,  . were 
superintended by a Mon abbot but not as exalted in 
rank as the Somde. The abbots were of four different 
grades: those of the lowest ·grade were for the most 
part promoted from among monastic scholars who . 

. had \passed the ecclesiastical examihat ion of the 

.\.. . 
Scri�tures classifie� into

. 
nine 

.
grades. Examinations 

'· ,:ver� oral ; each candtdate was g1ven a passage or more 
dr-awn frorri closed sl ips by the candidate himself ...  I . 
with9tit bdng able to see its contents, which were 
chosen fr�m prescribed P�ili texts. These texts were 
mostiy from manuals written by monks of cey lon, 
l ike the Visuddhimagga of Buddhaghosa, and 
Commentaries l ike the MangalatthadijJani and the 
Dhammapada{thakathi, the text of the Tipifaka itself 
was reserved for advanced research. 

That Buddhism was flourishing during the period 
is testified to by the fact that its monuments and art 
tr�asure� are to be found in abundance. Space permits 
only passing mention here. The Chapel Royal in ·the 
<;hand Palace was built by Rama I. It is a beautiful 

. creation in multicolour, housing the famous palladium 
... of royal Bangkok, the so-called Emerald Buddha, made 

of a single piece of jade, measuring 48.3 by 60 em. The 
image is , bel ieved· t o  have been of northern 
workmanship. It is now an o}:)ject of veneration for 
Buddhists from far and near, irrespective of nationality . . 
A visit on an uposatha day, when it is open to the 
publ�c, would show the international veneration in 
which it is held, Burmese and Shans in their national I . . . . 
.. cost1]me being usually noticeable side by side with 
SiruPese. In · its beautiful  grounds are many other · 
mo�uments, among w�ich .may be mentioned the 
"P�theon" on the platform t9 the north of the Chapel 
Ro:>jal, housing· statues of past sovereigns of the Oucri . 
dyn'asty, and the gallery of murals depicting the story 
of �he first reign version of the �amaki�n. Wat Ph�a· 
Je�bon, directly south of the Palace, was formerly 
Wat Potharam and, ren!lffied after the famous Jetavana 
of Savatthi in India, was rebuilt from old ruins by 

. Rama, I and generally repaired by Rama Ill. It contains 
. everything that a monastery should have, with the 

addition of a series of inscriptions containing all the 
texts ()f every branch of khowledge of the time of its 
general repair. For this reason it ha.S been called a 

'University ·in stone'27• On the west bank of the river 
is the majestic pran, or stiipa, of Wat Arun, the so
cal led �Temple of the Dawn' .  It i s  seen to best 
advantage from the east side of the river; 

· 

(c) King MoiJ/a.i:t's monastic reform. -In 1 824, king 
Rama II died withou\ indicating his Wishes as to the 
·succession to the Throne. The legitimate successor 
was young Prince Moilkut, then 20 years old, who 
l ike al l contemporary young men.of good family, had . . . . � just entered Holy Orders and taken up residence un-der 
his preceptor, the Patriarch of the Sangha, at Wat 
Mahadhatu near the Grand Palace. There was an elder ' 
brother, Kromamun Cesdabodin, 37 years old, on 
whom his royal sire had been relying a gn�at deal for 
the conduct of state af(airs, especi�lly those involving ' 
an ·exerCise of the royal prerogatives :such as the 
consideration of petitions and of judicial .cases of final 
appeal. He had also been in charge of the growingly 
important duties of. the Minister of the Port, which 
con·esponded with a ·combined · portfolio of foreign 
affairs and commerce. He was, however, not born of a . 
royal · mother and thus not technically eligible for 
succession to the Throne. Nevertheless, he enjoyed. 
wide popularity, no doubt as a result of liis influence 
in state cdfairs and also of his own genial personal ity . 
l::le was, therefore, chosen king by the Counc.il of the 
Lords of the Realin ar1d is referred to here under the 
modern title of Rama Ill. The legitimate successor 
was unknown as a statesman and was without 
experience. Prince Moilkut wisely made no complaint, 
and, instead of resuming the householder's life at the 

. end of the prescribed period of monastic life, remained 
indefinitely in the monastery. Like most memb.�rs of 
the Royal Family who took monastic vows just for 
the duration of one rainy season, the young pnnce 
sought instruction at first not in the scriptures but in 
cours.es of meditation. Being of an eaniest disposition, . 
he took his studies very seriously at Wat Smorai, now 
known as Wat Rajadhivas, then considered as being 
outside the city and exclusively devoted to the .'forest� 
monks' special is ing in meditation. Discouraged, 
however, by the pedantic attitude of those who 
practised meditation, he returned to Wat Mahadhatu 
and took up :the study of the' scriptures aS 'a 'town
monk' whose sphere of duties was teaclting. He passed 
the ecclesiastical examinations up to· the .fifth grade 
but decided not to go beyond it. The King, his elder . 

. brother, ever interested in affairs of the Sangha was 
pleased at the brilliant scholarship of his brother, and 

,....,. 
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promoted him an abbot and a public examiner of the 
holy scriptures, His studies again disappointed him, 
for the more.knowledge he gained from original sources 
in Pali, the more he became convinced of the gross · 
ignorance of the clergy with their rationalisations. He 
decided to abandon the sham of sa,nctity and made a 
vow that he would rel inquish his monastic status 
within 15 days unless he could come across a standard 
of monasticism which would .convince him of the 
justifiability of monastic l ife. Then, by chance, he met 
and got to talking over monastic life with a M6n abbot 
frotp Dhonburi, by the name of Buddhavarfiso, who 
related to him the M6n ideals of monasticism. The 
young Prince foUn.d Ihat the Mon clergy- still preserved 
the true spirit of a monastic life which was in his 
�pinion unblemished by irrationalis�. Elated by �he 

v knowledge that a correct understandmg and practice 
of the Master's teaching and ruling were not dead, he 
at once changed. his way of monastic life to conform . 
to what he had now learnt from the Mon. Prince 
Monkut never did things by half. In order to clear his 
conscience; he sought new .ordination from the Mon 
monk and his aSsociates. He went back also to Wai 
Smorai with a few of his close friends among the monks 
of Wat Mahadhatu and there established the nucleus 
of a new school of thought, which became known in 
later days as the Dhammayuttika. Its distinctive feature 
was a stri.cter interpretation of the Vinauya. It involved 
a new style of wearing the robes, the conduct of 
ordination strictly fcr1Iowing rules prescribed in the 
Tipip:Jlca, and a genecil tightening up of discipline, such � 

· y not hoarding food or money ap.d, above all, a critical 
...J,�tudy of the original Pali Scriptures. The forma! laying 

of the foundation stones of the uposatha hall of 
assembly of Wat Smor�i marke!i the inauguration of 
the new.school of thought, iri 1 833. 

·. Th�ugh conservative quarters of the Royal Farnily 
and the nobility frowned upon the Mon influence 
thus exercised .upon the prince's conviCtions, and 

· severai of the higher princes made· no attempt to hide . 
their disapproval , the king,  h i s  el der brother, 
encouraged h im in rriost  of h is  points .  H i s  
encouragement went so far as to take the shape o f  an 
offer of a royal monastery to establish his new school 
of thought at Wat Bovoranives, whither the prince 
was carri� on a thair of state in triumphal progress 
with all the trappings· and honours usually accorded 
to the heir to the Throne. The honour was, of course, 

ot accidental; for Rama III recognised that Prince 
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Monkut, though devoted to a monastic life, w"as still 
the next highest in the land and would in all probability 
be his successor when the time came. 

The Dhammayuttika system being thus official ly  
recognised, Prince Monkut began to regularise its 
practice and to lay down a regular course of studies 
with its nucleus at his seat of Wat Bovoranives. He 
travelled widely to spread his doctrine but he was 
liberal in his attitude not only towards the old practices 
of what is now known as the Mah anikai, or the 
Majority School, but also towards all religions. On 
one occasion, when approached by an American 
Presbyterian friend for his permission to address the 
Dhammayuttika clergy on Christianity, he cheerfully 
consented, on condition that the Presbyterian should 
also teach his monks English and provided a hall within 
the precincts of his monastery. It is said that, although 
the result aimed at was not realised, the monks received 
the advantage of learning English though none were 
proselytised. 

In 1 850 King Rama III died. Prince Monkiit was 
invited to relinquish his monastic vows arid ascend 
the Throne. His 27 years' experience of monastic life 
became an asset, for it had given him a familiarity with 
all classes of people and an intimate insight into their · 
life and needs. Thereby he �as enabled to take a liberal 
view of the problems of administration. 

. 

. After his  departure from the. monastery, the 
Dhamrilayuttika movement continued to flourish 
steadily though imaggressively. It was adopted by the 
ne'w intelligentsia. Years afterwards, in the fifth and 
sixth reigns, it spread to Cambodia and the Lao 
country, \vhei-e the hierarchy of the monastery included 
a Dhammayuttika 

.
section. Some of the kings of 

Cambodia were ordained as bhammayuttika monks, 
sponsored while they were still princes by the king of 
Siam, and took up residence at Wat Bovoranives. 

A happy coincidenc� was the fact that one of king 
Moilkut's sons decided to devote h is l ife to religion.' 
He was Prince Manusyanag, who became known as 
Kromiluan Vaj iraiian arid was evenrually appointed 
Supreme Patriarch of the kingdom. Like his father, he · 

was a genuine reformer, with not a little impetuosity. 
He organised the adm i n i s trat ion first of the 
Dhammayuttika school, and then of the whole Sangha, 

. and enjoyed the respect of all nionastic' societies, ¥ • •  

·;; . ' . .  · 
· .. . '>i��; .. :· ��52���� 
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. including the M aj ority School and the Vietnam 
Mahayana Sect. To him, too, is due the credit of 
organising, in co-operation with king Chiilalongkom, 
( 1 868- 1 9 1 0  A. C.) a system of popular education for 

· S iam. It is true that long before his time, the monastery 
had been a seat of learning for boys. The method was 

. for individual monks to ;ccept boys as apprentices 
and to educate them · in the letters, gojng on later to 
rel igious knowledge. The advantage of this system 
was personal attention. A. receptive boy was not 
merely able to read and write, but, tlirough the 
atmosphere in which he l ived, became ·auJomatically 
framed in a moral surrounding, being thereby morally 
equipped to a certain extent. By the time of king 
Chiilalongkorn towards the end of the XIXth century, 
such a system could not satisfy the rapid!)' growing · 

need for popular education. The king, therefore, 
appealed to Prince Vajirafian and together they created 
the foundation of popular education, which was later 
entrusted to a properly organised department of 
educatior.. of .the government. 

. One of the happy consequences of the movement 
. was a regeneration of the_ 9ld Major!ty School. The . 
latter had raised no objection to the new · School at 
first and did not seem to take rriuch interest in reforms 
whatsoever. Under,Prince Vaj irafian's rule as Supreme 
Patriarch towards the first decade of the XX:t� century, . 
they began to adopt some of the strict observances of 
the Dhammayuttika monks. The p;ince's sympathetic 
handling of the relationship between the Majority 
S chool · and that o f  the D h am mayutt lka . was 
acknowledged to be one of real statesmanship. This 
new regeneration of the Mahanikai monks was greatly 
encouraged by King Chillalongkom who built for them 
near his new Dusilt Villa the beautiful Wat Befiama
bopit, a gem which combines the conventional ideals 
of Siamese art with modern architectural science. Many 
of these monks of the Majority School went so far as 
to wear their robes in conformity · with those of the 
Dhammayuttika·monk and might have gone further in 
their conciliatory spirit, had not outside influences 
intervened to promote a rift which is threatening to 
develop. 

It may by pertinent here to quote a valuation of 
th�� new D�am�ayuttika move�:_n�y · a  '\e���al · 
cnt1c28 who IS neither an adl)erent of the scho&l nor 
even a Buddhist: 

" . . .  . It was not the doctrine as usually preached in 
those days, for that contained much that was contrary 
to common sense . . It should be the Buddha's own 
doctrine, stripped of al l apoc�yphal matter. So the 
first duty of the new sect must be devotion to study 
in order to determine exactly what that was . .  

"A critical study o f  the text, not in the spirit of 
faith, but in the I ight of reason, shouid give the ar.s�er. 
For it was plain enough that they contain two very 
different veins of thought. One of these . . .  is rational 
and humanistic. The Buddha is a human being, a wise 
and gentle teacher. The dourine, lucidly exposed is 
both a philosophy and a system of ethics. It maintains 
that rio individual-whether animal, man or god (if gods 
exist)-is permanent. Each · is a compound, putting ' 
together of elements su(;h as form, matter and mental 
qualities ; in each individual, without any exception, 
the relations of the component .par�s, constantly 

· changing, is never the same for any ·two consecutive 
moments. No sooner has separateness, individually, 
begun than dissolution, disintegration begins too. The 
single aim of mankind should be to a:boiish suffering . . 
Belief in God is of no importance, whi.le prayers for 
divine interVention ·are both useless and distracting. 
For the only way to abolish suffering is to do gbod 
and refrain from evil. Men must do good, not in order 
to reach heaven or to please God, but in ord�r to be 
happy themselves and make others happy; they must 

· refrain from evil deeds not because evil deeds are sinful · 
. but because they cause suffedng to both victim and: 

doer. . .  

"The other vein of thought in the scriptures is 
pietistic and transcendental. The Buddha has become 
a kind of super -god who performs miracles with ease .. .  

"In a touching passage, which was surely geimine, 
the Buddha had authorised a certain sk�pticism. He 
had begged his disciples not to accept any belief merely 
because it was handed down by tradition or preached 
by some respected teacher-even himSelf; they must 
test every belief with their own powers of reason. 
This  was the criterion Prince Mongkut and his  
followers used, and the reconstruction of the true 
doctrine fol loWed-naturally. The miracles were 
exaggerations, the a�ounts of gods and demons simply 
parables that h�c:r'become confused with historical 
record,· th� a?surd cosmography a spurious insertion. 

/ 
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"When the errors were stripped away, the Doctrine 
re-emerged as a moral system of incomparable beauty. 
lt was this Doctrine to which the reform sect must 
adhere. A particular way of wearing the Yellow Robe, 
a particular way of carrying the begging-bowl-these 
were the external -badges of the sect; but Infinitely 
more important was devotion to learning, freedom 
from superstition, zeal for �estoring the great ethical 
and moral principles to their proper place. In this sect 
there was no selling of spells and love-philters . . .  Prince 
Mongkut and his fol lowers gave morality a fresh 
meaning, " making its most serious aspects known to 
the people at l arge in terms they cou ld  eas i ly  

· understand-this Buddhism wa·s to  be tile heritage of 
the whole people, not merely the monks." 

--.(" As for its reaction; Griswold says:. 

. .  The reforms did not please all Buddhists� Some 
conservative. monks held to the old practices from 
conviction, some from selfinterest. Prince Mongkul 
had no authority to change the church as a whole. But 
the reform sect-, partl y  because of i ts  intrins ic  
superiority and perhaps eyen niore because of Prince 
Mongkut's personal magnetism, attracted many of 
the Q.est m,inds. And l i ttle by l ittle, the rest of the 

· church waS force-.d to take note of its example and to 
· correct its own most glaring deficiencies. 
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· yet, to the credit of the average S iamese, this has not 
lessened to any great extent his l iberality in support 

· of the Sangha. The se�ond t"actor is the large incr�ase 
from immigration of non-Buddhist elements into the 
population of Siam. One would have expected that 
this might result in a lessening of the standard of 
rel igious ideals. The custom of young men entering 
the Order for a time, the custom of household 
celebrations of anniversaries and some othei;" customs 
have somewhat decreased. Knowledge, however, of � ' 

religion has decidedly increased owing to a growing 
interest in spiritual matters promoted by a more 
general learn ing of the scriptures which was 
inaugurated by Prince Vaj irafian for monks as well as 
laymen and laywomen. 

Turning now to the internal aspect of the practice 
of Buddhism, we find that in the administration of the 
Sangha the latter obtained from the state the right to 
govern itself in the time of the said Patriarch who 
organised a Council of Elders; called the Mahiithera
samagam, which co-ordinated the work o f  
administration. The three big jurisdictions have been . 
increased to four b.y the add it ion of that of the 
Dhan1mayuttika monks. The heads of the several _ 
jurisdictions with their deputies form the Council .  
Within the last two decades, since the inauguration of 
the democratic form of temporal government, th� 

"After Prince Mongkut became King in 1 85 1 , he Sangha has received its consti .tutional form of 
took care not to favour the reform sect ove� the church �ovetnment from the tempor� authorities. This has ) in·general. He wanted people to do right because they been modelled on the temporal government with the , believed in doing right, n.ot because they' were important difference that its legislature is appointed 

J._ commanded to po so . .  ,"  
. 

. . instead of being elected. Whereas the old Council of 

(d) Modern Times.-Aspects o f  Buddhism in  
mo.detn Siam may be considered from both external 
and internal angles. The .extemal aspect is made up of 
two principal factors. Fjrstly, the economic pressure 

. on life in general. an effect of world conditionsi Up to 
this period, the Brotherhood had been depend�nt on 
the laity for its everyday needs; the latter, appreciating 
the personal sacrifice of the monk in relinquishing all 
worldly possessions, had been willing to support him 

· not only in regard to his everyday needs personally 
but also in the upkeep of the monastery and its 
monuments. The ability to maintain itself through Jay 
liberality depended naturally on individual incumbents 
or the congregation of each monastery .The staple 

- food, rice, is no longer grown solely for home 
con5umpti<;m, large profits being made from its export, 

'· 

. E lders consti tuted the h ighest executives of 
ecclesiastical government, carrying on its executive 
work on its own responsibility in joint session; the 
new order has an appointed legislature with supreme 
power over the executive and a Patriarch with very 
limited powers. In. education the Sangha has made 
considerable progress .  Besides the King Monkut 
University initiated by the Dhammayuttika School of 
thought, there is now a "Un iversity of K ing 
ChU!alongkorn" at Wat Mahadhatu, exclusively 
manned by the new movement of th� old Mahanikai 
.School. At both universities there are provided greater 
facilities for the study of the· holy scriptures as well 
as most of the l iberal arts. Monastic missi�ns to 
neighbouring, especially Buddhist countries, are being 
sent abroad to India, Ceylon and Burma. The--2500lh 
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anniversary of Buddhism has given impetus to �he 
international relationships of the Siamese Sangha in 
several aspects. 

Thus, while there have arisen factors which might 
check the progress of Buddhism, they have been 
counterbalanced by ten9encies of education since the 
time of Prince Vajiraii_an and his imme�iate suc.cessors. 
Greater numbers of men and women have taken 
advantage of the extension of the ecclesiastical syllabus 
to permit the laity to sit for some of the lower grades, 
success in which would qualify them to pri·�ileges in 
connection with entry into the Civil Service and to 
part exemption from such obligations as military 
· service. Attendance at sermons in the monastery on 
uposatha days, which was at one time inclined to fall 

. off in the cities, has now revived. Though old time 
liberality in the form of elaborate household services 
on o_ccasions of anniversaries or ofobsequies rites is· 
gettiag rarer, economic factors have not prevented an 
increasing tendency to raise funds in the form of trusts 
for the upkeep of monasteries, for scholarships ·or for 
the residence and food of the Brotherhood. 

No attempt is made here to describe ceremonies of 
the Sangha, for that will be -dealt with in another · 
article in this Encyclopaedia. 

' 

There is yet the moral side of Siamese Buddhism 
of the present d�y which .should be includ�d in this 
article. It would include . .  such topics as superstition 
ClJld prino.iple�, the interpretation of some of which 

· would seem to be at variance with those of some of 
the other Theravada countries. Superstition js a 
survival of old animistic beliefs from the simple pre
Buddhistic days. The Siamese find it just as hard as 
their brethren of other religions and of supposedly far 
more advanced cultures, to be rid of it altogether. The 
Buddha,. as it is well known, was decidedly against it, 
but it is still among us, though there are signs that it is· 
losing ground among intellectuals. The same remark 
will _apply to pilgrimages as a spiritual step towards 
gaining merit in religion and the un-Buddhistic but 
justifiably human desire to pray as to a divinity to 
anyone held in respect, including the Buddha himself. 
The modem intellectual S iames'e certainly pays deep 
reverence to the image of the Master in order to honour 
his memory, and besides hio1 there are al�b the Teaching 
as well as the Brotherhood, the Sangha as a whole . .  

As a result of closer contact with the outside world, 
certain observances have come to the fore and some of 
them have Undergone compromises. The wearing of 
shoes in a .religious building was considered in the 
East as not .being polite or respectful, whilst the Western 
attitude was quite different. In Siam •. monks generally · 
went without footwear outside the monastery. 
Dhammayuttika monks observe this ruling strictly, 
even to the extent of discouraging junior monks having 
footwear within the monastery. King Chiilalongkom's 
sartorial reforms in lay, · official circles adopted a 
compromise, since Siamese official l ife was closely 

. shared by Westerners, including diplomats, who · 
naturally preseryed their own protocol . very strictly. 
The King, who was supported in his attitude on this 
qtiestiori by the Supreme Patriarch, ruled that since it 
was the Westerner'� standard of decorum that when 
he en�ered his own church, his house of God, he was 
always. carefully shod as a mark of respect, and since 
the Buddha was not known to have raised any . 
objection to wearing shoes in sacred places under such 
circumstances, shoes would be admissible in Siam in 
all sacred places. The criterion of r�pect was, after . 
all, the wearer's mental attitude rather than his external 
dress. 

Another principle to be modified, on account of · 
contact with the West, was the attitude -towards 
intoxicating drinks. It was hardly practicable to forbid 
toaSts rujd the polite drinking of _Wines or even of 
spirits among the official laity whose duties involved 
social contact with Westerners. After all, the Buddha's 
wording of the princip"le was an undertaking by the 

· iooiyidual, not a command of the Master, that he would 
"refrain from intoxicating drinks .. . which are the basis 
of carelessness". So long as he did not allow himself to 
l9se his balance over drinks, he would not be acting 
contrary to the spirit or intention of the .ideal. The 
growth, however, of immoderate diiriking among later 
generations, since the time of that king, makes one 
doubt the justifiability of this comp{omise. ' 

Another princ.iple which has occasioned 
considerable discusskm among students of Buddhism 
is the problem of natiqna! defence. The modem Siamese 
attitude, based on the undeniable necessity to maintain 
national independence, especially in the diiYS when 
Siam's neighbours toppled over one by one into the 
precipice of colonialism, was stated by the Supreme 
Patriarch at the time of the first World War, thus29 : 

\ \ 
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" . . .  People who l ive in different countries in close 
neighbourhood must inevitably have disputes and 
quarrels, either on account of territory, or of the rights 
of the subjects thereof, or of commercial rivalry, and 
so forth. Even people of the same state, having 
disputed between themselves and not having anyone 
to adjudge their quarrels, must inevitably use their 

· own strength in fighting to obtain their own desires. 
Even though the world has grown so civil ised, that 
people now know many means for adjusting differences 
of opinion, such for instance as asking a third party to 
arbitrate between the two parties in d ispute, yet · 

. people sti l l  prefer to use their own strength to decide 
issues, as is instanced by the present war in Europe. 

"Such being the case, each nation finds it necessary 
to organise some of its own citizens into a class, whose 

· duty it is to fi'ght against its enemies . . . .  

"Therefore war must be  prepared for, �veri in  time 
. of peace, otherwise one would not be in time and one 
would be in a disadvantageous position . . . . 

"Our Blessed Lord h�th taken the preparedness of 
a country that is not negl igent as an il lustration in the 

· · following saying: 

) 

"NagaraiJ1 yath a paccantaiJ1 guttaiJ1 
s �tarak ahirctip 

. " Evaip gopetha attanaiJJkhal}O mavo upaccag a 

· " Khapiititahi socanti nirayamhi samappitii " 

"As towns that are situated on the borders (of a 
state) must be prepared both inside and out, so be ye 
prepared l ikewise. Let not any opportunity escape 
you, for those who have let opportunity pass by will 
be completely ful l  of sorrow . . . " · 

Final ly, there i s  the i mportant doctr ine o f  
transmigration, which w e  see from history as having 
been a principfe not particularly initiated by . the 
Buddha but accepted as a matter of course from . 
contemporary thought such as is enunciated in the 
Upanisads. Although it is generally accepted here, a 
limited circle of the modern intelligentsia is inclined to 
adopt a new interpretation, which has been thus 
worded by the neutral observer whom we have already 
quoted: . 
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"By hi.s judicious selections and rejections, Prince 
Mongkut had created a new Buddhism-or as h� more . . ' . . 
modestly thought, revived the original doctrine . .  He 
was fond of saying that there is nothing in it that 
conflicts with modern scier1ce. But what of the bel ief 
in . transmigrat ion, which seems so fa�c ifu l  to 
west�mers? He did not reject i t  but ·  gave it a more 
philosophic interpretation. He could point to the laws 
of physics to show that given causes produce given 
effects. If these laws govern the material universe, 
was it not reasonable to assume that similar ones 
govern the moral domain, so that every deed, whether 
good or evil, is inevitably fol lowed by its appropriate 
consequence, either in this l ife or the future? Though 
there was no "soul" to be reborn, the "energy of action" 
was everlasting30 . . . . . .  See Plates IV -IX 
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SIDDHARTHA- Yen . Pal}<;litacarya Walane Sri 
Siddhartha, ( 1 8 1 1 - 1 868 A.C.) was the fore-runner of 
the Pirivena education .system in modern times, and 
he was one of the few erudite monks of the period, 
who ventured to keep the torch of learning burning 
continuously during the dark period under the co]onial 
rule. He is credited for producing two eminent pupils, 
Yen. Hikkaduwe Sri Sumailgala and Yen. Ratmalane 
Dhamrnal�ka who ushered in a new era in traditional 
Buddhist learning by establishing two great Pirivenas 
Yidyodaya, and Yidyalailkara respectively. 

The early part �f his life is obscure. It is leamt 
that he was born to an important family of Walana in 
Paiiaduni in the month of March 1 8 1 1 .  The names of 
his parents are not available. The eadiest reference to 
his childhood is that he accompanied his grandmother 

· to the temple on her way to offer flowers, where the 
incumbent monk Yen. Giddava Gunarathana noticed 
him to be a: fortunate· child �uitable for · ordination. 
.Yen. Gunaratana took charge of the child from his 
parents· with their consent at the age of seven and 
prepared him for the ordination. When the child was 
twelve years of age, that is in 1 82� he was ordained at 
a ceremony at-Maha Aruggoda Inda8aiiirnaya. He was 
then entrusted to Yen. Nedimale Revata of Galgoda 

· Yiharaya, Panadura for furthe� education: In 1 83 1 ,  
when he reached the prescribed age, he received his 
higher ordination at the Mat watta chapter under his 
teacher Yen. Revata referred to above. 

There were no avenues or facilities for the monks · 
to pursue higher studies at the time. Erudite monks 
were very rare. The books were in manuscript fortn 
and not freely available. Thus · chances of a monk 
proceeding to higher studies was a rare phenomenon. 
But Yen. Siddhartha was very fortunate. He was sent 
to stQdy under Galle Medhankara Nayaka Thera, of · 

. Pelmadulla Purana Vlharaya, the chief high priest of 
the Low Country and the Adams Peak, and who was 
foremost among the learned monks of the day. But his 
learning was interrupted due to the sudden death of 
Yen. Medhailkara and he had to return to his temple. 
But when Yen. lnduiuwe Sumailgala, the pupil and 
the successor of Yen. Medhankara resumed teaching, 
Yen. Siddhartha came back to Pelmadulla to continue 
his studies. 

After completing studies at Pelmadul la  Yen. 
Siddhartha, one of the few erudite monks in the 

country now. commenced teaching both monks and 
laymen at his own temple in Walana. It should be 

. noted that during this period there was no pl�ce where 
monks or laymen could pursue their rel igious studies, 
other than Vanavasa Viharaya in Bentara, where a small · 
number studied under Yen. Bentara Atthadassi. Among 
thos·e monks and laymen who studied under Ven. 
Siddhiirtha at the Walana Temple were famous monks 
l ike Yen . Uougampala Ratanapal a, B addegama 
Saranankai-a, Ven. Werahera Sobhita, Yen. Malewana 
Sobhita and Yen. Batuwantudawe Devarakkhita . 

. . 

Ven. S iddhartha's long cherished motive was to · 
establish a complete library to be used by all as books 
were very rare at the time. It was at this juncture ·that 

· he came to Ratmala�a to . spend the "Rainy Retreat" 
(vass�a) on an invitation of Don Porol is Lekam 
Appuhamy. J{e made Ratmahma his pe:rm�nent 
residence and Started his teaching service ()DCC more 
�with the assistance of Buddhist Businessmen in · 
Colombo such as Jayasooriya Arachchige Tedonis 
Perera Appuhamy artd Don Phi l ip De Silva Epa 
Appuhamy: In fact Paramadhamma Cetiya teaching · 
institution was established in a vacuum. · 

It was at Parainadhamma Cetiya that Yen,  
Hikkaduwe Sri Sumangala and Ratmalane bharnmaloka 
wh·o estab l i shed Vidyodaya and

. 
Vidyalankara 

Pirivenas, studied under Yen. Walane Siddhartha. · 
. Among the other prominent erudite monks who · · 
studied under Veil.  Siddhartha at · Paramadhamma 

. . . . . Cetiya, Ratmalana were Yen. Suriyagoda Sonuttara 
who was in charge of the Oriental Library in Kandy, 
Yen. Buddharakkhita the High Priest of the Kelaniya 
Temple,  Yen.  · S umana the H igh  Priest of the 
A�amasthana, Anuradhapiua, Yen .  Badural iye · 
Dhirananda who later became the Maha Nayaka of 
the ·Kotte nikaya, Yen. Aruggoda Silananda· who later 
became the head of the Paramadharnma Cetiya Pirivena . 

·. Since.he. was the teacher of many paptjits he was called 
the "P��itacarya�', the teacher of p��its. 

As he ·was the most prominent among the learned 
monks of the day, Yen . . Walane Siddhartha was to play 
a leading role in the Tripi (aka Sang iiycmawa held in 
Pelmadulla during this period. In fact he was to lead 
the monks of the Siamese Nikaya who participated at 
the Sangiiyanawa. But unfortunately he had to return . . 
to Colombo, after t,tle inaugural session, due to his 
failing health, ent�sting his place to his

. 
able pupil 

Yen. Hikkaduwe Sri Sumailgala. 
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It is said that Yen. S i ddhartha put up a m:�gnifi<:ent 
building at the Paramadhamma Cetiya pre;nises, which 
is extant up to date, apparently for a dhannasa7ii or a 
l ibrary, for the construction of which he had to make 
requests for funds. He was such a strjct disciplinarian, 
he purposely avoided staying even one night in i t, for 
.he collected funds not for his personal comforts. It is 
also learnt _that he was wel l  bui lt  a.'1d possessed a good 
personal ity. He did not appear fot a photograph while 
he was l iving. · His photograph was taken when he 
died, which .is preserved up to date. He did not live 
long and died in February 1 868 when he was j ust 56 

. years old. A�cotd ing to the records his death has taken 
place soon after his return from the Pel madul l a  
Sangiiyaniiwa, and there has been a rumour that he 
was poisoned at Pelmadulla. But his close pupil Yen. 
Hjkkaduwe Sri Suman gala refuted the rum our. He says 
that his teacher was ai l ing even before. going to 
Pelmadulla (Sri Suman gala Caritaya, by Yen. Yagirala 
Paiiiiiirianda Part I Colombo 1 947 p. 80). 

. Panditacarya Yen. Waliine S iddhartha Thera is 
general ly accepted as the pioneer of the pirivena 
education in modern times in Sri Lanka. It is from the 
Paraffiadhamma Cetiya premises that this. learning 
started spreading to other parts of the island. 
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SIDDHATTHIKA: S iddhatthika, is one of the six 
schools of J3uddhism.said to have originated, according 
to the Pali Mahiiva1psa (5 . 1 1 - 1 2) ,  in the post 2nd 
century period of the Buddhist era. According to the 
commentary of th,e Kaihiivattliu (p.53). They were 
one of the four schools desig�.ated /�ndbkas, which 
had a,risen later. As this designation very clearly 
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indicates these four schools must have originated in 
the Andhra region in eastern Indi�, which could boast 
of a number of very popular Buddhist centres as 
Nagarjun.ikci}c;l3. and Amaravati . While two of these 
four schools, the Pubbaseliya and the Aparaseliya are 
attested to by inscriptions dated from the 2nd century 
A. C. the names of the R�jagiriyas and the Siddhatthikas 
h ave so far not been discovered in i.n::;criptions 
recovered from the region. It is also s ignificant that 
the names of these two schools hi:lvc not �een included 
in any of the l ists of schools of Buddhism provided 
by North Indian writers. l ike Vasumitra anci Bhavya . . 
Were they two schools without much popularity 
outside Andhra?. However, it is  interesting to note 
that according to Mrs Rhys Davids1 quite a number 
of views attributed to the Andhakas are described by 
the commentator as "held at the present day" showing 
that they, including the S iddhatth ikas, were a set of 
active schools even in his own day. 

Dube2 classifies the Rajagirikas and S iddhatthikas 
among the Mahasailghika sects which emerged in the 
Andhra country,_ possibly in the 3'd or 4th century · 
A.C. P�amartha has attributed the o_rigin of the 
Mah as ailghikas i n  the  Andhra country to one 
Mahadeva who retired to the hiils having observed 
some new tendencies among the members of his 
Mahasanghika sect. Fro� these originated the Caitikas . 
with whom were coimected the Piirvasailas and · 
Avara.Sailas and also probably the Raj agirikas and 
Siddhatthikas. ! 

. . 
. There i s  n o t  m u ch i nformat ion abou·t the 

Siddhatthikas even in  Sri Lankan sources. However a 
very late Sinhala work ( 14  century A. C.) on the history 
of the Buddhist Schools in India and Sri Lanka, the 
Nikiiya sangraha3, has some information about this 
school and' a few others, which, however is rather 
difficult to be verified .  According to this work, after 
the . purification o f  the S an g h a . by Arahant 
Moggaliputta Tissa, the purged heretics, in a fury, 

· assembled at N alanda and drew up plar1s to destroy 
the discipl ine and the doctrine (dharma-vinaya) of 
the Sakyan monkes. S ince they were unable to do this 
without a knowledge of B uddhism, they wel!t back to 
Patna and , concealing their true identity as heretics, · 
got  themselves adm i t ted a s  m onks to non
Sthaviravada schools. They studied the Buddhist . 
scriptures, distorted the teachings, and repairing to · 
Kosarnbi, devised plans to distrupt .Buddhisin. Thus, · · 
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. 235 years after the Buddha, they formed themselves 
into six separate schools. These later increased into 
nine schools in all, viz Hemavata, Rajagiri, Siddhattha, 
Pi:irva Saila, Apara Sail a, Yajiriya, Yaitulya� Andhaka 
and Anya Mahasanghika. Here the author has taken 
Andhaka as a separate sect from its four sub-sects 
given as separate schools. The chronicle also adds 
some intresting information regarding the l iterary 
activities of six of these schools . l t  attributes to each 
of ·these six schools a composition which, by their 
names, seem .to indicate certain Tantrie characteristics. 
To the Siddhatthikas the composition attributed by 
the chronical is na111ed Gii�ha Vessantara. The 
chronicle also adds. a list of Tantras and Kalpas said 
to have been .produced by these schools. These works, 
considered to present counterfeits of the true teachings, 
wer� · not accepted by orthodox schools. While the 
Nikiiyasangraha has given either Sanskrit or mixed 
Sanskrit names of these works the commentaries of 
Buddhaghosa have given the PaH forins of these names, . 
e.g. Giilha \ressantara: But the commentator haS not 
named the schools to which they were attributed4• 

There are · seven v iews ,  according · to the 
Kathavatthu, held in common by the Raj agirikas and 
the Siddhatthikas viz. 

1. tha:t things cannot b� gro1,1ped together by 
means of abstract ideas (Kvu.VII.I) 

· 2. That mental states · are not conne(.:ted with 
other mental states (ibid.VII.2) 

3.  That mental properties ( cetasika) do not ·exist . 

(ibid. VII.3) . 

4. That giving is only the mental act(ibid VII.4) 
5. That what is .given here sustains (beings) 

elsewhere (ibid. VII.6) 
6. That an Arahant cannot have an untimely death 

( ibid.XVII.2) 

7. That everything happens through kainma 
(ibid.XVIII.3) 

The Siddhatthikas also held the fol lowing view 
with the Sammitiyas, viz. that merit increases with 
uti l ity 

. There are as many as seventy two views attributed 
to the Audhakas by the Kathavatthu commentator. 
S ince Siddha:tthikas are also included under this 

designation one can assume that the Sid�hatthikas 
also shared the same views with them ( s. v Andhakas, 

Ency.Bsm. Yol. l .p.602.ff; DPPN.) 

C. Witanachchi. · 
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SIGALOV ADA SUTTA is the thirty first of the 
thirty four discourses of the Digha Nikaya; the 
collection .of the long discourses of the Sutta Pi{ilka. · 
Both the commentator Buddhaghosa (DA. III, 941) 
and th� · s1,1b-comrrientator Dhammapal a 
(Dighanikiyaf{akatha Tika PTS. , I'· 1 63) call i t  

· Sigalaka Sutta. I t  is one of the many, discourses · 
del ivered by .the · Buddha to i nstruct the . lalty. 
Buddhaghosa has giyen it the appellatio_n gihi-vinaya 
or 'Layman's DisCipline', because, says he, nothing 
concerned with the training of the laity is left out of it 
(DA. 1 1 1  959). This, of course, is an overstatement as -
many elements on the S!Jbject, as for instance the 
relationship between ti-�e rulers and the ruled, or the 
phy'sician and the patient, are found discussed in other . 
places: However, without any doubt, this could be 
described as the most ,comprehensi�1e of all the 
Buddha's sermons to the laity. · 

Unlike in many other discourses attributed to the 
Buddha, the Sigaoviila appears to be a very well 
planned sermon. One could even _query whether it 
was an impromptu delivery. At the very OJJtset the 
Buddha gives in brief four topics which are detailed · 

· within the course ofthe sermon. A householder, putting 
away the four defiling acts (kammakkilesa), refraining· 
from doing evil through the four motives (catiihi 
.thmzehi), not pursuing the six channels for dissipating 
of wealth (cha bhoganarp apaya- mukhiini), covers 
the six quarters (chaddisa paticchiili). By following 
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. this course of actions he has set out for the conquest 
of both this world and the next, and will be reborn in 
a happy abode after death. These main topics are 
detailed in the discourse. However one notices a topic 
not found here has been added in the detailed 
discussion as a sort of extension to the six channels 
for dissipating wealth. While the six channels include · 
a section on evil  friends who could contribute to the 
dissipation of wealth, this new section deals with 
both evil and noble friends. Is i ta  later interpolation? 

An interesting feature of the discourse is that each 
main section after the introduction carries a sort of a 
summing up in verse. Sometimes, however, elements 
not found in the preceding prose sections have been . 
added on in the . verses. For instance, in the ve�ses 
coming after the 'covering of the six quarters' are 'four 
articles of attraction' (sangahavatthiini) by which the 
·parents should win the respect of .their children. This 
is an addition to the duties of the parents given in the 
prose set'tion. Therefore the aim of the verses may 
not be the mere addition of a summary of the prose 

. 
sections but aJso fiUing certain gaps in the discourse. 

A Brahmanical Ritual Re-interpreted: 

The young man S igala, to whom the Buddha 
del ivers the discourse is called a 'son of a householder' 
(gahapati putta). The word gahapati 'chief of a 
household' is a term used in the discourses to designate · 

· a member of the third caste-the Vessa-especially those 
in the higher stratas of society . like rich merchants 

.L (sef.thi). The commentator says that the father of Sigala 
was a very . rich man who had left a fortune to him 
(DA ibid. 941 f). The Buddha, who had set out on his 
alms rourid in Rajagaha, saw Sigala, with wet hair and 
clothes, saluting the many quarters, viz the east, the 
south, the west, the north, nadir and the zenith. Queried 

. by the Buddha as to the reason of his worship� Sigala 
tells him that he is carrying out his father's dying 
instructions to worship the six quarters. According to 
Buddhaghosa Sigala' s parents were devout Buddhists 
but were unable to persuade their son to go to the 
Buddha or any of his disciples and l isten to their 
sermons. I t  would  only put him irito gre at 
inconvenience said Sigala. so· his father devised a 
strategy. On his deathbed he instructed him to worship 
the six quarters after the morning ablutions. Perhaps; 
he thought, he would attract the attention of the 

-
Buddha or a disciple, for they come into the city for 
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alms i'n the morning (DA. ibid. 942). However the 
discourse does not g ive us any clu� on the religious 
affiliations of Sigala's family. It gives only the Buddhist 
interpretat ion of the worship of the s ix quarters 
practised by Sigala. 

Although it is never mentioned by the commentator, 
there is eviderice in Vedic li terature that the worship 
of the guardian deities of the quarters was a popular 
practice in India. The 'Atharva Veda ' 1 ,  which in fact 
was the common man's  Veda, in two of its hymns, 
called rakshnamantras (guarding runes) by Mrs. Rhys 
Davids, mentions the same six quarters. One of th�in 
says, "ye gods that are in the Eastern quarter, missiles 
by riame, of you there the arrows are fire ! Do ye be 
gracious to us, do ye bless us! To you be there homage! 
To you there hai l ! etc ."  The hymn twenty seven puts 
each quarter in charge of a deity viz. Agni, Indra, Varuna, · 
Soma, Vi�nu and BrhaspatL The invoker consignes 
one's enemies to their jaws. The idea is also found in 
the Satapatha Brahrr.ana and the Grhya·Siitras where 
sets of five, seven, and four quarters are mentiori�d. 2 
From this we can understand the purpose of the ritual. 
Guardian deities of the several quarters are invoked to 
give their blessings and for the destruction of the 
enemies. �igala's ritual is called the covering or the 
closing (paficchiidana) of the quarte.rs. One could 
surmise that the purpose was the same as in the Vedic 
rituals. When the six gates are closed the man within is 
safe and secure. 

The Buddhist re-interpretation of the ritual replaces 
the. worship of the gu.ardian deities representing the 
six qua.1:ers with the performance of duties in their 
respective capacities as i. children, ii. pupils, i i i . 
husband or parents, iv. frivrtds and associates, v. master 
or employer and vi .  religious devotee, towards i .  
parents, i i .  teachers, ii i .  wife and children iv. friends · 
arid associates, v. servants and workers vi .  priests and 
recluses respectively, who are six social groups very 
intimately connected with the personal life of any 
individual in society. These six groups, representing 
the east, the south, the west, the north, the nadir and 
the zenith respectively, have to show their compassion 
towards the person who has fulfilled one's duties by 
them, by fulfilling their obligations to him. In this 
manner i s  maintained social harmony leading to 
we!Jbeing and prosperity. It would remove any causes _ 
for social disruptions o'r upheavals, ensuring security 
of all the members of the society. What was expected 
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from the ritual worship is hei·e ensured by a sort of 
'ritual of interpersonal · duties ' .  

Following are the mutual duties as enumerated in 
the discourse: 

. From a child to parents: 

1 .  To support them who supported him before 
2. To perform duties incumbent on them 
3. To keep up the lineage and tradition of the family 
4. To mak� oneself worthy of one's inheritance 

· 5. To dedicate gifs on their behalf once they are 
dead and gone 

· From parents to a child: 

1. To restrain him from vice 
· 2. To exhort him to virtue 
3. To train him in a profession · 
4. To contract a suitable marriage for him 
5. To hand over his inheri tance in due time 

From pupils to teachers: 

1 .  To rise from their seat in respect 
2. To · wait upon thein 
3. Eagerness to learn 
4. Personal service 

· 5. To pay attention when rec�iving teachings 

From teachers to pupils :  

1 .  Being well-trained they train them well 
2 . .  To make them hold fast to that which is well 

held I 
3 .  To thoroughly instruct therri in every art · 

4. To speak well of them among his friends and 
companions 

5 . . To provide for their safety in every quarter 

From husband to wife: 

1 .  To respect her 
2. To be courteous 

. 3 .  To be faithful 
4: To hand over authority 
� - To provide her with adornments 
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From wife to husband: .!., ·. 

1 .  To perform her duties well 
2. To be hospitable to the kin of both . . 
3. To be faithful 
4. To watch over the goods he brings 
5. To be skilful and industrious in discharging.al l  

her business 

From friend to friend: 
1 .  By protecting him when he is off his guard 
2. By guarding his property on such occasions 

. 3. By becoming a refuge in danger 
· . 4. By not forsaking in his troubles 

5.  By showing consideration fM his family. 

From master to sen;ants and workers: 

I. To assign work according to their strength 
2. To supply them with food and wages 
3. To tend them in sickness 
4. To share unusual delicacies with them 
.5 .  To reliev� them from d�ty at the proper time 

From servants and workers to master 

· 1 .  To rise before him 
2. To lie down to rest after him 
3. To be content with what is given · 
4. To do their work well 
5. To carry about .their praise and good fame. 

From devotee to the religieux: 

1 ,2,3. By loving deeds, words and thought 
4. By keeping open the house to them 
5. By providing them with their temporal neeM 

From the religieux to the devotees: 

1 .  To restrain them froni evil 
2. To exhort them to good 
3. To show compassion with kind thoughts 
4. To teach them what they had not heard 
5.  To correct what they had heard . 

6, To reveal the path to heaven 

By the performance of one's duties to these six 
groups by a layman, and their reciprocation by the 
per�ormance of their own duties by . h im, the six 
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quarters representing the six groups are sa id to pe 

closed or protected. In other words by c losing the 
gates on each of the six d irect ions the layman prevents 
any form of danger to reach him.  Being protected on 
all sides he is safe and secure at the centre. 

It is quite significant here that the six social groups 

who reciprocate the performance of duties by the 
layman is said to show compassion ( anukampatij to 
him. On the other hand the act of performing his duties 
by the six groups is termed a form of worship (etiidisii 
namasseyya). These two reciprocal acts, worship and 
showing of compassion also represent the mutual 
relation between the devotee and the deities. In the . 
religious context of Sri Lanka what the worshipper of 

) a deity expects is the latter 's compassion ( anukampii 
-1 or karunii. Thus the six .groups replacing the six 

guardian deities are converted into a group of demi
gods. (s.v. Ritual; on Buddhist interpretation of the 
three sacred fires of brahamins), . 

In the Siga7oviida Sutta the c losing o f  the six 
quarters comes as the consummation of the discourse. · 
Ail what precedes coul d  therefore be taken as the 
preliminaries leading to the final 'ritua.J. ' .  Sigala, before 

- worshipping the quarters had a cleansing bath, may 
. be in a river. S t i l l  with wet hair and clothes he 
performed the ritual . It  was the US\lal custom of 
brahamins to pelform some simple ritual l ike this after · 
the morning bath. What the discourse expects a noble 
disciple to do first of all is  to abstain from the foi1r 

)defiling acts. They are the first four evil acts restrained 
·J.bY the first four precepts Of the paiica si1a. The use of 

the term kilesa, 'defilements' here is significant. The 
ritual bathing ofbrahamins; especially at sacred bathing 
fords, was meant not merely for the purification of 
the body. They expected to wash away their sins too . 
by it (S. I, 1 82 f). In the Vatthiipama Sutta (M. l ,  39) 
the Buddha says that if a person abstains frqm killing, 
theft, a.dultery and l ying, he is  clean and there is  no 
need for him to bathe in sacred bathing fords. Washing 
away physical i mpurities could be done even by 
bathing from a well .  Thus it is clear that bathing in 
Sigala's ritual is replaced by the abstention from the 
four defiling acts. It is . emphasized further by the 
admonition to ·refrain from evil acts done under the 
four motivating factors v iz partial i ty ( chanda), hate 
(dosa) fear (bhaya) and stupidity (moha). This is 
applicable to qoth domestic and social l ife of a person. 
These eight abstentions ensures and strengthen the 
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purity of an individual 's  n1pral l i fe and personal 
integri ty in  inte rpersonal relations. 

ln all ritu als , especi al ly so in Brahmanical ritilals, 
t h ere are certa i n tabus to be o b served by t h e  
performers and the offic iat ing priests: The G [hya 
Szltras quite expl icitly present these tabus i n  their 
codes of rules for various r i tuals3 .  The priests  
officiating at  a sacrifice should be neither deficient in · 
l imbs, nor possess superfluous l imbs. They shoul d  
b e  young and should not eat flesh o r  have intercourse 
with a wife until the completion of the sacrifice, says 
the A.s'Val iiyana G[hya Sutras4• The Piirskara Gihya 
SU!ra5 says that after a San1avartana ceremony the 
performer should not eat flesh for three nights, nor 
shall he drink out of a clay pot. He should avoid 
seeing women, Suqras, dead bodies, black birds and 
dogs. He should also not  speak to such persons, eat 
funeral food, or food of a Sudra, or women during her 
impurity. These examples from Grlzya Siitras could 
be supplemented by certain exampies from . the Piili 
Nikiiya texts. The instance of a brahamin performing a 
sacrifice in his house trying to keep the Buddha,_ as a 
shaveling, out of the sacrificial grounds, is an excellent 
example for this (Sn. p.2 1 ) . The Kiifadanta Sutta D. I, 
l 37f) gives the qual ities that shoul d be possessed by 
the performing king and the officiating priest · of a 
sacrifice. These examples show that the idea was quite 
well known in India at the time of the Buddha. 

In the Sigiiloviida Sutia these tabus that could be . 
seen in a B rahmanical r ituai are repl aced b y  the . 
avoidance of the six channels for dissipation of wealth 
(bhogiinan:wpaya-mukhiini). Of course, in the Buddhist 
discourse, these six ' tabus' are meant to strengthen 
the economic basis of a l�yman's l ife. Without this 
e?onomic strength he would not be able to fulfil l  his 
dmies by the six social groups nor will  he be able to 
.ensure his own well-being. These six channels are (i) · 

. addiction to intoxicating liquors, (ii) frequenting streets 
at ui1seemly -hours ( i i i )  haunting fairs (iy) being 
infatu ated by gamb l i n g  (v) associat ion  of evi l  
companions, and (vi) idleness. The discourse goes on 
to detail  the dangers and peri ls  of these six channels 
and how they lead to the weakening of one's ecorJomic 
base as well as one's status in society. In what seems 
to be a later addition, because it is not given in the gist 
of the subject matter giveri at the '-VIIU,; <vU•wv»<>v""' 

discourse enumerates four persons who 
reckoned as foes i n  the l ikeness of: 
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rapacious persons, a man of words and not deeds, the 
flatterer and fellow waster. It goes on to name four 
persons who should be reckoned as friends with a . 
sound heart (suhad§), viz the helper, one who is the 
· saine in happiness and adversity, the friend of good · 
counsel, and the friend who sympathizes. All in all 
while the evil persons disguised as friends course 
decline both materially as well as spiritually the four 
true friends act for one's progress both materially and 
spiritually. 

Taken as a whole one could see that Buddhists 
have converted a B rahmanical ritual, which places its 
trust in the compassion and assistance of guard\.an 
deities: of . the six quarters to secure safety and 

. prosperity of their worshippers, being replaced with 
a more practicai and down to earth course of action to 
achieve the same expectations of a householder. In the 
first place he has to �ecure orie's  personal ethical and 
social integrity by absta)ning from four cqmmon evil 
actions and avoiding evil acti-ons through· the four 
motivating factors. Secondiy he ha� to maintain the 
strength of his economic basis by avoiding six channels · 

, for dissipating wealth. The discourse has apparently 
taken for granted that the wealth possessed ·by such a 
person· is righteously gotten .. It does not tl)' to detail 
the manner in which such wealth is gained for such 
instructions · are given elsewhere.6 In the present 
discourse only the accomplishment of protecting one's 

· the integrity of society can be ensured. Th� importance 
of these relations can be clearly demonstrated in the 
words of Rhys Davids: "Happy would have been the 
�i l lage or the clan on the banks of the Ganges, where 
the people were full of the kindly spirit of fel low
feel ing, the noble spirit of j ustice which breathes 
through these naive and simple sayings". Mrs . Rhys 
Davids adds, "Not less happy would be the vil lage, ot 
the family on the banks of the Thames to-day of which 
this could be said", 7 stressing the importance of the 
discourse in the modem western context. 

There are two other points quite closely connected, 
that have to be stated about this discourse.  The 
Sig iilovada Sutta meant especially for home dwellers, 
does not anywhere mention the Nibbiinic ideal of 
Buddhism. In fact it states, 'he thus, avoiding these 
fourteen evil things, is a coverer of the '!,iX qu-arters; he
has practised so as to conquer .both wodds; he taste� 
success both in this world and in the next. At the 

. dissolution of the body; aft�r death, he is reborn to a 
happy destiny in heaven'.' (Dialogues, III, p. 1 74). 
Further more in the discourse . the sixth duty of the 
religieux is to reveal the path to heaven �d not the 
path to Nibb�na. Thus Nibbiina is not the envisaged 
ideal . .  

righteously gotten wealth ( arakkhasampada) and the This ideal emphasized i n  the discours.e was �:me 
us�fulness of noble friends (kalyapamittata) are common to all religions of India which bel ieved in a 
expl ic i t ly  d is c u s sed .  However the other two- · life after death. It may have been a lower ideal than 
acc01pplishments, industry (u .lfh�sampada) and a their final goal of total emancipation: However, it was 
balanced life (samajivitata) are also impiicit in the there in all such rel igions including Buddhism. The 
discussions. It is with the righteously gained wealth, discourse does not in any place m�ntion taking refuge 
gotten through the strength of one's atins, sweat of in the Buddha yet it states that it is the course of life 
the brow, through righteous means, that one is that a disciple of the Buddha (ariyasiil•aka) fol lows. 
expected to fulfi l l  one's duties by others such as Then it is quite po'ssible that Buddhists have· left it 
parents, wife and children etc. Hence here too it is · . . · open for any one, to whatever religious persuasion he · 
quite apt that the 'closing of the six quarters' comes or she may belong, to fol low at wil l .  Above we saw 

· after the discussion on the sections on factors for · Mrs. Rhys David's views about its appl icability to 
· dissipation of wealth and on evil �nd noble friends. British Christians on the banks of the Thames. Then 

The inter personal relations between the home 
�weller and the six social groups presented through 
the mutual duties is the final aim of the discourse. It is 
the most important part of the discourse . replacing 
S igal a ' s  act  o f  worsh i p .  Through the proper 
accomplishment of these relations the security and 

the discourse quite obviously presents a course of 
religio-social ethics cutting across all forms of religious . . 
bel iefs. The ideal of the victory in both worlds 
admirably suits such a universal ·ethic. 

. C. Witanachchi 

.r.L 

' , 
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�iHALA SANGHA. The Pali term Sihaia (Sanskrit 
. and modern Sinhalese (Sllphala) is the name designating. 
)the majority ethnic group occupying the island. of Sri 

-( Lanka in the Indian Ocean. The Mahavam;a,. the Pali 
. 

chronicle of the S inhalese, g ives the story of the . 
legendary origin of the S iJ!lhala people and why they 
came. to be thus designated (Mhv. 7 .44). As the country 
of the Sif!1hala people the island of Sri L<inka also 

. came to be designated Sihaladipa or Simhaladioa (DA. 
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Subsequently, however, dissensions in the Sangha 
divided them into three main sects. The Mahii� ihara, 
the Abhayagiri vihara and the Jatavana vihiira in S ri 
Lanka came to be recognized as the three sub-school s  
of the Theravada School. They had formed close J inks . 
with communities of the Sangha in foreign rands and · 
there are records of communities of Sihala monks having 
establishments in some of these countries. Sri Lankan 
Buddhist monks, fighting against numerous odds, went 
on pilgrimage to sacred places in India, especially Bodh 
Gaya. They even establ ished their monastic centres 
in some Indian cities and even in some other countries 
like Java. There has been a monastic centre servi�g as 
a residence of Sri Lankan monks at Bodh Gaya from 
very ancient times. Hsuen-tsang1 in his travels, records 
that a king of SiJ!lhala built the Maha Bodhi Sailghiirama 
for the convenience of monks from Sri Lanka visiting 
the sacred place. It was outside the northern wall of 
the Bodhi tree. At the time of his visit there were, in 
th is  Sailgharama, more than a thousand monks 
belonging to the Sthavira School but studying the great 
vehicle. There was also an inscription of dedication 

. 
set up by the king. Therefore this monastery must 
have had many Sihala monks from Sri Lanka residing . 
in it. 

· · 

1 . 1 .) from ancient times, both among the Sri Lankans 
as well as among foreigners. Buddhism was introduced 
to the i�land by a group of missionary monks led by 
Arahant Mahinda in the 3n1 century B.C. The Pali 
1ipi{aka and the Theravada commentarial tradition were According to Taranatha2 a group of Saindhava and 
also introduced by the same monks. Soon a community SiJ!lhala monks once burnt a latge number of Tantric 
of monkS and nuns, who · devoted their l ives to the treatises found at the temple of the Vajrasana i .e. the 
study of the Dhamma enshrined in the Pali scriptures Diamond Throne of the Buddha at Bodh Gay a and 
according to the Theravada cmrimentarial tradition, smashed up a large silver image of Heruka iri the temple. 

)nd the practise of the Dhamma, grew up. While the They called the�e works of Mara and tried to convince 

Jscriptlires were handed down to posterity by them in pilgrims from Bangala that Mahayana was only a 
their original Pali, a series ofcommentaries grew up in source . of l ivelihood for those who fol low the false . 

the native language designated in Pali as Sihala-bhasa . . views. They were asked to keep away from the so� 
or Dipa-bhasa by the commentators. These were also called . preachers of the True Doctrine' .  Wheri king 
however translated . into ,Pali by a group of erud�te Dharmapala of the Pal a dynasty came to know this he 
monks, the best known among whom were from India. . tried to punish the monks involved but was prevented 
The translation o(the Sihala commentaries must have by the teacher named Buddhajfianapada. Ranaweera 
enc1;mraged the study of Pali among the S inhaht monks. Gunawardhana3 also cites evidence from another work 
and facilitated the study of Pali scriptures in. foreign of Taranatha to confirm this. Here it is stated the king 
countries. Soon Pali became the lingua franca of the 

. got a large humber of SiJ!lhala monks executed for th�s 
Theravada world. Thus among foreign Buddhists Sri act. But the Saindhava monks were saved by the 
Lankan Buddhist Sangha came to be designated as the compassion of the teacJ:ler who persuaded the king to 
SihalaSarigha desist from punishing them. Gunawardhana also cites 

evidence from Chinese sources and inscriptions for 
After the establishment of Buddhism is Sri Lanka 

the Mahavihara at Anuradhapura became its first · 
monastic centre. The community of monks and nuns 
gradually expanded t hro·ughout the i s l and .  

the presence of Sif!lhala monks in Bodh Gaya. He 
surmises that the Saindhava monks referred to were 
Sammitiya monks fro m  S ind. As they were also 
Hinayanists they must have worked in collaboration . . 
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with Sirphala monks against Tantrayana and Mahayana. 
Gunawardhana4 also shows that an inscription of the 

. 1 211' century of King Laksmana Sena �tates that the 
management of cert ain grants to the chief shri ne at 
Bodh Gay a made by him was.handed over to the chief 
of the Simhal a  Sali.gha l iving there. A Tibetan monk 
named Dharmaswamin who came to Bodh Gaya 
between 1 234 and ' 1 236 saw_there about three hundred 
Sirphala monks. TI1ey were in change of the rm:lin shrine 
and only they had the right to sleep within the sacred 
premises. We also can note here that, according to the 
Sri Lankan Pali chronicle Mahava.z.nm (xxxvii .  v. 25 1 f), 
the commentator B uddhaghosa was born at Bodh 
Gaya (Bodhiinlli_1<fa). He was converted and ordained 
by a: mollk �amed Revata probably a Sri L.ankan. After 
his thorough education and training under the teacher 
he was dispatched to Sri Lanka to translare the Sihala 
commentaries i nto Pal i .  

A Parakrit inscription5, datable in the 3 'd century . 
A. C., from Nagarjuhakonda in East India, refers to the 
shrine house of the Bodhi tree at the Sihala Vihafa. It 

· shows that a group of Sihala monks was resident in 
this main! y M ahasanghika • stronghold in India. · The 
same inscription refers to a group of Theriya monks 
of Tambapanni who had gladdened the people of 
several states in India and outs ide as G andhara, 
Kasmira Clna, Avararpta; Vanga, Vanavasa, Yavana , 
D am i l a  and Tam b a p a n n i dipa.  Whether  these 
Tambapruu1i Theriya monks were Sihala monks l iving 
in the afore mentioned S ihala Vihara is not c lear. Yet 
since in the i ist of countries gladdened by them is 
included the name Tambapannidipa which may. be a 
reference to the island ofSri Lanka, it is possible that 
they were nbt S irphala ·monks from Sri Lanka. Anyhow 
the reference to a P a l i c o m m e n t ary c a l l ed 
Andhakaffhakatha by Buddhaghosa6 shows that the 
"Theravadi n  monks of Andhra Nagarj unako�J4a in 
Andhra had ventured i�to the task of composing a 
commentary everi before the time of Bilddhaghosa. 
Probably these· had clo�e relations with Sri Lankan 
Sihala monks who had a base iii that reg ion. 

An 8th century A . C. Sanskrit inscription from the 
Ratubaka p lateau in  central Java refers to the 
construction of an Abayagiri Vihara for the Simhala 
rhonks7: This shows that the Buddhists of Java. were . 
well aware of the Abaya:giri Vihara and the sect of Sri 
Lanka. Most probably there was a commun ity of 
S irphala Buddhist moriks belonging to this sect in Java. 

These i n s tances s h o w· t h at m o n k s  o f b o t h  the 
Mahavihara. and Abhayagiri Vihara had establ ished 
centers in various parts of lndia and also various other 
Buddhist countries in sou th East As ia. 

Thus the designation Sihala Sangha or S i rphala 
Sangha could have been very well known among Indian 
and other Buddhist: communities outside India from 
very early times. Yet v.:c do not have much evidence 
for its use in the isl and i tsdf. But in a work nar..1ed 
Sin;iila�7kiira8, by one Sihala teachei' n�nncd V acissara 
of the Palonnaru period, we have evidence of sorr1e 
pride of their national or eth nic identity shown by 
Slha!a monks . In h i s  woi-k th is  Buddhist monk is 
attempting to re-establ ish t.he verac ity of the v iew 
points of. Sihala monks criticized by certain Cholian ,_ 

authors of South India. He claims, in th� work, to · 
y 

have proved the correctness of the Sihal a v iew. Those 
who l�ave a good knowledge of the rules c..)f discipline 
and wish for the perpetuation of the religion, says he, 
should . accept the views of the Sihala monk_s which 
accord with the canonical and ccimmentarial yj�w. They 
should definitely reject the views of the Cholians which 
are against them (i .e.  the ca11onical and commentarial 
views) and thei·efore fal_se. Bui from the J2lh century 
onwards the term Sihala Sangha became quite popular, 
espec i a l l y  i n  S:outh East Asia ,  with the o fficial  

· establishment of the higher ordination (upasampada') 
of the S!hala tradition in Burma and i ater in Thailand 
and Cambodia. 

1:beravada Buddhism, using Pali as its scriptural 
language, has been in existence in Burma from at least >
the 5 11' century A .C.9 Some B �rmese sources clair;1 
that the commentator 13uddhaghosa was a native of 

· Lower Burma who came to Sri Lanka to translate the 
Sihala commentaries into Pai i .  After completion of his 
work �e is said to have taken copies of his work to 
Burma. However this information, not recorded in the . · 

Kalyani inscription of Pcgu which records all the 
accepted m i lestones · of the h istory of Buddhism in 
Burma, is not regarcfed as a proven fact of history by · 

many schoiMs.  We do not have much evidence for a 
close assoc i:1 tion of Burmese and Sri Lankan Sru1ghas 
prior to the l l 1h century A.C.  Vij ayabahu I of Sri 
Lanka, who had, before becoming king, sought the 
assistance o f  ·king· Anuruddha (Anawratha) in his 
struggle of l iberation from Chola rule (Mhv. 58.8- 1 0), 
is said to have got down from · Burma (Ramaiiiia) a 
group of monks to · restore the higher ordination 
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. (upasampcuja) in Sri Lanka (Mhv. 60.4-8) .  Even here 
some scholars think that these monks who c::Jme frorr: 
Burma were S!ha! a monks who had Lake}} refuge in · 
Burma during the Chola occupa t io n of the cou ntry 10 
If these monks were actu al ly Sri Lanbns then it" proves 
that the relig ious rel atious between the two countries 
had advanced considerably during the period. 

However the rel igious relations between the two 
countries reached a significant milestone in the reign 
of Parakram::tbahu I. A prominent elder from Pagan, 
the primate Uttarajiva, visited the island ( 1 1 70-7 1 )  
on pilgrimage with a group o f  pupils including a novice 
named Chapata during this period. Chapata received 
the higher ordination in S ri Lanka by a chapter 

· yonsisting of monks from both countries which was · 
..,/ an undoubted recognition that they both belonged to 

the same l ineage. After completing his pilgrimage 
. . 

Uttarajiva and party left for Butma leaving the new 
monk Chapata behind for educat ion .  Ir\. Burma · 
U.ttarajiva was honoured as the First Pil grim to Sri 
Lanka. After ·a thorough grounding in the Buddhist 
texts and the Sihala tradition Chap at a left for Burma 
as a fully trained member of the.Sihala Sangha i n  1 1 8 1 .  
I n  Burma he was received with honour as the Second 
Pilgrim to Sri Lanka. . 

But Chapata did not go to Burma alone. He thought 
· that his teacher. Uttarajiva, would have passed away 

by then and that he woul d  be out of place among the 
Burmese Sangha. He persuaded four .elders (theras) to 

�ccompany him �o that he could perform ecclesiastical · 

- -icts se_parately and form a new fraternity of the Sangha. 
·•:gnificantly of tlie four members of the Sihalc; Sangha 

that accompanied Chapata only one was an ethnic 
Sihala . The other three were foreign monks, ordained 

. · in Sri Lanka. They were SivaJi Thera from Tamalitti in 
India, Tamalinda Thera, a n ative of Cambodia and 
Ananda Thera from. Kaficipiua or Conj eevaram. The 
only native of Sri Lanka was named Rahula Thera. 
This shows that the Sihala S angha had outgrown its 
n at ional  or .ethn i c  b o u n d s  and b e c o m e  truly 
international. 

· In Burma, this chapter of Sihala monks led by 
Chapata, with the patronage of kirig Narapatisithu, 
started to perform ecclesiastical acts without joining 
the Burmese S an gha. The king got a siniii house 
col)structed by bringing together many boats on the 

wady River arid requested them to confer the higher 
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ordinat ion on those who were will ing to join them. 
J\ccord i n g  to the Kalyan i inscription th is took place 
in 1 1 8 1 .  This was the first occas ion when an officially 
recogn i ?,ed Slhala S ai1gha wc.s establ ished in Burma1 1 •  

The Sihala Sangha in Burma did- not remain united 
. . 

for long. A fter the demise of Chapata dissensions 
started to appear i n  the fratemity. Rahula Thera left 
Burm a  and went to Mal aya due to, i t  is said, of an 
affair he had with a dancing girL The other three 
theras parted company due to d isagreements on certain 
minor matters of d isci pl ine.  Thi s  divided the Sihala 
Sa1igha i n to thL ::e brancb�s- At the time of the 
establishment of Lhe S!hala S<H'igha, the ' community of 
monks in itiated by .')bin Arahan from Lower Burma 
was already in existence. It came to l1>e also called the 
Purima Gapa or the "Former Group" while the Si:hala 
Sangha establ ished l ate r was cal led the Paccha Gapa 
or the "Latter Group"12. Butthese divisions may have 
promoted competition among the monks of different 
groups which woul d  have in turn l ed to a rapid 
expansion of the Sihala Sangha. 

· 

The Sihala S :ui.gha was soon introduced to Lower 
Burma in the reign of N arapatisithu himself.. The leader 
of this in troduction was an elder named Sariputta, a 
native d Padippajeyya nearRangoon. He had received 
his ordination in Pagan from Veri. Anand a of the Sihala 
Sangha. Historical sources confirm that be had been 
decorated by the king with the t itle Dharnmavilasa. · 
At the request_ of the king he went to Ramafifia to 
purify the rel igion there and, with royal patronage, 
popularized the Sihala tradition in . the region13. The 
older fraternity was also cal led the Ariyarahanta 
Sangha, may be after Arahants S ona and Uttara who, 
according to tradition, introduced B uddhism in the 
reign of Dharmasoka, in India. The establishment of 
the Sihala Sailgha seems to have given a great impetus 

. to schol astic activ i t ies i n  Burma.  There was a 
phenomenal growth i n  the production of rel igious 
works in  Pal i . 14 

Mean while the contacts between the monks of 
Burma and Sri Lanka also started to increase. Many 
elders from Burma, wishing to.obtain the Mahiivihara 
ordination of the Sihala Sangha, started to travel to Sri 
Lanka. According tci the Kalyani inscription and the 
Siisanavamsa, two Maha theras of Martaban named 
B uddhavamsa and M ahasam i,  b�tter known as · 
Mahanaga, had proceeded to Sri Lanka and obtained 
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the Mahavihara higher ordination. After returning 
home the two parted company and establ ished two 
separate branches of the Siha:Ja Sangha in Martaban. It 
is not clear whether these two proceeded to Sri Lanka 
together. The formation of separate communities of 
the Sm1gha after coming back ·to Burma shows that 
they were ac.ting independently. If so there is no reason 

· to believe, as suggested by Hazra, that they were 
separated after coming back froni Sri Lanka and that 
on some problem of monastic discipline. In addition 
to these two Sihala Sangha fraternities there were the 
thre� established by followers of the Maba· theni.s 
Ananda, SivaJi and

. 
T�malinda of the original Sihala 

Sangha. Thus with thes� five there came to be 
altogether six sects in Lower Burma, the sixth being 
the Ariyarahant� sect, mentioned above, which was 
also known for some reason as Kamboja or the Korm 
fraternity. 15 

the new Simii. 1 5 ,666 monks including some 800 
leading theras received the higher ordination of the 
Sihala tradition at the new Sima during the 1476- 1479 
period. Gradually this valid ordination was established 
allover BUiina unifying the divided Sangha and reviving 
the sagging religion. This could be called the ultimate 
triumph of the Sihala Sangha in Burma. 16 

Sibala Sangha in Thailand 

. Theravada Buddhism has been prevalent under the 
Dvaravati rulers

. 
in the lower Menam valley from at 

least the 6lh . century A .C. Certain archaeological 
evidence show that they also had some contacts with 
Sri Lanka during this period. But as · also shoWn by 
epigraphical evidence from old Proem in Lower Bunna, 
The Theravada Buddhism in Dvaravati also seems ·to 
have been influenced by eastern_ or southern Indian 
centers rather than by Sri Lanka. When the Lower · 

The reign of the king Dhammaceti marked the final Men am Valley was annexed by the Khmers in the l l lb 
triumph of the Sihala S angha in Burma. When he century, the region also came under the influe!Jce of 
became king Dhammaceti found the religion in the .· Mahayana and Brahmanism. ·· An inscription of 
country in the most deplorable condition. The Sangha · Suryavarman I of Cambodia found at Lobpuri shows _ 
was divided into at least �ix sects and the education of that all these three religions were extant in the region. 
the monks was ;1t a low ebb. The king.could not find a However Coedes believed that even under Khmer rule 
single monk who could perform the ecclesiastical acts Buddhism remained predominant. 17 
according to proper vlnaya rules . . He even started to 
doubt the validity of the higher ordination conferred 
by thetn, arid,' therefore, conceived a great desire to 
reform and unify the Sangha. As he had. firm fait}}. in 
Sihala orthodoxy he decided to send a rel�gious mission 
to Sri Lanka to obtain the valid higher ordination held 
by the Mahavihiira monks and reestablish it in Burma 
within a Simii legaliy demarcated. 

. 

The mission to Sri Lanka comprising twenty-two 
monks and twenty-two novices in two ships were led 
by the two elders Moggallana and Mahasivali. They 
arrived in the island in Februaiy.:Marcli 1476 A.C. A 
chapter of twenty four Mahatheras led by the _Yidagama 
M<ihathera conferred the higher ordination of them in 
a Sima constructed on rafts moored iil the Kelani river. 
Titles were also conferred ori the twenty-two monks 
who received re-ordination. When these monks 
returned to Pegu a new Simii was established near 
Pegu.  The king named i t  the. Kalyani Sima to 
commemorate the Sima on the Kelani river in Sri 
Lanka. Yen. Suvannasobhana who has received his 
ordination in Sri Lanka earlier acted as the preceptor 
when the Burmese monks received re_.::-ordination at 

I . 

. According to the Pa:Ji chronicle Jinakiiamiii18 of 
. Thailand, a princess of Lav<?, (Lobpuru) in the lower· 
Menam Valley, went to Haripunj aya in the upper 
Menam valley on invitation and became its ruler. This 
was about 663 A.C. or 1 206 years after the demise of 
the Buddha. Five hundred erudite morks well versed 
in the Tipi�aka accompanied her. S he is called 
Cammadevi or Camadevi. This legendary episode is 
regarded as the official introduction of Theravida · 
Buddhism to North Thailand. 19 

The first ever-recorded instance of contact . between T�ai and Sri Lankan Buddhists was in the · . 
second half of the 13111 eentury. A king named Rocarija, 
in the Jinakalamali, of the Sukhodaya kingdom is said 
to have, along with the king of Siridhammanagara 

· (Nakon Srithammarath), requested for, and received 
from the king of Sri Lanka a miraculous image of the 

. Buddha that was in that country. This image which 
became· very popular in  Thailand and even in 
neighboring countries, was known as Phra Sihim or 
the Sihala-Pa�ima. It became the bone of contention 

· among various rulers of the country at the period. 
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There is no unanimity among scholars regard ing the 
identity of Rocaraja. Some think he was Sri Indraditya, 
the founder of Sukhodaya and others take hirri to be 
Ram Khamheng, the greatest ruler of Sukhodaya.20 

However; the first ever-recorded instance of a Thai 
monk receiving ordination, or rather re-ordination, 
according to the Sihala tradition, is found mentioned 
in a number of chronicles like the Jinakalamali and 
the Miilasasana According to the former work2 1 ,  a 
Thai monk named Surilana from Sukhodaya, who had 
his education at Ayojjapura (Ayodhya or Ayuthia) 
heard of a Sihala monk named Udumbara Mahasami 
l iving, in Riimaiifiadesa, i.e. Lower Burma; He went to 
him· with a friend and received re-ordination from him. 
Jt the time the two of them were with the Mahasami, 

._,>the king of Sukhodaya Dhammaraja, identified as 
Lodaiya or Lothai ( 1 3 1 7  - 134 7 A. C.), requested him . . . . 
to send a monk who could perform all ecclesiastical 
acts of the Sangha. 1he Mahiisami complied by sending 
Ven. Sumana to Sukhodaya. The Miil.asasana22 helps 
us with more details. The friend of. Sum.�ma who 
accompanied him· is named Anomadassi and both of 
them were pupils ofthe Sanghariija of Sukhodaya and 
had mastered the Ti.pi_taka at Ayuthia. The Sri Lankan 
thera is named . Udumbarapuppha Mahasami. After 
re-ordination the two monks stayed wi th their 
preceptor for five years before they were sent backto 
Sukhodaya with instructions to comeback in five years. 
They went back to Martaban in 1 341 or 1342 with 

. eight other monks wlio also received re-ordination. 
·")h� tw� senior

; 
monks received release . from the 

-jl?hgatiOn to hve dependent on the preceptor 
- (nisq.mutti) and .the title Mahath�ra. · Having stayed 
. there for three more moriths they left for Sukhodaya. 
There, Stiman a  took u p  residence i n  the 
Ambarukkh�riima monastery at Sukhodaya and 
Anomadass i  took up abode at the Rattavana 
Mahlivihiira at Sajjaniilaya. 'DJese two Mahiithera<; and 
the eight juniors popularized the Sihala tradition at 
Sukhodaya and various other cities throughout the 
country. 

Hazra23 calls this work of Sumana the introduction 
of the Sihala Sangha to Thailand. However one cannot 
be sure whether. this could be cal l ed a propef 
establishment of the Sihala Sangha in that country 
unless Sumana performed the ecclesiastical _ act of 
higher ordination (upasampadi sanghakamma) with . . ' ��� ?-��r n1ollks also had received re-ordination from 

�fi1�::c.:· .. - - .. 
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Udumb ara Mahasam i .  But  we do not  get any 
information e ither from the Jinakalamali or the 
Mulasasana  to prove this .  However we know that 
Sumana introduced the Sihala  tradi tion to North · 
Thailand in 1 369 A . C. He was invited to the North by 
king Kilana ofNabbisipura (Xi eng Mai or Chieng Mai) 
on the instructions of one Ven, Ananda. He was also a 
Thai monk re-ordained by Udumbara Mahasami and 
sent to North Thailand by Udumbara Mahasami at 
the request of the king who also wished for a monk 
who could perform all ecclesiastical acts. However, 
for some reason, he adv ised the . king to seek the 
assistance of Yen. Sumana for this purpose. Perhaps . 
he was not very sure of his capability or suitabil ity 
for the task.24 

Who was Udumbara Mahasami?, 

Various scholars have expressed different opinions 
about the identity of Udumbara Mahasami who was 
greatly instrumental in the introduction of the Sihala 
tradition to Thailand by sending there monks ordained 
by him. As Hazra25 has quite rightly ventured to 
suggest, the name Udurilbara was probably not the 
personal name of the prelate. Udumbaragiri , or 
Dimbulagala in S inhala, is even today a wel l known 
forest hermitage in Sri Lanka. During the Polonnaru 
period the chief prelate of this monastery, Maha 
Kasyapa by name, played the leading role in the · 
purification and the unification of the Sri Lankan . 
Buddhist order of monks undertaken by the great king 
Parakramab�u I (ivfhv. 78. 6, 16etc.). Since this period 
m"onks of the l ineage o

.
f Maha  Kasyapa played 

important roles in the history ofBudd,hism in Sri 
Lanka as representatives of the fraternity of forest 
dwelling monks. Their fame had spread to S: East 
.Asian countries and leaders of these countries; both 
monks and kings often sought the assistance of these 
Sri Lankan monks to upgnide the conditions of 

. Buddhism in their countries. 

. At the request ofParak.ramabahu I, Maha Ka5yapa 
. drew up a special code of conduct (katikiivata) forthe 

Sangha.26 Later, in the reign of Vathimi Vijayabahu or 
. Vijayabahu III a fresh Katikiivata was drawn up by 
the Elders of the Vil lage dwell ing and forest dwelling 
fraternities led by Sailgharakshita Mahasami and 

. · Medhailkara Mahasthavira of ·the Vil lage-dwel ling 
fraternity and the Mahasthavira Medhailkara of 
Udumbaragiri, head of the forest-dwelling monks. A 

' · 

·• 
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t h i rd code was  pro m u l g ated i n  the reign of 
Parakramabahu I I  ( 1 236- 127 1  A.C.)  by the monks of 
the two fraternit ies Jed by the Arai_lyaka Medhankara 
Mahasami, the pupil of the great thera Yanaratana 
Buddhavamsa. This  Medhankara M ahasam i was 
probably th� same as th� Mahasthavira Medhankara 
of the forest-dwelling fraternity mentioned earlier, but 
now raised to the positiOI) of Mahasami at the demise 

· of the Sangharakshita MahasamiY This code was 
promulgated in 1 266 A.C. in the thirtieth regnal year 
of Parakramc.bahu I I .  28 

Scholars l ike Prof. S .  Paranavitana have identified 
Udumbara Mahasami, who re-brdained Yen. Sumana· 
frotn S u kh o d aya,  w i th the author of the 
LokappadijJakasara.29 According to the colophon of 
this work it  was written by the Sailgharaj a known ·as 
the Mahathera Medhailkara, belonging to the l inea.ge 

. of the forest-dwel l ing Mahatheras of Sihaladipa. 
During this period he was dwell ing in the golden 
mo.n::; ··:cry, built by the mother of the king of the city 
of Siriratana Uttama (Muttima? Martaban?), the ' lord 
of white elephants' (Setibinda). However at the very 

. end of the colophon the author cal ls . h imself the 
S ailgh araj a, the t e acher of king D ayaraj a  
(Mahasaiigharajenadaya-rajassa guruna racita!p). 30 · 
This Dayaraj a  must undoubtedly be king Lideyya or 

· Luthai ofSukhodaya who came to the throne in 1347 
A.C. 

used to confer titles l ike S ami or Mahasami on prelates 
from foreign countfies. ·But as pointed out by Hazra32 
the title Mahasiimi was quite wel l known in Sri Lanka 
and historical records speak of mariy Sinhala prelates 
who held that title.  Another scholar, may be basing on 
Thai sources, has shown that Udumbarapuppha 
Mahasami (it was another form of the name Udumbara 
Mahasami) referred to in the Miilasasana w as a 
Sinhalese monk named Anumati, the disciple of the 
Mahathera Kasyapa, the S angharaja of the Udumbara 
Arafifia fraternity of Cey Jon. This elder Anumati came 
to Martaban in 1 3 3 1 A.C. with twelve monks who 
went to Ceylon to receive ordination and t() study . 
rei igious texts at Udumbaragiri Yihara. He establ ished 
the Araiifiavasi Sihala bhikkhu Sangha in Martaban, 
and gave · his fl!l l  support for the development of 
Theravada Buddhism there. The king and the people . 
fully appreciated his work and the king conferred on 
him the title ·uctumbarapuppha Mahasami.33 

Mahiikasyapa Mahathera of Udumbaragiri l ived 
. in the reign of Parakramabahu I ( 1 153� 1 186 A.C). 
. According to the above statement Anumati arrived in 
Martaban in l33.1 ,  nearly orie and half centuries after 
the death of that king. One cannot accept the.statement · 
that he was a direct disciple of M ahaka§yapa. But he 
could have been a m.ember of the same l ineage. 
Moreover Mahaka5yapa Mahathera was never known 
as a Sangharaj a  iq Sri Lanka� But-it could be ·a Thai · 

· · rendering of a SThala name. In that case it should pe .rn·· 
Two inscriptions31 of this king, also known as Sri · . alternative name ofMedhankara which definitely was 

Suriyayaf!Isa Rama Mahadhammarajadhiraja, one· in . a ·well-known name used by SThala monks. Khmer a'ld the othe{ in Thai, ·refer to the invitation 
sent by him to Mahasami Sailgharaja of Sri Lanka, his 
arr ival  in S uk h o d ay a  and i n stal l at i o n  at the 
Ambavanaramaya and the ordination of the king. 
However owing to protests made by the people ·the 

. . . 

king decided to resul1le kingship on the advice of the 
prelate. But unfortunately the inscriptions · do not 
mention the personal nam'e of the prelate. Probably it 
was the custom in Thailand not to mention the personal 
names of prelates as also of kings. Yet scholars have 
identified him with the SailgharajaMedhankara, the 
author of the Lokappadipakasara and Udumbara 
Mahasami who came to Thailand from Martaban. 

. Some scholars have suggested that Udumbara 
Mahasami was1 a native of Burma who had received 
re-ordination iii S ri Lanka and retumed to his native 
country. They have shown that the kings of Sri Lanka 

But then who was this Medhailkara, author of the 
L okappadipas ara i d en t ifie d  with  Udu mb ara 
Mahasami? Was he the Medhal'lkara Mahasami, pupil . 
of Yanarat�a Buddhavaf!Isa, who played .the main 
role in drafting the code of r:ules of conduct known as 
the Damb ad e n i  Katikavata  i n  the  reign o f  
Parakramabahu I I  ( 1 236- 1270 A.C.)? Probably this 
Mahasami was the cliie.f(Mahasthavira) of the f�rest-· 
dwel l ing fraternity in the preceding reign, i .e. 1232-
1 236. So, according to the regulations of  the above 
code, he should have been more than forty years of  
age at  the time. Later, between 1 236- 1270 he was 
raised to the position of Mahasami and Was holding 
that pos.t in 1266 when the Dambadeni Katikavata 
was promulgated. He must have been at I�ast sev.enty 
years of age at the time. 
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Medhankara, the author of Lokappadipakas ara 

went to Sukhodaya in 1 347. If he was the same as the 
Mahasami Madhankara of the Dambadeni Katikavata 
he should have been at least one hundred and fifty 
years at the t ime, a hum anly impossible th ing.  
Therefore it is certain that Udurnbara Mahasami, if he 
was the author of the Lokappadipakas fir a, was not 
the Mahasami Medhankara o f  the Dambadeni 
Katikavata. Moreover the author of this work calls 
himself Mahathera and not Mahasami. Had he been a 
Mahasami from Sri Lanka be would not have been so 
modest as to call himself by a lesser title. Therefore it 
is quite probable that the author of this work was a 
much younger Madhankara belonging to the forest 

)
dwelling fraternity of Sri L�a. 

Close relations between Sri Lanka and Thailand 
continued after the establishment of the k ingdom of 
Ayuthia in the middle of the 14'h century A. C. Kings 
of Ayuthia patronized the Buddhism of the Sihala 
tradition. For instance Boromaraja built a monastery 
mimed Lankarama at Ayuthia for Thai monks. One 
Dharriinaki t t i  . thera,  · the au thor  of the 
Saddhammasa.rigahd, stayed in the monastery. He 
had gone to Sri Lan..lca, obtained the higher ordination 
and studied under Dhammakitt i Mahasami  of 
Ga9Jladeni before retuning to Thailand. 

It was in the reign of Parakramabahu VI of Kotte 
that a group of thirty n ine monks from Chieng Mai, 

· �anibodia and Ramafifia received ·higher ordination 
)om a chapter led by the S angharaja  Vanaratana at 
!.Kelaniya in Sri Lanka. The ceremony was conducted . 
in 1423 in a Sima on rafts joined together at the 
Yapapanhana on the Kelani River. The group consisted 
of twenty�fiv� monks from Chieng Mai, eight from 
Cambodia and six Mon monks from Ramafifia. After 
the ordination the monks went on pi lgrimage to 
worship the Tooth relic, the Sacred Foot Print of the 
Buddha and the other fifteen holy shrines in Sri Lanka. 
When they returned home they took with them two 
senior elders named Mahavikkamabahu and 
Mahauttamapafifia, probably to act as preceptors, and 
also some relics of the Buddha. They were received 
with great honour by the king of Ayuthia and the 
higher ordination was first conferred by them on·two 
Mahatheras named Sudhammakovida and Silavisuddhi. 
From there they toured the whole of Thailand 
conferring higher ordination on Thai monks at various 
:rnporta_nt centers such as Sajjanalaya, Sukhodaya, 
. 9--CM 6938 
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Haripufij aya and Nabbisipura (Chi eng Mai). This can 
be regarded as the final establ ishment of the Sihala 
Sangha in  Thailand.34 

Sihala Sangha in Cambodia and Laos. 

Cambodia and Laos were the other two south East 
Asian countries which must have come under the 
influence of the Sihala monastic tradi.tion. But their 
relations with Sri Lanka are not so clear as in the case 
of Burma and Thailand. Cambodia was a Hinhu and 
Mahayana country pr ior  to i t s  conversion to 
Theravada. The reign of Jayavarman VII  ( 1 1 8 1 - 1 2 1 8  · 
A.C.)  marks a s ignificant era in  the h istory of 
Buddhism, in that country. The king .and his family 
were followers of Mahayana. Many inscriptions left 
by him in Cambodia and in neighboring regions annexed 
by him and his predecessors, to the Khmer empire 
witness to the great importance the king has given to 
Mahayana and also his services to his people probably 
under the influence of Mahayana principles.35 

References to relations between Sri Lanka and 
Cambodia surface in the J 21h century in the reign of 

· Parakramabahu I ( 1 1 53� 1 1 86 A. C). The Culavamsa · 

(LXXVI vv. 1 9ff) gives an account of a dispute that 
had arisen between the kings of Sri Lanka and Burma 
when the latter had seized certain goods and a royal 
princess sent to Cambodia from Sr i  Lanka. It i s  
surmised that the Sihala princess se1.1t to  Cambodia 
was intended to be a bride to Jayavarman VII who 
was the crown prince at the time. 36 The story of 
Chapata the Burmese monk who introduced the Sihala 
monastic institutions to Burma in the same period 
also shows certain connections between the Buddhists 
of Sri Lanka and Cambodia. One of the Elders taken 
by Chapata with h im to· Burma was a native of 
Cambodia. This Elder named Tamalinda is called a 
royal prince by the Kalyani inscription of Pegti. He 
was, according to Coedes a son of Jayavarman VII.37 
If so it is good evidence to acknowledge among 
Cambodians about Theravada Buddhism in Sri Lanka. 

Inscriptions of king Nissankamalla of Sri Lanka 
also show that the king maintained friendly rela�ions , . .  ,_ 
with this country. A reference to a class of bird 
called Kambodi and the naming of one of the 
the then Sri Lankan capital Polonnaru as 
�asaia or the Cambodian gate are s . · 

opinion expressed by Prof. S . 
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Katnbodi bird-catchers were Khmer or Cambodian 
people from that coun�ry and Bel l 's view that they . 
were Cambodian mercenary soldiers employed by the 
king of Sri Lanka are open to inquiry. Nissankamal la  
is said to have given them gold, cloths and other 
provisions and requested them to refrain from their · 
occupation of caching birds. It is also surmised that . 
the naming ·of a· gate Polannaru as Kamboj a-vasala 
was due to the existence of a Khmer settlement close 
by.JB 

We have evidence for the existence of what appears 
to be Theravada Buddhism in Cambodia at least from 
the end of the I 3 'h century A. C. Chou Ta Kuan, a 
member of a Chinese Mongol mission to Cambodia in 
the reign of Indravarman III ( 1295 A. C.), has left an . 
important description . of the country. He refers to 
three separate religious sects existing in the county at 
the time . . viz Pan-ki, Pa-sseu-wai �d The'ou-kou or 
Chu-ku. The descriptions of the religieux called Chu
ku given by Chou Ta-kuan shows that they were 

. probably Theravada monks. They shave their heads, 
wear yellow skirts for the lower part of the body a..1.d 
cover onlyr.the left shoulder with a yellow robe. They 
go about bear-footed. In their temples they have only 
one image, which looks l ike Sakyarnuni Buddha, made 
of clay. It is coloured red and decorated with vermill ic>Ii 
and blue. All bonzes eat fish and meat but do riot drink 
wine. They offer the same to the Buddha. There is no 

. kitchen in the temple. They eat one meal a day prepared . 
in the home of a host. They read palm leaf books . .The 
prince consult them in grave affaires� "Many scholars 
have concluded that the description is of Hinayana · 
rnonks. Charles Eliot says the term chu-ku is Siamese 
(Thai).39 This is the period when the Sukhodaya 
kingdom of Thailand was coming under the influence 
of the Theravada tradition with the efforts of kings · 
like Rain Khamheng� With the efforts of Thai kings to 
ex;tend their dominions at the expense of the Khmer 
territories it- is 1.latural that the influence of Thai 
Theravada Buddhism would have seeped gradually· 
into Cambodia. · 

According to an inscription of Sri Srindravarman 
or Indravarman III, dated in 1 308 A.C., set up after 
his abdication in favou� of the yuva�aja who was his 
rela�t_ive, he ascended the throne of Yasodharapura in 
1 296 A.C. , and donate9 a v i i i age named 
Sirindaratanagama to a Mahathara named Sirindamoli. 
Hazra thinks· that since the title Mahathera was quite 

popular in Sri Lanka, this Mahathera probably had 
some connection with Sihala Buddhism. L.P. Briggs . 
was of the opinion that the introduction of Theravada 
to Cambodia took place under Mon influence rather 
than under Thai infl uence.'10 The inscription of 
Jndravarman Ill referred to above is written partly in 
Pal i a nd partly in Khmer . Perhaps this is the first PiHi 
inscription found in Cambodia and it indicates the 
prevalence of Tharavada in that county . . Another 
Sanskrit inscription of lndraj ayavarman ( 1308-1327 
A.C.) also contain several Pali words. 

There is also a legend related to the accession of 
probably Indravarman III. According to this legend a 
certain king of Cambodia, who was fond of eating a 
certain type of a rare sweet cucumber, had put tn 

'< charge of one T -Chay a patch of cucumber. He had 
orders not to allow any outsiders . into the patch.  The 
guardian was given a spear by the king to catry out his 
duty. Unfortunately due to his intense desire for the 
fruit the king had to sacrifice his l ife throtJgh his own 
guardsman. He speared the king to death when he 
stole into the cucumber patch to eat the fruit he desired 
so much. T.:.Chay was selected by the royal co:uncil to 
succeed him and did so after marrying the late king' s 
daughter. These two kings have been identified with 
Jayav·arman VIII and his successor and son-in-law 

. Indravarman III. It is believed that Ja,yavMillan VIII's 
· anti-Buddhist policies led to a palace revolution which . 
caused a revolutionary change in the -dynastic history 
of the country by bringing to the_ throne the first 
Hinayana Buddhist king of the country: Probably this 
was the beginning of the Theravada Buddhist l;listory · /,\... 
of Cambodia. 

The Ji.nakalamili records that when a group of 
Buddhist monks from N abbisipura in upper Thailand 
went to Sri Lanka to receive the higher ordination 
from the Sihala Sangha, eight Cambodian monks led 
by Mahaiial)asiddhi joined them. Along with Thai 
monks they also received the l;ligher on'lination in Sri 
Lanka. But the chronicle does not say anything about 
their activities after returning from Sri Lanka. But it is 
quite possible they introduced. the Slhala tradition to 
Cambodia.41 This event took, place, in · 1423 A.C., a 
period of political turmoil in the COl1ntry, since it was 
at war at the time with both Thailand and Charnpa. A 
fifteenth century inscription from Eastern Cambodia 
refers to a monk named Lanka . . . .  Sriyasa who is said 
to have done a lot of Work to ·popularize Buddhism , 
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and that he taught the Dhamma to royal princes. The 
king conferred the tit le Swami Silav iriyaddhika 
Bodhisambhara . . . . Sanghaparicara Mahapurusha on 
him. Whether this monk was a Sri Lankan is not known. 
He could be a native of Sri· Lanka or a Cambodian 
monk who had returned from Sri Lanka and was hence 
known as Lanka . . . . Sriyasa etc. 42 Anyhow reference 
to monks with the titl� Lanka definitely shows close 
relations of Cambodian Theravada with Sihal a 
Buddhism. 

Sihala Tradition in Laos 

According to the Miilasiisana eight Buddhist 
· ) monks accompanied the e lders  S u man a and 

Anoinadassi when they went to
_ 
Udumbarapuppha 

Mahasami in Martaban for the second time. All these 
eight monkS received re-ordination from the Mahasiimi 
before returning to Sukhodaya three months later. This 
event took place in 1341  or 1 342 A.C. In Sukhodaya 
these eight monks, now belonging to the Sihala Sangha, 
started to propagate their tradition at various centers 
in Thaiiand and other nighbouring countries. One of 
them, the Elder Suvat_u:mgiri, is said to have established 

- the religion in Luang Pra Bang and received the title · 
Mahasami from the people. Probably this was one of 
the first contacts with the Sihala tradition the region 
of Laos had. 43 Whether arty monk of the group from 
Nabbisipura and · Cambodia who received higher 

) ordination in 1423 in Sri Lanka tried to propagate the 
- Sihala. tradition in this region is not clear. 
� 

There is evidence that Cambodia, in the reign of . 
Jaya:varm:an Paramesvara (1327- 1 353 AC.) played 
an important role in the propagation of Buddhism in 
Laos. Paul ·Le Bonlanger states that this Cambodian 
king. helped a young prince named Fa� N gum from Lang 

- Chang in Laos, who · had sought refuge in  the 
. 

Cambodian Cou1,t with his father Phi-Fa, to establish 
an inde�ndent kingdom ofLan Chang with its capital 
at Moung Chava (now Luang Prabang) in 1 353 A. C. 
Luang Prabang and Vien Chang were under the 
Sukhodayan hegemony up to the _ middle of the 14th 
century when Sukhodaya had started to decline. As a 

· result Fa-N gum was able to rule an independent 
kingdom in Laos during this period. 

. . According to Laotian chronicles Fa-Ngum was 
brought up by Maha Pasaman Chao (P'ra Samaria?) a 
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Cambodian monk. According to Finot, Maha Pasaman 
was probably an alternative name for Maha P ' ra 
Samana. If .as argued by Hazra, this Maha Pasamana 
was identical with P' ra Sumana o·r Samana of  
Sukhodaya, who brought the Sihala tradition from 
Udumbara Mahasami in Martaban, then the Sihala 
tradition must have been established in Cambodia 
during his time and through him in Laos too. 44 Earl ier . 
we saw that one of his juniors, Suv�l!agiri propagated 
the Sihala tradition in Luang Prabang. 

The establ ishment of the kingdom of Latl Chmg in 
Laos, which included both Luang Prabang and Vien 
Chang, by Fa-Ngum opens a new chapter in the 
Buddhist history of Laos. L. P. Briggs. thinks that 
owing to the efforts to Fa-N gum's queen, who was 
the daugl!ter of J aya varman Para.rriesvara of Cambodia, 
Hinayana Buddhism was popularized in Laos. The . 
Wat keo inscription of 1 602 states that Buddhism 
was not so well-known in Lan Chang at tge time and 
a religious mission was requested for from Cambodia 
A Buddhist mission consisting of four Maha theras _ 

came to Laos. They were led by Maha Pasarnan, the 
old teacher of Fa-N gum. The other Elders werl:! P'ra 
Mahadeva Lanka Cao (C.hao), the elder brother, P'ra · 
Mahadeva Lanka the younger brother, md Maha 
Nandipafifia Cao. It states that they all came from 
Lanka to Cambodia. If they were actually Sri Lankan 
monks, they must have p l ayed a b ig role i n  · 
popularising Sihala Buddhism in CambOdia md Laos 45 
Although the inscription is dated in 1 602 the event 
referred to should have taken pla<:;e in the �iddle of 
the 14'h century A.C. 

C. Witanachchi 
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SiHALATIJIAKATHA : 

· Preliminaries: The term Sihala!fhakathii (q.v. 
Mahiit!hakathi) refers to the commentaries written 

· on th� Pali canon; in the Sihala language �hich fortned 
the basis of Budhaghosa's Pali commentaries. The 
tradition attributes . its authorship to Arahat Maha 

· Mahiiida, who introduced Buddhism to the island of · 

Lanka. Buddhaghosa's c'omrrientaries themselves 
describe the origin of the Sihalaf.!hakath.ithus: : 

Atihappdkiisanatthaip af.!hakathii iidito vasisatehi 
paifcahi yii sang itii anusangitii ca pacchiipi 
Sihaladipa!!J · pana iibhatii atha wlsinii mahii 

mahindena fhapita sihalabhiisiiya dipaviisinaip 
atthiiya · 

(Sumaiigalaviliisini p. 1) 
. "The commentaries were rehearsed by five hundred 

arahats and further rehearsed · later for the elucidating 
the meaning (of the scriptures). They (commentaries) 
were brought here by the arahant Mahinda and kept 
in th.e Sihala language for the sake of the inJ1abitants of 
the island". 

This takes the origin of the Sihala commentaries to 
the first Buddhist Council held at Rajaga.b<i, three . 
months after · the parinibbiina of the Buddh� where · 
five hundred qrahants participated .. Accordinglyit was 
the same commentaries that were brought to Sihaladipa 
by arahant Mahinda. 

In the meantime Dampiyti:lfUvag fi.tapadaya a Sihala 
glossary to the Pali Dhammapada commentary (circa 
9 'h century A.C.)  s tat�s that the commentaries 
maintained in the Magadhi language th.at belong to the 
period of the Buddha were translated into �ihala 
language by the teachers of the "Hela Dipa" (Island 
of Sihalas). 
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Magadha basin vetamin ii Budukcli a,tuvii Hela diva 
ajuro helabasin tubiiha. 

(Dampiyiia(uviigajapadaya, Ed. M. Yimalakitti and 
M. Somirida, Colombo, 1 960 p. 5, Sinhala Script). 

The above statement refers to the accepted 
· trad i t ion that the further e l uc id at ion or the 
commentation of what the Buddha taught in  brief, 
commenced when the Master was sti l l l iving, for 
which ample evidence is fourid within the Suttapi_taka 
itself. 

Arahat Maha Mahinda's establishment of the - -
commentarial tradition in the island: As stated in 

. .  ·) _ the Dampiyiia{uviigiifapadaya, the tradition says that 
Arahat Maha Mahinda himself translated Pali 
commentaries to Sihala language or the language of the 
inhabitants of the island. However, it is more real istic 
to presume that Arahat Mahinda himself taught the 
local monks the art of writing commentaries for the 
Pali scriptures in their own language Sihala. They · 
mastered the art of composing commentaries for the 

· Pali canon in Sinhala within a short period. When 
Buddhaghosa came to the island -in the 51h century 
A.C. having undertaken the task of translating the 
Sihala commentaries to Pal i he found a ful ly developed · 
commentarial l iterature in Sihala language under the 

. . . 

the island. The danger of the �xtinction of the genuine 
exegetical tradition which �as foreseen by Arahat 
Mahi nda has al ready taken p lace by the time of 
Buddhaghosa (5 'h century A .C . ) .The exegetical 
tradition has already vanished from Jambudipa. Ven. 
Revata, Buddhaghosa's teacher addressing his pupil 
says: 

"p!ilirnatta�n idhiin iw.rp natthi af.!hakathii idha " 
(Mhv. xxxvii 1 27) 

"The texts on ly  have been prese rved . hei"e 
(Jambudipa). No C()mmeritaries are available here." 

After br iefing h im  thus Revata d i rected 
Buddhaghosa to proceed to the land of the "Sihala" 
and translate them into "Magadhi" (rrzagadhiinam 
nfruttiyii,parivattehi loc. cit.) and it would be for -the 
well being of the whole world (sa hoti sabbaloka 
hitawaha loc.cit.). Eight centuries before Buddhaghosa 
the Arahat Mahinda brought the ex�getical tradition 
from Jambudipa to Lanka and transplanted it here 
before it was lost in its place of birth. The timely 
action taken by the wise thera saved the authentic _ 
exegetical tradition from getting lost for ever. This 
explains why arahat Mahinda transplan ted the · · . 
commentarial .tradition immediately after establishing 

custody of the Mahavihara monks. At the same time - the siisana in the island of Lanka; 
the island of LanJca became famous as the place where 
the authentic commentaries to the Theravada canon 
are preserved irt pristine purity. This fame spread 

) beyond the shores of Lanka. 

Significa_nce of Araha t Mahinda 's 
establishment of the commentarial tradition in 

· the island of Lanka: At this juncture, it is necessary 
to examine the significance of Arahat Mahinda's 
estabiishment of the commentarial tradition, no sooner 
he introduced the siisana to the island. It appears that 
the far-seeing thera was aware of the threats the siisana 
will have to face before long. The wrong interpretation 
of the teachings of the master has already led to the 
disintegration of the sangha into various sects. In that 
context the preservation of the authentic interpretation 
of the Buddha's teachings was the need of the hour. 
Arahat Mahinda knew that it is threatened with 
extinction. Ther:efore he took necessary steps to 
establ i sh the authentic commentarial tradit ion 

r:-
imm�diately, after the establishment of the siisana in 

Sihalatthaka
.
thas that Buddhaghosa came 

across:The commentariai l iterature thus commenced 
by the arahat Mahinda flourished in the next 700 years 
in the island. When Buddhaghosa arrived in the island, _· · 

· in the Srh century A. C. Sihala commentarial l iterature 
had already reached its zenith-of development. There 
were commentaries l ike MOhii_lfhakathiiwhich covered 
the entire Tipi_taka. At the same time there · were 
commentaries for individual pi_takas such as Vinaya, 
Abhidhamma etc. There is also evidence to the existence . 
of separate commentaries for books within particular 
pi_takas. Adikaram E.W. (Early History of Buddhism 
in Ceylon, 1 946 Colombo, p . lO) has successfully 
identi fied a l ist of thirteen commentaries which 
Buddhaghosa has referred to in his commentaries. The 
thirteen commentaries under reference are: 

lvfahii-a f.thakatha or MUla- a!fhakatha 
Mahiipaccariyci_- a{.thakathii · 
Kurundi- a!fhakatha 
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Andhaka phakatha 
Sankhepa- a£thakatha 
Vinaya£dzakatha 
Suttanta(.dzakatha 
Agama£dzakatha 
Digha-a((hakatha . 
Majjhima£dzakatha 
Samyutta-a£dzakatha 
Ang uttara-a phakat.ha 
A.bhidhamma- a£thakathii. 

Among the Sihala£thakathas· the Maha£thakathii 
was the most -important commentary. It is referred_ to 
in the Sutta, Vinaya and Abhidhamma commentaries 
of Buddhaghosa. Therefore it is considered as the 
general commentary which covered the whole Tipi{aka. 
Buddhaghosa in his colophons to the commentaries 
of the first four nikiiyas says that. he composed them 
having taken the essence of the Mahaf(hakatha (sa hi 

. Mahii£dzakathiiya s aramM.iiya ni_tfhit a(MA . V. 1 1  0). In . 
his vinaya commentaries, be says "He would make 
Mahaf.thakathathe body cif the (_Vinaya) tommentary 

· he is going to compose." 

Samvap.paniidiini scimarabhcinto 
Tass a Mahaf.thakatha sariraip katva 

(VinA. I. p . 2) 

Buddhaghosa usually but not always preferred the 
Mahif,tfhakathato Kurundi a{.dzakathaor M.ah;ipaccari 
a{.dzakatha ( VinA. ii.346) . �e had a great respect for 
Mahii({hakath a. He d id  no t  want to refute an 
explanat ion c ategor ical ly expressed i n  the 
Mahaf.thakatha(VinA. III, p. 706). 

The colophon under reference in respect of the 
. Sumangala Viliisini, the Dighanikiiya commentary of 
the PTS. edition is not found. But is found in the 
Hewavitharana edition. 

It was more complete iri its CQntents than the other 
commentaries. Expositions of words unexplained in 
the other commentaries were often found here (VinA. 
II 349). Though· Buddhaghosa had a great respect and 
trust for the Maha{.thakathii, he did not hesitate to . 
point out any error caused due to a slip of the pen 
(VinA. II. p. 3 1 1 ). · 

Among the Smala{.thakathas was a commentary · 
named Mah;ipaccari. According to tradition it was 

written on a raft (paccari), hence it has been named 
Mah;ipaccari a{.dzakathii. As Mah;ipaccari a{.thakatha 
is referred to In  the Samantapasadikii Vinaya 
Commentary only, i t  i s  thought that i t  w as a 
commentary composed only for the Vin(].ya pi_taka 
and not for the whole Tipi_taka as Mahii,qhakathii. 
There are few instances where Buddhaghosa has . 
preferred the explanation given in the Mah;ipaccari to 
the explanations given in other commentaries (VinA. 
II. p. 3 1 9) .Another Sihala!(hakatha was the Kurundi 
af.ti:zakathawhich is thought to have been written in a 
monastery called Kurundavelu Vihiira. Buddhaghosa 
has referred to Kurlfndi a{(hakatha o nly i ·n the 
Samantapiisiidikii the commentary he wrote for the 
Viriaya Pi [aka. Therefore it is presumed that if too 
covered the Vinayapifaka only. A commentary named , 

Sankhepa!fhak.ath a  i s  found referred to i n  the 
Samantapiisadik.i. From the evidence gathered from 
the Samantapiisiilika i t  is seen that it had much in . 
common with the Mah apaccari. Therefore, the · 
scholars say that some times it is possible that · i t  was . 

• .J- . • � 

an abridged version of th� Mahiipaccari. 

The Andhakaf.thakatha was, another commentary 
Buddhaghosa has referred to _in the Samantapiisiidikii. · 

It is not of Sri Lankan origin but handed down in Kaii · 
cipura (Conjevaram) in South india and is thought to . 
be written in the Andha}ca language in which .case it · 

does not belong to the category of sm.ala!fhqkatha 
"per se". Bu.t Buddhagh()sa refers to it along ·with the 
rest of the Sihala commentaries irrespective of being 
in a different language. Therefore it is relevant to discuss . . 
i t  along w i th Sihalaf{hakath ii,  the sources of / 
Buddhaghosa. Often Buddhaghosa is seen disagreeing 

. with the Andhaka{(h.akatha. He refers to i t  noi so 
much to agree with its expositions as to find fault 
with them.  Buddhaghosa refers also to certain 
expositions of the Vinaya · which were based on · 

conditions that prevailed in the Andhaka countty and · 
. therefore not of genend application. 

Another SI1zalaf{hakath.a i s  ident i fied as 
Vinayaf.thakathii, the Vinaya commentary. It i� clear 
from the refe.rences that ·there has been separate 
commentarieSJor Vinaya, though the Mahaf.thakatha 
contained exegeses on · Vinaya too .  The term 

. Vinaya!fhakatha has been used in singular (Vism. I, 
272 and sometimes in the plural number. (Ibid. 72). 
Therefore E. W. Adikaram thinks that there were more 
than one Vinaya commentaries, while there was one, 
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more, importqnt than the others, which was cal led 
"the Vinayaf.thakatha (E.W. Adikaram, Early Hisiory . 
of Buddhism in Ceylon· p. 1 3) .  S i m i l arly whi le  
Mah affhakath a contained the comments on the 
Suttapi_taka, there had been separate commentaries for 
each of the fo ur n ikayas agamas named as 

. D ighanikayaf.thakatha (DA. I .  87)M ajjhima f.thakatha 
(Vism.I , 72) Samyuttafjhakalh a ( Vism. I I ,387)and 
Angutaraffhakath a ( Vism. I, 3 1 5) .  The term 
Agamaf.thakatha (Atthasalini p. 1 88) possibly refers 
to the above commentaries on the four nikiiyas. Further 
there has been a Sihala Jataka commentary prior to 
the Pali -Jataka-commentary (J. I  p. 61). -Thus it should 
be clear that by the time of Buddhaghosa, there were 

·. ) fully developed Sihala commentaries on the Tipifaka. 

/ In addition to the Sihala commentaries to the .· 

Tipi_taka there is evidence for the existence of many 
more works written in S inhala which deal with subjects 
like bistory of the church, history of shrines l ike 

Budhaghosa's commentaries are the Pali renderings of 
the S!lwlaphakathalines. 

Adikaram thinks (Early History of Buddhism in 
Ceylon, Colombo 1 946 p. 14) that numerous verses 
and passages in the Pal i  commentaries, the sources of 
which are d i ffi c u l t  to trace,  are possibly from 
SI1w laffhakath as.  There is a l s o  evi dence that 
Sihalaphakathas contained a large number ofepisodes 
supposed to have originated in the island of Lanka, 
but Buddhaghosa has incl uded only a few of them in 
his Piili commentaries. It  would h;i�:e revealed much 
more historical and social data of the Anuradhapura 
period if Buddhaghosa had included more of them. 

Buddhaghosuppatti Account: Smalaf.thaka:thas . . 
are non-existent todaY. How and wheri they ceased to 
exist is not known. There is a Burmese tradition which 
says that they were set on fire by Buddhaghosa 
himself, after translating them into Piil i .  According to 
the Life of Buddhaghosa (Buddhaghosuppaiti edited 
by James Gray, Luzacs Company, London, 1 892) of 
Burmese origin says: 

''Then he · (Buddhaghosa) collected the books 
(Smalatthakathii) written by Mahii Mahinda Thera to . . . 
a clean spot near the Mahacetiya and got them burnt. 

· Mahacetiy�, Mahiibodhi, the island etc. Among such 
works the Mahavamsaf.thakathii, the SI1zcilaf.thakatha 
Maha�a1psa, the Uttaraviharaffhakath ii, the 
Dipavamsakaf.thakathii, the Mahacetiyavamsaffha
katha, the Maha-bodhivaipsaffh akatha appear 
significant. These too belong to the more or)ess to the 
s�e period as the Sinhala cornmentaries to the Tipi_taka 
and. are considered as included w ithin the . broad 
category Smalaf.thakathii. 

) Nature of the Sihalat!}lakathii: Arahat Mahii . 

. The collection of books written by Mahii Mahinda 
Thera in the· Sinhala l anguage was equivalent to the · 
height of seven middle sized elephants, the teachers . 

. of the past say so" (ibid p. 60) 
· Mahinda and his companions had no difficulty i n  

� communicating with the king and inhabitants of Lanka 
due to the similarity of their language· and that of 
Lanka in the third century B . C. The writin� o f  
commentaries t o  the Pal i Tipifaka in the S inhala 
language; too, was found easy, due to some similarity. 
Basically though t�e com_mentaries were in the Sinhala 
language, there is evidence that they contained many 
Pal i  verses .  I t  i s  e v i d e n t  from the 
Dampiyiil_tuvagi(tapadaya, a Sinhala glossary for the 
Pali Dhamnu'zpada commentary (circa 9'h century A. C.) 
when it was found difficult to find suitable S inhala 
terms to explain Pal i terms, Pal i terms themselves 
have been used in the SJ1zalaf.thakathii. The difficulty 
to find suitable Sinh ala terms for the Pali terms compel 
even present day translators to use Pali terms; when · 

translating Piili scriptures to Sinhala. There is no doubt 
�that . the num�rous  quotati o n s  s c at tered In  

. According to historians Budhagosuppatti account 
has no historical value without any date. Malalasekera 
calls it "A Very tate account of the life ofBuddhaghosa 
(DPPN. Vol .  II p. 307). B .C. Law describes it as of 
l es s  authentic  as the account contained in the . 
Clllavamsa (Law, . B.C.,  History of Pali Literature, · . .. London, 1933, Vol.  II, p. 558). 

Sihalanhakathiis enshrined in the Abhayagiri 
Thiipa: There exists  a popu l ar bel ief  that the 
SJhalatth�kathas are safely deposited in the Abhayagiri 
Thupa. Acting on this assumption an attempt has 
been made to excavate the Thiipa to obtain the 
manuscripts during the colonial rule .  Under the , 
direction of Aivers; the government agent of the North 
Central Province, a hole was bored in the Thupa. in 
1 887. But it had to be abandoned on account of a 
public protest and the hole bored was dosed down in ·· , .  
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the presence of pilgrims. They were not able to recover 
anything and the effort was fu tile (Brahmaciiri 
Walisingha Harischandra and the Anuradhapur_a 
Buddhist Revival, Colombo. March, 1 99 1  (/SBN955-
9528 1 - 1 -5) p. 1 5 - 1 6, Administrative Report of the 
Government Agent North Central Province, 1 887 and 
the Diary of the Government Agent, North Central 
Province Feb. 1 0, 1 888 SLNAC 41 1260. Possibly the 
Thiipa thus subjected to excavation was not the proper 
Abhayagiri Thiipa as known today; but the Jetavana 
thiipa which was mistaken for the Abhayagiri Thiipa 
during this period. 

. . 

Slhala�!}lakathas were extant even after their 
translation to Pali:It is not possible to arrive at a 
definite conclusion when the Sihalaf.thakathiis ceased 
to exist Contrary to the Budd,hagosuppatti report of 
immediate destruction of the SJnalatthakathiis there is 
evidence that they survived several centuries after 
the_ir trans-lation into Pali in the 5'h century A. C. The 
Vcimsaffhappakiisini the commentary to the 
Mahiivcupsa which is assigned to a period circa 8-9'h . 
centy!i_�.!i. A.c;:. c�mtaif!s y(!IU;!ble infOriJl(ltiop regMding 
SJnalaf.tlfakathiis. The Sihalaf.thakathii Mahiiva1psa 
which the Va1psatthappakiis_ini identifies as t�e 
forerunner of the -Pal i Mahiiva1psa is nothing but the 
h istorical introduction to the SIn ala ffhakathiis, 
according to Olde:nl;>erg (DijJavamsa Introduction· p.  
4) . But Geiger says it was an ind�pendent chroni�le 
of t_he Mahavihara. However the forerunner of the 
Pal i Mah iiva1psa was st i l l  extant when the . 
Va1psatthappakiisini was written circa 8-9th centuries 
A. C. The author of the Va"1psatthappakiisini refers the 
readers to the SI7wlaf.thakatha Mahiiva1psa for further 
details� It has not perished or allowed to perish, but 
survived three or four centuries at least (at least till 
the _ VaiJ7sa(thappakiisin i was written).  The 
Va1psatthappakiisini refers to more compositions such 
as Si7zala-!fhakathii, Mah avaiJ7sa,t{hakath ii, 
Par iinaf.thakathii, Uttaraviharaffhakathii, Uttaravi
haraviisinam atthakathii, Uttar�viharamahiivamsa . . .  . ' 

Vinayaf.thakathii, Dipavalpsaffhakathii, Simiikathii, 
CetiyavaiJ7sa.f!hakathii, · Mahacetiyavamsatthakathii . . . .  I Mahabodhivamsatthakp.thii, Sahassavatthuatlhakathii 
etc .·, which 

.
fali" in to  the broad cate

-�ory of  
SJnalaf.thakathiis. Therefore i t  is quite reasonable_ to 

. . . .  

infer that the Sihala(!hakath ii proper too i . e. , 
af.thakathas written for the Tipi_taka in Sinhala were 
extant, when Va1psaithappakiisini was written in 8-9'h 
centuries A. C. 

In addi t ion to. Pal i sources, ancien t Sinhala 
literature, too, provide some clues as to the survival 
of the SJnala tthakathii after their translation into Pal i. 
Dampiyiia_tuviiga:tapadaya, a S inhala glossary of the. 
Pall Dhammapadaf.thakathii, written during the· reign 
of the king Kassapa V (9 1 3 -923 A.C.)  contains 
quotations from the Mahiilf.t/:zakathiithe chief among . 

the .Sihalaf.thakathiis. It is also possible to foFm an 
idea of the language of the Sihala!,thakathiis from those 
quotat ions .  · The Sikhava landa . and the 
Sikhavalandavin isa, a short monastic code of 
discipl ine and_ its S inhala commentary which are 
generally assigned to the 9 'h centi.u)r, refers to the 
.Kurundiaffhakathii, a SJnalaf.thakatha often quoted 
along with the Mahiiaf.thakatha (Sikhavcilanda and 
Sikhavalandavinisa Praclna bhasopakara samagama, 
Colombo, p. 1 8  (S inhahi script). · This too testifies to 
the existence of Sihalaf.thakath� in the l Qih century · . 
A. C .  

.
. 

Kankhavitarimi Pifapota is a Sinhala Glossary to 
the Ka.tikhiivitarani, the Pali commentary on Bhikkhu 
p.nd bhikkhuni P iitimokkha, · attributed to a date after . 
the reign of Para.lcra.'mabahu II( 1 236- 1271 A.C:) of

. 

Dambadeniya· period. Surawira say-s that . perhaps 
· Sihalaffhakath as were extant when the 
Kankhiivitaranapifapota was written in the 1 31h 

century A.C., as he h-as observed some quotations 
from the SJ1zalaf.thakathiis such as Mahiif.thakathii, 
Malzapaccariaf.thakathii, Kurundiaf.thakathiietc. in the · 
Ka.tikha vi!aranip itapota,  (Surawira · · A.  V. 
Anuradhapura Sanskrutiya (Sinhala script) Colombo 
1959 p. 39). 

. 

Slhalanhakathas cease to exist:As al ready · 

stated it is not possible to ascertain an exact period 
when Sihalaf.thakathiis ceased to exist, though there is 
sufficient evidence to conclude that they continued to 
be in USG several. centuries after being translated .into 
Pali by Buddhaghosa in the Slh century A. C. Sihala 
language in which Sihala.tfhakathii:> were written during 
the third century B.C. was subjected to the natural 
evolution in the course of the centuries that fol lowed. 
Therefore the l anguage o f  the SJ1zala tthakathas 
gradually became archaic and obsolete and

. difficult to 
understand anc:l gradually went out of use. 
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The ola leaf books or the palm leaf manuscripts 
have been preserved by a process of success ive 
copying through the centuries. If the new copies are 

· not made when the old copies show signs of decay the 
book leads to a natural death. There was no necessity 
to copy archaic and obsolete books when the last 
copies perished gradual ly  one after the other. 
Sihalaffhakathas ultimately ceased to exist in or after 
the 12'h century A.C. 

K. Arunasiri 

SHALAVATTHUPPAKARA�: Sihalavatthuppa
) karapa is a collection of short rel igious stories written · 

;r , in Piili prose interspersed with verses. As the majority 
of the stories contained are supposed to have originated 
in the land of the Sihalas, apparently it has been named 
SJ1zalavatthu the �tol'ies of the land of Sihalas. It falls 
into the l iterary category of pakarapas (treatises). 
Hence it is called S1nalavaithuppakarapa. 

Author and the country of origin: There exists . 
no dispute as regard its author. The �uthor is given in, 
the book as Acariya Dhammanandi Thera, resident at 
the Pagakogi vihara Of Kantasolapanhana. But it is 
not possible to find out the exact location of either 
Pagakoni vihiira or the Kantasolapaghana. It should 
be either in Sri Lanka or in India. Pol watte Buddhadatta 
has observed that the author Acariya Dhamma11.andi 

· ) had a personal knowledge of the places such as the· 
�-- river Porimasi, Mount Accimanta and Upasinga vihiira 

etc: which are associated with the ancient Saurastra, 
modern Katiyawar, in Western India. However, 
whethe�; Ven. Dhammariandi was from Saurastra has 
to be established. 

In the meantime.Senarath Paranavithiina has seen 
the name of the Kantasolapanhana in one of the 
inscriptions ofNagiirjunaJcol)<;fa which commemorates 
some benefactions made by an up iis ika named Bodhisri. 
According to the inscriptions, Upasika Bodhisri put 
up some buildings at the Sri Parvata, where Niigiirjuna 
Thera supposed to · have l ived. In addition to her 
benefactions at the Nagarjunakol)<;fa, the inscription 
also refers to the gate house she put up at the Great 

..
} 'h�pa at the Kantasolapaghana. Moreover, the name 
of Acariya Dhammanandi, possibly the author of the 

SJnalavatthu is given in the in�cription, as the Thera 
whom she consulted when she put up those buildings, 
The "kantakassulos" marked in the Ptolomy's map of 
India is identified as the "Ghantasiila" in modern 
Andhra Pradesh and the scholars presume it to be the 
ancient Kantaso lapaghana. Therefore Pol watte 
Buddhadatta holds the view that Ven. Dhammana..11.di 
was a resident of modern Andhrapradesh. 

Period of Composition: The date or the period · 
ofcompositiori is not given in the book. But it contains 
some information, on which it is possible to ascertain 
its period of composition roughly. Sihalavatthu 
contains several stories connected to the famine 
Briihmanatissabhaya, supposed to have taken place 
circa first century B.C. It is said that ·the famine had 
taken place when the king Vagagaminiabhaya came to 
power for the second time. It is clear that Sihalavatthu 
has been written after the famine� No king after the 
king Saddhatissa (77-59 B.C.) is mentioned in the 

· book. Therefore it is reasonable to . presume that . 
SJ7wlavatthu has been written after the famine 
Briihinanatissabhaya, possibly circa 1 ''  century A. C. 
Buddhadatta says that . i t  i s  o l der than . the 
Sahassavatthu1 . .  

Language: The language of Sihalavatthu deserves 
attention. The Piili language found in Sihalavatthu is 
of a very poor quality, contains many grammatical 
errors and peculiar phrases. Apparently written during 
a time when Pali scholarship was not fuliy developed. 
The author appears. to have had not yet acquired ful l  . 
competency of the Pali language. Compared to the . 
l anguage of the commentaries the language of 
SI7wlavatthu is far below standard. Perhaps i t  reflects 
the state of Pal i in the we-commentarial period� But 
Polwatte B\lddhadatta . thinks that the grammatical 
errors etc. have taken place in Burma, where the book 
has been preserved for a long time, when it was not · 
extant elsewhere. Polwatte Buddhadatta points out 
that Lokadipakasaraya (of Medha�kara Sangharaja, 
1 5th Century Burma) has quoted two stories from the 
SI7zalavatthu and has stated those stories were from 
the Si}Jalavatthu. Here it is seen that he has not 
reproduced the relevant section, but has copied it in 
his own language, avoiding the errors frequent in the 

· Sihalavatthu. 

Contents: It is seen that the original SJ1zalavatthU; 
had 1 82 :Stories. But the extant Sihalavatthu does not 
have that number of stqries. Polwatte 
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· reveals that the first vagga had two more vatthus, 
· namely; Mahacetiyakatha and Dighiivucetiyakatha as 

per Uddanagathas. Only the· table of contents of the 
first cha,pter could be found from the Uddiinagatas. 

. _ Beyond the first chapter it is not possible to find out 
a table of contents. The third chapter appears to have 
had two more stories, names of which are not known. 
Out of the extant stories nine are of Indian origin and 
the rest are of Sri Lankan origin. Among the Indian 
stories, seven are from Saurastra and one from 
Gandhara. One story refers to the period of the King 
Dharmasoka. 

Sihalavatthu as it exists today consists of the 
following stories: Tissa the tailor, Tissa of. Haritala, 
Metteyya, Mahadatta, Savoury flesh of peacock, Yen. 
Phussadeva, Prince Sal.i, King Saddhatissa, Mahadeva
a lay devotee, Pasanapeta, Thambapeta, Kasipeta, · 
Tal)�ulapeta, Bhatta,ntarayakarapeta, Patakapeta, 
Bal iwaddapeta, S anghasantaka-pamatta Tarul)a 
bhikkhu, Paradaravirathavatthu, Lohabhajana- the 
metal bowl, Badqhahatthinaga- the trapped elephant, 
Makka!i (female rrionkey), Yibbharitha Cora-the 
wandering thief, Gandhara Cora, Kontiputta thera, 

· Culli . upasika, Mahanaga thera, Hamkala the poor 
woman, Lay devotee Mahadeva Surrianii, Upasaka 
Kambu, Karapal)l)adinna -the donor of green leaves, 
Mitta thera, Mahaciila Upasaka, Kuntaka the smith, 
Ma:Iey)ia Deva thera, King Dughagarrtini, Tissamacca 
the treasurer, Tabbasumana Thera, Poor farmer, 

· Sumana A��havatthadayika, King Kakaval)l)atissa, 
Sasaniam�a (hare-fl esh),  King Dhammika 
saddhavaritakula, Kambala Gahita Kundalatissa thera, 

. . . . . 

Mahacetiya · piij a, _ B arasasahassa · bhikkhu, 
Pil)�apata v i suddhakarana, Pil)�apatav isuddhi ,  
Pil)�apata parisuddhi, Danaphala, Four princes, 
Results of the meritorious ads, Candana pa.llailka, 
Ovada sikkha, Lajj i Samanera, Cittagutta thera, 
Khuddakatissa the1;a, Ciilasumana of Yataganda, 
Duggata pur isa, Two young nuns, Lambakal)l)a . 

· pu!abhatta day aka, · Lajj.i Thera, Rohana Thera, 
Usabhamitta, Rajatapurida, The Fish who l istened to 
Dharrima, Yen. Mahadhammanandi thera, SuVal)l)a 
puppha Abhaya rhera, Arilbhakiidika Tissa thera, 
Mahanaga, Ciilanaga thera, and Manganavasi thera. 

The examination of these simple stories shows 
that it is not the deep Buddhist philosophy that is 
emphasized here. They are meant to · teach basic 
Bu�dhist morals to the ordinary folk. Unlike the liitaka 
stories .that are supposed to have taken place in the 
Jambudipa in some other birth, the majority of these . 

stories are supposed to have taken place in the island 
of Lanka i tself, in the reign of the former king 
Saddhatissa in most cases. Therefore these stories of 
local origin could be described as an ideal media utilized 
to teach Buddhist morals to the ordinary folk, not 

. . . . 

long after the introduction of Buddhism to the isJ·and. 
A fair number of stories describe the results o f  dana 
(charity): It is said if one were to give dana with what 
he has eamed through his own labour, he could acquire 
more merit than those who practise charity with wealth 
earned easily. 

Historical Data: Other than its rel igious util ity 
SJnalavatthu is of vital importance to the students of 
history, for it contains valuable historical, social and 
economic  data pertai n ing . to the society of 
Anuradhapura circa first century B.C. It· contains 
several stories . connected to - the · famine 
Brahmanatissaabhaya already referred to, from which 
it is possible to gather more details of this famine. It is 
said that the famine lasted for twelve long years. The 
people of Anuradhapura fled to Malaya the central 
hi l ls .  The monks crossed the ocean and went to 
neighboring Jambudipa, because it was difficult to 
obtain food. Reference is inade to some virtuous 
monks who did not viqlate vinaya rules even when 
they had no way of sustenance. The people were in 

· such a pathetic situation that some sold their children 
as servants in order to obtain some coins. 

Reference is made to p i lgrims who went to 
Jambudipa to worship Mahabodhi. It is said that they 
crossed the sea and landed at the ports like }\averipan . � 
ana and walked across the land to the Mahabodhi J 

through thick forests underg�ing great difficulties. It 
is seen that Rohana was a part of the Anuradhapura 
kingdom arid it is referred to as Rohanajanapada, the 
province of Rohana. Some of the stories are. said to 
have taken place in the Rohana Janapada. The niain 
occupation of the people has been farming. At the 
same time there have been occupations l ike· tailors, 
blacksmiths, carters, etc. in the society. The robbers 
who robbed pebple of their possessions,· too, were · 
present. The monks who l ived in the caves, forests 
and those who lived on begged food (pi.pcfap'iita) are 
often referred to. It is significant that reference has 
been made to "arahants" ,  too ,  Mahacetiya, 
Thiiparama, S rimaha Bodhi are mentioned. The 
"Dighavu" cetiya of Rohana referred to is possibly be 
the Dighavapi cetiya. The possible other shrines wete 

· yet to come up. Outside the island of Tambapal)l)i, 
, 
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Gandhara, China, Suranha (Saurastra),' Pataliputta etc. 
are referred to. 

It is significant that some of the stories contained 
here are not found in any other book. In the case of 
those stor.ies found elsewhere too, certain details are 
different. The Mahavariisa etc. says that the Buddha 
came to Nagadipa to settle a dispute between two 
Naga kings on account of a "jeweled throne", but in 
the Sihalavatthu ( Candanapallapka ���tthu story no. 
63), it was a chair of Sandalwood. In the same story 
when the Buddha set off from Nagadipa a certain deity 
up rooted a Pal3l i tree (Bignonia Suaveolens ) and held 
it as a shade above the Buddha's body. But according 
to the Mahiivamsa it was a Rajayatana tree that was 
uprooted and held over the Buddha by the deity. It is 

) said that the king Kaka��l)�tissa and Viharamahadevi, 
;,- ' the parents ofDughagamm1 were known to each other 

since their childhood, which is not found elsewhere. 
In the case of the story of Prince Saliya, the son of 
king Dughagamini (story No. 7) the king is supposed 
to have pardoned the son when he saw the beauty of 
Asokamala. It is said that the king exclaimed "had you 
not married her I myself would have married her". 
This version is not found· elsewhere. In the normal 

· Buddhist legerids, Sakka's seat gets heated up when a 
righteous person is in trouble. But Sihalavatthu says 
that it shakes instead of getting heated up . when a 
righteous person is in trouble. Moreover it is said In 
the Sihalavatthu that Kinnaris (water nymphs) are 
similar to human women� Only difference is that they 
can· go by air with the. help of their garments . . Thus 
Sihalavatthu is a store house of information to the 

) student researchers and also to the ordinary readership 
in addition to the pious Buddhist laity. 

Discovery ofSihalavatthu:SJ7zalavatthu was not 
extant in Sri Lanka. The existence of a book by that 
name was hardly known. It was Yen .  Polwatte 
Buddhadatta who discovered the existence of a book 
by the name SI7zalavatthu with the help of Burmese 
catalogues while he was in Burma (Myanmar). Though 
lost due to various wars, calamities; there is not the 
least doubt that it was .extant in Sri Larika whence it 
has been talcen to Burma, either during the Polonnaruwa 
period2 or during the Kotte period, along with the 
Sihala upasampadii etc. where it survived. It has been 
brought back to Sri Lanka· when the Burmese 
upasampadii was brought to Sri Lanka in the 19th 
century and remained unnoticed specially in the temple 
l ibraries o f  Amaraputa N ikaya . . When Yen .  

uddhadatta came back to Sri Larika and searched for 
the manuscripts, procurable copies were in a very bad 

state of deterioration and found it extremely difficult 
to edit. Later he states that accidentally he was abie to 
find a manuscript in a very good state of preservation 
in the l ibrary of Mahakappina Mudal indaramaya, 
Balapitiya, with the help of Yen. Mawadawila Pafin 
asena in charge of the temple. Incidentally all the · 

manuscripts available in Sri Lanka were in the Burmese 
script . With the help of  the newly disco vered 
manuscript Yen. Buddhadatta was able to rectify the . . 
errors, shortcomings, and miss ing l ines due to 
deterioration of the other manuscripts. At last Yen. 
Buddhadatta successfully edited and published the 
SJ7zalavatthu in the Sinhala script in 1 959. The credit 
of salvaging this important book, nearly lost, should 
go to Yen. Polwatte Buddhadatta of Ambalangoda, Sri 
Lanka. 
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SIKKHA: The meaning of the word Sikkha is study 
training, d i scipline,  derived from the S anskrit 
Sik:S.i.The term Sikkha in the Pal i canon encompasses 
the · whole training of a bhikkhu \Vith regard to his . 
ou tward conduct as wel l  as internal moral 

. development. 

Once: a Vajj ian bhikkhu confessed to the Buddha 
that he was unable to remember all the rules in which 
he had to train himself. The Buddha advised hiin to 

. train himself according to the threefold training (Tis sa 
Sikkha): Adhisi1asikkha, training in higher virtue; 

· adhicittasikkhatrairiing in the higher mind; adhipaffff 
a-sikkha, training in the higher wisdom (A.III. 83 and 
88). All the prescriptions of the Noble Eightfold Path 
are subsumed under Tisso Sikkha. 

. Elaborating on the Adhisi1asikkh.i, the Buddha said: . 

."And what is the training in the higher v irtue? 
Here, a monk is virtuo.us, restrained by the restraint 
of  the p atimokkha, perfect in conduct and resort, 
seeing danger in the slightest faults. Having undertaken 
the training rules, he trains himself in them� This is 
called the training in the higher virtue." 

passage, refers to adhisi7asikkha. They are being 
. agreeable to his companions, respected and esteemed; 
obtaining requisites, much merit accruing to those who 
supply the four requisites, transcending discontent 
and delight and ccnquerinf fear and dread. . · · 

A comprehensive account of adhicittasikkha is 
given in the Siimaffffaphala Sutta also which includes 
restraint of sense- desires and other defilements with 
a view to attaining the jhanas through the practice of 
Samatha meditation . 

The Sutta describes very meticulously the stages 
attained t'hrough adhicittasikka.It describes how a 
bhikkhu,perfected in moral i ty and therefore 
possessing contentment and blameless· bliss, seeks 
out a soloitaty pl�.ce at the root of a forest tree, in a 
mountain cave,etc., and sitting down cross- legged 
and holding his body erect, concentrates on keeping 
mindfulness established before him. Then, having 
suppressed the five hindrances, nivar�.pas, such as . 
worldly desires, ill-will, hatred, sloth and torpor; worry 
and flurry and doubt,. he finds delight in his mind and 
tranqu i l i ty and joy born of detachment Jrom 
unwhoh�some states and enters into the first jhaiui .. 
Thereafter, filled with joy and del ight, he gains 

The threefold training aims at eliminating lust, . tranquility arid oneness of mind and enters the secon� · 
hatred and delusion, thereby helping the bhikkhu to jhana. With the fading away ·of-delight; he attains the 
acquire .iiiiJa- dassana, knowledge and insight, and to thirdjhaiuz and remains itnpurtabable, mindful, clearly · 

become ultimately an . ariya puggala, a · person who · aware and dwells in equanimity. Thereafter the fourth 
has attained one of the four supramundarie paths and - · jhana is attained which is beyond pleasure and pain, . 
its relevant supramundane fruition. The goal of the . purified with equanimity and mindfulness . . · . 
supramundane path is vimutti, fimi.l l iberation. 

. The three stages into which the Noble Eightfold 
Path is categorized, are not sharply compartmentalized 
but merge into one another as one progresses on the 
path. They are noticeably implied in the Akaiikheyya 
Sutti:J. (M. I.33).  It first mentions many mundane 
benefits a bhikkhu may expect if he follows the training 
precept of adhisi1asikkhawhich translated into rules, 
(sikkhapadiini) are detailed in the Vinaya Pi,taka and 
the Samaiiifaphala Sutta (D.I .) .The latter gives a 
complete account of the kind of morality and outward 
conduct expected of a bhikkhu worthy of being a . 
disciple of the Buddha . 

. 

The Akankkeyya Sutta states that if a bhikkhu 
wishes for the (ollowing results, he should practise 
the training precept which, in the context of the 

With the kind of intent concentration required 
for attainingjhanas, the meditating Bhikkhu is able to 
progress further, and obtain the 6 kinds of supernormal 
knowledge, calabhiff.iia,"such .as iddhvidha, dibbasota, 
cetopariyaffii!Ja, dibbacakkhu; pubbeniv iis iinusati.iiiiiJ,a 
and final ly through adhipaffffasikkha he attains . 

asavakkhayaffiiiJ,a, the knowledge that his carucers ar.e 
destroyed . .  

"And so with a mind concentrated, purified £tnd · 

cleansed, unblemished, free from impurities, malleable, 
workable, estab l i s�ted and h av ing g ained 
imperturbability, he directs and inclines his mind . 
towards knowing and seeing." He knows that his body 
is material made up froin the four  great elements and 
is impermanent, liable to be injured, subject to abrasion 
breaking up and destruction and that his mental 
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processes are constantly arising and passing away, 
bound up with the physical phenomena of his body 
which are also constantly arising and passing away. It 
is through vipassanathat the meditator observes the 
constant interactions of mental and material phenomena 
and their state of flux. 

"And he with m ind concentrated, purified and 
cleansed, unblemished, free from impurities, malleable, 
workab le, estab l i shed and having gained 
impert!Jrbability, appl ies and directs h is  mind to the 
knowledge of the destruction of the corruptions. 

He knows as it really is: " This is suffering". He 
) knows as it really is: "This is the origin of suffering." 

.. - He knows as ·it really is: " This is the cessation of 
suffering". And he knows as it really is: " This is the 
path leading to the cessation of suffering''. "And he 
knows as it real ly is: "These are the corruptions". · 
"This is the origin of the corruptions". "This is the 
cessation of the corruptions". "This is the path leading 
to the cessation of the corruptions" and through his 
knowing and seeing-his mind is del ivered from the 
corruption of ignorance and the knowledge arises in 
him: " This is deliverance"! 

. . . 
The Sutta demonstrates clearly that the jhanas 

(even the nirodhasamapatti state, ie. cessation of all 
sen&ation) do not bring. about iisavakkhaya. The 
adh!cittasikkhatra!ning is conducive to restraining arid 

. suppressing defilements and unwholesome states of . 

) mind and helps one to gain concentration that is of 
great intensity and blemishless mental states of bl iss . 
but they are te.mporary states and achieve only the 
level of pariyuf.thana. However, it is well demonstrated 
that the paiiiii elements can flash forth while 
undergoing the adhicittasikkhi training. 

The eliminating of cankers at the anusaya level can 
be achieved only through the train ing of insight 
(vipassani) meditation implicit in adhipaiiiiiisikkhi. 
Burirgoes without saying that the knowing and seeing 
stage of the arahant together with the eliminating of 
cankers require a very high degree of concentration, 
the preparatory stage which is attained through 
adhicittasikkhii. It is not onlY freedom of mind 
'cetovimutti ' that must be attained but an unshakeable 
freedom of mind ( akuppi-cetovimutti) along with 
liberatimi by wisdom, paiiiiavimutti, which

· 
result in 

/isavakkhaya.(see A. V. 1 39- 143). · . 

The Sabbiisava Sutia (M. 2) also shows how to 
overcome cankers by abandoning them through  
1 .  'knowing and seeing' :2. By 'restraining' J.  'using'' 
4. ' enduring'  5 .  ' avo id ing ' 6. ' removing'  and 
7 . . 'developing' .  

The Sutta states that the destruction of the cankers 
are for those who "know and see" i .e. tho�e who have 
entered the path. 

The trainee must know what is wise attention 
and what is unwise attention. Wise attention, yoniso 
manasikara, i s  regarding impermanent things as 
impermanent in accordance with truth. Unwise 
attention is ayoniso manasikira i .e. attention to the . 
impermanent as permanent, the painful as pleasurable 
and what is not self as self and what is painful as 
beautiful. Wise attention is at the root of deliverance 
for it leads to the development of the Noble Eightfold 
Path. Unwise attention is at the root of th� round of 
existence .as it causes the increase of ignorance and 
cravmg. 

Adhicitta.>·ikkhiis very necessary to train oneself . . . . 
in wise attention and in restraining oneself from 
indulging in unwise attention. For example, the Sutta 
states that when one atten'ds to things unfit for wise . . 

attention, his unrisen taint (cankers) of sensual desire 
· (kimiisava) arises and his arisen taint of sensual 

desires increases and l ikewise his taint of desiring 
eternal being (bhaviisava) and his taint of ignorance 
(avijjiisava) arise andincrease in the same way. 

. The taint o f  wrong view i s  also present in 
avijjiisava when an individual attends unwisely to the 
"I" �pt such as "who am I?" "What was I in the 
past?" "Wha:t will I be in the future births?" Such 
ways of thinking entrenches the mental construct of 
an "I" v iew (Sassataviida) or a no-self  v iew 
( Ucchedavida). The latter is the view of  the 'soul'  
and body being annihilated at death and not the correct 
insight into non- self (anatta) and impermanence 
(anicca). The incorrect view of an "I" concept is called 
the fetter of views: 

"Fettered by the fetter of views, the untaught 
ordinary person is not freed from birth, ageing and 
death, from sorrow, lamentation, pain, grief and despair, 
he is not freed from suffering . . .  " 
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If the individual trains himself in adhicittasikkha 
he .wil l  attend to things fit for wise attention, i .e. 
unrisen taints of kamasava, bhavasava and avijjasava 
will not arise and the arisen taint wil l not increase but 
be abandoned. This then is the Work .that is done by 
adhicittasikkhB. The training at this stage is a method 
of Sl}ppress ing unwholesome thoughts through 
Samatha meditation. 

This Sutta also culmin.ates in the bhikkhu seeing 
with insight the fact of suffering, the origin of suffering, 
its cessation and the way leading to the cessation of 
suffering. 

2. Abandoning taints through 'restraint' refers to 
the restraing of the 5 sense faculties and also the mind 
with regard to mind objects. by reflecting wisely on 
them. 

3 .Abandoning taints by ' using' refers to reflecting 
wisely on the use of the four requisites by a bhik.khu. 
It means abandoning attachment to the four requisites 
by reflecting on them as recommended in the four 
formulas for reflection. The four· requisites are robes, 

. almsfood, shelter and medicine and they are to be 
used solely for their utilitarian value of helping one to 
exist with adequate protection from the elements, to 
·maintain one's body, for the purpose of l iving the 
higher life and keeping it from harm �d in good health. 

4. Abandoning taints by 'enduring' applies to 
occasions when the requisites .do not p�ovide . the 
necessary protection or service expected. For example, 

·robes or shelter may not provide adequate protection 

. to the expected degree from the cold, heat; flies, 
mosquitoes, the sun's rays, wind, creeping crawling 
. insects, serpants and the l ike or when a regular supply 
of alms and medicine are not forthcoming. Enduring 
can refer not only to the shortfall of the four requisites 
or their inadequacies but may extend to ill- spoken 
unwholesome wo.rds and bodily feelings that are 
painful. 

· 

The kind of training required for endurance is 
well expressed in the Dantabhiimi Sutta (M). The 
elephant that is trained for the use of the king is trained 
first to do basic actions of the �ody such as lifting or 
bending a leg, lifting something from the ground, etc. 
Later, the training graduates to the task of facing a 

simulated battle with mock enemy forces in an open 
field. While spears, arro ws, swords and various . 

missi les rain on him from all sides, he is trained not to 
move his ears, his trunk or t1.1sks, his tai l ,  his legs, 
hind quarters or fore quarters or head and furthermore 
he has to endure the thundering sound of drums, 
kettledrums, trumpets and tom toms. The elephant 
that is brought out into the open from the j ungle to be 

· trained is compared to the indi vidual who leaves the 
'j ungle' of household l ife to the open air l ife of 
homelessness wbo submits to the Tathagata's  code of 
discipline of guarding serise faculties through obedience 
to the training precepts and through mindfulness and 
concentration . .  

5 .  To continue what the Sabbiisava Sutta states, 
abandoning taints through 'avoidance' means avoiding 

· dangers like wild animals, bad friends and sitting alone · 
with a woman in a private secluded place or a seat 
screened . off. The latter refers to Vinaya rules for 
bh.ikkhus. 

· 6. Abandoning taints by . ' removing' refers to 
removing thoughts of sensual desire, ill \¥ill, hatred or · 
any other unwholesome defilement or fetter, through 
mindfulness and meditation. 

· . 

7. Abandoning taints through 'development' refers 
to the development of mindfulness, investigation of . 
mental states,  energy, rapture, tranqu i l i ty,  
concentration and equanimity. They are the seven 
factors of enlightenment. . 

It will be seen that only no. l (knowing and seeing) 
and no. 7 (developing) a:re directly involved in the 
eradication ·of the cankers at the anusaya level through 
insight meditation (adhipaffffiisikkh ii). The �thers aim 
at suppressing cankers through adhicittasikkhawhich 

. are preparatory and conducive to the desired end of 
eradicating cankers. 

The adhicittasikkha training is compared to gold 
being refined by a goldsmith (see A. III 100; section 1 -
1 0). The gold is refined by melting the gold thoroughly 

· and removing. the dross again and again by repeating 
the process of heating and removing dirt, un�il it is 
quite pliant, workable and· bright.: So too, the mind, 
through adhicittasikkha abandons i mpurities 
constantly until at  the highest level all  impurities are 
got rid of and the mind becomes "inwardly steadied, 
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composed, u n i fi ed and concentrated .  That 
concentration is then calm and refined; it has attained 
to full tranquility and achieves mental unification, it is 
not maintained by strenuous suppression of the 
defilements."  

Another passage in the Anguttara Nikiiya (A.III 
1 00; section 1 1 - 1 5) continues the . s imi le  of the 
goldsmithrefining the gold in a way that he does not 
over heat the gold in the furnace or let it cool off too 
much, etc. 

"Similarly there are those three items to which a 
monk devoted to the training in the higher mind should · 
give attention from time to time, namely, the item of 

) c?ncentration, ener�etic effort and eqti�imity. If he 
· . gives regular attentiOn to each of them, m turn, then 

. his mind become p liant, workable, lucid and not 
unwieldy and it will be well concentrated for the 
destruction of taints . . .  " 

What is meant is that the · training ensures that 
there is a judicious balancing of concentration, energetic · 
effort and equanimity. 

The Buddha reveals ·a very l iberal attitude with 
regard tQ_the training in minor rules. (see A. III 85) He . 
states that it is not impossible that a monk may 
transgress minor ru les  (khudd§_n ukkuddakani  
sikkhiipadiini) but he  .can rehabilitate himself. I t  is 
real ly the rules fun d amental to the . ho ly l i fe . . . ) ( iifhibrahmacariyakiini brahmacariyas arupp iini) that 
a�e important in  which one should train oneself 

-'"\ without ever transgressing. With the destruction of 
the three !ower fetters one becomes a stream entrant. 

It is further stated in the Sutta ·that a monk may be 
accompli_shed . i n  v irtue bu t  ·on l y  moderately 
accomplished in concentration and wisdom. By the 
decrease of greed, ·hatred and delusion; he becomes a 
once-returner . . 

With regard to the monk who is accomplished in 
virtue and <;:oncentration but  only moderately 
accomplished in wisdom, the Buddha states that such 
a person · may transgress . minor  ni les  but by 
rehabilitating himself and with the utter destruction 
of the 5 lowerfetters he becomes one due to be reborn 
spontaneously . in a · celestial realm and there attain 
final nibbiila. 

A monk who is fu l ly  accompl ished in virtue, 
concentration and _:visdom may. still transgress some 
of the minor rules, but by rehabil itating himself he can 
train himself in the training rule_s and destroy the s· 
higher fetters and in this very l ife dwel l in the taintless 
liberation of mind and experience liberation by wisdom 
having real ized by directknowledge the four

.
noble 

truths. 

According to A. V. 142, deliverance is of2 kinds. 
'Deliverance of mind' (cetovimutti) and 'deliverance 
through wisdom' (paiiiiavimutti). Deliverance of mind 
in the highest sense is that of concentration which i s  
bound up with the path of  arahantship. Deliverance 
through wisdom is the knowledge that is bouhd up 
with the fruition of arahantship. 

Scattered throughout the texts in the canon are 
references to one or other of the tisso sikka. The . 
following regarding adhicittasikkha are some: 

"If while a monk is walking, standing, sitting 
or reclining while awake, a sensual thought, a thought 
of ill will; or a violent thought arises in him, and he . 
does not tolerate it but abandons it, . that monk- who 
in such a manner ever and again · shows earnest 
endeavour and moral shame- is called energetic and 
resolute." (A .IV. II) 

"Control led when wa.lking, control led when 
standing, controlled when sitting and lying down, 
controlled when drawing in the limbs, controlled when 
stretching out the l imbs: 

Above, across and below, As far as the world 
· extends,. A monk observes how things occur, How 

aggregates arise and fall": · 

"When one thus lives ardently calm and quiet in . . 
demeanour ever mindful, training oneself in the 
practise of calming the mind, they call a monk of such 
behaviour "one who is ever resolute" (A. IV. 12) 

There is a short distilled account of the fourfold  
development ofconcentration in  A. IV.4 1 .  I t  classifies 
the four fold development of concentration in 1. The 
development of concentration t.hat leads to a pleasant 

. dwell ing in this very life, i .e. the attainment of the : 
jhiinas, through samatha (tranquility) meditation, the 
fourth jhiina being described as 'purification of . 
mindfulness by equanimity' . . 

. . :. �-· . .  
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2. Development of concentration that leads to 
obtaining knowledge and vision. 3 .Development of 
concentration that leads to mindfulness and clear 

. comprehension.4. Development of concentration that 
leads to the destructions of the taints. (The first is 

· achieved through samatha meditation. The second and 
.third would have some amount of insight meditation 
coming into the meditation. The fourth would be 
achieved entirely through insight meditation.) 

With regard to no.4, the account is as fol lows: 

"And what is the development of concentration 
" 

to do so one has to come to that stage of insightful 
kllowledge that all things are subject to impermanence 
and decay and nothing is really not foul .  

The text ends with the words: "And for what 
reason should he reject both the repulsive and the 
unrepulsive and abide in equanimity, mindful and 
clearly Comprehending? "In any situation, anywhere 
and to any extent, may lust never arise in me for lust
inducing objects, no hatred towards hate:.. inducing 
objects, nor delusion towards objects liable to cause 
delusion!" 

that leads- to -the destruction o( the taints? Here, a ' The Anguttara Nikiiya classifies Sikkhii into two 
monk dwells contemplating rise and fall in the five 
aggregates subject to clinging; "Such is form, such is 
rising, such is passing away; such is feeling . . .  such is 
perception . . .  such are volitional formations . . .  such is 

. consciousness, such is arising, such is passing away." 
This is the development of concentration that leads to 
tl-te destruction of the taints. 

Perception of rise and fall of aggregates brings to 
light their impermanent nature. · 

-
Using this observation born of�eep concentration 

as a basis, the meditator niay Develop his insight 
further to conclude that what ever is impermanent is 
suff�;lng and without an abiding self. . 

. . . . 
Another very reveal ing aspect of the training 

through adhipailiiiisikkhii is found in A. V. 144. 

"Monks, it is good for a monk. 1 .· to abide from 
t ime to t ime perceiv ing the repuls ive in  the · 
unrepulsive;(foulness and impermanence) 2.to abide 
from time to time perceiving the unrepulsive in the 
repulsive.3 .to abide from time to time perceiving the 
repulsive in the unrepuls ive as well  as in  the 
repulsiveA.to abide from time to time perceivip.g the 
unrepu l sive i n  the repu l s ive as wel l  as the 
unrepulsive.5.to reject both the repulsive and the 
urirepulsive and to abide in equanimity, mindful and 
clearly comprehending. 

The above does not comprise the full text .but is 
sufficient to show that this is another aspect of the 
training iri adhipaiiiiiisikkhii directed at perceiving . 
persons or things as repulsive or unrepulsive but with 

· equanimity, without lust or without hatred. In order 

main · aspects of the tra in ing .  They are : 1 .  · 
Abhisamiiciirika sikkhii, and 2. Adibrahmacariyika 
the former are rules of proper conduct. Expected of a 
monk, especial ly with regard to his lay supporters. 
The latter are regulations that govern the training of 
the mind directed towards attaining freedom from 

. suffedng. (A.II.243). (see also · Jotiya Dhirasekera, . 

· Buddhist Monastic Discipline, Colombo, 1982, p.53 

Abhisam� iirika Sikkhiicontain minor rules dealing 
with �he social aspect of monastic l ife whereas the 
Adibrahmacariyika Sikkhii concern the attainment of 

· the path . .  The latter i s  contained in  the twofold · 
Vibhanga of the Vinaya Pi_taka and the former is found 
in the Khandakas. Buddaghosa introduces them as 
Sekhapa.p.patti and i<handhakavatta. 

In the Kandiiraka Suit a (M. 5 1  pp. 14- 19) the 
Buddha states: 

" In this Sangha of bhikkhus there are bhikkhus in 
higher training, of constant virtue, l iving ·a life of 
constant virtue, sagacious; living a life of constant 
sagacity. They abide with their minds well established 
in the four foundations .of mindfulness.". 

The Satipaf.thiina Sutta, states, in its unfolding of 
the technique of insight meditation that one should 
abide contemplating body as body, ardent, fully aware, 
mindful, h.aving put away covetousness and grief for 
the world. And likewise one abides contemplating 
feeling, mind and mind- objects.'This is the ultimate . 
fraining meant for the surmounting of pain, grief, 
sorrow, lamentation and despair and realization of 
nibbiina. That is the training in adhipaiiiiiisilckhii. 

Samaneri Suvimalee� 
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SIKKHAPADA: Sikkhiipada( B uddhist S anskrit 
sik�iipada} , i s  a precept of moral training laid down 
by the Buddha for . h i s  d i s c i p l e s .  Formed by 
compounding the two words sikkh ii, 'training'  and 
pada, l iteral ly 'step ' ,  the key word in here is sikkhii' 

whiGh, according to Prof Dheerasekara1 ,  covers under 
it the complete spiritual development of the early 
Buddhist disciple and it means cul ture, train ing, 
discipl ine and study. All the rewards of monastic l i fe 
including the final goal of Arahantship are said to result 
from sikkhii. Held in highest regard by the disc iples 
the respect for sikkhii is said to be one of the six 
cardinal virtues contributing to the spiritual stabil ity 
of the disciple. A Buddhist monk who abandons his 
monastic life and reverts to home life is said to reject 

) or abandon his training (sikkharp paccakkhiiya). The 
- import�ce given to sikkh ii in Buddhism is further 

seen in classify ing the entire system of spiritual 
development in Buddhism under the system of the 
threefold sikkhii as adhisJ1a-sikkh ii, adhicitta-sikkhii 
and adhipaffffiisikkhii. J:he Pophapiida Sutta (D. I . I 84) 

il lustrates how sikkhii is employed in the progressive 
development of the jhiinas and samiipattis; "Thus is it 
that through tra in ing  one i dea ,  one sort of 
consciousness arises and . . . . . .  another passes away" 
(sikkhii ekii saffiiii uppajjanti  sikkh ii ekii saffffii 

nirujjhanti ). · 

However ·of these three modes of training moral 
discipline (s11a) was a lways recognized as the 
foundation of all spiritual attainments. By developing 

yhe fo,u� bases of mindfulness �ith moral discipline as 
- the basis, says the Buddha, one IS expected to progress 

and not to decline in spiritual matters (S. V. 1 87). He 
emphasizes that a wise monk who, establishing himself 
in moral discipline; ip earnest, cultivates the mind and 
wisdom unti§S all knots both internal and external 
(S.I . 13 ,  165). The Siimaffiiaphala Sutta, which gives 
the entire course in spiritual development envisaged 
by the Buddha, places moral perfection as its first 
step (D. l .62ff). H enumerates forty .three items of 
slla subdivided into three as lower, middling and higher. 
However these items of sJ1a are never described as 
orders or injunctions. The disciples of the Buddha are 
said to abstain from these negative practices and 
develop their corresponding positive qual i ties, The 
disciples of the Buddha, at the earliest phase, were so 
sincere and diligent that no injunctions were deemed 
necessary to regulate their behaviour. At a mere 
s1oggestion they were ready to emulate the noble 

10-CM 6938 · 

behavioural patterns of the Master, as for instance 
when they adopted his habit of taking just one meal a 
day.(M. 1 . 1 24) 

Such a situation, however, could not be maintained 
for long. The sincerity and the earnestness to emuiate 
the Master and to real ize the expected goal o f  
emancipation that was the norm, within which the 
earl iest disciples worked, soon became a thing of the 
past. S wift popularity gained by the new rel igion · 
attracted to it many who had not reached standards 
des i red by . the M aster . ( s .  v. Upajjhiiya; 

Saddh ivih iirika) . A s  poi nted out  by  
Prof.Dheerasekera2, soon rules of training (sikkhiipada) 
with a penalty attached to each one of them, had to be 
introduced into the monastic discipline. For there were 

. certain abstinences l ike the abstention from untimely ·  
meals (vikiilabhojana) included in the si1as (D. 1 .64) 

and voluntarily followed by the early disciples of the 
Buddha. But later a rule of training involving a Pii:ittiya 
offence (Vin. IV. 85j) had to be promulgated as follows 
to check the laxities of those who did not adhere to it; 
"Wh�tever monk eats hard or soft food out of proper 
time commits an offence involving expiation". It is 
clear from the Suttavibhanga comments on this rule of 
ttaining that before the promulgation of this sikkhiipada · 
any transgression of the voluntary abstention from 
untimely meals did not involve any penalty. The . 
Suttavibhanga comment� aver that, as in the case of · 

other sikkhiipadas, the first offender is free from.guilt 
(aniipatti iidikammikassa).Thus the sikkhiipada was 
used as an instrument of prosecution which could not 
be done b�fore its promulgation.At the pre-sikkhiipada 
stage offences against the sJ1as could not be prosecuted 
agajnst as they d i d  not  c arry a p enalty . wi th  
them.According to  Buddhaghosa, in the presence of  
the sikkh iipadas the  S angha cou ld  make specific · 
references to the body of rules and make just and · 
legally valid acctisations(FinA. 1 .�24). 

Inception of the Promulgation of the 
Sikkhapadas: There are two instances, · one in the 
Sutta Pitaka and the other in the Vinaya Pitaka , where . . . 
the inception of the promulgation of the sikkhiipadas 

and the recital of the pa(i.mokkha are. referred to. In 
the Bhaddiili Sutta of the Majjhima Nikiiya (1 .445), 
the monk Bhaddali queries from the Buddha why n .... r,.., .. · . ··-·,. 

are more rules of training now while there ate 
fewer number of

. 
monks establ i

.
sbed in' · 

knowledge than before when t.here :W6re · . .  · 

. ; · ." ,  . . -:· . 
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number of rules of training. The Bu�dha replies, "It is 
thus, Bhaddali, when beings are deteriorating, when 
true dhainma is vanishing away, there are more rules 
of training and fewer monks established in profound 
knowledge. Not until some causes leading to corruption 
appear here in the Order, does the teacher,Bhaddal i, 
lays down a nile of training for the disciple: When 
some such conditions do appear in the Order then the 
teacher lays down sikkhapada to ward off those very 
conditions" .  Here the Buddha points out five 
conditions that have already appeared in the Order . 
which prompted him to lay down rules of training, 
viz. i .expansion of- the-Order ( saiigo mahaitarp patto 
hoti) ii .Order reaches the height in gain (labhaggarp 
pcllto hoti), iii .reaches the height in fame (yasaggarp 
patto hoti) , i v . growth in learn ing in the order_ (bahlisacca.rp patto hoti), and v.growth in age of the 

. Order.(rattaffffutaip patto hoti) . . 

The second instance is found in the Suttavibhaiiga . 

(Vin.III.9j) where, in the wei! known Verafija_section; 
Ven Sariputt:a gueries the Buddba regarding the 

· longevity or not of the dispensations of the Buddhas 
of,the past. Here the Buddha points out to Sariputta · 
that the dispensations of the past Buddhas who laid . 
down rules of tr�ining for their disciples and institUted 
the recital of the p atimokkha l asted for a long period 
while those of the Buddhas who did not do so did not 

. . iast for a long period. The reason being that when the · 
Buddhas and their close .disciples passed away their 
Orders were held fast by these institutionslike a heap 
of flowers stringed together. At this· Ven.Sariputta 
pleads with the Buddha to lay down rules.of training 
for his disciples and institute the red till of P iitimokkha 

. as it is the proper time to do so to prolong the· life of 
the religion.But the Buddha did not accede to this 
request immediately as the Order was still free from 
blemishes and said that he would. do so once the causes 
of corruption do appear in the Order. The conditions 
of corruption and their .order .given here are slightly 
different from the Bhaddali Sutta. They are, i . increase 
in the age of the Order (rattaffffunuzhatta)., ii. increase 
in the numbers in the Order(vepullamahatta), iii.the 

· Order reaching its height in gain (labhaggalnahatta) 
. and iv. increase i n  l earning · i n · the Order 
(bahusaccamahatta) . Of these two stories 
Prof.Dheerasekera3 prefers to regard the former as 
more historical and the latter as a sort of romanticized 
version of it. This tendancy to seek traditional authority 
was probably due to· the growth of Buddhological 

ideas. There was apparently an eagerness on the part 
of Buddhists to see in every event in the history of 
Buddhism a repetition of events in the lives of past 
Buddhas, a sort of history repeating itself ad irifinitum. 
In actual fact it was more a projection of contemporary 
events to the hoary mythical past. 

What is a Sikkhapada? What are Classified as 
Sikkhapadas 

The Abh idhamma text Vibhanga ( Vbh .248) 
categorizes sikkhiipada as" fourfol_d, viz thos¢ of the 
bhikkhus, the bhikkhupis, upasakas and upasikas. The 
coml)lentator (VbhA;SHB xxxiii p.241)notes that the 
bhikkhusikkh§, both peculiar to monks and common 
to monks and nuns, are the rules to be observed by (he 
monks. S imilarly niles, both pecul iar to nuns and 
common to monks· and nuns have to be observed by 
the nuns. Unfortqnately the commentator does not 
specify these rules, but states that the rules of the . . 
novitiate · and the female probationers ( sikkhamiina) 

· fall within these. The five and the .ten precepts have 
to be observ�d by the· male (upasaka} and female 
(upasikffj lay devotees. 

Buddhist Sanskrit sources refer to the five and the 
ten sik�apadas, the 400 sik�iipadas of Bodhisattva$, . 
and the more than 250 and the 500 sik�iipadas of 

· bhikkhus and bhikk�pis respec.tively who have 
renounced home l ife ( Siks.p. 174). 

The Vibhaiiga commentator (VbhA.SHB XXXIII, · \_ p.268), �ommenting on the five rules of training (paii 
ca sikkhiipadiini) states that they are called sikkh�ada 
as they are steps or constituents (of training) that 
have to be practised (or be trained in); a section of the 

. training (sikkhawf.thaso). Taking the wordpada in the 
· sense of the basis of training (sikkhiiwrp pada{!hanena) . 

· they are called sikkhffpada as they form the basis of 
training (sikkhiina�n padattaY: By this he seems ·to 
have taken sikkhiipada not only as a part of moral 
training but also as its ·basis. 

In the Visuddhimagga (p. 16) Buddhaghosa explains 
the word pa_limokkhq in terms of the moral discipline 
obtained through the · si!ckha Radas 
(pi_timokkhantisikkha-padasi1af!1). Having taken them · 

· up one has to train oneself in them (ibid 20).By this 
the commentator seems to have limited the applicati�n 
of the term to the rules of training recited at the 
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P ii_timokkha ceremony. Th is commentarial view 
expressed by Buddhaghosa may be b;:tsed on the 
Buddha's statement made reveal ing his . intention to 
institute the P ii_timokkha recital as the act of uposatha 
of the Order. "What now", thought the Buddha , "if I 
should allow those rules of training l aid down by me 
for monks (to form) a recital of P ii_timokkha for them. 
It would be a formal act of. observance 

. (uposathakamma) for them"(Vin . l . l  02).According to 
this sikkhiipadas l aid down by the Buddha are the 
rules of training recited at the p ii_timokkha rec ital . 
Therefore, technically, the term sikkhiipada is applied 
to those rules only. In other words any other rules laid 
down by the Buddha are not classified under the term. 
The Majjhima nikiiya {III. IO) also seems to l ink the 
rules of training laid down ( sikkhiipadarp pafifiatlaf!l) 
by· the Buddha with what is recited at the P ii_timokkha, 

At the First B uddhis t  Counc i l ,  when the 
participants discussed the question of lesser and minor 
rules of training (khuddiinukhuddakani sikkhiipadiirii), 
six groups of Pii_timokkha rules were mentioned by 

. name. Only: the SekhiyaDhm.1ma were not named at 
. the discussion. As they could not deCide on what 

constituted the lesser arid minor rules, .on a proposal 
by Ven.  Maha Kassapa, they decided to keep all rules 
of tniining as l aid down and not to rescind any of 
thetn. The term sikkhiipada occurs in the discussion 
again and again. It is clear that i t. always refers to the 
Pif.timokkha rules (Vin.II.287f) 

·} Over one hundred at;J.d fifty sikkhiipadtis that come 
up for recital every half month (saihika!J1 . . . . .  diya�flha
sikkh iipada.;sataljJ . anvaddhamiisaf!l uddesa!J1 
iigacchati) are mentioned in a number of discourses in 
the Auguttara Nikiiya ( eg. 1 .23 lff.).Here too, it is clear, 
the mles of training are.linked to the P ii_timokha recital. 
It is also mentioned in these discourses that if any 
l esser and minor ru les  of  trammg 
(khudd�ukhuddakiini sikkhiipadani) are transgressed 
one could rise out of it or emerge from it ( iip_ajjatip� 
ivuf.thitipi) because it is unable (abhabba) to become 
unfit by such transgressions.But in those other rules 
of training which belong to the fundamentals of noble 

. l ife ( iidi-brahmacariyakiini) and befitting noble I ife 
(brahmacariya saruppani) one perfect in  moral 
discipline is steadfast (dhuvaSJ1o) and permanently 
established (fh.itasJ1o ). The commentator explains that 
the teacher$ belonging to the School of the Aliguttara 
Mahiinikiiya, may be a reference to the Aliguttara 

reci ters (bhii.[Jaka), held that al l  rules of train ing 
excepting the four P iiriijikas were lesser and minor 
rules of training (M.II .348) .In the First Buddhi$t 
Council too there was a group holding this view. 
Anyhow once again we see that sikkhfipadiis are l inked 
to the p atimokkha. 

However, Buddhaghosa (Vism. l lfJ has given a 
different interpretation of the term khuddiinukhuddaka 
sikkh iipada . Expla in ing  the  two terms 
iidibrahmacariyaka and Abhisamii:arika; he says that 
all the lesser and minor rules of training come under 
the latter and adds, all what is included in the two 
Vibhaligas ( the Bhikkhu and Bhikkhuni Vibhaliga) .· 

comprise the iidibrahm.acariyaka and what is included 
in the Khandhakas ( ie  the Mah iivagga and the 
Cullavagga) comprise the abh isamac iitika . This 
explanation of the commentator, which does not seem 
to agree with the AiJguttara Nikiiya discourses, has 
brought the Khandhaka rules also under the term 
sikkhiipada. 

While the Suttavibhaliga presents 'the rules of 
training for monks and nuns design�ting them as 
sikkhiipadas the Khandhakas also include in them a 
hi:rge number of rules and regulations, which are 
introduced by the Buddha with the words "I allow" . . 
(anujiinami), but neyer designated sikkhiipada. Tbere 
is,- however,one instance when a new set of mles of . 
training designated sikkhiipada is introduced in the 
Mahiivci.gga (Viid .83 f). These are the ten mles of 
training meant for the novitiate. Prof. Dheera.Sekera4 

· specifically refers to this as an extension of the term 
sikkhiipada to the rules of the . novitiate. However 
there are a few instances in the Khandhakas where 
the pii_tim.okkha rules foi.J.nd in the Suttavibhaliga are 
referred to by the t�rm sikkhiipada. For instance in 
the Mahiivagga in the introduction of the P afi.mokkha 

· recital and, in the Cullavagga in the discussion on the 
khuddiinukhuddaka sikkhiipada. Nevertheless it is riot 
clear whether the term sikkhiipada refers only to the 
P ii_timokkha rules when Mahapaj apati Gotami probes 
the question of rules of training common to both monks 
and nuns(Vin,H.258). 

The Pariviira (Vin. Vl.8)also seems to differentiate 
between the sikkhiipada and rules regarding various . 
matters allowed by the Buddha with the . words ''I 
allow;' (anujiinami) found in the Khandhakas and . 
al�o in the Suttavibhanga. This is brought out by a 
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comment made by Miss Homer5 in the introduction 
to her translation of the Parivara. She states " no 
disciple is recorded to have furnished or imparted any 
surviving sikkhiipada or other ( Khandhaka) material". 
Here she seems to indicate that Khandhaka material 
does not fall into the sikkhiipada category. An instance 
can be quoted from the Suttavibhanga(Vin.III 203) to 
show the difference between a sikkhapada and 
something permitted with the words " I allow''. Here 
the Buddha allows monks to accept a robe out of time 
(akala).But when he · finds that it  has not been put 
into use even after one month the Buddha lays down 
a sikkh,apada, the Nissaggiya rule number three; 
prohibiting such a robe to be kept for more. than one 
month . . Here the  s ikkh iipada comes· after the 
allownance but both are called "laying down"· (paiiif 
atti). 

Rules of Women Probationers 

A female probationer ( sikkhiimiina) is expected to · · 
observe six special rules, for two years, to be qualified 
for higher ordination (upasampadii) and raised to the 
position of a bhikku[li. These six rules are referred to 
as si� dhamma to be observed for two years before · 

requesting the sangha for higher ordination ( chas� 
dhammesu sikkhita sikkha). When taking upon herself 
the duty of observing these rules she has to say; for 
irlstance? "I undertake for two years not to transgress .· 

. the resolution of abstinence from onslaught on 
creatures" ( Vin. IV. 3 1 8  f).lf for any reason her 
undertaking is disturbed she can: request the Sangha to 
bring her b ack into the · train ing  (sikkh ii
sam.ifiina/S ignificantly· the term sikkhiipa�a is not 
used here but only the word sik/chais used.(ibid. l . 147) . . 

Rules of Training · for the Laity 

Observance of the fivefold moral.discipline (paii 
ca sJ1a) is generally regarded as the regular moral 

occasion of intentional ly transgressing any rule of 
moral training(kiiki sikkhiipadaip saifcicca vitikkamita 
(ibid. 66).The Petavatthu (IV.36.76) also refers to the 
taking up the five rules of moral training (sikkhiiya 
padani paifca) witho�t any omission. Besides the 
five regular precepts with the third . precept of 
abstaining from illegal sense pleasures, there i s  also a 
reference to five rules of training with celibacy as the 
fi fth (brahmacariya -paifcaman i  sikkhiipadani) 
observed by lay followers who have real ized the thiJ,"d 
stage of the path to Nibbana (A. IV.2 10.f). It is also the 
practice among lay Buddhists . . who observe the 
eightfold uposatha sJ1a to repeat the eight precepts, 
when pledging to observe them, as rules of training 
with the words· sikkhiipada�p sam.ifiyiimi.However . 
these eight precepts, designated . the affhanga
upgsathasJ1a, are never cal led sikkhapadas in the 
canonical texts (PED.s.v.Sikkhiipada) 

Rules of Training; Their Place in the Life of a 
Buddhist ·nisei pie 

· Training in the rules of training (sikkhipadas) is 
mentioned. frequently in the Vinaya pi {aka as weil as 
in the discourses of the Buddha as a significant aspect 
i!l the moral discipline of .a Buddhist monk or nun. 
(eg.D. L63 ; cp.Mhvu:II1,52 for Buddhist S;rnskrit 
version) .The Buddha , while l aying down such rules 
of trai_ning, has often given ten · reasons for his  
action.(Vin.III.21)  as follows, " for the excellence of 
the order� for the comfort of the Order, for the restraint 
of the evil-minded men, for the ease of the well
behaved monks, for the restraint of the c ankers 
belonging to the here and now, for the combating of 
the cankers belonging to other worlds, for the benefit 
of non- believers, for the increase in the number of 
believers, for establishing dhamma indeed for following 
the rules ofrestraint"6 

· 

· The importance attached to the rules. of training 
by the Buddha is illustrated by a statement attributed 
to hiin by the texts (A .IV.20 1) . He says. that his 
disciples would not even at the �cost of life, transgress 
the rules of training laid down by h im, The Udiina 
commentary explains this as said of stream- winners 
etc,? and therefore not of ordinary disciples. Once the 
rules are laid down the Buddha expected his disciples 
to adhere to them. He· prohibited them to run down 

. discipline of the Buddhist laity. The five abstinences 
included in it have no pehtllties for their transgression. 
However it i s  g enerally agreed that one who 
transgresses them have to reap the evil consequences, · 

or the benefits of obserVing them, through the working 
ofthe kammic principle. Anyway these fivefold moral 
d isciplin� i s  often found described as the five 
sikkhiipadas(eg.A.IV.395).The female lay devotee, 
Nandamatii, deciares that since she declared herself as 
a lay devotee (upiisikii) she does· not kriow of any 

. any rule of training, especially the lesser and minor 
rules as unimportant. To do .so is made a P ibttiya 
offence (Vin.IV. 141). 
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There are nine noble qualities general ly attributed 
to the Noble Community of Disciples of the Blessed 
One, the Ariya Sangha. Of these five concern their gift 
worthiness and their worthiness of receiving .honour 
arid respect of the people.To be endowed with moral 
discipline which includes the observance of the rules 
of training is one of the eight qualities that makes a 
disc iple  of the B uddha  worthy of ob lat ions  
( ihuneyya) , hospitality (pahuneyya} ,rel i"gious gifts 
(dakkhi.peyya) being saluted with outstr�tched hands 
(afijalikaraniya) and become a peerless field of merit 
for the world (anuttara1p punfiakkhettaip lokassq. 
A.IV.290).It is also said that the observation of the 
rules of training makes one l iked by one's fellow 
members of the Order (ibid.III. 1 1 3) .According to a 
Vinaya text, disciplining oneself through the rules of 
training is one of the qualities that makes one suitable 
to be selected as a member of an ubbihika, a committee 
selected to settle a dispute ( Vin. II.95). 

C. Witanachchi. 
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SlKSANANDA. S iksana'nda (652-7 1 0  A.C.) was a . . . 

native of Ktistana (modern Khotan in Siilkiang) of the 
T'ang dynasty, renowned for his profound knowledge 
of Buddhism of both vehicles as wel l  as of other 
religions. During the Wu-chou regime, information was 
brou_ght to Empress Wu Tse-t' ien that there existed in 
Kustana the comple�e Sanskrit text of theAvatanisaka

sfitra. Immediately she sent commissioners to seek 
for the copy and in the meantime to invite a scholar 
competent to translate the work. It was these 
cir�umstances that brought S ik�ananda to Chin.a with 

the said text. rn the 1" year of Cheng-sheng (695) he 
arrived at Lo-yang. Taking up residence in the Great 
P' ien-k' ung Monastery in  the imperial palace, he 
started the re-transl ation of the Avatanisaka-sfitra. 
The empress attached great importance to this  task 
insomuch that she even partic ipated personally in the . 
initial stages. After that, S ik�ananda co.ntinued to 
translate a series of other scriptures at the Fo-shou
chi Monastery of Lo-yang, the San-yang Palace of 
Ying-ch 'uan and the Ch' ing-ch 'an Monastery of 
Ch' ang-an. In the 4'h year of Ch' ang-an (704), he 
obtained permission after repeated suppl ications to · 
go back to see his mother who was growing advanced 
in age, and a high official was especially commissioned 
to escort � im to Kustana. When emperor Chung-tsung 
ascended the throne, invitation was again extended to 
him, and in the 2"u year of Ching-lung (708) he arrived 
at Ch'ang-an for the second time, lodging at the Chien
fu Monastery. But scarcely had he had time to proceed 
with further translation works before he fell sick. In 

. . . 

the lOlh month of the 1 51 year of Ching-yiin (7 1 0) of 
emperor Jui-tsung. He passed away in that monastery 
at the age of fifty-nine. The cremation took place one . 
month after his death and his ashes were sent back to 
Kustana duly escorted by his disciple Pei-chih, also a 
native of Kustana, and Ko-shu Tao-yuan a special 
commissioner of the T' ang court. In the site of the 
cremation in Ch' ang-an, a seven-storied stupa was 
afterward erected in his memory, known as the stupa 

· of the Hua-yen (i .e. Avatariisaka-siitra) master. · 

The speCific mission of S ik�ananda in China was 
the translation of the Kustana copy of the large version 
of the Avatanisaka-sfitra (which might have some 
connection with the copy of the so-called 100,000-
sloka text said to have been preserved in Chakuka a . 
neighboring country of Kustana). The work was 

· produced at the Great P' ien�k'ung Monastery under 
his personal supervision with the collaboration of a .  
group .of brill iant scholars. Bodhiruci, a frama.pa of 
south India who had arrived in China three years 

· before, and Sramana 1-tsing who had jt.ist come back 
from Sribhoja  of the South sea, both assisted in the 
reading of the Sanskrit text; a number of other 
i l lustrious .§rama.pas, e.g. Hung-chiri.g, Yiian-ts'e, 
Shen-ying, Fa-pao, Fa-tsang etc., all acted ·either � 

recorders in Chinese or as coinparers of meaningsi 
while the task of literary composition was <aA.vu ........ 

by Srama.pa Fu-Ji  of the Fo-shou-chi M<mast�ryi, 
work was completed in 80 fascicles in th¢; 
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Sheng-li (699) . Following that, in the 1 '1·year of Chiu
shih, (700), Sik�ananda undertook the re-translation 
of the Lailkiivat iira-s utra at the San-yang Palace with 
the assistance of Sramapas Fu-J i  and Fa-tsang, which 
was concluded in �he 41h year of Ch ' ang-an (704). 
Both s utras were graced by the Empress with 
[�commendatory prefaces written by herself. Other 
translations produced by Sik�ananda during this period 

. include: the Tathagata-gupacintyiivatara-nirde.fa, the 
Tathagatacintyavi-?aya-siitra, the S iitra spoken by 
Samantabhadra (a l l  of  these belong ing to the 
Avatamsaka class), each in 1 fascicle; the Mafijufri
buddha-ksetra-gupa-vyiiha-lamkara-siitra (belonging 
to the Ratnakiita class) in 3 fascicles; the Dafa-ku5ala
Ka_rma-patha�s utra (belonging to· the Mahayana 

. Vinaya) in 1 fascicle; and four . works of Tantric 
Dhiirapis in 4 Fascicles, viz. the Padmacintiimapi
dharapi, etc .. Apart from these, there are the Ca_itya
prac/ak-?ipa:gatha and the Catur-?ka-n irkara�sutra, · 

each in 1 fascicle, which were produced with the 
assistance of Srama.pas P'o-lun, Hstian:-fan and others 
acting as recorders, and Chia Ying-fu, Privy councilor 
to the Crown Prince, as the supervising patron, Early 
traditio�s ascribe altogether 1 9  works to him, but 
several of them were reported to have been lost in his 
own time and .their names have not been verified. 
According to the K' ai-y ilan Catalogue, these lost 
works consisted of 5 s iitras (viz. Siitra on the Mind in 
accord with the Mahaprtijfi,i, etc.) in altogether 5 

. fascicles and .1 siistra (viz. the Awaking of Faith in 
Mahiiyana) in 2 fascicles, thus making a total of 1 9  
works i n  107 fascicles. 

Both the Avatanisaka and the La.Iikiivatiira siitras 
Chat S ik�anand�·undertook to translate were important 
scriptures universally recognized at .that time. Both 
had been translated before. But the old translations 
had not proved satisfactory, .either because of the 
incompleteness of the te_xts or because of the inadequate 
conveying . of the meaning. Hence the necessity of 
giving them new ·translations. The Sanskrit text for 
the Tsin version of the AvatadJsaka-siitra al so come 
from Kustana, but it consist of only 34 chapters on 8 
assembl ies;  whereas the new translation which 
consists of 39 chapters on 9 assemblies certainly 
appears much fuller, The difference of 1 assembly and 
5 chapters in the latter was brought about by dividing 
the first assemb,ly into 6 chapters instead of 2 as in 
the old translation and adding a new chapter, or Ten 
k inds of  Saniadhi, which together with the 1 0  

sti<::ceeding chapters form the seventh assembly, which 
again took place in the Palace of All-Permeating Light. 
Apart from these, mariy additions were also made to 
the text. (Ch'eng-Kuan says in his Commentary on 
the Avatamsaka-s iitra, that the original Sanskrit text 
of the TSi ' n  translation of this siitra consists of 36,000 
s1oka whereas that of theT'ang translation has 9,000 
slokas more, but still ,it is not complete. Thereupon 
Fa-tsang introduced into it another additional section 
relating how Mafijusri stretched out his hand to touch 
Sudhana's crown, a section taken from the chapter on 
Entering the Dharmadhatu translated in the 3 'd year 
of Ch'uf-Kung by Divakara, a srama!)a of Central 
India). After the production of this new translation, 
Fa-tsang does not seem to have had time to write a . 
commentary .on it in particular, but new ideas soon , . 
began to form in the minds ofHui-yiian, Ch'eng-kuan; 
Li T'ung-hstian and others. Especially noticeable was 
Cheng-kuan wlio, through his appreciation of this new 
text, realized the great ·significance of the dogma 

. concerning the principle and reality; artd by making 
e�tensive development on this doctrine, he made the 
philosophy of theAvatanisaka-siitra take a great str.ide 

· forward. -. 

As to the new translation of the Laiikavatiira- · 
s iitra, the origin of the Sanskrit text is not known.· 
Compared with the 4 fascicle version produced by 
Gu!)abhadra under the Earlier Smi.g dynasty, there is 
an additional chapter at the beginning (i.e. Chapter on 
King Ravana's.Request); there are six divided chapters 

· · in the· siitra proper (i .e. Chapters on lmPemianency, 
on Intuitive Realization, on the Pennailence and �\ 
Impermanence of the Tathagata, on Momentariness, 
on Transformation and on prohibition of Meat-eating) 
and two more chapters at the end (i.e. chapter of 

. Dharapis and chapter of Gathiis), making a sum-total 
of 1 0  chapters in 7 fascicles, forming a much ful ler 
version than the old one. Judging the statement tha( 
appears in Empress Wu' s Preface to this siitra w.here 
she . praises the  trans l ator as h aving "made · 
investigation into the important points of three texts 
and produced a full version in 7 fascicle(, more than 
one basic texts in Sanskrit seems to have been used; or 
the state!Pent may be understood to mean that 
comparisons were constantly m ade with the old 
translations. Another statement in the same Preface 

. reads thus: "Through 39 sections, false theories are 
refuted and the thie tenets of the siitra brought to 
view." This apparently refers to the chapter division · 
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of the text which might have been the result of a re
grouping process done by cons�lting some Indian 
commentarial work. (The Tibetan translation of a 
commentary on this surra is precisely in 39  chapters). 
In one word, this version is a much ful ler one in many 
respects. 

Many of S ik�ananda's other . works are also 
dupl i c ate tran s l at ions..:__- the Tath agata
gunacintyiivat�ra-niro§a being a fourth version; the 
Tathiigata-cintyavisaya-siitra and the Subahu-mudrii
dhvajii-dhiirapi being both second versions; and the 
Maiijufri-buddha-k�etragupa-vyffhiilamkii-ra-slitra 
being a third _version. All these translations display a 
paiticular

.
style characteristic of S ik�ananda's works. 

. ) He flourished at a time when the new translations of 
./ Hsuan-tsang had been prevail ing for thirty years. As a · 

matter of course, he ought to ha.ve been influenced to 
a certain extent by the innovations accomplished by 
his celebrated predecessor. But strange to say, he was 
nither disposed to prefer free translation, advocating 
the principle of simpl icity and fluency. The result 
·was that his wo�ks often bear a closer affinity to the 
old translations. For instance, in the rendering of many 
specific tenns, he i.vould often c l ing to the old 
translations or transl iterations given by Kumarajiva 
�ather tlian adopt the newly-established (and often 
the more adeq!-late) ones (e.g .  the transl ation of 

. · "Mafij usri" , :  "Vi m a l akirt i" ,  "Tu � i ta",  etc . ) .  
Consequently his translation of  theAvaiamsaka-siitra . j · appears in style a continuation of the old version. The 
same may be sa id  of  h i s  re-trans l at ion of  the 
Lankiivatiira-siitra. This similarity might have had 
some . connection with the personal performance of 
his Chinese collaborators who assisted him as text
recorders or l i terary composers. For instance, Yiian-
ts'e, Fa-pao, Fa-tsang, etc. were all dissatisfied with 
Hsuan.:tsang's translati�ns. Their pre-conceived bjas 
might have eventually led to an intenti.onal reaction 
agai�st the current tendency of the time and thus 
formed a characteristic feature of S ik�iinanda's 
translations �hich in turn had definite influence on 
later translators. 

The ascription of the duplicate translation of the 
Awakening of Faith _in Mahiiyiina to S ik�ananda is 
rather problematic. This sastra, that first appeared 
under the Sui regime �d gained growing popularity 

during the T' ang, is traditionally believed to be a work 
of Paramartha. But, in the Catalogue of Various 
Scriptures compiled by Fa-ching and others twenty
five years after Paramartha's death, there is a definite 
statement, saying, "This sastra does not appear in the 
Caralogue of Paramiirtha 's Works," and herice it is 
entered under the head of Doubtful works. As for the 
second translation, the record of S ik�ananda's l ife 
written by Fa-tsang is entirely silent about such a 
production ever done by this translator. As we know, 
Fa-tsang was a partic i pant in S ik�ananda's translation 
activities from beginning to end: but whe:1 he wrote 
his exegesis on this fiistra the text he used was no 
other but the old version, nor did he make any mention 
of Sik�ananda's second translation. All  evidences will 
point to the fact that the existence of a second version 
of this siistra was not yet known at Fa-tsang's time 
and that was a l ater production beyond doubt.  
Furthermore, a careful examination of the two texts 
will reveal that the so-called second Version_ is in fact 
nothing but a reproduction of the old one with revisions 
done on certain particular points. It is very unlikely 
that -Sik�ananda should have ever produced such a 
"re-translation". (Considering the influence of this · 

fiistra upon the Hsien-shou School of the T' ang 
dynasty in formulating their theoretical system, it is 
not without reason to suppose that it  was the 
fol lowers of this school who claimed the re-transl�tion 
of the Awakening of Faith in Mahiiyiina as a work of 
S ik�ananda). Another doubtful work which has been . 
in circulation but has not appeared in earlier catalogues 
- vis. The Siitra on Ksitigarbha s  Orig.inal Vow - is ·
also ascribed to S ik�ananda. Needless to say, this i.s 
spurious. 
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S IKS ASAMU C CAYA. The Sk�iisamuccaya or 
"Compendium of Discipline'\ a very important text 
belonging to the Mahayanic l iterature, is attributed to 
Santideva, a great teacher of Mahayana Buddhism 
who flourished in the seventh or eighth century A. C. 
His oiher wel l known work is the Bodhicaryiivatiira 
which was written after the compi l ation of the 
Sik�iisamuccaya. 

· 

. . 

Sik�iisamuccaya or santidevaviracite Sik�iisamuccaye 
(in.Sik�asamuccaya compiled by Santidev�). 

Despite Taranatha's  assert ion ,  it i s . doubtful 
whether Santideva wrote a separate work cal led 
Siitrasam�ccaya. The popular work be�ring the title 
Siksasamuccaya is attributed to Nagarjuna who has 
collected extracts from about s"ixty Mahayana s Utras, 
Vaida's view that ·Santideva's S iitrasasamucaya is not 

The Sik�iisamuccaya as i ts  t i t le  suggests is . · an independent work but a. · designation given to the 
virtually a compendium of excer:pts and quotations comcntary part of the Sik�asamuccaya, containing 
from Mahayan ic s utras grouped under various excerpts from Buddhist siitras is more plausible and 
philosophical and doct{"inal topics by way of illustrating receives support

. 
from Santideva's ow_n statement 

and supporting them. The work consists of three contained in his Bodhicaryiivat iira, Verses 1 05& 1 06. 
paris, i.e., the kiitikas or memorial verses 27 in number, There he says, after referring to his Sik�iisamuccaya 
which can be r ightl y c al l ed the tex t ;  h i s  own as a work dealing with the sadiiciira ·in detail ,  that 
commentary of the kiirikiis; and the excerpts from Nagarjuna's Siitrasamuccaya is succinct and second· 
Buddhist siitras· quoted in support of the same. to his own. 

The · work · conta ins. 1 9  c hapters c a l l ed 
'paricched�s '. It is of a practical guide to an aspirant 
for Bodhisattvahood and dwells on the Three Refuges, 
the Six Piramitas, to wit, Diina, S]1a, Ksiinti, Vnya . 
Dhyiina and Prajiiii, · the reverence for the rel igious . 
teacher (dharmabhiinaka), avoidance of hindrances 
to piiramitiis, guarding one's self from sjns and acquiring 
merits, purification from sins, advantages in residence 
in forest or a sol itary · p lace as a preparation for . 
meditation and th� preparation of mind for perfect 
meditation, al l of which topics are based oh the 

· reverence to the Buddha and constant recollection of 
the Three Jewels of  the Doctrine, viz. Buddha, 
Dharma and s·anghi 

The Sik�iisamuccaya was first edited by Cecil 
Bendall in 1922 from a single MS.  a paper copy, 
w.ritten in Nepalese script, now kept in Cambridge 
University Library. In 1 958 P.L. Vaidya brought out 
an improved edition based on Bendall's edition, relying 
on later research and discoveries. The MS. nowhere 
mentions Santideva as the author of the work. But 
Tariinatha asserts that Saritideva wrote three works, 
namely, . th� Bodhicaryiivatiira, the Sik�iisamuccaya 
and the Siitrasamuccaya. The three schol�l.fS (two 
Indians known as Jinamitra and Dhanasi7a and a 
Tibetan cal l ed Jffiinasena) who trans la ted the 
Sik�asamuccaya into Tibetan during 8 1 6  and 838 A.C. 
too attribute the Kiirikiis and the commentary to 
Siiritideva. Atlsa also known as Dipankara Srljffiina, 

· who frequent l y  quotes  profu se l y  fro m  the 
Sik�iisamuccaya, refers to the work as 
Sik�iisamuccaye siin tideva (San t ideva In  h i s  

Santideva in his Sik�iisamuccaya has drawn material 
from almost all the sixty works used by.Nagarjuna to 
compile his StJtrasamuccaya and quotes from. fifty 
more Mahayana s iltras. Most of the �orks quoted by 
Santideva have now perished and the Sik�iisamuccaya· 
is, therefore, an important source book that testifies . . 
to the existence of an �xtensive l iterature of Mahayana 
sutras most of which now exist  only i n  name. 
Santideva's quotations are very accurate and much 
more extensive than his own commentary. The siitras 
often quoted by him are the Dharmasang itisutra, 
Aryara tnac iit;Jas utra , Viradattapariprcch ii, 
Aryaak�yamati s iitra, Lalitavistaras iitra and so .on. 

The Siksiisamuccaya was translated into Chinese . . . . 

by Dharmayasas or Dharmakirti between 1004 and 
1 058 A. C. under the title Mahayiina-sangiti-bodhicitta
vidyiiSiistra. According to Bendall this translation agrees · 

more c lose ly . w i th the present i:ext of the . 

Slk�asanuccaya than the Tibetan translation. The latter 
however gives more complete translations of certain 
excerpts than the Chinese translation. 
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SILA. SI1a is one of the terms that occup ies a 
prominent place in the ethical language of Buddhism. 
The Pali Text Society Dictionary gives the meanings 
' nature.' ,  ' character' ,  'habit' , and 'behaviour' to the 
term1 • It is clear t,hat the term was used by other 
Indian rel igious tr�ditions as well to refer to the kind 
of nurture they were keen to promote among those 
who pursued their fai th .  In Buddhism, too, s11a is 
used as a practice preceded by saddha(belief or faith). 

· Buddhism used the term si1a both as an evaluative 
term in its ethical language as wel l as a descriptive or 
ethically neutral term iri other contexts. A regular way 
of l ife or a mode of conducting oneself was considered 
in Buddhism as sJ1a and the term so used was often 

) coupled with the term vata, �ometimes as two separate 
.- words, and sometimes as the compound si1abbata. 

Like the English term morality which can be used in a 
positivistic sense to refer to any system of norms of 
human conduct, accepted' by a given group of people, 

· irrespective of whether it was accepted universally or 
not as a valid system ,  the term si1a was used in 
Buddhism to refer to any practice that was adopted 
by a given group of religious seekers to guide their 
way of l i fe. The Kukkuravatika Sutta refers to 
practices adopted by two persons who followed such 
rel igious · pract i ces  known as Sen iya ,  the . 
Kukkuravatika (one who followed the practice of l iving 
! ike a dog) and PUI)I).a, the Govatika (one who followed 
the practice of l iving ! ike a cow)2• When the term si1a 
was used in Buddhism in the context of the exposition 

) of Buddhist moral ity without any qual ifying prefix 

� (as in susi1a ldussi1a) oi: as ari adjectival compound (as 
in ariyasi1alanariya.SI1a) the term was used normatively 
but not descriptive.iy. In such uses of the term i t  
acquired a commendatory · mean ing. Thus, when 
Buddhism referred to a person as sJ1ava it implied 
that such a person i s  _commendable in respect of his 
behaviour. . • 

The early Buddhi st formulation of the path of 
l iberation represented in · the Pal i Sutt·a l iterature 
consists of a scheme of three fold training in which 
s;1a occurs as the first step and the foundation for the 
other two steps. This point is emphasized in most of 
the suttas contained in the sJ1akkhandhavagga, the 
first group of Suttas of the Dighanikaya of the 
Suttapi_taka of the Pali canon. The path of l iberation is 
presented in these suttas in the three stages called 

_r adhisi1asikkha (higher training' in good practices), 

adhicittasikkha (higher training of the mind) , and 
. adhipafffffisikk.h a (higher training in insight). The 

significance of sl1a as the foundation of the Buddhist 
Path of liberation is highl ighted in two verses of the 
Sagatakavagga of the Sa�uttanikaya where the 
Buddha's response to a question posed by a deity · 
who inquired about the person who is comp�tent. to 
escape the internal and external tangle in which l iving 
beings are enmeshed, is reported3. The most elaborate 
account of s11a in Buddhism is found in the form of a 
commentary by Yen. Buddhaghosa who undertook 
the task of commenting upon these verses of the 
Saf!1Yuktanikiiya in the chapter cal led the SI1aniddesa 
of his monumental work known as Visuddhimagga. 

Discourses of the Buddha emphasizing the 
significance of s;1a as the preliminary stage and the 
foundation.of the Buddhist goal of moral perfection 
are scattered in many contexts in the Pali canonical 

· scriptures. One of the striking instances is the reference 
. to an accountant by profession (gapaka)' named 
· Mogga!Hina inquiring from the Buddha as to whether 

in the Buddha's scheme of training there is a graduated 
procedure which is comparable to what i s  fol lowed in 
the training of ail accountant in dealing with numbers. 
The Buddha responds pointing out that in his scheme 
of training too, there is a·gniduated training, procedure, 
and path (anup ubbasikkh a a n upubbakiriya 
unupubbapafipad.i) .

. 
In his path, a d isciple is first 

advised to cultivate sJ1a so that he could then proceed 
with greater facil ity to the other two stages consisting 
of mental composure (sam_iiihi) and insight (paffff.i). 4 
The idea that s11a is in a way a precondition for the 
development o f  samadhi and paiiiia i s  often 

· emphasized. In the biographical account of the last 
· days of the Buddha's l ife prior to his demise, given in 

the Mahiparinibbana Sutta, his repetitive emphasis 
on the requirement of perfecting s11a as a ground for 
the fruitful cultivation of menta! composure, which is 
grounded on the perfection of si1a, is immensely 
fruitful and benefic ial (s J1aparibhavito samadhi 

· mahapphalo hoti mahanisa1pso ). 5 It is also maintained 
that seven consecuiive steps can be identified in an 
individual·'s gradual progression towards the goal of 
l iberation and that the first in this successiye order is 
s17a. Although sJ1a is considered as the foun.dation for
the development of insight, the relationship betwe�n; : , 
s;1a and insight (paiiffii) are considered to be 
supportive. The Buddha i s  represented as 
with the view that where there is si1a 

. )  
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and where there is panna there is sJ1a . Just as one verbal deeds. This is evident from several l ists of s1la 

could use one hand to wash the other hand or one foot mentioned in the Buddhist tradition. 
to wash the other foot, in ' the same way paiiiiii is . 
purified by s11a and s11a is purified by pannii6 The 
ult·imate goal of l iberation is conceived in Buddhism 
as the attainment of a moral iy incorruptible state of 
mind leading to the appeasement of all unwholesome 
character. traits of a person. In the context referred to 
here th is atta i nment i s  described as anup iidii 
parinibbiina (perfect appeasement free of clinging). · 
This ultimate freedom is described as a consequence 
of a stepwise perfection of seven purifications 
beginning with the purification of si7a (si7avisuddhi). 7 

All modes of higher moral cultivation are expected 
to be practised on the foundation of sJ1a . . In the same 
way as all activity pursued by the appl ication of 
,human strength have the eartb as their support, all 

· activity-pursued in the path of moral perfection laid 
down in Buddhism,_ in terms of the noble eightfold · 
. path, the seven factors of enl ightenment, and the four 
foundations of mindfulness have si1a as their support.8 
The Niddesa describes ·sl7a as the forerunner and the 
foundational practice that helps in the attainment of 
all wholesome states. 9 

The value of s11a as a precondition in the Buddhist 
· . path is justified in Buddhism by appealing to certain 

psychological . facts about the causal connection 
between · sl7a · and othei: higher spiritmil attairimeqts. · 
SI7a consists primarily of a conscious regulation of a 
person's bodily and verbal conduct that is morally 
reprehensible as an expression of underlying deep
rooted unwholesome tendencies of the human mind. 
Such unwholesome tendencies l ie dormant or as latent 
tendencies (anusaya) of the mind. They may not be 
accessible to one's day-to-day consciousness. These 
latent tendencies have been nourished by repeated 
forms Of behaviour in  the lengthy process of cyClic 
existence with no known beginning. A person desiring 

The most complete and elaborate l ist of sJ1a 
mentioned in the Pali canon is found in the Brahmajila 
Su.tta and the Siimannaphala Sutta o f  the. 
SJ1akkh�ndha�vagga of the Digli.anikiya. This list 
enumerated under adhisJ1asikkhii (training in higher 
si1a) applies to the purity of conduct that is expected 
of a Buddhist monk who has renounced the pleasures 
of the household life. In order of priority the first si1a 
consists of abstention from killing and causing injury 
or harm to any l iving being. In cultivating this sJ1a, in 

· addirion to the giving up of cruelty towards living 
beings, one is expected to have pity, compassion and 
concern for their well-being. The second sJ1a consists . 
of abstention from theft and cultivating an honest, ' 

non-deceitful attitude regarding the possessions of · 
others. The third consists of abstaining from sexual 
pleasures. The first three sJ1as apply to restraint in 
bodily conduct. The four silas that follow them apply 
to restraint in verbal conduct. The ·first among them 
· consists of abstention from false speech and being 
reliable, truthful and tru�tworthy in one;s speech. The 
second consists of abstention from harsh speech that · 
results in hurting the feelings of the hearer. Instead of · 
harsh .speech, one is expected to engage in speech1 
v.:hich is endearing, pleasant to hear and appealing to 
the l istener 's heart (nefii kapl}asukh ii pemapiyii . 
hadayangamii). The third consists of abstention from 
slanderous speech, which Involves causing dissention · 
among people. The positive ·manner of speech that is 
to be cultivated in place of slanderous speech should 
be conducive to bringing about unity and harmony 

· between people who are already disunited, and be 
effective in promoting and strengthening the bonds 
o f  unity among people who are al ready united 
(bhinniinaip vii sandhiitii sahitiinarp vii anuppadiita). 
The fourth consists of abstention from frivolous 
speech and practice of timely, factual, meaningful, 
restrained speech that· can be treasured, · fitting the 
place and occasion and used within meaningful l imits. 
(kiilaviidi bh iitaviidi atthaviidi dhammavadi 
vinayaviidi nidhiinavatim viicam bhiisi-tii kiilena 
s iipadesarp pariyanta�atiif/atthasa�hitaip), It should 

. to  weaken those tendencies could do so by exercising · 
restraint in patterns of behaviour· that continuously 
feed and nourish them: The overtly observable patterns 
of behaviour are evident to those who engage in them 
as wel l as others around them. They are inuch more 
tangible than the concealed tendencies of mind. 
Therefore, Buddh ism recommends s11a as a 
psychologically feasible starting point in the endeavour 
of transforming behaviour. The emphasis in the 
cultivation of SJ1a is on the restraint of bodiiy and 

· be noted that in the case of the third s11a concerned 
with bodily conduct of the monk, which has reference 
to sexual pleasures, the monk is expected to observe 
complete .celibacy. Sexual pleasures are considered as 
detrimental to the kind of perfection that the monk is 
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expected to aim at. The si7a having reference to the 
sexual l ife of the l ay person is not presented as • 
involving the full  abstention from sexual pleasures 
(abrahmacariya veramapi virato methuna dhammii), 

but as involving the wrongful enjoyment of sexual 
pieasures (kamesu micchacara veramapi). The four 
SJ1as consisting of the first three related to bodily 
conduct and the first related to verbal conduct are 
common to the monks and nuns as well as laypersons 
except that the third, does ncit involve complete 
abstention from sexual p leasures in the case of 
laypersons. This difference is due to the understanding 
that in the case of monks and nuns mor�l purity . 
requires absolute non-attachment to sense pleasures, 

. whereas l aypersons are general ly recognized as those . 
) who have not completely given up their desire to 

- enjoy sense pleasures (gihi kamabhog{no). What is 
expected of the layperson is the enj oyment of sense 
pleasures within legitimate l imits in such a way that 
the social nor}llS regarding the enjoyment of sexual 
pleasures are not violated. Hence, this sl1a is presented 
among the five si1as laid down for the l aypersons as 
"abstention fro m  mi sconduct i n  rel ation to the 
enjoyment of sense pleasures" (kiimesu micchacara 

veramapi). With the addition of the precept for 
abstention from the taking of intoxicating substances 
(suramerayamajjha-pamadaphana veramapi) the 
minimum requirement of s11a for the l ay people 
becomes the observance of five precepts .  In an 
alternative l ist of SI1a for l ay persons, described as the 
SJ1a consisting of r�ght means of livelihood as the eighth 

. ) ( iijivaffhamakas11a), the remaining three abstentions 
_ .... _ connected with verbal -conduct, namely, abstention � . 

_ from harsh speech, slanderous speech and frivolous 
speech, as well as abstention from wrong means of 
livelihood, are added. The fulfillment of this last sl1a 

for the lay person requires the abstention from wrong 
means of l ivelihood are enumerated in Buddhism as . . 
abstaining from harmful trades as trades in weapons · 
(satthavapijjii), l iving beings (sattavaprjjii), flesh 
(maipsavapijji), intoxicating substances (majjavapijji) 
and poisons (visa vapijjii). It could also include the 
Buddhist ethical principles involving righteous means 
of earning one's material wealth. Lay persons may 
also observe from time to time eight sJ7as known to 
the canonical tradit ion as the _ af!hailg uposatha 

. (observance of eight precepts) which in addition to 
the first five (with the third observed as temporary 
celibacy) include ( 1 )  abstention from taking untimely · 

..r meals, (2) abstention from participating in musical 

performances, dancing and theatrical performances, 
wearing garl ands and other ornaments and using 
perfumes, and (3) abstention from the use of high and 
luxurious seats and beds. These si7as have been 
recommended for the l aypersons to l ive a l ife o f  
renunciation, emulating at least o n  special days cif 
rel igious significance, the conduct of the bhikkhu 
community, which has a morally more elevated status . .

. 

The s17as expected o f  a novice (siimapera) are 
enumerated as ten, separating (2) mentioned above 
into two as ( 1 )  abstention froin participating in dancing, 
music and theatrical performances and (2) abstention 
from the wearing o f  g arl and s ,  perfu mes and 
adornments of the body, £1.nd adding the precept of 
abstaining from the use of gold and silver as the tenth . 

· The full l ist of s17a enumerated in the Brahmajii/.p. 
and S amaiiiiaphala suttas consists of numerous 
observances aimed at transforming the life�tyle of the 

· bhikkhu in such a way that it m-arks a radical difference 
from the lifestyle of the layperson. The s11a mentioned 
under the majjhimasi7a and mahii.SJ1a for the bhikkhu 

includes observation of precepts as abstention from 
certain mundane occupations l ike maicing a l iving by . 
the practice of medicine, astrology, and certain trades · 

practised by laypersons. These items of si1a reflect 
the total commitment expected o'f the bhikkhu's l i fe 
to the attainment of perfect freedom from all mental 
cankers. The monk is expected to- refrairi from the 
practice of all the mundane or lower arts (tiracchiina 

vijji) . 

Despite the fact that sl1a i s  extol led as the 
indispensable foundation for progress in the Buddhist 
path, the Buddha often warns . his disciples riot to 
consider si7a as an end in itself. The Buddha has 
cautioned his disciples against the possibil ity o f  
ciinging to sJ1a and as a consequence becoming victims . 
of a kind of spiritual pride that might become a serious 
hindran9e to their moral development. The Buddha 
was aware of the tendency on the part of other 
contemporary teachers to claim that fulfillment o f  
si1a alone guaranteed moral purity. I n  their estimation 
fulfillment of sJ1a was the most valuable attainnient. 10 

The Buddha recognized the significant role of si7a 

as a means to an end. SJ7a was classed among 
useful means to achieve the ultimate goal 
view (dif.thi), hearing from a sacred · · 
experience (muti), knowledge (ifapa)_ 
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The Buddha observed that according to him purity is 
not claimed either on account of them or in the absence 
of them1 1 •  The Niddesa explanation of .this statement · 
makes it dear that what the Buddha intended to convey 
was that si7a and the rest are necessary as means to an 
end but are not final ends in themselves. 1 2  This does 
not however mean that a person was expected to 
abandon sila after attaining the goal. 

.
After attaining 

the goal a person becomes one who Is endowed with 
sJ1a (si7ava) because of the spontaneous nature of his 
behaviour, but. not be obsessed with sila (na ca 
si1amayo ). 13 

Secondly, a good reputation about h im spreads 
resulting in the recognition of him in society as an 
honorable pe�son. Thirdly, he is capable of appearing 
in any social gathering with perfect self-confidence. 
Fourthly, he dies with a clear conscience and finally, 
after death he is reborn in a heavenly world. 18 The 
practice of the five precepts as the minimum standard 
of si7a to be cultivated · in lay life ensures q secure 
foundation for a successful lay l ife and social stability. 

SI7a is found to occupy a prominent place in many 
Ji'sts of moral perfeCtion introduced in Buddhism. 
Apart from being the first Of the three kinds of training 

. There are many passages in the canon that draw leading to the attainment of Nibbiina, the ultimate goal 
attention to the psychological impact of the perfection -

. of Buddhism, it is recognized as a cardinal virtue in of sJ1a and the ensuing process of progression in the 
path. The most obvious psychological consequence many other contexts. It is one of the ten righteous .... 

of perfection in si7a is considered to be the attainment qualities of a ruler (dasariijadhamma).  It i s  also a 

of freedom f(Om regret or remorse. A person who is perfection (SJ1aparamiti) ·to be fulfilled by one who 

perfect in s11a does not have to make any resolve to be . aspires to attain full enlightenment (sa�masambodhi) . . 

free from remorse or regret. Freedom frorri remorse or . It appears also as one of the seven items · of noble 
regret comes as a spontaneous or natural product of wealth (ariyadhana) that one can acquire in l ife. SJ1a 

perfection itr sJ7a. It also sets in motion a psychological i s  one of the grounds· for the performance of 
· process beginning with a refined sense of delight · meritorious acts (puiJiJakiriyavatthu). 
(piirnojja) followed successively by joy (pili), relaxation 
of one ' s  entire being (kayo passambhati), the 
experience of a sense of well being (sukhmp vedeti) 
aild the attainment of mental composure (cittalp 
samiidhiyati). 14 On the other hand a person who is at 
fault with regard to sJ7a has destroyed the very support 
or foundation of right composure of the mind. 15 

. When�ver a person reflects on one's own perfection 
in s11a his mind is not overwhelmed by the roots of 
evil consisting of greed, hatred and delusion. As a 
consequence he experiences a sense of spiritual delight 
and joy_ conducive to the attainment of mental 

. composure. 16 SJ1a promotes a sense of happiness 
derived from a clear conscience and such happiness is 
referred to in the Suttas as anavajjasukha. 1 7  SI7a helps 
the Buddhis t · pract i t ioner to overcome the 
psychological tensions resulting from rough and 
unrefined patterns of behaviour. A mind affected by 
such tensions can never settle down to attain the degree. 
of mental composure that is necessary to cultivate 
insight (paiJiJi). 

Attention is drawn in the suttas to the benefits of 
s11a even · to the layperson who practices them. A 
person who practices s11a conducts his l ife vigilantly 
and as a result he is capable of amassing much wealth. 

The most exhaustive treatment ofthe concept of 
SJ1a is found in the first chapter of Buddhaghosa's 
Visuddhimagga. Buddhagh.o sa  defines  siia as 
'phenomena such as the volitions of a person who 
abstains from aCtions such as killing and fulfilling . 
certain duties and obligations" (papatip!Jadihi va 

. v iramantassa vattapdfivatlalJ1 v a  p iirentassa 
cetaniidayo dhammi). He also extends the application · 
of the term beyond its canonical l imits. An-example is 
h i s  c l a s s i fica t ion  of sl1a i nto four as ( 1 ) 
patimokkhasalpvaras J1a (pract ice of restraints 
according to the disciplinary rules laid down in the 
p atimokkha, (2) lndriyasalpvarasJ1a (practice of 
restrai n t.  w i th regard to the s i x  sen:ses) ,  (3) 
ijivaparisuddha's11a (practice of strict puri ty of 
l ivel ihood) and {4) paccayasan.nissitasJ7a (using the 
four requisites such as alms food, robes etc. merely as 
a means to achieve the ultimate goal). Bu'ddhaghosa's 
new classification of s11a and the interpretations of 
the term reflect his scholarly approach to the subject. 
He has used his J,cnowledge of canonical Buddhism to 
present his own interpretations and classifications 
with a view to providing � thorough elucidation of the 
concept. 
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S11a has assumed such recognition and importance 
in the Buddhist tradition that it has usual ly been 
understood as being synonyll}ous with moral ity. There 
is no doubt that a large proportion of ethical behaviour 
recognized in Buddhism is covered by sJ7a. However 
the ethiCal aims of Buddhism seem to go beyond the 
mere practice of sRa in ritual fashion. The practice of 
SJ1a is considered as a preliminary step or a foundation 
for the attainment of an incorruptible emancipation 
from all corruptions of the mind. 

· P.D. Premasiri 
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siLACARA ( 1 872- 195 1), Scottish Buddhist monk, 
who contributed to promote the cause of Buddhism; 
both in the West and the East for over 25 years . . 

Born to a Christian Scottish family in 1 872, he 
was named J .P.M. Kechnie. As a child he was destined 
to lead a miserable life, that caused him to develop a 
pessimistic attitude towards l ife. In his desperation 
he even tried to commit suicide. It was at this juncture 
that he developed a keen interest in studying Buddhism· 
and it proved to be the turning point of his life. Having . 
impressed and influenced by the teachings of the 
Buddha, he strived to gain a deep insight into this new _ 
doctrine. Meanwhile he unexpectedly inherite� a 
substantial property from a grand uncle as a windfall 

. and that made him resourceful. With this new fortune, . 
he decided to dedicate his services to the cause of 
Buddhism. Accordingly he went to Myanmar and • 
volunteered to edit, The Buddhist, a per· 
published in that country during that time . • .  

studied Pali and ordained himself undef 
Bhikkhu Silaciira. Among his 
Buddhism are: First fifty v,.>�.-vu' 
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The Noble Eightfold Path; The Dhammapada or Way 
of Truth and Young people 's life of the Buddha. He also 
translated Majjhima Nikaya from Pali into English and 
the works of Paul Dahlke and George Grimm from 
German into English. 

Ill-health forced him to revert to l ay life towards 
the end of his life and he died in England in 1 95 1 .  

C.S. Ranasig�e 

China along the Silk routes were responsible for the 
transmission of Buddhism outside the monast ic 
community. Chinese pilgrims to India returned with 
manuscripts, rel ics and stories about sacred places in 
the Buddhist heartland". (Encyclopaedia of Buddhism, 

. Vol .2,. U.S .A. ,  2004,p.776). 
. . 

Discovery of a series of dil apidated Buddhist 
mortuments in recent times that include ·Stupas, 
images, .cave paintings bear testimony to the existence 
of a flourishing Buddhist civilization along the southern 
route of the S i lk  Road. Gandhara infl uence is  
unmistakab ly v is ib le  not only in Buddh ist art, 

. SILK ROAD: Silk Road was the trade route by which architecture and sculpture, but also in the scriptures 
Chinese Silk had been transported to Europe through · discovered. Usage of Gandhara language was prevalent 
centrai and west Asia in the early times. Its significance in the southern part of the Silk route until the fo.urth 
to.Buddhism lies in the" fact that it was through this century A.C. However, in the northern part of the 

· overland netwQrk of major and minor rout�s that Silk route, alongside Gandhara traces, western central 
Buddhism was spread from India to central Asi� and · Asia; Iranian, Chinese and Turkish influences are also 
China. Silk Road and its arteries connect(!d Buddhist evident in the Buddhistic remains. "The distribution 
centers in Northeast India with western central Asia: of Buddhist Sanskrit manuscripts from the second to 
the Tarim basin and China during the first millennium sixth centuries C. E. indicates that Buddhst centers. 
A .  C. . along the northern Silk route were general ly affliated 

with Mainstream B uddhist Schools (particularly, the 
Tho1,1gh the Silk Road was used exclusively as a Sarvastivada) , .but the Mahayana tradit ion w as 

trade route, intercultural and religious exchanges were pre�alent in southern S ilk · route centers such as 
catried on along this route for merely two miilennia. Khotan"(ibid). 
According to Chinese historical chronicles of the Han 
period . (206 B.C -220 A. C), migration of Yuezhi . . Buddhism was the most powerful cultural _ and 
nomads to Bacteria had taken plate · in the second spiritual force that exerted a great influence along the 
century B.C. From there, a sub-division of Yuezhi . central Asian portion of the Silk Road until the late 
called Kushans penetrated into the Northwest India first in!l lennium A. C. However; with the ag'grevation 
through Hindu Kush in the first century A. C. In . the . 'oflslamic invasions in the region towards the beginning \. 
following �eritury; the Kushans� who had by then Of the second millennium A. C, Buddhism suffered 
attained supremacy in the region under the emperor . . heavy losses and began to deteriorate leaving only the 
Kani�ka; .held sway . over the routes that connected vestiges of its pfistihe glory that once flourished along 
northem India with the Silk Road. This development the southern stretch of the Silk Road. 
under ·the Kushan patronage eventually eon�tituted 
immensely to propagate Buddhi�m beyond South 
Asian region to Central Asia and China. · 

· 
C.S. Ranasinghe-

It was through the S ilk routes that the translators 
of the early Buddhist texts like An Shigao, Lokak�ema 
�nd others re-ached China from Western Central Asia 

. and Northwest India in the second century A.C. 
"Buddhist monasteries Emerged near irrigated oases 
at Khotan, Kucha, Turfan and Dunhuang on the 
northern and southern branches of the Silk routes 
during

. 
the .

. 
third to fifth centuries C.E . . . .  Many 

anonymous monks who traveled between India and 

S IMA : The Pa l i  Text  Soc iety 's Pal i -Engl ish · 
Dictionary gives the meaning as boundary, l imit, 
parish. It has come to mean a territorial division within 
which monastic activity takes place. Anto simaf!J 
means within the boundary. Ekasimiya -within one 

. boundary of the same territorial division. NissJmaip:.. 
outside the boundary. Bahis

_
Jmigata -gone outside the 

boundary. Simi samugghiita -abolishing of a boundary. 
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Simii sambheda mixing up of the boundary l ines . 
Simii-anta boundary limit. Simii -antarikii- the interval 
between boundaries. Simiihas an abstract appl ication 
also as in simiitiga transgressing the l imits of sin, 
conquering sin, Simakata-bounded, restricted. 

The usage of the word simiitaken in the connotation 
of its relation to a particular Sangha community and 
the recital of the pdlimokkha on the observance day 
(Uposatha), requires some explanation. It must also 
be kept in mind that though the concept had Its origin 
in a definite point of time, recorded in the Vinaya 

Pijaka, it also lent itself to· changes and modification 
over the centuries. 

) To begin with, the term Sangha may be applied to 
,/ the Sangha community as a whole or to separate 

Sangha communities residing in various places. It is  
the latter sense that the present discussion is concerned 
with in regard to simii. Originally, it referred to a specific 
area where a sangha community was residing l ike a 
single vi l lage on which it was d ependent. 1 The . 
Gopakamoggalliina sutta states: 

''On the Uposatha day, as many of us as live in 
dependence upon a single vi.Jlage district meet together ·. 

in unison, and when we meet we ask one who knows 
the piilimokkha to recite it. 

"The s ingle  · · . v i l l age u n i t  w h i c h  the 

_) �:�::�.��:::s ::�:e
s::e:k:c��v:�i��t:n: 

..-A. for the collective org�ization of the Sangha for their 
moQastic activities, participation in the ritual of the 
Sangha being absolutely imperative.2 

. In the early histQry _of the s iisana according to the 
Samantap iisadikii there were e i g h teen great 

. monasteries in the vicinity of Rajagaha forming one 
single unit of monastic activity coming under one 
boundary- ekasimii. 

... 
The origin of the word simiiis found in the Vinaya 

Pi taka 3 where a statement of the Buddha is recorded 
that the piilimqkkha must be recited before a compl�te 
Order - Samagg iinam. But a question was raised as to 
what was meant by "being all together" or "complete 

'..,./ Ord�r"� The Buddha's reply was: "I allow monks being 
all together means as far as one residence� "4 

But then again the question was raised as to what 
constituted a residence �nd the Buddha repl ied, 

" 1  al low you, monks, to agree upon a boundary. 
And thus, monks, should it be agreed . upon. First, 
marks should be announced, a mark consistino- of a 1:> 
hillside, a mark consisting of a tree, a mark consisting 
of a river, a mark consisting of (a body of) water. The · 
Order, hav ing announced the marks, should be . 
informed by an _experienced com-petent monk . . . .  " 

"At this point, the procedure is given which should 
be follo�ed at a formal meeting of the sangha to have 
the proposed boundary accepted. It was subsequently 
decided that the residence should ·not extend beyond 3 
yojanas from the centre ·of the marked out s ite. The 
boundary should not be on the other side of a river 
either, unless there was a regular- boat or .ferry service 
or a bridge. All these details were gone into in order to 
facilitate monks residing within a unit of residence 
coming on time for the Observance. 

-

· 

At one time, some monks began to recite the 
piitimokkha in their cel ls, within a sangha residence. 
It was then laid down that the recitation sbould be . 
carried out in an observance hall uposathagaram5• It 
could ryfer to a dwelling place (vihiim), a circular house . 
(a¢cjh.ayoga), a long house (piisiida), or a mansion 
(hamlrJ.iya) or a cave (guhii). 6. 

A problem arose when two Uposatha halls  came 
to be agreed upon but the Buddha over ruled that 
decision and said only one Uposatha h�ll should be 
decided on for cne residence and the other should be 
abolished by a formal act of the sangha. When the, 
size of the Uposatha hall was too small ,  the rule came 
to be laid down for agreeing on an Uposatha hall of . 
maximum size for the observance · which should be . 
agreed on in accordance with all the resident monks at · 
a formai assembly of the monks.7 The Khandakas 
record many such occasions when decisions have been 
taken with regard to simi. For instance, there was the -

. 

case where a boundary had not been agreed on an4 - . -
established. In such a case, it was decided that_ 

. 

boundary of whatever village or little town upon . 
a monk lives depending on, should be .the 
the sangha community;s residenee for tlie · 
. . . . ' 

the observance. 8 
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If a monk is l iving not in a village or town but iri the 
jungle, then the place where he is residing must come 
within 7 a!iJhantaras all round of the sangha residence. 
The Samantapffsadikiidescribes an abbhantara as 28 
cubits in length. 

As the Bhikkhu community expanded and spread . 
over a vast extent of territory, several monastic uriits 
of residence came into being and consequently the 
concept of simii underwent change. 

Simiilankiira of Vacissara, Simiilankiirapakarana, is 
considered another authoritative treatise. Yet another 

. treat ise is Simiilankiirachedani, compiled b y  the 
S inhala monk Sri Rahula of  the 15th centu ry. A 
controv·ersy over the Balapitimodara Simiiin th,e 1 9th 
century led to many treatises on �he subject by both · 
Sinhala and Burmese monks. They are considered 
valuable additions to vinaya l iterature on the subject. 12 

Simiiwhich originally indicated a conven,ient unit 
of residence of the Sangh� for their monastic activities 
r�ferred to as SarniinasaipViisaka Simii, seems to have 
changed its character to mean the venue where the . 

Sangha may perform. its monastic activities l ike the 

. There is, therefore, room for us to conjecture that 
there have been many changes and .modifications in . 
the concept of simii down through the ages from i ts 

· germinal beginnings in ·th� Vinaya Pi_taka in the time of 
the Buddha. 

. conferment of Pabbajjii and Upas_ampadii. This was 
later called Kha.pfla Simii.9 The J(ha.pfla Simii should 
be able to accommodate up to twenty one monks. It is 
said that a river, natural lake, sea or any water body 
would be very suitable for a Klia.p¢a Simiibecause it is 
protected from trespassers and various Sangha acts 
could be carried out within it in perfect confidentiality. 
Such a simiiin the water is referr� to as Udakukkhepa . 

. . Simii and it is stipulated that its extent should cover 
the distance that a man of average height can throw 
water all arourid. !0 

. . . 

Because of the expansion of the Sangha community 
�- multiplicity of Sangha units arose in  a territory 

. originally demarcated for one monastic group only. 
Then there arose a danger of overlapping of boundaries 
and the establishment of 'buffer states' ,  so to speak, 
Simaniarikii, between each unit, became a necessity. 11 

There has been a great ritualistic concern to uphold 
the validity of each simiifor obvious reasons, otherwise 
the validity offormal sangha acts could be called into 
question. If the means of enforcing discipline- in 
monastic communities through monastic procedures 
are to be upheld thep 'the validity of the simiibecomes 
a concern of paramount importance. 

· Apparently, Vinaya l iterature on the subject of 
,s-.Oniiincreased even after Buddhaghosa' s authoritative 
commentarial notes. Simiilankiira is the work of a 
Sinhalese monk, Vacissani,of the 1 3th century. It is 
considered ar1 authoritative treatise. Also, the .work of 
a Burmese thera, Capa!a, who compiled a Pkiito the 

Samaneri Suvimalee 
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. 
S ITULPAVUVA: S itulpavuva (S i tulpahuva) i s  
mentioned in Pali l iterature as  Cittalapabbata or 
sometimes as Cittalakii�a. It is  a mountain in Roh<0a 
on whiCh King Kakaval)�a Tissa, father of King 
Dunhagamani Abhaya ( 1 6 1 - 137  A.C.) built a vihara. 
According to the Mahiivaipsa, King Vasabha (66-:"J. I 0 
A. C. ) built ten stiipas there.' The vihiira has been built 
on a mountain, abo.ut 400 feet above normal ground 
level. It is situated in Miigam Pattu of the Hambantota 
District in the Southern Province. Tiie distance from 
Kataragama (Kacaragama) which is towards the east . . 
i s  about 1 0  miles .  Mahiivaipsa · s ays that King 
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Kakavanna Tissa caused to be built  the vihiiras named 

Cittalapabbata and Tissamaharama etc . ,  and donated 

them to the community of monks along with the other 

needy things such as the fourfold requisites. In and 

around Cittal apabbata,  there are nearly ·66 cave 
inscriptions, engraved in early Brahmi script. These 
inscriptions are to be seen on the drip ledges of caves 
and are made up of short sentences. They indicate 

that the caves were donated to the sangha; arriving 

from the four directions. 

A son of a Brahmin named Vaccha, Nagasena Thera, 
Tissa Thera, Acarya Parasari , Bata Kujja Tissa, a 
householder named Yasopala are some of the persons )whose names have been engraved. An inscription 
which has been publ ished by the Archaeological 

," Department reads: Devanapiya raj he: abayasa senapati 
parumaka mitasa lene agata anagata catudisa sagasa 
dine (No 620). The person named Mitta in this record 
is Nandimitta, the warrior of king Dunhagamani 
Abhaya (who finds mention in the Mahiiv.aipsa). 

· (Translation) . ' The cave of the chief Mitta, the 
Commander-in�chief of King Abhaya, the Friend of 
t�e gods, is given to the sa!pgha of the four quarters, 
present and absent ' .  Another r e c o rd reads as 
'Parumaka Velusunianasa putaparumaka Velusaputa 
parumaka Pusadevasa lene; Devapiyasa rajaha 
Tisasa Ayakaya lene Deva oharane lene sagas a '  
(Translation) 'The cave of the chief Phussadeva, son 
ofthe chief Velu, son of the chief of Velusumana - the 

. �ave of the revenue officer of King Tissa, the Friend 
�f the Gods- the cave named Deva-oharana (is given) 

· to the sa!pgha . ' (No. 647). 

Another warrior named Phussadeva appears in 
several other inscriptions at this site. These wa..rriors 
are mentioned .in the Mahiiva!psa and it is not difficult 
to identify them as engraved on stone. (Nos. 640, 
65 1 ' 658, 664, 667) . . 

The next important king mentioned is Vasabha. 
Cittalapabbata is n amed as Ci ttal akii!a  in the 
Mahiiva!psa with reference to this king. This king is 
credited with the building of 1 0  stiipas at this site. 
The CUlava!psa mentions that King Da!hopatissa (71h 
century) donated the income accruing from the village 
of Go1_1avinhi to this vihiira. About this time in the 
province of Roha1_1a, Mahayana Buddhism was gaining 

ound. A statue of Bodhisattva Avalokitdvara (to be 
seen at this site even at the present day and bearing 

1 1-CM 6938 

traces of the influence of Pallava art) bas been ascribed 
to the 71h century by archaeologists. The chronicle 
also states that a statue of Metteyya (of about 1 5  
cubits in height), a Bodhisattva who is comnwn to · 
both Mahayana and Srava..l(ayana, was erected at this · · 
site. This is evidence of the spread of the Bodhisattva 
.cult among the Buddhist public during this period; on 
acCOU!1t of the influence of Mahayana forms of  

· worship. 

It is on record that during the reign of Kakaval!IJa" 
Tissa, there were thousands of bhikkhus residing at 
Si tulpavuwa. When construction work of Maha
nuggala-cetiya came to a close, a festival was held in  
connection with its unveil ing. On this occasion i t  has 
been said that twelve  thousand bhikkhus had 
participated. As this event has been reported i n  
Vibhanga-a(.lhakathaas well, there is enough evidence 
to regard it as genuine. If the number 12,000 is not 
acceptable as it appears to be an exaggeration, it is 
possible to state that a large number of bhikkhus 
participated at the time. In the same text, . there is a 
reference to a padhanaghara (house of meditation) 
named Nirp.kapOI)I,la in close proximity, (Vibh. 289) . . 
In the inscriptions of the lO'h century, this type of 
building is referred to by the name piyangal or 
piyangtd . . The group of buildings named Western 
monasteries in the Outer Circular Road, Anuradhapura, . 
have now been identifi�d as meditation houses. 
Normally these occupy rocky sites, flattish outcrops . 
of granite, comparatively level .  The principal feature 
is a double platformed structure. Of the two platforms, 
the one at the back is built on a rock and is surrounded 
by a moat. A number of stone pillars which stood on · 
this platform supported the roof of a walled chamber. 
The platform in front was open to the sky. There 
were no pillars on it. There is a large monolithic slab 
which served as a bridge over the moat. RoJ1nd the 
inner face of the wall ran a raised ambulatory. These 
were the cankrama.pas for medi tative pacing. 
MahiivaiJ7sa 7Jkasays that Ko�agaruka pasada which 
was attached to S itulpavu, was the re�idence of 
bhikkhu named Bhagineyya Sailgharakkhita (MT. 552) 

Vibhaiiga-a!Jhakatha also gives the information that 
a nunnery (sama.pighara) was s ituated in close . · 

proximity to this vih ara. The bhikkhuni 
established in Sri Lanka by Theri S 
the reign of King Devanampiyatissa 
had an existence up to the eno 
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period i.e. I O'h century. This statement is confirmed 
by literary sources as wel l as by references to it in 
inscriptions; Nunneries were normally situated within 
the ii:mer city, close to the king's  palace. There is 

· information about nunneries which were in existence 
in Mailgala-maha-vithi (m angti l - m aha-veya) in 
Anuradhapura; The fact that a nunnery was situated 
within close proximity to S itu!pavu, makes it clear 
that the region around the vihiira was an extremely · 
safe one. Nuns had to be assured of safety measures, 
There is enough information provided in Buddhist 
literary �orks about the difficulties which nuns had 
to face in early days. At the time when . Vibhanga
a{{hakathii (samm�havinodani) was written (5'h 
century), it i s  apparent that there were many 
residences for both monks and nuns within the 
monastic establishment of S itulpavu . .  

Many interesting stories related to this vihiira are 
on record in Buddhist l iterature. In the S�f!IYutta 
nikiiya{.thakathii (Saratthappakiisim) it is said that . 
monks named Mahanaga and Ciilanaga l ived in this 
vihara. More· stories are available in the Atthasiilini . 
(3.5 1 ,  399), the Manorathap iirani (386), the Papafi 
cas iidan i  · ( 1 , 1 8 , 66 , 1 50 ,223 , 3 5 1 , 3 99) ,  . · · the 
Vibhangaa{.thakathii C264,498). According to the 

· Manorathapiirani the village named Kalumbara was · 
situated close to this vihara. The Papaiicasiidani says 

. . that a pleasant bathing tank had been built very close 
·
. 
to this vihara. A bathing spot named Kuruvaka-tittha 

. also has be�n named. The Sumangala Viliisini (2, 278) 
speaks of a very l arge monastic establishment at 

· Sitt:ilpavu, comparable · to those at Abhayagiri and · 
Cetiya�pabbata in Anuradhapura. 

In the Manorathapiirani there is a story about a 
monk named Cittalapabbata tissa. This person was 
disgusted of l iving the life of a monk and was planning 
to leav� the Order. He. informed his teacher of his 
intention. The latter examined his upanisscya (sufficing 
conditions) artd came to know that he was destined 
for enlightenment. So he asked his pupil to build a 
small hut (ku.ti) before his departure. This request 
was gladly accepted and having built a hut, he placed 
therein a bed also. The teacher having been informed 
of it, made �other re

.
quest from his pupil tha:t he . 

should pass �t least one night in the newly built hut. 
This request too was gladly accepted. While passing 
the night there, this monk recalled to his mind, all his 
previous activities. He found much satisfaction therein 

imd made up a fi1:m resolution to continue to l ive the 
life of a monk. Having commenced meditation activities 
he did away with all :vorldly passions (kilesas). and 
attained arahantship. When this story is examined, it 
becomes ciear that it is a story regarding a person 
who had close l inks with Situlpavu, very l ikely by 
birth itself. 

Earlier, mention was made of warriors of King 
Du ghagamani Abhaya.Information given about 
Nandimitta may be compared with such statements 

. as are found in the Saddharma1ankara of the 14-lh . . 

century. According to this text, Nandimitta wa.S born . • 
in a village called Ka1adora, close to Sit11lpavu� His 
father was a man of good family. His mother's brother 

· was an army officer of high rank in the service of King , 
El ara (205- 161 B.C.). Nandimitta g:rew upto be a man 
of physical prowess. He was also a fortunate person 
as shown by the auspicious marks on his body. 

The warrior named Phussadeva was born in a village 
named Godigamu, neat Situlpavu-vihara. His .father . 
was a householder ·named Utpala: As he was born 
under the constellation Pusya, he was given the name 
Phussadeva. When he was seven years of age, he 
went . to Situlpavu-vihani along with some of his 
playmates. l-Ie took up a conch-shell which he picked . 

up at the 13odhi-tree and blew it with all his might. 
. The sound issuing therefrom was like thunder. Small 

children who were dose by became mortally afraid. 
Animals in the surrounding areas took fright and ran 
about aimlessly. Monkeys and birds who rested on . \.. 
trees lost their hold and felr on to the �round. This ..

narrative is given in the Mahiivcupsa as well as in the 
Saddharmiilankara in very lucid terms. 

King KakaVat_ll).a Tissa and some of his successors 
caused to be constructed at this site, for the use of 
monks, individual residences as well as ones for the 
use of the community as a whole, image houses, 
bathing ponds and wells. The fame of this Vihara 
spread even as far a.s the neighbouring sub continent 
that a business magnate named Visakha came over to 
Sri Lallka and got him�elf ordained as a monk at the 
Mahavihiira in Anuradhapura. Five years afterwards 
he came over to Situlpavu vihara, stayed there for four 
months, being engaged in meditation activiti·es. At the 
end of the said period ·he is said to have attained 
arahantship (Manorathap iirapi 2. 865). The Papaii 
cas iidani (2. 1 024) mentions that Maliyadeva Thera 
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(who is known to have l ived in Sri Lanka) visited this 
vihara. There had been an aged monk there who for 
sixty years had not permitted any person to touch his 
body. At the bathing spot named Kuruvak-Tittha, he 
had allowed Maliyadeva- thera to rub and clean his 
back with his hand. That aged morik, having l istened 
to the Chachakka Sutta delivered by Mal iyadeva
thera, attained arahantship along with sixty other 
monks. 

A young monk in his novitiate (samapera) who 
lived in this vih ara was once seen drawing circles on 
the ground with one cif his toes. It is interesting to 
note that a lay devotee who watched this act imagined 
that the young monk was desirous of eating oil-cakes. 

) He werit home and got his wife to prepare them, came 
back to the vihara and handed them over to the young 
inonk. Famine conditions which l asted for twelve 
years during the reign of Vanagamani Abhaya (88-7 6 
B.C.), had caused serious damage to Situlpavu-vihara. 
Bags of paddy had been kept there in store which 
could l'ast for three years but they were found to have . 
been devoured by miCe. Monks who l ived there left 
the premises and set out for Tissamaharama in search 

) 

· of food. ·  On the \vay they met monks from 
Tissama:harama, destined for Si tulpavu :-vihara in 
search of food. Both parties came to know of the 
situation and decided to stay at the same meeting 
p lace and final ly al l died of starvation. (Papaii 
casiidani, 546; Vibhanga-apfzakathii, 445-51 . . 

Nandasena Mudiyanse 

SfVALI THERA, an arahant, one of the eighty chief 
disciples of the Buddha as the one pre�eminent among 
those in rece!pt of gifts (labhina1p agg·o A . I, 24). His · 
parents were .the Licchavi prince Mahali and the 
Koliyan princess Suppavasa. 

Something quite special about Sivali was the fact 
that he lay in his mother's womb for seven years and 
seven days followed by another seven days of l abour 
pains by his mother. This unusual phenomenon was 
as the kammic fruition of an evi l  deed committed in a 

,previous existence by the mother and the son in 
beleaguering a city for seven days in a war effort, 
thereby compell ing its inhabitants to surrender through 

,...: suffering as described in the Asatar$a J.ataka (No. 
100). 

Sivali's mother Suppavasa during her prolonged 
labour thought that she would have to die, which 
thought made her decide to make ;m offering to the 
Buddha in order to mitigate her evi l kamma, at least in 
her future I if e. Accordingly, she sent the Buddha a gift 
through her husband. The Buddha accepted the offering 
and pronounced a blessing on her as 'may Suppavasa 
the Koliyan girl be happy and healthy and give birth 
to a healthy child' (suk.hinihotu SuppiivasaKoliyadhita 
aroga arogaip puttmp vijiiyatuY Immediately after this 
pronouncement she del.ivered the child and became 
rei ieved Of her burden. The grateful Suppa vasa got her 
husband to entertain the Buddha with his disciples 
for seven consecutive days. 

The Apadana Pali (BJ Series, part II, pp. 356 ff.) 
unfolds the ful l  story of Sivall beginning with his past 
kamma, which �esulted in his being , born as the pre
eminent ther3., among the Gautama Buddha's disciples 
in the capacity of chief among those in receipt of gifts. 
According to this account he had been orice born in 
the city of Hamsavati, as a member of the Khattiya 
clan, one hundred thousand kappas ago during the 
dispensation of Buddha Padumuttara: Once he became . 
impressed by witnessing how a certain lay deyotee 
named Sudassana was pronounced as the chief among 
the recipients of gifts in  that Buddha's dispensation. 
This sight affected him so deeply that he too thought 
of doing the · same wish prospectively . before the 

·Buddha. Accordingly, he entertained .the Buddha 
Padumuttara and his retinue of disciples for one whole 
week with food and drink and made the wish. The 
Buddha gave the announcement of the future wish·· 
fulfi l lment with the words "After the lapse of one 
hundred thousand kappas, there will  be a Buddha by 
the name Gotama belonging to the Iksvaku dynasty, 
during whose dispensation you shall be born as a 
disciple of that Buddha under the name Sivali, with 
the fulfillment of this wish". 

Sudassana passed away from that existence and 
was reborn in the Tayatimsa heaven where he spent a . 
very long period and was born ninety-one kapp� a�o 
in the human world during the dispensation of 
Vipassi in the. city of Bandumati .as � .u· . J '"'·"'·"'""' 
(ka�manta-vyavafa). Now i t  so 

· 

certain group of devotees (piigd) 
. 
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· alms giving on a large s<:ale to Buddha Vipassi in which 
dana, curd and . honey was served as the dessert. 
However, when the time for serving the dess_ert came, 
there was a severe shortage of curd and honey, while 
this industrialist's business was also in the production 
and sale of these two items of food. Real izing the 
enhanced value of these two items in such a context, 
he refused to sell them to those devotees as he decided 
to offer them to the Buddha and his disciples himself 
as it would be a rare opportunity to earn great merit. 
Accordingly, he offered his great diina himself and . 
was subsequently born in the Tavatimsa, heaven. 

After sometime he passed away from there and 
was reborn as a king in Benares. He ·was onc.e 
threatem�d with an invasion by an enemy king. Here 
as a part of his war strategy, he blocked the enemy 
king and his retinue within his city, thereby disallowing 
them to getout or to receive any supply of provisions. 
Thus, they suffered for seven days and were forced· to 
surrender without any other alternative. 

.It was as a result  .of this evi l  kamma that, after 
suffering in lower.hells for long periods, he had his . 

· final birth as Sivali and had to. suffei· for seven years in . 
the IT.other's womb "unable to be properly del ivere.c:l" 
(mii[ha-gabbha) and his moth�r also had to suffer in 
this process, because she willingly approved (chanda-

. dana) of the incarceration plan when he planned. It 
was at this m iiflha-gabbha ·stage that the Buddha 
pronounced his blessing referred to earlier, resulting . 
in his mother being rescued from an untimely death. 

Sivali left the household l ife seven days after his 
birth, and became a monk in the Gotama Buddha's 
dispensation with venerable Sariputta as his spiritual · 
teacher (upajjhiiya). As he was being admitted into 
the Order by Venerable Moggal l ana he real ized 
arahathood wliile being tonsured by the former. . From 
thence forward devas, nagas and humans began to 

Prior to making this appointment the Buddha took 
SivaJ i Thera along with him on his journey to see the 
Thera Khadiravaniya Revata as the journey had to be 
. made through a route infested with evil spirits and 
hence scarce in provisions. The Buddha did this more 
or less to test Sivall Thera's special prowess in the 
receipt of gifts even in areas where they are hard to 
come by. Si:vali passed the test as the deities of the 
forest provided everything needed by the thirty.
thousand odd monks headed by the Buddha. After 
returning to Jetavana the Buddha unliesitatingly made 
the official announcement declaring Sivali Thera the 
foremost among the recip ients  of gifts  i n  h i s  
dispensation (A. I .  24), praising him duly and dearly 
among the assembly of monks with the fol lowing 
words: 

"Bhikkhus, among my disciples SivaJi is foremost 
in the receipt of g ifts" ( ' labhina1p Sivali aggo- · 
mamasissesu Bhikkhave: Ap. II 6 1 1 4) . 

It is worth observing here that Arahant Sivali has 
turned out to be so popular among. the ordinary 
Buddhists that his name has become a household word 
owing to the field in which he is pre-eminent. It is the . 
field of gains and profits which represent the theme of 
life among the common run of men and women. Thus, 
his picture nicdy drawn in the posture of partaking of 

. food from the alms-bowl has become invariably 
present in almost every Buddhist hpusehold, usually 
hung in a prominent place with great respect. · Not 
only in houses but even in shops, boutiques vehicles 
etc: also it finds the same respectable place. He has 
�ecome the "patron · de i ty" o f  the Buddhist 
businessman. There is also a popular rune (paritta) 
incorporating the stanzas sung by him giving the story 
of his l ife as come down in the Apadana (�tzs. 6076 

. supply him with abundance of requisites (paccaya) 
and as a result of the special offering made by him to 
the two Buddhas Padurputtara and Vipassi he became 

.
. 
ff.) .  ·sivali diaries have become a very popular item 
among the Buddhists of Sri Lanka. 

· entitled to this posit ion of  the chief among the' 
recipients of requisites jn the Gatitama Buddha's 
dispensation � admitted by him with the �ords " I 
receive gifts everywhere, be i t  in the jungle, village, 
sea or on land."(labham labhiini sabbhattha vane 
gamejale 'thale: A .I. 24). 

A.G.S.Kariyawasam. 

SIYAMNIKAYA See SYAMOPALI NIKAYA 
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SKEPTICISM: Skepticism is a phi losophical attitude 
that questions people's claims to knowledge. It is 
usual ly backed by epistemological reasons. As a 
philosophical doctrine in the history of philosophy, 
the range of knowledge claims to which skepticism 
seems to have extended, has varied widely from 

. metaphysical claims regarding the existence of non
sensible entities such as God or impersonal absolutes 
conceived as the ultimate essence out of which the 
phenomenal world is constructed, to claims about our 
ordinary knowledge of the external physical world, 
the .existence of other minds, and our claims to 
knowl�dg� of moral truths relating to what is right and 
wrong. S ince extreme skepticism questions al l  

) knowledge, it played a s ignificant role in the history 
. of philosophy in the development of<=> epistemology 

by those philosophers who were keen to safeguard 
human knowledge from the attacks of the skeptic� 
Studies regarding the history of Indian philosophy 
have revealed that traces of skepticism can evidently 
be found· in pre- Buddhist Indian, thought. The Pali 
Nikayas too refer to several distinct schools of 

. skepticism. Prof. K.N. J ayatil leke believes that the 
skeptics had some influence on the teachings of early 
Buddhism 1 .  

The Pali Nikayas give a n  account o f  a · group of 
thinkers referred to as amaravikkhepikii. They are 
represented as thinkers who refu sed to give a 
categorical answer to questions posed to them 
concerning morality and questions relating to matters 

_)that coul d  qot be determined by ord inary sense 
experience. The Brahmajala Sutta refers to tJ1e skeptics 

· as those who evaded answers in whatever context the 
questions were put to them ( tattha tattha paffhwp 
puf.tha}. However, in classifying the skeptics to four 
.types, the Sutta specifical l y  m entions only their 
skepticism regarding questions about moral ity. They 

. are represented as thinkers who did not wish to commit 
· themselves to any ethical opinion.2 It is not clear 

whether they denied knowledge altogether or they 
denied knowkdge only with regard to ethical questions 
and other matters not coming within rhe sphere of 
ordinary sense experience. Early Upani�adic, Jain and 
Buddhist i iterature indicate that in Indian thought the 

. search for knowledge in an ultimate sense transcending 
the illusory perceptions of ordinary human experience 
was pursued with great enthusiasm by many think.ers. 
Skepticism in the context of Indian thought could be 
u;derstood as a reaction to the diversity of opinion 

that resul ted from such a pursuit. Many teachers made 
claims to superior ways ·of knowing transcending 
ord inary sense experience developed by means of 
special methods of mind train ing. Some among them 
went to the extent of cl aiming omniscient knowledge. 

Prof. K.N Jayatil leke points out that traces of 
skepticism and agnosticism can be found from the 
time of the f?gveda. In A Source Book of Indian 
Philosophy,Radhakrishnan and Moore have provided 
a col lect ion of skeptical stanzas in the f?gveda. 3 

f?gvedic skepticism is expressed regarding the existence 
of Indra, one of the chief gods .for whom hymns were 

· composed in the f?gveda. The N iisadiya hymn is 
particularly significant in this connection where the 
existence of lndra is questioned on the ground that no 
one has seen him. Sometimes skepticism has been 
expressed regarding the question of the existence of 
·gods in general, calling into question even the belief in 
the act of creation of the phenomenal world by a 
divine being.4 

Later, in the period of the Brahmapas and the 
Upani(itlds, skeptiCal views are expressed in con:nection 
with the bel ief in a l ife after death. Naciketas, for . . . . . 
instance, expresses doubt about man 's existence after 
death.5 K.N Jayatilleka observes that the " skeptical 
hints of the earlier Vedic thought and the agnostic 
trends of the Upani�ds could have paved the way for . . the growth of skeptical schools  of thought, but the 
impetus and the occasion for their arising seem to 
have been provided by the presence of d ivers, 
conflicting and irreconcilable theories� pertaining to 

. moral , metaphysical, and religious beliefs."6• 

In Jain texts .the skeptics are referred to as 
appaniya( Sk. Ajffanika). According to Barua this has 
reference to a senior contemporary of the Buddha 
referred to in the Pali canon as Safij aya. In Jaina 
scriptures, Mahavira is represented as considering 
appaniya as those who pretend to be intell igent, but 
do not know what is tme and are not free from 
perplexity and doubt.7 " They are ignorant teachers 
who teach ignorant pupi l s ,  and w ithout proper 
investigation or examination of knowledge, speak 
untruth."8 The Siitrakpanga uses the term ajffanikafr 
or ajffiirtinafl in a technical sense to denote the skeptics. 
The word is defined as " those who c l ai m  that 
skepticism is best" ajffiinameve sreya ityeva!J1Viidinam 
or as " those in w�om no knowledge, i .e. skepticism, · 
is evident. "9 



SKEPTICISM 1 34 SKEPTICISM 

The Pali canonical sources do not provide much 
information regarding the epistemological reasons for 
skepticism in Indian thought. It is in the accounts of 
Sil anka, the Jain commentator who l ived i� the ninth · 
century that we fi nd a detai l ed account ·of  
epistemological reasons. As represented by Silanka in 
the Siitrak[ianga one of the main arguments of the · 
skeptics against knowledge claims was that the claims 
made by d i fferent teachers were mutu al l y  
contradictory. The skeptics had argued that due to 
this mutually contradictory nature of their claims, 
those who clai med knowledge could not be speaking 
the - rruth · (parasp a ra viruddhavaditaya na 
yathiirthaviidino bhavanti). Such 'contr�dictions were 
evident in connection with the various views expressed 
about the n ature o f  the S o u l  ( Atman) .  The 
contradictory assertions mentioned by Silanka can be . 
found from the time of the early Upani�ds. 10 The 
skeptjcs  are al s o  represented as . argu ing  that 
o mni science i s  requ ired to know someth ing 

. conclusively. However, it was their contention that 
even if someone is omniscient no other person could 
knOw it without himself having the knowledge and 
consciousness of the former. No one who i s  not 
omniscient can know that another i s  omniscient 

. (nasarvajnafl sarvajffarpj iinat(J. According to S ilanka, 
the Indian skeptics presented a familiar argument used 
by those who came to· skeptical conclusions about 
the · reality of a material world as observed by the 
ordinary senses. S ince only the near side of a thing is 
exposed to observation !here cannot be full knowledge . 
of anything (svabhiil'aviprakr�tatv iit arv iigdar Sa.ninarp · 
nopalabdhir :iti). 1 1  Taking the above into consideration 
Prof. K .N .  J ay a.l i l leke conc ludes  that " the 
contradictions of metaphysic� and the impossibil ity 
o f  omniscience m ay · h ave l ed them to accept 
Skepticism." 12 A further intel lectual reason for 
skepticism mentioned in Si lanka's  account is the . 
difficulty in gauging.the thought processes of another 
(paracetovptinarp duranvayiit). This is very similar 
to the view of the Greek sophist, Gorgias who argued 
for skeptic i sm on the gr<?unt\ that knowledge i s  

Prof. K . N .  Jayat i l l eke shows that  the main  
difference between the Buddhist account of  skepticism 
.a11d the Jain account of it, is that the former emphasizes 
the pragmatic reasons for skepticism while the latter 
emphasizes the intellectual or epistemological reasons. 
In this connection Prof: Jayatilleke draws attention to 
the account of the amar iivikkhepikii in the Brahmaj ala 
Sutta of the Dighanikiiya. According to the sutta, the · 
first school of skeptics resorted to skepticism about 
what is really good because they did not know what . 
really is good for certain ( idarp kusalanti yathiibh iitaiJ7 
appajiinanto). They thought that if they committed 
themselves to any assertion in the absence of any real 
knowledge, it would be due to their own subjective 
bias .  Such suqjective bias could result in the utterance 
of falsehoods. Uttering a falsehood could result in 
worry and hence a moral danger. According to this 
account, these thinkers took a skeptical stand because 
they feared and abhorred uttering something false 
(mus iiviidabhayii musiiviidaparijegucchii). The other 
group. of skeptics also adopted a skeptical position 
because they too thought that if they were tci cling to 
a view without knowing for certain whether it  was 
true, but purely due to their psychological b ias i t  
would  psychologically have been disturbing to them . 
They adopted skept ic i sm due to the fear and · 
abhorrence of cl inging to a view ( upiidiinabhayff. 
upiidiinaparijegu(:chii). The third group is represented 
as those who feared being taken to task by those who 
were skilled in arguing and debating philosophical or 
metaphysical i ssues (anuyogabhayii anuyogapa
rijegucchii). 13The fourth group is represented as those 
who adopted skepticism merely because of their 
stupidity ( mandattii momuhattii). Prof. Jayatilleke 
points out that the first three groups may have had 
both intellectual as welf as pragmatic reasons for their. 
skepticism. 14 Intel lectual ly they did not see any 
dependable grounds for affirming knowledge, and · 
morally and psychologically, they desired not to give 
in to their prejudices or to suffer the vexation of being 
taken to ta�k by skilful debaters. All three groups 

incommunicable even if one were to have ir .  

· The Jain criticism of the skeptics as mentioned in 
the Siitrak[liinga is  that the skeptics contradicted 
themselves in arguing for their skepticism. To the extent 
that their skepticism was a consequence of reasoning 
they could be seen as affirming some knowledge. The 
impl ication is that they at least had the knowledge 
that skepticism is best. 

. appear to have valued peace of mir.d or mental stability 
rather than adopting a categorical position regarding 
philosophical issues. Prof. Jayatilleke points out that · 
these three groups of skeptics bear a remarkable 
similarity to the Greek philosopher pYrrho.Pyrrho's 
philosophy, as quoted by Aristotles on- the authority · 
of Timon, a pupj! of Pyrrho expres�ed doubt about 
the deliverances of our senses and all opinions people , 
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have about the nature of real ity. We must not put our 
trust in them but respond wi th speechlessness ( 
aphasia) and imperturbabil i ty (atara.xia). 1 5  

The Brahmajiila Sutta account of the skeptics 
mentions the skepticism of the first three groups 
specifically with reference to moral propositions. The 
Siimaffffaphala Sutta account which refers to Saiijaya's 
skepticism arid the BrahmajaJ.a Sutla account which 

· refers to the fourth group of skeptics give an identical 
enumeration of the kind of quest ions on which 
skepticism was expressed. These questions pertained 

. to the existence of a next world, the existence ofliving 
beings who take a spontaneous birth ( sattiiopapiitikii), 
the consequence · o f  good and bad ac t ions ) (sukatadukkatiinam kammiinam phalam vipiiko) and 

., the afte�- death st�te of the pe;fect On� ( tathiigata). 
Both Safij aya and the fourth group of skeptics 
mentioned in the Brahmajiila Sutta are said to have 
refused to give any answer to these questions put 
under the usual fourfold way, ( 1 )  Is it the case? (2) Is 
it not the case? ( 3) Is it the case that it is and is not? 
( 4) �s it the case that i t  neither is nor is n.ot? The 
questions mentioned are no doubt of such a nature 
that they cannot be answered by maki11g use of the 
data of ordinary sense experience. 

Some scholars have expressed the opinion that the 
· teachings of the skeptics mentioned above have had 
an influence on Buddhism . Jacobi has suggested that 
Indian skepticism has had an influence on the Buddhist 

\ position regarding the ten undetermined questions, 16 

.J Keith also held that the Buddha was a genuine 
agnostic. 17 The reason for attributing to Buddhism an 
element of skepticism is due to the Buddha's refusal 
to take any c atego r i c al po s i t i on · on the ten 
philosophical theses. 1 8  There clearly is a difference 
between the skepticismofSaiijaya and the three groups 
of skeptics mentior1ed in- the Bahmaj iila Sutta on the 
one hand and the Buddha's attitude towards the . . 
undetemiind questions on the other. The Buddha did 
not hesitate to answer categorical ly  questions 
regarding what is morally wholesome or not ( idaf!1 
kusalanti . . .  ), and the l ist of questions to which Saii 
jaya gave evasive answers. This shows that the Buddha 
admitted · the possibil ity of knowledge not merely 
within the narrow range of ordinary sense experience, 
but also beyond that range. He admitted higher means 
of knowing described as abhiffffii. The materialists who 

..radmitted only ordinary sense experience as rel iable 

means of knowing, the skeptics who wished to detach 
themselves from the pursuit of knowledge altogether, 
and the traditionalists who placed total rel iance on 
revelation disagreed with the Buddhist claims to abhiff 
ffii The tradit ionaiists of the Brahmanical tradition . ' 

however, accepted on the basis of authority many 
truths that couid not be verified by means of ordinary 
sense exper ience. Budhisn1 rej ected the narrow 
pos i t i v i s m  o f  the material ists ,  the skepticism of 
teachers l ike Saiijaya a:1d the traditional ism of the 
orthodox B r ah m i n s  w h i l e s  reco ;;; n i z i n g  t h e  
unanswerabi l ity o f  some questions rai:sed by teachers 
of the time due to the iogicai c�..mfusions involved in 
the nature of the questions themselves. The influence 
of the skeptical schools can be seen to the extent that 
the Buddha also emphasized the. p�acticle uselessness 
of engaging in inquiry . into metaphysical issues 
pointing out that they do not conduce to appeasement 
( nibbiina). However knowledge was considered in 
Buddhism as a pre-requ i site to the attainment of 
nibbiina. One cannot attain it without overcoming 
skeptical doubt and perplexity regarding the truths of . 
Buddhism pertaining to the nature of l ife, the world 
and morality.' Thus we see that th� Buddha admitted 
the possibility of knowledge regarding many issues 
on which the skeptics denied any such possibility. 

P. D. Premasiri. 
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SOKA GAI{KAI (Value Creating Society), a lay _ 
· Budanist organization - in Japan associated' with 
Nichiren Shoshii sect, a subsect of the Nichiren school. 
Founded in 1930 by a school teacher named Makiguchi 
Tsunesaburo ( 1 87 i - 1 944) und_er the name 'Soka 
Kyoiku Gakkai' (Value Creating Educational Society), 

· subsequent!)' i t  develo ped to become the most 
successful and largest of the new religious movement 
in Japan in the 20lh century (Ency. Britannica, Vol:  IX, 
U:S.A. 1982, p.308; Kodansha, Ency. of Japan, VoL 
7, Japan, 1 983 p. 224). 

The original aim of the for:mation of this movement 
was to introduce certain fundamental educational 

· reforms to the then prevail ing systeril of education in 
Japan. Makiguchi's goal was to incorporate three 
values namely, bi (beauty), ri (gain) �d zen· (goodness) 
_ into the educational system of his country. However, · 
when. his attempts were rebuffed by the _ academics, 

· he real ised that . those ideals could be achieved by 
integrating them with the teachings ofNichiren (1222� 
82 A. C.). _Thus he was converted to Nichiren-Shoshii 

. in 1 928. Intermingl ing his. educational reforms with 
the rel igious values .of  that sect, he founded his 
movement in 1 930. 

fervour. Changing its name to Soka Gakkai, he laid a 
greater emphasis on rei igious reforms rather than on 

. the educational aspects. In 1 9 5 1  he  became its 
President and worked relentlessly to consolidate and 
expand the society. When he d ied in 1 958, i ts  
membership stood around 750,000 family units. Ikeda 
Daisakti, the closest associate of Toda succeded him 
in 1960 and continued his predecessor's good work. 
As a result of his intensive campaign during the 1960s 
and 1 970s, Soka Gakkai movement expanded beyond · 
Japan and spead fast, particularly in North and South 
America. In his missionary zeal , Ikeda travel led 
extensively throughout Japan and to Chin-a, India 
USSR, Europe and U.S .A .  When he rel inquished 
Presidency in 1979, he was succeeded by Hojo Hiroshi 
( 1 923-8 1 )  and then in 1 98 1  by Einosuke Akiya 
( 1930-). 

Soko G akkai adopts a v igorous  po- l icy of  
conversion (shakufuku) and the swiftness with which 
it spread is attested by the fact that within a few 
decades of its emergence it c"auld enrol sever_al �ill ion · 
family units as members. When its first general meeting 
was held in 1939, it claimed just around 300 members. · 
In 1942, that number· was. increased to 3000. In the 

· late 1960s, it claimed a membership of 6,800,000 
household units. By 2002, that number rose to 8 .2 1 
million hous�hold units. According to. its third · ex
President Daisaku Ikeda, it chiims" more than twelve 
mill ion members in 1 85 countries and te�itories" 
(Ency. of Bud.dhism, Vol .  II, U.S.A.,  2003, p.78 1 ). 'In · _ 

· the United States, it is called Nichiren Sh6-Shii of · 
America. Its worldWide umbrella organization is known 
as Soka Gillai international. 

.. 

The essence of tb.e doctrine of this movement is_ 
based on the teachings ofNichiren Shoshu. It believes 
that the Buddha nature latent in all human beings could 

The progress mide by the new society in its early be manifested through religious pmctices. The Buddha 
y�ars was rather slow. By· 1 940, it counted just around nature is a dynamic force that can tninsform a person's 
300 members. By 1 942 however, that membership bad_ destiny (karma) into a good one. This B�ddha 
increased to about 3000 rriembers. With the outbreak nature is identified with myOiu) or 'the ultimate law' ,  
of  World War II, ihe govemment imposed a repressive · that pervades all phenomena and natural laws. By 
policy towards rel igious

. 
sects and the society was causing a reformation from within one's self. a process 

disbanded. Makiguchi, together with his chief disciple, described as human revolution' , happiness and peace 
Toda J osei and i 9 other members were imprisoned. In · - in the world could be achieved. 
1 944, Makiguchi died i� detention. 

The three basic tenets of Soka Gakkai are faith, · 
Nevertheless, Toda. Josei with his release from practice and study. Faith means the unshaken belief in 

prison in 1945 started to revive the society with great the doctrine of Nichiren Shoshii. Fol lowers · are 
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·expected to put their faith into practice by enshrining 
a copy of Nichiren's Ma1,1rjala at home and chanting 
twice a day parts of the Saddharmapu1,1rjar ika S iitra 
together with i ts title daimoku (namu myoho renge 
kyo) before the object of worship installed in the family 
al tar cal l ed Gohonzon. 1 Prac t ice inculcates the 
Buddhist way of life into one· daily l ife. It is of vital 
importance that while practising one should strive to 
communicate Nichiren Shoshii 's teachings to other 
people. Study means gaining a deeper insight into 
NiChiren's teachings in ord�r to augment one's  faith. 

To realise its social vision, Soka Gakkai introduced 
a political ·party in 1964 under the name K6meit6 
(Clean Government), whiCh eventually led to the 

) straining of religion-state relationship. Though Soka 
i¥ . Gakkai severed its direct involvement with it in 1970, 

it still remains as its staunch supporter. 

Soka Gakkai is an extremely active movement that 
conducts frequent seminars, gu idance courses, 
community discussions, meetings and social gatherings 
to deepen the understanding of orthodox Nichiren 
Buddhism amongst its fol lowers. These activities, 
which enable thef!i to share their vie�s and experiences 
are intended to consol idate their faith. The members 
are encouraged to proselytizing through social 
interaction by organising discussion session with their 
neigh.bours. 

· Soka Gakkai. has developed ·its . own education�! 
system and in 1 97 _1 founded its own University, the 

)· Soka University in Tokyo. Apart from the numerous 
· books and periodica ls ,  it al so  publ i sh a da i ly  
newspaper, Seiky o  Shimbun,  which recorded a 

· circulation ofabout 4,540,000 coples in 1 983. Taisekij i, 
· located in the city of Fu j inomiya, Shizuoka Prefecture 
· in Japan is their.main temple. 

· S6ka Gakkai strongly advocates wodd peace and 
is a non-governmental organization member of the 
United Nations. 

C. S. Ranasinghe 

Reference 

L Gohonzon is a copy of a scroll originally inscribed 
by Nichiren Shoshii in Chinese characters, which 
also contains later inscriptions by its high priests. 
It signifies the manifestation of the essence of the 
Universal Law indicated in the Lotus Siitra. 

SOMA WATI CETIYA: Somawati Cetiya is an ancient 
thiipa, referred to in the Dhat�vamsa, where the Riaht . . . b 
Eye Tooth Rel ic of the Buddha is said to have been 
enshrined. An ancient cetiya about twenty five miles 
interior from Polonnaru wa in the Mahaweli  basin, . · 
infested with wild beasts is identified as the Somawati 
Cetiya referred to in the Dhiituvarpsa. Jinakalamali ,  a 
s !xteenth century Pali chronicle of Siam, too refers to 
this Cetiya. C�:mspicuously the Mahiiliarpsa has no 
reference to this Cetiya. 

Dhiituvarpsa account : A prince named Abhaya, 
a nephew of king Siva of Kelaniya,. married princess 
Soinadevi, a sister of King Kakavannatissa and was 
installed as the king of Girinagara. He was lcnown as 
"Giriabhaya Raja". Later King Kakavannatissa sent 
his son Dunhagamini to stay with King Giriabhaya of 
Girinagara:. Sometimes l ater a d ispute arose, as 
Dhatuvarpsa says, between King Giriabhaya and 
Dunhagiimani over their birth, apparently over the 
clan they belonged to. King Giriabhaya is reported to 
have said "why should we quarrel (over th.e kingdom)" 
a.11d left Girinagara with his wife Somadevi and came . 
to King S iva of Serunagara who received him with 
honour. King S iva having l istened to the cause for his 
friend's arrival at Serunagara supposed .to have said 
"what you have done is good. Don' t  worry, I know 
what is to be done'.' . Having consoled him thus, he 
selected a suitable site and built a kingdom for his 
friend, in a beautiful site atthe end of the l ake. As an 
honour to Somadevi it was named as "Somapura" . . 

After sometime, as per the Dhiiluva.rpsa episode, 
Somadevi reminded the king of the necessity of a shrine 
for their worship. The king was happy with the 
suggestion of his queen and searched for a suitable 
spot. He came across a l arge Sala grove, not too far 
and not too close to the city. There a Thera named 
Maha Mahinda, descending from Maha Arinha Thera, 
was residing with other sixty monks. The king was. 
pleaseq with.the postures of the Thera and expressed 

· his intention of building a vihara for the monks, which 
the Thera accepted in silence. The king came back and 
informed his queen Somawati about his getting a 
suitable site for a monastery. She was very happy 
with the news and both -of them went back to the 
Thera who preached them the "Mahiisamaya Sutta"; 
When inquired about the relics to be enshrined the 
Thera said tha:t he will look after it. 
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. The king got the s i te cl eared of debris and 
commenced the building ofthe Ceiiya. When the Cetiya 
was b u i l t  up to  the · fl ower offering terraces 
(puppliadhanattayaJp) and after completing ali that 
was to be done in the rel ic chamber, the.Thera was 
.informed of the completion of the relic chamber. The 
Thera gave the  R ight  Eye Tooth Rel ic 
(dakkhipq.dii_thadhatu) of the Buddha that was in his 
personal possession. Tl)e king enshrined it in the relic 
chamber at an auspicious moment and put up the 
Cetiya in the shape of a bubble, resembling Mount 
Kelasa. The king afterwards built the residential places 
for s ixty monks and completed the monastery, 
endowed with waifs,. gates etc . . and gifted it . to the 
Mahamahinda Thera, sprinkling water on the (Thera's) 
hands and named it Somawati Cetiya in honour of his 
queen Somawati. 

The history of this Eye Tooth Rei ic of the Buddha 
(Dhakkhipadfi.thadhatu) is obscure. According to the 
A:fahiipa.rinibbana Sutta of the Digha Nikiiya (D. II 
1 67), four eye teeth.relics are referred to, the locations 
of which are given as fol lows: 

Eka da.tha tidivehi p Ujitii 
Ekapana gandharapure mahiyati 
Kfflinga raffffo vijite punekaip 
Eka.rp pana nag a raja mahentP 

One tooth relic (of the Buddha) is honoured in the 
Deva world; (the other three relics) are worshipped in 

. the city of Gandhara, in the kingdom of the "Kalinga 
king arid in the realm of the Nagas. 

Dhiituva.rpsa4 states _(chapter II) the Brahmin Dona 
who volunteered to d iv ide the rel ics  among the 
contending kings, had apparently tried to keep lor 
himsel f three teeth rel ics (orie had already been given 

. to Kalinga king by Arahant Khema who removed it 
from the funeral pyre, even before the flames got 
extinguished). As the story goes, the brahmin while 
measuring the rel ics, concealed the right eye tooth 
relic in his turban. But Sakka, the king of gods, was 
inquisitive as to what has happened to the right eye 
tooth rel ic. He saw that it was concealed in the turban 
of the Brahmin and snatched it withoutthe knowledge 
of the brahmin and took it to the Deva world and 
enshrined it in the "Cugainani Cetiya". The brahmin · · 
was concealing one more teeth rel ic, namely the left 
eye tooth relic in the dress he was wearing. A Thera · .. , 
resic:lent in Gandharadesa destined for the purpose . 
(laddhabyiikarapo) took it from the brahmin and 
conveyed it to his country wi th the residents  of 
Gandhara and enshrined i t  in ·  a th [ipa. 

. The remaining R ight Eye To.oth Telic too was . 
taken by the same brahmin and was concealing it 
betw�en his toes. At that �oment, i t  is said, that a 

. Naga king named Jayasena who had he�rd about the 
Parinibbana of the Buddha and hoping to see the · 

· Buddha for the last time rushed to the scene .. He 
· observed the right eye tooth relic of the Buddha held 
by the brahmin between his toes. He took the relic · · 
from the br.&tfnin by his psychic p�wer, took 

·
it to the 

Nag a world and deposited it in a cetiya decorated with 
jewels. _ 

Later in the reign of king Kakavat_1�atissa, a: Thera 
The Dhii,thiiva.rpsa, the h istory of the tooth relic by name Maha Mahinda, pupil of Mahadeva Thera, 

written during the Polonnaruwa period in the reign of .. proceeded to the Naga realm, brought the Tooth Relic 
queeen Lilawathie ( 1 208- 1 2 1 1  A. C.)  ac:lmits · the · · and kept it in a cetiya in the kingdom of Seru of King 
existence of three tooth relics in addition to the tooth Giriabhaya. When the king Giriabhaya built  the 
relic in Sihaladesa, which was originally in the custody Somawati cetiya and was looking for a rel ic to be 
of the Kalinga king. 3 But it does not give any detail of enshrined, M·aha M�inda Thera entrusted the Right 
the other three teeth rel ics .  The author of the Eye Tooth Relic to him to be enshrined in the Cetiya. 
Dathiiva.rpsa was interested only in the history of the Thus as per the account of the Dhatitva.rpsa Somawati 
left eye tooth relic found in the Sihaladesa. Cetiya contains the Right Eye Tooth Rel ic of the · 

Ho wever, i t  i s  from the Dhatuva.rpsa' or 
Nalii_tadhiituva.rpsa that one could hear something about 
tlie other three teeth rel ics. It is possible to find out 
from the Dhiituva.rpsa as to which of those three teeth 
relics was made available to King Giriabhaya for the 
enshrinement i n  the  S o m awati  thiipa.  As the 

Buddha. However; it is observed that the story of the 
Somawati Cetiya is found only in the Dhatuva.rpsa · 
(Nalfi.tadhatuva.rpsa) and the 1 61h century Siamese 

. work Jinakiilamali only. 

Discovery of the Somawati Cetiya: It is said 
that, having learnt about the Somawati Cetiya from 
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the Dhiituvaipsa, Yen. Sirimalwatte Piyaratana of the 
Malwatta Karaka Sangha Sabha, Diyawadana Nilame 
of the Daj adamal igawa at the t ime G i ragama 
Diyawadana Nilame, four persons from Kandy and 
four from Polonnaniwa appear to have made the first 
attempt to discover the Somawati Cetiya, as far back 
as 1947. This was the period when people started to 
settle down in the Polonnaruwa region as a result of 
restoration of ancient i rrigation works by Hon. D.S .  
Senanayake the first Prime Minister of Sri  Lanka. I t  
is  leamt that the aim of the expedition was to locate 
the. cetiya, open it up and take the tooth relic to the 
DaJada Maligawa in Kandy. 

' ) After travel ing through the jungle under very 
difficult conditions they were able to reach the brick 

.r · mound identified as the Somawat1 Cetiya. They are 
supposed to have commenced digging the cetiya which 
they had to. abandon due to some mystic experience. 
It is also said that those who undertook this expedition 
met with untimely tragic deaths. The next attempt 
has been a more organized one. Yen. S irimalwatte 
Piyaratana was able to get the precincts of the cetiya 
vested in h im from the Governor General Henry Monk 

· Macmason Moor which  was publ i shed in  the 
. Govemment gazette of August 29, 1 947. The clearing 

of the site and its environment has been commenced 
on the Poson Full Moon day in  1 948 under the 

. Somawati Cetiya Restoration Society which was 
formed for the first time. A sangh iiviisa and a hall was 
built. The devotees started vis i ting the Cetiya on 

) important Poya d(lys l ike Yesak, Poson etc. and 
organi.zed dan sill for the pilgrims . . 

It is necessary to keep on record the difficult terrain 
on which the Somawati Cetiya was found. One had to 

· travel twenty five miles from Polonnaruwa on foot 
through thick forest infested by wild beasts. The road 
was only a foot path and the people had to cut down 
trees as they proceeded. The area was often inundated · 
and water-logged as a result of the excess waters of 
Mahaweli .  5 It is a favourite habi tat of elephants, 
because there was ample food for them. There were 
several instances of travelers fall ing victim to wild 
elephants. 

The only human settlement that one came across 
on the way was the Sungawila, a lonely Muslim village 
about seven miles, before one came to the Cetiya. A /' 
tributary of the River Mahaweli called "Periya iiru" 

had to be crossed by ferry on the way. The ferry, too, 
was installed at a later time by a vil lage council. Such 
was the condition of travell ing between Polonnaruwa 
and the Somawati Cetiya at the beginning. 

Archaeological Excavations of the Cetiya: The 
archaeological excavations, prior to the restoration has 
been commenced on the Poson Full Moon day in 1 964. 
In the course of excavations it was found that the 
present outer cetiya has been bu ilt , covering an inner 

· ce1iya . . .  smaller in size, five feet interior. It is also 
seen that the outer cetiya has been put up on a weaker 

. foundation while the inner cetiya was built on a strong 
foundation. The inner cetiya was intact withoutany 
damage. It is si.1rmised that the inner cetiya was the 
original cetiya built by King Giriabhaya and Somawati 
Devi. The outer cetiya or the kaffcuka (casing) cetiya 
has been built covering the original by King Kaninh� 
Tissa, circa 1 1 62- 1 86 A .C. Five feet to the interior, · 
four flower offering altars have been found. The four . 
moon stones in. front of the altars were without any 
decorations and it testifies that they represent the ·. 
earl iest stage in the development of moonstones. 
Remains of a chatra and the harmika had been found 
in the premises which show that there had been a . 
chatra on the summit of the cetiya, instead of the 
subsequent spire put up on the top of a cetiya. This is 
clear evidence that the Somawati is one of the earliest 
cetiyas. Another special feature of this ceiiya is that . 
the Flower offering altars are sunk into the cetiya and 

. there is an entrance, two feet wide to ente=- and offer 
flowers. It is possible that only important persons 
l ike kings were allowed to enter and offer flowers etc. 
and others had to worship in the courtyard of the 
Cetiya. 

Another very important finding was the discovery 
of six impressions of stone Sri piida (Foot of the 
Buddha) around the Cet iya, a symbol  which 
represented the Buddha before the cre�tion of  the 
Buddha image. This too testifies that the Cetiya 
belonged to a very ancient period. Around the Cetiya, 
remains of a building complex with living quarters for 
monks, the refectory (uposathagiira) apparently one · 
referred to in one of the inscriptions, promenades 
(caf.Jcamana) etc. are found. A large parapet wall one . . 
thousand feet east from the Cetiya and six 
feet from tll,e other three sides, has been 
An examination of the architecture 
respect of buildings, and the Cetiya, 

' .  
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carvings etc. shows that the Cetiya belonged to the 
pre-Christian era. 

Inscriptions at Somawati Cetiya: So far eight 
inscriptions have been discovered in and around the 
Somawati Cetiya. Two of the inscriptions are seen in 
the Cetiya yard and the rest are on a Minwila Rock 
(on the road leading to the Cetiya), named after the 
photographer Eric. Swan who was killed by a wild 
elephant. These inscriptions provide important 
Information aboui the Cetiya. The slab inscription 
found close to the Cetiya established by KingKanigha 
Tissa ( 162- 1 86 A:C. ) was to. record some grants he 
had made to the shrine named "maniagiya": It should 
be clear that the Soinawati Cetiya was known as 
"Maniagiya'' at the time. The inscription says that 
certain means of income made by the king · to the · 
Maniagiya monastery after he re-establ ished the 
sangharamaya, has not been followed· i.e. the said 
income was not given to the monastery. The king had. 
ordered that the income should be spent[ or repairs to 
the Cetiya and the refectory (uposathagara) and also 
for riew constructions. If that income is not required 
for the repairs or new constructions, it should be 
utilized for providing diina for the monks. The King 
imposes a fine of five hundred gold coins for those 
who contravene this order. 

The King has given the income from three fords 
(of the river) for the maintena�1ce and l ighting of lamps 
In the uposathagara ; the names of the fords being 
Kehigama, Sumatagama and To�agama. The King has 
further released those tenants of the temple lands from 
their duties to work on the tank bund so that they 
could protect the vihiira and the uposathagara. 

The inscription concerned provided some valuable 
data on tbe Somawati monastery establ ishments. The 
king has provided for its maintenance. It appears that · 
it would have been a fairly big institution. It is clear 
that the king 's orders had not been followed after 
sometime and the king had imposed heavy fines for 
those who undermine his orders. It also reveals that 
the tenants of the temple lands had to attend public . 
work such as maintenance of the vil lage tanks in . addition to their duties to the temple. 

The se.cond inscription ofKing Naka (Naga) records 
the donation of a field to "Pajina niika araba" (pracina 
Nagarama) established by his son Nakela King Naga 

referred to here is identified as Maha Da�hika Maha 
Naga (9-2 1 A.C.) . There is a reference to Pajina Nakala 
Araba in an inscription on Minwila Rock (Eric Swan 
Rock) too. Therefore it is clear that Soinawati was 
also known as PajinakaAraba, the greatest monastery 
of the East. 

. Tbe other inscriptions record the donation of the 
village Raja Adi Pati by King Naga to Paj i  Nakala 
monastery established by his son Nakala. A donation 
of the income from the village at Raj a  ela to Mani · 
Agiya Monastery by the victorious king· Gamini 
Abhaya is also recorded. King Naga's son Kaninha · 

Tissa repaired the sanghariima at the Havtaka tank at 
Al itita and gave i t · to Abhayagiri monks. It i s  
conjectured whether this monastery belonged to  the 
Abhayagiri fraction. But it 1s premature to come to 
such a conclusion without further evidence. The letters 
1.1sed, language, grammar and style of these inscriptions 
suggest that they belong to the early Anuradhapura 
perjod. It is observed that the entire area is covered 
with ruins; only · the monastery precinCts have been 
excavated. Once the whole area is excavated and studied . 
it would give a very much clear picture of Somawati. 

. Evidence to establish that this monastery complex 
was once known as Somawati is yet to be found. 

Restoration of the Somawatr Cetiya: As the 
Right Eye Tooth Relic of the Buddha is said to have 
been enshrined in the Somawa�i Cetlya, more and more · 
people became interested in: this Cetiya and started to 
visit it on pilgrimage in spite of its hazardous 1 road. 
The necessity to restore this i mportant Buddhist 
shrine was badly felt. In place of the defunct former 
restoration societv, a new Somawati Restoration 

. - . . 

Society was formed for the purpose, under the 
chairmanship  of Mr.Ridgeway T i l l akaraJne , 
Government Agent of Polonnaruwa in 1 963. The 
restoration of the Cetiya commenced with the laying 
of a foundation stone by

. 
the then Prime Minister 

Dudley S enanayake, on August 1 Sl 1 966 .  The 
restoration work progressed steadily in spite of the 
d ifficul ty to transport materials  to the s i te .  A 

. permanent bridge was built across the Periya aru in 
place of the ferry; Buddhists of Polonnaruwa, specially 
the governmen_t servants of the area and the devotees 
froin al l over the country contributed financially and 
in_ the form of materials for the project. Mr. Albert 
Edirisinghe (Ven. Ganegama Devamitta), the Hony. 
Treasurer of the Restoration Society, contributed 

I ). 
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. rupees one hundred thousand, a substantial amountat 
the tim.e, for the project, which deserve recording. 
With the co-operation and the ass istance of many the 
restoration of the Cetiya was successful ly completed 
and was crowned with the pinnacle by the late 
President Hon. J.R. Jayawardane on July 4'h 1 9 8 1  at 
the auspici9us moment. A special feature of this 
restoration is that a siX:. feet wide opening from top to 
bottom has been left uncovered so that devotees could 
have a gl impse of the ancient Cetiya inside. 

Simultaneous with the renovation of the Cetiya, 
the 25 miles long stretch of road from Polonnaruwa, · 
too, was repaired. More and more people used to 

. visit the Cetiya on pilgrimage and it was one of their 
) favourite religious destinations. See Plate X. 

· 

,/ 

. ) 

. K. Arunasiri. 

References 

1 Dhatuvaip.sa or Nali_tadhatuvaf!lSa .is a Pali chronicle · 
of mixed prose and verse· written mainly to 

. describe the enshrinement of the "Frontal Bone 
Rel i c" (Nala{fadhatu) of the Buddha in the 
Mangalamahacet iya  at S eruwi la  by K ing 
Kakavannatissa, father of Dunhagamini . In 
addition to the main theme· regarding the Seruwila 
Cetiya, it contains a brief.descrip!ion of the places 
where the four Eye Teeth Rel ics of the Buddha 
are established. The existence of one of the Right 
Eye Teeth Relics of the Buddha enshrined in the 
Somawati Cetiya is known for the first time from 
the Dhatuvamsa . Yen.  K amburupi t iye · 
Nandara�apa who published a critiCal edition of 
the DhiituvaiJ7sa sees some. similarity between · 
the Thiipavarpsa and the DhatuvaiJlsa and says 
that the author,of the Dhiituvarpsa has followed 
the Thiipavarpsa and assigned both works to the 

. 1 3 'h century. He further concludes that the 
unknown author of  the Dhiituva1psa was a 
resident of Rohana who was of lesser erudition 
than the author of the Th iipavaiJ7sa. It i s  
important that the  Dhiituvaipsa records many 
popular traditions not found elsewhere. Possibly 
the unknown author has .made use of historical . 
records maintained in Rohana independent of the 
main records kept at Anuradhapura (Dh iituvaqzya 
edited by Yen. Kamburupitiye Nandaratana, 
M.A. thesis, Colombo 1 984, p. 37f). 

. _:. 
·� ' ;.•· 

Sumarigalaviliisini (DA II p.6 1 5) has assigned the 
authorship of the five g iith iis  found at the end of

. 

the Mahaparinibbiina sutta (D. II p. 168-68) 
including this, to the Theras ofTatnbapannidipa. 

3 DafhavaiJ7sa (S inhala script) edited by Yen.  
Miyawe Ananda, Gampaha, Sii Lanka 1967 p. 
62 

4 Dhiituva!J1sa p. 1 8 . It is s ignificant that the . 
Brahmin Dona trying to steal three out of four 
teeth relics is absent in the S ihala version of 
Dhatuvamsa. 

5 The surveyors who surveyed this area suggest 
that the river Mahaveli has changed. its route in 
the course of time. 

As a result Somawati Cetiya earlier belonged to 
Rohana province now belongs to North Central 
Province. It is also said that this has happened in · 
the thirteenth century A:C. 

SOTAPATTI, the attainment of stream-entry, is the 
first of the four levels of awakening recognized in · 

. early Buddhism. It gains . its name from the fact that 
the . 'stream-enterer' (Sotiipanna) has irreversibly 
entered the ' stream' which will ultimately lead him or 
her to full . l iberation. This stream is none other than 
the noble eightfold path (S. V, 347), a stream which 
I.eads towards Nif?biina just as the Ganges leads 
towards the sea (S. V, 38).  The time required for this 
stream to lead to the h ighest is at most seven l ives; 
none of which will take place in a lower sphere of 
rebirth (S. V, 357). 

The discourses distinguish stream-entrants into· .· 
three main types (A. IV, 38 1):  those who will need up 
to. seven more lives in human or heavenly realms to 

. reach liberation (sattakkhattuparama), those who will . 
be reborn twice or thrice among humans before reaching 
full liberation (iwla.rikola) and those who will be reborn 
only once more as a human being before attaining the 
final goal (ekabiji). ·In fact, a stream-enterer can be 
living in negligence, such as when he or she neglects to · 

regularly . retire ' into seclusion for the purpose of 
meditative practice and, due to neglecting the practice, 
gains neither concentration nor d�eper insight (S. V? 
398) . 

. ; ';. ._ . 
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Not only humans can attain stream-entry, but also 
gods (A. I II, 333). The Sakkapaiiha Sutta of the Digha 
Nikiiya reports how Sakka, the · king of gods, once 
visited the Buddha in order to pose h im a set of 
questions for which he had so far not been able to 
receive a satisfactory answer from other spiritual 
teachers. This time he had come to the right person, 
since hearing the Buddha's repl ies he attained stream
entry (D. II, 284 ). 

Sakka was not the only one to derive such benefits 
from listening to the Buddha, and the discourses have 
recorded· numerous instances where the attainment of 
stream�entry took place in a similar manner. Most of 
these instances proceed according to a standard 
pattern, with the Buddha at first delivering a gradual 

· discour�e on the i mportance of  moral ity and 
generosity and the need to renounce sensuality. When 
in the course of listening to this gradual · instruction 
the listener 's mind reached a state free from the 
hindrances, the Buddha would expound the four noble 
truths; upon hearing which the 'eye of the Dhamma' 
(dhammacakkhu) arises in  the l istener 's mind, with 
the insight that whatever Is of a nature to arise, is also 
of a nature to cease. 1 · 

With · toe arising of this 'eye of the Dhamma' ,  
which corresponds to the first vision of  Nibbana, the 
noble disciple h as seen the Dhamma, reached, 
understood and penetrated it, thereby having gone 
beyond doubt and wavering and having attained such 

. a degree of personal independence in · regard to 'the 
teaching that he or she no longer needs to depend on 
someone else. i 

· 

. The discourses report several rather striking. cases 
of such arising of the 'eye of the Dhamma' ,  such as 
the case -of the leper Suppabuddha ( Ud. 49). This 
leper had mistaken a crowd listening to the :Buddha 

. 

for being assembled for a free food d istribution and 
had only approached it in the hope of getting a meal. 
Instead of getting a meal, he received a gradual · 
instruction by the Buddha, resulting in his attainment 
of stream-entry. Another discourse reports a layman 
who was even slightly inebriated, yet sobered up 
through the impact of meeting the Buddha for the first 
time and realised streamcentry during a gradual diScourse . 
given at that same first meeting (A. IV, 2 1 3) . Possibly 
even more surprising is the case of several .hired killers, 
one of whom even had the mission of kill ing the 

Buddha, who all became stream-enterers instead of 
completing their mission, after having received a 
gradual discourse by the Buddha (Vin. II, 192). 

On considering such instances it seems almost as 
if to hear a discourse was sufficient for awakening, 
without much need for a basis in mor�.l ity and for 
gradually developing concentration and engage in 
insight meditafion. Here, h1.1wever, i� needs to be taken 
into account that if someone had realised stream-entry 
whi le meditating alone and in seclusion, this did not 
occasion a discourse and therefore was not recorded 
later. But when someone realised stream-entry while 
l istening to the Buddha, the circumstances of the event 
caused it to become part of the later reported discourse. 
Thus it is to be expected that mainly the latter type of 

· s tream-entry rea l i sat ions  are. recorded in the  
discourses. These instances thus highlight the Buddha's . 
outstanding capabil ity as· a teacher, who was able to 
deliver a talk in such a way that it would lead to the 
stream-entry ofeven those who otherwise would quite 
probably riot have had a chance· to reach such lofty 
attainment 

Listening to the Dhamma and associating with 
worthy men, together. with rightly· directed attention · 
and practice undertak:en accordingly, are· indeed those 
factors required for the attaininent Of stream-entry.3 

. The last of these, practice undertaken in accordance 
· with the Dhamma, refers in particular to overcoming 
ignorance and to developing dispassion (S. II� 1 8). 

The development of insight culminating in the 
attainment of stream-entry can be concerned with the 
impermanent, unsatisfactory and therefore selfless 
nature of the five aggregates (S. III, 160 and i93), or of 
the .six senses and their objects (S. III, 225), or of the 
five types of affective experiences cs: V, 207) or, las.t 
not least, insight into the fou� noble truths . (S. III, 

203). In all these cases the conditioned nature of all 
phenomena would also have. to be part of the 
development of insight leading to stream-entry, since 
understanding of condition(ll ity forms one of the 
qualities of a stream-enterer. 4 In sum, thus., what needs 
to be realized by direct personal experience in order to 
attain stream-entry is the true nature of reality; it 
being condi t ioned and. marked by the thre·e 
characteristics: impermanence, unsatisfactoririe�s and 
the absence of a self. 
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At the moment of attaining stream-entry, the three 
fetters of belief in a self, doubt and dogmatic cl inging 
to rules and observances are forever eradicated.5 One 
who has thus become a stream-enterer is endowed 
with the four l imbs of stream-entry: unwavering 
confidence in the Buddha, the Dhamma and the 
community of noble ones, together with a firm degree 
of moral conduct (S. V, 357). Thqugh minor breaches 
of moral ity may still occur, since a stream�enterer has 
not yet reached the moral perfection of an arahant, 
nevertheless he or she will be unable to commit a 
serious crime (Sn. 23 1) .  Even in the case of a srnalier 
breach of moral conduct, a stream-enterer wi l l  
immediately repent and do whatever can be  done to 
make up �or the breach and prevent recurrence in the 

) future (Sn. 232). 
,/ 

) 
-\. 

Other qualities of a stream-enterer, l isted in the 
Kosambiya Sutta (M. I, 324), are no longer being totally 
obsessed by mental defilements, being endowed with 
a certain degree of inner tranquil l i ty, being firmly 
convinced of the uniqueness of the insight gained, 
being willing to admit any committed offence, being 
fully dedicated to the further development of moral ity, 
medita�ion arid wisdom, and naving a keen interest in 
and a deep satisfaction with the Dhamma: Even on 
the worldly level the attainment of stream-en,try 
apparently has Its repercussions, since according to 

· one discourse a.strearn-enterer is endowed with longer 
·l ife and increased beall):y, happiness and reputation 
(S. V. 390). 

The path to stream-entry is one of the specific 
teachings of a Tathagata (A. I. 22), thanks to whose 
willingness to reveal this path his followers throughout 
the past 2,500 years have been able a:nd are still able 
to escape saipSara. The discourses report sometimes 
staggering numbers of disciples who had been able to 
gain stream-.entry (D. II 2 1 8) .  This ability to escape 
from saipSara is not restricted to a particular gender 
or caste, and the Buddha quite explicitly stated that 
women are as capable as men to gain any of the four 
levels of awakening (k IV, 276). 

From ainong the Buddha's close disciples, Siiriputta 
was particularly skilled at leading others to stream
entry, while Moggallina was responsible for leading 
the stream-enterers further on to the higher stages of 

� ' awakening (M. III, 248): This difference between the 
teaching activities of these two outstanding disciples 

to some extent  represents  the  need for a 
· ground breaking insight into the four noble. truths for 

the attainment of stream-entry to take place, and the 
need to develop also the concentrative powers of the 
mind for the higher stages of awakening. 

Those on the path to stream-entry however need 
to develop not only wisdom, but all five faculties · 

(indriya): faith, energy, mindfulness, concentration and 
wisdom. Practitioners who are firmly on the path and 
have developed these five faculties t6 a considerable 
degree fall into two categories, the ' fai th-follower' 
(saddh anusari) and the  ' w i sdom-fo l lower '  
(dhammiinusari). The difference between these two, 
according to the Ki_tagiri Sutta, is a predominance of 
faith in the former and of wisdom in the latter (M. I, 
479). TheAbhidharmako:m explains that while ' faith
followers' develop their practice in close association 
with a teacher, 'wisdom-fol lowers' do the same in a 
more self-rel iant manner, mainly relying on the 
discourses and their own innate wisdom.6-

Both are firmly OQ the path and are sure tp attain 
stream.:.entry, latest at death (S. III, 225). This fact . 
may help to give some perspective on the case of 
Sarakani the Sakyan, who according to the Buddha's 
declaration had passed a�ay as a stream-e�terer, even 
though whi le s t i l l  al ive h e  had beep unabfe to 
completely abstain from intoxicating drink (S. V, 375). 
At first sight this declaration by the Buddha seems to 
fly in the face of the often stipulated need to maintain 
the five precepts for progress on the path. Yet .a closer 
inspection of this discourse suggests that at some 
point he may have reached the level of a 'faith-follower' 
or a 'wisdom-follower' and thus have been bound to 
realize stream-entry latest at death, even though in 
the meantime his ethical foundation had deteriorated.7 . 

Those on the path to stream�entry are the first of 
the eight types of noble persons referred to in the 
standard recollection of the community of noble ones. 8 
From the discourses it is quite clear that to be 'on the 
path' in this. way can refer to a substantial time period, . 
as may have been the case with Sarakani. The same 
can be deduced from the -Dakkhipavibhanga 
which distinguishes between those on th� 
stream-entry and those who have 
entry in a context related to the 
(M; III, 255). 
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In subsequent  developments  o f  Therav§da 
Buddhism the perspective on the 'path' to stream
entry changed towards a more momentary conception, 
so that in the commentarial exeges i s  the same 
expression is often used to refer to the split second on 
the brink of actual stream-entry. In relation to the 
DakkhinO.vibhanga Sutta the commentary suggests 
that this passage should .be understood to imply that 
just at the moment of receiving offerings someo�e 
may be entering the path and after attain stream-entry · 
(MA. V, 72)·. Though such commer.tarial explanations 
seem rather contrived, the two path conceptions are 
not necessarily contradictory, bu

_
t �an be seen as two 

different -perspectives on the same phenomenon. Thus 
the 'path' to stream-entry, in its early usage in the 
d iscourses, comprises not only the moment on the 
brink of stream-entry, but also the extended time period 

· requited to reach it. · 
·· 

The time period required to gain stream-entry for 
one who dwell s  ardently dedicated tb 'the practice 
may range. from a few days to many years (A. V, 85). 
However long it may take, . the effort is well worth its 
while, since even lordship over the whole earth, or 
rebirth in an exalted heavenly realm, or rulership over 
the entire universe, cannot compare to the attainment 
of stream-entry (Dhp. 1 78). 

See DIIAMMACAKKHU. 
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S P U T A  R T H A - A B H I  D B  A R M  A - K 0 � A 
VY A:KIIY Ai  The commentary written by Yasomitra 
to the Abh idharmakop of Vasubandhu. This work 
is preser-Ved in the original S anskrit but not available 
in Chinese. But there is a Tibetan translation extant 
which is attributed to Visuddha-sinha and J?pal brtsegs 

. (Cordier III, p. 395; TM. No, 4092). 
· 

The work i s ·  d iv ided i nto eight chapters or 
Ko�asthanas (receptacles) .  It deals w ith a l l  the 
philosophical and psychological topics contained in 
the Abhidharma treatises, which fact enables scholars . 
to have a better approacb to the subject than before. 

In the first chapter it opens the discussio·n by 
explaining · duty or dharma being of two k inds as 

· mundane (sasrava) and supra-mundane (cinasrava). 
The second chapter deals with sense faculties and 
their intricate funCtions iri sensorial activity. This is 
followed by a discussion of beings in the sensuous . 
sphere (kiima-dhiitu). The fourth chapter is devoted 
to a discussion of the mechanism of volition'al activity 
(karma) whi le  the· chapter· that follows d iscu$ses 
human suffering ( dukkha) , the Fourth Noble Truth. 
Chapter s ix d iscusses how the path l ead ing to 
emancipation has to be real ised by the development 
of concentration (samadhi) and insight (vipaiyanii). · 
The next chapter speaks of knowledge (jniina) which 
too has two aspects as mundane {laukika) and supra
mundane (lokuttara). In the l ast chapter the final · 
realization of freedom (vimukti) by ca.Sting aside all 
worldly bonds (sarva yojana prahiina) is explained. 

lt should be mentioned here that the author follows 
the orthodox Abhidharma teaching styling himself as 
a Sautrantika. 

Bibliography: R M itra, Nepalese Buddhist 
Literature. pp. 3-5; G.K. Nariman, Sanskrit Buddhism, 
pp. 279-286; M. Winterriitz, A History of Sanskrit 
Literature, II, pp. 356ff. ; A.C. Banerjee, Sarvartivada 
Literature, p. 73. 

· · 

A.G.S. Kariyawasam 
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SRADDHA - (Pal i Saddha), according to Monier 
Will iams 1 is a ceremony performed in honour and for 
the benefit of dead rel atives, observed with great 
strictness at various fixed periods and on occasions of 
rejoicing as.well as mourning by the surviving relatives. 
·These ate performed by the daily offering of water 
and the offering of bal ls  of rice and meal on stated 
occasions to three paternal  ·and three m aternal 
forefathers, i . e . father , · grand- father and great 
grandfather. It is not a funeral rite but a supple�ent to 
such a ceremony. It is an act of reverential homage to 
a deceased person and is also supposed to supply the . 
dead with stren gthe n i n g  nutr iment  after the 
performance of the funeral ceremony has endowed 
�he deceased with an ethereal body. But the Pali English 
---Dictionary2 calls it a funeral rite in honour of departed 

,r relatives connectec wi th meals and gifts  to the 
brahamins. Both these works derive the word, §r iildha 
from fradh-dha. 

. In early texts of the Pali Nikiiyas the word saddha 
occurs always with reference to rel igious rituals of 

. brahmins. In the Amba!.fha Sutia ( D. 1 .97) the Buddha 
queries the brahamin youth Ambanha on the custom 
among braliainins of feeding braham ins at their religious 
rituals. Ambhanha tel ls  the Buddha that brahamins 
consider a son born of a mixed marriage between a 
brahamin youth and a khattiya girl or a braham in girl 
and a khattiya youth as fit cnongh to

. 
be fed at a 

siiddha ceremony or at some other ceremonies. 
"uddhaghosa (DA. 1 .267) explaining the term saddha 
� -4_ere says that it is a meal given on behalf of the dead 
(saddhiiti matake uddissa katabhatte). According to 
Dhammapala (DAT 1 .397) what should be done with 
faith is a saddha (k�valam saddhaya kiitabhaJp 
saddhaip). It is something done by one who does not 
expect anything in rettim (kificiapatthetena kiitabhalfl). 
A brahamin named Janussoni tell s  the Buddha that 
they brahamins make gifts, perform saddha, wishing 
"may this benefit the departed blood relatives, may 
they partake of it" (A. V. 267). In another instance one 
Jfumssoni, probably the same brahamin as aboye, tells 
the Buddha that in a saddha and some other rituais 
gifts should be made · to brahamins who possess a 
knowl edge of the threefo l d  Vedas  (tevijjesu 
brihmanesu diina1p dadeyyiiti - A.  1 .  1 66). Anyway 
all these. instances show the relationship between a 
;i1ffdha and brahamins recognized as fit to be fed at 
:hat ritual. 
1 2-CM 6938 

In the Vedic society, as well as in other ancient 
societies, it was accepted that the needs of the dead 
have to be supplied from the l iv�ng world. This is the 
view ex pressed in the Buddhist Tirokucjrja story ( Pvu. 
5.6) as wel l .  From the Brahmanas , Grfzyasiftras and 
Dharmasastras it becomes clear that Vedic Indians 
took particular interest in looking after the needs of 
their dead. Many rituals h ad been devi sed to 
accomplish this important duty. However through 
centuries these rituals and the concepts which formed 
their basis underwent change and development. Such 
developments are clearly indicated in the different 
phases of Vedic l iterature. 

In the early Vedas forefathers were treated with 
the highest respect almost on an equal status with 
gods. In fact they l ived ·in the third and the topmost 
heaven, travell ing in the same car and eating together 
with gods. In both the f?g. Veda3 and the Atharva Veda 
the fathers (pit[} are invited with gods to the sacrifice 
to be regaled with food-. and drink. But no detailed · 

descripti9n of sacrifices made to fathers can be found 
in these early texts.  Daksinaranj an S astri4, after · 
exami�ing much of the material found o�· the subject · 
of funerary offerings among HindJJS has concluded 
that they have had three stages of development. In the 
first phase, according to him, .the offerings to ancestors 
were made by simply casting them into the sacrificial 
fire as in other sacrifices. Probably the pit[Yajna 
represents this stage. In the second stage, represented 
by the pipcjapit[Yajffa, was introduced the offering of 
lumps (pipcja) of rice and other food to the manes. In 
the third and final stage came the sriiddha with its 
principal element of feeding the brahamin priests but 
also incorporating the two earlier elements as wel l .  
Thus according to him a sriiddha represent the 
fully developed ritual which included all the three 
elements. 

It is quite possible, as suggested by _Sastri, that 
simple casting of offerings into the fire was practis.ed 
at the earliest stages as a means of conveying them to 
the fathers. It was one of the methods adopted by 
primitive peoples to send their offerings to gods as 

well as the dead: S ince god Agni was considered a / . . 
messenger of gods and of men, and also a conveyor. of ' - - � . · -

sacrifices to gods, he may also have been. 
· 

with the added duty of conveying sacrifices 
fathers as well .  The following �g Vedic 
ample testimony for the prevalence of 
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the practice in ancient India. "Thou, 0 Agni, being 
implored, 0 Jatavedas, has conveyed the oblations, 
having made them fragrant. Thou hast presented them 
to the Fathers; with the funeral offering (svadhaya) 
they have eaten them . . . . . .  "5 

By this one need not conclude that the offering of 
lumps (pi.[Jcja) was unknow!l. during the period. It is 
an important element in both the pit[Yajffa (or maha 
pit[Yajiia) and the piflcja pit[Yajffa found in great detail 

the fathers to the sacrifice or in making offerings to 
· them. Agni is. said to come to the sacrifice with 

thousands of remote forefathers (paraift ,piirvaifl 
pit[bhifJ). 15 But finally the number seems to have 
become fixed)o three generations of one's great grand 
father, grand father and father, who are f�d at the 
sacrifices. It became the custom to drop the furthest 
one when a new generation is added to the family of 

· ancestors. 16 

in the Satapatha Briihriuma6 and the Srauta siitras. 7 This form of sacrificing to thr�e generations of 
In both these sacrifices plpcja offerings are made on fathers was the custom fol lowed in bot� the pi.[J¢1 
sacrificial grass. ln the f?g Veda too ·the Fathers who . pii[Yaj ifa and the maha pit[Yaj ffa described in the 
are invited to the sacrifice are made to sit on sacrificial · Br iihmanas and the Srauta S iitras." Of the two the 
grass. They are, therefore, called 'the fathers who sit . former is a very simple ritual at which the main feature 
on the straw' (barhi�dah pitarar 8 The same source . is the offering of three lumps of rice or meal to the 
refers to · the offerings made on the grass spread.9 . aforementioned three generations. The Offerings are . 
Therefore it is probable that the practice of making placed on grass strewn on a l irie drawn on the ground. 
pipfla offerings to fathers "Yas not unknown to the The fathers are also offered water, collyrium, ointment 
Indo-Aryans of the earliest period. and fringes of a woolen garment. However a sacrificer 

above sixty years and eight months of age-has to offer 
Both theBrahmanas and the later law books enjoin a �ew hairs from his chest in place of the woolen 

. the making of daily offerings to fathers. In fact it is fringes. S ince among the paraphanelia used are a 
included among the five great sacrifices of the Vedic mattress and a pillow it is possible the fathers are also · 
Indians. The fathers should be offered at least a cup of offered the use of these as well . 17 The maha pit[Yajfu 
water daily with the word svadha 10 According to the . or simply the pit[Yajifa is a much more elaborate rite 
Aivaliiy{ma G[hya Siitral l  lumps should be offered to . which formed a part of the Sakamedha, the third of 
the fathers daily. However they are usually· bel ieved the four four-monthly ( c iiturmasya) sacrifices held in 

· to need food only once a month. When approached the months of Kiirthika and Margaiiras18 • 

. by them for a ruling Prajapati said 'your eating shall 
be monthly. 12 That this ought to be connected with 
the waxing and waning of the moo� is obv.ious, for the, 
dead in India, as also else?�here, are intimately . 
associated with this celestial body. The monthly · 
offerings to the fathers are made on the new moon 
day. 

· Early Vedas refer to several categories of fathers 
who are invi�ed to the sacrifice. Some of them are · 

referred to by their family names, viz,ithe Angirasas, 
the Navagvans, the Atharvans, the abrgus. and the 

• Va.Si�thas13 which showed their close relations with 
their living relatives. But there are also several general 

. categories into which the fathers are divided. Sometimes 
they relate to the place in the space occupied by them; 

. . ·viz. the lower {avara), the middlemost (madhya) and 
the upper (parasa) or otherwise in relation to the time . 
of their dep�rture from this world, viz. the earlier 
(p iirvasafl) and later (apaiirsafl). r;�, In spite of these 
divisions no distinction seems to be made in inviting 

However Sraddha was to become the most popular . 
sacrifice to the fathers later. This, With its mairi feature 
of Brahma:na feeding, finds elaborat� treatment in the 
G[hya S iitras and the Dharma Sastras and in still 
later works. While brahmana feeding occupies the 
centr�l position in a Sraddha the older features of 
offering in the fire lump offerings are not dispensed 
with. We can take the account of the Sraddha ritual 
given in the H iranyakesin G [hya S iitra19 as an example. 
In this offerings. are made in the fire while implori.ng 
] iitavedas to carry them to the fathers. Then the 
Brahmin priests are fed and three lumps made out of 
their leavings are offf�red to the three ancestors, 
viz .father, grandfather, and great grandfather. 

There is no evidence in the earliest Vedic texts to 
believe th;1t feeding of brahamins then· forn:ted a part 
of sacrifices to manes. But in the Brahmanas, and 
Srauta s iitras we have evidence of what �ay have
later developed into such ·a practice. The Satapata 
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Brahmana20 says that the portion of food offered to 
the ancestors in the mah apit[Ya}na may, at the 
conclusion of the rite, be eaten by the brahamin priest 
or thrown into water. Some Srauta Sutras prescribe 
that the lumps of rice should, at the end of the ceremony, 
l5e fed to a brahamin. 2 1  Thus the idea of feeding 
brahamins at sacrifices to fathers seems to have been 
gaining recognition even before the G[hya S Utra period. 
The rule laid down in the Kausika G[hya SU!ra22 with 
regard to the rice left in the pot, after a pip9a pilfYa}n 
a, is that it should be fed to a braharnin, and that the 
third lump of rice should be given to a learned braham in. 
The Gobhila G[hya SU!ra23 enjoins that the lumps of 
rice, at· the end of a ptptja pitfYa}na be either thrown 
into fire or water or be fed to a brahamin or cow. 

It is not clear as to why these methods of disposing 
of food offered to fathers or what is left over after the 
ritual, were adopted. One possible reason was that it 
was consider_ed a respectable way of disposing the 
offerings made to fathers without courting their  
displeasure. It may also have been considered a more 
effective way of conveying the offerings to fathers. It 
is_not known whether there was any notion of magical 
power attached to such food held by the then Vedic 
Indians. If so, such food may not have been considered 

_ suitable· for ordinary persons. Here we are reminded 
of an instance in the Buddhist scripture where some 
food left over from a sacrifice ( hav iivasesa) was offered 
to the Buddha. T?e Buddha did not accept it arid 
instructed the brahamins who offered it to throw it 
into the water. In the water the food started to smoke 
and sizzle.- The Buddha here states that no one other 
than a Tathagata or a disciple of a Tathiigatha would 
be able to digest it {S. 1 .  167 f). Whether this was 
only a Buddhist interpretation of a Brahmanic bel ief 
is not clear. 

However in the G[hya SU!ras feeding ofbrahamins 
become the inost essential feature in a Sraddha. 
Sankhiiyana enjoins tha� at least three braham ins should 
be fed at the monthly Sriiddha, and pipfla offerings 
made to the fathers after that. 24 But some thin..� that 
piplja offerings should be made prior to brahmana 
feeding. An interesting formula  recommended by 
Hiranyakesin25 to be u ttered before feeding the 
brahamins at a Sriiddha rite clearly indicated the whole 
purpose of this practice. "The earth is the vessel, the 
heaven is the l id. I sacrifice thee (i.e. the food) into the 
brahmana's mouth. I sacrifice thee into the inbreathing 

and out- breathing of the brahmana. (brahmanastva 
mukhe j uhomi brahman an am tva piimapanayor juho�i) 
thou art imperishable , do not perish for the fathers . 
yonder, in yonder world . . .  " Thus what i s  fed to the 
brahamin does not perish but reaches the fathers in -
their world. 

· 

The belief also seems to be connected to another 
concept which identifies the brahamin priest with the 
sacred fire used from an_cient t imes as the conveyor of · 
the oblation to gods and fathers. According to- the 
Aitarcya Brahmana the purohita is the Ahavaniya 
fire. The purohita is Agni-Vaisviinara possessed of 
fire-mi ssi les etc. 26 The Kafha Upanishad27 too 
identifies a brahamin guest with fire. That this concept 
was known to later authors is seen from Manu who 
prescribes that, in the absence of sacred fire, the 
offerings meant for the fathers should be placed in the 

- hand of the brahman, because 'what fire is, even so is 
brahamin." Apastamba also holds that, at a Sraddha, 
the brahamins fed represent the Ahvaniya fire. 28 One 
could,  therefore surmise that this  concept also 
contributed to the rise and the growth of the custom 
of feeding brahamins at sacrifices to manes. 

Another possibil ity, however, is that the brahamins 
fed at the Sriiidha were identified with the ancestors 
themselves. According to Sarnkhiiyana29 the brahamins 
invited to a Sraddha represent the fathers (pit[ivat). 
The commentator explains this to mean that the 
sacrificer ''invites the youngest, the middle-aged, and 
the eldest braham ins to sit down in the places of father, 
grand-father and great grand- father" respectively30 
the A.SValiiyana Gfhya SU!ra3 1 also agrees that the 
brahamins invited to a Sraddha, whether it be a 
P arvana, Abhyudayika or Ekoddi�:ta, represent the 
fathers. The bel ief that what is fed to the brahamin 

· · priests gratified the fathers represented by them must 
have been a commonly accepted notion. That the 
ancestors can be represented by certain living persons 
at such ceremonies was a commonly accepted view in 
a number of ancient cultures. 

The view that non-human beings can enter living 
human beings and feed themselves through them was 
prevalent in India from ancient times. Therefor� it is 
not surprising that the view was extended to fathers 
as well .  According to Manu; "Manes attend the invited · 

brahmins, follow them (when they walk) Iike tb� - · 
and s i t  near them when they .are ;:,�a.�«M-• 
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>minenta:tor explains that the manes enter the bodies 
' the invited guests. 33 Later writers were confronted 
ith the pro�lem . as to how offerings made in this 
orld reach the dead in a far off unknown place. One 
tch writer tries to solve the problem saying that 
•me of them receive the offerings through the power 
· formulae and rites, while others receive them by 
tending the sacrifices personal ly and entering, in an 
ry form into the bodies of the brahamin priest,s.34 
1e Bhavishyat Pur iina claims that even gods, (�s and 
!gas take food from the mouth of the brahamins.35 . 
1erefore the view that fathers feed themselves, 
rough the brahamin priests who receive offerings on 
eir behalf seem to have been quite a well established 
te in post Vedic India. · 

There are several forms of the Sraddha ceremony 
explained by Monier Williams (infra). Of these the 
:oddi�fa is a Sriiddha �eant for a single person, 
:ceased recently, until his or her soul reaches the . 
ode ofYama, and is ultimately united with the general 
•mpany . of fathers through the Sapi[Jtjikarana 
·Mdhci. Another for�· of Sr}iidha called the P iirvana, 
1ich according to Monier Williams36 is performed in 
·nour of <}llcestors at the conjuncti�n of sun and 
)On, i .e. at new moon and other periods of moon's 
anges. A third .form of Sraddha is cal led the 
7hyudayika which, according to the same source, is 
offering made to ancestors on occasions of rejoicing. 

. . . 
iiddhas Received While on the Path to Yama. 

Vedic Indians believed in two paths available for 
! dead to travel, viz. pit[Yanti and devayiina. I t  is by 
! former that the unemancipated dead travel to reach 
! world of the Fathers presided over by Yama. Early 
die texts do . not speak about the length of time 
:en by a deceased person to complete this journey. 
was generally accepted that the living relatives have 
help the dead to make this journey without any 
)blem. On the other hand the dead, who ·have a very 
stable existence during this period between the two 
1rlds of the iiving and the dead, tend to be quite 
itable and could eve� try to harm the living at their 
5hte�t mistake in carry\ng out funerary and post 
1erary rites. The end of the period of mourning, 
t ich usua l ly  coincides ,  w i th the period ·of 
ermediate existence when the deceased reach the . 
)de of the dead and join the company of ancestors, 
1 time of joy for both the deceased and the l iving. 

Ved ic texts do not make any reference to an 
intermediate existence . between death and the abode 
of Yama. In fact Berriedale Keith (HOS. 32. p. 4 1 0 ft) 

surmises that the Indians of the B.g Vedic period 
believed they joined the fathers immediately after death. 
However that this view was not strictly so is proved 
by the descriptions of funeral rites needed for the . passage of the dead to reach the world of Fathers. It is 
with the cremation of the body and not immediately 
after death that the ful l  personality of the deceased is 
effectively transferred to the world of the dead. 

These beliefs and rites, though absent from the 
Vedic texts, are found in abundance in the post-Vedic · 
law books etc. ofthe Hindus. In them the dead are 
believed to take one year, sometimes reduced to three 
fortnights, to reach the company of the fore-fathers. 
Furieral offerings made to a newly dead person is 
called ekoddi�.ta or 'dedicated to a single person' and, 
unl ike in offerings made to Fathers in general under 
normal circumstances, only one lump of rice or flour . 
is Offered. Moreover, no invitation is made to Fathers 
showing that the deceased for whom it is meant is 
close at hand and awaiting the. offerings. No offerings 
are made in. the fire at this ceremony, may be, because 
the services of Agni is not required to carry them to : 
the world of the Fathers. At . the end of the required 
period the deceased is unite� with the· forefathers in a 
ceremony called the sa-pi[Jtjikarana which, again, quite 
clearly indicates that the dead do not join the Fathers · 

immediately after death-37• 

It would not be completely out of plac� here to 
mention the view, probably introduced in the later 
Pur apas, of a subtle-body' with which a soul is invested 
for its passage from this world to the world beyond. 

. The funeral offerings, according to these sources, are 
vital for the formation of this subtle body without 
which the soul . cannot make i ts journey across . . 
Speaking on this subject Monier Wil liams says, "Were · 

it not for this intemiediate frame · · bel ieved to 
be created by offerings made at funeral ceremonies 
the spirit woulci remain in the condition of an impure 
and an unquiet ghost (preta) wandering about on earth 
or in the air among demons and evil spirits. Its r�eption . . 

. of the intervenient body. converts it from a preta or 
h t 

. t . 't . t 38 g os m o a, pz rz or ances or . . . . . . . . . . . 

This view of Williams that the offerings made at 
the funeral ceremony invests it with an intermediate 



) 
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frame, which converts it to a pitri from the condition 
of a preta is not borne out by al l sources. He also says 
in the Sanskrit-Engl ish Dictionary (s.v. Sriii.dha) that 
the deceased remains a preta until the Sraddha i s  
performed when it becomes a pitri. 

What Will iams cal ls the ' subtle pody' should be 
the Ativahaka body referred to in some Puranas. The 
deceased is said to assume _this body as soon as the 
body is cremated and it is said to consist only of heat 
(tejas), air (viiyu) and space ( iikasa). No further rites 
are required to create this body. The. view of the smf!is, 
however, is that the deceased assume this body as 
soon as he dies.39 The lumps of rice or flour offered to 
the deceased during the ten days following cremation 
invest it with the intermediate body, which is called, 
according to S astri ,  preta-farira. 40 The Garufla 
Purana41 which does not refer to an iitiviihaka farira 
says that when a corpse is burnt a new one is formed 
by the lumps offered. In  this body the deceased 
experiences the good and evil results of one's deeds 
while on the way to the next world. But it refers to a 

. yiitana-deha, body of torment' ,  in which 'the mari of 
the size of a thumb (i.e. tli.e soul) is dragged out of the · 
body, even before death, by the messengers of Yama, 
and taken to a sort of pre-view of the suffering the 
sinner would have to undergo in hell. 42 It is a:Iso in the 
intermediate body formed by the lumps offered in the 

. first ten days after cremation that the deceased receives 
the ekoddiHa Sriiddhas s ixteen in number according 
to later sources performed within the space of one · 
year or condensed into a much shorter period. 43 With 
the comple t ion  of t hese  Sriiddhas and the 
sapi.p¢karana fr iiddha th_e deceased preta- assumes 
the status of a father and enters into. the company of 
the ancestor Fathers. 44 If this change does not occur 
the deceased would not be able to enjoy the monthly 
and other friiddha sacrifices made by the l iving to the 
ancestor Fathers in general.45 

C. Witanachchi 
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IA See SADDHA · 

�- Wat Sraket (Srakesa), in Bangkok, is noted 
•!den mount which towers above the avenue 
1e Grand Palace to the Throne Hall. During 
it is the central point of illuminations in the 
·ea. · The cetiya on the summit contains the 
enticated sacred relic in Thailand. During the 
te cremation facilities of this wat were much 
rticularly during epidemics, because of its 
outside,.the city wall. 

>ril 1782 the commander of the Thai armed 
::::ao Pya · Cakr.i, returning from a mil itary 
n in the e�t. stopped at this monastery for a 
:ion ceremony in which lustral water was 
•ver his head. After he ascended the throne as 
and established his capital in Bangkok, he . 

!pairs on this and otP,er monasteries on the 
c side of the river. Using. prisoners of war he 
j the Bang Lamphu canal along the west side 
:t and dug the Mahanak canal along the north 
taller canals placed along the other two sides . 
onastery completed the encirclement by water. 
hanak canal bears the na_me of a monk at the 
Mount Monastery near Ayudhya who had 

mal in 1 459 A. C .. to defend the old capital .  

)Vember 1 801  Srak�e. for such was the original 
· this wat, celebrated its restoration. King R.ama · 
xi the seven-day consecration ceremonies, took 
tasteey under royal patronage, and altered the 
> Sraket, (sra - pouring water; ket or keia -

:onimemorate the ceremony held in 1 782 which 
:d the king's accession to the throne. 

The principal image in , this bui lding is that of 
Buddha seated in the posture of meditation. In th� 
surrounding gallery are 1 63 seated images, and at each 
of the four comers a standing figure of Buddha. West 
of this bot the king erect�d a vihiira of great height. He 
placed in the south chamber a bronze standing Buddha 
over nine metres high. It is known as the Pra Attharasa 
Buddha, and it was brought to Bangkok about 1 829 
from Wat Vihara Tong, Pisnulok. In the north chamber 
is a bronze Buddha, brought from Wat Dusit when 
that monastery, was razed to make room for the Throne 
Hall .  West of this vihara is a pavilion for holding 
funeral ceremonies, and behind that is the crematorium. 

Dominating all the buildings is the.nearly seventy-
. fiv� metres high Golden Mount, named after the great 
structure bearing that name near the qld capital of 
Ayudhya. King Riima III commissioned Pya Sri 
Vivac;lhana to erect a gigantic tower (prang) with a 
dodecagonal base 100 metres long on each side. This 
was to be faced with. brick, the centre to be filled with 
earth and stone. During construction the central mass 
of material sank eighteen metres into the alluviaL 
subsoil. As subsidence continued th� · project was 
abandoned for a number of years. King Riima IV (1851  � 

1 868) authorized Pya Sri Vivac;lha.na to resu'me work 
on the shapeless mass and to. make of it an artificial 
hill. It was completed early in the following reign and 
was so covered with brick and grey stucco as to 
resembl� a steep S tone Mo!Jntain adorned with 
immerous shrines, sma:ll c;etiyas, alcoves contalni�g 
images, and memorials to the honoured dead. Its official 
name is Paramaparvata. Two stairways wind. about it · 
to the top� 6ne ·starts at the base on the south side, 

.... . . . 
the other on the riorth side. For many decades the 
platform at the top afforded the best view obtainable • 
of Bangkok apd environs. During the Wat Fair held . 

8 1 8  in _this monastery was planted a cutting each November the two· stairways are thronged with 
e Bodhi tree at Anuriidhapura, Sfi Lanka. In · · climbers who come to venerate the sacred relic in the 
l 822 the chief monk of this monastery, Somdeeh cetiya at the summit. 
taratana (Don), became "Supreme Patriarch of 
mastic order and took up residence at Wat 
hiitu. He hel'd office for twenty years. 

ing the reign of Riima ·IIi ( 1 824- 185 1 )  thi� 
ery acquired most of its present features. 
1gs (kufi) for 300 monks were constructed of 
The uposata hall .(bot) was restored and 
shed. 

The sacred ashes came from a ruined stiipa at 
Pipriiwii, near the border ofNepal and also the site of 
ancient Kapilavatthu. During the partial excavation 
by Peppe in January 1 898 (Revealing India 's Past, p. 
1 19) was discovered a ·sandstone box which contained 
jewels, ornaments, and small urns was' discovered. 
There was .. an anCient early Briihmi inscription which 
has been translated: 

-
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"These rel ics of the Lord Buddha have been 
presented by the supreme Sakya Lord together with 
his grandchildren, son and wife." (Sir Charles El iott, 
Hinduism and Buddhism, III, 23) 

The British govemment presented the relics to 
king Chulalongkom, who sent Cao Pya Yomaraja  to 
receive them. Portions of the relics were also given to 
representatives from Sri Lanka, Myanmar, Japan, and 
Siberia. The rest was enshrined ,in the cetiya on the 
Golden Mount, Bangkok, 23 May 1 899 . . 

Tropical rain and vegetation continually attack the 
surface of the Golden Mount and after a period of 

. years cover it with green shrubbery. In 1 954 it was 

) again restored and the cracks cemented up. It is a 
.../ royal Wat, second grade. The height of the Golden 

) 
A 

Mount is 77 metres. More recently a two-storey 
school building for monks and novices has been erected 

. near the uposatha hall (bot). 

Bibliography: 

History of Wat Saket by R. Li�gat, ISS. XXIII, 
part 3 (April 1 930) . . 

Wat -Sraket by  Na i  S iri  B ej raj aya (Dept. of 
Religious affaires, 1 962) in Thai. 

- . -
K.E. Wells. 

SRIPADA See SAMANTAKUJ)IA, SAMAN 

STUPA: The words si0Ja, thiipa, caitya,· cetiya, dhatu
garbha convey the same meaning. There are st0Jas in 
Burma, Thailand, India and Indonesia. The st iJpa was 
introduced to Sri Lanka with the introduction of 
Buddhism. A st iipa can be built over the bodily rdics of 
not necessarily of the Buddha, but also ih .respect of 
any person who can be considered as a great personage. 
The Buddha, Pacceka Buddha, Arahat and cakravarti 
monarchs have been honoured by erecting st iJpas over 
their remains. The rut of building stiipas was introduced 
into Sri Lanka as well as to countries of the Far East · 
with the spread of Buddhism from India into those 
lands. Many st0Jas which were found in ancient India 
have been systematically excavated by archaeologists. 

In ancient India were also built in pre-Buddhist times · 
st iipas and remains of such monuments have been 
found. It should be mentioned that st0Jas were built in 
honour of saints of the Jaina religion. There are also a 
large number of monuments named Pyramid� in Egypt, 
which go back to periods l ike 2000 B.C. But they are 
n?t Buddhist .  Even so, when we search for the · 
beginnings of stupa-erection, we cannot ignore the 
Egyptian Pyramids. It is not only for preserving bodily! . . 
rel ics of the Buddha that st iipas were built. Important · 
places of worship such as, the place where the first · · 

sermon was delivered (Samath, Isipatana, Benares), 
places where the Buddha sat in meditation are shown 
by building stiipas over such places. After the passing · 
away of the Buddha, the bodily remains were divided 
into eight portions. It is said that those kings who 
obtained their shares, took them over to their countries 
and built stiipas over them. (The collar bones and the 
four teeth-relics were not included in the eight shares) . 
It is on record that most o£ these relics have found 
their way into the relic chamber ofRatnamali�cetiya in 
Anuradhapura. 

Within India itself, the stiipa assumed, in course ot 
time, various develop�ents. In iands beyond India, the 
stiipa underwent changes peculiar to each country. In 
Far East India and the Malay Peninsula, the st 0Jas 
which we find now, show developments which are far 
removed from the original types in India. The changes 
are so varied and manifold that it is difficult to say that 
their origins were in India. The st0Ja in Sri Lanka 
shows less differences than those in other parts of 
Asia. 

The first historical stiipa in Sri Lanka was built by 
the first Buddhist king of Sri Lanka, Devanampiya . · 
Tissa (307-267 B.C.). The tradition is that the left 
collar bone of the Buddha was deposited here. It is 
called the Thuparama (in Anuradhapura). It can be seen 
even today, but it does not represent the form in which. 
it was built by that king in the third century B.C. On 
many occasions, it was repaired and what has come 
down to us is something very rriuch modem - that is to 
say, it is in the form that is constructed in the present 
cen�ury. 

The story of this stiJpa goes back t� over 2000 
years. There are two other st ilpas which clai� a remoter . 
antiquity. That is to say, the Mahiyangana-stiljuz, . · · 
the Uva Province and the stiJpa . ·· at Tiriy · . 
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malee. It is said that the MC).hiyangana- stupa 
ilt by God Saman of Adam's Peak; the stupa at 
·a (which is called Girikal_l�ika-caitya)was built 
wo merchants Tapassu and Bhalluka (who were 
:st to g ive a meal to the Buddha after 
:en.ment.) Historians and archaeologists are not 
1r of regarding these traditions as historical facts. 
�refore unnecessary, to speak about these two 
1ents. 

king who succeeded Devanampiya Tissa was 
ther Uttiya (267�257 B.C.), who is reported to 
Ju i l t  several st upas over the rel ics of 
Ia-thera (the first Buddhist mission.a.-y to Sri 
. One such stlipa is the Ambasthala-cetiya at 
:tle. The mesaurements . of. this st ilpa can be 
·ed with that of Thiipariima. Slightly later in 
this are th�se b1.1ilt �t Tissamahiiriima, Kalani 
uviivila But even i.n theae instances, the ancient 
; have disappeared. The stilpa built by King 
�amani Abhaya ( 16 1 - 137 B.C.) was larger in 
lis king first built the Maricavaniya-cetiya. It 
� ft. in diameter. Its superstructure disappeared 
It at the present day it ha£ been restored. It has 
ported that King Gajabiihu I (1 13- 135 B.C.) 
out repairs to this stilpa. Even then, the greater 
his stilpa, helps us. greatly to study its evolution. 

! diameter of Ratnamali-cetiya- is 298 ft. (at 
1. At the beginning it was 300 ft. high. The 
:rilsa calls it Mahathiipa. KingDughagiimani's 
· and successor Saddha Tissa ( 1 37- 1 19 B.C.) 
d th� unconstructed parts of the Mahiithiipa 
•ught it to a completion. He also built the 
ipi-cetiya and also seyaral other st lipas. Saddhii 
son Lanja Tissa ( 1 19- 109 B .C.) caused to be 
!Veral decorative features to the Mahiithiipa 
,aired and enlarged the Ka!)�aka-cetiya· at 
!e. Vanag�ani Abhaya (88-76 B.C.) is credited 
building of Abhayagiri- stiJpa.. In later times it 
be 350 ft.. high. lts ·diameter was 3S5 ft. The . 
!nt called Dakkhi!)a-thiipa also belongs to the 
this king_. 

ng the first three centuries of the Christian Era . . . 
L.C.), there was much interest in the building of 
King Mahiidii�hika Mahiinaga (9,.21 A.C.) 
o be built the Mahii-cetiya on the summit of 
.e hill. King Vasabha (66- 1 10 A.C.)js credited 
building of several st lipas. He caused to be 

built the vafa.:da-ge (caitya-gfha) to the Thiiparama. 
King Gajabahu I ( 1 1 3- 135 A.C.) is credited with the 
build_ing of four adimukhas at the four gates of 

. Abhayagiri-stupa. Kaninha Tissa ( 160- 193 A.C.) set 
up four viihalkatjas at the Abhayagiri-stupa according · to an inscription. The caitya-grha at Attanagalla was 
the work of King Go�habhaya (254-267 A.C.). King 
M_ahasena (277-304 A.C.) was the last of the great 
st lipa builders of the early age. His Jetavana-stiipa is a 
colossal monument. Its diameter is 370 ft. lts height up 
to the broken part of the spire . is 23 1 ft. . 

SttJpas built during the period 5th to lOth century 
A. C. were small in size. In these strJpas were deposited . . 
not relics of the Buddha, but extracts from Mahayana 
textsJt is during this period that changes in the upper 
portion of the stlipa of the ancient plan took place. 

During the ·Polonnaru period many of the stilpcis 
which had b�en destroyed by the Dravidian invaders 
were repaired: Kiri-vehera which was newly built by 
Parakramabahu I. ( 1 153- 1 1 86 A.C.), can be safely 
attributed · to the Polonnaru periOd. It is of medium 
size. To this period also belongs Paba!u-vehera; · 
Ko!a-vehera at Dadigama was built to commemmorate 
his birth place. The Dami!a- �hiipa which was started 
by Parakrarilabahu I has been left unfinished, It was 
put up on a natural elevated ground, by building the 
triple berm on bricks. The .summit of the stupa was 
flattened. and :a fresh �tupa was built over it. At the 
present day only a part of this construction remaip.s. 
Nissankamalla who succeeded P3riikramabiihu also built 
several stlipas. One is th� Rankot-vehera, which is 1 86 
ft. , in diameter. He name� it Ratnamali-cetiya. His : 
intention was to make a st lipa greater in size than that 

. . of the Mahathiipa at Anuradhapura. After this period, 
there were very few stilpas built which are of any 
interest, aesthetically or of archaeological value. 

A cqntemporary of King Devanampiya Tissa was 
the Emperor Asoka. The Indian stlipas at Bharhut and 
Sanchi belong to the period of this king. These are to be 
seen today in almost the same form as they were, when 
they were first built In S.anchi and Bharhut stupas 
there are the toranas and railings and in these, there are 
carvings or model st lipas. They are shoWn within panels; 
depicting stories. TheSe can be ·dated to about the 2nd 
or 1 st century B.C� There are the stupas of Amariivati 
and Nagarjunakonda which are of a slightly later date. 
From the panels in toran.tis and railings, we cah leam of 

i" '. . 
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the nature of the stiipas of South India, in that period. 
In our chronicles also, there are passages which describe 
stiJpas. In recent times, when excavations were made, 
there came to l ight rel iquaries which show how the 
stiJpa existed in those times. General Cunningham who 
excavated the great stiJpa (No. 1)  at Sanchi, says about 
its formation: "At the top it is flat. The dome or (udara) 
(ap¢a)is hemispherical.: At its base was a medhi (a 
circuma-mbulatory path). To reach this path, there was 
a flight of steps. (It contained three steps). Around the · 
base of the st iipa was a railing. It may have been used 
as a second circuman1bulating path. On the top of the . . 
dome there was a harmika which was enclosed by a 
railing on the four sides. On this harmika was the 
Sila-chattra or the umbrella. To enter the premises of 

) the· stiipa there were four gateways (toranas) on the 
four sides. These gateways were decorated with panels 
containing incidents from the life of the Buddha or the 
J iitakas. A very interesting description of the building 
of the Mahathiipa at Anuradhapura is given in the 
Mahiiva.riJsa. General Cunningham · who excavated · 
Sanchi-stupa No. 3 says tqat the description of the 
Mahiiva.riJsa tall ies with the building plan of stiipa No. 

- 3 at Sanchi. 

The Mahiiva.riJsa states that great care and effort 
was made in the laying of the .foundation of the 
Mahathiipa. In the first instance, the foundation was 
made by digging 7 cubits of the earth. It is not possible 
to verify the truth of this statement, but we know that 
the foundation ofthe Abhayagiri-stiipa rose from 1:1 

_) depth of 26 ft. ,  from ground level. This was reported 
upon by . H .C .P. Be l l  who e�cavated the 
· Abhayagiri-stiipa. When the Mahathiipa foundation· 
was being prepared, round stones were brought into 
t}le spot by able-bodied men.  They were then 
hammered out and simplified into small .pieces. Then 
they were made to be stamped upon to the earth by 
getting elephants having leather bound on to their feet. 
The Mah ava.riJsa states that the shape o f  the 
Mahathupa was bubble-shaped. The Th iipava.riJsa 
states that the Thiiparama was planned according to a 
heap of paddy shape (dhanyiikara) .Ghan!akara, 
Gha�akara, Bubbulakara, Dhanyakara and Padmakara 
are the well-known types of stupas (bell-shape, pot-

. shape, bubble shape, heap of paddy shape and lotus 
shape). 

Most of the stiipas in Sri Lanka, of a considerably 
./large size, begin the dome at the top of the third berm 

(pesii-valalu). This triple berm consists of the largest 
one which begins at the base (the one having the largest 
circumference); the second berm is relatively smaller 
and the third is the smallest. Mahiiva.riJsa c�!ls these 
circular berms Pupphiiihiina, (a Pal i word). 'Place for 
offering flowers' is the meaning. At the present day, . 
there are separate places for the offerings of flower4!. 
During those early days, flowers were placed on thes� 
berms. There is also reason to believe that these berms, 
at one time, were used at circumambulating paths 
(pradakfipa-patha ). 

Once the three berms of the Mahathiipa were 
completed, before the work on the hemispherical dome 
was started, the relic chamber was built in the centre in 
l ine with the topmost berm. There is a very long 
description of it in the Mahiiva.riJsa. The relic chamber 
was built, by piecing together slabs of stone, in orqer 
to form a box. It was in the centre on level with the 
third berm. In st iipa No. 3 at Sanchi, where the rel ics of 
Sariputta Thera were deposited, the relic chamber was 
built in the centre of the building, as at the Mahathiipa 
in line with the circular path.' But in the great stiipa at 

· Sanchi (No. 1 )  the relics were found deposited in the 
rectangular superstrUcture on the top of the dome. This 
rectangular structure was also called harmikii. 

Al l  the ;t iJpas in  Sr i  Lanka have not been 
systematically excavated and studied but from whatever 
excavations that have been done and researches carried 
out, i t  is possible to. get some information on the 
structure of the stiipas. In the Sigiri-stiipa, there were 
three relic-chambers, one above the other. The one that 
was on top had been despoiled by treasure hunters. 
Below that, there was a square chamber. Its base was 
of bricks and over it was placed a kind of casket which 
was named yantragala. In this yantragala there were 
25 compartments. The third chamber contained 

. sculptured slabs made of alabaster. There were also 
sculptures of nagas there. Furthermore there was also 
a small scale pilaster made of alabaster. In the opinion 
of some scholars this was in im i tat ion of the 
Mahameru-rock. Over this Mahameru was a slab of 
stone containing footprints of the Buddha. There is no 
reason to believe that any one base of a relic chamber� 
was on level with the topmost berm (pupphiiihana) of 
the st iipa. At the Kirivehera in Polonnaru, the base of 
the chief relic chamber was on level with th� topmost . 
of the berms (pesiiva). 
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he Topiivava-stiipa gives ample information on 
the relic chambers of a strJpa were prepared There 
six relic chambers there. The largest chamber was 
e top (6 n. long, 6 ft. broad and 4 ft. deep). It was 
: of stone slabs. The second chamber mea'sured 
x 3 112 x 3 112 ft. · Below this was a vessel made of 
. It was divided into 25 compartments. The third 
tber measured 3 ft. on each side i.e. (3 x 3 x 3 ft.). 
=tse was on level with the ground floor. In the 
le of this chamber was the Mahamem which was 
: ins. ·high. It was kept on three stones which were 
d triangularly. On the Mahameru was· placed a 
n relic casket which had the form of a Sll)all stiipa. 
"' . this third relic chamber was a vesse. l made of 

period of time. Above the dome (garbha-udara) was 
the rectangular enclosure. It was also called harmikii. 
Above the harmikii was a cylindrical smicture which 

· · is called devatii-ko.tuva in Sinhala. In the Sanchi-stiipa 
(No. 1 )  the harmikii (or rectangular enclosure) had a 
railing. At one time this harmikii contained the relic 
deposit. The railing in Sarnath strJpa was made of stone . 
In the earlier Indian strJpas, there was an umbrella 
( chattra) which was placed in the middle of the harmikii. 
The Mahiivamsa says how Saddhatissa (brother of 
King Dut!}lagiimru:ti Abhaya) showed the ailing king 
(Dunhagam�i), the Mahathiipa at Anuradhapura. (as 
if the work was completed). · 

·-

, with 9 compartments in it. Below this there Before Dughagamru:ti could complete the building 
three relic chambers which diminished in size and activity of Mahiithiipa, he fell ill. He asked hi,s brother 
1 were placed one below the other. These three · to complete it and show it to him·before he breath�d 
bers were below ground level. These ehambers · his last. Following is " the description as given in the 
1 were below ground level are not considered as · Mahiivamsa: 
:hambers. They were meant to deposit auspicious 
ols. The Mahiimeru stone which was placed in 
iddle of a reliC chamber is considered to symbolise 
tiverSe (according to some-authorities). The most 
tant relic whi<;h was meant to be deposited in the 
would have . been kept inside the largest relic 

Jer, which was on level with the third (bellli) of 
ree tiers. Inside these chambers were placed not 
elics, but also, images of the Buddha, of the four 
ian deities, svastika symbols and such other 
;ious items l ike conch shells. The rest of the 
pherical dome was divided into paits and filled 
arth. It was very rarely that the udara (the drum) 
lied with brickS. 

nong the numerous stiipas in Sri Lanka:, the most 
on type is the bell-shaped one (gha.pfaciira). The 
ides state that the early stiipas were made 
ling to -the bubble-shape (bubbuliikiira). It has 
tated th'at. the Thiipiiriima_at Anuradhapura was 
1ccording to the heap of paddy shape. Some relic 
s which have �n discovered at Tissamaharama 
le gr�i.mds for us to believe that pot-shaped 
!kiira) stupes were also . iii existence in this 
y. 

le main differences in the evolution of the st iipa 
Lanka from the' Indian c�unterparts are to be 
i with regard to the superstructure. The triple 
pes.i-, valalu) and the dome (garbha) did not go 
h rimch changeas in sn-t.anka for quite a long 

"He had a covering made of white cloth by tailors 
and therewith was the sti{J� covered. Thereon d.1d he 
command painters to make on it a vedikii and rows of · · 
filled vases likewise and the railing with the five-finger 
ornament. A1id he had an umbrella made of bamboo 
reeds and on the upper vedikii (the base of the conical 
spire)_ a sun and moon. And when he had this stiipa 
painted cunningly with lacquer, he showed it to the 
king' . . 

According to this description, in ·the early stiipas, 
there was no kotkiiralla_(series of�mbrellas) over the 
rectangular enclosure. According to the Mahiivarilsa, · 
there were two railings in a stiipa i.e. kucchi-vedikii_and 
muddha-vedika The last named was the railing on the 
top of the hemispherical dome. Ki«:cha-vedikawa5 the 
railing along the triple bemi at the base of the stiipa. In 

· the early days, these were made. of wood. Furthennore, 
instead of" the rect�·gular ·structure; originally there 
was a wooden railing to enclose the pole that held the 
umbrella (chattra). The wooden rail ing had to be 
replaced-very often because it used to get decayed very . 

· often due to natural causes. Therefore · it is usual in 
course of time to replace.it with more durable ·mateiial. 
It is not possible to state at what time the replacement 
came into effect. 

After the 4th century A. C., there is no mention of a: 
muddha-vedikii in .the chronicles. Therefore it is 
possible to surmise that by the 4th century, this practiCe 
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of fixing wooden rai lings went out of vogue. A stone 
umbrella fixed on to a stone pilaster had been found at 

. Rajagala (in the Eastern Province). In the Sanskrit 
silpa-sastra works, this stone pi laster ia called 
yupa-ya�fi . .  In the numerous scul ptures at the 
Amaravati-stiipa, there are examples of miniature 
stiipas having y upa-yaHi. The' las t  ment ion of 
yiipa-ya�_ti, on stiipas in the MahiivalJlsa occurs in the 
7th century. After this period, there are to be found 
changes in the superstructure of the st iipas. Therefore 
by about the 7th cent1Jry, the practice of fixing umbrellas 
over st iipas came to a halt. In the early days, there was 
only one umbrella fix�d on to the top of a stiipa. But in 
later days, says the Mahiivamsa, there came to be fixed yeveral umbreilas, one over the other above a stiipa. 

_, The name given to such a structure is chattabhichatta 
(according to the Mahiivamsa ). The one on the top 
was called dhuracchatta. Chattr iivali which means· a 
series of umbrellas, is also the same as chattramalii. 
Thera ia also a referenee to avajra-cumba.ta, a band or 
circle of diamonds (adamants) placed on the top of a 
stiipa. It was rrieant to place aje.wel on the top and also · 
to counter-act lightning. In the Rankot-vebera a11d 

° Kiri-vehera (at Polollllaru), it is possible to see a circular 0 

cylinder which has been placed on the superstructure 
(i.e. the re<;:tangular square) above the dome. In the 
Silpa siistra work it is called sura-lw�ta. In local parlance 
it is called devata-kop.1.wa. Over this devata-ko{Uwa 
was built the kot-kiiriillq (series of umbrellas) . .In the 
Abhayagiristiipa at Anuradhapura, as welL as at 

) 
Kirivehera (in Polonnaru), it is possible to see 

0 
this 

. ,., feature. This is a development of the ya�ti and chattr iiv ali 
;.a, of the early Indian and Sri . Lankan st upas. This 

development in Sri Lanka may be traced to 5th century 
A. C. 

In the early stiipas, there is a structure cai Jed 
valzalkat;b which was built against the stiipa; in all four 
directions. This can be found in Mirisavaticetiya �'ld at 
Kal)!aka-cetiya, Mihintale. On either side _of the 
vahalkafl.a there is a stone pillar, on the summit of 

0 lamps. But it is not possible to state conclusively, for 
what purpose they were meant. The summit of the 
viihalkafb at KaJ.1taka-cetiya consists of 3 vimiinas or 
domes, made of brick. In the central vimana, there is an 
image of a god deposited therein. At the front of 
vahalka¢a at Anuradhapura and Mihintale, a stone 
�tar, containing simple mouldings had been fixed. These 
were meant to place offerings of flowers by devotees. 
It is not possible to state conclusively the-meaning of 
these viihalkafbs. Could it be that they were plated 
there to enhance the strength of the brickwork of the • 

st iipas - or were they 0 meant as a device simi!� to the . 
torapas at Sanchi? 

At Amaravati and Nagarjuniko��a stiipas, there are 
pillars of stone, placed at their bases which are referred 
tp as iiyakas or iiyaka-khambhas (in the inscriptions). 

0 On these iiyak.a khambhas� there were sculptured slabs 
of alabaster, hung on to them. Even then there a::re great 
differances between these iiyakas of South India arid 
the vahalk.afbs of Sri Lanka Around the st iipas various 
kinds of adjuncts were added. At the RanK.ot-vehera 
and Kirivehera in Polonnaru, there were buiit eight small 
scale image houses with Buddha statues inside them, 
along the base of the st iipa . Furth em ore, the compound 
of the st iipa e�tendingfrom its base up to a considerable 
extent was made out by laying slabs of ston�. This was 
called the malaka and it was encircled by a railing of 0 

storie. If the st iipa was small, a roof was built over it to 
protect it from _sun, wind and rain . There i s  
archaeological evidence to establish that tte pillars 
standing in concentric circles aro!lnd the Thiipiiriima at 
Anuradhapura, supported a wooden roof over the stupa. 
Such an enclosure was called a va.ta-da-.ge. Thiipiiriima, 
Lankatilaka, Madirigiriya, Polonnaru vafadage are 
examples. Within the pre.cincts of the st iipa, and around 
it, flower altars, image houses, Buddha statues and 
Bodhisattva figure� were caused to be put up. On Hie 0 

four sides of the st iipa, beyond the malaka, was a 
railing of stone. 

which can be seen one of the following animal figures: Around the Mahathiipa, instead of a stone railing, 
lion, elephant, horse, bull .  There are bands in the there was an elephant wall . It contained a series of 
v6zalka¢as running horizontally. They are decorated 0 elephant heads and was cal led hatthi-pakara. The 
with sculptures of al l sorts. The summit of the precincts of the stupa could be entered upon through a 
vahalka¢a consists of thcee vimiinas (domes).The stairway containing steps, whiCh were held together 

0 purpose of these domes was to deposit images or 0 by wingstones (which, in common parlance came to be 
sculptUres. On the horizontal bars, there appear certain 0 

called lwravak-gal). They are ahaped in the fonn of. a, 

...r hooks which were meant to keep something hanging. head of a makara (mythical animal). A� the entrap:� 
M;ay be that they were meant to hold on to lighted this �ight of steps is a moonstone.It is a O)vlllll':'\;•l.l 
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in shape and cont�ins animal and vegetal designs. On . 
.either side of the wingstones is a guardstone which 
contains figures of cobras, who hold on to their hands 
vases containing flowers ( purppa ghafa). The cobra 
could be identified by means of the five hoods behind 
its head. The cobra is usually of human shape. It 

. sometimes contains the cobra in · coils� with its head 
raised. These guardstones are available, not only at the · 

"entrance to stiipas, but also at the entrance to image 
houses or residences of monks. From a study of these 
details, it will be seen that� the stiipa in Sri Lanka 
developed in ways peculiar to this· island, differing in 

. details from the mainland. It therefore becomes obvious 
that the medieval stiipa in Sri Lanka, differed widely 
with regard to details from the early .Indian stiipas such 
as Sanchi and Bharhut. 
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Nanda5ena Mudiyanse 

opportunity of higher education for monks was at 
Pelmadul la  Pur�na Viharaya, where Ven. G al le  
Medhankara and afterwards h is  pupil lnduruve 
Sumangala taught a I imited number of monks of their 
own arrangement. However, Samaneta Subhiiti got the 
rare chance of studying at Pelmadulla Purana Viha 
raya under Ven. Induruve Sumangala, the chid H igh 
Priest of the Low Country and the High Priest of the . 
Adams Pecik, foremost among the learned monks of 
the day. Being a brilliant student, Samanera Subhiiti · 
studied seven years under difficult conditions and 
became one of the few erudite monks of the day. He 
was wellknown for his mastery of the Pali Language. 
He was able to gain thorough knowledge of English 
which enabled him to develop his friendships with 
the European scholars . .  He received his  h igher · · 
orciination in 1 859 at Ba_lapitiya, with Ven. S iri 
Saddhammawamsapal.� Dhirananda Lankagoda as h is 
preceptor. Later a teaching institution was commenced 
in his own temple, where students from <listant places 
such as Badulla, Walapane eame to . learn from him. 
Even foreign students from Siam, Burma and Cambodia 

. carrie and studied under him. 

A British civil serva.'lt R.C. Childers carne to Ven. 
Subhliti to learn Pali from him. Later Childers compiled 
the first Pali English Dictionary. S ir Robert Chalmers, 
a Pali scholar who later carne to the ·island as i ts 
Governor :General knew Ven. Subhiiti ·even before 
coming to Sri Lanka. He invited Ven. Subhiiti to the 

SUBHUTl WASKADUWE SRI : Ven. Waskaduwe Queen's House, his official reside�ce and entertained 
Sri Subhuti ( 1 835-1917), better known in academic him .. European scholars like Fausboll ,  Max.muller, . 
circles as "Pavaranirutti 1ikacariya Mahavibhavi Richard Morris were known to him personally. It is 
Rajaguru Waskaduwe Sri Subhuti", was one of the said that ·there were ·n� European scholars who did 
early Pali scholars of international repute in the islan.d. · · not kllow about Ven. Subhuti at the time . 

. 
He kept clo·se contact with European scholars of the 
day and often encouraged them to study Oriental 
Languages. His parents were Karunamuni Panis de 

. 

Silva and Nilamuni Punchiharny de S ilva.. He was the 
youngest in a family of seven, five boys and two girls. 
He had his -primary education at the age of seven 
years at the Wesliim School in the village. 

He·was ordained by Ven. Saranapa.Ia Silak.khandha 
. of Sumanarnmaya in Kalamulla in Kalutara He received 
· initial education and traini�g u�der his teac

.
her. At that 

· time there were �o facilities for monks
. 
to proceed 

with the �igher education; learned monks were very 
rare, and books were equally rare. · Printing of books 
was not yet commented. The only ava i lable 

Ven. Subhiiti played a leading role in the TripiJ:aka 
Sangayanawa organized by lc;ldamalgoda Nilame at 
Pelmadulla. He was among the le;1ding monks who 
represented Amarapura Nikaya at the Sangayanawa. 
He . also . suppl i ed. . .import;;tnt points to · 
Ven. Migettuwatte Gunananda to de.bate ·with 
the Christ ians at . the rel igious controversy 
(Panaduravadaya) held at Panadura . 

Ven. Subhiiti's most werthy contribution to Pali 
learhing was his edition of the Pali NigaiJ<;iJ (Dictionary 
of Pal i Synonyms) ; better known as Abhidha 

. nappadipika compiled by Ven. Moggallana during the 
Polonnaruwa period. He edited it in the Sinhala script 
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with the Engl i sh equalents. Furthermore he · has 
arranged the words contained in the stanzas, according 
to the alphabetical order for easy reference by the 
modern students. The colonia.! government of Sri 
Lanka has helped him to print the book in the Ceylon 

· Government Press. 

Ven. Subhuti was known to King Culakone the 
king of Siam, better known as king Culalarikara in Sri 
Lanka� The king presented to Ven. Subhliti a set of 
Tripi�aka printed and publ ished to commemorate his 
25th year of accession to the throne, with his signature. 
When the king came to Sri Lanka, Ven. Subhuti met 
him at the Queen ' s  House . (Colonial Go vernor 
General 's  residence in Colombo) on invitation. The 

) Siamese king's brother Prisdon Chumsan came to Sri 
Lanka in 1896 and ordained himself under Vcn. Subhu 
ti at Abhayaramaya where Ven. Subhl.lti resided. The 
royal monk was known as Ven. Jinavaravamsa, and as 
a result Yen. Subhuti got the epithet "Rajaguru" the 
teacher of the king. 

Ven. Subhuti died on 191h April 1 9 17 at the age of 
82, at his temple at Waskaduwa in Kal utara. 

K. ArunasirL 

SUDDHODAN�, the father of Gautama Buddha and 
· hence the husband of Mayadevi and her s is ter 

J Mahaprajapati Gotami who became his chief queen 
� · after the death of the former, . who died seven days 

after the birth of ,Prince S iddhartha:. 

He thus belonged to the Sakya clan, who were a 
north Indian tribe at the t i me. Suddhodana was 
accordingly a provincial king, rul ing over his tribe with 
his capital at Kapilavastli in the foothills of Himalayas. 
His parents were Sihahanu and Kaccana. He had three 
brothers named Dhotodana, S<ikk:odana £1Dd Amitodana 
and two sisters named Amita and Pamita. 

Suddhodana assumes significance in the history of 
Buddhism because he happened to be the father of the 
Buddha, and in playing that role he wa9 faced with a 
vital problem from the time of the prince's very birth. 
This was because the soothsayers had preciicted that 
h i s  son wou l d  e i ther be a world- ru l er (raja 
cakkavattin) or a _Buddha, while Suddhodana's only 
wish was that he would remain in the household l ife 

4nd would become a world-ruler. As such he took. 
every possible precaution to prevynt h_is son from · 
going from home to homelessness. On the positive · 
side he posited the prince with every possible kind of 
luxury to keep him tethered to the household life. 
External ly devoted to his son he spared no pains to 
see that he would fulfi l l  his sole wish of becoming a 
universal monarch. His fondness and attachment to 

· h is son became stronger and stronger with the passage 
of t ime, owing to this u nstable position with the 
prediction of Asita, also haunting in the background 
for it was Asita, king 's own teacher, who foretold on 
the very day of the prince's birth that he would become 
a Buddha after going from home to homelessness. 

Never relaxing his efforts to make his own contrary 
wish to come true,  he went o n  i n.creas ing h i s  
precautionary measures such a s  providing the prin�e 
with every possible luxury such as three separate 
palaces suiting the three seasons, special teachers at 
home, getting him trained in all the martial arts a."'ld 
skills available at the time as qual ifications necessary 
for a contemporary king. He al so got the Sakya · 

princess Yasodara married to him and provided an all 
female orchestra for their entertainment. 

Despi�e all this, his eager wish failed to see fruition 
when the  pr ince w e n t  forth from home to 
homelessness, leaving the tightly guarded royal palace, 
quite unknown both to him and other close members 
of the family circle and proceeded to far away Uruvela.  
Although he failed in his great expectation of universal . . 
ruler ship for his son, he next extemled .his hopes for 
his alternative role of Buddhahood and was awaiting 
its fulfil lment by fol lowing every step in the son's 
progress towards his chosen cherished goal of ful l  
enl ightenment. 

· 

Once when news was . brought to the effect that 
prince S iddhartha had died owing to the severity of 
his austerities during the six year struggle of exertion, 
he ful ly refused to believe the news maintaining that 
his son would never die without achieving his goad of 
full  enlightenment. 

Ultimately, when he received the news that his 
son had become a Buddha he dispatched a messenger 
to Veluvana i n  Raj agaha with a retinue of 10,000 to 
invite the Buddha to his home-town Kapilavatthu. 
But the messenger and his companions after l istening 

'.� . . 
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to a discourse of the Buddha on their arrival there, fell 
for the Dhamma and entered the Order and forgot 
their 1�ission. This same incident was repeated nine 
time.s in identical manner. However, in the tenth 
attempt Suddhodana selected his minister Kaludayin, 
a long- standing lay-time friend of the Buddha for the 
mission and succeeded in getting down the Buddha to . . 
Kapilavatthu, even here too Kaludayin ent:ri�g the 
Order but only after fulfilling th� king's miSSIOn as 
well. 

SUHRLLEKHA: Suhrileka (suhm+lekha), Friendly 
Epistie or A Letter to � Friend, i� one of the shorter . 
works attributed to Nagarj una,  the Buddhi st  
phi losopher and author o f  the famous 
M iilamadhyamaka-karika, who most  probab l y  
flourished i n  the second century A.C. i n  South India. · 

The original Sanskrit text of the work is no longer 
extant, our knowledge of it being derived from mainly 
a Tibetan translation of which there exist various 
editions, and three Chinese translations, the earliest 
of which dates from 43 1 A. C., and also from three Thus the Buddha visited Kapilavatthu; staying 
commentaries on the former in Tibetan; written in the there in the Nigrodharama, mimed after the Sakyan 141h �d 15 1h centuries. The work is in the form of a who had got it-put up-for the· Buddha. It ·was- on the ietter addressed by Nagarjun� to his life-long friend, second day that an interesting incident occurred in the patron and benefactor, King Gautamiputra Satakami city�streets when the_ Buddha went there for alms of the Satavahana dynasty. This helps us to arrive at · along with his retinue of monks. Having got the news a pla�sible date for Nagarjuna. Simuka, the founder·of the king hurried to the center of the city quite alarmed the Satavahana dynasty, has been assigned to the first at the incident, requesting the Buddha not to bring century B .C. Satakarili, the third ruler of the dynasty, discredit to him as the king. Here the Buddha appeac;ed is known to have strengthened his power and prestige him by explaining-that begging for alms had been the by extensive conquests. He conquered Easiem Malwa 

traditi�nal custom of all the · Buddhas. Here the · and is said to have perlormed the Asvamedha sacrifice. 
B uddha;s elucidations and admonit ions made He ruled from Pratisthana, modern Paithan, on the 
Suddhodana a Sotapannci, . who next extended an . 

northetTi bank of the Godavari in the Hyderbad State: . invitation to the Bud(Hia for alms at the palace. After He is probably to be identified with the Sataviihana . lavishlv entertaini�g the Buddha and the attended ruler who was defeated by Kharavela, king of Kalinga . . monks
. 

he became a Sakadag am in! followed by - Very little is known about his immediate successors, · · becoming an anagiimin . next, after l istening to the but Gautamiputra Satakarni has been hailed as the · 
Mahiidh(;un�apala J ataka. Later wlien he became one who r�stored the power and prestige · of the 
terminally ill the Buddha hurried to his bedside from Satavaharia dynasty by defeatjng the S aka Satrap · 
Vesali and made him an arahant, when his death . NahapaQa and over-throwing the S akas, Yavanas 
accordingly, became unique as he died as a lay ar�t. · (Gre�ks) and Pahlavas (Parthians). His dominions 
(ThagA. 141) .  · 

extended not only over Mahara��ra and the districts : 
around Paithim,  but a lso  over North Konkan, · Suddhodana's words spoken to the Buddha when Satirastra Be�ar and Malwa. He was the son of the the latter ordained both Nanda arid Rahtila are worth Andh�� q�een BaJa Sri who records in ari inscription. quoting here as highlighting the strength ofthe pate.mal at Nasik, dated in  the reign of her grandson, feeling to one's offspring in ·general. "Th� love of a Vasi�!hiputra Sri Palumavi; the conquests of her son, son cuts through the skin, having cut through the skin, probabiy the greatest of the Andhra Kings. According · it cuts through the hide, the flesh, the sinew; the bone, to · some historians he ascended the throne after 106 the mari:�w" (Life oftheBi.uldha, E.J. Thomas P· 102). A. C. and ruled for at least twenty-four years. Hls It was with reference to this incident that Suddhodana son, Vasi�!ffiputra Sri Palumavi, most probably .reigned �btained from the Buddha; the Vinaya rule, that none from 1 30 to 1 54 A.C Thus, if we may truce the liberty should · be ordained without the prior permission of to consider Nagarjuna as a senior contemporary of his parents (Vin . . . .  I, 82). Gautamiputra Satakarni who was bold enough as to 

·1· · · f · th t address this letter from a position of prestige and There are severa stones m ormmg us  a 
authority, we may Safely place Nagarjuna between Suddhodana was the father of Gautama Bodhisatta on 
the last quarter of the 1 51 century and the first quarter .several occasions, during the Samsaric Journey, as in 

the J ataka stories of Kaffhah ari, A linasatta of the 2nd century A.C.-
. Mahiidhamuipala, Dasaratha, Vessa�tara etc. 

A.G.S. Kariyawasam 
The most celebrated work of Nagarjuna is of course 

the Miilamadhyama-karika, which presents a 
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systematic treatment of the contents of the Prajnii 
Piiramitii Sutras, particularly the Sunyatii or the 
Doctrine of the Void. Among his other major wor�s 
are the S iitrasamuccaya or Accumulated S iitras and 
his commentary on the Dasabh umikasutra . His 
Catuhstava is a short work of the highly devotional 0 ,.. character. 

Four English translations of the Suh[flekha have 
. appeared so far. The earliest one done from a Tibetan 
version of the Suh[flekha by H. Wenzel, which was 
published in the Journal of the Pali Text Society, 1 886, 
under the title Nagarji.ma's Friendly Epistle. S .Beale 
made a translation of the Chinese rendering of the 
Suhiilekha, which appeared in Indian Antiquary, 1 887. 

) Th� third was the translation done by Bhikkhu 
,.. Khantipalo from the Tibetan text, which was published 

. frorr, Bankok in 1966 ·in The Wisdom gone Beyond, 
u�de·r the title The Letter of Kin.d-heartedness of 
Ac iirya N iig iirjuna. 

The latest rendering of the Suh[flekha into English 
appeared in 1 978  under the title Niigiirjuna 's Letter to 
King Gautamij}utra, accompanied by explanatory 
notes: The. Tibetan text that . has been used for this · 

translation was published by A. Sonam Tenzin in 
Varanasi, India, in  1 97 1 ,  under the t i t le slab. 
dpon.klu. sgrub. kyi. bshes. pai. spdngs.yig. dang. 
de 'i. ruam. bshad.dge. bshes. blo. bzang.sbyin.pas. · 
mdzal.pa. bcas. bzhugs,so .. The main body of this 
compilation c��sists ofthe translation of the 1 23 root 
verses of the Tibetan version of the Suhrllekha. The 0 • 

copious notes that accompany the translation serve 
as the commentary for the text. For these explanatory 
notes the translaters have u �ed three Tibetan 
commentaries of the Suhrllekha , by Jetsun Rendawa, 
Shonnu Lodo, Lozang Jinpa and Rongton Sheja Kuring, 
all of whom l ived in the 14th and 1 5th centuries. Jetsun 
Rendawa Shonnu Lodo ( 1 349- 1412) was a reputed 
scholar who belonged to the · S akya sect . His 
commentary is held by most Tibetans as one of the 
most authoritative. The other commentator Lozang 
Jinpa who used Jetsun Rendawa's work for his 

· co.mmentary was a monk of the Geluppa Sect who 
resided in the Tashi Lhunpo Monastery. Rongton Sheja 
Kuring (1367- 1449) was a renowned scholar of the 
·Siikya sect and founder of the Na1anda Monastery in 
Tibet. 

The Suhiilekha, though a comparatively short work, 
has been h�ld in high esteem among the Buddhists of 

Tibet as a fundamental text for those who have taken . 
to the path of Dharma. Although it is addressed to one 

. individual, its generic character has made it a work of 
universal appeal . I t is v i rtual l y  a concise and 
comprehensive summary of the teachings of the 
Buddha, meant especially, for the laymen. Even today 
the Suh[flekha enjoys wide popularity among the 
Tibetans as a basic manual for teaching Buddhist 
doctrine. The Chinese traveller-pilgrim I-Tsing who 
visited India in the 71h century assert that the Suh[flekha 
was a basic text for students of Buddhism in India 
and that the most devout made it their special object 
of study throughout their l ives . . 

It is most surprising that the Suh[flekha contains 
elements belonging specially to Mahayana, but much 
of its content provides a common foundation for the 
Hinayana and the Mahayana. A brief outline of the 
work may be given as fol lows: 

(I) The reader is enco.�raged to l isten to the 
Dharma. 

(II) Direct teachings of the Buddha. 

(a) The general practice of virtue: . 
(i) Counsel to both monks and laymen 
(ii) Counsel principally for laymen 
(iii) Counsel to both monks and laymen 

to practise the Dharma resulting in 
heaven and liberation 

(b) · Production of Revulsion for Sa1ps lira 
(i) First, in brief 
(ii) Second, the detailed explanation 
(iii) To establ ish the understanding of 

Saijls iira as unfortunate 

(c) Consideration of the excellent qualities of 
Nirviina, and practise the Path resulting in 
Nirvana 

(i) General counsel with respect to all . 
the d iscipl ines which resul t  in 
Nirviina . 

(ii) Counsel to pract i se the path of 
Mahiiyiina. 

The work opens with three stanzas 
the reader to l isten· to the Dharma:· 
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'0 righteous and worthy one endowed with virtue, . 
it is fitting you hear these few· Ary,fverses which I 
have composed so that you may aspire to the merit 
which rises from the Sugata 's words. 

'For example1 an image of the Sugata, if it is made 
of wood or whatever it be l ike, is worshipped by wise 

· men. Lik�wise though this poem of mine Jacks grace, 
do not despise it since it is based upon a discussion of 
the holy Dharma. 

'However much ofthe Great Sage's words you · 
m ay have listened to and m ay have even 
comprehended, still is not a white-painted (mansion) 
made whiter by the midnight moori?' . 

The direct teaching ·of the Buddha which follows 
has been treated of under three main headings: ( 1 )  
how to lead a virtuous l ife, (2) why should man 
develop an aversion to the Sa.rpiisra, and (3) the nature 
of the Nirviina and tr�adirig the path of Nirviina leading 
to perfect enlighte_nment. · 

The first section dealing with the general practice 
of virtues, covers topics such as six things to rem�mber, 
namely, the Buddha, Dharma, Sangha, dana, sila and 
gods, the practice of the ten precepts and the · six 
paramita. Then follow instructions especially for 
laymen such as having respect for one�s parents, 
removing faults of mind, practising heedfulness and . 
patience, practising .correct conduct ofbody, 'words 
and mind, knowing the quality of one's associates, 

· abandoning desire for the wives .of oth�rs; uprooting 
· the causes of attachment; practising wisdom and 

morality, being indiffer:ent to a�.takadharmas and so 
forth. Things to be followed by monks and laymen 
alike, resulting in heaven and l iberation constitute the 
general practice of Dharma, such as being watchful of 
food, sleep, meditation and the four concentrations, 
the practice of Dharma resulting in liberation and 
making fruitful  the foundation which has been 

· achieved, such as renouncing attachment to one's body, 
making fruitful the opportune conditions through 
realizing how rare they are and counsel ing to the king 
to ex�rt.himself having achieved an extraordinary good 
foundation . .  

The second section of the text revalues on the 
production of a revulsion for this mundane .existence. 
It covers topics such as considering the uncertainty of 

. 

Sa1psiira leading to dissatisfaction, losing one's body · 
again and again being born again and again, journey 
through the various realms of Sa.rpsiira and considering · 
the suffering in the five realms of hells, animals; hungry 
ghosts (pretas), gods and demigods. The section closes 
with an endeavour to ·realize that the Sa1psara is 
unfortunate. 

The last section discusses the excellent qualities of 
.Nirvana and the path leading .to Nirvana. It exhorts 
the reader to pract ise  . the seven branches of 

.enlightenment, to realize that Nirvana is to be achieved 
through the combination of quietude and insight, reject 
specu l at ion upon that which i s  inexpressible, 
understand interdependent origination which frees one 
from the .Sa.rpsiira, meditate on the Noble Eightfold 

. Path and the Four Noble Truths. 

The journey leading to the Nirviina is to culminate 
in the practice ·of the path of the Mahayana. One is to 
enter the Mahayana path through rejoicing in the . 
demonstrations of the Dharma. One ends up having 
attained the Buddhahood and having accomplished 
the ben�fit of all l iving beings. This idea is expressed 
in the .two concluding verses as follows: 

'Having spread to the gods' realms, the sky and on . 
the earth (your) great unblemished fame arising from 
wisdom morality and giving, having surely subdued 
the delight of gods in heaven and men on earth in the 
enjoyment of exc�llent maidens, and having gained the 
Lordship of the Conquerors extinguishing the ·arising 
of fear and death for multitudes of living beings afflicted 
by the defilements,. attain the faultless, agele.ss, fearless 
state (\.\.·hich i s )  peacefu l ,  only  nominal and 
transcendent. ' 

It will thus be seen that the Suhrflekha embodies 
the teachings of the Buddha in succinct form and · 
occupies .a high position arpong the manuals of 
Buddhism meant for both monks and laymen . . alike. 
The letter thou�h addressed to one individual of the 
royalty is in its wider sense meant for those men who 
are bent on treading the path of liberation which results 
in attaining· the Boddhahood and total dedication to 
the benefit of l iving beings. 

E. W. Marasinghe 
. ·� 

1 J 
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J SUICIDE, can .be defined as the act ·of intentionally 
causing one's own death. As the Kodhana Sutta (A. IV, 
97) explains, even though beings love themselves most, 
spurred on by anger some will go so far as to commit 
suicide, using a sword or taking poison, jumping from 
a mountain or hanging themselves. Not only anger can 
be a driving force for suicide, but also excessive · 

· affection and attachment. In the Piyaj atika Sutta the 
Buddha, in order to illustrate how affection (piya) will 
result in sorrow, recounted a past event i.n which a 
woman's relatives wanted to separate her from her 
husband against h�r will and marry her to someone 
else (M.II, 109). In despair, the husband killed his 
wife and himself, in the deluded hope that the two of 
them would in this way at least be able to remain 
together at:ter death. 

v- Such attempts to 'solve' a particular problematic 
situation by committing suicide are misdirected, since 
· 13-CM 6938 
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they attempt to redress at the physical level a s ituation 
· 

that needs to be addressed at the mental level . The common act of committing suicide i!iunder the influence f . h o. avers iOn, attac mcnt and delus ion, negat ive 
emotional forces that . wi l l  adversely affect the 
circumstances of the next rebirth and thereby worsen 
the situation, instead of improving .it. 

From the perspective of the four noble truths, the 
common worldly case of suicide is an expression of 
craving for non-existence (vibhava tapha) and hence a 
factor leading to the arising of dukkha, not to its · 
cessation. Not ·only that, but the common case of 
suicide can also be under the influence of craving_for 
existence (bhava taphii)". Only too often the suicide, 
though convinced that he or she has no alternative to 
this act of self-destruction, at the same time eilt.ertains 
fantasies of timely rescue and intervention by others. 
Thus both these modes of craving cart be present in 
· the mind of the same prospective suicide, being but 
alternative modes of the same operational mechanism 
of craving, which in turn is based on the illusion of a 
self. As the Buddha pointed out in the Pancattaya 

, Sutta (M. II, 233 ), the attempt to annihilate one-self is 
still in bondage to a sense of self comparable to a dog 
moving in circles around a post to which it is bound . . 

In relation to the more specific case of spiritually 
motivated suicide, the Piiyiisi Sutta (D. II, 330) presents 
the dilemma why accomplished practitioners, if they 
real ly knew that after death happiness l ies in stor.e for 
them, do not commit suicide right away in order to 
quicken their reaping of such pleasant results. In his 
ansv.1er to this dilemma, the monk Kumara-Kao;sapa 
explained that the continuity of l ife of accomplished 
spirirual practitioners constitutes a source of increasing 
merit for themselves and at the same time is of much 
benefit for others. To untimely hasten the end of such 
a l ife by suicide would be, according to the simile 
given by him, like a pregnant woman taking -a knife 
and cutting open her belly in order to know if her 
baby was male or female, thereby foolishly destroying 
the embryo and herself. The reply and simile offered 
in this context by the monk Kurmara-Kassapa indicate 
that from the early Buddhist perspective for someone 
spiritually accomplished to commit suicide is a fool ish 
act, since it will be depriving the practitioner and others 
of the benefits that a wel l conducted spiritual lifY. - · . 
holds in store for both (Miln. 196). 
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Another passage of interest in the present c"ontext 
is the PU[l[JOVada Sutta (M. III, 269), which reports · 
the Buddha asking the monk Pui)Ifa how he would 
react if people were to abuse, hit, injure or even ki l l  
him. In reply, Pui)Ifa stated that he would consider 
himself fortunate even if he were to be killed by others, 
since while· other monks, disgusted with their body 
and lives, had resorted to suicide, here he was getting 
the saine without even needing to go seeking for it. 
This reply by Pui)I)a shows that the. idea of suicide 
by monks was not as uncommon as one might believe. · 

In fact; among ascetics an� wanderers in ancient India 
the idea of spiritual suicide was often deemed to be ·a:n 
expression of spiritual accomplishment. 

The case of monks resorting to suicide, to which 
Pul)9a referred in his reply to the Buddha, could well 

. be the mass suiCide of a group of newly ordained 
monks reported in the"vinaya and the Satpyutta Nikiiya 
(Vin. Til, 65 and S. V, 320). This group of newly ordained 
monks ·had engaged · with too much fervour in 
contemplating the unattractiveness of their own bodies, 
with the resuit that they fel t  disgusted and ashamed 
of their own bodies. In the end, a considerable number 

. of them committed suicide or got someone else to . 
assist them in killing themselves. ' 1 

This event was th� cause for the Buddha to lay 
down the third piirajika rule against killing a human · 
Qeing. In his formuhition of this rule (Vin. III, 71 )  he 
pointed out that it is 'not fitti�g' (akappiyaip) and 
'not to be"done' (akaraniyaip) for monks to commit 
suicide, to kill each other, or to request someone else 
to kill them. His formulation makes it clear that even 
though the piirajika rule itself refers only to causing 
the death of another, which als� includes inCiting 
someone else to commit s�icide (Vin. III, 73), the case 

· of committing suicide oneself would also come in for 
his crfticism as something 'not fitting' and 'not to be 
done' .  

· 

The issue of suicide comes up again in the Vinaya, 
· which reports the Buddha to have categorized the 
attempt to commit suicide by jumping from a cliff as 
a dukka.ta offence (Vin. III, 82): A close inspection of 
the formulation of this rule "indic�tes that the dukkata 
is not for the act of attempting suicide as such, but f�r 
the act of jumpirig from a cliff: ·  In the case leading to 
this rule this aspect was indeed the problem, since the 

· suicide had jumped on someone else, causing the 

latter's death . but surviving himself. The next story 
found in this part of the Vinaya appl ies the same 
ruling to the act of throwing down a stone from the 
same cliff with the result of unintentionally causing 
the death of someone below. This corroborates that 
the suicidal intention in the first case was only 

. incidental to the rule. The commentary (VinA. II, 467), 
however, understands the rule ab�ut jumping from a · 

cliff to cover attempts at suicide in general, explaining · 
that even stopping to eat so as to end one's life is only 
allowable under spesific circumstances. · 

· Apart from this account of mass suicide, the 
discourses have also recorded several individual . · 
instances of suicide. According to the Godhika Sutta 
(S. l ,  120) the monk Godhika committed suicide 
because on six successive occasions he had attained 

. and again lost "temporary liberation of the mind", an 
expression which according to the commentary (Spk. 
1 ,  182) refers to a "mundane:· attainment, . i.e. some 

. conc�ntrative attainment. The commentary explains 
that his repeated loss of the attainment was due to 
illness. According to a statement made by the Buddha · 
after the everit, Godhika died as an arahant. 

The Vakkali Suita describes the monk Vakkali, . 
gravely ill, being visited by the Buddha and receiving 
a short instruction on the nature of the five aggregates . 
from him. A l ittle later on Vakkali committed suicide 
(S.I l l , 123). In this case too, the Buddha explained 
that he had died as an arahant. 

According to ·the .Channov"ada Sutta,· the monk 
.. Channa was also gravely ill. Being visited by Sariputta 
and Maha Cunda, he had announced his intention to 
commit suicide 'tl-'hile at . the · same time giving to 
understand that he believed himself to be an arahant. 

·. Sariputt�'s reaction in this situation is telling, since he 
. immedi(:ltely offered his person(,ll services in order to 
prevent Channa from coriunitting suicide. This reaction 
clearly indicates that to commit suicide was not an act 
generally approved of among the. early Buddhist 
community. Once Channa had committed suicide, 
Saripl!tta went to inquire about his fate from the 
Buddha. Here too the Buddha declared Channa to have 
died as an arahant. The way he answered Sariputta's 
question suggests that Chanria could have been an 
arahant already at the time of making his declaration 
to Sariputta (M. III, 266 and S. IV, 59). 
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In regard to all these three cases, the commentaries 
explain that each time realization of arahant-hood took 
place at .the moment of death itself (MA. V. 83; SA. I, 
1 84 and SA. II, 3 1 4). According to their explanation, 
Vakkali and Channa had still been worldl ings at the 
moment of intending to commit suicide. Even though 
it is difficult to come to a definite conclusion about 
what actual ly happened,at that time, the commentarial 
explanation seems somewhat contrived. Underlying . 
the commentariai gloss on these suicide cases couid be 
the idea that an arahant cannot commit suicide. In 
fact, an arahant committing suicide would be about 
the only conceivable case where those, who otherwise 

0 
are the paradigm for proper behaviour, undertake 

. something which is not to be emulated by others. 
) Moreover it could also be objected that the discourses 

/ quite explicitly state an arahantto be unable to deprive 
a l iving being of life (e.g. D. III, 1 33), though again it 
is not clear how far this would also include suicide. 
The Dhammapada commentary (DhpA. II, 258), 
howeve�, in relation to another attempt at suicide, 

) 

. quotes the Buddha to have declared that an araimnt 
does not 'use the knife' , a saying which however is 
· not preserved in t he Pali discourses themselves. -

The discourses not only report these three cases 
of 'successful' suicide, they also have preserved two 
suicide cases not less successful, though in both cases 
the suicide survived. One of these cases concerned the 
nun Siha who, for seven years having tried to overcome 
sensuality without success, tried to commit suicide 
by hanging herself: At the moment when she was just 
about �o kill herself_ with the rope around her neck, 
she attained awakening (Thig. 8 1) . The second case 
concerns the monk Sappad�a, so called because on 
an earlier occasion he had already tried to commit 
suicide by getting a poisonous snake to bite him (DhpA. 
II, 256). On a later occasion he tried to do the same by 
cutting his throat; (Thag. 407-409) the reason in his 
.case being too the i·nability to calm his mind. Razor in 

. hand and ready to die, he instead attained awakening. 

A final case to be mentioned in this context occurs 
in the Mahaparinibbana Sutta, which reports the 
Buddha to have given up his l i fe del iberately.2 
According to his own statement in the same discourse, 
he did this even though he would have been able to 
l ive for a considerably longer period. Evidently this 
act of deliberately letting his life end carniot have taken 

-v place with an unwholesome state ofmind. Though it 

would not seem proper to speak of the Buddha 
committing 'suicide ' ,  this passage does leave. some 
room for-an arahant to take the deliberate decision to 
let l ife come to an end. 

Not only did the Buddha g ive up his last l i fe 
del iberately, but according to later Buddhist tradition 
· in his former l ives he also had been willing to sacrifice 
his own I if e. The J iitakamiil ii Sanskrit work of the 
Northern . Trad i ti�n, reports the bodhisatta in a 
previous l ife committing suicide in order t() prevent a 
hungry tigress from eating her own_cubs.3 According .. to the Pali collection of Jataka tales in another former . . ' . 
l ife as a hare, the Buddha too had been. willing to 
sacrifice his own life for the sake of others·(]. i 1 1 55, 
no. 3 1 6). . . 

. 
' 

The ! iitaka Nidanak'a.thii {1. 1, . 3 }'- reports also. 
another bodhisatta a:tt�m-p tiJ\g : su ic ide. by se lf 
immolation. According to its �ceouht/M�g�aBuddha 
in a former life tried to bum hiinself:.in or:der,to worship · · 
the cetiya of a past Buddha. Sirtiilarly t�e 2�00 chapter 
of the Lotus .s iitra · reports . the bodhi"sptva 
Priyadar Sa.na burning himseif as· art'incense offering 
· for the Buddha.4 Suic ide}, lJ y�:S,¢J_f;.fin'molation has 
continued throughout Buddhist histery, a famous case 
being a m�nk burning himsdtofi the -market place of 
Saigon in Vietnam on the Slh of OetolJer 1963 . . . 

. •  . 

Whatever may be the;inotivaHon behind such acts, 
from the perspective of the ¢arly discourses it would 
seem that the . huniari� bi_rtb; with · aH its - l imitations, 
provides a preCious oppo;tunity to practise .the path 
to liberation. To cut shott this opportunity before 
having made proper use of it to its .fullest potential is, 
to use the Buddha's ow� words, an action that should 
not be done (Vin:  III, 7 1). 
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1 Here it. needs to be. pointed out that the Buddha 
had not instructed them directly· to undertake 
this meditation. A close reading of the passage 
show that he h,ad only spoken in praise of such 
meditMion i n  general , before retiring into 
solitary r�treat. Thus possibly the monks had 
engaged on their own in this type of meditation, . 
without having received proper. instructions and 
without being supervised, whi"ch then let to the 
fatal results., 
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�UKHA is a pali term whose meaning ranges from . 
'pleasant' feeling to a 'happy' state of mind. As a 
qualification of feeling; sukha occurs frequently in the · 
Pali discourses, forming part of a distinction of feelings 
into three mutual ly  ex.clusive types (M. I, 500) : 
pleasant (sukha), painful (dukkha) and neutral 
(adukkhamasukha). · 

Pleasant feelings can be of a 'worldly' ,(siimisa) or 
an 'unworldly' (ni�iimisa) nature. While 'worldly'_ .

. 

manifestations of pleasant feelings arise in relation to 
sensual pleasure, 'unworldly' pleasant feelings arise 
during absorption (jhiina), and 'more unworldly thart 
unworldly' pleasant feel ings (niriimisiiniriimisatara) 
stand for the pleasure experienced by arahants when 

reviewing their mental freedom from defi lements 
(S. IV, 235). 

This distinction of pleasant feel ings into worldly 
and unworldly types reflects their potential relation 
to the underlying tendency to lust (riigiinusaya). This  
underlying tendency will be activated and strengthened 

· by engaging in sensual types of pleasure (M. III, 285), 
whereas unworldly types of pleasant feel ings do not 
activate this underlying tendency. The propensity of 
pleasant feel ings to result in the arising of lust and 
craving may well be the reason why pleasant feel ing, 
distinguished into worldly and unworldly types, 
features in the Satipaf.thiina Sutta as one of the objects 
recommended for the development of mindfulness (M. 
I, 59). 

The d istinction into world ly  and unworldly 
manifestations is however not the only way of carr-y"ing· 
out an analysis of pleasant feel ings. Pleasant feelings 
can also .be distinguished "into bodily (kiiyika) and 

· mental (cetasika) types. A discourse in the Sa1J1Yutta 
Nikiiya (S. V, 209) associates feel ings of sukha arisen 
thr'bugh bodily contact with the 'faculty of pleasure' · · 

(sukhindriya), and feel ings of sukha arisen through 
mental contact  wi th  the ' facul ty of j o y ' 
(sorrionassindriya). Though later developments of 
Buddhist philosophy show a growing tendency to 
use sukha predominantly for bodily feel ings an.d to 
reserve somanassa for its mental counterparts, in its 
use in the discourses the term sukhci comprises both 
bodily and mental feelings. 1 The s·ame usage can also 
be found . in the Abhidhamma, the term sukhd being . 
used in the Dhammasanganiand -the Vibhanga to refer 
to mental feelings (Dhs. 1 7  and Vibh. 85). · 

The basic dist in�t ion between worldly a!ld 
unworldly pleasant feel ings recurs also in  relation to 
the .complementary usa�e of the te�m sukha as: 
'happiness' .  A recurring emphasis on this distinction 
can be seen . in a set of analytical schemes applied io 
sukha, most of which revolve around the basic 
difference between worldly (siimisa) and unworldly 
(niriimisa)types of happiness, highl ighting the same 
by contrasting the happiness of lay life (gihisukha) to 
the happiness <?f the l i fe o f  one gone forth 
(pabbajitasukha), sensual happiness (kimasukha) to 
non-sensual happ iness (nekkhammasukha) , 
happiness related to attachment (upadhisukha) to · 
happiness free from attachment (nirupadhisukha), 
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happiness related to the influxes (siisavasukha) to 
happiness not related to the influxes (aniisavasukha), 
and noble (ariya) happiness to ignoble (anariya) 
happiness (A. I, 80). 

Other distinctions of happiness, occurring as part 
of the same discourse (A. I, 8 1 ), are related to the 
development of deeper level s of concentration, 
contrasting the happiness that arises together with 
bliss (sappitika) to that without b l iss (nippitika), 
happiness associated with pleasure (satasukha) to 
happiness associ ated wi th  equan i mity 
(upekkh asu.kha) ,  happiness · der ived fro m · 

concentration (samadhisukha) to happiness not 
derived from concentration (asamadhisukha), and 
happiness having a form as its obj�ct (riiparammana 
sukha) to happiness  wi th  a formless  objec t  
(ariipiirammana sukha). 

These analytical schemes highl ight two aspects in 
relation to sukha. In addition to the basic discr:imination 
between wholesome and unwholesome types of 
happiness, they draw attention to the successive 

· refinement. of happiness during deeper stages of 
concentration. Both aspects are of central importance 
in relation to sukha and build on each other, the first 
indicating what should be developed and avoided, while 
the second depicts a progressive refinement of what 
is to be developed. These two complementary 
perspectives on sukha,  dist ingu ish ing between 
unwholesome and wholesome types and treating the 
development bf its wholesome manifestations, run 
like a red· thread through the entire compass of the 
Buddha's teaching, from his · instructions on basic 
morality through the path of mental purification all 
the way up to full awakening. 

If to develop and do what is wholesome were not 
possible and would not lead to sukha, the Buddha 
proclaimed, he would not ask his disciples to develop 
it But since it is possible and leads to sukha, he kept . 
on instructing his disciples to develop and do what is 
wholesome (A . I ,  58 ) .  Moral restraint ,  such as 
abstaining from killing, theft etc . ,  will lead to future 
happiness, whereas to indulge in immoral activities 
will inevitably result in future suffering. Hence to 
maintain moral conduct and to avoid evi l  is a 
fundamental condition for achieving sukha (Dhp. 333). 

Happiness, as the Buddha emphatical ly asserted, 
is riot achieved by mere wish ing .  Who wants 

happiness has to undertake the path that leads to 
happiness (A. III ,  48:  sukhasaf!!Vattanika pafipad§). 
The path to happiness, however, requires a long-term 
perspective, a perspective based on the awareness 
that what yields happiness right away . may be 
conducive to future happiness or to future suffering, 
depending on its ethical qual ity. 

Who harms others, and thereby de'Stroys their 
happiness, will himself subsequently not be able to 
achieve happiness (Dhp. 1 3 1  ) . As Ananda once 
explained to king Pasenadi, conduct that does not · 
harm onesel f or others· is conduct that results in  
happiness (M. II ,  1 1 5 :  sukhavipika) .  The wise 
person, who maintains moral conduct, will experience 
the happiness of blamelessness in the present life and 
happin�ss of a fortunate rebirth as a !"etribution for 
his wholesome conduct (M. III, 17 1 and It. 67). One 
who thus acts in accordance with the Dhamma, a 
dhammacari, will fare happily in this world and the · 
next (Dhp. 1 69). 

In several discourses, the Buddha showed a very 
. practical sense of happiness. Considering .happiness 
from the perspective of a man in the world, the Buddha: 
acknowledged that a householder can expect four types 
of happiness from rightfully undertaking his livelihood 
(A. II, 69): the happiness of acquiring wealth by his 
own effort (atthisukha), the happiness of using this 
wealth to give pleasure to himself and to do meritorious 
deeds (bhogasukha), the happiness of being free from 
debt (ana.pasukha), and the happiness of being free 
fr�m blame (anavajjasukha). 

To use rightly gained wealth in a proper way brings . 
happiness to oneself and others (A . II, 67). To support · 
those worthy of support, in particular one's  mother 
and father; as well as recluses and brahmins, is a source 
of happiness (Dhp. 332). By giving food to morucs . 
and recluses one gives happiness, and therefore will 
gain happiness in return (A. III, 42). Hence merit, the 
Buddha explained, is but another name for happiness. 2 

The main wellspring of happiness l ies however in 
the training of the mind, which is the real source of 
happiness. No other thing is so conducive to happiness, 
the Buddha proclaimed, as a mind that is well traine4' :, ·; •• · 
and developed (A. I, 6). As the famous twin 

· 

standing at the opening of the 
mind is the forerunner of all things, heJ!i€e�wJtn: 
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speaks with a pure mind will be followed by happiness 
just l ike a shadow (Dhp. 2). 

To train the mind requires however a re-evaluation 
of happiness. The Buddha readily acknowledged that 
to indulge in sensuality does produce feel ings ·of 
pleasure, which constitutes the aspect of gratification 
of sensu;1l pleasures (M. I, 85: kamanaf!I assiiio). Yet 
against this  grat if i�at ion stand their  m u l t ip le  
disadvantages. Though pleasant feel ings may cause 
happiness as long as they last, their changing nature 
inevitably spel ls dissatisfaction. 3 Sensual happiness 
is not only ephemeral, but also has undesirable after
effects that outweigh the pleasure obtained. In the 
Mahadukkhakkhandha Sutta the Buddha vividly 
depicted the multifarious problems resulting from the 
pursuit of.sensual pleasures, showing that criiT1inality 
and warfare can, ultimately, be traced back to desire 
for sensual gratification (M. I, 87). 

Another·problem with the pursuit of sensual types . 
of sukha is that gratification fuels ever stronger desires, 
a predicament the B uddha compared to ·� leper 
cauterising his wounds over a fire (M. I, 507). Though 
by cauterising his ·wounds the leper will experience 
momentary pleasure, the att of cauterisation causes 
the wo·unds to become more infected and thus 
inevitably leads t� a deterioration of the leper's 
condition. In a similar way, the more 'beings indulge in 
sensual pleasure, the rriore they will burn with sensual 
desire, a. vicious circle turning into a bottomless vortex 
of ever greater desires clamoming for satisfaction. 

. . . . . • · . 

Thus the happiness gained through sensual 
pleasures, if examined from a long-term perspective, 
turns .out to be spurious. Beings indulging-in sensuality 
suffer froin a perceptual distortion (saiJiJiivipallasa), 
which causes them to attribute sukha to What on proper. 

· examination turns out to be otherwise.(A. II, 52). �uch 
pr<;>per examination led the Buddha to call sensual 
pleasures a 'filthy' happiness (mJ.lhasukha), a 'lowly' 
happiness (puthujjanasukha) and an ' ign�bl e '  
happiness (anariyasukha), which should not be 
pmsued (M. I, 454). This thorough re-assessment of 
the nature of sukha finds a succinct expression in the 

. dictum that 'what others cal l  happiness, the nobie 
ones call unsatisfactory' .  4 

A motivation for a reorientation against the 
powerful pull of sensual desires can be found in the 

reflection that it is reasonable to give up a .smal ler 
happ iness, if in this way a greater and superior 
happiness can be gained (Dhp. 290). Consequently 
the Buddha invited his disciples to find out what really · 
const i tu tes true happiness and,  b ased on th is  
understanding, to pursue it. 5 He was well aware of the 
fact that all beings are desirous of happiness ;6 hence · 
he skilfully redirected this naturai tendency in such a 
way as to lead to real happiness.  The Budd ha's 
injunction to find out_what really constitutes happiness 
refers in particular to the happiness experienced with 
deeper states of concentration; a form of happiness 
far superior to sensual pleasures. Such happiness he 
explained to be a 'divine' happiness (dibba sukha), . 

with which all interest in the vulgar happiness of 
· sensuality ceases (M. i, 504). Such divine happiness 

is moreover the happiness o f  renunciat i o n  
(nekkfiammasukha) and o f  seclusion (pavivekasukha), 
it is a peaceful type of happiness (upasamasukha) 
and therewith a type of happiness that leads to 
awakening (sambodhasukha), so that it should indeed 
be pursued and developed (M. I, 454). 

The inj u nction to develop and pursue. such 
" happiness leads from tne distinction between sukha 

to be avoided and sukha to be developed to the other . 
major perspective on sukha found in  the early 
dis.courses: its gradual refinement through the practice 

. of the path. The function and importance. of suk.ha as 
a means for progress on the path appears in fact to be 
a direct outcome of the Buddha's own experience wh�n . 
still a bodhisatta in search of liberation. 

Before his awakening, the Buddha himself had 
. followed the ancient Indian belief that to·gain liberation, 
all pleasure has to be shunned (}1. II, 93). Once his 
ascetic practices had proved fruitless, the Buddha · 
remem bered the happiness o f  a deep state o f  
concentration experienc:ed during his youth. Reflecting 
on this experie�ce, he asked himself: 'why .am I afraid · 
of a happiness that is aloof from sensual i ty and 
unwholesomeness?' ,  and came to the conclusion: ' I  
am not afraid of such a type of happ'iness ! ' 7  The 
realisation that sukha need not be avoided, since the 
type of sukha experienced during deeper states of 
concentration is a wholesome and recommendable type 
of happiness marked a decisive turning point in his 
quest for l iberation. 
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The Buddha's newly found attitude to sukha stoop 
in stark contrast to h is ascetic contemporaries, a 
contrast highl ighted in the Ciifadukkhakkhandha 
Sutta. This discourse reports the Buddha in discussion 
with other ascetics, who bel ieved that future suklza 
requires undergoing self-infli.cted suffering at present. 
Their discussion ended with the Buddha making the 
humorous point  that ,  i n  contrast "  to the pain 
experienced through self-mortification, he was able to 
experience sukha continuously for up· to seven days. 

· Hence his experience of happiness was superior even . 
to the happiness experienced by the king of the 
country (M. I, 94 ). 

In a similar vein; the verses composed by awakened . 
monks and nuns extol their experience of happiness 
achieved through successful practice of the path. 8 The 
early Buddhist monks delighted in their way of life, as 
testified by a visiting king, who "described them as 
'smiling and cheerful ,  sincerely joyful and plainly 

.delighting, living at ease and un�ffled ' .  9 

As the Buddha on another occasion indicated, one 
should not give up .the happiness that accords with 
the Dhamma, if one wishes one's efforts to bear fruit. 10 
The reason for the Buddha to make such a statement 
is not merely a higher form of hedonism, but the very 
reason that the development of wholesome happiness 
constitutes a crU<:ially important factor for progress 
on the .... path. That is,  spiritual happin�ss has a .clearly 
delineated function in the early Buddhist path scheme. 

From this perspective it becomes increasingly clear 
why the arising of a Buddha and his teaching of the 
Dharn.I'11P are quite l iterally a source of happiness (Dhp. 
194); and why the motivation behind the teaching 
activity of a Buddha and his disciples is the happiness 
of men and gods (S .. I, 1 05). S imply because teaching 
the Dhamma they teach the path to true happiness. 

· In several discourses the Buddha indicated that 
the development of wisdom and the achievement of 
. real isation depend on developing sukha.  These 
discourses depict a conditional sequence that begins 
with delight (piimojja) and leads via bliss (piti) ar1d 
tranquillity to the arising of happiness (sukha). Based 
on the presence of happiness, concentration naturally 
arises, which in tum forms the basis for wisdom and 
realisation. The Buddha compared the dynamics of 
this causal sequence to the natural course of rain falling 

on a hil ltop, gradually fil l ing the rivulets and rivers, 
and finally flowing down to the sea (S. II, 32). Once 

· spiritual happiness is present, he indicated, there is 
no need to wish for the mind to become concentrated 
and wisdom to arise, s ince this wil l  natural ly happen, 
as a matter of course (A . V, 3). 

The Kandaraka Sutta reveals that during the gradual 
path of training a progressive refinement of spiritual 
happiness takes place (M. I, 346). The first stage of 
th i s  ascend ing ser ies i s  the happiness  due to 
blamelessness (anavajjasukha1p), a happiness that 
results from maintaining moral conduct. Such happiness 
due to blamelessness will grow and become stronger 
when a frugal l i fe style and contentment become 
additional contributing facts. Contentment, according 
to a Dhammapada verse, is in itself a source of 
happiness (Dhp. 33 1) .  

The next stage of · happiness envi saged in the 
Kandaraka Sutta comes 'from leaving sensual 
distractions behind through the practice of sense
restraint. This type of happiness is a happiness that 
is 'unimpaired' (abyasekhasukha). 'Unimpaired' since 
the bondage of sensuality has temporarily been left 
behind. According to another d iscourse (It. 24), to ·· 
know measure with food and practise sense-restraint 
leads to both happiness of the body (kiiyasukha) and . 
happiness of the mind (cetosukha). 

The Kandaraka Sutta cont inues  from the 
unimpaired happiness through freedom from sensual 
d istraction to the d i fferent types of happiness 
experienced with deeper levels of concentration, the 
'b l i s s  and h appiness o f  seclus ion'  (vivekajaijJ 
pitisukharp) , the 'bliss and happiness of concentration' 

. (samadhija1p pitisukhaip) and the 'happy dwell ing in 
equanimity and mindfulness ' (upekkhako satimi 
sukhavihin) of the first, second and third jhina 
respectively. These types of happiness corroborate 
that dil igent practice of meditation is indeed a source 
of pure happiness (Dhp. 27) . 

This holds good not only for the development of 
tranqu i l l i ty, but also for the pract ice of insight 
meditation. Contempl ating with right ·wisdom the 
impermanent nature of phenomena is a source of joy 
(M. III, 2 1 7), and to see the rise and fall of the five . 
aggregates can lead to del ight and bliss (Dhp. ?74). 
The rapture of rightly contemplating the 

· . /· 
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transcends worldly types of rapture (Dhp. 373), and 
even fivefold music cannot compare with it (Thag. 
398 and 107 1). 

In fact, though the Buddha's teaching of the four 
noble truths places much emphasis on dukkha, the 
third and the fourth noble truth are actually concerned 
with the positive values of freedom from dukkha and 
the practical path leading to that freedom. As the 
Buddha himself expressly proclaimed, insight into the 
four noble truths is not a matter of sadness and despair, 
since such insight will be accompanied by happiness 
and joy (S. V, 441 ) . · 

· 

. The further the path has been developed, the deeper 
the happiness becomes. Hence it comes as no surprise 
that the culmination point of the successive stages of 
happiness described in the Kandaraka Sutta is the 
happiness of complete freedom through l iberation. 1 1  
The eradication of defilements and of ignorance are a · 
well-spring of happiness indeed (D. I, 

. 1 96) . . 

A complementary pre�entation of a progressive 
. s�ries of types of happiness can be found in the 
·Bahuvedaniya Sittta, ptoc�eding not only through the 
four jh_iinas but also through ·the four immaterial 
attainments. Notably the Buddha considered the four 
immaterial attainments to be also types of happiness, 
even though with such sublime levels �f concentration, 
' feelings'. of happiness <lle ,left behind. 

The culmination point of this progressive series in 
the Bahuvedaniya Surta is · the attainment of the 
cessation of perception and feeling (M. I, 400). This 
the .Buddha reckoned to be a happiness superioi· to 
the other t�pes of happiness he had mentioned earlier. 
Here sqme might object that it seems contradictory to 
speak of happiness when all feelings have ce:ased. In . 
reply to such objections, the Buddha explained that . . 

his c.onception of sukha was not l imi ted to the 
experience of feeling. 

A similar perspective v;1 sukha recurs in those 
discourses which declare Nibbiina to be the highest 
. form of happiness (M. I, 508 and Dhp .  203). When on 
one occasion Siriputta was asked how Nibbana could 
be considered as sukha, since with Nibbiina all. feelings . 

· cease; he readily replied that precisely the cessation 
of feeling is what causes sukha (A. IV, 4 15).' 

With these presentat ions by the Buddha and 
S iiriputta, the early Buddhist conception of sukha goes 
beyond the sukha envisaged by their contemporaries. 
At this point, the two main meanings of the term · 
sukha, 'pleasant' feel ing and a 'happy' state of mind, 
no longer coexist. By presenting the cessation of 
feeling as supreme forms of happiness, the culminating 
point of the early Buddhist conception of sukha 
transcends the entire range of felt experience. 

From the lofty viewpoint of such transcendence, 
the attitude to pleasant feeling changes. An arahant 
rio longer delights in pleasant feelings or clings to them, 
but experiences them with detachment and wisdom 
(S. II, 82). What attraction could : they hold for one 
who .knows the . destruction of craving, a . happiness 
superior to any mundane or divine form of happiness, 
the happiness of l iberation12? 
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· Analayo 

RefeJ.:ences 

1 Cf. e.g; M. I, 30�: kiyikarjl vi cetasikam va· 
- sukharp siitarp vedayitaf!J- ayarp sukhi vedani. . 

1. Ii. 1 5: sukhass 'et�rp adhivacanarp . . .  yadldarp 
puiiiJiiti. 

3 M. I ,  303 :  sukha vedana Jhitisukh a 
vipar(pamadukkha. . . 

4 ·sn. 762: yarp.pare sukhato ahu, tad ariya ahu 
dukkhato. 

5 M. I I I ,  230 :  sukhavin icchayarp jaiiiiii, 
sukhavinicchayarp ffatva ajjhatta.rp sukham 
anuyuiijeyya. 

6 D. II, 269: sukhakimi hi deva manussi. 
7 M. I, 246: kinnu kho ahcirp tassa sukhassa 

bhiiy ami, yarp tarp sukh�rp aiiiiatr 'eva kimehi · 
aiifiatra akusalehi dhammehi ? . . .  Na kho aharp 
tassa �ukhassa bhiiyimi. 
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. 8 CL e.g. Thag. 35 :  sukha.rp sukhattho labhaie tad 
iicara.rp; Thag. 63: sukhen 'anvagata.rp sukha.rp; 
Thag. 220: sukhena sukha.rp laddha.rp; Thag. 
545: vitnuttisukhena sukhito ratnissami; Thag. 
888: sukha.rp say ami _thayanii, sukha.rp kappemi 
]ivita.rp; and '!hag. 24: aho sukhan 'ti sukhato 
jhiiyami. 

9 M. II, 1 2 1 :  bhikkh ii passami ha[[hapaha.tfhe 
udaggudagge abhiratariipe  pipitindriye 
appossukke pannalome · paradavutte 

. migabhiitena cetasaviharante. 
H iM. II, 223: dhammikaiXa sukha.rp na pariccajati 

. . .  
·
evam pi sap halo upakkamo hoti saphala!J1 

padhanam. 

) 
1 1 M. I, 349: nibbuto sitibhiito sukhapafisa.rpvedi 
12 S. I, .196: vimuttisukha. 

·.r 

SUKHAVATi-VYUHA-SUTRA: The most 
important t�xt belonging to the devotional Buddhism 
of the Mahayana: School, in which Sukhavati, the 
Buddha · Land or paradise of the Divine Buddha 

· Amitabha himself is glorifi�d. It exists in two versions; 
a longer and a shorter which latter some scholars believe 
to be the ea,rlier text. 

The Sukhavati-vyiiha; the La,rgerSukhffvati-vyiiha 
in particular, was one of the �ost popular books of 

. the Buddhist Tdpi!aka and was widely studied, . 
translated and commented upon in China and Japan 

\ from avery early age prior to the second century A. C. 
1 up to the tenth century. During this period at least 

_ .-A- twelve transiations of the larger text were made in 
China, of which only five are now in existence. But 

·· unfortun�tely, not a single copy of the Sanslq"it text 
on which the Chinese translations were based has not 
been found either in China or in Japan. However, 
there are five MSS. of the. Larger Sukhavati-vyiiha 
now available all in l ibraries in Europe: one at the 
Royal Asiatic Society in London, one in the Bodleian 
Library, one at Cambridge and two iri Bibliotheca 
Nationale in Paris. All these five MSS. come from one 
and the same country, Nepal, and share the same 
corruption and o miss ions making i t  v i rtual ly 
impossible to restore a satisfactory text of the S iitra. 

According to the ancient catalogues of the Chinese 
Tr!pi!a.l,<:a, . the fol lowing is a l ist of  the twelve 
translations of the :{..arger Sukhavati-vyiiha. It must 
however be mentioned that none of these .Chinese 

titles corTes ponds to the exact meaning of the titie of 
Sukhavati-vyiiha. On the contrary, all of them contain 
the nameAmitiiyus-siitra or Amitayur-vyiiha. The titles 
given below are the Sanslq"it translations of the Chinese 
ones. 

I .  Amitiiyus-siitra, translated by An Shi-kao (148-
1 70 A;C.) 

2. Amita- buddha-samyaksambuddha-s iitra, by 
Lokiiraksa 
(147- 1 89 A.C.) 

3.  Amita- siitra, by C' Chien (223-253 A.C.) 
4. Ainitayus-siitra, by Sailghavarman (252 A. C.) 
5. Amita- tuddha samyaksambuddha-siitra, by Po · Yen (257 A.C.) 
6. Amitayus-siitra, by Dharmarak�a (266 -3 1 3  

A. C) 
7. New Amitiiyus-siitra, by Buddhabhadra (398- · 

42 1  A.C.) 
8. Amitiiyur-arhat- samyaksambuddha-siitra, by 

Cu Fa-li (4 19  A.C.) 
9. New Amitayus�s iitra, by Pao-yun (424-453 

A. C.) 
. 10. NewArriitiiyus-siitra, by Dharmamitra (424-453 

. A.C.) 
. . 

1 1 . Amitiiyus�tathagaia-parsad (the Siitra spokeri 
by the Buddha on the Tath§gata Amit'arus at.an 
assembly), by Bodhiruci (693-7 1 3  A. C.) 

1 2. Mahayaniimitayur-vy iiha-siitra, by Fa-bien 
(982- 1 00 1A.C.) 

Of these Nos. 2,3,4, 1 1  and 12 are now avail<ible. 
The other translations appear to have perished before 
730 A.C. when the catalogue titled Khaiyuen-lu was 
compiled: While the five Chinese translations that 
have surviv�d differ considerably from each other, 
none of them entirely agrees with the Sanslq"it text as 
preserved in the Nepalese MSS. However, all the 
t�anslations and the S anskrit text agree with the 
following details: 

(a). The dialogue takes place on the GidhrakU�a 
Mountain near Rajagrha 

(b). The principal interlocutors are the Buddha 
(also referred to as Bhagavat), Ananda and 
Maitreya. 



1 70 SUKHODAYA 

· (c)� The subject-matter consists ·of a glorious 
· description of the Buddha Land Sukhavati and · 
the l i fe story of Ami tayus or Amitabha; 
beginning with his early days when he was yet 
a Bhik�u named Dharmakara dur:ing the time of 
the Tathagata Loke5vararaj.a. 

- . 
The first edition of the Smaller ·Sukhavati-vyUha 

appeared in 1880. This text much shorter than the 
Larger Siitra (for it contains only 169 lines on the 
printed page) differs from the latter in the fol lowing 
details: 

· (a). The discourse takes place in the Jetavanarama 
at Sravasti and not on the Grdhrakii!a Mountain 
at Rajagrha 

vyUha-suira are the most important te�.ts of the Pure 
Land Sect in China and Japan. They are commonly 
called Ta-cin or Large S iitra, Kwan cin or S iJtra of . 
Meditation and Siao-cin or Small S iJtrq_ respectively. 

E. W. Marasinghe 

SUKHODAYA: Sukhodaya (Sukhothai) orie of the 
first independent Thai (Siamese) kingdoms that 
flourished in the Menam valley (Indochina) circa 1350-
1460 A. C. and one of the early centers of Theravada . 
Buddhism. in Thailand (Siam). Thais belong to the 
Mongolid group of people, supposed to have originated 
·either from the Tibetan foot-hills or South China. At 
the beginning they were a nomadic tribe that wandered 
seeking fresh pastures, sometimes preying upon 

(b). The discourse is delivered to Yen. Sariputra settled societies. Their southward moveme11t i s  
by Sakyamuni i n  the company o f  a l arge . 

. concourse of Bhik�us, Bodhisattvas and gods. 

(c). Before describing. the Stikhavati in glorious 
ter�s. the Buddha explains to Safiputra why 
·the Buddha Land is so �ailed. Similarly he 
explains the meaning of the. names Amitayus 
and Ainitabha of the Divine Buddha residi�g in 
Sukhavati. 

Besides the two Sukhavati-vydha-siJtras discussed 
·above, there is a third S iJtra dealing with the Buddha 
Land Sukhavati, of which two translations were made 
by two Indians narried Kalaya.Sas and Dharmamitra · 
respectively, between 420 .and 479 A.C. under the 
Sun .dynasty. Of these two, Dh�mamitra's translation 
had been lost by 730 A.C. when the catalogue Khai
yuen-lu was compiled. Both the translations cariy the · 

. same title. i .e . ,  Iiuaahabha_sita-amitayur-buaaiza
ahyana-siitra, whi.ch emphasizes on meditation. The 
Sanskfit title of the original s iitra too appears to have 
heen Sukhavati-vyiiha as it minutely describes the 
animate and inanimate obj

.
ects in Sukhavati, which are · 

divided into sixteen classes for purposes of meditation. 

supposed . to have commenced circa eighth century 
A.C. . The gradual migratiop. took several centuries · 
before they. finally settled down in the land knowri, as 
Thailand at present. While moving towards the south · 
they converged in the Nanchao Hills and founded the 
kingdom of Nanchao under the leadership of Ko Lo · 

Feng in the 9'h century A. C., with the support of the ·

. 

Tibetans. Ko Lo Feng is reported to have destroyed ·. 
the Puy Civil ization in Burma. He earned the title . 
"Emperor of the East" for him and his military exploits 
are. comiJlemorated in a stele. The Thais of Nanchao 
are said to have had a good system of administration 
and land tenure. Some historians believe that the actual ·· 
history of the Thais begin from the point they 
established the kingdom ofNanchao. · 

But Kublai Khan's conquest of Nanchao in 1254 
pushed the Ti)ais further down to the Menam valley · . , 
in the proper Thailand. The sudden influx of more 
Thais to the Meriam Val ley ad qed to the · Thai 
population already · there and strengthened their 
positi9n in their new homeland. In the meantime the 
situation in  the Menam valley was very much 
·favaurable to the new settlers. The Pagan kingdom of 
Mons and the Dvaravarti kingdom of Khmers which 
. dominated Menam vailey were already on the decline. 

These three siitras, i.� .• Sailghavarman's transiation It is learnt that the kingdom of Pagan collapsed as a 
o f  the La_rger Sukhavati-vy iiha, Kumarajiva's . result of the Mongol attacks while that of Khmers 

also collapsed due to the economic strains thrust · · translatio.n of the Smal l�r Sukhavati-. V,yiiha and · · upon them by their kings, who undertook extravagant Kalayasas' translation of the now l ost Sukhavati- building projects. Under the circumstance the Thai 



SUKHODAYA 17 1  SUKHODAYA 

chiefs who were under the Khmer suzerainty at the 
beginning got the opportunity to carve out small 
kingdoms for themselves. 

The establishment of the Sukhodaya 
(Sukothai) Kingdom is one of the earliest 
independent Thai _Kingdoms: Towards the middle 
of the thirteenth centu'ry A. C. two small Thai 
principalities, Muang Bang yang (Mo' an Pan yam) 
and Muang Rat (Mo'an Rat) were governed by two 
Thai chieftains named Bang Kalang Thao or Pan Kalang 
Dav and Pha Muang or Pha Mo'an, under the Khmer 
sovere_ignty. These two states revolted against the 
Khmer governor at Sukhodaya and Sri Sachanlai and 
established the first independent Thai Kingdom at 
Suk:hodaya The chieftain of Muang Bang yang became 
the first ruler of the newly establ ished kingdom of 
Sukhodaya and e$tablished a new royal dynasty iri 
Thailarid. He assumed the title Indrapratindaraditya 
or Indraditya and he was acclaimed a national hero. 
Siamese daim to have assumed the name "Thai" (free) · 

after they got themselves free from the Khmer. 
suzerainty. But some do not agree. with this claim. 
Both the kingdom and the capital were known by the 
�arne name Sukhodaya or Sukhothai. It was known 
for a time as Sajjanalai .,..Sukhodaya and then simply 
Sukhodaya. It is significant that Sukhodaya was built 
on the n:iins of Dvaravarti the Khmer Kingdom. 

King Ranikamheng (1275�1317 A.C.) Indraditya 
was succeeded by his youngest sort Ram Kamherig. In 

) the course of h is re ign he made Sukh�daya a 
•1 . prosperous and powerful _kingdom. In fact he was the 

real founder of the Sukhodaya kingdom. He gives an 
account of his kingdom in one of his inscriptions thus: 
"On the east it extended to the banks of Mekong and 
beyond it to Chava (perhaps a name of Luang 
Prabang): . "On the south to the sea, as far as Sri 
Dhill1Ilaraja or Ligor: · on the west to Hamsavati or 

. Pegu. Siamesse (Thais) had no alphabet of their own 
at the beginning. They were using the Khmer or the 
Cambodian script. King Ram Kamheng invented an 
alphabet for Siamese based on the Khmer script. It 
was the script that subsequently developed into the 
modem Thai script." 

It is quite possible that the Thais �ho came from 
South China were acquainted with the Chinese form 
of Mahayana Buddhism. By the tim_e they entered 

--" the upper Menam valley, the king Anoratha, the king 

of Pagan (Burma 1 044-77 A.C.) has- already spread 
the Ther1lvada form of Buddhism in the region. It "is 
seen that the migrant Thais first came in contact with 
the Theravada form of Buddhism after their arrival in 
the Menam val l ey. Moreover the kingdom of 
Dvaravati, on the ruins of which Sukhodaya was 
established, was earl ier a Theravada Centre before its 
annexation to the Khmer empire and subsequently it · 
came under the influence of the Khmer form of 
Mahayana B_uddhism and Brahmanism. Thus at the 
beginning the rel ig ion of the new kingdom of · 
S ukhodaya was an i n fu s ion of  Brahman i sm, 
Mahayana and Theravada Buddhism. 

The king Ram Kamheng took necessary steps to . 
introduce and popularize Theravada Buddhism in his 
kingdom. He invited a venerable preceptor learned in 
all three baskets (of the canon of Buddhism) to his 
kingdom frorri Nakon Sri Dharmaraj and stationed him 
in the forest- monastery west of the city. The fact 
that the venerable preceptor is hailing from Nakon Sri 
Dharrriaraj is specifically mentioned in the inscription · 

of the king which commemorate this event. As Nak:on 
Sri Dharmaraj in the Malay Peninsula had religious 
intercourse with Lanka for a long time before this 
event, . it is reasonable to assume that the venerable 
preceptor belonged to the Sihala Sangha. If so Ram 
Kamheng should·· be given the credit of introducing 
Sihaia Sangha to Sukhodya. 

As evident from his inscriptions, the ki.ng Ram 
Kamheng tried to rule his kingdom according to 
Buddhist ideals. The emphasis was · on Buddhist 
values such as s imp l i ci ty, i ntegrity honesty, 
compassion etc. The king is the fountain of justice. 
This would appear as contrast to the traditional Khmer 
concept of god king (Devaraj) , accountable only to his 
gods. He was a thorough believer in personal contact 
with his subjects. It is said that he had a bell hung up 
at the palace gate for any one who was aggrieved 
could ring the bell and bring his grievance to the king's 
notice. 

Ram Kamheng is supposed to have ushered a 
"Golden Era" for Buddhism in his kingdom. In one o.f · 
his inscriptions instal led in 1 292 A.C, king Ram 
Karnheng describ�d the flourishing state of Buddhism 
in his kingdom thus: . .. � . 
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"The people of the state of Sukhodaya are incl ined 
towards charity and observe the precepts. The king 
Ram Kamheng of Sukhodaya as well as his household 
and his court· . . . . . men or women, they all have faith in 
the religion of the Buddha. They observe the precepts 
through the duration of the rains, after which they 
present the "kafhina during the stipulated month 
thereafter: In this ceremon� they present by way of 
offerings . . . . . .  " 

In another inscription the king describes how he 
made arrangements for the monks to deliver sermons 
on holy days for the public thus: "King Ram Karnheng 
of this state of Sukhodya had in 1214  ( 1292) year ·of 
the dragon, planted palms for fourteen harvests and 
ordered the workers to fashion this stone slab and · 
place it in the midst of the palms. Venerable monks 
were invited to sit and deliver sermons on holy days 
to public congregations. 

Lanka. Yen. Sumana having heard about Udumbarasami 
went to Raniaiina with a friend of his and received re
ordination according to the SJ'n.ala tradition from the 
Mahasami. At the time two of them were with the 
Mahiisami . . The king of Sukhodaya identified as 
Lodaiya or Lothai ( 1 3 1 7-47 A.C.) having come to 
know the reputation of the Mahiisiimi requested him 
to ·send a monk who could perform all ecclesiastical 
acts of the Sangha. The Mahiisami complied by 
sending Yen. Sumana to Sukhodaya. Miilasasana a 
chronicle2 writen in Nabbipura in the 1 6'h century 
helps us with more details. The Miilasasana reports 
that the friend who accompanied Sumana to Riimanfia . · 
was Anomadassi and both of them were pupils of the 
Sangharaja  of Sukhodaya and had mastered the 
Tipi��a at Ayuthia. The name ofUdumbara Mahasami · 
is given as · Udumbarapuppha Mahasami. The king 
Dhammaraja rejoiCing at the arrival of Yen. Sumana 
and his friend, prepared the Ambavana monastery for 

. his residence and supplied him with the four requisites. 
In addition to his service for the cause of Buddhism · After the te-ordina:tion the. two monks (Ven. Sumana: · · 

in his kingdom he made Sukhodaya apowerful kiiigdom .and his · friend) · stayed with their preceptor for five 
jn the region. He.· maintained. a cordial relationship . years before they were sent back to Sukhodaya with . 

. with the powerful imperi�l �ourt of China. He instructions to come back in five years. They went · 
personally. visited the. Chinese court more than once back to Ramafina (Martaban) circa 1 34 1  with eight 
and supp�sed to have married a Chinese Princess. other monks who also received re-ordination. The two · 

Chinese court wanted to have a good relationship with monks Yen: ·sumana and Yen, Anomadassi received 
him and appointed an envoy to his court He brought · release from the obligation to live dependent of the · 
artisfuls-from-ehina who introduced ceramic crafts in preceptor (Nisamutti) and were titled Mahatheras. 
his kil;lgdom. He extended his territory !lP to Nakori Having stayed there for three more months they left 
Sri Dharmaraj in the Malay Peninsula. Possibly the for Sukhodaya. Yen. Surriana took residence at the 
king ofNakon Sri Dharmariij was urider his sovereignty. Ambarukkiiramaya and ve11. Anomadassi at Rattavana 

· Unfortunately, according to the traditional story the . Mahavihiira at Sajjanalaya. It is said that the two Maha . king Ram Kamheng 'after a long reign �sheting a period Theras and the eight juniors popularized the Sihala 
of prosperity . and stabil ity to Sukhodaya found a . Sangha. This is regarded as the official establishment 
-watery grave, shortly before 1 3 1 8  in the rapids of a 
river. 1 of the Sihala Sangha in the Kingdom of Sukhodaya. 

SucceSsors of Ram Kamheng: The king Ram 
Kambeng was succeeded by his son Lodaiya (Lothai) 
in 1 3 17; who bore the titie Dharmaraja. He is described 
as a weak king and supposed to have been killed by a 
usurper. According to the .Jinakalamiili the introduction 
of Sihala Sangha to Sukhodaya had taken place during 
the reign of Dharmaraja .  As appearing in the 
Jinakalamili, a Thera named Sumana, resident at 
Sukhodaya, went to Ayojjapura(Authai) and having 
learnt the religious doctrines from the teachers �t Authai 
returned to Sukhodaya. At the time a great The�a 
named Udumbarasami came to Ramaiinadesa from 

Luthai (Liddaya, Lideyya or Litai) 1347-78 

The king Lodaya was succeeded by his son: Luthai, 
the upariJ� ;1t sajjanalaya, who has len· several 
inscriptions that are helpful to study about his reign. 
He was a . reputed scho lar and bore the t i t le  
Suriyavarp.s_a Rama Mahiidhammarajadhiraja. Though 

. he was pious.-ftnd devoted to the reiigion he was not a 
weak ruier. When his father was killed by an usurj>er 
he fought with him and defeated him and secured the 
throne for himself. Though he had to 'face hostilities 
of some tributary kings including Paramaraja, his 
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brother in law, the ruler of Subanpuri, he was able to 
subdue them. By the time of his death he was able to 
restore the kingdom of Sukhodaya to its original 
boundaries as had under his grandfather Ram Kamheng, 
when it encompassed the greater part of Siam, the 
Malay Peninsular, Ramaiinadesa in the lower Burma 
and part of Laos. This was accompl ished both by tact 
_and force which he applied to the local chiefs and 
petty principal ities within his kingdom. 

He was a celebrated . scho lar and his l earning 
embraced both Buddhism and Brahmanism.He was 
the author of a Pal i treatise on cosmology named Tri 
Bhiimikathiiwhich is believed to be the only existing 

· book of the period. It is important that the treatise 
) contains references to the authorities from which he 

drew the materials. The treatise and the commentaries 
he has consulted shows the royal author had a wide 
knowledge of the Theravada l iterature. Further he was 
versed in astro logy,. hydrau l ic engineering, mil itary 
strategy and statecraft. 

of Lanka, observant of the precepts,one �ho has 
studied the three pi(akas in full and a master of the 
sub�ect matter of the precepts l ike a k�niisava. The 
inscriptions give a detailed account of elaborate 
arrangements made on the orders pf the king, to 
welcome the Sangharaja. When the king heard that the 
Sangharaja had left the town of"CAilna" and had come 
to the road leading to Sukhodaya; he sent artisans to 
prepare a building, 'ku[is' and a vihara to the west of 
the city of Sukhodaya, in the Mango grove, which he 
made smooth, levlled, strewn with san_d, made from 
every point of view as beautiful, as a work conceived 
by Visvakarma. When the arrival of the M<iliasami and 
the retinue was made known to the king h� prepared · 
a rec a nuts ,  m i l k  r ite ,  candles ,  .fl owers, 
kalpav[k�s . . . . . .  to render homage al(mg the route. 
He instructed the minis ters, mandarins and the_ 
members of the royal family to go and receive the 
Mahasami. The Mahasami was accomrriodated.at the - . . . 
"Mango Grove" monastery, where he spent the 
"Rainy Retreat" of three months. The: i:nscriptions 
further adds that the k i ng  S ut iyavaitisa"fama 

He reformed the administration as a means of Mahadhammarajadhiraja  got - himself ordained as a _ 

unifying the country after its pol itical disruption at monk at the end of the rainy se�sori. 'H'o�ever the 
the hands of rebellious vassals. It is sif · ti' "�ant that welfare of the kingdom was threaterted ' by-Jbreign 
his real recipe for national unity appears 10 11ave been enemies and the people begged him t6 · iesume . the . · 
his own policy of religious tolerance. He extend:--d . f h d

. 
d,_ .. .  _. · · h'l h . . A . . _ rems o t e government an restore or er w 1 e t e 

patronage. to all fatths. The Images of .-:>tva, and V1srmu . nk . 1 . - · h . h d · h. d' . . . . . mo s reauested htm to tve as t etr ea . T e tspute were mstal-1-ed-m the Mango-grove m -West -8 ukhe�ha t� �-- - � - · . . ,_ . _ - . / · . . . · , 
h. h t f B h a · d t . l t  between the clergy and the latty was finally· referred w JC was a cen re o ra m me an asce tc cu s. - · · . - . · · 

._· 

The rel igious pal l adium of the k ingdom was the to Sihala Sangharaja \l.'ho decided in favour of the 

) Mahabodhi monument which was opposite the palace people. Consequently , the king .r�sumed his worldly 
� l andin it he had enshrined two relics of the Buddha, activities and proceedeqat once to chastise the enemies 

· obtained from Lanka. This monument which was in of his country. The.name Of the Sangharaja who was 
the form of a tall lotus bud tower and the replicas of it invited to Siam · from L�mka is not g iven in the. 
which were installed throughout the country served inscriptions and there is no account of these events in 
as spiritual symbols to forge its unity. His reign was the wri t ings of Lanka. · The other importan t 
thus an attempt to ach�eve pol itical unity through dev�lopments witnessed during the reign of king Luthai 
spiritual means and toleration for all creeds under the is the Thailand's direct intercourse with the island of 
benign patronage of Theravada Buddhism which he Lanka. It was through the kingdom of Nakon Sri 
may have personally followed. Saddharrnaraja (Ligor) that Thailand had contacts with 

The most important religious event relevant to the 
Sihala Sangha is the visit of a Mahasami Sangharaja 3 
of Lanka to Sukhodaya on the invitation made by . 
King Luthai, which is recorded in two inscriptions 
installed by the same king. The two inscriptions, orie 
i� the Khmer l anguage and the o ther in Thai, 
commemorate the event. The Mahasami Sangharaja is 
J{Jescribed in the inscriptions as a resident of the island 

·Lanka previously. But in the reign of king Luthai, 
. Thailand commenced direct contacts with Lanka. 

The golden age of Buddhism dawned during the 
_ rule of king Ram Kamheng and reached its zenith in 

the reign of Luthai, his grandson. Luthai was not 
second to his grandfather as an outstanding ruler in  
leadership and devotion to religion. 
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Wondrous Sihala Buddh a Image that Roc:araja was overjoyed with the message and 
(Sihala-pa�ima) and Sukhodaya : Jinakalamijli4 personally came·to Siridhaminanagara and conveyed 
narrates an episode of a wondrous image of the Buddha the image to Sukhodaya where he paid homage to it.. 
supposed to have had its origin in Lanka, later taken This image appears to have enjoyed ·some mystic · 
to Thailand and was held in high esteem. In the Thai significance and some of the monarchs went to war to 

. language this image is called "Phra sihing". As per the gain possession of it. Many duplicates appear to have 
account found in the Jinakal.amal.i, seven hundred years been made of it, but it is bel ieved that the statue in 
after the "Parinibbana" of the Buddha there were the Bangkok Museum is the closest to the original 
twenty theras . who have overcome passion. At the S!halapa_tim.i 
time a Sihala king desirous of seeing the .form of the · 

Buddha, went to the monastery and questioned the There exists a Pali treatise on this Sl.hala image, 
thera (in the fol lowing manner) "Our Lord Buddha; narned "Sihinga, Bi.tddhariipanidana" known shortly 
when living came thrice to this island Lanka. Can one as "Sihinganidana" written by a monk named . 
who has seen H�in be found". At this instance, through Bodhirainsi of Chienmai in the 1 5111 century. 
the power of the saints, the king of Nagas came in the 
form of a young man; and in order to dispel the doubts Architecture, Sculpture etc. of the Sukhodaya 
of the Sihala .king created a l ikeness of the Buddha. period: The Theravada Buddhist tradition of Sri Lanka 
The king worshipped that image seven nights and days has left its indelible inark in the architecture, sculpture 
and then sending for a master sculptor, caused a waxen etc. of the Sukothai. 7 However a careful examination . 
Buddha image resembling the one created by the Naga shows Khmer and Mon elements too have influenced 
king and a mould of the same to be made qnd into this " it. Therefore arts and architecture of Sikhothai could · 
mould he poured · a molten alloy of lead and· silver. be described as an infusion of Sri Larikan Theravada, 
After being rubbed and pol ished the image appeared Mon and Khmer tr�ditions. Sri Lanka influence is 
bright and resplendent l ike< tQe living Buddha. The mostly seen in the Th iip�s of Sukhodaya. In fact Thai 
Sihala king constantly adored that image in various Thiipas are almost identical to their Sri Lankan 
ways and after him, his sons and grand sons followed counterparts. The Sukhodaya Th iipas have adopted 
the same practice. basic features such as square platform, circular terrace, 

dome, "Hatara� ko�uwa" ·conkai spire etc. The 
Thereafter, �ighteen hundred years-after the passing conically tapering spire-was a-striking-example of this . . 

away of the Buddha a certain ·Rocaraja5 desirous of similatiry. Sri Lankan influence is clearly seen in Wat · 
seeing the'' great ocean went accompanied by . an Chang Lorn in Sajjanalaya, the super structure of which 
innumeraole multitude of warriors down the river Nan with its stucco elephants in the middle �;eminds the 
and reached the city of Siridhammanagara where kirig main Maha Thiipa (Ruwanweli seya) in Anuradhapura l 
Siridbarnma was reigning. There the king Rocaraja heard The influence of Sri Lanka is also seen in the temples 
about the wondrous image6 and wanted to possess it. l ike Wat·Maha tat, Cri-Dhun, and Chang Lorn etc. 
Thereafter, the two kings discussed and sent a joint 
env.Oy to the Sihala king and Rocaraja returned to The sculpture of S ukhodaya too shows the 
Sukhodaya. The Slhala king gave the image to the. influence of Sri" Lankan sculpture s·pecially in the 
envoy <liter paying respects for seven days and nights. Buddha image. The Buddha Image with -its oval face, 

the effeminate grace of the body matching the half 
The royal messenger . bringing the Sihahi image mystic expression, in a mood suggestive of inward 

returned in a ship, which being caught in a storm stuck spiritual bliss, which is such a contrast to the bulky 
against a reef and was.wrecked: The Sihala image rested and stem impassivity of the Khmer Buddha image, is 
on a board which �fter three days arrived in definitely the influence of the Sri Lankan sculpture. 
S iridhammahagara. The king of Siridhammana:gara Another distinctive feature of Sukhothai statue is the 
having_come to know.ofthe arrival ofthe s.ihalapa_tima head piece rising .erect from the back of the head, 
dispatched boats in various directions in search of the called "Ketum�ila" is described as an aqaptation from · 
image. The king himself boarded a vessel, went in Sri Lanka. The existence of the double sima in the 
search of the image and fourid the plank on which the · premises where the uposatha ritual is held is also 
image rested and sent a message to Rocaraja. It is said thought to be due to Sri Lankan influence . . It is said 
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that when the S1nala monks started to propagate their 
own doctrine, an extra sima had been fixed by the side 
of the old simii to indicate that the halls have been 
properly demarcated in accordance with their orthodox 
procedure. The Makaratorana, the decorative piece 
above the entrance to a shrine �epresenting "Dragon", 
too, appears to be adopted in  the Sukhothai  
archi tecture .  In addit ion to the Sihala monks 
supervising these constructions, it  is thought that 
workmen from Sri Lanka, too, have been employed 
along with the Thai workers. Thus "Sihala Sangha" 
has implanted not only the Sihala Theravada tradition . 
in Sukhodaya but also the arts and architecture of Sti · 
Lanka·, which is seen ·up to date. 

-� The kingdom of S ukhoday·a lasted only for a 
�>" century. It is thought that c iv i l izing effects of . 

humanitarian policies of the kings l ike Luthai might 
have weakened its military spirit arid made it a prey 
to its rival kingdoms. Some time in the third quarter of 
the fourteenth century a new Thai kingdom was 
founded south ofSukhothai at Ayudhya in the lower 
Menam va l ley by Ramadhipathi ,  a prince of  
Supanaburi connected to the  Royal fami ly  of 
Si.Ikhothai. Some say the kingdom of Supanaburi, 
expanded and occupied the capital of Sukhothai 
expelling its king. But others say the king had stood 
his ground and successfully resisted encroachments. 
Howeverit ts clear lhar- after him his kingdom became 
a part of the newly established kingdom of Ayudhya. 
In spite of its vicissitudes of its history, the kingdom 

) of Sukhodaya (Sukhothai) was an important centre of 
· Theravada Buddhism following the S ihala tradition . 

till its last days. 
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2 . !yf iilasiisana (Origin of Buddhism) dealing with 
the his.tory of Buddhism, in the Lanna kingdom 
of Northern Thailand by an unknown author, 
in the Lanna dialect. 

3 The name of this Sangharaja is not given in the 
inscription. The scholars have different views 
regarding the identity of Udumbara Mahasami - 

who re-ordained Yen. Upali and Mahasami 
Sangharaja who visited Sukhodaya on the . 
invitation of King Luthai . It has been pointed 
out that Udumbara M ah asami is not his  
personal name, but the name of the forest 
monastery he hails from. Prof. S. Paranavitana 
h as identified Udumbara Mahasami as 
Sangharaj a · M edhankara, au thor of 
Lokadipakasiira. It  is  stated in the colophon 
that it was written while residing at the Golde� 
Monastery built by the mother of the king of 
the s acred c i ty (uttamanagara) named 
S iriratana. Probab l y  Martaban 
(Muttimanagara) of Ramafifia (Lower Burma) 
and w.hich reveales the author was living in 
Burma when he wrote Lokadipakasiira. But 
the l as t  l i ne of the colophon 
( L o k ap p a d  �p a k a  s iir a p  p a  k a  r a n  a m  
mahasanghariijena · lideyyara]assa garuna 
racirtii) which says i t  w.as wri�ten by th� 
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Sangharaja, the teacher of King Lideyya is 
difficult to reconcile. If so the author wrote it 
when living in Thailand. Now it has been pointed 
out, the above l ine which says he was the teacher 

· of King Lideyya apparently has been added in 
Thailand. The scholars have final ly come to the · 
conclusion that Mahasaini Udumbara referred 
to in King Lideyya's inscription refer to the 
same Mahasami Medhankara. He was of Sri 
Lankan origin and was first l iving in Ramafifia 
where he wrote Lokappadipaka�ara and six 
years later he wef!t to Sukhodaya, being invited · 
by King L_i.d�:x.ya. Tb� last l ine of the colophon 

. referred to above has been added in Thailand as 
an honour to the venerable author . .  

4 Jinakalamali a Pali chronicle, a study of epochs 
of Buddhism written by a monk named 
Ratanapann·a of northern Thaiiand during the 
fir�t half. of the 1 6th century A.C. Pal i text 
edited by A.P. Buddhadatta PTS London 1 962, 
p. 74.ff. English Tr. "Epochs of t�e Conquero(' 
by N.A. Jayawichame PTS. Lo�don 1968. 

Rocaraja as Chandrabhanu of Mahivamsa. It is 
conjectured whether the Jinakalimali story of · 
the S ihal apa� ima taken to Sukhodaya, a 

. d i storted vers ion of Chandrabhanu ' s  
unsuccessful invasion of  Lanka to take away 
the Tooth Relic. 9r Did Chandrabhami actually 
took away some unique Buddha image forcibly 
or by peaceful means. from Lanka which 
chroniclers of Lanka did not consider worthy 
of recording. 

7. An inscription of King "Luthai" installed at a · 
p lace- named . "Nagara j um" records the 
enshrinement of an authentic .rel ic of the Buddha 
(Sri Ratanarriahadipa) brought from Sri Lanka. 
The inscription also testifies to the planting of 
a bo�sapling brought from Lanka at the same 
place. Prof. Paranavitana is of the opjnion that 
i t  was a sapl ing from the sacred bo·· tree 
Anuradhapura. Th_e second part of ·the 
inscripti-Qn refers to the.establishment of several . . 
"Buddhapadas (Buddh�'s Foot Prints) on the 
model ofthe Sumanaku�a Buddha�s foot print 
of Sri Lanka. Samantaku�a parvata inscription · 
at Sukhodaya got its name because of a repl ica 
of the Buddhapada . of .Samantakuta parva!a 
installed there by king Suriyavamsa Rama 
Mahadhamrriadhainmadhiraj a  in 1 359. (Kanilal 
Ifazra� - :Hiiiory-of Theravad.a -Buddh-isin in �
South Asia New Delhi, 1982 p. 148 f.�. 

· 5 The identity of Roc�aja is disputed. Some try 
to ideQtify him with lnd�aditya, the founder of 
the kingadm ·of Sukhodaya. The others do. not 
agree with this identificat-ion, because the 
kingdo-m of su1ch.Oifiya- dicfiiot -extend-tip to -· 
Malay. pen insu lar dur ing the reign of  
lndraditya. Therefore they identify h im with 
Ram Kamheng who actually extended the 
kingdom from all the direc;tio0s. . SUKKAVJPASSAKA See ARAHANT 

6 Sri Lanka chronicles are completely silent on 
the story. of the. Sihala Pa{imi. . The king of . 
Lanb. during the period under reference appear 

· to have been Parakiamabahu II ( 1236-7 1 )  of 
Dambadeniya during whose .rei"gn a Javanese 
king named (Chandrabhanu) i�vaded Lanka 
twice, as .per Mahiivainsa (LXxxm-36�48); 
and his aim of one of the inva.Sions is said to be . 
to gain the possess ion of the tooth relic. 
S inhalese literature call Chandrabhanu the king 
·ofTambalinga or Tamalingamu and a Buddhist. 
A Sanshit inscription found at a place called 
Jaiya at Sridhammanagara (Lig<:>I'), refer to its 

· king as having the epit;het Tainbalingesvara. 
Therefore it is possible to identity the 'king of 
Sirisaddhamma:nagara, the friend or vassal of 

SUMANA See SAMAN 

SUMANGALA (1) :Ven. Hikkaduwe Sri Sumangala, 
w'as the pione�r of the pirivena education system in 
the modern era in Sri Lanka He was the founder of the · 
Vidyodaya Piriv_eria, a rel igious and a social reformer, 
a scholar of international repute, a debater, and a 
discipl inarian. He was . one of the key personal ities 
who rescued the Buddhasasana, which some predicted · 
would vanish from Sri Lanka by the close of the 1 9th 
century A.C. 

The introduction of the S iamese upasampadaby 
Yen. Welivita Saranankara (later Sartgharaja) with the . 
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patronage of King Kirti Sri  Rajasingha ( 1 747 -82) present Kalutara· District in the then Dutch territory 
gave a new lease of l ife to Buddhism which had faced and settled down c irca 1677. He changed his name 
a serious crisis situation by the mid 1 8'h century. But Walaku lpol a to Walaku l ge .  One of  Mudiyanse 
before the country and the rel igion could fui ly recover Bandara's grand sons settled down in Induruwa in the 
from that crisis situation, the country was plunged Galle District. One of his sgns migrated from Induruwa 
into another disastrous situation, which hampered the to Hikkadu wa. He sett led down in  the v i l l age 
religious renaissance ushered as a result of the untiring Hettigoda, having married from the Hettiarachchi · 
efforts of Saranankara Sangharaj a. Internal disunity family. He was the grand father·ofYen. Sri Sumangala. ' 
resulted in the cession of the Kandyan provinces to His son, Yen. Sri Sumang�la's father was Walakulge · 
the British . The Bri t ishers did not abide by the Don Johanis ;\beywiragunawardena, a fairly educated 
convention they signed with the Kandyan chiefs, . person, who was appointed as the Mahaliymia 
wherein they agreed to safeguard the rei igion . of the · Aracfichi of Well'abadapattu. :He married a l ady from · 

natives. Quite contrary to the agreement they .openly Tel ika9a Baddegama, named Daildangamage Kristina 
commenced the propagation of Christianity, util izing Hamine. The couple resided at Hettigoda, Hikkaduwa. 
money from the government coffers. The education They had six sons and three daughters. Yen. Sumangala 

) system was in the hands of the Christian missionaries, was ·the 'fifth boy in the family. 
who made use of it for the propagation of Christianity.' 
The Christians were given preference in giving 
government jobs. Christianity became the reiigion of 
the elite and Buddhism was considered · the faith of 
the heathens. The 'B uddhists were not given the 
facil ities to educate their chi ldren in a Buddhist 
environment. In fact the Buddhists had no option but 
. to send their children to Christian schools, to be brought 
up in an �lien environment. Similarly there was no 
system to educate the Buddhist monks. The reputed 
pir1venas of the Kotte Period ceased to exist long ago. 
The novices got the initial educati_?� onl_y fro� t�eir 

. teachers· at the respective temples. The position of 
the Buddhists had deteriorated to such an extent that 
Buddhists feared to disclose in public that they are 
Buddhists. , It was under these circumstances that 

- .James DeAlwis, a Sirihala Christian scholar predicted, 
at a· meeting held in Colombo on 251h October 1 86 i 
that Buddhism would be extinct from Sri Lanka by 
the close of the 1 91h century. Such was the situation in 
the country as far as Buddhism was concerned, when 
the child who later became renowned as the prelate 
Hikkaduwe Sri Sumangala was born. 

Ancestry, Parents and the Birth: Yen. Yagirala 
Paiiiiananda, who wrote the biography of Yen .  
H ikkaduwe Sri Sumangala has traced the ancestry of  
Yen. Sumangala to  a Kandyan family of  Hatkorale 
(present Kurunegala district) . According to this 
account Mudiyanse Bandara, one of two sons of Rate 
Mohoffiila of the v i i l ag e  Walakulpola, i n  the 
Tzragandaha Koralaya of the Weuda Willhathpatthuva 

. _ .ln the Hathkoralaya, through fear of King Rajasingha 
II ( 1635-82), migrated to the village Hewessa in the 
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The fortunate c h i l d _ who l ater  became the 
cel(:brated Yen.  Hikkaduwe Sri Sumangala was born 
on 20th January 1 8271 to Johanis Kristina couple at 
Hettigoda, Hikkaduwa. However it is said that the 
village astrologers who_ were consulted, predicted that 
the child was unfortunate and therefore he is sui table · · 
only for Ordination. Appar�ntly no name had been 
given to him immediately after the birth and the naming 
has been done when he was baptized. 

This was the time when there were no registrars . 
for the Buddhists. 2 All registrations, b irths, marriages, 
deaths etc. including those of the Buddhists have been 
vested with the ·schoolmas ters attached to· the 
churches. At the same time there had been a practice 
to baptize even the chi ldre ll of Buddhist parents. 
According to the records the child under reference too 
had been bapt ized.  The great grand father of  
Mahamudalier S ir Solomon Dias Bandaranayake, Don . 
Nikul as Pranandis · Ubesekera, the Mudliyar of 
Wellabadapattu in Galle and Abekoon Lamateni the 
mother of John Abekoon Mudl iyar have acted as his 
God father & God mother. Further there had been a 
tradition to give a part of the God father 's name to the 

· child baptized. Accordingly the name "Nikulas" from 
the God father was given to hi rri. Therefore the child's 
fu l l  name was Wal aku lge  Don Niku l as 
Abeweerp.gunawardena. When the child 'was four years 

· of age he was taught the alphabet at an- auspicious 
moment in the morith o f  May 1 83 2 ,  by Yen .  
Hikkaduwe Sobhita Thera a t  Tilakaramay;;t, close to 
his home. It is said that when he was just eight years . 

. of age, he was able to read and write S inhala 
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However there is no record of Don Niku l as 
Abe�eeragumiwardene being sent to a formal school. 
It should be noted that there were no secular schools 
at the time and all the schools were run by the Christian 
missionaires of different denominations. It is possible 
that his elder brother Don Luwis, who was sent to the 
Christian school at Baddegama was converted to _ 

Christianity and that might have prevented his parents 
froll} admitting Nikulas to a Christian school. According 
to Yen. Yagirala Pafifiananda, Sumangala's parents were 
prepared to adrriit him to the "Central School ,  Galle," 
the only school at Galle at the time, but the prediction 
'of the · astrologers prevented them, _ in anticipation· of 
his ordination. 

· · It is significant the ordination of Don Nikulas 
Abewira Gunawardena has taken place at the historic 
T(Hagamuwe Raj am ahaviharaya, once an 
internationally reputed seat of learning. According to 
the records he was ordained by Yen . .  Melegoda 
S irinivasa Gunarai:ana Thero, the Chief High Priest of 
Galle, on the request .Qf hl� : teacher Mapalagarna 
(Aruggoda) Revafa /Mabotuwana Revata3 at the 
historic Poyag� of To�<tgamuwe Rajamahaviharaya. 
He was named Hikkaduwe S ri Sumangala. Samanera 
Sun1_angala received his primary education and training 
under hi� teacher at his temple at Tilakaramaya itself. 
It. is. alsri J�?.IJlt _that �e s�udied under Pannarhgoda · 
Jeguttara Thera at the Totagamuw·a tem-p'le. 

He showed signs of a rare bril l iant student wbo 
would OQ.e day revive and illuminate the Buddhasasana 
and should be directed towards higher- learning. But 
there was no such institution where he could receive 
higher education. At the time Yen. Walane Siddhartha, 
the most emdite monk at . the time was teaching a 
limited· number of monks at Paramaqhamma cetiya 
temple at Ratmalana and it was the forerunner of the 
subsequen.'t Pirivena system of rel igious education. 
His teacher decided to entrust his genius pupil  to 
Wal ane S iddhartha Thero for his further education. 
He has been attached to Paramadhamma Cetiya 
educational Institute · in 1 844, three years after its 
establishment. There were no facilities to specially 
study subjects like Pali, Sanskrit etc. dirring the period. 

The present day pirivenas have not yet come into 
existence. Erudite monks who co_uld teach were very 
rare. It was a rare chance if  one were to get an 
opportunity of studying under a teacher l ike Yen. 

Walane S iddhartha. During this period Yen. Bentota 
Atthadassi, in addition to Yen. Siddhartha, was also 
teaching a l imited number of monks at his temple 
Wanawasa Yiharaya, B entara.  H i kkaduwe Sr i  
Sumangala Samanera was fortunate to get the chance 
to study under Yen. Siddhartha. Printed books were 
not available except a couple of books. The students 
had to depend on ola leaf books. Transport facilities 
were rare. The Rail way Service was in its infancy 
when Yen. Kalukondaya.we Pafifiasekera describes 
how Samanera Sri Sumangala walked from Ratmaiana 
to Hikkaduwa to col lect a book which the teacher 
gave a deadl ine to read. Next day, in order to keep to 
the dead line, he walked back to Ratmalana with the 
book. By the time he reached Ratmalana he was so 
exhausted by walking two days and he coll apsed 
before he entered the dass and the teacher had to 
nurse hirri. 4 Such was the difficult condition under 
which he studied: Such was the en_thusiasm he showed 
to study. Overcoming various challenges Samanera 
Sumangala studied Pal i, Sanskrit, S inhala and other 
allied subjeets at Ratmalana and mastered them. In · 
add it ion to Yen .  Wal an e  S iddhartha, Yen. 

· Batuwantudawe Devarakkhita who later disrobed and 
was known as Pundit Batuwantudaw·ewas also among 
his teachers. It is significant that Yen: Ratmalane 
Dhammiiloka, the founder of the Yidyalankara Pirivena; · 

Peliyagoda was also studying at Paramadhammacetiya . 
Pirivena with-Yen. SumangaJ�J. �d_ it is said that they ·. 
were intimate friends. Yen. S umangala, while he was 
yet in the. prime of his youth, reached the position of 
an erud ite monk, not  s econd to ariy . of h i s  
�ontemporaries, . if not the most erudite of  them. 

· Further Ven. Sumangala was well versed in English 
· too; which enabled him to communicate easily with 
the Europeans l ike Col .  Olcott 

· 

Higher Ordination: ( Upasampada). When the 
Samanera Sri Sumangala was completing his higher 
education at the Paramadhamma Cetiya Vihara, he 
reached the prescribed age for his �igher ordination. It 
was the year 1 848. He went to Mahawatta temple, 
Kandy, with his teacher and relatives on foot, as 
normally done those days. This was ten years before 
the opening of the Kandy rai l w ay l ine .  At the 
Upasampadii interview he was able ·to answer al l  the · 
questions put to him pertaining 'to vinaya. In _addition 
he was able to recite the entire Vinaya text Pariviira 
by memory. Further he presented to the Kiiraka sangha 
sabhii- a Pali Poem of high poetic value composed by 



. . 
SUMAN; ALA (1) 1 79 SUMAN; ALA (1) 

him in praise of the Buddha. The quality of the poem 
was so high that some members of the karaka sabha 
entertained doubts whether the Samanera was it's real 
author. Samanera Sumangala at this instance took a 
style and ola book and instantly composed another 
Pali poem of the same standard in praise of Yen. 
Galagiriyawe Dhammarakkhita Mahanayaka Thera, 
who presided over the Upasampadii. On seeing it, 
those who doubted his competency, cleared their 
doubts. All those present, were full of praise of his 
incredible talents and his mastery of the Pal i language. 
It is said that he was showered with various presents 
by the monks and laymen present at the occasion. 

' ) · Erudite young mollie After the upasampada he 
v canie back to his temple Tilakaramaya in Hikkaduwi 

His fame as an erudite young monk, spread throughout 
the country. He was in great demand as an expert 
preacher. He got invitations from various parts of the 
country. Both monks and laymen came in search of 
him to get their doubts cleared with regard to 
Buddhism. Some came to debate with him and were 
defeated by him and at the end became his qevoted 

. fol lowers. For sometime he taught some monks and 
l�ymen at -Tiiakaramaya. But did not want to stay 
there per�anently. · On invitation he went to distant 
places to spend. the "rainy retreat". For sometime he 
was at Galle at Bogahagodella temple. Wherever he 
went he had a big audience� Irrespective of the Ni.kiiya 
division or upcountry low couptry division he was 

\ able to command �he re�pe;t of _aiL On the d�ath
_ 
o� his 

�' teacher Yen. Walane Sn S1ddhartha he was mv1ted to 
A ·accept · the post of l?rincipal  of  Ratmalana 

Panimadhamma Cetiya seat of learning, which he 
accepted. It was his 'a! ina mater' .  There he taught a 
large number of monks and laymen. Whil� teaching at . . 
the Paramadhami:na Cetiya he went to Paramarnmda 
Viharaya, Kotahena, on invitation in order to help the 
Buddhists of Kotahena. However it so happened that 
none of those places he made his permanent abode. 
Perhaps none of the places was suitable for the 
purpose he had in his mind. 

· · 

High positions start coming to him, one after 
the other: As his fame spread far and wide, high 
positions in the Buddhasasana (Sanghanayaka 
positions) .came to him one after the other, without . 
any effort on his part. In 1 867, on a proposal made by 
the Mahasangha: and the nobles of Sabaragan�uwa, he 
was · appointed as the head of S ripada 

(Sripadasthanadhipati), a prestigious position, since 
the days of the Sinha! a kings. In 1880 he was appointed 
as the Chief Sailghanayaka of Galle, by the Mal watta 
Chapter, even before a formal request came from the 
monks of Galle. Once more in 1 890 he was appointed 
as the Chief Sailghanayaka of Colombo, comprising · 
nine divisions, (Nine korales}: 

Moreover the Mal watt a Chapter appointed him a · 
Up adhyaya (preceptor) of  the Chapter House 
(uposathagara), a position up to then not given to 
any monk from tl:le l o w  country. Final ly  Yen .  
Su.mangala was honoured b y  Malwatta b y  conferring . on him the unique positon. "Tipi_takavagisvariiciirya" · 
(Master ofTripi!aka) which was not filled since the1 5lh 
century. An instance of another monk getting so many 
supreme positions, one after the other spontaneously, · 
is difficult to find ih the history of the Buddhasasana.-

Establishment of the Vidyodaya Pirivena: Yen. · 
Hikkaduwe Sri Sumangala's service to the country 
particularly to the Buddhasasana are manifold. But 

· the establishment of the Yidyodaya Pirivena by him 
is the most important out of all his services which has ·. 
immortalized · his name. · 

As already described, Buddhism . was in a very 
. pathetic situation in the 1 9lh century and the situation. 

was so precarious that some did not expect Buddhism 
to .survive till the dawn ofthe next century. Far seeing · 
Yen. Sumangala correctly understood the need of the 
hour. He realised that. only a generation of educated, · 
disciplined monks could uplift the decl ining sii.sana: 
for which there was no  system or a su itable 
organization at the time. 5 The limitea education given 
at Bentara Yanavasa Viharaya and Ratmalana 
Paramadhamma Cetita Yiharaya were only a prototype 

· of what was required. Yen. Sumangala had an idea of · 
establishing a suitable educational institution for the 
monks for a long time and he was looking for a suitable 
location. Ratmalana or Kotahena where he stayed for 
some time did not suit him. Colombo was the ideal 
place for it. 

It was at this juncture that a group of Sinhala 
Buddhist businessmen from the south residing in 
Colo�bo came forward to help Yen. Sumangala. :H. 
Don Carolis Appuhamy, Don Philip De Silva Epa 
Appuhamy, Lansage Andrias Perera Appuhamy and 
seyeral others collected money and bought a block of 
land at Dematagoda, Maligakanda and entnisted it to . . 
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Yen. Sumangala, for the purpose of establ ishing an 
educational institution for the monks and also for the . 

· lay pupils. · They formed themseives into a society 
nari1ed Vidyiidhiira sabhii to administer the proposed 
institution. The establ ishment of an educational 
inst i tutio"n of the requ ired l evel wi th pub l i c  
contribution only, was not an easy task without the 
support of the state, but there was no support coming 
from the colonial Government at the time. 

However, courageous Ven. Hikkaduwe Sumangala 
was able to put into action his long harboured noble 
idea in 1 87

.
3 with the unfail ing support of the said 

Buddhist philanthropists and it was named Vidyodaya 
Pirivena. It was Yen. Sumangala who used the name 
Pirivena for an educational establishment for the first 
. time after th!! reputed Pirivenas of ancient Sri Lanka. 
Whatever buildings available on the land �urchased 
were used for the purpose to begin with . According 
to the records, th�re were seven monks and about 

. twenty lay pupils to start with. 

p.oints, and thereby appeared as belonging to two 
rival camps, there was no substantial differences 
betwe�n them in the ultimate sense, and both were 
engaged in upl ifting the Buddhasasana which was on 
the verge of collapse. 

The monks who successful ly completed their 
education at Yidyodaya Pirivena \.vent back to their 
· own temples in the d istricts and started establishing 
. Pirivenas in the periphery. Yen. Yagirala Paiiiiananda 
has l iste<.l 5 1  such pirivenas establ ished, while Veh. 
Sumangala was yet l iving and another 20, not long 
after his death. Again monks educated at those branch 
Pirivenas in the districts, too, established Pirivenas at · 
the places where Pirivenas were needed. Yen. Y. Paiiii 
ananda reports of 7 such pirivenas. Thus it should be 
clear that within a short period of time there has beeri 
a network of I'irivenas in the island which provided 

. religious. education to the monks and also to a l imited 
number of ·lay students. The Pirivenas which at the 
beginning sustained with the assistance of the Buddhist · 

The noble idea ofVen. Sumanghla bore fruit beyond . public, subsequently received Government assi�tance: 
the .expectations. The i::mmbers increased st�adily, new . · · The number of educated discipl ined monks in the 
buildings had to be put up for the increasing numbers. island increased steadily and became a recognizable 
There was no nikaya distinction or the up country force which could even influence the Government in . 

· lo\V country division. The senior monks all over the power. For instance the passing of the Free Education 
country started sending thei� novices to Yidyodaya Bill in 1 945 which revolutionized the educational . 
for higher education. After the Pr�hina Bhashopakiira syste!TI in the country is descried a� "the victory of 
Samitiya (Oriental Society) was set up iri 1 902, under the. "shaven h�ads". Though the educat�d monks did . 
the ministry of Education, for the advancement of not invoive themselves openly in politics their. silent 
oriental education, the students ofVidyodaya Pirivena service for the gaining of independence cannot be 
did eJ\_tremdy well at the exaininations conducted under · undermined. Thus it should be clear that it was .the . 

. it, such . as Prachina Pa(l¢.ta Deg.ree. Those monks educated, disciplined; forwar,d . looking generation of 
who studied at Vidyodaya .and completed their monks which Ven. Sumangala reest<,ib)ished, that saved . education w1'th th.e ·Pai)�I· ta Degree were h_I.ghly B ddh' u Ism from the predicted extinction at the c lose respected in the society. Such monks exercised a of the 1 9lh century. positive influence over the Buddhist laity of the day 
and also provided the leadership. The educated rriollks 
developed and carried forward the Dhamma School 
Movement com�enced by Col. Olcott in 1 895. 

In ·the meantime Yen. Ratmalane Dhamm�!oka, Yen. 
Sumangala's contemporary at the Parama Dhamrna 
Cetiya, "  rendered a s imi lar service from h i s  
headquarters at Peliyagoda North of  Coloinbo. H� 
augmented Yen. Sumangala's service by establishing 
Viciyalankani Pirivena, on I •' Nov 1 87 5, at Peliyagoda. 
Though Vidyodaya Pirivena ·and Vidyalankara did 
nof agree with each other on certain minor ecclesiastical 

Pupils:- .It is important that Ven. Suman gala has 
produced. a battalion of capable pupils to carry forward 
his good work, even better. His pupils are too extensive 
and no records have been maintained of them. Yen. Y. 
Paiiiiananda has !?Uccessfuily col lected 236 among 
those ordained, in his part I of Ven .. Sumangala's 
Biography. In the part II of the said Biography he has 
enlisted another 24 names of monks with the help of 
the publ \c who have voluntarily suppLied those 
inadvertently left out It is of vital importance that we · 
observe names of great Theras such as Heyyantuduwe 
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Dewamitta, MahagodaNanissara, Kahawe Ratanasara, 
Pelene Yaj irafiana, Bihalpola Devarakkhita, Raigama 
Indajoti , Kukulnape Devarakhkhi ta, Mac;Iugal le 
Siddhartha, Palipana Sirinivasa, Suriyagoda Sumangala, 
Yagirala Pafifiananda, Ben tara Saranankara, who have 
rendered invaluable service to the Sasana in particular . 
.and to the country as a whole. It is clear that the above 
short l ist · includes the names of Maha theras who 
have later risen to the position of Mahanayakas in 
their nikayas, Heads of Pirivenas, authors etc. 

While perusing the l ist of the pupils enl isted, it is 
observed that there are 23 Theras who have edited 
Pali Texts, commentaries and treatises. Among them 
is Yen. Suriyagoda Sumangala who has edited Pali 

) manuscripts for the PT.S. Yagitala Pafifiananda who 
" wrote the latest pan of the Pal i Mahiivamsa was one 

of his eminent pupils. Twenty four pupils, both monks 
and laymen, have composed Sinhala exegeses for the 
study of ancient Pal i, S inhala and Sanskrit works, 
numbering thirty . Twelve have authored their own 
books, numbering eighteen. Thus in the l iterary sphere, 
his pupils have gone further than their beloved teacher . . 
Among his lay pupils are also Ayurvedic physicians, 
Notary publics, businessmen and government servants. 

Foreign Pupils: Though Yen . . Sumangala did not 
travel abroad, he has had a fair number of foreign 
pupils, who had come from �everal countries and 
studied under him. Among the Japanese students were 

) Tacibana who studied Pali .and l ater became the 
. -1_ Professor of Pal i at the Osaka University in Japan, 
� Sato who studied Pali and Buddhism and composed a 

book on the iiiand, Koj ima, known as Koj ima Kondafi · 
fia who put up several rooms at Yidyodaya for the 
use of Japanese students , Koj in known here as Koj in 
Gunaratna who continued to be a Theravada monk 
even after returning to his motherland, are well known. 
Among those . from Ind ia  was Dr. Satischandra 
Yidyabhii�ana, a Professor of the Sanskrit College in 
Calcutta; was the ·most prominent. At his departure 
from Yidyodaya he presented a Fel icitation volume 
in poetic Sanskrit, in honour of Yen. Sumangala. It 
was his own expert composition. Another Indian 
student, resident of Kosambi, l ater entered the Order 
as Kosambika Dhammananda. Two more Indians, 
followers of Jain ism were Becaradasa and Harigovinda. 

.�' There was another from Ci tagong (modern 

. Bangladesh), named Cattigama Pufifiananda, a monk 

who later became a Pali teacher on his return to his 
motherland. 

Anagarika Dharmapala and Ven. Sumangala. 
David Hewawitharana who later came to be known as 
Anagarika Dharmapala, the Buddhist Reformist: was · 
Yen. Sumangala's pupil . Dharmapala always sought 
Yen. Sumangala's advice and guidance. In August 1 893 · 
when Yen. Sumangala was requested to rtominate a · 
suitable person to proceed to Chicago in America to 
address the "Conference of Religions'', Yen. Sumangala 
selected Dharmapala.· His address to the Conference 
on Southern Buddhism received high admiration of all 
the participants and it is regarded as an epoch mal<:ing 
speech. At the same time Yen. Sum:angala was .the 
president of the Mahabodh i  society,_ which 
Dharmapala established to win back Buddhagaya for 
Buddhists and revive Buddhism in India. 

Pelmadulla Sangayanawa: Ve;n. S_umaqgala 
played a leading role in the Pelmadulhl"Revision of the 
Tipifaka which is also cal l 'ed "Pelmadullci 
Sangiiyaniiwa" (Pelmadulla Council) organized by 
Abayakoon Atapattu Mudiyanse Ralahami lage . · 
lddamalgoda Bandara Nilame, popularly known as . 
lddma)goda Nilame. The manuscripts of the Tipi!<ika 
available in the country have been fuil of errors caused 
by some uneducated scribes, over the years. This was 
a worthy effort to coiii.pare various manuscripts and 
arrive at a final version acceptable to all. This was 
done at the Purana Yiharaya in Pelmadu!la with the 
. participation of delegations from all the extant Nikayas 
at the time, Yen. Sumangala is reported to have headed 
the delegation of the S iam Nikaya on the instruction 
of his teacher Walane Siddhartha: Thera. Further it is 
reported that Yen. Sumangala personally revised three 

. books out of five books of the Vinaya Pi[alr.a. 

Buddhist Organisations : The latter half of · 
thel9th century saw the rising of many Buddhist 
organizations to defend and uplift Buddhism which 
was thought to be heading for extinction. Yen. 
Sumangala patronized all such organisations that 
sought his patronage. His patronage added to the 
prestige -of all such bodies. There was hardly any 
Buddhist organization or Academic 'Porum . not 
_connected to him in the country. He was a member of 
the Oriental Society (Prad na Bhiisopakiira Samitiya.) 
since its very inception. As already said, he was the 
patron of the . Buddhist Theosophical Society (BTS) 
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and President of the Mahabodhi Society. Further he 
was the patron of the Punyawardhana Samiigama 
and the Dharmadipti Samiigama, member of the Royal 
Asiatic Society and many more such organizations of 
the day. 

Newspapaers: Newspapers, Periodicals and other 
print . media, too, played a vital role to safeguard 
Buddhism during the dark period under reference. 
Though Yen. Sumangala did not have any newspaper 

. under him, he always patronized, encouraged and 
sponsored the newspapers, periodicals and other print 
m�dia of the day �·hich looked after the Buddhist 
interest. When Yen.  S umangala was staying at 
Bogahawatta Sudarshana Paramananda Temple in 
Galle, he encouraged the Galle Buddhists to establish 
the press named Lankopakara . in order to co_unter 
degrading Christian print media against Buddhism. 

. The first · Sinhala paper Lankalokaya, a periodical . 
named Sudarshana and the booklets . .  · 
Bauddhaviiksiiraya , Labdh itulawa and 
Agamparikshiiwa were i�sued from Galle, to defend 

. · Buddhism against the Christian publications� as a result 
· of establishing the Buddhist Press a,bove referred,to, 

. · ' . 

Sarasa�isanda�asa , the Buddhist  paper 
established by the Buddhist Theosophical Society 
received the fullest patronage and the guidance of Yen . .  
Sumang�a since it's beginning. In fact its very name 

· 

Sarasavisandarasa was coined by him. Its first editor 
WeragamaPunchi Banda was Yen. Sumangala's intimate 
pupil .  Even the subsequent editors� of the paper such. 
as Thomas Karunarathna; W.A Samarasekera etc . . 
were Yen. Sumangala's ·pupils. When Anagiirika 
Dharmapiila started the "Sinhala Bauddhaya", its first 
editor was. Yen. Sumangala's pupil. In additio� to the 

Correspondence with Foreign Buddhists : Yen 
. . � 

Sumangala was in the habit of exchanging letters with 
kings, prominent monks and academics of the South 
Asian Buddhist countries l ike Siam, Burma and 
Cambodia. The medium of these correspondence has 
been Pali and it shows his supreme cornrriand of the 
Pali language.· Among those with whom he had postal 
correspondence were Cullakoon, the king of Siam, 

. S iriparama Maha Dhammadhiraja, the king of Burma 
and Sangharaja of Cambodia. Yen. Y. Pafifiananda, the 
biographer of Yen. �m<�.ngala has coilected a large · 

numb!r of such . Pali correspondence and also the 
replies received (Pafifiahanda Yagirala op.cit. part I p. 
347 t}Yen. Sumangala has inquired about the condition 
of Buddhism in those countries while relating the 
situation of Buddhism in Sri Lanka This has, no doubt, 
strengthened the ties between .the three Theravada 
Buqdhist countries of South East Asia . 

Ven.  . S umangala 's p ersonal literary 
contribution: As his  biography test ifies Yen. 
Sumangala's life has been a very busy one. Hence it is . 
no� reasonable to expect of hirri to write many books . 
. Yet it · is  clear' that he has m�de soine worthy 
contributions. The foremost among his l iterary 
contributions is the S inhala translation of the 
Mahavamsa which he executed with assistance of 
Pimdit Batuwantudiiwa, on a request made by the 
Governor Sir William Gregory, in 1 879. It is also seen 
that he has c_omposed several other works specially 

. for the beginners; · when he was quite young, He 
composed Bra�ma Dharma or AnusiisaniiSangraha, 
a Sinhala translation of selected Hindu and Jain slokas 
that do not disagree with the Buddha's teachings. A 
significant feature is that those verses have been 
rendered .into Sinhala verse. It was Yen: SumangaJa 
who started this direct versification and later others 
also followed him. He wrote Var{Klritiya, a Sinhala 
grammar for the· beginners . . Bdtiivatiira fi:kii or  
Subodhika .ti.kii a guide to  study Pili grammar fer 
beginners, Simii Vibhiigaya, ori Sim""a ---:-. Boi.mdarY on 
Vinaya, M iis iirthu Lakshanaya : an aStrological work, 
Satya samgrahaya , Sandhisangrahaya, Akhyiina 
Sangrahaya, and a sanna for Kavyasekera, are said to 
be among his other works. 

Controvei'sies (Debates on controversial 

· above, the .editor ofLakmina, Alexander Welivita (later · 
editor ofDinamina) and D.W. Wickramarachchi, the 
editor �f Swadesa Mitrayii (later Dinamina editor) 
were among those who studied at the feet of Yen. 
Sumangala Therefore it is reasonable to conclude that · 
he has provided the learned editors to contemporary 
newspapers. They . consul ted their guru whenever 
the need arose. At the same time article� written by 
him were often prominently seen in the newspapers 
and periodicals published during this period. Though 
Yen. Sumangala cannot be. called a journalist, he was 
behind whatever print media published for the cause 
of Buddhism during the peri�d. 

• points). Controversies or debates between the 
Christians and the Buddhists , debates on l iterary 
themes, among the learned and also debates between 
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the· Buddhists themselves, on matters pertaining to 
Buddhism was a new development seen in the second 
half of the 1 9 'h century. It is natural that Yen. 
Sumangala, too, was drawn to them. Some of the 
debates were on paper and some controvers ies were 
face to face. Adhimasa controversy (Extended month 
controversy) was one of the early debates that took 
place between the Mal watt a chapter and the Low 
country monks, headed by Ben tara Atthadassi Thera, 
one of the most _ erudite monks of the Low country. 
Yen. Atthadassi pointed out that the period of the 
Rainy Season (Vassmza) and also Yesak observed by 
Malwatta were not correct. He _also forwarded his 
calculation and wrote to the S iamese king in Pali 
explaining his position. Yen. Sumangala was the chief 
speaker for the Mal watta side. The media of the debate 
have been Pal i and S inhala. According to the letters 
reproduced in the Biography of Yen. Stimangala, a 
learned discussion has taken place quoting from the 
texts, commentaries and the .tikas. But neither the 
group headed by Yen. Sun1angala or the party headed 
by Yen. Atthadassi were prepared to accept d�feat 
and· the controversy has ended without a decision. 

The other controversy to which Ven. Sumangala 
. was drawn in was the "piirupana;, controversy 

(Piirupana Viidaya), on the correct way of wearing the 
robe. The party headed by Yen. Sumangala held the 
view that the robe should be worn covering both 

- ). . shoulders and specially when entering the village, both 
_, 
_ ).._ , shoulders should be covered . The opponents 

maintained that only the left shoulder need c;overing . . 
Here too both camps were adamant, and st1,1.ck t<;> their 
own guns. Though he could not convince the otliers, 
that the correct and more decent way of donning the 
robe was to cover both shoulders, he did not give up 
the idea and continued with his pupils to cover both 
shoulders. Even today the monks belonging to the 
Yidyodaya lineage use to cover both shoulders. 

Budhists Versus Christians: Buddhists and 
Christians were constantly at Logger he.ads over each 
other's religion during the period under review. There 
has been controversies or debates all over the country 
and such debates are named under the locality they 
were held; "Baddegama vaqaya," "Gampola Yadaya," 
etc. But the instances when Yen. Sumangala is said to 

have personal ly part ic ipated ih such debates are very 
rare. It i s  said that once in a controversy held at 
Baddegama, Yen. Sumangala wrote an answer to a point . 
raised by the Chris_tians, running to eleven pages 
within 45 minutes. Yen. Sumangala's contribution to 
the debates of the day was the provision of data to the 
persons who took part in the debates. At the famous 
Hinadura.controversy (Pmzaduraviilaya) held in 1 873 
between Buddhists and Christians at Panadura, Yen. 
Sumangala was present at the place where the debate 
took place, and supplied the necessary points to Ven. 
Migettuwatte Gunananda. 

Col. Olcott and Ven. Sumangala: Col.I-lS: Olcott 
the pioneer of Bupdhist education in Sri Lanka had a.rl · 
intimate rel ationship with Yen.  H ikkaduwe Sri 
Sumangala. Yen. Sumarigala was Olcott's adviser and 
gave his fullest" co-operation and assistance to CoL 

. - �  . 

Olcott's programme of establishing Buddhist schools. 
Col. Olcott came to ·the Yidyodaya Pirivena often · · 
seeking Yen. Suman�ala's ad�ic� and assistance

-
for his 

movement. S ince its very beginning, Yen. Sumangala . 
was the patron of the Buddhist Theosophical Society 
Olcott established an.d �hich managed the Buddhist ·_ . 
schools. From time to time Yen. Sumangala was its : 
General Manager together with other leading monks · 
of the country. He gave Olcott authority in writing to · . . . . 
convert non Buddhists to Buddhism by administering 
''1)�arana and Paiica5ila. " 

Foreign · Honours� Though Yen, Sumangala did 
not travel abroad his erudition was well known even 
in Europe. He had personal friendship with European 
academics l ike S ir Edwin Arnold, the author of the . 
. "Light of Asia", Rhys Davids who introduced Pali 
studies to Europe and Paul Dalke the German scholar. 
He was in correspondence with them. 

European Academic Forums have recognized his 
erudity and have honoured hin1 by conferring on him 
"Fellowships in their Academic Forums." To name 
some such honours, the Asiatic Society of Italy · 
conferred on him a "Fellowship" and awarded an 
hqnorary Diploma "Diploma Desocid Hoinorario"; 
the Royal Asiatic Society of Great Britain and Ireland, 
too, has awarded him a Fel lowship. The "Socita 
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International of Hungary", an Academic Forum, has 
honoured him by bestowing a "Fellowship". 

Death ofVen. Sumangala : Yen. Sumangala lived 
a long life. Though he was an octogenarian he continued 
to teach till h-is death. He was not suffering from any 
serious illness other than the normal weaknesses 
resulting from his advanced age. He fel l  from his bed 
and broke his hipbone. Neither western nor eastern 
treatments could cure him. He died on 29'h April 1 9 1 1  · 
at the age -of 83,having concluded an inco�parable 
service to the Buddha sasana · in particular and to the 
country as a whole. His cremation took place at the 
Kanatta cemetery, Borella, on 3'd May 1 9 1 1 .  Jt is 
reported that an unprecedented crowd including 3000 
monks gathered at the cemetery to pay last respects 
to this uncrowned Sangharaja of Sri Lanka. 

The pathetic situation Buddhism was in at the 
time of Yen. Sumangala's birth in the first quarter of 
the 1 91h century, which · Jed to_ the prediction that 
Buddhism was leading for extinction, has been averted 
by the time of his death. 
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teachers of recent past". Polwatte Buddhadatta 
1950 p. 93). 

2 It was only on March 1 3  , 1 8 88  , that the 
Buddhist Registrars of Births and Deaths etc. 
were appointed after the intervention of Col . . 

· H.S.  Olcott. Incidental ly the first Buddhist 
,Registrar of Births and Deaths, so appointed · 
was a Buddhist leader, Pandit Batuwantudawe. 

3 Yen. Yagirala Pafifiananda, ibid. states that Yen. 
Hikkaduwe Sobhita had two pupils bearing the 
same name Revata, one from Mapalagama · 

(Aruggoda)and the other from Mabo!llwana. 
Yen. Mapalagama (Aruggoda) Rev.ata was a 
pupil entrusted to Yen. Sobhita by Yen. Galle 
Sumana, whereas Mabo!J.lwana Revata was the 
one ordained by Yen. Sobhita himself. Basing 
his facts on a certain old document, Yen. 
Yagirala Pafiiian<l:fida states that out of the two 
Revatas it was Yen. Mabotuwana Revata who 

. . was the teach_er_ of .VeiJ.._I:Iikk�!l!"� SUJna.I}g��· ____ __ __ 

4 "Sri Sumangala" edited by Kadihingala Sorata · 
and· Premaratna Abesekera , Commemorative 

. . . . . 

Volume of Yen. Hikkaduwe .Sumangala's 5oth 
Death Anniversary 1 962, Colombo (Sinhala), · 

. p. 83-96 (Yen. Kalukondayave Panfiasekera's 
article.) 

5 Yo hoti vyatto ca visarado ca 

Bahussuto dhammadharo ca hoti 

Dhammassa hoti wzudhammacari 

Sa tadiso·vuecati sang�zasobhcmo 

The monk who is wise and confident, of learning 
deep, a dhamma bearer, and lives accordingly 
therewith, "Light of the Order" such is called. 

_,. Anguttara Nik§ya II p .. 8 

• J  
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SUMAN GALA (2). Yen. WeligarnaSri SumaiJgala Thera Yen. Weligarna Sri Sumangala as he got the opportunity 
was an erudite Oriental scholar monk who l ived in Sri of participatiJ1g in the Tzpi_taka Sang §yanii (recital of 
Lanka during the 19'h century kC. He was born on 7'h · the Tripifaka) held at Pelmadulla, organized by 
December 1 825 at Weligama, a historic town in the lddamalgoda Basniiyaka Nilanie. The thera was 
south of Sri Lanka. His  father was Loku badu entrusted with the revisioning of the P iicittiya P ali of 
Jayasuriya Pa�ahendige Don Abraham Appuhiimy. He the Vinaya Pifaka. However, although Yen. Dodanduve 
was the fourth in a family of six children. The parents Piyaratanatissa thera was also entrusted with the same 
named him Punchy Appuhiimy Alwis .  Punchy task, he could not participate in the sang§yanii and · 
Appuhiimy Alwis's father handed over the child to Yen. Weligama Sri Sumangala thera with his pupils 
the child's grand father who was a vil lage headman. . completed the task. He also revised six other texts in 
At the age of five he was nurtured by his sister at · addition to what was given to him. 

· 

Werelliina in Hikkaduwa He received his primary · 
education under Yen. Paraliye Sri Jinaratana Thera, 
the chief incumbent of the Nelunvila ti:miple in 
Werelliina 

Young Punchy Appuhiimy Alwis was ordained as 
a Sama�era (novice) in May 1 839 at Paduma 
Gabbatama temple in  Paraliya with Ven. Wilegod4 Pufi 
fiasiira thera, the Mahiiniiyaka of the Arnarapura sect 
as Upadhyaya and the Chief incumbent of Padilma 
Gabbariima temple Yen. Sri Jinaratana Niiyaka thera 
as the teacher. At the ordination he was named as 
Weligarna Sri Suman gala · 

After the ordination the Samal).era received · his 
further education at Wanawasa Yihara in Bentota under 

. the scholar and chief incumbent of the said temple 
Yen. Bentota Atthadassi thera. Sumailga.la S iimal).era's 
contemporaries at the Wanavasa Vihara were Ven. 
Yathriimulle Dharmiiriima, Ven. Poti.lvila IndraJotl and 

Ven .  Salpita Gunaratanatissa tbera, the ch.ief 
incumbent of Rankot Vihiira in Panadtira, recognizing 
the discipline and scholarship of Ven. Weligama Sri 
Suman gala thera, proceeded to Paral iya and with the · 
permission of his teacher (guru) invited the thera to 

· Pulinataliiriima and in 1 868 he came to reside at the 
above temple. At Pulinatalarama Ven. Sri SumaiJgala 
thera commenced his educational activi�ies. His famous 
pupils were Ven. Panadure Gniinav.;imalatissa thera, 
D.M.S. Kaviriija, . Ven. Ambalangoda Medhailkara 

· thera, Yen . Matara Gniininda thera ·and Ven . · 
Ambalangoda Devananda thera . .  

In the year 1 879 the rich Buddhists of Piinadura 
founded Saugatodaya College and Ven. Weligarna Sri 
Sumailgala thera was appointed as its chief. During 
. this time the Director of Education made Ven. Weligarna 
Sri Sumailgala thera the Inspector of Pali and Sans.krit 

. ) Yen. Ambagahawatte Saranailkara who teamed up later 
/� with Yen. Weligama Sri Sumailgala thera for the cause . 

of Buddhist revival in Sri Lanka. 

· languages of the Vidyodaya Pirivena . 

Although full credit of winning the Panadura debate 
is given to Ven. Mohottivatte Gunananda thera, it 
should be noted, however, that while residing at 
Rankot Vihiira in Panadura it was Ven. Weligama Sri 
Sumailgala thera who organized the Panadura debate 

Novice Weligarna Sri Suman gala received his Higher 
Ordination (upasampada) on 8'h December 1 850, at 
the simii built on the Goiyapana river in Ahangama 
under the tutelage of Yen. Matata Dhammiiriima thera 
and Yen. Paraliye Jinaratana thera, Ven. Hikkaduwe · 
S umanati ssa thera and Ven .  Kahandamodara 
Dhammiinanda thera as Kammii: ariyas. Ven. SumaiJgala 
thera rendered invaluable rel igious services to the 
community for five years as incumbent of several 
temples in Galle and Ah.angama. ' 

In the year 1 855 Ven. Sumailgala thera went back 
to his teacher at Nelumvila Vihara in Warallana and 
commenced his educational and religious activities 
from there. The year 1 867 was a memorable one for 

· with the help of Ven. Walpita Gunaratanatissa Maha 
thera. It is said that Yen. Weiigama Sri Sumailgala thera · · 
wrote most of the speeches and replies to the Panadura 
debate. The articles submitted to English newspapers 
were drafted from the drafts written by Ven. Weligarna 
Sri Sumai1gala thera. It is now accepted that the 
Panadura debate was a collective effort of many 
distinguished Buddhist priests of the day, including 
Ven. Mohottiwatte Gunan anda thera and Ven. 
Weligarna Sri Sumailgala  thera was a pioneer of the 
Buddhist revivalist movement in Sri Lanka in the 1 9111 
century A. C. 
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Ven. Weligama Sri Sumangala thera associated 
distinguished personalities of the day such as Edwin 
A�10ld who ·visited Rankot Viharaya in Panadura and 
Paul Cares, the Gerinan scholar who included a special 
article on Ven. Wel igama Sri Sumangala thera in his 
journal "Open court". Whe.n Col .  H.S.Oicott visited 
Sri Lanka in 1 880 the thera also participated at the 

··reception ceremony held in Galle. The thera composed 
. several Sanskrit verses on Col . Olcott's en-tourage 

from Galle to Colombo. 

Yen. Weligama Sri Sumailgala thera was elected 
unanimously as the j o in t  Mahanayaka of the 
Amarapura sect with Ven. Dodanduwe Piyaratnatissa 
thera at a meeting· held at Sumindarama Maha Vihara at 
Ambalangoda on 6'h October 1 894. Although the Ven. 

. . 
Thera could not attend this ceremony, the act of 
appointment was handed over to him at Pulinatalarama 
in Kalutara subsequently. 

Ven. Weligama Sri Sumangala thera's works'clearly 
indicate his er�dition in oriental l anguages and 
Buddhism. The worl<:s include: Mramma ValJlsa 

· · Vinikaya, Hist01y of the Karava caste, Third R�ader 
for the schools, Hitopadesa Padartha \)lakyanaya, 
Hitopadesci Bhava Sannaya, Upadesa Viniscaya 
(printed in 1 935), Mugdabodha Vj$caranaya an·d 
Siddhartha sekera. 

Ven. Weligama Sri St1mailgala thera passed away 
on l3lh March 1 9.05 at Pulinatalarama in . Kalutara. 
The remains ofthe thera.were cremated on 2Qih March 
at the above tempi� premises. 

K.D.G. Wimalaratana 

. SUMAN GALA (3):Sumailgala Mahasami wa,s the . 
Abhidhammic commentator of ,the Polonnaruwa 

, · period. of Sri Lanka He lived during the reign of King 
Pa.rakrrupabahu I (1 153-86 A. C.). He was one of several 
pupiis of the celebrated Sariputta Sa.D.gharaja and lived 
in the Nandi pirivena in Polonnaruwa. He has been 

· appointed to the position of Mahasami, one of the 
most impOrtant p<)sitions in the Sangha community. 

Suman gala Mahasami is credited for having written 
two importantAbhidhamma Tzkas (sub-commentaries 
of Abhidhamma); namely theAbhidhainmattlia Vikasini 

on Abhidhammavatara of Buddhadattacariya which is  
cal led ' Vikas ini  Tika' for- convenience and 
Abhidhammattha Vibhavini Tzkaon Anuruddhacariya's 
Abhidhammatthasangaha which is popularly known 
as "Vibhavini '[ika": It is observed that Sumangala 
first composed the Vikiisini Tzkii and subsequently the 
"Vibhavlni ", because he refers to the Vikasini in his 
"Vibhavin{" He recommends the readers to consult 
the Vikasini for details in his "Vibhavini . 

Though it is stated in the colophon of "Vibhavini"  
· that i t  was written by  a pupil of  Sariputta Sangharaja, . 

the author's name is not mentioned. But in the Vikasini · 
it is stated that it was written by Veri. Sumangala. As 
Vikasini is referred to in the " Vibhavini" for further 
details, it is clear that both belong to the same author. 
Out of the two Abhidhamma '[ikas of Sumangala, the 
most popular and widely used is .the "VibhiiVini Jika" . . 
Specially in Burma it is the Abhidhamma treatise 
widely used by the begirtriers. There, when some one 
calls "The Jikii" it means ' 'Vibhavini '[i.kii. 

· It js significant that Ven. · Sumangala has deClared 
that the Vibhavini '[ika was written in twenty four 
days fol lo..ying a Sinhala sanne (paraphrase) wi:-itten 
by · h is  teacher Ven .  S ariputta _ o n  
Abhidhammatthasangaha. As h e  has written the 
Vzbhavini following his teacher's "Sinhalaparaphrase',  
some tend to doubt his erudity in Abhidhamma. But 
his voluminous A.bhidhammattha Vikasini on the 
Abhidhammavatara testifies to his grasp of the subject. 
Further, it was Ven .  S umangala  who inv i ted 
Sangbarakkhita Mahasami; another pupil of Sariputta 
Sangharaja  to write the sub-commentary ({ikii) on 
Khuddasikkh ii which  i s  n amed 
"Sumarigalappasadani", possibly to honour the 
inviter. 

S4mailgala Mahasami had a great respect for his 
teacher SaripOtta S,angharaja as seen in his preface to 
his Abhidhainmatth'avikasini which he express as 
follows: · 

S iiriputta1J1 M aha· the ralJl pariyatti vis arada�n 
Namami Santavutti1J1 me garul[J g iirava bhiijanalJl 

Nothing more is .known of this great Abhidharnma 
Master of Sri Larika. 

K. Arunasiri 
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SUMANGALA (4): Yen. Induruwe Sumailgala ( 1 860) 
was the Chief High Priest of the Low Country and 
Adams Peak (Sri Pada), appointed by the British 
government. He too tried to keep the "Torch of 
Learning" burning during the early pa1t of the British 
colonial rule, when such religious teaching was almost · 
extinct. The details of his early part of life are not 
known, but it is clear that he hailed from the Induruwa 
hamlet in the Galle District. 

He was the chief pupil of Yen. Galle Medhankara, 
Chief High Priest of the Low Country and the Adams 
Peak. He too was. equally learned as his celebrated 
teacher: Yen. Medhankara commenced a teaching 
programme for the monks at his temple at Pelmadulla 
Purana Yiharaya in 1 826, when such faCility was non
existent in the country. After the death of his teacher 
Yen.  Medhankara, he continued the teaching . . 
programme. Yen. Walane Siddhartha (the teacher of 
Yen. Hikkaduwe Sri Sumai1gal<i and Yen. Ratmalane 
Dhammaloka) who could not complete his education 
under Yen. Medhankara learnt under Yen. Induruwe . . . 
Sumailgala and completed his education. Thus he too 

· became a teacher of Yen. Walane Siddhartha. 

Among the erudite pupils produced by Yen. 
Induruwe· Suman gala were Ven. Walane Siddhartha, . 
Yen. Dodampahala  Dipankara. Yen .  B oral le  1 

(Migahagoda) Ratanapala and Yen .  Waskaduwe 
Subhuti ,  who also contributed to learning during the 
period. He died in 1 860 and · at"ter him the teaching 
institution at Pelmadulla ceased to exist. 

Sumangalavilas in i  is the first commentary 
Bud.dhaghosa wrote on the Suttapi(aka. Therefore, he 
makes some preliminary observations regarding the 
important task he had undertaken, including the 
background. He says that the commentaries rehearsed 
and further rehearsed were brought to the island by 
Elder Mahinda and have been kept in the Sinhala 
language for the sake of the inhabitants of the island. 1 . ' 

He says that he would take off the Sihhala language 
and translate them into the language of the text (tanti). 
Further Buddhaghosa assures that, in doing so. he 
would not trespass the sound assertions of the 
Mahavihiira res idents who are l amps unto �the 
Theravada l ineage. At the same time he states that he 
would avoid the repetitions. It is observed that · 

Buddhaghosa has connected Visu¢¢-ziinagga, his former 
treatise, with the Sumangalaviliisini. Addressing those 
who make use of the Sumangalaviliisini he is proposing 
to write, he says: "I have explained SJ1a, Dhiitangas; 
kamm.af.thanas etc. etc. well in the Visu¢¢/zimagga.  
Therefore I am not going to explain them once more 

· here. In . order to understand the· D igha Nikiiya one 
· should connect th is  (Sumangaia vilasin i) With 

Visu¢tjhimagga.2 These instructions of Buddhaghosa · 

to rea'ders is no"t confined to the Sumangalavilasini 
. alone. It is relevant to his commentaries to the remaming 
three agamas, because he has g iven · the same 
instructions at the beginning of those commentaries 
too. Buddhaghosa says that the Visu¢tjhimagga stands 
in the centre of the four agcimas and explain the 
meaning.3 Buddhaghosa was well  aware of the 

. Herculean task he had undertaken. He had no time to · 

waste repeating what he has already said. He was 

K. Arun�siri 

· . very precise. Probably he -has had a time schedule 
before him w'i th in which he had to  finish the 
commentaries . This  further shows that 
Sumangalavil§sini presupposes the Visu¢¢zimagga 
and Buddhaghosa recognized four agamas only. 

S UMANGALAVILASINI Preliminaries : 
Sumangalavilasirii or "the splendour of the Sumangala 
(pirivena)" is the Pal i commentary of the Digha 
Nikiiya, the first book of the Suttapi(aka of the 
Theravada school of Buddhism. According to the 
colophon it was written by the great commentator 
Buddhaghosa on a formal invitation made by 
Dathanaga Thera residing at the Sumailgala Pirivena. 
It is also thought that Buddhaghosa named the 

The account of the first council : Buddhaghosa 
commences his exegesis stating the mimber of vag gas, 
number of suttas in the Digha Nikiiya. While 
commenting on 'evam me sutam' in the Brahmajiila .. 
sutta, he proceeds to give an account of the First 
CounciL Yet, he reminds us that the First Council is 
included in the Vinayapi(Llka. · 

/ commentary "Sumangalaviliisini in honour of the 
pirivena, he was residing. 

It is clear that he refers to the account of the First 
Council in the. Cullavagga. Yet, he says that it is 
given here in order to explain the context well (riidiina . 
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kosalatlham). Moreover, Buddhaghosa himself has 
already g�ven the account of the First Council in the 
'Bahira Nidana ' of his  Samantapasadik"a, the 
commentary on Vinaya which he is supposed to have 
composed prior to the Sumangalavilasini. Perhaps, 
Buddhaghosa has thought that, if he begins his 
commentary ori the Suttapi_taka in a vacuum without 
an intr�duction he would not be fair by the readers. 
Under the circumstance, Buddhaghosa added the 
account of the First Council to Sumangalavilasini. 

However, Buddhaghosa's account of the First 
Council in the Sumaiigalaviliisini is important as 
regards the origin and- the· dev�lopment of the Pali 
canon. In the Samantapasidik§, ( VinA. I, p. 1 6) he 
says, excepting the four nikayas remaining teachings 
of the. Buddha. is known as Khuddaka Nikaya (tattha 

. khudd.aka nikiyo n iim.a cattaro nikiyo fhapetva 
(lvasesa.riJ Buddha vacana.riJ). Clarifying further he 
says tha:t the Vinayap(taka and the Abhidhamma p.i_taka 
in entirety and fifteen books such as Khuddakapii_lha . 

etc. belong to the Khuddakan ikaya . I n  the 
Sumangalavilasini, . too, he repeats the same view 

. regard ing_ the Kuddhakanik_aya .  In add i t ion ,  
Buddhaghosa has recorded two views of Digha and · 
Majjhimablziinakas regarding the klzuddakanikaya for 
· posterity, in the Sumangalavilasini : 

'7atq pa,radJ jatakani, niddeso, pafisambh,ida 
maggo, sutta_n ipato, dhammapada.riJ, udana.riJ, 
itivuttaka.riJ, vimanavatthu, petavatthu, thera theri 

. . . 

gathah.i imam tantim saligayitva klzuddaka gantho 
niim.a ayanti cti va(va Abhidha�mapifdkasmim yeva 
sangaha.riJ aropayimsati d}ghabhiinaka vadanti. · 
Majjh imabhanaka pana cariy apifako apadana 
buddhavamsehi saddhim sabbampi tam! khuddaka 
gantham suttantapi{ake pariyapunam tl ti vadanti. 

Dighaf?hancikas say that after having rehearsed 
Jiitaka, Niddesa, Pafisambhidiim.agga; Suttanipiita, 

. Dhammapada, Udana, ltivuttaka, v!mancivatthu, 
Pdavattliu, Thera Theri gath§, included them in the 
Abhidhamma Pi (aka, calling them Khuddaka ganthas 
(small books). The . Majjhima bh anakas add 
Cariyipifaka� apadana and the Bitddhavaipsa to the 
l ist and say that they were kept in the Sutta.pifaka. (DA. 

· I, p., 15). 

Thus it is clear �at the books now ·accommodated 
in the Khuddakanikaya once were attached . to the 

Suttapijaka as "small books". It is also seen that during 
a certain period they were in the Abhidhamma Pi_taka. 

Sumangalavilasini records the arrangement made 
at the First Council for the continuation of the teachings 
of the Buddha through the oral tradition. Accordingly 
Vinaya Pi {aka was entrusted to the' pupils of Yen. 
Upali, the iJ igha Nikaya to the pupils of Yen. Anand a, 
the Majjhiinanikiiya to the pupils of Veri. Sariptitta, 
the Saif1Yutta Nikiiya to the pupi ls of Yen. Maha 
Kassapa and the Ang11:ttaranikaya to the pupils of 
Yen. · Anuruddha. It is said that they preserved the 
canon till it was committed to writing in Sri Lanka in 
the first century A.C. 

Moreover the Sumangalq.vilasini also gives the 
various traditional classifications of the teachings of 
the Buddha i .e. taste wise it is one for it has "vimutti 
rasa" (taste of deliverance), two fold as Dhamma and 
Vinaya, three fold as pi_taka, five fold as nikayas, nine . 
fold as aJigas (limbs). Thus it is clear that the account 
of the First Council o.r the introduction of the 
Sumangalavilasiniis Of vital importance for the study 
of the evolution of the Pali canon. 

Sources: In the c�lophon of the Sumangalavilasini · ·
. 

Buddhaghos·a states that he composed it having drawn 
the essence of the Mahiiaf.lhakathawhich is considered 
as the main commentary amon� the SihalaA!fha,kalhas . 
(MahaA.tfhakathayaip saramikiaya nif.dzita DA. II, p . . 

280, Hewavitharana editi0n). It is thqught that Md.ha_ 
A f!hq.katha contained the exegesis . of the complete 
Tipi_taka while there have been Sihala commentaries 
like Kurundi Af.lhakatha Sanklzepa{.lhakathaetc . .  which 

- were confined to certain sections, like vinaya only. 
Buddhaghosa's not quoting from the other a{.lhakathas 
like Kurundi Af.lhakatha etc. and quoting only from 

. Maha A{jhakatha for Sun:zaiigalavilasini is further 
proof that those commentaries were confined to a 
particular section only. Therefore it is reasonable to 
.consider !vi aha affhakatha as the . ma!n source 
Buddhaghosa made use of for Sumaifgalavilasini It is 
seen that Buddhaghosa is quoting from a source name� . ,. Digha Nik.ayaffhakath a (DA . I ,  p. 87) in the 
Sumangalavi{asini. This shows that there has been 
Sihala A�!}iakathas for the nikiiyas separately, in 
addition to the .Maha Af.thakatha ·which .covered the 
entire tipi_taka. It is not seen that Buddhaghosa is 
referring to his commentaries to rest of the nikiiyas 
i.e. commentaries to the Majjhima Nikiiya, the Satpyutta. 
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Nikiiya and the Anguttara Nikaya which shows that 
they were posterior to the Sumailgalavil iisini As 
already stated Buddhaghosa often refers the readers 
to his. Visuddhimagga if  he .has already explained a 
particular point in the Visuddhimagga and avoids 
repetitions to save time (DA. I, pp.34, 1 05, 1 70 etc.). 

In addition to the written sources, it is seen that 
. Buddhaghosa is quoting unwritten sources coming 
down as opinions of renowned teachers of yore. Among 
such sources are therasallapa (discussion of theras 
(DA. III, p. 882) . Another important unwritten source 
quoted by Btiddhaghosa in the Sumailgalavilasini is 
"Poriina, " the Ancients, on whom scholars hold 

) different views. The quotations of Poriinas in the 
Sumailgalaviliisini are found in the form of verses as 
well as in prose (DA. III ,  p. 747, 757). 

Social Historical and other datas etc. It is 
significant that Sumailgalaviliisini contains valuable 

· information for the students of History, Pali li terature 
and contemporary .society. Buddhaghosa's exegesis 

. 

of the Mahii Parinibbiina Sutta is very important in 
this conte�t .  The concluding l ines of the Maha 
Paririibbiina Sutta describes the cremation of the 
. corporeal remains of the Buddha and describes how 
the bodily remains were divided among the eight 
contending parties, kings etc. Further it says that eight 
thiipas enshrining eight parts of the bodily relics were 
put up by the respective parties: Two more th iipas, 
one enshrining the measure (tumba) used to measure 

) . the relics by the Brahmin Dona and another enshrining 
.---j . _ the charcoal leftover from the funeral pyre by t�e 

Moriy�s of Pipphalivana were also put up making 
the total number o f  th ilpas ten .  The proper 
MahaparinibbiinaSutta account of the relics ends here. 
But the comllJ.entary on the Mah§pai-inibbiina Sutta in 
the. Sumailgalaviliisini does not end after . the 
distribution of the Buddha's bodily relics among the . 
e ight  contending p art i e s .  4 According to the 
Suniangalaviliisini (DA: II, p. 6 1 0  f) the arahants 
(khi.piisavi) thought that there would be a threat to 
the safety of  the rel ic s  fro m wrong bel ievers 
(micchadif.dzika) and advised the king Ajatasattu to 
make arrangements to establish a "central relics deposit 
"(Mahiidhatunidhiina) . Accordingly the arahants 
collected the relics deposited in the seven of those 
eight th iipas leaving a small portion for veneration 
(The rel ics in the Ramagama th iipa of Koliyas were 
spared because they were to be enshrined in . the 

Mahathiipa, Anuradhapura in fu ture) . The king 
Aj atasatthu i s  reported here to have b u i l t  an 
underground chamber to deposit the relics collected 
by the arahimts. It is ·said that after depositing the · 
relics in the said underground cell ,  a stone thupa was / 
built over it. The relic deposit said to have remained 
unknown to be discovered by the emperor Asoka who 
was searching for rel ics to be enshrined in the th iipas 
he put up. The episode of the central relics deposit is 
referred to in the MahavaJpsa, too (Mhv. chapter xxxi 
verse 20 f). The account of the central relics deposit is 
found in the sources of Sri Lankan origin only. Hence 
it is considered as a Sri Lankan tradition. 

Concluding his ex�gies on the Mah§parinibbiina 
Sutta, Buddhaghosa makes an important statement in 
the Sumangalaviliisini He identifies the five concluding 
stanzas of the Mahaparinibbiina Sutta which gives the 
locations of the f.our tooth rel ics etc. as added by the 
theras ofTambapanni Dipa. (A[.dzadonam cakkhumato 
sariranti iiii giithiiyo pana tambapanni therehi vuttam 
DA . II, p. 6 15) .  

Th is  i s  a c lear instance of  an addit ion to 
Dighanikiiya after it was brought to Sri Lanka . 

Buddhaghosa while concluding his comments on 
the S iimaffffaphalasutta m akes another s imilar 
important statement According to the concluding lines · 

of the Siimaffiiaphalasutta (D. I ,  p. 86) the Buddha is 
supposed to have declared that if the king Ajatasattu 
did not kill his father he would have attained nibbiina 
in this very life itself. According to Buddhaghosa the 
Buddha is supposed to have declared that Ajatasattu 
descends to the Lohakumbhi purgatory for thirty · 
thousand years and comes up for another thirty 
thousand years. Having come up to the tcp he will be 
released. Next he makes the most fO

.
ntroversial 

statement He says that the Buddha has declared so, 
but it  has not gone into the Sutta "/dam pi kira 
bhagavat ii vuttameva piiliyan pana na iirufham (DA I, 
p. 238). Unfortunately he has not divulged the source 
of this information outside the canon. 

In the B uddhaghos a ' s  comments  of the 
Mahiipadiinasutta in  the Sumcuigalaviliisini too, 
similar statements are seen. While commenting on the . 
early phase of the Buddha's l ife Buddhaghosa 
in materials outside the text such as the 
supposed to have taken place etc. when the 
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was born. Buddhaghosa admits that certain sections 
have come down in the texts while manifold sections 
(sambahulaviiri) have not come down and those should 
be taken from.outside and explained. "/me viirapiiliyan 
agatii sambahula vara pana n agata aharitva 

. dipetabbo" (DA. II, p. 440). 

Here Budqhaghosa admits that certain details, 
pertaining to .the Buddha's early part of life have come 
down in the texts, while certain facts have not come 
down� He says what is not in the texts should be 
taken from outside and explained. But he has not given · 
the source. Prob�bly he refers to what has come down 
in the oral tradition. 

Thera was questioned whence he can remember he is 
supposed to have said: On the fifth day after my birth 
auspicious rnilk rice (mangalapayisa) was prepared. 

. When a crow tried to put his beak into the milk rice I 
c;an remember the '�Hutn'! sound I made. He said he . · 

· · could remember (everything) since he was five days 
old. When Dighabhanaka Abhaya was questioned, 
whence he could remember thing�, he has replied "ori 
the ninth day after my birth my mother bent down to 
kiss me, the flowers on her hair fell on my chest, 
which inflicted me, He said he could remember things 
since he was nine days old. Explaining his memory · 
Tipi�a Culabhay·a supposed to have claimed : In the 
morning if I Were to close three gat�s of the city of 
Anuradhpaura and release the residents through the 
remaining gate, ascertaining name etc. of everybody. 
In the evening I could remember name etc. of every 
·body. (DA. II, p. 530). The above episode further · . 
testifies that the Anuradhapura city has had four gates 
and a large population. 

According to the Sumaiigalaviliisinithere has been 
earth tremors whenever the Brahmajiilasutta has been · 
preached. When the Buddha preached it for the first 
time between Naianda and Rajagaha there wa.S an earth 
tremor. The same phenomena has been seen when it 
was preached in the island OfTambapanni too. When 
Maha Mahinda thera preached it in the Jotiyavana,. 
the earth h as tremored according · to ·the · 
Sumangalavilisini )Vhen the Pindapatiya Thera of · The exegesis of the Mahaparinibbiina Sutta (DA . 

Kalyani Vihara preached . the Sutta in the c;:etiya · II, 535) describes how during the famine · 

premises, there too the earth qua.lce has occured once · Brahmanatissa; · the devotees who supplied .alms to · 

more. Once T>ighabhanaka monks recited Brahniajffla theri Naga fle.d the village Bhataragaina without telling 
· · in . the Ambalanhika east of Lohapasada, the earth · her ahd the theri had no way to get food. 

tremor was seen again (DA. I, 1 3 1  ) . 

SumaJigalavilisiniis full of such valuab.le secular 
Some of the Maha: theras etc. r�ferred to in . . data, in · add.i t ion to i t s  rel i g iou� · value,  · 

the Sumailgalavilasilii: · SumaJigq.lavilasini is published by PTS. · in three 

Buddhaghosa in the SumaJigalaviliis.iizi has referred 
to several Maha theras who were supposed to have 
lived during the Aimradhapura period. Among the� 
was · Ven. · Maha Nag a of Kalav.alli M�<_lapa who 
practised the c;>bservance HGatagata paccaya" who i.s 
referred to in the comments of the SiinO.ffffaph.alasutta 
(DA. I, 190.). Gamantara pabbharavasi Mahasiva is 

. referred to in the Sakkapaffhasutta exegesis: It is said 
that though .he ha.c; not attained arahantship he was 
thinking he had atfained it till one of his pupil'.s pointed 
out to him. (DA. III, 727) . .  

Mahagatimba Abhaya Thera, Dighabhanaka 
Abhaya thera and Tipi!aka. Culabhaya Thera are 
referred to in SumaJigalavilisinias examples of those 
who are endowed with sharp memories; who can 
remember very long past. When Mahagatimba Abhaya 

. volumes edit� by Dr. William Stede from the materials 
left unfinished by Dr. T.W. Rhys Davids and J. Estl in 
Carpenter. It is observed that the colophon usually 
found at the · conclusion o f  B uddhaghosa 's  
commentaries is not found in the PTS. edition. In Sri 
Lanka it is printed and published under the Simon 

. . 

Hewavitharana Bequest in S inhala characters under 
the editorship of Ven: Heyyantu<_luwe Siri Devamitta 
and Boruggamuwe Siri Revata S�Jigalaviliisini 7Jka 
Linatthavanna (sub commentary) was composed.by 
the great commentator Dhammapala. The !ika is edited 
by Prof. Lily de Silva and published by the PTS. in 
three volumes. 

K. Arunasiri 

/ 
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References 

AtthajJpaksi:mattha!f1 Af.thakatha:liio vasisatehi 
Pan 'ca.hi yiisangitii anusangitiica pacclziipi 

Sihqlad[palfl panaiibhathii vasin ii Mahii 
Mahindena Tfzapitiisihalabhasiiya 
dipaviisinamatthaya 

Apanetviina iatoh.alfl sihalabhsalfl . . . . .  
(DA I p. 1 )  

2 In the colophon Buddhaghosa wants the readers 
to add the eighty one bhiinaviiras (sections) in 
the Sumangalaviliisini to fifty nine bhiinaviiras 
of Visuddhimagga and consider the Digha 
Nikiiya c�mmentary as h�vi�g one hundred and 
forty bhanaviiras. 
(Sumangalaviliisini, Hewavitharana edition 
(Vol. II p. 780) 

3 Majjhe Visuddhimaggo esa catunnampi 
iigamiinamhi fhatvii pakiisayissati tattha yathii 
bhiisitam attha!J1. (DA . . I, p.2) 

. 4 According to the Sumangplaviliisini (DA II,p . . 
609) Brahmin ·Dona while he measured the relics 
took the right canine tooth (dakkhinadii_tham) 
and conceaJed it in his turban. Sakka snatched 
it from the Brahmin without his knowledge and 
took it to the Devaloh. This information is 
not found in the Mahiiparinibbana Sutta. 

SlTMEDHA, the name by which Gautama Bodhisatta . . . 
was known when he was born as a Brahmin during the 
Buddha Dipankara's time and received from that 
Buddha the first affirmation (niyata-vivara.pa) that 
he would become the Buddh·a Gautama in the future. 

At this time Sumedha had been born as a wealthy 
brahamiil of Amaravati , which c i ty  was then 
designated as such because it was inhabited by men 
who were l ike gods (amarii = gods who never have 
un�imely deaths). Sumedha is here described as (J. I. 1 
ff.)"haviilg an uncorrupted or clean genealogy back to 
seven generations as per both parents". Very handsome 
and appealing in personality, he was not employed in 
any common or ordinary branch of activity l ike 

commerce or agriculture but being highly educated in 
all the branches of brahamanic lore such as the four 
Vedas, grammar, astronomy and astrology etc. etc. as 
wel l as in other dignified branches of knowledge . 
prevalent at that time. • 

His parents died when he was young and a Brahmin 
named Rasiva<;l<;Jha, who was the administrator iri 
charge of the vast inherited property, handed over to 
him the keys to al l the treasure troves consisting of 
gold, silver, gems, pearls etc. He also explained to him 
in detail the different portions of this great treasury as 
per those inherited from the father's, mother's grand
parents ' side etc. as wel l ,  and requested him to accept 
i ts ownership and util ize them as he pleased. 

AUhis point Sumedha thought to himself that his 
ancestors have amassed so much wealth but have failed 
to t�ke along with them even a s ingle coin and 
accordingly as for him he should take along with him 
the merits earned by giv ing them for chari ty. 
Accordingly,. he got the king to make a publ ic 
announcement to the effect that anybody in need of 
wealth should come to his residence. When people 
.came in hundreds he opened all his treasure-troves 
and exhausted: them by public distribution for seven 
consecutive days. 

Next, he developed the thoughts of renunciati�n 
(nekkhamma) as it is usual in such Ca$es, by considering 
the vanity of mundane pleasures and comforts and 
decided to renounce the househ()ld l ife for the sake of 
the supra-mundane, sensing that there should be a 
state of ultimate freedom as opposed to the trammels 
of samsaric existence. Thus thinking he went forth 
from home to homdessness and left the city of Amara 
. and proceeded to a hi l l  named Dhammika in the 

· Himalayas and b.ecame a fully-fledged ascetic on his 
own ( isipabbajja). Through intense practice he 
developed the five higher knowledges and the eight 
attainments (paffciibhiji1ii-a§_tasamiipatti) within seven 
days. 

it was at this time that the Buddha Dipailkara was 
visiting a place called Rambagama in the vicinity and 
the people were preparing the road for the Buddha 
when.Sumedha also joined them and was apportio�ed 
a muddy stretch to be prepared. As he was unabl� 
finish the work undertaken. in time and the 

· Dipailkara came his way beforehand, 'r.� . .  
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way out of the problem Sumedha Jay prostrate across 
the muddy stretch as a bridge for the Buddha to walk 
across. Although Sumedha was able to real ize Nirvana 
on that very day as an Arhant, he wanted to bec.ome a 
Perfectly Enlightened Buddha so. that he could help 
so many others also to realize ultimate freedom from 
Samsara. Accordingly, at this poirit or"time, the Buddha 
Dipankara declared the initial affirmation of Sumedha's 
prospective Buddhahood (niyata-vivara[Xl) as Buddha 
Gautama, four asaiikheyya aeons hence. 

A.G.S. Kariyawasam 

Miilavikagnimitra informs us that the crown-prince 
Agnimitra served as the ruler of Vidisa (in central 
India). Agnimitra's trusted- brother· in-Jaw Virasena 
had been stationed at a fortress on the banks of river 
Narbada. The fact that Pusyamitra held sway over 
Ayodhya is attested to by an inscription found there 
which mentions that KosaHidhipa Dhana, the s ixth 
son of Pusyamitra, was the ruler of this city. It appears · 
that Pusyamitra relied much on the members of his 
immediate family in his administration. According to 

· the V iiyu-Puri[Xl "al l eight sons of Pusyarnitra wil l 
reign simultaneously" 

The M iilavikagnimitra, though belonging to a much 
later ·period is the · 011IY source that provides some 

SUNG AS: The Maghadhan empire that witnessed insight into Pusyamitra's political activities. It speaks 
the changing of ruling dynasties durin_g its long pt>riod of an independent kingdom that had been established 
of existence developed clear signs of decl ine and 'recently' in the Vidarbha region. Yajnasena, the ruler 
disintegration .sometime after the death of the great of Vtdarbha, was the brother- in-Jaw of a minister 
emperor Asoka: The rivalry between the chief minister under the Mauryans. It is apparent that the capture 
and the commander: in-chief of the army was wel l  . of the Magadhan throne by Pusyarnitra was not looked 
known in the court Circles throughout the period, after ·. at favourably by at least some of the regional rulers 
the death of Asoka .  Brh.adrta the last o f  the i ike Yajnasena, who acted in defiance of the Sungas. In 
desc_endants of Asoka ruled at Pii!aliputr.a · but his the meantime, relations between Vidarbha and Vidisa 
authority was weakening all around him. This became strained and war broke·out between the -two. 
opportunity was grabbed by the senapati or the . It was Agnimitra who took ihe initiative in subjugating 
commander-in-chief of his army, one Pusyarnitra, who Vidarbha which was annexed to the Sung a domain: · 
assassinated the king and installed himself in the throne 
of Pii!aliputra, Thusj the Magadhan empire. changed 
hands yet again, giving rise to the Sunga dynasty. 

Only a very . few contemporary or near 
contemporary sources are available for the study of 
the history of the Sung a dynasty, and all others beiong 
to much later- periods. It is the Purii{las .which were 
revised and reconstituted in the Gupta period that 
merition the fact that Pusyamitra belonged to.the Sunga 
dyna�ty. Several- Vedic and post VediC texts refer to 
Sungas as a prestigious brahamana fa.1nily. However, 
as usual the Puranic information is restricted very 
much to the king�lists and th� reign periods of 
individual members of the . Sunga dynasty and 
therefore, one has to tum to other sources for mO.re 
detailed information. 

Also according to.the Milavikagnimitra the Sungas · 
had to ward off an invasion by the Indo-Greeks, again 
during the n�-ign of Pusyainitra. The clash took place 
in connection with the Afvdmedha (horse sacrifice) to 

. be performed by Pusyamitra, when his troops under 
the command of Prince Vasumitra; the son of .  
Agnimitra, escorting the horse was disturbed by the · 
Yavanas or the Indo-Greeks, on the south bank of the 
Sihdhu. In the ensuing battie, the �avanas were defeated 

. and t�e horse retrieved. Nevertheless, it does not see·m 
. . to be a major con,fliCt between the Indo-Greeks and . 

th� Sunga5. Yet, some passages from the Viiy� Puriina 
and t�e 'Mahabha§ya of Patanjali ,  the grammarian, 
have been ta.lcen by several scholars to mean that there 
were at least two . Indo-Greek invasion� into central 
India during the reign of Pu·syamitra. However, it has · 
been arg1.1ed very convincingly_ that these invasions 

According to the Divyiivadana, Pusyamitra's c.annot be assigned to the reign of Pusyamitr;a when 
empire included the cities of Pii!aliputra (which was · considering the situation in the Indo-Greek-kingdom 
the capital), Ayodhya and Vidisa, but the History of · as well as in northern India. It is very probable that 
Buddhism in India by Taranatha, the Tibetan monk, the Indo-Greek invasions into the Gangetic plane were 
inc ludes Ja} andhara and· S akal a. Ka l idasa's possible only in much later times ( see Indo-Greeks) 
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when they.managed to have a firm foot hold in the 
Indian soil . 

Pusyamitra is described in several l iterary works 
as a Braham in who upl ifted Vedic religious practices 
and beliefs. The Divyavadiina and the Tibetan historian 
Taranatha both describe PUsyarnitra as a persecutor 
of Buddhism. He is said to have destroyed monasteries 
and killed Buddhist monks during his march to Sagala 
(Sialkot in Northern Pakistan). According tO the 
Divyavadiina he rri.ade a publ ic offer of one hundred 
gold dinaras per head for each Buddhist monk, but 
there is no independent evidence to corroborate this 
information. Perhaps his zealotry for Brahmanism 

· ·fushed him to ill treat Buddhis�. 

.... .,./ Pusyamitra had a fairly long reign according to the 
Puri[Xls and was succeeded by his son Agnimitni. As 
Agnimitra had served as the regional ruler of Vidisa 
earl ier he must h�ve had acquired experience in . 
admin}stration there . As shown- earl ier, he was 
instrumental in dispell ing the Indo-Greek threat and 
annexing the Vidarbha state in the Sunga empire. He 
had a very short reign · of only eight years·, and his 
successor again according to the Puri[Xls, was one 

. Sujyestha (orVasujyestha 9-CCording to some) of whom 
no detalls of activities can be found. Probably he was 
a brother of Agnimitra. His successor ·was Vasumitra · 

who as a young . prince, battled the Indo-Greeks to 
rescue the sacrificial horse on the banks of the Sindhu . 

) duri�g the time of Pusyamitra. 
-

� .J. 'I:he Pur i[Xls inform us th'!t the dynasty produced 
ten rulers. No ruler after Vasumitra is noted for " any 
achievement. An inscription .fro-m Pabhosa near 
Allahabad records the excavation of a cave by one 
Mitra Asadhasena in the tenth regional year of a king 
whqse name. has tentatively been read as Udaka. This 

. ruler has been Identified with the fifth king of the 
Sunga dynasty with Odraka or Bhadraka as given in 
the Puriipa l ist. The Besnagar (Bhiisa) Garuda Pillar 
inscription of Helidorus, who describes himself as the 
envoy of the Yavana ruler Antialcidas ofTaxi la, to an 
Indian king named Kasiputra Bhagabhandra who was 
reigiling in his fourteenth year. This ruler is generally 
identified with Bhadraka the fifth of the Sunga dynasty. 
The tenth and the last of the Sung a rulers, as given in · 
the Puriinas was Devabhiiti or Devabhiimi. According "'to theH�rs;carita ofBana, this ruler was assassinated 
through a conspiracy by his minister Vasudeva who 
15-CM 6938 

ascended the throne and gave rise to the Kanva 
dynasty. I t is quite possible that the Kanvas were the 
de facto rulers of the Kingdom in the last few decade� 
of the Sunga rule. 

. 

The above del ineations would �ave made it clear 
that apart from the king- l ists, very l ittle is k.nown 
about the history of the Sunga dynasty. From the 
very few information we can glean from the l imited 
amount of sources, it is nevertheless c lear that at least 
some Sunga ru1ers like Pusyamitra and Agnimitra, were 
mainly responsible for the arrest of the decline of the 
Magadhan Empire. They managed to keep together 
the arec;ts that fel l  into their haf.ldS and also recover 
some lost territories l ike Vldarbha. However, no other 
ruler seems to have made any l asting contribution and 
in all probabi lity the last rulers of the dynasty were 
more l ike figure -heads during whose reigns the 
Magadhan empire disintegrated rapidly, triggering the 
Kanva takeover. The Kanvas inherited only a very 
smal l ,  part of the original empire · Of the Sungas. 
Although the Pura.pas inform us that the ten Stmga 
rulers reigned for a total of 1 12 years, when the reign 
periods of each ruler are added up it comes to 120 
years thus creating a discrepancy. This show� again 
as to how difficul t  it is to rely completely on Puri..pic 
evidence in reconstructing even the dynastic history 
of the Sungas. It is general ly bel ieved that the Sunga 
rule can he broadly placed between the end of the 
second century B.C. and circa 75 BC. 

The emergence of the Sun gas as successors of the 
Mauryas ofMagadha has been described as a change 
that triggered a Brahmru,ic revival which resulted in a . 
backlash against Buddhism. The information found in 
the Mahayana Budd�ist works l ike the Divyavadana . 
and Taranatha's History of Buddhism in India that 
Pusyamitra persecuted the Buddhists is taken as 
evidence to this effect There is l ittle doubt that the 
Sungas, particularly Pusya..TTiitra, were responsible for 
the rev ival of Ved ic  pract ices, espec ial l y  the 
perfo1;mance of the major yajnas such as the 
Asvamedha

, 
which most p�obably had fal len

. 
into 

abayence under Asoka. It is a well known fact that 
even during the reign of Asoka, sonie members of his 
own fami ly dis l iked his support for Buddhism. 
Though the Brahmanic religion and the Vedic practices 
suffered some reverses as a resul t  of the rapid spread 
of Buddhism under royal patronage, the fol low�rs o.t 

, - .  
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the Brahmanic rel igion did not take these developments 
l ightly. The fact that Pusyamitni. was a brahmana by 
birth who revived Vedic rel igious practices clearly 
shows that he had no enthusiasm for Buddhism. Such 
a hypothesis further supported by the fact that no 
Sunga ruler took the trouble t.o extend royal patronage · 

to Buddhism. 

It has also been argued that there was no direct 
evidence of persecution of Buddhism under the Sungas 
and on the contrary, Buddhism in fact, flourished under . 
these rulers. The stupa and other archaeological 
monuments found at San chi and Bharhut in _present 
Madhya Pradesh which have been dated to the _Sunga 
period are cited as evidence in support of this argument. 
However, this does· not  necessari ly negate the 

· _possibility of Sung a persecution as there is no evidence 
of royal ·support for these Buddhist constructions. 
-These st"upas were In fact, constructed, renovated and 
new additions, were made from: contributions coming 
from the Buddhist c lergy and the l ay devotees. 
Pusyamitra may have earne.d the ignominious  
reputation as  violently anti-Buddhist because i t  was 
he who, as suggested by John Marshall, infl icted 
deliberate damage o� the Sanchi stupa init ial ly 
constructed by Asoka. 

lavish carvings were added. The entire face of the 
gateways is decorated with bas-rel iefs depicting several · 
events from jiitaka stories inCluding the Vessantara, 
Mahakapi, Chaddanta an.dAmbusajiitakas in addition . . . ' 
to incidents from the l ife story of the Buddha. These . 
.decorations also include depictions of events of later . . . 
times such as the division of rel ics after the Great 
demi�e, the division of relics at Ramagama and Asoka's 
homage to the Mahabodhi. 

The stupa no. 2 at S anchi which is without any 
gateways is noteworthy for its exquisite ornamental 
bas-reliefs.  This stupa is significant-in that it yielded 
the rel ics of famous . Buddhist  the ras of three 
generations. The stupa no. 2 contained four rdic 
caskets which had in them the relics o( the famous 
Buddhist theras Kasapagota, Majjhima, Haritiputa, 
Mahavanaya, Apagira, Kodini-puta, Kosikiputa, Goti- . 
puta-Mogaliputa and Vacisuvijayita. The stupa no. 3 
contained relics of theAgrafravakas Mahamoggallana 
and Sariputta. Among the names mentioned in the 
first relic casket, theras Kassapagotta and Majjhima 
are of significance, as they have been identified as the 
missionaries sent to Himavata or the Himalayan region 
after the Buddhist. Council,  as is known from the Sri 

. Even If there existed pe�secution of Buddhism 
under Pusyamitra it  does not appear to have had a 
lasting effect on the religion as is evident from the 
monuments at Sanchi and Bharhat. The Sanchi stupa 
No. 1 which is the earliest of the well-preserved stupas 
i n  Ind ia  and i ts  famou s  gateways and other · 
constructions are regarded as masterpieces of early 
Indian art. Sanchi which is situated six miles south 
west of Vidisa which was a major administrative centre, 
both under the Mauryas and the Sungas and several .

· 

.other s ites such as Sonari, Satdhara, Bhojpur and 
Andher, -in its close vicinity, present a number of · 

· · Lankan · Pal i· chron ic le  Mah iivcupsa.  Thera . 

: Buddhist monuments datable to the Sunga era. In . 
addition to the cluster of Buddhist centres situated 
around Sanchi the other major centre was Bharhut 
where only the base structure of a stupa and some 
fragments of gateways and stone railings were found. 

The San chi Stupa I. whiCh was . in all probabil ity 
initially constructed during the time of Asoka was 

. enlarged and re-decorated during the time ofthe Sungas. 
During this period four gateways embellished with 

Moggaliputta, has been identified as Moggaliputta 
Thera who presided over the Third Council. The · 

. . 

presence of the relics of the two chiefdisciples of the 
Buddha at Sanchi is also important. The fact that relics 
of the m:ost important Buddhist monks who played a . . . 
significant role in the Third Council and the missionary 
activities and those of the Agrasavak:as must have been . 
enshrined there because at ieast by the time of the 
Sungas, if not earlier, Sanchi must have developed 
into and acquired · recognition as one of the major 
Buddhist centres of Northern India. Altho�'

gh several 
other constructions -have been found at Sanchi most 
of them belong to l ater times, but what is important is  
that these later monasteries and other constructions 
have come up on stupas and other buildiug s ites going· 
back to the Sunga period; This proves beyond doubt 

. tqat Sanchi. had already developed into a massive 
Buddhis� religious complex by the time of the Sungas. 

Bharhut, the other major Buddhist centre belonging 
to the Sunga period is situated a few miles to the 
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South of S anch i .  A l though the early Buddh ist References 
monuments at S anch i ,  when d i scovered in the 

) 

nineteenth century, were in a fairly good . state of 
preservation, the same cannot be said of the monuments 
at Bharhut. 

There, the Stupa had complete! y disappeared leaving 
only the traces of its base and pieces of the main 
gateway had been removed by the villagers at the time 
the first archaeologists visited the scene. Thus only a 
number of fragments of the rail ings and some pillars 
were found and preserved. The available pieces of 
railings are filled with beautiful cavings and also provide 
thenames of benefactors who contributed to defraying 
the cost of the constructions. These pi.ous people had 
hailed from different places of the sub-continent such 
as Karahakota, and Nasik in the Deccan, Kausambhi 
and Pataliputra in the east and Vidhisa from central 
India suggesting that Bharhut had acquired a wide 
recognition as a Buddhist centre by the Sunga times. 

The railings at Bharhut had been carved with bas
rel iefs depicting various episodes connected with 
Buddhism. These inClude scenes from different J §taka 
stories and events from the life· of the Buddha. An 
unmistakable characteristic of ·these art works is the . 
absence of tq_e Buddha image. Instead the Buddha is 

· depicted in symbolic forms such as a vaqnt seat, 
foot-prints; the thri-ratna symbol ,  Bodhi-tree, the 
wheel of Dhamma or a st iipa. The subject matter of 

. ). the carvings included scenes from the life of the 
� common people and the nature. Motifs of different 

kinds of birds, animals, serpants, fruits, flowers and 
plants are also are exquisitely carved in these bas
reliefs. The pil lars found at Bharhu t and their 
decorations are unique in that they depict large-size 
standing figures of yak:m and yak�nis and nag as which 
betray the unmistakable influence of the folk-art 
traditions of the pre-Mauryan times. Thus the art of 
Bharhut has ·aptly been describeq as "the vigorous 

· expression of a mass movement compared to the 
imperial court-art of the Mauryas with its classical 
qual ities, this indigenous folk-art appears archaic ' .  It 
is significant that if there is any architectural or art 
work that can be cal led Sunga art or architecture 
undoubtedly it all belongs to the Buddhists. 
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SuNNATA See SUNYATA ( 1 )  

SUNY AT A(l); or its P�Ji equivalent suffffata; i s  a 
term pregnant wi�h meaning and of central significance 
in all Buddhist traditions. In order to exhaustively · 
deal with this important subject, it will be discussed 
in two separate articles. The present article will focus 
on its implication from the perspective of the Pali 
canon, while a different article will treat sunyat.ifrom 
the perspective of the Mahiiyiina tradition. 

Suffff�ta is an abstract noun formed fr<?m the 
adjectjve suffffa, which means 'empty' or 'void'. It is . 
noteworthy that in the Pali discourses the · . 

. . 

suffffa occurs with a much higher frequency 
corresponding noun suffffata. This is not a 
mere philological interest, but points to 
in early Buddhism on qualifyi":� 
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empty' rather than on an abstract state of empty
'ness ' .  

The word 'empty ' (suiiiia) occurs often in a 
straightforward and simple sense to qualify a place or 
location to be empty in the most common sense of the 
word. A · typical example for this is su.iiiiag iira, an 
'empty place' ,  which due to being devoid of people, 

· noise, distraction etc. is a place suitable for meditative 
seclusion (D. II, 29 1) . To·find delight in the seclusion 
afforded by such an ' empty pl ace' counts as an 
important requirement for one gone forth (A. V, 88). 
The same qual ity, however, renders such an empty 
place less suitable as a resort for gathering alms (M. I, 
5 19) or for proclaiming one's teachings (D. I ,  1 75). 

finds its equivalent in the 'empty' nature of the senses, 
highlighting that the senses are devoid of

_
a self. 

A similar nuance can also be found in a set of similes 
for the .five aggregates found in the Phel}a Sutta. 

Though the Phel}a Sutta does not use the term suffifa, 

it does employ the two terms used as near equivalents 
of suiiiia in the above simile of the empty village: void 
(ritta) and vain (tuccha). According to the Phel}a Sutta, 

closer inspection will reveal each of the five aggregates 
to be vain (tucchaka), void (rittaka) and insubstantial 
(asarc;ka). The same discourse offers a set of similes · 
illustrative of the manifestation of this void and vain 
nature of each aggregate individually: the Insubstantial 
nature of material form is similar to a lump of foam 

Suiiifa can also be predicated o[a group of people, carried away by a r iver, feel i ngs are l ike the 
in order to specify that they are bereft of a certain · impermanent bubbles forming on the surface of water 

· quality. For example, the members of a particul ar during rain, perception is as illusory as a mirage, 
group of ascetics are 'empty of ' going to heaven, in vol itions are devoid of essence l ike a plantain tree 
the sense lhat none of them will  be able to gain · a · · (since it has ·no heartwood), and consciousness is as · 
celestial rebirth (M. I, 483). According to another usage deceptive as a magician's performance (S. III, 1 42). 
of a- similar type, as long as there a_ re tho_ se who The Phel}a Sutta concludes with a verse envisaging 
underta...\:ethe noble eightfold path, the world will not eradication of all " fetters and attainment of the final be 'empty of' arahants (D. n; 1 5 1 ): 

goal as the outcome of contemplating the void and . 

Though qualifying a place or a group of people as 
. · empty of something may at first sight appear_ to be far 

from the deeper connotations of emptiness, the two 
senses are actua l Jy  i n tert w i ned .  To spea-k of  
' emptiness' ,  a s  far as the· Pal i d iscourses are 
concerned, is necessarily to speak of a· partic�lar 
phenomenon as 'empty of' something. Hence even 
the pe� of emptiness, the realization of full awakening 
and unsurpassable mental freedom is 'empty of' . 
Empty of what? Empty of lust,. anger and d�lusion 
(M: ],c298). 

In some p�ssages the Buddha used the expression 
'empty' in both a common and a deeper sense, for 
example when he employed the image of ari empty 
village as a symbol for the six sense-bases (S. IV, 1 73). 
Though the primary sense of suiiifa here is clearly to 
be physically empty, in the sense that this village has 
been deserted by people, the Buddha brought in the · 
deeper notions of suffffa by explaining that when a 
wise person investigates the senses he or she will find 
that they are empty (suffiia), void (ritta) and vain 
(tuccha). In this way the 'empty' quality of the village, 

. representative of the vil lage being devoid of people, 

insubstantial nature of the aggregates in this manner. 

A lead over from the empty _nature of a locatiO!) to 
deeper aspects of emptiness as a step by  step . · 
meditative development can be found in the CiJ.�uifii 
at a Sutta, the 'smaller discourse on emptiness' (M. III, 
1 04). This discourse begins wi-th Ananda inquiring 
about an earlier statement by the Buddha, according 
to which the Buddha often was 'dwelling in emptiness' 
(suMatavihiira). 

· In order to · show Anand a how to achieve such 
dwelling, the Buddha directed· Ananda 's attention to 
the immediate environment where they were staying. 

_ He pointed out that the place was 'empty' of the 
human hustle and bustle of township. Giving at�ention 
to this absence as a type of emptiness experience 
_yields a unitary perception of the

. 
forest. Based on. 

such a unitary perception of the forest, the Buddha 
continue� with a meditative deepening of emptiness 
that proceeded from a unitary perception of earth, 

-through the four immaterial attainments, to signless 
concentration of the mind (animitta cetosamiidht). 

) 
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Each step of this meditative deepening of emptiness 
requ ires a c lear awareness of  what has been 
transcend�d at each point, of what the present 
experience is 'empty of ' .  When, for example, the 
perception of  earth has been transcended by 
developing the perception of boundless space, this 
experience of boundless space is 'empty of' any 
perceptual experience of earth. 

The meditati ve deepeni.ng o_f emptiness described 
in this discourse requires at the same time a clear 
awareness of what is still present. Thus when one has 
proceeded from the perception of earth to the 
perception of boundless space, this �>xperience of 
boundless space is 'not empty' (asuffffa) of perception 
of space. It is precisely this 'non-emptiness' that needs 
to be left behind in order to proceed further. Leaving 
behind the 'non-emptiness'  of the perception of space 
then leads on to the next experience, to attaining the 
perception of boundiess consciousness. This step, 
then, is 'empty' of space perceptions. Yet this same 
experience is 'not empty' ,  in so far as the perception 
of boundless consciousness is still present. · 

Properly undertaking this genuine, · undistorted, . 

pure and gradual descent into emptiness, the Buddha 
declared; will lead to the destruction of the influxes. 
Once the influxes have been left behind and one's . .. 
expenences are forev�r 'empty' of any perception 
coloured by these unwhole�ome influxes, the supreme 
and unsurpassable peak of emptiness has been reached. 

This presentation in the Ciilasuffffata Sutta has 
several important implications a�d thus well deserves 
to be reckoned outstanding among those discourses · 
that are 'connected with emptiness' arid therefore 
worthy of special attention (S. II, 267, S. V, 407, A. I, 
72 and A. III, 1 07). No wonder that this discourse has 
remained of continued interest to lat�r Buddhist 
traditions, and the Chinese and the Tibetan discourse 
collections have each preserved a version of the 
Ciifasuffffata Sutta which corresponds closely to the 
Pali version. 1 

· 

One of these implications is that the C iilasuffffata 
Sutta 's treatment shows the early Buddhi�t concept 
of emptiness to be a qualification, not an entity. This 
can be inferred from the recurring refrain, according to 
which the meditating monk considers what has been 
transcended as 'empty of' , and what is still there as 
'not empty of' . 

In fact, the C iijasuffffat a Sutta introduces the Pali 
term suffffat � only

,
once the peak of real isation through 

the destructiOn or the influxes has been reached. In 
contrast, the · descriptio� o� al l  the preceding stages �1e:ely employs the adJeCtive suffffa, 'empty ' .  This 
md1cate.s that the �iifasuffffat a Sutta reckons only the 
destruct19n of the mfluxes as 'emptiness' ,  furthermore 
qualified as 'unsurpassable ' .  The preceding stages are 
only the suffffatiivakka, the 'entry into emptiness' ,  
but nothing sh011 of total freedom from the influxes 
deserves to be reckoned as 'emptiness '  true and 
proper. 

Other Pali discourses also use the term 'e�ptiness' 
(suffffatii) predominantly in relation to real isation 
experiences. This nuance can best be seen in the Vinay�, 
which counts the claim to emptiness liberation (suiiff 
ata vimokkha), emptiness concentration (suiiiiata 
samadhi) or emptiness attainment (suffffata sam§patti) 
among those claims which, if spoken as a deliberate 
l ie, merit expulsion from the monastic community 
(Vin. III, 95). This shows that for a monk or a nun to 
lay claim to such emptiness experience was equivalent 
to laying claim to high real isation. 

Another implication of the Ciilasuiiffata Sutta is 
that the proper approach to a ieaiis�tion of emptiness, 
depicted step by step in this discourse and qualified 
as 'genuine, undistorted and pure' (yathabhucca 
avipallatthaparisuddhii), is gradual. Acco�ding to the 
finale of the discourse, all those who have gained the 
supreme and unsurpassable peak of emptiness, the 
destruction of the influxes, have in fact followed this 
gradual approach. 

The final stages of this gradual approach described 
I n  the C iifasuiiiiata  Sutta l ead fro m  s ign l�ss  
concentration of  the mind to  the destruction of  the . 
influxes. In order to navigate this important junction, 
the Buddha instructs to contemplate the conditioned 

. and i mpermanent n ature of one's  medi tat ive 
experience. He in this way indicated that, in  order to . · 
attain the peak of emptiness, insight into conditionality 
and impermanence should be developed. 

This highlights that contemplation of emptiness 
needs to be combined with the development of insight 
into the conditioned and impermanent nature of reality, . 
an insight to be applied in particular to one's · 
meditative experie,nce. Other discourses COI'ltu:m.l 
need. They indicate that even the deepest . 
sub l'ime  s tates of  concentra-t ion  
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contemplated as ' impermanent' and 'unsatisfactory' ,  
i n  addition to being contemplated as 'empty' (M. I, 
435) . . 

The need to complement meditation on emptiness 
with insight into impermanence recurs again in the 
'greater discourse on emptiness' ,  the Mahiisufifiatii 
Sutta (M. III, 1 09). The meditative instruction in 
relation to emptiness delivered by the Buddha in this 
d iscourse cu lminates i n  contemplation of the 
impermanent nature of the five aggregates as the meat)s 
to go beyond the conceit ' I  am' . It is remarkable that 
the Ciifasufiffatii Sutta and the Mahiisufifiatii Sutta, · 
whose titles indicate that their main topic is emptiness, 
both stress the importance of impermanence. The two 
SuiiiiatiiSuttas in this v.:ay draw attention to the danger 
of mistaking the relative stability of dee12 concentrative 
experience to be ind icat ive of some type of · 
permanency, a mistake that can occur even when the 
object of such deep concentrative experiences is of an 
'empty' type. .· 

The MahiisufirJatii Sutta moreover highlights the 
importance of overcoming the conceit ' I  am' .  The · 
conceit 'I am' is but a manifestation of ignorance and · 

· at the s�e time the pivotal point for the genesis· of 
craving. The 'I am' conceitthereby stands at the root 

· of  the sa.rpsiific predicament, and whatever 
unwholesome mental states at1d reactions arise, are 
but its multifarious outgrowths. The idea of selfhood · 

underlying this conceit is the main target for em.ptiness . 

meditation. Ill another discourse the Buddha explained . 
that to qualify the world as 'empty' means that it is 

· empty of a self and what belongs to a self (S. IV, 54). 

· The notion of a self cannot be changed by a mete 
change of grammar or language. The task is not to 
replace 'r with another concept, even if this should 

· be the concept of 'emptiness' .  The task, rather, is to 
bec�me a�are of the sense of 'I' pervading experience, 
a sense .of ' I' that turns the pr9cess of experiencing 
into 'I am' experiencing, and causes experience to be 
appropriated as ' my' experience. 

Returning to the Mahiisufifiat ii Sutta, this discourse_ 
begins with the Buddha contrasting his dwellfng in 
emptiness to Ananda:s somewhat 'undue tendency to 
socializing. Throwing this contrast into relief, the 
Buddha went so far as to state that if while abiding in 
emptiness meditation he was visited by monks, nuns, . 

or laity, his mind incl ined to seclusion to such an 
extent that he would talk to .them in a way so as to 
dismiss them. A stark statement, which however 
highlights that to dwell in emptiness inevitably leads 
beyond the world and its concerns. 

According to the Mahiisufffiatii Sutta, 
contemplation of emptiness should be applied both 
'internally' , to oneself, as wel l as 'externally ' ,  to 
others. The same contemplation should moreover not 
be confined to formal meditation, but needs to be 
related _to everyday activities. This discourse also 
indicates how this can qe achieved: b,y staying aloof 
from desire and aversion while walking, standing, sitting 
.and lying down. In relation to communication, one 
should avoid useless worldly topics and engage solely . 
in speech reiated to the practice and the path. To . 
develop insight _ into emptiness means moreover to 
leitVe the three uri wholesome types of thought behind 
and to overcome the attractional pu 11 �f the five strands 
of sensual pleasure. These instructions clearly indicate · 
that a genuine real i zation of  emptiness . i s  not 

. compatible with engagement in sensuality. 

The need to apply empt.iness to everyday activities 
recurs in the Pifiqlapiitapiirisuddlzi Sutta (M. III, 294), 
a discourse also concerned with 'dwelling in emptiness' . 

(sufiiiatiivihiira) .  This discourse · opens with the 
Buddha lauding Sariputta, who had just emerged from 
emptiness. meditation. Proclaiming such dwelling in 
emptjness to be an abiding of superior men; . the 
Buddha drew attention to the need to combine such . . . 

meditative . depth with everyday aCtivities. As a 
practical example, he recomm�nded that a monk should 
stay aloof from desire and aversion in regard to 
whatever he experiences while begging alms . . 

The Pifi¢apiiiapiirisuddhi Sutta continues by 
praising aloofness from sensual pleasures. It describes 
how a monk who is · aloof from sensual . pleasures · 

' overcomes the fj.ve hindrances, gairis insight into the 
five aggregates and develops different aspects of the 
early Buddhist path of meditation. Here agrun dwelling 
in emptiness is set within the framework of a 
comprehensive.medita.tive development that includes . both tranquillity (samatha) and insight (vipassani). 

- Contemplat ion of emptiness as a form of 
samlidhi leads to removing all  lust, hate and delusion 
(A. · I, 299) and thus . constitutes the path to the · 
unconditioned (S. IV, 360). Such empty concentration 
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(suffffat ii samiidhi) often occurs i n  the discourses as 
part of a set of three concentrat ions, together with 
signl ess (an imitta) and desireless (appapih ita) 
concentration (D. I I I ,  2 1 9) .  Emptiness occurs also 
together with signlessness and desire!essness as the 
three types of contact experienced when emerging 
from the cessation of perception and feel ing (S. IV, 
295). These presentations underline the point made 
already above, namely that suffffatiias a representative 
of not-self stands in an inseparable relation to the 

. other two characteristics of existence, impermanence 
and unsatisfactoriness. 

Contemplation of emptiness apparently has some 
affi n i ty with the th ird of the fou r  i mm aterial 
attainments, the sphere of nothingness, since one of 
the different ways to reach this deep concentrative 
experience is through contempl<iting 'this is empty of 
a self and what belongs to a self' (M. II, 263). From a 
B uddh ist perspective,  h owever, the s phere of . 
nothingness would count only as a by-product of such 
contemplation, since the teal goal to be achieved by 
contemplating ' this is empty of a sdf and what belongs 
to a self' is liberation. As the Buddha told Mogharaj a  
i n  the Sutta Nipiita, b y  rooting out the view o f  self and 
by looking on the entire worldyf experience as empty, 
one will be able to transcend even death (Sn. 1 1 19). 

The same theme, though without explicit use of 
the term 'empty' ,  recurs in other verses of the Sutla 
Nipiita, according to which the entire world is without 
any essence (Sn. 937), as are all  acquisitions and all 
forms of existence (Sn . 3 64 · and Sn. 5) .  These 
statements find their complement in  a passage from 
the Ailguttara Nikiiya, which defines the 'essence' of 
phenomena to be l iberation (A. IV, 339). With a subtle 

· undertone of humour, this discourse introduces a shift 
or perspective by taking 'essence' to represent what 
is 'essential' ,  which i s - l iberation. 

The various passages examined so far indicate that 
to speak of emptiness in early Buddhism is to qualify 
phenomena as being empty of a self or an abiding · 

essence in them. This standpoint is characteristic not 
only of the early discourses, but also of the canonical 
Abhidhamma. The Dhammasa.rigani, the first book 
of the Abhidhammapifaka, conCludes each of its 
examinations of the factors found in any given state of 

./ mind with a suffiiatiiviira, a chapter on emptiness. 
This chapter has the sole purpose of drawing attention 

to the empty nature of al l factors and phenomena 
treated in its analysis ,  apparently intended as a 
countermeasure to the all too natural tendency of 
investing the final products of the analytical procedure 
with an 'essence' ,  however subtle it may be. 

The Pafisambhidiimagga, a work of abhidhammic 
nature ·  but included in the fifth Nikiiya of the Pali 
canon, goes so far as to expound twenty-five types of 
emptiness (Ps. II. 1 77 - 1 84). Conspicuous among these 
t wenty-five types o f  e m p t i ness i s  the 
Pa.tisambhidiimagga s proclamation that each o f  the 
five aggregates is empty by way of sabhiiva, ' own · 
nature' (Ps. II, 1 78), a statement reminiscent of the 
beginning of the Heart S iitra,. 

The Visuddhimagga, a commentarial work of 
central importance in the Theraviila tradition, similarly 
accords a prominent place to emptiness. It makes a 
special point of declaring that the four noble truths 
shou l d  be considered "from the perspect i v e  o f  
emptiness. To implement this emptiness perspective 
requires the understanding that in an ultimate sense 
there is no one who suffers, just as there is  no one 
who walks the path and no one who reaches the . 
extinction of suffering. 2 With thi s  injunction, the 
Visuddhimagga appl ies a thorough going conception . 
of emptiness to the heart of the teaching itself. 

The Visuddhimagga not only treats emptiness from 
a philosophical perspective, but also emphasizes the 
i mportance of emptiness from the perspective of 
meditative development. In its detailed account of the 
progress of insight towards stream�entry and the higher 
levels of awakening, the knowledge gained through 
contemplating emptiness (suffffat iinupassaniiiiiipa) 
constitutes the culmination point of the meditative 
progress. The position and detailed treatment accorded 
to contemplation of emptiness at this point reflects · 

the important role emptiness has io play, once a 
meditator is o� the brink of the decisive break-through 
to gaining any of the four levels of awakening. 

At this point, according to the Visuddhimagga s 
instruct ion (Vism. 653) ,  one should proceed by 
contemplating all conditioned phenomena as empty� 
fol l o wed by undertaking a t wo - fold emptiness 

-contemplation, fol lowed by a four-fold, a six-fold; 
eight-fold, a ten-fold, a twelve-fold 

· 

finally a forty-two-fold emptiness . 
These various emptiness contemplations 
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to make sure .that one's understanding of emptiness 
covers notion of self-hood as well as of ownership, 
that emptiness is applied to oneself and others alike, 
that emptiness is related to central categories such as 
the six sense-spheres, the five aggregates and the twelve 
l inks of dependent arising, and that . emptiness is 
combined · with insight into the impermanent and . 
unsatisfactory nature of real ity. This broad set of 
contemplation modes proposed in the Visuddhimagga 
reinforces insight into emptiness from different 
perspectives, ensuring that the Buddha's penetrative . 
teaching on emptiness w i l l  be thorough arid 
comprehensive, and ..tbereby cap<!ble of leading to the. 
l iberating insight for which it is designed. 

The Buddha's penetrative teaching on emptiness 
has nqt only been. of central importance in the Pali 
discourses, the Abhidhamma and the commentaries, 

. but has also found eloquent . expression in early 
canonical poetry. An example for such poetry; inspired 
by the profound implications of emptiness, occurs in 
a verse in the Dhammapada (Dhp. 93). This verse 
takes those who have reached .. the acme of emptiness 
by destroying the influxes as i ts  theme. Such . 
accomplished ones, the verse indicates, have: emptiness 
as their resort or pasture. The implications of having 
such an 'emptY' type of pasture, the verse draws out 
in the following manner: 

. . . 
.. . Those whose pasture is liberation, 

einpty and free from any mark, 
their path is hard . to track, . . . . 

l ike ·that of birds in the sky. 3 
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SUNY ATA (2). Sunyatii"Emptiness" 1 or "voidness", 
as some prefer to translate the tc:rm, has many meanings · 
depending on . the context in. which it occurs (for 
instance sunyatiiin a mathematical sense). Here only 
the philosophical ly and . soteriological ly relevant 
meanings pertaining to Mahayana Buddhism will be 
considered. 

It can be maintained that already in early Buddhism 
in tqe PiHi texts "emptiness" occupies a key position 
even though it is not found in the canonical texts as 
frequently as in the Mah�yana d iscourses and · 
treatises. Here a case in point is Sn; 11 19. and in Nd. 
II. commenting o� this passage, it says that t�e five 
aggregates .should be contemplated as being 'empty',  
non-self, as being without es�ence (as iiraka) . . .  and . 
conditioned ( saiikhata) and l ikewise,  the text 
continues,  . . .  exi stence · · ( bhava) should be 
contemplated and the round of rebirths ( saiJ7siiJ:civa{.ta 
as a term for paficcasamuppiida). Furthermore, at Ps. 
II p. 67 for example, "emptiness" is sho�n to be one 
of the so teriol og icaliy mos t  important terms 
designating "insight :knowledge through emptiness
contemplation ( suffffat iinupassa�ziiffiipa) inducing and 
ac.tual ly being tantamount to one kind of l iberation 
(vimokkha) real ized by means of supramundane 
insight. 

SAKKA YADITTHI. 

AnaJayo · 

References 

1 The Chinese version is Madhyama Agama 
discourse no 190, found in vol. 1 p 736 of the 

The origins ofMahayana are generally associated 
with the crea�ion of the earliest texts of the Prajff 
apiiramitiiliterature (ca. I•' ce11:t. B .C.). According to 
this tradition an adept, aspiring after the perfection of 
wisdom (prajffii), should realize not just the emptiness 
of a self. or an individual  (pudgalanairiitmya) 
but of (111 phenomena, facts or factors of existence 

, .  

: . 
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( dharmanair .itmyaY It has been suggested that - as 
continually met with in the Prajiiiiparamit ii texts - . 
the consistent reduction of each and every point of 
doctrine of both Sravakay ana  and M ahayana 
Buddhism to emptiness and thus to apparent non
validity was a reaction of the early Mahayana authors 
particularly to the Sarvastivadins' reification of all 
phenomena as the very name of their school, viz. 
Sarvastivada, suggests: l i t. "thesis that everything 
[really] exists". The doctrinal reductionism of the Prajii 
iipiiramitii works has never been immune from serious 
misunderstanding by mistaking the reductionism for 
nihilism. 

It is Nagarjuna, the first systematizer of the 
Perfection of Wisdom literature, and other luminaries 
of the Madhyamaka or Siinya[ta]vada School who 
have made it cleat that the central teaching of emr1'.i ncss 
amounts to a ' therapeut i c '  ph i l osoph) · l  u rn 
soterio l ogy.3 This 'soterioiogical therapy' comprises 
a most original, systematic and methodological ly . 

· rigorous philosophy of the Middle Way (madhyamii 
pratipad) set forth in order to avoid all facets of the 

again entail a host of consequential absurdities .  An 
unmade, unconditioned and permanent self-nature 
would, for example, amount to a total lack of dynami�, 
so to speak, not al l o w i n g  o f  any evol u t i on ,  
advancement etc. or of  a possibil ity to overcome the 
fact of ignorance by gaining insight into the Four Noble 
Truths .  Contrary to suchl ike embarrass i ng 

· conclusions, Nagarjuna states : yafl pratltyasamutpiidafl 
sunyatii.rp ta.rp piacak?nahe/ sii prajiiaptir upii:iiiya 
pratipat sa iva madhyamii. /18 In this  verse the 
s�teriological dimension of emptiness is  highlighted, 
although as the M iddle Way it  is considered a 

. metaphorical designation ( prajiiaptir upiidiiya) in the 
same context, all �he same, emptiness is equated w ith 
dependent origination, and as such siinyat ii, consisting 
of the Middle Way, does in fact enable those in quest 
of a Bodhisattva's career9 and Supreme Enlightenment 
to realize their goal, which possibil ity the defender of 
svabhava categorical ly has to exclude. For an adequate, 
albeit 'discursive' understandi.ng of the equation of, 
siinyatiiwith pratit';asamutpiida a few words should 
he said about the fundamental teaching of two levels 
of truth (satyadvaya). 

. two extr�me views of etermilism ( satkiiyadr�.tiJ and 
annihilationism (ucchedadr.s_ti) as well as all conceptual 
dichotomies inherent in one's positing facts ( dharmas) 
or entities (bhava). '4 The Middle Way philosophy, 
the Madhyamaka: of Nagarjuna and his successors, 
the Madhyamikas a l so· c a m e  to be known as 
Siinyatavada or N i l) s v abhavavada for i n  their 

_) dialectical reductionism its exponents make extensive 
use of the tetralemma (�atu�kofi) inherited from the 
historical Buddha a�d also of logical constructions as 
salvatory means (upiiya? in order to demonstrate that 
all phenomena or facts and al l entities are empty of an 
own-being or sel f-nature (svabhiiva), viz,  non

. substantial (niflsvabhava). 

· The above famous and oft-quoted kiirikii i s  
preceded . b y  fou r  verses to fac i l i tate i t s . 

comprehensibility. 10 Nagarjuna states that the Buddhas 
set forth the Dharma on the basis of two trut�s, viz. 
of conventiomi.l truth belonging to the surface level of · 
samvrti, and of absolute truth pertaining to the level . 
of �lti�ate reality (para�n;iirtha). Those who are not 
thoroughly ·conversant with these two different levels 

The Madhyamika's reductionism, his dialectically 
reducing all dichotomizing, all dogmatic standpoints 
to siinyatva as the 'characteristic' of all dharmas can 
be exemplified, for instance, by Nagrujuna's analytical 
deconstruction of self-nature' in the 1 5th chapter of 
his magnum opus.4By definition own-being or self
nature should be something uncaused, unconditioned . 
and thus unmade and independent of anything else 
(akrtrim�, nirapek�a). Moreover, svabhiiva thus 
defined would necessariiy entail something static, vjz. 
permanence oiself-nature,7 and this permanence would 

of satya have no access to the profundity of the 
Buddha's teachings. Without reliance on conventional 
truth ( vyvahiira.rp aniifritya) paramiirtha is not pointed 
our, and without real izing absolute truth Nirvana i s  
not attained, and finally Nagarjuna expressly warns 
against  mistaking emptiness for any aspect of  
ann ih i lat ionism on the  part of  those wi th  low 
intell igence whose speculative views on siinyata 
( siinya.tiidr.s.ti) are compared to a wrongly grasped 
poisono.us snake. Here there· is left no doubt about it 
that the basic principles of B�dhism are not at all 
refuted or rejected by Madhyamaka reductionism; they 
are, on the contrary, shown to be absolutely prerequisite 
to a communication of absolute truth. In this conheetion · 
�he Buddha's similes of the snake and raft .in th�� · 

· . .  · · 
Alagaddiipamasutta (M. No. 22) may be recalle<l . . 
for the sake of comparison . Vyavah ira 
correspond to the raft indispensable for 



·SUNYATA(2) 202 SUNYATA(2J 

but to be left behind at the level of paramartha. Now . 
the abov� karika equat ing  . sU.nyat a with 
pratityasamutpada conclusively refutes the ·alleged 
Madhyamaka nihilism. Empti.ness� considered as 
vyavahara, i s  the M iddle  Way by which 
annihilationism is  avoided in that dependent origination 
is not denied and, on the other hand, eternal ism is not 
resort� to because designations (including emptiness 
itself} and deper.dently originated concepts are not 
hypostasized .as real but are seen as being empty of 
. self-nature. 

By eschewing the t1.Vo extremes, as mentioned, the 
Madhyamaka philo sophy takes account of the 

· multiplicity of phenomena at the level" of conventional 
truth, whilst at the paramartha level, so it is revealed, 
one's P<>smlating dharmas as dichotomized entities· 
has come to an end. Steering clear of either positing a 
pluralism of entities or a single entity of monistic 

. oneneSS, emptineSS as prajfla.pti, at the Saf!IV!fi level · . 
. designating siinyata as charactens,tic of all phenomena, 

- is the salvatory means to realize siinyat a as the truth 
of the emptiness of all dharmas and as non-dual 
gnosis (advayajiiiina). Emptiness as paraniartha (cf. 

. the above reference to Ps., p. 67) "is emphasized by 
Nagarjuna · thus :  karmak.lesak�ayan niok�ah 
karm.aklesa vikalpatafl ite prapaiicat prapaiicas tu 
siinyatiiyiilp nirudhyate//. 1 1  Liberation is won through 
the cessation of karma · and the mental defilements 

. · which aie due to dichotomizing ideation (vikalpa) and 
originate from diversification (prapaiica) . . It is in 
emptiness as par�marth� that diversification comes 
to · �n end. Nag�rj uria;s · s cr iptural authority for 
emptiness A�{asahasrikaprajiiaparamita in which 
siinyata . is also equated with the Tathagata. (See 
TATHAGATA 2), symbolizing• non-dual gnosis. 

In some of the later Prajlifiparamita texts twenty 
modes of siinyataare dealt with and in a commentary 
treating its topics from a Yogacara st�dpoint, sixteen 
modes of emptiness are discussed. 12 Since these modes 
are just · elaborations, in spite of their scholastic 
intricacies substant ial ly  adding nothing new to 
Nagarjunian thought, they are not treated here. The 

. Yogacarins!Vijiianavadins also consider smyataa very 
important term but, unlike the Madhyamik;:ts, they 
subscribe -to the reality of vijiiiina as 'substratum', 

. . 

and only the form of its appearance, i.e. the dualism 
of a consciousness and its perceived object they take 

to be unreal . 13 For further details see TATHAGATA
GARBHA, YOGACARA. As for the Macihyamikas 
extend ing Nagarjuna's philosophy concerning · 
emptine�s, see BHAVAVIVEKA, CANDRAKIRTI .. 

In Tantric Buddhism emptiness is the diamond
like nature of reality being one with the clear light of 
blissful non- dual gnosis. The philosophical foundation 
of Buddhist Tantra. is the Siinyavada and Yogacara 
philosophy. The Tan_tric schools  hold that the 
following gradation of emptiness obtains: I) emptiness 
relativity (paratantra), 2) super-emptiness (ati-siinya) 
illusory appearance (parikalpita): 3) great emptiness 
mahasiinya-parini�anna), condition and support of 
the preceding two, 4) absolute  emptiness  
(sarvasiinya) . the Vajradhara as universally luminous 
conscious�ess .  14 'For further · deta i l s ,  · see 
VAJRAYANA. 

· In conclusion it may · he said that the above 
references to places ir. the Pali canon have been made · 

· with a view to cautioning against the speculative query 
as to how "Buddhism, just  at the t ime when · 
Christianity itself arose,-underwent a .radical reform 
of its basic tenets which made it mi.ich more similar to 
Christianity tha:n it had been before? . . .  "15 'In this  . 
context see also D. Seyfort Ruegg's article "The 
Kalawan Copper-Plate Inscription: Early Evidence . 

. for Mahayana -Type T�lnking?" in which he �rites
_ that often "there is no neat, clean and abrupt break 

between (proto- ) Miiliayana and preceded it: often 
we have to do . continuing development rather than. 

· total discontinuity."16 

Bbikkhu Pasadika 
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. SUTRASAMUCCAYA. Chiefly is an anthology of 
sutra quotations which, according to Candrakirti, · 
S antide.va, Kamal asi la, Atisa and well-kn o wn 
representatives of Tibetan Buddhism, notably Tson 

·kha pa, was compiled and structured by Nagarjuna, · 
the author of the M iilamadhyamakakiirikas. Thus it 
says in Santideva:'s Bodhicaryiivatara (V, 105-6): 

Sik�asamuccayo 'va§ya!f1 dra�{avyas ca punah 
punah 

vistare.(JQ sadac aro yasma t tatra pradarSitah 
saiik�pepathava tiivat pas yet Siitra- samuccayam 
iiryaN iig iirjunabaddhalfl dvitiya!f1 ca prayatnatah 

"One should certainly consult the Sikfasamuccaya 
again and again because in this (work) at length the 
conduct of the true (friends of sentient beings) is set 
forth; or one may, indeed, · diligently also look at a 
s�cond (work of. the same genre, treating the topics) 
concisely, (viz..) the Sutrasamitccaya brought out by 

· . the Noble Nagarjuna." 

Since Nagarjuna is best known for his dialectical 
treatises (yukti) whilst other texts dealing with the 
given themes agamatah and traditional ly also ascribed 
to him were far less known to modem scholars, the · 
above verses referring to two compendia belonging to . 
the second type of non-yukti works, occasioned a 
scholarly debate on the interpretation of the above 
verses in particular and on the authorship of the 
Siitrasamuccaya in general. This debate lasted for 
decades, and even nowadays absolute certainty in this 
regard does not exist. Nevertheless, it seems justified 

. .... .;.· ·� 
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to speak of Nagarjuna's Siitrasamu.ccaya so long as 
the traditional attribution of this compendium to him 
has not been completely and convincingly disproved. 

In his third Bhavanakrama, of which the Sanskrit 
original has been preserved, Kamalasila quotes a 
sentence from the S utrasamuccayci, being the 
compiler 's own words (Namdol 1985, p. 241): 

na - cop ayaka u salara.h itena bodhtsattvena 
· gambhiradharmatiiyam abhiyoktavyam · 

Apart from this passage, a number of quotations 
in the S iitrasamuccaya · CaJ!. be traced in other texts 
extant in Sanskrit, mainly being sources on which also 
S ant ideva has drawn in. h i s  compendia. · The 
Siitrasamuccaya as a whole, however, has not come 
down to us in its original. It is preserved in a Tibetan 
translation iri the Tanjur (see D.T. Suzuki, The Tibetan 
Tripi_taka, Peking Edition, Tokyo/Kyoto 1958, Yo!. 

· 102, No.5330, pp. 8 1 - 1 13). The translators, according 
to .the colophon found. in all Tanjur recensions of the 
text, were Jinamitra, Slendrabodhi· and Ye ses sde. 
According to D. Seyf�rt Ruegg, Ye ses sde'sfl0ruit
and that of his Indian colleagues-was ca. 800 .AC. 
(Seyfort Ruegg 1 98 1 ,  p. 85, n. 278)� . The Chinese 
translation of the S iitrasamuccaya is found in the 
Taish o edition of the Chine.se Tripi�aka, Vol .  32; 
No. 1635, done by Fa-hu (Dharmapala) ·et a/. during 
the Northern Song dynasty . . This translatio� must · · 
have been made ca. 1000 A.C. That considerable 
importance Was attached to the S iitrasamuccaya as a 
Nagarjunian work by the Tibetans · can be deduced 
frorn the fact that a Dunhuang fragment of this text . 
written in archaic Tibetan characters (kept in the India 
Office Library in London) was found, being the oldest . 
of al l ·siitrasamuccaya materials available to us. 
Tibetan texts must have been written in bunhuang 

· during the Tibetan occupation from ca. 785-848 A.C: 

margakrama, lam -rim in Tibetan, genre of Buddhist 
l i terature. Nagarjuna has grouped his quotations 
according to themes and sub-themes; �ach of which 
are succinctly introduced by him in his own words. 
The themes of the Siiirasamuccaya are as follows: 

1 .  The Utmost Rarity of a Buddha's Appearance 
· 2. The Utmost Rarity of Being Born a Human 

Being 
3. The Rarity of Obtaining an Auspicious 

Rebirth 
4. The Rarity of Having Confidence · 
5. The Rarity of Aspiring after Buddha- hood 
6. The Rarity of Great Compassion 
7. The Rarity of G iv ing  up Obstruct ive 

Conditions 
8. The Rarity of Really Serious Dharma- practice 

on the Part of Household.ers 
(a) The Dharma-practi·�e of House- holder

bodhisattvas 
(b) Wrong Practice, the Evil of Taking Life; 

etc . . 
(c) Further Wrong Practice on the Part of . 

Lay Persons -Attachment to Life, Riches; · 
etc. · · 

. (d) Spiri tual Friends . (kalya.pamitra )  
Prerequisite to Really Serious Dharma- · 
practice 

9. The Utmost Rarity of Beings who are Truly 
and Resolutely Intent on the Tathagata's 
Complete Nirvana · 

10. The Utmost Rarity of  Be ings who are 
· . Resolutely Intent on Ekayana · 

1 L The Utmost Rarity of Beings who Progress 
Towards a Buddha's and ·Bodhisattva's 
Sublime and Exalted Position 

The key· feature in the above list of themes is the 
term ' rari ty' (durlabha(tva)) .which also plays .a 
considerable role in the Pali canon. Thus the first theme 
is strongly reminiscent of tathigatassa . . .  piitubhavo 
dullabho lokasmilfl (A I, 266, etc.), the second of 
kiccho manussapd.fi.labho (Dhp. 1 82, etc.). The first 

. The S iitrasamuccaya consists of. 146 quotatipns 
from 71 Sravakayana and Mahayana scriptures so 
that this work can be called an anthology or collection 
of source material s .  Nagarjuna has, moreov�r, 
structured . h i s  samuccaya by way of (gr�dual 
instru�tion'·, surely inspired by a Sanskrit equivalent 
to the Buddha's anupubbikatha in the Pali canon (D I, 
1 1 0; M:_ I, 379, etc .) .  T�e sutra passages of the 
anthology are organized into a system which later on 
came to be known and was further developed as the 

· and second theme, furthermore, are il lustrated with 
the help of the well-known parable of the blind turtle 
which Nagarjuna quotes from the Sarp yuktagama ( cf. 
S V, 455ff. ; M III, 1 69), and the third by means of a 
long quotation from the Ekottarikagama tallying with 
theAkkha.(l2sutta (A IV, 225ff.). By citing from suchlike 
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basic texts before drawing on typical Mahayana 
discourses extolling the bodhisattva ideal of the Great 
Vehicle, Nagarjuna wished to bring home that also 
followers of the Bodhisattvayana should have a firm 
grounding in the roots of Buddhism. This fact seems . 
corroborated by his highl ighting Ekayana (tenth 
theme), the 'unique vehicle ' ,  _whose adepts are 
expected wholeheartedly to promote universal 
harmony and the welfare of all sentient beings: "The 
three veh ic les  (sravaka-,pratyekabuddha-, 
bodhisattvayana) (should in real ity be) seen as one 
vehicle. By real izing (the ultimate peace of) Ekayana 
one real izes the h ighe.s t ,  complete and fu l l  
enlightenment" (Pasadika 1 989, p .  1 3 1 ). Nagarjuna's . 
pref�rring Ekayana as 'no yana' (cf. LaiJkiivatarasiitra 
II, v. 204) to any of the traditional schools could 
perhaps be related to his statement (yuktitah) at 

. Vigrahavyiivartani29·: niisti ca mama pratijffiitasman 
naiviisti me do�h, ''I have no thesis; therefore (in my 
dialectical probings) ! am flawless." 

For particularly two reasons the Siirasamuccaya 
is an important text in Buddhist Stu? ies: a) Provided . 

· the Nagarjunian authorship of the samuccaya can be 
accepted, this anthology is an indispensable document 
in that it furnishes us with the terminus ad quem 
(Nagarjuna ca. 200 A.C.; cf.Seyfort Ruegg 1 98 1 ,  p. 
4ff. , n. 1 1) for at least the textual nuclei of a large 
number of Mahayana d i scourses such as the 
Ajitasatruparivarta, . Vimalakirtinirde sa, 
Lankiivatiirasfitra or Mahiisarpnipiita-parivarta; b) it 

)}. gives us rare gl impses . of Nagarjuna's personal ity, 
preventing u s  from considering the foremost 

· � systematizer of Mahayana exclusively as a dialectitian 
· or even dialectical destructionist; he was, first of all, a 
progressive traditionalist whose heart's concern was 
to concentrate, in every respect, on . the core of 
Buddhism; viz. on madhyama pratipad, on aCting 
kayavanmanasena karma.pa in accordance with the 
Buddha's Middle Way. 
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Bikkhu Pasadika 

. SUTTANIP A TA, is the fifth book of the Khuddaka 
Nikaya (the collection of short Anthologies), the fifth 
collection of the Suttapi_taka of the Theravada School 
of Buddhism. It is in metriCal form with sporadic 

· 

.short prose lines, giving the context reiated to the 
preaching of the particul ar Dij_course. Though 
incorporated in the Khuddaka Nikiiya along with the 
books of the later stratum of the Pali canon, some of 
the Suttas in the Suttanipiita undisputedly belong to 
the earliest stratum, in the context of Buddhist thought 
contained, as well as the l anguage. Hence. the 
Suttanipata is a unique compilation with assorted 
Suttas, representing more than one stratum of the Pali 
canonical l iterature. 

The name Suttanipata itself has stimulated an 
in terest ing d i scuss ion among the scholars .  
Jayawickrama' 1 has pointed out that the term "Nipiita" 
is seldom or never used in Pal i to mean a collection. 
The Nipiita usually signifies a part of a bigger work; 
e.g. the Nipfjtas in the Anguttara Nikiya, the Jataka, 
Thera and Theri Giithiis etc. The above usage is freely 
found in the Pali commentaries, chronicles of Sri . · 

Lankan origin. Jayawickrama opines that Nipata 

·meaning a section of a work, is a word belonging;_ . · 
period s imu l taneou s  w ith arrangement" 
classification of the Pali canon and proqably: · 
this meaning only after the classification of 
place. The complete absence of  . 

. . 
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meaning in proper canonical Pali shows that the term 
belongs to a later stratum of the language. It is 
significant to note in the present context that the oldest 
reference to the col lection named. "Suitanipata " is 
found in the Milindapaiiha. · 

In the meantime Oliver Abenayaka2 questions why 
a separate book .nained Suttanipata was necessary 
when Di,gha, Majjhima, Samyutta and Anguttara 
Nikayas represent the sutta proper. He opines that "it 
came to existence as an example for "Suttanga due to 
the effort made to collect certain suttas scattered over 
the early Nikyas and distinct sections such as 
"Af.lhaka " and P iiryanas which were not incoip<trated 
in the older texts". He further points out that a number 
of discourses in the Suttanipiita is specially mentioned 
in the commentaries as examples of the Suttanga. It is . 
also shown that the discourses of the first four Nikiiyas 

, 
are qot exempl ified in the commentaries, when 
Suttanga is explained. The Sunw.ngalallilasini DA. 1 .  
2 3 )  expl a in ing the · Sut{a nga . in . the ·. 
Nava'ngasatthusasana (Nine fold Division of the 
teachi�gs of the Buddha) says: 

"Tattha uhhato Vibhanga-Niddesa-Khandhaka�· 
pariviira �utta Nipate Mangala Sutta Rataiia Sutta 
NalakQ Sutta TuvqJaka Suttd aiiiiampi. SuttQ.fliinakam 
Tathigata vacana�p Suttanti Vedimbba.rp. " 

. 
"There both · Vibhaiigas, Niddesa, Khandhaka, 

Parivira, Mangala, Ratana Nilaka, Tuvataka Suttas 
• in the Suttanipata and the other Buddha's teachings 

named sutt(ls should be understood as suttas. " 

Ven. Sona carrie from Avanti to Savatthi in order to see · 
the Buddha. At the request of the Buddha Ven. Ananda 
arranged lodgings for Venerable Sona in the same 
dwell ing place with the Buddha. In the night the 

. Buddha said thus to Venerable Sona: Be so good monk 
as to recite the Dhamma. 'Very well sir" said Ven. 
Sona in obedience to the Buddha and recited from 
memory the sixteen sections of the Af.thakavagga in 
full. When Ven. Soria had finished his recital, the Buddha 
praised him. Thi.s shows that the ( Udana is anterior to 
the Suttanipiita and when the Udiina was compiled the 
Af.lhC!kavagga, the.fourth Vagga of present Suttanipiita 
existed� as one independent poem and the Sutanipata . 

with Af.thakavagga was probably not in �xistenc� .. . 
The Vinaya Mahivagga (Vin. I, 196) recoimts the same 
incident without referring to the Suttanipita, Similarly .· 
the Sa�utta Nikaya refers to Magandiya paffha 
(Magandiya Sutta) without referring to the Suttanipiita. 

Had the Su.ttanipata was in existence containing 
the A.�lhcikavagga, it would have been referred to as 
"Suttanip ite A!fhakavagge magandhiya paffhe " . 

Therefore i t  i s  ·r�asonab le  to assume · that the . 
. - . . 

. Af.thakavagga was existing independent of the 
Suttanipiita, when the SaiJ1Yutta Nikaya was compiled. 

Further it is seen · that . the P iirayanavagga, too, 
has· been in existence independently before it was 
incorporated into the Suttanipata. The. SaiJ1Yutta 

· Nikaya refers · to Ajithapaffha (Ajitha sutia) of the , . 
. Piirayanavagga (Piirayane ajitha paffhe S. II p 49) 
with no .mention of the Suttanipiita. Moreover, the 
Anguttara Nikaya (A. II, p.49) speak of PitplJaka paii 

. ha( Puppaka sutta) of the P arayana not of the 
Thus it should be clear that according to the . Suttanip ata. The A nguttara Nikiiya refers to 

<lrgument of O l i ver Abenayaka, Sutian ip ata Metteyyapaiiha (A. III, p. 399) independent of the. . 
corresponds to. the first "Limb" nuttanga. According . Suttanipata. Aiiguttara Nikaya (A. IV, p. 63) describes . 
to J ayawickrarna at least some of the Suttas if not the how Velukan!aki N anda�at arecited . whole · of the. 
majority of them, in the Suttanipiita can be said to Piirayana in a sweet voice having got up early in the 
belong to the Suttaliga of theNavaiiga Satthusasana morning. Altogether it is six times quoted or referred 
(University of Ceylon Review, April 1948, page 80). · to by name as a separate poem in the Nikayci. ·Thus 

Independent existence of A f.dtaka and P iir iiyana 
Vaggas before the compilation of the Suttanipiia: · 
It is of vital importance that A!.tfhaka and Piiriyana 
Vag gas have had Independent Existence prior to their 
incorporation in the Suttanipata as found today. The 
A.tfhakavagga and the Pariyanavaggas are referred 
el�ewhere in the canon without referring to the 
Suttanipiita. According to the Udiina (Ud. p. 59) once 

there is sufficient evidence in the canon itself to show 
the independent existence of the A{fhaka and the 
Piirayana vaggas prior to t})eir incorporation in the 
Suttanipiita. 

Contents of the Suttanip ila (other than the 
Af.thaka and the Pii-iiyana Vaggas) seen in other 
parts of the Canon: It is significant that, in addition 
to the A f.lhaka and the P iir ayana Vag gas more contents 
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of the Suttanipata are found elsewhere in the canon. 
Out of the thirty eight suttas contained in the first 
three Vaggas Uraga, ·culla and Maha twelve suttas 
are found in other parts of the canon. Maiigala, Rat ana 
and Metta suttas are found in the Khuddaka patf;a. 
However the Khuddaka pafha is posterior to the 

- Suttanipata. It is possible that those suttas have been 
taken from Suttanipata to the Khuddaka patf;a. 
Kliaggavisana Sutta i s  found in the Pacceka
Buddhapadana of the Apadiina. Kasibhffradvaja, 
Alawaka, Suciloma and Subhiisita Suttas are included 

· in the Sa.rpyutta Nikiiya. · Kokalika suttta with its first 
four Gathiis are also found in the SafJ1Yutla Nikiiya. 
The Sela and the V ii.se ffha Suttas are seen in the 

· ) Majjhima Nikiiya. The Hiri Sutta is found in the J ataka 
1 text. Some Gathiis of the Padhana Sutta are found in 

,.,... . the Kathavatthu, an Abhidhidhamma . treatise. In 
addition. we also find numerous isolated verses in the 
thirty �ight Suttas in very ancient documents. The 
most probable explanation is that these were current 

. as proverbs or as favourite sayings (either in the 
community or perhaps among the people at large); 
before they were independently incorporated in the 
different poems in which they are now found. 

. Therefore it could be assumed that single verses, single 
poeins and single cantos (vaggas) had all been in 
existence before the Stt.ttanipata assumed the present 
form. The Khaggavisiina Su.tta couid be cited as an 
example of a single sutta that existed independently 
before it� inclusion in the Suttanip ata. 

, } Suttanip ik. and the Niddesa: The Suttanip ata has 
.A another peculiarity namely the last two vaggas of it, 

Af!haka Vagga, Piiriiyana vagga and the Khagga visiiria 
sutta, the third sutta of the Uraga vagga have an 
ancient commentary. called the Niddesa included in 
the canon, a feature none of the .other canonical texts 
has. The Niddesa is included in the Khuddaka Nikiiya 
as its eieventh. book. Hei·e is yet another proof that 
the A{{hakavagga; the Pariiyana vagga and the 
Khaggavisiina Sutta had their independent existence 
before they were accommodated in the Suttanipata. 
An Examination of the Cullci Niddesa, where the 
Piiriiyana vagga is commented shows that the Vatthu 
Gath as of the Parayana Vagga have not been 
commented. It shows that the Piiriiyana Vagga did 
not have the Vatthu Giith iis, when the Niddesa was 
composed. If the Vatthu Gathiis were there, there 
appears no valid reason which prevented commenting 
upon them, The scholars are of the opinion that the 

Vatthu Giithiis were added tci the Piiriiyana vagga, when 
it was incorporated in the Suttanipata. 

Buddhist Sanskrit literature: It is significant 
· that some of the Pali Suttas found in the Suttanipita 

can be found in the Buddhist Sanskrit texts such as 
the Mahavastu, Lalitavistara etc. 

Pabbajjii, Padhiina, Niilaka and Sabhiya Suttas of 
the Suttanipata can be found in the Mahavastu and the · 
Lalitavistara3 '. The Niilaka Sutta of the Suttanipiita 
has twenty Vatthu Giithiis. But in the Mahiivastu those 
Vatthu Gathas are absent. 4 The A!fhakavagga is 
referred to in the Divyavadiina, Sarvstivdavinaya, 
Mahisiisakavinaya, Dharmaguptavinaya and Maha 
Saiighikavinaya5. Jayawickrama points out that the 
A!.tthaka vagga is referred to in the Abhidharmako� 
and Bodhisatva Bhiimi. 6 Further he is of the opinion 
that the 'Arthavargiyiini Siitriini referred to in various 
Buddhist Sanskrit works refer to the A!.dzqka Vagga. 7 

Sarvastivaqivinaya refers to the P iiriiyana Vagga 
too. 8 One passage of Mahiisiighikavinaya speaks of 
both Atdzaka and Pariiyana vaggas. Abhidharma 
Mahavfbhasii �nd Vinayamiit[ka also refer t� same.9 
The Mah avastu ( Mahavastu I. 35f) refers to 
Khaggavisiina Sutta as Khaggavisiina Giithiis. But it . 
has only twelve Gathiis, but the Khaggavisiina Sutta 
of the Suttanipata has forty Gathiis. · Lamotte has · 

· pointed out that more th� half Of the discourses found 
in the Suttanipata are mentioned in the Indian works 
such as Samyuktagama, Divyavadana, Mahavastu, 
Vibha�aAbhidharmako�, Prajffiipiiramitopadesa and 
Bodhisatvabhumi. 10 However it is significant that no 
complete Suttariipata has been found among the . 
Buddhist Sanskrit works. Nor do the name Suttanipiita · 
has been found anywhere. It shows that the Suttanipiita 
has been compiled as a separate work subsequent to 
the birth of the dissident Buddhist setts. 

Chinese Tripi{aka: The Af.thakavagga of the 
Suttanipiita exists in the Chinese Tripi_taka, in full, 
bearing the title "I tsu-Ching" or Arthapada S iitra and 
is a collection of sixteen S iitras which correspond to 
the Pali A tthakavagga. It is said that the Chinese 
translation 

.has been made from an Indian text written 
in one of the Indian Prakrits. 1 1" According to Anesaki 
the Chinese translation belong to the third century A. 
C. 12 A comparison of the Pali A!.thakavagga with the � 
Chinese Arthapada S iitra shows that the order of 

' -
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suttal siftra has not been <;hanged up to the first nine. 
But the order differs after the ninth. It is also noted 
that the Chiriese version was preceded by a prose 
i ntroduction which i s  not found i n  the Pa l i  
Af!hakavagga. �apath further points out that the 
subject matter of both versions is similar. But the 
Chinese version describes the 'Muni' ideal in the last 
stanza of almos-t every Siftra which is not found in the 
Pal i version. 13 I t  is important that no complete 
Sutfanipata is found in the Chinese Tripi_taka. Therefore 
it is reasonable to conclude that the Chinese translation 
of the A ttakavagga has been made before the 
Af.thakavagga was incorporated into the Suttanipata. 

Buddhist Sanskrit manuscripts discovered 
from Central Asi a :  The Buddh ist S anskrit 
manuscripts uis<;:overed from Central Asia have 

- reference to some of the Suttas now found in the 
Suttanipata. Among the fragments of Buddhist S�skrit 
texts discovered at East Turkestan were those of the 
Arthavargiya siftra, the Buddhist Sanskrit version of 
Af.thakavagga of the Suttanipita. A.n �xaminati_on of 
the fragments have pr�:>Ved the existence of fragments -
- of Tzssametteyya, Pasura and Magandiya _Suttas amorig -

the fragments. The prose introduction of the Purabheda 
_ Sutta too, was found; but the Pal i Purabheda Sutta 
does not have a prose introduction, as it exists today. 14 
These fragmental Manuscripts show the antiquity of 
the content of -the Suttanipata. But no further 
information could bf! gathered as the manuscripts we�e 
in fragments. 

Asoka's Moral code; It is well known that the 
great Maurya Emperor Asoka has recommended seven 

. texts to be studied by monks in his Bhabru / Baii·at 
Rock inscription i ri the th ird century B·:c. A 
comparison of the inscription and the Suttanip.iita 
shows that three out of the seven texts (Dhamma 
Pal iyayas) are-among the contents Of the Suttanipata. 
i. e. Munigatha, Moneyyasutta an� th� Upatisapasine 
of the Beirut inscription, which -are identified with 
Munisutta, Nalakasutta and Sariputtasutta of the 

Asoka knew the above suttas, but not as the content 
of the Anthology called the Suttanip ita. If so_he would 
have named the Anthology from which he took the 
materi al . Possib ly  the su ttas were ex i s t ing 
independent ofany collection at the time. 

- -

Contents: The Suttanipita contains one thousand 
one hundred fifty four gat has divided into five Vag gas, 
Uraga Vagga, Culla .V£zgga, Maha Vagga, Af.thakci 

- Vagga and the P iirayana Vagga. The first Uraga Vagga 
cons ists o f  twel ve suttas; Uraga, Dhaniya, 
Khaggavisiina, Kasibharadviija, Cundci, Parabhava, 
Vasa/a, Metta, Hemawata, Alawaka, Vijaya, andMu.pi. 
The second Culla Vagga has fourteen suttas named 

· Ratana, Amagandha, Hiri, Mangala, Suciloma; 
Dhilmmacariya; Brahmana Dhamma (Na v§), , 
Kimsila, Utthiina,' Raliula, Nigrodhakappa (vangisa), 
Samaparibbajaniya and Dhammika. 

_ Mahiivagga, the third, has twelve suttas named 
Pabbajja, Padhiina, Subhasita, Sundarikabhiiradvaja 
Migha, Sabhiya, _Sela, .Salla, Vffs�!!ha, Kokalika, 
Nalaka -and Dvayatiinupassanii. 

' - -

Af.thakavagga; the fourth named after the suttas 
having eight g athffs, consists o f  s ixteen suttas 
designated Kama, Guha{{haka Du{{ha{{haka 
Suddhaf.thaka, Parama{.thaka, lara nssanietteyya� -
Pasiira, Magandhiya, Purabheda, Kalahavivada, 
Ciilaviyiiha, Mahiiv�y_iiha, Tuvafaka Attadanda-: and · 
Sariputta. The last, Parayana vagga contains sixteen 
short suttas, (preceded by fifty · six �'atthugathas or 
introductory Gathas) such as Ajiiain'anava Puccha 
Tzssametteyyamm.va Puccha; Pu[l!lEiwmanava Puccha, 
Mettagumiinava Puccha, l)hotakamanava Puc(:h§, 
UpasivamanavaPuccha� Nandamiinava Pucch� 
Hemakamiinava Puccha, Todeyyamiinava Puccha, 

· Kcippaniiinava Pucchii, Jatuka.p.paminavaPucchii, . 
Bhadraudhamiinava Pucchii, Udayamiinava Puccha 
and Pindiyamiin.ava Puccha, the total of which comes 
to sixteen . . 

Suitanipita. 15 But Jayawickrama is of the opinion that According to the commentary, Suttanipita consist 
. at least- four out of . the seven Dhammapaliyiiyas of of eight "Bhanavaras". Each Bhanavara has two 
Asoka are in the Suttanipata. 16 However it is seen that hundred and fifty g iihas with eight syllable P iklas. 
Asoka's moral code has great deal in common with · > Thus it has s ixty four thousand syllables. Suttanip§ta 
suttas such as Parabhava, Vasa/a and Mangala suttas is a metrical composition. But there are some suttas 
of the Suttanipata. Therefore_ it is clear that Asoka has • with short prose introductions. The scholars point 
based his Moral code on the above suttas or a _similar out that the prose passages. are younger than the verses 
l iterature. Thus it could be reasonably presumed that and were composed when the Suttanipta was arranged 
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as a separate un i t .  I t  i s  s i gn i ficant that the 
Paramatthajotika, the Suttanipata commentary, says 
that the Suttanipata has hundred Gathfis mix prose and 
verse expos i t ions  (Gath a Sata Samki{l{liJ 
Veyyakaranafikito- SnA. Introduction). The contents 
of the Suttanipaia is highly heterogeneous; the contents 
ranges from simple suttas of popular Buddhism, such 
as the Ratana. sutta etc. to highly philosophical suttas 
of the A!fhakavagga. The suttas contained are of 
different types. Tl)ere are suttas of popular character 
l ike Ratana, Pwabhava, Vasala and Metta etc. Yakkha 
Ballads l ike Alavaka, Suciloma and Hemavata, the 
Pastoral Ballads like Dhaniya and Kasibharadvaja, 
suttas st1ch as Pabbajja fadhana which deal with the 

) 
early phase of the Buddha's life, suttas that highlight 
the Mtmi ideal such as Muni Sutta, Moneyya Sutta, 
those that praise S?litude l ike Khaggavisana, Aphaka 
and Pariiyana vag gas representing the p innacle of the 
Buddha's teachings. Further young and old material . 
exist side by side. The arrangement of the suttas appear 
haphazard. 

A couple of suttas representing each type are 
examined in the following l ines in order to illustrate 
the nature of the contents of the anthoiogy. The . 
examination of the contents of the suttas such as 
Parabhava, Vasala, and the Metta in the Uraga Vagga 
and Ma.Tigala and the Ratana shows that they belong 
to the realm of popular Buddhism. They do not deal 
with termination of suffering ;md the realization of 

J Nibbana, the 'SummumBonum" of the religious l ife 
taught by the Mast�r. The suttas are meant for the 
ordinary laymen and provide secular advice for their 
well being. Parabhava sutta presented as·a dialogue 
between the Buddh� and a deity enumerates the causes 
for the down fall of a person.in the secular life. How�ver 
it is noted that the vices and evils shown as the causes 
of downfall of a person in the Parabhava suita are not· 
denounced only by the Buddha. Those are the ·evils 
and vice� generaily denounced by the contemporary 
Indian society as well .  The Vasala sutta explains the 
causes that m?-kes a person an out caste according to 
Buddhism. Both the suttas agree with each other in 
the subject inatter, style and language, metre etc. But 
the significance of the Vasala sutta is that it bravely 
declares that i t  is by one's gwn action that a person 
becomes an out caste (vasala) or a Brahamin (high 
cast), a unique Buddhist contribution to Indian ethics . . 

1 6-CM 6938 

Mangala ( Maha Ma.Tigala) Sutta is complimentary 
to the Parabhava Sutta: The two suttas categorically . 
state factors that lead to downfall and misery and 
those considered blessings which ultimately makes a 
person happy and content: The perfection of mind . 
under all conflicting circumstances ( Phuffhassa loka . 
dhammehi cittam yassa na kampati) taught in the 
Mahiimangala sutta is characteristically a Buddhist 
concept. Ratana Suttia 's popular character is seen in 
the very first stanza which invokes the good will of 
the spirits for the protection of human beings. But the 
main theme of the sutta is the-exaltation of the "Triple 
gem" (Ratanattaya) Buddha, Dhammaand Sangha. One 
may see in this sutta a synthesis of popular cults and 
Buddhism. Yef the synthesis is very remote from being 
complete. There is no real adaptation of Buddhism to 
popular cults and ritual , but on the contrary popular 
Buddhism has taken for granted a prevalent cult. The 
M etta Sutta is another popular sulfa in the Suttanipiita, . 
used as "Paritta" in popular Buddhism. According to · 
the commentary Paramatta}otikii, it was preached by 
the Buddha as a topic for meditation to the monks and 
to serve the purpose of a "Paritta" to ward offdangers 
arising from evil spirits. The inclusion of the sutta 

· along with its companion Suttas such as Mangala and 
Ratana in �he Khuddakapif.tha, a hand book of popular · 

Buddhi sm ,  i nd icate the i r  · populari ty from 
comparatively early t imes. 

The Hemavata and Alawaka Suttas of the 
Uragdvagga and the Suciloma sutta of the C Ulavagga 
where YaJckhas are invoked could be classified as 
"Yakka Ballads". All the three Suttas are dialogue- , 
Ballads. In the Hemavata Sutta, the .first dialogue is 
between the two Yakkhas Hemavata and Siitiigira 
represented as friendly beings, on the virtues of the 
Buddha and the next is between the Buddha and 
Hemawaka. In the Alawa�a the dialogue is between 
Alawaka and the Buddha. S imilarly Suciloma Sutta 
describes a d ial ogue between the Buddha and 

. Suciloma. In all the Suttas what is described mainly is 
the virtues of the Buddha. 

The Dhaniya Sutta which gives the dialogue the 
Buddha had with a rich herdsman Dhaniya and the 
Kasibharadvaja Sutta which gives the Buddha's 
encounter with the Brahamin farmer Kasibharadvaja 
could be called " 'Pastoral Ballads". The dramatic 
element is predominant in both suttas. In the case of 
Dhaniya Sutta, Dhaniya is rejoicing in his worldly,_ . 
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wealth while the Buddha is rejoicing in his spiritual 
achievements. The Kasibharadvaja Sutta itself is a 
modified parable in which the Buddha explains the 
Dhamma to the farmer by employing the terminology 
used by hii:n. Here the Buddha identifies himself as a . 
farmer and explains each of the farme(s varibus acts 
such a:s ploughing, sowing etc. in the terms of religious 
terminology. 

The Pabbajja, Padhiina Suttas and the Vatthu 
Gathas of the Nalaka Sutta of the Mahiivagga are 
examples of the narrative Ballads of the Suttanip.ita . . 
The Vatthu Gathii.<; of the P iiriiyana vagga and its 

. epilogue, too, .fall into the same category. Pabbajja 
Sutta.deals with the Buddha's first meeting with King 
Bimbisara of the Magadha Kingdom. This sutta could 
also be called a Dialogue B allad due to the dialogue 
contained. The Padhiina Sutta describes how Mara 

. the evil one got defeated at the ha..1ds of the Bodhisatta. 
. Both Pabbajjii and Padhiina Suttas are very useful for 

the study of .the early part of th� Buddha's l ife: 
According to the Vatthu Gat has Of the P iir iiyana. Vagga, 
pupils of Bavari went northwards in search of the 
Buddha� 

The Muni Sutta of the Uraga Vagga�describes the 
"Munin ideal of early Buddhism. The Uraga and the 
Khaggavis iina Sutta of the same Vagga and the N alaka 
Sll.tta (excluding Vatthu Giithas)oftheMahvagga more 
or less agree with the Muni Sutta in respect of the 
theme. Th�refore they cou l d  be n amed "Muni 
Balladsn. The Khaggavisiina Sutta deals particulru:ly 
with the solitude sought by the Muni, th� sage and · 
important tenets of early Buddhism. 

The A f.thakavag ga consisting of sixteen short suttas 
are reckoned .as the most important part of the Sima 

· Nip at a, unanimously by all scholars. The most subtle . 
teachings of the Buddha are contained in these short 
suttas. The language of the At,thakavagga (also that of 
the Pariiyan.a .vagga) i s  very archaic,  h i gh ly  
philosophical, remote from that of  the other discourses 
of the canon, be�ame unintel ligible to the disciples, in 
the · course of time. It was the very reason that the 
Niddesa was written for it, at a very early date and 
subsequently included in the canon. 

The last vagga, the PiiraJan.a Vagga, too, is of 
high philosophical value, presented as the B�ddha's 
answers to the questions raised by si-*.teen Brahmin 

youths, the pupils of Brahmin Bavari. As recorded in 
the Vatthu Gathas, Bavari who was residing i n  a� 
hermitage by the river Godhavari heard of the Buddha · 
Bavari was of advanced age and was unable to go to 
Savatthi to meet the Buddha. He sent his sixteen 
pupils �  Brahmin youths to meet the Buddha to 
ascertain whether he was a Buddha and to learn his 
doctrine. Each had a question for the. Buddha. The 
questions they put to the Buddha show that they had 

· a good background of the metaphysical controversies 
of the day. Ajita wanted to know· what the world is 
shrouded with. Th� Buddha's .answer was· that the 
world is shrouded with ignorance. Mettagu questioned 
the Buddha as regards the extinction of suffering in 
the world and the method by which the wise cross the . 
. stream of birth and decay. Dhot<ik:a invites the Buddha . 
to preach .. to him to enable him to train himself for his 
release and remove all his doubts. N anda asked whether 
i t  was knowledge or the mode -of  l iving t h at 
characterizes a 'Muni": He a·lso wished to find out . . . 
whether those who profess metaphysical theories have 
overcome birth and decay. The ansW"ers given by the · · 
Buddha to the youths cover the major tenets of early 
Buddhism . . 

The above discussion roughly represents a cross 
· section of the constituent suttas of the Suttanipiita. At: · 
the same time it demonstrates the heterogeneous · · 

.nature of its contents, 

Evidence of the later era of Buddhism in the 
Suttanip ata. It is noteworthy that some evidence 
chronologically of a later era of Buddhism are found in 
the Suttanipata. Most of the Suttas refer to the three 
main Vedas .kig, S iima and Yajus, but not to the last 
Veda,· tlieAtharva Veda. But the Tuva{aka Sutta of the 
Af.thaka Vagga refer to Athabbana Veda, the Atharva 
Veda, the youngest of the Vedas. The Buddha's career 
was confined to Madhya Desa of India The original 
Suttas do not speak of rivers etc. in the South, other 
than those in the north. But the Vatthugiithils of the · 
P iir ayana Vagga refer to. river Godhavari in the south, 
where Buddhism reached later. The Suttanipata 
.�ontains some concepts belonging to the later era. The 
Sela Sutta ofthe Mahavagga refers to Ven. Sariputta, 
the chief disciple of the Buddha as "Dhamma senapati". 
the General of Dhamma, 'Dharmabhrujqagiirika", the 
Treasurer of Dhamma, who will tum the wheel of 
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Dhamma after the Buddha. Yen ·sariputta is not thus 
referred to in the original texts. The epithets such as 
Dhamma senapati Dhammabha�giirika belong to the 
commentarial period. 

Paramatthaj otika  the Sut ta  Nipata 
commentary : Paramatthajotika the Suttanipata 
commentary provides- some valuable information 
regarding the text. Accordingly some suttas of the 
Suttanipita have more than one title. There are mine 
such suttas altogether. But these alternative titles are 
not mentioned in the Uddanag iithas of t'rl.e text, except · 
in ope case. In five instances the commentator prefer.s 
the titles suggested by him rather than the titles given 
in the text. The fourth sutta of the Mahavagga is . 
named Sundarikabharadvaja Sutta, but  the 
Uddiinag ithaof the Vagga cal ls i t  Sundari, apparently 
the shortened form. It appears that this title was not 
known to the commentator. He cal l s  it P iiras iila Sutta 
and he i s  not aware . of any al ternat ive  t i t l e .  
A.ggikabharadviija Sutta i s  also cal led Vasala Sutta. 
The Hemavata Sutta is also called Siitagira Sutta. ·The 
commentator prefers the title Hemawata sutta. The 
Uddanag iitha calls it S atagirasutta. The Vijaya Sutta is 
calle� Kayavicchandanika Sutta. The Dhammacariya 
Sutta is also referred to as Kapila Sutta. Dhammasutta · 
is also named N iiva Sutta. The Nigrodhakappa Sutta is 
called Vangisa Sutta. Sammaparibbiijaniya Sutta is 
called Mahsamaya Sutta. The S iiriputta Sutta is called 
Thetapaiiha Sutta. 

of the Par ayana Vagga and also the concluding prose 
passage and the stanzas of the Par iiyana \ragga. 

It is apparent that the prose passages o f  the 
Sabh iya, Sunda rika, Magha, Sela and the 
Dvayathanupasana Suttas have been added by the 
Sangi t ikarakas .  It i s  expl ic i t ly . s tated that the 
introductory prose passage of the Subhasita Sutta was 
added by the 'Sailgitikarakas. In the case of the last 
two stanzas of the Padhana Sutta, the commentator 
says that some teachers held the view that it was 
added by the Sangitikarakas. But the commentator 
does not agree with them. 

It is quite interesting that the author of the 
commentary states that M ahii Af!hakatha w hi ch 
contained the expositions of the entire T!pi(a.ka, did 
not contain the expositions of the last two verses of 
the Kok§lika Sutta. Therefore he thinks that the original 
sutta did not have those two verses. But he i s  very 
careful and does not say that they have been added by 
the Sailgitikiirakas. In this context Adikaram observes: 
"The fact recorded here is significant because i t  points 
with more or less certainty to a specific instance of an 
addition, however small, made to the Pali canon, a 
considerable time after it was brought to Ceylon,  
probably after it was committed to writing at the 
Matula hnapada (E.W. Adikaram Early History of 
Buddhism in· Ceylon p. l l - 1 2). 

Language, Style, metre etc. Except for a couple 
of suttas with short prose introductions almost all the 
suttas of the Suttanipiita are in the Giiiha form. The 
scholars have shown that the prose components are 
younger than the verses but resemble standa rd 
canonical Pali. It is al so thought that the prose l ines 
were added when the Suttanipiita was arranged as a 
separate anthology. 

As a whole, . the l anguage of the Suttanipata 
represent an early stratum of the Pali language. I t  i s  
seen that the l anguage preserves many dialectical and 
historical forms, irregular constructions, which are 
considered as signs of the early stratum of Pali .  The 
language of the Af.thaka Vagga, Pariiyana Vagga 

The P iirayana Vagga, too, has a Similar phenomena, 
As already cited, the canonical texts, when referring 
to the discourses of the Par ayana Vag ga call them P aff 
ha(i.e. Piirayane Ajitapaffhe S. II 49, P iirayane Metteyya 
paifhe A. III, p. 399). Bu.t the text call them "Pucchas" · 
(i.e. Ajitamanava Puccha Puppakamiinava Puccha) 
etc' . 1 7  The commentary call them suttas. Therefore it 
could be concluded that the poems now found in the 
Parayana Vagga of the Suttanipita were called 'Pafiha" . 
at the age ofth� first four Nikayas. They were called 
"Pucchas" when Suttanipata was compiled. When the 
commentary Paramatthajotika was written they were 
designated suttas. The commentary ascribes the 
fol lowing stanzas to the "Sailgitikarakas" :  The 
thirteenth stanza of the Dhaniya Sutta, the last two 
lines of the Amagandha Sutta, the last two l ines of 
the twenty sixth Githa of the Dhaminika Sutta, the 
two lines of the fifth Githa of the Padhana Sutta, 
introductory G ath as of the N alaka Sutta, Vatthu Gat has 

. (excluding the Vatthu Gthiis) belong to the e¥liest . 
stratum, linguistically called "Gatha Pali". At the samY .. 
time, it is observed that in the popular · 
Mangala, Vasa/a, Pariibhava etc. there ate 
linguistic forms that may be classed aS 
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nor are there signs of lateness in the language. It is the 
normal Gatha Pali idiom with usual poetic diction. 

As the Suttanipata is not a homogeneous work, its 
style varies in its different sections. It's poems range 
from simi>le popular bal lads l ike Dhan

.
iya and 

Kasibhiiradv§ja Suttas to scholastic compositions like 
Dvayatanupassim a  .Sutta. Among the s imp le  
compositions are popular narrative Ballads l ike 
Pabbajj§Padhiina and the Vatthu Gathas of the Nalaka 
Sutta and the Piiriiyana Vagga. A simple and easy 
style unhampered by poetic embellislunents, excessive 
Rhythm and metrical pe�fection suggest an �arly 
composition rather than a late one. The use of excessive 
all iteration assonance and Sle�a (word play) and all 
such accompaniments of a 'heavy style' is generally a 
sign of lateness. Such poetical features are gre�tly 
limited in the sections of the Suttanipaia which are. 
classed as very early. 

. An examimitiori of the metres employed in the 
Suttanipata shows that the most .popular metres are 
the "Anusfll.bh " and the "Trtstubh" which can be traced 
back to the Vedic period. The. other me�res used are 
Arya, .Vaitaliy§, Aupacchandasika, Vegavatiand mixed . 
Vaitaliya arranged chronologically. But it I s  not 
reasonable to assume that all the' stanzas written in 
hisfo-ric.ally ·earlier-metres like Tristubh-andAnustubh . . . .  . .  

· . are anterior to · the stanzas written in the rest of the 
metres which are -considered comparatively younger. 
Therefore the metre alone is no sound crit�rion to .fix 
a date of ·a stanza. 

Doctrine: Examination of the contents �f the suttas
. 

of the ·suttanipata shows i ts heterogeneity. The 
contents ranges from highly philosophic sphere to 
popular B1Jddhism. 'the tenets of Early Buddhism 
such as the '·'Muni ideal", sol itude etc,t,lfe often found 
upheld .  The fundamental doctrines of early Buddhism 
are found in the Af.th�kavagga in their rion-sch�lastic 
u�s�stematised fomi. TheAf.thakavagga explores the 
ongm of various philosophical controversies and gives 

. �e 
_
Buddha's attitude towards them, emphasizing the 

fut i l i ty o f  i ndulgence in highly controversi al 
speculations for the spiritual edification. The other 
phenomenon observed is, some fundamental concepts 
�ready found in the earlier suttas and other early 
literature are seen undergoing a gradual crystalization. 

New ideas are also seen finding their way. In the 
present context, Jayawickrama comments: 

. "Closely connected is the "growth of ideas". In as 
much as the doctrinal emphasis lays on the earl iest · 
tenets of Buddhism, which Mrs. Rhys Davids prefers 
to call "Sakya" in the majority of these Ballads could · 

be noticed the gradual formation of definite ideas and 
concepts which in the course of time came _to play an 
important role in later Buddhism. Along with this 
appear standard technical e�pressions which too in 

. course of time became fixed. Some terms are seen in · 
the transitional stage of being crystallized·. The later 
Ballads mark the gradual drift from primitive "Sakya" 
to Monastic Buddhism which replaced it (University 
of Ceylon review, 1948. January, p.46-Article by Prof 
N.A Jayawickrama.) 

Conclusion: As already seen the Suttanipiita is 
not a homogeneous collection of suttas. It contains. 
both old and young material siqe by side and contains 
suttas put together at various date$. Hence there exist 

. no uniformity. The majority of the suttas could be 
assigned to a pei:iod 400-300 B.C. But ther� appears 

. no impossibility that some of the suttas being ·anterior. 
The Affhaka and the P aryana Vag gas and the · 
Khaggavis.ana  Sutta appear to ·have been the 
foundation.on which this collection of  suttas was built. 
In doing so compilers have drawn freely from a floating 
tradition. · 

Jayawickrama · ass igns th_e conrents of the 
. Suttanipita into following phases. To the oldest phase, 
he assigned the A!fhaka and the P aryana Vag gas, 
Khaggavisiina suita,. and theMuni Suttas found chiefly 
in the Vraga Vagga tha,t uphold the M.uni ideal. The 
general didactiC poems found scattered in the first 
three Vag gas, two opening suttas of the Mahavagga 
dealing with the Buddha;s early career, the dialogue 
Ballads of the -uraga Vagga and the Yakkha Ballads 
are assigned to the next phase. Fou·r of the five suttas 
of popular character (excluding Rat ana Sutia) are ' little 
younger, but definitely pre Asokan", he. thinks. The 
Ratana, Vijaya and the Dvayatanupassana Suttas are 
the-youngest as per his chronological assessment. He 
further thinks that the Vatthu G aihas (excepting those · 
of the Rahula Sutta) represent the latest compositions 
of the Suttanipiitd. 
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Scholars hold the view that the Suttanipata reached 
the present state througry a gradual formation 
incorporat ing the Suttas of d ivers S tratas. 
Jayawickrama points out the three stages of its 
growth: (A) An early nucleus of more or less floating 
materials (B) Several intermediate reductions (C) Final 
reduction. 

Though the Suttanipata contains archaic material, 

unpublished PhD. Thesis, university of London, 1 947. 
University of Ceylon Review, Serial ized articles on 
Suttan ipata by N .A .  Jayawickrarna 1 948-1 95 1 .  
Abenayaka, Oliver A textual and Historical Analysis . 
ofthe Khuddakanikiiya; Colombo 1984. Buddhadatta ' Aggamaha Pandita Polwatte, P ali Literature (Sinhala . 
Language), Colombo, 1966. 

it has reached the present state in a later period. It is K. Arunasiri . 
posterior to the Udiina, for the Udiina refers to the 
Piiriiyana and not to·theSuttanipiita. It is also posterior 
to the Niddesa, because when the Niddesa was written References 
the Suttanip ara was not  i n  ex i stence .  Thus 
chronologically it belongs to the later stratum of the 
Khuddhaka Nikiiya, compiled comparatively later. 
Nevertheless its lateness has no bearing whatsoever 
on the date of the Suttas contained in it. 

!he Sutta:zipata has been edited by Dines Andersen 
and Helmer Smith and published by the PTS. in 19 13 .  
The Suttanipiita has been publ ished under, Harvard 
oriental series Vol. xxxvii, edited and translated to verse 
by Lord Chalm�rs. In  addition to Lord Chalmer's 
English metrical version above referred to; there exist 
several Eng !ish translations of the Suttanipiita , which 
shows the interest the Scholars have taken in the text: 
i.e. Suttanipiita or Dialogues and discourses of Gotama 

1 University of Ceylon Review, April 1 948. The· 
Article "Suttanipata: Its title and Form" by 
N.A. Jayawickreme 

2 Oliver Abenayaka " A textual and historical 
Analysis of the Khuddaka Nikaya ", Colombo 
1984 p. 23 . .  

3 Suttanipata Bapat's edition p. xxx 
4 Law A History of Pali Literature I p. 7 
5 Journal Asiatique ( 19 15) pp. 403-41 1) 
6 Jayawickrama A Critical analysis of Pali . 

. Suttanipiita 
7 Ibid. 39�43 
8 Journal Asiatique ( 19 15 p. 407) 
9 Ibid. p. 422 f 

) Buddha. Tr. by S ir Muftu Coomaraswamy, London 
- 1874; Woven Cadences of Early Buddhism Tr. E.W. 

I 0 Lamotte Histore du B uddhisme lndien p. 173 .  
In  the meantime Ven. Dr. Polwatte Buddhadatta 
forwards · a revolutionary Thesis. He has 
observed a startling similarity between the Pali 
Padhiinasutta, which deals witn the Buddha's 
defeating evil Mara, and the corresponding 
section of Laiitavistara , a i i fe story of the 
Buddha In Buddhist Sanskrit. He compares 
seven Gathasof the Padhiina Sutta and the seven 
relevant Sanskrit stanzas of Lalitavistara and 
shows the striking similarity. He proposes 
Suttanipata 's Padhiina Sutta is the Pii.li version 
cif Relevant section of Lalitavistara. Polwatte 

Hare, London 1945; Suttanipiita translation, Text and 
the Glossary by V. FausbolL SBE. Vol. X; translation, 
Oxford 1 88 1 ,  T,ext PTS. London 1 884, Glossary PTS. 
1893 Suttanipiita Tr. Ven. Dr. H. Saddii.tissa, London 
1985; Suttanipiita text and translation by Prof. N; A. 
Jayawiekrama, where the traditional explanations 
given in tn� commentary Paramatthajotika and the 
Niddesa ·are incorporated, publ ished by

. 
the Post 

graduate institute of Pii.li and Buddhist studies, Sri 
Lanka 2001 .  Further there exist three Known German 
translations by H. Oldenburg, K.E. Neumann and by 
Ven. Dr. Nyii.naponika 
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15  Winternitrz A History of Ihdian Literature II, 
p. 93 . 

1 6  Jayawickrama, Critical Siudy of the P ali 

SUVAR�APRABHASA- SUrRA: This siitra also 
called Suvarpaprabhasott4ma siitra is one of the nine 
Dharmas or Vaipulya-siitras ( siitras of great extension 
in content as well as in form) of the Mahayana SuttanipiitQ 

. . . _ . . . School, which are held in deep veneration by the 
17 . It IS seen that m the Suttampata text published B ddh' f N 1 d f h · · b h · . . . . . . . . u 1sts o epa , an or t at matter, y t e 

under the Buddlia Jayanth1 Ttpttaka Senes m . Mahayanists all over the world. The reason for their 
Sinhala characters in Sri Lanka call them suttas. being held in great esteem and adored in N�pal in 

SUTTAPITAKA. Sutta Pi taka (Basket or Collection . . 
of discourses) is the second of the three major divisions 

· of the Theraviida canonical li terature (Tipi(aka), the 
first division being the Vinaya Pi,taka or the division 
of texts dealing with disciplinary rules and regulations 
for the guidance of the . Buddhist Order of monks 
(bhikkhus) and nuns . (bhikkhupis), and the thild 
division being the Abhidhamma Pi_taka or the division 
of texts dealing with ·:special Dhamma", i.e. "theory 
of the doctrine, the doctrine classified, the doctrine 
pure . and simple" PED). -

The Sutta Pi!.taka comprises of five sections · 
· designated a..� nikayas. They are: ( 1). the Digha Nikaya, 

(2). the Majjhima Nikfija, (3). the SaiJ7Yittta Nik§ya, 
· (4). the Aiigutta.ra Nikaya and (5). the Khuddaka 

Nikaya� 

. The Digha Nikaya (q.v.) consists of thirty four 
(34) long discourses of the Buddha; the Majjhima 
Nikaya (q.v.) consists of one hundred and fifty two 
( 1 52) middle length discourses of the Buddha; the . 
Sa1J1Yutta Nikaya (q. v.) consists of shorter discourses 

. of the Buddha grouped under fifty six · (56) diverse 
topics; the" Aiiguttara Nikaya (q.v:) consists of short 
discourses of th

.
e Buddha arranged according to the · 

ascending numerical order (aiiguttara) beginning from 
discourses dealing with single items (ekanipiita) to 
discourses dealing with eleven items (ekiilasti nipiita); 
the Khuddaka Nikaya ( q. v.) consists of fifteen 
an�thologies or independent texts deal ing with 
important aspects of Buddhist teachings and culture. 
See also P ALI 

W.G. Weeraratane. 

particular is the unimaginable merits ttiey promise for 
those who study and follow them with great devotion. 

This siitra does not dwell on high philos<?phical 
discourses and emphasizes instead on the devotional 
aspects of Mahayana Buddhism. It s tres�es the 
efficacy of reciting hymns in praise of the Buddha and 
the adoration of the Buddhas and Bodhisattvas of the 
past. Another interesting feature of this s iitra is its 
concern about the prosperity and welfare of the people 
and the duty of the rulers to promote the well being of 
their subjects by _good governance. This explains why 
it was )'leld in veneration by the emperors of China 
and Japan, who evinced keen interest in having it · 
translated into Chinese and Japanese respectively. As 
a result of the royal patronage it enjoyed; five Chinese · ·· 
renderings of the Siitra appeared between the 5lh and 
8'h centuries A. C. They are as follows: 

1 . . Dharmaraksa's translation made in 412- 426 . 
A.C. 

2. Paramartha's .translation niade:in 548 A. C. · 
� · 

. 3. Yasogupta's translation done in 561-577 A.C. 
4. Pao Kuei's rendering done in 597 A. C. · 

� 5. Chinese traveier- pilgrim 1- tsing's translation 
made in 703 A. C. 

· 

Similarly three or four Japanese translations by . 
Jinamitra, Sileridrabodhi and others have survived. · 
Tl)ere must have been many more Chinese and Japanese 
and also Tibetan translations of the Suvar{Xlprabhasa, 

. but unfortunately they have not withstood the raVages 
of time. And the Ulgarian and Khotanese translations 
based on 1-tsing's version bear testimony to the wide 
popularity the work ha$ enjoyed among the Buddhists 
of_the Far-east region. · 

It appears that over the centuries new material has 
been added to the original s iitra, and as a result, it has 
increased in bulk to reach its present size. 
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The Sanskrit text of the Suvar(laprabhasa- surra 
as available at present contains twenty-one chapters. 
But they do not represent a wel l-organized subject 
matter which includes phi losophy, ethics, tantras and 
legends all interwoven together. The ini tial chapte� 
serves as an introduction to the S ikra, its main subject 
being the glorification of the S u1ra. It extols the benefits 
of listening to the S11tra and its efficacy to lead one to 
the atlainment of desired objects and to the realization 
of ultimate aims of human life. n also protects the 
true bel iever _from the baneful influences of evil spirits, 
unfavourable planets, celestial beings and so forth. 

It seems that only the first six chapters formed the 
nucleus of the S Utra, and the remaining chapters are to 
be treated as interpolations. For the cardinal doctrines 
of Mahayana Buddhism are dealt with in chapters 2-
6 in an orderly manner. And the contents of the 
remaining chapters"'do not evince any close connection 
with those of the preceding chapters. 

The second chapter consists of a discussion 
concerning the life-span of Sakyamuni, in which the 
Bodhisattva Ruciraketu, the four Buddhas Akscibhya, 
Ratnaketu, Amitayus and Dundubhisvara, the Brahmin 
Kaundinya and the Litsavi (Licchavi) prince named 
Sarvasattva-priyadarsana are the chief interlocutors. 
A doubt arose in the mind of Ruciraketu about the 
comparatively short l ife-span of Sakyamuni despite 
the fact that the latter had very diligently adhered to · 
the two conditions for prolonging human life, viz., 
abstinence from killing and offering of food to others. 

· - Then the four Buddha� accompanied by hosts of 
celestial beings appear before Ruciraketu and declare 
that the life-span of Sakyamuni is limitless . 

• 

About the same time a Brahmin named Kaundinya 
(Pali. Kondaiiiia) asks the Buddha for a relic measuring 
only a mustard seed. l;he Litsavi prince Sarvasa,ttva 
priyadarsana who had become inspired by the 
supernatural i n fl uence of the Lord, says that 
Kaundinya's wish cannot be granted because of the 
mere fact that the Buddha does not possess a corporeal 
body. He possesses only a spiritual body. This is an 
allusion to the Dharmakiiya of the Buddha who from 
time to time takes the temporary form of Nirmapakiiya 
to descend to the human world in order to preach the 
doctrine to the mortals in the language they can 
understand. It is also disclosed that Tathagata does 
not enter into absolute or complete nirvana until all 
beings are l iberated. 

. . 
SUrRA · 

Chapter three has no special significai1Ce except 
that it extols the power of the doctrine. Here the 
Bodhisattva Ruciraketu visualizes in a dream a golden 
drum and the innumerable Buddhas sitting on a throne 
made of eat's eye gems. The drum being beaten by a 
Brahmin emits forth gathas relating to instruction 0� 
the Doctrine. When he is awakened he calls back to 
memory the whole incident and recounts it to the 
Blessed One. 

Chapter four provides an account of the recitation . 
of the g atha heard by the Bodhisattva Ruciraketu in 
h i s  dream. They furnish an exposi t ion of the 
fundamental tenets of Mahayana Buddhism. 

In the fifth chapter a king named Suvar.pabhujendra 
extols the spiritual majesty of all the Buddhas by 
reciting hymns in praise of them. In the next chapter, 
topics such as emptiness of .all things (slinyiita), the 
six sense organs compared to a b!Jrglar of a village, the 

. unsteadiness of mind (citta), the four physical elements 
(dhiitu) _ identified with a serpent and the process of 
Dependent Origination (pratitya- samutpada) are 
discussed. The nature of the wheel of rebirths or 
transmigrations has been clearly exposed. It exhorts 

. the laity to renounce all temporal concerns of life in 
order to attain perfect enl ightenment. 

The seventh chapter is chiefly devoted to a 
glorification of the Suvarpaprabhasasutra.Herein the 
four kings Vaisravana, Dhrtarastra, Viru�haka a:nd 
Virupak�a extend their royal patronage of the Doctrine 
and protection for those who expound it. They also 
promise to defend its sanctity against any possible . 
sacrilege by rival kings belonging to other faiths. 

Chapter eight contains an account of the measures 
promised by Goddess Sarasvati to protect the purity 
of the S iitra and to present a dharani to the Buddha as 
a safeguard against his possible loss of memory. She 
also prescribes the ritual of holy bath which would 
act as a safeguard against adverse effects of plague, 
evil spirits and unfavourable planets. 

A Chapter Nine has been devoted to a glorification 
of the Suvarpaprabhasas utra, Goddess SriMahadevi, · 
and the Tathagata named Ratnakusumagmllasag<rra,t;:� 
duryakanakagirisuvamakancanaprabhasasri. 
Sri Mahadevi pledges to provide both . 
spiritual welfare of the preacher of 

/: . :· 
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enumerates the benefits that accrue to a devotee 
through the grace of the Suvarpaprabhasa-siitra 
culminating in the attainment o f  supreme 
enl ightenment. The chapter also urges the devotee to 
worship the celebrated Tathiigata by the name 
Ratnakusuma mentioned above. 

The tenth chapter enumerates the holy names of 
the Tathiigatas and Bodhisattvas and advises the 
devotee to reci.te them. This religious practice is. said 
to give the devotee the power of recol lection of the 
previous births. 

In Chapter XI another divinity, the Earth Goddess 
Dp�ha, makes her appearance and pledges to bestow 
all her produce for the sustenance of all creatures. She 
.also expresses her desire to be initiatc.d into the sublime 
Doctrine. The Buddha himself extols the benefits of 

Sri, Goddess of Earth and River Goddess pledge their 
protection to :whom the S iitra is dear. .. 

Chapter XVI concerns a prediction by the Buddha 
that ten thousand gods headed by Jvalanantaratejogata 
will attain perfect enlightenment. In reply to a query 
by the goddess Bodhisattvasamuccaya, the Blessed 
One explains how the ten thousand gods are destined · 
to become Buddhas in the future despite the fact that 
they have not tread the path of a Bodhisattva, attained 
the six paramitas or renounced wealth and other 

· worldly comforts �  I t  is because they have paid 
reverence to the b,est of sfitras, the Suva�paprabhasQ. 
Besides th�y have heard the predktion that three noble 
men� Ruciraketu, his son and his grandson will attain 
perfect enlightenment one after the other and be born · 
in. Buddha Lands, the first in the lokadhatu called 
Suvall).aprabhiisita and the last two in the lokadhatu 
called Virajadhvaja. · l istening to the Suvar.pa.prabhasa- sfitra and promises 

. i ts  l isteners the u l t imate b irth i n  the heaven 
Trayastrimsat. . The next c!J.apter concerns the healing power of 

the Ayurveda. It narrates the account of the merchant 
In Chaptef XII the military commander- in chief · 

. 
na:med Jatirhdhara who i ived in the kingdom of King 

· of the Yak� as,- Samjneya by name, with his twenty- Suresvaraprabha and was · proficient .in the eight 
eight commanders, arrives where the Lord is · and branches of the Ayurveda, which knowledge he 
declares his intention to extend their co- operation in imparted to his son J aJaviihana in order that the latter, 
the matter of proniulgation of the Suvarpaprabhasa. · out of compassion, m.ight render free from all diseases · 

He pledges to protect the promulgater and l isteners of the subjects of Suresvaraprabha's kingdom, who had . 
. the Doctrine from persecution. They will deliver them fallen victim to al l  sorts of pestilence. � . 

. frorri all trouble and turmoils. · 

In the next chapter, King Baladaketu expounds the 
science Of govelllment and political science to his newly 
crowned son Rhciraketu. Chapter XIV narrates the 
story of King Susambhava who in a dream heard the 
gathas of the Buddha and saw the Dharmabhiinaka 
Bhilqm �atnoccaya engrossed in expounding all s iitras. 
He woke from his dream and found Ratnoccaya in a 
cave. At his request the latter pre&ched the greatS iitra 
Suvar.paprabhasa to him. As pet the king's wish, the 
gem called Cintiimaniraja show_ered wealth upon whole 
Jambudvipa. ln the end he identifies himself with · 

Sakyamuni a.'1d Ratnoccaya with Tathiigata Aksobhya. 

Chapter XV titled Arak�a (protection) deals with 
the protection that the Mahayanist demons an.d deities 
wil l  provide to those who, by dint of their devotion, 
visualize Sakyamuni as staying in the inrerior of a 
dharma- stupa •. and l isten to the Siitra being preached 
by the Tathiigata. Even the Hindu goddesses Sarasvati, 

. Further meritorious ·acts done by Jalaviihana form 
the contents of Chapter XVIII. The story is given as 
narrated by the Blessed One who starts the story by . 
referring to Jalaviihana's feat of curing the inhabitants · 
of Suresvaraprabha's kingdom of al l sorts of diseases 
by means of medical treatment. Now he narrates the 
story of how Jalaviihana.rescued ten thousand fishes 
that l ived .in the pond na:med A!avisambhava.The pond 
was drying up and · the .fishes · were running short of 
food. Fol lowing ' the advice of the female deity . . 

AI:dhakiiya, J alaviihana discovered that an evil-minded 
person had diverted the stream that fed the pond to a 
water-fall with the intention of catching the fishes. 
When he appi"oached king Suresva.faprabha for help, 
the latter gave him twenty eiephants and hundreds of 

· lea�her bags to fetch water to fill the pond. His son 
was dispatched to bring food for the hungry fishes. 
The fishes were now out of danger and satiated to the 
full .  In the end he made the fishes l isten to the holy 
nanie of the perfect ly en l ightened Tathiigata . 
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Ratnas ikhin and preached to them · the · cycle of 
Dependent Origination and the way of removi ng 
misery for the spiritual welfare of those creatu.res of 
lower order. 

On another day Jalaviihana had fal len into a deep 
slumber after meals. That night the ten thousand fishes 
died and were born in heaven as gods. When the ten 
thousand gods began · to speculate as to how they 
were born in heaven, their past l ife was revealed to 
them. Then they showed their grati tude to Jal aviihana 
by placing around him forty thousand garlands of 
pearls and showering mandiira flowers over him. Those 
devaputras also showered mandiira flowers over the 
kingdom of Suresvaraprabha and awoke the inhabitants 
of Jambudvipa by beating celestial drums. 

· King Suresvaraprabha then asked his soothsayers 
to explain the significance of these forebodings. They 
infonned the king about the pearl garlands and mandiira 
flowers that had been showered upon Jalaviihana. The 

· king then summoned Jalaviihana and asked him to 
explain the forebod i ngs, whereupon Jal aviihana 
narrated the story of the ten thousand fishes and 
explained that the good omens were due to the . 
influence of the devaputras. These tidings made the 
king extremely happy. 

Then the Blessed One explained the significance 
of the who l e  · n arrat ive to the deity 
Bodhisattvasamuccaya, l inking the present facts with 
the past story. The B l essed One discl osed that 

from the Vyiighri 1 iitaka found in the 1 iitQ.kamaJ§) to a 
kuladevat ii, which he has already narrated once to his 
disciples headed by Ananda, when the Blessed One 
was travei ing with them over the Paiidila country. 

The story goes as fol lows. When the Buddha and 
his large fol lowing of monks had reached a be.autiful 
forest glade, he wished to rest a while there. He s��ted 

. 

himself  on a seat prepar�d by Ananda and exhorted 
the monks to prepare themselves to have a darsan · 
(vision) of a B'odhisattva who had accomplished tasks 
difficult to perfonn. As the monks evinced their interest 
in the matter, the Blessed One struck the earth with 
his palm whereupon there appeared a st lipa from the 
womb of the earth. As per the Buddha's instructions, 
Anand a rent the st lipa open and found a golden casket 
inside it. It had seven coverings which were removed 
by Ananda one by one, and a few pieces of bone were 
found deposited in the innermost casket. Then the 
Blessed One asked the monks to pay homage to the 
bones. After the monks paid their reverence to the 
relics, Anand a inquired of the Buddha about the reason 
for holding those bones in high esteem. The Lord then 
recounted the story of a king named Mahartha and his 
three sons, Mahapraniida, Mahiideva and Mahiisattva. 

One day the three princes in the course of their 
wanderings entered a dense forest where they suddenly 
came upon a tigress who had given birth to her whelps 
the week before. She was afflicted with hunger and 
thirst. Mahiisattva was deeply touched by the plight 

S iikyamuni was K ing S u varl) aprabha,  King · of the animal .  At th is  moment the idea of the 
Suddhodana was Sres�hin Jatimdhara, the Blessed One tran s i  tori  ness  o f  the  c o rporeal  body and the  
himself was Jalaviihana, Gopii Jal aviihana's wife, immutab i l i ty  o f  !he spir i tual  body dawned on 
Rahulabhadra and A nanda the two sons . o f  Mahiisattva. Having set his  heart o n  the supreme 
Jalaviihana,Jalambara and Jalagarbha respectively. He sacrifice, he prevailed upon his brothers to leave the 
then predicted that all of them would attain perfect place. When they had gone away, Mahiisattva offered 
enlightenment and Buddhahood at a future date. himself as her prey. The hungry animal pounced upon 

Chapter XIX reminds one of the Vyaghri 1 iitaka 
occurring in the 1iitakamiilii. It recounts how the 
Blessed One in a previous birth sacrificed himself as a 
prey for a hunger- sricken tigress who had given birth 
to five whelps. In the first part of the chapter the 
Buddha is shown as setting the stage for the narration 

him with great eagerness, and in a moment his body 
was reduced to a few pieces of bone. 

When the two brothers returned to · the place, they 
. were struck with deep sorrow over the death of their 
brother and . set  upon their homeward journey. 
Meanwhile the Mother Queen is informed in a drea,I:U> . . . . ·· . ·  .y of the story. This is actually a re- narration of the 

. Vyiighri 1iitaka (This of course differs much in detail s  
of  an impending bereavement in the family. 
all the three princes have met with 
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the palace. The two sons now arrive at the palace and 
describe what has actually happened. The king and 
the queen rush to the scene of the incident followed 
by a large concourse of people. They lament the death 
of their dear son, arid erect" a monument on the site in 
his honour incorporating his mortal remains . . 

After narrating this story, th� Buddha brings the 
discourse · to a close by reveal ing the identity of 
Sakyamuni and others with the characters of the past 
story. Here Sakyamuni identifies himself with 
Mahiisattva, King Suddhodana with King Maharatha, · 
Mayao-evi  with the queen o f  Mahiiratha, the 
Bodhisattavas Mai treya and Manj usri . wi th 
Mahapranada and Mahadeva re.spect ively, and 
Mahaprajapati with the tigress. The story comes to a 

· close with the disappearance of the st iipa due to the 
\ . 

supernatural power of the Buddha 

Chapter twenty contains two groups of hymns, 
one that was recited by the hundreds of thousands of 
Bodnisattvas extolling the spiritual glory of the 
Tathagata named Suva.rnaratnakaracchatraku ta  and • . • I 

the other recited by Bodhisattva Ruciraketu glorifying 

SUZUKI; DAISETSU TEITARO (1871-1966), an 
eminent Japanese philosopher and exponent of Zen 
Buddhism, who played a significant-role in introducing 
Japanese Buddhism to the West. 

Born in Kanazawa, Ishikawa Prefecture, he entered 
the Tokyo University and simultaneously underwent . 
Zen training a� the Enkakuji temple in Kamakura under 
its abbot, Shaku Soen. IIi 1927 he migrate9 to U.S.A. 
to assist Paul Car.us in his Open Court Publishing 
Company in La Sal le, Illinois. There he was engaged 
in · translating. Buddhist philosophical and religious 
works into English . .E:Ie also edited tb.e two p�riodicals 
the "Open Court" and the "Monist", which were . 
devoted to articles on different aspects ·of Buddhism. 
Among his publications during his eleven-year stay· 
in the U.S.A. are D�ijo Kishin ron and translation of 
a Chinese Buddhist text under the title 'A"Svaghosa s 
Discourse on the Awakening of Faith in Mahayana .. 

( 1900). His treatise, Outlines of Mahaytana. Buddhism 
( 1907) is regarded as a pioneering work published in 
English on Mahayana concepts. 

On his return to Japan in 1 909, Suzuki secured th�. 
the spiritual splendour of the Blessed One. 

The concluding chapter (chapter XXI) contains 
g-athas.- chanted c� by the - kulade vata n amed 
Bodhisattva.Samuccaya in praise of the Lord with a 
special emphasis on sunyata (emptfness). The Lord 
himselfhigh(y -commends her brilliant performance. 

· . post of lecturer and subsequently the Professorship 
of English at the Peers School (present Gokushiiin 
University). In .192 1 ,  he was apppinted to the Chair 
of Buddhist Philosophy at Otani University, Kyoto. 
There he founded the periodical, Eastern Buddhism 
and the articies h� contrib"uted to it, became the base 
of his masterly thesis, Essays in Zen Buddhism, which 

As will be seen this work do�s not deal. with 
came·.out in three volumes in 1927, 1 933 . and 1934 

recondite philosophical matters, but stresses the respectively. This monumental work, which is regarded 

devotional aspects o f  Mahay�na  B uddhism, as the first exposition of Zen in a western language, 

particularly the benefits that a dev�tee will derive by . 
has been instrumental in kindling an · enthu�iaSm in 

the adoration of .  the Buddhas and Bodhisattvas. Zen
_ 
Buddhism in the west. During this period, he also 

Another interesting aspect highlighted in the siit�� is brought out  two treatises t itled, studies in the 

the interest in the welfare of the family, the society Lankiivatiira-siitra ( 1930 and Zen s"uddhism and its 

and the State at large, evinced by the Buddhist monks; . Influence on Japanese Culture ( 1938). His English 
This serves to bridge the gap between the spiritual · . translation of the Laiikavatiira-s iitra came out in 1932. 
advancement and the material wel l-being and 
development of the society. This speaks for the 
immense popularity it has enjoyed among the 
Buddhists of the Far-East, partici.darly among the past 
rulers of China and Japan. . · 

. 

E. W.Marasinghe. . 

In recognition of Suzuki's services and scholarship, 
he WaS elected, iri 1 949, to the Japan Academy and 
conferred on him the honourific title the 'Order of 

· Couture' .  Since that time he spent most of his time 
. del ivering lectures on Zen Buddhism in the West, 
particularly in the U.S.A. where he served as Visiting 
professor at the Columbia University. · 

F 
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Besides rendering a yeoman service in propagating 
Zen Buddhism in the West, he was also instrumental 
in creating an awareness and interest about Japanese 
culture among western scholars, intellectuals and the 
writers. Moreover, he was recognised as an exponent 
of the Pure Land Philosophy. 

SY AMOPLI MAHANIKYA: Syarnopali Maha Nikaya 
derives its name from Ven. Upali Mahathera who was 
the head of the mission of monks that carne from Siam 
(Thailand) and re-instituted the upasampadff. tradition 
in Sri Lanka in 1756, marking the beginning of a new 
Sri Lankan sect. The mission was sent by emperor 
Boromkot of Siam on approval of the Sangharaja there 

Suzuki was a prolific writer both in Japanese and . 
for a request made by the Sri Lankan king Kirti Sri 
Rajasirnha and Ven. Velivita Saranarnkara. By the 1 8th 
century, Buddhism in Sri Lanka had reached such low 
levels that there were no qual ified monks to conduct 
the Higher Ordination that was essenti al for the 
continuation of the siisana in Sri Lanka. It is now the · 
oldest and widely spread nikaya in Sri Lanka that has 
the largest number of temples, many of which have 
existed from the time of kings or were established by . 
kings and are called Rajarnaha viharas (Royal Temples). 
Subsequently the two other nikayas, the Amarapura· · 
Mahanikaya ( 1 803) and the Ramaiiiia Mahanikaya 
( 1 864) both introduced from Burma based on slightly · 
different traditions of Higher Ordir1ation. All the three 
nikaya (sects) belong to the Theravada tradition. They 
are in fact traceable to the upasampadii tradition 

English, who authored 32 works in Japanese and 30 
works in Eogl ish. 

C. S. Ranasinghe 

SVAYA¥BHCNATH, located at Piprahwa near 
Katmandu, Nepal is one of the two oldest stupas in 
that country, the other being Bodhnath. According to 
the legendary sources, it dates back to the time of the 
passing away of the Buddha. Some others, however, 
believe that it was among the several stupas built by 
the Emperpr Asoka (Torn Lowenstein, The Vision of 
the Buddha, London, 1 996, p. 1 62). Though there are 
no epigraphical or l iterary evidence to prove i ts 
historicity, "it has . been worshipped for more than 
2000 years" (Encyclop�edia of Buddhism, Vol .  II, 
U.S.A., 2003, p.804). -

Surmounted on a turnulus is a gilded square base 
called harmika. A pair of enormous human eyes, inlaid . 
with metal and ivory, are embossed on each of its 
· faces. This feature resembles "the huge faces in stone . 
at Bayon at Angkor Thorn iri Cambodia . .  : "(Sujata 
Soni, Evolution ofStupas in Burrna, Dellii, 199 1 ,  p.63). · 
Thes_e eyes, supposed to be manifestations of the all
seeing Buddha, are designed in such a way that the 
onlookers get the impression that the eyes follow 
them as they circumambulate the cetiya. A unique 
feature of Nepalese architecture of this stupa is the 
conventional dome and the steeple raised on thirteen 
tiers, which diminish in proportion as they rise. Those 
tiers are believed to represent thirteen Buddhist 
heavens. See PLATE XI. 

C. S. Ran�sighe 

. introduced from Sri Lanka to those countries during 
the classical times. It must however be noted that it 
was at a very critical time that Syarnopali Nikaya was 
introduced, and that the other two nikayas arose due 
· to-various issues regarding the 'purity' of the-Siamese - -
upasampadiiand some other practices that developed 
within it during subsequent times. 

In the Theravada tradition, the Theras (Elders) are 
those who are fully qual ified after proper Higher 
Ordination (upasampadii) and it is perceived that the 
siisana (dispensation) would perish in the absence of 
upasampad ii monks .  The reasons for the . 
disappearance of the upasampadii tradition and the 
resultant degeneration of the Buddhist tradition in Sri 
Lanka were in the making from the beginning of the 
Colonial period starting from the begimting of the 1 6th 
century. ·There was a c l imactic r ise of Buddhist 
institutions in the 1 5th century during the time of 
King Parakramabahu VI, during whose time there were 
wel l known educational institutions of Buddhist 

- learning and a large nurnber·of renown scholarly monks 
such as To!agarnuve Sri Riihula. It was also during the 
time of this king that several groups of monks fro..m : 

Burma, Thailand and Cambodia carne here to 
upasampadii under famous monks whose 
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was respectfully referred to as the Sihala Sangha. There 
were also many earlier instances of monks from Sri 
Lanka taking residence in these cou ntries and 
popularizing the Sri Lankan Buddhist tradition there. 
When colonial powers arrived here and started their 
proselytizing activities the religion lost its royal 
support due to constant wars and strife and the Higher 
Ordination that was annually held under royal support 
also was affected. The result was that popular deity 
cults and witchcraft that v.iere hitherto kept ia abeyance 
came into prominence. By the end of the 1 6'h ceritury 
the Order of monks degenerated into a semi-secular 
order refe1red to as-gan:inniinse system under which 
the monks maintained famil ies and were involved in 
lucrative pursuits ; their major monastic function 
became restricted to the management of temple 

details, see Saranarpkani. Yelivitiye Sri). He reintroduced 
Pal i and Gramq1atical studies, e-ncouraged his pupils 
to copy out religious texts, founded the Silvat group, 
wrote books for religious education and won a hard · 

fought war against t�e corrupt orthodoxy that was 
well establ ished and immensely powerful with i ts  
feudal authority . . He also had to wean away kings· 
from their allegiance to this orthodoxy and get their 
support for his rev ival ist activities. Although the · 
Syamopali Maha Nikaya traces its orig_in to Yen.  
Upal i ,  its . initiator and the local coordinator was · 
undoubtedly Yen. Saran<lf!lkara, a fact that even the . 
other two later Nikayas acknowledge. This historical 
background is essential in discussing the achievements 
of the Syamcpali Nikaya. 

· properties. It was a sort of monastic landlordism where At this critical juncture, it was inevitable that 
the monks slowly succumbed to secular practices and monks qualified to confer upasamjJada had to be 
the ordinary people too generally deviated from brought from a South East Asian country where . 
Buddhist practices . Things climaxed . when king Buddhism, _still prevailed. However, by the 1 8th 
Rajasimha I ( i  5 8 1 -93) embraced liinduism and century the authority of Sinhala king� was restrict�d 
suppressed Buddhism by burning Buddhist texts, to the interior of the country without any naval power . 
killing moclcs and .h�dirig over of important religious and they had to get help· from the Dutch to obtain .. · 

properties to Saiva Bind us. There were attempts by · ships in order to send missions abroad to search for 
· later kings to re-institute the upasampadaQn 1 596 by monks: The Dutch were overtly helpful but were in 

king Yimaladharm(lsiiriya and in 1 697 by king : . fact trying to sabotage these missions. In fact, in the · 

Vimaladharmasuriya ll). However, these attempts had first attempt during the time of King Sri Yijayarajasimha . 
only -temporary -results-and by l ate 1 7th century, - a .mission was sent to Siam in,l7-4 1 ,  blit the ulterior

. 

degeneration had again set in. According to the motive of the Dutch · was to expand tb,eir trade, and 
Kusalakr.iyiil.usande.{aya_"the monks were immoral, ·once this became apparent to the Siamese king , he 
deviated from the path of morality by supporting . was not keen to extend his support for the mission. 
kith and kin being seduced by lay practices; they have The Dutch then tried to persuade the royal court thaJ · 
entered the order for the sake of temple properties. · monks for . the upasampada could be obtained from 
and have polluted the dispensation of the All Know�ng Pegu or Arakan,· two countries closer to Sri Lanka. 
One that leads to nirvana; they have given up the But the court was insistent that it was in Siam that the 
learning of grammar and the Pali ianguage, have learned purest form of

. 
Buddhism prevailed at the ti�e, and . 

extraneous subjects such . as medicine, astrology, · that Pegu or Arakan must be considered only if it is 
divination .. magical formulas etc., and illegitimately impossible to obtain moriks from Siam. In the following 
earn properties without even a thought that. there are years the king while requesting for support from the 
norms such as T�xtual-learning (pary�ti) and Practi�e · . Dutch also suggested to them that if the Dutch could 
(pratipatti) in the dispensation ·of the Victorious get the mission to Madras in India, it  could get the 
One . . . . . " The s i tuation was so d i in that even support of the British to go further. The Dutch were 
evangelists criticized that Buddhism has evolved pertur�ed by this suggestion and after a long delay a 
through its pure form to Deity_ worship and Demonic missiori was sent to Siam in 1 747 (For details see 
cults. Siya.m Sri Lanka Agamika Sambandhat5, p. 1 - 10). 

· It was left for Yen. Saran31!1kara, almost single 
handedly, to rescue the religion and all its institutions · 
from this sad plight by his r�vivalist activities. His 
final aim was re-instituting of the upasampada (For 

This mission too failed as the Sinhalese king died while 
the mission was on its way. Undisturbed by such 
drawbacks, Saranarpkara continued to train the noviCes 
on the procedures as laid down in Vinaya texts. It is 

· said in t�e Sangariijavata that Saranarpkara knew all 

. .. 
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the procedures of the ecclesiastic acts but only lacked 
the sanction of the sangha tradition (sammuti sangun). 

· Finally in 1 750 a mission was sent to emperor 
Borornkot, known in S inhala sources as Dharmika, 
and this mission ended up in success and the monks 
headed by Venerable Upali thera reached S�i Lanka in 
1753. 

There are several sources in Sinhala, Thai and Dutch 
containing the details of this mission. Records kept 
by Yilbaigeqara and the S iamese ambassadors are 
immensely useful (a summary of the events based on 
these .i s  in the Siyam Sri Lanka Agamika 
sambandhat ii). According to them the mission started 
on august 1750 and reached S iam in June I 75 1 ,  passing 
through Rio, Johor, Pahang, Kalantan, Trangganu, 
Patani, Camboja, Ligor and Muvan. Once they reached 
Siam they were respectfully received and were given 

. all facilities and were sent on pilgrimage to important 
rel igious p laces� The emperor p lanned with the 
Sangharaja ofSiam that in order to make this mission 
a complete success, three batches of monks should be 
sent to Sri Lanka within a period of ten years so that 
after the lapse of that period the S inhala monks who 
obtain higher ordination would have completed their 
probationary period (nissaya) and would be fully 

. qualified to handle ecclesiastic undertakings. 

According to the Siamese sources monks who were 
. selected for . the mission were Upali Mahathera and 
Ariyamuni Mahathera who were the leaders, and Anu 
Indajotasa, Kotthita, Kiya vu, Bojuna, Thu Luvan, 
Thon Suvanna, Pi Chamma, Phra Kya vu tang, Chann 
Lokon, Dakhtin, Premak, Prem, Kfamak yu� Mindha, 
Cunda and Kona.. Venerable Upali  h imself was a 
Vinayadhara arid "in the group were kammav&:atheras 
and upa_sampada theras who were the specialists 
performing different ecclesiastic acts. After selecting 
the properiy constituted group of monks, the king 
was graci�us enough to provide a ship for the monks 
to travel along with Vilbagedara. 'The others in the 
mission were to go in the Dutch ship. They set off 
from Siam in November 1 75 1 ,  but the Siamese ship 
developed some trouble and started to sink: Those on 
board escaped and went to Ligor and Yilbagedara 
informed the king of their plight and they were advised 
to return to Siam:· After a few more months of delay, 
they set sail again in a Dutch ship and reached Sri . Lanka in May 1 753  at Trincomalee. On the way to 

· Senkadagala they had to stay a few days at Godapola. 

At Godapola, the ·sri Lankan Samaneras received some 
training on basic matters of the upasampadii, and other 
matters such as preparing the robes. According to 
S iame�e sources, the S amai}eras Saranamkara, 
Kobyakaduve and Tibbotuvave were assig;1ed to 
Brahmaj6thi · Kammavaca thera and the SiimaJ)eras 
Niivinne, Medavala, Darami�ipola and Ginihatpitiye 
to Mahiipunna Kammaviica Thera for training. The 
other ·sama!}eras too were ass igned to different 
mahiitheras. It is to . be noted that some of these 
Siim�eras were to play a vital rol e  in the rel igious, 
l i terary and cultural l ife of the country after the 
establ ishment of the Syamopali Nikaya. On the 4th 
July 1753, the monks reached the capital at Senkagagala 
and were accommodated at the .Dhammikaramaya 
(Malvatu viharaya, probably named after emperor 
Dharmika of Siam). 

With all the�e arrangements, the stage was set for 
holding of the upasampada ritual. Venerable Upali 
Mahathera selected one of the buildings of the Malvatu 
viharaya and declared it to be the.sii:naghara (boundary
house)to hold the upasampada (for details, se� the 
Syamopasampadiivata and the Upali-katikavata) . 
Al though the place was carefu l l y  selected and 
bound�ies were marked by due declarations and stone 
marks (pas ana nimiti), this visungiima sima was one 
of the controversial issues that apparently led to the 
origin of the later nikiiyas. 

· 

Once the simaghara was ready, the king himself · 
came to the preaching hall and requested the therai to 
hold the upasampada. Accord ingly the fir s t  
upasampada festival was held on  the 20th of  July 
1 753, the Asala full�moon day. On this occasion, the 
Sama!}eras Kobbekaduve of UposiUirama, 
Saranarp.kara, Hulangamuve, Bambaradel)iye and 
N av inne, the ch ief  of A sg ir iya, received the 
upasampadii \Ynile the Siamese Ambassador's Official 
Report does not mention Navinne's name, according 
to the Maf'!darampura-puvata, he was the second in 
the l ist. In this, Yen. Upali served as the Preceptor or 
Upadhyaya Yen. Brahmajoti and MahapUI)I}a as 

· Teachers or Acarya (details of this first upasampadii 
ritual are found in the Upali Katikavata). The 
procedures of the ritual are in total agreement with · 

those given in the vinaya texts. Upasampada being 
the most important of the rites of passage of a monk 
whereby h� is elevated to the full status is ITr<>nt .. ,n 
after �uch probity of one's suitability for 
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It was during the rainy retreat (vassa) that the · 
upasampada is normally heid, and in that year ninety
seven monks received upasampada under Upali 
Mahathera. 

After the upasampadathe Siamese monks remained 
in Sri Lanka training and helping the local monks on 
monastic rituals such as . upi5satha and pavarana.As 
arranged by their Sangharaj a  they were to give further 
training until the end of their probationary period. 
Under their supervision, the nikaya grew in numbers 
so _that by the end of three years of their stay; three 
thousand were admitted as novices and seven hundred · 
received upa;ampada.

. The Siamese also helped the 
loc4l monks to establish s.Dnaboundaries in a number 
of temples. Apart from usual rituals such as ordination, 
higher ordination, upi5satha, katfiina, and tules · of 

. acceptance of gifts (pa_i:iggahan�-sikkhffpada), they 
also trained some monks in kammaviicii. In addition, 
vidar�nci (insight meditation) practice too was · 
introduced. At this iriitial stage, twenty-four local 
monkS were trained under two vidar�na specialists, 
Ven. Mahanama and Ven. Brahmassara. 

. . . . 
·In order to provide further training to Sri Lankan 

monks and �o facil itate the .first batch · of Siamese 
monks to return to S iam, a second batch of monks 

: were sent here on the initiative of the Siamese 
. ..Sangharaja and king Boromkot. ve·n. Visuddhacatiya -
and Varagfianamuni served as the leaders of this 
mission .. .  Former was ·a speC i al i st i n  both 
Vuiarsaniilhura (meditation practice) as well as  in 
Granthadhura (textual learning) and the latter in the 
Granthadhura;_ According to S iamese sources, 64 
pers.ons including·16 monks set off from Siam in 1755� 
but eight of them, including four mo.nks, perished 
when they were shipwrecked in the Eastern coast of 
Sri Lanka. (Details of this_are found in ''Second Siainese 
Mission to Sri Lanka 1755-56" and "Letter from the · . 

introduced by the Siamese. Saranarpkara Mahathera, 
who later was appointed the Sangharaja, was a highly 
erudite person keenly aware of the earlier Sri Lankan . Budddhist tradition and for him the introduction of 
Siamese upasampada was only a technical necessity. 
Some requests by the Siamese emperor were not · 

acceptable here. One such was the execution and the 
worship of crowned images . 

(maku{a-cumbita- · 
Buddha). The Jambupati-vatthu sent here, was a text 
dealing with the subject. There is also evidence that a 
3rd mission came in or around 1760. This time it was 
after the death of the Siamese emperor Boromkoth. A 
Siamese prince named Tep Phi ph it too came with the . 
group and there was an attempt to crown him after 
killing Kirti Sri Rajasi1pha. Details of this coup are not · 
clear but Kirti Sri Rajasi1pha came to know of the plot 
and it was severely suppressed. The Siamese monks 
as well as Saranarp.kara were caught as culprits and 
were punished. How·ever, the parties were reconciled 
later, and in 1764, after 12 years of training, Sri Lankan 
monks held their first upasampada, with the active · 

· support of the king and the Syamopali Nikaya became 
fully established in Sri Lanka. 

The account given above shows how the 
a.Spirations of Saranarp.kara as well as those on the · 
Siamese side ca.-ne to be fulfilled. Once the order was 
fully estabFshed · Sarana.rrkara went ahead with his · 
religious ·and l iterary activities with more vigor, ably · · 
supported by his pupils. While S aranmp.kara was · · · · 
interested · in reviving the best of the older tradition, 
some were more interested in reverting to some vestiges 
of the Ganinniinse tradition, particularly of enjoying 
the temple lands and amassing wealth. Kirti Sri, for 
his part, renovated many of the. old temples and 

· established new ones �II over his· territory. these 
temples, titled as the rajarriaha viharas, became centers 
of the Syamopali Nikaya. 

Chief Minister ·of Siam to the Chief Minister of For Sarana.J!lk:ara re-institution of upcisampaciawas 
Lanka"). By the -time they reached here, Ven. Upa1 i  a sort of fusion with· the older tradition. It was a.case .

. 
· had passed,. away and the task of training Sri Lankan · of renaissance than a reformation. This is_ apparent 

monks was assigned to Ven. Vistiddhacariya and Varagii from his endeavors to write down books, copy them, 
anamuni Theras. According to the request of' Ven. · . make translations of philosophical works such as 
Saranrupkara a large number of canonical as well as Milinda paifha, etc.,  by his pupils. In the Kirti Sri 
non-cano.nical works too were sent with the second Raj asimha Katikaivata, written soon after the 
mission. 

It must also be mentioned here that, the Syamopali 
monks did not bl indly adopt al l the traditions 

upasampada at the behest ofSaran�ara, one could 
see the revival of.the old Katikiivata tradition. Most 
of the rules and regulations contained in it for the 
benefit of the sangha are culled out from the Dambadeni 

I 
l .  
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Katikavata of the 13'h century. The Rajadhi Rajasirpha 
Katikavata written a few years afterwards reveals that 
some corrupt practices continued to exist. It also 
includes some new rules against ·amassing of wealth, 
writing of books for money, supporting relations in 
devious ways etc. · that afflicted the orqer at the time. 
The literary tradition started by Saranarpkara continued 
with more vigor under scholarly monks of the nikiiya. 
In this regard, the contribution of Sarari'arpkara, is 
generally acknowledged by l iterary historians, but 
equal credit should go to the institutions and the 

· individuals, particularly those of the Syamopali 
. Nikaya for all what they did for the revival of Buddhist 
. education in the country beginning from the latter 
part of the 1 8th century to the mid 20th century .The 
pifivel)a education too thrived during the period_ and 
scholar monks from the other nikiiyas too continued 
·this task, sometimes even with more vigor. The 
establ ishment of the Syiimopali Nikiiya and thereby 
reviving of the great monastic tradition gave more 

. . . .. 

confidence to the order of monks and once on the path 
legitimized by the Buddha and sangha, it was much 
easy for thetjl to resist the proselytizing activities of 
the missionaries. For the next half-cent4ry or so. it 
was Syamopiili monks who contributed greatly to 
the education artd helped to attract the village folk . . 

back to the Buddhist traditions. The monks of the 
nikiiya introduced new preaching styles. The paritta 
ritual became very popular among the masses at the 

· expense of deity and demonical rituals to which they 
hitherto adhered. A large imi:nber of popular poems 
based on jataka stories appeared during this period 

· and some of them were by the monks of the nikiiya. It 
is sad to note that by now this scholar tradition in the 
nikaya has dwindled, specially  among its h igher 
echelons. Although a common upasampadawas held . 
for both Mal vatu an4 Asgiri chapters at the beginning, 
the latter started to conduct its own upasampadasince 
1 765�: It is claimed that the. Asgiriya Vihara was in 
existence since the 1 4th century up to the time of the 
Siamese upasampada and that Navinne Dhammadassi 
Thera who received Siamese higher ordination was its 
27th incumbent. S ince that time, as a chapter of the 
Syamopali Mahanikaya, it  is now under its 20th 
incumbency. The Malvatu chapter is now under its 
25th incumbency. Both the chapters have continued 
their traditions or collectively the tradition of the 
Syiimopali Nikaya for the l ast 250 years. While the 
Asgtriya traces its origin to the earlier ara.pyavasi 

.' (Forest Dwell ing) sect ,  M a l v atu  chapter had 

gramavasi(Vilfage Dwell ing) beginnings. But these 
distinctions have disappeared now. According to the 
survey conducted by the Department of Buddhist 
Affairs in 1984, Mal vatu Chapter owned 4923 temples 
in 23 districts with 1 5 1 64 monks and the Asgiriya 
chapter had 565 temples in 14 dis!ricts with 1 3 83 
monks. In 1 855 the Kotte chapter of the nikiiya �as 
established under the title Kotte Sri Kalyani Sanzagri. 
Dharma Mahasangha Sabhiiva that has 352 temples 
in 1 3  districts with 1 046 monks, and it had 5 regional 
sub divisions. The Dve Syiimopaii Nikaya started in 
1939 had 22 temples with 78 monk�. The Mahavihara
vamsika Syamopali Vanavasa Nikaya had 7 1  temples 
with 889 monks. In 1 980, the Dambulla temple broke · 
away from the Asgiriya chapter and started to operate 
independently. These divisions are not based on 
doctrinal  m atters . b u t  reg iona l  and personal  
considerations. 

Ven .  S aranaq1kara was always interested in 
dispelling caste prejudices within sangha as revealed 
frorri his anusasana.va!!oruvas (List of admonitions), 
However, in the course of tirpe the new nikiiya came 
to be a special preserve of the Goyigama caste. � 

Though liberal at the very beginning, later it became. 
impossible for members of the other castes to obtain 
upasampada in the Syamopali Nikaya, a situation 
that even_ some of the erudite goyigama q1onks 
despised. Ven. Arilbagaspi tiye Gfiiinavimala, the 
originator of the Amarapura Nikiiya obtained his 
ordination from Ven. Saranaqlkara but went to Burma 
for his upasampada and after his return established 
the Amarapura Mahanikaya. Some other monks 
suspected the puri ty of the upasampada of 
Syiimopali Nikaya and after obtaining upasampada 
from Burrha and started different chapters of the 
Amarapura Mahiinikiiya. It is now split into 3 2  
sections. Ven. Ambagahavatte S aranarp.kara, the 
originator of the Ramafifia Mahanikaya too received 
h i s  upasampada i n  the . Syiimopa l i  Nikaya and 
suspecting of its purity went to Burma and underwent 
upasampada on several occasions. He returned and 
established the Rarru1fia nikaya in 1 864. Although there 
are such sectarian distinctions, there is also a tendency 
now to take collective action by the sangha on matters 

. of national interest. For example, the allegiance of the 
monks to the Hela Urumaya political organization 
cuts across the nikiiya boundaries. The laity too is not 
much concerned with the n.ikiiyas but honour the ... u.>A.:>.· 

who could give spiritual guidance to them. Such 
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of the modern Sri Lankan sangha, particularly the 
sll.Iigha of the S iyam Nildiya are discussed by H.L. 
Seneviratne in his recent work titled " .

The work of 
Kings: The New Buddhism in Sri Lanka. 
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PLATE I 

The Seruvila Cetiya was in a dilapidated state when Ven. Dambagasai:e Sri Sumedharikara discovered it in the_ 
year 1 922. Renovation WC!rk of the cetiya was commenced in Sept. 1 925 and the renovated cetiy� was · · 
declared open for the p�blic by Sir D. B. J ayatilaka in 1 93 1 .  

· · ' 

Courtesy : Pujaniya Seruvila, Ven. Seruvila Saranakitti and Ven. KotapolaAmarakitti, Colombo, 

17-CM 6938 



PLATE II 

The new four storeyed Shrine room built in the precincts of the Seruvila Cetiya. 
Courtesy : Pujanzya Seruvila, Ven. Seruvila Saranakitti and Ven. KotapolaAmarakitti, Colombo, Sri Lanka. 



PLATE III 
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Yen. Dambagasare Sri Sumedharikara who discovered the dilapidated Seruvila Cetiya in 1 922 and pioneered its 
renovation work. 
Courtesy : Pu/an1ya Seruvila, Yen. Seruvila Saranakitti and Yen. Ko!apolaAmarakitti, Colombo, 



Wat Benvamabopit, an ancient Buddhist temple in Thailand. 
Courtesy : Encyclopaedia of Buddhism, Volume ofSpecimenArticles, 1 957. 
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Grand Palace and the Emerald Buddha Temple, Bangkok, T,hailand. 
Courtesy : World Fellowship of Buddhists, Thailand. . i 

\._1 

� r � M 
'< 



PLATE VI 

Wat Pra Buddhabad, Lopbury, Thailand, The Mai).qapa erected over the foot print of the Buddha. 
· Courtesy : World Fellowship of Buddhists, Thailand 
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PLATE VII 

The miraculous Buddha image (Emerald Buddha) which is said to have been taken to Thiland from Sri Lanka 
in the reign ofRocanija, one of the earliest kings of Sukhodaya. 

· 

Courtesy : World Fellowship of Buddhists, Thailand. 
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The Lord ofVictory in the Shrine of the Great Reliquary, Pisnulok, Thailand. 
Courtesy : EncyClopaedia of Buddhism, Volume ofSpecimenArticles, 1 957. 
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PLATE IX 
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Walking Buddha-style of Sukhodaya. 
_ :  Courtesy : Encyclopaedia of Buddhism, Volume of Specimen Articles, 1 957. 
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TAIWAN. Taiwan was fonnal ly known as Fonnosa. 
Buddhism was introduced to Taiwan in the sixteenth 
century A.C from China, along with Taoism, by the 
migrant Chinese, who sought refuge in this island after 
the fal l  of the Ming dynasty in 1 662 A. C. Taiwan, was 
ruled by the Southern Ming dynasty, ti l l  the Qing 
.dynasty wrested i t  from them i n  1 68 3 .  

Before the advent o f  Chinese, the is land was 
inhabited by uncouth ruffians such as pirates and tribal 
headhunters. That was the main reason why it  did not 
attract the cul tured Chinese from the mainland ti l l  

· they were forced to seek refuge there. The first wave 
of Chinese migrants to Taiwan were Ming loyalists 
disguised as monks, who lacked a profound knowledge 
of lofty Buddhist i deals or its orthodox practices l ike 
meditation. They, however, functioned as incumbents 
of temples and fulfil led the spiritual needs 9fthe l aity 
by performing their funeral rites, _etc. At the same 
time they immersed them selves mostly in occult 
practices like rain-making and were also occupied with · 
secular diversions l ike painting and composing poems. 

Canche was the first-orthodox Buddhist monk to 
arrive in the island from China in 1675. It is recorded 
that the Chinese military comman9.ex:, Chen Yonghua 
had constructed the Longhu yan ("Dragon'L�ke Cave") 
and offered it to Canche. Later, the prieSt hil'll:self 
founded the Biyun-si monastery near present city of 
Chia-yi. 

As Buddhism began to get rooted in the is land, 
several other monasteries began to come up in and 
around the capital, Tainan. S ignificant among the early 
Buddhist monateries are: the Zhuxi ( ' the B amboo 
stream ' 1 664), the Haihui ( 1 680), ,the Fahua ( ' the 
Dharma Blossom' :  1 683), " the Longshan ('the Dragon 
Mountain: 1 738) and the Chaofeng ( 'Transcending 
peak' :  1 763).Though these monasteri es were occupied 
by many monks and nuns, majority of them had to 
remain as novices, since there was no way for them to 
receive higher ordination ( upasarnpada) in Taiwan. 
Therefore, those who yearned to receive h igher 
ordination were forced to go to the mainland. 

After the Chinese- Japanese war, China had to 
surrender Taiwan to Japan i n  1 895 .Japanese started 

. to rule it by dividing it i nto three sections, namely 
Taihoku-ken, Taichii-ken and Tainan-ken. With the 
Japanese troops cam:e the Japanese Buddhist monks, 
who set up cenhes to propagate Japanese form of 

Buddhism among the inhabitants. However, they could 
not achieve their expectations as respective head 
temples in Japan coul d  not provide sufficient fun ds to · 
carry on proselytization activities. Nevertheiess, it  
was d u ri n g  the Japanese occupat ion tha t  the 
performance of higher ordination started in Taiwa�. It 
commenced with the setting up of platforms required 
for performing that religious rite at four monasteries ' 

namely, the Li ngquan Chan in Keelung, Lingauyan 
Chuen on Guanyin mountain, the Fayun Chan near 
Miaoli and the Chaofeng in Kaohsiung. It is recorded 
that the abbots of these four monasteries, upon 
receiving the higher ordination at the Yongquan 
monastery in China returned to Taiwan and performed 
it on other m:onks and mms. They, in tum, establi shed 
their own monasteries all over the country. It ultimately 
paved the way for the emergence of fou:- great ancestral 
l ineages that eventual ly rendered an immense service · 

for the propagation of Buddhism in Taiwan. 

Even u n d er the Japanese dominat ion,  the 
Taiwanese Buddhists of Chinese descent seemed to 
be quite adamant in  preserving the identify of their 
own form of faith from its Japanese counterpart. To 
this end, the monks and laity got together to form 
B uddhist organizations to represent their problems to 
the government and to safeguard their interest in 
rel igion. The most notabl� of those was the South 
Seas Buddhist Association founded in 1 922. 

At the end of tl:e World War II,  Japanese had to 
return Taiwan to China in 1 945. However, when the 

. Communists captured power in China in 1 949, the 
nationalists fled to Taiwan seeking refuge there. Since 
there arose a political  and economic instabi lity in 
Taiwan in the ensuing period. Buddhism and its clergy · 
had to undergo severe difficulties. When the situation 
there began to improve, several leading Buddhist 
monks from China in the cal ibre of Hangija ( 1 8 9 1 -
1 957), Baisheng ( 1 904- 1 989) and Yinshun ( 1 906), 
who represented newly revived Buddhist Associations 
of the Republic  of China (BAROC) came to. Taiwan 
to sojourn there, hoping to return to their homeland 
once the si tuati on improved. Located in Taipei,  
BAROC played a vital role to represent matters of 
Buddhist  interest to the govern m ent.  I t  gai 
recognition as a responsible organization and . • 

government entrusted to it, among other 
functions of registration of all  rrionks · 

perforining the ordination rites of ' 

rules pertaining to religioris: 
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with the government to safeguard Buddhism, it 
sometimes had to clash with the a,uthorities. Two such 
instances were the agitat ion it made when the 
government fai led to return to the Buddhists the 
m on asteries confiscated during the Japanese 
occupation, to be used again for religious purposes; 
the other notable instance being, when the government 

· turned down the request to set up a Buddhist 
university. · 

In 1 989, the government took over from it the 
respons_ibility of registration of monks and nuns and 
strated to register them as 

·
ordinary citizens under · 

their l ay names. Powers of the Associati�n were 
curtailed further with the abolition of the 'one niche, 
one organization 'rule. Thus, the government deprived 
BAROC of its unique privilege and it resulted in the 

· proliferation of several Buddhist organizations like 
. Fo Kuang Shan and Dharma Druinha Mountain 
Association. 

A notable feature in Taiwanese Buddhism was that · 
. nuns outnumbered by far the number of monks. It is  
well-evinced from the fact that in the period extending 
from 1 953 to 1 986, BAROC has ordained 6006 nuns 
as against 2030 monks, a fact that raised concern 
amongst some Buddhists about the status of nuns 
vis-a-vis the monks. In the last few decades, Taiwan 
has become a fast developing industrialized nation, 
which had its repercussions on the Buddhist clergy. 
Emergence of modem trends in the social set-up 
coupled with new value systems that substituted the 
age-old traditional patterns seem to have dissuaded 
lay people from entering the order. It was particularly 
conspicuous in th� case of males. 

A marked att,tudinal change among the people 
concerning doctrinal aspects too became visible. The 
traditional way of thinking emphasized the importance 
of spiritual attainments, if one intends to be reborn in 
the Pure Land. However, in recent times that ideal has 
undergone a considerable transformation and now the 
emphasis is on creating the Pure Land on this very 
earth and in this very existence itself through one's 
own good deeds that contribute to make this world a 
better place to live. A similar transformation of 
atti tudes i s  to be s een in the case of Buddhist 
monasteries too. The traditional method of collecting 
fu.

nds by way of soliciting donations and providing 
. religious services at funerals, etc, 'bas given way to a 

more sophisticated method of generating funds via 

lay organizations that are under jurisdiction of the 
respective monasteries. Some prominent monasteries 
run venture�. like publishing houses for the same 
purpose. 

Buddhism in Taiwan is progressing slowly, but 
steadily amidst new challenges. It is estimated that at 
present there are over 3 000 temples and about 
5,750,000 Buddhists in the country ( Encyclopaedia 
Britannica, Vo1. 1 7,USA, 1 982,p 998). 

C.S.Ranasinghe. 

TAJJANiYAKAMMA: Tajjaniyakamma (Budst.Skt. 
tarjaniyakarma), the formal disciplinary act of censure 
(ta}janiya). The full term is a combination of tajjaniya, 
a gerundive from the verbal form tajjeti 'to threaten, 
frighten or censure' and kamma, ' a  formal act of the 
SCuigha. ' 

Five such formal acts of discipline, not directly 
based on the Pa{imokkha rules, as, for instance, the 
pariviisa and the m anattci, are specified i n  th e · 
Mahiivagga (Vin.I .49 etc.) but without any detailed 
discussion on them. However all these are given in the 
first chapter called the Kammakkhandhaka of the 
Cullavagga (ibid. II l jj) with ail the details regarding 
the reason for their imposition, conduct expected from 
the punished and the revocation of the punishment. 
Of these five disciplinary acts four, viz. · the formal 
acts of censure · (iajjaniya); subord i n at ion  
(nissaya), banishment (pabbiijanzya) and suspension 
(ukkhepaniya), which seem to have been ananged in 
an ascending order of gravity, fal l  into one category. 
The other, the formal act  of recon ci l i at ion 
(pa {isaraniyakamma) , seems to form a category of 
its own. The monastic fai l ings specifi ed in the 
Cullavagga as applying to the imposition of the focr 
punitive acts .ofthe first category have been tabulated 
by Prof. Dheerasekera1 as fol lows: 

. 

A. 1 .  " When a Bhikkhu is a maker of strife . . ' 
quarrelsome, a maker of disputes, given to 
idle talk, and raises legal questions in the 
Sangha. 

2. ''When he i s  ignorant, unaccomplished, full 
of offences and heedless of injunctions. 

3. " I f  he l ives in company with 
householders, in unbecoming �ssociation 
with householders. 
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B. 1 .  "If in regard to moral habits, he comes to 
have fallen away from moral habits. 

2. "If in regard to good habits, he comes to 
·i have fal len away from good habits. 

3. "If in regard to right views, he comes to 
have fallen away from right views. 

- - C. 1 .  "If he speaks dispraise of the Buddha 
2. "If he speaks dispraise of the Dhamma 
3. "If he speaks dispraise of the Sangha" 

If a monk is marked by the qualities of any one of 
the above groups the Sangha could carry out a formal 
act of censure on the offender. 

Legal Validity or Invalidity of an Act 

For any formal disciplinary act to be legally valid 
it should, in  the final analysis, be in accord with the 
Dhamma and carried out by a complete Sangha 
(dhammena samaggenq katarp hoti). Further i t  should 
have been carried out 'in the presence of' ( sammukhii) 
of the accuser and the accused, preceded with an 
interrogation (pa[ipucchii) of the accused who has 
acknowledged ( pa!iiiiiiiya) the offensive act. I t  should 
be carried out only when there is an offence (iipattiyii) 
which could lead to a confession (desaniigiiminiyii), 
but has not been already confessed (adesitfiya iipattiyii). 
It has to be carried out only after reproving (codetvii) 
the monk concerned, having made him to remember 
the offensive act (siiretvii) and having charged him 

. (ropetvii).In the absence of all these qualities the formal 
. act of censure is not legally or disciplinarily valid and 
is one that is hard to settle. 

Conduct Expected of a Censured Monk 

One against whom a formal act of censure has been 
carried out is expected to conduct oneself properly in  
accord with a l l  the following conditions. Such a one 
shou ld  not g ive  h igher ord i nat ion  (na 
upasampiidetabbo) nor guidance (na nissayo diitabbo) 
nor make a novice attend upon him (na siimanero 
upa!!hiipetabbo) .He shou l d  no t  consent  to an 
agreement to exhort nuns nor should he exhort nuns 
even if agreed to. He should  not repeat the same 
offence, nor commit another that is similar, nor an 
offence worse than that. The censured person should 
not find fault with the formal act nor with those who 
carried it out. He should not suspend the uposatha or 
the paviiraiJ.a of a regular monk. The censured person 
should not issue commands or set up authority nor 
ask for leave.He also should not reprove or make 
remember another monk nor should he quarrel with 
monks (na bhikkhiihi sampayojetabbo). 

Revocation of a Formal Act of Censure 

If a monk censured by the Sangha is satisfied that 
he has acted properly within the bounds of al l  the 
above conditions he could appraise the Sangha .that he 
has conducted himseif properly, become subdued and 
mended his ways and, appeal for the revocation of the 
formal act. If the Sangha is satisfied a motion fol lowed ) ) . 
by three repetitions, to revoke the formal act could be 
placed before the assembly which could decide to 
revoke i t. But if  the Sangha is  not satisfied with the 
conduct of the censured monk they may not revoke it. 
It is, however, very clear from the eighteen conditions 
amounting to the proper conduct of a censured person 
that, during the operative period of the act, he is 

. removed from all positions and acts of authority in 
the Sangha and that he i s  debarred from certain 
privileges normally enjoyed by a regular member of 
the Sangha. 

C. Witanachchi. 
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TAKKASILA. 
Preliminary: Takkasila (Skt. Takshasila) is an ancient 
city of North Western India of which the present 
name is Taxila, apparently a Greek coinage. Its l iteral 
meaning is  "City of cut stones or the Rocks ofTaksha". 
Indian tradition has attached a mythological beginning 
to the ci ty. According to the Indian Epic Riimiiyana i t  
was founded by Bharata, younger brother of Ram a,  an 
incarnation of Krisna. I t  was named after Bharata's 
son Taksha. Takkasi la (Taxi la) is referred to in the 
Indian Greco-Roman l iterary sources and also in the 
accounts of the Chinese travel lers. I t  was situated at 
the confluence of three great trade routes in ancient 
times, one from Eastern India, second from Western 
Asia and the third route from Kashmir and Central 
Asia. Therefore Takkasila (Taxi la) was the place wher:e 
three important cultures, Indian, Iranian (Persian)_ . · 

Greek met. As a result of the tnide routes that 
through Takkasi la  (Taxi l a), it became a 
city in the anciffit world. Arrian, __ a 

· · 
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and philosopher describes it as "a large and wealthy 
city and most popu lous between the Indus and · 

Hydaspes. Strabo, a Greek geographer, declares it as a 
large city and adds that the neighbouring country was 
"crowded with inhabitants and was very fertile. Pl iny, 
a Roman historian, calls it  a "famous city situated on 
a low, but level, plain in a district called "Amanda". 

History: Gandhara (of which Taxila or Takkasila 
was the capital) is mentioned as a strapy or a province 
in the inscriptions of Achaemenian (Persian) king 
Darius I, in the 5th century B .C. It is evident that 
Taxila_or Takkasila was under Archaemenian rule for 
more than a century. Alexander th� great invaded 
India in 326 B.C. Ambhi (Om phis), the ruler ofTaxila 
at the time, surrendered the city and placed its resources 
at Alexander's disposal. Alexander is supposed to have 
halted at Taxi l a  and refreshed h is  army before 
advancing to battle with Porus. Takkasila or Taxila 
remained under Greek rule for about I 00 years. After 
Alexander's death which occurred in 323 B.C. Taxila 
was absorbed into the Mamyan empire founded by 

was able to declare its independence. But their 
independence was short l ived. Takkasila (Taxila) was 
annexed by. the Indo-Greek kingdom of Bactria. It 
remained under Indo-Greeks till early 1 51  century B .C. 
After the 'Indo-Greeks, some hosts of invaders from 
Western and Central Asia rushed to India. They were 
Salas or Scythians, Parthians 1 and Kushanas and 
reigned over this region up to the first half of the third 
century A.C. Among Kushana rulers, Kaniska (78-
1 02 A. C.) was a great patron of Buddhism similar to 
Asoka. Kaniska's reign was the golden age ofB-:1ddhism 
in Takkasili:i. (Taxila). ··._ 

In the 4th century A. C. the Sasanian king Shapur II  
(3 1 0-379 A. C.) appear to have conquered Takkasila 
(Taxila) as evidenced by the numerous Sasanian copper 
coins discovered at Taxila. But l i ttle information is 
available regarding the Sasanian occupation ofTaxila 
Towards the end of the s:h century A. C. Hiinas (Huns) 
a host, of barbarians from Central Asia, stormed and 
ransacked Taxila. 

Chandragupta, under whose rule Taxi la became a · Taxi la  never recovered from that cal amity . 
. provincial capital. · Subsequent records contain no reference to it. But the 

P erhaps due to the severe  oppress.i on  . of 
Chandragupta, Takkasila (Taxila) revolted against the 
Mimryan rule, towards the beginning of the reign of 
his successor and son Bindusara (300-273 B.C. ), who 
sent his son Asoka to suppress the revolt. Asoka 
successfully suppressed the rebels and was there as 
the viceroy ti l l  his father ' s  death. Asoka who 
succeeded his father maintained sovereignty over this 
distant part of his empire in the course of his long rule 
of3 7  years (273 - 236 B.C.) .  It was during the reign 
of Asoka that Buddhism was official ly introduced to . . Gandhara, of which Takkasi!a was the capital, although 
Buddhism might have been known to Takkasila during 
the life time of the Buddha, as we wil l  see later. 
According to theMahiivanisa, one of the nine missions 
sent out under the patronage of Asoka to propagate 
Buddhism, proceeded to Kasmira- Gandhara reg1on 
(whiCh included the city of Takkasila). The Buddhist 
mission headed by the thera Majj hantika was 
responsible for establishing the Buddha Siisana in the 
Kasmira Gandhara region as per the Mahiivamsa 
account (chapter xii verse 3 ). The presence ofAsoka's 
inscription at TakkasiHi (Taxila) further testifies to his 
sovereignty over Takkasila. 

Soon after the d_eath of Asoka, the Empire of 
Magadha began to disintegrate and Takkasi la (Taxila) 

Chinese traveller Hietin Tsang, who visited it in the 7th 
century A. C. as we will see later, has left an important 
record ofTaxila after the Hun invasion. 

Takkasila as referred to in Buddhist texts : 
Valuable information i s  fo,und i n  Buddhist texts 
regarding Takkasila. It is the capital of Gandhara, one 
of the -sixteen kingdoms (Mahiijanapadas) of ancient 
India. However it is not refe�red to .in any of the 
suttas. But the Vinaya Mahiivagga ( Vin. I, 269) refer 
to it. The Mahiiniddesa (Vol.  I ,  p. 1 54), an ancient 
commentary included in the canon (Khuddaka Nikiiya) · 
refers to. Takkasila as a destination where people  go in 
search of wealth, inspite of the hazardous journey. 
Rest of the references are confined to commentaries, 
specially the Jiitaka commentary . . . 

The distance to Takkasila  from Benares is given as 
two thousand 'yojanas' .2 The road passed through � 
thick forest infested with robbers (J. I, 395)_ When 
King Bimbisara was reigning in Rajagaha, Pukkusati 
was the king at Takkasiia (MA. V. p. 33). Here Takka.Sila 
is taken as a "Paccantadesa" (distant region). The 
king ofTakkasilii was also called Gandhararaja3 (J. II, 
2 1 9). King Bimbisara developed a friendship with 
King Pukkusati through traders who came from 
Takkasila to Rajagaha (MA. V, p. 33). The same source 
records that King B imbisara sent a l etter to King 
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Pukkusati, through traders intimating him about the 
appearance of the Buddha in the world. As a result 
Pukkusati is supposed to have given up his kingdom 
and ordained himself as a monk under the Buddha, at 
Rajagaha (ibid). There has been a constant movement 
of traders between Takkas i l a  and  Raj agaha.  
Dhammapada commentary (DhA. I, 326) also speaks 
of a caravan proceeding to Takkas i l a  through 
Soreyyanagara. It  is important that according to 
Soreyya Thera Vatthu (DhA I, p. 3 2 9 ) ,  once 
Mahakaccayana Thera has been l iving associating 
Takka.Sila. According to Pa!ayi Ja1aka (J. II, 2 1 7), once 
the king of Ben ares made an unsuccessful attempt to 
capture Takkasila. Simi larly Dutiyapalayi Jiitaka (J. 
II, 220), the king ofBenares tried to capture Takkasi la, 
but failed in his attempt. The Dipavamsa (Chapter 
III verse 3 1 )  records the names of twelve kings, 
descendants of Dipankara, who ruled Takkasila in 
successiOn, 

Takkasila the Seat of Learning: According to 
the Pali Jataka commentary Takkasila was a famous 
seat Of learning, where kings, Brahmins and other 
influential families sent their sons for their higher 
education. The contemporaries of the Buddha, such 
as Pasenadi, king of Kosala, Mahali, a chief of the 
Licchavis, Bandulamaila, a prince of Mall as (DhA . I, 
33 7), Jivaka, Buddha's personal Physician (VinA . 1,. 
277), Angulimala (MA. III, 328), the dreadful  bandit -
who later became an arahant etc. are supposed to 
have had their education at Takkasila. As seeh in the 
Jatakas Takkasila is described as a seat of learning 
where the students could  learn almost any subject, 
religious or secular, from the Vedas to Mathematics 
and Medicine, mi litary skil ls such as archery and even 
Sorcery. The pre�eminence of Takkasila as a seat of 
learning academic and practical subjects appear to be 
the natura! outcome of its geognlphical position at the 
North Western gateway to India, particularly the 
cosmopolitan nature of its population. The interchange 
ofEastern and Western ideas following theAchemenian 
conquest has stimulated the spread of knowledge. Yet 
it  is seen that the information collected from theJataka 
commentary regarding Takkasila  and its education 

equal to those teachers at Takkasila.  They were sent 
there in order to subdue their pride, train them to bear 
heat and . cold and to get them acquainted with the 
customs and traditions of the people. 

From the Tilamu[{hi Jiitaka (ibid. 277) it is clear, 
Takkasi la  provided the necessary training for future 
kings. The Jiitakas describe how the princes from 
distant kingdoms such as Benares (J. I .409), Magadha 
(J. III ,  238) ,  Mithila (J. IV, 3 1 5), Sivi (J. V, 2 1  0), 
Kosala (J. III, 1 1 5) etc. came to Takkasi la to complete 
their education. According to Mahfisutasoma Jiitaka 
(I V, 457), at a particular time five hundred princes 
were studying under the Disapamokkacariya . Thus 
it is clear that kings of various kingdoms of ancient 
India preferred to get their sons, the future kings, 
trained at Takkasila. Therefore, it appears that almost 
all kings of the day have been past pupils ofTakkasila. 
The Manorathapurani (AA . IV, 1 80) statement that 
once 84000 princes were studying together at Takkasila 
under a particular Disiipamokkacariya, appears as a 
gross exaggeration. 

Takkasila was also the favourite choice of Brahmin 
fami l ies who wanted to send th�ir sons for higher 
education. TheJa1aka commentary (IT, 356, 1. V, 1 27, 
J. III, 39 etc. etc.) describe numerous instances where 
the learned Brahmins, specially the Purohitas (king's 
Head Priest) sent their sons to Takkasila for their 
education. Both the royalty and Brahmins studied 
together (J. III, 1 58). Though the royalty and Brahmins 
appear to have formed the majority among the student 
population, there i s  no _reason to assume that the 
Takkasi la  education was confined to them only. Sons 
of ordinary people, except the candiilas appear to 
have been studying at Takkasi la. A youth named 
Piilguttara (J. VI, 347) who was studying at Takkasila 
was neither a royal prince nor a Brahmin. Candiilas 
(outcastes) were not admitted, if they were known. 
The two candiila youths (J. IV, 390), who studied 
under disguise, were discontinued when they were 
exposed. The education at Takkasila was open to all 
except the candalas. 

system, has no historical basis or historical value. But Disapamokkacariya: The supreme head of each 
it could be valued as a general description of the academic  discip l ine at Takkasi l a  was known as 
education system prevalent in India during the time of Disapamokkacariya (World renowned acariya). · . 
the Buddha, and the pre-Buddhist period. Tilamurfhi fame ofTakkasila as a seat of learning was due · 

Jataka (J.II, 277) clearly describes why the kings of teachers. They were the authorities; 
the day sent their sons to be educated at Takkasila · . experts in the subject they profes�ed. 
inspite of the long hazardous journey involved, many such world renowned teach� . 
although there have been teachers in their r.ative places educational centers · . 
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teaching, maintenance of discipl ine, providing food 
and lodging for residential students were among his 
responsibilities. The Disapamokkacariya was assisted 
by assistant masters called Pighacariyas who were 
the senior students (J. V, 457). Once the teachers retired 
due to old age, those senior students were offered 
their places (J. V, 1 28). The relationship between the 
teacher and the students during their stay at Takk.asila 
was similar to the relationship between a father and a 
son. There had been a tradition of giving the daughter 
of the teacher to the most senior student, or sometimes 
to the' student the teacher liked most (J.VI, 347 and 
DM . IV, 66). It is not known whether there has been 
any sy.stematic organ ization among the various 
Disapamokk.acariyas at Takkasila. They would have . 
been fol lowing accepted tra;d itions, norms, and 
standards individually and maintained the quality of 
Takk.asila education. It is possible that they shared 
common lecture rooms when teaching a large' number 
such as 500 students. 

Curriculum:  Takkasi l a  was a seat of higher 
education where the adul t  students are sent to 
complete their education. The male students were sent 

. there when they were_ sixteen years of age. As evident 
from the Jiitakas, Takkasila appear to have had a 

. systematic curriculum drawn for the students by the 
authorities. It covered rel igion and secular sciences 
and arts as wel l .  It is important that theory was 
followed by practicals as a rule. 

Vedas: Among the subjects, the study of the three 
Vedas was given an important place. As seen in the 
Jiitakas almost everybody �tudied Vedas to begin with, 
before they proceeded with subject areas of their own 
choice. Not only the Brahmins, even the royalty 
commenced their studies with the Vedas. There are 
also instances where Brahmin students studied Vedas · 
only (J. II, I I  0). The teaching of Vedas sometime was 
called teaching of Mantas (Mante viicesiJ. I, 402). · 

Eighteen Skills: The study of the Vedas was often 
followed by the . study of the eighteen skills (Tayo 
vede a??hiirasasippiini ugganhitva J II, 87). In some 
places ins tead of A !{hiirasa sippam, 
A [fhiirasavijjii[.hiiniini is given (tifll:lam vediinampiiram 
gantva a[[harasiinarpvijjii[haniinarp nipphattirp piipuni 

· J. I, 259). The education and the training acquired at 
Takk.asi la was given as "Sabbasippiini ugganhitva "J. 
I I ,  85  (having learnt all the skills). All these appear to 
represent the various skills taught at Takkasila, which 
could be pursued as means of living. Therefore -it is  

clear that those who came after Takkasi la education 
were equipped to select trades of their own choice, 
for their livelihood and were able to provide goods or 
services to the society. 

Medical Science: Among the various sciences 
taught at Takkasila, the medical science was the most 
important; which had a great reputation. The Vinaya 
Mahiivagga (VinA . 269) provides a detai led account of 
the medical school at 'Fakkasila while relating the story . . 
of Jivaka, the personal physician of the Buddha. The 
head of the Med ica l  Schoo l  was known a s  
Disiipamokkha ve;jo (world renowned physician).  
Jivaka, a discarded child brought up by Prince Abhaya; 
went to Takkasi la  from Rajagaha of his own will, even 
without infmming his foster father and told the 
Disiipiimokkha vejja that he wished to learn medicine. 
Jivaka was a brill iant student and shl;died hard. He 
studied for seven long years, but there was sti l l  more 
to learn. He went to his teacher and told him "Sir, I 
have studied for seven years, but I don't see an end of 
this science. When will I be able to see an end". The 
Dis iipiimokkha vejjo decided to give Jivaka a practical 
test. He ordered Jivaka to examine the area around and · 
report if there was anything that is not used for 
curative purposes. Jivaka after a thorough search came 
back and reported that he did not come across anything . 
which is not used for curative purposes. After he 
l istened to the report · of his pupi l  · the teacher said 
"Son, you have mastered the subj ect". It is important 
that the medical student at Takka�ila Medical School 
had to face a strict practical test at the end. Jivaka 
who came to Rajagaha is reported to h&ve performed a 
surgery on the head of the senhi at Rajagaha, as directed 
by King B imbisara. Therefore it should be clear that 
surgery too was a part and parcel of the medical 
education provided at Takkasila. Therefore it is  seen · 
clearly that Takkasila Medical School had produced 
fully equipped, well recognized medical practitioners 
of the day: 

Archery: Archery, too, appears to have been given 
an important place in the Takkasila curriculum. The 
son of King Brahmad_aJta, named Asadisakumara, 
according to Asadisajiitaka (J. I I ,  8 2), went to 
Takk.asila, learned the ihree �das and eighteen ski lls 
and became an expert archer. Similarly1_ Bhimasena, a 
Brahmin. youth (J. I 356) ,  too, learned all sciences 
(sabba sippiini) and became an expert archer. Archery 
was an important skil l  which was essential for the 
military expeqitions in the ancient world. It is seen 
that several students were specializing themselves in 

f 
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archery, in the Jatakas. Therefore it is reasonable to 
conclude that military ski l ls, such as use of weapons, 
was included in the Takkasila education. 

Other skills : There appear that several other ski lls 
, were taught at Takkasila. For those who wish to learn 

elephant lore (hatthi silpa) was one such subject area 
available for those who wanted to pursue. This shows 
that veterinary science was among the subjects taught 
at Takkasi Hi and some would have specialized about 
the "elephant". 

Several useful magic charms taught at Takkasila are 
referred to in the Jatakas. A spell to resurrect the dead 
(J I. 5 1  0), speli to understand al l  animal cries, (J. III. 
4 1 5), charming of snakes (J IV. 456), detection of the 
hidden treasures (Nidhiuddh aranamantam) (J. III 
1 1 6); art of prognostication (J III, 1 22) etc. are 
found referred to in the Jiitakas. 

Fees: The education at Takkasi la was not given 
free. The students were required to pay for it. Al l 
inclusive payment was one thousand, cal led "acariya 
bhaga" which was to be paid in  advance. (J. I, 272). 
This appears to be a very reasonable amount, because 
it included tuition fees, as well a� for food and lodging, · 

for the whole period. Yet the education at Takkasila 
was not confined to those who could afford to pay 
only. There was a scheme for those who were unable 
to pay. Those affluent students who brought the 
"acariya bhaga" were treated l ike the elder sons of 
the teacher 's  fam i ly  and l earnt during the day. 
(Tilamu!{hi Jataka J. II, 277). Those · students who 
were unable to pay were al lowed to work for the 
teacher during the day in l ieu of the " "acariya bhaga" 
and learn during the n ight and were known .as 
"Dhammantevasika". Moreover one could learn on 
the promise to pay later. Diitajataka (J. IV, 224) refers 
to a Brahmin youth who learned on the promise of 
paying later. 

The Disapamokkhacariya's prime concern was not 
to accrue wealth by teaching. He helped the needy 
students. He used to provide expenses for the students 
who were going back after l earning, if they needed. 
When Jivaka was going back to his native country the 
teacher gave him a part of his travell ing expenses (The 
teacher wanted him to earn the balance, by practising 
what he learnt). 

· 

Discipline: 
. 

It i s  seen that strict discipline has 
been maintained at Takkasi la  in spite of the large . 

. student population drawn froin various kingdoms. As 
rel!l�eq in  the. Tilamu{{hi J4iaka (J. II, 278), the son of 

King Brahmadatta was punished for stealing a handful 
of sesame from an old woman who was drying sesame 
seeds spread on a mat, while he was going for a bath. 
At Takkasila·everybody without an exception had to 
obey the ru les and regulations.  While  imparting 
knowledge of vari ous subj ects,  the teachers at 
Takkas i la  were observing the character and the 
behaviour of the student. The CU!anandiya Jiitaka (J. I�, 200) descri.be·s how, the Disapamokkhacariya 
advised a Brahmm youth who was returning, having 
completed his education, not to be rude and aggressive, 
as he has observed those weaknesses in his character. 
The student l ife at Takkasi la appears to have been 
simple. Even the sons of ki ngs were not provided 
extra money. As seen in the Tilamu[[hi Jataka (J. II, 
277) King Brahmadatta when h e  sent his son to 
Takkasila for education gave him one thousand coins 
as acariyabhaga, one pair of soled sandals, and a 
sunshade of ! eaves only. Simi larly, according to Jul)ha 

· JB.Jaka (J. IV, 96) prince Ju1_1ha, son of king ofBenares, 
while studying at Takkasil a, accidentally broke the 
food bowl of a Brahmin. The prince agreed to pay for 
the damage, but had no money with him at that time. 
The prince asked the Brahmin to come and see him 
once he succeeds his father at B enares. Thus it is  
evident that even the sons of kings had no al ternative 
but to lead simple l ives at Takkasila, l ike al l others. 

Food provided to students appear to have been 
simple. Viirana J B.Jaka (J. I, 3 1 8) describe how a servant 
girl prepared gruel for breakfast of students studying 
under the Disapamokkacariya. In addition to simple 
food provided by the teacher, some philanthropi c 
householders invited the teacher and his  pupi l s  
occasionally for lunch, as  seen i n  the case of  ( J. IV. 
3 9 1 ), (J. I, 3 1 7) etc. 

The last  phase  of Takkas i Hi :  However the 
identification ofTakkasila as  an educational centre i s  
confined to  Pali commentaries, except for a single 
reference in  the Vinaya. Moreover Greek and Roman 
historians are totally unaware of TakkasiJa's fame as 
an educational centre. Even Chinese travellers are silent 
on this aspect. After Huns sacked Taxjla (Takkasi la) 
circa beginning of the 5th century, no records are 
a·1ailable on it. But the records of Chinese travellers 
shed some light for our guidai!Ce. 

Records of Chinese Travellers: The records qf . 
the two Chinese travellers provide some jn.fnrni-i<it1n,,',,.,,. 
pertaining to the period immediately prior:to· 
invasion as well as its condition, som ·· 
Hun invasion . . 



TAKKASILA 232 TAKKASILA 

Fa-hsien visited TakkasiHi at about the beginning_ 
of the Slh century A. C. He calls it "Chu-sha Shi lo" or 
the "severed head". He says "Buddha bestowed his 
head in aims at this place and hence they gave this 
name to the country. He found it a flourishing centre 
of Bud<l}list  sanctuaries and monasteri es . H e  
.
v,ritnesseff.

two stijpas where the kings, officials and 
the people ri_valled each otl!er ,in offering presents. 
But his. acco�nt ofBuddhisi monuments is very scanty, 
though

. 
it is evident that during the period he travelled, 

the great Buddhist sanctuaries were still vigorous and 
flourishing. He witnessed four other stiipas ofTaxila .. 

Hiuen-Tsang visited "Ta-cha-Shi-lo" or Taxila 
(Takkasila) in 630 A. C. and again in 643 on his return 
journey to China. This is after the Hun invasion. He 
describes the · city as about I 0 li or 1 2/3 miles in 
circuit. The royal family was extinct_ and the province 
which was previously been subject to Kapisa, was 
then a dependency of Kashmir. The land irrigated by 

site and the monumentS. Cunningham was able to trace 
55 stiipas, two of which are large, 28 monasteries and 
9 centers. 

· Dharmaraj ika Stiipa: This Stiipa is the most 
important monument discovered in the course of the . 
excavations and i's supposed to have been built by 
King Asoka who has been designated as Dharmaraja in 
the Divyfivadiina for his construction of st iipas, for 
ens�rining Buddha's relics. It is the oldest amorig the 

· monuments. Kunala stiipa is another important stupa 
identified by John Marshal as the stiipa described by . 
Hiuen Tsang, put up on the site, where the eyes of 
prince Kunala; Asoka's son, were plucked out as a 
result of a plot, by his step mother (Asoka's second 
wife). Bhallar stiipa is another important monument 
at Taxila. S ir John Marshal has identified it with that 
referred to by Biuen Tsang, where the Buddha in a 
previous exis�.ence.offered his head. 

. .--- . . 

a number of springs and water courses was famous Moreover as a result of extensive archaeological 
. for its fertility, The monasteries were numerous, but excavations,  remains  of l arge circul ar stiipas, · 

mostly in ruins and de�QJate and there were only a sui-rounded by minor stiipas, momtsteries, chapels, 
few monks who studied the Mahayiin� or esoteric apsidal .· tem p l e s ,  i m ages of the Buddha and 
doctrine ofBuddhas. At about 1 2  or l J  li or 2 miles to · . Bodhisattvas, sculptures depicting the stories from · 

the Nmth of the city there was a stiipa ofking Asoka, the life ofthe Buddha etc. have been discovered at the 
bui l t  on the spot where the Buddha in . a former site ofJaulian Mohra, Moradu, Bhir Mound, Sir-kap, 

· existence had made an alms gift of his head. This was Sirsukh, Jandial, Lal chak, and B adalpur, within the 
one of the four great stiipas that were famous ail over area ofTaxila (Takkasila). All those findings testify to · 

North-west India. the existence of centres of Buddhism during a long 

Re-Discovery of Taxila (Takkasila) . and the 
Archaeologic�l Excavations: It was Sir Alexander 

· Cunningham
. 
the father of Indian Archaeology who 

diseovered this celebr�ted city ofTaxila, which hitherto 
remained unknown. He was baffled at tlie beginning in 
deciding the exact site of Takkasilii, owing to the 

· erroneous instances given by some western wri.ters.Jt 
was itineraries of Chinese travellers that finally helped 
him to identify the correct locati.on. The site of the 
ancient city of Taxila: (Takkasila) is located betWeen 
the Indus and Jhlum rivers about 22 .miles north w�t 

· of Rawalpindi in · present Pakistan. 
. 

The excavations were .commenced by Sir Alexander 
Cunningham in 1 863 -64 and 1 872- 73. He has 
identified the local site known as Saraikhala (Kala-ka

. sarai) as the ancient city of Taxila  or Takkasila. The 
excavation was continued by Sir John Marshal ov�r a 

· period of20 years and completely exposed the ancient 

period of time. See PLATES XII-XVI. 
. 

K. Arunasiri 
References: 

1 .  According to early Christian legends Taxila was 
visited by Apostle Thomas during the Parthian 
period. Another distinguished visitor was the 
Neo Pythagorean sage Apollonius whose 
biographer Philostratu·s described Taxila as a 
fortified city that was laid out on a symmetrical 

· plan and compared it in size to Nineveh. 
2 . . The·Sus!inajfitaka (J II, 47) account which says 

that a Brahmin youth went to Takkasila from 
Benares in one day, learnt Vedas and elephant 
lore and retpmed to B enares the next day, 
appear to be a gross exaggeration. 

3. Kumbhakiiraka Jiitaka (f III, 377) refers to a 
king named Naggaj i  at Takkasila. But DPPN 
Vol.  I, p. 983 has misquoted it as a name ofa 
country of which Takkasila was the capital 

.... -
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TANG-KAO-SENG-CH'UAN: The Biographies of . 
Eminent Monks of the T'ang Dynasty who went to 
the Western Regions to Search for the Law (Taisho, 
No. 2066) was written by I-tsing of the T'ang dynasty 
during his stay in the Kingdom of S rivijaya in the 
South Seas- modem Sumatra of Indonesia- in 691 A. C. 
(the second year of T' ien -shou · Period of Empress 
Wu). The scope of the records includes the careers of 
56 monks of the T'ang dynasty who went to the 
Western Regions and India to study Buddhism and 
sea�ch for Buddhist scriptures, roughly covering a 
period of 46 years beginning from 645 A.C. when 
Hsuan-tsang returned to China from India, down to 
691  A.C. when this book was co.mpleted and sent 
back to Ch 'ang- an. The book is further supple1nented 
with the Records of Returning to the South Seas, an 
account of the careers of four monks who accompanied 
the author in his second voyage to the Kingdom of 
Srivijaya in 689 A. C. From these records we may get 
some idea of the enthusiastic fenrour that set these 
distinguished Chinese monks abroad for India one after 
another, undaunted by hardships and dangers, in their 
search for the Law; and we may also draw infonnation 

· concerning the conditions of communication in those 
days that connected China with the Western Regions, 
the South Seas, India and other countries. It is 
recognizable that the footsteps of these monks did 
reach vast regions including modern India, Pakistan, 
Afghanistan, Nepal, Sri Lanka, Indonesia, Burma, 
Thailand, Cambodia and other countries, where they 
enjoyed the intimate guidance of the learned monks of 
the West and the cordial reception accorded to them 
by the kings of different countries. Thus, these records 
provide us with a great deal of valuable historical 
material concerning the cultural exchange and the 
peaceful fraterni ty between China and India, the 
Western Regions and the different countries in South 
Asia. It is a testimony to the deep-rooted, inobliterable 
tra:dition offriendship that has existed between China 
and these countries. 

The author of this book, I-tsing, was a Buddhist 
scholar who reached the greatest achievement in going 
to India to study Buddhism ever since Hsiian-tsang 
during the T'ang dynasty. His  own experience in 
travelling and studying abroad can be found in scattered 
form in the accounts of other monks. For instance, the 
accounts. of his departure for India and his returning 
to Srivijaya are given at the end of the Life ofHsiian
k'uei (no. 46). And in the Life of Wu-hsing (no. 52), 

the Life of Ta-chin (no 56) �nd ·the Life of Cheng�ku 
(no 

,
1 ) of the supplementary record), the·a:uthor's stay 

in Srivijaya and his rGtuming voyage therefrom a�e 
related. Careers oqhe other monks who went to th� 
West for the same purpos·e are also recorded in thl�- . 

Biography, as t�e author either met thpm person�Hy 
in the West or heard about them from others: This' . . . I Biography, therefore, may be regarded as .- a w�rk 
describing the lives of Chinese monks in their continual

, 

truth-seeking pilgrimages to the West around the period 
of the author 's l ifetime. 

Contemporary Chinese Monks who went to 
the Western Regions in Search of the Law: Of the 
Chinese monks of that period who ventured in the 
same way as the author to travel to the West in search 
of Buddhism- including those who met him in the 
Western Regions, those who travelled together with 
him, and those whom he heard about - fifty-six in all 
are mentioned in the B iography, and four in the 
supplementary record - a total number of sixty. As 
recorded in the Biography according to the sequence 
of years of their going to the West; Hstian-chao was 
the first and Ta-chin the last; whereas Cheng-ku and 
the three others were of still later dates. The following 
is the l istofnames arranged and given at the beginning 
of the book: ( 1 )  Hsiian-chao; (2) Tao-hsi, (3) Shih-

. pien, (4) Aryavannan, (5) Hui-yeh, (6) Hsuan-t'ai, 
(7) Hsuan-k'o, (8 & 9) two monks from Si lla, ( 1 0) 
Buddhadhanna, ( I I ) Tao-fang, ( 1 2) Tao-sheng, ( 1 3) 
Ch 'ang-min, ( 1 4) Dh � ang--ming's  di sciple ( 1 5) 
Matisirhha, ( 1 6) Hsiian-hui, ( 1 7) Cittavarm·an, ( 1 8  & 
1 9) two sons of the nurse of the princes Wen-ch' eng 
who married the Tibetan king, (20) Ven-lung, (2 1 )  
Ming-yiian, (22) l-Iang, (23) Chih-an, (24)1-hsiian , 
(25) Hui-ning, (26) Yiin-ch ' i .  (27) Mok?adeva, (28) 
K'uei-ch ' ung, (29) Hui-yen, (30) Hsin-chou, (3 1 )  · 
Chih-hsing, (32) Mahayanadipa, (33) Sailghavarman, 
(34 & 35) Pi-an and Chih-an, (36) T'anjun, (37)1-hui, 
(38-40) three monks of the great T'ang, (4 1 )  Hui-lun, 
(42) Tao-lin (43) T'an-kuang, (44) a monk of T'ang, 
(45) Hui-ming, (46) Hsiian-k'uei,  (47)Shal1-hsing, (48) 
Ling-yiiri, (49) · Seng-che (50) Hsiian-yu, 'cs i')Chih
hung, (52) Wu-hsing, (53)Fa-cheO:, (54)Ch'eng-wu, 
(55)Ch' eng-ju ,  (56) Ta-chin,  (57-60) Cheng-ku, 
Samghadeva, Tao-hung and Fa-lang. This or�er "is 

arran gee! according either to the priority of year:s - � · 
departure from China or to the dates of 

· 

It may be seen from this order th�t -
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departed for the West after T' an-kuang and Hui-ming 
and before Ling-yiin and Seng-che. 

The following is a list of the native places of 
these sixty monks: 

One from Taichou (Hsiian-chao). 
Two· from Chichou (Tao-hsi and Shih-pien). 
Three from Ping-chou(Tao-fang, Tao-sheng and 

Ch'ang -rning) 
Two from the capital (Matisirhha and Hsiian -hui) 
Five from !chou (Ming Yuan, l-Iang, Chih-an, I-

hsuan and Hui-ning) 
Two from Kaochang (Pi-an and Chih-an) 
Three from Loyang'(T'an.:.jun, I-hui and Chih-hung) 
Six from Chingchou (Ta()-lin, T'an-kuang, Hui-

ming, Wu-hsign, Fa-chen and 
Ch'eng-wu 

One from Junchou (Hsiian -k'uei) 
One from Tsinchou (Shan-hsing) 
Two from Hsiangchou (Ling-yiin and Fa-lang) 
Two from Lichou (Seng-che and Ta-chin) 
One from Liangchou (Ch'ang-ju) 
One'frorn Chengchou (Cheng-ka) 
One from Pierichou (Tao-=hung) 
One from Pei-ti (Sarhghadeva) 
Four anonymous monks of the Great T'ang (three 

of them were nominated 
as "monks of the Great T' ang while the fourth 
one was simply called "a 

. monk ofT'ang). 

Tibet, Tukhara Surika, (Modern Afghanistan) and 
Samarkand (modern Uzbek), were included in the l ist 
of monks ofT'ang is obvious. Generally speaking, in  
spite of the difficulties of  communication between 
eastern and western Asia in those days, the fame of 
the highly civilized and prosperous Mahiichina had · 

long found its way westward to the Indians; and hence, 
notwithstanding the fact that these monks came from 
different places, it is quite conceivable that they should 
have been taken as eminent monks from the Great 
T'ang, once they reached India, a land far away from 
their native countries. Moreover, the monks of 
Vietnam and Korea in those days were mostly well 
trained in the Chinese language and accustomed to the 
cultures of the Han and Tang dynasties; so that, when · 
they met Chinese monks in  the Western Regions, a 
feeling of brotherhood would naturally attract them 
into the company as monks ofT' ang, not willing to be 
alienated. 

Again, considering the separate regions, ( 1 )  the · 
area of Chiaochih in  North Vietnam had always 
maintained intimate relationship with the land of Han · ·  
since the Ch'in and Han dynasties, uritil as late as the 
J Qth century A.C., when it was establ ished as an 
independent state. Before that, i . e. at the time of I
tsing, Chiaochou and Aichou were still under the . 
political and cultural influence of the Tang regime 
just .as the other states in China herself. (2) In the· area 

Four persons whose native places &re · .  

of Korea, the state of SiU a  unified the peninsula and 
promoted friendly relations with the court qf Tang. 
At that time the Koreans and the Chinese were in unkn own (Ch ' an g  -mi n g ' s  d isc ip le, 

Cittavar.man,Lung and Hsin -chou). 

Four from Chiaochou (Yiin-ch' i ,  Mok�adeva; 
. K'uei-chung and Hui-yen). 

Two from A i chou (Chih-hsing and 
Mahiiyiinad'ipa). 

Seven· from Sil la (Aryavarman, Hui-yeh, 
I-isuan-t'ai, Hsiian •k'o, twq monks of 

Silla and Hui-lun). 

One from Kokuryo (Hsiian -yu) 
Two from Tibet (two sons of the nurse of the 

princess Wen�ch'eng). 
One from Tukhiira Surika (Buddhadharma) 
One from Samarkand (Samghavarman). 

· The reason why the monks of Chiaochou, Aichou 
(modem Vietnam), Silla, Kokuryo, (Modern Korea), 

fr�termil relationship� and particularly the monks of 
Silla and Kokuryo were imbibed with Chinese culture 
and many of them had studied in China so long that 
they loved the land of T' ang as they loved their owh 
countries. (3) Although Tibet in those days was in a 
somewha� antagonistic position to the court ofT'ang, 

· the two sons of the nurse of Princess Wen-ch 'eng, 
seemeci to be of Chinese blood who had gone to Tibet 
with the princess. ( 4) As for Buddhadhanna ofTukhiira 
Surika, and Samghavarman of Samarkand, they both 
came to China i n  their early youth and w ere 
accustomed to Chinese 1 ife and culture. Buddhadhanmi 
became a Buddhist monk in Szechuan province and 
travelled widely in various states of the empire; and 
Samghavarman was appointed . by the Emperor of 
T' ang to accompany an imperial envoy to the western 
countries. For these reasons when these monks reached 
India, they seemed to have come from the same 
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) 

homeland as the monks of T' ang and cared for each 
other l ike fel l ow-countrym en . It i s ,  therefore, 
understandable that the author of this biography 
should regard them as T 'ang monks and wrote about 
them in his work. 

In more than one respect, the pi lgrimages of the 
T'ang monks to the west were m ade under the 
influence of Fa-hsien and Hstian-tsang. Not only by 
their own great achievements did these two masters 
inspire numerous learned monks to travel to the 
western countries to study Buddhism, but the books 
they wrote, e.g. , the Record of Buddhist Countries 
and the Record of the Western Regions of the Great 
T'ang Dynasty, in which they put down their personal 
experiences in their travels and studies and in their 
search for Buddhist scriptures, also served as guide
books for those who fol lowed in their foot steps. 
Thus at the beginning of his work, 1-tsing wrote: "The 
Yen . . Fa-hsien was the man who first opened the 
untiodden way and the Yen. Hsiian-tsang fol lowed 
him, in clearing the · noble road." He praised and 
respected them as good examples, and his own 
achievements proved comparable with those of his 
two honourable predecessors. 

Mimy other monks recorded in this Biography,, 
such as Hsiian-chao, Tao-lin, Ling-Jun, Chih-hung and 

. Wu-hsing who were traveling in the western countries 
at the same time with the author, were all outstanding 

) scholars of notabl e  achievements. Among them, 
__. Hsiian-chao brought back many "Sanskrit texts which 

· were all kept in the capital," when he first returned to 
China,  and he h a d  an idea  o f  tra n s l at i n g  the 
Sarvastivada-vinaya-sangraha into Chinese. Chih
hung, a master of the Yinaya school, "was able to give 

· the Chinese translation in the meanwhile when he was 
hearing the lectures on the Vinaya-siitra compiled by 
Gunaprabha." Wu-shing, a master of the Ch' an 
(Dhyana) school when s taying a t  the Nalanda 
Monastery, translated the Agama-siitra into Chinese 
in three fasciculi, which he sent back to China together 
with a letter to the monks at home, informing them 
about the condition of contemporary Buddhism in 
Central India. The Sanskrit texts ofNorth India, which 
he brought back to China with himself, were later 
taken to Ch'angan by imperial order. Out of these 
texts, Subhakarasirhha and 1-hsing, selected several 
siitras concerning Buddhist rites and ceremonies and 
translated them into Chinese. (See the Continuation of 

the Record of the Pictures of Ancient and Modern 
Translations ofSutras. It is regrettable that, owing to 
the difficulty of communication in those days, most 
of these monks were obliged to stay in foreign countries 
for life and did not have the same chance to return to 
their mother-land to make g�od use of what they had 
learned and offer the same concrete contribution to 
Chinese Buddhism as the author did: · 

The Routes taken by the
.
lVh�ll�S- Qf tlfe T'ang 

Dynasty to the West: The roqteSdJ.x.1�lii�h .tj:l:e_ sixty 
eminent monks as reco�ded i� $j�!Ji3JQ�J?}:tY��y:�lled 
from China to India, may be rpJJgfilitf��:5%ijhg :tWo · 
lines, one by land and the . . · · · . of 
them travelled by the land 
northern route), and thiny-five qyiitll�fS�[a·;t,p:Q.t.� 
known as the southern rm�te), 
by the other five monks is 

· 

to point out here t.1.at, ...,.,. .. ,., .• ��-'-� 
T' ang dynasty, political �t�: ·J.·'""u.' 
and peaceful div.v·u•u.uv· 
between China and the \Afp•ct"'"''·· 

routes. According to 
Tao-hsiian's i< 'F�tt"�"'-"'f-'J'1J1.'i'' 
T' ang envoys 
from China . . Jhe eastern route, 
starting froni . . . ' ·. i)[ Hochou, (modern 

. · .  ·· ·. _ _  : .. (.
_ 

. . .  · 

Linhsia pru?sing t}lF_ough ShanchQu modem Lotu in  
Chinghai provfnc<?); ·K-Qk:5 N6r (modem Chinghai), the 

.. _ ... .
. _ . c.._, . ' . . . camps ofT':u-yu-hun (that part of Chinghai province 

bordeiing mod� S�ngpan of Szechuan province), Pai
lan-ch' iang� mod�rn Pai-Ian-shan in the Tibetan area 
in the northwest part of Szechuan province), the town 
of Chi�yu, the country of To-mi, the .country of Su.: 
p ' i ,  the country of Kan, the country of T'u-fan 

· (modem Lhasa), the country of Hsiao Yang-t' ung 
(modem Shigatze) the Pass ofTa-ts 'ang-ch'ii, the Pass 
ofMo-shang-chia-san-pi , finally the country ofNepla 
(Nepal) whence io proceed to central India. The second 
was the middle route, starting from Shanchou and · 
passing through Liangchou (modem Wuwei in Kansu 
province), Kan-chou (modem Changyeh in Kansu 
province), the Yii-men Pass, Kuachou, Shachou, 
modem Tunhuang), Shanshan, the Great Desert, the 
country of Kustana (modem Hotien), the country of 
Chakkka (modem Yehcheng), the country of Khsa 
(modem Sule), the country of Khabandha (modem 

· ' )  
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Tash-kurghan), the country of Sarna (in the north of the Han Dynasty to the T 'ang Dynasty. But the 
rnodern Pakist_an), the country of Termista"t (modem envoys of Great T'ang used to travel by three routes," 

� Afghanistan), the country ofBahlika (ibid.), the Great What he refers to here are precisely the three routes 
,··Sho� Mmintain (the Hi�dukush), the country of mentioned above. Now we see that among the eminent 

• . Kaf;isa (�odern Afghanistan}, the �ountry of Jguda monks who travelled to the west as recorded in this 
(ibid:.), 'thd country of Varana · in west India (modern Biography, eleven (namely, Hsiian-chao, Tao-hsi, Shih

. Pakistan) aria finafly proceeding to central India. The pi en, Hsiian-t' ai, Hsiian-k' o, Tao-fang, Tao-sheng, 
third one was · the northern route, sta·rting from Matisimha, the two sons of the nurse of the Princess 

"':'· . 

· Ch'angan anqpassing through Kuac):wu, the Mohoyen Wen�C.h' eng, and Hui-lun) seemed to have travel led at 
Dessert, Icho�' (modern Harmi in Sinkingj>rovince), different times by the first route, that is, the eastern 
Kaochang (modern Turfan), the country of A&ni route via Tibet and Nepal, Hsiian-hui, Cittavannan, · 
(modem Yenchi), the country of Kucina (modern the Ven. Lung, the three monks of the Great T'ang, 
Kucha); the Hor Sea in the north·ofthe Pa�ir Ran.gne Hsin-chou and Hsuan-chao (in his second pilgrimage) . 
(modem Kirghiz), the country of N_ujkend (modern probably took the second and the third ·routes, that is, 
Kazakh),' the country of Chaj (Uzbek), the country of the middle and the northern routes, �y the south and 

· Samru:kimd (ibid.), the country ofKasanna (ibid.), the t�e north of the T'ien Mountains respectively. As for 
Irori Gate (ibid.), the country. of B.ahlika, the country kyavarman and Hui-yeh, it is not clearly stated in the 
of Bayna (Afghanistan)· , the country of Kapisa; the Biography by which route they travelled, although 
Great Snow Mountain; the country ofL�pka (ibid.), we are told that they went by land. During this period 
the ;country of Uddiy�a (Pakistan), the country of as -recorded in the Biography, a much greate� number 
Kas�+ffi (Kasmir) artd finally prqceeding into Central - of m-onks. travelled to the west by sea than by land. 
India./ . , 

. . 
_ _ .The reason was that sea communication· had ·already . . 

· · ,. · . �een rpuch facilitated as a result of the progre�s of the· 
Of th�se three routes; th'e first one, that is, the science: of navigation and the frequency of Chinese 

··eastern route, starting from Ch'arigan and reaching and foreign sea going vessels sailing between _China . 
India via Tibet and Nepal� was opened in the 1 5th year and foreign countries, .The Geographical Record in 
Of Chen�kuan Period ( 64•1 -A.C) when Princess Wen- · the History ofT' ang desc�ibes the main line of the sea 

· ch' eng w115 married to King Sron-btsan-sgam-po of route from China to India as foilows: The voyager put 
·Tibet, who at the .�same time married a princess of to sea at Canton, pa�sed T'un-men-shan (in the north 
-Nepat It was by this route that the Chines� envoys of Hong Kon�), cli;;j.pu-lao-shan (Mt. Tambrau), 
Li I-piao and Wang Hsiian-:tse thrice journeyed to the Ling-shan, the countr/�fMen-tu, the country ofKu
Western· Regions during the Chen-kuan and Hsien- ta, the island ofPert-'t'o-llrig (Panduranga), Chiin-t'u
ch ' ing periods. The second route - the middle route- lung shan (pulo condore, the above places were situated 
Was the one which traversed the Pain:ir Pl�teau by the · along the sea-coast ofVietn�m), the strait between the 
south of the T'ien Mountains and entered Western country· o� Lo-yiieh, (at tlie south end of Malayan 

. and Northern India through Afghanistan. It was by · Peninsula and the country of Sdvijaya (Sumatra), 
· this route that Hsiian'-tsang returned to Ch'a:ngan from (the Straits ofMalacca), the country ofKali�ga (Jaya), 
the Western R�g-ions in the t 9th year of the Che�-kuan and the Lio!l\ country (Sri Lanka) and finally arrived at · 
Period (645 A.C.). _The third route, that is, the northein �he country �-f Malaya (in South India). This �as, of 
route, started from the north of the T' ien Mountains, ·: course, only one of the sea routes of that time. 
and passing through the north of the Pamir Plateau, Moreover, there were many sea-going vessels to 
the Soviet Central Asia, Afghanistan and the northern maintain the traffic between Canton and the �arious 
part of Pakistan,  entered . Kashmir. Hsiian-tsang countries in the South Seas satisfactorily. For instance, 
tr�velled by this route from Ch'angan to the Western it is said in Yiian-k'ai 's Biography of the Great Afonk 
regions in the 3 n1  year of the Chen-kmin Pericid (629 ofT'ang who Travelled to the East: "In Canton there 
A: C.). All these three r�utes were open to travellers are three Brahmanic monasteries, where the Indian . 
during the early period of the T'ang dynasty, and thus monks dwel l .  In the river there are numerous 
i� his .Record of the Country of Skyamuni Tao-hsii::m Brahmanic, Persian and K'un-Lun ships, loaded with 
says, ''Many routt;s have qe.en opened to India since · all kinds of $pices and precious gems heaped like hills. 
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' F 
The ships are six or seven chang in length. (One chang 
is ten Chinese feet). Here a great variety of pedples, 
e.g., those from the Lion country (Sri Lanka) _ the 
country of Tazi (Arabs), the country of Ku-t' ang, the 
WhiteBarbarians, the Red Barbarians, etc. keep coming 
and going, some as visitors and some as settlers." It 
was also very convenient to travel by merchant ships 
to the other ports along the coast of Kuangtung 
province; and the Chinese monks found no difficulty 
in embarking on south bound ships at Chiaochou where 
foreign vessels used to touch for qusiness (See the 
Chronicle of T'ang , No. L. , in  the Mirror of 
Govefriancet Thus· th-e imperial envoys of the court 
of T'ang appeared particularly active on the South 

) seas in conducting their diplomatic missions of peace 
� and friendship to India and the various countries in 

South Asia (see the Biographies of M ahayanadipa, 
Pi-an, Chih-an, Ta-chin, etc.). These are the reasons 
why the monks of the T'ang dynasty preferred the 
sea route. But the voyages could not be exactly the 
same for all of them, for the individual cases might 
vary. For instance; I-tsing and his attendant monk • 
Shan-hsing, �nd Chen-ku, Sailghadeva, Tao-hung and 
Fa-lang oflater times, all sailed at first from Canton to 
&ivijaya. From Shvijaya 1-tsing sailed again to Malayu, 
Kedah and the country of the Naked( Nicobar) and 
reached the country ofTamralipti in East India, from 
where he proceeded to Central India. On the other 
hand, J-Iang, Chih-an, 1-hsiian, Chih-hung and Wu
hsing sailed from the Bay ofCh'inchcu in Kuang-tung 

). province to india. Among them, l-Iang, Chih-an and
h
l

� hsiian started their voyage by merchant ship from t e 
Cape t>fWulei in Ch' in county, arid reached Lankasuka 
(Thailand) via Fu-nan (Cambodia). From Lankasuka 
l-Iang and I-hsiian proceeded to the Lion Island and 
consequently rea<!hed India. Chih-hung and Wu-hsing 
sailed by a sea going vessel from Hop'u to Chiaochou 
(northern part of Vietnam), Sri Vij aya, Nagapagana 
(on the east coast of South India), the Lion Island, the 
country of Harikera (Arakan in Burma), and reached 
East India, from where they proceeded to Central 
India. Ming-Yiian, K'uei-ch'ung, T' an-jun, Ytin-chi 
and Hui-ming started their voyage to the west from 
Chiaochou of whom Ming-ytian and K'uei-chung went 
to the Lion Island via the country of Kalinga and 
proceeded to South and Central India. Hui-ming only 
reached Pi-ching, central part of Vietnam), while T'an� 
jun only reached the country ofPembuan to the north 
ofKalinga, and Yiin-ch' I  travelled as far as the country 
of�vijaya. Fa-chen, Ch'eng-w:.J ahd Ch'eng-ju sailed 

from Pi-ching and reached the country of Kedah via 
the northern part of Kalinga. Where the .other sixteen 
monks (i .e . ,  Ch 'ang-min and his disciple, the two 
monks form Silla, Hui-ming, Mok�adeva, Chih-hsing, 
Hui-ye, Ma:hayanadipa, l-hui, T'an-kuang and the 
anonymous monks of T'ang, Seng-che, Lin�,Yiin ,  
Hstian-yu aJ?-d Ta-chin) started their voyage to the 
west is not clearly stated in the Biography. We only 
know that Hui -n i n g ,  Chih-hs ing ,  Hui -ye, 
Mahayanadipa, Seng-che, Ling-yiin and Mok�adeva 
re�cheq India either by way of the Island ofKalinga or -
the Lion Island, or after making some circuitous visit 
to other countries. Ch'ang-min and h1s disciple, the 
two monks of Si l la, 1-hui, T' an-kuang, another 
anonymous monk ofT'arig and Hsiian-yu only reached -
the countries in the South Seas. Pi-ari� Chih-an and 
Ta-chin sailed at different times with the envoys of 
T'ang and reached the country of srivijaya. 

What is worth our �ttention is that most of the 
monks of the T'ang dynasty who went to India by 
the sea route �s recorded in the biography, landed in 
East India and then proceeded to Central India. Th�s 
was because Buddhism wa.S prosperous in the various 
states in East India and the travel from East India to 
Central I�dia was shorter and easier. Mahayanadipa, 
for instance sailed to the Lion Island and "travel led - ' 

through South India to East India". I-ching himself 
also sailed from the- country of Kedah to the country 
of Tamral ipti  i n  East  I n di a ,  where h e  m et 
Mahayiinadipa and went together with him to Nalanda. 
Tao-lin, too, first reached Tamralipti in East India by 
sea and then travelled to Central India. Chih-hung and 
Wu-hsing sailed from the Lion Island to Harikera, a 
country bordering East India, and then, crossing the 
border, proceeded to Nalandii. Only Ming-yiian landed . 
in  S outh India  on  h i s  wa,y to the M ahabodhi 
Monastery, but he �ied on the way and no more was 
heard about him. K'uei-ch 'ung was the only one who 
travelled to Central India by landing in West India. 

It is equally worthwhile to notice that;' as lS  
mentioned at  the end in the life of Hui-lun in the first 
part of this lliography, more than twenty monks of 
ancient China had travelled to Central India by way of 
the Tsang-ko route in Szechuan province in the third 
century A.C. during the reign of King Srigupta. 
is a route which we still expect to open today�· . 
from between the borders of Yunnan and 
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provinces, traversing the ' Barbarian Mountains" and 
entering Assam in India. It is said in Hui-lin's Dictionary 
of Pronunciation and Meaning of Sanskrit Terms in 

. all Buddhist Scriptures, vol. LXXXI, "Going out from · 
the south of Szechuan province and passing through 
the co1mties ofYuyao, Yiieh-chien, Puhsi, Yungch'ang, 
etc. , orie crossed the barbarian regions and entered the • 
southern border of Tibet. After trave1ling over a 
number of high mountains and precipitous peaks 
towards the west and crossing rivers and valleys in a 
dist_ance of some 3,000 li, one came to the limit of the 
Tibetan territory. B eyond that,_p_assing along the 
southern--slopes of-the -Snow�Mountain, one entered 
the territory of the c�untry of Kamariipa situated in · 
the southeast part of East India. This mountainous 
route is the shortest way to India� forming a short cut 
by land from China to the Fiv.;! Indias. But it is a very 
difficult route. In order to journey by this route, one 
has to keep to the right season. In summer, travelling 
is rendered impossible by excessive heat and poisonous 
insects, so deadly that whoever chanced to meet them 
can scarcely survive. Nei_ther is it passable in autumn, 
when large tract� . of land are inundated by rain. In 
winter, al�o).Jgh the.re are JH) poisonOUS _insects, but 
again there ar� the biting cold�' and the difficulties' of 
climbing over the heavily snow-clad mountains. So, 
there remain only the first three months of the year 
that may serve as th� fit season for travelling. Even 
then, one has to be equipped with sufficient knowledge 

. of foreign languages as well as a certain amount of 
money to pay for the passages: Thus provided, in 
addition to the_ guidance of some native tribesmen, 
and by making inquiries all along the way, one may be 
assured of reaching one's destination." 

The records of the different routes by which the 
monks ofthe T'ang dynasty travelled to India to seek 
for the Dharma; either by j ourneying through the 
Western Regions or by voyaging on the South Seas as 
recorded in the Biography, sti l l  remain th;e rriost 
important historical and geographical material� for the 

. s tudy of the ancient communications between China 
and the various Asian countries, especially between · 
China and India, and this is one of the respects in 
which this  w ork deserves our attenti on · and 
investigation. 

The activities  of the_ Monks of the T 'a:ng 
Dynasty in  the  Western Counmes : During the 
period of about fifty years after 645 A. C., these sixty 

. . 

eminent monks of the Great T' ang dynasty travelled 
all over India of that tine (including the whole of 
present India and Pakistan and a part of Afghanistan), 
Nepal, Sri Lanka, the country of Srivijaya, the countr; 
of Kalinga (Java), the country of Harikera (Burma), 
the country of Dvaravati, the country of Lankasukha 
(Thai l and), the country of Fu-nan (Cambodia), 
Chiaochou, Aichou, Champa, Pi-ching (Vietnam), etc., 
engaging themselves in paying homage to sacred 
places, seeking for the Dharma, or conducting other 

· activities of cultural intercourse. The circumstances 
in which they lived in the various countries and the 
conditions of their studies may be summarized as 
fol lows: 

The intercourse between India and China during 
the T' ang dynasty was started by Hsi,ian-tsang who 
studied and lectured on Buddhism in India:. With his 
unprecedented talent and convincing eloquence, 
Hsiian-tsang succeeded in winning unique respect and 
admiration of the kirigs and ministers, as well as the 
monks and laymen of the Five Indias; so much so that 
the fainous King Siladitya of Magadha in Central India 
sent  an envoy to . China to establ ish friendly 
relationships with her. In  return, Emperor T'  ai-tsung 
of the T' ang dynasty despitched Liang Huai-ching, 
Captain ofYun Chi, Li Yi-piao, a high official in the 
Imperial, GQard, and Wang Hsiian-ts's, Chief of the 
Staff of th� Right Division of the Guards to the Crown 
P�ince, asjenvoys to the court of King Siladitya at 
different times. These envoys lost rio chance to make _ 
friendly visits to other countries in the Five lndias 
and e_xchange gifts with them. Among these envoys 
Wang Hsiian-tse with his twenty-two subordinates 
went to the Western Regions three times as envoys 
(see the Pearf.:.g:rove of the Garden· of the Law, vol. 
IV). On· the other hand; not a few eminent monks and 
Bn\hmans oflndia went to China �n friendly visits as 
\vell as on preaching missions. _ 

After the death of King S!Hiditya, Magadha for a 
time fell into a state of disorder, but Buddhism was 
still prosperous in India. In Nalanda Monastery, the 
h ighest centre o f  l earn ing i n  India, Bhadanta 
Ratnasirilha lectured on the Yogiiciirabhiimi-sastra in 
succession to Silabhadra, and the Ven. Jinaprabha also 
lectured at the same time on the Miidhyamaka Sastra 
and the Sata siistrq in the same monastery. The Yen. 
Jiianacandra prea,ched on the Hetuvidyii-sastra in the 
_Tilakada Monastery, which was situated not far away 
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to the northwest of the Nal anda Monastery. In 
describing the weli-known teachers of India in his 
time, I-tsing writes in his Record of the Inner Law 
Sent Back from the South Seas vol. IV, "There are four 
(most distinguished) teachers now in the West, namely, 
Jii anachandra o f  the Ti l akada MonaStery ( i n  
Magadha), Ratnasi.rhha o f  the Nalanda Monastery, 
Divakaramitra in Eastern India, and Tathagatagarbha 
in the southern district. These masters are ali equals 
to the ancients in their bril l iant characters, worthy 
followers of the past Sages. In making arguments on 
the Hetuvidya, they aspire to match Di nnaga; in 
appreciating the doctiine of Yogacara they zealously 
search into the theory of Asailga. They cleverly 
conform to Nagarjuna in their discourses on the non
existence, while they thoroughly fathom the teaching 
of Srunghabhadra -in the treatment of the ' existence' .  
This shows that India at  that t ime was stil i  producing 
Buddhist teachers of remarkable capabil ity and that 
the study of Buddhism was st i ll popu lar among 
scholars. 

Such fam ous m o n as teri es as the N al anda: 
Monastery, the M ahab_odhi . M onastery, the Tilakada 
Monastery, th e S ubhiitipuru � a  Monas tery (the 
Monastery of the King Amraba), the Stlbhabandhana 
Monastery (the ·Pari nirvana M onastery), and the 
Monaste1y of the King of La� a; were the most familiar 
resorts of the monks of the T'ang dynasty. Of these 
the Nalanda Monastery was the foremost one in the 
whole of India. It was constructed by six kings in 
succession, and with a circumference offorty-eight li, 
it had eight courtyards and three hundred rooms. In it 
l ived 3,500 monks, most of whom were learned 
scholars of great talent. Many great sastris, e .g . ,  
Dharmapala, Candrapala, Gu1,1aprajiia, Sthiramati, Jfi 
anacandra and Silabhadra had been chief lecturers in 
this monastery. The Yen. Prabhakaramitra, who came 
to China to translate Buddhist scriptures and preach 
on Buddhism during the early period of the T'ang 
dynasty, belonged to this monastery. It  was chiefly in 
this monastery that Hstian-tsang studied Buddhism 
when he w as in I n d i a .  H s li an-chao,  Tao-hs i ,  

' Aryavarman, Tao..:shen, Mahayanadipa, Tao-lin, Ling..: 
ylin, Chih-hung, Wu-hsing, and I-tsing as recor.ded In 
this B iography, had all studied here. Among them I
tsing spent ten years in this monastery and brought 
back to China about 400 Sanskrit texts in 500, 000 

slokas, a quantity that would suffice to fonn 1 ,000 

fasciculi if translated into Chinese. Moreover, in this 
4-CM 8536 

Biography 1-tsing gave full  descriptions t� the d esign 
and system of the monastery, and submitted a plan 
drawn by himself (unfortunately the plan is lost in 
the modem edition) to the emperor requesting him to 
build a monastery i n  China after the same pattern in 
order to propagate Buddhism. 

Next comes the Mahabodhi M onastery, the sacred 
place which none of the monks of the T' ang dynasty 
woutd miss in their pilgrimage to the holy spots. In 
the 1 9th year of Chen-kuan period (645 A. C.) during 
the early period of the T ' ang dynasty, Wang Hslian
ts' e visited this monastery and erected a slab inscription 
at the west of the stupa under the Bodhi-tree (vide. 
the Pearl-grove of the Garden of the Law, vol. xxix). 
On his return he invi ted eight m onks from this 
Monastery to China, and along with them two sugar 
refiners, who were charged with the task of producing 
sugar from the sugar-cane ofYuehchou and this they 
d id  with success .  (Life of Hs iian-tsang i n  the 
Continuation oft he Biography of Eminent Monks, Vol.  
iv) .  In the third year of Yung-hui Period (652 A. C.), 
the Yen. Jiianaprabha of the M ah abodhi Monastery 
sent Bhik�u Dharmadirgha to China to exchange 
correspondence and gift with the Yen. Hslian-tsang 
(the Life of the Yen. Hstian-tsang vol. vii). In the first 
year of the I-feng period (676 A.C.)  Divakara also 
came from · this monastery to China and translated 
many Buddhist seriptures into Chinese. Thus this  
monastery, too, had an  age-old tradition of  friendship 
with China, ' and in this B iography we find a number 
of Chii?ese monks who stayed in this monastery and 
studied Vinaya, namely, Hstian-chao, Tso-hsi, Shih.:. 
pien, Hui-yeh, Hstian-t' ai, Hstian-k'o, Tao-fang·, Tao
sheng, Matisimha, Hstian-hui, M ok�adeva, K' uei
ch'ung, Samghayarman, Pi-an, Chih-an, Hui-lun, Tao
lin, I-tsing, Chihc.Jmng, and Wu-hsing. Of these monks 
Tao-hsi was said to have erected a slab-inscription in  
Chinese in  this monastery, and Sarhghavarman made 
rich offerings to its body of monks. Tao-fang, Chih
hung and Wu-hsing were offic ia l ly  granted the 
admi ttance to the regu l ar membersh i p  of the  
monastery, an  honour that distinguished them from 
ordinary visitors. 

The third monastery, Tiladaka, was the place where 
Hstian-chao, I-ching and Wu-hsing stayed 
Hetuvidya.  The fourth m onastery, the , 
puru�a, was the monastery of the 
Central India. Here, Hin 

. . . . , .·.·. 
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prominent faith and the king often made offerings to 

the monks. Chinese monks such as Hsuan-chao, Tao
hsi, Shih-pien, Matisimha, Hsin-chou, Chih-hsing and 
Chih-hung stayed in  this monastery for prolonged 
periods to study Buddhism and were highly respected 
by the king. Of them Hstian-chao lived for three years 
upon the offerings of the king, and Hui-lun also stayed 
h ere for ten y ears . Next,  th e S ubhabandhana 
M onastery was the Parin irv ii n a  M onastery at 
Kusinagara in Central India. Here, Tao-hsi studied 
Vinaya and Mahiiyanadipa even took his last breath. · 
Finally, the Monastery of the King of La� was situated 
on the west coast of South India, i� which Hstian
chao s·tayed for four years and was honoured by the 
king, and Tao-lin also lived in it for a year and studied 
Tantric Buddhism. 

The chief objective that the truth-seeking monks 
of the T'ang dynasty aimed at in various Indian 
monasteries seemed to be the study of these five 
subjects ofBuddhism: Hetuvidya, Abhidharma (ko!j(l}, 
Vinaya, Madhyamaka and Yogacara. According to 1- . 
tsing's· description, "they devoted themsdves to the 
study of Het1Jvidya and.Abhidharn1aako�a. In learning 
theNyayamukha, they achieved the mastery of the art 
of reasoning by inference (anumana).; and in studying 
the Jatakamala they showed bril l iant faculties of 
understanding. After that, they took up regular courses 
on tbe siitras under their teachers' instruction for two 
or thi-�'-e years, mostly in the Niilandii monastery in 
Centr�l India, or in the country ofValabhi in Western 
India." (See the Records of the Inner Law Sent Back . 
from the South Seas, val.  IV) .  Hstian-chao also 
"engaged himself in the study of the Abhidhai?na
ko�a-siistra, after which he learned Vinaya. Having 
completed his studies in these two subjects, he went 
to the Niilandii Monastery, where he stayed for three 
years and studied the Madhyamaka-sfistra and the 
Sata-sastra under the guidance of the Ven. Jinaprabha, 
and in addition, he learned the Yogacarabh iimi-sfistra 
from Bhadanta R11tnasirhha." (See the Biography). 
Chih-yung "studied Vinaya and the A bhidharma
ko�a-siisstra and he was also well versed in Hetuvidya 
In the Niilandii Monastery he perused the Mahayana 
scriptures, and in the Subhuti-puru�a Monastery he 
concentrated his energy to the study of Hinayiina 
Buddhism" (Ibid). Wu-hsing also "went to the Nalanda. 
Monastery where h e  attended l ectures . on the 
Yogaciira, studied theMiidhyamaka-sfistra, pored over 
the Abhidharma-kofj(l siistra and made researches into 

Vinaya scriptures. H e  then went to the Tilakada 
Monastery to study the works of Dinnaga and 
Dharmakirti."  (Ibid.) It is evident that, as a rule, the 
T' ang monks studying Buddhism in the We�t could 
be regarded as having graduated in their studies only 
after they had gone through with these courses. 

In other countries, such ?S Jalandhara (in North 
India), Ka5mira (Kashmir) and Samata�a (in modem 
Pakistan), Hstian.;.chao, Hstian-hui and Seng-che were 
received and well provided by the kings with special 
courtesy and respect, and they stayed in these places 
for long periods. In Tiimrmalipti (in East India), 
Mahiiyiinadipa, Tao-lin and 1-tsing stayed for years 
either to learn the Sanskrit language or to study siitras 
and Vinaya texts. Hstian-chao and Tao-lin and another 
anonymous monk from T' ang either made pilgrimages . 
to the hoiy repository of the Buddha's skull-bone in 
Kapisa, or received ordination in the Nava-vihiira in 
the country of Bhalika (both places were in present 
Afghanistan). 

Besides India, some of the monks as recorded in 
the Biography also visited Nepal a (Nepal); these were 
Hstian-chao'Tao-his, Hstian-t'ai, Tao-fang, Tao-sheng, 
Matisirilha, Hstian-hui and the two sons of the nurse 
of the princess Wen-ch' eng. Buddhism was then . 

prosperous in that country, and in the Record of the 
Western Regions of the_ Great Dynasty, vol. vii, the 
king ofNepala was described as "a man who has pure 
faith in Buddhism, who respects learning and hon�mrs 
virtue and is famous far and near." At that time the 
king of Tibet had already married the princess ofT' ang 
and the princess ofNepala. Li I-piao and Wang Hstian
ts'e visited Nepala more than once as envoys of the 

. court ofT'ang to establish relations of friendship, and 
in return, Nepiila also sent envoys to the court of 
T' an g. When Hsiian-chao returned to China from India 
on the first occasion he took the Nepiila route, and the 
king sent men to escort him to Tibet, where he once 
again had the chanct< to see Princess Wen-ch� eng who 
sent him back to China duly provided. The opening of 
this route and the establishment of friendship between 
the court - of T'ang and Nepiila, enabled Tao-hsi, 
Hstian-t'ai, Tao-fang and Tao-sheng to travel through 
Nepala to India, whereas Matisirhha and Hstian-hui · 
returned to China from India by this same route. But 
the last mentioned two monks both died in Nepal a on 
their way home. As for Tao-fang , he returned from 
Central India and settled down in Nepiila permanently. 

I .  
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Among those monks who travel led by the South 
Sea route, twelve persons, i . e. ,  I-lang, I-hsiian, Ming
yiian,  K' ue i -ch  ' u ng,  H u i - y e n ,  Chih-hs i ng ,  
Mahayanadipa, Seng-che, Liog-yun, Hsiian-yu, Chih
hung, and Wu-hsii\g, reached the Lion I s land at 
different times. This is land had a deep relationship 
with China in the history of Buddhism. Both Fa-hsien 's 
Record of Buddhist Countries and Hsiian-tsang's 
Record of the U'estern Regions of the Great T'ang 
Dynasty contain detai l ed descriptions about thi s  
country. Although we are n o t  sure whether o r  not 
Wang Hsiian-tse himself did visit this island in his 
three journeys to the west as the imperial envoy, it  is 
recorded in the New History of the T'ang Dynasty 
vol. CCXXII, second part, that in the third year of 
Tsiing-chang period (670 A.C.) during the reign of 
Emperor Kao-tsung , a delegation of friendship arrived 
in China from th_at country. It i s  quite probable that 
that was a return visit from the Lion Island after some 
Chinese envoy had visited that country. Theravadin 
Buddhism was then already gaining prominence in 
that country, but Mahayana and Tantric Buddhism 
was also preval ent  at the same time.  There, the 
manifestations of the miraculous powers of the 
Buddha's Tooth Relic were known to the lands far 
and near. Most of th.e monks of T 'ang came to this 
country to pay homage to the relic on their. way to 
Central India. Among them, Ming-yiian, on his first 
arrival in this country, was treated with much respect 
by the king. Seng-che's disciple, Hsiian-yu, who visited 
the Lion Island with his teacher, received ordination 
and settled down in this country. 

There were four persons, T' an-kuang, Chih-hung, 
Wu .. hsing, and another anonymous monk of T'ang 
who reached the country ofHarikera at different times. 
This country is described in the Biography as situated 
on the eastern border of East India. Chih-hung and 
Wu-hsing sailed from the Lion Island  towards the 
northeast and arrived i n  this  country, where they 
stayed for one year before they proceeded to East 
India. An anonymous monk came here with many 
scriptures and was respected by the king who requested 
him to take charge of a monastery, where he stayed 
until his death. 

Those monks of T'ang who visited Srivij aya, the 
country of Kalinga, the country of Pembuan (the 
southwest part of Borneo), included Ch'ang-min and 
h i s  disciple ,  M i n g-yii an ,  H u i - n ing,  Yti n - ch ' i ,  

Mok(>adeva, K' uei-ch ' ung, Hui-yen, P i-an, Chih
an,T' an-jun, Tao-lin, I-ching, Shan-hsing, Chih-hung, 
Wu-hsing, Fa-chen, Ch' eng-wu, Ch'eng-ju, Ta-chin, 
Chen-ku, Sai:tghadeva, Tao-hung, Fa-lang and the two 
monks from Sil la, twenty-six persons in all .  

Srivijaya was then a large country in  the South 
Seas, and Buddhism was very prosperous owing to 
its vicinity to India. Shortly after the establishment of 
the T' ang regime, friendly relations were established 
between China and that land. According to the TS 'e Fu 
Yuan Kuei, a collection of archives compiled in  the 
Sung dynasty, vol . CLXXVII, in the 1 8th year of the 
Chen-kuan period an envoy from the cou ntry of 
Malaya (this country and the country of Baros were 
later annexed to Srivijaya) came to T'ang and presented 
gifts. It is also recorded in the New History of the 
T'ang Dynasty), val .  CCXXII, second part, that since 
the Hsien-heng period (670 A.C.)  , Srivij aya had 
frequently sent envoys to the court of T' ang to 
establish friendly relations. But the chief stimulus to 
these visits of foreign envoys must have been the 
initiative taken by the court of T 'ang in  s ending 
envoys abroad to establish friendly relations with 
various countries. Take for instance, Pi-'an and Chih
an who sai led to foreign countries with the imperial . 
envoy Wang H s iian- t s ' e ,  as i s  recorded in the 
Biography, first part, and they died on the voyage, 
leaving their belongings in Srivijaya. This shows that 
Wang Hstian-ts 'e, in executing his missions to the 
West, did visit Srivij aya . .  It is also said in  the second 
part of the same work that the Ven. Ta-chin bringing 
with him Buddhist scriptures and images sailed with 
an envoy of T'ang to Srivijaya in the second year of 
Yung-ch'un period (684 A.C.)  This gives further 
evidence to the frequency of friendly intercourse 
between the court of T' ang and this country. Thus 
when Chih-hung (who was a nephew ofWang Hstian
ts 'e ) and. Wu Hsing visited this country, "they were 
honoured by the king in an unusual manner. Golden 
flowers and grains were scattered over them, the four 
requisites were offered in prostration and perfect 
sincerity, all signs of exceptional respect as befitting 
the visitors from the court of the emperor of the great 
T ' ang."  When they left for the West, the king 
dispatched his royal ship to carry them to the Island 
of Malayu and the country of Kedah. 

In Srlvij aya I-tsing was also supported by and 
received presents from the king. He stayed in · 
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land for half a year to learn the Indian language until he 
went on board the king's royal ship to Malayu and 
the country of Kedah, from where he proceeded to 
East India. The two monks from Silla., as well as Yun-. 
ch ' i, Pi-an·, Chih-an and Ta-chin  also visited this 
country and stayed for sometime. On his way back to 
China from India, I-tsing brought with him Sanskrit 
scriptures of the Tripi�aka in more than 500,000 slokas 
to this country and stayed here for seven years more, 
continuing his studies under the guidance of a learned 
teacher by the name of Sakyakirti. In the meantime, 
he went to Canton once and i nvited Chen-ku,_ 

· Samghadeva, Tao-hung and Fa-lang to Srivijaya to help 
him in his works of writing, editing and translating. It 
was in Srivijaya that he wrote this Biography and the 
famous Record of the Inner Law Sent Back from the 
South Seas, which he entrusted the Yen. Ta-chin who 
was staying with him in that country, to send back to 
China on board some mercqant ship. -

The .country of Kalinga had also established 
peaceable and friendly relations with the c_ourt ofT' ang 
during the early period of that dynasty. According to 
the Old History of the T'ang Dynasty, vol. CXCVII, a 
delegation of friendship from that country arrived in 
China in the l 4th year ofChen-kuan period (640A.C.). 
It  seems that the envoys of T'ang had also made 
friendly visits to this country by that time. Chinese 
history further records that that country ·was then 
under the rule of a queen named Hsi.:.mo, wherein peace 
prevailed and Buddhism was also prosperous. The 
Chin�se monks, Ch: ang,.min, his disciples, Ming-yiian, 
K'uei-ch'ung, Hui-ning, Yiin-ch'i and Tao-lin all visited 
this country and enjoyed friendly receptions� Hui
ning in collaboration with Jiianabhadra, a learned monk 
of that country, translated the last two portions of the 
Mahiiparinirviina-s utra into Chinese. He dispatChed 
Sramanera Yiiii-ch'i to send the translation back to 
Ch'angan and in return bring from the capital ofT'ang 
several hundred whol¢ pieces of fine -silk to be 
presented as rewards to JiUinabhadni. This illustrates 
the intimacy of Buddhist relationship that was existing _ -

at that time between the two countries. 

vol. 1,), and Yiin-ch'i and T'an-jun visited this country 
at different times. Fa-chen, Ch' eng-wu and Ch'eng
ju, too, seemed to have been in this land. 

Of the monks as recordel1 in the B iography, 
Mahayanadipa, l-Iang, Chih-an, I-hsiian, I-hui and 
Tao-lin visited at different times the country of 
Dvaravati ( the area ofTa-chen at the lower part of the 
Menam River i n  Thaiiand) and the country of  
Langasuka ( the part of modern Thailand along the 
Malayan Peninsula). According to the Record of Inner 

_ Law Sent Back from the South Seas, the peoples of 
these two countries "greatly reverence the Triple
gem. There are many who hold firmly to the precepts 
and perform the begging vow which has become a 
custom. 

In the 1 2th year ofChen-kuan period (638AC.) an 
envoy ofDvaravati came to China imd presented native 
products to the court of T' ang. Later in the 23rd year 
of the same period (649 A. C.), another envoy arrived 
from that country and presented elephant tusks and 
"fire-pearls" as gifts to the Chinese emperor, who in  
return gave -good horses to be brought back by the • 
envoy. (See the Old History of the T'ang Dynasty, vol. _ 
CXCVII.). T'an Hsii was once sent by- the court of _ 
T'ang as an envoy to this country (See the - Life of 
Mahayanadipa in  thi s  B iography), and the Ven. 
M_ahayanadipa, who had been there and become a 
monk in  his youth, took his chance to return to 
Ch'angan with this Chinese envoy. 

Ever since the Liang dynasty the country of 
Lankasuka had been carrying on friendly intercourses 
with China through Buddhism, and l-Iang, Chih-an, I
hsiian, 1-hui and Tao-lin had all peen to this country. 
When l-Iang, Chih-ari and I-hsii�n arrived here, "the 
king received them as guests ofHonour". And Tao-lin
was also ' treated by the king with respect and 
kindness". 

Those monks of the T'ang who travelied through 
the ancient kingdom of Fu-nan (modern Cambodia), 
included l-Iang, Chih-an and 1-hsuan. The kingdom of 

Concerning the conditions of the intercourse 
betw¢en the country of Pembuan and

-
China during 

the early period of the T'ang dynasty, l ittle is known. 
Hinayana Buddhism was then prevalent in that land 
( cf. the description _ of the Island· of Pembuan in the 
Record of Inner Law Sent Backj'rom the South Seas, 

. Fu-nan had an intimate relationship with Chinese . 
Buddhism since the Liang dynast)'. During �he T'ang 
dynasty this country changed its name as Che�-la. In 
the sixth year of Wu-te period (623 A. C.) the king of 
Cben-la di spatched an envoy to present native 
products to the court ofT' ang, and in the second year 

• 
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of Chen-kuan period (628 A. C.) another envoy was 
sent to China together with the envoy of the kingdom 
of Lin-yi,( the central part of Modern Vietnam), to 
establish friendly relations. In return, Emperor T' ai
tsimg also presented rich gifts to that country. The 
two countries then maintained very friendly relations. 
But the ancient name of Fu-nan had left an indelible 
impression on the T' ang monks, because several learned 
monks of anci ent Fu-nan had trans lated many 
Buddhist scriptures and commentaries into Chinese 
during their sojourns in China. None of the Chinese 
monks recorded in this B iography stayed in this 
country, with the exception of l-lang, Chi h-an and Yi
hsuan who passed it on their way from Chiaochou to 
Lankasuka. 

As for the following monks of the T'ang dynasty 
as recorded in this  B i ography, viz . ,  Yiin-ch ' i ,  
Mok�adeva, K ' uei-chung, Hui-yen, Shih-hsing, 
Mahayanadipa, Ming-yilan, Sari:J.ghavannan, T'an-jun, 
Tao-lin, Hui-ming, Chih-hung, Wu-hsing, Fa-chen, 
Ch'eng-wu and Ch' eng-ju, Some were natives of 
Chiaochou and Aichou, while the others were visitors 
to Chiao-chih (Chiachou), Champa and Pi-ching at 
different times. The above-mentioned regions were 
originally under the administration of the Garrisoned 
Prefecture of Chiaochou ofT' ang, and in the first year 
of Tiao-lu period (679 A. C.) of Emperor Kao-tsung, 
it was promoted to the site of the Headquarters of the 
Protectorate of An-nan. The l ocal people were 
accustomed to the cultures of Han and T' ang and had 
deep faith in Buddhism coming from the land ?f Har1. 
In religious life and sentiment, they were in perfect 
harmony with the people of China proper just like 
the members of a big family. Thus when T'an-jun 
came to Chiao-chih, "he was held in high @Steem 

.
by 

both monks and laymen", so much so that Yiin-chi 
volunteered to be his attendant in his travels  to th.e 
South Seas. When Ming-yiian came to Chiao-chih, 
K'uei-ch'ung offered himself as a disciple and followed 
the master to India. Chih-hsing of Aichou and Hui
yen and Mok�adeva of Chiaochou, in their travels to 
the west to seek for the Law, were regarded as monks 
ofT'ang. Chih-hung and Wu-hsing spent one summer 
in this country when they were travel ling to India 
from Ch'angan. Mahayanadipa of Aichou was willing 
to return to Ch'angan with the Chinese envoy whom 
he met in the country of Dvaravati. All these facts 
indicate the intimate relationship existing at that time 

between the monks of China proper and those of these 
regions. 

It was under these circumstances that t� sixty
. 

monks of the T ' ang dynasty as recorded in this 
Biography went abroad as stUden_ts o(the religion, at 
the risk of their lives, to pay · 

. 
sacred . 

places, to absorb new · for 
Sanskrit texts, in an <>H·nri'.;,H; 
culture in their mother-land; 

The Biography may be 
record about the ancient 
abroad to study Buddhi 

cultures in ancient 
countries of South . 
translated this work . 

1 
. •. 

2 . C.tllhi:SA�r�gi@t�jJI!tz,rzu�*Oin of the Record of the 
rf:n<.:tent and Modern Translations of 

Stitr�. 
3. Fei-cho (of the Liao dynasty); The Record of 

the Spiritual Responses of the Triple-Gem, Vols. 
II &·' UI: · 

- 4,: H�i-H.n. (of the T'ang dynasty); A Dictionary of 
.frqnunciation and Meanings of Sanskrit Terms · 

·· . in all Buddhist Scriptures, Vol. LXIII. 
5. I-tsing; The Records of the Inner Law Sent Back 

from the South Seas, Vols. I & IV. · 
6. Ku-hsiang; The Country of Srivi}aya through 

which the Ven. I-tsing Travelled to India and 
from India back to China. Modern Buddhism, 
November Number, 1 955. 

7. Lu-cheng; The Five Subjects of Buddhism as 
Propagated by Ven. Hsuan-tsang and Ven. I
tsing. Modern Buddhism, January Number, 
1 956. 

J .��·��� . ..;.��- . 
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8. Mulasarviistivadaikasatakarman , (translated 
and annotated by I-tsing) note in Vol. V 

9. Tao-hsuan (of the Tang dynasty); The Record of 
the Country of Siikyamuni, Vols. I & II.  

1 0. Tsan-ning (of the Sung dynasty); The Biography 
. of Eminent Monks Compiled During the Sung 
Dynasty , Vol. I .  

1 1 . Yuan-chao (of the T 'ang dynasty) ; A New 
Catalogue of Buddhist Scriptures of the Chen
yuan Period, Vol .  XIII. 

Kao Kuan-ju. 

T� "travin'g", (Skt. tr�IJ.ii), is according to the 
early Buddhist analysis of existence the very root 
cause of the saipS8ric predicament. Due to its pivotal 
role as the chief cause for bondage, la!J.h8. occurs in 
numerous passages and contexts in the early discourses, 
and forms the topic of an entire chapter in the 
Dhammapada (Dhp. 334-359). Most prominent an10ng 
these occurrences is perhaps its tole as the main factor 
responsible for the arising of dukkha, highlighted in 
the second noble truth. 

In order to give an · overview of ta!J.ha and its 
implications, the schein'e embodied in the four noble 
truths could be applied ·to ta!J.h8. itself. Adopting this 
approach, the present article will first of all attempt 
to define ta!J.h8. ( I ), followed by examining its arising 
(2) and the implications of its cessation (3), and finally 
tl.irn to the steps to be undertaken in order to arrive at . 
freedom from la!J.hii  ( 4 ). 

( I) The nature of tanhii 

The term ta!J.hii l iterally stands for "thirst", a 
meaning echoed also in its near synonym tasi!J.ii Ta!J.h8. 
- as a figurative type· of thirst that demands the 
satisfaction of desires - manifests as a sense oflack or 
want, and has its root in dissatisfaction. Such thirst, 
longing, wanting and craving can arise in relation to a 
range of objects, hence tal}ha can manifest in various 
ways. 

A prominent l isting of such manifestations occurs 
in the standard exposition of the second noble truth, 
which differentiates between sensual craving, kiima
tal}h§., craving for existence, bhava-tal}hii, and craving 
for non-existence, vibhava-tal}ha (e.g. S. V, 42 1, See 

also VIBHAVATA.l'��HA). The first of these, sensual 
craving, could manifest in relation to any of the six 
senses, resulting in altogether six modes of craving 
according to each sense-object. These are the six · 

ta!J.hiikaya, which comprise riipa- ta!J.hii, sadda-tal}hii, · 

gandha-ta!J.hii, rasa-ta!J.h8., pho{!habba-ta!J.hii, and 
dhamma-tal}ha (e.g. D. III, 244 ). Craving for existence 
could be for material or immaterial forms of existence, 
resulting in rupa- tal}ha and ariipa- la!J.hii, which the . 
Sailgiti Sutta (D. III, 2 1 6) lists together with nirodha
ta!).ha, craving for cessation. 

The Sailgiti Sutta also presents a set of four types 
of craving more specifically related to the life of a 
monk or a nun, the cattiiro ral}huppadii, which comprise 
craving related to robes, to food, to lodging and to 
forms of existence (D. III, 228). I In addition, craving . . 
could also be for views, di{{hi-tal}ha (A . II, 1 2); for the 
four mitriments (S. II, 1 0 1 ), for wealth (Dhp. 355), or 
for appropriating in general, adana-tapha (Sn. 1 1  03). 

A presentation that covers altogether one-hundred
and-eight manifestations of what appear to be forms · 
of cr�ving for existence can be found in a discourse in . 
theAilguttara Nikiiya (A. II, 2 1 1 -2 1 3). This discourse 
begi�s by distinguishing eighteen forms of internal 
craving and eighteen forms of external craving. The 
internal manifestations of craving a�e various modes 
of imagination that begin with the basic notion "I aru", 
which then leads to imaginations of the type "I am 
like this", "should I be otherniise?", "may I become 
like this", etc. Their external counterparts come into . 
being when this same notion "I am" is related to the 
external world, such as "by this I am" etc. Adding 
these two modes together, and relating them io the 
past, the present and the future, results in altogether 
one-h;.mdred-and-eight ways ofbondage, explained in 
this discourse to result in being enmeshed by craving, . 
taiJ.haj iilina. 

With the imagery of being emneshed by craving, of 
being caught in the net of craving, this discourse 
provides a l ead over from the more analytical 
presentations, by way of l isting various manifestations 
of craving, to other passages that bring out the nature 
of tal)hii with the help of various similes and images. · 
The relation . provided in this A ilguttara Nikaya · 
discourse between the net of craving and the .issue of 
views recurs in the Mahatal}hiisailkhaya Sutta. This 

\ 
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discourse points  out  that the monk S at i ,  who 
tenaciously held on to the wrong view that the same 
consciousness transmigrates in sarpsara, was caught 
in the great net of craving, mahataJ?hfi-jiila (.M. I, 27 1 ) .  
The relation between craving and views recurs aiso in 
an exposition by S ariputta, according to which 
specu lative views about the future destiny of a 
Tathagata after death are but the product of del ighting 
in craving, tapha-riima, of enjoying and rejoicing in 
craving, tapha-rata taphii-samttdita (S. IV, 390). · 

The net imagery recurs in relation to craving in 
general in  a verse in the Theragathfi, which compares 
the condition of one who has destroyed the net of 
craving, taphii-j ala, to the stainless moon on a clear 
night (Thag. 306). The Dhammapada also employs 
this imagery, when it contrasts the net-like nature of 
craving to the freedom attained by the Buddha who, 
in contrast to such forms of entrapment, has a quite 
literally limitless range, ananta-gocara (Dhp. 1 80) .  

The nuance of craving as a form of bondage, 
bandhana (S. I, 8), which underlies the net imagery, 
recurs also in other similes. Overcome by craving, 
tasipii, beings run around in circles comparable to a 
rabbit caught i n  a snare (Dhp. 3 42).  Covered by 
craving's cloak, ·  tapha-chadana-chiiditii, · one is in  
bondage like a fish in a trap ( Ud. 76). The idea of 

. bondage or binding together also underlies a simile 
that presents craving as a seamstress, tapha sibbani. 
This seamstress sews together contact, its arising and 
cessation; or else i t  sews together past, future and 
present; or else pleasure, pain, and neither-pleasure
nor-pain; or else name, form and consciousness; or 
else sense-organs, sense-objects and consciousness; 
or else personality, its arising and its cessation (A. III 
3 99-402).2 Whi chever of these complementary 
perspectives is taken on the seamstress of craving, 
the result is the continuity of becoming, bhava, and 
hence the continuity of dukkha. 

This sticky craving, tanha visattika (Dhp. 335), . . . 
forms a yoke that binds beings to existence, taphii-
yoga (It. 50)_, It causes beings to take up the burden of 
the five aggregates, tapha vuccati bhariidanarp (S. III; 
26), in fact it is responsible· for the very arising and 
existence of a being, satta (S. III, 1 90), and after death 
such a being will be carried on to its next rebirth based 
on craving, taphupiidana, like a flame carried on by the 
wind (S. IV, 400). That is,  from the perspective of 

faring on in sarps fir a, craving is the fetter par excellence, 
tapha-sarpyojana (It. 8) .  

Another set of images revolve around the theme of 
growth in nature, alerting us to the danger of allowing 
craving to follow its natural. cou�e;and therehy become 
stronger and stronger, Thi . . · · ·;�be·· 
Dhammapada verse iha( 

. ' , . 

underlying tendency · 
that grows again after 
roots are left intact (Dhp. 
with its root need to be 
growth recurs also in  if ' ·· 
Nikiiya, according to 
tapha sineho, due to. · 
grows on the field of 
a . creeper, tapha-lq.tfi. 
cut i n  order to . . 
Dhammapada takes: : . · 

out that in the case : · 

will  grow like a 
result, the same 
one life to another; 
from tree to 

The sim 
tree brings 
that conies; . 
relate 

· verse in the 
an'other passage 

. . ; under the power of 
., ..... J .. , ., •• - stream, taphiidhipanna 

Hence the task is to 
just l ike drying up a fast 

. By thorough comprehension of 
. . . . . . . . . . will be· crossed (Sn. 1 082); and one 

who,·��-;\�\)}h,pl¢tely eradicated craving, an arahant, . 
des�e�}b l?e reckoned as one who has cut the stream, 
chzn�a�'.soto (S. IV, 292). 

� ' . · .  ·. ·. 

A more detailed treatment of the stream imagery 
can be found in a discourse in the ltivuttaka (It. 1 1 3-
1 1 5). This discourse describes a man who allows 
himself to be carried along by a pleasant stream. An 
onlooker from the bank of that river warns the man 
that soon this river will  lead to a pool with whirlpools 
and dangerous beings, so that the man carried along by 
the river will incur death or suffering similar to death. 
This imagery draws out the treacherous nature of the 
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ream of craving and sounds a stern warning against 
tccumbing to its all too powerful pull.  The whole 
orld, in fact, is being led and dragged here and there 
1 this powerful.ptill  of craving, taiJ.hiiya niyati /oko 
� I, 39). The helpless predicament that results from 
Llling prey to craving is described again in another 
mile, which compares beings under the influence of 
·aving for existence, taphii-gatarp bhavesu, to fish 
·riggling in water that is about to dry up (Sn. 776-
77) 

The danger inherent in succumbing to craving, to 
r h i ch th is  s i m i l e  al erts,  becomes even m ore 
onspicuous in another set of similes that compare 
raving to a dart or an arrow. The world is afflicted by 
1is dart of craving, laiJ.ha-sallena otipiJ.o (S. I ,  40), as 
: is  always burning with desires. The same imagery 
.!so recurs in several verses in  the Theragathii, which 
eport monks formulating the strong determ ination 
tot to take food or leave their hut (Thag. 223 and · 
i 1 3), or even sit down at all (Thag. 5 1 4), until the 
!art of craving has finally been removed. 

· The Sunakkhatta Sutta provi des addit ional  
Jackground to the dart imagery (M I I .  260), explaining 

· ' :hat the dart of craving is smeared with the poison of 
gnorance and has s�itten the wound of the six internal 
;ense-bases. The surgeon who pulls out th.e dart of 
::raving from this wound is the Tathagata, and to remove 
thi s  dart requi•·es mindfulness as .the probe and nobie 
wisdom as the knife. Hence the Buddha as the good 
physician who teaches the path to freedom from 
craving is also called the destroyer of the dart of 
craving, tapha-sallassa hantara (S. I ,  1 92) .  A 
complementary to this imagery? similarly taken from 
the realm of physical affliction, presents craving as 
the tumour's root, gaiJ.lfa-mii/a (S. IV, 83), that needs 
to be removed· in order to arrive at a state of mental 
health. 

A monk who has not succeeded in removing craving 
can not really be reckoned a� one who is solitary; even 
if he should be l iving in remote places, far removed 
from contact with others. The reason is that he has 
craving as his second (S. IV, 36), whether it be craving 
for sights, sounds, or any other agreeable sense-object. · 
This  discourse introduces yet another imagery related 
to craving, that of one's second, one's ever-present 
companion, laiJ.ha dutiyopuriso (Sn. 740). This imagery 
brings out the ever present deep seated feeling of 

dissatisfaction engendered by craving, a wanting so 
ingrained in one's habitual experience of the world 
that it is almost taken for granted. In fact, according to 
another passage taphii can be appropriated as a self, · 
'tapha atta 'ti (M. III, 284). That is, craving is so well 
entrenched in experience that it has become part of 
one's sense of identity. This makes the removal of 
craving al l  the more difficult, since the goal offreedom 
from craving not only requires the insight that craving 
is inexorably bound up wi th dissatisfaction and 
frustration, but also requires giving up part of what is 
experienced as "I" and "mine". 

This ever present second companion is quite 
powerful and often enough takes on the l eading role, 
so much so that, with craving as one's second, one 
easily becomes a slave to craving, tapha-diisa. The . 
implications of being a slave to craving are drawn out 
in the Ra!{hapala Sutta (M II, 7 1 ). According to this 
discourse, King Koravya had been puzzled by . the . 
fact that the young and healthy Ranhapala, son of the 
most wealthy house in town, had decided to leave all 
possessions and relatives behind in order to go forth 
as a Buddhist monk. In his explanations to the king 
about what had motivated him, Rag�apala employed 
the imagery of being a slave to craving, taphii-diiso. To 
explain this imagery, Ranhapala asked the king what 
he wo'uld do if he heard that among the neighbouring 

. territories to the east a land could be found full of 
riches and easy to conquer. The king replied that he 
would certainly conquer it. Ranhapala continued to 
ask the same ·question for territories found - in any 
other direction, including territories found far beyond 
the sea. In ·each case the king had to admit that he 
would wish to conquer them. In this way, Ranhapala 
was able to bring home to the king the insatiability' of 
the thirst for power, a mode of craving suitably d�awn 

·from the king's own field of experience. Paradoxically 
enough, · the very craving for more power turns the 
king into a slave, a slave of craving. 

As the example provided in the Ra!!hapa/a Sutta 
shows, the . arising of craving can take place quite 
independent of any real need, since .even the king of 
the country, in spite of being more powerful than 
anyone else in his kingdom, will  never be satisfied 
with his dominion, but always be ready to exert himself 
in order to further extend his domain. The example 
provided by Raghapafathus leads us over to the second 
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theme to be discussed in relation to craving: the causes 
f '  . .  o. Its ansmg. 

(2) The arising of taphii 

Factors that contribute to the arising of craving are 
mentioned in the second noble truth, according to 
which the ari sing of dukkha i s  directly \elated to 
craving that is accompanied by delight and lust, nandi
riiga-sahagatii, del ight ing here and there, tatra 
tatriibhinandini (S. V, 42 1 ) . This reference to the 
tendency of delighting here and there, in this or that, 
reveals that once one perceives something as delightful, 

" as gratifying (assiida), craving arises. 

To h igh l i ght the dynam i cs that  resu l t  from 
perceiving things as.gratifying, the discourses employ 
several imageries. Just like a great fire, to which ever 
more fuel is added, wil l  keep on burning for a long 
time, so for those who perceive things that can be 
cJung to as grat ifying,  upiidiiniyesu dhammesu 
assiidanupassino, craving will increase (S. II, 85). A 
similar imagery recurs in another simile that i l lustrates 
the situation of those who perceive things that can 
fetter as gratifying ,  saiiiiojaniyesu dhammesu · 
assiidiinupassino. For them; craving wi l l  i!'lcrease just 
l ike an oil lamp will keep burning as long as oil is being 
added and the wick is adjusted (S. II, 86). The seeing 
of things that can be clung to, or that can fetter, as 
gratifying receives an additional treatment i n  two 
similes taken from the growth of trees. These simi les 
describe how perception of gratification fosters the 
growth of craving with the example  of a great tree that 
is well nourished through i ts roots (S. II, 87), and 
with the example of a sapling that is well cared for and 
watered (S. II, 89). 

Another discourse in the Sarpytitta Nikiiya takes 
up the same theme iri  m ore detail ,  explaining that 
craving arises and becomes establ ished in regard to 
whatever in this worl d is pleasant and agreeable, 
mistaking it to be lasting, to p�;ovide real happiness 
and satisfaction, and finally appropriating it (S. II, 
I 09). This discourse compares giving in to such craving 
to a thirsty man who partakes of a drink that is of 
exquisite taste, even though he knows it to contain 
pOI SOn. 

Th ese vari ous presentati ons i l l ustrate from 
complementary perspectives the indication given in 

the twelve-l ink presentation of dependent ari.sing, 
pa!icca samuppiida, according to which the arising of 
taphii takes place in dependence on feel ing, vedana
paccaya (S. II ,  1 ) . Hence it is with the arising and 
manifestation of feelings that tal}hii needs to be kept 
in check. 

. . . .. . - . . . 
The indication that the conditiQ�:dqr;the arising of 

craving is to be found in . 
· · 

dimension, which comes 
the SaJpyutta Nikiiya. 
monk had asked the 

pointed out, since an inqu 
should rather be worded in. 
condition for craving?" 

In addition to pointing 
condition for craving, the 
dependent arising also 
responsible for - the 
attachment, and 

that are rooted in ·r,v1rou 
with the -quest for 

Having obtained·gafri'I 
about what 

lead via ""'�"'""u,.u 

pariggaha, o�t bf_. .,,_.,,,;;,.:-,-1-.;,.,,;,� .. ;;. '

. 

'·" 

· result, 
macchariya and . arakkha. Th:e end result of all this, 
according to the Ddsuitt:up Sutt[J, is  the taking up of 

· sticks and swords� QJ..!�rtef;'·'s1andet and falsehood etc. . . · - \ · . 

. .. � _:._ �·· . .,r! .. ;j .. .  -� �.. . .
. . . . N otabry, · the:se :elite consequences await those 

. . "· ;_�;�. }'-!:t !..,�·-;�.-< ·>':'',,. ' . 
whose purstiif of the ·obj ects of craving has been 

• -� .'· .r_.i'!·". t'"'\>·�; ·: .; . . . 

successful Iii ttie 'ca5e of those who have not been 
.� ; . 

able to . satisfy . the demands of their inner thirst, 
unwholesome .states and reactions will arise all the 
more quickly. 

The Mahiidukkhakkhandha Sutta describes how 
the perception of sensual pleasures as gratifying leads 
to a quest for obtaining them through earning a 
l ivelihood, a quest that in itself is often enough beset 
with much suffering, pain and at times even danger 
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(M. I 86). When in spite of all effort this quest has not 
been successful, the poor victim sorrows and grieves, 
laments and weeps, beating his breast, crying in 
distraught 'my work is in vain, my effort is fruitless ' .  
Should his efforts succeed, however, the gains wi11 
have to be protected against avaricious kings and 
cunning thieves, as well as against natural calamities. 
Having depicted in detail the dangers that lurk at each 
of these successive steps needed to secure the objects 
of craving, the Mahiidukkhakkhandha Sutta also treats 
the taking up of sticks and swords as the final result 
of the quest for craving satisfaction, describing in 
gruesome detail the suffering and evi ls of quarrel, 
warfare and crime in ancient India. 

In addition to being directed to sensual pleasures, 
craving may also manifest in relation to various forms 
of existenc�. A discourse in theAiiguttara Nikiiya points 
out that a first beginning of such craving for existence, 
bhava-ta{J.hii, cannot be predicated (A. V, 1 16). That 
is, craving for existence has been one's companion 
since times immemorial. Nevertheless, according to 
the same discourse a cqndition for craving for.existence 
can be point�d o:u.t.. right in the preserit, which is npne 
other .than ignorance; avijj ii. 

In short, for the . ignorant ones who a l low 
themselves to succumb to the arising of <;:raving sorrows 
grow, just like grass grows after rain (Dhp. 335). In 
contrast, from those who overcome craving sorrow 
falls off, like water from a lotus flower (Dhp. 336). 
The imagery of the lotus untouched by water leads us 
to the next aspect to be explored in relation to ta{J.h8., 
to the cessation of craving. 

(3) The cessation of taiJhii 

The eradication of craving equals Nibbiina, ta{J.hiiya 
vippahiinena, 'nibbiinam ' iti vuccati (S I, 39), hence 
the destruction of craving, ta{J.hakkhaya, stands on. a 
par with various other epithets used for Nibbiina (S. 
IV, 37 1 ). Such destruction of craving is part of a 
standard description of Nibbiina as the stilling of all 
formations,  sabba-sailkh iira-samatha the . ' rel i nquishment of  a l l  subs trata, sabb iipadhi- · 

. pa {inisscigga, the destruction of craving, taphakkhaya, 
dispassion, viriiga, and cessation, nirodha (M I, 436). 
The same formula recurs also in the Ariyapartyf!sana 
Sima, where it forms part of the Buddha's reflection 
that ta{J.hakkhaya as a goal is not easily �ppreciated 

by those who are under the influence of delight and 
passion (M I, 1 67). 

The complete and rem ainderless cessation of 
craving, ta{J.hiiya asesa-viriiga-nirodho, its giving up 
and relinquishment, ciigo pa{inissaggo, is the theme 
of the third noble truth, which points out that with 
the cessation of craving the cessation of dukkha is 
reached. The accomplished ones, who have become 
free from craving, vitaia{J.hii, have plucked out the darts 
of existence, bhava-salliini (Dhp. 35 1 ). Those who irt 
regard to any of the five aggregates are devoid of 
craving, vigatata{J.hii, are beyond any form of agitation. 
when any of these aggregates changes and becomes 
otherwise (S. III, 8). At the same time, they are also 
beyond any speculative views on the destiny of a 
Tathi?.gata after death (S. IV, 387). In fact, for those 
who are freed through the destruction of craving, 
ta{J.hakkhaya-vimuttino, any standpoint for views has · 
been uprooted, di{{hitfhiinii samiihatii (It. 48); and those 
without craving for existence or non-existence are free 
from underlying perceptions, bhaviibhave vitata{J.harp 
saiiiiii niinusenti (M I, 1 08). 

The liberation attained through the destruction of 
craving also implies the highest degree of ethical 
perfection in early Buddhism. Thus an arahant, one 
who has completely eradicated all forms of craving, is 
incapable of consciously killing a living being, of taking 
what has hot been given, of engaging in sex, of 
knowingly speaking falsehood, and of enjoying 
sensual pleasures by hoarding them.in the way this is 
done usually in lay households (M I, 523). 

One who has thu s been freed through the 
destruction of craving, ta{J.hakkhaye vimutta, is 
reckoned by the wise as a sage (Sn. 2 1 1 ), and such a 
sage rid of craving, nitta{J.hiihas gone beyond the vision 
of the world with its gods ( Ud 77). Having abandoned 
craving, ta{J.harppahatviina, such a one deserves to be 
reckoned a Brahmin in the true sense of the term (Dhp. 
4 1 6). 

For such a orie, who has eradicated craving, there 
is no more questing or searching, just as there is no 
need to search for a well when water is available all 
around ( Ud. 79). The absence of any further questing 
or searching, depicted in this imagery, is perhaps not 
surprising, as the freedom that results from the 

I 
't.. 
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destruction of craving yields supreme happiness. 
According to a verse in the Udana, be it the sensual 
happiness of the world or divine happiness in heaven, 
none of them is worth even the sixteenth part of the 
happiness of the destruction of craving, taiJhakkhaya

sukha (Ud. 1 1 ). Since i t  is reasonable to give up a 
smaller happiness, if in this way a greater and superior 
happiness can be gained (Dhp. 290), a true disciple of 
the Buddha does not del ight even in divine pleasures, 
but del ights in the d es truc t ion  of craving,  
ta

.
IJ.hakkhaya-ratu hoti (Dhp. 1 87). This leads us on to 

the last aspect of taiJ.hii to be discussed in the present 
article, the path that leads to the happiness of freedom 
from craving. 

(4) The path to freedom from taiJ.hii 

The path to freedom from craving is the same as 
the path to freedom from dukkha,  namely the noble 

. eightfold path (S. IV, 37 1 ) .  More specifically, the path 
to the destruction of craving can be found in the 
development of the s even awakening factors, 
bo;jhariga (S. V, 86), and in the development of the 
four satipa{!hiinas (S V, 300). 

Since craving arises and grows due to perceiving 
something as gratifying (assiida), perceiving things as 
uns.f!tisfactory - in the sense of directing attention to 
their inherent disadvantage and danger ( iidinava) - leads 
to diminishing and eventually to eradicating craving. 

) In the case of sensual craving, a particularly .strong 
.J mode of this form of craving grows eyer more as long 

as particular aspects of the body are seen as beautiful, 
subhiinupassino bhiyyd laiJhiipavacjcjhati (Dhp. 349). 

Counter-methods for such craving would therefore be 
the contemplation of the aspects of the body that are 
not beautiful, asubha, by directing mindfulness to the 
anatomical parts of the body as described in  the 
Satipa?fhiina Sutta (M I, 5 7). 

The unsatisfactorv nature of sensual pleasures in 
particular !s the theme of a series of simi les del ive�ed 
in the Potaliya Sutta (M I ,  364-366). According to 
this discourse, to search for satisfaction through 
sensuality is comparable to a hungry dog that gnaws a 
meatless bone, or to a bird that has gotten hold of a 
piece of food but is being attacked by other birds and 
. therefore has to let go of the food again in order to 
avoid injury. Thirst for sensual i ty burns, just like a 

. 

blazing torch held against the wind, or like falling i nto 
a burning charcoal pit. Sensual pleasures are il lusory 
like a dream, or l ike parading with things that are 
owned by others. To pursue sensual p leasures is 
dangerous, !ike having climbed up a tree in search for 
fruit, only to find that the tree is 

. 
by 

another person. Another simile · ·. ·• 
compares the unsatisfac 
pleasures to the situation of a 
indulge in sensual plea 
cauterises his wounds over a: 
experiencing momentary 
his condition. (M I, 507). 
various similes is to aid in 
that sees craving for "'"'''"u.at· 

meaningless. 

forms of exi stence, 
development of deeper 
Such deeper insight 
craving for existen�e 
into the il lusory �ature . 
the very basis for 
overcome craving 
being should be 
come into being, bh 

. 
the proc;luct of a 
imposing any "I" uvl.tv•··'"· 

detachment and mse,n�;n.a� 

According to an · 

it is based on ta 
tanham nissiiya.t· .t 1· r, fh'ii'il4. 
cRAviNG). As· 
on craving for h . . · •·• ·bther forms of craving 
can be overcome. Thf tantalizing use of taghii in an 
evidently positi{,e ; serise in this passage, namely as a 
term that represents the highest of aspirations, the 
wish to reach ful l ! iberation, is significant. 3 Anand a's 
indication that laiJ.hii can become the very means to 
overcome laiJ.hii points to a gradual procedure which 
replaces unwholesome forms of craving and desire 
with more wholesome counterparts. 

The central point behind this presentation is to 
bring out the need for a gradual approach when trying 
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to overcome craving, and the need to develop wisdom. 
Wisdom in the sense that to overcome tap.hii through 
taphii requires a clear understanding of what are 
wholesome objects of desire, and what are their 
unwholesome counterparts, such as sensual objects 
or modes of existence. Such wisdom is based on the 
clear ethical distinguishing between what is wholesome 
and what is unwholesome, and is coupled with the 
insight that the objects of unwholesome cravings are 
of such nature that they will never yield any lasting or 
true satisfaction. 

The gradual approach that underl i es the 
presentation according to which tap.hii should be 
overcome through taphii. enjoins a gradual shift of the 
basic mode of craving and desire from unwholesome 
to wholesome objects. A first stage in such a gradual 

. approach is reflected in a discourse in the Sarpyutta 
Nikii.ya. According to this discourse, those who have 
ful l  faith in the impennanent nature of craving and its 
objects, or who fully accept such teachings after 

· .  reflection, can already be reckoned as faith-followers 
(saddhii.nusii.ri) or Dhamma-fo l l owers 
(dhammii.nusii.ri), and are thus we!.l on the path to 
stream-entry, since they are unable to perform deeds 
that lead to a lower rebirth (S. III, 227). 

The difficulties involved in attempting to overcome 
craving, which make i t  pertinent that a gradual 
approach i.s empioyed, could be illustrated with the 
help of the Cii!ataphii.sankhaya Sutta. This discourse 
reports how Sakka, the king of gods in the Heaven of 
the Thirty-three, approached the Buddha with the 
question how one be�omes l iberated through the 
destniction of craving, taphii.-sailkhaya-vimutta (M I, 
25 1 ). The Buddha's poignant reply was that one needs 
to know that all things are not worth adhering to, 
sabbe dhammii. niilarp abhinivesiiya . . 

Yet, for Sakka to be able to put this penetrative 
maxim into practice was apparently not easy. In fact, 
after receiving this instruction, Sakka returned to 
heaven an'd continued disporting himself with his 
heavenly maiden in a pleasure pond. It needed the 
timely intervention ofMahamoggallana, who through 
a feat of supernatural power caused the beautiful 
palace ofSakka to shake and tremble, to bring the king 
of gods to his senses. In this way, this tale allegorically 
highlights the difficulties of putting the path to freedom 

from craving into practice, as this demands moving 
right against the current of the satisfaction of desire, 
and requires sustained practice undertaken beyond a 
mere superficial intellectual appreciation. Every single 
step that moves against this current, and thereby 
withstands the attraction of Mara's daughter T�ha 
(S. I, 1 24), is an all-important step in the direction of 
the true happiness of freedom from craving. 

Anal a yo 

References 

1 Cf. also Sn. 339; which mentions only the first 
three of these four. 

2 These different perspectives are g iven as 
comments on the verse spoken in Sn. 1 042 . 

3 That there can be wholesome forms of craving is 
also recognized in Nett. 87: tanhii.duvidhii, kusalii. 
pi akusalii. pi. 

T' AN LUAN. T'an-luan ( 476-542) was an eminent 
monk ofNorthern Wei, a promoter of the Pure Land 
doctrine during the period of Southern and Northern 
Dynasties. He was a native of modern Yen-men of the 
Ta�t'ung district, Shan-si . (The Treatise on the Pure 
Land written by Chia-ts ' ai of T'ang records him as a 
native of Wen-shui ofPing-chou). His home being in 
the neighbourhood of the sacred Wu-t'ai Mountain, 
he became familiar from childhood with the legends 
about the miraculous manifestations of Bodhisattva 
Maiijusri. Shortly after he grew up to his early teens, 
he went up the mountain �o seek for the Truth. Deeply 
impressed by the holy sites that he saw, he offered 
himself to be a monk. He read extensively, including 
rel igious and n�n- religious literature, and made 
remarkable attainment in the study of the four .siistras 
ofNagiiljuna's system ( i .e.the Mahii.prajiiiipii.ramitii.
siistra, the Madhyamika-.'iiistra, the Dvii.da§asanikiiya 
-siistra and the Sata-siistra and the theory of the 
Buddha-nature. 

Later he studied the Mahii.sarimipiiia-,s iitra. Feeling 
that the recondite meaning therein were rather too 
difficul t to understand, he betook himself to the 
compilation of an exegetic work on i t. Barely had he 
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gone over one half of the text when he was suddenly 
attacked by some disease in the respiratory organs, 
which intemipted his work and obliged him to go 
abroad for medical treatment. On the way at Fen-chou, 
his disease was suddenly relieved. He would have 
resumed his writing work, had he not been agonized 
by the impression that life was too short and that all 
personal ambit ions wou ld  be frui tl es s  without  
sufficient Longevity. Incidental ly he heard of the 
famous hermit T'ao Hung-ching , ( 456-536) of the 
South, who was held in high esteem far and near as a 
scholar of extensive and profound knowledge and an 
expert in the technique of achieving immortality. To . 
seek for this man, T'an-Luan immediately set upon a 
southward journey. It was not an easy matter at that ) time for a northerner to get adm

.
ittance into. the domain 

of the Liang regime. When T'an-Luan arrivecl. at Chien
k'ang, i .e, modern Nanking), he successfully passed 
the official inquiries and finally was fetched to the 
presence of Emperor Wu-ti himself. Being assured 
that T'an-Luan was not a spy from the North, the 
emperor granted him an aud_ience in the Ch'ung-Ytin 
Hall for a discussion on the profound principle of the 
Buddha-nature, in which T'an-Luan's views got much 
approval from the emperor. 

T'ao Hung-ching was then l iving in the Mao Shan 
of Chu-Yung, greately revered by the Emperor Wu-ti, 
so that people of the time generally mentioned him as 
"the Grand Premier in the Mountain". T'an-Luan first 
sent him a letter in which he stated his purpose and 
expressed his wish to l earn from him the art of 
achieving immortality. His application got an immediate 
reply of welcome from T'ao who had heard of his 
high fame. At Mao-shan;T'an-Luan was cordially 
received by the famous hermit, who gave him one 
long copy of Hsien-ching (Manual of Immortality) in 
I 0 fascicles. Bringing this book with him, T'an-Luan 
took leave for the North, meaning to carry out the 
exercises according to the prescription in some well
chosen spot. 

On his way back, T'an-Luan passed Lo-yang where 
he chanced to meet Bodhiruci, a Tripi!aka master of 
north India.To this foreign sramal}a he confided his 
wishes, asking whether Buddhism had any device to 
offer that would prove superior to the Chinese Hsien
ching in achieving immortality.Bodhiruci told him that 
the Hs�en-ching was no match for Buddhism, and that 
no  techn ique of achi eving immortal i ty could 

accomplish that end. So saying, he handed T'an-Luah 
a copy ofthe Amitiiyur-Buddha-bhiivanii-sutra. "This 
is a wonderful prescription to achieve immortality", 
he added. " Practise accordingly, and you will be able 
to be l iberated from birth and death". Perfectly 
convinced by this instruction ofBodhiruci, T'an-Luan 
burned up the Heien-ching that he brought along, and 
devoted himself thenceforward to the cultivation of 
the Pure Land doctrine. Not. only practi sing by 
himself, he was as zea.lous in converting others to the · 
same faith. Gradually his influence grew, and a large

multitude of devotees surrendered themselves to .
· 

hiin.The reigning monarch of Wei honoured him with 
the appel lation of " the Devine Luan", and by decree 
appointed him abbot of the Great Temple of Ping
chou (the site being in the neighbourhood of the Tsin 
Tzii of modem. T'ai-ytian). Towards his  old age ,he 
was appointed abbot of the Hstian-chung Monastery 
at the Shih-pi-Yii of the North Mountain of Fen
chou. According to a tablet inscription erected in the 
3ro year of Ch'ang-ch' ing, (823 A.C)of T'ang which 
was entitled " The Record of the Four Boundaries of 
the Land property Donated by a Special Mandate" 
and which is still preserved today in the Hstian-chung 
Monastery of Chiao-ch'eng, T'an-Luan started to 
build this monastery at the Shin-pi-yii in the 2nd year · 
ofYen-hsing (472 A. C.) . Under the reign of Emperor 
Hsiao-wen, the sixth ruler of Wei, and the construction 
was completed in the 1 51 year of Ch'eng-ming (476 
A. C). In the mean time, he used to go to the northern 
s lope . of Mount Chieh)� modern Mount Mien in  
Chieh-hs�u, Shansi) to  guide the devotees there in their 
performance of invoking Amita Buddha.That place 
was henceforth called the cliff of Master T'an-LuanJn 
the 4th year of Hsing-ho, 542 A. C) of Eastern Wei, he . 
died of sickness in a temple ofP' ing-Yao at the age of · 
sixty-seven. An edict ofthe Wei ruler states that he 
was buried in  the Wen Val ley of T'ai-Ling by the 
western side of the Fen River; where a brick stiipa 
was erected with a memorial-tablet (vi d. Biography of 
T'an-Luan in the Continued Biographies of Eminent 
Monks by Tao-hstian). 

. Concern ing  the date of T ' an-Luan ' s  death, 
· however,even T'ang documents are at variance.The 
Biography of T'an-Luan contained in Chia-ts 'ai 's 
Treatise on the Pure Land (2nd fasc . )  relates him as 
s_till living at the beginning of Northern Ch' i .  In the 
Biography ofTao-ch 'o contained in the 20th fascicle of 
the Continued Biographies of Eminent Monks, as well 
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as Wen-shen and Shao-k'ang's Abridged Records of 
the Auspicious Responses of people who were Born to 
the Western Pure Land, he is mentioned as "Master 
T'an-Luan of the Ch ' i  Dynasty". Besides, in the 
Inscription on the Image oft he Infant Buddha ( a  rubbing 
from the original kept in  Lo Chen-yii's collection) 
dated the 2nd month of the 5th year ofT'ien- pao of the 
Northern Ch 'i, there appears �he na:me .of a certain 
Bhik�u T'an-Luan" styled as the sponsor of the vow. 
This may furnish ·us a reason to speculate that T' an
Luan's death could not have occurred earlier than the 

. . 

5th year ·of T'ien�pao of Northern Ch'i  ( 554 A.C). 
But so far, no definite conclusion has been reached at 
in this respect. 

Concerning T'an-Luan 's writings, � far as are 
mentioned in the Continued Biographies of Eminent 
Monks ( fasc.6), the Ching-chi-chih of the History of 
Sui; and the 1-Wen-chih of the New History ofT'ang, 
etc., ten works are ascribed to him: 

1 .  Commentary on  the Mah iisarb.nipata-siitra, 
unfinished ( vid.Biog:of T'an-Luan, in ·fasc.6 
of the Cont.Biog.ofEm.Mks) 

2. Twelve Gathiis for Worshipping the Pure Land 
. (ibid) 

3 .  Gathas in pra ise  of A mita-bu ddha ,  I 
f�sc. ;(�xtant). 

4. An-Lo-chi, 2 fascs. (ibid. with 1 & 2). 
5. A Brief Discussion on the principle of the Happy 

Pure Land, 1 fasc.( extant) 
6. A Commentary on the Treatise of Rebirth to the 

Pure Land,2 fascs.( extant) 
7. A Discussion on the Curing Effect of the 

Respiratory Exercise, 1 fasc.( vid: Ching-chi
chih of the History of Sui, fasc.34 ). 

8 .  Miscellaneous Pills for Curing Diseases, 3 
· fascicles (ibid.) 

9. Methods of Respiratory Exercise, 1 fasc.( vid.I
wen-chih of the New History ofT'ang, fasc.59). 

1 O. lmportant Instructions on Breathing Exercise, 
1 fasc. ( vi d. 1-wen-chih of the History of Sung, 
fasc.205). 

Of these ten works, ( 1 )  has long been lost, while 
the (7), (9) and ( 1  0) seem to be the same book under , 
different titles, some sort of medical treatise on the 
respiratory techniques ( cf. Yao Cheng-tsu�g' s 
Researches ofthe Ching-chi-chih oftheHistory ofSui. 
According to the Continued Biographies of Eminent 

Monks, T'an-Luan was expert in controlling his mental 
functioning and breathing, and his fame as a skil lful 
diagnostician was said to have fi lled the capital of the 
Wei state. His Treatise on Regulating the Breathing 
was commented upon by wang Shao, member of the 
Imperial secretariat.All these may serve to show that 
T'an-Luan had his attaintment in medical science. His 
Commentary of the Mahiisarimipata- siit1·a was an 
unfinished work,and consequently seems to have not 
been circulated. In the 151 fascicle of the Exposition of 
the words and sentences of the SaddharmapuiJ.cJarika
siitra composed by the Master ofT'ien-t 'ai, (i.e. Chih- . 
i), there is a quotation from T'an-Luan which runs 
thus: "(Their) minute analysis often drags on endlessly 
like a twisting column of smoke, carrying along granules 
and dust. " This critical remark might have been taken 
from T'an-Luan's Commentary of the Mahiisarb.nipiita
sfitra. 

The Twelve Gathiisfor Worshipping the Pure Land 
seems to be identical with the extant Gathiis in Praise 
of Amita Buddha; and the An:..lo-chi identical with the 
extant Brief Discussion on the Principle of the Happy 
Pure Land. Thus three works may be considered as 
T'an-Luan's works extant now, vis. A commentary on 
the Treatise of Rebirth to the pure Land, Gathiis in 
praise of Am ita Buddha and A Brief Discussion on the 

. Happy Pure Land: 

The Cc;·nmentary on the Treatise of Rebirth to the 
pure Land, in 2 fascicles, is an exegetic work on the 
Amitabhavyiihopade§a composed by Vasubandhu of 
India. The firstJascicle deals with the verse portion 
and the second fascicle with the prose portion of the 
Treatise.ln the course of explanation, T' an-Luan now 
and then presents his own original views, e.g. the 
theories of the two ways and the two powers, the 
maintenance of the invocation of Amita's name as an 
essential practice, the formulation of the two aspects 
of turning one's merits, etc., which are all concrete 
expressions ofhis pure Land doctrine. Gathiis in praise 
of Am ita Buddha, which comprises 1 95 Septa- syllabic 
lines, is ari eu1ogium on the merits . of Amita Buddha 
and his Pure Land, based on the Amitiihha-vy�ha
s iitra. Henc.e it is also entitled Laudatory Verses to the 
Amitabha-vyiiha-siitra or Laudatory Verse� to the 
Greater Siitra ( vid. Chia-ts 'ai's Treatise on the Pure 
Land, fasc.2). 
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A Brief Discussion on the Happy Pure Land is 
composed in the form of questions and answers, 
whereby a series of problems concerning the Pure 
Land of Am ita are presented and resolved one by one. 
Some of the questions are of a general nature, while 
others concern specific points, and altogether nine 
topics are discussed about, e.g. the question whether 
the Pure Land appertains to any of the Three Realms, . 
what its glories are, how the different classes of birth 
are graded, what about those born to the "borderland" 
or those of the "uterine birth", how to solve the five 
kinds of doubt about Amita's wisdom, the question 
about salvation or non-salvation, the problem about 
the ten continuous remembrances, and so forth. In his 
Treatise on the Pure Land (fasc.2), Chia-ts 'ai says, " 

) Master T'an-Luan composed the Laudatory Verses 
to the Amitiibha-vyiiha-s iitra in 1 95 septa- syllabic 
lines along with the one fascicle of Questions and 
Answers, both of which are in circulation". This 
statement may lead to the conclusion that the Brief 
Discussion and the Questions and Answers are in fact 
identical works originally circulated as appendises to 
the Giithiis. Yiian-shiao ofSilla in his Essentials of the 
Amitiibha-vyiiha-siitra holds that the parable  of 
"crossing the river with one's clothes on or off' was 
first related by Kumarajiva. Divergent opinions have 
also been set forth by other researchers. 

T'an-Luan's philosophy finds its full exposition 
in his Commentary on the Treatise of the Rebirth to the 
Pure Land. At the outset, he at once makes reference 

J to Nagarjuna's Dasabhiimivibhii�a to propound the 
_____. theory that there are two ways, the difficult one and 

the easy one, for a bodhisattva to attain theAvdivartika 
( the stage of non-retrogression). The attempt to achieve 
this aim in a period of five impurities is really difficult, 
but if one be resolved to be born to the Pure Land by 
virtue of the faith in Amita Buddha whereby to be 

· initiated into the rank of right decision ( samyaktva
niyata-riisi} of Mahayana, i t  would be easy. In other 
words, at a time when there is no Buddha it is difficult 
to attain the Avaivartika ;, by one's own power solely 
without the assistance of the power of others, " just 
as to travel by walking is laborious and difficult. On 
the other hand, to be born to the Pure Land through 
the power of Amita 's  vows and achieve the 
Avaivartika by the help of other's powers would be 
much easier, just as to travel by the water route on board 
a ship would be easy. 

T'an- Luan's teaching of laying great emphasis on 
the reliability of Amita's original vows has its source 
from the Amitiibha-vyiiha-siitra. In his Commentary 
on the Treatise of Rebirth to the Pure Land ( 2nd fasc .), 
he praises the superiority of the power of Amita's 
original vows and recommends the practice of the five 
methods of remembrance as the best means to benefit 
oneself as well as others, which wil l  facilitate the 
achievement of the Anuttara-samyak-sambodhi. The 
important point is to take Amita Tathagata as an 
assisti�g c�ndition, to take the I I  th , the 1 8th and the 
22"d of Amita's 48 vows for the chief sour�e of external 
powers, thus estab lishing the essentials of the cu lt of 
Amita's Pure Land and providing an expedient for the 
devotees to obtain the advantage of achieving the 
rebirth, the non-retrogression and hence the speedier 
attainment of Buddhahood. In this way, T'an-Luan 
initiates a remarkable innovation in the history of 
Buddhist faith. The theory of Amita's original vows 
later advanced by Shantao under the T'ang dynasty 
was a direct development from this doctrine ofT'an
Luan. 

It is generally accepted that T'an-Luan obtained 
his Pure Land doctrine from Bodhiruci.But there are 
some who hold that it was transmitted to T'an-Luan , 
through two other masters, namely, Hui-ch'ung and 
Tao-ch ' ang  (see Tao- ch ' o ' s An-Lo-chi,fasc: 2) .  
According to  some records, Hui-ch'ung at first received 
the Pure Land cult  from the famous Hui-Yiian of Lu 
shan and l ater got approved by Bodhiruci, so that he 
might be regarded as a disciple of both masters.Tao
d{' ang was Hui-ch 'ung's disciple and at the Same time 
the 3n1 abbot of the Tung-Lin Monastery of Lu Shan 
(see Shoso's Biographies-of the patriarchs of the Pure 
Land School in the Three countries.How these two 
masters, both successors of Hui-Yuan, came to be 
regarded as d i s c i p l es of B o dhiruc i  is not  
known. Considering the fact that T'an-Luan has made 
no mention of them in his ·writings, we may reasonably 
imagine that no intimate relation between them and 
T'an-Luan ever existed. 

Concerning the transmission of the Pure land cult 
during the interval between T'an-Luan and Tao-ch'o, 
twenty- two names are mentioned in the Record of the 
Lineage of Buddha and Patriarchs (fasc.27) as eminent 
monks who were born to .the west.But all of them 
seem to have no direct relation with T'an-Luan. Tao
ch'o's An-lo-chi ( 2"d fasc.) m entions the names 
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hai and Fa-shang among the six Chinese Masters of 
the :Pure Land School, but nothing definite is said 
about their positions in the transmission of T'an
Luan's tradition. Only Shoso of Japan (op.cit.) relates 
Ta-hai as the successor of T' an-Luan of the Hsiian
chung Monastery and Fa-shang as Ta-hai 's successor. 

• But this seems to be a tradition of later date. After all, 
the tnte transmitter of T' an-Luan 's teaching, the 
master who further developed the Pure Land doctrine 
and who eventually became the precursor of Shan
tao, could be no other but Tao-ch'o. 
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Lin Tzii-ch l ing. 

TANTRIC BUDDHISM. The term rantra, coming 
from the root tan to spread, weave, elaborate or expand, 
signifies 'web' or 'warp' and metaphorically, it was 
used to designate a scientific treatise. By extension, 
the term was later used to mean an uninterrupted 
series of such treatises. Next, the theory or the system 
itself, whfch such works presented, came to be so 
designated. 'Thus the . Tantras represent a class of · 

. Indian (Hindu and Buddhist) religious literature which 
assumed popularity jn India during the 6th, 7th and 
8th centuries of the .Christian era. 

Tantrism i n  Buddhism cou l d  be ca l led the 
concluding phase of the hi.story of the religion in India. 
It is not a !!pecial school of Buddhism as Yogacara or 
M�dhyamika, but a particular and a somewhat peculiar 

· religious cult thai grew out of Mahayana philosophy 
and Hindu theology with an admixture of popular 
folk religion. Its philosophical basis was that of the 
Madhyamika and the Yogacara systems. Being a 
combination of Buddhist, Hindu and folk religious 
elements it was quite heterogenous in character and 
outlook. It seems to have arisen as a popular need of 
the times when Buddhism had become a mere subject 
of academic study and philosophical theorising than a 
practical way of lik People seem to have needed 
something practical than the Madhyamika and the 
Yogacara theories and a rel igious system that 
emphasises the mystic; ritualistic and the practical 

aspects such as Tantric Buddhism which accordingly 
was the natural outcome. 

Poussin (ERE. XII, p. l 93)  points out that the 
differences between the Mahayana Siitras and the 
Buddhist Tantras are not clearly laid down, for 
doctrines peculiar to the two schools are discussed 
indiscriminatey in these two branches of l iterary 
works . And his  observat ion that "the spirit of 
Mahayana had become largely tinted with the spirit 
of Mahayana Tantrism or rather that the Tantric 
syncret ism made l i t t l e  d i s t incti on be tween 
Mahayanism and Tantrism properly so called;" is quite 
justified. Even the Sutra_(mdo) and Tantra (Rgyud) 
sections of the Tibetan canon are sa id  to be 
overlapping. 

As observed earlier the wor!l �,tantra ' is related to 
the concept of weaving and its derivatives (thread, 
web, fabric etc.), indicating the intervowenness and 
the interdependence of all that exists. Anagarika 
Govinda observes that Tantrism, developed with 
logical necessity from the teachings and the religious 
practice of Vijiianvadins and Yogacarins (the former 

. name emphasises more the theoretical or philosophical, 
the latter more the practical aspect of the same school 
of Mahayana Buddhism). Like a gigantic wave, the 
Tantric conception of the world swept over the whole 
of India, penetratiHg and modifying Buddhism and 
Hinduism alike and obli terating many of their 
differences" (The Foundations of Tibetan Mysticism, 
pp.93-4) . 

Certain features of Tantric Buddhism, specially 
those practices advocated by the left-handed Tantrists, 
could be explained as the emergence of certain elements . 
(vulgar magical rites ' as described by Poussin: ERE, 
XII, p. 1 95) that had been suppressed in society during 
the earlier phases. For, although th.e contents of the 
Tantric works go back at least to the beginnings of the 
Christiart era, those ideas did not have an opportunity 
for wide diffusion as their advocates were not organised 
as a ·sect. 

Edward Conze briefly summari ses the salient 
features of Buddhist Tal}trisin thus:  "the Tantra 
combines the devotional needs of the masses with the 
meditational practices of the Yogacara school, and with 
the metaphysics of the Madhyamikas. In other words, 
the Tantra took over the vast pantheon of popular 
mythology, with its bewildering variety of deities, 
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fairies, witches etc. The Tantrists agreed, however, 
with the metaphysical assumptions of the Prajii 
aparamit8., according to which only one real ity of 
emptiness i s  fu l ly real , whereas any kind of 
multipl icity would  be ultimately unreal and the 
fictit ious product of our  i magin ation" 
(Buddhism,p. 1 84). 

It was this composite system of Tantric religion 
that came to be called by the general name Vajrayana 
or the Adamantine Way. It is the way for the realisation 
of ultimate real ity which, as the void (siinyata) is 
adamantine (vajramaya) or immutable. And in this 
sense it has assumed significance as one of the many 
vehicles (yana,naya)_Ieading to final l iberation. The 
concept of siinyata was adopted becaus e  the 
philosophical basis ofTantric Buddhism was the same 
as that of the Madhyamika S<>hool. In Tantrism the 
term vajra_( diamond) assumed such significance a:s a 
symbol of the ·  transcendental that the entire school 
came to be designated as Vajrayana. 

The aims of Tantrism may be discussed at two 
levels as mundane and as transcendental. As regards 
the former its aims were the attainment of various 
kinds of perfections or supernatural powers (siddhi), 
which are magical in character. These siddhis consisted 
of such things as success in love-affairs, averting and 
cming diseases, extraction of snake-poison, prevention 
of snake-bites, acquisition of academic knowledge, 
vanquishing ofopponents etc. etc. (cp. the sadhanas, 
1 5 1 ,  1 55, 2 1 8, 256 in the Sadhanamala). 

B.  Bhattacharyya in his Introduction to Buddhist 
Esoterism (Oxford University Press, 1 932, pp.88-9) 
gives a l ist of such eight great siddhis practised 
special ly by the B uddhis t s  as g iven in the 
Sadhanama/ii. These are : · 

i. khagga,ii. anjana, iii. padalepa, iv. antardhiinti, 
v. rasarasayana, vi. khecara, viL bh iicara, viii patala. 
Here khacjga signifies the siddhi that enables one to 
achieve victory in battle with the help of a charmed 
sword; aiijana, may he the magic unguent which, when 
applied to the eyes, gives the power to perceive the 
treasures hidden from the eyes; padalepa, the ointment 
which, when applied to the feet, enables one to move 
about unseen by others; antardhiina, is a simi lar 
mysterious p ower enab l ing  o n e  to d i sappear 
miraculously before an audience; rasa-rasiiyana may 
5--CM 8536 

either be the magic solution which turns baser m etals 
into gold or the medicine which confers immortality; 
khecara, enables one to levitate; bh iicara, enables one 
to go at wil l  anywhere on the earth in a moment and 
piitiila,is the power of going to the nether worlds. It 
was mainly through the agency of mantras, that these 
powers were obtained. 

These and many other rites, which are magic and 
esoteric in character, are mentioned (op.ci t. Ch. ix) as 
practised by the Tantric Buddhi sts ." And these 
practices, which serve all sorts of purposes ranging 
from ritualistic worship to white and black m agic, 
savour of folk religion and are as primitive in character 
as those of the Atharvaveda. 

An important aspect in the Tantric ritual is the rite 
of invoking a deity (sadhana) as shown i n  the 
Sadhanamiilii (GOS. XLVI), containing 3 1 2 such 
Siidhanas. Fundamentally, the ritual consits of the 
s iidhaka_( devotee) first purifying oneself and then 
going to a sol�tary place. Choosing a clean spot there 
he makes certain offerings such as flowers, incense 
etc. for the Buddhas and the deities and then meditates 
on the four brahmavihiiras (s .v. ) .  These are the 
introductory rites after which he meditates on the 
seed-syllable (bfja-mantra: s.v. )  of the deity chosen 
for that particular rite, making use of the appropriate 
magic circle (maiJ.cfala, s. v.). By intensive meditation 
he causes the deity to arise before him identifying . 
himself with him or in other words realising the identity 
of the deity and h imself. Now he is the god himself, 
possessing all his powers (see ERE, xii, 19 3-6). 

This description shows that the preparatory part 
of this sadhanii has many features in common with 
mental development (bhiivanii) of early Buddhism. 
Choosing a lovely and a purified spot, worshipping 
the Buddhas and above all the m editation on the four 
brahmaviharas all these are not foreign to the bhiiv(mii 
exercises of early Buddhism. The bija-mantras have 
affinities with the kasiiJ.as of early Buddhism. The 
creation of the mental picture of the deity for the 
purpose of acquiring his powers, is a part of the magical 
tradition belonging to the popular religion of mankind. · 

I t  seems that, as i n  the Sam atha-bhiivan ii  
(development of tranquillity) of early Buddhism, these . 
devotional exercises, when undertaken for the purp?se. 
of pure self-development, can l ead to 
of trance (jhiina). An<k if  underta��n 

. � .  :1 
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rorldly purpose, the states produced by these 
xercises could be described as a kind of self-hypnosis. 
Vhile their yogic character is not difficult to be seen, 
t was these yogic elements that found their fullest 
levelopment in the Buddhism of Tibet or Lamaism. 

It is worth remembering here that according to 
:he Buddha, if one takes to these practices merely for 
Lhe acquisition of supernatural powers, one would 
not attain the right goal of attaining release and 
enlightenment. Hence_ the Buddha discouraged the habit 
of displaying miracles as was in  the cas-e of PiJ).<Jola
Bharadviija ( Vzn .II, 1 1 0  f.). The leading tenets ofTantric 
Buddhism could be discussed under the following sub
topics: 

Mantra: Mantras or magic spells play a very 
important role in Timtric Buddhism and it is owing to 
this significance that Vajrayiina is sometimes designated 
as Mantrayana or Mantranaya. The Tantric Buddhists 
use mantras and dhiiranis profusely as means of mental 
development and concentration. Their use is based on 
the belief in the mysterious power in the sound of a 
word or a combination of words which belief goes 
back to a very early period in Indian religious history. 
The early Buddhist sect known as the Mahiisanghikas 
are said to have possessed a separate collection of 

_ mantric formulae under the n ame Dhiirani or 
vidyiidhara-pi[aka.LamaAriagarika Govinda who gives 
a detailed account of the Indian mantric tradition 
(Foundations of Tibetan Mysticism, pp. 29-35) 
observes that this tradition had degenerated into a 
dogmatic convention of the Brahmanic ritual during 
the Buddha's time and consequently the Buddha could 
not recommend such a theologically infected mantric 
system. This seems to explain why the mantras and 
dhiiranis are not given a prominent place in early 
Buddhism. 

MaQ<Jala: Those are the mystic circies or diagrams 
showing deities in their cosmic or spiritUal connections 
and used as aids of meditation. The practice of 
selecting a limited area with fixed boundaries (sima) 
for ritualistic and rel igious purposes is of wide 
observance. This original idea of a limited, sanctified 
area led to very elaborate theories about the mandala 

· in Tantric Buddhism. The generally accepted b�lief 
was that drawing circles and other diagrams in a place 
selected for performing religious duties was a necessary 
part of the ritual. It was not only for the performance 
of the ritual that maptjalas are important. While all 
the dhyiini-buddhas have their own maptjalas the 

plexus (cakras) ofthe human body also have maptjalas 
of-their own. In certain forms of meditation the body 
itself is regarded as the maptjala in which the plexus 
form smaller maptjafas._The primary purpose ofthese -
maptjalas being their usefulness as aids to meditation, 
they bear some resemblance to the kasinas of early 
Buddhism. 

Mudra: Mudra (postures and gestures) primarily 
- inean "the bodily gesture (especially of the hands) 

which accompanies the ritual act and the mantric word, 
as well as, the inner attitude, which is emphasised and 
expressed by this gesture" (Govinda, op. cit. pp.92-
3j. When explained further mudra is generally taken 
to be a sign made by th-e particular position of the 
hands and the fingers. Just as the mantras represent 
the _secret potency of sound, the mz,;driis symbolise 
the same power of touch in relat ion to the 
physiological system. And in this  connection we 
cannot forget the different postures of the hands and 

- - fingers of the Buddha, aS have been preserved in various 
.paintings and iconographical representations. It is not 
difficult for one to understand that if the position of 

L -the body (iisana) is important for success of mental 
development (bhavanii); the position of hands and -

_ fingers too have to be regarded as an important part of -
the physical posture. Hence the ritualistic importance 
of mudrii in meditational exercises nee<i not be 
emphasised. However, one has also to remember that • 

in Tantric Buddhism this idea too was elaborated in 
extreme technical details. 

Deities: The existence of deities (devatii) and their 
ability to help human beings is not denied even in 
early Buddhism. Conceived as inhabitants of higher 
planes of existence they are very often portrayed as 
helping the Buddha and his disciples. As helpers of 
good men (but not as · God ) in their virtuous 
undertakings their help is solicited and accepted in 
Buddhism . But there is no theology developed out of 
such beliefs in early Buddhism. But  with the 
theological developments of the Mahayana, the Tantric 
Buddhist also came to possess an extensive and a 
varied pantheon of gods whose aid was invoked for all 
kinds of purposes. In the fully developed theological 
concept ofTantric Budhism the deities of the pantheon 
are all regardc;d as manifestations of the void or siinyata, 
the term under which the Absolute is conceived in 
Tantrism. As regards the origin of a pantheon of deities 
in Tantric Buddhism, the following quotation from B.  
Bhattacharyya ' s  An Introduction to Buddhist 
Esoterism, (pp. l 26-7) summarises the important 
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points: "The pantheon of the northern Buddhist 
revolves round the theory of the five Dhyani Buddhas. 
The Buddhists believed that the world is composed 
of five elements or skandhas: Riipa,_vedana, Samjfi8, 
Samskiira_and Vijfiiina: and these were deified in 
Vajrayana in the form of the five Dhyani Buddhas. In 
course of time these five Dhyani Buddhas were 
regarded as primordial gods, and therefore, Vajrayana 
took more or less a polytheistic form." Even these 
dhyani-buddhas were again treated as · having their 
origin in the Adi-Bu.ddha or the original Buddha issuing 
from the absolute or Siinya. In describing these dhyani
buddhas Bhattacharyya says "these dhyani-buddhas 
are regarded as the progenitors of the different families 
of Buddhist gods and goddesses. They are assigned a 
S akti each, through whom the families are brought 
into existence. The families are dvesa, moha, riiga, 
cintiimani and samaya. The members of each family 
are required to show their origin by holding the figure 
of their parental dhyii.ni-buddha on their heads" ( op.cit. 
p. l 30). 

The Tantric theory i s  that the five skandhas 
(aggregates), into which the Buddha had analysed the 
individual, are represented in  their ultimate state of 
en l igh tenment · by  · the five dhyan i-buddhas .  
Vajrasattva, the 6th dhyani-buddha, who is  a later 
innovation, is usually regarded as the priest of the 
other five and is treated as the embodiment of the five 
skandhas collectively. This shows that the dhyani
buddhas represent the potential· state of enlightenment 
and release of the five skandhas. In other words they 
are the enlightenment-consciousness (bodhicitta) of 
the skandhas, which together make the individual. As 
such, the dhyani-buddha theory, in its developed form, 
is a theological representation of the Buddhist analysis 
of the individual as found in early Buddhism, wherein 
the enalysis was psychological. 

In this regard the following words of Lama Govinda 
may be quoted: "The relationship of the five skandhas 
to the five qua l i t i es of  the  consc iousness of 
Enlightenment and their corresponding wisdoms, 
revealed already a fundamental principle, namely, that 
the highest qualities arc potentially contained in the 
lower ones (like the blossom in the seed). Thus good 
and bad, the sacred and the profane, the sensual and 
the spiritual, the worldly and the transcendental, 
ignorance and Enhightenment,samsara and nirvana 
etc. are not absolute opposites or concepts of entirely 
diff�rent categories, , but two sides of the same 
reality"( op.ci t. pp. l 07 -8).  

Each of these dhy ani -buddhas Ak�obhya, 
Vai rocana ,  Ratnasambhava,  Ami tabha an_d 
Amoghasiddhi has got a particular consort (sakti or 
praj n,V, colour, crest, m1:1drii., viihana (support) etc; 
each again has a parti cular bodhisattva, a human 
Buddha, a bijamantra and a location: each has a 
partiuular kula or fami ly. 

Vaj rasattva : vajra (thunderbolt, diamond) was 
one of the most important concepts of the Tantric 
Buddhists. They transformed their idea of siinyata 
into the idia of vajra by identifying the immutabie, 
ultimate nature of things as adamantine (vajramaya). 
As a further extension of this idea and in keeping with 
their theistic bent, they conceived this ultimate state 
as a being and called him Vajracattva. He was thus a 
kind of ''Mr, Absolute" representing the unity of the 
universe, as the Supreme Being in monotheism. He, 
thus concei ved somet imes as a personal  god 
(represented by icons), was the anthropomorphised 
form of the Dharmakiiya of the M ahayanists and the 
Nirvana of the early Buddhists. 

Other deities : With Vajrasattva and the five 
dhyani-Buddhas as the central figures, the Tantric 
Buddhists had a very vast pantheon of gods and 
goddesses, issuing from each of the five families. Thus 
Vairocana, with his consort VajradhatviSvari, has 
Samantabhadra, Marici and Vajravarahi as the chief 
members of his moha family. Ratnasambhava and · 
Mfunaki have Ratnapani, Jambhala and Vasudharii as 
the important members of his Cintamani family. 
Amitabha and P�<;Iarii have Padmapa�i, Avalokitt:Svara 
and Kurukulla  as the leading members this riiga of 
famiiy. Amoghasiddhi and Aryatara have Visvapani, 
Khadiravani Tara and Parl). asavari as the more 
important members of his samaya family. Aksobhya 
and Locana have Vajrapani, Heruka, Hayagriva and 
Yamari as the prominent members of his dve§a family. 
(Deta i l s  of these d ei t i es are to  be  found in  
Bhattacharyya, op.cit. pp. l31  ff.). 

Female deities : The introduction of a large 
number of femi:t!e deities into the Buddhist pantheon 
i s  also important. In early Buddhism the female 
principle was not much emphasised. But with these 
theological developments about the dhyani-buddhas 
and their families it was natural that goddesses also 
found a significant place in the religious belief and 
practices of the Tantric Buddhists . The natural need 
of the human mind would not rest satisfied with 

· · 

worshipping male divinities. While the 
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this need fulfilled in the concept of female energy as 
sakti, the Tan tri c Bu ddhi sts developed the 
corresponding theory of prajiiii as the divine 
representative offemale energy. As the transcendental 
female divinity she became the consort of the Buddha 
while Tara as the saviouress par excellence, became 
the female counterpart of Avalokitesvara. Thus the 
female members of the five families helped to increase 
the number of female divinities in Tantrism generally. 

this state is described as the released saint comparable 
to the arahant of early Buddhism. (See Dasgupta, 
op.cit. pp. 1 1 3- 1 1 5). 

In this concept of duality and the realisation of 
unity the dual concept of prajiiii and upiiya or ( siinyatii 
and karwJii) has assumed a high degree of importance. 
Prajiiii or siinyatii means perfect knowledge while 
upiiya or karuiJii represents the practical experience 
and application of that knowledge. It is the duality of 

The invocation of deities was in keeping with the knowledge and practice, conceived as vijjiiand caraiJa 
purpose of the siidhanii undertaken. If the siidh�na / in early B�dd�ism.:fhe true stat� ofp�rfection li�s in 
was for the purpose of getting some wordly w1sh the combmatwn ot both thes�, m thetr, harmomous 
fulfi l led, a particular deity may be invoked and synthesisation. 1 One without the other is incomplete 
worshiped. But if the purpose was the attainment of and hence. deficient. While knowledge without practice 
bodhicitta, the dhyani- buddhas were to be thought is dry and meaningless, practice without knowledge is 
of,meditated upon and worshipped as a part of the harmful ar.d impure. 
entire process of mental development which consisted 
of meditat ing on the 4 subl ime  abodes · 
(brahmaviha;.as), on_§iinyatii etc. This would lead to 
the realisation of the nature of all dharmas and of the 
self as essenceless, luminous and immutable. This is 
the attainment of bodhicitta by realising the nature of 
citta as luminous by nature (prak�ti-prabhiisvara). 

It appears that in .this kind of siidhanii both the 
ritual and the spii-itual aspects have to be equally 
balanced. The ·two aspects have to be treated as 
complementary to each other. Predominance of the 
ritUalistic aspects would lead to pure magic while the 
spiritual aspects would lead to pure penance. It is the 
perfect combipation of both, by providing thesiidhaka 
with a comprehensive course of mental ·development 
(bhiivanii), . that could produce the expected result of 
self-realisation. 

The conception of duality is another important 
theme. The central point in all Tantric siidhanas (except 
in cases of those performed for purposes of magic) 
was the principle of the union of the duality involved 
in all forms of existence. The union was technically 
termed as Yuganaddha. It is the realization of the 
absence of any difference between the apparent 
opposites such as Samsara and Nirvana, male and 
female, subject and object etc. This is a state 
comparable to the state of sammii-samiidhi ( right 
concentration ) of early Buddhism . The true aim of 
the religious life even i n  early Buddhism was the 
attainment of sammii-samiidhi and in Tantric Buddhism 
too the purpose of various devotional exercises, when 
not performed for purposes of magic, is the attainment 
of this state of Yuganaddha. The yogin who realizes 

The siinyatii theory of the M adhyamikas 
emphasis ing the non-substant ia l i ty and the 
essencelessness of al l  things - both the subjective and 
the objective worlds - was adopted by the Tantric 

· Buddhists as their philosophical basis .  It is the 
attributeless reality, the transcendental state of Nirvana 
of early Buddhism. The dit1iculty of explaining the 
ultimate reality i s  admitted i n  many systems of 
philosophy. And the Madhyamikas, true to their name, 
admitted that ultimate reality is neither void or non
void but it is so designated for the purpose of indicating 
it somehow. It is the state of perfect unity and 
i�mutability. It is also the state ofnon-affirniation as 
well as of non-negation . .  It is non-affirmative in the 
sense of the denial of the duality and non-denial in the 
affirmat.ion of the non-dual. With this idea as the basis 
they elaborated their other ontological theories. 

Bodhicit.ta: At first bodhicitta meant the mind 
bent on attaining-perfect enlightenment with the aim 
of helping all beings. In the developed Vajrayana the 
psychological aspect of s iinyatii i s  designated as 
bodhicitta. Hence bodhicitta meant the state of the citta 
or mind where a perfect commingling of siinyatii and 
karuva hss taken place. This shows that it is the state 
of perfect Enlightenment from the psychological view
point. The self as the Vajrasattva becomes the 
bodhicitta. The following words ofDasgupta may be 
quoted here (op.cit. p, 90): "Thus the bodhicitta state 
of the se l f  is, according to the Tantric buddhists, a 
transcendental state - it is a state of supreme realisation 
transcending both bhava and nirvana. The self, in this 
state of Bodhicitta,is the supreme reality -it is the 
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Vajrasattva". I t  i s  the real isation of the original 
resplendent nature (prakrti-prabhiisvara of the mind. 

Mahasukha: The concept of Nirvana as great 
bliss (mahiisukha) is another important concept. It is 
the same as the parama-sukha (highest bliss) state of 
Nibbana as taught in early Buddhism. It is said to be 
pure consciousness, the nature which is bliss. It is the 
tninscehdental bliss of perfect wisdom described as 
"an absolutely pure emotion of bl iss in which all the 
activities of the mind are absolutely lost"(Dasgupta: 
op.cit. p. 1 36). It is the Absolute conceived as a state 
of supreme bliss and is the ultimate goal of the Tantric 
Buddhist. 

Physiology : In Tantric B uddhism are found 
many yogic elements consisting of various practical 
processes of yoga enjoined by the authorities for the 
real i sation of Mah asukha .  One of their  m ost 
conspicuous features in this regard is the stress laid 
on the body as the medium of self realization. This is 
based on the idea that the body is a replica or an 
epitome of the universe. As the microcosm it embodies 
the truth of the entire universe. Hence Professor 
Dasgupta says (op . c i t .  p . i46 ) .  " . . . . . . . . . .  the 
importance of the Tantras, as a science of religious 
methodology, consists in its analysis of the body and 
the discovery of all tattvas in the nervous system and 
in the plexus and thu·s making the body, with the 
whole physiological and biological process, a perfect 
medium (yantra) for realising the u ltimate truth." 

This physiological analysis begins with the spinal 
cord which is designated as the merudaiJ.cJa. It is one 
bone from the bottom of the back (ka[idesa) to the 
medulla oblongata on the crown of the head. On the 
basis of the macrocosm-microcosm identity, this 
merocjancja represents the great mountain Sumeru of 
Indian mythology. The importance of the spinal 
column in relation to the central nervous system of 
the human body is ful ly accepted and emphasised. It 
is regarded as the "cave of the highest truth where all 
the world vanishes away" (Dasgupta, op.cit. p. l 47). 

Next in importance is the theory of the cakras or 
(plexus) or lotuses as they are very often designated. 
The Tantric Buddhists speak of four such plexus, 
while the Hindu Tantras mention six. In the Buddhist 
enumeration the first is the lumbar plexus situated in 
the navel region and is called nirmaiJ.a or maJ}ipura 
cakra. The next is  the cardiac plexus in the heart 
desit;nated as the anahata-cakra. The third is the 

laryngeal pharyngeal (viu§uddha-cakra) at the 
junction of the spinal cord and the medulla oblongata. 
The last and the most important is the celebral plexus 
called the usni�a-kama!a or the lotus in the head. The 
Hindu Tantrists speak of two mo�e hilias as the 
m iiladhiira - cakra (sacral plexus) and thes1ridhisthiina-
cakra (plexus hypogastricus). · . ,_ . -

It is bel ieved that these psychic centres, whidhtare 
compared to lotus blossoms, are the points in  which . 
psychic forces and bodily functions merge into ��ch 
other or penetrate each other. They are the focal points 
in which cosmic and psychic energies crystallise into 
bodily qual ities and in which bodily qualities are 
dissolved or transmuted again into psychic forces . . . . . .  . 
each psychic centre in which we become conscious of 
this spiritual penetration,becomes the seat of the soul 
and that by activating or awakening the activities of 
the various centres we spiritualise and transform our 
body" (Govinda: op.cit. p. 1 35) .  Thus the yogin is 
able to experieJice reality by controll ing and purifying 
the psycho-cosmic forces of the human body through 
yogic practices. 

Closely connected with this theory of the plexus 
is that of the nerves (nacji). Excluding the innumerable 
small nacjis the nerves are generally said to be 72000 
in number. Of these there are three nerves regarded as 
the most important. These are !alanii, rasana and 
avadhiiti corresponding to icja , pirigala and susumna 
of the Hindu system. Lafana is believed to be in the 
left side of the body and rasana in the right. Lal ana 
starts from the neck and enters the navel region from 
the left side and from the navel again starts the rasana 
and enters the neck from the right side. Within these 
two and passing through the lotus the heart is the 
avadhiiti running through the hol low of the spinal 
column. It is said that the solar and lunar forces that 
flow through the human body pass through the falanii 
and rasana channels respectively. (For details see 
Govinda, op.cit. p. 1 55). 

The latent creative forces of the individual are said 
to be concentrated in the perineum of the human body 
and is  represented in yogic symbolism by the coiled 
serpent ku!Jcfalini So long as these powers are not 
awakened this kuw;lalini remains blocking the entrance 
to the avadh iiti. Govinda further observes: "By 
awakening the kuiJ.cJalini's dormant forces, which 
otherwise are absorbed in subconscious and purely 
bodily functions and by directing them to the hi�er 
centres, the energies thus released are tr<>,noot<r.rrriP-rl" 
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and sublimated until their perfect unfoldment and 
conscious realisation is achieved in the highest centre. 
This is the aim and purpose of the ku{lcjalini yoga, of 
pranayama and of all other exercises through which 
the cakras are activated and made into centres of 
conscious realisation."  ( op.cit. p. l 57). 

In the highly complex symbol ism of Tantric  
Buddhism the two gerves lalanii and rasanii (referred 
to earlier) have been given a large number of names, 
and these could be found collected in Dasgupta 
(op:cit.p. l 54, nt.2). In keeping with the idea of duality 
( dvaya) and their commingling in the perfection of 
yoga (yugimaddha) we see that while the two nerves 
on the side are identified with the numerous symbols 
of duality given in the Tantric texts, the central nerve 
is accordirfgly identified with the bodhicitta and all 
other concepts symbolizing the state of perfect union. 
It is through the co-mingling of lalanii and rasanii that 
the highest bliss (mahiisukha) is to be experienced in 
the state of perfect synthesi satiQn . I t  i s  worth 
observing here that this  is yet another representation 
of that state of perfection called scimmii-s'atniidhi as 
the culmination of the practice of the noble Eight- fold 
Path of early Buddhism. 

Bodhi  : The attainment  of the thought of 
enlightenment ( bodhicitta) or great bliss (mahiisukha) 
as the state of freedom and knowledge has to be 
achieved · through yogic practice. For it is said that 
just as the fire in . the Jog of wood never manife!)ts 
itself without friction, the latent bodhi will never be. 
produced without proper practice2. In this practice 
the guide (gurp) becomes extremely important. 
Without his irltructions the practiser is always liable 
to make mist3;Kes,the slightest of which can have 
serious repercussions. It is also the nature of the Tantric 
practices that if proBerly done they would lead to 
spiri tual upl iftmerit l eading to compl ete self
realization and if improperly done would lead to utter 
degeneration and ruin. 

After selecting the proper guru, the siidhaka has 
to be initiated (abh{sikta) into the Tantric practices. 
In the meditational exercices that follow are found 
numerous yogic practices, six of which are specifically 
mentioned (Gst.p. l 63 ) .  These are abstraction · 
(pratyiihiira), meditation (dhyiina), restniint of the 
breath (pran'iiyama), attenti on (dh iirana), 
rememberence (anusmrti) and final  absorption 
(samadhi). 

/ 
I I 

Pratyahara : This is the restraint of the senses 
from their objects through a process of abstraction. 
The yogin withdraws his senses from their objective 
attractions and views the objective \vorld from the 
point of view of essencelessness (siinyatii). In the 
language of early Buddhism this would be viewing the 
world as aniitma( essenceless) after establishing oneself 
on the morality consisting of purity of restraint of the 
senses (indriyasamvarasila). 

• /  

Dhyana: is to view the objective world, the world 
of sense- attractions, as of the nature of the Buddha · 
by viewing the five-fold sense objects as of the nature 
of the five dhyani- Buddhas. It is meditating on all 
existence as of Buddha -nature in the ultimate sense. 
This dhyiina is again of five kinds as vitarka (sudden 
flash of an idea in the mind), viciira( investigating the . 
nature of objects as Buddha -nature), priti (agreeable 
state of the mind resulting from such investigating ); 
sukha (delight resulting from such meditation ) and 
ekiigratii ( orie- pointedness of mind) .  I n  early 
Buddhism this group of mental states is given . as 
constituents of the trances (jhana). There seems to be 
little difference between the early and this late concept 
of dhyiina. 

Pranayaina is the yoga of controlling the vital 
wind (priil)a- viiyu). This vital wind · is also to be 
regarded as of the nature of the five elements from the · 
worldly point of view, and as of the five dhyani- . 
Buddhas from the transcendental aspect. The worldly 
aspect is regarded as represented by the wind that 
flows through the left-nostril ( lalanii) and the 
transcendental aspect as that flowing through the right 
-nostril (rasanii). These two courses of priina-viiyu 
have to be united and made into a subtle body and 
made to flow through the middle nerve (ayadhiiti) 
passing through the four lotuses (cakra) in the navel, 
heart, neck and forehe�d. Next it must be made steady 
in the lotus between the eye-brows. Controlling the 
viiyu is control l ing the mind leading to mental 
concentration and the reaMsation of the essericelessness 
of al l  phenomena. This theory of priil)ayama is  
historically connected with the concept of mindfulness 
ofbreathing (iiniipiinasati) in early Buddhism . 

Dhyana is the state ·in which all the functions of 
·the senses are suspended and the vital wind held in 
the lotus (cqkra) between the eyebrows. 

Anusmfti is the rememberence of the realization 
of the previous stagd.Samadhi is the full mental 
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concentration with knowledge. In this stage sadhaka 
becomes free from all mental veils, as also conceived 
under the stage of the noble Eightfold Path of early 
Buddhism. 

In addition to these six methods, certain other 
methods taught in Ha[hayoga are also recommended. 
Among these are various sitting postures (iisana), 
gestures (mudra and muscle contractions ( bandha). 

Tantri c Buddhists went on elaborating these 
fundamental theories about the production and the 
regulation of the thought of Enlightenment( bodhicitta). 
As a result four further stages in the sadhana, 
corresponding with the four cakras, were also 
distinguished. Accordingly, there are four mudriis, four 
moments and four kinds of bliss. The four mudriis, 
very often described as the four great women of the 
sadhaka, are karma, Dharma, maha, and samaya. 
The four moments are vicitra, vipaka, vimarda and 
vilak�a�a. The four kinds of bliss are ananda, 
paramananda, viramiinanda and sahajananda. 

The karma- mudra representing the lowest of the 
4 stages, is the stage of the physical yogic process. In 
this stage the bodhicitta is in the nirmana- cakra and 
whatever bliss experienced is of the nature of gross 
sense- pleasure (ananda) that disturbs the mind. It 
consists of various kinds of emotions and hence as a 
moment it is called vicitra. It equals the first five of 
the sixteen digits of the moon. The dharma-mudra 
represents the ultimate nature of all phenomena 
(dharmas) and hence it is non-phenomenal (nisprapaii 
ca), free from thought constructions (nirvikalpa), 
uncreate (asam-skrta) and producing great bliss 
(paramananda). The realization of the uliimate nature 
of all phenomena is the result of param ananda 
maturing into knowledge and hence it corresponds to 
the second or the vipaka stage. It equals the 5-l  0 
digits of the moon. 

When the bodh icitta trave l s  further up a. 
transcendental knowledge and realization is produced 
and is called the mahamudra. It knows no duality and 
is likened to the clear autumnal sky. It is the origin of 
all wealth and the embodiment of mahiisukha. As the 
stage of detachment from wordly pleasures this stage 
of bliss is called viramananda when nectar is said to 
be oozing from the m oon in  the forehead. I t  
corresponds to the 1 0- 1 5  digits of the moon. Even in 
this stage the cosciousness is not totally lost in the 

individual. It is in the stage of samayamudra (mudra 
of knowledge) that perfect knowledge and bliss are 
attained. It is the mudra par excellence. In this stage 
self- consciousness is totally lost when the subject 
and the object are lost in the oneness of perfect bliss. 
It is free from any attachment or detachment. 

The Tantric Buddhists maintain that the sadhakas 
should know these various distinctions between the 
different stages, for othenvi�� t4.��t;( js tlw qang�r of 
his accepting even gross ple'!�J!�e:�� true -bliss. _ .. . .  ,_,., '  • . .  ·_:-,, �. '· . . . . 

. · · ·'K�. <--��J�����:J<�:·s.�.�:·: :- :.. . . . · · .  . 
· 

Even in early Buddhism;t){icyqp�U� .. !;!�scr�bed ;;ts a 
positive state of bliss (ntbbWJ.qrfJpq.rwn:ai]l s"'lfbam). 
This idia was greately eJ�R9:r?:t.�;4� .. Q).!.:;1he ,J:�n.ttic 
Buddhists leading to the ideiitifit��i94'9t'itiirvana with 
intence bliss (mahiisukhd) . tf�� ',�i\9,�ii, ab6ve. It is 
incessant bliss (satata- sukh?f!iiqy;j) iilJd'is the abode 
of both enjoyment and �f ltB�fciticifVit is the state 
transcending all thought coifs-ttt,·c:HBrfs;�lid �� such an 
absolutely pure- emotion' •6 '"' '''1{�s•: iii \vhi�h- all the 
activities of the mind 4.�Yf- · '  '�i-�,i�g�,��c,( 

. : ":' · _: - " "·": � ; ::··:� · · - � -� ���-• .  �'1::.::--:' -:·:·- -· . 

Tantric Literatht�;·��1r; ��§: :i�i#�s Tantric · 
Buddhist literatur� th¢i:�/ '>;:· al oivisio'fi �f those 
into four classes askr-iJ�F: j$�}inutlarayoga3. 
Bhattacharyya, {dp;cW.-p,d!;� _.. s:·;the following in 
this regard; "In fu_eltWQ��ifi.li���e�H-qni .Stri'ct celibacy 
· and restriction offq()��qi-f�;�t<£iiire �njoined. When 
this course i� 8g,fn�����rA/1�- n�<>.RPY.ite then can be 
initiated inlo th� riiYSl�f.i�i�qfyoga-tantra, in which 
women become nec�safy for the purpose of practising 
yoga." It is ·ti.nde� thjs same principle that in Hindu 
Tantrism is found the division of right-hand practices 
(daksinac.ir�) and. left�hand practices ( vamficara). In 
the daks{n�t1'-a- �tid celibacy, restriction of food and 
such other disciplinary observances are enjoined. It is 
only aftei �tich practice that vamacara practices are 
allowed:···· <:_\ · · 

it is generally believed that Taritric Buddhism 
originated in Bengal in about the 6-7th centuries and it 
�as from there that it spread into Tibet It was in 
Nepal and Tibet that these Tantric ideas and practices 
found their strongest adherents .  Yet its richest 
developments were found in Tibet and this particular 
phase is gef!erally designated by the term Lamaism. It 
was the wel l - known Buddhis t  miss i onary 
Padmasambhava who introduced Tantric Budhism into 
Tibet in the 8th century A. C. The main characteristics 
of this Lamaism are those so far discussed. In Japan 
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:he Tantric type of practices are known under the 
name Shingon (s.v). 

Regarding Tantric Buddhism and art it may be 
observed that the visual appearances of deities, as 
meticulously described in the sadhanas, were very 
important for the s adhaka for purposes of meditation. 
Consequently the Buddhist artist found Tantric 
theology a very fertile field to exercise his talents. 
Buddhist  art became extremely r ich with the 
innumerable iconographic;al representations and 
paintings of these deities found in India, Tibet, china 
and Japan. The vast number of female deities and the 
representations of male gods embracing their femal� 
partners (yab-yum) are special contributions of the 
Tantric Buddhists to art. · 

A. G S. Kariyawasam. 

References 

I. Private (pratyeka) . buddhas seem to represent 
those Enlightened beings who are deficient i n  
upiiya. 

2. Yathagn irdiirugarb h as·th o - n o  't- t is t h a t -
mathanadvin_ii tathabhyasat vinii bodhir-j iiyate 
ne 'ha .Janmasi. (quoted by Dasgupta, 
op.citt.p. I 58,nt.5). 

3. For details about these classes of Tantras see · 
under their individual names. 

. TAO-AN, was the most outstanding Buddhist scholar 
of the Eastern Tsin dynasty, one of the prominent _ 
disciples ofFo-t'u-ch'eng and the personal instructor 
ofHui-ylian, T'an-i and Fa-yli. He was born in the 6th 
year of Yung-chia (3 1 2) of Emperor Huai of the 
Western Tsin and died in the 1 Qlh year of T' ai-ylian 
(384) of Emperor Hsiao:.wu of the Eastern Tsin at the 
age of seventy-four. 

His Life and Career. Tao-an was born in a family 
of good educational background in Fu-liu of Ch'ang
shan (in the modern Chi district -of Ho-pei ·province). 
Amidsf the troubles of the time he lost both parents 
in his early years, and was brought up by his maternal 
cousin of the K'ung family. He began to read at seven, 
and was already fairly well trained in the five classics 
of Confucianism at fifteen when he turned to the study 

of Buddhism. At eighteen he became a monk (according 
to the information in the Excerpts of the Biographies 
of Famous Monks, but other records,  e .g .  the 
Biographies of Eminent monks, etc. put this event at 
twelve). His dark complexion and repulsive features 
did not commend him quite favourably to the master, 
who assigned him manual labour on the farm, but he 
showed not the least sign of resentment. After several 
years he began to ask for some scriptures to read. His 
marvelous memory immediately changed the master's 
attitude towards him� He was sent to recei ve ful l  
ordination and permitted to seek for teachers of his 
own accord. It was probably in his twenty-fourth 
year (the 1 '1 year of Hsian-k'ang of Emperor Ch'eng 
of the.East Tsin dynasty, i .e. 335) that he met Fo-t'u
ch'eng in Yeh-tu (the modem Lin-chang district of 
Ho-nan province) of the Chao of Shih. The famous 
foreign master, strongly impressed by this promising 
youth at first sight, turned to those who thought light · 
of him owing to his outward looks and said, "This · 
man is endowed with wide-reaching power of intellect. 
None of you can match him." S ince then, he became 
the disciple ofFo-tuch'eng. 

According to the record in the Biograp�ies of 
Eminent Monks, fasc. S, Tao-an did not leave Yeh-tu 
until Fo-t'u ch'eng' was l ong dead. As to what he had 
learned from this master during these thirteen or 
fourteen years, no definite inforni.ation is available. 
Yet by examining the Biography ofFo-t'u-ch'eng and 
other materials, it can stil l  be surmised that what is 
said ofFo-t'u:-ch'eng (in the Biographies of Eminent 
MonkS) as his ''wonderful understanding of the 
profound Siitra" might indicate his devotion to the 
Prajiiiipiiramitfi and what is said of his "collateral . 
appreciation of other -�heories of the time" might 
indicate his freedom from being one-sided or as it 
may, his approval to the usage of the "borrowed tenns" 
(ke-i) in interpreting Buddhist ideas. Tao-an's activities 
throughout his life seemed to have been chiefly an 
endeavour to reconstruct and enhance this system. 
Thus the Biographies of the Eminent Monks again tells 
that Tao-an used to act as Fo-t'u-ch'eng's substitute 
in giving lectures and answering thereof many difficult 
quest ions  about the - theori es and eventua l ly  
established h is  fame as "A monk as black_ as lacquer 
and yet a surprise to all his neighbours". 

After the death of Fo-t'u-ch'eng, the Chao State 
soon fel l  into confusion. Tao-an left Ho-nan and went 
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to live in Huo-tse (in modern Lin-ren district) ofShan
si. Situated quite out-of- the-way, this place provided 
a good shel ter from the tumul t  of warfare. 
Consequently, Fa-chi ,  Chi T'an-chiang, Seng-fu, Tao
hu,  and a number of other m onks from afar 
successively got there despite many risks. Staying 
with Tao-an, they studied the Siitras on Dhyiina 
translated by An Shih-kao of the Later Han dynasty, 
such as the Skandha-dhiitviiyatana-siitra (Taish6 No. 
603), the Yogaciiryabhiimi-siitra (Taisho No. 607) and 
the Greater Siitra on the Twelve Gates and produced 
commentaries on them. 

Tao-an's stay af Huo-tse did not last long before 
he went with his fel low-learner, Fa-t ' ai ,  to the Fei

) lung-shan, now in Huo-lu district of Ho-pei province) 
..,..-- . to see Seng-kuang and his colleagues. Seng-kuang was 

well versed in Dhyiina and an old friend ofTao-an at 
the time before he received full ordination. With him 
Tao-an settl ed down and carried on a series of 
discuss ions .  At t ha t  t ime Tao-an had a lready 
abandoned his partiality to the usage of "borrowed 
terms" (ke-i). His argument with Seng-kuang preserved 
in the Biography of the l atter in the Biographies of 
Eminent Monks is especially worth noticing. I t  runs 
like this: ''Tao-an said, 'Formerly I used to resort to 
the means ofke-i, but found I often committed logical 
fallacies thereof. ' Seng-kuang said, ' Let's just take up 
the analysis ofChuang-tzu's philosophy. Why should 
you venture to criticize the elder scholars? Tao-an 

_) said, 'In propagating and promoting the Buddha's 
J teaching, the right presentation of the truth is all 

important. The Drum of the law may be beaten in 
various ways. What does i t  m atter whether the 
drummer is old or young?" Evidently Seng-kuang, being 
rather conservative, thought that "ke-i" as an age-old 
convention handed down from the eld(:r scholars was 
something only to be fol lowed and not to be questioned 
as to whether it was right or wrong. On the other 

·
. hand, Tao-an maintained an entirely different attitude. 
He thought that in order to propagate the true teaching, 
first of al l  one shou ld  aim at the correctness of 

· interpretation, while the question whether it has come 
from an elder scholar or not may be utterly disregarded. 
This is probably what Fo-t'u-ch' -eng meant by "wide 
reaching power of intellect" in his appreciative remark 
on Tao-an. Anyway, this ·will serve to give us some 
idea of his spirit and character. _ 

According to the Biographies of Eminent Monks, . 
after the death of Shih Hu (the Slh year ofYung-ho of 
Emperor Mu of the Eastern Tsin dynasty, i .  e. 349), 
his. successor Shih Tsun had a special envoy sent to 
Tao-an, inviting him to return to Yah�tu where he was 
lodged in the Hua-lin Garden, and a number of houses 
were built  for his sake. But his stay certainly could 
not have lasted long, for Shih Tsun was murdered 
after a reign of only 1 83 days. I t  V.'as probably during 
this time of disorder that the master led his followers 
to go to the ch' ien-k'ou Mountain by the north west 
of Yeh-tu. By and by, Tao-an together with Fa-t 'ai 
was again engaged in missionary work in Shan-si. He 
built monasteries ar.d stlipas in the T'ai-hang and the 
Heng Mountains, It was a time when anarchy was 
reigning over that region and the people were suffering 
to the extreme. With wonderful energy and unabated . 
perseverance, Tao-an led on his fol lowers in the cause 
of propagation of the religion, In his preaching as well 
as in his personali ty, people  found that spiri tual 
consolation and shelter they needed so much. It is no 
wonder that half of the inhabitants of the Ho-pei 
region are said to have put on Buddhist attire under 
his influence. It was also at this time and under his 
guidance that Hui-yiian had his head shaven to become 
a Buddhist monk. The prefect of Wu-i, named Lu 
Hsin, on hearing of his ·virtues and teachings, sent a 
messenger especially to invite him to preach. When 
he again returned to Yeh-tu and l ived in the Shou-tu 
monastery, he was already aged forty-five, 

By that time the Shih-chao had suffered for eight 
years and the warfare between Jan Min and Mu-yung 
Chtin, too, had ended. The latter, who established the 
State ofYen with Yeh-tu as its capital, had not gained 
faith in Buddhism. Moreover, the incessant wars made 
rehabi litation impossible. Tao-an with his fol lowers 
was obliged to leave Yeh-tu. They went to the Nii-lin 
Mountain of the Wang-wu Ranges and, shortly after, 
crossed the Yel low River and came to the Lu-hun 
district (now the Sung district) of Ho-nan. When Mu
yung Wei, the mler of Yen, sent troops under the 
command ofMu-yung Chio to invade Ho-nan, a letter 
reached Tao-an from Hsiang-yang sent by the famous 
Hsi Tso-ch' ih, inviting him to propagate Buddhis� 
in the South. Accordingly he left Ho-nan together vii · 
his fel l ow-learners and disciples and j 
southward to Hsin-yeh. In  order t() .·· 

· 

Buddhist teachings more widely? · 
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others, altogether more than forty men under the 
leadership ofhis fel low-learner Fa-t ' ai to go to Yang
chou, and another fel low-learner of his, Fa-ho, to go 
to Szechuan, while he himself proceeded to Hsiang- . 
yang with his disciples, Hui-yuan and others, altogether 
over four hundred men. He stayed at first in the White
horse Monastery unt i l  he  bui lt the T ' an-ch ' i  
Monastery. 

Hsiang-yang, . then still under the control of the 
Eastern Tsin, was enjoyi1l.g relative peace. There, for a 
period of fifteen years, Tao-an had a ful l  opportunity 
of cariying out his rel igious propagation. 

In Hsiang-yang, besides engaging himself in 
religious studies and writings, Tao-an also gave lectures 
on the P aiicavimsati -s iihas rikii-praj ii iip iiramit ii twice 
every year: The Biographies of Eminent Monks says 
that students came from ail directions to seek his 
instruction. From this statement, we can imagine the 
popularity of his teaching work, and consequently it 
became necessary for h im to formulate some 
regulations for the sailgha which are related in the 
Biographies of Eminent Monks. As follows: Tao-an 
was recognized as an exemplar-of virtues and an erudite 
of the Tripi!aka. He laid down a series ofr�gulations 
for monks and nuns as well as rules for monastic 
practices in general under_three headings: ( 1 )  the rules 
for the burning of incen��-� the fixing of seats, the 
reading of scriptures, the attending of lectures, etc., 
(2) the rules for the announcement of the time fo.r the 
routine services, the taking of meals, etc., and (3) the 
rule� for the po�adhas, running errands , making 
confessions, etc." 

The effects produced by these regulations at that 
time found their evidence in Hsi Tso-ch'ih's letter to 
Hsien an -which runs thus :  "I have had an interview 
with Sram�a Tao-an recently. He is certainly a superior 
man, far from a common monk. Under his direction, 
hundreds of pupils practise abstinence and hold 
preaching assemblies tirelessly. ·He works no miracles 
t�at might overawe the ordinary people, nor does he 
make use of any imperative power to suppress 
differences of opinions among his subordinates. Yet 
the master and disciples live together in such perfect 
concord and mutqal respect that I have never 
seen before" (see The Biographies of Eminent Monks, 
Fasc. 5). 

This information given by an eye-witness will 
suffice to attest the great influence ofTao-an's character 
upon the Buddhists of that time. No wonder, "his 
example was readily followed by al l  monasteries o_f 
the whole country". High provincial officials of the 
Eastern Tsin, such as Huan Lang-tzu, Chu Hsti, Yang • 
Hung-chung, Hsi Ch 'ao, etc. ,  all held him in high 
esteem. Some invited him to give lectures, some offered 
him bushels of rice by the thousand, some helped him 
with ten thousand catties of copper for casting images. 
Wealthy elders, such as Chang Yin and others, assisted 
him with large contributions for the building of the_ 
T'an-ch'i  Monastery, which, as is described in the 
Biographies of Eminent Monks consisted of"a pagoda 
of five storeys and four hundred rooms", a construction 
of a great design indeed. Fu. chien of the Earlier Ch' in, 
though the ruler of enemy or rival state of the Eastern 
Tein, also sent messengers to present him with a 
foreign-made tinseled image in recumbent posture, a 
gilded image in sitting posture, an image ofMaitreya 
made of strings of pearls, an en broidered image of gold 
thread, and an imag·e of wove11 tinsel, probably for the 
adornment of the T'an-ch ' i  Monastery. Emperor 
Hsiao-wu of the Eastern Tsin had an edict issued in . 
praise of Tao-an and ordered the local government to 
give him a regular salary as would befit a prince or a 
duke. All these point to the fact that the master was 
very successful in all spheres during his fifteen years ' 
stay in Hsiang-yang. 

. In the 4th year ofT' ai-yuan (3 79) of Emperor Hsiao-
. wu of the Eastern Tsin, Fu Chien's troops under the 

command ofFu P' ei captured Hsiang-yang. Both Tao..: 
an and Hsi Tso-ch' ih were taken with courtesy to the 
north. Fu Chien made an observation that the prize he 
got from this campaign was the acquisition of one 
man and a half. By the "one man" he meant Tao-an 
and the 'half' His Tso-ch'ih, because he suffered from 
foot-disease and was unable to walk. f!aving secured 
Tao-an, fa Chien asked him to live in the Wu-Ch'ung 
Monastery in Chang-an. He was then sixty-seven. 

During those seven or eight years in Chang-an, 
Tao-an as usual conducted great religious ceremonies 
which were oftern attended· by thousands of devotees 
and gave lechires at regular intervals. But his �hief 
activity was the organization of translation works. 
Together with Chu Fo-nien, Tao-cheng, Fa-ho and 
others, he took part in the production of a series of 
Scriptures in Chinese: e.g. Dharmanandl's translation 

1 
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of the Madhyamagama, Ekottarikagama and the 
Tridharmaka Sfistra : Sarhghdeva's translation of the 
Abhidharma-j fianaprasthiin.a Sfistra; Kumiirabuddhi 's 
translation of the Abhidharmahrdaya Sfistra and the 
Explanation of an Abstract of the Four Agamas; 
Dharmapriya 's translation of the DaSa.s iihasrikii-prajfi 
aparamita; Sarhghabuti's translation ofthe 1 4-fascicle 
Vibha�fisiistsa, the Sfistras Collected by Vasumitra, the 
Siicra on the practice of the Buddha Compiled by 
Sarhgharaksa; Yasa's translation of the Vinaya-siitra: 
etc. Sometimes he made revised inaccurate expressions, 
and sometimes even advised the translator to do the 
work over again. The "five fal l acies  and three 
difficulties" of translation works which he brings forth 
in the Preface to the Abstract of the Dasasahasrikii
prajfiaparamita Siitra i s  of course a summary of his 
personal experience in  this  respect and has served to 
point out the correct way of trans lation for the 
succeeding ages. 

According to the Biographies of Eminent Monks, 
Sramanas of the Wei and Tsin  dynasties used different 
surnames adopted from their teachers. Tao-an thought 
that of all teachers none i s  m ore honoured thah 
Sakyamuni .  Therefore he took ' Snih' (the Chinese 
abbreviation for Sakya) for his surname. Moreover, 
his extensive knowledge and high attainment in 
literature made him much sought after by all  young 
men of the intell igentsia of Ch 'ang-an. A popular 
saying of that time, "One who i s  not educated by 

) Tao-an, can never make a good debater" is i l lustrative 
...J of the high esteem he enjoyed i n  the eyes of his 

contemporaries. Therefore, when Fu Chien wished to 
invade the Eastern Tsin and the ministers failed to 
dissuade him, they requested Tao-an to seek for an 
opportunity "to give a piece of advice for the sake of 
the people". This he did accordingly when one-day he 
chanced to drive in  the same carriage with Fu Chien. 
But his admonition, too, proved of no avail. Fu Chien 
insisted on carrying out his expedition which finally 
brought about his ruin. 

In the 200 month of the 2 1  ' 1  year of Chien-yuan, 
i . e. the 1 Qth year of the T' ai-ytian period of the Eastern 
Tsin dynasty of the Fu-ch'in Kingdom, Tao-an died 
in the Wu�ch'ung M onastery in Ch'ang-an. In his 
death-bed he stuck fast to his original vow and prayed 
to be born in the Tu�ita Heaven. 

His writings and Doctrines. Of Tao-an's  extant 
works, besides the commentary on the Siitra on Avidya, 
Tr�nii and Jati of Man in 1 fasc. which has been 
admitted into the Chinese Tripi!aka, there are 1 4  
prefaces to. various s utras and siistras as recorded in 
the, Collection of the Records of Translations of the 
Tripi?aka, 7 prefaces recorded in the same Collection 
(whose authorship is not verifled but very probably 
Tao-an's), and the two paragraphs from the original 
text in the systematized catalogue ofVarious Scriptures 
also preserved in the same Collection. Apart from 
these, there still exists. a Preface in the introductory 
part of the Vinaya Siitra . His works which have been 
lost are very many and their l ists appear in different 
works. Twenty-eight titles appear in the collection of 
the Records of translations of the Tripi?aka, three in  
the Catalogue of Various Siitras compiled by Fa-ching 
of the Sui dynasty, one in the Commentary on Seng
chao s Treatises written by Ytian-k' ang of the T'ang 
dynasty, one in the Bibliographic Record of the History 
of the Sui Dynasty aiso in the Bibliographic Record of 
the old History of the T'ang Dynasty, one in the Notes 
of the Anthology of Literature and one in the Classified 
Essays onto Happy Land. To sum up his works, both 
extant and lost, may be divided into the following · 
eight classes according to their nature: 

(1) Works on prajiia and vaipulya: (a) Extant
Preface to A Brief *Explanation of the Combined 
Version of the Fang-kuang (-ching) and Kuang-tsan 
( ching) ,  Preface to Paficavimsatisahasrika 
prajfiaparamita, the Sanslcfit Terms of the Ten Stages 
of the Dasabh iimika -siitra and the Preface to i t, 
Preface to the A�tasahasrika-prajiiaparamitii-siitra, 
Preface to the Salistambha-siitra . 

(b) Lost --An Intermediate Explanation of the 
Paficavimsatika tisahastika-prajnaparamita-siitra 
(Kuan·g-tsan-ching) in I fasc.,  the Explanation of the 
Abstract of the Kuang-tsan-ching in 1 fasc. (In the 
Catalogue of Various Siitras of the Sui dynasty are 
mentioned A. Briefexplanation of the Kuang-tsan
ching in 2 fasc. which might be the combined version 
of the above two works). A T�eatise on Clearing the 
Doubts in the Pancavin.{atisahastika prajniiparamita-. 
sutra (Fang-kuang-ching) in 1 fasc. An Abridgment . 
the preceding work 2 fasc., An .w.o�.,t-�<u"u' 
Beginning and the End, (of the Fa 
in I fasc. , A Collection of Vari · 
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Explanations of the Guhyapadavajra
visesacintabrahma-pariprccha-sutra in 1 fasc. , (A 
Brief Explanation ofVisesacintabrahma -pariprccha 
in 1 fasc., and A Brief Explanation ofGuhyapadavajra
siitra in 1 fasc.), An Explanation of the Eighty-four 
Thousand Unlimited Piiranitiis in the Bhadrakalpa
siitra in 1 fasc. (The Catalogue of Various Siitras of 
the Sui dynasty mentions it as A Brief Explanation 
of the Bhadrakalpika- siitra, 1 fasc., and the Record of 
Triple-gem in the Successive Dynasties as A n  
Explanation of Bhadrakalpa Various Unlimited 
Paramitas, 1 fasc . ) ,  A Commentary on the 
Salistambha-siitra in 1 fasc., A Commentary on the 
Mahiiparinirvana-siitra, A Treatise on the Rebirth in 
the Pure Land in 6 fascs. (Not being mentioned in any 
catalogue ancient or modem, it might be spurious.), 
On the Meaning of Reality, on the Voidness of Nature 
(probably identical with the preceding work), A Guide 

. Book to the A�{asahasrika-prajiiaparamita-sutra, and 
Preface to the A bridgment of the treatise on Clearing 
the Doubts in the Prajiiiipfiramita- siitra. 

(2) Works on the Agamas and Nidana :  

(a) Extant--A preface to the Ekoitarfkiigama, A 
comment�ry on theMahiinidiina-siitra, A Preface 
to the Mahiinidiina-siitra: A Preface to the 
Abstract of the Four Agamas, and A preface to 
the sutra on the practice ofBuddha compiled by 
Samgharak�a: 

(b) Lost--A preface to the Madhyamiigama 

(3) Works on _Dhyana:(a) Extant-- a Preface 
to the Commentmy on the Siitra on Keeping Thought 
in the Great Aniipana, A Preface to the Skandha -
dhatviitana-siitra, A Preface to the Siitra of Twelve 
Gates, A Preface to the Greter Siitra of the Twelve 
Gates, and A Preface to the Yogii-ciirya-bhiimi-siitra. · 
(b) Lost--A Commentary of the Greater Siitra of 
the . Twelve Gates in 2 fasc., A Commentary on the 
Smaller Siitra of the Twelve Gates in 1 fasc. (This 
Might be identical with the Commentary on the Siitra 
of the Twelve�gate Dhyiina recorded in the Catalogue 
of Various Siitras of Sui dynasty), An Explcmation of 
the Sfitra on Keeping Thought in the Great Anapiina in 
1 fasc. , A Commentary on the Skandha-dhiitvayatana
s iitra in  2 fasc . ,  and A Commen tary on the 
Yogaciiryiibhumi-siitra in 1 fasc. 

(4) Works on Precepts and Rituals: 

(a) Extant-- A Preface to the Great Precepts of 
the Bhikku, A Preface to the Origin of the 
Bhikkuni-pratimok�a, The Two Liturgies, 
Twelve Miscellaneous Matters Concerning the 
Summer Retreat and three Miscellaneous 
Matters, Recently Produced in the Kuanchung 
Region, and A Preface to the Vinaya- s iitra. 

(b) Lost-- Three Analyses. 

(5) Works on Abhidharma :  

Extant--A Preface to the Athidharma, A Preface 
to the Vibh�a- Siistra in 14 fascicles, A Prefqce to the 
Collected Works of Vasumitra. 

(6) Catalogues : 

Extant-- The Record of Doubtful Scriptures and 
the Record of exegetical works on Scriptures. These 
are two sections from the Systematized· Catalogue 
preserved in the Collection of the records of 
Translations of the Tripitaka. The rest of the original 
text, besides those which have been lost, is interpolated . 
seveni:lly in the same Collection. 

(7) Lexicographical Works (a) Extant_:_ A Preface 
to the sutra on the Meaning of Ten Dharmapadas 
(b) Lost-- the Siitra on the Meaning of the Ten 
Dharmapadas and Miscellaneous Explanations in 1 
fasc. (The record ofTriple-gem in Successive Dynasties 
puts it as the Ten Dharmas of Various Scriptures and 
Miscellaneous Explanations, Annotations on Meanings 
and Tenets in I fasc., A Brief and General Explanation 
of the Ninety-:-eight Bonds· in fasc. � An Explanation of 
the Thirty-two Features of the Buddha in 1 fasc., A 
Record of the Devas of the triple World in 1 fasc. , 
Answers to Fa-t 'ai s Questions in 2 fasc., and Answers 
to Fa-chiang 's Questions in 1 fasc. 

(8) Historicai and Geographical Works: 

Lost-.- A Record of the Western Regions in 
fasc., A Record of the Four Seas and the Sources of 
Various Rivers in 1 fasc. 
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· Though Tao-an's extant works are not many, yet it 
is still possible to deduce from them a rough sketch of 
his method of s tudy as well as a general outline of his 
doctrine. For instance, his Explanation ofthe Beginning 
and the End denotes in fact the same thing as what is 
now called the method of analytical study. Chi-tsang, 
in his Commentary on the Saddharmapundarika-siitra, 
speaks about "the preparation of a well-rounded 
analysis" as one of the principles in writing a 
commentary. Liang-pen has a statement in h is  
commentary on the prajiiaparamita- siitra on a 
Benevolent King Who Protects his Country, saying, 
"In the Tsin dynasty Master Tao-an used to divide a 
siitra into three parts: the introduction, the s iitra 
proper and the circulation". These are unmistakable 
allusions to this  particular method of Tao-an. By 
means of this analytical method of dividing the 
contents of scriptures into chapters. and sections under 
definite topics, Tao-an makes it much easier for the 
Ieamer to grasp the central ideas. At the sametime by 
"solution of  doubts" and "di scrim inati on of 
explanations", every term or  every sentence is  
analyzed and carefully discussed, and consequently, 

· "the ideas in the texts began to appear in the correct 
order", and "the meanings of the scriptures were 
brought to l ight". · 

Equally admirable is Tao-an's effort in searching 
for different versions and collating them. For instance, 
in The Sansk,.it Terms of the Ten Stages of the 
Dasabhiimika-siitra and the Preface to it, he says: 
" . . .  It is to be regretted that the first fascicle of the 
Dasabh iimika-siitra has not been found. I hope it 
would appear some day by the help of Providence . . . . .  . 
Equal efforts should be made in seeking for the first 
two fascicles of  the Paiicavirhsatisahasrika
prajiiaparamita-siitra, wherever any clue is present. 
Along with the Dasabhiimika-siitra, the Siirarhgama
siitra and the Siirata-pariprccha have both reached 
me. They are copies produced by a sramal}a of Liang
chou, named Hui-ch'ang in the Nei-yiian Monastery 
in the year of the Monkey (372 A. C.) . He posted it 
to me in the year of the cock (373) and it reached 
Hsiang-yang on the 23n1 of the foirth month of the 
year of the mouse (3 76). All evidence shows that this 
copy of the Siirarhgama is a much fuller version than 
the one translated in the past, not only the 1 't, 2"d and 
9th chapters, but the sutra as a whole. The greatest 
differenceis found in this (9th) chapter which contains 
three to four hundred characters more than the old 

translation, very useful supplements to the text. The 
text of the Siirata-pariprccha is also a l ittle fuller, and 
possibly not without good points. I have been told 
that there is a text of the five hundred precepts. I 
wonder why we have not had it up to now. This is a 
matter of my greatest concern . . . . . .  I can never think 
of it but with deep regret. If any opportunity be 
avaible, I wi ll try my best to find it out." 

Thi s  passage speaks well enough for Tao-an's 
earnestness and seriousness of purpose in collecting · 
as well as in utilizing his material. This spirit with 
which Tao-an pursued his cause both in studying and 
in writing eventually created among the Buddhist 
scholars a tradition of directness and precision and 
initiated a sound and genuine study of Buddhism. 
Thus stood Tao-an amongst his contemporaries like 
an embankl)1ent that holds the river in its right course, 
and in the meantime pointed out the middle path that 
was yet to come. So Yiian-k'ang in his Commentary 
on the Treatises of Seng-chao says, "Master Tao-an 
maintains the doctrine of voidness and hence he wrote 
the Treatise on the Voidness of Nature; while Master 
Kumarajiva maintains the doctrine of reality and hence 
he wrote the Treatise on Reality. This is what is meant · . 
by 'nominating the thesis ' . "  Again, Seng-jui in his 
Preface to the Commentary ofVzmlakirti-nirde5a-siitra 
says, "Since the ' Wind of Wisdom '  was spread 
eastward and the texts of the Dhanna were Widely 
read, preaching works have been performed everyday. 
But the use of 'borrowed terms', often leads one astray, 
and the six schools are all one sided and none to the 
point. Judging our present understanding we cannot 
but conclude that the thesis of the voidness of nature 
is the most exaCt presentation of the truth". Both 
writers are warm in Tao-an's praise which he fully 
deserves. 

Tao-an 's doctrine may be briefly presented in three 
respects: sila, dhyana and prajiia At that time the 
translation of priitimok$a was not yet complete. With 
pegard to the Comprehensive Vinaya there was only 
Chu Fo-mien's translation of the Vinaya-siitra in 1 0  
fascicles. Tao-an thought that since .�ila is the sharp 
sword to cut the tie that leads to the three evil destinies, 
it should be regarded as the foundation for·an devot�; . · 

irrespective of their being monks of l aymen. ; · · 

meantime, he maintained that the 
· 

should be carefully guarded agains� · . 
hann. For example, in the 
recorded many imm 
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by the six evil bhik:;us before the Buddha laid down 
the precepts; therefore it should not be shown to 
those bhiksus who have not been ordained for over 
five summers or those who do not observe the precepts 
at all {See the Preface to the Vinaya-siitra). On the 
other hand, Tao-an held that to observe precepts 
outwardly only in form is by no means satisfactory. 
The only way to stop adultery, in his . opinion, is to 
make clear what sex really is, just as the only way to 
stop theft is to get rid of avarice. For one who truly 
understands the nature of sex, it  is not of utmost 
necessity "to keep away from bewitching women"; if 
one's-mind is free from avarice, there would be no 
need to "take constant care of locks and boxes." What 
is more, "if one is accustomed to a l ife of plain 
appearance and course c lothing, a life of perfect 
conformity to rules, never to set eyes upon indecent 
things . nor take untimely meals, and thus make the 
body like a piece of rotten timber and the mind dead
ashes"--· then "there would be no prohibitory rule 
that cannot be removed and no restriction that cannot 
be overstepped" (See the Preface lo the Origirz of the 

. Bhik:;uni-priitimok�a). In other words� for the benefit 
of sentient beings there may be "conditions for 
breaking the pi-ec·epts" .  This  oj:iin ion  i s  quite 
compatible with the spirit of the later Bodhisattva 
pratimok�a and also agrees with the doctrine of the 
Prajfiiiparamita-siitra. From this it may be seen that 
Tao�an, although very strict towards the observance 
ofVinaya rules, was far from an irrationally stubborn 
adherent to formalities. 

Tao-an's personal master, Fo-t'u-ch ' ent, was 
renowned for miracle-working, which was in fact · 
achieved through the cultivation of dhyiina. It must be 
ascribed to Fo-t'u-ch' eng's influence that Tao-an paid 
special attention to the practice of contemplation from 
the very beginning. He thought that if the practicer 
attains that transcendental state in dhyiina, "thunder 

· would not be able to surprise him fom his concentration 
nor fire effect his thinking" (A Commentary on the 
Mahiinidiina-siitra), whereas the manifestation of 
miracles would be the natural consequence, but not 
the ultimate aim of dh.yana ( The Preface to the 
commentary on theSiitra on Keeping Thought, in the 
Great Aniipiina). The real purpose of cultivating 
dhyiina, to use his own words, is to tally with " the 
Rootless" (i .e. the Original void), to be "non-active" 
and yet "to enlighten people and accomplish deeds." 
"To enlighten people" means to make men realize the 

"egolessness" of all beings, and "to accomplish deeds" 
means to do nothing and yet have everything at i ts 
right place (The Preface to the Yoga-ciirya-bh iimi-siitra 
and the Preface to the Commentary on the Siitra on 
Keeping Thought. in the great Aniipiina). In other 
words, instead of pursuing the spiri tu� enjoyment or 
the so-called supernatural powers for himself, the 
practicer of dhyiina, through his achievement of that 
transcendental experience, is to lead all other people 
to the realization of the "egolesseness", to the full 
development of their true nature, and thereby to bring 
about the safety and happiness of this world. This 
idea is clearly expressed in his Preface to the Greater · 

Siitra of the Twelve Gates, where he says, "Apart 
from dhyiina there is no way to aspire towards the 
limitless spiritual realm without staying anywhere; 
apart from samiidhi there is no -way to range among 
the myriad things without being obstructed. Hold to 

. the right dyiina and samadhi, and . to what purpose 
should one care for miracles?" Surely this is plain 

. enough. With this point in view, we shall .  be able to 
appreciate the ful l  significance of Hsi Tso-chih 's 
statement in his letter to Hsieh An \Vhere he praised: · 
Tao-an as a master who "works no . . . . . . . .  miracles that 
might over-awe the ordinary people." 

Fo-t'u-ch' eng tookprajnii as the principal tenet of 
his doctrine. Tao-an, too, laid stress on the study of 
the Prajniiparamitii-siitra from the beginning. In his 
opinion the scriptures on prajfiii cannot be approached 
only through the "comparison of texts" or the 
"examinatlon of sentences". Instead, the learner should 
put aside the profuse overgrowth of language and 
directly appreciate· their sprit and substance (the 
Preface to. the A�(asiiha-s rikii-prajniipiiramit a-s iitra ) . . 
Only when he gets such an appreciation in mind, shall 
he be able to avoid the fallacy of mistaking the void 
suchness or Original Void for the First Cause that 
originatates all things (See the Biography ofT' an-chi 
in . The Abstracts from the Biographies of Famous 
Monks). Only then shall he be able to express in actions 
the relation between the paramartha-satya and the 
samvrtti-satya, a relation that is neither unity nor 
diversity, neither identity nor difference. In the Preface 
to A Brief Explanation of the Combined Version of the 
Pang-kuang-ching and Kuang-tsan-�hing, Tao-an 
says: 

"A man with no wisdom w i l l  fit;� d  himself 
confronted by obstacles everywhere; every word he 
speaks will be fallacious; and hence the eightf-four 

J 
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thousand troubles of the world. On the contrary, a 
man of wisdom wi l l  find  h imse lf  successfu l  
everywhere whatever h e  says wil l  naturally accord 
with the truth; hence the eighty-four thousand 
paramitiis. This is what is meant by the saying 'hold 
to the Great Purity and al l  actions will be right." 

This is the same idea as what we used to say, 
"Wherever we set  our  foo t  upon i s  a s i te  of 
enl ightenment",  or  "Every road l eads to 
enlightenment" . In  view of these ideas we may 
conclude with certainty that, though Tao-an was living 

. at a time when the theory ofprajiiiiwas only beginning · 
to be introduced, he had already a fairly correct 
understanding of the meaning of the voidness of nature. 

The three courses of sila, dhyiina, and prajiia 
constitute the ladder to Buddhahood, and Tao-an held 
distinct views about all of them. Indeed, he is not only 
a prominent scholar, but also one of the perfect figures 
in the history of Chinese Buddhism. His words and 
deeda which were held as norms in his time have done 
a great deal  i n  l ay ing  the foundation for the 
dissemination of Buddhism in succeeding ages. He 
wil l  be remembered by Chinese Buddhists for ever. 
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Chii-tsan 

TAO-TS'O. Tao-ts 'o  (562-645 A.C.)  was a great 
master in transmitting the Pure Land cult established 
by T'an-luan of the Northern Wei dynasty. He was a 
native ofWen-shui of the Ping-chou Prefecture (Chia
ts'ai's Treatise on the Pure Land, 2nd fascicle, records 
him as a native of Chin-yang of the same prefecture). 
His lay family was surnamed Wei. He became a monk 
at the 1 4th year of his age, specified in the study of the 

Mahaparinirvai}a-siJtra (Taisho, No.374) which he 
subsequently preached twenty four times. Later, he 
sought for instruction in the theory oft he Voidness 
from the Dhyiina-master Hui-tsan 536-607 A.C.) of 
the K'ai-hua Monastry of Meng- shan, T'ai-yiian, 
and made considerable attainment in Dhyiina. 

In the 5th year of Ta-yeh (609 A. C), he visited the 
Hsiian-chung Monastery at the Shih pi-yii of Wen
shui, which was founded by T'an-Luan.There he read 
the inscriptions on the memorial tables of the famous 
master and was greatly impressed by the numerous 
records of auspicious responses related therein about 
the rebirth to the Pure Land by the faith in Amita. 
There upon he put aside the preaching work on the 
Mahaparinirviil}a,and took up the practice of the Pure 
Land teaching, devoting wholeheartedly to the 
invocation of Amita Buddha, meditating upon him 
and worshipping him sincerely aQd incessantly. He 
lectured on the Amitayur-Buddha-bhiivana s iitra 
(Tai sho ,  N o . 3 6 5 )  for about 200  t imes .  H i s  
interpretations were lucid and fluent, and his orations 
all persuasive, so that each time at the conclusion of 
his ·lecture, the assembly would invariably burst into 
great rej oicing and applause, the voice of their 
invocations on Arnita's name reverberating in every 
comer of the val ley and woods. The Hsiian-chung 
Monastery in which he l ived was situated in Wen
shu i ,  a coun try ·of the  H s i -h o  distr ict ,  and 
consequently Tao-ch 'o  was henceforward known as 
the Hsi-ho-ch'an-shih, the Dhyana-master ofHsi-ho). 

Tao-ch' o prescribed for himself a routine practice 
of cal l ing Amita's name 70.000 times a day. As for the 
devotees in general, he advised them to keep an account 
of their invocations by throwing down a bean seed 
each time. Accordingly they got on, invocation 

. following invocation, and at length they piled up an 
enormous quantity of bean that measured millions of · 
piculs. Among them, those of the highest rate got as 
much as 80 or 90 piculs, those of medium rate 50 
piculs, and those of the lowest rate would, too, get no 
less than 20 piculs. Aftenvards, he taught people to 
keep the count by using rosaries made of soap 
seeds. Such rosaries he often made with his ov.rn ·'f.'"-1i!U�1�i,;' 
and gave them to the devotees of the 
encouraging them to hold fast to the 
told people not to spit or pa�s· 
west, nor to sit or sleep with . , .  
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believe in the Pure Land doctrine had tried to slander 
him, but as soon as they came to contact with Tao
ch'o 's noble bearings, they would invariably change 
countenance and pay him respect. Owing to his ardent 
propagation works, everyone above seven, irrespective 
of male or female, in the three counties of Chin-yang, 
T' ai-yiian and Wen-shui, was accustomed to the 
practice of invoking Am ita's name. 

On the 8th day of the 4th month of the 2nd year of 
Chen-·kuan (628 A.C) of Emperor T'ai-tsung of the 
T' ang dynasty, he convoked at the Hsiian-chung 
Monastery a great assembly, including both monks 
and laymen, to celebrate the birth of the Lord Buddha. 
During the meeting they obtained many sorts of 
auspicious responses. Once the Emperor .T'ai-tsung 
cal led upon him in person at the Hsiian-chung 
Monastery; asking him to conduct a ceremony to pray 
for the health of Empress Wen-te who was suffering 
i llness then. This shows the veneration he enjoyed at 
that time (vid.Lin o 's "Laudatory Inscription on the 
Tablet Erected to celebrate the casting of the Iron 
Image ofMaitreya in the Shih-pi Monastery", collected 
in the Chin-shih-ts 'ui-pil:m or Collection of Inscriptions 
on Metals and Stones, fasc. 84 ). At the advanced age of 
seventy, his teeth grew anew l ike a youth, and his 
juvenile spirits and freshness of complexion seemed 
to come back again. whenever he preached, as of old 
his orations would flow endlessly l ike a stream. In the ·· 
1 9th year �f Chen-kuan ( 645 A. C), when he was aged 
eighty-four, on the 24th day of the 4th month, he bid 
farewell to his acquaintances, both religious and secular. 
Three days later; he  passed away at the Hsiian-chung 
Monastery. 

OfTao-ch'o 's  written works, only the An-Lo-chi 
in 2 fascicies is extant (according to the Treatise on the 
Pure Land; but the "Biography of Tao-ch' o" in the 
Continued Biographies of Eminent Monks compiled 
by Tao-hstian erroneously records this book as the 
Treatise on the Pure Land; the 1-wen-chih of the new 
History ·ofT' ang follows the same mistake in addition 
to another work attributed to Tao-ch'o  entitled the 
Hsing-t 'u. The Catalogue of the Records of 
Transmitting the Lamp in the East compiled in Japan 
mentions another work of Tao-ch ' o  entitled the 
Profound Meaning of the Amitiiyur- Buddha-bhiivanii
siitra in 1 fascicle; but i t  is l ost 

The Pure Land theory ofTao-ch'o  has a distinctive 
characteristic, i .e. the special regard for evidences from 
Scriptures. At the opening of the An-Lo-chi, Tao-ch' o 
writes, "The contents of this An-Lo-chi comprise 12 
main sections, incorporating evidences drawn from 
siitras and siistras in order to encourage people to 
have fai th in  the reb i rth":  The number of 
Scriptures,including s iitras, vinayas, siistras and 
commentaries, that have been quoted by the An-Lo
chi, amounts over forty. In addition to the three basic  
siitras of the pure Land School, viz. the Amitiibha
vyiiha (Taish6 No.360), the Amitiiyur-buddha-bhiivanii 
and the Sukhiivati-vyiiha (Taisho No. 366), the most 
frequently quoted Scriptures include such siitras as 
the Mahiisarb.nip iita (Tai sh6  No. 3 97 ) ,  the 
Mahiipai-inirviina, the Avatarilsaka (Taishio No.278 ), 
the Vimalakirti-nirdesa (Taishio No.  475) ,  the · 

Saddharniapupcjarika (Taish6 No. 262), the Prajii 
iipiirsmit ii ( Taish6 No. 223 ), the Mahiikarunii ( Taisho 
No .3 80), the Ekottariigama (Taish6 No . . 1 25), the 
Buddha- bhiivanii-samiidhi- siigara ( Taisho No.643), 
the Dharmapada (faish6 N o . 2 1  0) ,  the  

· Mah iiyiiniibhisamaya (Taish6 No.673),  etc: such 
siistra.s as the Mahiipraj iiiipiiramitii ( TaishONo. 1 509}, 
the Awaking ofF aith in Mahiiyiina, the Abhidharma
kosii ( Taish6 No. 1 558), the Treatise of the Birth to the 
Pure Land, etc; and the works by Chinese authors, 
such as T'an-Luan's Giithiis in praise of the Amita 
Buddha, etc. This l ist will speak well enough for his 
unusual erudi t ion and genuine  unders tanding.  
Nevertheless, because he was solely interested in the 
propagation of the Pure Land doctrine and did not 
pay much attention to rhetorical requirements of the 
form, . his  writings are sometimes subject to the 
criticism of being too much. over laden with re.ferences. 
Thus Chia-ts ' ai in criticizing the An-Lo-chi says, 
"During the modern times there is the An-Lo-chi in 1 
(2) fascicle written by the Dhyana-master Tao-ch'o. 
He has done something to preseat the doctrine by 
collecting a .Jarge amount of quotations from various 
Scriptures, but the work appears l ike a heterogeneous 
mass of passages and ideas, without well-defined 
division of chapters or sections. Consequently the 
reader will generally remain in hesitation and doubts" . 
(vid.Chia-ts ' ai 's preface to the Treatise on the Pure 
Land). 

Tao-ch' o held that the method of teaching must be 
adapted to the. circumstance. In the fascicle of theA n
Lo-chi, he  has a s tatement,  bas ing  on the 
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Candragarbhavaipulya (Taish6 No 397: 1 5), to the 
effect that, after the Nirvana of the Buddha, there 
would be five periods, each covering five hundred 
years, and that each of these periods would have a 
distinctive doctrine that is particularly practicable for 
the time. The early T' ang, in  his opinion, was the 
beginning of the fourth period, the period of the 
decadence of the Law. He thought it was the time for 
people to cultivate felicitous deeds in order to extirpate 
their sins and he recommended the method of invoking 
Amita's name as the best means to meet this particular 
circumstance. He classified the teaching of Buddhism 
into two categories, the Way of Holiness and the Way 
of the Pure Lana. The former is  too difficult and 
therefore impracticable for the people under the period 
of decadence, because their capacities are dull ;  whereas 
the Way of the Pure Land is  simple and easy to follow, 
because everyone wi l l  surely achieve the rebirth 
through the power of Aniita 's  original vows. This is 
the reason why he devoted his  whole l ife to the 
propagation of the Pure Land doctrine, 

As for the caust? of achieving the rebirth to the 
Pure Land, Tao-ch'o  advocates the Bodhi-mind for 
the Fundamental basis and the Samiidhi of invoking 
Amita as the important practice. This position he 
supports by quoting from Vasubandhu's Treatise of 
the Rebirth to the Pure Land to the effect that the 
resolve towards the B odhi-mind means the resolve to 
attain Buddhahood,  and the resolve to attain 
Buddhahood means precisely the resolve to save 
sentient  beings. Furthermore, a large amount of 
quotat ions are made from s iitras to prove the 
inconceivable merits of the Samiidhi of invoking 
Amita. Everyone who cultivates the SamiidM will  
certainly see Am ita at the.moment of his death. Agaiu 
he says, the Samiidhi of invoking Amita perfectly 
embodies in i tself the four a l l-embracing virtues 
(sarhgraha-vastu), as well as the sixpiiri:Imitii, capable 
of removing all hindrances formed in the past, the 
future the present. Judging from such expression as 
"Constantly call my name" which is quoted from the 
Pratyutpanna-buddha-sammukhii-vasthita-samiidhi
siitra (Taisho No. 4 1 7), and such expression as " 
M editate upon the excel l ence of the Buddha's 
features", which is quoted from the Buddha bhiivanii
samiidhi-siigara-s iitra, what Tao-ch ' o  cal ls  the 
"Samiidhi of invoking Am ita" seems to involve two 
i deas, the : i nvocat ion of Amita's  name and the 
6-CM 8536 

· meditation upon his features. This is a thought inherited 
from T'an-Luan's system. 

Concerning Tao-ch' o's doctrinal l ineage, as we 
know, his conversion to the Pure Land School was 
effected on reading the memorial inscriptions ofT'an
Luan, but he did not receive the transmission directly 
from the master. In the An-Lo-chi ( 2nd fasciCle) he 
describes a succession of the Pure Land masters in 
China in which he mentions six bhadantas, nCJ.mely, 
Bodhiruci, Hui-ch 'ung, Tao-ch'ang, T'an-Luan, Ta
hai and the Director of Monks of Northern Ch ' i  
( i .e.Fa-shang). Here too, we find n o  evidence o f  his 
direct communication with T'an-Luan. Thus, Chia
ts'ai 's assertion in the Treatise on the Pure Land that 
Tao-ch ' o  was a fo l lower of  T ' an -Lu an three 
generations remov�d is  a speculation based on the 
genealogical relation of successors from T'an-Luan to 
Fa-shang, a theory that is comparatively credible. 

Of those who were converted to the Pure Land 
faith under Tao-ch'o's influence, may be mentioned 
Tao-fu, Seng-yen, Bhik�ul).i Ta-ming-yi.ieh and Shan
tao, the last being the m.ost prominent figure · among 
them. Tao-Fu was a well-known monk of the Hung-fu 
Monastery of Ch'ang�an. He visited Tao-ch'o at the 
Hsi.ian-chung Monastery on purpose of cultivating 
the acts for the Pure Land, and later made considerable 
contribution to the propagation of the Pure Land 
doctrine. Each time he and Tao-ch 'o  met, they would  
invariably reassure each other of  meeting again in  the 
Pure Land. Three days after Tao-ch' o 's passing away, 
the news reached Tao-fu. Heaving a sigh, he said, "I 
always thought I should go ahead of him, but I find 
that it is I who am left behind. By exertion of one 
more effort, I can stili catch up with him to seeAmita". 
So saying, he kowtowed towards the Amita's image 
and uttered his confessions. Withdrawing to his seat . 
he passed away on the spot. Seng-yen ( 547-642 A.C), 
a native of Wen-shui of ping-chou, was at first a · 

worshipper of Maitreya, wishing to be born to the · 
Inner Court of the Tu�i ta Heaven. It was after the 
ninetieth year ofhis age when he chanced to hearTao
ch ' o lecturing on the Amitiiyur-buddha-bhiivanii-siitra 
that he was converted to the cult of the Pure Land. 
Through the rest of his l ife, he kept strictly a practice 
of bowing before the Buddha one thousand 
reciteAmita's name ten thousand times 
After his death his body gave forth a· · · . 
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yiieh the Elder), a native of p' ing-yao of Chieh-chou, 
too, was converted to the faith of Amita on hearing 
Tao-ch'o's preaching on the Amitabha-vyiiha-siitra at 
the Hsiian-chung monastery when she was 60 years 
old ( at the beginning of the Chen-kuan period): Ever 
since, she kept on · the practice of recitation in her 
secluded chamber, and at the same time taught her 
sister Shao-ming-yueh, (or Ming-yiieh the Younger) 
to practice the same: Both sisters obtained many 
auspicious responses at their deaths. 

Shan-tao first saw Tao-ch'o at the Hsiian-chung 
Monastery in the 1 5th year of Chen-kuan (64 1 A. C.). 
.The master handed him a copy of the Amitayur
buddha-bhavana siitra imd communicated to him the 
Pure Land do<;trine. Afterwards, he came to Ch' ang
an where he Rt�pounded the method of invoking Am ita 
on a Large scale obtaining great reverence and faith 

I from the devotees, both monks and laymen. Thus he 
became the greatest figure in the history of the Pure 
Land School ever since Tao-ch 'o. 
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TAPASSU-BHALLUKA- Tapassu and Bhal lika 
(Bhalluka, Bhall iya) were two merchants from the 
township. of Asitaiijana in the city of Ukkala, during 
the time of the Buddha. They are sometimes referred 
to as brothers, the sons of a caravan · leader of 
Pokkaravatl (AA. l .  382; Thag.A. 1 .5 0  .1. 1 . 80) and 
sometimes as friends (DPPN Vol. 1 .  p. 991 ). Buddhist 
Sanskrit sourc·es call Tapassu, Trapusa (Diry.393, Mtu. 
III. 303). �e two merchants engaged in trade activities 
conjointly. 

One day the two merchants ventured on a trading 
programme leading 500 bullock-drawn carts laden with 
saleable valuable goods. They left the city of Ukkala 
and were heading towards Majjhimadesa when all of a 
sudden the carts got stuck on the road near the 
Rajayatana tree, where the Buddha was sitting, in the 
8th week after attaining Enlighterunent. A deity (devata) 
who had been the mother of the two merchants in a 
previous birth, made her appearance before them and 
urged them to offer a meal to the Buddha, who was 
without meals for seven weeks after the Attainment 
of Enlightenment. The two merchants offered the 
Buddha a meal of rice cakes and honey, in a bowl 
provided by the Four Regent Gods (cattaro mahara 
jno ) .  After the meal the Buddha preached to them His 
newly discovered Dhamma. They were greatly 
impressed and elated and accepted the !3uddha and 
His Dh�ma as their Refuge (Sara�a). Thus the two 
merchants became the first two lay disciples (dvevii 
cika - upasaka) of the Buddha. ( Vin. 1 .4; .1. 1 .  8 1 )  

Before the two merchants left the .Buddha they 
requested the Buqdha to give them some token to 
remember and honour him. The Buddha stroking his 
head with his right hand gave them a handful of his 

. I 

hair, which they took to their township Asitaiijana 
and built a cetiya over them. It  is said that rays of blue 
light i ssued from thi s  cetiya on Uposatha days 
(DPPN. 1 �p.99 1 ). 

There is a popular Sri Lankan tradition which is 
recorded in the Piij iivaliya, a classical Buddhist Sinhala 
Text, to the effect that Tapassu and Bhall ika 
subsequently visited the Eastern coast of Sri Lanka, 
bnnging with them in a golden casket some of the Hai� 
Relics they had obtained from the Buddha. They 
placed the golden casket containing the Hair Relics on 
a .rock and went in search of food and water. When 
they tried to remove the casket froin the place they 
had placed it, it had got firmly stuck to that rock. The 
two. merchants considered that spot to he sacred and 
built a cetiya over that casket. A temple came into . 
being there called the Giriha<;Iu (PiJj avaliya, The Sri 
Lanka National Library services Board Edition, 1 998, 
p. l 4 1  ). This place is now recognized as the present 
Tiriyaya temple. (See PLATE XVII). 

On a later occasion Tapassu and Bhalluka visited 
the Buddha at Rajagaha. After listening to the Buddha 
Tapassu became a stream-entrant (sotiipanna) while 
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Bhal luka entered the Order of monks and attained 
arahantship (Theragatha v. 7). 

In the time of Sikhi Buddha Tapassu and Bhallika 
were braham ins of Arunavati. Hearing that two caravan 
leaders, Ujita and Ojita had given the first meal to the 
Buddha, they too wanted to offer the first meal to a 
future Buddha and gave alms to the Buddha and his 
monks and wished for a similar privi lege for themselves 
under a future Buddha. In the time ofKassapa Buddha 
they were Sons of Gopala-Senhi and for many years 
provided the monks with "milk rice". 

D. Saddhasena. 

TARANATHA. Uima Taranatha, the Tibetan scholar
monk who flourished in the 1 6th and 1 7111 centuries, is  
best known today for his History of Buddhism in India, 
a very important source book providing a historical 
account of Buddhist rulers, teachers, schofars and 
followers of Mahayana Buddhism. The period covered 
by the work extends from the reign of King Aj atasatru 
to the origin of the M antrayana in Tibet. 

Taranatha was born in 1 575 A.C. in Tibet and his 
original name was Kundga' -snin-po (=Anandagarbha). 
In his twenties he is said to have seen two Indian 
yogis in a dream. One of them named Jvalanatha gave 
him the name Taranatha; meaning ' Lord of Tara' ,  
which bears n o  relation t o  h is  Tibetan name. He wrote 
his history of Buddhism in India in 1 608,  at the age of 
34. A German and a Russian translation of the work 
were made in 1 869 by A. Schiefner and V.P. Vasi l '  ev 
respectively, from a copy preserved in the Institute 
of Oriental Studies in St. Petersburg (now Leningrad). 
The other complete translation ofT�ranatha's History 
of Buddhism appears in  the Japanese language done 
by Enga Teramoto and published in 1 928 from Tokyo. 

Until these translations of the History of Buddhism 
In India appeared, Taranatha was widely known in 
Tibet for his works on Tantra and Philosophy. He 
himselfhas not given much importance to his History 
whereas he refers in his Autobiography to most of his 
other important works in  fair detai l .  The first En&lish 
translation of the work from the Tibetan original was 
done by Lama Chimpa and Alaka Chattopadhyaya in  
1 970 and published from Delhi. Taranatha's works 

other than his History of Buddhism in India include 
the fol lowing: 

1. bka '-babs-bdun-ldan written in 1 600 A .C. and 
translated 
into German by A. Grunwedel 

2. his autobiography cal led The Secret Biography 
(gsan-ba 'I-rnam-thar) 

3 .  a history of the Kalal tantra system 
4. a history of the Yamantaka Tantra written in 

1 63 1  
5 .  a history of the cult of Tara. 

Taranatha had gained mastery over Sanskrit and . 
also knew some of the Indian dialects prevalent at 
that time. He could therefore freely draw from Indian 
sources. B ut unfortunately he does not throw any 
light on the l ives and works of the scholars whose 
works he extensively used to draw material for his 
treatises. Therefore some believe that he wouid have 
done a greater service to B uddhist scholarship if he 
had translated his source books into Tibetan rather 

· than writing original works based on them. 

In his autobiography Ta.ranatha mentions that, due 
to many previous l ives he had lived in India, he had 
inherited from childhood a knowledge of various Indian 
languages and a vivid recol lection of the geography 
and topography of the sub continent. It was probably 
this knowledge that stood him in good stead in giving 
a�thentic and viv!d accounts ofhistorical and religious 
events that had taken place in India, that have been 
incorporated in his works, without having ever visited 
the country. During Taranatha's time Buddhism had 
almost disappeared from India and few Buddhist 
scholars were left in the country. Most of the travellers 
who visited Tibet at the time were not Buddhists. 
Taranatha records that two Indian scholars named 
Pilmananda and Paramananda visited Tibet and stayed I . ' 

· with him for about ten days, during which time he 
l earnt the epi so d es o f  the  R am ayana and t h e  
Mahiihharata from them. Obviously they were Hindus 
for they seem to have tried unsuccessfully to convert 
him to Hinduism. The only B uddhist visitor from 
India was one Changa5ri from Telangana (in 
Pradesh) who stayed w ith h im only  two 
Taranatha took him to be a Mahayana o., ,:.�-,n•·•· 
scholar. 

Although Ta.riinatha did · 
l ifetime, his faine 
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he seems to have had contacts with a number oflndian 
scholars and rulers. 

Bibliography: 

1 .  Taranatha's History of Buddhism in India, tr. 
from, Tibetan into English by Lama Chimpa & 
Alaka Chattopadhyaya, Delhi, 1 970 

2. S.K. Nariman: A History of Sanskrit Buddhism 

E.W. Marasinghe 

TA-T' ANG-HSI-Ylr-CHI: A Record of the Western 
Regions of the Grec;zt T'ang Dynasty, or the Record of 
· the Western· Regions for short, and also known as A · 
Record ofTravelsto the Western Regions, was compiled 
and translated by Hsiian-tsang ii;l the 20th year ofChen
kuan, ( 646 A. C.,) during the reign of Emperor T' ai
tsung of the T'ang dynasty, and it was committed to 
wtiting by Pien-chi. It is a historical and geographical 
work, describing the customs, conditions and things 

. of Buddhist interest in the countries situated to the 
west of China during the T'ang dynasty. The. Ven. 
Hsiian-tsang left Kao-ch 'ang and continued his 
westward journey to search for the Dharma in the 
autumn of the 3m year ofChen-kuan (629 A. C.). After 
travelling through various places in the Western 
Regions he returned to China at the beginning of the 
1 9th year of Chen-kuan ( 645 A. C.). When he first met 
Emperor T'ai-tsung upon his arrival at Lo-yang, the 
emperor requested him to write a recor� of the Weste� 
Regions giving his experiences in his travels to the 
west. Accordingly, Hsiian-tsang recollected what he 
had seen and heard, and dictated them to his disciple 
Pien-chi .for the compilation of this work, which was 
completed in the 71]1 month of the following y.ear. As 
mucJJ. of the materials was adopted from the ancient 
writings of the countries through which he traveled, it 
was classified in catalogues under the .heading of 
translations. In his letter in the presentation of this 
work to the emperor, Hsiian-tsang �entioned that his · 

accounts included 138  countries, which he had either 
visited personally or heard of from others. 

Al though thi s work i s  of  the na ture of a 
topography, it was compiled, roughly speaking, 
according to the progress of his journey (which, 
however, does. not wholly agree with that described in 
The Biography ofHsiian-tsang, the Tripi [aka-Master 

of the Great Tz 'u-en Monastery. The whole work may 
be divided into three sections. The first comprises the 
first fascicle, in which are recorded the 34 kingdoms 
of the West Regions along the Northern Route to the 
West ofKao-ch'ang, along which he traveled towards 
the West. The second section includes from the 2nd to 
the 1 1 th fascicle, in which are described the 82 
kingdoms in the Five Indias following the progress of 
his journey in India. The 1 2th fascicle forms the third 
section, in which he relates his return journey from 
India and describes the 22 kingdoms along the South em 
Route in the Western Regions. At the beginning of the 
work there are two prefaces, one written by Ching-po 
in the Korean edition of the Tripi{aka, and the other 
by Yu-Chih-ning, (also attributed to Chang Yuen, in 
the Sung, Yuan and Ming dynasty editions of the 
Tripi{aka). At the end there is a postscript written by 

. Pien-chi. The contents of the fascicles may be briefly 
summarized as follows: 

At the beginning of the first fascicle t�ere is a short 
preface by Hsuan-tsang himself, followed by a 
description of the four continents and the geographical 

· features of Jambudvipa as well as the characteristics 
of the lands in the four quarters according to the 
cosmology of ancient India. Then a general description 
is given about the conditions of the various countlies 
in the Western Regions siruated to the east of the 
Black Range. After that begins the main text of the 
account of34 countries, in�luding Agni, Kuchi, Balukii, 
etc., in the Western Regions and Kapisa in the south 
of the.Snow Mountain. In the second fascicle a general 
description of lndia is given, ' including a discussion 
about its name, geographical ·features, systems of 
measurement, division of seasons, cities and towns, 
clothing and food, language and literature, education, 
religion; castes and clans, military organizations, laws, 
rites and ceremonies, medicine, funeral service, 

· political administration, tax and revenue, native 
products, trading .and money, etc. Then at� accou�t is 
given about the three countries ofLampa, Nagara and 
Gandhara in North India. In the third fascicle eight 
countries of North India including Udyana .and so 
forth are described. In the fourth fascicle 1 5  countries 
are described i .e., Takka, etc., five countries ofNorth 
India, an? Paryatra, etc., and ten cou�tries of Central 
India. In the fifth fascicle 6 countries, namely, 
Kanyakubja and others of Central India are described. 
In the sixth fascicle an account is given about Sriivasti, 
etc., and 4 countries of Central India. In the seventh 

I 
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fascicle Varanasi, etc., and 5 countries of Central India 
are described. In the eighth and ninth fascicles the 
kingdom ofMagadha in Cenh·aJ India is described. In  
the tenth fascicle I 7 countries are described, namely, 
Iranaparvata, etc . ,  4 countries in Central I ndia,  
Kamarupa, etc. ,  7 countries i n  East India, and Kosala 
etc. ,  and 6 countries in South India. In the eleventh 
fascicle an account is given of altogether 23 countries, 
namely, the kingdom of Sirilhala which was outside 
the domain of India and which Hsiian-tsaHg did not 
visit in person, but had only heard of whi l e  he was 
traveling in India, Konkanapura, etc . ,  7 countries in 
South India, Anandapura, etc. ,  3 countries in West 
I n d i a ;  Ujj ayani a n d  J ij h o t i  i n  S ou th I n d i a, 
M ahe§varapura i n  C e n t r a l  I n d i a ,  S i ndhu a n d  
M illasthanipura in West India, Parvata in North India, 
and Audumbqira, etc. , 5 countries in West India, as 
well as Parsa which was also beyond India and only 
heard of by Hstian-tsang. In the twelfth fascicle are 
described 22 countries. Jaguda and so forth in the 
Western Regions.  Another 1 6  countri es are also 
mentioned i n  the various fascicles, namely, Tukhara 
(vide fascs. i & xii), Lahul,  etc.,  3 countries (vide fasc. 
i v) ,  Sri � atra,  etc . ,  6 . c o u n t r i e s  (vide fas c.  x ) ,  
Nariki ladvipa, etc . ,  4 countri es (vide fasc.  xi) ,  
Chalmadana, and the ancient kingdom ofNavapa (vide. 
fasc. xii). 

The main purpose of this work is  the description 
of the conditions of the various countries in the 
Western Regions and India during the time ofHstian
tsang's travels (i .e. ,  the forties and fifties of the 7th 
century A.C.), but the political vicissitudes, histories 
and legends of the various countries, as he had heard 
about them, are also recorded, and thus many ancient 
historical materials are preserved in this work. As 
far as Buddhism is concerned, the propagation of 
Buddhism and its past history in the various countries · 
are recorded in particular detail .  The important events 
after the B u d dh a ' s  d e m i s e  (such as the three 
Conventions, or Sailgiti), and the important events in 
the life of the Buddha while he was living in this world 
(such as his renunciation, enlightenment and preaching 
the Dharma), and the stories of the past Buddhas, are 
all  described in this work. The scope of its descriptions 
covered a period of more than one thousand years, 
and most of them provide valuable material in the 
history of Buddhism in India. 

In describing a country, the author generally begins 
by speaking about its boundaries, m ountains and 

rivers, the size of its territory· the capital climate ' ' ' 

local products, customs and habits, language and 
l iterature, clothing, food and housing, as well as the 
important tow ns,  and then p asses on to give an 
account of Buddhism. Concerning the countries of the 
Western Regions, special attention is p aid: {0 the 
description of the tribes and clans, the royal lirict\ges, 
the legends about the establishment of the coutitrles' 
the similarities and dissimilarities of the language, di; 
relation of mutual-connection or subordinati on among . 
them, etc. Some information, e.g.  the customs of the 
Suli people who inhabited the terri tory between the 
kingdom of Baluka and the kingdom of Kasanna, the 
pol itical divisions of ancient Tukhara, etc . ,  provide 
historical information regarding orientai peoples, untold 
of in other records. 

The p arti c u l arly deta i l e d  descript ion of the 
propagation of Buddhism during that time is  the most 
striking characteristic of this work. Of the fifty-six 
countries in the Western Regions outside the Five 
Indias, m ore than twenty countries had embraced 
Buddhism, and most of them followed the Sarvastivada 
school of Sravakayana Buddhism, with the exception 
of the kingdom of Bamiyan where the Lokottaravada 
school was prevalent. The Mahasarilghika School had 
only three m onasteries with a few monks in the 
kingdom of Andarava. M ah ayana Buddhism was 
preval ent in the kingdoms of Jaguda, Kustana and 
Kapisa, and in each of them there were more than one 
hundred monasteries and the munks amounted to as 
many as ten thousand. In the Kingdom of Huo both 
M ah ayana an d S ravakay ana of Buddhism were 
studied. In India itself, it was the time when the 
sovereignty of King Sllabhadra of Kanyakubja was 
extended over the whole Gangetic val ley. His domain 
of administration reached North, East and South India, 
and the political center had been shifted from Magadha 
to Kanyakubj a  in the North. The general description 
of India in the second fascicle of this work is chiefly 
about what Hstian -tsan had seen and heard in this 
area. Among the 32 kingdoms in the Five Indias, 
Buddhism was prevalent in 73 kingdoms, of which 
a b o u t  45 fo l l owed Sravak a y ana, 1 7  professed 
M ahayana, and 1 1  studied both. Of Sravakayana 
B u d d h i sm the Sam m i tiya school was the most 

prevalent, particularly in M alava of South India, an� 
next to M alava, in Sindhu and other countries 
India. The Theravada sect ranked second in · . 

It was prevalent i n  Dravida of South In 
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lso prevalent in the kingdom of Sinhala which was 
mtside India). Ofthe other Sravakayana schools only 
he Sarvastivada School was prevalent, while the others 
tad sunk into oblivion. Mahayana Buddhism was 
>revalent in Udyana in North India, Kosala in Central 
ndia, and Udra in East India. Magadha and Kanyakubja 
Nere the centers where both vehicles were studied. 
fhcse records give one an impression that Buddhism 
.n India, though sti l l  prevalent in particular places, 
was on the whole already beginning to decline. 

All Buddhist historical sites that Hsiian-tsang saw 
or heard of were mentioned in this work, and those in 
Magadha were described particularly in minute detail . 
Al l  the si tes that had soni.e connection with the 
Buddha's birth, enlightenment, preaching of the 
Dhanna, entering Nirvana, as well as the sharing ofhis 
relics, the construction of stupas and the making or" 
his images, and the legends concerning the date of his 
Nirvana, the stories about his chief disciples, the 
various conventions held after his Nirvana, the split 
into schools, the erection of stone pillars and the . 
construction of stiipas by Asoka and Kani�ka, famous 
monasteries · and other places of renown, are all put 
down under the topics mentioned regarding the places 
where they were found. W�at i s  worth our special 
attention is the record about the great Buddhist 
thinkers of different times, such as Xatyayana, 
Asvagho�a, . Nagarj una ,  Aryadeva; Asailga, 
Vasubandhu, Dinnaga, Bhavaviveka, Gu1_1amati, 
Sthiramati, Dharmapala, Parsva,' Kumaralabdha, 
Vasumitra, Dharmatrata, Manoratha, Saihghabhadra, 
GuJ;Iaprabha, up to Siiabhadra and Jayase�a, the last 
two being Hsiian-tsang' s  contemporaries. Their 
knowledge and deeds and the causes by which their · 
important works were written are all related in- full 
detail, prox5ding very important data f?r the history 
of the development of Buddhism in India. Although 
some of the dates seem to have beer1 accented on ' . . 

hearsay without verification, they do not impair the 
historical value of the book at large. Valuable too are 
the accounts on the history, conditions and educational 
systems of the Na!anda Monastery which once played 
a very important role in the inteliectual l ife of 
Buddhists; and equally valuable are the descriptions 
of the magnificent �culptures of Aca�a's, Cave Tempi�. 
They were the monumental achiev�m'Cmts made by 
Buddhism in the history of Indian Culture and art. 
For ages they have been forgotten, and it fs from this 
book ofHsiian-tsang that we learn of their �xistence . . 

Besides, non-Buddhist topics, such as the spread of 
the doctrine of the Nirgranthas, and the worship of 
Mahesvara, Naraya1_1a, Siirya and Suna, as well as 
famous deva temples, have also been touched upon in 
the Record. 

Although this work is a record of the author's 
travels, a large proportion of the material was drawn 
from ancient writings of the Western Regions and India 
or from information given by old people, whil e  . 
references were also made to works written by earlier 
Chinese monks, such as Fa-hsien's Record of the 
Buddhist Countries etc. There are a lso some 

· corrections in  the contents in o ld  writings, such as  the 
cause for the establ jshment of the five storeyed 
Sarhgharama in the kingdom of Kosala (fasc. x), the 
legend of the founding of the kingdom ofSirhhala ( fasc. 
xi) . ,  etc. The profuse and colourful descriptions of 
the customs and products of various countries were 
thin�s hitherto not fmind in Chinese historical records. 
Therefore, when this work was published the scholars 
of the t ime were amazed by i t  and quoted i t . 
extensively in their writings� such as Tao-hsiian 's · 
Record ofihe Country ofSakyamuni, Tao.-shih'sPe�rl • 

· Grove of the Garden of the Law (in the "Section of 
Holy Sites") and Hui-l i 's Biography ofHsiian-tsang. · 

All of them took this work as their basic source. · 
Official compilations, such as the New History of 
T'ang, also made use of this work. This work is a 
topographic writing as well as a record of travels, in 
which · the distances and direction� of different 
countries are recorded in full detail. In some cases, the 
computations might appear inconsistent, but the 
approximate locality can often be traced by careful . . I . companson. The excavation of the Nalanda Monastery 
and the discovery of Acara's cave temple in India 
were carried out with much help from the records of 
this work, and this proves the reliability of Hsiian
tsang's descriptions. Another -special feature of this 
work is the accuracy of transliteration in which all 
mis-renderings or omissions of sounds are avoided, 
The names of some places have been restored to their 
original Sanskrit forms, �nd from the etymology of 
the·se names it is even possibie to conjecture the 
features of the natural surroundings and the cultural 
l ife Df the inhabitants . In short, this work i s  a 
comprehensive and a9curate record and has become a 
principal reference b,ook for modem scholars in their 
studies of ancient history of India and the Western 
Regions, as wel l as in thei r topographical and 
archaeological researches. 
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In the process of introducing a country, Hsi.ian
tsang has not explicitly stated whether it was visited 
by him or was only told of by others. He indicates 
these circumstances by using different expressions to 
describe the location of the country. In the former 
case he uses the expression "Rsing-chih", (meaning 
"proceed to"), while in the latter case he would simply 
use "chih"(meaning "one reaches") such and such a 
country (vide. Pien-chi's Postcript). But sometimes, 
the character "hsing" might have been left out by 
carelessness (e.g. in fasc. I, in describing his passage 
to Termed along the river Vak�u, and again from Termed 
to Bokhara via the kingdom of Hue, the character 
"hsing" was left out in both cases). On the other hand, 
sometimes a surplus "hsing" was inserted by mistake 
(e.g. the description of the kingdom of Malakuta in 
fasc. x). Al l these can be found out by collating it with 
the Biography of Hsilan-tsang. According to Ching
po's Preface, out of the 1 38 countries recorded in this 
work, 28 were heard of the Hsiian-tsang. After making 
proper revis ion in accordance with the above 
mentioned expressions, it has been found now that 
these 28countries should be: Ferghana, Memagh, 
Kaputana, Kusannik, Khakan, Bukhara, Fa-ti ,  
Khorismika, Gagayana, Kolom, Surrian, Kuvayima, 
Osh, Kotol, Kumidha, Baglan, Hrosminkan, Khulm, 
Talakan ( the above are in fasc. 1). Bolora (in fasc. iii), 
Nipala (in fasc. vii), Ma1aku!a (in fasc. x), Simhala , 
Parsa (these two in fasc. · xiii). Alini, Raghu, Prtha 
Shighni (the above are in fasc. xii). The other 1 1 0 
countries were visited by Hsiian-tsang in person. 

At the beginning of the Ch'ion-lung period ( 1 736) 
of the Ch' ing dynasty, this work was translated into 
the Tibetan language by Mgon-po-skyabs (of which a 
manuscript copy is preserved in the l ibrary of the 
Otani University in Japan) . During the last one 
hundred years it has been translated into French by 
Stanislas Julien, entitled Memoires sur les contr 'ees 
occidentales Par Hiouen Tnsang, 2 tomes, (Paris, 
1 857), and into English by Samueal Beal, entitled Si
yu..:ki, Buddhist Records of the Western World, 2 vol. , 
(London, 1 884 ) ,  and another version by Thomas 
Watters: On Yuwan Chwang s T;avels in India, 2 Vol . ,  
(London, 1 904-5). There is also a Japanese tTanslation 
by Genmyo Ono. The study of this work was initiated 
by the comprehensive researches made by Thomas 
Watters included in his translation. Based on this 

· 'translation the Japanese scholar Ken_doku Hori made 
supplements and wrote An Explanation on the Si-yu-

ki. After that Kiroku Adachi composed A Study of the 
Record of the Western Regions of the Great T'ang 
Dynasty in 2 vol . ,  (Tokyo, 1 942-3). Other works 
which are good for reference for the study of this 
work include: Vincent A. Smith 's The Itinerary of 
Yiian Chwtmg, (London, 1 905), Alex .  Curtningham's 
Ancient Geography of India, (Lortdon, 1 871), L. Vivien 
de Saint-Martin's Memo ire analytiques_ur Ia carte de 
I 'Asia centrale e t  de 1 ' inde, (Paris; 1 858), and 
Komayoshi Takakuwa;s A Study .'Oh tHti:� Vizriou� 
kingdoms of East and South b;dia d.$:-fdili�ilied in .the 

. .. ; - ·· .; - .... . . :··-·' .  4• ·· . .  · . 

Record of the Western Regiof{S: (¢J(ih'i<i'4,'f�'iit: ]: �ang 
Dynasty, (Tokyo, 1 926). · · · ';.  i::';• _ a: ·:[f:· , f ., : · · 

· : · ·;. . •·: .  

. _ · ' � ,-??(:l;�:,¥sia. 
. . . . � 

TATHAGATA (1). Tathaga:t�J� Ci.f.(�it:���f- that 
according to the discourses the ]!-ijqdJ.i, ·,., ' .ly .U,sed 
to refer to himself thereby repre��f )f�tly 
Buddhism was considered to;i ' ;J:J:�f.J . >�tting 

.. •  , . . . .. ,...· . • , f _ . .  

expression of the Buddha's re�lf� �';hivests 
the term tathiigata with a c;6h :�gt�e ·of 
importa�ce and this term h�$.? _6F·;�ehtfa1 
importance throughout the' hi���ey;, :r ·. uddhism. In 
order to comprehe�siv�ly ti�t.J�¢. :ep.ith�pathiigata, 
it will be discussed m: two seP.ar�t¢\$1-He;t·The present 
article will treat it fi-(){n:'tfie: ii�lf�pective of the Pali · 

discourses, while' anotli�t�i'irt1cle· \\iill do so from . the 
perspective of the' k(ahiiyiina traditions: 

From an etymoiogical perspective, the word 
tathiigata can be derived from the ad�erb tatha, 'thus ' 
(iii the sense of ' in this  way ' ,  ' not otherwise' ,  
anaiiiiathii), and the past participle gat a, 'gone' . On 
this derivation, talhiigata can be translated as ' thus 
gone' . This way of under-standing the term tathiigata 
would then be similar to ariother epithet of the Buddha, 
sugata, 'well gone' 1. Alternatively the second part <;>f 
the compound could be the past participle iigata, 
' come' or ' arrived' ,  on which derivation the term 
tath iigata can be trans lated as ' thus  
come'(tathii+ iigataj2. 

The Pali discourses indicate that the term tathiigata 
was in common use in ancient India. A similar term 
can in fact be found in the Jaina scriptures, which 
refer to a liberated one as tahiigaya3• The expression 
tathiigata occurs also in_ the Riim iiyal}a and the 
MahiiJbhiirata. 4 
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The non-Buddhist usage of the term tathiigata can 
be seen in the Pali discourses in a set of four ways of 
predicating the destiny of a tathiigata after death. This 
fourfold predication, or tetralemma, concerned with 
the destiny of a tathiigata after death, appears to have 
�een a topic of considerable interest among ancient 
Indian recluses and wanderers . The problem it 
proposes is whether a tathiigata exists after death, or 
does not exist, or else neither exists nor does not exist. 
Since the Buddha consistently refused to take up any 
of . these four positions, the formulation of the 
tetralemma on the tathiigata must stem from non
Buddhist circles. 

The reason for the Buddha's refusal of these four 
propositions has a close bearing on the Buddhist 
understanding of the term tathiigata and therefore 
deserves closer inspection. The precise implications 
of the Buddhist .use of the term tathagata were 
apparently not always clear to Buddhist monks 
themseives; sine� on the occ�sion An�riidha, when 
questioned by outside wanderers regarding the 
tetralemma oil the tathiigatci after death, proposed that 

. there was anotqer way·of making a statement on this 
matter (S . . III, I 1 1 6 �_s. IV, 3 80). · 

. . . . . . . . . . . . . 

The outside wander�rs took him to be a fool, since 
the tetral�mma exhausts the possible ways of 
predication acco.rding to anCient Indian logic, so that a 
fifth proposition is siinply impossible. A nuriidha 
reported what had happened to. the Buddha, who with 
a qu'estion and answer catechism led Anuriidha to the 
realization tha� even here and now a tathiigata cannot 

. be identified as any of the five aggregL'Jes, or as being 
in them, or as apart from th�m, though h� evidently 
was n.ot without foim, feeling, perception, forrnatiqn . 
and consciousness. Since here and now a tathiigata 
cannot be found in truth and fact,5 the Buddha 
concluded, how could any predication about his future 
destiny be �ade? This reply by the Buddha clarifies 

. why he did not · take up any of the four posi.tions 
. proposed by the tetralemma. It also gives some 
indications on the implications of the term tathiigata 
froin the Buddhist perspective. 

As the Buddha explained on another occasion, only 
those who tak·e any of the six senses to be mine or ' I '  
or  'myself' will take up any of these four propositions 
orr the future destiny of a tathiiga._ta (S. IV, 3 93 ) . Since, 
however, a t�thfigata cannot be fathomed by way of 

any of the five aggregates, it is simply impossible to 
make predi_cations about him in line with thetetralemma 
(M.I, 487). The tetralemma on the tathiigata is merely 
an expression of personality view (sakkiiyadi!(hi). 6 

Such personality view stands at the back of the 
tetralemma on the future existence of the tathiigata as 
it stands at the back of all other speculative views (S. 

IV, 287). Hence for one who has realized the falsity of 
personality view, any such views and proposals are 
simply meaningless. 

According to the Pali commentaries, occurrences 
of the term tathiigata in the conte�t of the tetralemma 
should be understood to refer to salta, a 'being�, or to 
an arahant7. The gloss satta,··a 'being', has led some 
scholars to - conclude that the tetralemma on the 
tathiigata may_ be concerned with living beings in 
general8• Judging from the Pali discourses, however, 
the tetralemma on the tathiigata is clearly concerned 
with one who has reached emancipation, not with 
living beings in generaJ9. This is the case both from the 
perspective of outside wanderers as well as from the 
Buddhist perspective. Hence the commentarial gloss 
may rather be intended to highlight that those who 
posed the tetralemma did so by mistaking a tathiigata 
to be a rea] and substantial type of being. 

During their encounter with Anuriidha, the outside 
wanderers u-sed a s tr in g  of synonyms when 
formulating the tetralernma, speaking of the tathiigata 
as the 'highest person' (uttamapurisa), the 'supreme 
person'  (paramapurisa) and the one who h as 
'achieved the supreme' (paramapattipatto). These 
synonyms indic;�te that, from their perspective, the 
term tathiigata stood representative of one who had 
reached liberation and was not used as a reference for 
beings in general. 

For the Buddhist use of the term tathiigata a 
relevant instance is a discourse in which the monk 
Yamaka declared that a monk who ha:s destroyed the 
influxes (khiniisava) will be annihilated at death (S: 

. I I I ,  I l l ) . Siiriputta took him to task for thi s  
proclamation, and with the help o f  a question and 
answer catechism led Yamaka to the same conclusion 
arrived at by the Buddha and Anuradha, namely that a 
{athiigata here and now cannot be found in truth and 
fact. In this discourse, the expression tathiigata occurs 
interchangeably with the expression kh iniisavo 
bhikkhu, a 'monk [with] influxes destroyed' .  This 
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usage of the term tathiigata thereby paral lels its usage 
by the outside wanderers in the A nuriidha Sutta and 
shows that the term tathfigata stood for a liberated 
person, both from the perspective of Buddhist monks 
and from the perspective of outside wanderers. 

The use of tathiigata as rePr-esentative of arahants 
in general recurs in several other Pali discourses, where 
the tenn refers to an arahant whose mind is totally 
free, 10 and who is forever beyond the five hindrances 
(S. V, 327). A whole discourse in the Sutta Nip at a 
describes why a tathiigata is worthy of offerings, a 
description which similarly seems to use the term in a 
way including arahants in general (Sn. 467-477). 

Other instances of the term tathagata in the Pali 
discourses refer m ore specifical ly to the Buddha, 
highlighting qualities that arahants have in common 
with him. These instances indicate that a tathiigata is 
endowed with purity of body, speech and mind, so 
that there is no need for him to hide any of his activities 
(D. III, 2 1 7).  Elsewhere the discourses highlight that 
tathiigatas never speak what is untrue (M II.  1 08). 

A tathiigata has eradicated all conceit (M I ,  486), 
does not fal l  prey to conceivings in relation to 
phenomen a (M. I, 5) and is beyond con ceptual 
proliferation (Dhp. 2 54: nippapaiica). Rebirth is extinct 
for a tathiigata, and gods and men will  not be able to 
see him after death (D. I, 46). The mind of a tathiigata 
inclines towards thoughts of peace and seclusion (It 
3 1  ).  When others praise or disparage him, a tathiigata 
remains unaffected (M. I, 1 40). In short, a tathiigata is 
one who is endowed with all wholesome things and 
has overcome all unwholesomeness (M. II, 1 1 5). A 
tathiigata is like a lotus arisen above water, since though 
living in the world, he is not sullied by it. (S.lll, 1 40). 

Other qualities of a tathiigata are more uniquely 
the domain of the B uddha, who is the one who 
discovers and teaches the path. Such path finding 
tathiigatas arise rarely in the world (D. II. 1 49). Their 
arising is for the benefit of gods and men (A. I, 22). 
When they arise, the gods experience growth, while 
the demons suffer diminution (D. II, 271 ). 

The role of a tathiigata in the spiritual realm is 
similar to a wheel-turning king (cakkavatti r8ja), who 
is the worldly counterpart to a tat�iigata. Both are 
s,upreme in their respective sphere. Their passing away 

leads to similar sorrow among m en (A. I, 77)  and their 
funeral should be undertaken in similar manners (D. l I, 
14 1  ) .  

A characteristic of a wheel-tum!ng king is that he 
possesses seven treasures: a wheel, an elephant, a 
horse, a jewel, a woman, a 
each endowed with <'''-4:;.;;<ct•:.A�'':J· 
to these seven treasures · ·• · 
awakening (bojjhanga), · 
forms a characteristic 
arising of a tathiigata 
of the seven factors of 
to the manifestation of 
eightfold path (S.V, 1 4) 
235), and therewith to th� · · 
of awakening (A . I, 22). 

Even though a 
the teachings to m 
independently of the · · 
To teach this truth, a · · 
this truth to be taught 
tathiigata arises, ; · · 
birth, old age and 
the path leading 
Such teaching ac . . 
amazing, since h 
that runs 
ignorance (A. 

. . . . 
and true, . . . . . ofmeasute and proper 
time, and h�s ,a . .. . ,· Jri.'dei:standing of the different 
type of�,s��?1J?J.J.�s, ���? tl1erewith of the proper way 
to spe� f(). th�fu)H�  A fathiigata leads beings with the 

. :,:;-. · · · ""l ':>'·'· -·- ·· · ·.- : .. - · ·-
Dham"!..{l }:�]I.r.��ol (S. I ,  1 27), and his words are 
alway� true :and :benefic ia l ,  s i n ce he  i s  ful l  of 
compassio� foi living beings (M I, 395). Yet a tathiigata 
does n�t O:�te any dependency on his role as a teacher, 
and whether he teaches disciples or no, a tathiigata 
always remains ' such' (M. II, 33 1 ) . 

A tathiigata is a being whose manifestation is  
difficult to  find in this world (A . 1 ,  22) .  Nevertheless, 

. it is certainly worthwhi le any effort to visit him, since 
to go to see a tathiigata or his disciples is the supreme 
type of ' sight-seeing' (A . III, 326). 
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Tathiigatas do not need to avail themselves of 
. magic (S. IV, 342). Their teaching and practice 
(dhammavinaya) are open and accessible, like the sun 
and the moon, not a secret affair (A. I, 283). For the 
same reason, a tathiigata does not keep a teacher 's 
secrets (D. II. 1 00). 

A tathiigata teaches a path he practises himself, 
so that the jhiinas and the three higher know ledges 
(tevi.;jii) can be reckoned. as ' footprints ' of a tathiigata 
(M. I, 1 8 1  ). While his teaching often displays a refined . 
sense of humour, a tathiigata nevertheless does not 
smil e  without a· reason (M. II, 45). 

Conversations with a tathiigata appear to fol low a 
certain law, so that when asked for a third time, a 
tathiigata will give an answer or granta reasonable 
request (D. II, 1 1 7). The reverse side of this lawful 
pattern is that one who does not answer a reasonable 
question put by a tathiigata for a third time, runs the 
risk of his head being split into pieces (D. I, 95). A 
similar risk awaits anyone who were to demand being 
worshipped by a tathiigata · (A. IV, 1 73) .  · 

A tathiigatci is in fa:ct a mighty bein:g, and eveh for 
the king ofthe gods it is not an easy matter to approach 
him (D. II, 265). Due to his might, a great light pervades 
the whole earth on the four occasions when a tathiigata 
descends into his mother's womb, when he is  born, 
when he awakens and when . he sets in motion the 
wheel of Dhamma (A. II, 1 3 0) .  Anyone attempting to 
harm a tathiigata will incur grave retribution for such 
an act (M I, 332), and it is impossible to kill a tathiigata 
(Vin. II, 1 94). His physical power even extends to 
such mundane matters as digestion, since there are 
certain types of food that can only be digested by a 
tathiigata , not by anyone else (D. II, 1 27). Due to 
having developed the four roads to power (iddhipiida), 
a tathiigata is able to l ive for a whole 1;leon (D. II, 
1 03). Of all beings, a tathiigata is infact supreme (S.V, 
4 1 )  and there is no one who could equal him (A. I, 22). 
Thus tathagatas are in:deed wonderful and amazing 
beings (S. V. 283). 

The protective power of a tathagata is such that 
on one occasion the s·un god and the moon god, by 
going for refuge to the tathiigata , were able to fiighten 
Rahu away, ·who had just captured them (S.I, 50). 
Recol lecting the tathagata not only frightens away 
clemons, but also ensures mental peace, since during 

such recollection lust, anger and delusion cannot obsess 
the mind (A. III, 285) . 

· .)· ., 

An important characteristic of a tathiigata is his 
possession of ten powers (bala 12). . These ' ten 
powers of a tathagata ' are: 

I .  knowledge of what is possible · and what i s  
impossible : 

2. knowledge of karma and its result · 

3 .  knowledge of  the ways to a l l  (rebi rth) 
des tina ti ons 

4. knowledge of the various elements that make up. 
the world 

5. knowledge of the different inclinations ofliving 
beings 

6.knowledge of the faculties ofbeings 
?.knowledge of the attainment of concentration 

and realization in all its aspects 
8 .knowledge of his past l ives 
9. knowledge ofthe arising and passing away of 

. beings in accordance with thei.r deeds 
1 O.destruction of the influxes. 

In addition to these ten powers, a tathiigata is also 
in: possession of four intrepidities ((M I, 7 1 ). These 
four intrepidities (vesiirajja) are: 

1 .  he is ful ly awakened 
2. he has successfully eradicated all influxes 
3 .  he knows what are obstruct ions to the 

development of the path 
4. he is able to lead to freedom from dukkha. 

Endowed with these ten p owers and four  
intrepidities, a tathagata can well claim the role of a 
leader and roar his lion's roar in assemblies (ibid). The 
tath agata s qual i ti es h igh l igh ted by'-the four  
intrepidities recur in  an alternative presentation, which 
speaks of the threefold blamelessness (anupava}ja) 
of a tathagata : his Dhamma is well proclaimed, he 
has clearly shown the path to Nibbiina and hundreds 
ofhisfollowers have carried this path to its successful 
culmination (A. IV, 83). 

In addition to describing all these v�rious qualities 
of a tathiigata , the Pali discourses offer also several 
synonymous terms for the tathiigata · . · Thus · the 
tathagata can be spoken ofas 'Dhamma-body) ' or as 
'Brahmii-body ', -in the sense that he has ' become the 

. ---
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Dhamma '  and 'become Brahma13 . '  Not only has he 
become Dhamma and Brahmii ( in the sense of 
becoming 'holy'), he also has 'become the eye' and 
'become knowledge' ,  since he is the giver of the 
deathless' and the ' lord of the Dhamma j l4• The 
tathiigata is the 'king of the Dhamma) (A. I, 1 1 0: 
dhammariija), and thus comparable to a ' lion' indeed 
(A. III, 122). A tathiigata in his teaching role is like a 
'physician' (M. II, 260 bhisakka), he is the 'knower 
of the path' (S. III; 1 08 :  maggakusala) and 'one with 
vision who stands on the shore' (It. 1 1 5) ,  being a true 
'brahmin' and 'sage' (A. IV 340). 

Besides offering these synonym s, the P al i  
discourses also give a set of  five reasons why a 

. ) tathiigata deserves to be so called. These five reasons, 
found in the Loka Sutta (A . II, 23 and It. 1 2 1  ), explain 
that the Buddha deserves to be called a tathiigata 
because: 

1 .  he has fully comprehended the world, its arising 
and cessation,and is free from it 

2. he has penetrative insight into whatever is seen, 
heard, experienced, cognized etc. 

3. he speaks only what is true from the time of his 
awakening to his final Nibbiina 

4. he acts in accordance with what he. says and 
speaks in accordance with his action 

5. he is supreme in the world. 

The Pal i  commentaries have bui l t  on these 
) explanations of the term tath iigata, found in the Loka 

/' Sutta. In the SumaiJ.ga!aviliisini  (DA . 1 ,  5 9) ,  
Buddhaghosa offers altogether eight perspectives on 
the term tathiigata. The final four of his explanations 
correspond to the final four explanations given in the 
Loka Sutta, recurring moreover also in the Piisiidika 
Sutta (D.III, 1 35): 

· 1 .  Tathii iigato, ' thus come' , in the sense that the 
tathiigata has come the same way as previous 
Buddhas, by fulfill ing the perfections (piirami) 
and developing the qua l i t ies  l eading  to 
awakening (bodhipakkhiyii dlzamm ii). 

2. Tathiigato, ' thus gone', in the sense that the 
tathiigata went like previous Buddhas (by taking 
seven steps right after his birth and proclaiming 
to be chief in the world). Based on the same 
derivation the commentary also interprets 

tathiigato as 'gone truly' (tatarp gamanarp), in 
the sense that his going was not false (avitatha), 
since he overcame the hindrances, developed 
the four jh iinas, pract ised the insi gh t 
contemplations and reached l iberation. 

3 .  TathiilakkhaJ)arp iigato, ' arrived at the real 
characteristics [of phenomina] ' ,  representing 
his penetrative knowledge of the true nature of 
phenomena, such as the e lements ,  the . 
aggregates, the qualities leading to awakening 
(bodh ipakkhiyii dhamm ii), the l inks of 
dependent arising (pa!!icca samuppiida) etc. 

4. Tathadhammeyiitlziivato abhisambuddho. 'fully 
awakened in accordance with the truth ' ,  a 
reference to the four noble truths, which the 
Buddha himself (at S. V 430) qualified to be 
true (tatha) not  false (avithata) and not  
otherwise (anaiiiiatha). 

5. Tathadassitiiya. ' sees the truth' ,  he knows and 
sees all aspects of experience in accordance 'With 
reality, (corresponding to the second quality in 
the Loka Sutta, A. II, 23). 

6. Tathaviiditiiya. ' speeks the truth' ,  corresponding 
to the third quality in the Loka Sutta, A. II, 24 ). 

7. Tathiikiiritiiya, ' acts [in accordance with] truth' 
(corresponding to the fourth quality 1n the Loka 
Sutta, A: II, 24). 

8 .  Abhibhavana{!hena, ' all conquering', in the sense 
of being supreme in the world (corresponding 
to the fifth quality in the Loka Sutta, A. II, 24). 

In addition to incorporating the explanations 
provided · in the Loka Sutta, Buddhaghosa s 
presentation highlights that the path and conduct of a 
tathiigata take place in ful l  accordance with the path 
and conduct of previous tathiigatas. Buddhaghosa 's 
explanations of the term tathiigata in particular bring 
out the nuance of truth (tatha). In fact Buddhagho:Sa 
continues after these eight explanations by taking up 
the same nuance again and explaining that the 
tath iigata s ' arrival at truth' tathiiya gato, stands for 
his fourfold penetrative insight into the wortd by way 
of full understanding (tiraTJ.apariiiiia, abandoning its 
arising (pahiinapariiiiia), realizing (sacchikiriya), its 



TATHAGATA (1) 282 TATHAGATA (l) 

cessation and developing the path. This additional 
gloss thereby takes up the first quality mentioned in 
the Loka Sutta (A . II, 23) and rounds off Buddhaghosa :S 
presentation of the term. 

To these explanations offered by Buddhaghosa, 
the commentator Dhammapala adds another set of 
eight explanations (UdA. 1 33) :  

1 .  Tathiiya agato, ' arrived [ in accordance with] a 
true [vow] ' ,  having made the vow to become a 
Buddha under Dip ankara Buddha and renewed 
this vow under each of the subsequent Buddhas 
during the aeons of his development of the 
Paramis as a bodhisatta. 

2 .  Tath aya gato, ' gone  [by way of] true '  
compassion for suffering beings. 

3. Tathani agato, ' arrived at the tmth' of the four 
noble paths on his own. 

4. Tatha gato. ' gone in such a way' ,  namely by 
taking birth, realizing awakening, declaring the 
Dhamma and Vinaya, and attaining theNibbiina 
element without residue. 

5. Tathavidho, ' such like' , like former Buddhas in 
regard to vi rtue, concentration,  wisdom, 
liberation etc. 

6. Tatha pavattito, 'proceeding thus' unimpeded, 
· due. to being endowed with supernorn1al power 
arid knowledge. 

7. Tathehi agato. ' not gone' to future r�births 
through ' true' knowledge. 

. 
. 

8 .  Tatha gatabhavena. ' through the state of gone 
thus', highlighting the function ofthe Dhamma 
as the central rrieans for tathagatas and their 
disciples, related to the use of tathagata as an 
adjective qualifying the dhamma at Sn. 237, a 
quite unique way of employing the term 
tathagata. 

· 

Though the cori1mentaries give considerable room 
to the idea of ' truth' ,  the idea of ' thus gone' or 'thus 
come' in the term tathagata continues to be the most 
prominen� mea.ning of this epithet in later Buddhist 
traditions. The Chinese translators opted for the 
rendering ' thus come',  ru2 lai2 in order to translate 
tathagata, while the Tibetan rendering of the same 
term as de bzhin gshegs pa combines the two �eanings 
' thus come' and ' thus gone' .  

In this way the epithet tathagata, used by the 
Buddha to refer to himself from the beginning of his 

. teaching career (M 1 ,  1 7 1 )  until his final parinibbana 
(D. II. 155), eludes our attempts to assign to it a single 
and unambiguous meaning. This elusiveness of the 
term, however, possibly makes it an even more fitting 
epithet for the tathagata, the fully l iberated one, whose 
sublime nature defies worldly understanding. See also 
BUDDHA. 
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1 Norman p. 1 54. comments that if... we assume 
that - gata is used in the same way as in sugata 
and duggata, then we can see that i t  [ i . e  
tathagata] means "(one who is) i n  that sort of 
(very good) way" . 

2 Chalmers p. 1 1 3 suggests still <ill other derivation, 
explaining: tathagata, in my opinion, i s  derived 
from the adjective tatha and agaia, and means 
"one who has come at the real truth" . 
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3 Thomas p. 7 82 quotes Suyagada I .  1 5 . 20:  
tathiigaya appacjinnii cakkh u logpss ' anuttarii, 
which he translates as the tathagatas, who are 
free from undertakings. eyes of the worl d, 
supreme' 

4 Hopkins p. 207 notes several instances where 
tathiigata means ' in  such a state or condition ' ,  
at tim es even referring to  the condition of 
·someone who i s  dead .  H e  quotes from 
RiimiiyaiJ.a (R V, 13, 28): Riimarp. tathiigatarp. 
d:'>{vii, ' i f  h e  s ees Ram a d ead ' .  and the 
Mahabhiirata (MBh. I, 1 25 .  1 4) :  yatra riijii 
tathiigatiih. 'where the king (lay ' )  dead ' .  En do 
p. 363 n 7, fo l lowing Nakamura, indicates that 
' the  term tath iigata i s  emp loyed in  the 
Mahiihhiirata XII, 1 46, 26 to mean "to have 
achieved a superb or wonderful state". 

5 S. III 1 1 8 :  ettha ca teAnuriidha di{{{hevadhamma 
saccato thetato tathiigato anupalabbhyamiino. 

6 Harvey p. 48 concludes: · 'views on a Tathagata 
after death . . . .  are set aside because they contain 
misapprehensions as to what a Tathagata is (he 
is taken as an atta related to the khandhas) ' .  

7 E.g. DA: I .  1 1 8: satto 'tathiigato 'ti adhippeto, 
and NdA. I, 1 93: tathiigato ' ti satto, 'arahan 'ti 

' eke. 

8 Cf. e.g. Endo pp 1 97- 1 99 or Walleser pp 23-33 

9 Chalmers p. 1 09 n 1 clarifies that the commentarial 
gloss does not affirm that 'a l l  creatures are 
tathagatas. Rather the position is that the 
Tathagata is regarded, for the time being, from 
the general point of view of a creature. 

I 0 M. I, 1 40, Trenckner, p. 542 comments that the 
term Tathiigata in this passage 'retains the 
original sense of "such a one" . . .  the other 
significations of tathiigata may have proceeded 
from texts like these' .  

1 1  A. III, 148: tathiigato . . . . .  atthaiifiii dhammafiiiu 
mattaiiiiii kiilaiiiiii parisafifiii. 

1 2 M I, 69, for a variation on this topic with only 
six out of the set of ten powers cf. A .  III, 4 1 7. 

1 3  D. I I I ,  8 4 :  tathiigatassa . . .  adhivacanarp. 
dhammakayo iti pi, dhammabh iito itis pi, 
brahmabh iito iti pi. Anesaki p. 203 explains 
that since ' the rcvealer of the Way must be at 
home in i t .  . . . .  therefore he is the Way itself' . 

1 4 M I, I l l " cakkubh iito fiiinabh iito . . . .  Amatassa 
diitii dhammasiimitathiigato 

TATHAGATA (2). The Mahayana Concept. From 
the Pali and Buddhist Sanskrit sources it can be gleaned 
that the Mahayana concept of tathiigata on the one · 
hand is inspired by a notion of ancient Buddhism and, . 
on the other, it represents a significant departure from 
what the designation tathiigata was originally taken to 
mean. Although ·;arious shades of proto- Mahayana 
teachings had already spread in the early Sravakayiina 
schools and the Mahasatighikas .cannot be considered 
as exclusively having ushered in the Great Vehicle, it 
was, nevertheless, the Lokottaraviidins, fonp.ing a 
subschool of the MahiisiiJ.ighikas, who promulgated a 
Buddhology which can be regarded as linking the 
Sriivakayiina concept of tathiigata with that of . 
Mahayana proper. In the following, (a) a Buddhological 
Sriivakayiina precon dit i on for sub sequent  
Buddhologies will be  named, (b) the Lokottaraviidin 
Buddhology and (c) the salient features of the fully
fledged Mahayana concept of tathiigata will be given. 

(a) At A . II, p.38f, the Buddha denies his becoming 
either a divine, human or any other being. His 
interlocutor is told to regard him as the Buddha 
who has overcome the world and is unaffected 
by it .  S ee the c l o s e  paral l e l  at S. I I I ,  p .  
1 4 0 . . . Tath iigato lake sarpvacjcjho lokarp. 
abhibhuyya viharati anupalitto lokeniiti, cited 
at Kvu .  1 8 , 1 .  as an example of what an 
'unorthodox school wrongly interpreted' and 
on account of which a kind of Buddhist docetism 
saw the light of day. 

(b) From such canonical passages as cited by the 
Kathiivatthu it was concluded that the Buddha, 
born in the world, but not tainted by . it� rimst 

be ' supramundane ;  or ' transcenden t '  
(lokottara) . Recently the Lokiinuvarta_nas . · 
has been made accessible 
ascribed by Candrakirti t_o �e . 
the Lokottaravadins · · · 
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Mahasailghikas. It has been shown that the 
Lokfinuvartanasiitra must be one of the sources 
for the Mahiivastu {Harrision 1 982: 224 ); 
moreover, apart from its buddological section 
on the supramundane Buddhabody (for details 
see BUDDHA KAYA), in its ' anti- ontology' 
section it clearly sets forth siinyaviida in the 
making by insisting on the emptiness of all 
dharmas (Harrison 1 982: 2 1 2). As the siltra 
title partly indicates, 'The Discourse on [Being] 
in Conformity with the World' can be seen as 
implicitly teaching two levels of truth, viz. that 
of conventional (vyavahiira) and absolute 
(paramiirtha) truth: lokiinuvarttanii Buddha 
anuvarttanti laukikirpl praj nap tim anuvarttanti 
yathii lokottariim api II. (ibid. , p.2 1 5). In view 
of the topics of this discourses, it is very likely 
that, in course of time, they developed into one 
of the hallmarks of the Mahayana concept of . 

tathiigata, riamely that of a Buddha's two/three 
kinds of bodies (for details See BUDDHA, 
BUDJ?HA-KAYA, B UDDHOLOGY and 

. TRJKAYA). 

(c) As for a significant departure from the tathagata 
concept of ancient Buddhism, the. passage at 
S.II, p.25, vis-a-vis AsP . ,p. 5 1 2, seems a clear 
illustration:· uppiidii vii la!hiigat finarp anuppiidii 
vii tathiigatfinarp, !fzitiiva sii dhiitu dhamma{!itatii 
dhammaniyiimaiii idappaccayatii (for full details 

· about this passage, including Sanskrit parallels, 
see Schmithausen 1 969: 1 46f):  Irrespective of 
·whether tathiigatas appear in the world or not, 
there obtains the cosmic law, the principle of 
causality. Whilst in this Pali passage tathiigatas 
as quasi- historical persons (arid among them 
the historical Buddha) are unequivocal ly  
distinguished from the cosmic law, in  Mahayana 
they are identified with i t .  Thus in the 

. A�tasiihasrikaprajnii-piiramitii (loc. Cit.) the 
tathiigata is identified with immovable suchness' 
or ' truth ' (tathatii), with non- origination 
(atzutpiida), the ' supreme truth' (bh iitako[i}, 
emptiness (siinyatii), reality in accordance with 
fact (ydthiivattii) . . .  and with the element of 
empty space (iikii§adhiitu). As for bh iitako p, 

· Haribhadra (ed. lJ. Wogihara, Abhisam'ayii
larpkiiriiloka of Haribhadra, Tokyo, 1 932-35) 
comments on this compound at AsP,p.2 1 5, by 
defining it as dharmadhiitU, ' cosmic law' (see 

a l so S chmithausen 1 96 9 :  1 4  7) .  The 
identification of tathiigata with the element of 
empty space may appear inapposite, and the 
available commentaries just underline this 
identification.  In th i s  context, i t  seems, 
iikiisadhiitu should be taken as a simi le, meant 
to illustrates the fact that the space dement 
pervades all corporeality and is, nonetheless, 
in i ts exis tence not dependent on r lipa 
(Schmithausen 1 969 : 1 08) .  In other prajn 
iipiiram itii works ·subsequen t  to the 
A�[asiihasrikii empty space is inde·ed often 
employed as an upamii. Just as in the above
mentioned iikiisa simile unconditioned empty 
space (originally one of the Sarviistiviidins ' 
asarpskpas) can be considered symbolic of . 
absolute truth and its pervading all corporeality 

. as standing for conventional truth, similary the 
fol lowing two space similes may illustrate their 
being related to the notion of satyadvaya, a red 
thread running through the whole texture of 
Buddhist  thought: ( 1 )  'The perfection of 
wisdom is like space and is perfectly pure 
because of the nonproduction, nonstopping, 
nondefilement and nonpurification . . .  ' (Conze 
1 979: 307). (2) 

'As irt space, so - in this vehicle (Great Vehicle) 
there is room for countless beings (ibid. , p. 1 82). ' 
With reference to the intended purpose of these similes, 
a sriking definition of tathiigata should be quoted, found 
in  Dignaga's  opening verse of · .h i s  Prajii 
iipiiramitiipir;cfiirtha: Prajniipiiramitiijnfinam advayarp . 
sii tathiigataf.l ( ed. G Tucci, JRAS., 1 947, p. 56).H�re 
the space- like tathiigata i s  identified with the 
perfection of wisdom ( in other texts perfection of 
wisdom is called the Mother of all tathiigatas) which 
i s  non-dual  ins ight- knowledge gone beyond 
dichotomous mental proliferation concerning the two 
levels of truth. 

In the development of early Mahayana and its 
concept of tathiigata, in agreement with the as yet 
implicit notion of satyadvaya, two main branches 
evolved, viz. the Prajniipiiramitii wisdo_m School, 
seminal both for M adhyamaka and Cittamatra · 
thought, and the Buddhist bhakti movements with 
their cults of Buddhas and Bodhisattvas. A good 
example of an attempted harmonization of the two 
strands of Mahayana is to be found in the 
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SaddharrnapUI)rjarikasiltra, revered by many devotees 
as the acme of all Mahayana discourses. There are 
numerous passages in it suggesting the tathiigata s 
deification. The Buddha declares himself the 'father 
of the world', self-existent' ,  the ' saviour and protector 
of all sentient beings ' ( 'harp. lokapitii svayarp.bhiip 
vicikitsakap sarvapraj iiya niitho ( Sdmp.,pp. 1 60, 1 79). 
In reality, it says, he eternally _abides on the Vulture 
Peak, teaching the Dharma for ever ( dharmaii ca 
de§emy ahu nityakiilarp. (ibid. , pp. 1 59, 1 77). His 
teaching method consi sts of his empl oying 
unsurpassed skil l  in means (upiiyakausalya, one of 
the key terms in Mahayana). Thus, in order to bring 
countless senti ent beings to spiritual m aturi ty, 
repeatedly he is born in the world, displaying his 
career until his Buddhahood and final nirviir.a �nd 
thereby rekindling his contemporaries zeal for the 
Dharma (nirvii{labhiimim upadarsayiimi vinayiirtha 
satviina vadiimy upiiyarpl na ciipi nirviimy ahu tasmi 
kiile . . .  (ibid., pp. 1 59, 1 78). The same discourse also 
contains passages, albeit comparatively few and far 
between, in the vein of the Praj iiiipiiramitii teachings 
such as, for instance: ' The tathiigata sees the triple 
world in accordance with fact: neither does it originate 
nor cease . . . .  It is neither perpetuated nor extinguished, 
it is not real, not unreal, neither existent nor non
existent. . . ' (dr�{arp. hi tathiigatena traidhiitukarp. 
yathiibhiitarp. na jiiyate na mJYale . .  na sarpsarati na 
parinirviiti n a  bh iitarp. n iibh iltarp. na  santarp. 
niisantarp. . .  (ibid. ,  pp . l 5 7 , 1 75 ) . I n  the 
Saddharrnapu{lrjarika the tathiigata is not expressly 
identified with ultimate truth or the perfection of 
wisdom; his deification as the ' eternal tathiigata ' 
notwithstanding, may just provisionally represent a 
quasi- theistic development of popular Buddhism. 
As the latter quotation suggests, the concept of the 
'eternal tathiigata ' is a salvatory means and as such 
symbolizes, after all, the aforementioned cosmic order 
and ultimate reality. 

With the systeth atization of early Mahayana 
thought the teaching of satyadvaya is explicitly set 
.forth with the Madhyamikas, and Nagarjuna makes it 
clear that a proper UJ1derstanding of the said two levels 
of truth and the correct practice and i nsight in 
accordance with them are prerequisite for the realization 

. of nirvii{la (Mdhvr XXIV, 9- 1 0). In his main work 
Nagfujuna examines the concept of tathiigata by means 
ofhis therapeutic dialectics and also with reference to 
the questions which the historical Buddha refused to 

answer (See AVY AKATA).The concluding verses of 
Nagarjuna's examination are a pointer to absolute 
truth : ' All  those who discursively speak of the 
Buddha, imperishable and beyond all discursive words, 
who are led astray by such words, do not see the 
tathiigata. The tathiigata s own nature is also that of 
this world. The tathiigata is without a nature of his 
own, and so is this world (Mdhvr XXII, 1 5- 1 6). In 
conformity wi th what . Nagarj u n a  says about 
satyadvaya, he does by no means neglect that 
indispensable aspect of the concept of tathiigata, 
pertaining to the level of conventional truth, which is 
already epitomized in the Pali canon by the appellation 
mahii- kiiru{lika niitha, ' Saviour of Great Compassion'. 
-Faithful to the dictum of ancient Buddhism, namely 
that devotion and wisdom should be in equilibrium, 
Nagfujuna addresses hymns of praise to the tathiigata, 
for example in the Lokiititastava: lokiitita names 
tubhyarp. vivikta)iiiinavedinei yastvarp.jagaddhitiiyaiva 
khinnap karu{layii ciram/1 ' 0 You who are beyond 
the world !  Obeisance to you versed in the cognition · 
of the void. Solely for the benefit of the world you · 
have for long been exhausted by compassion' (Lindtner 
1 982: 1 28). 

The second School of important systematisers of 
Mahayana is that of Cittamatra or Yogacara. In the 
nirviipa section of the Viniicayasarp.graha{li, forming 
part of the Yogacarabhiimi,  there are passages 
containing the teaching that the tathiigata, inspite of 
his remaining in final nirviipa, simultaneously remains 
active in the world of sentient beings ((Schmithausen 
1 969: 37), or that he again rises from the state of final 
nirviipa for the welfare o.f sentient beings. For this 
kind of a tathiigata s parinirviipa the terrri aprati�Jhitarp. 
nirvii{larp. was coined (ibid. ,p.7). This teaching of the 
Viniscayasarp.graha{li  resembles  that of the 
Saddharmapuprjarika as sketched out above. Another 
Yogacara concept that is related to the present topic is 
that of tathiigatagarbha, according to which the 
'Buddha- nature' is inherent in every sentient being. 
Though originating in early Mahayana thought, the 
Yogacarins set great store by it, and in course of time 
the 'Buddha nature' teaching was to become one of 
the most influential in Buddhist history ( for ' · . 

S ee BUDDHA - N ATURE AND. 
GATAGARBHA). 
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among Buddhis t  S chol ars, l ogi c ians  and 
epistemologists, viz. the notion of the tathagata as 
pramiiJ;abhiita, as ' the means of knowledge incarnate' .  
The meaning of this expression is that he whose 
concern is the welfare of the world, can only succeed 
in his teaching the means of realizing final emancipation 
if he himself has successful ly put those means to the 
test and realized the ultimate goal. As the tathagata, 
out of his infinite compassion, has achieved this, he is 
revered in the open ing verse of Dignaga s 
Pramar:wsamuccaya as pramal}abhiita (See Vetter 
1 984: 39). In his explanation of the tem1, Dharmakirti 
additionally says that the tathagata i s  the ultimate 
authority also because his teaching is solely motivated 
by altruism and absolute selflessness (ibid., pp.52, 
l 7 lj). 

These are, in brief, the sal ient features of the 
Mahayana concept of tathagata. All later Buddhological 
developments and ramifications both in exoteric and 
esoteric Buddhism (See, for instance, ADI-BUDDHA) 
are directly or indirectly based on them . 
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TATHAGATAGARBHA, "Embryo (figuratively as 
something in its very early stages) of the Tathagata", 
denotes one of the most important Mahayana 
Buddhist  teach ings according to which the 
tathiigatagarbha as Buddha-nature is  inherent in  all 
sent ient  beings wi thout excepti on. ' In the  
Tathagatagarbha literature all sentient beings are thus 
regarded as potential Buddhas and, irrespective of the 
level of existence at which they live, by means of 
appropriate spiritual practice, so it is taught, they 
wi ll be able to realize Full and Complete Enlightenment 
and attain Buddhahood, i .e. become Tathagatas. Now 
this tathiigatagarbha is characterized as permanent 
(nitya), unchangeable (dhruva), blissful (sukha), eternal 
(sasvata) and in some places even as ii1man.2 As for 
Buddha-nature in the Theravadin context and the ' 
tathiigatagarbha of the Mahayanists, with references . . .. " ·  

to and quotations from seminal works on the "Embryo 
of the Tathagata" and with special mention of the 
leading role of this doctrine in shaping East Asian 
Buddhist traditions including that of Chan or Zen, See 
BUDDHA-NATURE. Additionally, sketching out the · 
development of the tathagatagarbha doctrine and · 
adumbrating a hermeneutical problem pertaining to it · 
may round off the treatment of the topic. In conclusion, 
from the standpoint of rel ig ious h i story I 
phaenomenology some remarks will be made on he 
"soteriological uniqueness" of the tathiigatagarbha 
doctrine. 

Through the occurrence of expressions -l ike 
prak[liprabhiisvaram cittan, "mind . being luminmrs 
by nature", or tac ciigantukair upaklesair upakli§yate, 
"it is defiled just by adventitious defile-ments'? in 
texts · affiliated with the Tatha-gatagarbha l iterature 
the original source contributing to the formation of 
the tathiigatagarbha doctrine can be named, viz. A. I, 
p. 1 0; here it i§ -stated that the luminous mind is both 
defi led and �leansed of adventitious defilements. 
According to the Theravada exegesis the "luminous 
mind or consciousness" refers to bhavanga,4 i.e. the 
su-bconscious m ind which, in passivity, is free from 
thought-processes; this bhavangacitt(l, whenever 
interrupted in the course of sensory perception, in 
rapid succession is both "defiled and cleansed" of 
defi lements. A later Theraviidin exegete says that, 
stri c t ly  speaking and not in  a l i teral sense . . ) 
bhavangacitta is not defiled since the "luminous 
subconscious mind" and the adventitious defilements 
do not occur simultaneously but successively. In view 
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of the "consciousness continui ty" (eka-santati), 
however, the figurative expression of "defi lement" is 
employed.5 Members of certain Sravakayana schools 
such as the Andhakas bel ieving in an originally and 
natUrally luminous mind or consciousness maintained 
- not just figuratively - that this mind, being defiled 
by adventitious defilem ents, is c leansed of them. 
Furthermore, unlike the Sthaviravadins, so it can be 
concluded, theAndhakas in all l ikelihood did not teach 

. thatprakrtiprabhasvararp cittam should be understood 
as a "karma-resul tant state of consciousness", i.e. as 
something dependently arisen and as such guarding 
against mistaking the "luminous mind" for a kind of 
eternal iitman as posited in Brahmanism. At Kvu. , p. 

) . 238ff., it is pointed out that a mind, [sti l l ]  defiled and 
being released, is a contradiction in terms since this 
would imply a release -of both the defilements and 
mind (sariiga cittarp vimuccati; riigo ca cittarp. ca ubho 
vimuccantiti? na h 'evarp. vattabbe). One of several 
corol laries would be that a mind in need of betng 
released cannot be an originally luminous, "i .e. pure 
(parisuddha) mind other than bhavaiJgacitta. The 
Mahasanghikas, of whom the Andhakas are said to 
be an offshoot, p u t  forward the  thes i s  that 
prabhasvaracitta i s  eternally pure, and i n  addition 
they held that there is a "substratum or root
consciousness (m iilavijniina ), 6 evidently being the 
forerunner of the  term iilayavijniina ( s tore 

'· consciousness) (See ALAYAVIJNANA). 

. In one of the foremost Yogacara tr.:_atises; the Vijii 
iiptimiitratsiddhi, first the Mahasailghikas' m iilavijn 
iina is referred to and then the Theravadins' bhavanga
viniiiina in order to serve Yogacara purposes, viz. to 

. demonstrate the existence of iilayavij iiiina: "By bhava 
is meant the triple mode of existence (in the three 
Dhatus); by anga is meant cause (hetu). Only Alaya, 
being eternal and universal . . .  , can be ' the cause of the 
triple existence' ." 7 

Among the scriptures that are authoritative for 
the "Embryo of the  Tath agata" doctri n e  ·the  
Mahayan is t  Mah iiparinirviinas iitra shou l d  b e  
mentioned, the Srimiilasiitra and its associated siistra, 
vi.z. the Ratnagotravibhiiga. Wayman considers . the 
Srimiilasiitra a composition of the Mahasailghikas8 
and observes that both thi s  d i scourse and the  
Ratnagotravibhiiga are silent about the term iilayavijn 
iina. Notwithstanding this fact, a passage i n  the 
Srimiilasiitra substantially says what is conveyed by 

7-CM 8536 

the Vijfiiiptim iitratasiddhi wi th reference to the 
Sthaviravadins' bhavangaviiiiiiil}a: "Lord, samsiira is 
based on the Tathagatagarbha. I t  was with r�ference 
to_!he Tathagatagarbha that the Lord pointed out and 
explained, ' [It  is] without l il)::! it in the past . '  S ince 
there is the Tathagatagarbha, there is a reason for 
speaking of ' cycl ical flow' (sarp.siira). Lord, as to

. 

' cyclical flow' ,  no sooner do the sense organs for 
perc_eption pass away than it [the Tathagatagarbha] 
takes hold of sense organs for perception, and that is 
' cyclical flow'. Lord, the two natures, 'passing away' 
and 'rebirth ' ,  are conventional tenninology for the 
Tathagatagarbha, Lord, 'peri shed' and ' born ' are 
convent ional termino logy for the worl d (loka) . 
'Perished' is the loss of the senses. 'Born' is the renewal 
of the seAses. But, Lord, the Tathagatagarbha i s  not 
born, does not die, does not pass away to be become 
reborn . . .  The Tathagatagarbha is permanent, steadfast, 
eternal . Therefore the Tathagatagarbha is the support, 
the holder, the base of constructed [Buddha natures] 
that are non discrete, not dissociated .. . . "9 

It i s  i n  the  Lankvatiiras iitra that the  
tathiigatagarbha is clearly identified wit� the iilayavijn 
iina: "Mahfunati, if  you say that there i s  no Tathagata
garbha known as Alayavijfiana, there wil l  be nejther 
the rising nor the disappearance [of an external world 
of multiplicities] in the absence of the Tathagata-garbha 
known as Alayavijfiana. But, Mahamati, there is the 
rising and disappearing of the ignorant as well as the 
holy ones . . . " 1 0  

· In  spite of the different wording and i ts being an 
excerpt from a text belonging to a different Buddhist 
school, the above quotation frorri the SrimiiliisiJtra 
contains utterances more or l ess tallying with the 
Theravadins' definition of bhavangacitta, being death
consciousness, consciousness functioning at rebirth, 
as the cause of existence and as the naturally luminous · 
subconscious undercurrent continuing throughout l ife. 
In the Srimiiliisiitra, nevertheless, the ontologically 
positive tenn tathiigata-garbha is also referred to as 
"conventional termino logy", rem iniscent of the 
Theravadins' insisting on the the "defi lement" of 
pabhassaracitta as being a "figurative expression" and 
on its basic luminosity as being something dependently 
arisen and thus conditioned. As for this sket�h of the 
devel opment of the "Embryo of the Tathagata" 
doctrine the conclusion can be drawn that the term ' ' . 
tathiigatagarbha does not only convey the

. 
· 



TATHAGATA-GARBHA 288 TATHAGATA-GARBHA 

that all sentient beings are potential Tathagatas; the 
term also stands for the substratum consciousness in 
all sentient beings, connoting a philosophical-cum
soteriological connection between immanence, "the 
Tathagata when not fr�e from the store of defilement" 
as tathiigatagarb�a, and transcendence, viz. the 
"Tathagata's dharmakiiya", 11 figuratively designating 
absolute truth. This connection, in other words, 
constitutes the compatibility of the tath_iigatagarbha 
with Emptiness (siinyatii) (See SUNY AT A regarding 
the teaching of two. levels of truth). 

Concerning the "soteriological and metaphysical 
status of the tathiigata-garbha as a problem in exegesis 
and hermeneutics';, a full-length study is due to Seyfort 
Ruegg. 1 2  As he shows, not only modern scholars have 
spoken of a patent panillelism between .the "Embryo 
of the Tathagata" and the Brahtnanical. iitman. Already 
in the Lailkiivatiirasiitra attention is drawn to the 
danger of equating the tathiigatagarbha doctrine with 
the non-Buddhists' atmaviida. The discourse leaves 
no doubt about the difference between the "Embryo 
of the Tathagata" doctrine  and that of the non
Buddhists' postulating a permanent and substantial 
universal: Self13 even though the same text also 
employs the term iitman14 in the very context in which 
the above-mentioned expression tathiigatagarbha
iilayavijiiiina occurs (See n. 1 0). Similarly, in the 
Srimiiliisiltra .it"is stated that the "Dharmakaya of the 
Tathagata has the p erfection . . .  of self".1 5  and, 
furthermore, in this discourse it also says, "Lord, the 
Tathagatagarbha is neither self nor sentient being, nor 
soul, nor personality. The Tathagatagarbha is .not the 
domain of beings who fal l  into the belief in a real 
personality . . . "16 It seems evident �hat when both 
Buddhists and Brahmanical authors use the term 
iitman, they do not m ean the same thing. The 
Mahayanist ontologically positive term is an epithet 
of expressions like tathiigatagarbha whereas the 

· Brahmanical iitman as an unchang�able substantial 
entity is not subscribed to by the Buddhists. In this 
connection Seyfort Ruegg, drawing on the Tibetan 
version of the Mahayanist Mahiiparinirviinasiitra 
traqslated from the Chinese, quotes from the text as 
fol lows: "What is called 'self' is the tathiigata . . .  the 
tathiigata is permanent, blissful, self, very pure, empty 
and without marks . . .  I have not said that no self exists 
in all living beings. If I have always said that the 
Buddha-nature (sails rgyas kyi rail biin) exits in all 
living beings, is this very Buddha-nature then not self? 

Thus I do not teach a nihilistic theory . . . "17 The same 
discourse, nonetheless, continues: "This Buddha
nature is not in reality iitman, and it is for the sake of 
sentient beings that a self is spoken of. . .  it is to be 
known that the Buddha-nature is the Middle Way . . .  
altogether free from the two extremes . . .  Non-duality 
is reality: by nature self and non-self are without 

. duality (giiis su med pa). The Lord Buddha has thus 
affirm�d that the meaning of the tathiigatagarbha is 
unfathomable." 18 

. Faced with ihe obvious paral l els between the 
tathiigatagarbha doctrine and the Brahmanical 
iitmaviida, the Buddhists availed themselves of two 
hermeneut ica l  poss ibi l i t ies,  as S ey fort Ruegg · 

· explains, 19 permitting them to remain faithful to their 
basic principles of non-substantiality (nairiitmya) of 
the individual (pudgala). The first possibility to solve 
the said hermeneutical problem offen!d itself in the 
teaching that part of the scriptural utterances have 
"meanings that are not clearly established and require 
explication and interpretation" (neyiirtha). Regarding 
the "Embryo of the Tathagata", there are examples in 
Mahayana texts i l lustrating the purpose of the term 
neyiirtha where it is declared, for instance, that the 
iitman-like spiritual principle is set forth as a salvatory 
means (upiiya) in order to help indolent persons or 
non-Buddhists to fascilitate their understanding and 
appreciating the central Buddhist teachings. In the 
Lailkvatiira, for example, the Buddha answers the 
question as to how the tathiigatagarbha doctrine differs 
from the Brahmanical iitmaviida as fol lows: "The 
dogma of a S el f, M ah am at i ,  posi ted by the . 
philosophers is not the same as my teaching of the 
Essence of the Tathagata; for the Tathagatas teach this 
Essence in the sense, Mahamati, that it is emptiness, 
ultimate reality, Nirvana, non-origination, signlessness, 
wishlessness, etc. The Tathagatas . . .  teach, by means 
of the Essence of the Tathagata, the state of being free 
from false discrimination and appearances so as to 
[make] the ignorant cast aside their fear [when they 
hear] about non-self. . .  the Tathagatas teach this 
doctrine of the tathiigatagarbha with a view to 
attracting those philosophers who are given to the 
dogma of a Self. . .  "20 As for the second hermeneutical 
possibility to cope with the problem raised by the 
tathiigatagarbha doctrine, such passages in siitras and 
siistras should be referred to in which ontologically . 
positive terms,  as menti oned, are in fact to be 
understood as terms of "definite, well-established 
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meaning (nitiirtha) in the sense of an assimilation of 
the tathagatagarbha with sunyata or of the former 
being a restatement of the latter. 2 1  In this context 
positive terms such as "pennanent", "blissful" or 
"self' are not to be regarded as pertaining to some 
kind of "permanent substantial entity", but rather as 
pointing to paramartha, to the level of absolute truth 
so as to distinguish this level from that of saf!l vrti of 
the conventi o n a l ,  properly c haracterized as 
impermanent, full  of suffering, etc. 

Finally, a brief answer may be attempted as to 
why the "Embryo of the Tathagata" doctrine became 
such an outstanding and soteri ological ly unique 
teaching of M ahayana B uddhism.  Throughout the 
history of Buddhism there have always been tendencies 
towards division in terms of development of so manY.: 
schools, systems of thought, etc. Complementary to 
such tendencies there has been the concomitant quest · 
for unity for instance by means of creating a corpus of 
juridical texts regulating the communal life of the 
Buddhis t  o rders . S i m i l arly, i n  due cours e · the 
Mahayanist theory of three disti nct Vehicles of the 
Sravakas, P ratyekabuddhas and Bodhisattvas was 
reconciled with that of the ekayana, of the One or 
Unique Vehicle. The ekayana theory, according to 
which all vehicles eventually unite in a single course 
leading to Buddhahood, perfectly matches up with 
that of the tathiigatagarbha. So like the ekayfina theory 
the promulgation of the tathagatagarbha doctrine 
could also l?e seen as a quest for unity and harmony, 
thus serving as a possible explanation of the great 
store set by that teaching. M oreover, in the above 
citation from the Lailkvatiira in which the tathiigata
garbha doctrine i s  made use of as a "salvatory 
means", can be found applied educational psychology 
for the sake of propagating Buddhist teachings. And 
one in ore aspect of this doctrine is a pedagogical device 
of great m om e n t .  U n l ike  m any gradu a l i s t  
Bodhisattvayana texts teaching that only after an 
incalculably l ong time of B odhisattva practice a 
Bodhisattva can realize Buddh2.hood in the remotest 
future, the teaching of the "Embryo of the Tathagata" 
that all living beings are potential Buddhas, proves an 
immense encouragement to study and practise the 
Dharma with great optil11isin. An additional subtl� 
aspect of appl ied educati onal psychology is the 
teach i n g  that  t h o s e  who h av e  faith i n  the 
tathagatagarbha doctrine as one of the suprem e 
teachings of Mahayana, should be regarded as being 

' 

po.s�essed of highly developed or of the sharpest 
sp1n tual faculties (tikg�endriyaY From this it follows 
that those who are tikr:�endriya, have all potentialities 
thanks to their inherent Buddha-nature, to becom; 
fully and completely awakened spontaneously "here 
and now".22 . 

Bhikkhu Pasad ika 
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and its Tibetan translation - together with many 
commentaries on this discourse - is  listed in The 
Tibetan Tripi!aka, Peking Edition, Catalogue and Index 
(Ota�i Uniyersity, Kyoto), vols. 59, 60 (Rgyud-hgrel) ,  
nos. 2648, 2649. In the Taisho edition of the Chinese 
Buddhist Canon the Guhyasamja-tantra or Tathd 
gataguhyaka figures in the Tantra Section, Vol. XVIII. 
no. 885 (See TATHIGATA-MAI'�JJ?ALA). 

The Tantric Tathtigataguhya-ka should not be 
confused with the Tathtigataguhyasutra which is listed 
in the Taisho edition (Vol. XI, no. 3 1 2) and in the 
Otani catalogue of the Peking edition (Vol. 22, no. 760 
(3)) .  This latter discourse, also known as Arya
tathagata-ac;tntya-guhya-nirdes a-niima-mahiiyna
siitra, belongs to the Ratnaku�ha S ection of the 
Mahayana I B odhisattvayana corpus its Sanskrit 

· original has not come down to us apart from a number . 
of quotations in Candrakirti 's Prasannapadii and in 
Santideva's Siks,osamuccaya and Bodhicaryiiratra. 

Bhikkhu Pasadika 

TATHAGATAMA�ALA, lit. "circular array of 
Tathagatas", is  one of the key features of Tantric 
Buddhism. A mar;cjala ("cirCle ,  circumference, 
territory, totill i ty" ) 1  comprizes  g eom etrical ly  
constructed psycho-cosmic arrangements whi ch 
represent in Tantric Buddhism or Vajrayana "spheres 
of existence" of what in popular thought are invokable 
and placatable deities and, soteriologically speaking, · 

manifestations of the Tathagatas ' wisdom-cum
compassion. MaiJ.cJalas are psycho-cosmo grams used 
by meditators in quest of supramundane experience 
and realization. 

There are five Tathagatas. in number who, in 
particular, figure in the Guhyasamiijatantra2 and in 
the Bar do 'i thos grot, the so-called "Tibetan Book of 
the Dead".3 At the beginning of the 1 9th century in 
Nepal, as recorded in Western Buddhological works, 
the five Tath_agatas, Jinas or Buddhas are designated 
Dhyiinibuddhas ("Meditation Buddhas") (a name not 
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to be  found in  the orig i na l  texts,  though) i n  
contradistinction t o  the "human Buddhas" which 
according to the same Nepalese tradition are cal led 
Miinu�ibuddhas. 

The fi ve Tath agatas ,  endowed w i th the ir  
sambhogakiiya ("body of del ight") as  obj ects of 
devotion and meditation and together with their cosmic 
location, are: Vairocana (the Resplendent One) at the 
zenith, Ak�obhya (the Unshakable One) in the east, 
Ratnasambhava (Mine of Jewels)/ Rat:1aketu in the 
south, Amitabha (Infinite Light) I Lokdvara in the 
west andArnoghasiddhi (Infallible Accomplish-ment) 
I Amoghavajra in the north. In terms of microcosmic 
phenomena they also, respectively, correspond to the 
five aggregates (skandha) and elements (dhiitu) :  
Vairocana t o  m aterial form and space, Alqobhya to 
consciousness and wind, Ratnasambhava to feeling 
and fi re, Amitabha  to percepti on and  water, 
Amoghasiddhi to m ental formations and earth. 
However, the attribution of the cardinal points and 
elements to them is not always uniform. According to 
the Vajrayana, the five Tathagatas are emanations of 
primordial  consc iousn ess ,  embodied  by 
Mahavairocana, by Vajradhara, Vajrasattva or by 
Ak�obhya. Another embodiment of primordia l  
consciousness dating back to  the 9th century is the 

. Adi-Buddha ( s .v. ADI-BUDDHA), the mystical 
. 

"creator" of the five Tathagatas and personification of 
the dharmakaya ("body of the law, of absolute truth"), 
standing for the principle ofBuddhahood and the origin 
of all that exists. 4 Since the philosophical basis of the 
Diamond Vehicle are the Siinyavada and Vijiianavada 
(Yogkara), i t  seems reasonable that Ak�obhya, 
psycho-cosmically corresponding to consciousness, 
often takes the place of the Adi-Buddha, being 
consciousness as the root cause of all facts or 
phenomena in  accordance with Vijiianavada doctrine 
and to the effect that al l  that exists in the world is 
"consciousness only". 

Furthermore, to each of the five Tathagatas 
correspond the "human Buddhas" (ninniina!diya ), viz. 
Yuakucchanda, Kanakamuni ,  Kasyapa, Sakyamuni 
and Maitreya respectively, and again to each of them 
colburs, positions of the fingers (mudrii), mystical 
syl l<!.bles �s essential parts of mantras (bija) and 
mounts (viihana) are ascribed. Apart from being 
localized in their cosrriic areas, for the adept meditator 
the five Tathagatas . also "inhabit" five parts of the 

. . 

body, of the microcosmos m atching up with the 
macrocosmos. The parts respectively are the head, 
heart, navel, mouth and the legs. The outside world, 
so to speak, is projected into the world within: The 
five Tathagatas are no longer sambhogakaya divinities 
residing in far-away cosmic regions or Buddha-fields 
(buddhak�etra); they manifest themselves in the 
meditator who, as it were, becomes the mandala itself . . . ' 

now it is the meditator who 0is the cosmos and in 
whom the Buddhas abide. According tc Tantric 
Buddhism in man the cosmic l ight of blissful non-dual 
gnosis i s  mysteriously present even though it is 
obscured by defilements.5 As mentioned, for the adept 
the five Tathagatas are present in him or her in the 
fonn of the aggregates and elements. It i s  not at all the 
case that such statements are just examples of 
Vajrayana speculation as hinted at by some authors; 
for, interestingly, the five Tathagatas are also associated 
with five mental defikments, viz. Vairocana with 
delusion (moha), Ak�obhya with wrath (krodha), 
Ratnasambhava with conceit (abhimana), Amitabha 
with greed (lobha) and Amoghasiddhi with jealousy 
(ir5yii). In spite of the extremely complex exegetical 
Vajrayana l iterature displaying very little textual unity, 
as regards Tantric practice a fourfold classification 
can be given, viz. ritual action (kriyii), behavioural 
practice (caryii), meditation (yoga) and unsurpassed 
meditation (anuttarayogatantra) .  Tantric practice 
(sadhana, lit. "performance, act of mastering"), briefly, 
consists of ritual veneration of the Tathgatas I deities 
and of eventually ritually merging into the deities by 
mea�s ofhighly developed techniques.ofvisualization 
and auto-suggestion, comprehensively and radically 
applied. From these practices salvatory powers are 
expected and, final ly, the real ization of the true 
diamond-like nature of absolute truth, of emptiness 
(silnyatii), as the bright light of blissful non-dual griosis. 
For the meditator's reaching this ultimate goal five 
Bodhisattvas are assigned to the five Tathagatas -- . 
Samantabhadra to Vairocana, Vajrapani to Ak�obhya, 
Ratnapani to Ratnasambhava, Avalokitdvara to 
Amitabha and Visvapani to Amoghasiddhi -:- who have 
vowed to assist all sentient beings in their efforts to 
overcome suffering and delusion.  Moreover, as 
symbolic expression of man's being in the grip of 
dichotomizing conceptualization, each of the five 
Tathagatas is iconographical ly represented as bein,g

 
accompanied by a female partner, the bes 

· 

among whom is Tara. The iconographic 
for thes� partners as goddess�s 
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the five Tathagatas is the Tibetan expression yah yum,6 
l iterally "father-mother", symbolizing the cessation 
of all dualistic polarity, the merging of the opposites 
of"means" (upiiya) and "wisdom" (prajfiii). The male 
deity stands for the aspect of "means" whi lst the 
embodiment of "wisdom" is his female partner. Yab 
yum representations symbolize the final goal of 
Vajrayana soteriology: the restoration of primeval 
unity, the realization of primordial consciousness 
together with mahii.sukha, "great bliss". 

Lastly, the five Tathagatas associated with five 
menial defileme�ts, as said, should be reverted to in 
connection with anuttarayogatantra, "unsurpassed 
medi tati on", a l so  referred to as rdzogs chen 
(mahiisampanna), "great accompl i sh-ment", or 
mahiimudrii, "great seal", in a somewhat different 
context. The ascription of five mental defilements to 
each of the five Tathagatas, themselves considered 
heads and emanators of whole families of deities related 
io them in terms of common character traits, points to . 
the method of natural emancipation or auto-liberation 
taught, for instat1ce, by rdzogs chen masters. According 
to them ritual action, visualizations, auto-suggestion 
etc. are superseded by what they cal l . ran grol 
(svamukti), "auto-liberatjon". 7 According to the yogic · 

methodology of rdzogs chen, . al l di chotomizing 
thoughts, emotions - mental defilements which are 
affiliated to the five Tathiigatas and who, on their . 
p art ,  are em anations of  the Adi -Bu d dha ,  the 

· embodiment of primordial wisdom, dissolve in the 
light of perfect awareness (rig pa, sam vi d) when the 
meditator contemplates them as meditation objects. 
Here we have a remarkable resemblance to.aspects of 
Satipa!!hiina-Vipassaniimeditation as promulgated by 
modern Theravadin masters who teach .meditators 
continuously to be mindf�l ,  ful ly aware of or to 
"notice" bodily; emotional, mental ' and dharmically 
·perceptive phenomena. 8 

"Perceptive" here refers to the abil ity to see or 
understand things o'r the being connee::ted with seeing 
or understanding; " dharmic" signifies "belonging to 
categories of the Buddha's te.achings". As for certain 
striking similarities between Satipa!!hiina- Vipassqnii · 
meditation and qnuttarayogatantra with quotations 
from both the canonical Pali literature and Indic Timtric 
works,  See Bh .  P a sadika ,  "Zur Entfa l tung 
vol lkommerier B ewusstheit (smrtyupasthiina) in · 
Theravada und Vajrayana'', in: Christian Scharfetter 
& Christian Rats.ch (eds.), Welten des Bewusstseins, 

Religion - Mystik - Schamanismus (Worlds of 
Co�sciousness, Vol. 9), European College for the Study 
of Consciousness, Berlin, 1 998, pp. 45-60. 

Bhikkhu Pasadika 
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TATHATA, "suchness", "thusness" or "real ity", is a 
soteriological term employed in al l  the three main 
Buddhist traditions, viz. in eariy Buddhism, Mahayana 
and in the Diamond Vehicle. In Pali l iterature, avowedly 
tathati{rarely occurs in comparison with its frequency 
in Mahayana scriptures. The context, however, in 
which "suchness" is found in the Pali texts, shows 
that, also in this l i terature it is a term of great 
importance. Thus at S. II, p. 26, it says: "So, bhikkhus, 
that herein which is reality, not unreal ity, not otherness 
specific conditional ity: that i s  ca l l ed dependent 
origination", 1 and in SA tathatii is explained thus: 
"Because particular states are produced by pmticular· 
conditions, neither less nor more, it is cal led 'reality '  
( suchness ) . 2 

The importance of the tenn tathata in early 
Buddhism is also underlined in a Sanskrit passage that 
has come down to us in the Sarpyukt'agama, being a 
parallel to the aboveS. quotation discovered in Central 
Asia. The corresponding Agama text� though, has 
dharmayathatatha (perhaps for dharmayathiilathata), 
"dharma-suchness", preceded by dharmata, in this 
context "cosmic law", dharmasthitita, "continuity of 
cosmic law", dharmaniyamatii, "invariability of cosmic 
law" , all describing dependent origination. 3 

The soteriological import of "suchness" in early 
Buddhism can be summarized as fol lows: tathata as a 
. synonym for dependent origination being the cosmic 
law, continuous and invariable, underpins the core 

) teaching of non-self/non-substantia l ity (anatta/ 
.:J nairatmya), the gist and acme of Buddhist soteriology 

upon which all subsequent Buddhist philosophical 
and soteriological systems .are based. 

As the centnil notion of the Great Vehicle- and 
also of the Vajrayana which i s  grounded in the 
philosophical systems of the former- "suchness" refers 
to the absolute, the true nature of all phenomena or 
facts. In Mahayana l iterature tathata i s  usual ly 
explained as being beyond the scope of diversification 
(prapaiica) or thought-constructions ( vikalpa ) , 
inconceivable (acintya)4 and ineffable (anabhilapya). 
"Suchness" is unmade, empty of a self nature, viz. 
non-substantial (nilJsvabhiiva), to be realized through 
non-dual gnosis (advayajiiiina). As for "suchness" 
being the first of a set of notions including non
origination, supreme truth; emptiness, . . . . .  which the 
tathagata is identified with, See TATHAGATA (2) . 

Regarding undifferentiated taihatii being equated with 
Buddha-nature I tathagatagarbha as "the immutable 
and invisibie state hidden in things" and fi ttingly 
compared to the diamond in Tantric Buddhism, and as 
for "suchness" being synonymous with ontological ly 
posi tive terms such as buddhata, dharmadh atu, 
dharmakiiya or buddlzasvabhiiva, See BUDDHA
NATURE. In the context of the trikiiya teach ing 
regarding tathata as dharmakiiya and as for a n  
additional differentiation between tathata as  the 
absolute and tathiigata as the personalized aspect of 
the absolute and on tathata as prajiifikiiya "taken as 
the matrix from which the Tathiigatas spring", See 
BUDDHOLOGY. 

Bhikk!m Pasadika 
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4. See David Seyfort Ruegg, Buddha-nature, Mind 
and the Problem of Gradualism in a 
Comparative Perspective.  On the 
Tnmsmission and �eception of Buddhism in 
India and Tibet. London, 1 989, p. i 62 where it 
says with reference to Ratgot. , p .  2 1  f. ( I ,  
25) : "  . . . .  The  fact tha t  stained Thusness 
(samala tathatii) is simultaneously and at once 
(yu�apad ekakalam=cig car dus gcig) both 
[natura l ly]  pure (visuddh a) and 
[adventitiously]Affected (samklista), is to be 

' regarded as an inconceivable  matter 
(acintyastharJa) , as  is decl ared in the 
Srimaladevisirp.hanadasiitra . . And the further 
fact that stainless Thusness (nirmalatathatif) 
i s  un-Affected by previous  stains 
(purvamalasamklista), even though . i t  i s  later 
purified (pasc ad visuddha) , . i s  a l so  an 
incon<?eivable matter. Hence it is declared in the 
Dharanisvarariijasutra that Mind (citta) is by 
nature luminous (prakrfiprabhiisvara), and is 
knowledge 'just so' (tathaiva jniinam = de kho 
na bzin ses so) .  As a consequence, it is also 
s tated that Perfect · Awakening 
(samyaksam bodhi) is  awakened to 
(abhisambuddha) in virtue of that understanding 
which is endowed with the characteristic of 
being a s ing le  -momen t  one 
(ekak�an:alak�anasamayukta prajnlf) . . . .  " With 
respect to Mind's natural luminosity See also 
TATHAGATAGARBHA. 

during the Nara peri od (7 1 0-794) .  The wider 
propagation of tea however is usually ascribed to Eisai 
( I  I 4 1 - I 2 1 1  ) , the founder of the Rinzai Zen School of 
Buddhism in Japan, who brought tea. seeds from China 
for cultivation in a monastery. Despite the fact that 
Eisai was quite aware of some medicinal qualities of 
tea and its usefulness for a variety of diseases and in 
fact wrote a book on tea which he presented to a 
samurai lord, he does not seem to have emphasized 
t�e aesthetic value of tea ceremony, the practice of 
which had been there in China for a long time in 
monasteries as a fonn of entert!'}ining visitors. The 
Zen monk who brought the ritual of drinking tea to 
Japan was Dai-6 ( 1 236- 1 308), and after him several 
monks became masters of the art. The name usually 
associated with the lineage of the art of tea is Ikkyu 
( I  394- 1 48 1 ), the noted abbot ofDaitokuji  temple and 
the teacher of Murata Shuk6 ( 1 422- 1 502) whose 
artistic genius developed the art to the Japanese taste. 
Shuk6 is thus regarded as the originator of the Japanese 
fonn of tea ceremony. Subsequently Zen masters like 
Takeno Jo-6 ( 1 504-55) and especially Sen no Rikyu 
( 1 52 1 - 1 59 1 ), a descendant of a merch ;mt family of . 

· Sakai, Osaka, further enriched the qualities of t�a 
ceremony to meet the Japanese taste. Sen no Rikyii, 
who brought the art of tea ceremony comparable with 
its present fonn, becam� a model for future generations 
to emulate. 

. As the ritual of drinking tea was instituted by 
monks ofCh'an Buddhism in China, the tea ceremony 
from its inception becatne intimately connected with 
Zen Buddhism in Japan as well. Zen ma.Sters like Eisai , 

TEA CEREMONY (l) (Cha-no-yu, Sad a, or ChadD) 
Dogen ( 1 200- 1 253) (the founder of the Soto Zen 

A structured method of preparing tea, often pursued 
School) who took with him the potter Toshiro to 

in sober earnest. Although the custom of drinking tea 
China to learn Sung dynasty . (960- 1 279) ceramics, 

originat�d in T'ang dynasty (6 1 8-907) China probably 
and Eizon whose mission made tea drinking a 

as medicine or as a stimulant during a long spell of 
widespread custom in Japan -all of them helped bring 

meditation practice in Dh , an (Zen) Buddhism, the 
about a success of Zen Buddhism in Japan. Since the 

present form of tea cerem any was innovated in Japan. 
M urom a chi period ( 1 3  3 3 - 15  68) witnessed further 

Tea ceremony is the culmination of artistic creativity, 
popularization of tea. Since the days of Sen no R{kyu 

sensitivity to an appreciation of nature, rel igious  .. 
in  Japan, the tearoom has been more o�  less fixed 

thought and · 1 · t 1 L'k 
having a sunken hearth, _an alcove (tokonon1a), a '··ase· , socw In ere 1ange. 1 e Zen it aims at • 

simplification. ' of flowers; a scroll of Zen calligraphy , etc. in a small 

With the direct cultural and politicaf interaction 
with China officiallY, initiated by Prince Shotoku (574-
622), Japan came under heavy influence of Chinese 
culture. Along with sev�ral schools �f Buddhist 
Thought from China; tea was introduced to Jap�; 

. tatami matted room- all set in an austere garden 
surrounding it. All these objects adorning the tearoom 
became themselves the subjects of artistic pursuit. 
For instance, fhe art of._�rranging flowers (ikebana) is 
an expansion of na vase of flowers ' ,  the Zen 
calligraphy, the landscaping around the tearoom which 
is commonly known as Zen garden, etc . 

...--------. 

I 



_ )  

TEA CEREMONY (1) 295 TEA CEREI\-10NEY (2) 

D.T. Suzuki, a pioneer and powerful exponent of 
Zen Buddhism in the West, summarizes what the tea 
ceremony tries to achieve as follows: I ) . harmony 
(wa); 2). reverence (kei); 3) .  purity (sei); and 4) .  
tranquility (jaku).  Hannony signifies gentleness of 
mind, the mind that gently responds to every bit of 
the surroundings under which the making of tea is  
conducted; objects adorning the tearoom, gentle breeze 
brushing one's face - all . conducive to a meditative 
mood. ' Wa' (harmony), generally speaking, occupies 
an important place in Japanese culture. Internally it  is  
harmony within oneself, and extemally i t  is  harmony 
with nature. Conflict arises from the non-recognition 
of others in society. In order to overcome this egocentric 
interpretation of the world, the teahouse is equipped 
with an entrance not so tall so that the guests have to 
bend to enter it. This signifies that one must be humble 
and that in the art of drinking tea one's social 
background or status has no role to play ;  al l  are equal 
with each other. ' Reverence' is originally a religious 
feeling. It is sincerity or s implicity of heart. 'Purity' 
signifies the purity of s ix senses; purity from all sorts 
of mental defilement or contamination. 'Tranquility '  
is a contemplative mood. Rikyii is  reported to have 
. once said that the art of cha-no-yu consists in nothing 
else but in boiling water, making tea, and s ipping i t. 

Sen no-Rikyii's tradition was passed to his grandson 
So tan ( 1 578- I 65 8), and his  three sons finally began 
schools of their own: Soshitsu ( 1 622-97) founded Ura 
Senke, Sosa ( 1 6 1 9-72) Ornate Senke, and So shu ( 1 593-
1 675) Nushanokoji Senke. The first two are the leading 
schools in Japan today. Ura Senke represents the 
commoners' tea whi le Omote Senke the aristocrat's 
tea. They are popular with million offollowers today. 

Toshiichi Endo 
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TEA CEREMONY (2) (Cha-no-yu: 'The way oftea'), 
is a method of preparing and servi�g tea in a ceremonial 
and aesthetic way. It has i ts origins in China, where it  
developed into a ritual under the influence of chan 
Buddhist practices. It  was subsequently introduced 
into Japan and with the ris ing populari ty of Zen 
Buddhism it evolved as a highly structured process of · 
serving powdered tea (matcha) in  a ceremonial and 
artistic way. According to Zen Buddhism, tea ceremony 
contributes to develop a· sense of inner tranquility 
and the ideal frame of mind towards nature and man. 
Its culmination point is epitomized as inner harmony, . 
reverence, purity and tranquility of mind. "Thus, the 
traditional Japanese art of serving tea is  aimed at 
attaining enlightenment through mental composure 
as wel l as acquiring elegant manners and etiquette" 
( ed. M omoo Yamaguchi and Setsuko Kojima, A Cultural 
Dictionary of Japan, 1 985,  s .v. Cha-no-yu). 

History : ·  The origin of tea is traced back to China, 
where it was regarded as an exceedingly beneficial 
medicine. The oldest source book on tea is  called 
Chajing, written by Li Yu during the Tang dynasty 
(61 8-907 A.C) . It describes drinking tea as a ritual 
practised in Chinese Buddhist monasteries during that 
period. Bodhidharma, who introduced Chan (Zen) 
Buddhism to China in 500 A.C. ,  is credited to have 
propagated the tea drinking habit as i t  promotes 
alertness during meditation. In the Tang Buddhist 
temples a tea ritual was performed using a set of 
bronze utensils, including a brazier, with a wood fire, 
a kettle , a water jug, etc. These objects were arranged 
in such a manner to represent earth (jiita) and heaven 
(ten 'ita). 

Tea Ceremony in Japan : The early written 
records describe that tea was introduced to Japan by 
Japanese Buddhist monks who visited China. During 
the Nara periorl (7 1 0- 94 A.C.), the Chinese culture 
exerted a great influence over Japan and it paved the 
way for introducing tea alongside Buddhism into that 
country. It is recorded that tea had been served to one 
hundred monks by the Emperor Shomu ( 724-40 A. C.) 
at ihe dedication of the Todaij.i temple at Nara. "But 
it  was in the Heian period (794- 1 1 85-A.C.) .. that tea 
became part of the general culture of Japan, distinct 
from the austere tea rites of the temple. El 
century records . lot of tea utensi ls  amorw ' .  
objects, an indication that tea 

· · 

widespread among priests . 
Vol. 7 p. 360). 



TEA CEREMONEY (2) 296 TEND AI 

The inception of tea cultivation in Japan, which 
records a much later date, also .has its roots in 
Buddhism. Several monks are said to have introduced 
tea seeds from China into Japan. Yet, the widely_ 
accepted view is . that during the Kamakura period 
( I  I 85- I 333 A. C.), the famous Japanese ·monk Eisai, 
on his return from China in 1 1 99 A.C. had brought 
with him some tea· seeds and planted those on temple 
lands. Later he promoted tea cultivation in other areas 
too.· Moreover, he had written a treatise titled Kissa 
Yo} a Ki, extol ling the virtue of drinking tea. 

Tea ceremony, as it grew in popularity and started 
spreading over the country, turned out to be an 
elaborated ritual. Thus a series of utensils, which are 
considered essential to accomplish the ceremony have 
been introduced. Later, during the J 3rh century the 
renowned monlc Pogen brought a potter Tashiro to 
China to study Sung dynasty {960- 1 279 A . C . )  
ceramics. On his return, he started a kiln near Seto ahd 
it continues to be a major center of ceramic production 
even to this day. It is also recorded that about the 
s;une time, a priest named Eizon travelled allover Japan 
preaching Zen and praising the curative power of tea. 
His endeavors helped to popularize the custom of tea 
drinking. Later, during the Muromachi period ( I  333-
1 568 A.C.) tea tournaments called tocha have come 
into vogue. 

Despite the Onin war in the J 5rh century and the 
subsequent civil  war that devastated Japan, the 
ceremony continued to be celebrated unhindered at 
the temples. Murata Shuko (or Juko \422- 1 502 A.C.) 
a pupil of Ikky6 is mentioned as the renowned tea 
master during this period. He emphasized the spiritual 
aspects of tea and one innovation he introduced was 
the di�play of a scroll of Z�n calligraphy in the tea 
room. The tea ceremony was perfected by a monk 
named Sen no Rikyo towards the end of the J 6rh 
century (ibid). 

Tea ceremony is conducted in a serene and soh:mn 
atmosphere, using a set of utensils which are identified 
by a distinctive terminology. Chaseki is the tea room, 
where the ceremony is conducted. Chasen is the tea 
whisk made out of finely split bamboo. It is used to 
mix powdered tea in hot water in the art of cer�onial 
tea making. Chasaku is a spoon-like instrument used 
for scooping tea powder from a tea caddy · to a tea 
bowl. Chasitsu iS a small specially designed room for 

serving ceremonial tea. Located in it  is a recess for a 
hanging scroll and a flower arrangement. Chatei is a 
small Japanese landscape garden, that surrounds the 
tea room. It is designed to provide an atmosphere 
conducive to the serene state of mind necessa..'Y for 
full appreciation of the tea ceremony. Chawan is the 
ceramic tea bowl used in the tea ceremony. I t  should 
be an object displaying artistic beauty and refined 
elegance. 

Thus, everything connected with the tea ceremony, 
though rustic and simple, is delicately and aesthetically 
designed with meticulous care to enhance its grandeur 
as well to achieve its ultimate purpose, namely the 
composure of mind. 

C.S. Ranasinghe 

TENDAI. Tendai (Chinese  Tien-T 'ai), a m ajor 
Japanese Buddhist sect introduced by Saicho (767-
822 A. C) from China in 806 A. C. 

During the He ian period (794- I 1 85 A. C.) Tendai, 
· together with Shingon, played a dominant role in the 

history of Buddhism in Japan.Tendai school ,  in 
particular, was closely associated with the court 
nobility and exerted a considerable influence over the 
political affairs. of the country. 

Tien-t 'ai sect, the precursor of the Tendai sect in 
China derives its name from a mountain called Tien
t 'ai 1  located in South China. It became famous when 
Chih-i ( zhiyi :  53 I -597 A. C), the great exponent of 
the Tendai doctrine made it his abode. 

The origins of the Tie�-ta'i  doctrine is traced back 
to the sii.rzyatii (doctrine or void) teachings expounded 
by Wigiirjuna ( s. v). Thus, its philosophy is based on 
the fundamental Mahayana teaching of void that all 
things being impermanent- are devoid of self
entity. Since the main scripture of this sect is the 
Saddharmapurpjarika Siitra (Chinese : Fa-hua 
ching), Tien-ta' i is sometimes called Fa-hua ( Japanese: 
Hokke) or the Lotus School .  

A great-scholar named- Hui-wen (505 A .C-577 
A. C), who stressed the importance of strict meditation 
practice to achieve Enlightenment, was the founder· of 
this sect. It is claimed that he at once awoke to the 
truth "when he discovered a verse on the Middle Path 
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in the Miidyamika Sastra and an annotation concerning 
the word ' insight' in the Ma/�aprajiiaparamita Siistra, 
both by Nagarjuna". (Juniro Takakusu, The Essentials 
of Buddhist Philosophy, Bombay, 1 978 ,  p. l 34). His  
thesis was that Pratityasamutpiida (causal origination) 
is a synonym for siinyata and a temporary name for 
the Middle Path. The Triple-truth (chikuan) on which 
the w h o l e  Tien- t ' a i p h i l o s op h y  rests  c an be 
epitomized as  fol lows : ( 1 )  all things (dharmas) lack 
ontological real ity; (2) they nevertheless have a 
temporary existence; (c) they are simultaneously 
unre2l and temporari ly existing. The three truths are 
considered to be mutually inclusive and each contained 
within the others. Because existence is ever changing, 
the phenomenal world is  regarded as identical with 

) the world as it reaHy is.  (The New Encyclopaedia 
Britannica, Vol .  ix, U. S.A, 1 982, p. l 002.) 

A l though t h i s  d o c tri n e  o f  tri p l e  truth fi rst  
promulgated by Hui-wen,it was Chih-I ( 53 1 -597 A. C) 
the third patriarch, who is regarded as the de facto 
founder of the School. S ince he stood above al l  other 
Chinese Buddhist scholars in respect of his  sublime 
personal character and crudity of his learning, he came 
to be . known as the ' Great Master of Tien-ta ' i ' . His 
thesis was that the Buddha S akyamuni unfolded his 
doctrine gradually, depending on the mental capacity 
of his listeners. 

According to Tien-ta'i ,- Saddharmapul}cj.arika 
s iitra embodies the B ud dh a ' s  teachings i n  toto. 
Therefore it was taken as a unifying framework to ) synthesize all divergent teachings of the Buddha as 

· found in the Hinayana and Mahayana scriptures.It  
was Chih-i's teachings that was held as canonical for 
al l later Tien-ta' i tradition. His three great works were 
transcribed by his scholarly pupi l  Kuan-ting ( 56 1 -
632 A . C), and those were treated as authoritative 
dictums by his fol lowers. 

During the Tang dynasty ( 6 1 8- 907 A. C), Tien
ta' i  school had to face certain attacks as i t  lost the 
imperial patronage which it  enjoyed in the past. To 
add to its woes, i t  had to face new chal lenges posed 
by the Huayan and Chan schools, which were becoming 
prominent. As a result, Tien-ta' i  school was l oosing 
its ground. However, its sixth patriarch Chan-jan (7 1 7-
782 A. C), being himself a great scholar, was able to 
resurrect and consolidate the sect by reorganizing its 
doctrine. Besides providing l engthy commentaries on 
Chih-i 's treatises, he himselfauthored several works 

to infuse new life into the Tien-ta' i  phi losophy. He 
was

. 
succeeded by his pupil Tao-sui as its seventh 

patri arch , and i t  w a s  u n d er h i m  the Saicho 
(posthumously known as Dengyo Daishi), the founder 
of the Tendai school in Japan was initiated into the 
Tien-ta' i  doctrine. 

II Tendai sect: 

Al though Ti en-ta ' i  texts  h a d  been a l re a dy 
introduced into Japan earlier by the Chinese vinaya 
monk Jianzhen ( 687-763 A. C), it did not �pake much 
headway ti l l  Saicho transmitted it in the 790 s.Having 
become di sgusted w i th the way Buddhism was 
practised in the great temples of Nara in 785, Saicho 
retired to Mt.Hiei ,  where h e  began to. pract ise  
meditation and prayer. At this new centre, he organized 
a smal l  group of fol lowers including the reigning 
emperor Kammu.Eventuaqy Saicho was attracted to 
Tian-ta' i  doctrine as an alternative to Nara Buddhism. 
Thus, in 804 he proceeded to China: and for nine 
months studied Tien-ta ' i  doctrine and bodhisattva 
ordination under Tao-sui at its headquaters.Towards 
the end of his sojoi.mi, he dedicated his time to learn 
esoteric Budhism ( mantra) from Shun-.chiao and Zen · 
meditation from Hsiu-j an. 

On his return, he established the Tendai sect on 
Mt.Hiei near Kyoto, and he was well-supported by 
the emperor Kammu, his former patron. This new 

· school  posed a g reat  c h a l l enge to N ara 
traditions. However, the Tien-ta' i doctrine introduced 
by Saicho was not the selfsame doctrine practised in 
China. Incorporated in it we¥e Chan (Zen) meditation, 
vinaya (discipline) and esoteric cults- a l l  within the 
framework of the Saddharmapul}cj.arika s iitra. Tendai 
is somewhat a deviation from the Tien-ta' i  as it did 
not i n c l u d e  esoteri c p racti ces in i t s  d o c trin e .  
Moreover,Tendai encouraged an amalgamation of some 
el ements of Shintoism and it eventually l ed to a 
development of another sub-school called Tendai 
Shinto ( no lkhi-jitsu Shinto). 

The essence of the Tendai doctrine is to propel al l  
people to attain Enlightenment by observing the three 
precepts (kai), n am e l y  a b s t i n en c e  from evil  
(sh oritsugikai), do good ( sh 0ienti5-kai) and to be kind 
to all kings (shoshuji5-kaz). 

According to Tendai teachi ng, 
doctrine is classified into five periods 
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doctrines. The first period was the time of wreath 
(Kegon). The Doctrine Buddha preached in this period 
was confined to what he had conceived in his 
Enlightenment, but his disciples could not comprehend 
it at all .  The second period was the time Buddha 
sojourned at the deer park. There he preached iigamas 
to suit the people of inferior mental capacity. The 
time of development was the third period, in which 
Buddha by preaching the Vaipulya texts converted 
adherents of Hinayanism to Mahayanism.The fourth 
was the time of wisdom ( pra}iiii) or the time of 
exploring and amalgamation of the dharmas. The 
Buddha preached the Prajiiiipiiramita Siitra to explain 
the doctrine of Siinyata� which explains that ultimately 
everything ends up in void. The fifth period was the 
time of Saddharmapw;u;Jarika (lotus) Siitra and the 
Nirvana Siitra. This period represents the exploring 
and the .unification of various doctrines preached by 
the Buddha. The Saddharmapw;l(;Jarika Siitra is singled 
out by them as the supreme and the ultimate. doctrine 
among all other teachings of the Buddha, while the 
Nirvana Siitra is hailed as the epitome of what the 
Buddha had taught. 

Of the Eight Doctrines, the first four relate to the 
method of Buddha's teachings: 

! .Abrupt Doctrine co!ltains what the Buddha had 
conceived at the time of Enlightenment. 

2. Gradual Doctrine signifies the doctrine by which 
the Buddha led people step by step into deeper 
thinking. 

3. Mystic Dec trine means an indefinite and mystical 
doctrine. By virtue of Buddha's supernatural 
power, each listner thinks that- the Buddha is 
addressing him alone. 

4. Indeterminate Doctrine denotes a non-mystical 
indeterminate doctrine. Though all listeners hear 
the same doctrine that the Buddha preaches, 
they hear it differently and comprehend it 
differently depending on the nature of the 
individual. 

Those four doctrines are again classified into four 
categories accprding to the nature of the teaching. 

I. The Doctrine contained in scriptures: It includes 
iigamas and all Hinayiina doctrines found in the 
Vaibh:ifika l iterature. 

2. The doctrine common to everyone: A doctrine 
common to the other three vehicles.Here,an 
inferior bodhisattva fol lows the practices 
pertaining to the three vehicles while the 
superior bodhisattva goes further in search of 
the following two steps. 

3. The Distinct Doctrine: A Mahayana. doctrine 
followed strictly by the bodhisattvas .It  i s  
distinct because it goes beyond the first two 
doctrines and teaches the middle path. 

4. The Perfect or the -Round doctrine: It edifies the 
Middle Path of perfect permeation and mutual 
identification. It recognizes Middle Path as 
noumenon, and perfectly harmonious, both 
theoretically and practically. It exemplifies the 
principle that "one is all and al l is  one". 

Thus,it is evident that Tendai doctrine, as .it evolved 
in �apan absorbing into it various indigenous elements, 
has deviated from the basic tenets of the Tien-ta'i 
School in many respects. In the course of tim� it was 
further divided and sub-divided into vari.ous factions 
which were sometimes based on minor doctrinal 
interpretations. 

Saicho had to confront several challenges in his 
attempt to propagate the new school .  The maj or 
challenge came from Kiikai (774-835 A. C), the founder 
of the Shingon sect (s.v.). Like Saich6, Kiikai too had 
undergone a training in esoteric practices in China and 
he was far superior to Saicho in performing esoteric 
rites.However, it was Saicho who had the official 
mandate from the imperial court to perform esoteric 
Buddhist rites. He first regarded Kiikai as a friend and 
a teacher. But later on that relationship was strained 
when Kiikai proclaimed that esoteric Buddhism was 
superior to all other forms of Buddhism and later 
refused to return to Saicho one of his .disciples. 

The next formidable challenge to Saicho came from 
Nara, where all novice monks were required to go for 
their higher ordination. Some of the novices from 
Mt.Hiei who went to Nara refused to come back and 
decided to stay there. This annoyed him greatly and 
he proceeded to seek the approval of the imperial 
court to perform higher ordination rites at Mt.Hiei, 
observing Mahayana bodhisattva precepts, instead of 
the traditional Hinayana precepts. He. made a yet 
another request that Tendai monks be allowed to serve 
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the nation as teachers of Buddhism, after undergoing 
training al-Mt. Hiei for 1 2  years. Confronted with 
vehement protests from the Nara monks, the imperial 
court had to withhold h is  appeal . However, h i s  
requests were granted posthumously i n  822.At same 
time, the court recognized the Tendai centre on Mt.Hiei 
and renamed it Enryakuji .Later on it grew to be ''the 
greatest centre of Buddhist learning of i ts time in 
Japan"( The New Encyclopaedia Britanica, 
op.cit,p . 884). 

After Saicho 's demise, Kukai 's fam e  spread 
tremendously as he was recognized as the peerless 
master of esoteric Buddhism. It ws a great setback for 
the progress of the Tendai sect. Thus, in 839 En in, one 
of Saicho's disciples went to China, primari ly to 
master esoteric Buddhism. Once he returned to Japan, 
he impressed the court with his mastery of esoteric 
Buddhist rituals and was able to regain the lost prestige 
of the Tendai sect. The form ofTendai he introduced 
came to be known as Sammon. 

In 853, another leading Tendai monk named Enchin 
went to China to follow esoteric Buddhism. On his · 
return in 858, he too was honoured by the imperial 
cmirt as a master of esoteric Buddhist rituals. However, 
a rift occurred later between En in's faction and En chin's 
faction. As a result Enchin with his fol lowers left 
Enryakuji temple and settled themselves at Onjoj i, 
another temple located at Mt.Hiei and founded the 
Jimon sect.Afterwards, there arose constant clashes 
between the two factions. 

Since the 9th century Tendai monks showed less 
interest in esoteric Buddhism and there appeared new 
distinctive developments such as hongaku (original 
Enlightenment) and which attributed Buddhahood even . 
to inanimate objectives.Hongaku asserts "the reality 
of the world as-it-is, and the sentient beings as-they
are as identical to enlightened beings ( hotoke) and 
went so far as to deny any moral d ist inctions" 
(Kodansha, Encyclopaedia of Japan, Vol .8 ,  Japan; 
1 983,  p. 5). This Philosophy exerted a considerable 
influence on the sects that branched off from the 
Tendai School subsequently. 

The Pure Land Buddhism was another significant 
. development that stemmed from the Tendai sect after 

were: Honen ( 1 1 33- 1 2 1 2), Shinran ( 1 1 73- 1 263), 
Nichiren ( 1 222- 1 282) and Dogen ( 1 200- 1 253), all of 
which were named after their founders who were 
initially trained as Tendai monks. 

In the I Oth and the 1 1 th centuries Tendai enjoyed a 
great patronage from the families of the imperial court 
and the aristocracy, who built many private Tendai 
temples, but their abbotships were confined to their 
family members. As a result of immense wealth and 
royal patronage, EnryakUj i temple grew to be a 
extremely powerful centre towards the I I  th century. 
With that emerged an order of bellicose monks who 
came to be known as 'warrior monks ' .  They adapted 
violent means to defend the temple, when its interests 
were at stake. They even interfered with the affairs of 
the imperial court and ·got involved with mil itary and 
pol itical disputes . This situation led to a prolonged 
friction between the priests of Enryakuj i and the 
authorities. Ultimately the whole temple complex was 
burnt down in 1 57 1  by Oda Nobunga.Though i t  
recovered somewhat in the Edo period ( 1 600- 1 868), 
it never achieved i ts pristine prosperity and glory. 

The Tendai School, however, is still a force to 
reckon with in Japan and the figures indicate that in 
1 980 there were 4,245 Tendai temples with 1 7, 1 1 5 
resident monks and 5,297,055 adheraots. 

III Ch 'ont 'ae sect is the Tien-ta'i sect's couterpart 
in Korea. It  is said that Hui-wen and Chih-i ,  the two 
prominent precursors of the Tien-ta' i  sect, had some 
Korean followers among their disciples. Although the 
unofficial introduction of Tien-ta ' i  Buddhism i s  
attributed to  them, it  was not until 1 097 that a Tien 
ta' i  sect was formal ly established in Korea. A monk 
named Uichon ( 1 055- 1 1 0 1 )  is credited to have set up 
this school there with a view to reconcile the long 
standing conflict in Korea between the Kyo (dharma) 
and the Son (dhyiina) fac t ions  o f  B u ddhism.  
Ch' ont' ae, together with Son school subsequently 
became two mainstays of B uddhism in that country. 
In the 1 5th century Ch 'ont' ae, lost its identity as i t  
was incorporated into the Son school itself. 

C.S.Ranasinghe. 

the 1 Qth century. Its early exponents were Kuya (903- Reference 

72), Ryogen ( 9 1 2-985), Genshin (942- 1 0 1 7) and 
Ryonin ( 1 073- 1 1 32). Among the other independent Tien-ta ' i  
Pure Land sects developed i n  the Kamakura period Terrace', was '-'u'""".J�,, 
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early times.I t  associated first with Taoism and 
then with Buddhism.Al though the Buddhist 
monks occupied it as early as 23 8 A C, it became 
renowned after Chih-i settled there in 576. 

TEVIJJA: The term tevijja rendered in English by 
Mrs. Rhys David.s as ' the thrice - wise' denotes a 
person endowed with the threefold (higher) knowledge 
(tisso vijj5. in Pali), which is also sometimes rendered 
threefold wisdom or threefold lore. In the Pali text the 
te�, in the first place, refers to a Brahmin who has 
learnt the three Vedas known in Brahminical Sanskrit 
works. as tray.i.vidyii Wintemitz1 in his discussion on 
the subject states, "wherever in the older works there 
is a reference to sacred knowledge, ie. mention is first 
m ade always of the trayi vidyii, "of the threefold 
knowledge" Rgveda, Yajurveda, and Samaveda: The 
Atharvaveda fol lows always only after the trayividyii 
and is also often ignored" . · 

It i$ clear from this as to the source of the Buddhist 
concept of the ' threefold -knowledge' and that of the 
' thrice- wise' .  They h ave acquired these from 
Brahmanical sources and adapted them to convey their 
own -yiews. In fact this is also amply illustrated by a 
number of discourses of the Buddha where the 
difference between the two traditions are discussed. 
Cornme�tiqg on · the term tevijjo in the Theragiithii, 
Mrs. Rhys Davids says, "tevijjo, iit. ' thrice- wise' .  
This brahminist phrase, referring to one who has. learnt 
the three Vedas, was adopted by t�e Buddha, and 
transferred to one who had the three kinds of paiiiiii, 
vijjii or abhifiii8 ( i n.tu i t ion ,  i n s ight) ,  enti t l ed 
reminiscences of former l ives, the heavenly eye and 
the destruct ion of the iisava s or in toxicants -
sensuality, lust of l ife, opinions� ignorance"2 Thus it 
i s  c l ear that  B ud dhis t s  have adapted here a 
Brahmanical concept for their own purpose. 

The three knowledges (tisso vijjii), endowed with 
which one is designated a 'thrice- wise (tevijja), are 
the last  three of  what are c a] led  the s ix super 
knowledges (chafabhiiiiiii) often referred to in Buddhist 
discourses dealing with the path to Emancipation. They 
are also included in the eight know ledges (a!{ha vijjii}, 
which adds two extra knowledges to the above six 
super knowledges and, sometimes, also included in 
the path to Emancipation ( eg.D. l . l  OO) .Sometimes 
they are also named as ' fruits of recl�seship' (siimaii 
iiaphala. ibid. 76 if) or wisdom (paiiiiii, ibid. 124). 
However, out of these super knowledges or simply 

knowledges, three are often singled out as directly 
concerned with the atta inment  of fu l l  
Emancipation. They are the knowledge of recall ing to 
memory of one's previous b irths (pubbeniviisii -
nussati- iiii[Ja}, the . knowledge of the passing away 
and rebirth of beings (sattiinarp cutiipapiita- iiiiJ;a) and 
the knowledge of the destruction of  cankers or  
intoxicants (iisavakkhaya- iiii(la). B y  d i rec t ly  
connecting these three know ledges with the realization 
of Emancipation they have been raised to a pl ace of 
spec.ial importance in the path of Enl ightment. Thus 
in such discourses as the Bhayabherava (M. 1 .22 f) 
and theMahiisaccaka (ibid. 24 7 jJ) the Buddha himself 
has related these three knowledges with his own 
real ization of Emancipation. In the Theragiithii and 
the Therigiithii, where the reminiscences of the 
experiencing of spiritual emancipaticm by numerous · 
male and female disciples of the Buddha are revealed, 
these three knowledges are given a significant place .. . 
Thus for instance one could find the words "The . . 
threefold knowledge has been realized, the bidding of 
the Buddha is accompl ished'; (tisso vi}jii anuppattii 
kata�n Buddhassa siisanarp) (eg. Thag. 220,224, 227, 
Thig: 20, 26, 1 50), or the same . ideas expressed 
differently, repeated often and on in the psalms of the. 
monks and nuns. However, Ven Nyanatiloka (BD.p.4) 
quite strangely says that the abhiiiiias 4 to 6 appearing 
frequently under the name of the ' threefold (higher) 
knowledge (te-vijfa)' are not a necessary condition for · · 
the attainment of sainthood (arahatta) ie. of the sixth 
abhiiiiiii There seems to be something wrong with 
this statement of this highly erudite great Elder, for 
. the realization of the sixth abhiiiiiii itself can be equated 
with the attainment of arahantship. While it may be 
correct to say that the fourth and fifth abhiiiiiii are not 

· necessary for the attainment of arahantship one cannot 
in any manner say that the realization of the destruction 
of the cankers (iisavakkhaya ) is not a necessary 
condition for it. It tantamounts to the possibility of 
arahantship with the cankers stil l  active. 

Brahmanic and Buddh ist Concepts Compared 

The Buddha once asked the Brahamin named 
Tikanna, who was engaged in a discussion with him, 
to explain to him what the brahamins know as a 
' brahamin endowed with the threefo ld  lore' .  He 
answered, "In this case, Master Gotama, a brahamin 
is. � . . . . . :· . .  a past master of the three Vedas (tinnam 
vediinarppiiragu), the indexes together with the rituals, 
the treatise on phonology (as fourth) and the legendary 

(. 



TEVIJJA 3 0 1  TEVIJJA 

) 

sayings (as fifth); he is a man learned in the idioms and 
the grammar, one versed in the science of world
speculation and the signs of the great being. That, 
Master Gotama, is how the brahamins describe a 
braham in who has the threefold lore". 3 

Listening to Tikanna's explanation the Buddha tells 
him that the description of a person who possesses 
the threefold lore in the discipl ine oftheAriyan is not 
the same as that in the Brahmanic tradition. He goes 
on to show how a monk who has gradually developed 
the four jhanas directs his mind to the acqu isition of 
this threefold knowledge. First he applies his mind to 
the acquiring of the knowledge of the memory of his 
former births. 

"In divers ways he recalls his former births, one 
birth, two births . . . . . . . . .  a hundred, a thousand, a 
hundred thousand births �  . . . . .  Thus he recalls to mind 
in all their specific details, in  all their characteristics, 
i n  ma�y various  ways ,  h i s  previous  states of 
existence". This is called the knowledge of recall ing to 
memory of one ' s  prev ious  b irths (pubbe 
niviis finussatiiif0a). 

Then he directs his mind to the acquisition of the 
knowledge of ' the fal l  and rise of beings from one 
existence to another' (cutupapiitafiiil}a). Thus " with 
the deva-sight, purified and surpassing that of men, 
he beholds beings deceasing and rising up again , beings 

_ both mean and excellent, fair and fou.l, gone to a happy 
) state, gone to a woeful  state according to their . 
J· deeds . . . . . . .  " This is the second kTiowledge he acquires. 

Thirdly and lastly the mind is directed to the acquisition 
of the knowledge of the destructi on of cankers 
(iisavakkhayafial}a). "He recognizes, as it really is, 
the truth that This is  Il l .  This is the arisir.g of ll l .  This 
is the ending of I l l .  This  is the practice that leads to 
the ending of Il l .  These are iisavas . . . .  He recognizes, 
as it really is, this is the practice that leads to the 
destruction of the iisavas. In him, thus knowing, thus 
seeing, h i s  mind is released from the iisava of 
sensuality . . . . . asava of becoming . . . . . . . . iisava of 
nescience. By release comes the know ledge that he is 
released, so that he understands: Destroyed is rebirth, 
l ived is the righteous life, done is what I have to do, 
there is no more for me of this  state of things". With 
the acquisition of each of these know ledges he realizes, 
"Ignorance has vanished, knowledge arises. Gone is 
the darkness, arisen is the l ight, as i t  does for one who 
abides �rnest, ardent, and composed in the self". "By 

these three know ledges", says the Buddha, "a brahamin 
becomes ' thrice-wise' , but not one so- called by men 
in empty words" .4 As referred to above, the Buddha's 
Enlightenment is  also connected to the arising of these 
three knowledges in the night of his Awakening .to 
Buddhahood. There the three knowledges are said to 
have ari sen, in order, in the three watches of the n ight 
driving out the darkness of ignorance and bringing out 
the l ight of the complete wisdom of a perfect Buddha: 

A difference in the verbal forms employed in 
relation to the knowledge gained could be observed 
between the above Ailguttara Nikaya ( 1 .64/) and the 
Majjhima Nikaya ( L22./) accounts of the realization 
�of the three knowledges. In the Ailguttara the verbal 
forms employed are 'remembers' (anussarati) for the 
first knowledge and 'understands' ,  (pajanati) for the 
second and third knowledges. But in the Majjhima 
discourse the verbal form used for the third knowledge 
has. changed i n to  ' th orough l y  un derstan d s '  
(abhijanati). The use o f  three verbal forms in the 
MaJ) him a account may indicate the level and the nature 
of the knowledge acquired. Another interest ing 
difference in the mode or the instrument of acquiring 
these three know ledges is given in another discourse 
(A . 1 1 . 1 83) .  "Former births, 0 monks," says the 
Buddha, "have to be realized through memory (satiya 
sacchikaral}iyo); The passing away and rebirth of 
beings, 0 monks, has to be realized with the eye 
(cakkhuna sacchikaral}iyo) and; the destruction of 
cankers, 0 monks, has to be realized through wisdom 
(paiifi.aya sacchikaral}iyo). " 

Perhaps these three modes of acquiring the three 
know ledges also may be indicative of their field and 
the limits of operation. Thus the first knowledge of 
recal ling to memory of past births would relate to the 
past lives of only the person who gains the knowledge. 
But it can go back in time even into a hundred thousand 
births spreading through many evolving and dissolving 

· aeons (anekehi SGf!JVG!!akappe . . . . . . .  vivaf!akappe . . . .  . 
sarpva(!a- viva!!fzkappe) and, that too in all detail as 
name, caste, clan, the experiences and the extent of the 
span of life in  each b irth and, also the passing away 
from there and being reborn in  another place etc. · 
course, naturally, it would operate within on��s 
experiences and would not extend to 
unless they come within one's 
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The instrument of gaining the second knowledge is 
the eye (cakkhu). This should refer to the natural eye 
of a person, sometimes also cal led the physical 
(lit.jle�h) eye (marpsa- cakkhu) developed through 
mental cul ture into a divine eye (dibba-cakkhu) 
Actual ly the word dibba-cakkhu i s  used as an 
alternative term of expression for the same knowledge. 
The use of the phYsical eye in gaining this information 
i s  perhaps indicated in a s imi le  used in several 
discourses (eg .D. l . 83) .  A person using his wel l 
developed physical eye for this purpose is compared 
to a person, who sits on the upper floor of a house 
built at the junction of .four roads-observing people 
walking on the road below and entering or leaving a 
house. This shows that' the field of operation of the ., 

eye here should be limited to contemporary events 
and does not extend to the past or the future. 

Some information revealed by the Buddha regarding 
his own knowledge of the past and the future may be 
relevant to this discussion on the threefold knowledge. 
Here (D.III. 1 34). the B�ddha says - that wandering 
ascetics holding other religious views may say that . 
the.recluse.Gotama reveals an infinite knowledge and 
insight (atirakarp iiii{ladassanarp) concerning the past 
but not so concerning the . future. These wandering 
ascetics, l ike unskilled.fools as they are, should think 
that a type of knowledge that should be used to reveal 
one kind of thing could be used to reveal another kind 
of thing. "Regarding the past, Cunda, Tathagata has 
cognition reminiscent of existences (satiinusiiri viiiii 
iipam hoti). He cari remember as far back as he desires" 
(so yavatakaip. iikarikhati tiivatakarp anussarati). 
Undoubtedly this is a reference to the range of the 
Buddha's knowledge of h i s  past b i rths .  "And 
concerning the future", says the Buddha, "there arises 
in him knowledge born of Enlightenment (bodhijarp ii 
ii{larp upj)(ijjati) to this effect: This is the last birth: 
now is there no more coming to be". This, definitely, 
is a reference to the third of the triple knowledge, 
related to the destruction of the cankers, which finally 
brings him Awakening (bodhi). Frorri this it becomes 
very clear that the range of operation and the purpose 
for which these three know ledges are used are limited. 
In other words they are not all purpose capabilities 
gained by a Buddha or an Arahant. 

C. Witanachchi. 
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TEVIJJA-VACCHAGOTTASUTTA, the "discourse . 
to Vacchagotta on the three [higher] know ledges", is 
the seventy-first discourse in the Majjhima Nikiiya . 
(M. I, 48 1 ) . What makes this discourse particularly 
significant is that it  records how the Buddha, in reply 
to a question posed by the wanderer Vacchagotta, 
explicitly denied to have ever claimed to be omniscient. 
This stands in ·contrast to later Buddhist traditions, 
which attribute omniscience to the Buddha. According 
to the Tevijja-vacchagotta Sutta, however, those who 
attribute such a claim to the Buddha misrepresent him 
with what is untrue and contrary to the fact,  
abbhiicikkhanti . . .  asatii abh utena (M I, 482). 

The co�men,tary tries. to reconcile the presentation . . 
in the Tevijja-v'acchagotta Sutta with the view that . 
the Buddha was omniscien� by explaining that his .· 
refusal  referred on ly  to  being endowed with 
omniscience in a continuous manner, in the sense that 
the Buddha would have omniscient knowledge only 
when he would turn his mind tcrthe exercise of such 
knowledge (MA.  III, 1 95). This explanation could 
perhaps have in mind a statement in the KaiJ.IJ.akathala . 
Sutta, according to which the Buddha pointed out that 
a certain type of omniscient knowledge is not possible · 
(M II, 1 27). Yet, the type of omniscient knowledge 
that is impossible according to the Ka{l{lakathala Sutta 
is to know all "at once", in the serise of knowing al l 
and everything at the same time, not omniscience that 
is present continuously. Moreover, if in the TevUJa
va_cchagotta Sutta the Buddha had only been intending 
to refute being endowed with continuous omniscient 
knowledge, one w ou ld  expect h im to reply to 
Vacchagotta by clarifying in what other way he was 
. omniscient. Instead of such an explanation, however, 
according to the Tevi;ja-vacchagotta Sulta the Buddha 
pointed out that he only laid claim to the three higher 
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knowledges. This reply indicates that he substituted 
a claim to omniscience with a claim to the three higher 
know ledges, not with a claim to a discontinuous type 
of omniscience. 

The impression that the Tevijja-vacchagotta Sutta 
indeed records an explicit disclaimer of the attribution 
of omnisCience to the Buddha finds further support in 
other di scourses ( S ee a l so  OMNIS CIEN CE) .  
Omniscient abilities are conspicuously absent from 
listings of special attributes of the Buddha, such as 
the ten powers of a Tathiigata or his four intrepidities 
(M I, 69), nor is such an ability mentioned among the 
altogether hundred epithets of the Buddha given in 

· the Upiili Sutta (M I, 386). 

The KiiJakiiriima Sutta records the Bu_ddha 
proclaiming that he knew what is seen, heard and 
experienced by men and gods in this world (A. II, 25). 
Though the commentary understands this to be a 
declaration of omniscience (AA. III, 3 8), a closer 
examination of the discourse shows that this statement 
does not refer to factual knowledge, but rather to 
penetrative insight into the nature cif what is s.een, 
heard an:d experienced, highlighting that the Buddha 
did not take. any stance upon it. 

A di�course in the ltivuttaka can be taken up in 
order to better appreciate this difference in perspective. 
According to this discourse, it is  not possible to reach 
awakening without knowing all . (It. 3). Taking this 

If the Sandakcr Sutta s criteria for evaluating 
someone's claim to omniscience are applied to  the 
Buddha, a similar kind of evasive argumentation would 
be required in order to justify why on one occasion 
the Buddha went begging and did not receive food (S. 
I, 1 1 4). Another dilemma would be the mass suicide 
of a group of newly ordained m onks after  a 
recommendation given by the Buddha in favour of . 
developing detachment to�ards the body (S. V, 320) . . 
The only way to uphold the Buddha's omniscience in 
the face of such events would be to adopt th�_kind of · 
argument criticized in the Sandaka Sutta, assuming 
that the Buddha just had to act in this way. 1 

The presentat ion i n  the Sandaka Sutta also 
indicates that omniscience comprises foresight of 
future events,  an ind icat ion confirmed . i n  the 
Papsambhidhiimagga (Ps. I ,  1 3 1  ) . To know al l  about 
the future, however, is possible only if the future is  
predetermined. Though a few particul�r events can be
foretold with certainty, much of the ' future is sti ll 
undetermined at present and will take place according 
to a continuously changing and evolving set of causes · 
and conditions. Hence to assume that the future can 
be foreseen in its entirety is· an idea compatible only 
with a deterministiC" world-view, but not with the early 
Buddhist conception of dependent origination,papcca 
samuppiida. According to the Piisiidika Sutta, on one 
occasion the Buddha in fact explained that to expect \ 
him to predict the future i s  a sign of confusing a 

-=) passage literally, one would have to conclude that 
-:) omniscience is required for anyone to reach awakening. 

possible type of knowledge, such as knowledge about 
the past, with quite-a different type ofknowledge (D. 
III, 1 34). 

This, however, is obviously not the case in early 
Buddhism. From this it would foflow that to take In view of the infonnation gathered from various 
such passages as this ltivuttaka di scourse or the other disc-ourses, it  seerns safe to conclude that the 
Kiifakariima Sutta to refer to insight quite probably -· Tevijja-vacchagotta Sutta does indeed record an explicit 
does more justice to their original intention. disclaimer of the notion that the Buddha was 

Another discourse of relevance to the attribution 
of omniscience to the Buddha is the Sandaka Sutta, 
which records Ananda criticizing a religious teacher's 
claim to omniscience. In this discourse, Ananda 
described a teacher who makes such a .claim but 
nevertheless receives no food when he goes begging, 
or else meets with other kinds of misfortune. When 
asked how this could happen, such a teacher will have 
to resort to evasive-arguments, maintaining that he · 

had .to get no ·alms food, he had to meet with a 
misfortune (M I, · 5 1 9). 

8-C;M 8536 

omniscient. 

Analayo 

THATON: Thaion (Sudhammavati or Sudhammapura) · · 
was the capital ofR.amafiiia in Lower Burma and one 
of the early Thenivada centres in the region.( q. v. Burma 
and Ramaiiiiadesa). Since Ramaiiiia was the home of a 
group of people called "Talaing" or "Mon» .· it- · · 

also called Talaing country or Mon 
. . . 

Talaing is derived from Teligana.j- · 
•. 
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South India and ir suggest their Indian connection. 
Often the kingdom is named after its capital i .e. 
Kingdom of Sudham mavati . or Kingdom of 
Sudhammapura. A Burmese legend attaches a mythical 
beginning to the city of Thaton. Accordingly Thaton 
was founded by a son of a wizard and a Nagi. 

Burmese try to identify Ramafi.fia in Lower Burma 
as the .Suvannabhiiini referred to in the Mahiivamsa 
and cla_im that Buddhism was introduced to Ramafifia 
in the third century B.C. <;ts a result o{ the Buddhist 
Missionary programme launched under the patronage . 
ofEmperor Asoka. The Mahiivamsa (Chapter xii verse 
6) says that Elders Sona and Uttara proceeded to 
SuvaJ)l)abh iimi . to . propagate B�ddhism.  But  
identification of  Ramafifia with Suv�J)abhiimi i s  
dispufed . . some say Suv�1;1abhiimi i s  in  Thailand. 
The others, hold the view that the term . refers to the 
whole of Indo_-China. The identification of Ramaiioa 
as Suva�1J)abhumi is found only in th e Kalyani 
inscriptions of the 1 5th century and. the Sasanavamsa 
of.-the 1 9th .c�ntury. The Sasanav�msa particularly 
id�ntify Sl!vannabhu:m1 with Thatori or Sudhariunavati . . 

. Thus HJentification of Ramafifia with Suvannabhiimi 
and t}:J.e consequent theory that · Rmaijfi.a received 
Therav�da J3uddhism in the third cenwry B . C. is yet 
to . be ·proved ... 

There. is an interesting Burmese legend contained 
in a Mon Pagoda inscription near Pegu (Hamsavati) 
fhat claim fhat Th(!to�l received Buddhism during the 

· life,time of th_e.Buddha; 1 As found in the inscription, 
the Buddha in the eighth year of his enlightenment, 
proceeded by air to Thaton on an invitation of King 
Sirimasoka of Thaton which was conveyed to the 
Buddha by Ven. Gavampati1 the patron saint of 
Thaton. The .Buddha is supposed to have preached 
the dhamma at Thaton for seven days. The inscription 
further says that at the time of departure the king 
begged for something to remember the Buddha. The 
Buddha is reported to have rejected the request saying 
that he has already given some hair relics to Trapusa 

. and Bhalluka (Pali Tapassu Bhallika). But promised 
to send one of his "tooth relics through Gavampati 
after he attained Parinibbiina -37 ; years later. The 
scholars copclude that Ramafiiia receiving Buddhism 
fr.om Sri. Lank.a is out of question, since Ramaiiiia had 
not yet come in contact with Sri Lanka. Those scholars. 
who examine whence · Lower Burma got Theravada . 
Buddhism .ultimately turned their attention towards 

· the eastern <,:oast of India, where the Theravada fonn 

of. Buddhism had spread by the first century A.C. 
Am arawati ,  N iigarjun ako1)9 a, Kiincipura 
Kiiveripagana, in the.Andhra region of Deccan were 
flourishing Theravada centers· by the early centuries 
of the Christian era, as evident from the extensive 
ruins _found there. Due to the existence of easy land 
routes and short sea routes, it is seen that there has 
been trade contacts between the eastern coast oflndia 
and the maritime provinces of South Eastern countries 
such as Ramafifia, S iam , Cambodia etc . ,  since 
memorable times. The Indian traders . who ventured 
eastwards established their colonies in the maritime 
regions of the South eastern countries referred to above 
and have implanted their religion, culture, language 
etc. there. Talaing or Mon country or Ramafiiia is · 
supposed to be one of sue� Indian colonies to begin 
with. An inscription discovered at Nagarjunakol)�a 
refer to Buddhist enterprises among people called 
"Ciliitas"2• The Kiriita, the country of "Ciliitas" has 
been suggested as Arakan and Lower Burma, which 
shows that there has been religious contacts between 
Nagarjunako1)9a etc. and the maritime regions of 
Burma. Therefore; the schoiars surmise that the Indian 
traders and missionaries from the east coast of India 
bro�ght Theraviid� Buddhism . to the mari

.
time region •· 

of Bunn� general ly known as Ramaiifia; perha.ps 
' during the early centu.ries of the Christian era. 
Buddhism thus br�ught to Ramafifia appears to have 
flourished in the new land as evident from archaeologi�I 
findings. The archaeological remains of the old 
kingdom of Pyus known as Sirik�etra with it's. capital · 
name Pro me, presently found at the· village called . 
Hmawza, testify to the flourishing state of Buddhism 
in the region. Another important historical fact 
revealed as a result of archaeological excavations is the 
prevalence of Mahayana, MUla Sarvastikaviida, an4 
Hinduism, side by side with Theravada, in Lower 
Burma. Earlier, Prome the capital of Pyus, was the. 
most important centre of Buddhism in the region, but 
abou� the ninth century A.C Thaton, the capital of 
Talaing, · surpassed Pro me and became the most . 
important c.entre of Theraviida Buqdhism, which 
nourished the religion in the entire regi.on. 

But when Thaton in the Talaing country flourished 
as the centre of Theravada Buddhism enj oying an 
advanced culture and civilization, the conditions in 
the MarammaranJla or upper Burma was far backward 
as far �s their religion was concerned. Their rel igion 
was a debas�� form of a Tiintric Buddhism whkh . � 
was · in the hari<l-s. _ _ of corrupt m onks cal led 
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"Samanakuttikas". They preached that even if one 
commits a grave crime, he could escape from 
retribution by reciting an appropriate "paritta" or get 
someone to recite it. They were tyrants and even 
demanded t,hat young girls should be handed over to 
them, before giving them in marriage. The Buddhists 
of Lower Burma would have scorned if it was called a 
religion. Such were the conditions at upper Burma 
when Aniruddha or .Anuruddha ( I  044-77 A. C.) came 
to the throne of Pagan in Upper Burn1a. A young 
Talaing monk from Thaton cal led Shin Araban or 
Dhannadarshi was appointed as the king's spiritual 
advisor.· The king learnt Theravada Buddhism from 
Shin Araban and was converted to Theravada. The 
king with the help 'Of his spiritual advisor and some 
Talaing monks successful ly crushed the tyranny of 
"Samanakuttikas" and relieved the people from th�m. 
However the king was constrained due to lack of a 
holy canon. The king learnt from Shin Araban that 
sacred books were found in abundance at Thaton in 
Lower Burma·�d dispatched an ambassador to King 
Manohari (Mariuha) requesting him for canonical 
books and relics. But Manuha did not accede to the 
request. and refused to release books · and relics. 
Aniruddha was otitn1ged and furious and felt insulted. 
He descended the riverrrrawady with his armies and 
iaid siege on Thaton the capital of Ramaiiiia and the 
city fel l  to the besiegers within a short time. The 
relics,. the sacred canon and the l earned monks were 
forcibly taken from Thaton to Pagan. Even the Talaing 

. king Manohai-i was taken prisoner to Pagan and the 
kingdom of RamaM!i was annexed to Upper Burma. 
Thus the Theravada f�Trn-ofBuddhism was introduced 
to Upper Burm a  from Ramaiiiia. · The victorious 
¥�rammas did not hesitate to adopt the religion, 
literature, culture and scholasticism of the defeated 
Ramafiiia. An-unprecedented development in religion, 
l iterature, arts and architecture etc. was witnessed in 
Upper Burma within a short period, surpassing even 
Ramaiiiia. Thus · Thaton gets the credit of giving 

-religion, literature, culture, in short everything to Pagan . 
(Upper Burma) . .  

Though -the_ centre of Buddhism was shifted to 
Pagan, Thaton was never neglected and continued to 

· be an active Buddhist Centre in the region. Sihala 
Sangha-was estabJ ished in Upper Burma by Yen. 

· <;Il�pa!a (Saddhammajotipala) under the patronage of 
- .. · Narapatisl�hu ( l l 67- 1 202 A.C.). It is important 

�:r�:Jar:stepscha,:e been takeri to establish Sihala sangha 
The 1dng summoned a Talaing monk 

named Sii.riputta, also called Dhammavi lii.sa, for the 
mission. He accepted the king's invitation and came 
to Pagan whi le  yet being .a SamaJ:Iera (novice) and the 
Sihala Upasampadii was conferred on him. The king 
afterwards honoured him and sent him to Ramaiifia 
with the instructions to purify the sasana. Sariputta 
stayed at Dala and took necessary steps to establish 
Sihala Sangha at Rama...ifia. The establishment ofSThala 
Sangha at Ramaiiiia is calculated from this date. 
Sii.riputta alias Dhammavilasa is regarded as the first 
literary personage from Ramaiiiia. Therefore we see 
the revival of the sfisana at Pagan was extended to 
Thaton, too, by the king of Pagan. 

Bum1ese claim that the celebrated commentator 
Buddhaghosa was a native ofThaton. Accordingly he 
was supposed to have been born at a town named 
Go la, suburb of Thaton and was orda ined at 
Kelasapabbata Vihara. He is said to have come from 
Thaton to Sri Lanka and returned to Thaton, after 
translating Sihala commentaries to Pali:.All Burmese 
Buddhists look upon Buddhaghosa with the same 
degree of grateful devotion which Sri Lankan Buddhists 
offer to Mahii.mahinda Thera. Burmese also believe a 
new era of their religion (Buddhism) dawned after 
Buddhaghosa returned to Thaton from Sri Lanka. 
Polwatte Buddhadatta - quoting from an unpublished 

. Burmese chronicle Siisana Jina Cakka says that King 
Dhammapii.la  S i l injy a  ascended the throne  at 
Sudhammapura in .888  B:C. and in his 4200 regnal 
year or 930 B. C. Buddhaghosa returned from Sri Lanka 
to Thaton.3 But Buddhaghosa's works contains no· 
hint on his suspected Burmese connection. 

Another Burmese tradition attempts to l ink 
Suvannabhiimi and its c<!pital Sudhammapura with 
the Buddha immediately after his enl igh�en_ment. The 
Mahiivagga ( Vin I. p. 3) describes how two traders 
Tapassu and Bhalluka offered alms to the Buddha on 
the eighth week after the en l i ghtenment4 :The 
Manorathapiirani (AA .  382 f.) gives more details of 
the incident, when it says that the Buddha gave the 
traders some hair relics which they took on their return 
journey and put up a cetiya at their native town 
Asitanjana nagara. Burmese say that the two traders 
were from Suvannabhiimi and they put up the cetiya 
at Sudhammavati. 

According to the Jinakaiamali, the s ixteenth-' . 
century Thai chronicle, when King Kimibala 

· 

an epidemic of cholera ragged the city . 
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for six years. And the citizens not being able to survive 
fled to the city of Sudhammanagara (Thaton). But 
being harassed by the king ofPunnagama, Haripunjaya 
citizens living in the city of Sudhammanagara (Thaton) 
left for the city of Hansavati5• 

The Lokapaiiiiattipakarana a Pal i  treati se on 
cosmology written during the eleventh or t:welfth 
centuries is attributed to Ven. Sri Dhammaghosa of 
Thaton. 

K. Arunasid. 
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THERA-THERi-GATHA. Thera-Therj-Giithii ot 
Elders ' Verses [Utterances of Venerable Monks and 
Nuns] are the collected metrical compositions in Pali, 
relating to the lives of Buddhist disciples, both men 
and women (most of them being of the Buddha's day) 
describing their day to day l ives, their triumphant _ 
spiritua'l attainm ents and at t imes ,  th e b itter . 
experiences they have been through in life. These two 
collections are Buddhist religious poetry of inestimable 
vahie, .looking almost like a gallery of exquisitely carved 
marbles. They are believed to cover, according to 
several reliable Buddhist schoiars, ro�ghly a period of 
nearly . three hundred years from the time of the 
Buddha. This we say· w ith certainty that these 
biographies in the Thera and Theri--Giithii collections 
make models of what Buddhis_t·monks and nuns should 
be for all times. There is hardly ever in them a blurred 
up age. 

In the history ofPali Buddhist literature, the Thera
Theri--Giithii are contained in the Khuddaka Nikiiya 
which is the fifth group in the major division of Pali 
Buddhist l i terature known under the name o f  
Dhamma, and includes a l l  teachings o f  doctrinal 
importance. This is how it came to be classified at the 
j oint reci tal of the First Buddhist  Counci l  o r  
Puancasati Sangiti: Eten 'eva upiiyena paiica nikiiye . 
pucchi. (See Vin. II . 287). The other major division of 
)3uddhist _teachings pertaining to Buddhist monastic . 
discipline was rehearsed at this same recital under the 
name of Vinaya : Etenevaupiiyenaubhato Vinaye pucchi. · 
(Joe. cit.) .  For further details, See Sumangalaviliisini 

. of Buddhaghosa (i .e. Digha Nikiiya Commentary) 
where he accepts th� unassailable Canonical .evidence · 
as recorded in the vz�;]ya Pi taka ( Vinuyapi take tan.tirp. 
iiriifhii DA. I .  p. 2). 

These two, i .e. Dhamma and .  Vinaya, obviously 
indicate the major contents of the Buddha's teachings 
known to ' the early Buddhist disciples like Thera: 
Maha Kassapa at the time of the First Recital . 
Bu�dhaghosa himself says the following: Vutta1p etarp. 
Bhagawatii 'Yo vo Ananda maya dhammo ca vinayo ca 
desito paiiiiatto so vo mumaccayena satthan (loc. cit. 
p. 3) 'This h�s been said by the Buddha: Whatever . 

Dhamma and Vinaya has been preached and laid down 
by me that shall be YO\lr Master after my demise'. 
These two divisions are latterly referred to as Sutta . .• . 

and Vinaya Pi[akas respectively by the time Buddhist · 
literatUre came to be classified under three heads, 
i ncluding a third d iv is ion under the n ame of  
Abhidhamma. It i s  also to  be noted that as the very 
name Khuddaka (miniature) suggests, this Fifth 
nikiiya(of Sutta Pi taka contents) contains mahy ofthe. 
independent poetical compositions of Bugdhist' 
literature like the Suttanipiita, Dhammapada and Thera 
and Theri-Giithii. 

· 

The Thera-gathii consists of 1 279 verses in the 
PTS edition and 1 29 1  v�rses in the Buddha Jayanti 
Sinhala script edition. The Therigathii has 522 verses 
in the PTS edition and 521  verses · in the Buddha 
Jayanti S i n h al a  script  edi t ion .  I n  b oth texts ,  
subdivisions are also noted in terms of Nipiitas and 
Vaggas, collections being arranged according to the 
increasing number of verses. The longest Theragiithii 
is that of Elder Vailgisa, consisting of 70 verses (vv. 
1 209 - 1279) and that of the Therigiithii being the 
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collection ofTheri Sumedha with 74 verses (vv. 448 -
522). We owe grateful thanks to Mrs. C.A.F. Rhys 
Davids and Professor K . R. Norman who have 
translated the Thera and Therigathfi and made excellent 
studies on them. 

Thera-Gatha 

Let us now peep a l ittle into the vast treasure 
house of Buddhist thinking and living as revealed in 
these two great collections. We will begin with the 
Theras. The Buddha is undoubtedly our M aster and 
Guide. The Buddha himself picked out Elder Maha 
Kassapa as a senior member of the community to 
show the Buddhist way of l iving to fellow members. 
We shall begin with him. We meet him as an enlightened 
one who has reached h is goal, already referred to as 
kata-kicco anasavo, i .e, one who has accomplished 
his task and freed himself of all defi lements, He 
epitomizes self discipline as the true way to liberation 
from the ills oflife which is to be achieved in Nirvana. 
Saint\iness in Buddhism, he indicates, requires moving 
away from the maddening crowd. 'Do not _go about 

. followed by the crowd. It disturbs one's inner peace 
and tranquility ' :  na gapena purakkhato care vimano 
hoti samaihi dullabho. (Tizag. v I 05 1 ). As one who 
has renounced and left behind life in the household, 
his advice to fellow members is to leave what one has 

� . � 

renounced at a respectable distance. Associate not 
fami l ies too closely: Na kulani  upabbaje muni. 
Respectful reception in the midst of families (ya'ya1p 
vandana-piijana kulesu) i s  to be looked upon as a 
mire i1;1 which one can sink and perish (pailko 'ti na1p 
avedayu1p). 

On the other hand, one who has. left the household 
must look out for far greater delight in the new life 
chosen, creating for one-self a new environment. We 
discover · in Thera Talapu!a one such courageous 
pursuant . of the monastic i deal of renunci ation, 
attempting to blend one-self with the total environment 
around one-self. He wishes to see no difference 
between the trees, creepers and the grass around him 
and his bodily aggregates. This i s. how he would like 
to feel. 

Kada nu ka{!he ca tipe lata ca khandhe ime 'ham 
amite ca dhamme ajjhattikan 'eva ca bahirani samaip 
tuleyvaip tadidaip kadfi me. 

(Thag. v. 1 1 0 1 )  'When will I see no difference 
between the b o d i l y aggregates a n d. the 
otherconstituents of which I am made and the wood 
of the trees, the grass and the creepers, things which 
are both external and internal? When wiU I see them 
both as being not dis-similar (samam tuleyyam)'. 

Rain and wind is not to deter his movements. Being 
drenched in an unexpected downpour of rain· as he 
treads along the path of his ancient seers i s  a source of 
delight that he now looks forward to. With such 
attitudinal changes to the world one lives in, a Buddhist 
mendicant is bound to move in the world one l ives in ' 

without being enticed and trapped by sensory stimuli. 
�ear what he says: 

Kada. nu ma1p pavusakala-megho navena toyena 
sacivaraip vane isippayatamhi pathe vajantarp. 
ovassate tan nu kada _bhavissati. (op. cit. v. 1 1  02}. 

'When will the cloud of the rainy season, with its 
fresh water, sudden�y drench me in my robes, as I 

· tread the path taken by the sages of yore ? When will 
that be? ' 

This de-conditioning of the mind of the Buddhist 
disciple is something to be undertaken and aspired for 
on a long tenn basis. This alone gives the mind the 
correct attitude and approach or yoniso manasi-kara. 
Nagasamala Thera, once on his alms round, saw a . 
glamorously clad girl dancing to music in the street. It 
was no less than a trap laid out by Mara, the Evil 
One. 

Alapkatii suvasana malini candanussada majjhe 
muahapathe nari turiye naccati na�aki Piprjikaya 

· pavi !{ho ' h a m gacchanto na1p adakkhisaip 
alapkataip suvasanaip maccu-pasaip 'va arjrjitarp. 
(op. cit. vv. 267-268) 'Well clad and glamorousJy 
decked with sandal paste and flowers, a dancing girl 
was dancing to music on- the middle of the high-way. 

Out on my alms round I did see her, well clad and 
decked, comparable unto a death-trap, well laid out. 
tato me manasikaro yoniso udapajjathaadinavo 

paturalzii nibbida samati{[hata. op. cit. v. 269 .. 
upon a correct attitude of mind dawned . · 
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The evil that comes on its way manifested itself. 
A se�se of detachment arose. ' Thera Nagasamala was 
able to stand up to it. He reflected upon the evil 
consequences that would come in its wake. He recoiled 
from it. 

in. a very similar situation, a monk by the name of 
Rajadatta· sees the body of a dead woman cast away in 
a cemetery. Lustful thoughts seize his mind: Kiimariigo 
piiturahii. But he flees from there, and dil igently 
mindful (satimii sarppaj'ano ), overpowers his-thoughts 
as did the previous monk. . 

Bhikkhu sivathikarp giintvii addasarp itthirp 
ujjhitarp apaviddharp susiinasmirp khajjantirp kimihi 
phutarp. Yarp hi eke jigucchanti matarp disviina 
piipakarp kiimariigo piiturah ii andho 'vasavati ahurp. · 
Orarpv odana-piikamhii tamhii {hiinii apakkami[p 
satimii. sampajiino 'harp ekamantarp upiivisirp. Tato 
me mancisikaro yoniso upapajjathii adinavo piiturahii 
nibbidii samcitit{lii§. (op. cit vv. 3 1 5-3 1 9) 'Being a 
disciple of the Buddha,· to the c�etery I did go and . 

rewarding avenues of religious awakening. Here is 
Thera Sappaka whom one cannot afford to �iss. He 
lives by the side of a river named Aj akaral).i. The river 
seems to give him delight: Ajakar(uJI rameti marp. . .  

. This is  by no means a concept from which a Buddhist 
needs to run away. 'Beauty ofthings in themselves ---

. carry no evif:It is the way we think on them' ( na te 
kiimii yiini citriini Joke sankappa-rago purisassa kiimo 
at Sn. I. 2 2 ) . 

_ . The time is the advent of the rains. Hear how he 
deliglftfully singsand hear what he sings about.. Yadii · 

baliikii sucipaiJcJaracchadii kiilassa meghassa 
bhayenq. tajjitii palehiti iilayarp iilayesini tadii n,iidi 
Ajakur�IJI rameti mcim. (op.cit 307-8). 

'When the cranes clad in pure white plumes, scared 
on seeing the dark rain clouds gathering, are taking to 
flight in search of a place of shelter, [looking out for a 

. shelter not within sight], then the river Ajakarani gives 
me delight'. 

. fuere'beh�&t·a' coipse ·oia woman cast away: It was -�This probably brings before us a swollen river 
being eaten into by worms. While some feel a . . oveflowing its banks after the rains. These verses give ' -}§in en table repugnance on seeing a dead body, lustful us such a vivid picture. He says 'This is not the time 
though� arose .�ithin me. I acted like unto a blinded ., __ to leave the mountain streams behin.d and go': niifja . 
man. In less. tim e than is needed for cooking of rice I }irinadihi vippaviisa-samayo (op. cit. v. 3 1 0. ). 
moved �way from that place, arid being mindful and . � . . . 
diligent arrived at yet another place. Thereupon a This- same Sappaka.· Thera remarks and sings once · 

correct ·attitude ofrriind dawned upon me . .. The evil again, on his own: Kan nu tattha na ramenti Jambuyo 
· ubh. ato tahim. sobhenti ap- agii-killa-ro.' ma;,a._ (mahii'?) that comes on its way manifested itself. A sense of 

' ·---detachment arose' .  The Pali words used in these lenassa pacchato. op. cit. \ I 309 'The Rose Apple 
trees behind my living cave lend beauty to both banks 
of the river. Whose hearts will they not delight?' Not 

' 

) 
:f ·  

contexts like . . manaslkaro, iidinavo, nibbidii satinlii 
andscimpaj iino or their .English equiv.;;tlent� like correct 

· reflection, evil • consequences; disgust� -diTigence -and 
awareness are but a few. But they are essential pungent 
words. They do carry a tremendously powerful 

. only does Thera Sappaka see beauty in natureouri� 
· · cap(lh.le of feel ing w i th Nature, i ntegrating 

hannoniously the int�..raction of man on the o�e hand, · 

and on the other of bird �{fbeast; and .�yen the ani.mate · 

. mess
.
age with them . .  They are infallibly rewarding. 

!he dis<;iples who are aware of their monastic mission, 
that is in having renouuceOlheir household life in 
search of their Nirvanic goal, even from a perilous' 
perch, finally achieve their goal successfully and are 
s�v¢<1 froin 'ruinous disasters. . 

. 

\Ve m��t In these t�xts of the Thera Giithii an�ther 
kind ofdisciple whose well nurtured·and well handled 

. aesthetic sensitivitY seerri to open out wonderfully 

. with the in�nimate, one upon the other. :The degree of 
his own enjoyment bursts forth when he, with the 
innocence of a child, asks 'Those beautiful Rose Apple 
trees which adorn the river bank on both sides, whom 
will-they not delight = kan nu tattha na ramenti ?_ ' In 
the process, we have no doubt, he is himself equally 
soothed and comforted in body and mind. And there 
is inevitable enrichment of spiritual growth. That is 
how he comes to be inseparably wedded to the River 
Ajakar�i and is sad to leave her behind during rains. 
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Read what he says and join him to feel with him 
the way he feels about the world around him: What is 
said of Thera Usabha at verse No. I I 0 is even more 
mystically enrapturing. He beholds a luxuriantly 
growing clump of trees on a rocky ledge. 

nagii nagaggesu susaqJViriifhii udagga-meghena 
navena sittii vivek!;z-kiiinassa arafifia-safifiino j aneti 
bhiyyo Usabhassa kalyatarp., ( op. cit. y. I l l  0) 'These 
trees heal thily perched on the top of a cliff, they 
indeed must be drenched by heavenly showers. ' In 
the heart of Usabha who is forest-conscious and is a 
lover of solitude, they will generate immense joy ' .  

The above verses portray only what a camera lens 
would see. But the words janeti bhiyyo Usabhassa 
kalyatanJ hint at a great deal more. What Usabha h�s 
seen undoubtedly does capture his heart. He sees or 
he imagines the trees to be freshly drenched with water 
from heaven-fed douds: udagga-meghena navena sittii. 
His vision is now framed within this peiimeter. For 
he is said to be by nature forest- conscious: iirafifia
safifii arid a lover of solitude: viveka-kiima. Thes.e 
two together are capable of conjuring up within him 
new dimensions of spiritual awakening. 

· 

Theras on the whole; in contrast to the theris, show · 
far greater maturity in taking control over, and in re
acting to the totality of the world they live in, of 
humans, animals or plants. We have been able to 
indicate and highlight only a very limited area of this . 
vast panorama. 

Therf- Gatha 

In marked contrast to the Thera-giithii wh ich 
portrays the tremendous �piri'tual heights which the 
male members of the Buddhist .monastic community 
attained in their ardent pu,rsuit of the austere life of 
brahmacariya laid down by the Master, the Theri-. 
giithiibrings before us the untold miseries and hardships 
which the Iridian women of the Buddha's day had to 
silently suffer on account of the age-old restrictions 
which the Indian religions and Indian society had 
imposed on them. 1bey also had to face perilous risks 
in the hands of the pleasure-seeking males of the 
society, both rustic and elite. · 

An eminent Indian historian, Professor AS. Altekar, 
describes the position to us as follows (C. Altekar, 
A.S., The Position of Women in Hindu Civilization, 

p.204 f). 'The prohibition of upanayana amounted to 
spiritual disenfranchisement of women and produced 
a disastrous effect upon their general position in 
society. It reduced them to the status of·Sudtas-'r>. 
What, however, did infinite harm to women was the 
theory that they were ineligible for them (Yedic 
sacrifices) because they were of the status of the 
Sudras. Henceforward they began to be bracketed with 
Sudras and other backward classes in society. This 
we find to be the case even in the B_hagavadgitii IX.32. ' 

In the Manusm!ti we witness the cruel infliction of 
domestic subservience on woman. The road to heaven 
is barred to her and there is hard bargaining with her 
for the offer of an alternative ro�te. Matrimony and 
obedience to the husb�nd are the only means whereby . 
a woman can hope to reach heaven. These stric.tures 
are viciously packeted within a single stanza in the 
following : Niisti strinfim p[fhag yajfio na vratarp niip 
. 'yuposatharp. patirp. s usrii�ate yena lena svarge 
mahiyate. .Manu.  v, 1 53 .  (There are no individual 
sacrifices set apart for women. Nor are there any 
religious undertakings, nor observances of the fast. 
On account of their submission and their subservience 
alone to their husbands, they would be glorified in 
heaven). 

With. th is  awareness of .the  socio-religious 
· background oflndia in which the Buddha ha_d to deliver 
his message of deliverance of man, one has �ecess�ly 
to be impressed. with the tremendous impact he hl;ls 
had on the l iberation, not only of the �ntr.encht!d,, �cJ 

· enslaved Indian woman, but of woman kind anyw}lere . 
as a whol�. We shall begin with the Buddhist nun, 
Bhikkhuni Soma who, having· left her household life 
and join�d the Buddhist m onastic community _

_ 
\Va� 

ardently applying for her spiritual edific'ation and 
emancipation. The Theri-gatha (Thig. vv. 60-62) tells 
us of the almost unassai lable opposition Soma had-to 
face from the Indian thinking of the day in the words 
ofthe religiously conceived Sinful Satan orpapiMiira 
who fired at her, almost at point blank range, dissuading 
her from her spiiitual endeavours. 

Yam tarp. isihi  pattabbarp. fhiinal]l 

durabhisambhavarp.n a tarp. dvangula-paiiiiiiya sakk� 
pappotum (Thig. v .  60) 'What spiritual atta�mne��s 
for you stupid woman wh? possess only 
finger wisdom (dvangula�p(liiiii)? These 
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the exclusive reserve of sages (yarp tarp isihi 
pattabbarp). ' Adequately schooled in the Buddhist 
tradition as Soma was, she thundered back at· him 
with the following words, dr:iving him fleeing through 
the woods : 

./ 
Itthi-bhavo no kirp kayira cittamhi sqsuamahite 

iiiinamhi vattamiinamhi samma dhammarp vipassaio. 
(op. cit. v .  6 1 )  'Our being men or women, _ what 
should it matter to you, when our minds are well .set 
and our wisdom indeed is mature? Illumined by the 
light of the dhamma, we do correctly behold the truth' .  
This, we wish to uphold as an excellent rebuttal of the 
global malaise of dopbting the intellectual capacities 
of the female, whether in society or in religion. Could 
an� thing more cr any thing better be said in sponsoring 
� women's lib in any part of the world? · We must, 
�ithout fail, _include in this stu-dy of the Theri-gathii 
even a very brief reference to the comfort, both social 
and spiritual, which the women t;>flndia were enabled. 
to enjoy in the religio-cultriraJ haven which the Buddha 
did carefully create for them, irrespective of Cc;tSte and 
creed differences, through hi� meticulously organised 
Bhikkhu�i sasana or the full-fl e9ged monastic 
community for women. The foregoing observations 
about BhikkhuJ;Ii Soma, brief though they are, should 
impress upon the reader th� vastness of the sweeping 
charigPs which the benevolence _of the Buddha brought 
upon humanity, both· men and women, for their own 
edification in this very life; through their own attitudinal 
changes and also for the attainment in. this very life in . 
Njrvana of their final liberation beyond bir:tfi and death. 

Flashing back to lhe perilo11s risks which the Indian · 
women had to face in the hands of pleasure-seeking 
.males of the society to which we have already referred, 
we now present to you a story from the Theri.:.giitha 
which is both bewildering arid flabbergasting. It tells 
us of a man who as a husband and a father stoops so 
low as to seek sexual gratification with both his wife 
and his own daughter. The tragic victim here turns out 
to be _hi_s own wife and the mother of his own daughter. 
She is none other than the .fortunate I<i.dy who later 
comes to be embellished · i n  the S asana as Theri 
Uppalav�J;Ia. She is far too great to crash under such 
lament;;tbly disastrous so�ial collisions. 

)Ne call here our Uppalaval!-1!-a fortunate because, 
flDOUt fifty years ago, within our living memory, we 

' encountered during the Jury sittings at a Supreme 
Court nial, a woman who had to face the same bitter · 
pangs of agony of a mother-and-daughter sex abuse 
during a single night and ended up in the mother 
murdering her daughter to relieve herself of the insult 
'Eld the injury. The situation in both cases is identically 
same, excepting that one was wi-thin an elitist home 
and the other in a slum-dweller setting. 

But the reaction pattern stands in marked contrast. 
What_ we wish to-stress here is no more than_ the religio
cultur!ll maturity of each individual and the difference
of their reaction pattern. If humans can descend to 
such lower depths to seek sexual gratification through 

·such scandalously ugly situations, Uppalav��a would 
/have nothing but forthright condemnation , both 
demolishing and devastating : 

_ Ubho mii tii · ca dhitii ca mayarp · �urn sapattiyQ 
. tassa me iihu sarpvego .abbhuto lomaharpsano. 
Dhir 'atth� kiimii asuci dugandhii bahu-kant.akii 

, . . . 

yattha matii ca dhita ca sabhariyii mayarr; ahu11}. ( op. 
cit. vv. 224-5) 'As mother and daughter, we both had 
to be co-wives of the same man. There arose in me 
utter revolt and degradi�g horipilation. Shame upon -
this sort of sexual gratification, I said. It is putrid and 

. is �usly painful and is of offensive stench where 
I, the mother and my daughter are both abused by the 
same· man. '  With ��ese words of assessment and 
evaluation, her reaction was firm and decisive. She 
rej ected the enjoyment of sensual pleasures of 
sexuality in the household and entered the life of 
renunciation :-

kiimesv 'iidindvarp disvii nekhammarp dafha
khemato Sii pGbbajirp R iijagahe agiirasmii 
anagiiriyarp. (op. cit: . v.  226) ' S eeing the evil 
consequences oflustful sexual gratification, and seeing 
the firm security in the life of renunciation, from home 
to homelessness I went forth, in the city ofRajagrha'. 
And her spiritual ascent came forthwith there from, in 
the wake of her renunciation : 

Pubbe-niv�arp.j iiniimi dibba-cakkh iirp visodhitarp 
ceto-paricca-iiiinaiica sota-dhiitu visodhitii Iddhi 'pi 
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me sacchikatii patto me iisavakkhayo. Cha me abhiiiiiii 
sacchikatii katarp buddhassa siisanarp. (op. cit. v v. 
227-8). ' She gained vision into fonner lives, Her divine 
eye was cleansed. She could read thoughts of others. 
She achieved the power of divine hearing. She gained 
supernatural powers. And finally she reached the 
extinction of defi lements. S ix-fold higher.knowledge 
was gained. Mission of the Buddha was done'. The 
stMure which women of the Indian community re
gained more than twenty-five centuries ago under the 
magnanimity and liberalism of the teachings of the 
Buddha can be highlighted through this portrait gallery 
of ilie Theri-giithii. In Buddhism, the rel igious life 
spoken of was always closely integrated, the mundane 
life at the worldly level always being looked upon as 
preparing the samsiiric beings for the achievement of 
their transcendental aspiration of Nirvana. 

Here is yet another bril liant one. Subha, the young 
nun dwelling in the mango grove of Jivaka (Subha 
Jivakambavanika), provides a vibrant example of one 
who has firm conviction about the spiritual goal she 

. . has chosen. She brushes a£ide with ease, courage and 
wisdom, imd with as much disdain, the tempting and 
flattering remarks of a seducer (dhuttaka) who 
endeavou.rs to tear her back to lay l ife to enjoy wanton 
pleasures of the househol d  with her which she 

lava me nayan iin i  dakkhiya bhiyyo kiima-rati 
pavacjcjhati. (op cit. vv. 38 1 -2) 'On seeing the beauty 
of your eyes the intensity of. my lustful thoughts 
does increase. ' With n.o. hesitation or reluctance 
whatsoever, she courageously pul ls out one of her 
eyes and del ivers it over to him. The veracity and the 
vibrancy of the Buddha word which was her religio
cultural stand,  which Subha gently and s i lently 
transmitted to the seducer triumphed, and the love
sick young man felt h� was, in his crime, virtual ly 
wrapped up in flames (aggirp pajjalitarp 'va lingiya) 
or was gJ.ipping a deadly venomous snake (gaFhissarp 
iisivisarp viya) and he apologises to the young nun 
whom he was offending. He was forgiven. And it was 
all 's well that ends well .  Freed from danger (muttii), . 
she goes to the presence of the Buddha, with her eye 
restored (cakkhu iisi yatha-puriil}akan 'ti). 

One of the finest examples of a successful rejection 
of the highest possible achievements in mundane life, 
leading up to the final transcendental goal ofNirvana 
is in' the portrayal of the l ife ofTheri Sumedha (Thig. 
vv. 448-522). Sumedha was born a:s the daughter of 
the chief queen of King Kofica ofMantavati. She was 
virtuous and wise and socially accomplished on many 
counts. Perfectly disciplined as a Buddhist, she would 
approach her parents and tel l them of the· relative 

diligently renounces : worthlessness of worldly pleasures they were offering 
her when compared with those of Nirvana in which 

- ) Daharii ca apiipikii c 'iisi kirp te pabbajjii karissati. she was keenly absorbed (nibbiiniibhiratii). 
nikkhipa kiisiiya-civararp ehi ramiimase pupphite vane. 
(op. cit. v. 3 70) · ' Childish and innocent art thou. 
What good will this mendicancy do to you? Discarding 
your dyed robe, let us rejoice in this flower-decked 
grove. ' Prompt came the shattering reply from Subha 
who knew what she wa s about : 

Apathena payiitum icchasi candarp. kiliinakarp 
gavesasi Merurp langheturp icchasi yo tvarp Buddha 
sutarp maggayasi. (op. cit. i .  3 84) 'You wish to 
journey on a path which is not yours to tread. You 
wish to grab the moon for a toy f9r you to play with. · 

· You wish to leap over Mt. Meru. In these, you wish 
to possess a Buddha-child for yourself. ' The seducer 
confessed that it was the inescapable charm of the 
nun's eyes that bewitched him and drove him to this 
despicable crime of seducing such an angelic being. 

Sumedha's father had already agreed to give her in 
man·iage to King Anikaratta and she was to be his 
chief queen. Young as she was, she was going to inherit 
command in the kingdom, be an heir to wealth . ar.d 
prestige. 

The religious life of brahmacariya was going to be 
painfully difficult, her father would indicate to her. 
Decide to enjoy the pleasures of the world, dear girl, 
he insisted : 

Agga-mahesi bhavissasi A nikar.attassa riijino 
bhariyii. Siliini brahmacariyarp pabbajjii dukkarii 
puttaka. Rajje f08. dhanarp. issari yarp. bhogii sukhii 
daharikii pi. Bhuiijiihi kfima.:.bhoge. Viireyyarp hotu te 
putt a. (op. cit vv. 463-4) ' As the wife of King 
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1ikaratta, you shall be his chief queen. 0 dear girl, 
)Servance of sila, and practice of higher rel igious 
e of brahmacariya as a mendicant is hard to be 
1dertaken. In the kingdom you shall have command 
;er others and wealth, authority, possessions and 
)mfort, 0 child. Enjoy sensual pleasures ofhousehold 
fe. May marriage be yours' .  

. But she would relentlessly argue against her father's 
uhmissions, pointing out that it is the ignorance of 
he truths as taught by the Buddha which drive the 
n aj ority of people to reconc i le  with samsaric 
::ontinuance arid choose to be born in the celestial  
worlds : saccani amrna buddha-vara-desitiini te 
bahutarii ajiinantii ye abhinandantii bhava-gatam 
pihanti devesu updpattirp. (op. cit. v. 454). 

'The majority ()fpeople, ·mother, not knowing the 
truths as · taught by· the master, rejoice in samsaric 
journeying. So they delight in being bom.in the heavenly 
realrris. ' 

. . 

She would convincingly argue further, saying that 
birth in the heavenly worlds is by no means pem1anent, · 
being caught up within the imj:>e1manent sarpsaric 
whirl. Th_� foolish and the ignorant dread .not at beiri.g 
born again and again : devesu 'pi uppatti asassatii bhava 

. gate aniccamhi. na ca santasanti biilii punappunaiJl 
jiiyitabba.ssa. (op. cit. v. 455) 'Birth even among devas 
is  not permanent. for they are within the rapidly 
changing samsaric w.hirl. The fools fear not in being 
born again and again: No better sermon in praise of the 
Buddhist spirit of nekkhamma or renunciation, so 
convincingly argued, an_d such an honest acceptance 
of this chosen life (siliini brahmucariyarp yiivaji'va 
na diiseyyaiJl (op. cit. v 459) as p<;>rtrayed in these 
verses of Theri Sumedha could have be�n found 
elsewhere. The T.heri-giithii is so replete with such 
courageous expressions of c�nviction by women, 
women who were eminent in their learning (bhikkhupi 
ca buhussutii). Men shall always bend down their 
heads in respectful adoration and admiration before 
them for. what they deserve. 

Bhikkhu Dhammavihari 

THERAV ADA : 'The School of the Elders' inclusive 
of their teachings and l iterature designated in Pali 
l iterature as Theravada ( Skt. Sthaviravada) is also 
often designated Theriya. The adherents of the school 
are called either Theravadins or Theriya. The term 
theravada occurring once in the Majjhima Nikiiya 
( 1 . 1 64) seems to have been taken erroneously by some 
scholars1 as a designation for doctrines represented 
by the Pali scriptures. But the commentator has, quite 
rightly taken the word here to mean a ' firm grasp' 
(th iraviida) and also a ' th orough knowledge'  
(niif!avada) of the teachings received from . one's 
teacher, Ai ara kal ama .in  this particu la,r instance 
(N.£4 .II,  1 7 1  ) . In fact there was no Buddhism to speak 
of at the · time for these words . are attributed to the 
ascetic Siddhattha before his enlightenment. Therefore 
l ogically one cannot extend the h istory of the 
Theravada designation to the fife time of the Buddha. · 
It is also impossible to ip1ag'ine that the close disciples 
of the Buddha with their unbounded devotion to their 

· master would have· agreed to designate his teachings · 

. as the teachings of the elders (therii) by which term 
were known the senior disciples themselves. I t  is 
therefore much mor;e logi cal to think that the 

:designation came into vogue after the demise of the 
Buddha when the disciple elders became the custodians . 
of the Master 's teachings. 

The Sri Lankan Pa1i Chroni�lcs date the designating 
· · of the Buddha's teachings as Th�ravada from the day 

of the conclusion of the first Buddhist Council  
(pa {ham a saiJgiti) said to . have commenced three 
months after the demise of the Buddha: and coritinu�d . . . , . 
for seven months. So the Dipavmpsa states (5. 1 0) 
"by these and other five hundred Elders, who had 
accomplished their m ission ( viz. arhants), the 
Dhamma-vinaya was rehearsed. The collection made 
by the Elders (therehi) is cal led Theravada". The 
Mahiiviupsa agrees (5. 1 ), ''That redaction of the true . 
Dhamma; which was arranged at the beginnirtg by t�e· 
great Elders M ah akassapa and . others, i s  c.a l led 
Theriya". The Dipavarpsa (5. 1 4- 1 5) adds further that 
the Theravada collection of the Dhamma-Vinaya was 
the very best (aggaiJl saiJgahaiJl) and that " the best 
of the Elders' teachings (theraviida), pure and faultless, 
remained for a long time; for a period often dec.ades". 
The MahiivaiJlSa (5.2) states that the School of the 
Elders: remained one and united in the first hundred

. 

years. But other schools based on views of individual 
teachers (acariyaviida) arose afterwards. 
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-..._ 

Tvus we find here that in the Pali chronicles the 
two terms tlzeravada and iicariyavada are used 
respectively for the original redaction of the Dhamma� 
Vinaya and its custodians, viz the Theravadins and, 
the break away d is sent ient  schools .  Bu t  qui te  
intriguingly there is  at  least one instance in the Vinaya 
commentary (I.2 13 )  of Buddhaghosa where the two 
terins seem to have exchanged places regarding the 
importance given to them. Accordingly, by the term 
iicariyavada is m eant the ' commentarial tradition 
(aqhakatha- tanti) founded on the recurring legal 
decisions, free from the scriptural texts, established 
bythe five hundred arahant redactors of the Dhamma. 
Theravada, on the other hand, is used here in the 
interpretation of the term attano mati or ' one's 
personal view'. All such personal inferences of Elders, 
free from the discourses and the teachers ' views 
(acariyavada) conforming to the discourses, arrived 
at through one's own inte l l igence; found in the 
commentaries oftheSutta, Abhidhamma and the Vinaya 
are termed here theravada. These l atter are said to be 
of a lower order than the afore said acariyavada and 
not vice versa as in the chronicles. This instance 
il lustrates quite clearly that these terms have to be 
interpreted .according to the context in which they are 
used and that they do not convey a uniform idea in all 
contexts. 

First Schism in the Sangha . 

As shown above, according to the view of the Pali 
) chroniclers, the original redaction of the Dhamma
- VinaY.a was called Theravada. Therefore who ever 

. presented ari amended version of this first redaction . 
would be labelled a 'break away scho�l or a dissident 
school. Mahasanghikas are thus considered by the 
Theravadins as the first dissident school. But this 
view m'ay not  have been  acceptab l e  to the 
Mahasaitghikas who,as will be pointed out l ater, alsc 
considered themselves to be orthodox. Anyway all 
Buddhist chronic lers, to whatever school  they 
belonged, hel d Tlzeraviida ( Sthaviravada) and 
Mahasiiilghika (or Mahasailgiti) to be the two oldest 
schools of Buddhism. Yet they do not have a unifonn 
�lew-on the date or the cause of this  first schism. 

I --. 
The Sri Lankan Pal i  chroni�Je Dipavarp.sa -

generally dated in the 4u' century A .C -=.:::-is p:r:_obably 
the oldest source which gives us information regarding 
this event. It, along with the l ater MahavaT[LSa, and 
the Sinhala works fol lowing them; give the Theravada 

version of this historical event. The evil Vajjiputtaka 
monks, says the Dipavarpsa, evicted by the elders (of 
the Second Council), who had received the support of 
others, the many unrighteous persons, ten thousand 
in. number, assembled together and made (anoth�) . 
redaction of t�e Dhamma. Therefore this rehearsal of 
the Dhamma is cal led the M ahasangiti, the Great 
Rehearsal. Elaborating on this the chronicle says, the 
Mahiisailghitika monks caused confusion in the 

· Buddha's message. Having broke� up the original 
redaction they made lip another redaction. A few more 
details regarding the manner in which they changed 
the original collection, by confusing the arrangement 
already in place, dropping some parts he?e, and addi�g . 
new material there, in all the three Pi (akas, are referred 
to by the chronicler. It is quite possible that the account 
given here is based on some awareness of the differences 
between the Theravada Tipiiaka and its Prakrit or 
Sanskrit counterpart available to the composers of 
the chronicl'e. The MahavaT[LSa deletes all the details 
found in the Dpavaipsa (Dpv.5. 30'-38,  Mhv.5.3). Both 
chronicles agree that both the Thera� ada and the · 
Mahiisailghika schools later split up into a number of · 
other schools. In the T�erav�da group were altogether 
twelve schools with th'e original Theravadins, but in .· 
the other group were only six with the original 
Mahiis&ighikas (Dpv.5.39 If; Mhv.5.5 if.): The schools 
in the Theravada group were the Mahimsasakas, 
Vajj iputtakas, Dhammottariyas,  Bhadrayanikas, 
Chandagarikas ,  S ammitiyas,  S abbatthivadins ,  
Dhammaguttikas,  · Kassapiyas, S ail.k�mtikas, and ·. 
S1,.1ttavadins. (Dpv.5 .45 ff). 

. The Buddhist chronicler Vasumitra has left quite 
a different tradition regarding the first schism in the 
Order. One hundred years after the demise of the 
Buddha, says he, a Council was held in Pa�aliputra 
uhde_r the patronage of Asoka. In it were discussed the 
five controversial points put up by the two monks 
Mahadeva and Bhadra which ultimately resulted in 
the division of the Order and the emergence of the 
Mahiisailghikas. The tradition of the Sammitiyas, as 
given by Bhavya (Bhavaviveka), was that a council 
was held under the patronage of kings Nanda and 
Mahapadma, 1 3  7 years after the Bud�ha's demise, to 
discuss these five points. The same au_thority repoJ� 
that the Sthaviras say a council was held 1 60 years 
after the demise  of the B u ddha, unde.r 
-pal,r:onage, at Pa�aliputra. Certain c 
questions wer�-eonsidered at this ,..,...-""'"'' 
to the Mahasanghika :schism: •. 
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Four of the five controversial points, as given in 
Sarvastiviidin Abhidharma l iterature as raised by the 
monk named Mahadeva, said to have been guilty of 
sever� I heinous crimes, but claiming himself to be an 
arahant, concern the -spiritual content and the 
attainment of arahantship. By the fifth Mahadeva 
claimed that one entering into a spiritual attainment 
makes an exclam ation such as "how sad" ! (aho 
dukkharp). 3 It has to be pointed ou't that these five 
points, more or less in simil.ar terminology, are also 
found in the Kathiivatthu ( II. 1 -4; 5-6). The Kathavatthu 
commentary attributes them to some sub-sects of the 
Mahiisanghikas, but they · are said to be rejected by 
the Theriyas. 

The Thenivada tradition that their redaction of . 
the Dhamma -Vinaya was the one approved by the 
Elders of the First Council and that the Mahasanghikas 
redaction was the amended version approved by the 
Vajjiputtaka monks evicted after the Seeond Council 
and, therefore, that the Mahasanghikas were a break . 
away group from the orthodox Theravada was not 
acceptable to the Mahasaiighikas. Vallee Poussin points . 
out that the Mahasanghikas themselves claim to be an 
ancient and orthodox sect. 4 

Th.e causes and the time of the separation of these 
two schools have been the subject of controversy 
among modern scholarship for a long time. Those . 
leaning towards the Pali tradition have. taken almost 

-unquestioningly the views presented ·by the Pi-Hi 
chronicles.' But in fact none of the Vinaya a.ccounts of 
the Second Buddhist Council speak of the eviction of 
the holders of the ten controversial points or . the 
splitting up of the Saiigha as a result of these views. 
Speaking on this Watters says, "Very little is told in 
any treatise about the effects of the Council 's actions 
on the Sinning Brethren, but we are left to infer that 
they submitted to authority. and returned to orthodox 
practices. There is nQthing whatever to indicate that 
they seceded and formed a great sect or school". 5 Vallee 
Poussin also holds that there is no evidence to identify 
the Mahiisailghikas with the VaiSiili monks expelled 
by the Second Coui1cil as held by Sinhalese sources. 6 

. . 

Regarding the Second Buddhist Counci l, one has 
a l s o  to take into account the fact  that the 
Mah iisanghika Vinaya also has a brief a�count of it · 
which refers to the problem of cash donations to the 
monks. This in fa�t is the most important question 
accordin8 to all Vinaya accounts including the Pali 

one. Here Warder7 speculates that the Mahiisarighikas 
have either suppressed the rest of the questions as 
trivial, or they themselves later relaxed them or, on 

· the other hand, these were added l ater by the 
Sthaviraviidins. He adds that " there is reason to  

1 suspect that i t  is a tradition handed down by monks 
sympathetic to the Vai sali  community who were 
unable to suppress the episode compietely but wished 

. to pass over it discreetely as possible". Here he seems 
to conditionally support the Theravadins. But, even 
then, as the Mahiisanghika Vinaya agrees with the 
orthodox party in condemning the Vaisali monks, 
Warder thinks that the communities remained united 
for sometimes after the Vaisali affair accepting the 
decisions arrived at. If any dissident feelings remained . 
it awaited the arising of questions which did not seem 
to b.e directly answered by any.thing in the Tripi!aka. 

Anyhow Warder thinks the schism must have 
taken place at a date between the Yais_ali council and 
the reign of Asoka Maurya, probably at the assembly 
held during the reign ofNartda and Mahapadma, referred 

. to above, where the d isputed five points were ·. 
discussed. The majority who voted for the five points 
fonned themselves into the Mahiisanghika School. . . 
The defeated minority, who apparently included a 
number of very senior monks refused to . accede to. 'the . 
majority decision, constit).lted themselves into the · · 
school of the Sthaviraviida. It is· probably the same 
event, but transferred to the time of Asoka, one hundred 
years after the B u ddha, that the S arvastivada 
Abhidharma works l ink to the fonnation of the Sthiwira 
School in Kashmir hy the Arhants who flew there 
and, the Mahasanghika School in Pataliputra by the 
majority group. 8 

According to the A..fahiivarpsa (5.27 1.ft),, Emperor 
Asoka who· examined the Buddhist monks in his 
empire for their views on the Buddha, realized that all 
orthodox monks declared him to be a Vibhajjaviidin, . 
an exponent of logical analysis. The chronicle says 
the emperor was Vfiry happy when Arhant 
Moggaliputta Tissa confirmed this view as correct. 
Oldernberg ( Vin. XLII) and, fol lowing him, Dutt9 
identify theraviida �ith vibhajjaviida. It is possible 
that this identification is generally accepted among 
Theravadin·s by the time of the Pali chronicles. Some 
interesting piece of evidence emerging from qne of the 
seven Abhidharma texts of the Sarvastivadins, the Vijii 
iinakiiya-sii,stra, shows that this identification was 
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known to them. In this text the author, for the first 
time, try to establish the 'everthing exists' (sarviistiva) 
concept against the argument of the Vibhajyavadin 
named Maudgalyayana.It is quite possible that this 
Maudgalyayana was the same as the  above 
Moggaliputta Tissa who refutes the 'everything exists' 
concept i n  h i s  Kath avatthuppakara{W.  Ven.  
Dhammajoti 1 0  has showh that even "some of the phrases 
in  both texts on th is  controversy bear much 
resemblance. The Vijiifinakfiya-siistra is generally 
regarded as a post-Kathfivatthu composition. It is not 
clear why the Buddha was called a speaker of analysis '. 
It is  possible that h i s  analyti ca l  approach to 
phenomena beginning with the human personality · ) analysed into aggregates (khtindha), sense spheres 
(ayatana) and elements (dhiitu) may have prompted 
the adoption of thi s 'designation .  However the 
canonical example given by Dutt1 1 does not help to 
solve the problem. For in the case shown by him the 
Buddha merely says that "here I am an anai}ist" which 
does not convey the meaning that he was always an 
analyst. It is only one of the four ways of answering 
a question shown by him, which also includes definite 
or absolute (ekarpsa) form of answering . . 

Among the views held by Theravadins are the 
rej ection of the person� l i s t  view held by the 
Vajj iputtiyas (Vatsiputriyas), Sammitiyas and others, 
th� "all exist" theory of the Sabbatthivadins and the 

. ) theory that an arahant is l iable to fall held by some 
schools .Theravadins ful ly "  upheld the complete 
"ntegrity of an arahant.Andre Baraeu, on the basis of a 
,!letailed st�dy of the Kathavatthu c·ommentary, has 
identified two hundred and twenty two theses which 
he attributes to the Mahavihara school in Sri Lanka. 
However it is not clear why he attributes them only 
to thi� school alone. The commentator, . I think, 
attributes them to Theravadins in general. It is c�rrect 
to say that some of them may have been rejected by · 

the Abhayagiri and Jetav11:na schools. R.A.L .H .  
Gunawardhana claims to  have identified fourteen 
theses associated with theAbhayagi1i School and none, 
so far,has .been attributed to the Jetavana School. 12 

. Another scholar13 h�s shown that Sarvastivada and 
Sautrantika views h ave infl uenced · Sri Lankan 
Theravada views during the commentarial stage 
espec ia l ly  through such comm entators as 
Buddhaghosa. 

Theravada Literature and the Pali Language 

Arahant Mahinda, credited with the introduction 
of Buddhism to Sri Lanka, is said to have mastered the . 
Buddhist scriptures, the three Pi?akas, which was in 
what we now cal l  the Pal i  language, with theit 
commentaries rehearsed at the two previous CounCils, 
viz. the First and the Second Councils, within three · 
years from his upasaf!Jpada ( VinA. p.52). The Third 
Buddhist Council, presided over by his preceptor, 
Elder Moggali:putta Tissa, was held subsequently, but 
prior to h i s  l eavi ng for S ri Lanka.  The fina l  
Abhidhamma treatise, the Kathfivatthu, authored by 
Moggaliputta Tissa was added to the Tipi{aka at this . 
Council. Naturally, therefore, the Theravada tradition 
introduced to Sri Lanka by the missionary monks is 
regarded as based on the scriptures approved by the 
three Buddhist Councils. The Samantapiisfidika ( Vin 
A .62 f) gives a long l ist of the Elders of Sri Lanka 
beginning with the Elders Arinha who received the 
Vinaya Pi taka, the five Nikiiy!ls and' the seven 
Abhidhamma Pakara�as from Elder Mahinda and 
others and continued to hold them for posterity. An 
important event in the history of the Thenivad a  
l iterature in Sri Lanka was the first recital of the whole 
of the . Vinaya P i taka  by the E lder Ari nha at 

· A.;1uradhapura which is said to have marked the religion 
taking roots in the Is land. After completing many_ rel igious activiti es under the guidance of Arhant · 
Mahinda, king Tissa �f Sri Lanka 01_1�e questioned the 
Elder whether the rel igion is now established in the 
country. "Yes, it is est�blished but not yet taken root 
" replied the Elder. For that to happen a child born in 
the Island ofTambapanni of parents belonging to the 
same Island should enter the Order and learn the vinaya 
here and teach it here itself, said the elder and then 
will the roots of the dispensation descend. It was to . 
fulfill this condition that the Elder Arigha, a nephew 
of the king himself, at a grand ceremony within the 
Thiiparama premises, performed this recital of the 
vinaya (ibid I 02 f). Anyhow it indicates the place 
accorded to the rules of discipline in the Theravada 
tradition. In this respect it is also worthy of note that 
in the Theravada tradit ion, as recorded in Pal i 
commentaries and chronicles, the lineage of elders· 
starts with Upali, the expert on Vinaya among' , . ·· 
closesrt disciples of the Buddha.Everi wheri 
of the elders of the Theravada · 
given the commentator was· 
their expertise in th.e 

· · 



THERAVADA 3 1 6  .THERAVADA 

As shown above Sri Lankan Theravada tradition full fledged commentarial system in their hands. By 
holds that the:: Pali Tipi!aka with the commentaries the fifth century A.C. there were in Sri Lanka not just 
were introduced by the missionary group led by Arhant one, but several collections of commentaries, mostly 
M ahinda. But this view has not been accepted by all in Sinhala, th(! language of the Island. Some of them 
modem scholars. For instance Oldemberg ( Vin. l .II) were in book form, but others as scattered li terature 
has  other views about i t. He thinks that the embodying the views of learned teachers of the past. 
"naturalization of the whole great Buddhist literature Among them there were at least three, the Mahii--. 
in the islan� of Ceylon does not look as if it had been a!{hakathii, the Mahiipaccariya-a!{halcathii.and the 
brought about by the sudden appearance of Kurundi- a{{hakathiitegarded as:authoritative by the 
missionaries from the Magadha kingdom". Instead he com m entator Bu ddhaghosa and others .  T h e  
surmises i t  t o  b e  the result o f  a long and continued Andha{!hakathii, probably from Andhra in East India, 
intercourse between Sri Lanka and the adjacerit parts was often referred to by Buddhaghosa to reject its 
oflndia.A similar idea has been expressed by Warder14 views. A number of Indian scholar monks came over 
who thinks that the Tripi!aka was. brought to Sri Lanka to Sri Lanka to translate into Pali, the Pi!aka- language, 
"probably piecemeal as the monks who knew the the Sinhala commentaries developed in Sri Lanka, 
various sections of it settled in the Island and passed Buddhadatta, who led the way did not achieve very . 
on what they know 'to their students". Whatever may much. Buddhaghosa who foil wed him accomplished 
be the truth about these surmises it is not impossible . the bulk of the work. The Vinaya, the first four 
that at least some of the te;l(t of the present Piili canon Nikaya� and the. Abhidhamma commentaries were 
or certain sections in them m�ynave-been introduced translated by him. Dhammapala who came l ater 
to Sri Lanka after th�· initial introduction can·ied out transl ate.d'! m o s t  · of the Khuddaka N i kaya 
by the first mission. Suffice it to give the instance of commi:mtaries. But two oi: three of them are also 
the l{uddhiipadiina of the Apadiinapiili the comp<_>ser attrip�t�d to i3 uddh aghosa . . C<;>mpilation of s.ub-
of which should have been familiar with descriptions commentaries was also undertaken by Dhammapala. · 
. of Buddha-fields (Buddhak�etra) in Mahayana sutras. . Whatever these three could not achieve was completed 
Reference to a Buddha image (Buddha- bimba) in one · by the local monks. Translation of the Theravada 
of the poems in the satne text also points to the lateness . commentaries from the local Sinhala language into Pali, 
of at least some parts ,Of the text There were no an international language, was undoubtedly a great 
Buddha images prior to the Kushana period in India . encouragement for the spread of Theravada ideas in · . . 
(from the 2n<! cent A. C). South. and Southeast Asian regions. 16 

· It is generally agreed that there is a close similarity. 
between the Sutta (Siitra), (especially the first four 
Nikayas) and Vinaya Pi!akas of the Theravada Scho'ol 
and the available texts, mostly in Chinese and Tibetan 
translations, of the other school�. But the same cannot 
be said of the Abhidhamm1a (Abhidharma) pi takas of 
various .schools. Only two complete s·etS of canonical 
Abhidh�a texts, Theravada and Sarvastiva.da, are · 
�va,�lable for compari�on. The closest the latter comes 
to the Th�r�va<la is in their Sangitiparyaya which is 
accepted as a comnientary to the Sailgiti Siitra common 
to both Schools.  15 Therefore one can say that the 
s even Abhidhamma texts of the Pal i  canon are 
exclusively .of the Theravada school . After transmitting 
the P al i  Tipi�aka texts orally for more than two 
centuries, the Sri Lankan monks ultimately committed 
them to writing in.the 1 '1 century B.C. at Aluvihara in 
Matale. The Theravada commentarial tradition, at first 
orally transmitted by Indian missionary monks to 

. their Sri Lankan disciples, developed gradually into a 

The. l anguage of the Theravada scriptures,  
commentaries sub-commentaries etc. and some other 
w�rks on a few non-religious subjects is today g�nerally 
designated Pali. B�t nci one knows by which name the 
language of the Pi!akas was known to the Theravada 
missionaries who came to Sri Lanka from the Asokan 
empire or their colleagues back at home. Emperor 
Aso� refers to the community of monks in the empire 
as the Magadhan Sangha · (miigadhe sarpgha.m). 1 7  As � 
the missionary monks also came from · the Magadhan · 
empire, in Sri Lanka they and their language would 
have come to be desigoatei!d as Maga_dhan.Perhaps this 
was why the language of the scriptures also came to 
be ca l led  th e M agadhan l anguage (m iigadha
bhasii). Possibly for Sri Lankan Buddhists the language 
of the scriptures was nothing but the language spoken 
by the Buddha himself. They did not have the same 
questions mode� scholars raise regarding the origin 
or the home of Pali. In the discourses the Buddha is 
known as a Kosalan. But by the time of the Buddha-'s 
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demise it was the Magadhan kingdom of Bimbisara 
andAjatasattu that was growing rapidly in power and 
extent. Possibly, gradually the Buddha himself came 
to be identified as a M agadhan who spoke the 
Magadhan language. Even when the Buddha permits 
his disciples to learn his teachings in their own dialects 
(sakiiy aniruttiyii), the commentator interprets the word 
sakiiya in it as a reference to the Buddha's Magadhan 
dialect ( Vin: II . l 39 ; Vin A .  VI. l 2 1 4 ) . Thus natural ly 
Sri Lankan Buddhists thought the scriptures were in 
the Buddha's own dialect which was also the dialect 
of the Magadhan monks who i ntroduced the religion 
to their country. To accord this  l anguage of the 
scriptures, the same spoken by the Bi.1ddha himself, 
the highest respect and regard in theiA own minds, 

) b
th�y cal}

,
ed it

(
"the

bh
natural and the original\dial

d
ect 

k
of all 

etngs sa iiva-n iruttiyii Miiga . hi iiya 
sabbasattiinam m iilabhiisiiya, Vism. 44 1 f P. T.S) 

Modem scholars do not agree with the above view 
on the language of the Theravada scriptures. Instead 
they have detected,  s catteJ.ied w i thin  the P a l i  
scriptures, traces o f  the influence o f  the Magadhan 
dialect. 18 The view of modern scholars regarding the 

· home of the Pali language and of the Theravada canon 
�e sharply divided· into two main schools. Of the�e 
Oldemberg ( Vin. ILIV f) holds that the home of Pali 
and also of the Pali Tipi�aka should be looked for to 
the South of the Vindhyas rather than to the North of 
it, probably in the kingdoms of Kalinga and Andhra. 
In evidence he c.ites the KaJ)qagiri inscription of Aira 

' ... 
) 

Mahamegha_vahana, king of Kalinga, the language of 
· which, according to him, comes close to Pali. Speaking 
about the introduction of the Tipi�aka to Sri Lanka, h.e 
thinks the peninsula  of the Deccan, rather than 
Hindostan has the better claim to have been the medium 
for transplanting the Buddhist literature into. Sri Lanka 
(ibid. L II}). But these views have not been accepted 
by ail. franke, after an exhaustive s tudy, concludes 
that the home of l iterary Pali was at Ujjain around 
which were inscriptional dial�cts more akin to Pali 
than in the East, South and South-west. Cosma Korosi 
and Wassiljew havehoted that Theravadins preserved 
their literatu::-e in Paisaci. Konow places the home of 
Pali at Ujjain or more popularly about the Vindhya 
mountains. He thinks PiUi closely agrees with Paisaci. 

. Grierson held that Pali is theJiterary form of Paisaci. 
But does not agree with Konow on the home of Pali. 
He thought its origin was in the North- west, close to 
Tak�asil a  and that it passed from there via Rajaputana 
up to the Konkan. coast . 1 9  

There is also -corroborative evidence for the latter 
. view from Sri L�nkan and other sources. Vidisa, the 

home of Arhant Mahinda's mother was also his birth 
place. He and his missionary group left for Sri La;1ka 
from Vedisagiri in Avanti. But there is also evidence 
for close relations between Avanti and the Pali lan�age . 
going back to a more ancient period. 

· 

The Tibetan historian Bu-ston20 refers to a tradition 
that Elder Katyayana, credit�d with the .conversion of 
the borderland, was regarded as the patron saint of the 

- Sthaviras who spoke an intermediate dialect. He also 
refers t� another view that Apabhrarpsa was the dialect 
of the Sthaviras. Although this particular tradition 
regarding Katyayana i s  not found in Pali l iterature 
there is evidence to conclude that the Pali tT:adition 
give an important place to Mahakacdiyana ( or Maha 
Kaccanas. v.) especially with regard to �ts commentarial 
tradition. 

The Brahmin house-priest of the King ofAvanti, 
CaJ)qapajjota, he was converted by the Buddha on his 
visit to him to invite the Buddha to Ujjain !!t the 
instance of the king. Ordained and becoming' an 
Arahant, he became an expert in giving detai led 
exposiiions of brief statements of the Dhamma made 
by the Buddha. Declining his invitation to go to Avanti 
the Buddha entrusted him the task of taking his  
message to Avantl and the neighbouring regions. There 
he gathered around him a small band of pupi ls. One of 
them was Sona Ku�ikaJ)t:}a who, on his visit to see the 
Buddha, recited the stanzas oftheA {?hakavagga, now 
included in the Sutta Nipiita, in his presence. These 
stanzas, said to be recorded in very old Pali, could be 
some of the earliest portions of the Pal i  canon. 
Mahakaccana also, through Sona, requested the . 
Buddha to amend certain rules of discipl ine to suit the 
condiJions of the regions  outs i d e  the Midd le  
countty. (s. v .  _ SoJ) akut ikaJ)J)a, DPPN.). . Maha . 
Kaccayana also seems to have extended his services 
to neighbouring regions as wel l .  It is significant that 
the monks of these areas, particularly those referred 
to as P aveyyaka (or  P atheyyaka) and Avanti
dakkhinapathaka, were in the forefront in cailing for 
the Second Council, to defend the Vinaya rules laid 
down by the Buddha, against the more liberal minded 
Vajj ian, monks in the East ( Pacina). Most of these 
monks of the western regions were forest-dwellers 
and followed the ascetic code of discipline ( Vin.II 299) 
Arhant Mahinda, a son of Vidisa in Avanti, preferred 
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to live a quiet life in the Mihintale hill, away from the 
busy life in the capital city of Anurudhapura, Sri Lanka. 

· The unsung esteem with which, Mahakacdi.yana 
. was hdd by Theravadins is shown by the attribution 

of the. authorship of the two post-canonical Pali works, 
the Pe{akopadesa (tr. The Pi�aka-Disclosure) and the 
Nettippakaral}a (tr. The Guide) which set forth the 
m ethod, same i n  both works; . for compi l ing 
commentaries on the Buddha's utterances as recorded 
in the Suttas. 21 It is ·also notable that the first ever Pali 
grammer, although a late work, is also named after the 
elder Maha Kaccayana. Prof. Malalasekara thinks that 
all these three works �ust h�ve been produced by a 
school named after M ahakacdina ( s .v.DPPN.). 
Whatever it is, it indicates the importance of this son 
of Avanti for the history of the Theravada.School; and 
also the history of the Pali language. 

Both .tytahinda and his sister Sa!)ghamitta were 
born in Vidisa and must have spent their early youth 
in Vidisa where their mother Vedisadevi lived. Therefore 
theY. must have had�their early education in the same 
area and had a grounding in the language of these areas, 
identified �bove as Paisaci, and also the P�li scriptures 
developed in the area. An indication of the knowledge 
ofP�ili scriptures in the area i.s found in an inscription 

. 

from the stiipa No 1 at Sanchi ( E/.II.p. 1 04) which 
· refers to a bhikkhu named Devagiri versed in the five 
Nikayas ( pacanekiiyikasa bhichuno ). The word 
Nikaya is used only in the Pali tradition for the five . 
collections of discourses in the Sutta Pitak:a. Buhler 
has noted that the characters of this inscription 
resemble those in Asokan inscriptions. An inscription· 
referring to a monk named Budharakhita with the same 
title pa1pca nekiiyika has also been discovered at 
Barhut. 

Arhant Moggaliputta Tissa, acclaimed as the 
president of the Third Council and the author of the 
Theravada Abhidhamma text, the Kathiivatthu, was 
also the preceptor of Arhant Mahinda. A relic casket, 
inscribed with the name " of t h e · Good · Man 
Mogaliputa" (sa purisa Mogaliputasa) has been 
discovered from the stupa number 2 of the Sancbi" 
group . 22 Geiger thinks that i t  refers to the 
Moggallputta Tissa of the Ceylonese 19hronicles. 
Found. in the same stiipa is another relic casket with 
the relics of the Good Mari Majhima and the Good 
M an Kasapagota, the teacher of the Himalaya'  
(sapurisa Majhimasa and sapurisa Kasapagotasa 

Hemavatiicariyasa). · These, according to the P al i  
chronicles, were two of the missionary monks sent 
by Moggali:putta Tissa to the Himalayan regions. · 
These two names also occur in some other inscriptions 
from the Sonari group. Another name found in a Sonari 
urn inscription is that of a monk named Dadabhisara, 
identified with Dundubhissara ofthe Dipavarpsa said 
to have been included �nthe mission to the Himalayan 
region. Although, according to the chronicles, the 

· missions were dispatched by Moggaliputta Tissa from 
Pataiiputta, this inscriptional evidence seems to 
indicate that the Theravada centre of the Elder was at 

. . 

Vidisa in Avanti. in fact Mahinda is said to have spent · 
sometime in Vidisa before leaving for Sri Lanka with 
his co-missionaries. All these facts indicate the close 
relations between the Theravada School, the Pal i 
scriptures and Vidisa in  Avimti. 

Geographical Expansion of Theravada 

. . Both the Mahiivarpsa ( 1 2. 1ff) and theDipavarpsa 
(8. 1 - 1 3) record th<J.t, at the conClusion of the Third 
Buddhist Council, Moggaliputta Tissa, knowing that 
the religion will be established in· th�· future in border 
regions, sent groups ofmonks to several regionswithin 
and outside theAsokan empire. Al�ogether nine groups 
of monks offive members each were sent by the Elder. 

Of the.se, as noted above, one, possibly the only 
one sent to a country outside the sub-continent, 
arrived in Sri Lanka where the reigning king at i.hettme.
was Devanampiya Tissa. According to the Pal i  
chronicles, he had. already formed friendly relations 
with Asoka and, was soon converted to Buddhism by 
Mahinda. From that time up' to now Sri Lanka has . 
remained · a Buddhist country with the Theravada 
School enjoying the dominant position throughout. 
The introduction of the Pali Tipi�aka to the Island and 
committing them to writing in the 1 st cet1tury B.c;�, 
the development of the Theravada commentaries in 
Sinha! a, an"d their translation into Pa1i, starting in the 
5th century A..C., were referreq to above. With the 
possession of these Sri Lanka soon became the main 
centre of Theravada Buddhism. 

During the first millennium three main schools of 
Buddhism centred i n  the three great monastic 
institutions of Anuradhapura, Mahavihara, Abhayagiri 
vihara and Jetavana vihara had come up in Sri Lanka. Of · 
these, . M ahavihara · was founded by king 
Devanampiyatissa under the guidance of Elder 

'· 
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Mahinda, and it remained the main orthodox Theravada 
school throughout. The extant Pal i  commentaries, 
according to the translator monks; present the then 
accepted Theravada commentarial tradition unmixed 
w i th p erson a l  v i ew s  of various  teachers . The 
Abhayagiri vihara founded by king Vanagamani Abhaya 
in the 1 st century B.C. ,  became the centre of the break 
away group fro m  t h e  M ahavihara,  the 
Dharmarucis . Al though recognized basicaily as a 
Theravadin group, they had a much more l iberal 
attitude, for they allowed m embers of non- Thenivada 
Hinayana schools as well as Mahiiyanists to live within 
the Abhayagiri prem i ses.  Acceptance of certain 
M ahayana vi ews by s o m e  o f  them led to  
confrontations with the orthodox M ahaviharavasins 
and rulers like Voharikatissa, Go!habhaya etc. several 
times in the history of Buddhism i n  Sri Lanka. The 
third Theravadin group, the Sagalikas (s.v. Sagalika) 
was centred in the Jetavanavihara, in Anuradhapun1, 
founded by King Mahasen in the 4th century A.C. 
They were, in fact a break away group from the 
Abhayagiri School. Although they are often portrayed 
by Mahavihara chroniclers as collaborating with the 
Abhayagiri school, there is no clear indication of any 
special views held by them. 23 By about the 7th century 
A.C these three schools h ad won recognition even in 
foreign circles as the three sub-divi sions of the 
Theravada school.24 However, the three schools were 
united i nto one school i n  the 1 2th century under 
Parakramabahu I and since then only the Mahavihara 
school has prevailed, completely obliterating the 
existence of the other two schools ( Mhv.78.5 !f) 

The above reference to the founding of the Sthavira 
school  i n  K a s h mi r  i s  o f  S arva s t i v a d a  
origin .Sarvastivadins, b y  a l l  accounts is  a school 
separated from the original Sthavinivadins, at 

.first 
m a i n ta i n ed their  p o s 1 t 1 0 n  as orth odox 
Sthaviravadins. Their " a l l  exists" (sarvarp asti) concept 
is rejected in theKathiivatthu. SarvastivadaAbhidharma 
text, the Vijiianakiiya ( 1 st ,cent.A.C.)  for the first time 
tries to establish the "all  exists" concept against 
M au d g alyay a n a 's vibhajyavada. They became 
popular in the North western regions, in  Kashmir and 
Gandhara and probably wanted to claim for Kashmir 
the origin of the Sthavira school .But the Theravada 
tradition claims this for Arahant M ajjhantika sent by 
Moggaliputta Tissa. The Sarvastivada tradition al so 
has the name Madhyantika, a pupil of Ananda, as the 
apostle of Kashmir. Probably both names, one in Pali 
and the other Sanskrit, refer to the same person. But 
9-CM 8536 

as in most other cases of Buddhist history, there is 
some chronological confusion in the records. 

One of the missions sent by Moggaliputta Tissa 
went to the Himalayan regi on.They were led by the 
two Elders Majjhima and Kassapagotta (Dv. 8 . 1 O), 
whose bodily relics have been discovered, as referred 
to above, in a number of Stu pas in San chi and Sonari . 
Th i s  Kassapagotta  h a s  been g i ven the t i t l e  
Hemavatacariya, ' Teacher o f  the Himavat' which 
shows the important place occupied by him. Warder25 
points out that the School of Buddhism, H aimavata, 
formed by the Sthaviras of the Him avant was · also 
known as Kasyapiyas ( Pali Kassapiya) after the 
above mentioned leader of the mission sent there. He 
thinks that they represent a compromise between 
sthaviravada and Sarvastivada. 

Myanmar a n d  Th a i l an d ,  b oth tra d i t i o n a l  
Theravada countries, claim that Moggallputta Tissa 's 
mission to SuvaQ.J;labhumi, led by the Elders So9a and 

· Uttara, introduced Buddhism to their countries. 
Identification of Suv a9Q. abhumi of the Buddhist 
missionaries has, however, been problematical. Stories 
of ships  on commerc i a l  b u s i n es s  g o i n g  t o  
SuvaQ.9abhumi (Skt. Svarl}abh iimi) are often found in 
Indian tales. Therefore it could have been a land beyond 
the sea fro_m India. Some think that the whole of the . 
south-east Asian peninsula is covered by the name. 
Some others thought it to be a place somewhere in 
Indonesia. In Myan;nar, it is the Southern region that 
is covered by the name Suva9Q.abhumi. In historical 
times the area was dominated by the Mons. However 
no evidence of the existence of Buddhism in this region 
during the Pre-Christian era has been so far discovered. 
Thais, on the other hand, point to the very ancient 
Buddhist ruins of Nakon Pathom as a possible point 
of contact by sea with India even as early as the Asokan 
period. They also point to place names as U-T'orp 
and Supanburi as indications of relat-ions of the area to 
SuvaQ.Q.abhumi. It was also in this same region that the 
Mon kingdom of Dvaravati flourished l ater.Warder26 
also draws attention to the fact that both Lower 
Myanmar and the adjacent Thai area were Mon r'egions 
but prince Dhaninvat (s.v. Siam) thinks that the episode 
of So9a and Uttara refers to a pre-Mon period. 

While some scholars are ready to push back the . . · 

period of the introduction of Buddhism to 
· ' 

even to the 2nd century A. C., concrete •· .. ''-'"'"�""' 

existence ofTheravada Buddhism in  
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are available from at least the 5th century. Gold plate 
inscriptions of Pii.li texts from the Tipi�aka show that . 
Tneravii.da Buddhism was very much alive in the Pyu 
kingdom of Sri K�etra in Old Prom e. While scholars 
like Nihar Ranjan Ray trace the Theravii.da in this 
region to South India on palaeographic grounds, de 
Casparis, based on more recent research, prefers to 
trace, on the same palaeographic grounds, the Pyu 

.. Pii.li Bu.ddhism to Sri LankaY 

In the 1 1 th century A. C. king Anawratha of Pagan 
was converted to Theravii.da Buddhism by the eminent 
monk Shin Araban from Lower Myanmar. But the 
king had to invade Thaton to accomplish the task of 
getting the Pii.li scriptures, monks and ritual objects to 
es tab l i sh Theravii.da in Northern Myanmar. To 
strengthen his efforts he sought the support ofhis 
friend, Vijayabii.hu I of Sri Lanka, to get the Pii.li 

between the Pyu kingdom of Srik�etra in Lower 
Myanmar and the Khmer Kingdom. This is identified 
as Dvii.rapati or Dvarii.vati. The Mon people of the 
kingdom were Theravii.da Buddhists. Archaeological 
evidence point to the prevalence of Theravii.da here 
about the 6°' and 7th centuries A.C. The Jinakiilamiili 
reports that the Lava princess Camadevi of Lavapuri 
(Lobpuri), who was invited to Haripuiijaya in the., 
upper Menam valley to be its queen, went there with 
soldiers and five hundred great Elders versed in the . three pi�akas, and became its ruler. This event said to 
have taken: place in 1 204 of the Buddhist era is 
calculated to have happened in the second half of the 
7th century. Probably this was the first introduction 
of Theravii.da to upper Thailand which was later 
strengthened by relations with king Anawratha of 
Pagii.n.29 

. Tipi�aka and commentaries from that country to Thais who descended into Thailand from South 
compare them with the texts he got from Thaton. China gradually came under th� influence of Moh 
However it was in the 1 2th century that the My�nmii.ri Theravii.da culture and eventually became great patrons 
bhikkhu Chapata who received his higher ordination · of the. School. The first . Thai kingdom in South 
in Sri Lanka from a combined chapter of Sri Lankan Thailand, Stikhodaya, started to have contacts with . 
and Myanmii.ri monks and spent nearly ten years in Theravii.da Sri Lanka from about the 1 3th  century A. C. 
Sri Lanka studying under the guidance of Sri Lankan But the Sihala: Sangha was introduced to the kingdom 
teachers, introduced the Mahavihara upa�arppadii o( by the Elder nained Sumana sent by the Sin,hala Elder 
the Sihala Sangha to Pagan. He was assisted by four named Udumbara Mahasami whO was at the time in 
other monks, one from Sri Lanka, two from India and the Rii.maiifia country in Lower Myanmar, at the 

. another from Cambodia who had all received their request ofking Dhammaraja or Lothai ( 1 3 17- 1347). 
higher ordination of the Sihala tradition. The Sihala From Sukhodaya the SThala tradition was taken to 

· Sangha gradually expanded in Myanmar until in the Chiengmai in the north. Udumbara Mahasii.mi was 
1 5th century a group ofmonks, especially from Lower later invited to Sukhodaya by king Luthai. This Elder 
Myanmar, who received their higher ordination in the is identified with the Sangharaja  Medhaii.kara, author 
Kotte kingdom in Sri Lanka re-established the higher of the Lo.kappadipasiira ( s.v. Sihala Sangha). A group 
ordination of the Sihala tradi tion in a boundary of monks from Chiengmai (Nabbisipura), Cambodia 
consecrated at Pegu in Lower Myanmar. Efforts of and Lower Myanmar came to Sri Lanka in the 1 5th 
king Dhammaceti, the person behind all the above century, during the reign of Parakramabahu VI, and 
work, to bring unity �o the divided Sangha and obtained �[Jasarppadii fro� the Si�ala s·angha. On 
establish a more pure form of Buddhism, was crowned · · their return the Thai monks strengthened the already . 
with success by establishing the dominance of the establis.hed Sihala Sangha both in the north and the 
Sihala Sangha in Myanmar. 28 south of the country.3° From their close contacts with 

Except for the views referred to above of the 
early prevalence of Buddhism in Thailand, there is no 
direct evidence of the date or the period of the actual 
introduction of Buddhism to that country. From 
archaeological evidence found in the lower Menam 
valley in lower-central Thai land the Dvaravati 
kingdom has been recognized as a Theravii.da centre. 
The Chinese traveller monk Hsiien-tsang refers to a 
Buddhist kin·gdom named To-lo-po-ti s i tuated 

the Theravada 'Sangha in Thailand the school also 
expanded gradually to Cambodia, Laos and Yiinan in 

. South China. 

A knowledge of Sri Lankan Buddhism in Fu-nan, 
probably of the Abhayagiri variety of Theravada, is 
shown by a 6'h century Chinese reference to the 
translation of the Pali work Vimuttimagga into Chinese 
by a monk named Sailghapala in Fu-nan. Reference to 
the building of the Abhayagiri Vihii.ra of the Si1phalas 
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in the 8'h century Ratuboka inscription of Central 
Java shows that Abhayagiri adherents were present in 
the Sai lendra kingdom. They are appreciatively 
referred to as well- versed in the teaching of the 
vinaya. 11 In present day Islamic Indonesia are also a 
few Theravada monasteries set up under Thai or Sri 
Lankan monks. The presence ofTheravada Buddhism 
in both Singapore and Malaysia is very much evident 
by the large number of Theravada monasteries in the 
two countries set up by Simhala and Thai monks. 
They are well patron i zed by Thai and Simhala 
immigrants as wel l as by traditional ly Mahayana 
Chinese Buddhists. In the recent past Theravada has 
been introduced to Mahayana Vietnam by the Sri 
Lankan Buddhist  Elder,Narada. In modern times 
Theravada school has expanded outside the Asian 
continent into Europe, North and South Americas, 
Austral i a  and also i n to Afri ca . (s .v  Dharmapala, 
Anagarika, for re introduction ofTheravada to India.) 

One of the missions sent by Moggaliputta Tissa 
went to Aparanta, the western regions of India. The 
Chinese pilgrim monk Hsiien-tsang32 who came to 
India i n  the 7111 century visited Surashtra s i tuated 
within the Gujarat peninsula. This should �ave been a 
region covered by the mission sent to Aparanta. Here 
the Chinese monk foun d  about fifty monasteries with 
about three thousand m onks who mostly belonged to 
the Sthavira School of the Great Vehicl e. It is possible 
that the monks of this area who followed the Theravada 

) Vinaya code at first gradually shifted their doctrinal 

" allegiance to Mahayana, but continued to follow the 
Theravada vinaya rules, thus keeping their identity as 

j Theravada monks. One can even speculate that they 
had some relations with the Sri Lankan Abhayagiri or 
Jetavana schools  who, wh i l e  continuing to be 
Theravadins, had a l iberal attitude towards other 
schools including Mahayana and Tantrayana.Hsiien
tsang33 also refers to the Mahabodhi sa�gharama, 
outside the northern wall at Buddha Gaya built by a 
former Sri Lankan king for the use of Sri Lankan monks 
going on pilgrimage to sacred places in India. This 
monastery had gradually become the residence of a 
large community of monks, who

_
, says the pilgrim 

monk, are about a thousand in number and belong to 
the Sthavira school but study the Great Vehicle. Here, 
however, i t  is not easy to claim that, by m erely 
s tudying the Great Vehi c l e, they had become 
Mahayanists. 

The commentator Buddhaghosa, according to the 
Mahavarpsa (37.2 1 5 ff. ) is  said to be a native of 
Buddhagaya (Bodhimm;da) and converted by the elder 
named Revata, under whom he studied the scriptures. 
He was sent by Revata to Sri Lanka to translate the 
Simhala commentaries into Pali .  But before coming 
here he is said to have composed the Atthasiilini, the . 
commentary to the Dhammasm;gani. If so i ts Simhala 
comm entary m u s t  h av e  been a va i l ab l e  at the  
Buddhagaya m onastery. It  fol lows that the m onks 
there at the time ( 4111 cent.A.C . )  were Theravadins.  A 
later record also shows that the Sri Lankan monks at 
the M ah ab o d h i  m o n a s t ery w ere Hinayan i s t s .  
Taranatha34 states that Sravaka Sendhavas o f  the Singa 
Island (Ceylon) and other places destroyed a s i lver 
image of Heruka at the Vajrasana temple and burnt 
many Tantra books there calling them the work of 
Mara. The Pala ruler Dharmapala tried to punish the 
Singala islanders for this  crime but he was prevented 
by the teacher named Buddhajfianapada. Ranaweera 
Gunawardhana (s .  v.Sihafa Sangha) th i nks t h e  
Sendhavas o r  S a indh avas referred t o  her.e were 
Sammitiyas from Sind who collaborated with the 
Sirp.hala Theravadin monks against Mahayanists and 
Trantrayanists. Citing evidence from another work he 
says that many Sirp.hala monks were excuted for the 
offence but the Sai ndhava monks were saved by a · 
companion of the teacher. He also ci tes epigraphi c  
and other evidence t o  show that even in the 1 2'h and 
1 3111 centuries Sirp.hala monks were in charge of the 
Bodhgaya temple and played a leading role in i ts 
affairs. 

Theriya Monks in Andhra 

I t  i s  very rarely that the n am es Theriya or 
Theravada occurs in Indian epigraphic  records. One 
such rare instances is found in a 3m century inscription · 

of Nagarjunikoi;}�a, the well  known B uddhist centre 
in Andhra, India. Located on a hil lock on the 1ight 
bank of the river Krishna, the inscription refers to 
several donations made to B uddhist institutions. A 
female devotee named Bodhisiri is refened to have 
don ated several m onuments and bui ldings to the 
community of Theriya m onks of TambapaJ;l� a, 
described as teachers of the royalty (riijiicariyiinarp) 
who won over or gladdened (piisadaka) several land�;., · 
A long list of names of twelve CQuntries is given in 
record indicating that these TambapaQ. 

· 

monks had, at l east, close relations with 
of a wide range of countries. 
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record are Kasmira, Gandhara, Cina, Cilata, Tosali, 
Avaranta, Vanga, Vanavasi, Yava[na], Da[mila] , .  
[Pa]liira and Tambapa��idipa. Attempts have· been 
made to identify the coun tries named and the 
Tambapa��a Thcriyas and also the nature of their 
services. In what may be called the latest attempt at 
that35, It is pointed out that the l ist, with a few 
omissions and additions, comes very close to the list 
of countries, given in the Pali chronicles and the Vinaya 
commentary of Buddhaghosa, to which Moggaliputta . 
Tissa dispatched missionaries after the 3rrl Co�ncil. It 
is not, however determined whether there was any 
influence on either side. On the other hand, if as claim� 
by the Pali chronicles, these lands were converted by 
the Moggaliputta Tis sa missions, then there would be 
no reason to convert them again by Tambapanna 
monks at a late:.- date. The most these monks could 
have done was to do certain services in these countries, 
or to those who came to Andhra from these countries, 
that won the appreciation of these co-'religionists. An 
instance of such service by a Tambapa��a Theriya · 
monk is the service rendered by the Tambapanni monk 
Buddhadatta who composed theMadhuratthavilas{ni, 
the commentary to the Buddhavarpsa and later several 
other Pali works after coming to Sri Lanka.36 

Since this inscription refers to Tambapa��idipa, 
which should be a reference to Sri Lanka, the question 
arises as to whom the designation Thedyas of 
Tambapa�J;J.a refers to. The confusion becomes more 
acute when the same inscription also refers to a Simhala 
vihara. The present wri ter surmises that the 
Ta1p.bapa��a Theriyas were Sri Lankans living in 
Andhra. He believes that the name Silp.hala came into 
vogue in the 3rrl century A. C. and hence the community 
of Sri Lankan monks in Andra must have originated 
prior to it when the Island of Sri Lanka was named 
Tamqapa��idipa. However not a!! scholars · would 
agree with _ him on this point. It is possible that the 
Tambapa�J;J.a Theriyas were a community of monks · 
from that South Indian region who also had close 
relations ·with Silp.hala Theriya monks of Sri Lanka. 
This close relationship is hightened by the reference 
to a Theravada commentary called theAndatthakatha 
by the commentator Buddhaghosa, who did n�t always 
agree with its interpretations which apparently were 
at variance with the traditional Simhala commentarial 
views of the Mahavihiira. 

· 

It is quite intriguing to see that the names of the 
Tamil states of South India do not occur among the 
states to which, according to Sri Lankan sources, 

Moggaliiputta Tis sa dispatched missionaries after the 
3rn Buddhist Counci l. But the names of these states, 
outside the - Asokan empire, are known to the 
epigraphic records of Emperor Asoka. Cola, Paq1diya, 
Satiyaputra and Keralaputra are among the states 
which had received his dhamma message and where 
some of his social services were performedY Some 
are even ready to surmise that the mission led by 
Arahant Mahinda engaged in religious activities in 
South India before proceeding to their Sri Lankan . 
destination. 38This view has been strengthened by the 
reference of Hsiien-tsang39 to the n.iins of a monastic 
building in a place he calls Malakii!a said to have b�en · · 
built by Mah.endra, the younger brother of Asoka. Close 
by on the sea coast was a town from where one could 
embark to Sri Lanka. The conversion of the Sinhala 
country is also attributed by him40 to Mahendra, the 
younger brother of Asoka riija. Hsiien-tsang says the 
monks of Sri .L�nka are of the Sthaviravada school of 
the Mahayana sect .But l ater he states that the 
residents of the Mahavihara . adhered to the Little 
Vehicle and opposed the Great Vehicle while the 
residents of Abhayagiri studied both- vehicles and 
widely diffused the Tipi!aka. Of these two statements 
the hitter undoubtedly was the correct position. Th� 
first may be due to some confusion in his notes. 
Regarding the establishment ofB_uddhism in the Tamll 
states, some even venture to speculate that Mahind.a 
sent missionaries to South India after the establishment . 
of Buddhism in Sri Lanka.It is even suggested .that . . 
Arhant AriHha mentioned above as the first to recite 
the Vinaya in Sri Lanka led such a mission. It is further 
suggested that Ari l;l.aapatti in the Pandya Country41, 
where some Buddhist ruins have been discovered on a 
hill named Ka1ugumalai, was named after this Elder 
Arinha. 

Whatever these speculations may be, there is . 
ample evidence in Pali commentaries and chronicles 
of the prevalence of Theravada Buddhism Buddhist · . ' 
monasteries, and monks and nuns following the Sri 
Lankan Mahavihara tradition in the Dravidian South 
of India. These monks and nuns studied the Pali 
Tipi!ak.a and are in gi·eat need of translating the Simhala 
commentaries into Pali. Pali c01runentaries bear witness 
to close relations the Sri Lankan Buddhist clergy had 
with South India frorri the earliest. times. During the 
long drawn out drought and the consequent disastrous 
famine the country experienced in tl'!e 1 sr century 
B.C. many Sirphala monks and, may -be, also nuns 
sought refuge in India. Some of them may have 
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travelled North to Buddhist centres there. But many 
of them would have stayed in the South where they 
were well looked after. With the end of the drought 
and norn1alcy returning to the land they returned home 
quite in good health. For those who stayed back in the 
country without going to India and managed with great 
difficulty to retain in memory the texts they had learnt 
by heart-no wri t i ng down of texts was s t i l l  
known-soon met these refugees returning home to 
test their achievements in retentive memory under 
hying circumstances. A large number of bhikkhunis 
also came from. India, after the famine, at the invitation 
of king Vanagamani Abhaya. They taught vinaya at 
Anuradhapura and, many local nuns received higher 
ordination from them.42 

The Sirp.hala commentaries developed in Sri Lanka 
being the only compl ete set of Theravada 
commentaries available, the Theravada monks in India 
must have felt the great need to put them into a language 
intell igible to them. So they made great effort to get 
the Sirp...l}ala commentaries translated into the language 
of the Tipi�aka. Buddhadatta who pioneered these 
efforts was from the deepest South ,  a native of 
Tambapanni.He composed the Vnayavinicchaya and 
the Abhidhammavatara at Uragapura, the capital of 
the southern Cola country on the Kaveri river. He also 
translated the commentary to the Buddhavarpsa, the 
Madhuratthaviliisini which was the first of the 
commentaries to be put into Pali . At the time he was 
in a beautiful vihara at Kaveripagana. 43 

Although the Mahavarpsa calls Buddhaghosa a 
native of Buddhagaya ,  in  h i s  own works the 
commentator refers only to places and persons he 
associated in the South of lndia. He stayed in several 
South Indian monasteries where he was invited by 
prelates in them to translate Sirphala commentaries 
into Pali .  For instance he was invited by the Elder 
named Jotipa la  at Kanchipura to trans late the 
Anguttara Nikaya commentary and probably also the 
SaiJlyutta Nikaya commentary. At Mayiirapanana, a 
prelate named Buddhamitta invited him to translate 
the Majjhima Nikaya commentary.44 Mayiirapanana 
is said to be a place either in Malabar or Madras.45 We 
have to assume that these South Indian prelates were 
of the Theriya school and the monasteries mentioned 
were centres of the same school. Dhammapala who 
fol lowed Buddhaghosa, possibly several centuries 
later, has worked on a number of his translations at 
Badaratittha in Nagapagana, a sea port in the Cola 
country and aJso a Buddhist centre. It was in the 

present Tanj ore d i s tr i ct . 46 The Dhamm apada 
commentary was also compiled probably by a Colian 
Elder in South India. 47 

· 
· 

These close rel�tions between the Sri Lankan 
Sirp.hala prelates and their South Indian co-religionists 
continued through the centuries. Among the South 
Indian Elders who contributed to the enrichment of 
the Theriya Pali literature are such names asAnuruddha 
and Coliya Kassapa. Born in Kaveri in Kanchipura, 
Anuruddha was the author of the popular Abhidhamma 
work A bh idhamma{{hasangaha and . a l s o  the 
Nfimarilpa-pariccheda and the Paramatthavinicchaya. 
While writing the last work he was l iving in the city of 
Taiij a i dentified with modern Tanj ore.48 Col iya 
kassapa, a Coliyan as indicated by the name, composed . 
the two sub-commentaries, Vimativinodani and the 
Mohavicchedani . The l atter was wri tten at the 
sp lend id  N agananda V ihara i n · the c i ty 
Coladhinathapura at' the centre of the Cola country. 
He was a great debater who was bold enough to dispute 

. even conclusions on disciplinary matters of the 
eminent scholar monk, the Sangharaja Sariputta of Sri 
Lanka. He accused Sfuiputta of presenting Abhayagiri · 
views in his work, the Sara[{hadipani and thus claimed 
himself to be a more reliable exponent ofMahavihara 
views than the Sangharaj a  of Sri Lanka, the chief 
incumbent of the Jetavana vihara of Polonnaru.49 

The Pa;jamadhu and the Riipasiddhi are two works 
of a monk named Dipankara Buddhappiya. Probably 
a Sirp.hala monk, yet known as "The Lamp unto the 
Tamil country". He was l iving in the Cii9amanivarma 
monastery in  Nagapagana in the Cola country.50 A 
quite interesting piece of evidence of the close relations 
between the Sri Lankan and South Indian Theriya 
monks i s  supp l i ed by th e author of the 
Upiisakajanalankara, the Sri Lankan monk Ananda. 
He wrote this work while staying in the Perampalli 
monastery in the Pandiya country, built by a sub-king 
name Co9aganga who was also the builder of two · 
other monasteries. This Perampalli ,  say� Ananda, was 
a place where great scholar monks of Sri Lanka sought 
refuge when their country was abl aze with Tamil 
invasions from across the sea. Such was the strong 
bond of friendship between the co-religionists of the 
two 'countries that even a war between the two 
countries could not disrupt it. 5 1  

Buddh ism, already under great stress in Indi� . . 
to foreign invasions and internal decadence, · ·' 

a heavy blow by the resurgent 



THERAVADA 324 

and devotional ist attacks by such great masters as 
Sankara and the Saiva and Vaishnava saints. But 
Theravada in South India lingered on for some time 
even under these heavy odds. Even in the 1 4th century 
the Cola country could produce reputa91e  Theravada 
scholar monks who could attract the attention of Sri 
Lankan Buddhist kings. 

Parakramabahu IV invited one such scholar monk 
from the Cola country to be his royal teacher. He is 
said to be a person of self-control, versed in various 
languages and intimate with philosophic works. From 
him the king learnt all the Jiitaka tales\ said to be five 
hundred and fifty in all, and l ater translated them into 
Siiphala. To this elder the king granted a vihara built 
by him in Vidunagama close to Rajagarria ( Mhv. 90.80 
JJ; 99). 

C.Witanachchi. 
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THERIGATHA See THERA-THERlGATHA 

THiNAMIDDHA, 'S loth- and -torpor' ,  is one of the 
five hindrances, those detrimental mental states which 
the Buddha singled out for their propensity to 'hinder' 
the proper functioning of the mind (D.I, 246). Sloth
and torpor, though counting as only one out of the 
five hindrances, in actual fact covers two distinct 
mental factors ' .  These two distinct mental factors 
appear to have been subsumed under the heading of a 
single hindrance due to their similar effect on the mind. 

The Vibhariga, the second work i n  the Pa l i  
Abhidhamma, explains sloth- and- torpor to  imply 
' inabil ity' or 'unreadiness' (Vibh.254). Similar to the 
nuance of ' inability' or 'unreadiness' ,  proposed in the 
Vibhariga, the discourses characterize a mind under 
the influence of sloth- and-torpor as ' internally stuck' 
(S. V, 279: aJjhattarp sarikhittarp). 

The same Vibhariga explains moreover that whi le  
sloth (thina) i s  a mental type of inabi lity (cittassa 
akalyata), torpor (middha) refers to i ts . bodi ly 
counterpart ( kayassa akalyata). That torpor (middha) 
is related to bodily inabi l ity can also be inferred from 
the Pali discourses .( e.g.D. III, 238), which depict 
someone who, after overeating, indulges in the pleasure 
of sleeping (seyyasukha), the pleasure of lying down 
(passasukha), the pleasure of torpor (middhasukha ). 
The three expressions occurring in this context are 
used as near synonyms, thereby indicating that torpor 
stands indeed for a bodily type of inability, namely 
sleepiness. 

A Dhammapada verse likewise relates overeating 
out of gluttony to the arising of torpor (middha), a 
deplorable condition this verse compares to a fat pig 
wal lowing and lo l l i ng  about (Dhp.325) .  Other 
discourses indicate that, apart from overeating as a 
particular condition for the arising of torpor, the 
hindrance sloth- and torpor can arise due to discontent, 
boredom, laziness and because ofa depressed state of 
mind (S.V, 64): 

The effect the hindrance sloth- and-torpor has on 
the mind can be illustrated with the example of a bowl 
ful l  of water; used as a mirror in order to see the 
reflection of one's face (S. V, 1 2 1  ) . If the water in the 
bowl should be overgrown with moss, the natural 
reflecting abi l ity of the water wi l l  be impaired. · 

. Similarly, if the mind i s  'overgrown' with sloth-and-

torp<?r, its natural ability to  function properly wi l l  be 
impaired. The same imagery moreover depicts quite 
vividly that the long-term result of sloth.,. and _:torpor 
is stagnation, similar to water overgrown by m oss. Jn 
contrast to this predicament, to be free from .s loth
and-torpor is like being released from a prison ( M .1 
275). This complementary simile indicates that sloth
and ·- torpor ' imprison' the mind, bringing to mind 
again the Vibhcuiga 's g los s  on ' i nabi l i ty as a 
characteristic quality of this hindrance. 

According to the Visuddhimagga ( Vism. l 4 1  ) , the 
hindrances s loth- and -torpor stands in d irect 
opposition to the jhana factor of ini t ia l  mental 
application ( vitakka). The intention of this explanation 
could be that the c lear grasp of an object  through 
initial mental application counteracts the lack of clarity 
and mental fogginess caused by s loth- and-torpor. 
Initial mental application as ajhana factor provides a 
directional and energizing input and may seem to be in 

· particular an expression of the quality of energy. Energy 
is in fact the one of the seven factors of awakening 
(bojjhailga) which, according to the Pali discourses, 
stands in direct opposition to sloth- and torpor (S. V, 
1 04+ i 05). 

Another antidote to sloth- and-torpor, mentioned 
on frequent occasions in the Pali discourses, is the 
development of 'perception of l ight' (alokasaiiiia) 
together with mindfulness and clear comprehension 
( e.g.D.I, 71 ). Some discourses associate the expression 
'perc�ption oflight' with a mind that is 'open' (viva fa) 
and 'uncovered' (apariyonaddha) by day and by night, 
and indicate that such 'perception of light' will lead to 
knowledge and vision (D. III ,  223). This suggests the 
express ion ' percept ion of l ight ' t o  refer to the 
development of m ental c l arity. Such a way of 
understanding finds support in the Vibhailga (Vibh. 
254), which glosses 'perception of l ight ' to be a 
perception that is 'open' (viva {a), 'pure' (parisuddha) 
and 'c lean' (pariyodata). The commentaries take the 
expression more literal ly and suggest employing actual 
light to overcome this hindrance, by looking at the 
moon, for example, or at the sun (MA.I, 284). 

Such 'perception of l ight' takes place with the a:id 
of mindfulness and clear comprehension (sampaj 
which brings into play two qualities as: 
against sloth- and-torpm that indee� 
of mental clarity. This is not the ·. · 

:,. . ,.· 
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has to play in relation to the hindrance of sloth-and 
torpor . . The Satipa!fhiina Sutta describes the tasks of 
mindfulness in relation to this hindrance to range from 
clear recogni tion of i ts presence or absence to 
understanding what has lead to the arising of this 
hindrance, what will lead to its removal, and how a 
future arising of sloth-and-torpor can be prevented 
(MI, 60). 

TheAnguttara Nikiiya dedicates an entire discourses 
to discussing the hindrance torpor (middha), offering 
a variety of remedies ( A. IV, 85). Initially, presumably 
while still maintaining the formal meditation postUre, 
the meditator should attempt to counter torpor by 
changing the meditation subject, or else by reflecting. 
on or reciting passages from the Buddha's teachings. 
Should this riot work, he or she may pull the ears, 
massage the body, get up, sprinkle the eyes with water 
and look up the sky. If torpor stili persists, walking 
meditation should be practiced. 

The need to energetically overcome and remove 
this particular hindrance should not be underestimated, 
since the presence of sloth-and-torpor in the mind 
obstruct understanding one's own good or that of 
others (A. III, 63); Due to sloth-and-torpor, one does 
what one should not do and fails to do what should be 
done ( A .II, 67). Sloth-and-torpor is one of the factors 
indicating that a monk lives the celibate life without 
satisfaction 

( S. III, I 06). To withdraw into solitude in the 
forest wil l  be of little benefit if on� is sti l l  under the 
influence of sloth�and -torpor ' ( M.I, 1 8) .  Hence to 
m ed"itate while the h indrance s loth -and-torpor 
pervades the mind is a form of mis-meditating, a way · 
of practicing that did not meet with the Buddha's 
approval (M.iii, 1 4) .  Being under the influence of 
sloth- and-torpor is to be under Mara's control (Ud.3 8). 
In sum, as long as sloth- and :-torpor is present in the 
mind, liberation-will remain out of reach ( A .V, 1 95). 

The opposi tion between sloth-and-torpor and 
l iberation finds a fitting illustration in the case of the 
monk Blzagu (Thag. 27 1 -274). According to his own 
report, he had decided to go out of his dwelling because 
he had been overwhelmed by torpor. His torpor must 
have been quite strong since, when stepping out, he 
stumbled and fell down. Getting up and collecting 
himself, he took to walking meditation. Continuing to 
practice walking meditation with firm determination 
he was not only able to free himself from torpor and 

develop concentration, but on that same occasion he 
carried his practice all  the way through to liberation. 
Hence the removal of s loth-and-torpor has a · 
considerable  potential, and to -properly understand 
this hindrance and the way to overcome it can yield 
unexpected result. (See also JHANA, NIVARA�A). 

Analayo. 

Reference 

. 1 This can be seen in S. V, 1 1 0, which differentiates 
between sloth and torpor as single hindrances. 

THUPARAMA(l) 
. Preliminaries: The oldest historical thupa put up by 
King Devnampiyatissa (247-201 B . C.)  at Maha 
meghavana in Anuradhapura, enshrining the 'right 
collar b<me' (Dakkhil}a akkhadatu) of the Buddha. It 
is sited to the North of the Mahavihara boundary, 
four hundred yards to the north of Ruwanwelisaya, · 
close to the Basavakkulama tank. The Dipavamsa, . 

the Mahavarrisa, the;: Thapavamsa both Pal i  and 
Sinhala, Pali commentaries1 and inscriptions are the 
sources available for the study of the thupa. The road 
into Anurdhapura passed by the southern gate of 
Thuparfuna, eastwards and then northwards, as per. 
the Udana commentary and the Vibhanga commentary. 
The remains of the building where the tooth relic of 
the Buddha was deposited is found to the South of 
the thupa. Behind the Thuparama was the shrine of 
yakkha Maheja, built by king Pa�;t�ukabhaya. 

The thupa stands on a circular platform 1 64 feet 6 
inches in diameter, raised about 1 1  feet 4 inches above 
the original level of the ground and sustained by a 
massive retaining wall of bricks. The platform could 
be ,ascended by a set of plain stone steps in two flights, 
lower flight being about I 7 ft. and the upper 9 ft in 
width. There are two "moon stones" (sandakada 
pahana) found in front of each flight and also two 
sets of guard stones at the base of each flight. The 
monolithic cistern2 outside the boundary wall is a · 
significant feature, probably contained water to wash 
feet. before proceeding to the thupa. The present height 
of the thupa is 63 ft. and the circumference is 1 94 ft. 
and is of bell shape. 
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Built on a spot sanctified by the Buddhas: All 
the sources agree that Thuparama was bui lt on a spot 
sanctified not only by Gautama Buddha, but also by 
three previous Buddhas Kakusanda, Konagamana and 
Kassapa. The Mahavarpsa (Chapter I verse 8 1  and 
82) says that Gautama Buddha on his third visit to 
the island sanctified the spot by entering a trance 
(samiidhim appayi). The Thiipavarpsa goes further 
and says that the thiipas of the three fonner Buddhas 
had been established on the same spot. According to 
the Thupavarpsa account, the water strainer of 
Kakusanda Buddha, the belt of Konagamana Buddha 
and the bathing robe of Kassapa Buddha were 
enshrined in the thupas once stood in the Thiiparma 
site. 

Mahii Mahinda Thera's suggestion to put up a 
Thtipa:  Similarly al l  the sources agree that the 
suggestion to put up the Thupararna Cetiya, the first 
cetiya, came from arahant Mahinda. The inhabitants 
of the island did not know about thiipas til l  then. 
Arahant Mahinda did not request the king directly to 
put up a thiipa which the king has never seen before. 
Instead the thera made the suggestion in an indirect 
and more intelligent way. After spending his rainy 
retreat the thera addressing the king supposed to have 
said ''I did not see the master for a long time ( cinidi{!fzo 
hi sambuddho (Mhv. Chapter XVII verse 3). As the 
Mahvamsa says the king was puzzled over the 
statement ofthe thera, from Whom he had earlier heard 
that the B uddha i s  n o  more and has  attained 
parinibbiina. When the king reminded the thera about 
his earlier statement about th�uddha's passing away, 
the thera declared "when the bodily relics are seen, it 
is the same as seeing the Buddha himself' ( dhatusu 
dif!hesu di{!fzo hotijino) (Mhv. loc.cit.) In this context 
it is significant that the relic worship which is an 
essential part · of popular Buddhi!?m \Vas introduced 
along with the establishment of Buddhism in the 
island, the reason for which need examination. It should 
be clear that that the position of Buddhism is quite 
different from some of the main religions of the day. 
I ts master is no more nor was there a patriarch 
appointed to take his place, after his demise. But the 
common man needs a master in flesh and blood to 
pray, to adore for help, when in distress, without 
which a religion would not survive long. It was to 
satisfy this religious sentiment that relic worship was 
introduced at the earl iest possible date by Arahant 
Mahinda, who knew the minds of the ordinary folk. 
He proposed to the people to consider relics as the 

living Buddha. In the course of the long history of 
Buddhism in Sri Lanka, we see that the relics were 
considered as the living Buddha� It is one of the main 
reasons behind the deep rooting and the survival of 
Buddhism spccialiy among the ordinary people in Sri 
Lanka up to date. · 

Mah ava msa  ' s  fa s c i na ti n g  account  of the  
establish ment  of the Th tiparama Thup a :  The 
Mahavarpsa (Chapter XVII) provides a fascinating 
account of the establ ishment of the Thuparama 
Thupa, for the ' serene joy and the emption of the 
pious' (sujanappasada sarpvegatthiiya). The novice 
Sumana was entrusted with the tas� of obtaining relics 
for the thiipa. He proceeded to Piitaliputta city by his 
psychic powers as directed by Arahant Mahinda. He 
obtained the bowl used by the Buddha, with relics in 
it, from King Asoka. Then he is  supposed to have 
visited the realm of the devas and obtained the Buddha's 
"right collar bone" (dakkhipa akkharp, ) from Sakka 
the king of Gods .  N ext  m om ent  h e  was i n  
Anuradhapura with relics. Having kept the bowl with 
the relics at the Cetiyapabbata, he entrusted the "collar 
bone" to the king at Mahiimeghavana, who was 
overjoyed as if he was consecrated with ambrosia 
(amatenabiihisitto) and deposited the relic on the back 
of his royal elephant. The elephant is said to have of 
his own, kept the relic on his back during the day time 
so that the construction of the thllpa would not get 
disturbed and during the night kept the relic on the 
th iipa s i te and paced around i t  t i l l  the final 
establishment of the relic in the thupa. Though the 
author of the Mahvamsa has adorned with miracles 
the, the historicity of novice Sumana's mission to 
Pataliputta to obtain relics for the thiipa , his return to 
the isla�d successfully with the relic and the final 
construction of the thiipa which exists up to date 
cannot be disputed. 

The construction of the Thupiiriima cetiya is a very 
significant event in the constructional annals of Sri 
Lanka. But the chronicles have not paid sufficient 
attention to the constructional process which the 
people undertook without any previous experience. 
There is no doubt that Maha Mahinda thera who. bad 
seen the thiipas at Sanci etc. would have given the 
necessary gu idance to  b u i ld the thiipa. The 
Mahavamsa is  silent as  regards any instruction g1yen . : . · 

by the Thera pertaining to the shap� or · . 

proposed thiipa. But the ThiipavalJlS,a 
king inquired from the Thera as 
the thupa (kidiso bhante.thiipo 
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replied that the thiipa should be in the shape of a heap 
ofpaddy(vihirasi sadiso mahar4ja). This shows that 
the original Thuparama cetiya was in the shape of a 
heap of paddy. 

The Mah avarpsa (chapter xvii verses 34, 35)  
describes how dried lumps of day were brought from 
the near by tank bed in order to make an elevated 
place to the height of the back of the elephant to keep 
the relic when disembarked from the back of the 
elephant. The Mahavarpsa says the elephant did not 

. want to keep the relic on a lower place. Possibly this 
would be the recounting of making a replica of the 
proposed thii.pa with clay from the tank bed for the 
guidance of the workers who have never seen a. sjmilar 
one, as per the instructions of the thera. It is possible 
that covering the tht!pa built with clay, a casing of 
brick would have been built. As per the Mahavarpsa 
(chapter xvii verse 4 1 )  the relics were deposited when 
the thii.pa was built knee height. 3 Apparently the initial 
construction would have been a rudimentary one as 
the workers had no previous experience. The poor 
construction possibly would have been the reason, as 
we will see later, the reason. behind the collapsing of a 
part of the thiipa in the reign of the king Aggabodhi II 
(60 1 -6 1 1  A. C) Further the original thii.pa would have 
been a thii.pa similar to the thuszas at Sanci with one 
or two "chatias"' (umbrellas) on the top in place of a 
spir.e.The MahavQipsa (chapter XLIV verse 1 3 0  ) 
describes how Dathopatissa damaged the chatta of 
Thuparama cetiya. 

Thupar�a Monastery Complex becomes an 
important Centre of Buddhism: 

·The Mahavarpsa (chapter XVII verse 64) describes 
how King Devanampiyatissa built a monastery there, 
after building the thii.pa. The monastery was called 
Thu·parama and . the cetiya was referred to as 
Thuparfuna Cetiya. In the course of time it is observed 

· . that Thuparama became an extensive monastery 
complex and an important centre of Buddhism in the 
country. The Thuparama monastery had its Bodhi, 
one of the eight saplings of Sri Maha Bodhi. It had its 
amenities such as uposathagaras, piriverias assembly 

· halls, etc. Sanghapala Pirivena (Mhv. XXXVI verse 
1 1 4 ). Asiggahaka Piri vena4 (Rasavahini II p. 1 22) were 
among . the important pirivenas in the monastery 

, complex. Before the construction of the Maha thupa 

the most important place �f worship next to Sri Maha 
Bodhi was the Thuparama Cetiya. The devotees after 
worshipping Sri Maha Bodhi next came to Thuparama 
Cetiya. Thuparfuna was the scene of many important 
events in the sasana. It was at Thuparama (VinA . Part 
I, p. 1 02) that Vinayasailgiti was held by Sri Lankan 
monks headed by the Elder Arinha, on the instruction 
ofMaha Mahinda Thera, which was said to have been 
a necessary condition to make the newly established 
Buddhasasana deep rooted in the Tambapa�!fi dipa. 
The body of Then Sailgamitta was cremated on a . 
spot to the east of Thuparama, where Cittasala (of 
later times) (Mhv. XX verse 52) was built. The ruins 
of the thupa built by King Uttiya enshrining her ashes, 
is seen to the east ofThuparama Cetiya. The important 
conferences of the M ahavihara were held . a t  
Thuparama. I n  the reign ofKirig Go�abhaya (309-322 
A.C.) , when the monks of Abhayagiri accepted 
Vaitulyavada, the king summoned the monks of five 
great momisteries(Paiica?nahavasa) to Thuparama to · 
decide whether the teachings were genuine Buddha's 
teachings. The monks of Thuparama appear to have 
been a powerful group. When King Saddhatissa (77- ·. 

59  B .C . )  died, the m onks of Thuparama made 
Thulhtthana who had no claim, the king, ignoring · 
Lajjatissa the eldest son of the deceased king, the 
legitimate heir. (Mizv. XXXIII verse 1 8). When King 
Mahinda II (772-792 A.C.) was ready to launch a 
campaign against Rohana, he summoned all the monks 
and people to Thuparama to get their consent and 
blessings for his campaign (Mhv. XLVIII verse 1 26). 
If the Mah avarpsa record (chapter XXXVI verse 1 29) 
is correct, Thuparama had the oldest Buddha image in 
the world. The Mahavarpsa says Jenhatissa (323-333 
A C.) removed the beautiful stone image of the Buddha 
installed by Devnampiyatissa to Pachinapabbata 
Vihiira.. 

Aggabodhi II (60 1 -6 1 1  A.C.) is reported to have 
offered the whole island to Thuparama (Mhv. XLII 
verse 6 1 )  the on1y king to do so. Thuparama had been 
a abode of arahants. The Sarpyuttc;ni/r.aya commentary 
says that (SA .  III 1 5 1 )  thirty thousand monks have 
attained arahantship at the gate of Thuparama. From 
this it is possible to get an idea of the number of 
resident monks who lived at 1buparama complex. 
However, according to the Samantapasadika (VinA. I, 
p. l 02), not long after the establishment of Buddhism 
i n  the i s land, there had been 68 ,000 monks at 
Thuparama. Thuparama complex appear to have had 

.. 
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its own hospital because a stone medi cinal bath has 
been discovered among the ruins. The parr,sukulika 
monks (monks who wear robes made from rags 

_collected from the cemeteries) at Thuparama are found 
referred to in the Mahava!J1Sa (Chapter XLVII verse 
66) and also in Anguttara Nikaya commentary (AA . p. 
489) and it could be presumed that i t  was a popular 
abode of disciplined m onks. 

Renovations, Improvements etc. of Thtiparama 
by various kings: In the course of it 's long history 
Thuparama cetiya and the monastery complex received 
the attention, veneration, patronage, improvements 
and development by various kings.  At the same time 
the Thupa had to go through periods of misfortune 

" ) · where it got damaged or plundered at the hands of 
vil lain kings, some of which are recorded i n  the i- chronicles. Laiijatissa (59-50 B .C.) levelled the ground 
between Thuparama and M aha Thupa and made a 
mantle (silakiicukarp) for the thiipa. Further he built a 
small stone thiipa to the east of the, (4iipa and a hall 
named Lanj iksana hall for the monh•�Mhv. XXXIII 
23, 24). 

) -":(• 

King . G o p i b h a y a  (309-322 A . C) b u i l t  a 
uposathagara at Thuparama (Mhv. xxxvi 1 07). The 
king Amandagam i n i  (79-89 B . C. )  added a inner 
verandah (kucchi ajram). The king Vasabha ( 1 27- 1 7 1  
A. C.) placed thousand lamps around the thiipa (Mhv. 
XXXV -79). King Bhatika Tissa built a uposathagara 
at Thiiparama (ibid. chapter XXXVI verse 4). King 
Mahanama ( 409-43 1 A. C.) provided a gold casing 
(hemacu"mba [akaiicukarp) for Thtfparama (ibid . .  
chapter XXXVII  verse 207). Dhatusena ( 409-4 78 
A.C. effected repairs at Thuparama (ibid chapter 
XXXVIII verse 70). 

The Mahva!J1Sa (chapter XLII verse 5 1  ff) has 
recorded an important incident5 that took place during 
the reign of King Aggabodhi I I  (60 1 -6 1 1  A . C. ) 
pertaining to Thliparama Thupa. Once while the thera 
Jotipala was worshipping the Thuparama Cetiya, a 
piece of (l'viasonry) got loosened and fell  in front of 
him. The worried thera called the king and showed it 
to him. The king fel t  sorry, at once commenced the 
repairs. In the meantime the king took the "coll arbone 
relic" to Lohapasada and kept it safe inside it and 
made offerings day and n ight. As the repairs in the 
Thuparama were getti n g  delayed the d ei t ies  of 
Thuparama appeared to the king in a dream and 

supposed to have said "If the king delays to repair the 
shrine, we shall take the relic and go where we wish". 
At that moment the king awoke and greatly perturbed · 
got the thi."ipa repaired i n  a short time i ncluding 
p2intings. It  i s  interesting. in  thi s  context to note that 
Thupariima Thupa had been painted. The king d id  not 
stop after attending to the repairs, he made additional 
improvements. He provided four images with stone 
seats, a golden umbrel la and stone and ivory work of 
the house (gehamhi ibid. XLII verse 57) probably of 
the Cetiyaghara the house over the Thupa. The king's 
ministers too reported to have joined him. They made 
nine hundred reliquaries (for the thiipa). The king_ 
renovated every thing done by King Devnampiyatissa. · 
The king, afterwards brought the reliquary with the 
"collar Bone rel ic" from Lohapasada in the company 
of the great Thera Jotipala and sangha to Thupariima 
and deposited it in the thllpa with>great reverence. It is  
seen by this  time. i .e. by the t ime of King Aggabodhi · 

I I  i n  the 7'h century a l l  that was  done by K i ng 
Devnampiyatissa at Thuparama needed a complete . 
repair. 

. The first half of the 7'h century A. C. was one of 
the most unfortun ate periods for the sasana and also . 
to the country in general. The country was practically 
rll ined by civil wars between rulers. All the rich · 
monasteries were 'p lundered and sold in order to 
maintain annies of different rebels. Thuparama was 
not spared.The MahavaiJ1Sa says (ch. XLVI verse 1 33) 
the golden crest of the cetiyaghara (sovannam 
thupikam ghare) was seized, the urn brel la of the cetiya 
studded with costly precious stones was broken to 
take th e ·  valuables  by · Da�hopat issa  one of the 
contenders for the throne. But Kassapa I I  (64 1 -650 
A . C . )  after he ascended the throne repaired the 
buildi ngs he plundered as a Yuvaraja to make up for 
his evil actions of the past (Mhv. XLIV verse 1 46). 

Da�hopatissa II (650-658 A . C . )  gave a vil lage 
named Pul)�l i  to Thuparama (Mhv. ch. XLV verse 28). 
The king Mnavamma (676-7 1 1  A.C.)  covered the 
roof of the Cetiyaghara (thtlparamagharaip), bui lt a 
pasada at Th1iprrna and gave it to prpsukklika monks 
and also repaired the "charta" (umbrella) (Mhv. XLVII 
verse 65 f). Aggabodhi VII (766-772 A.C.) r�stored 
the damaged doors of the cetiyaghara (thiipWiim(V,JJhi 
gharassa) and transposed the pil lars {'I/1(-rm�Jc�� 
parivattai) (Mhv. ch. X LVIII  verse. 
(772-792 A .  C. ) m ade a gold 

· 

thupa and had the s i lver; 
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intervals. He also repaired the dilapidated pasada there 
(Mhv. ch. XLVIII verse 1 '40 f). King Dappula II 
covered the roof of the cetiyaghara (thii.piiriimamhi 
thiipassa gharam) well and covered the gold�n 
entrance with golden bricks (Mhv. chapter XLIX 
verse 8 1  ). But unfortunately later both plates and 
bricks were plundered by the Pa�9u king (Mhv. ch. L 
verse 35r The king Udaya II (885-896 A. C.} covered 
Tiuiparama thUpa with gold plates Mhv. LII verse 128). 

The �enapati Illanaga, of royal descent provided a 
dwelling place for the nuns behind Thuparama (Mhv. 
ch. Ll verse 1 6) .  This shows that nuns, too, were 
residenr a:t the Thuparama monastery complex. Again 
Senapati Rakkha Illanga built an vsa named after the 
king (Mhv. ch. LIII verse I 1 ). King Mahinda IV (956-
972 A.C.) covered the Thuparfuna thupa with gold· 
plates and instituted a royal festival. In the rel ic 
chamber of the same place the king made a golden 
door shining like Mount Sineru with rays of the sun 
(Mhv. ch. LIV verse 42 f). Moreover Vijayabahu I 
( 1 059- 1 1 14 A. C.) and Parakramabahu I ( 1 1 53-1 1 86 . . 

A.C.) of Polonnaruwa are reported to have repaired 
t�up�rama. Kalinga Magha, the co�queror ( 1 2 1 5-
1 236  A. C.) who plundered all the dagobas, is reported 
to have not ·. ·spared Thuparama. · . But it is said 
Parakramabahu II ( 1 240- 1 275 A. C.) repaired the 
thiipa (Ancient Ceylon H.Parker 1 909 p. 266). When 
Vijayabahu IV ( 1 270-72) visited Anuradhapura he 
found the shrine overgrown with jungle. He too is 
reported to have effected certain repai!"s to ThUparama 

Thus it  sbould · be clear, though smail in size 
Thuparama thupa was well maintained, looked after 
and developed by various kings in the course of its 
long history. 

Cetiyaghara: The most peculiar or conspicuous 
featUre ofThupariima is the fo].lr concentric circles of 
graceful stone pillars round the cetiya which puzzled 
the archaeologist� for a long time. The capitals are 
separately carved and joined to the shafts by mortices 
and tenons. The shafts of the pillars are formed of 
monoliths and are square for about one third of their 
height then changing to octagonaL The pillars are 
highly ornamental with their slim octagonal shafts 
and elabOrate capitals, representing a formalized lotus, 
decorated with various hu_man animal and plant 
motifs. The first or innermost circle of pillars is 3ft. 1 · 
inch from the thiipa consists of 52 pillars which are of 
22 ft . . 1 0 inches in height. The second row of pillars 

had 36 and are of 2 1  ft. and 3 inches in height. Third 
row of pillars consists of 40 pillars of 1 9  ft. 9 inches 
in height. The fourth or the outermost row of pillars 
had 48 pillars each of 1 4 ft. in height. Altogether 1 76 
pillars6• This cluster of pillars was a great riddle for 
the archaeologists since the archaeological exploration 
commenced and they presented their own theses on 
the· problem. Fergusson was of the view that those 
pillars were for the hanging of drawings on religious 
themes such as Jiitakas. (Fergusson History oflndian 
and Eastern A rchitecture, London 1 876). Ananda 
Cooniaraswamy too held the same view. Henry Cave 
thought that the pillars were for hanging lamps and 
garlands during the religious festivals (H.W. Cave . 
Ruined Cities of Ceylon).  Henry Parker's view was 
the purpose of the pillars was to support a roof 
constructed round the thupa to protect those who 
worship from the elements. S. ·Paranavitana and also 
Hocart earlier proposed that there has been a roof 
over the thiipa cons'tructed on the pillars to shelter the 
thiipa from the elements. 

Senarat Paranavitana successfully established the 
existence of a roof over the thiipa with help of bot}:l 

· Pali and Sinhala literary works. He pointed out the 
Thupaghara, Dhiitughara, Vanha Dhiitughara and 
Vatadage etc. refer to the house over the thiipa. He . 
also discovered and pointed out that s i m i l ar 
Thupagharas have once existed in places such as 
Lankaraniaya in Anuradhapura and Medirigiriya in 
Polonnaruwa etc. He further successfully prepared a · 
sketch of the Thupaghara that once stood over the 
Thuparama dagiiba 

It is said that the house over Thuparama was 
constructed for the first time by King Vasabha ( 127-
1 7 1  A.C.). King Go�abhaya (309-322 A.C.) during 
whq,se time it was dilapidated had to construc_t it fully 
once again. As already seen among those kings who . 
effected repairs to Thupaghara at Thuparama, 
Aggabodhi II ·(60 1 -6 1 1  A.C. ), Aggabodhi IV (658-
674 A. C.), Mahinda IV (956-972 A. C.) and Dappula 
II are recorded. 

Modern Era and the Restoration of the Thupa: 
After the 1 3 1h century, there is  no record of the 
Thuparama thupa being repaired ti ll the dawn of the 
British period. Yet, though over grown with jungles 
and infested with wild beasts, the pilgrims used to 
come to Anuradhapura to worship "A�amasthiinaya", 
the eight sacred shrines, specially during the poson 
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(month of June). Even during the Kandyan period 
kings like Narendrasinghe ( 1 706-39 A. C.); Kirthi Sri 
Rajasinghe ( l 747-8 1A.C.) and Sri Wickrama Raja..">inghe 
( 1 798-1 8 1 5) visitedAnuradhapura which was within 
the Kandyan kingdom on pilgrimage. Under the British, 
Anuradhapura and the surrounding areas generally 
came to lime light. North Central Province was created 
in 1 873 and Anuradhapura was made it's capital. The 
jungles were gradually cleared up, and ancient irrigation 
system was renovated. Anuradhapura was l inked with 
the other parts of the island by a network of roads. As 
a result, even from the other parts of the island people 
started to migrate and settle down in and around the 
sacred city in pursuit of economic ventures such as 

) agriculture trade etc. It was at this juncture that the 
attention of the Buddhist public turned towards the 

�- restoration of the Sacred shrines at Anuradhapura. · 
The Thuparama cetiya was the first to receive their 
attention. Probably due to its small size. During the 
early part of the 1 9th century, there is no record of 
monks residing at the Thupanima premises .  It is 

· recorded that a lay devotee named Juwan upasaka 
looked after and attended to the Cetiya, living in a hut 
in the premises, who was later ejected by British 
authorities.  I t  is reported that the re�toration 
commenced in 1 828 (B.E. 2372) under the guidance 
of Ven. Pailagama Revata, the Chief priest and 
completed in 1 842. This was prior to the establishment 
of the Department of Archaeology. Therefore no 
archaeological examination has been carried out before 
the commencement of the renovation. Consequently 

.J many valuable  .archaeological  data p ertaining 
':.:.:{

particularly to the history of the Thupa and also 
historical data related to the Anuradhapura period of 
history were, possibly lost. The archaeologists think 
that it was after this renovation that the t.hiipa which 
was originally constructed in the shape of a 'paddy 
heap' (dhaniiyakra) took the present shape, the 'bell 
sh.ape' (gha[J{iiktira). 

Apparently Captain I . J. Chapman of the Royal 
Artillery who visi ted Thuparama in 1 828  was the 
first European to visit and record his findings in the 
"Transactions of the Royal Asiatic Society of Great 
Britain and Ireland" London, Vol. III, part II, 1 833p. 
463) under the title "Remarks upon the Ancient City 
of Anuradhapura" . Referring to the Thupa he says 
"It is much dilapidated and the top (apparently 
referring to the spire) appears to have ·been removed 

/ 

by force." (page 4 73) .  Possibly this might have 
happened at the hands of those who plundered the 
thupa for the last time. A photograph of the thiipa 
before the restoration is not available. But Fergusson 
has preserved an unpublished sketch of the thupa 
before the restoration, drawn by James Prinsep, drawn 
by pencil which he has published in his History of 
Indian and Eastern Architecture 1 876 London. The 
drawing shows a flat top covered with 'Brushwood' 
as Fergusson says. The human figure shown in the 
drawing similar to an Asiatic m(ght be the Juwan 
Upasaka who looked after the thupa , already referred 
to . It is seen in a drawing of the Thuparama thupa 
among the wall paintings of the cave temple Dam bulla. 
The paintings depict the Thupa as bell shaped and 
without a spire. Henry Parker thinks that the painter 
has copied this from an earlier drawing there, done in 
the reign of Nissanka Malia ( 1 1 98- 1 207) (Ancient 
Ceylon Henry Parker 1 909 p. 266). See PLATES 
XVIII-XX. 
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their mother to come back with whatever food 
she was able to get, because they were hungry. 
The Thera wanted to know how he could see 
their mother. The children gave the Thera a root 
of a certain tree. Going forward k�eping the 
root in hand the Thera was able to see thousands 
of demons in the city. Following the details 

given by the children the Thera was able to 
identify their mother, an ugly yakkhini, who 
was trying to grab a placenta (gabbhamalarp) 
in the Kevaddha Street, and conveyed the  
message given by her children. She wanted to 
know, how the Thera was able to see her. The 
Thera showed her the piece of root given by 

. he: children, with the help of which he was 
able to see the demons. I t  is said that the 
moment she saw the piece of the root, she 
snatched it from the Thera. 

6 The number 1 76 pi11ars being the calCulation made 
by James Smither (Ioc. cit. ) .  But according to 
the calculation earl ier made by Captain I .J. · 

Chapman, these 1 66 pil lars out of which I 40 . 

were still standing. (Transaction of R.A.S. Gt. 
Britain and Ireland; 1 833 

THUPARAMA (2): Thiiparama is the name used to 
identity a ruined edifice  in  the sacred area of 
Polonnaruwa city, the capital of Sri Lanka during the 
1 I th and 1 2th centuries. It is the best preserved edifice 
among the Polonnaruwa ruins. The exact builder and · 
the exact purpose for which this has been built is not 
known. The term Thiiparama implies a monastery of . 
a Th(Jpa. But it i� neithe� � Th�pa nor a monastery. It 
is perhaps an imag� house. The scholars think that the 
name Thiiparama is oflater date and its original name 
is not known. 

Thiiparama is found in the south west corner of 
the artificially raised quadrangular platform called 
"Daladamaluwa;' (Tooth Relic Compound) where a 
cluster of buildings exist. The three edifices in the 
quadrangular platform, i .e. theA�adage, the He�adage, 
and the Thiiparama are thought to have been built to 
house the Tooth Relic. Hence the quadrangle is c�lled 
"Daladamaluwa". Three kings who are supposed to 
have built the three edifices are Vijayabahu I ( 1 056-
1 1 1 1  ) , Parakramabahu I ( 1 1 53 - 1 1 86) and Klrti Sri 
Nissanka Malia ( 1 1 87- 1 1 96). But the exact king who 
built each of these edifices is not known with certainty. 

Some say that the Thiipariima is the Tooth Relic 
Temple built by King Parakramabahu I ( 1 1 53- 1 1 86). · 
The Mahavamsa (Ch. LXXIII verses 1 27 ff. refers to 
a minister of King Parakramabahu I named Mahinda ' ' 

who built a magnificent palace for the Tooth Relic. 
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Possibly the reference is to the Thuparama. It  is also 
said that the bui lding was called "Candra Kanta 
Pasada" (Moon Stone Palace) in the past. At the 
same time some believe that the Thuparama is anterior 
to Parakramabahu I and was bui lt by Vijayabahu I 
( I I 56- 1 I I I ) to house the Tooth Relic. 

Architectural ly the Thuparama is � significant 
building. Unlike the normal buildings which had timber 
roofs, the present building had a vaulted roof made of 
bricks. Two more buildings at Polonnaruwa, namely 
the Lankatilaka Image House and the Tivanka lmage 
House are supposed to have had vaulted roofs. Prof. 
Senerath Paranavitana1 does not agree with the popular 
view that this type of architecture has been adopted 
from the South Indian Dravidian architecture. Neither 
does he agree with the other theory that there is a 
Cambodian influence here. He says that the proto 
type of this  archi tectur.e i s  fou n d  among the 
Anuradhapura ruins. In  the Sinhala Language the 
particular architectural building is called "Gedige". 
Prot. Paranavitana is of the view that Ginjakavasatha 
( Brick House) referred to in Pali l iterature (D.I .  9 I ,  
Vin. I. 232) refer. to buildings with vaulted roofs. He 
further says that a ruined image house to the west of 
the Jetavana thupa at Anuradhapura was a vaulted 
roofed building. The Cm�bodian influence in this 
)articular type of architecture is also rejected by him, 
b �r;ause Sri Lanka had no connections with Cambodia 
during the time. 

Extemally Thuparama measures 84.6'  x 52.6' .  The 
verandah is 38 feet wide. As the wal ls are unusually 7 
ft.. thick the internal space is limited. The hollow of 
the building is 27.9' length and breadth. A flight of 
s teps leading to the balcony is found across the 
sou ·hem wall .  On the northern verandah wall there is 
a v indow in the shape of a horse shoe. The southern 
and northern walls  are provided .with two windows 
each. This appears as an ancient architectural technique 
to allow air and light in, to prevent the echo and also 
to control the temperature inside the building. Remains 
of a sedent Buddha image is found inside. 

The interior of the wal l s  are decorated with 
sculptural representations of devas, human beings, 
animals etc. The interior of the walls ·are adorned with 
frescos. The Thiiparama building taken as a whole 
could be described as a fine blenq of the local tradition 

. 
with North I ndian (Maurya) and S th  1 d '  d. . ou n I an tra I tJOns. See also Polonnaruwa. See PLATE XXI .  

K .  Arunasiri 
Reference 

I . Polonnaruwa Period (Ceylon Historical Journal 
IV, I 956) published in commemoration of the 
80Q rh anni versary · of  the  Access ion of 
Parakramabahu I ( I I 53-86). Article by Prof. 
S .  Paranavithana on "Arts and Architecture of 
Polonnaruwa", page 82 f. 

THUPAVA¥SA: Thiipavarpsa is a Pali chronicle 
written in Sri Lanka, which describes the story of the 
Mar.a thupa or Ratnamali cetiya, bu_i l t  by King 
Dutthagamini ( I  0 I -77 B. C.) .  It  is in mixed prose and 
verse and falls into the category of campukiivya . .  

Author and the period: In the colophon the author 
has identified himself as Vacissara Therapada, attached 
to the Dhammagara of King Parakkama who was like 
a "Pinnacle" to all the kings. Moreover, it is said that 
he was versed in the three pi {akas of Buddha ' s  
teachings. 

Parakkama narindassa sabbabhiipiila ketuno 
. 

Dhammiigare niyutto so pi[akattaya paragii 
(Thupavarpsa Colophon) 

Further, the venerable author had given the names 
of some of the books he has authored. i . e  a sub 
commentary to Pa [isam bhidiimagga nam e d  
Linatthadipani, two Sinhala glossaries Atthadipani on 
Saccasankhepa and the A tthappakiisini on the 
abridged Visuddhimagga for the use of the yogis (those 
who strive for the spiritual upliftment). Here is an · 
evidence for the existence of an abridged version of 
Visuddhimagga which i s  not extant at present .  
Bunnese Siisanavamsa attributes Saccasankhepa 
Puriina '[ika, Niimarupa Pariccheda Purana pkii, 
Niim ariipa samiisa Puriin a  '[Jkfi, and 
A bhidhammiivatiira Puriina '[Jkii, to  Vacissara. 
Burmese GandhavaipSa adds Thfipavarpsa and the 
Visuddhimagga Sankhepa pkii to the above list. . 

Yen .  Vacissara is reckoned as a pupil · of the 
celebrated Sariputta Sailghar�a , the �dvis�r to Kiri · · 
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Parakkamabahu I ( l l 53-86kC.) ofPolonnaruwa. In 
the list of pupils of Sariputta, Yacissara's name is  
found immediately after Sumangala Mahasami. Yen. 
Sariputta's pupils always pay homage to their eminent 
teacher in the prologues of their compositions. It i� 
conjectured )Vhy such homage is not found in the 
Th iipavarpsa. 

Objective: It is important that Yen. Vacissara has 
stated his objective of his undertaking the composition 
of Thiipavarpsa, in the prologue. He refers to two 
previous compositi ons  on the h i s tory of the 
Mahathiipa, one in Sinhala and the other in Mligadhi 

· (Pali). He says that the Sihala monk did not serve all, 
as his work was in the S inhaia language. 

Vakkena sihalabhiivena 'bhisailkatattii 
Atiharp na sadhayati sabbajanassa samma 

f; ; · 
The other work written in the Miigadhi (Pali) was · 

in a confused state due to confl icting words and 
meanings. Further many things that should have been 
discussed were not included. 

Yasmii ca Miigadha niruttikatopi Thupavarpso 
Viruddhanaya samiikiifo so vattabbameva ca 
Bahumpi yato na vattam . . . . . . . . . . . . . . . . . . . . . . . .  

lt is  clear that earlier there were two attempts to 
write the history of the Mahathiipa which were not 
successful. It was under the above circumstance that 
Yen. Yacissara decided to write the history of the 
Mahathiipa again avoiding previous short comings so 
that it would be useful to everyone, even those outside 
the island. 

· 

Moreover the author says that he composed it on 
a formal i nv i tat ion made by a Thera n amed 
Pattacivarapada2 res iding a t  the M ahindasena 
Pirivena,3 who was endowed with faith �nd virtues. 
(Saddhiisila Gunopeto ). 

As regards the period of composition there exist 
two views. Some assign it to the reign of King 
Parakk:arnabahu I ( 1 1 53-86), while others assign it to 
the reign of King Pandita Parakkamabahu II ( 1 236-
7 1 )  of Dambadeniya. Howeyer it is diffi cult to 
establish the theory that it belongs to the reign of 
King P arakkamabahu II. An i nscription on the 
p avement n ear th.e southern viihalkada of the . ' . . 

. 

Mahathiipa dated in the second year . of Queen 
Kalyanawathie ( 1 202- 1 208 A.C.) refers to a minister 
of King Parakkamabahu I ( 1 1 53.:86 A.C.), by name 
Vijayanawan and the members of his family li stening 
to a public reading of the story of the Mahathiipa. 
This too confirms the view that the Th iipavarpsa 
belongs to the reign of King Parakramabahu I. There is  
no justification to identity King Parakkama "a pinnacle 
to all the kings" (parakkama narindassa sabbabhupiila 
ketuno) in the colophon with Pa�<:Jita Parakkarnabahu 
II of Dambadeniya. Therefore, it is more acceptable 
to assign the Pali Thiipavarpsa to the reign of King 
Parakkamabahu I ( 1 1 53-86). 

Sources : It has been observed that the Mahavihara 
monks used to keep the records of important events 
pertaining to the religion, since the inception. · The 
introduction of Buddhism to the island by Maha 
Mahinda Thera, the arrival ofTheri Sanghamitta with 
the Bo Sap lin, career of King Devanampiyatissa who 
patrqnized the new religion etc. are among such events 
regarding which they kept records. Those records 

· later formed the preliminary work Sihalaghakathii 
Mahiivarpsa , on which the Pali Mahiivarpsa was 
written in the 5th century A.C. It is  also seen that 
they used to keep records of important religious 
edifices such as the Maha Bodhi, the Maha Thiipa 
etc. s�parately. The sch�olars bel i eve that the . 
Cetiyavamsatthakathii, referred to in the Mahiivamsa · . . . . 
Tika, the Vamsatthappakiisini, was the record the 
Mahavihara rrionkS kept pertaining to the Mahathiipa 
and it formed the basis of the Pali Th lipavarpsa written 
in the 1 2th century by Yacissara. Moreover the author 
of the Pali Th lipavarpsa refers .to two earlier works on 
the Thiipa, one in Sinhala and the other iri M agadhi 
(Pali) in his prologue of the Pali Th iipava1J1Sa; as 
already mentioned.  Those two also could be 
considered among his sources. He has closely followed 
the Mahiivaipsa and often quoted from it. It is also 
observed that the author h as consulted the 
Jiitakanidiina, the Samantapiisiidikii and the 
Varpsatthappakiisini. 

Contents : As far as  t.he conten ts of the 
Thiipavarpsa are concerned the author categorically 
states that his intention was to relate the story Df the 

. Thiipa that glitter with jewels, stand for t�e welfare 
of all the beings and which is  being worshipped by . 
gods and men. 

< 
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. "Vakkhiimaham sakalaloka hitavahassa . ' 

Thiipassa sabba jananandana karanassa 
Vnrpsa1p. suriisura narinda varehi nicca1p., 
Sampiijitassa ratanujjala thupikassa 

(Th iipavarpsa. Preamble) 

But as the Th iipavarpsa is seen today, it contains 
very much more than the story of the Maha Thiipa. It 
is seen that a brief reference is made to all the historical 
Thiipas as well as the Thiipas whose historicity is 
yet to be confirmed. The Thupavarpsa begins from 
the· "Dipankarapadamiila" (feet of the Dipankara 

_ Buddha), where the ascetic Sumedha is supposed to 
have received the revelation that he would one day 
become Gautarria Buddha.The accounts of all the 
Buddhas from Dipankara Buddha to Kassapa Buddha, 
who are supposed to have made revelations regarding 
the future Gautama Buddha are discussed in brief, 
including the Thilpas built in respect of each of the 
Buddhas, after their attainment ofparinibbfina and 
the chapter is called "Abhinihara Katha". 

A short account of the Buddha's carrier preceded 
by his birth as Prince Siddhattha and his renunciation 
is included. Here a special mention is made of the two 
thiipas "Culamani Thiipa and Dussa Thiipa supposed 
to have been buil t  enshrining the locks of hair Prince 
Siddha!tha cut and threw away to become an ascetic 
and the garments of the prince qiscarded when he , 

· donned . the asceti¢ · garb. Those two Thiipas are 
supposed to have been put up by Sakka, the king of 
gods and Maha Brahma respectively. 

In the course of dealing with the "Buddha Carita" 
he discusses the parinibbfina and the cremation of the 
Buddha's body in detail and proceeds to describe the 
division of the relics by the Brahmin Dona, among the 
contending eight parties. Thus he has paved the way 
to describe the eight Thiipas put up enshrining the 
eight quotas of rel ics by the relevant recipients. Mall as 
who arrived when the division of the relics was over, 
took away the charcoal left over from the pyre and 
put up a Thiipa over the charcoal. Brahmin Dona got 
the "measure" he used to divide the relics and built a 
Thiipa enshrining it. Therefore the number ofThiipas 
comes to ten and the chapter is named "Dasa Thiipa 
Katha", the account of the ten Thiipas 

Afterwards the author describes how King 
Ajatasatthu arranged for a "Central Relic Deposit" 

1 0-CM 8536 

(ekam dhatu nidhana) collecting the mai rt. · · f . . . . :� Or po wns o 
the rehcs depos1ted m the eight Thupas c c ty , 10r- sa1e . Next Ven. Vacissara draws the attention of the readers 
to Emperor Asoka who discovered the Central Relic 
Deposit and constructed 84000 Thiipas all over his 
empire depositing the rel ics, two hundred and thirty 
s i x  years la ter. The chapter has been n amed 
"caturasitisahassa thiipa katha''. Asoka's missionary 
campaign is taken up subsequently. Maha Mahinda 
Thera's conversion of Lanka is described in detail. 
This enabled the author to describe the story of the 
Thiiparama, the first historical thiipa in the island 
built by King Devanampi-yatissa (247-207 B. C.) .  A 
reference is a lso  m ade to  the report that King 
Devanampiyatissa constructed thiipas at the interval 
of one "yojana" covering the whole island and ·the 
chapter is identified asyojana thupa kntha The author 
did not forget to describe the M ahiyangana Thiipa, 
the first thiipa in the island, according to the tradition. 

The military campaign of Dughaganfiini (1 0 1 �77 
· B . C.) and his victory over the Tamils is briefly given. 
The construction of the M ari cava��-j thiipa which 
Dunhagamani undertook to build prior to the Maha 
Thiipa, is found described immediately before taking 
up the main theme, the story of the Maha Thiipa By 
the time the author comes to the main topic  the 
"History of tpe M ah�t_hiipa", two third of the book 
has been devoted for the preparatory chapters and 

_onl y  one third rema i n e d  to b e  devoted for the 
Mahathupa, the main theme. However the perusal of 
the said chapters shows that the author has highlighted 
all the Thiipas, built before the M ahathiipa, possibly 
to justify its name Th iipavaip.Sa, the "History of the 
Thiipas". 

The story of the Mahathiipa is dea]t in detail, with 
the help of earlier records. The appearance of go·ld, 
si lver, copper and pearl s in various parts of the 
coun try prior to the  c o m m encem en t  of the 
construction of the Thiipa is significant. A detailed 
technical description how the foundation for the 
Thiipa was laid, is  a unique feature of the account. 
The international gathering at the foundation laying 
ceremony was an unprecedented event in the annals 
of the island up to that time. A fascinating description 
of the rel ic chamber etc. are some of the highl ights of 
the Maha Thiipa account. I t  is  seen that simultaneous 
with the story of the Thiipa runs a narration of the 
i l lustrious l ife of King Dughagamani, the hero . _ . 
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chronicle. It is said that when the Thupa was nearing 
completion Dughagamani died of a sudden iilness and 
the Thupa was completed by his brother Saddhatissa 
(77-59 B.C.). 

Some scholars say that originally the forerunner of 
the Th iipavarpsa.  the  Cetiyava rpsa{!hakath a, 
contained only the story of the Mahathupa. It was 
Yen. Vacissara, the author of tne Thiipavarpsa. who 

. incorporated the preparatory chapters containing the 
accounts of the other thupas . The existence of 
manuscripts containing the account of the Mahathupa 
only, has led to this conclusion; The Library of the 
India Offic� contains a simi lar manuscript (JRAS. 
Ceylon Branch 1 898 p. 637 f.). 

There exist · a S i nha l a  tran s l a t ion of the  
Thiipavarpsa. by Parakrama Pal)�ita written during 
the Kurunegala period. It has been observed that the 
Sinhala Th iipavarpsa. is not a Sinhala paraphrase of 
the Pali Thiipavarpsa . . It has a considerable amount of 
information not found in the Pali version and it shows 
the characteristics of an original composition of high 
l iterary merit. 

The Th iipavarpsa. is  publ ished by the PTS. edited 
by B.C. Law in 1 935. It has been once more published 
under the PTS. in 1 97 1 ,  edited and translated by Prof. 
N.A. Jayawickrame. 

. K, Arunasiri . 
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TIBET 

Topography and Early History.- Tibet is a landlocked 
country located on the great plateau .of Central Asia, 
stretching from Himalaya to the Kuen-lun Mountains 
and Western China. Most part of the country is  
covered with a vast number of hi l ls  and mountains 
separated by ravines and val leys. A great part of the 
country exceeds I 6,000 feet above mean sea lev�l and 

is covered with snow, almost right througho 
year. The permanently inhabited areas are thos 
fal l  below I I  ,000 feet below mean sea level. 

The T'ang annais (circa l Oth century A.C.) 
the origin of Tibetans to nomadic, pastoral C 
tribes who inhabited the great steppe northw 

· China around 200 B.C. In this area, which is be 
to be the original homeland of the Tibetans, 
tribal people began to mix with people of v 
other racial groups and this process had app 
con.tinued til l  the 7th century A.C. As a conse 
of this intermingling emerged people belonging 
quite distinguishable traits, namely the brachyc 
or the people with �ound heads and the dolichoc 
or the people with long heads. The brachyc 
people who predominated the cultivated va � 

supposed to have descended from the early ;e 
and Burmese people while the dolichocephali pie 
were to be found mostly among nomads of t 10rth 
and in the noble families of Lhasa, who dis layed 
traits somewhat akin to the Turkic peoples. Moreover, 
in the west and along the eastern Himalayan border 
lived people manifesting Dardic and Indian traits and 
they were identified by the Tibetans as Mon. · 

Diverse are the legends that revolve round the origin 
of the Tibetan people an·d their very first ruler. 
According to one of these legends, the progenitor of 
the Tibetans w·a s a monkey named Hilumandju 
(evidently the Hanumanji of the Hindu mythology) 
and a rak�as ' sent by Avalokitesvara. 1 The Buddhist 
chronicles of a later date trace the first ruler of Tibet 
to India and attribute it to an ancestor descending 
from the family of th·e Buddha. 2 MaiJi-kah- 'bum Gyal
rahs and other legendary sources mention that an·exiled 
mythical prince called gNah-K 'ri-b Tsan-po, the son 
ofPrasenjit, the first royal patron of the Buddha, had 
entered Tibet in the s·th century B.C. to become its 
first ruler.3 Yet another source, the T'ang annals of 
China record that in 44 I A. C., a Turkic fugitive, prince 
of the Southern Liang dynasty in north Szechwan 
declared himself the ruler of some Tibetan tribes. 4 

Pre-Buddhist Religious Beliefs and Practices 
in Tibet 

The religion professed by the tribal people of Tibet 
prior to the introduction of Buddhism was called by 

-· 
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them Bon (pronounced as Pan), and its adherents were 
known as Bon-pa. It was an animistic, shamanist, 
necromantic cult akin to Taoism in China. The Bon

pas bel ieved in the existence of "spirits of earth and 
sky, spirits of good and bad, the worshipping of the 

. fonner and the propit iation of the latter. M agical 
tambourines were among the necessary equipment of 
a professor or priest of this religion, enabling him to 

· travel in the sky."5 

Chinese annals of the fifth and the sixth centuries 
reveal that even gruesome human sacrifices were 
perform ed to propiti ate spiri ts at  Bon rel ig ious  
ceremomes. 

"The officers (Tibetans) are assembled once every 
year for the lesser oath feal ty. They sacrifice sheep, 
dogs, and monkeys, first breaking their legs and then 
kill ing them afterwards, exposing the i ntestines and 
cutting them into pieces. The sorcerers having been 
summoned; they call on the gods of heaven and earth, 
of the mountains and rivers, of the sun, moon, stars 
and p lanets· saying ' Shoul d  your hearts become 
changed, and your thoughts disloyal, the gods wil l  see 
clearly and make you like these sheep and dogs. Every 
three years there is a grand ceremony, during which all 
are assembled in  the middle of the n ight on a raised 
altar on which are spread the savoury meats. The 
victims sacrificed are men, horses, oxen and asses, and 
prayers are offered up in this form: "Do you with 
one heart and united strength cherish our native 
country. The god ofheaven and the spirit of the earth, 
they will  cause your bodies to be cut i nto pieces l ike 
unto these victims." 6 

'According to Bon beliefs, spirits and demons were 
both beneficent and malign. They haunted the trees, 
fields, mountains, lakes, rivers, waterfalls-in short they 
haunted everything and everywhere. When they were 
d isturbed, "they sent both physical affli ction (such 
as leprosy and smallpox) and social affl iction (such as 
gossip) . . . .  Beneath the surface of the earth and in 
rivers and lakes l ived a class of demons named lu 
(klu), who would become enraged, if the earth was 
d isturbed by digging, ploughing, and digging the 
foundation for a home. Unless they were properly 
appeased, they also would infl ict diseases on humans 
and l ivestock." 7 

Among the fundamentals of the Ponist religion were 
divination, exorcism and sacrifices of animals �md even 

humans. However, with the introduction of Buddhism ) 
the Lamas prevailed upon the rulers to denounce and 
suppress the B on re l ig ion  and they were q u i te 
successful in their endeavours in the Central and the 
Western Tibet. "In the Eastern Tibet, however, where 
they are free to practise their cult, the Bon priests l ive 
in large flourishing monasteri es . . .  l ike the Uimaist 
establ ishments; and they have many images of gods, 
saints and demons, generally resembling in appearance 
those of Lamaism, but having different names. The 
chief god they call gShen-rabs Mi-bo, who is reputed 
to be a deified priest analogous to the Lamaist Padma 
Sambhava."8  Despite the endeavour of Lam a s

· 
to 

subjugate Bon rel igion, it sti l l  exerts influence on 
Tibetans to some extent, sometimes directly in i ts 
pristine form_ and sometimes i n  its syncretized form 
by diluting with certain elements in popular Buddhsim. 
Thus, "the Yellow Hat sect employ many rites which 
are tran sparently B on ,  such as the necromantic  
expel l ing of the death-demon and the demons of 
sickness, and much of their divination-ri tual.  The 
unreformed Red-Hat sect practise the old J3on rites to 
a much greater extent, including the erection of masts 
attached to skul ls  of dogs and sheeps.to 'bar the door' 
to the earth and sky demons".9 Thus, it is a two-way 
process, B on rel i g i o n  ·absorb i n g  elements from 
Buddhism and vice versa. 

Formal Introduction of Buddhism into Tibet 

It is believed that Buddhism had been unofficially 
introduced into Tibet through India and China at a 
very early date in the Christian era. There exist n o  
historical records, however, t o  prove that fact a n d  i t  
remains just a probabil i ty. It i s  only toward the end of 
the sixth century that one can obtain a few glimpses 
of Tibetan Buddhism fro m  the Chines e  annals .  
According to those sources, there was a belligerent 
king, Gnam-ri slon-btsan( circa 570-6 1 9  A. C.) , who 
had established his authority over the other wi ld  
clans of Central Tibet. From a petty prince of  a small 
valley, he ascended to the status of a ruler of a fast 
expanding military empire, commanding an anny of 
1 00,000 warriors. N evertheless, it was his son, Slon
hrtsan sgam po (circa 608-650 A. C.), who became 
the first emperor of Tibet. He had not only unified 
Tibet, but also had conquered the parts of China ruled 
by the founder of the T ' ang dynasty, the Ch' . 
emperor Taitsung (reigned 626-649 A.C.. 
keenness to come to a compromise 
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prince, the Chinese emperor offered him, in 64 1 A. C.,  
a Chinese princess named Wench'eng as his consort. 
Two years earlier he had already married the Nepalese 
king Arpsuvarman's daughter, Brku!i under a similar 
arrangement. Since both these princesses were devout 
Buddhists, they were able to convert their young 
husb�nd, who was then only about 1 6  years of age, as 
mentioned in Chinese aml.als, into Buddhism. Thus, 
he became the first religious king (chos-rgya[) in the 
history of Tibet. 

At the instance of his two wives, Slon-brtsau 
sgam-po sent a minister called Thon-mi Sambhota 
on a mission to India to bring some books on Buddhism. 
Having spent s everal years s tudying under the 
Brahman . .  Lipidatta a nd Pal)9it Sioha Gho�a, he 
returned not only with Buddhist books, but also the 
Indian script, from which he evolved the Tibetan 
alphabet and the first grammar. 

The two queens of the emperor were also credited 
with.founding several temples, including Spru l snang · 
(temple of the magical appearance) and . Ra mo che. 
S lon-brtsan sgam-po, being the first Buddhist 
emperor who had rendered such a yeoman service to 

· Buddhism, he was posthumously canonized as the 
incarnation of the bodhisattva Avalokitesvara and his 
Chinese and Nepalese wives were deified as the White 
Tara and the Green Tara respectively. 1 0  

Transformation that had taken _place in the Tibetan · 
scciety with the aovent of Buddhism is succinctly 
and vividly described by L.A. Waddell as follows: 

" . . . .  The current ofBuddhism which runs through 
its tangled paganism has brought to the Tibetan most 
of the little civilization which he possesses and has 

· raised him correspondingly in the scale of humanity, 
lifting him above a life of semi-barbarism by setting . 
before .him higher hopes and aims, by giving· milder 
m eanings to h i s  d e m o n i s t  mythol ogy; by 
discountenancing sacrifice of animal lives and by 
inculcating universal charity and tenderness to all living 
things . . .  " 1 1  

After Slon-brstan 's death Buddhism could not 
m ake much ��<ad'w�a'y ·��� �? the resurgence of 
shamanism. Yet, witlhhe ascending of his successor 
Khri-slon Ide-brs.tail· (755-797 A. C.) to the throne, 
Buddhism beg� to fl�urish again under his patronage. 

During his reign, Tibet saw the culmination of i ts 
military supremacy as he overran even Chang-an, then 
capital of China and exacted tribute from that country. 
He is immortalized as one of the greatest benefactors 
of Buddhism, who had invited Buddhist teachers from 
India and China for the propagation of religion in Tibet. 
He is  said to have appointed a scholarly Indian 
Buddhist monk named Siintarak�ita as royal preceptor. 
It was at h i s  request  that the emperor i nvited 
Padmasarnbhava, . 12 I t  is  said that Santarak�ita's  
presence had i n furiated the local  spiri is and i t  

· necessitated him to invite his teacher as an exponent 
of the Tantric Yogacara school, .and Kamalasla to Tibet. 
The credit of ordaining the first batch of Tibetans, 
comprising a small  group of noblemen, g oes to 
Santarak�ita and his retinue. The emperor also founded 
Bsam-yas (circa 779 A.C.),  the first real monastery 
purported to train Tibe�an monks. 

Tibetan emperors spanning from Khri�slon Ide
brstan to RaJ pa-ean (who reigned from 8 1 5 to 83 8 
A.C.) opened translation centres, which were treated 
as officiaj translation bureaus of Mahayana texts. · 
There were also parallel unofficial translation activities 
concentrating more on radical Tantric texts. This 
situation led to a confusion sparking a controversy. 
Thus, in the reign of Khri-Ide-slon-brtsan (804-8 1 5  
A . C . ) ,  i t  necessitated t o  convene a council  to 
standardize Tibetan orthography and to regularize 
both translation methods, besides compiling 2 lexicon 
of equivalents to be used in official translations. I t  
contributed considerably to  the development of a 
classical Tibetan language capable of translating subtle 
and abstruse Buddhist texts from Sanskrit and Chinese 
originals into Tibetan. However, later it became 
obvious that there existed certain discrepancies 
bet,.veen the Indian and the Chinese interpretations in 
matters pertaining to doctrine and its practices. It had 
ultimately given rise to a controversy regarding the 
authenticity and the orthodoxy of the two versions. 
The proeonents of the Indian group was led by 
Kamalasi I a, who succeeded S antarak�ita and the 
Chinese Buddhists, who had the backing ofth� Tibetan 
nobili ty, were headed by a ·  Chinese m onk called 
Mohoyen of the North�rn Chen ( Zen) school.  The 

·· crux of the controversy centred round the nature of 
enl ightenment. The Indians argued that enlightenment 
is the final outcome of the gradual process of self
purification, meditative serenity and phi losophical 
insight. On the contrary, the Chinese opined it as an 

, . 
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outcome of the intrinsic nature of mind. Therefore, 
one needs only to be awakened to the presence of this 
innate nature of enlightenment by entering a state of 
awareness beyond distinctions. 

Consequently, to assess the authentici ty of the 
Indian and the Chinese versions, a public debate 
between the -Indian and the Chinese exponents were 
held at the Bsam-yas monastery from 792 to 794 A. C. 
It was finally decided to uphold the Indian translation 
in preference to the Chinese version. Accordingly, the 
king requested his subj ects to adhere to the Indian 
(Madhyamika) tradition and to reject the tradition 
advanced by the Chinese school. 

Emperor Ral-pa-can (reigned 8 1 5-835 A.C.)who 
succeeded Khri-lde-slon-brtsan, was an ardent 
patron of Buddhism. He promoted translation of a 
large volume of Sanskrit texts into Tibetan by setting 
up of bureaus for that purpose and also for the purpose 
of compiling standard glossai:-ies of technical terms. It 
was a great service that enabled to translate into Tibetan 
a vast corpus of Indian Buddhist texts, which were 
never translated into Chinese. The treatises thus 
translated during this period fall basically into three 

· categories, namely Tantras, Sastras and Siitras. The 
Tantric teachings describe a wide range of techniques 
to be fol l owed  to  attain o n e ' s  d esired goals  
expeditiously. Once the aspirant is  ini tiated into the 
Tantric teachings, the necessary instructions are 
imparted to him in secrecy. The Sastras are exegetical 
works by Indian commentators, which resemble a 
systematic philosophy or theology presented with 
rational argumentation and supported by relevant 
passages from the S iitras and the Tantras. In  
Mahayanism, the Siitras are texts that contain in  most 
part i1,11aginary visualization of worlds populated by 
enlightened beings, who had already gained access to 
thoseworlds through their devotion to the Siitra itself. 

he is worshipped to i�ceive blessings from him. In the 
other form, the meditator imagines himself to-.be (1 
Buddha or a bodhisattva who has already attain'ed . -
enlightenment and having the exalted body, speech 
and mind of an enl ightened one. Sadhanas generally 
exhort the meditator to visualize that light is radiating 
from his own body inviting Buddhas and bodhisattvas 
in the whole universe to appear before him. The� he 
performs a series of prel iminary practices called seven 
fold services comprising Sadhana and prayer. 

Suppression of Buddhism and the Decline of 
the Empire: 

Despite Ral pa can 's great service to the cause of 
Buddhism, it was his over enthusiasm that undermined 
his role as a ruler and brought about his downfal l .  
There appeared reluctance among the ruling class and 
the nobility to adhere to the tenets of Buddhism as it 
j eopardized their claim to the divine origins and 
obstructed to treat them as divine manifestations. To 
add to this growing resentment, a monk was appointed 
by Ral pa can to the post of Chief Minister, vesting 

. powers of administration in his hands. 

These developments enraged the nobles, who 
conspired against the king. When it reached a saturation 
point in 836 A. C., they got together to assassinate the 
king and to expei the monk-minister. They replaced 
the king with his brother, Glang-dar-ma (reigned 838-
842 A.C.), the last in the iine of the emperors and he 
immediately started persecuting Buddhism. Before 
long he was assassinated by a Buddhist monk and 
that event marked the beginning of the disintegration 
of the vast Tibetan empire. 

During the interregnum that followed, there arose 
a riva lry among the genera l s  to seize power. 
Consequently the whole empire was fragmented into 
several small states, each under a separate petty 
potentate. Generally, a civil unrest prevai led in most 

There i s  yet another category of l i terature parts of Tibet and that turbulent sitUation lasted for 
introduced later, which describes the Vajrayana rituals nearly a century. In the absence of royal patronage, 
to be performed by the meditator. It is known as Buddhism too suffered during this period. In Central 
Sadhanas, which literally means method of attaining Tibet, in particular, the monks were forced to flee and 
enlightenment. Execution of that method is throu�h .� . . "monastic practices were abandoned. Nevertheless, 
practice of visualization, supplicating a Buddha or a certain members of the ru l ing fami l i�s who had 
bodhisattva to appear before him in person. Sadhanas migrated to the west of the country, maintained their 
mention two ways of performing the ritual. In one connections with Indian Buddhist universities through 
method, the meditator appeals to a Buddha or a scholar m�nks like Rim-chen bzang-po (958- 1 055 
bodhisattva to manifest before him, and once appeared, A. c.). 
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. Revival of Buddhism in the Tenth Century 

Towards the latter part of the tenth century, a 
gradual revival of B uddhism becam e evi dent, 
particularly among the lay devotees, who were engaged 
in pilgrimages and rituals. It first manifested slowly in 
the east, but later emerged as a significant force in the 
west. In Central Tibet thi s  revival was spurred on by 
Klu mes, who travelled to Dan tig temple and received 
ordination as a monk. On his return to Central Tibet 
around 980 A. C., he renovated Bsam yas monastery 
and constructed a network of several other temples. 

The Gu-ge rulers of the West Tibet descending 
from the imperial l ineage were ardent fol lowers of 
Mahayanism, who opposed extreme Tantric practices. 
Rio-chen Bzang-po was sent by the Gu-ge ruler on a 
mission to Kashmir for the purpose of studying 
Mahayanism. Returning . to Tibet with a corpus of 
Mahayana texts he, in the company of some scholarly 
monks, embarked on a gigantic translation project in 
1 076 A. C., under the patronage of the Gu-ge kings. 

A similar revival was evinced in Central Tibet too, 
where scholar monks in the calibre of Broga-ma, 
Dgos-lo, Rwa-lo, Mar-pa were responsible for 
rend�ring �everal Sanskrit Tantric works into Tibetan. _ 
They were criti ca l  of some of those  Tantric 
translations done at an earlier date disparaging them 
as inaccurate, and not authentic. Their cri ticism, 
however, was refuted by Rnying-ma teachers who, 
in tum, pointed out the inaccumcies found in their 
own translations. The eleventh century also saw 
frequent travel by Tibetan monks to Indian centres of 
Buddhist learning in Bihar, Bengal and Kashmir. 

· Another most remarkable event that took place in 
this centuiy was renowned Indian scholar, DipiuJ.kara 
Srijiiana Atfsa's (985- 1  054 A. C.) visit to Tibet in 1 042 
A.C.,  responding to a request by the Gu-ge king. 
Ati sa is credited to have 'rekindled the faith through 
out Central Tibet and from then onward Buddhism 
increasingly spread its influence over every aspect of 
Tibetan life."13 It was he who introduced the cult of 
the goddess Tara, the consort of Avaiokitesvara 
bodhisattva and stressed that Tantric Buddhism 
represents a more ad�anced stage of Mahayana 
teachings. His lay'Larria disciple 'Brom -ston Rgyal 
ba'i byung-gnas ( 1 004- 1 064 A.C) established, in 

I 056 A. C., the Rwa Sgreng monastery in Central Tibet 
and founded Bka'gdams_.pa order. ' Brom-ston 
became re�owned for his rigour and austerity i n  
practising Buddhism. This order was particularly 
concerned about the tendency for abuse in Tantric . 
practices and imposed strict disciplinary measures to 
prevent such lapses. 

Emergence of the Sa-skya Sect 

Of the several Tantric traditions that came into 
existence at a later date, the tradition evolved by Mar
pa ( 1 0 1 2- 1 097 A.C.), namely the Dwags Po Bka' 
brgyud appeared to be the most prominent. Mar
pa  's disciple, hermit Mi-la ras-p a (Milarepa: 1 040-
1 1 23 A.C.) and his disciple Sgam po:-pa laid a firm 
theoretical and practical foundation for the tradition 
in Tantric as wel l as monastic practice. Another 
Tibetan scholar of the same lineage, Khon dkon
mchog rgyal�po ( 1  034- 1 1 02 A. C . )  founded a 
monastery at Sa-skya (Grey Earth) in 1 073 A.C. and 
later it came to be the headquarters of the Sa-skya (or . 
Sa:kya) sect. The most distinguished members of this 
sect in the twelfth and thirteenth centuries belonged 
to the Khan family and of them the most outstanding 
personality was Khon dga' ' rgyal mtshan ( 1 1 8 1 -
1 25 1  A.C.), who became better known as Sa-skya 
Paf;19i ta . 14 

A notable feature emerged during this period wa·s 
the adaption of the principle of succession through 
incarnation. Some sects, particularly the Karma-pa 
and the B igung-pa sects fol lowed this principle. 
Proliferation of satellite monasteries around the central 
monastery was yet another important development 
witnessed in this period. An emphasis was placed on 
the elucidation and interpretation of doctrinal and · 
philosophical expositions and in this respect Sa-skya 
masters played a l eading role. Sa chen kun dga' 
snying ( 1  092'- l 1 58 A.  C.) wrote the first Tibetan 
summary of the Tantric path, besides writing eleven 
commen taries on an esoteric work, Lam 'bras, 
attributed to the Indian monk Viriipa. His two sons, 
Bsod names rto mo ( 1 1 42- 1 1 82 A.C.) and Grags pa 
rgyal mts·han ( 1 1 47- 1 2 1 6 A.C.) wrote a commentary 
on Bodhicary/ivat/ira by.Santideva and systematized 
the Tantr ic  path in  accordance with Sa-skya 
interpretation. 
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Mongolian Involvement in Tibet 

Ascendancy of a new povver in Central Asia in the 
thirteenth century had i ts impact felt strongly in its 
neighbouring territory, Tibet too. Genghis Khan, the 
most powerful ruler of the Mongols attempted to 
invade Tibet in 1 207 A.C. ,  but it was diplomatically 
averted by Tibet after acknowledging the supremacy 
of Mongol and agreeing to pay a tribute. Since Genghis 
Khan's death, however, Tibetans failed to honour the 
agreement and it resulted in punitive incursio:1s intd 
the country by Mongols. In 1 247, Lima Sa-skya 
Pa1,1<_lita Was summoned to the Mongol ian Court to 
give explanations for his defence. There he '.Vas able 
to impress the emperor with his magical powers as 
well as scholarship. Thereupon the emperor became 
so pleased with his demeanour, he appointed him as 
Mongol's regent in Tibet. Thus, for almost a century 
Sa-skya order was abl e  to wield their political control 
over Tibet under the suzerainty of the M ongols. 

Sa-skya PaJ;t<;iita 's nephew Phags-pa blo-gros 
rgyal mtshan ( 1 235- 1 280 A. C.), who succeeded him 
became the religious preceptor of the all conquering 
emperor Kublai Khan. He subjugated even China and 
founded the Yuan dynasty in 1 279 A.C. He kept a 
leading member of the Sa- skya sect at his court to 
ensure the· Tibetan submission to Mongol. In this 
way, the Sa-skya Lmas officiating at the Chinese court 
controlled the affairs of Tibet on behalf of the Mongols. 
This relationship that existed between the emperor 
and the Liima was known as yon-mchod, wherein the 
emperor playing the role of the patron cum protector 
whi le the Lama functioning as his spiritual l eader and 
the head priest. 

Though the administration of Tibet was left in the 
hands of the Sa-skya Lamas, in later years the Mongols 
intended to reorganize it. Accordingly, they ordered 
the country to be divided into 1 3  administrative 
provinces called myriarchies and each of those were 
placed nominally under a Sa-skya viceroy. This move 
offended the other sects, and particularly Byang-chub 
rgyal mtshan ( 1 302- 1 364 A.C.)  of the Bka '-brgyud
pa sect challenged the supremacy of the Sa-skya se<:;t 
i n  Central Tibet. In the ensuing period, a chaotic 
s i tuation prevailed in the country due to internal 
conflicts, which got worsened with the weakening of 
the Mongol rule. A new movement centred on the 
revival of national identity was emerging in the country 

and i t  gained an impetus when some 1 368 old texts 
highl ighting the country's past glory during its imperial 
period was suddenly discovered. Meanwhi l e  the 
col lapse of the Yuan dynasty in 1 368 A.C. signalled 
the downfal l of the Sa-skya order and the ascendancy 
of Byong chub rgyal of Phag-mo-gru-pa sect into 
power. He had avowed to wipe out Mongol dominance · 
from the Tibetan soil and to revive the Tibetan ethos. 
As the first step, he overwhelmed Sa-skya sect and 
deprived them of the power they held over Tibet 
Later, when China was l iberated by the Ming dynasty 
and drove away the Mongols, it provided him the 
opportunity to seize power and to regain his country's 
independence. Afterwards, it was his Phag-mo-gll.j
pa sect that controlled power in Tibet for more than a 
century. 

Fluctuation of Fortunes 

Several events of Buddhist significance marked the 
thirteenth and the fourteenth centuries. Bu-ston Rin 
chen-grub ( 1 290- I 3 64 A. C . )  system atized the 
Tibetan canon under the patronage of T 'ai  si tu. Bu
ston is also credited to have catalogued the Tantric 
canon section (rgyud 'bum) of the translated scriptures 
(Bka ' 'gyur) apart from translating some important 
texts (Bstan 'gyur). 

Emancipation of Tibet from the grip of the Mongols 
marked the dawn of a new epoch during which 
Buddhism prospered. "A pr-oliferation of scholars, 
preachers, mystics, hermits and eccentrics as well as 
monastic administrators and warriors accompanied 
the revival of Buddhism. Literary activity was intense; 
Sanskrit works were translated with the help of visiting 
Indian pal}<;lits ;  the earl iest  codifiers, classifiers, 
biographers and historians appeared. l!! an outburst 
of monastic bui ldings, the characteristic Tibetan style 
acquired extent, mass and dignity. Chinese workmen 
were imported for decorative work, such as tiled roofs -
and gilded ornaments . . .  .' Under Nepalese influence, 
images were cast and ritual vessels and musical 
instruments made in style blending exuberant power 
and sophisticated craftsmanship, . . . . and from India 
came palm-leaf books, ancient images, and beil-metal 
stiipas of all sizes". 15  

The emperors of the M ing dynasty in Ch ·. · 
showered gifts and titles' on Lamas of the 

· 

skya and Dge-lugs-pa sects. Buuu .... , ••. � 
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prestigious position and became the popular religion 
of the masses. However, despite this outward pomp 
and prosperity, the spiritual aspects of Buddhist 
practices were on the decline as most of the monasteries 
had displayed a tendency to become more social and 
political institutions rather than religious. Thus, 
prosperity and involvement of monks in political 
matters had an adverse effect on the discipLinary 
behav i our of the c lergy and the monasteries .  
Meanwhi le  the political stabi l ity in  the country 
gradually deteriorated and the atmosphere became 
turbulent. In 1 48 1 , it paved the way for Princes of the 
Rio spurg, ministers and patrons of the influential 
Karn1a-pa sect to seize power. 

Ascendancy of the Dge-lugs-pa (Yellow Hat) 
Sect 

Amidst this religious and political tum.wil, a saintly 
scholar named Blo-bzang grags-pa ( 1357- 14 19  A. C.), 
better known as Tsong--kha-pa f-ounded a new sect 
called Dge-lugs-pa (The Virtues Order) or Bka-gadms
pa. He studied with the l eading teachers of his day, 
including the famous ·sa-skya teacher R�d mda'ba 

. ( 1 349- 1 4 1 2  A.C. , ) ,  an exponent Of the rad ical 
Priisailgika - Madyamika system. Not being satisfied 
with those doctrines and the general set up of the then 
existing monastic establishments, he fonnuiated his · 
own form of  doctrin e, preferr-i n g · m oral and 
phi iosophical  teachings of Ati sa to m agic and 
mysticism of the Sa-skya sect. After traversing Tibet 
on a preaching mission, he finally found a monastery 
at -Dga' ldan in 1 407 A.C., and settled down there 
resolving to restore the strict monastic discipline to 
its fom1er status. 

. 

. The laity, who were disgusted with the rivalry and 
d issension that existed among the monasteries, 
welcomed Tsong-kha-pa 's new approach that 
imposed strict monastic discipline. His doctrine was 
based, both on the Mahayana exoteric path (lamrin
chen mo) and the V�jrayana esoteric path (sngogs rim 
chen po) .  He was also renowned for his  masterly 
synthesis of the Miidyamika and Yogaciira systems of 
Buddhism, based on the Indian tradition. 

Beginning of the Dalai Lama Tradition 

AfterTsong-kha-:-pa's demise in 1 4 1 9  A. C., good 
work initiated by him was continued by his disciple, 

Rgyal tshob Darma rin chen ( 1 364- 1 432 A.C.) , 
who succeeded him . He became reputed for his  
orthodox commentaries that constituted a great part 
of Dge-lugs-pa scholasticism. His successor, Mikos 
grub Dge legs dpal bzong ( 1 385- 1 43 8  A. C.) became 
renowned for hjs erudite epistemological treaties as 
well as for his interpretation of the Kalacakra Tantra 
(s. v.) . In 1 3 1 9  A.C., he was succeeded by Dge 'dun  
grub pa ( 1 39 1 - 1494 A.C.) who came to b e  designated, 
a century later, as the first 'Dalai Lama'.  He earned a 
reputation for his exegetical work on epistemology 
and also credited with the founding, in 1447, the great ., 
monastery at Bkra shis !hun po. Upon his death, his 
disciples believed that he had been the incarnation of . 
Avalokitesvara bodhisattva in human form, who had 
appeared in Tibet to preach the doctrine and foster 
Buddhism. 1 6 Through the efforts of Tsong -kha-pa's 
dedicated and vibrant fol lowers, new Dge-lugs-pa 
monasteries began to prol iferate in and around Lhasa 
and also in the west and east of Tibet. Thousands of 
monks dwelt in these monasteries transforming them 
into virtual religious cities. A striking feature of the 
priests of this sect was wearing of 'Yellow Hats' 
probably to distinguish them from the adherents of 
other sects. Hence this order came to be known in the 
west as 'Yellow Hats ' .  

Status of Monks a n d  Nuns  in  Tibetan 
Buddhism 

A Buddhist monk commands a highly estimable 
position in the Tibetan society. He is adored and 
patronized by people of al l walks oflife, from royalty 
to humble peasant. Those monks who are reputed as 
scholars, preceptors, meditators, skilful performers 
of rituals and adepts of divination commanded more 
respect than others. Rising through their monastic 
ranks they could attain high positions endowed with 
authority and prestige. In case ofDge-lugs-pa monks, 
it qualified them to claim high ranking government 
positions. 

Though the order of nuns (a mi) exists in Tibet, the 
position of nuns and their influence in the society is  
much less in contrast to monks. Since they are not 
entitled to higher ordination (dge slong), they have to 
remain as novices throughout their l ives. Though 
monks consti tute a substantial proportion of the 

· population (between 1 0- 1 5  percent) the proportion 
of nuns is apparently meagre (3%). 1 7  

. 
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Monasteries and Nunneries in  Tibet 

The monastery, the mainstay of monastic life, plays 
a vital role in Tibetan Buddhism, for al l  Buddhist 
activities are centred around i t. Bsam-yas (Samye) 
monastery set up around 780 A.C. at the instance of 
the Indian monk, Santarak�ita, was the first ever real 
monastery founded in Tibet. The early monasteries 
were modelled on the Indian prototypes. Originally, 
monasteries were small centres for retreat, but with 

. the ip.flux of generous support from the royalty and 
the laity, in subsequent times, those establishments 
grew in stature to become c o l os s a l  monastery 
complexes. 

"The largest of these, such as Drepung (which, 
with some 1 3 ,000 monks in 1 959, was the largest 
Buddhist monastery in the world), functioned as self
sufficient cities, with their own economy (with farms 
worked by share croppers) ,  government, and police 
force. Tibetan monks were not fully supported by 
the monasteries, receiving only a small ration of tea 
and roasted barley for their subsistence; they had to 
rely on their families or their own earnings (from trade 
or performing rituals) for anything more." 1 8  

A general feature in  Tibetan monasteries is that the 
maj ori ty of i ts i n m ates rema i n  as novices right 
throughout their l ives. Only a few monks with higher 
ordination (dge slang) concentrate on doctrine and 
meditation. It is mandatory for a monk l eading a 
monastic l ife to adhere to a disciplinary code meant 
for monks as laid down in the Indian texts. However, 
each monastic establ ishment had its own particular 
code of discipl ine relating to minor detai ls  and it i s  
calledja yik or bca 'yig. 

The n umber of n u nn er i es foun d  i n  Tibet  i s  
comparatively less. Apparently there are around 60 
nunneries, the largest being Dge chog theg chen gling 
accommodating about 1 000 nuns. 

Revival of the Mongolian Connection 

Although the Dge-lugs-pa sect could influence and 
win over many other sects, they confronted a stiff 
resistance from the Karma-pa adherents patronized 
by Rin-spungs princes and their successors, the 
Gtsang kings. Meanwhil e, Dge-lugs-pa sect, in their 
keenness to secure a patronage to forge ahead, directed 

their missionary zeal to�ard Mongolia, where the 
Tibetans had'fail ed to carry out any religious activity 
since the col lapse of the Ming Dynasty. Dge-lugs-pa 
sect was successful in winning over the royal patronage 
of the TUrn ed M ongols and its third hierarch Bsod 
nams-rgya-mtsho ( 1 543- 1 588  A. C.) was acc�rded a 
warm welcome by the Mongol ruler Altan Khan . when 
the fonner paid him a visit in 1 5 78 A. C. This m'eeting 
r�vived the patron-priest rel ati onship that existed 
e"arl ier between the emperor Kublai Khan and the 

. 

' Phags-pa sect ' .  Altan Khan was so oelighted that he 
conferred on him the title ' Dalai Lama' (Dalai is a 
Mongolian word connoting the meaning ' Oceanwide', 
which signifies his unfathomable qualities such as great 
compassion, erudity, etc. ) ,  with retrospective effect 
to two of his previous incarnations, the first being his 
birth as Dge'dun grup pa ( 1 39 1 - 1 474 A.C.). Thus, 
he became veri ly the third Dalai Lama in the l ine of 
succession based on reincarnation. 

When a Dalai Lama passes away, the regent became 
the tentative ruler of the country and i t  was his  ' 
responsibi l i ty to undertake the search for the next 
Dalai Lama. Formal i ties, rituals and superstitions 
i nvol ved i n  the discovery of Dalai Lama ' s  new 
reincarn ation are both extremely e laborate and 
mystifying. It  is believed that the Da+ Uima in his 
dying moments makes certain indications to his trusted 
officials, which provide clues to the part f the country 
he intends to reappear and the family jnto which he 
would be reborn. All parents are alerted that they 
should carefully observe their dreams ahd be vigilant 
for any auspices signs in the sky that I�ight indicate 
the direction in which the chi ld was goi g to be born. 
The State Oracler, who also functioned 

1
as the adviser 

to the head of the state, played a prominent role in  
discovering the reincarnated Dalai Lama. He resided in  
the Nechung monastery in the Lhasa valley and led a 
celebate and a devout l ife, which qualified him to get 
possessed the powerful protective deity, Pehor whil e  
in trance. 1 9  The Tibetans displayed a high regard for 
their oracles,  who were consul ted frequently i n  
people's day-to-day problems.  The government too 
consulted the State Oracle in all impmiant matters 
related to state and attached a great confidence and 
credence to the prophisies made by him. In his 

. 
in trance, the oracle provided the clues that 
help to discover the birth of the new 
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fami ly into which he was expected to be born, etc. It 
was interesting to note that the Lhamoi Latso lake at 
Chokhorgyal in the south east of Lhasa too played an 
important role in this �earch. The Tibetans believed 
that this lake possessed some mysterious P.ower to 
portend things and if a person approached it with a 
pure mind, it provided ample clues to solve his 
problems .  It was customary that the regent 
approached this lake to get further clues that helped 
to discover the new born Dalai Lama. 20 

Following all those hints, the most venerated and 
learned Lamas Of the three great State monasteries, 
namely Se-ra, Drepung and Gan-du proceed on their 
mission of searching the new Dalai Lama among the 
boys, who were born under unusual circumstances 
and had certain auspicious signs on their person. Those 
signs were: i) m�ks of a tiger skin on legs, ii) elongated 
eyes and eye brows cur\red upwards on the outs.ide, 
iii) long ears and an imprint resembling a conch-sheli 
on one of his palms. 21 

The new reincarnation of the Dalai Lama, it.. is 
believed, did not appear soon after his death and it 
took place after a year or two. Thus, the search for the 
prospective Dalai Lama began when the child was 
deemed to be about two or three years old. 

Once the search party came to the conclusion that 
they ·had discovered the boy, he was subjected to a 
series of verification tests until they were fully 
co�vinced and confi dent that he  was the real 
reincarnation. Then, that news was duly communicated 
'to the regent and the Kashog ( cabinet) in Lhasa for 
formal ratification by the government. Once the 
approval was given, with parent's consent the boy 
was ceremoniously taken · by palanquin to Lhasa, 
where he was to be brought up by the learned monks. 
In grooming him, the prelates take especial care to 
instil into his mind all secrets and facts associated 
with his reincar�ation and his divine origin and also 
the mission he was expected to fulfil. He had to wait 
till he reached eighteen years to be enthroned as the 
spiritual and the temporal leader of his country and 
its peoples. 22 

There is a graphic account how the fourteenth Dalai 
Lama, Tengin Gayasto was discovered in a house of a 
Tibetan.horse dealer.in the region ofAmdo. Following

. 

the revelations the State Oracle had made through his 
· visions, and the clues seen by the regent in the waters 

of the lake, the search party progressed and ultimately 
found a house with turquoise tiles at the village of 
Taktser. They learnt that there was a boy of two 
years in that house. Two members of the delegation 
went there, the leading lama disguising himself as the 
servant and his assistant lama as the master. They 
pretended as pi lgrims who had come on a pilgrimage 
to the famous Kum-bum monastery in that area. They 
found the boy and the moment he saw the leading 
Lama, he wanted to sit on his cap. The grand Lama 
was wearing the rosary that belonged to the thirteenth 
Dalai Lama round his neck. The boy grabbed it and 

· said it was his. The lama replied he could give it, if the 
boy guessed who he was .The boy replied he was · 
Sera-aga ', meaning the lama of Se-ra. Theh the lama 
asked who the master was, and the boy repl ied, 
'Losang', which indeed was his name. He also knew 
the name of the other monk, Am do Kasang. When the 
party prepared to leave in the following morning, he · 
insisted that. he �oo should join them The delegation 
went back to Lhasa and reported everything to the 
regent an·d the investigations continued for several 
months. The party went there again to make further 
tests. That time they brought with them two identical . 
rosaries, one black and one yellow, a walking stick 
and a ritual drum, along with a facsimile of each. 

When they l aid those on a table before the boy, he 
immediately picked tile correct black rosary worn by 
the previous Dalai Lama. When the two drums were 
offered, the boy COITectly chose the l ittle drums used . 
by his predecessor and beat it in the way drums are 
beaten during the prayers. Lastly they offered the 
two walking sticks. The boy picked up the wrong 
one first, but left it and chose the correct on:e later. It 
was revealed that the first one was sparingly used by 
the late Dalai Lama. 

Amalgamation of Ecclesiastical and Temporal 
Authority vested in Dalai Lama 

After the third Dalai Lama's demise, he was 
succeded by Yon tan rgya mtsho ( 1 589- 1 6 1 6  A. C.), 
a grandson of Altan, Khan, as the fourth Dalai Lama. 
In fact, he was the only Dalai Lama, not Tibetan by 
birth. Though the Dge-lugs-pa prospered through royal 
patronage of the Mongolian court, their.dominance in 
the intellectual and institutional capacity was not 
tolerated by certain rival sects like Karma-pa and Sa
skya. Therefore, for his protection Mongols stationed 
their own garrison in Tibet, a move vehemently 
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resented by the Karma-pa sect and their patron, 
Gtsong king of the Ttimed clan. The Kanna-pa monks, 
known in the west as ' Red Hats ' ,  were the bitter 
opponents of the ' Yellow Hats ' sect. However, with 
the death of the fourth Dalai Uima and the decl ine of 
the supremacy of the Turned clan in Mongol ia, which 
occurred almost simultaneously, that rivalry subsided. 
Meanwhi le, the Khochotd clan who displaced the 
TUrned clan seized power and its leader Gushi Khan 
became the new ruler. He became the patron of the 
fifth Dalai Lama, Za hor ban de Ngag dbang blo 
bzang rgya mtsho ( 1 6 1 7- 1 682 A.C.)  and suppressed 
the Karma-pa sect. In 1 642, he proclaimed the fifth 
Dalai Lama as the ruler of Tibet. This event marked a 
very important landmark i n  the chequred history of 
Tibet as it was the first instance that both, the religious 
and the temporal powers were vested i n  a s ingle 
person. He i dentified himsel f  not only as the fifth 
rei n carnat i o n  o f  t h e  D al a i  L a m a b u t  a l s o  as 
Avalokitesvara bodhisattva's present incarnation. 
From that t ime onward D a l ai Lama came to be 
venerated asAvalokitesvara bodhisattva who appears 
in this world over and over again i n  the guise of Dalai 
Lama to protect Tibet and its people. This  revelation 
established "an unbroken l ink with Tibet's  prehistoric 
past and exalting the religious l ineage of one of many 
lines of incarnation to the level of kingship through 
identification with Avalokitesvara."23 

Having moved his  capital back to Lhasa, Dalai 
Lima built his grandeur palace there and named it 
Potala (which derives from Potalika the palace of 
Avalokitesvara). As the spiritual and the temporal 
overlord, h e  wielded absolute power and under his 
efficient admini strat ion,  Tibet becam e  a unified 
country once again. Half of his offici als were Buddhist 
monks and Tibetans referred to that fonn of theocratic 
rule, where religion and politics welded together, Chosi 
nyindre or chos-srid gnyis - 'brei. 24 

Another i nteresting development. that occurred 
during the reign of the fifth Dalai Lama was the 
creation of a second l ine of supreme spiri tual leader 
called Pan-chen Lama ( a term derived from Sanskrit 
Maha-Pa!J.c;Jita, m eaning ' G reat Scholar ' ) ,  wh o ).s . 

regarded as a reincarnation, in the divine presence of 
'Od  dpogm,ed ( Sanskri t, Amithabha, the God of 
Infinite Light). He resides at the Bkra shis !hun po 
monastery. What m otivated the Dalai  Uima to 
introduce this new l ine of reincarnation was to elevate 

h i s  own rank further. "This evolution indicated a 
noticeable growth of the prestige of the dGe lugs pa 
School, who now claimed as their own three supreme 
religious digni taries: the Dalai Lama, the Pan-chen 
and the Khri rin po che (the grand abbot of d Ga'ldan� . 

The fifth Dalai Lama was also known as the ' Great . 

Dalai Lama' by virtue of his exceptional scholarship.; 
He was well -versed in Dga' ldan, Sa-skya, Zha lu and 
Rnying rna traditions. Some orders like Rnying rna 
which he favoured, reaped benefits while the orders 
like Jo-nang, which were i l l-disposed towards him, 
were not supp orte d .  He revived th e rel i g i ou s  
ceremonies that had gone t o  oblivion due to lack of 
royal patronage in the past and renovated and enlarged 
the monasteries of 'Bras.-spungs Se-ra and Dgal-ldan. 

Two years after the fifth Dalai Lama's ascendancy · 
to power, the Manchu Ch ' ing dynasty b ecame the . 
rulers of China. On the invitation of the Chinese 
emperor, the Dalai Uima visi ted China in 1 563 as an 
independent ruler. The emperor's design was to build 
up a cordi al relationship with Dalai Lama, because of . 
close connections the latter maintained with the 
Dzungars of Western Mongol i a, from whom the . 
emperor feared an invasion. 

Precip i t a t i on of a S e r i e s  of T� rbu lent 
Scenarios · 

The Great .fifth Dalai Lama passed away in 1 682 
A. C., and his incarnation was discovered in 1 688 A. C., 
in a five year old boy, who was proclaimed as the 
sixth Dalai Lama under the name Tshangs-dbyangs
rgya-mtsho. However, i t  was kept a secret by the 
minister regent, Sangs-rgyas rgya-mtsho ( 1 679-
1705 A. C.) , as he was wary to continue administration 
without any external interference. When the Chinese 
emperor K'ang hsi (reigned 1 662- 1 722 A. C.) came to . 
hear abou t i t  i n  1 69 1 ,  h e  suspected a Tibetan 
conspiracy with the D zunger rul er, Dga' ldan. It 
prompted the emperor to enter into an alliance with 
Lha-bzang Khan, an opponent of the minister regent. 
Taking the advantage of sixth Dalai Lama's slackness 
. in rel igious pursuits and his penchant for poetry and 
other worldly indulgences, Lha-bzang invaded Tibet 
in 1 705 A. C. ,  kil led the m inister regent and deposed 
the Dalai Lama branding him as a pretender. He 
exiled and died on the way. Lha-bzang 

. with a mature person as the l egitimate . 
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it only exacerbated the situation. The Tibetans 
veh.emently rejected him and identified an infant in 
east Tibet as the real reincarnation of the fifth Dalai 
Lama and enthroned him as the sixth Dalai Liimii under 
the name Tshongs -dbyangs-rgya-mtsbo. 

The Dzungars, who were the supporters of Dge
lugs-pa; taking the advantage of this turbulent situation, 
invaded Tibet on the pretext of avenging the deaths of 
the sixth Dalai Larria and his minister regent. They 
killed Lha-bzang and seized the power at Lhasa. But 
by their unruly behaviour, the Dzungers, soon 
antagonized the Tibetans. Meanwhile, fearing a 
domination of Tibet by Dzungars, the Chinese emperor 
forthwith dispatched a battalion ·to fight against the 
invaders. The Chinese, who vanquished the Dzungars 
in 1 720 A. C., were welcomed by the Tibetans as they 
relieved them from harassment at the hands of the 
Dzungars and also that they brought in their company 
the new Dalai Lama, Bskal..:bzang-rgya-mtsho, who 
had been kept as a protege at the imperial court.26 

·After expelling the bzungars, Chinese leftbehind 
a garrison known as Atnbans in Lhasa, but it was 
subsequently withdrawn in 1 727 A. C. when a civil 
war broke out in Tibet. However, suspecting that the 
Dzungars might capitalize on the prevailing chaotic 
situation, Chinese emperor immediately dispatched a 
battalion to res tore order. Afterwards,  the 
administration of Tibet was entrusted to a confidante, 
a nobleman named Pho-lha Bsod-nams sttobs-rgyas, 
who ruled the country .peacefully until his death ·in 
1 747 A.C. 

When his son attempted to conspire secretly with 
Dzimgars, the Am bans assassinated him in 1 7  50 A. C. 
The enraged Tibetans, in turn, massacred the Am bans 
tpo, The Dalai Lama, however, managed to bring the 
situation back to normalcy, and peace reigned till Tibet 

. was invaded by the militant Gurkhas in 1 792 A.C. · 
Thereupon the Chinese  G eneral Fu-k' ang�an 
intervened and drove away the invaders. But with the 
decline of the imperial power in China, Tibet began to 
assert its independence. Thus, when Tibet fought 
wars with Ladakh in 1 842 A.C. and with Nepal in 
1 858 A. C., Chinese did not intervene on their behalf. 

Apart from the great fifth Dalai Lama, none of his 
successors could exercise such a powerful authority 
and attain a charismatic position till the emergence of 

the thirteenth Dalai Lama. This was partly due to the 
tact that the Pan-chen Lama, the second ranking 
religious dign�tary in Tibet, who sought refuge in China 
whenever a dissension arose between him and the Dalai 
Lama, was exploited by the Chinese to curtail the 
absolute authority and power enjoyed by the Dalai · 
Lama at Lhasa. 27 

New Developments in Dogmatism 

Amidst political upheavals, a section of the clergy 
was seen engaged fervehtly in  doctrinal  and 
philosophical . controversies, which resulted in new 
developments in dogmatism. At the turn of the 
nineteenth century, i t  became apparent that the 
"original austerity of the Tsong-kha-pa's order was 
diluted by power, Wealth and numbers. There were, 
of course, disciplinarians and saints and many scholars 
a l so .  The o lder sects ,  free from pol i t ical 
responsibilities, were often renowned for piety and 
discipline and produced scholars and mystics with 
wide ranging religious views. 28. This development was 
quite evinced "in Eastern Tibet (Khams), where the 
Sa-skya and the Rnying rna orders were specially 
supported. This movement tried to move Tibetans 
from a narrow view of lineage toward an ecumenical 
vision of Buddhist study and practice and specialized 
in the collection and publication of compendia of 
religious practices and ideas. 'Jam dbyang Mkhyen 
brtse'i dbang po ( 1 820- 1 892 ) . . .  promoted the study 
of their esoteric systems. Kong sprul  Blo gra� 
mtha 'yas ( 1 8 1 3- 1 899) . . . .  integrated Rnying rna, Bon 
po and Bka'brgyud systems all together in his great 
Rin chen gter mdzod (Treasury of Gems). In the Sa
skya order, 'Jam dbyang Blo gter dbana po ( 1 847-
circa 1 9 14) brought together two great compendia of 
new translation practices . . . .  ".29 

> 

Incursion into Tibet by the British 

The British occupation of India in the nineteenth 
century eventually had its repercussion on Tibet. 
When Col. Francis Younghusband led a military 
expedition to Tibet in 1 903, the Dalai Liiina took refuge 
in Chin!l. In 1 904, the British forced Tibet to enter 
into a trade agreement with them without getting China 
involved in it In 1 906, China retaliated by craftily 
signing a treaty with the British, leaving out any 

· Tibetan involvement. Taking that advantage, the 
Chinese invaded Tibet in 1 9 1 0, laying their claims on 
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the territory and this time the Dalai Lama had to seek 
protection from the British in India. However, with 
the downfa l l  of the Manchu dynasty and th e 
occurrence of the Chinese Revolution in 1 9 1 1 ,  the 
Tibetans got the opportunity to take their revenge 
and they drove out al l  Chinese back into China. 
Immediately they declared the independence of their 
country and tumed to British for their protection. 
Thereupon the British realizing Tibet's inabi lity to 
defend their territor;, negotiated with China in an 
attempt to persuade them to enter into a tripartite 
agreement, acknowledging Tibetan autonomy under a 
nominal Chinese overlordship. Dissatisfied over a 
frontier issue, the Chinese refused to sign the agreement 

) and later challenged its validity. Despite the fact that 
China always maintained their claim over Tibet, the 

- Tibetans never tolerated the presence of Chinese in 
their territory and from 1 9 1 3  till 1 935 Tibet enjoyed 
freedom as an independent country. 

Invasion of Tibet by Chinese Communists 

The thirteenth Dalai Lama, who was reputed as a 
strong personality, died in 1 935 and with his demise 
slackened the morale of the Tibetans. The 'Condolence 
Mission' sent by the Chinese remained at Lhasa and · 
set up a small office there. They also sought to bring 
back the sixth Panchen Lama, who had left Tibet in 
1 923 over a disagreement with the Dalai Lama and 
was living as a protege in China. The British in India, 

) who were discreetly fol lowing these developments in 
�-� Tibet, also set up a small British mission at Lhasa and 
,1 Tibet continued to function as an independent state. 

In 1 939, the incarnation of the fourteenth Dalai 
Lama, Tenzin Gyasto was discovered and duly 
enthroned. However, a decade later, in 1 949, the 
Tibetans got alarmed when the Chinese Communists 
seized power in China. Their immediate reaction was 
the expulsion of the Chinese battalion stationed at 
Lhasa. 

After consol idating their position in China, the 
Communists directed their attention to Tibet and . 
without much resistance they overran Tibet in 1 950 . . 
The Dalai Lama's appeal to the United Nations for 
help was of no avail .  In 1 95 1 ,  a treaty was signed 
between Communist China and Tibet, whereby the 
Tibetans were assured of their autonomy and freedom 
to practise religion. At the same time, it allowed China 

to set up its civil and military headquarters in their 
territory. The supreme position held by the Dalai 
Lama thereunto was curtailed by depriving him of his 
te�poral authority and dividing the country into three 
reg1ons. 

This situation continued to deteriorate and the 
disgruntled Tibetans began to organize themselves to 
protest the Communist rule. It resulted in a popular 
uprising in March 1 959, but the Chinese suppressed 
it ruthlessly. When a rumour spread that the Chinese 
were planning to kidnap the Dalai Lama, the people of 
Lhasa immediately surrounded his Norbulinka palace. 
At night on March 1 9, 1 959, disguised as a common 
Tibetan soldier and accompanied by his ministers and 
followers, he escaped across Himalayas to India. The 
fourteenth Dalai Lama is renowned for his erudity 
and vast  knowledge in M ahayana Buddh i s t  
philosophy. He  has authored a number of exegetical· 
treatises and earned a name for his lucid elucidation of 
most enigmatic points in Buddhist phi losophy to his 
audiences. He has been awarded the honorific title 
"geshe", a rare tribute conferred on outstanding 
academics in the monastic curriculum. 

Tibetan Diaspora in India 

The Tibetan diaspora in India, concentrated in 
Dharmasala "immediately set about to construct 
temples, monasteries, r.1onastic schools and print their 
sacred books".20 The majority of the Tibetan diaspora 
is to be found today in India, Nepal, Bhutan and Sikkim. 

The Chinese immediately replaced the Tibetan 
government with a mi l i tary d ictatorship, which 
confiscated all property owned . by the monasteries 
and nobi lity. "To give an appearance of Tibetanness, 
the new Panchen Lama, a protege of the Chinese, was 
appointed Chairman of an interim administration and 
a few of the Buddhist temples were maintained as 
show places. The rest were abandoned, and the monks 
fled, were imprisoned or reverted to lay life;'3 1 

Aftermath of the Cultural Revolution and the 
Current Resurgence of Buddhism 

The effects of the Cultural Revol ution in China in 
1 966 had its adverse effects disastrously felt in 
too. Between 1 963 and 1 97 1 ,  



TffiET 348 

Tibetan culture and religion were quelled. However, 
when that oppressive phase of the Cultural Revolution 
came to an end, things began to change for better. 
Thus, since 1 978, the Chinese government in their 
attempt to make amends took several constructive 
measures toward ameliorating the l iving standards of 
the Tibetans . They now exercise m ore cultural 
autonomy in the spheres of religion, language, customs 
and education on condition that they acknowledge 
Tibet is an inalienable part of China " . . .  over the 
past two decades Tibetans . have actually, avai led 
themselves of the new opportunities and Tibet to day 
is alive with religion and religious activities."32 The 
Chinese themselves have taken steps to renovate 
salient religious monuments l ike Potala, Jo khang, 
No.;-bulinka, which remained neglected til l  then. 

A new wave of enthusiasm and awakening in 
Buddhism is currently pervading throughout Tibet 
and it bears testimony to the unshaken faith the 
Tibetans have endured for their religion even on the 
face of adversity. Though thei� faith remained donriant 
in the two decades that the Cultural Revolution was 
in full swing, it rebounded with a new vigour, no · 
sooner the revolution became a spent force. The 
Chinese have taken several measures of redress and 
"Tibetan printing had taken off in the People's 
Republic of China since Mao's death, making mariy 
rare chronicles available for the first time."33 

Through the ages, Buddhism has become an integral 
part of the l ives of the Tibetans and has been the most 
vital force regulating their life styles for generations. 
It is so inextrical ly intertwined with their day to day 

. l ife, that their ethos and national identity are ail deeply 
rooted in their religion and eventually it has become 
the predominant motivating force of all their actions 
and reactions. On confronting any adversity they tum 
toward their religion for solace and are prepared to 
endure any suffering ungrudging1y for any stretch of 
time hopefully anticipating some divine intervention 
on their behalf. Hence, perpetuation of a Tibetan 
culture pivoted on Buddhist faith is assured in the 

· foreseeable future. See PLATES XXII-XXIV. 
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infuriated the local spirits and it necessitated him 
to invite his teacher at Nalanda, Padmasambhava 
to come to Tibet to defeat spirits and demons, 
which he d id  and l ater converted them to 
Buddhism (L.A Waddell, op.cit. p. 24; ed. Donald · · 
S. Lopez Ur. )  op. cit. p. 1 27) 

1 3 .  New Ency.Brit. op. cit. p. 379 
1 4. He became renowned in the history of Tibetan 

Buddhism for his feat in defeating a Hindu schoiar 
in a formal Philosophical debate. The Sanskrit 
translation of his masterly treatise on logic Rigs 
gter (Treasury of Real i sation) was widely 
circulated in India. 

1 5 . New Ency. Brit. Op.cit. , p. 380 
1 6. Avalokitesvara is one of the Bodhisattvas in the 

triadof bodhisattvas, in Mahayana Buddhism, 
�� symbolizing all pervading compassion; the other 

two being Manjusri symbolizing wisdom ana 
Vajrapani symbolizing 'might' or potence. 

1 7. ed. Melvyn C. Goldstein and  M atthew T. 
Kapstein, Buddhsim in Contemporary Tibet, New 
Delhi, 1 998, p. 5). 

1 8 . ed. Donald S. Lopez (Jr.), op. cit., pp. l 39- 1 40. 
1 9. The Tibetans displayed a high regard for their 

oracles ,  who were consul ted frequent ly in 
people's day-to-day problems. The government 
too consulted the State Oracle in al l important 
matters related to state and attached a great 
confidence and credence to the prophesies made 
by him. 

20. It is recorded that at the time the thirteenth Dalai 
Lama was discovered, the hike was covered with 
this layer of snow. However, when people 
approached the lake to find the auspices signs 
there, that banket of snow was miraculously 
swept away by a sudden gust of wind. 

2 1 .  Charles Bell, Religion ofTibet, Delhi, 1 994, p. l 6 1  
2�. There i s  a graphic account how the fourteenth 

Dalai Ui.ma, Tenzin Gayasto was discovered in a 
house of a Tibetan horse dealer in the region of 
Am do. Following the revelations the State Oracle 
had made through his visions and the clues seen · 
by the regent in the waters of the lake, the search 
party progressed and ultimately found a house 
with turquoise tiles at the vi llage ofTaktser. They 
learnt that there was a boy of two years in that 
house. Two members of the delegation went there, 
the leading Lama disguising himself as the servant 
and his  assistant Lama as the master. They 
pretended as pi lgrims who has come on a 
pilgrimage to the famous Kum-bum monastery 
in that area. They found the boy and the moment 
he saw the leading Lama, he wanted to sit on his 
lap. The grand Lama was wearing the rosary 
belonged to the thirteenth Dalai Lama round his 
neck. The boy grabbed it and said it was his. The 
Uima replied he could give it, if the boy guessed 
who he was. The boy replied he was Sera-aga' ,  
meaning the Uima of  Se-ra. Then the Lama asked 
who the m as ter was and the boy repl i ed, 
' Losang' ,  which indeed was his name. He also · 
knew the name of the other monk, Am do Kasang. 
When the party was prepared to leave in the 
fol lowing morning, he insisted that he too should 
join them. 
The delegation went back to Lhasa and reported 
everything to the regent and the investigations 
continued for several months. The party went 
there again to make further tests. That tim� 
brought with them two identical . · ' 

black and one yellow, a walking 
drum, along with a facsimile· of 
laid those on a table . · · 
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picked the correct black rosary worn by, the 
previous Dalai Lama. When the two drums were 
offered, the boy correctly chose the little drum 
used by his predecessor and beat it in the way 
drums are beaten during the prayers. Lastly, they 
offered the two walking sticks. The boy picked 
up the wrong one first, but left it and chose the 
correct one l ater. It was revealed that the first 
one was sparingly used by the l ate Dalai Lama. 
By these prolonged observations and tests, it 
was proven beyond doubt that he was the real 
reincarnation of the previous Dalai Lama. 
This conviction was further corroborated by the 
vision which the regent had seen in the lake 
Lhamoi Latso. 

23. ed. Donald S. Lopez, op.cit . ,p. 150  
24, Ed. Melvyn C.  Goldstein and M atthew T. 

Kapstan, op. cit. p. 5 
25. Guiseppe Tucclii, The Religion of Tibet, Gt. 

Britain, 1 980, p. 42. 
26. New Ency. Brit., op.cit., p. 3 8 1  · 
27. In subsequent times frequent disagreement of 

opinions arose between Dalai Lamas and Pan
chen Lamas, mainly over matters pertaining to 
political supremacy Pan-chen Lamas often tried . 
to maintain their autonomy in their territ�ry of 
gTsang, over which they exercised a considerable 
authority . 

28. New Ency. Brit., op.cit., p. 3 8 1  
29. ed. Robert E. Bushwell ,  Ency. Buddhism Vol.  II 

· USA 2003; p. 852 
30. ibid , op.cit. p. 858 . 
3 1 .  New Ency. Brit. Op.cit. p. 382 
32. ed. Melvyn C. Goldstein and Matahew T. 

Kapstein, op.cit . ;  p.  1 0  
33. ed. Robert E. Bushwell op.cit. p. 858. 

TIKA LITERATURE: The pkas are a class of Pali 
exegetical l iterature that came into existence after the 
commentaries (a{fhakathiis)in order to provide further 
elucidations or addition�! information on the same 
points disc�ssed in the commentaries. However the 
etymology of the name {ika is obscure. As Prof. N.A. 
Jayawickrama points out "Tikiis are dove-tailed into 
the · commentarial  period and flouri shed i n  the 
Polonnaruwa peri�d and continued almost to the last 
century ( 1 9th century). They served as supplementary 
works to Buddhaghosa's commentaries. A perusal of 

· the Hterature categorized as pkas show that several 

types of exegetical works are coming under the term 
pkf.i .. Fore-most among works coming under the name 
tikii are the sub commentaries written for the 
commentaries (a!{hakathiis) of the canon. i .e. {ikii 
written for the Sumailgalavilasini, the Dighanikiiya 
commentary, {ikii written for the Samantapiisiidikii, 
the Vinaya commentary etc., which are among the 
oldest [ikiis. The exegetical works on the treatises such 
as Visuddhimagga and Abhidhammatthasailgaha etc. 
are also cal led {ikiis as evident from the names 
Visuddhimagga{ikii, A bhidhammatthasailgaha, _ 
Vibhiivinipka etc. Further exegesis on chroniCles like 
Mahavamsa, grammatical works l ike Biiliivatiira are 
also categorized as {ikiis as seen from the names 
Mahavamsa{ikii, Biilavatiirapka etc. The exegesis on 
Pali lexicons, too, are classed as tikiis, as we see in the 
case of Abhidhatzappadipikapka, the exegesis on the 
Pali lexicon Abhidhiinappadipikii.. 

It appears that there has been a practice  t� 
· accommodate any exegesis written to any J>ali work 
composed after the closing of the commentarial period, 
among the pkas. 

Another peculiarity observed in  the pka literature 
is t.hat there exist more than one pkii on the_ same 
book. rn such instances the first {iki is n�med 
Porai_lapka arid the pka posterior to it as navapkii.. In . 
the case of Samantapiisadikii, the Vinaya commentary, 
three different authors hav� compiled three pkiis, i .e. 
Vajirabuddhipkaby Ven. Vqjirabuddhi, Siiratthadipani 
by Yen. Sariimtta and Vimativinoda.ni by Ven. Coliya 
Kassapa. 

The a{{hakathaciiriyas or commentators used to 
give meaningful names to the commentaries they 
composed such as . Samantapiisadika, 
Sumailgalavilasini etc. The {ikaciiriyas or the authors · 
of the {ikas, too, have adorned their pkiis with attractive 
names, as evident from the Visuddhim�gga{ikabearing 
the name Paramatthamaiijiisa and the 
Dighanikiiya{ikiis carrying the titleParamatthadipani. 

'fikiis in Sanskrit Literature: Exegetical works 
known as {ikiis are found in other Indian l iterature, 
too. In Sanskrit it is one among several exegetical fonns, 
others being v[lti, viirttika, bhiisya, paiicikii, paspasa 
etc. Among them v[ltis are the oldest and are generally 
composed to make sutras more intei ligible. At the 
same time {ikiis are comparatively later compositions 

. .  · · .  



TIKA LITERATURE 3 5 1  1IKA LITERATURE . 

and are meant for the beginners which could be 
composed for any type of l iterature. The characteristic 
feature of Sanskrit {ikas is that they explain each and 
every word of the original text, and it is defined as 
"nirantaravyakhyii{ika". In Jaina literature, too, tikiis 
are found and is the last of four types of exegetical 
works, the first three being "nijjutti, bhas a and CU{lpt' 
and are composed in Sanskrit. As in Pal i ,  the Jaina 
{ikas more or less represent the last phase of l iterary 
development. Moreover the l iterary form known as 
�ikiis appear to have been first popular among the 
Buddhist Sanskrit writers of South India. Aryadeva 
(circa 200 A. C.) the personal disciple of Nagarjuna is 
ass igned with the authorship of a tika ca l led  
"Pranyam iilasastrafrkii . The celebrated Buddhist 
philosophers Asanga (280-360 A. C.) and his brother 
Vasubandhu are also reported to have authored a 
number of pkas. Among the other eminent northern 
Buddhist  phi losophers who composed !ikiis are 
Sthiramati, Gunaprabha and Dinnaga. Thus it is quite 
probable that pka as a l iterary type was popularized 
by Buddhist Sanskrit writers. But Pali pkas differ 
from both Sanskrit and Jaina pkiis, being neither word 
to word exp lanations rior S anskrit explanations. 
However it  is  important as to what Pali {ika l i terature 
in Sri Lanka flourished during the Polonnaruwa period 
( 12th and J 3th centuries) when Sanskrit influence was 
most felt in the l iterary sphere. 

Gatf!hipadas (glosses), the forerunners of the 
Pali �a literature: The inte1mediary period between 
the successful completion of the translation of Sihala 
commentaries (Sihalatthakathas) i nto Pali by the 
celebrated commentator B uddh aghosa and h i s  
successors and the emergence o f  the pka literature saw 
the birth of a new type of l iterature called Ga{l?}zipadas 
(g losses) .  Though the tran s i at ion  of  Siha la  
commentaries was finalized and nothing new could be 
added to them, the scholarship did not remain idle. As 
a result of al�ost immediate shifting of media, of the 
religious literature from indigenous Sihala language to 
Pal i, the need for some form of guidance appear to 
have been felt within Mahavihara and other places. of . 
learning, for the correct interpretation and the correct 
understanding of the Buddha's teachings. In order to 
cater to this need the explanatory notes and glosses 
were first compiled, both for students and teachers. 
Such explanatory notes and glosses that accum�lated 
in the course of time formed themselves into a separate 
branch ofliterature call ed "Gapthipadas", prior to the 
Polonnaruwa period. The term Gap{hipada literally 
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means a word with obscure meaning and the literature 
that provides guidance to understand the meaning of 
such obscure words, too, tame to be known as 
"GaiJ!fJipadas". Ga{l!J:lipada l iterature is the result of 
schol arship that d i d  not remain id le  during the 
intermediary period between the c los ing of the 
atthakathas and the birth of the fikiis. Unfortunately 
the Ga{l!hipadas have perished totally, l eaving some 
information of their existence in a few contemporary 
works. Saratthadipani ,the pka on Samantapiisiidika, 
the Vinaya commentary, provide valuable information 
on G&{l!hipadas. According to it there have been three 
sets of Ga{l!hipadas written in S inhala and one . 

Ga{l!hipada in Pali, al l  for the Vinaya Pi[.aka. It is 
significant that there is no evidence as to the existence 
of Ga{l!hipadas for the four nikaya col lections. 
Similarly there is no information regarding the existence 
of a Gapth ipada . to . Visu ddhimagga i n  the 
Visuddhimaggapka (Paramatthamaiijiisa). But there 
i s  a reference to  a S in h a l a  Ga{l!h ipada to 
Visuddhimagga in the Saratthadipaniwhich, scholars 
th ink,  i s  pos terior  to Visuddhimagga{ikii 
(Paramatthamaiijiisii). However, the Saratthadipani, 
the Vinayatika reports the existence of a S inhala 
Ga{l(hipada to the Abhidhamma!fhakatha and a.11other 
Ga{l!h ipada to the Pa!isambhidamagga and a 
nondescript Gap!hipada. 

Professor Lily de S ilva considers Gap{hipadas as 
forerunners of !ikii. But  she does not deny the 
possibi l ity of certa in  Gap{hipadas to have been 
written after the respective pkas, probably for the 
benefit of Sinhala readers i .e. S inhala Gap{hipada to 
Visuddhimagga and S i n h a l a  Gap!h ipada to 
A bhidhammat{hakatha referred to 1n the 
Siiratthadipani (Dighanikiiyapkii introduction xxxiv
xxxvi i i  ). Dr. Somapala Jayawardena too, holds the 
view that Ga9thipadas were written before pkiis (RAS, 
Sesquicentennial Commemorative Volume 1 845 , - 1 995 
(288./). But Prof. N,A. Jayawickreme holds a different 
view. "The writing of pkas apparently stopped after 
Dhammapala  and the ir  p l ace  was taken by 
Ga{l!hipadas" (Encyclopaedia of Buddhism Vol. VII 
p. 272). 

Emergence of !ika literature: There seems to 
be a difference of opinion among scholars as regards 
the period the pkas emerged and what the first - · 

written was. According to the tradition the 
was the !ika to  the  A bh idham · · 

A bhidhammam iila{ika wri . . . 

0 



llKA LITERATURE 3 52 1IKA LITERATURE 

Yanaratana, which is also called LinatthapadavaJ;u;anii. 
Sasanavamsa, too, subscribes to the same view, saying 
" Abhidhamma mula{ikarp. pana ananda thero akiisi. 
Sii ca sabbe.sarp tik�wrp iidhibh iitattii m iilarikiiti piika{ii. 
(Yen. Ananda Thera composed the 
Abhidhammamiilapkii and as it was written prior to 
all the pkas it is called the Mulapkii. (Siisanavamsa 
33, 1 6). 

Prof. Lily de Silva ( op.cit. xxxv) states that the 
traditional view is confirmed by a quotation from the 
Abhidhammamulapkii, found in the Dighanikiiya{ikii 
(Dighanikaya[ikii Vol .  III 85). At the same time she 
points out that the Dighanikiiya[ikii frequently refers 
to the . Paramatthamafiji!sii ,the Visuddhimaggapkii, 
which shows that both AbhidhammamU!a[ikii and the 
Vzsuddhimagga[ikii are anterior to the D ighanikiiya[ikii. 
But she has not finally identified the senior pkii out of 
the two, which would decide what the first [ikii written · 

was: Apparently, she upholds the · tradition that 
accepts Abhidhammam ulapkii as the first pkii. 

Dr. Somapala Jayawardena (RAS. Sesquicentennial · 

CommemmorataiveVolume 1 845- 1 995 p. 288 f) has 
no hesitation in deClaring that the Paramatthamafi 
jiisii, the Visuddhimagga{ikii of Acarya Dhammapala 
as the first [ikii and it was written in Badaratittha 
Vihara in South India. He further says: "The first tilfiis 
on the atfhakathiis of the Tipi{aka were written in the 
6th century A.C; i .e: long before the convocation held 
under the patronage of King Parakramabahu I ( 1 1 53-
8 6), contr�ry to the view - h e l d  by Prof. · 
GP.Malalasekera (Pali Literature of Ceylon, Colombo 
1 928 p. 1 92:/) who says: "the pkiis on canonical texts 
and commentaries were composed soon after the 
convocation held under the p atronage of 
P arakramabahu, with Ven. Maha Kassapa as the 
president". 

· 

Ven. Prof. '\\:alpola Rahula (History of Buddhism 
in Ceylon, 1 956, Introduction, xxviii) too, is among 
those who accept that the Abhidhammamiilatikii as 
the first �kii. However his statement "the te� tfkii 
came into vogue only during the Polonnaruwa period, 
about the 1 .0th or 1 1 th century A. C. under Sanskrit 
influence", appear substantial as we will see later. 

The history of Pali pkiis could be divided into 
three phases chronologically, as the early period, the 
medieval period and the modern period. 

The Early period of 'ftkas : The period roughly 
between the 6th century and the 1 1th century could be 
considered as the early period of the development of 
Pa!i pkiis. This is more or less the latter part of the 
Anuradhapura period. Some scholars trace back the 
origin of Pali pkiis to this period, while others argue 
that the tikiis were first written during the 1 2th century, 
namely in the Polonnaruwa period. Among the pkas 
belonging to this early period is Paramatthamaiijiisii, 
the Visuddhimagga[ikii of Acarya Dhammapala who 
is considered slightly posterior to Buddhaghosa . Dr. 
Somapala Jayawardena maintains it as the first pkii as 
already s tated. The authorship of three sub 
commentaries written for the commentaries of the 
first three nikiiyas (Digha, Ma;jhima, and Samyutta) 
by Buddhaghosa, is also attributed to Acarya 
Dhammap a l a. They all bear the sam e  name 
Linatthappakasini and are foremost among the pkas 
of the early period. But Prof. O.P. Malalasekera (Pali 
Literature of Ceylon p.  1 92) has attributed the 
authorship of the pkii on Papaficasiidani , the 
commentary on Majjhimanikiiya, to Yen. Sariputta. 
A bhidhammam ulatikii, also known as 
Linatthapadd.val}l}anii of Ananda Vanaratana which is 
the first among the pkiis, according to tradition, 
undoubtedly belong to the early period. This pkii is 
supposed to cover all the Abhidhamma commenffi!ies. 
Moreover i t  is anterior even to Dighanikiiyapkii 
because quotations from it are found in the former. 
Anufikiion the Abhidhamma commentaries attributed 
to Acarya Dhammapala also belong to the same period. 
It is significant that those pkiis that belong to the early 
strata were not named (ikiis by their authors, but 
Samvarp;anii or Vaf!.rWnii . The name [ikii found in the 
early pkiis appear to be subsequent interpolations 
made when the name pkiibecame vogue. It �as during 
the Polonnaruwa period that the particular branch of 
the exegetical literature came to be known as pkas 
with the influence of Sanskrit. The works of the saine 
literary category though written earlier, too, wer� . 
included in the {ikii category. In the case of the 
Dighanikiiya[ikii the term pkii is found in two places 
including the colophon wh.ich appear to be later 
interpolations. But an examination of the interior of 
the work testifies that the author has named i t  
Samvaw;anii. When concluding each of the exegesis 
on individual suttas, the author has namesJ thus (a) 
Brahmaj iilasutta Vaflf!aniiyalinatthavaflflOnii (b) 
Sumangalaviliisiniy ii, Siimafifiaphalasutta 
Va!Jflaniilinatthappakiisana, (c) Amba[thasutta
ValJIJaniiya linatthappakiisanii etc. Same phenomena 
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i s  wi tnessed i n  the  Visuddh im agga{ikii, the 
Paramatthamaffjiisii. In the colophon the tenn fikii 
has been found. But in the closing statement found at 
the end of eC�.ch chapter, in place of work the name 
Samvaf}.panii is found i .e. Paramatthc: Maifiiisiiyazn 
visuddhi maggasaJ!lVGI}I}dniyarp . . . . .  ni {{hit ii. 

One more pkiithat should be considered among the 
early {ikiis is the Varpsatthappakasini ,the Mahavamsa 
pka. which Malalasekera assigns to the 6th century, 
while some others attach it to the 9th century. Here 
too an anonymous author calls it a vaprwnii .  The tenn 
fikii appearing in  the title appear to be a later addition. 
Thus it should be clear that the [ikiis belonging to the 
early stratum of pkiis have been named Samvappanii 
or Vapganii by their respective authors. The tenn fikii 
has been used to identify this particular type of 
exegesis during the Polonnaruwa period. Subsequently 
the name fikii'h.as been used to identify even the works 
of the particular fonn of exegesis written before the 
tenn fikii became vogue. Moreover the tenn tikii has 
been interpolated into the titles of those works earlier 
written, which have been named Samva(ll}anii by their 
authors. 

The f.kiis of the Medieval Period : The medieval 
period of {ikiis is considered to have commenced in 
the late eleventh century A. C. and ends up in the 1 5th 
century A. C. . Although the fikii l iterature originated 
during the latter part of the Anuradhapura period the 
pkii l i terature · flourished during the Polonnaruwa 
period. After the convocation held under the patronage 
ofParakramabahu I ( 1 1 53-86 A. C.) a great importance 
was attached to the writing of pkas and the writing of 
[ikiis appears to have been described as the "need of 
the hour" 

As per the Saddhammasaiigaha, Yen.  Maha 
Kassapa, the Sangha Thera of the day, at a meeting of 
erudite monks held at the hal l  of Jetavanarama in 
Polonnaruwa built by king Parakrarnabahu I, explains 
the urgent need of re-writing the [ikiis as follows: "yaii 
cii 'vuso pi{akattaya " a {{hakathiiya linatthapakii
sanattharp atthava rpwnarp porapehi katarp tarp 
sabbarp desantaraviisinarp bhikkh iinarp attharp na 
siidhati. Katthaci anekesu gap0ipadesu sihalaQhasiiya 
niruttiyii likhitaiica katthaci m iilabhiisiiya miigadhikiiya 
bhiisantarena sammissarp iikulanca katvii likhitaiica. 
mayam bhiisantaram apanetvii paripUIJIJG aniikulam 
atthavaiJlianarp kareyyiima (Saddhammasaiigaha, 
J3th  century Pali wark by Dhammakitti). 

. 

"Whatever the expositions have been written to 
explain the obscure meanings in  the commentaries of 
the three pi [akas are of no use to the bhikkhus living 
in foreign countries. Some of these numerous glosses 
are written in the Sinhala l anguage , while otherS are 
written in Magadhi, mixed with various languages, are 
unintelligible. Let us therefore remove those different 
languages and compose exegesis complete and 
unambiguous". 

As revealed from the statement supposed to have 
been made by Yen. Maha Kassapa, there has been a 
somewhat chaotic situation regarding numerous pkas 
composed for the commentaries of the Tipi[aka� Some 
are written in Sinhala for which foreign monks have 
no access and, some are written in Magadhi mixed 
with various languages, making them unintelligible to 
many. It was that sad situation that Yen. Mahakassapa 
wanted to rectify. He proposed to write exegesis 
complete and faultless. The Council of Bhikkhus 
unanimously approved the proposal and came forward 
to re-write the fikiis. The programme was successful 
beyond expectation and produced a large number of 
advanced fikiis, as we will see l ater. 

Among the fikiis that belong to the second or 
mediaeval period, the Vajirabuddhifikii, appear as the 
foremost, because i t  i s  anterior to the rest of [ikas 
composed during the period. The Vajirabuddhifikii is 
named after it 's author Yen. Yaj irabuddhi and was 
possibly written in the late eleventh century. It is the 
first !ikii composed for the Vinaya commentary 
Samantapiisiidikii. I t  i s  observed that the views 

· expressed in the Vajirabuddhifikii are criticized in the 
second pkii on Samantapiisiidikii, the Siiratthadipani 
of Yen. Sariputta. The most important fikii composed 
during the peri od i s  the Siiratthadipani on the 
Samantapiisadikii above referred to. This masterly 
exposition of Vinaya shows that i ts author Yen. 
Sariputta was equally versed in the Vinaya as the great 
commentator Buddhaghosa .  Yen. S ariputta also 
composed the !ikii on Manorathap iirapi the 
commentary on the Aiiguttaranikiiya on the invitation 
of King Parakramabahu I ( 1 1 53- 86 A.C.) which is 
named Siiratthamaiijiisii. A.P. Buddhadatta is of the 
opinion that Acarya Dhammapala wanted to write 
tikiis on all the four commentaries on the first four 
nikiiyas, but could not accomplish i t  since · he 
before that. The celebrated pupils of Yen. 
joined the programme of writing pkiis 
and produced the fol lowing 
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Sailgharakkhita composed Khuddhakasikkh ii
poriil}a{ikii, Susaddhasiddhi on the Moggalliina 
vyiikaral}a, Ven. Sumailgala authored theAbhidhamma
tthavikiisini on  the Abhidhamm iivatiira, the 
Abhidhammattha vibhiivini on Abhidhammattha
sailgaha and the Siiratthasiilini on Saccasailkhepa. 

Ven. Buddhanaga, another pupil ofVen, Sariputta, 
added Vinayatthamaiij iis ii .on the KankhiivitaraiJl, 
while Ven. Vacissara authored {ikiis such as the 
Yogaviniccaya on the Vinayaviniccaya the 
Sumailgalappasiidini on the Khuddakasikkhii, the 
Moggalliinavyiikaral}a !�kii, Sambandhacint iipkii, 
Subhodhiilailkara{ikii, Vuttodayaval}I}anii, Uttara
viniccaya{ikii, Khemappakaral}a{ikii and the 
Namariipapariccheda {ikii. 

Ven. Mahakassapa of Chela origin composed the 
Vimativinodani{ikii, the third · {ikii on the Samanta

piis iidikii. It is important that the views expressed by 
Ven. Sariputta in his Siiratthadipani, the second {ikii 
on Samantapiisiidikii is disputed in the Vimativinodani. 
An anonymous thera at Jetavana monasteiy composed 
the Piilimuttaka{ikii on the Piilimuttaka Vinaya.., 
viniccaya. Ven. Siddhattha was the author of the {ikii 
the Siiratthadipikiifor the Rasaviihini. The {ikiifor the 
R iipasiddhi was composed by its author himself, Ven. 
Buddh.appiya· Dipailkara. A resident of Mahavihara, 
Ven. Mahabodhi wrote the Mukhamattaka, the 
Parainatthaviniccaya and the Khemappakaral}a{ikii : 
All the above {ikm belong either to the 1 2th century or 
the J 3th century. It is reasonable to assume that the . 
{ikii.s written as decided at the council of monks 
assembled at the Jetavima monastery under the 
chairmanship of Ven. Kassapa were presented for 
approval of the counc i l  of m onks.  Thus the 
Polonnaruwa period could be described as the golden 
age of Piili {ikii literature in Sri Lanka. 

A couple of authors who belong to the 1 4th and the 
15th centuries A. C. too, have enriched the tikiiliterature 
by adding several {ikii.s. Ven. Ciilabhaya ·composed 
the J...fadhuratthappakii.sini on the Milindapaiiha, Ven. 
Totagamuwe . Sri  Rahula  composed the 
Pancikapradipaya on the Moggalliina Vyiikaral}a and 
the Buddhippasiidini on the Padasiidana .  Ven.  
Saddhamma:pala of Burma composed the Nettivibhiivini 
on the NettippakaraJ;a a{{hakathii. Ven. Ariyavrup.sa 
from Ava in Burma during the reign ofNarapati ( I  442-

1 468 )  authored the Manisaramaiij iisii on the 
Abhidhammatthasailgaha and the Manidipa on the 
Atthaslilini Ven. Chappata or Saddhammajotipala who 
came to Tambapal).l).i from Arimaddanapura where he 
wrote the Sailkhepaval}I}anii on the Saccasailkhepa . 
After Ven. Chappata returned to his motherland he 
composed the Suttaniddesa on the Moggalliina 
Vyiikaral}a, the Simiiliiilkiirasailgaha {ikii , the 
A bh idhammatthasailgahasankhepa ?ikii, the 
Piitimokkhavisodhani and the Miitikatthadipani on the 
Abhidhamma. The medieval period of {ikii.s which . 
produced more than thirty six tikas comes to an end at · . .  

the close of the 1 5th century. However, it  should be 
noted that the above list is not exhaustive. , 

Modern Period. of f.klls : The modern period of 
Pali {ikii.s. begin from the 1 5th century �.C. Yen. 
Suval).l).aras i  of Burma, circa 1 5 84 wrote the 
Gandh$hhara�a{ikii, Yen. Nanavilasa composed the · 
Linatthas iidani on the Saddabindu, Yen. 
Saddhaminavilasa of Pagan, Burma, authored the · . 
Sammohavinodani on the Kacc iiyanasiira, the 
Madhusiiratthadipani on the Linatthapadava!J.I}anii 

. was written by Ven. Mahanama.· The 1 7th .  century 
saw the compilation of several pkii.s on the Kacciiyana 
grammar. Ven .  M ahavij i tavin composed the 
Kacchiiyanavafil}Cmii on the Sandhi section of the 
· Kaccayana grammar; In 1 608 Ven. Ariyalankara wrote 
: the Siiratthavikiisini and sometime la ter Yen . . 
· Uttamasikha composed the Kacciiyanabheda Mahii{ikii, 
a very exhaustive work. Both the above {ikii.s are on 
the Kaccayanabheda. Ven. Da thanaga ofBumia wrote 
the Niruttisiiramaiijiisii on the Mukhamattadipani., 
Ven. PafiiHi.sami wrote the Abhidhiinappadipikii 
Nqva{ikii. A salient feature of the above {ikii.s is that 
they are either on Abhidhamma or on grammar and 
have been authored by Burmese monks. 

Moreover the {ikii.s written during the mode01 
period are insignificant when compared to the {ikiis of 
the mediaeval period. This may be partly due to the 
fact that the {ikii.s written during the previous period 
were either on the commentaries to the Tipi{aka or on 
non can:onical original works which were exhausted 
by the dawn of the modern period of {ikii.s and no 
canonical commentary or very important non 
canonical work remained for which a {ikiiwas needed. 
This also resulted in writing of more than one fika for 
the same work. Yet the enthusiasm shown by those 

. {ikii composers in continuing academic pursuits and 
keep the torch of learning burning should be

. 
very 

much appreciated. 
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Significance of some important pkas: The [ikas. 
specially those that belong to the e�ly and mediaeval 
periods are of vital importance to students of Buddhist 
philosophy, history, linguistics and sociology etc. The 
LinatthavapJ}.anii the sub commentary of the 
Dighanikiiya is very important in that context. It is 
significant that the Dighanikiiyapkii refers to the 
residents of Abhayagiriya or Uttaravihara and certain 
views held by them. Another group ca l led 
Sarasamacariyas i s  mentioned together with the 
residents of the Uttaravihara, possibly a group who 
held similar views. An unknown book written by the 
same author (author of the Dighanikiiyapkii) is found 
referred to, namely, the Asammohiinantaradhii
.nasutta[ikii (Dighanikiiya{ikii Vol .  I p. 35) .  An 
unknown book named . the Sankharapi{aka i� �!sci 
mentioned. The name Sarasamiisa possibly refer to a 
book and the scholars conjecture whether it is the 
Uttaravihara counterpart of the Su�angal�viliisini of 
Mahavihara. (Dighanikiiyapka Introduction, Vol .  I 
ixiii). 

Another interesting area in the D@haiiik"aya[ikii is 
its exegesis on the heretical views enumerated in the 
Brahmajiila Sutta which main�ins thafall th� heresies 
and philosophical dogmas existihg· afthe time are 
caught in the net. But there exist phi losophical 
developments that came into exist(ince subsequently, 
which made their impact fdt on ·nuddhist thought in 
the course of time. The auth;ot of the Dighanikiiya 
appears to have been conv�rsfl.u"t . �ith those later 
philosophical developments and ;h�� made an attempt 
to discuss the Brahmajiila Suttcii n  the context of the 
contemporary philosophical 'erivfronment. In the 
discussion of qualified eternalism (ekaccasassataviida) 
the influence of Buddhist logicians likeNagarjuna and 
Dinnaga is clearly seen (Dighanikiiy[J{ikii, Vol, I 1 94). 
At the conclusion of the discussion of thirty two 
heresies, the author of the {Ikii. attempts to include 
heresies, mentioned in other suttas and those external 
heresies within the ambit of thirty two mentioned in 
theBrahmajiila Sutta. 

"/minii  nayena suttan taresu bah iddh a 
dissamiiniinarp di!fhigatanam imiisu dviisa!!hiya 
antogadhatii veditabba '' (D igha !ikii Vol .  I, 232-4) 

The Paramatthamanjiisii, the Visuddhimagga!ikii 
is a store house of data on the History of Buddhist 
thought, grammar, linguistics, History, Geography etc. 
Supposed to have been written in the early sixth 

century, it is the earliest work that speaks of Abhayagiri 
Vihara and its adherents and also ofVen. Upatissa and 
his Vimuttimagga. It is of vital importance that certain 
points which are quoted and refuted i n  the 
Visuddhimagga without referring to the authority, are 
explained in the Visuddhimagga{Ikii as belonging to 
the residents ofAbhayagiriya and further the tikiis has 
justified the Visuddhimagga point of vie�: 

. 

· "Eketi Abhayagiriviisino tehi pa[ipada visuddhi 
iidike vap.paydnti. Tada 'ayuttam tath iih i  sati 

. ajjhiinadhammehi !hiimassa guJ}.asailkhittanarp nama 
katarp hoti . . . .  (Visudd�imagga[ikii- Sinhala script part 
I, p. I 44) 'Eke refer to the residents of Abhayagiri . 
They extol purity of the path etc . That i s  not 
reasonable. How can there be an announcement of 
qualities of an absorption with the conditions that go 
against an absorption."� . . . . .  

The above discussion in the Paramatthamanjiisii 
provide valuable infonnation about the intellectual 
deliberations that were taking p lace among the 
Buddhist scholars ofMahavihiira andAbhayagiri during 
the Anuradhapura period. 

Sometimes the author of the [ikii provides details 
regarding an incident briefly referred to by the author 
of the Visuddhimagga . For example the story ofVen. · 
Mahatissa, resident at Civaragumba, may be cited. 
Ven. Mahatissa, during the famine while travelling 
was lying fainted under a mango tree, due to lack of 
food. Though there were many ripe mango fruits fallen 
all over the place he did not eat them, because the 
monks were prohibited to partake any food unless it 
is offered by some one. Thus he risked his life in order 
to abide by the vinaya rules. It is said, u ltimately 
another passenger who happened to pass the place, 
saw the plight of Ven. Mahatissa and fed him with 
mango juice and saved his life. 

The Vamsatthhappakiisini[ikii ,the sub commentary 
to the }vf�havarpsa i s  another important {ikii of 
immense historical va:lue. Malalasekera assigns it to 
the 6th cen�ury A. C. while some put it to the 9u1 century. 
I t  i s  observed that the original sources of the 
Mahavarpsa such as Sihala{{hakathii Mahiivarpsa etc. 
were still existing when the Vamsatthappakasiniwas 
written. Valuable information the author of the 
Mahiivamsa discarded as irrelevant are found in the 
!ikii It was with the help of this (ika that the name of 
the author of the Mahavarpsa was discovered,.= . 
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Moreover the Vamsatthappakiisini provides a full 
account of procedure and rites relating to the 
consecration of S inhala kings for the first time . . 

( Vamsatthappakiisini part I p. 305 f). It is important 
that the author says that the account was taken from 
the exegesis of the Ciilasihanada Sutta in the Sihala 
commentary to the Majj himasarigiti (Majj himanilciya) 
which is not extant. now. Several problems relating to 
the Mahavarpsa were solved with the help of its pkii. 
The anonymous author of this pkii seems to have 
closely associated with the Uttaravihiiratthakathii, 
the commentary of the Abhayagiri sect which is not 
extant today. 

Abhidhammatthavikasini is  the {ikii on the 
Abhidhammiivatiira of Yen. Buddhadatta. This tikii 
has been compiled by ·Yen. Sumangala, pupii of 
Sariputta, in the Polonnaruwa period. The fikii is very 
useful to study the views ·ofthe Abhayagiri Sect .The 
Abhidhammatthavikiisini h as quoted .Acarya 
Dhammapala and Acarya Jotipala as authorities in 
order to reject certain views. The interpretations of 
Acarya Jotipala ·appear to ha�e beei1 a�cepted and 
honoured as those of the Mahavihara M evident from 
this pkii. Iri an exceptionally rare reference it qu�tes 
an interpretation upheld by both the Mahasailghikas 
and the Abhayagiri Monks. 

"Mahiisarighikii pana A bhayagiriviisin iica 
df{hi 'ujjukammam visum 

. 
puiiiiakiriyiihhiivena · na 

ganhanti.'�. 

"Mahasailghikas and the residents ofAbhayagiriya 
do not accept that a:n action to straighten one's belief 
is different from one's inclination for a meritorious 
act" 

Siiratthadipani is the name given to the tikii on the 
Sama�tapiisiidikii , the Vinaya comm�ntary of 
Buddhaghosa. Another store house of information ' 

useful for the students of religious life, history, 

. 

majority of the fikiis are still in manuscript form. Only 
two fikiis have been edited and published in the Roman 
script by the PTS. Dighanikiiyafikii ed. Prof. Lily de 
Si lva was publ i shed m 1 9 70 and th e 
Vamsatthappakiisini , ihe Mah iivamsafikii edited by 
Prof. GP. Malalasekera was published in 1 935. Those 
are the only fikiis accessible to the general Pali 
readership. The Abhidhammatthavikiisini, the fikii on 
the Abhidhammiivatiira, has been published in Sinhala 
script in 1 96 1 .  The Vamsatthappakiisini has been 
published in 1 895, in Sinhala script, though copies are 
not available. The Dighanikiiyafika, too, is available in 
printed form in sinhala script. 

A part of the Visu ddhimagga{ikii , th e 
Paramatthamaiij iisii, edited by M orontuduwe . 
Dhammananda and a part of the Siiratthadipani, the 
fikii on the Samantapasiidikii have been published in 
the Sinhala script nearly eighty years ago , though ·. 
copies are not  avail able .  A p art of the 
Samyuttanikiiyafikii has been published by the 
Ministry of Buddhasasana recently. It is learnt that 
all {ikiis are printed and publi shed in Burma and 
Thailand in their respective scripts. Though names of 
some pkiis are seen in the catalogue ofPali Palm Leaf 
Manuscripts of Sri Lanka, the manuscripts are not 
available, perhaps they are lost. The catalogue of Palin 
Leaf manuscripts of Sri Lanka records the existence of 
a manuscript of the Dii{hiivamsapkii, .but it is  not 
available in the relevant library, except for a manuscript 
with two or three chapters only at some other place. 

Also it is not impossible  that some o( the 
conclusions arrived at apparently going through the 
{ikiis which are still in manuscript form, might have to 
be adjusted once the texts are a.cademically edited and 
published. Though Dr. Soinapala Jayawardane (RAS . . 
(Sri Lanka) Sesquicentennial volume p. 290) h.as 
attri buted the authorship of the 
A bhidhiinappadipikiifikii · to Ven .  Yacissara of 
Polonnaruwa, it was written by a Btmnese. minister 

customs etc. is a masterly product of the-erudite author. 
Many illustrative stories of local theras and laymen 
described by the author provide glimpses of the social 
conditions of the period. The work containes a valuable 
historical .account of the eighteen schools into which 
the Buddhist Sangha were divided at the time of the 
third council and gives much information elsewhere. 
The infl�ence of Sanskrit is  clearly seen in the pkii. 

· CaturailgabaJa. He further (op.cit. p. 3 1 7) has enlisted 
the Cakkaviiladipani as a pkii on a Sutta but a critical 
edition of the manuscript revealed that it is a treatise 
(pakarapa) in spite of the fact that the title of the 
manuscript calls itself a pkii. 

Tlkas Literature not fuiJy explored: Pali tikii 
literature is an area yet to be fully explored. The 

A List of ':(ikas arranged according to the 
alphabetical order : A bhidhammatthasarigaha
poriinapkii, by Yen. Mahakassapa oH>imbuHigal a, 12th 
century AC, Abhidhammatthasarigaha -sarikhepafikii 
by Yen. Chappata of Burm a, 1 5 th century AC, 
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Abhidhammatthavibhiiivini, by Ven. Sumangala, on the 
A bhidhammatthasarigaha, 1 2 th century, 
Abhidhammatthavikiisini by Ven. Sumangala, on the 
Abhidhammii'v"atiira, 1 2th century. 

Abhidh iinappadipikiipkii (nava {ikii), by Ven. 
Pafiiiasami of B urma, 1 7th century. A bhidhii
nappadipikii{ikii {porapa{ikii), by the Burmese 
Minister Caturangabala. Baliivatiira{ikii, by unknown 
author of unknown date. Biilappabodhana{ikii, by 
unknown author of unknown date. 

Bodhivamsa{ikii, Buddhippasadani, by Ven. 
Totagamuve Sri Riihula Vacissara Sangharaja, 1 5th 
century. Candasiirattha{ikii, by Ven. Saddhammafi
ana of Burma. 1 4th century. 

Cariyiipitakatikii, Culladhammatthakathiitikii 
Chandosiir�tth�vikiisin i  o n  the . .  Vuttod�ya: 
Chappaccayadipaka {ikii, o n  the Vuttodaya, 
Dighanikiiya{ikii by Ven. Acariya Dhammapa 1 a, 6th 
century AC, Ekakkharakosa{ikii by an author of 
Burma, Galumpyapiili, on the Kaccayana. 

Gandhiibharapadipani{ikii Gandh iibharana
nava{{ikii (vappanii), Gandhiibharana{ikii by Ven. 
Suva�arasi ofBurma, 1 584. 

Jiniilankiira-Poriina  {ikii, Kacc iiyanabheda
mahiipkii; by Yen. Uttamasikha of Burma, in 1 669 . 
AC, Kacciiyanasandhivjsodhani{ikii Kaccii
yanasiira{ikii, by Ven. M ah ayasa of Burma. 14 th 
century, Kacciiyanavaf}.J}.anii, by Ven. Mahavijitavi, in 
1 6 1 0 . Kavisiirappakarapa,  o n  the Vuttodaya 
Khemappakaranafikii, by Ven. Vacissara, 1 2th / 1 3th c. 

Khuddakasikkhii{ikii, by Ven. Sangharakichita, 1 2th 
century Khuddakasikkhii{{ikii, by Ven. Mahayasa of 
Burma, Khuddakasikkh iivinicchaya{ikii, 
LinatthapadaVGI)J}.an ii by Ven, Acariya Ananda 
Vanaratanatissa, on the Atthasiilini, 7 th century AC, · 

Linatthasiidani by Ven. Niinavilasa of Burma, 1 6th 
century, on the Saddabindu, Linatthavarp)anii, by Ven. 
Cull a Dhammapala, on the Linatthapadavappanii, 8th 
century. 

Madhusiiratthadipani, by Ven. Mahanaina of 

. Burma on the Linatthapadavappanii, 1 5th century, 
Madhuratthappakiisini, by Ven. Ciilabhaya, on the 
Milindapaiiha, 1 4th century, Majjhimanikiiya{ikii, by 
Ven . acariya D h am m apa 1a ,  6th century 
Marigalasutta pkii, by Ven. Sariputta, 1 2th century. 

Mapidipa by Yen. Ariyavarhsa of Burma, 1 5th century, 
on the A t 1hasa-tz·n i- 1L� · - - · - - b y 

. 
• . v1a�usaraman; usa. y en. 

Anyavarhsa of B urma, on the A bh idhamma
tthavibhavini,  Matikatthadipani by Vcn. Chappata, 
on the A bh idhamma t ex ts, 1 5 th century 
Moggalliinavyiikarapa{ikii by Ven. Yacissara 12th j 
1 3th century Moha�icchedan�tikii by Yen. Kas;apa of 
Cola country, 

_
on �IS Mohavi.cchedani, 1 2th century, 

Mukhamattad1pam by Ven. VImalabuddhi, the earliest · 
!ikii on the Kacciiyana, Mukhamattakii, by Yen. 
Mahabodhi, on theParamatthaviniccaya 1 3th century 
Miilasikkh ii-abhinava{ikii by Ven. Vacissara, 1 2th 
century Miilasikkhii-porapa{ikii, by Ven. Vimalasara, 
Niimariipapariccheda{ika by Ven. Vacissara, J 2th 1 
1 3th century, Niruttisaramaiijiisa, by Ven. Dathiinaga 
Raj aguru of  Burma,  o n  the Nyiisa or 
Mukhamattadipani, 1 7th century, Niruttivibhiivinitikii 
Nissayatthakathii by Ven .  M ahabodhi, on ·the 
Saccasarikhepa, 1 3th century, Nettivibhavini, by Ven. 
Saddhammap a l a  of  B urma, on · the 
Nettippakarapa{hakatha 1 5th century, Nyiisappadipa. 
by Ven .  Chappata, on the Nyiisa, 1 5 th century 
Piilimuttakaf!ikii, by a Thera of the Jetavana Vihara in 
Polonnaruva; on the Palimuttakavinayavinicchaya, 
1 2th century, Paiicikiilankiira. by Yen. Sariputta. on 
the Ciindravyiikarana, 1 2th century. · · 

Paiicikiipradipaya, by Ven. Totagamuve Sri Riihula · 
Vacissara, 1 5th century, on the Moggalliinavyiikarana, 
Paramatthamaiijiisii, by Ven. Acarlya Dhammap�la,

. 

on the Visuddhimagga 6th century Paramatthasiirsmaii · 
Jiisatikii, Pt. 1 .  

· 

Paramatthavinicchaya{ikii, Pt. I. Piitimokkha-: 
visodani  by Ven .  Chappata 1 5 1h centurv , J ' 
Pa[thiinagananiiyana, by Yen. Chappata, J 5lli century, 
Riipasiddhi{ikii by Ven. Buddhappiya Dipankara. 13th 
century, Saccasarikhepa-poriipa{ikii by Ven. 
Yacissara, J 2 lh 1 1  Yh c entury, Sadda
bindulinatthavaf}.!lanii Saddatthabhedacinta{ikii, by an 
unknown author of B urma, date not  know�; 
Saddasaratthajiilini, by Ven. Kanakakhlpa Nagita of 
Burma, on the Kacciiyana '. 

Saddasiiratthajiilini{iki by an unknown author of 
Burma, 1 4 1h cen tury, Saddavutti-poralJ.a{ikii, 

· Saddavu tti {ikii by Ven. Sariputta of Burma, 1 8lb 
century, Sadhucaritodaya{ikii, Siidhujan ii
nandavikiisini, on the Dii{havamsa,  Sambandha
cintii{ikii, by Yen, Vacissara, J 21h ! 1 3 th century, 
Sammohaviniisini, by Ven. Saddhamma 
Burma, on thc Kaccayaniisiira, �arilvuttam'kiiJ�ati 
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Ven. Acariya Dhammapal a, 6 'h century 
Sanhattasiidani, on the Nettippakaral}.a{{hakatha, 
Sapkhepaval}.l}anii. by Ven. Chappata of Burma, I 51h 
century, on the Abhidhammatthaasarigaha, 
Sliratthadipani, by. Ven. Sariputta, 1 2!h century, on the 
Samantapiisiidikii, Saratthadipika, by Ven. Siddhattha. 

Saratthamaiijiisa by Ven .  S ariputta, on the 
Manorathapiirani, 1 21h century, Sarattlzasalini, by 
Ven. Sumangala on the Saccasailkhepa, 1 21h century, 
Sarasamvannan a on the Ekakkharako sa, 
Saratthavikisi�i by Ven, Ariyalankara of Burma, in 
1 608, on the Kaccayanabheda, Siiratthaviliisini, · by 
Ven. Sailgharakkhita, on the Moggallanavyiikaraila, 
1 2 1h century. Satipa{{h anasutta {ika 
Saratthasamuccaya, by Ven. Anomadassi, on the 
Catubhii{lqvarapali, Simalailkarasailgaha{ika by Ven. 
Chappata. 1 5 'h century, Sim alailkara{ika, 
Subodhiilankiiratikii by Vcn.Vacissara, 1 2'h/ J 3 'h 
century, Subodhikii, by Ven. Hikkaduve Sumaligala, 
on the Biiliivatara, 20th century. 

· Sududdasavikiisini, on  the Vu
.
ttodaya, 

Sumanga}apasiidani by Ven .  Vacissara, on the 
· Khuddakasikkha, I214/ 13 th century, Susaddasiddhi, 
by Ven. Saligharakkhita, on the MoggallanavyiikaraJ}.a, · 

1 2th century, Suttaniddesa by Ven. Chappata, qn the 
Ka�ciiyana, 1 5th century; Uttaralinatthappakiisini on 
the Uttaravinicchaya, Uttaravinicchaya{ika by Ven. 
Vacissara, 1 2th / 13th century, Viicatthajo{ika on the 
Vuttodaya, Viiccaviicaka{ika by Ven. Saddhammanandi, 
i 8th century, Vajirabuddhi{ikii by Ven.,  \'ajirabuddhi, 
on the Samantapiisiidika, 1 2 'n century, 
Varhsatthappakiisini bj' an unknown author, on the 
Mah avarilsa, Part One, 9th century, 
Vzbhatthyatthadipaniby Ven. Vimalabhidhaja of Burma, 
1 8111 century, Vzmativinodani by Ven. Kassapa of Cola 
country on the Samantapiisadika, 12th century. 
Vinayagulhatthadipanii, by Ven .  Chappata, 1 5 'h 
century, Vinayiilarikara, by. Ven.Tipitakalankara of 
Burma, 1 7th century. 

Vznayasamu{{hiianadipani by Ven. Chappata, I Sih 
century, Vinayasaratihasamdipani, on the 
Uttaravinicchaya, Vinayatthamaiijiiusa, by Ven. 
Buddhanaga, on the Ka1J.khiivitarani, 1 21h century, 
Vuttodaya{ikii, by Ven. Sarigharakkhita, 1 21h / 1 3 1h 
century, VuttodayavivaraJ}.a, by Ven. Vacissara. 1 2:11 I 
1 3th century. · 

Yogavinicchaya. by Ven.  Vaci ssara, on the 
Vznayavinit;�haya, 121hf l 31h  century. The list of {ikiis 
given abov�·: i s  subject to correction and it is ' not 

• • 

exhaustive, for there may be many more {ikiis to be 
added. 
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K. Aninasiri. 

TIROKUDDA SUTTA. The designation Tirokurjcja 
is given to o�e ofthe Peta stories in the late carionicaJ 
work named the P(uavatthu (SHB. 1 5ft), Stories of 
the Departed-one of the fifteen works oftheKhuddaka 
Nikaya in the SuttaPi{aka. This Peta story has ;:1lso 
been included in the Khuddakapii{ha (SHB 1 32ft) in 
the same Nikiiya · under the name Tirokucfcfa Sutta, 
hence the above title word. However, it is Clear that 
the Khuddakapa[ha is a much later work made up of 
nine texts selected from earlier works in the canon. 
The story is not called a sutta in the Petavatthu. The 
commentator of the Khuddakapii{ha has attempted to . 
give reasons for its inclusion in the collection, 
�specially so after the Ratana Sutta. He admits that 
the Buddha has not preached this in the order found 
iri the collection. Although, prior to this, principles of 
wholesome acts have been shown, yet people who 
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are heedless are reborn in the hell or among animals or 
in a comparatively higher destiny as Pet as. Therefore 
one of the purposes of its inclusion is to show that 
one should not be heedless regarding the performance 
of wholesome acts. Or else, another purpose was to 
show the nature of one type of bh utas mentioned in 
the preceding Ratana Sutta. Thus the commentator 
has tried to justify the inclusion of the Peta story in 
this manual. 

The Tirokudda text is a short poem of merely 
thirteen stanzas. The name, meaning 'Beyond the 
Walls'. is undoubtedly derived from the first two words 
of the first stanza in the poem. Although we call it a 
story because i t  is included among the stories of the 

) Petavatthu, the poem itself does not in actual fact 
' contain any story. It is a description of the nature and 

the behaviour of Petas , namely the departed ones 
reborn in the miserable state called Pettivisaya, who 
revisit their erstwhile homes in the human world. 
They stand outside walls, at places where paths cross 
or meet, and at door- posts of their foriner homes, 
probably in expectation of the munificence of their 
former kinsm en.  S ince  they do  not  h ave any 
agricultural, pastoral or commercial activity in the 
present abode, they depend for their sustenance 
entirely on what is given from the human world. This, 
however, is different from the description of the 
inmates ofthePettivisaya given in theAriguttara Nikaya 
(v. 270). There they are said to have their own form of 
food and also receive what is given by their former 
kinsmen and friends. 

-� The departed ones (Peta) who expect the l iberality 
of their former relatives are not lucky enough to receive 
anything from them due to their own past evil actioris. 
Ever.. when sumptuous meals are laid before them some 
of their relatives never remember their unfortunate 
departed kinsmen. But the more compassionate ones 
do remember them and dedicate, at proper time, 
delicious, pure and fitting food and drinks to them. 
The departed kinsmen who have assembled there 
approve these offerings and wish their kinsmen, on 
whose account they received this food and drinks, 
long life. 

This brief account which seems to demonstrate a 
practice prevalent among ancient Indians, probably 
pre-Buddhist, apparently indicates a ritual of offering 
food, drinks 'etc. directly to th.e dead, a custom not 
altogether forgotten by Sri Lankan Buddhists even 
today. The refer�nce to the need for making gifts to 

. . 

the dead, recall ing the good things they had done in 
the past, seems to point at a practice of direct offerings 
to the dead. The reference to bali to ancestors 
(pubbapeta-bali) in theAnguttara Nikaya (II. 68) seems 
to confirm this .  However, the last two stanzas of the 
poem have given a completely new orientation to this 
custom. Here it is stated that gifts should be given not 
to the dead but to the S angha, the community of 
disciples of the Buddha. Then and there (!hanaso) the 
benefits would accrue to the dead. Summing up the 
whole conception after the Buddhist adaptation the 
final stanza enumerates four achievements of the ritual. 
i. It is a demonstration of the fulfillment of the duty of 
a kinsman (iiatidhamma); i i .  By it an excellent offering 
to the departed ones is made; i i i .  Strength has been 
given to the monks; iv. The donor himself has reaped 
a not insignificant amount of merit. These final stanzas 
have been affixed to give a possible pre-Buddhist ritual 
a Buddhist veneer. By the final stanza the poem is 
directly l inked to the introductory legend given in the 
commentary. For it is stated that this poem was a 
sem1on delivered by the Buddha to King Bimbisara of 
Magadha to make him rejoice in his good act of feeding · 
the Buddha and the Sangha for the benefit of some . 
Petas who ha:d been his relations in a past life. 

The Petavatthu commentary (SHB. p. 1 5  ff) and 
the Khuddakapa [ha commentary (SHB. p. 1 32 ff) both 
give a legend, in identical terms, of the events, leading 
to the preaching of this story by the Buddha. In a far 
off age, in the dispensation of the Buddha Phussa, 
three of his half-brothers had got permission from 
their father, the king, to entertain the Buddha for three 
months. When they were at it some provincials who 
were riot very happy, misappropriated the goods 
brought for the purpose and even set fire to the 
refectory. As a result they suffered in hell for ninety 
two aeons. They heard from the Buddha Kassapa 
that they will receive assistance from King Bimbisara 
in the dispensation of the Buddha Gotama. But, when 
they found that their expectations were not fulfilled 
by B imbisara who entertained the Buddha and the 
community of monks on his first visit to his capital, 
they made a honible noise in the night to draw his 
attention. Learning from the Buddha the reason for it 
the king invited the Buddha once again for a meal and 
dedicated to the Pet as the water, food and drinks and 
clothes and seats etc. gifted to him and the monks. At 
each ded icat i on  the  Petas received resul ts 
corresponding to the gifts made and were relieved 
from t:��ir mjsery. 

· . ·. 



TIROKUDDA SUTTA 360 . TISSAMAHARAMA 
. . 

This poem, with some other shorter poems in the 
collection like the Khettiipamii and Pi{{hadhitalika, 
has given a solid basis for a ritual for providing the 
material needs of the dead as deveioped the sriiddha 
ritual (s .v. sriiddha) which included three main 
elements, viz. offering of balls of food, casting food 
etc. into the sacred fire and making gifts .to brahamin 
priests. Of these, as the above mentioned poems 
shows, Buddhists adopted the last one but substituting 
the brahamin priests with the Sangha. In Theraviida 
countries the Tiroku rjcja poem along with the 
introductory legend in the commentaries is used as a 
sort of myth providing the guide lin_es for the ritual. 
Instead of ma!dng direct offerings of food etc. to the 
dead, according to the Buddhist adaptation, these gifts 
are offered to the Sangha dedicating them verbally to 
the benefit of a particular departed kinsman or the 
dead in general. Immediately the dedicatory words are 
uttered (uddi{{hamatte), i t  is said, benefits appear to 
the dead then and there ({hanaso upakappati). 

After further developments under commentarial 
views, the present day ntual of dedicating merit to the 
dead in Theravada countries has evolved. Accordingly, 
· instead of dedicating to the dead the gifts made to the 
Sangha, the merit generated by such gifts is dedicated 
to the dead. In this dedication the direct influence of 
the Tirokucjcja poem is clearly seen in the liturgy. The 
dedicatory formula used in gifting merit to the dead is 
taken from this poem, to wit idarp me iiiitinairp hotu, 
sukhitii hontu iiiitayo. Theravada Buddhists dedicate 
merit to the dead with the ritual act of pouring water. 
Sri Lankan Buddhists, at the conclusion of a meritorious 
act perfoimed on behalf of the dead, pour water from 
a full pot into an empty vessel while reciting the above 
formula. The monks follow it by reciting two stanzas 
from the Tirokucjifa poem. 

"Just as ful l  streams fi l i  the ocean from all 
directions",· says one stanza, "even so what is given 
from here comes to the benefit of the dead". "As the 
rain falling on high ground flows down to the plain 
below, even so what is given from here comes to the 
benefit of the dead" says the other (Pv. 1 .  5, 8-9). In 
the poem they are two similes illustrating the manner 
in which results of gifts made here devolve on the · 
dead. But in -the contemporary ritual they appear to 
be a little more than a demonstration. At least the 
uninformed laity seems to think that the monks who 
chant the stanzas can speed the merit to the dead. As 
in the final stanza -of the poem, shown above, the 
monk who gives the concluding sermon shows the 

purpose of the ritual and the benefits it brings to the 
dead the monks who are fed and, the donors who ' 

make the gifts and also the duty of the kinsmen to 
assist their dead relatives by such gifts. This is the . 
only way and in no other manner can they be of . 
assistance to the dead. 

C. Witanachchi 

TISSAMAHARAMA: Tissamahiiriima is the most 
important shrine in the ancient kingdom of Rohana in 
South Sri Lanka. It was regarded as the southern 
counter-Part of Mahiivihiira in Anuradhapura. It is in 
the South East of the island and within the Hambantota 
Administrative District of the Southern province. It 
is significant that the electorate, t�e sub administrative 
unit, and the Priideshiya Sabhii (Local Authority) have 
been named after the shrine i .e. Tissamahiiriima 
Parl i amen tary seat, Tissmah iidi.ma Divis ional  
Secretruiat and Tissamaharama Pradeshiya Sabha. This 
is a clear indication that the shrine is the land mark of 
the. area even at present The area is also known as 
Tissa or Tihava, the shorten form ofTissamahariima. 

Tissamahariima is included in the sixteen holy 
places (solosmasthiina) and it occupies the ninth place . 
among the sixteen shrines. It is also l isted in the . 

· ''Nampota" list of Shrines composed by a lay P�it, . 
Attaragama Riijaguru Bandara, a pupil of Sanghariija · 
Saranankara, during the 1 7th century A.C. in the 
Kandyan kingdom. There it is enl is ted · a s  
Tissamahiivehera and given the 1 32"d place i n  the list · 
of 267 shrines. In the present article Tissamahariima 
is used to denote the whole monastery complex 
including the cetiya and when necessary to refer to the 
cetiya alone Tissamahadima cetiya or thiipa is used. 

According to the Dhiituvarpsa supposed to have . 
been written circa J 3th century and theJinakiilamiili, a 
sixteenth century Thai chronicle, Tissamahiiriima 
Cetiya was built on a spot sanctified by the Buddha, 
when he visited the island for the third time. Both the 
Dhiituvarpsa and theJinakiilamiili say that the Buddha . 
sanctified the spot having attained a trance there 
(samiipattirp iipa;jitvii). The Dhiituvamsa further says 
that the BudcU1a stationed a deity named Manimekhala 
to guard the spot. But the Jinakiilamiili mentions that 
it was Manikiira Devaputta the Buddha stationed there 
to protect the place. It is also important that both the 
above works say that the Buddha afterwards sanctified 
the spot where Niigamahiicetiya would be built 
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It is rather unfortunate that the chronicles supposed 
to be from Anuradhapura appear to have not paid 
sufficient attention for this great shrine in the south 
which i s  equiva lent  to the Mahavihara of 
Anuradhapura. Therefore it is difficult to ascertain 
the exact builder of the shrine, and tire relic over which 
the Tissamaharama cetiya was built. Yet with the 
assistance ofPal i commentaries, inscriptions and other 
l iterary works, it is possible to bui ld up the histor; of 
this important shrine in the South to a certain extent. 

The builder of Tissamaharama: There is some 
controversy regarding  the  k ing  who bu i l t  
Tiss.amaharama. According _to the popular tradition it 
was built  by King Kakaval)!fatissa, the father of 
Dunhagamini. TheMahiivarpsa of the 5th century A. C. 
says that Kakaval)l)atissa built Tissatnaharama vihara 
and also the Cittalapabbata (chapter xxii verse 23). 
The Dipavarpsa which is anterior to the Mahiivarpsa 
says that Kakaval)!fa's son Tissa built Tissavihara at 
the Mahathiipa (kiiriipesi maha thupe tisso vihiiram 
uttamo (Di pavarpsa Chapter xx verse 1 ). Though some 
take this Tissavihara as the Tissamaharama of Rohana 
i t  appears that the reference i s  to a Tissavihara 
S addhat issa  bui l t  n ear  the M ah athiipa i n  
Anuradhapura; aft er h e  succeeded h i s  both er 
Dunhagamini. 

The Sahassavatthuppakaraf}a, a col lection of 
pious stories possibly Written in the lateAnuradhapura 
period says thatKakaVl!Jf!fatissa buil t  Tissavihiira on 
the banks of the Riv�r Gir i  and named i t  
Tissamahavihara, using his own name (Sahassa
vatthuppakaral}a ed. Polwatte Buddhadatta, Colombo, 
1 969 p. 80, Sinhala script).The Dhiituvarpsa assigned 

_.,./ to the 1 3th century included Tissamahiirama among 
the 1 28 vihiiras Kaka va!f!fatissa is supposed to have 
built, out of which 1 3  vih iiras are given, where 
Tissamahavihara comes at the end. It  is clear that the 
Dhiituvarpsa has been written to g lorify King 
Kakavannatissa, in  the same way the Mahiivarpsa 
glorifie; . King Dughagamini, while describing the 
construction of Ruwanveli Saya. The Dhiituvarpsa 
describes in Detail how Kakaval)l)atissa built Seruvila 
Cetiya1 enshrining the frontal bone relic (Nalii[a Dhiilu) 
of the Buddha in the same way the Mah iivarpsa 
describes the construction of the Ruwanvelisaya. It  
is conjectured why the author of the Dhiituvarpsa did 
not describe the construction of the Tissamaharama 
which appears more important than the Seruvila 
Cetiya, if it was built by Kakava�watissa and left it 
just included in the list of viharas, King Kakaval)J;lat"issa 
supposed to have built. 

As recorded in the Mahiivrpsa King Kakav�atissa 
appears to  h ave had  c lo se  connect ions  with 
Tissamaharama. I t  was at the Sil apassapirivena of 
Tissamaharama that Viharamahadevi invi ted a dying 
novice to be born as her son, who later became Prince . 
Dunhagamini (Mahiivarpsa, xx verse 34 f). It appears · 
that  Tissmahavihara a lready ex isted when 
Kak.aval)!fatissa became the king. If so it is not possible 
to consider Kakaval)l)atissa as the original builder of 
Tissamaharama. When the king died Viharamahadevi 
took the body in a covered vehicle to Tissamaharama 
and informed about his death to the Mahasairgha 
(Mahiivarpsa, xxv, verse 1 3). Also King Dunhagamani 
before proceedin g  to war wi th Elara went to 

. Ti s samaharam a to  get the b l es s ings  of the 
Mahasari.gha. (ibid. chapter xxv, verse 1 ) .  Thus it 
should be clear that Tissamaharama was the royal . 
monastery of the Kakava!f!fatissa royal family of 
Mahagama. Perhaps Kakavannatissa was associated 
with the vihii.ra during his childhood, as it appears 
that it was already existing when he came to the throne. 

Some scholars point out that the shrine at present 
known as Tissamaharama was previously known . as 
Nagavihara or Nagamahiivihiira and i t  was originally 
bu i l t  by Uparii.j a  M ahanaga, brother of King 
Devanampiyatissa.  He fled to Rohana when he 
discovered the plot of his brother's queen to kill hun. 
As the MahiivaqiSa says, Mahanaga established the 
kingdom ofMahagama in the Rohana province.2 That 
was.the beginning of a riew royal dynasty in the South 

· that later brought the entire South under their rule 
(Mah iivarpsa xxi i  verse 2 ff). The Mahiivarps4 
describing his good deeds, says that he built a vihiira 
and named it Nagamahavihara, using his own name 
(kiiresi Niigamah iivihiirar_n sakaniimakarp 
(Mahiivarpsa, xxii verse 9). The scholars have identified: 
this Nagavihara or Nagamahavihara as the present 
Tissamaharama cetiya. 

Next the Mahavarpsa proceeds to describe the 
repairs and improvements effected by subsequent 
kings. While describing the repairs and improvements 
ofKing Ilanaga the Mahiivarpsa says: 

Kapijiitakaip sutviina bodhisatte pasiidavii 
niigamahavih ararp so jiyiimutta dhanussatam katvii 
kiiresi, thiipaiica vacjcjhiipesi yatha[hitaip. 
(Mahiivarpsa xxxv, verse 3 1 -32), which means that 
the king having listened to theKapijiitaka and pleased 
with the Bodhisatta, increased the:, height of the thiipa 
at Nagamahavihiira by one hundred lengths ofunstrun� 
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bow lengths (roqghly 800 ft. )  and developed the th iipa 
as it was. The Vamsatthappakiisini, commentary of 
the Mahfivamsa (Vol. II p. 643) commenting on the 
above lines, adds that the king developed the th iipa 
which was originaily put up ·by Uparaja Mahanaga. ,  
the second brother of King Devanampiyatissa, without 
changing the original thiipa. 

The above comments in the Vamsatthappakiisini is 
of  v i ta l  importance as i t  confirms that the 
Nagamahavihara was originally built by Uparaja 
M ahanaga, the · · s econd  brother of King 
Devanampiyatissa. 

I t is . of great significance, that king I lanaga's 
improvements to the Nagamahavihara described in the 
Mahiivarpsa above mentioned, is found confirtned by 
an inscription found near the cetiya i dentified as 
Tissamaharama cetiya at present. The inscription 
concerned · has been found on a pillar discovered near 
the tlz upa, which cannot be seen at present, because it 
has been inserted i nto the s tructure during the 
restoration of the th iipa, carried out in the latter part 
of the 1 9th century. But fortunately Dr. Goldschmidt3 
who visited the th iipa in 1 876 has taken steps to copy 
its contents before the pillar was completeiy covered. 
The text of the inscription found on the pil lar is  
preserved in Edward Muller's Ancient Inscriptions of 
Ceylon, which reads a:s Jollows: · 

- - - ''S{ddharjJ Mahanaka rajhapute a/unaka Raja 
nakamahavihera kara [h i] Golagamavi_la 
golagamketa waga . . . . . .  gam a ca nam" (Edward 
Muller, Ancient Inscriptions of Ceylon, Trubn & 
Company Ludgate Hill, London, 1 883 part iii, page 3 
-Inscription No. 4 under Tissamaharama). "Hail king 
Alunaka son of King Mahanaga, built or (enlarged) 
the Nagamahavihara, the tank · and the field of 
Golagama". (Translation p. 1 09) 

This inscription is of invaluable importance for 
the historians, though it cannot be seen to day. Alunako 
no doubt refers to king I lanaga. The discovery of the 
pillar with the inscription near the th iipa at present 
known as the Tissamaharama thiipa: confirms that 
Nakamahavih ara (Nagamahavihara) and the 
Tissarr.aharama Thiipa are one and the same, beyond 
doubt. 4 Again the Mahiivarpsa (chapter xxzvi verse 
33-34) records that King Voharikatissa (209-23 1 A. C.) 
repaired the "chattas" of eight thiipas among which 
two thiipas bear s imi l ar names i . e :  
Mahagamanagasavha and Mahanagatissavha. The 
Vamsatthappakiisini (Vol .  II p. 662) helps us to 

identify the two thupas. Accordingly Mahanagasavha 
is Mahagam anagavihara i n  Rohana and 
Mahanagatissavha is Tissavihara of  Nagadipa. The 
Nagamahavihara of Rohana in the above context appear 
nothing else than the present Tissamaharama. The 
remains of a "chatta" has been discovered near the 
th iipa. Thus it is clear that the th iipa has had a chatta 
in the early days in place of the subsequent pinnacle. 

Another inscription at Cittalapabbata records 
repairing of a cetiya by King Kaninhatissa ( 1 G7-
1 86A.C.), son ofking Mahallaka Naga and brother of 
king Bhatiya tis sa. The cetiya of king Nag a recorded 
as repaired by Kaninha Tissa in the inscription is 
identified as the Nagamahavihara (Ancient Inscriptions 
of Ceylon by Edward Muller, London, 1 8 83 page 24, 
inscription 1 6. (translation on page 1 0). · 

The evidence s o  far d i scussed both i n  the 
Mahiivarpsa and the i nscript ions speak o f  
Nagamahavihara a n d  Uparaj a  M ahanaga. A n  
inscription discovered i n  1 960 at Kirinda, contrary to 
the above evidence, speak.ofTissamaharama built by 
King Kakaval).l). atissa, adorned with s ixty three 
pirivenas, for the first time. This inscription established · 
by Epa Mahinda to record some donations made by 
him, betong to the l Oth century A.C. to be taken up 
with more details below in the context of the reli c  
enshrined i n  i t. 

A perusal ofPali commentaries that belong roughly 
to the period 5 th to 6 th centuries A .C .  regarding . 
Mahanaga vihara at Tissamaharama, it is possible to 
find a large number of references to Tissamahavihai:a 
(DA . II .  5 i3 1 ;  (MA.I. 1 85;  AA. i 42, II 249; VbhA. p. 
446). 5 

But references to the Nagamahavihara seems to be 
extremely rare, except for a single reference in the 
( VbhA. 407) which refers to an incident of cutting 
down of a Nii tree (iron wood) that annoyed deities. 
Thus in the Pali commentaries it is seen that the term 
Tissamaharama gradually becoming vogue and the 
name Nagavihara getting obsolete. In Sinhala literary 
works Tissamahadima is often mentioned. The 
Piijiivaliya, Sinhala prose work of the 1 3th century 
says that King Kakavawatissa built Tissamahavehera 
The Saddhammiilankaraya of the - 1 4th c entury 
contains several references to Tissamahavehera and 
there is no reference to a Nagavihara in the South 
except for a Nagamahavihara in the North. Possibly 
Nagavihara has merged with Tissamahavehera: 
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A careful examination of the above divergent 
evidences, it is reasonable to arrive at the fol lowing 

· assumptions. The shrine at present identified as 
Tissamaharama was original ly bui l t  by Uparaj a  
Mahiinaga, second brother of King Devanampiyatissa, 
who fled to the south when he discovered the plot of 
Devanampiyatissa's queen to kill him, to make way 

. for her own son-to succeed King Devanampiyatissa. 
But the credit of developing it to the position of a 
great monastery complex should go to his great grand 
son Kakaval).l).atissa. The kingdom of Mahagama 
Uparaja Mahanaga established appears to have been a 
comparatively small kingdom. The "ten brother kings" 
(Dasabhatika Khattiya) were the masters of Rohana. 

· It is difficult to think that Mahanaga had no resources 
- power, co-operation etc. to build a great monastery 
complex l ike Tissamaharama. But  by the time 
KakaV3l).J).atissa came to the throne things at Rohana 

. were quite different. His father Go�habhaya managed 
to kill the ten brother kings of Rohana and become the 
sole ruler qf Rohana. Thus he had all resources with 
him to undertake any great bui lding programme. It 

was Kakaval).l).atissa who developed Nagavihara or 
Nagamahavihara bui lt by his great grand father and 
brought i t  to the posit ion of a . royal monastery 
(Rajamahavihara) . His service to the monastery as 
stated in the Kirirtda inscription of Mahinda Epa 
appear to be substantial. Even the great th iipa of the 
monastery (Tissamahararila cetiya) has been added 
by Kakaval).J).atissa according to this inscription. Thus, 
though the shrine  was original ly built  by Uparaja 
Mahanaga, KakavaQ.Q.ati ssa became the "defacto 

.-/ builder" in the minds of the people and Tissamharama 
became a synonym for M ahanagavihara. This appears 
to have been not due to a volitional effort on the part 
of some individual, but a natural transition among the 
ordinary Buddhist fold and i t  had not taken place 
instantly, but a gradual change that took place in the 
course of a long period. I t ·  is also clear from the 
MahiivaJpsa and the inscriptions that Mahiiniigavihara 
and Uparaja Mahiiniiga did not fade away suddenly, 
but were sti l l  i n  use  for several centuries. The 
Dhiituvarr.sa has preserved an anCient tradition. While 
giving prominence to Tissamahariima it records 
Nagamahavihara immediately after Tissamaharama; 
But  when it comes to the commentarial period 
Mahiinaga vihara has almost gone into oblivion making 
way for Tissamaharama. By the I Qth century A. C. ,  
the tradition that Kakaval).J).atissa built Tissamahariima 
had firmly gained ground, for the Kirinda inscription 

(of Epa Mah inda )  outrigh t  says tha t  " K in g  
KiikaV3l).J).atissa built Tissmaharama adorned with sixty 
three cells. Therefore the present Tissmaharama and 
the Niigamahiivihiira are one and the same. 

Some scholars consider that Tissmaharama and 
Niigamahiivihara are two separate monasteries. Dr . 
P.A.T Gunasingha (Ancient Rohana Kingdom, Dipani 
Press, Colombo 1 968 p. 1 57, Sinhala Medium) basing 
his argument on the MahiivaiJlsa (Chapter YL verse 
58 -60) reports how king Dappula of Rohana (7th 
century A. C.) granted two villages Keva��a Gambhira 
and Kattikapabbata to Nagavihara and Tissavihara 
respectively and states that they were two separate 
monasteries. King Dappu1a's granting of two separate 
villages to the Nagavihara and the Tissavihara i s  no 
suffic ient  proof t o  cons i der them as separate 
monasteries. In great monastery complexes of Sri Lanka 
there had been several pirivena units within the same 
monastery l imits. The Mahavihara in  Anuradhapura 
had Gan�hakara Pirivena, where Buddhaghosa: stayed 
and translated S inhal a commentaries to Pali and 
D ' ghasanda senapati prirvena built by Kassapa IV 
(898-9 14  A. C.) for Parpsukula monks. Even at present . · 
the Malwatta temple  in Kandy has separate units 
such as Tibbotuwiive Pansa1a, Welivita Pansala, etc. 
within the precincts of the Malwaha Mahavihara. 
Therefore it  is not impossible that Tissavihara and 
Nagavihara to be separate units within the same greaf 
Tissamaharama complex. As per the Mahiivarpsa 
(chapter xxii verse 28) there had been a similar unit 
(pirivena) named S i lapassa P irivena within the 
Tissamaharama complex. Therefore it  is possible that 
king Dappula of Rohana set apart two separate villages 
for the sustenance of the Nag a and the Tissaa viharas, 
poss ib ly two establ i shments w i th in  the same 
Tissamahiiriima monastery complex.  Thus, Dr. 
Gunasinghe's argument does not hold ground. It  is 
also important that, though this  area has been opened 
up and reclaimed from the jungle since the mid 1 9th 
century, no ruins that could be identified as those of a 
separate Nagavihara has been yet discovered. A vihara 
on the bund of the Yodaweva on the Tissamahiiriima
Kirinda ro(ld, popularly called the Nagavihara has been 
correctly identified as the Mahiivapi vihiira referred 
to in the Rasaviihini of the chief incumbent Yen. 
Ganegama lndasara Nayaka Thero. The Yen. Thero 
has pointed out that the m i s ident ifi cation has 
happened at the hands of  the  l at e  Mud1ier of . · 

Miigampattu, the fore runner of the present 
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Secretary of the Tissamaharama Division of the 
Hambantota District (History of Buddhism in Ceylon, 
Walpola Rahula, Colombo, 1 956, p. 269 - Foot note 
no. 7). Therefore it is clear that it is not possible to 
find the ruins of a separate Nagavihara, other than the 
Tissamaharama. 

The Relic enshrined in the Thiipa 

There seem to be a serious ambiguity pertaining to 
the COlTect relic of the Buddha enshrined in this great 
thiipa. At present the Buddhist public believe that the 
'Frontal Bone" (Nalii{adhiitu or Lalii[pdhiitu) of the 
Buddha is enshrined in the Thiipa. Moreover the 
fol l owing stanza composed by ari. anonymous 
composer, for the devotees to recite when they adore 
the Tissamaharama cetiya, speak of the Nala�adhatu 
glittering like the shape of the moon (sasanka bimba 
sankiisa bhiisanta) enshrined in it by King Tissa. 

Nikkhippa sam.pwj.pa sasaiJ.ka bimba 
Sankasa bhiisanta lala{adhiiturp. 
Akarayi tissa narissaroyarp. 
Thiiparp. name tissamahii vihiire 

But there is no basis for this belief. There is no 
documentary or inscriptional evidence relating to the 
enshrinement of the Nalii{adhatu/Lafii{adhatu in the 

- thiipa. In f�ct - the Dhiituvarp.sa ( 1 3th century written 
to give the histoi:y of the Frontal Bone Relic of the 
Buddha nullifies the popular belief that it is enshrined 
in the Tissamaharama Cetiya. 

According to the Dhfituvarp.sa of an anonymous 
author, Naliifadhatu of the Buddha was in the 
possession of the royal family of King Kakavai)I;latissa. 
The Dh iituvarp.sa further s ays that Yen .  
Cullapi�<;Japatiya Tissa thera� a brother ofViharadevi, 
having observed the waning life span of the king 
advised the king to enshrine it in a cetiya built on a 
water hole (sop9iya) named Variiha in the lake Seru, 
south of the river Mahavaluka. Accordingly the king 
proceeded with h i s  reti,I!ue  to the spot a n d  
ceremoniously enshrined the Nalatadhatu i n  the Thiipa 
built on the spot. The cetiya concerned is identified at 
present as the Marigala Maha Cetiya at Senivi la in the 
Trincomalee District. Thus th�re is a conflict between 
the popular tradition and the chronicle Dhiituvamsa. 
Consequently there has been a serious riddle as to 
which rel ic of the Buddha is  enshrined in the 
Tissamaharama Cetiya in the South. 

Fortunately a pi l lar inscription discovered at 
Ki�inda about six miles from Tissamaharama, in Feb. 
1 960 provides vital information as regards the sacred 
relic enshrined in the Tissamaharama Cetiya. The 
inscription referred to has been established by Epa 
Mahinda (Epa Mahin), son of King Abasalamevan 
and queen Sang gon to record some grants made to 
Tissamaharama, which belong to the 1 Oth century A. C. 
(Epigraphia Zelanica Vol. V, Part III ,  p. 276 f.). lt 
reads as follows: . . .  Epa Mihind 'hu visin peretun, 
budun dii nindutanhi me apa goyum dasabul yap 
vam dalada vasii (rna) ha tumbu kara tunsiya te set 
pirivenin lakarkot kiivantis maharad 'hu tamii name 
kare de(ve ti} sa-ram-rad mahavehera (t) . . . . . .  . 

"Tis-atam-rad Mahavehera built by the Great King 
Kavantis in his own name and embellished with three -
hundred and sixty monasteric cells (and) where he _ 
(Kavantis) erected a great thiipa over the relic of the 
left tooth of the lower jaw of our Gotaina, the Dasabala 
(Buddha) at the very spot where the relics of the three 
previous Buddhas were enshrined . . . . . .  ". 

- The most important information contained in the _ 

inscription is ( 1 )  the relic enshrined in the thupa is the 
Left Tooth Relic of�he Lower Jaw ofthe Buddha, (ii) 
It was King Kakaval).l)atissa who built the thiipa. The 
accepted tradition by the l Oth cen-tury A.C. has been 
so. This completely rejeCts the popular tradition that 
the "Frontal Bone Relic of the Buddha (Nalii[a or 
Lalii{a Dhiitu) is enshrined in the Thiipa. Also Uparaja 
Maha Naga has gone to oblivion and Kavantissa has 
been accepted as the sole builder of the Thiipa. The 
inscription also provides information that the relics 
of three former Buddhas, have been ensh;ined on the 
spot where _ Tissamaharama cetiya stands.  This 
information is not found in any other record. 

It" is also important that, according to. the Kirinda 
inscription of Epa Mahinda, Sri Lanka had a Tooth 
Relic of the Buddha long before Hemamala and prince 
Datta brought the ''Left Eye Tooth" relic of the Buddha 
to the island, during the reign of King Sirimeghava��a 
(30 I -328). The Somawathie Cetiya too is supposed 

. to have been built over the right eye tooth relac oft�e 
Buddha. Thus apparently Sri Lanka should possess 
three teeth relics of the Buddha" with the tooth relic 
supf•osed to have been enshrined in Tissamahariima. 
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It is not possible to trace the origin of the belief 
that Tissamaharama cetiya was built over the Nalii!a 
or Laliitadhatu of the Buddha. Possibly it  is due to a 
misunderstanding or misidentification on the part of 
somebody who h as no t  seen the Dhatuva!Jlsa.  
Apparently this wrong impression has been formed 
soon after the cetiya was reclaimed from the jungle for 
the pilgrims nearly 200 years ago, after centuries of 
abandoning. 

Land grant of King Mahanama. Tissamaharama 
sl:ub inscription ofMahanama (406-28 A. C.) (Ancient 
Inscriptions of Ceylon, E. Muller, London, 1 883 page 
76, Inscription No. 67, Translation p. 1 1 1 ) now kept 
in the Colombo Museum, records a land grant made to 
Tissamaharama. It is important that this inscription 
refers to Tissamaharlima as "Raj a  Maha Vihara of 
Magama". Accordingly king Mahlinama has altogether 
made a land grant of 9000 "karisas": As per the Pali 
1exiconAbhidhiinappadfpikii, a karisa is equivalent to 
four "amunas". An "amuna" is roughly two acres. 
Thus the king has granted a land grant nearly 72,000 
acres for the supply of the Four Requisites to monks 
living in the Padhiinaghara ofTissamaharama. 

Tissamaharama was the Mahavihata in the 
South. Although the chronicles have paid the least 
attention to Tissamaharlima iri the South, there seems 
to be sufficient evid.ence to conclude that it  was the 
centre of Buddhism in the South , s imilar to the 
Mahavihara inAnuradhapura. P�li and Sinhala literary 
:works, specially the P al i  commentaries, provide a 

� _ wealth of information pertaining to Tissamaharama. 
"'According to the Sumarigalaviliisini (DA. II .  58 1 ), in  
ancient  Sr i  Lanka there has b een two annual 
congregations of monks before and after the Rainy 
Retreat (vas). One congregation was at the Mahavihara 
in Anuradhapura and the other was at Tissamaharlima. 
The monks to the North of the river (Mahaveli) used 
to assemble at the Lohapasada (of Mahavihara) and 
the monks to the South of the river used to assemble 
at Tissamaharama. They assembled before the vassa 
season to clean and white wash the "Cetiya" and also 
to meet celebrated Mahatheras and obtain topics of 
meditation. After the vassa season they met again to 
announce their spiritual attainments during the vas 
season and also to recite and revise their learning of 
the Dhamma. Those who learnt the text (Pali) recited 
same and those who learnt commentaries (A !!hakathfi) 
rehearsed A {!hakath as. The s el ect ion of 

Tissamaharama for the annual meeting clearly indicates 
that it was the Headquarters of the religion in the 
South. 

The Kataragama Pillar inscription of Dappula V. 
of the l Oth century A .  C. (Epigraphia Zelanica Vol. III 
p. 2 1 9  ff) refer to Tissamaharama as the Mahavehera 
adorned with three hundred and sixty three cells, in  
the province of[Rohana] (Tunsiya le set pirivenin lakar 
Mahaveher). This shows it was the chief monastery 
in Rohana (This inscription originally was not at 
Kataragama. It has been brought from Detagamuwa 
forest by the Chief Priest in 1 9 1 6). 

The Sammohavinodani, the Vibhariga commentary 
(VbhA. p. 446) provides similar information regarding 
Tissamaharama. At a_ particular time there were 12,000 
monks living at Tissmahlirlima. At the Cittalapabbata, 
too, there were 1 2,000 monks living. Both monasteries 
had sufficient barns of paddy to feed monks for three 
years. When the famine "Brahmana tissabhaya" set 
in, the stocks of grains at both monasteries were 
destroyed by rodent rats . When the monks o f . 
Tissamaharama discovered that their stock of paddy 
has been eaten up by rats,  they proceeded to  
Cittalapabbata because they knew that there were 
sufficient stocks there. In the same way the resident 
monks of Cittalapabbata having learnt that their bam 
of paddy, too ,  w as destroyed,  se t  forth for 
Tissamaharlima in order to sustain themselves with 
the stocks of paddy there. It is sa�d that both parties 
met at the bank of the river Gambhirakandara. Having 
learnt that the plight of both parties was the same, 
they are supposed to have attained parinibbana there 
itself. This shows that Tissamaharama was large 
enough to accommodate 1 2,000 monks. At the same 
time there were sufficient stocks offood to feed them 
for three years. This shows that Tissamaharama was 
a massive monastery complex and was self sufficient 
like the Mahavihara complex of Anuradhapura. Further 
Cittalapabbata was i ts forest resort. The monks who 
wanted sol i tude appear to have been staying at 
Cittalapabbata. Specially young monks studying and 
under training appear to have been at Tissamaharama 
with- -their preceptors. The eminent Mahathcras such 
as Yen. Dhammadinna ofTalangaratissa pabbata was 
often invited to Tissamaharama to instruct young 
monks (MA. I . p. 1 84 ) . The Manorathapiirani (AA. II. 
249) relates how a young monk of Tissamaharama 
went al l the way to listen to the M ahajataka�hiinaka 
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Thera who was rec1tmg the Jvfahiivessantara Jiitaka, 
comprising of one thousand giithiis. 

The Manorathapiirani (AA .  J,  p. 40) records how · 
Mahasiva thera ofGiimantapabbhara taught texts (Pali) 
and commentaries (A!{hakathiis) to eighteen chapters 
of monks (a[{harasa Maha gape) at Tissamaharama. 
It is also said that thirty thousand monks attained 
arahantship abiding in his advice. A preceptor at 
Tissamahadima prevented his  young pupil who 
wanted to disrobe himself by delaying tactics. The 
story of the preceptor and the pupil is found in the 
Papaiicasiidani (MA. II ,  p. 9 1 ). 

In the light of the above evidence it is possible to 
assume that Tissamahariima was the main educational 

· centre in the South, simila,r to a University. The 
Udakisa pirivena referr�d to in the Mailagastota 
inscription and Kapugampirivena referred to in the 
Kataragama pillar inscription ofDappula V. �ppear to 
have been affiliated educational centres of the main 
educational centre at Tissamaharama . . 

Restoration of the Tissamaharama Cetiya. Due
to foreign invasions, the Malana epidemic and the 
col lapse of the irrigation system, the population 
gradually migrated to the south western region of the 
island .and th_e _ancien_!: Ro!:ta!la kingdom became 
depopulated and gradually became covered with thick 
forest, infested �ith beasts. Tissamahariima and the 
other shrines went into ruin as a result of centuries of 
neglect. Inspite of the above mentioned hardships, 
there seems to have been some sporadic human 
settlements around the small village tanks. Important 
shrines like Tissarnahararna were not completely 
forgotten. It is recorded that King Vi raparakramabahu 
Narendrasinghe ( 1 707- 1 739 A. C.) of Kandy made a 
land grant to Buddharakkhita Navaratna Ganinnanse 
to renovate the dilapidated Tissamahararria cetiya in 
1 725 A.C. under the signature of his Minister 
Ranmolaka S am aradivakara Wickramasin.ghe 
Mudiyanse. The same gra.1t has been re-issued in 1 732 
under the k i n g ' s  sea l  written in an ola  leaf6 
(Tissamahiiriima by Tiranagama Ratanasara Thero, 
Saman Press, Maharagama, Colombo, 1 956; p. 73"f. 
Sinhala Medium) 

The restoration of the Tissamaharama Cetiya was 
commenced by an energetic novice Vepataira Sumana 
who came with a group of pilgrims in 1 853 A. C. It is 

said that the Samanera Sumana was moved by the 
sorry state of the dilapidated thiipa and put up a hut 
near the thiipa and commenced to clear the debris 
while the other pilgrims returned. The restoration work 
of the thiipa has been commenced in 1 857.  In spite of 
the difficulty to transport materials through the jungle 
by bullock carts, the work of the thiipa progressed 
steadily due to the enthusiasm of the Buddhists. 

In the meantime the British colonial government in 
1 876 took a laudable step to dam Kirindioya at Ellagala 
and divert the waters of the Kirindioya to the drought 
stricken Tissamaharama and adj?ining areas. Th� major 
tanks of the region such as Ridigama Weva, Wiravila 
Weva, Tissa Weva and Yodakandiya wewa and inany 
small tanks were filled with waters of Kirindioya. 
Thus was the beginning of the g ol den era of 
Tissamaharama and before long the area became a 

· prosperous area. This expedited the restoration of the 
thiipa. 

The Tissamaharama restoration society was able · 
to restore the th iipa up to the dome within sixteen 
years. The pinnaCle for the thiipa was cast at the work 
shop of the Walkers Company, Colombo. It is said 
that the pinnacle weighed sixty cwts. and was eleven 
feet high and was fitted with a red diamond, imported 
from Bohemia, Austria. The pinnaCle was transported 
in a caravan of bullock carts in great pomp from . 
Colombo to Tissamaharama along the westefr! coast. 
Each village and town along the road is said t0 have 
received the caravan bearing the pinnacle; in a grand 
scale. It is said the journey took one month to reach 
Tissamaharama, going through the beast infested 
jungle towards the end of the route. The pinnacle was 
mounted on 12 'h June 1 9007 at the auspicious moment, 
after a grand ceremony, attended by hundred thousand 
devotees from all parts of the country. Unfortunately 
the energetic monk Wepataira Surnana who braved to 
commence the gigantic task of the restoration of the 
th iipa did not live to see the culmination ofhis dream 
because he died in 1 873 . The remaining work of 
plastering went on till 1 9 1 4. 8  After the restoration the 
height of the cetiya is said to be 1 86 ft. and the 
c;ircumference at the bottom 560 ft. 

The restoration work of the th iipa was started long 
before the establishment of the Archaeological 
Department. Therefore i t  was not possible to subject 
the thiipa to an archaeologica;_ excavation, prior to the 
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restoration. With the result valuable archaeological 
evidence had been damaged or lost at the hands of 
those who have no sense of archaeological value of · 

ruins. Land with ruins have been given to farmers and 
have been. converted to paddy fields. Ruins are today 
seen in the land owned by private parties. The whole 
of the present Ti�samaharama township appear to 
have been ancient vihara premises .  The great 
Tissamaharama vihara complex where 1 2000 monks 
lived is now reduced to twenty acres, including the 
thiipa. 

New inscription installed after the restoration. 

The white marble inscription installed at the base 
of the dome in July 1 9 1 7  to commembrate the 
restoration of the th iipa by the Tissamahavehera 
restoration Society reads as follows: 

"The great dagoba which was built in his oWn name 
in the city of Magama by the king called Kavantis 
who· was the supreme ruler in the great country of 
Rubuna in Ceylon, between the years 3 1 5-369 A.B. 
and in which was placed the forehead rel i c  of 
Sakyamuni, having fallen into decay for want of care 
and attention, the jungle around it cleared and its 
restoration undertaken in the year 2390 A.B. by the 
Samanera Wepata Ira �umana". This restoration was 
completed and. the pinnacl_e was placed on the 9agaba 
in the year 2443 A.B. by the Tissamahavehera Kinya . 
Sadaka Society, headed by Walpita Medhankara Thero, 
Joseph Aranolis Amarasinghe and Charles Francis 

· SudhlraJayawickriuna. Sudhira Jayawickrema Mr. P.D. 
/ Ratnatunga in this context correctly points out that 

this inscription which outright says "Frontal Bone 
Relic" of the Buddha enshrined by King Kavantissa 
would be a puzzle to the future historians and 
archaeologists (Ceyion Antiquary and Literary 
Register I 9 I 9-20 Vol. V part iii, p. 1 3 8  ff. Largest 
Diigeba at Tissmahiiriima by P. D. Ratnatung;1). 

After the lapse of nearly one and half centuries, 
after the renovatiOii cracks started appearing in the 
dome, which the engineers thought would ultimately 
lead to the collapse of the thiipa. On this advice an 
iron jacket was put covering the entire dome to prevent 
further damage; See PLATES XXVI - XXVII. 

' K. Arunasiri 

12-CM 8536 
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Tissam aharama was not the M ahag ama 
connected to the kings Kakavannatis sa, 
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Tissamahavihara by the time Pali commentaries 
were written. (Ellawala Medhananda, loc. cit. 
p. 43). 

6. In 1 738 "a tuqapata" given describing the 
boundaries of the land granted, read as follows: 
"Kirindioye nakha amunen pahalath 
Muhunguruwa to!in udath akunigoda 
palugasvalin etulatath Tamaqa gaswahi saba 
tisaweva etulu merna vihara game . . . . . " "Below · 

the Nakha Am una of Kirindioya , beyond the 
Muhunguruwa ford including the Palu trees of 
Akurugoda and also including Tamadagaswala 
and Tis aweva . . . . .  i s  this viharagama 
(Tissniaharama by Tiranagama Ratanasara, 
Saman· Press, Maharagama Colombo 1 956 p. 
74 (Sinhla Medium) 

7. The top of the thiipas in the South differ from 
those of the rest of the island (which have a 
spiral column over- the "Devata ko�uwa" 
(Square platform on the dome) up t() the brass 

. pinnacle. But the Tissmaharama cetiya also 

Buddha Vairocana ( Jap.Birushana),who is venerated 
as the cosmic central Buddha by the Kegon sect. The 
statue, which had been damaged severely on many 
occasions due to civil strifes, was restore<;! several 
times.Daibutsu,as it stands now, dates back to 1 692 
A. C. 

The temple which originally located at Shigaraki, 
was known as Kinshoji, and after renovation it was 
renamed as Konkomyoji.When Nara was made the 
capital,it was removed there and with the construction 
of major buildings it came to be referred to as Todaiji . . 
since 747 A.C. 

. When the daibutsu-den (the great B uddha 
hall), which houses the daibutsu was completed in  752 
A.C;its consecra�ion ceremony was held in an · 

· extremely grandeur fashion. Foriner emperor Shomu 
and the then empress Koken had participated in that 
solemn ceremony, attended by 1 0,000 monks and a 
multitude off'oreign Buddhist dignitaries. 

· 

Kirivehera and . other southern · thiip�s. haye · . · . 

conical �hape domes on the devata ko�uwa up Iri · 754 A.C, a Chinese monk named G�nj in  
to the bra5s pinnacle. (Chinese: Chien-chen), who had been iilvite9 to 

8. Sir James Robert Longdon, the Governer General .· introduce orthodox higher · ordi.nation procedure 
of Ceylon ( 1 877-84) is reported to have visited practised i� China,has conducted that ceremony at 
Tissamaharama in 1 8  82, when· the restoration �he Todaij i.Genei-ous contributions from the imperial . 
was iriprogress . lt is said the Governer General family eriabled to accompl i sh the enormous 
wa; -p-leased with the -work arid -granted · construction work of the temple· by 798 A. C. It is 
Tissamaharama and the Sandagirivehera to recorded that 50,000 carpenters, 3?  70',000 metal 
Syamopali Mahanikaya and confirmed the . craftsmen, 2 1 ,80,000. labourers were engaged in . its 
appointment of Ven. Walpita Medhankara as . 

. 
construction which created a heavy burden on the · 

the Chief incumbent . (Tirdi:tagama Ratanasara . imperial treasury. In conse.quence, it is said, that Japan 
loc.cit. p. 40 was virtually reduced to bankruptcy. 

0 

TODAIJI. Todaiji is the headquaters of the Kegon- · 

shii sect of Japanese Buddhism. Emperor Shomu is · 
credited to have erected it around 724 A. C in the then 
capita] Nara in Japan. Its first abbot was·the renowned 
scholar�inonk of the Kegon sect, Ryoben ( 689-773 
A.C).,whose statue is f�und in the Kaisando ( the 
founder's hall) of the temple . . 

TOdaiji is particularly :fam�us for its colossal gilded
. 

. bronze statue of the Buddha erected in 7 46 A. C. This 
gigantic image seated on a lotus flower is popularly 
known as the Daibutsu (great-Buddha) at Nara. 
Measuring 1 5. 9  metres in height. It represents the 

When the war between· Taira and Minamoto 
factions broke out in the 1 2th century, Todaiji' teinple 
sided with the Minamoto family, thereby a..'ltagonizing · 
Tairo no Shihira. Victorious Tairo, in retaliation, burnt 
down the temple in 1 1 80 A. C. He was, however, 
defeated in the following year and the reconstruction 
of the tempie began under the guidance of its abbot 
Shujobo Chogen ( 1 1 2 1 - 1 206 A.C}; who devoted 25 
years to complete its reconstruction.Todaiji  suffered 
again in 1 567 A. C, when general Matsunaga Hisahide, 
in consequence of hostilities, burnt down the 
daibutsuden. and several other buildings. In 1 692, 
.under the inspiring leadership o(Tokugawa Shogunate, 
most of he damaged buildings were renovated. 
However, the present daibutsuden, the reconstruction 
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of which was completed only in 1 709, lacks its pristine 
symmetrical harmony and refinement in style. This 
massive edifice is amongst the l argest wooden 
structures in the world. 

C.S.Ran asinghe. 

TOFUKU-JI, located in south-east of Kyoto, Japan, 
is the headquarters of the Tofuku-j i branch of the 
Rinzai sect. 

It was founded in 1 236 A. C. by the imperial regent 
Kujo Michiie on the site of the ruins of the Hosshoji 
temple and he had taken nearly 20 years ( 1 23 1 - 1 255 
A. C) to build it. Priest Ben-En (Shoitsu-Kokushi) was 
its first superior or head priest. As Michiie died in 
1 255 before the completion of the temple, it was l eft 
to Ichijo· Senetsune to complete its construction. The 
name Tofuku-j i  is formed by combining the names of 
two temples-Todaiji in Nara and Kofuku-ji in Kyoto. 

A good part of the temple was burnt down by 
fires in 13 1 9  and l334 respectively. However, the 
butsuden (Buddha hall) was rebuilt in 1 34 7. Similarly, 
the other edifices too were rebuilt in the subsequent 
years by several dedicated Buddhist benefactors like 
Toyotomi Hideyoshi and Tokugawa leyasu. Tofuku
ji possessed a Daibutsu, 1 5  metres high and for a long 
time it remained the most beautiful temple in Kyoto 
till fire destroyed it once again in 1 88 1 .  The temple 
was gradually reconstructed in the subsequent years 
and completed with the erection of a new butsuden in 
1 934. 

It is recorded that Tofuku�j i once claimed 53 
subsidiary temples known as tatchii in its complex. 
However, since the Meiji Restoration in 1 868,  that 
number dwindled and only 25 of those are to be found 
to-day. 

Amongst the notable bui ldings in the temple 
complex are the butsuden (Buddha hal i ) ,  Zenda 
(meditation hall) hojo (the residence ofthe head priest) 
and the sammon( the main gate).The sammon,which 
is supposed to have been erected in the 1 4th or the 
1 5 1h century, i s  cheri shed as a Nat ional 

.t- Treasure. T6fuku-ji also claims several magnificent 
structures, including tasu ( toilet) andyolalshitsu (bath 

house) which are regarded as important cul tunil 
properties. Both these anciliary bui ldings signify the 
importance of daily hygiene in practising Zen. 

Tofuku-j i is also renowned for some masterpieces 
of art and sculpture as well  as valuable documents and 
manuscripts. 

C.S.Ranasinghe. 

TOLUVILA. An ancient M ahayana monastery 
complex now in ruins lying about half a kilometre to 
the north-east of the hew town of Anuradhapura, an 
ancient capital of Sri Lanka. This too belongs to the 
pabbata-vihiira ( Sk .  parvata-vihiira) group o f  
monasteries o f  the Mahayanists, that flourished 
somewhere between the 4th and the 9th century A C. 
But the plan of the Toluvila ariima complex is unique 
in its consisting of two squares, one sacred and the 
other secular, about 1 00 meters apart and connected. 
by a straight pathway about 3 meters wide. The sacred 
square containing the caitya, the bodhivesman, the 
image-house and the chapter house (sabhii) is in the 

· north and the secular square lies to the south of it. A 
moat ran right round the two squares and the low
lying area, which is now in a ruinous state. The main · 

entrances to the sacred. square and secular square are 
from the north and the plan of the sacred square slightly 
differ from that given of the Hastyararria layout with 
the main entrance as described i n  the Mafijusri 
viistuvidyiisiistra, according to which the caitya, the 
bodhive§man, the pratimiilaya and the priisiida occupy 
the ko �[has Adi ti ,  Vayu,  Vitatha and Rudra · 
respectively. H ere wi th the exception of the  
bodhivesman, the locations of  the other edifices vary 
slightly from the above scheme as they stand today. 

The other square lying to the south of the sacred 
square has been identified by some as a bodhive§man. 
Although there is no doubt that there was a bodhi-tree 
in the center, with an image of a seated Buddha installed 
underneath, the ruins of the buildings lying scattered 
around it reveal that it had been a residential complex 
probably  with the l iving quarters for the chief 
incumbent of the monastery. Among �e ruins there 
are traces of living quarters, a refectory, a kitchen, a 
bath-house and a urinal. The positioning of 
buildings i.s in total agreement with th.e pl� 

. : -· _; . 
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the Maiijusri-vastuvidyasastra. The seated Buddha 
image kept under the bo- tree must, therefore, have 
been used by the resident monks for their daily rites 
of worship. This Buddha image bearing a great 
resemblance to the famous samadhi-image in the 
Abhayagiri-vihara precincts at Anuradhapura is now 

. kept in the Colombo Museum right at the entrance to 
the building. 

It is sad to note that serious damage had been done 
to this very important arama complex by constructing 
a highway running between the two squares and cutting 
the entire ariima into two halves. We are at a loss as to 
what the Department of Archaeology of Sri Lanka 
was doing when all this happened some seven of eight 
years ago. See PLATE XXVIII. 
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E. W. Marasinghe. 

TRENCKNER, V. Trenckner ( 1 8 24- 1 89 1 )  was a 
Dani s h · schol ar reckoned as a p i oneer i n  Pali  
lexicography. 

Trenckner was born on 26 February 1 824 to a 
family of German descent domiciled in Denmark. 
Though his full name was Carl Wilhelm Trencknet he ' 

always preferred to call himself V. Trenckner.Having 
attended a German middle school in Copenhagen, he 
subsequently received private tuition and matriculated 
at the university of Coper,hagen in 1 84 l .It was there 
that he first developed an interest in classical 
philosophy. He mastered a good number of western 
and oriental languages including English, Latin, Greek, 
Italian,Spanish, Sanskrit, Pali, Burmese ,Persian and 
Arabic. He commenced his Indian studies under the 
guidance of another distinguished Swedish scholar, 
N.L. Westergaard. 

I n  1 8 6 1 ,  he secured a m od est-po s t  i n  the  
Copenhagen Orphans' Asylum as  instructor, where 
he worl.<ed until his death, educating poor children in 
Danish and elementary history and geography. At the
same time ''he.�lso acquainted himself with Fausboll's 
transcripts ofPali texts, which he copied for himself, 
correcting them by collating the originals. Later on, he 
made transcripts on his own account of most of the 
Pali manuscripts in the Copenhagen collection ' and 
some others lent from London" ( ed.D.Anderson et al, 
Critical Pali Dictionary, Vol I, Copenhagen, 1 924, p.iv). 

Trenckner's mammoth contribution to Pali began 
with a criti cal edition of A bhidh anappadipika 
appended with an alphahetical index and he worked 
on it from 1 854 to 55. B et\veen 1 8S6-5 7 he had 
transcribed tlie first two volumes of Digha Nikaya 
(chapters· i- xviii) and the rest from 1 867-68.  He 
transcripted the whole Milindapaiiha ( 1 857-59) and 
prepared a clean copy for printing in 1 860.When it 
was published in 1 880, his contemporary scholars, 
including R.C.Childers, acclaimed it as a 'masterly 
edition ' .  "From the sixties are his transcripts of 
Majjhima Nikiiya and Papaiicasudani . . .  Atthasalini, 
Sarasailgaha and Sutta Nipata, further the whole 
Sarpyutta Nikiiya and perhaps also the Ailguttara 
Nikaya, Memo nithapiira{li . . .  from the 'year 1 870-79 
dates his  transcri:pts of the Payog�siddhi; the 
Jataka,Paramatthajotikii, Dhammapada{!hakatha, 
Parivara, part of Paramatthadipa{li and finally a 
volume containing Udiina,lthutthaka, Sutta Nipata, 
Buddhavmpsa, Caryapi!aka, Thera- and Theri-gatha" 
(ibid, p.vi). His Pali Miscellany ( 1 897), yet- another 
of his notable contributions, was an outcome of about 
25 years of dedicated work on PaH manuscripts. In 
his last ten years he embarked on the monumental 
edition ofthe Majjhfma Nikaya, but he could not live 
to see the end of it. 
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The Critical Pali Dictionary initiated by him can 
be considered as his magnum opus the editing of which 
had been posthumously undertaken by the scholars 

· in the calibre of Dinesh Anderson, Helmer Smith and 
Hans Hendrikson. The references given therein "begin 
withAbhidhiinapp . . .  next follow passages quoted from 
Trenckner's own transcripts, sometimes ha\ring the 
signature of the Palm-leaves or referring to printed . . .  
edi tions"( ibid, p vi i) .  The publi cation of th is  
monumental work has been undertaken by the Royal 
Danish Academy with international support and 
collaboration: Besides his lexicon, he was working on 
a complete Pali Grammer (morphology, phonology 
and prosody) and Ma)/hima Nikaya and its 
commentary at the time of his demise. 

Paying him a glowing tribute Dinesh Anderson, 
another eminent Pali Scholar comments that his "name 
deserves to be deeply inscribed in the history of Pali 
philology and his work ought not to be forgotten or 
lost. . .  "(ibid, p.viii). See PLATE XXIX. 

C.S.Ranasinghe. 

TUCCI, G. Giuseppe Tucci ( 1 894- 1 984), an Italian 
orientalist, hailed as a doyen of modern scientific 
studies, specially on Tibet. For many years, he held 
the chair of professor of religions and philosophies of 

· India and the Far East at the University of Rome. He 
also taught at the Universi ty of Calcutta and 
Shantiniketan in India at the beginning ofhis academic 
.career. 

Born on 5th June 1 894 in Italy, Tucci graduated 
from the University of Rome. In the World War I, he 
fought as a soldier. Later he joined the university first 
as instructor, then became Associate Professor and 
finally the fully fledged professor. 

.The vast number of publications that stand to his 
credit  in varied fi elds ranging from religion, 
philosophy, history and l iterature to art and culture 
bear ample testimony to his versatile and penetrative 
scholarship. Among his major research publications 
are: La storza della Filosotia Chinese A ntica ( 1 922), 
Buddhhismo (I 928), Pre-Dinnaga Buddhist-Texts on 
Logic from Chinese Sources ( 1 929), Indo-Tibetica 
(Vol. 7 from 1 932-1 942), Cronache della Missione 

Scientifica Tucci nel Tibet Occidentale del ( 1933- 1 935), 
Santi e briganti nel Tibet lgnoto the Travels of a. 
Buddhist Pilgrim in the Swat Valley ( 1 94 1  ), Teo ria e 
Practica del Mandala ( 1 949�, Italia e Oriente ( 1 949), 
Preliminary Report- on two scientific expeditimes to 
Nepal ( 1 956), Minor Buddhist Texts ( part I, 1 956; · 
part II, 1 958), Storia della Filosofia Indiana ( 1 957), 
Tibet, the Land of Snows ( 1 968) and I trona di diamante 
( 1 968). 

Tucci devoted much of his time on studies relating 
to Tibetan Buddhism. He has made six expeditions to 
N epa! and eighf expeditions to western and central 
Tibet. In his last visit to Tibet, he secured the services 
of Tenzing of Mt.Everest fame, to disover a 2000 
years old manuscript Written originally in Turkestan 
language on a bark of a free. His firm belief was that it 
lies hidden among other manuscripts in the monastery 
called Ghangar. Even the lan1as of that monastery were 
quite unaware of the existence of such an important 
manuscript in their repository. Tucci, after combing 
thousands of dusty manuscripts, finally ��naged to 
discover it. Lamas of the monastery were so delighted 
that they presented it to him without accepting any 
money that Tucci offered them. 

In recognition of the esteemed service he rendered 
for the advancement of scholarship, particularly in 
less trodden fields like Tibetan B�ddhism and Iranian 
studies, he was awarded doctorates honoris causa by 
the universities ofKolosvar,Delhi and Teheran. Italian 
Republic honoured hiin by bestowing on him Gran 
Croceal Merito as a mark of respect for his outstanding 
academic achievement. He was also the recipient of 
several honorific titles such as, the Decoration of 
H�mayun II, Iran; the Honorary Order of the Sacred 
Treasure of Japan; the Rising Sun,Japan; the Order of 
the White Elephant, Thai land, and ltal-i imtiaz, 
Pakistan. 

Tucci was the president of the Italian Institute for 
Middle and far East; and Honorary President of the 
Royal Asiatic Society of Argentina; a mernber of the 
Society Asiatique of Paris; Royai Academy of Sciences, 
Turin, the National Academy of St.Luca, the High 
Council of Archaeology, Iran and the Royal Asiatic 
Society, London. 
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TU�HlBHA VA, stands for the maintenance of 
"silence". In a debate situation in the ancient Indian 
setting at the time of the Buddha, such silence was a 
sign of defeat, indicating that the opponent was unable 
to reply. The discourses vividly depict such defeat 
with the opponent being reduced to silence and seated 
in dismay, with shoulders drooping and head hanging 
down, depressed and unable to speak (e.g. D. III, 53). 
Silence in a debate situation could also be an attempt 
to evade defeat by avoiding to answer a question. Yet, 
one who maintains si lence when asked a rightful 
question up to the third time by the Tathiiugata risks 
that his .head. will split into p�eces (D. I, 95). 

Here it needs to be noted that the famous silence 
of the Buddha in regard _ to a set of proposals that 
appear to have been a frequent topic of debate and 
discussion among his contemporaries, the unexplained 
questions (See AVY AKATA), was not really a true 
silence, since he did answer by refusing to take any of 
the stances inherent in these questions. An occasion 
when the Buddha did maintain silence was in reply to 
a query after the existence of the selfby the wanderer 
Vacchagotta (S. IV, 400). In this case the Buddha's 
silence was a teaching strategy, as he explained to 
Ananda once Vacchagotta had left, since a reply given 
to that question would have only increased the 
confu���� of��c��go_tta. _ _  

Another discourse in the Sarp.yutta Nikiiya reports 
that the Buddha remai!led silent when being reviled 
by a Brahmin. The Brahmin concluded that this silence 
was a sign of defeat, thinking that he had achievfxl 
victory over the Buddha (S. I, 1 63). But the Buddha 
explained that his silence was not a sign of defeat1 
being rather an expression of his aloofness from anger. 
On another occasion, the Buddha's silence in reply to 
a question by a wanderer was apparently also in danger 
of being misunderstood as a token of defeat, . causing 
Ananda . to intervene in order to clarify that the . 
Buddha's silent reaction was not due to any inability 
on his part to answer (A. V, 1 94). 

Not only can one be reduced to silence in a debate 
situation, but also when being in the minority. Thus 
when evil monks are in the majority, well behaved 
monks will keep silent (A. I, 68). On one occasion 
Sariputta, on being publicly contradicted by another 
monk three times and finding that the other monks did 
not support him, remained silent (A. III, 1 94). 

. 

Silence can act as an expression of disagreement, 
such as when King Aj atasattu did not approve of 
proposals made by his ministers (D. I, 47). The same 
sense of disagreement recurs when Ra!thapala silently 
refused to give up his plans to become a monk in 
reply to the entreaties of his parents (M, II, 58); or 
when the Buddha silently refused to perform an act 
considered auspicious by his host (M II, 92). Another 
occasion where the Buddha expressed disapproval 
through silence was when an evil monk was seated 
amidst the order ori the night of the observance day, at 
the time when the code of rules was to be recited (A. 
IV, 204). 

Silence could also be an expression of anger. A 
discourse il).. the Sarpyutta Nikiiya describes an angry 
Brahmin who approached the Buddha and stood in 
front of him in silence, presumably so upset as to be 
unable to speak (S. I, 1 64 ). Similarly, when the Buddha 
addressed Potaliya with an epithet that the latter 

.
felt 

to be inappropriate, the latter reacted by expressing 
·his irritation about the Buddha's mode of address 
through silence (M. I, 359). A monk who is reproved 
might also vex the order through his silence (A. IV, 
194). 

To remain silent can also be just an expression of 
distance, such as when a group ofvisitors:approaches 
the Buddha and, while others pay their respect· or 

. proclaim their names, some just silently sit dowri to 
one side (e .. g. D. I, 1 1 8).  On other occasions, silence 
can express approval and a�eement, perhaps mixed 
with a nuance of embarrassment, such as when monks 
remain silent on being asked by the Buddha if they 
have any doubts (A. II, 79), or if they delight in the 
holy life (M, I, 463). The most common occutTence of 
silence as an expression of agreement is when an 
invitation is accepted by remaining silent (e.g. D. I, 
1 09). 

Silence c_an become an aspect of proper monastic 
conduct; such as when a monk stands silendy in front 
of a house when begging (S. I, 1 74). Silence also forms 
part of proper behaviour in general, since when being 
in any assembly one should know when it is time to 
just keep silent (A. I_Y, 1 1 5) .  After partaking of a meal, 
the Buddha wouid remain seated for a short time in 

· silence (M. II, 1 39). 
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The disciples of the Buddha were known among 
their contemporaries for the high regard they had for 
silent behaviour (e.g. M I, 5 1 4), and the Kandaraka 
Sutta reports how a visiting wanderer expressed his 
admiration for the silence of the congregation of monks 
(M. I, 339). The silent behaviour of the Buddhist monks 
caused suspicion to arise in the mind ofking Ajatasattu, 
who on being led to the vicinity of a large assembly of 
Buddhist monks feared being ambushed, as he could 
not imagine that such a great congregation could 
maintain total s i lence. On finding out that his  
suspicions were unfounded, he was so impressed by 
the silence of the monks that he wished for his son to 
be endowed with similar calmness (D: I, 50). 

Even the gods knew about the reputation for silence 
of the disciples of the Buddha, and on one occasion 
Sakka praised the Buddhist monks as wise and silent 
ones, dhirii tu[Jhibh iitii (S. I, 236). Such silent behaviour 
of the Buddhist monks would have been in accordance 
with an injunction by the Buddha that they should 
either converse on the Dhamma or else keep noble 
silence, ariyo tu[Jhibhiivo (M. I, 1 6 1 ) .  "Noble silence" 
in its true sense, however, would require attaining the 
secondjhiina (S. II, 273), since i t  i s  only when the l ast 
vestige of mental activity has been abandoned through 
overcoming initial and sustained mental application, 
vitakka and viciira, that total inner silence has been 
attained. 

Yet, silence for its own sake was not approved of 
by the Buddha. According to the Mahiivagga of the 
Vinaya, he criticized a group of monks for having spent 
the three months of the rainy season together in 
silence, comparing their behaviour to dumb sheep cVin. 
I, 1 59) .  Th is passage needs to be examined in  
conjunction with the Ciifagosinga Sutta and the· 
Upakkilesa Sutta, two discourses in which the silent 
cohabitation of a group of monks met with the 
Buddha's explicit approval (M. I, 207 and M III, 1 57). 
This shows that it was not the fact of observing silence 
as such that the Buddha found objectionable in the 
case of the monks in the Mahiivagga. A helpful  detail 
is provided by the (MUla-) S arvastivada Vin�ya? 
according to which these monks had taken a vow to 
l ive together in silence in the sense that they would 
not criticize each other even in the case of a breach of 
.conduct (T. XXIII, I 044c1 6  or Derge 'dul ba ka 222al ). 
1his suggests that the Buddha's criticism was directed 

against the fool ish idea that to l ive together in harmony 
is to simply turn a blind eye on improper behaviour. 

What becomes clear from the criticism voiced in 
the Mahiivagga is that the observance of silence needs 
to be paired with wisdom, a requirement that also 
becomes evident in the circumstance that, according 
to the Satipa{fhiina Sutta, clear comprehension should 
be practicsed when keeping si lent (M I, 57). As a 
verse in the Dhammapada points out, one does not 
become a sage by dint of mere silence (Dhp. 268). 

Though silence undertaken just for its own sake 
and without wisdom was not encouraged, silence as 
an expression of deeper real ization was certainly 
valued in early Buddhism. A discourse in the Sarpyutta 
Nikiiya reports the complaints of a deva that a monk, 
who earlier was regularly reciting the Dhamma, had 
fallen silent. In reply, the monk explained that he had 
stopped reciting because he had reached realization 
(S. I, 202). According to another discourse in the same 
collection, a group of monks had come to the Buddha 
arid complained that a newly ordained. monk was 
keeping silent! to hims�lf; without taking part in 
communal activities such as sewing robes. The Buddha 
exonerated the monk, explaining that he was an arahant 
and was spending his time attainingjhiina (S. II, 278). 
Abiding ih such a mental condition, the monk in 
question would have indeed reached what according 
to early Buddhism is silence in its ultimate sense. 

An ala yo. 

U BA KHIN, 1 899- 1 97 1 ,  a Burmese lay meditation 
teacher and government official .  Through the efforts 
ofhis student S .  N. Goenka, the vipassaniimeditation 
taught by U B a  Khin has by now become one of the 
most widely practised forms of insight meditation in 
the world. 1 In courses taught on a pure diina basis, 
meditators from any cultural, religious or social 
background are at first taught mindfulness of breathing 
to develop mental tranquility, followed by instructions 
in contemplating bodily feelings in order to develop 

· ins ight  i n to the impermanent and therewith 
unsatisfactory and selfless nature of al l  aspects of 
experience.2 
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1 A survey of locations at which courses are 
conducted can be found at www.dhamma.org/ 
alphalist.htm 

2 For a more detailed account of this meditation 
practice c( J. Kornfield: Living Buddhist 
Masters, Kandy: BPS 1 993 , pp 234-255, or A. 
Sole-Leris: Tranquillity & Insight, Kandy: BPS 
1 992, pp 1 36- 1 52. 

UBBAHIKA - A committee of the Sangha formally 
approved by a resolution, put to the Sangha, followed 
by one repetition (iiattidutiya�kamma), to which a 

· dispute unable to be resolved by the whole Sangha is 
referred to . for settlement. The names of the referents 
also have to be formally put to the Sangha and 
approved by them. However, once the committee 
starts its work, if any of them is found wanting in any 
quality expected from them, the committee members 
can propose to the Sangha to remove him and, once it 
is done, continue with the work assigned to them. The 
point cited is that of a monk .who is well "conversant 
with rule (sutta) but not with its analysis ( sutta
vibhailga) and, therefore, 1nterprets a rule merely on 
the letter of the law without considering the · deeper 
implic�tio���(n��If.95ffJif the committee is-unable 
to resolve the dispute handed over to therri they should 
hand it back to the Sangha who can then trY to settle 
i t  with the method of maj ority deci s ion 
(yebhuyyasikiiya ibid 97 f). 

The Buddha, in laying down the rules regarding 
the referendum, also enumerated ten qualities expected 
to be possessed by the referents appointed by the 
Sangha. He should be " one who is moral in habit, who 
l ives . restrained by the restraint . of the 
Papmokkha,who,possessed of good conduct, sees 
danger in the slightest fa�lts, who takes up and trains 
himself in the rules of training, who has heard much, 
an expert-in the heard, a storehouse of the heard; those 
things which, lovely at the beginning, lovely in the 
middle, and lovely at the ending, declare with the spirit, 
with the_ letter the Brahma..:faring utterly fulfilled, 
wholly purified-things like this are much heard by 
him, learnt by heart, repeated out loud, pondered upon, 
considered carefully; well penetrated by vision; both 
the Pii{imokkhas are properly handed down to him in 

detai l ,  properly sectioned, properly regulated, 
properly investigated clause by clause as to the 
linguistic fmm; he comes to be clever in discipline, 
unpcrturbable; he comes to be competent in convincing 
both of those· who are hostile about the matter, -in 
wining them over, in  making them consider, in 
understanding, in reconciling them; he comes to be 
skilled in settling a legal question that has arisen; he 
knows what is a legal question; he knows the uprising 
of a legal question; he knows the stopping of a legal 
question; he knows the course leading to the stopping 
of a legal question". 1 

In addition to these ten qualities the Pariviira 
( Vin. V. 1 97/) also gives thirty others in six groups of 
five. But as four in the last two pentads are common, 
there are altogether twenty six in this collection. viz. a 
monk should not be selected if he is not ski lled in 
meaning, in Dhammil, in language, in syllables, in what 
precedes and what follows. Further he should not be 
selected if he is angry, overcome by anger, if he is 
harsh, overcome by harshness, unmerciful, overcome 

· by unmercifulness, envious, overcome by envy, 
infected _ by worldliness, grasping it tightly and not 
letting go of it easily.He also should not be selected if 
agitated, malevolent, offers resistance, causes anger, 
intractable and incapable of being instructed. _ He is 
also not fit to be selected if he is one who confues the . 
_mind and does not make remember, if he is a teacher -
who has not obtained leave, if he reproves not 
according to Dhamma, not according to discipline; not 
according to the offence; if he carries out not according 
to Dhamma, discipline or the offence _and he is an 
expounder not in accordance with right view. Further 
one should not be selected if one follows a wrong 
course from partiality, hatred, -conD.lsion, or .fear and 
if o?e is t}nconscientious and not skiiled in Vinaya.On 
the other hand if these negative qualities are absent in 
him and he possesses the opposite positive qualities . 
he may be agreed upon for a referendum ( Vin. V. l 97 j)2 

If a legal question settled by means of a referendum 
(ubbiihikiiya) is once again opened up by those who 
carry it out, it becomes an offence of expiation 
(Piicittiya) (Vin.II.95). 

An historic occasion of the application of this 
ubbiihikii method is seen in the account of the Second 
Buddhist Council, held at Vesali, one hundred years 
after the Buddha (ibid 304.ff).When at this Council the 
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general assembly of monks, said to have been seven 
hundred Arahants, could not come to a settlement 
regarding the ten ·controversial points, they finally 
decided to hand it over to a committee to resolve i t. 
Eight well- qualified elders, four each to represent the 
two regional grouping of the then Sangha, were selected 
by them to find a solution. These eight Elders, with a 
ninth as the provider of facilities, withdraw to the 
quietness of the Valikarama and, led by the two Elders 
Sabbakami and Revata, examined each coutroversial 
point in the light of the accepted rules of discipline 
and finally resolved the legal dispute. Nine of the ten 
points were totally rejected and only one was partially 
accepted. The final solution was then put to the full 
assembly and was unanimously accepted. 

References 

3 Book of the Discipline, PTS, Vol. V. 128 f 
2 ibid Vol.VI.p.3 1 7  

C. Witanachchi. 

UDANA stands literally for "breathing out" and thus, 
in an applied sense, for an "in-spired saying" or a 
"solemn utterance". Such inspired utterances occur . 
repeatedly in various discourses. 1 The term udiina 
also features in a listing of altogether nine angas of 
early Buddhist texts (e.g. M. I, -1 :33;  -see also ANGA). 
According to the commentarial explanation, udiina 
here stands for the textual collection }<:nown as the 

and provides the background to the actual udana. This 
udiina is invariably introduced by the statement that 
the Blessed One, in rel-ation to the significance of the 
particular event or occasion under discu s s i on , 
"breathed forth" or gave expression to an inspired 
utterance, imarp udanarp udfinesi. The commentator 
Dhammapala explains that just as oil might overflow 
when a container is too smal l to hold its quantity, or 
as water may overflow a reservoir, so an udana is the 
overflowing of joy in the heart ( UdA . 2). 

).J Udii�a, found as the third book in the fifth Nikiiya of 
I the Pali canon (MA. II, I 06; see also KHUDDAKA

NIKA YA). It is with this textual coliection that the 
present article is concerned. 

The Udana col lection comprises eight chapters, 
each of which contains ten discourses, thus amounting 
to altogether eighty discourses. This count differs from 
the description of the Udiina collection given by 
Buddhaghosa, according to whom the Udana contains 
al together eightytwo discourses, soma-nassaii 
iiiJ.amayikag iith iipa ?isarpyutt ii dve-as iti suttan t  ii 
'udiinan 'ti veditabbii (MA. II, I 06). Not only does the 
count not fit the actual collection, but the udfinas are 
also not all in verse, hence Buddhaghosa's ql!alification 
of the udiina discourses as being accompanied by 
giithiis would not be appropriate for all of them. A 
case in point are the first four udanas in the eighth 
chapter. These are not in verse, being more of the 
nature of doctrinal statements on the nature of Nibbana. 
Notably, one of these udiinas (8 .3)  recurs in the 
ltivuttaka as part of a prose introduction that is 
followed by a set of verses spoken by the Buddha (It. 
3 7). While the verses have not been included in the 
Udiina col lection at all ,  the corresponding prose 
statement on the nature of Nibbana is treated as an 
udiina in its own tight. 

The first chapter of the Udiina collection, the 
Bodhivagga, starts off with three discourses that 

The Pali text of this textual collection h as been describe how the recently awak ened Buddha 

d.t d b St  · th 1 2 · d h b tr 1 t d · to the ·contemplated dependent arising (pa {icca samuppiida ). e 1 e y em a , an as _ een ans a e m 
following European languages: into English by Strong, By placing these verses at its beginning, the Udiina 

Woodward, Ire-land and Masefield;3 into Gennan by sets out with what, both chro n o l ogically and 

Seideristi.icker and Schafer;4 into Italian by Filippani- doctrinally, forms the very foundation of Buddhism. 
· The theme of awakening recurs towards the conclusion Ronconi;  and i nto Spanish by D ragonetti . 5 The 

of the same first chapter, whose last discourse reports commentary on the Udiina by Dhammapala, which 
· how the non-Buddhist wanderer B ahiya attained forms part of the Paramatthadipani, has been edited 

· · 6 . i, n, . stan. t_ aneous ful l  awakening after receiving an by Woodward and translated by Masefield. . · - - "  . , ,  

The Verses in the Pali Udiina Collection 

Each of the discourses contained in the Udfina 
collection contains a prose section that leads up to 

enigmatic instruction by the Buddha. This enigmatic 
instruction to some extent reminds one of the types 
of instruction given later in the Zen traditions. Other 
discourses in this chapter, however, do not bear any 
apparent relation to the chapter heading bodhi; . .  
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as the tale of a yakkha who tried to frighten the Buddha 
( 1 .7). The chapter headings in the remainder of the 
Udana collection also do not reflect the theme of the 
respective chapter, but are mostly taken from a 
particular discourse. This is often the first in the 
chapter, 7 while the title of the seventh chapter appears 
to be an expression of its comparatively small size, 
the Ciila Vagga. 

Though the prose sections in the first chapter of 
the Udiina collection 'do not treat the same theme, the _ 

verses are closely related to each other, as they all 
refer to a "Brahmin". Not only does the word br'iihmal}a 
occur in each of the verses in the first chapter, but 
often verses of successive discourses are also related 
to each other by sharing other words in common. Apart 
from the case of the . first three discourses, whose 
verses are nearly identical, the verses of the fourth 
and fifth discourse share a reference to dhamma, and 

- the verses of the fifth and the sixth discourse have 
references to khil}a in common. The verses of the sixth 
and seventh discourses refer to ''not another", anaiiii 
a, and to "one's own", saka, respectively. The verses 
of the ninth and tenth discourses share a reference to 
"water", (udaka and iipo ) . This indicates the existence 
of 'concatenation', a phenomena where a series of 

. textual items to be memorized are arranged in such a 
mamier that a word found in the pre�eding item �lso 
OCCUrS -in tl}e following item; thereby facilitating recall 
in proper sequence. 8 

Such concatenation, however, would have its full 
effect only when the verses are memorized on their 
own, without the prose sections. Thus the existence 
of concatenation between the verses of the first chapter 
of the Udiina collection suggests that at - an earlier 
point of time only the verses were in existence, to 
which the . prose sections were added sul;>sequently. 
This is, in fact, the position taken by most scholars, 
who .comment that the verses in the Ud�a probably 
belong to an earlier textual strata, whereas the pro�e 
would have been added later in the form of a 
commentary on the verses. 9 Here it is also notewmthy 
that the first chapter ends with the remark "this 
inspired utterance was also spoken by the Blessed 
One, so I heard", ayampi udiino vutto bhagavat§, iti 
me suta1p, a remark not found elsewhere in the Udiina 
collection. This remark could be a r�mnant from a 
time when th� uddiinas still followed each other 

directly and were set apart from each other with the 
help of such a re-mark. 1 0  

In the second chapter, the Mucalinda Vagga, the 
connecting theme of the verses is "happiness", sukha, 
found in each verse except one (2. 7). How this theme _ 

has influenced the structure of this chapter can be 
seen with the first discourse, which describes an 

· occasion when the niiga-king Mucalinda protected the 
recently awakened Buddha from rain. In the Vinaya, 
this discourse follows right after the four discourses 
that in the Udiina collection stand at the beginning of 
the Bodhi Vagga ( Vin. I, 3 ) . Thus for the discourse on 
Mucalinda to be separated from this set and placed in 
a different chapter of the Udiina collection would be 
due to the fact that its verse does not refer to a , 

briihmal}a and thus could not become part of the _ 
assembly of verses in the first chapter. 

Several verses in the Mucalinda Vagga are also 
related by concatenation, as the first three verses share 
a reference to kiima, which unites otherwise quite 
different discourses that, in addition to the Mucalinda 
tale, depict a group of monks engaged in worldly talk 
and some youths maltreating a snake (2.2 and 2�3) . . · 

. Half of the verses of the fifth and sixth discourses are 
i dentical, whereas the respective stories differ 
considerably, the former being about a layman too 
busy-to visit the� Buddha and the latter about a wanderer · _ 
who tries to get oil for his pregnant wife (2.5  and 2.6) . . 

The verses of the seventh and eighth discourses share · 
a reference to piyariipa. Here the respective stories 
are also related by content, both.be!ng on the theme of -
a son (2.7 and 2.8). 

The theme that holds together the verses in the 
third chapter, the Nanda Vagga, is the bhikkhu. Here, 
too, verses belonging to rather 'different stories are · 
related to each other by concatenation. Thus the verses 
to the second and third story shafe references to the 
kiimakal}{aka and have the same concluding line. The 
corresponding tales related differ, the former narrating 
how the Buddha promised his cousin Nanda heavenly 
nymphs in order to convince him to continue living 
the monastic life, while the latter reports how a group 
of noisy monks were sent away from the Buddha's 
presence (3 .2 and 3 .3 ;  though a similar element in 
both cases is that Nanda as well as the noisy monks in 
the end become arahants). The verses of the third and 
fourth discourses are connected by pabbata, and the 
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fourth and fifth by upa![hita. The seventh and eighth 
verses are nearly identical, and in this case the stories 
are also related, both taking up the topic of begging 
alms (3.7 and 3 . 8). 

The verses in the fourth chapter, the Meghiya 
Vagga, all refer to the "mindt', cittalceiasa. Here the 
second and third verses are related to each other by 
sharing micchii, though the respective stories have little 
in common, being about garrulous monks and about a 
cowherd killed right after having offered a meal to the 
Buddha (4.2 and 4.3). The third and fourth verses 
both refer to hatred or anger, vera/kopa. In the case of 
the ninth and tenth discourses the verses share a 
reference to santacitta and to vikkhi!JO j atisarps firo. 

With the remaining chapters, a theme that holds 
together the verses is less apparent, though closer 
inspection suggests that in the case of the fifth chapter, 
the Sona Vagga, the connecting theme could be "evil", 
papa, which is found in several verses (5 .3; 5.4; 5.6; 
5.8). In the sixth chapter, the Jaccandha Vagga, several 
verses refer to "vision" or "views", dassana/di!!hi 
(6.4; 6.6; 6.8; 6.9; 6. 1 0). The verses of the seventh 
chapter, the Ciifa Vagga, relate in various ways to the 
theme water (7. 1 :  ogha; 7.2:  sarita; 7 .3 :  ogha; 7.4: 
maccha; 7.5: sota; 7.9: apa). Finally the theme that 
holds together almost all of the verses in the last 
chapter of the Udana collection i sNibbiina, referred to 
in various ways (except for 8. 7) . . . 

Thus the themes that hold together the verses in . 
;/ the Udana collection appear to be brahmaf}a, sukha, 

bhikkhu, citta, papa, dassana; udaka (and related 
terms), and nibbana. These themes do in fact form 
disdnct chapters in the Sanskrit Udana collection, 
which contains a Brahman a Varga (33); a Sukha Varga 
(30); a Bhik� Varga (32); a Citta Varga (3 1 ); a Papa 
Varga (28); a Pasya Varga (27); an Udaka . Varga 
( 1 7); and aNirViil}a Varga (26). Notably, the Brahmana 
Varga, the Sukha Varga, the Bhik� Varga and the 
Citta Varga do indeed contain a considerable number 
of the parallels to the verses in the corresponding 
chapters of the Pali  Udana col lection . 1 1  B efore, 
however, turning in more detail to Udana collecti.on.s 
preserved in other languages, the prose section of the 
Piili Udana collection needs to be examined. 

In sum, while in the case of the first four chapters 
the relationship between the verses appears to be 

comparatively strong, as they nearly all share the same 
theme and are often interrelated by concatenation, in 
the case of the final four chapters the verses are less 
interrelated. 

The Prose of the Pali Udiina Collection 

Conve:sely, while in the earlier chapters similar 
stories are often separated from each other, in the 
later chapters similar stories are treated together. 
Examples for similar stories that occur separately are 
the reports of how Kassapa goes begging ( 1 . 6  and 
3.7); how monks chatter on trivial things (2.2  and 
3.8); 12 how children harm an animal (2.3 and 5.4); how 
other reclusesreceive less gains than the Buddha and. 
his monks (2.4; 4. 8 and 6 . 1 0); and how Siiriputta sits 
in meditation ( 4. 7 and 4. 1 0). 

In contrast, in the later chapters similar stories are . 
often grouped together, thus three consecutive 
discourses in the sixth chapter have almost the same 
narration (6.4; 6.5 and 6.6), except that the first of 
these three delivers the famous simile of the blind men 
and the elephant and that the views mentioned in 
them differ. The first two discourses in the seventh 
chapter both report how the Buddha witnesses 
Sariputta instructing Bhaddiya (7. 1 and 72), and the 
third and fourth discourses depict the attachment to 
sensuality of the inhabitants of Siivatthi in the same 
terms (7 .3  and 7.4) .  The prose of the first four 
discourses of the eighth chapter is the same (8. 1 ;  8 .2; 
8.3 and 8 .4), and the narration of the last discourse in 
this chapter is but a repetition of the previous one 
(8.9 and 8. 1 0). 

Thus the relationship between the prose narrations 
of the earl ier four chapters and the later four chapters 
appears to be the exact opposite to the relationship . 
between the corresponding verses. That is, for the 
structure of the earlier chapters of the Udana collection 
the verses seem to have played a prominent role, 
whereas in regard to the later chapters of the same 
collection- the prose narrations appear to have exerted 
a stronget: influence. 

The themes broached in the prose narrations in the 
Udana collection reflect what form the early Buddhists 
considered as inspiring enough to be the occasion for 
an inspired utterance, an udana. Notably here the mos!. · 

prominent event i s  when someone i s  """'"'"'�· 
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meditation. Altogether twelve occurrences of monks 
seated in meditation and another seven instances of 
the Buddha seated in meditation are the background 
to udiinas, accounting for nearly one quarter of the 
inspiring instances recorded in the entire Udiina 
collection. This impressive percentage documents the 
importance of sitting meditation practice in early 
Buddhism. 1 3  

Other themes treated regularly are apparently 
inspiring because they provide a contrast rather than 
an example to be emulated. One such theme is wrong 
behaviour by monks. Several discourses depict monks 
engaging in unsuitable types of conversation (2.2; 3 .8; 
3 . 9); being chatty (4.2) ; noisy (3 .3);  or employing 
offen-sive language (3 . 6) .  Other i nstances of 
inappropriate behavio_ur are when Nanda wants to 
d i srobe ( 3 . 2 ) ;  when the monks M eghiya and 
Nagasamala, though being the Buddha's attendants, 
leave against the Buddha's will (4. 1 and 8 .7); when 
the presence of an immoral monk stops the Buddha 
from reciting the piitimokkha on the oqservance day 
(5 .5); and when Devadatta announces -his schismatic 
intentions to Ananda (5. 8). 

A theme of nearly similar frequency is related to 
outside wanderers and ascetics. Their tendency to 
dispute is mentioned repeatedly (6.4; 6 .5;  6 .6), as 
well as their jealousy of the success of the Buddhist 
order (2.4 and 4.8), which in one instance even 
motivated them to kill the female wanderer Sundari . 
and hide her corpse in Jeta's grove in ·order to defame . 
the Buddhist monks. Other discourses depict their 
fruitless ascetic practices ( 1 .9) or show them from 
their ridiculous side, such as when a wanderer gets 
into trouble when trying to get oil for his pregnant 
female companion (2.6), or when a whole group of 
them tum out to be spies employed· by the king (6.2) .  

Other themes are the various problems to be 
encountered predominantly in lay life, which in-volve 
the pains of pregnancy (2.8), or being subject to the 
king's decision (2.9). Lay people appear to be so 
encumbered by worldly affairs that they cannot even 
find the time to visit the Buddha (2.5), to say nothing 
of making up t..l-teir mind to go forth (5 .6) . .Instead, 
laypeople appear to be often under the influence of 
sensual lust (7.3 and 7.4), so much so that a group of 
people even come to blows over a courtesan, in-flicting 
injury and death on each other (6.8) .  Violence among 

laity also manifests when a cowherd is ki lled after 
listening to a discourse by the Buddha ( 4.3), or when · 

Queen Samavati and her five hundred companions are 
killed in a fire which, according to the commentary, 
was the work of another jealous queen (7. 1 0 and UdA. 
383). Thus while even as a king one has to be constantly 
surrounded by bodyguards in order to avoid becoming 
the victim of violence, once the same person becomes 
a monk he can live free and at ease (2 . 1  0). This  
particular ·story could be pointing to the theme that 
underiies this particular set of prose stories, in that 
the depiction of the disadvantages of lay l ife and 
society serve as an inspiration for living a monastic 
life. 

Another source of inspiration are events from the 
Buddha's life, such as when he gave up his life force 
( 6 . 1 ); when he took his last meal (8.5); or the fact that 
his mother died soon after giving birth (5.2). A related 
source of inspiration are the Buddha's miraculous 
abilities, such as when a well or a river become clean · 
of their own accord for the Buddha to drink from 
them (7.9 and 8 .5), or when the .Buddha crosses a 
river by supernormal m eans ( 8 . 6 ) .  Inspiring 
backgrounds for udiinas are also his teachings on the 
final goal (8 . 1 ;  8 .2; 8 .3 ;  8.4), and their potential to 
lead to the instant awakening of an outsider ( 1 . 1  0). 

In sum, . then, the topics that are particularly· 
prominent in the narrations of the Udiina collection 
are meditation practiCe undertaken by monks or the 

. 

Buddha; misbehaviour of monks and the foolishness 
ofoutside wanderers; the predicaments of lay life; the 
life and power of the Buddha; and the final goal · of 
liberation. This choice of topics suggests that the . 

Udana collection would have had a more restricted · 
_purpose than the Dhammapada, which broaches a 
wider range of topics of a more generai interest. The 
focus in the Udiina collection, in contrast, appears to . 
be predominantly on what would inspire the monastic 
disciple. For this reason basic teachings on m orality, 
such as found repeatedly · in the Dhammapada, are 
not prominent in the Udiina coliection. Due to its 
emphasis on the theme of inspiration, doctrinal themes 

. are also not treated in the same detail as elsewhere in 
theNikiiyas, except for the final goal, since· in as much 
as the nature of Nibbiina is concerned, the Udiina 
collection stands out for the depth with which it treats 
this subject This is not surprising, in view of the fact 
that to arouse inspiration for the final goal would be a 
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central purpose of the material assembled in the Udiina 
collection. 

. Several of the narrations preserved in the Udiina 
collection seem to draw on ancient material, in fact 
some of the tales recur elsewhere in the four Nikiiyas.14 
A considerable number of parallels to Udiina narrations 
are found in the Mahiiparinibbiina Sutta and in the 
Vinaya.15 A comparison of such parallels indicates that 
at times the Udiina narrations could be the earlier 
version. 

This is, for example, the case for the first three 
discourses in the Udiina collection ( 1 . 1 -3) ,  which 
describe how the recently awakened Buddha 
contemplated dependent arising, papcca samuppiida. 
This set of three discourses is found similarly at the 
beginning of the Mahiivagga of the Vinaya (Vin. I, 1 -
3). the respective narrations differ i n  s o  far as 
according to the Udiina col lection the 8uddha 
contemplated dependent arising in forward order during 
the first watch of the night, in backward order during 
the middle of the night, and in both directions during 
the last watch of the night. In contrast in the Vinaya 
account, he contemplated in both directions during 
each of the three watches of the night. The verses that 
· accompany these three discourses in the Udiina 
collection and in the Vznaya, however, fit the Udiina 
account, as· the first verse refers to the forward order, . 

yato pajiiniili sahetudhammarp, while the second verse 
refers to the backward order,yato khayarp paccayiinarp 
avedi. 16 

Another case v.rhere the Udiina narration seems to 
be the earlier version can be seen in the account of the 
Buddha's last meal taken at Cunda's place, which is 
found in the Udiina col lection as wel l as in the 
Mahiiparinibbiina Sutta (8·.5 and D. II, 1 26). The two 
narrations differ in so far as the Mahii-pari-nibbiina 
Sutta also records the episode with Pukkusa, who is 
converted after hearing how the Buddha once sat in 
such deep meditation that he did not even hear a great 
storm that killed several people (D. II, 1 3 1  ) . Here the 
Udiina account which does not record this episode, 
could well be the comparativ�ly earlier version. 17  

Other narrations found in the Udiina collection, 
however, appear to show signs of lateness. One such 
sign appear to be magical events that in this form are 
not attested to · elsewhere in the early discourses. 

Though it  is standard in the four Nikiiyas that the 
Buddha or monks endowed with m editat ive 
proficiency are able  to transfer themselves to  a 
heaven ly world, the Udiiha collection seems to be the 
only instance where the Bud-dha transports someone 
else to a heavenly world (3 .2). Another unique instance 
is the selfcremation of the monk Dabba Mallaputta 
thro�gh attaining the fire element (8 .9 and 8. 1 0). 
Though tradition h.olds that the monk Bakkula passed 
away in the same manner, this is not reported in the 
Bakkufa Sutta itself, but only in its commentary (M 
Ill, 1 28 and MA. IV, 1 96). 

Another possible sign of lateness is the reference 
to the craft of writing, lekhii, (3.9), a craft that otherwise 
appears to be mentioned only in the Vinaya ( Vin. IV, 
7). Another i nstance could be the streamentry of 
Suppabuddha. The attainment of strearrientry during 
a discourse given by the Buddha is elsewhere often 
preceded by a gradual talk given by the Buddha. The 
account of the stream en try of Suppa buddha is unique 
in so far as it depicts that the Buddha, before giving 
the gradual talk, surveyed the assembly in order to 
discern if anyone present was capable of understanding 
the Dhamrrza (5 .3). Such surveying of the audience is ·. 
usually described only in the commentaries. 

Though these are merely nuances s1,1ggestive of the 
presence of later elements in the prose sections, at 
times the background narrations in the Udiina 

· collection do not really fit the correspohding verses, 
which further supports the impression that the prose 
could have been added to the verses at a later time. A 
case in point is the background narration to the 
following verse (7.9): 

Kirp kayirii udapiinena, 
iipii ce sabbadii siyurp? 
Tanhiiya m iilato chetvii, 
kiss a pariyesanarp care? 

"What is the use of a well, 
If water is there all the time? 
Having cut craving at its root, 
What would one go about searching for?'' 

The background narration to this verse then reports 
an occasion when Brahmins of a particul� vi 

· 

blocked a well with chaff in order to 
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Buddhist monks from drinking. When the Buddha 
requested Anand a to fetch some water from this well, 
the well by itself threw up all chaff and became filled 
with clean water up to the brim. As Pande remarks, 
"the author of the prose . . .  seems to have grossly 
misunderstood the final verse, which intends 'water' 
in no more than a merely figurative sense". 1 8  The 
counter-part to this discourse in the Chinese Udiina 
collection does in fact not mention the above event at 
all and instead accompanies its version of this verse 
with an interpretation of the well imagery (T. IV, 

· 707c20) . 1 9  

Another relevant case is the report of how a group 
of ascetics turn out to be spies employed by the king 
(6.2). The same story recurs in the Sarpyutta Nikiiya, 
where it is, however, followed by verses that are 
entirely different from the udiina related to this tale in 
the Udiina collection (S. I, 79). The same is the case 
for an udiina that the Buddha is said to have ,made 
when seeing the monk Laku!f-!a-bhaddiya (7.5), which 
differs considerably from the two verses that according 
to· the Sarpyutta Nikiiya were spoken by the Buddha 
on what appears to be the same occasion (S. II, 279). 
These cases indicate that the rel�tionship between 
verse and prose in the Udiina collection is probably 
not always an original one. 

In sum, the prose of the Udiina collection could be 
similar in kind to the narrative material provided in 
the Vinaya. In both cases an early text, the udiina 
verses or the piitimokkha, is  imbedded in a later 
narration of a more commentarial nature that, however, 
has also incorporated early material. 

The Sanskrit Udiina Collection. 

The S anskri t counterpart to the P al i  Udiina 
collection is generally referred to as the Udiinavarga, 
though the proper title of this work seems to just be 
Udana.20 The Sanskrit Udiina collection appears to 
have developed froin a similar starting point as the 
Pali collection, to which subsequently a number of 
other verses that have their counterpart mainly in the 
Dhammapada/Dharmapada collections were added.21 
Tradition attributes this compilation to Dharmatrata. 
As a result of this process of expansion, the Sanskrit 
Udiina collection now consists of altogether thirty 
three chapters that contain over a thousand verses. 
Unlike the Pali Udiina collection, the verses in the 

Sanskrit collection are not introduced by prose. This 
further supports the suggestion made above that the 
Pali Udana collection may have originally been a mere 
verse collection, to which prose was added only at a 
subsequent stage. 

For the Sanskrit Udiina collection to incorporate a 
considerable number of verses that are otherwise found 
in Dhammapada/Dharmapada collecti ons is not 
surprising in view of the related nature of the verses 
collected under these two headings. In fact, the Pali 
commentator Dhammapala explains that, in addition 

. to being assembled in the Udiina collection, udiinas 
spoken by the Buddha were also collected by the 
reciting elders in the Dhammapada (UdA. 3). This 
indicates that from the perspective of later traditions 
the dividing line between these two collections was 
not a clearcut one. The same can also be seen in the 
fact that several works preserved in Chinese refer to 
the Udiina collection as a Dharmapada.22 

Thus from an original nucleus of udiinas two lineS 
of development can be discerned, one of which l eads 
to the Udiina now preserved in Pali by adding a prose 
commentary to the u diinas,  w h i l e. the other 
incorporated udiinas  from the Dhamriwpada/ 
Dharmapada collections, resulting in the Udiina 
collection preserved in Sanskrit. 

Tne Sanskrit Udiina collection has been edited by 
· Bernhard based on fragments found in Central Asia/3 

and has been translated into German by Hahn. 24 In a · 
detailed study ofthis edition, Schmit-hausen has been 
able to show that the m anuscripts belong to two 
different versions or 'recensions' of the Sanskrit Udiina 
collection. 25 The first of these two corresponds to the 
version that 1s quoted in the Sarviistiyiida Priitimo� 
Siitra. The second corresponds to the version that is 

. qu oted in the Yogiiciirabh iimi,  in the (Mula- · 
)Sarvastiviida Priiti-mok$<1 Siitra and Vinaya, and in 
the Divyiivadiina. 

Udiina Collections in Other Languages. 

The second version also corresponds to the Udiina 
collection preserved i n  Tibetan,  translated by 
Vidyaprabhakara probably in the ninth century. The 
Tibetan Udiina. collection has been edited by Beckh 
and Zongtse,26 and trans-lated into English by Iyer, 
Rockhill and Sparham.27 A commentary on the Udiina 
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collection has also been preserved in Tibetan, the 
UdiinavargavivaraiJa by Praj fi avarman . This 
commentary, which has been edited by Balk, 2n offers 
background narrations and explanations of the verses 
in the Udiina col lection.  Both works were also 
translated into Mongolian as part of the translation of 
the - Tibetan canon undertaken in the seventeenth 
century. 

A similar collection of udiinas has also been 
translated into Chinese by Zhu Fo-nian in the fourth 

The second Dharmapada trans lat ion  was  
undertaken towards the turn of  the third to the fourth

' 

century by Fa-ju and Fa-li under the title Fa-ju-pi-yu 
jing, (Dharmapada Avadiina Siitra, Taisho no. 2 1 1 ,  T. 
IV, 575b-609b). This work combines a selection of 
verses from the Dharmapada Siitra with prose 
narrations. An English translation of this Dhannapada 
col lection has been undertaken by Willemen.36 

In the final count, then, the Chinese canon has 
preserved two main works, an Udana collection and a 

century under the title Chu-yao j ing, the Udiina Siitra, . Dharmapada coliection� and in each case there is one 
Taish6 no. 2 1 2, T. IV, 609b-776a). Similar to the Pali translation of the respective collection that contains 
Udiina collection, this Chinese version introduces its only the verses, and another translation where the 
verses with prose narration. Another Chinese Udiina verses are embedded in a prose commentary. 
translation was undertaken towards the close of the 

· ·tenth century by Tian-xi-zai under the title Fa-ji-yao
songjing, (Taisho no. 2 13, T.. IV, 777a-799b).29 Similar 
to the Sanskrit and Tibetan Udiina collections, this · 

later transiation contains no prose introduction, having 
. only verses. This Chinese Udiina collection has been 
translated into English by Willemen.30 

In addition to these two Udiina translations, the 
Chinese canon has also preserved two Dhannapada 
translations (See also DHAMMAPADA)- 3 1  Due to 
the close relationship and considerable overlap 
between the non-Pali · Udiina collections and the 
Dharmapada collections,32 these two translations need 
to also be briefly mentioned. The first of these two 

� translations was already undertaken during the early 
parts of the third century by Zhu Jiang-yan under the 
title Fa-ju jing, Dharmapada Siitra , (Taish6 no. 2 1 0, 
T. IV, 559a-575b). Similar to the Pali Dhammapada 
collection, as. well as to the Gandhan Dharmapada 
and the Patna Dharmapada,33  thi s  Chinese 
Dharmapada collection is  entirely in verse. The 
nucleus of this work are twenty-six chapters that 
appear to be very close to the Pali Dhammapada 
collection, to which at a later point another thirteen 
chapters were added. According to Willemen, these 
additional thirteen chapters with considerable 
probability derive from the Udiina collection,34 which 
further reinforces the i mpression of the close 
relationship between Dharmapada and Udiina 
material. The more original twenty-six chapters of 
this Chinese collection have been translated into 
English by Dhammajoti.35 

Several -verses of the Udana collection have, 
moreover, been preserved in Tocharian and in UighurY 
In addition, parts of a commentary on the Udiina, the 
Udiiniilarpkiira by Dharmasoma, have also been found 
among Tocharian fragments. 39 

The broad range of vers ions  of the Udana 
collections preserved in different languages testifies 
to the degree to which the ' inspired utterances' did 
serve their function as an inspiration for successive 
Buddhist generations, so much so that the basic set of 
verses was expanded in various ways, either by 
incorporating other verses or by imbedding the udiinas 
in a P!ose commentary. In this sense, then, the Udiina 
collections contain indeed ' inspired'  as well as 
' inspiring' utterances, able to succinctly convey key 
aspects of the teaching in a poetic and thereby easily 
remembered manner. 

Analayo 
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UDANATIHAKATRA See PARAMATTHA
DIPANf . 

VDANAVARGA. Udiinavarga known also sometimes 
simply as Udiina, it is the Sarvastivada version of the 
Dharmapada (. s.v Dhammapada). Commenting on 
the name; John Brough 1 states; " In its design and 
cont�nts, the work is in  every respect a Dharmapada, 
and we can hardly determine whether the title of Udiina 

is here the result of a genuine confusion between the 
two K�draka titles in the school in question, or 
whether it was adopted of set intention, merely by 
way of rivalry with other sects". He continues to add 
that there is no reason to doubt that the text was the 
canonical (or paracanonical) text of the Sarvastivadins 
and may well have been recognized so by various sub
sects into which the school was divided. 

However some other scholars seem to indicate 
that. the title Udiina is the older of the two names later 
changed to Dharmapada for some reason . The 
Mahiiprajiiii Piiramitii Siistra has g iven three 
explanations to the term Udiina. Bhikkhu Dhammajoti2 
sums up these as follows.i .A spontaneous utterance 
by the Buddha, ii. a spiritually inspired exclamation 
and, iii. the poetical compilation of the Sarvastivada 
school in particular and any such compilation of 
'wonderful things ' in general. To go into little more 
detail regarding the relevant num?er, i i i  . Here, 
Nagarjuna states, that after the Buddha's Nirvana, 
disciples compiled the important stanzas. They put 
together, for instance, all stanzas on impermanence . 
and made up theAnityavgrga, and so on up. to all the 
s tanzas on the briihmaf}.a put together as the 
Briihmanavarga. This compilation is  called the 
Udiina. In addition al l  compilations on wonderfu l  
things i s  also called Udiina. Commenting further on 
this, Bhikkhu Dhammajoti sees in this a possible . 
indication of the word udana becoming a general 
appellation of all poetic compilations with a 'dharmic 
significance' in the northern tradition, though it refers 
in particular to the S arvastivada version of the 
Dhannapada.It is significant that in one of the Chinese 
translations of the Udiinavarga, the word udana, in 
the introductory stanza, is tendered

. 
as ' dharma

stanza?. Following an idea expressed by Yin Shun of 
the possibility of other Vibhajyaviida schools also 
using the appellationUdiina, Dhammajoti thinks that, 
in the development of the text, schools other than 
Sa�astivada changed the title to Dharmapada to 
correspond directly to the stanzas already recognized 
as dharmapadiini. It is also significant that 1n Yin 
Shun's opinion it is due to a later editorial :effort that 
the Pal i  -Khuddaka Nikiiya came to contain the 
Dhammapada in addition to the ' Spontaneous 
Utterances'-· Udiina,divided into eight cha;pters and 
appended with introductory episodes. He concludes 
" I t  i s  inappropriate to take the Spontaneous 
Utterances of the Khuddaka Nikiiya as the Udiina of 
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the navailga. ' Udiina ' is a compilation of spiritually 
inspired ex c l amat ions ,  the pri m i t i ve form of 
Dharmapada.It i s  on account of its being most widely 
propagated and an early poetical compilation that all 
such poetic compi lations came to be customari ly 
regarded as Udana ". Thus this writer seems to think 
that the designation Udiina is older than the designation 
Dharmapada (Dhammapada). 

Dharmatrata and theUdanavarga. 

Sarvastivadins attribute3 the compilation of the 
Udanavarga to the Dar��antika master Dham1atrata, 
one of the four great acaryas of the Sarvastivada 
school. Thus the Abhidharmako§avyakhya states that 
the Sthavira Dharmatrata grouped (under different 
headings) Udanas found in various siitras. In a preface 
to one of the Chinese translations of the udiinavarga, 
the Chu Yau Jing\ it i s  stated that the work was 
authored by Vasumitra's maternal uncle, bodhisattva 
Dharmatrata. He adds that Dharmatrata compiled one · 
thousand verses and establ ished thirty three chapters, 
called Dharmapada and transcribed the Udana 
connecting them together to form a commentary called 
Udana. Dhammajoti, however, comments that no other 
extant source confirms this assertion that the stanza 
portions of this Sarvastivada version, without the 
commentary, was called a Dharmapada. Yet when 
stanzas from this version were quoted by other schools, 
they are mentioned as being from the Dharmapada.In 
the view of Prof Brongh5, however, Dharmatrata was 
possibly the editor and the commentator of the 
anthology. He a lso  credits  h im w i th the m ore 
responsible task of the fixing in definite form a · 
K�draka text on behalf of his own school which 
thenceforth was to recognize th i s  w ork as i ts  
authoritative Udana in contrast to the Udanas and 
Dharmapadas of other schools. Prof.Brough6 also 
views that the three works, the Pali Dhammapada, 
the Udanavarga and the Gandhari Dharmapada 
originated fron a common stock of verses inherited 
from the period prior to the division of the Sangha 
into separate schools. But none of them, according to 
him, can be placed above the other two as the primitive 
Dharmapada. 

The complete text of the Udanavarga is found in 
Chinese and Tibetan translations. But less than two
thirds of the text in Sanskrit has been recovered from 
Central Asian manuscripts7. An indication of the date 

of the Indian original of the Chinese Udiinavarga, the 
Chu }'"au Jing can be had from the names of some 
Buddhist masters mentioned in it. For instance the 
famous Buddhist poetAsvaghosa is mentioned several 
times, especially in the Anityavarga.He belonged to 
the 1 st century A .  C. Among others mentioned are 
Sangharak�a ( I  '1 century A. C) and Dhannanandi a . .  . � . , 
respected master of the Mahii Vibhi�a Siistra. Two 
masters of a sl ightly later date are Dharmasri, author 
of the Abhidharmahrdaya (middle of the 2nd century 
A. C) and Kumaralata (around the 2nd and 3m centuries 
A.C.) .This naturally brings up the problem of the 
date of Dharmatrata, to whom the compilation of the 
text is attributed. One has to either assign him to a date 
as late as the latter past of the 3rn century A.C. or 
assume that the extant text has been revised with 
additions by later hands8• 

The title Chu Yau of this Chinese translation means 
l iterally ' the coming forth of sunlight' .  That it renders 
Udiina is shown by the use of the same term in this 
work itself for the sixth ailga of the dviidasanga, the· 
twelve elements, according to the northern Buddhist 
tradition, included in the Buddhist scriptures: '' S ixth, 
' Chu Yau '.This refers to ( the text) beginning with 
anitya ( varga) and ending with ( brahmapavarga).It 
gathers the essential treasures ofthe sutras, expounds 
and publicizes them in order to admonish the future 
(beings); hence its name ' Chu Yau '. Dhammajoti 
suggests that the writer interprets Udiina ( ud+.pan) 
as 'coming forth of sunlight' symbolizing the fact that 
the essence of the Buddha's teachings so collected 
and preserved in the text will  serve to instruct or 
admonish al l those to come. If so, says Dhammajoti, 
the translation is not literal but interpretative. Mizuno 
suggests that the translator has here derived the word 
from u+ .pgi ' to shine forth' .  · 

The second Chinese translation of the work is titled 
Fa Ji Yau Sung Jing, which, according to some scholars, 
i s  a rendering of  the t i t le  Udiinavarga. But 
Dhammajoti9 who does not exclude the co-existence 
of the two titles Udana and Udanavarga', thinks that 
the Chinese title is only a free rendering of the name 
Udana. In the introductory stanza i tself we fino, 
corresponding to the Sanskrit udiina!J1}inabhiisitarp, 
'The Fa sung ( Dharma stanzas) spoken by the 
Buddha". It is therefore a free rendering of the 
Udana · but actual l y  a l i teral ren 
'dharmapada '.There i s  no word for-
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title10• This work consists of 920 stanzas divided into 
thirty-three chapters . . The translator seems to have 
consulted the two earlier translations, viz. that of the 
Dharmapada,and the Udanavarga (Chu Yau Jing). It 
is possible he has also consulted an Indian manuscript 
as well, which; according to Willemen, seems to be 
similar to the manuscript of the Tibetan Udanavarga 
and likewise belonging to the Mulasarvastivada. 

C.Witanachchi 
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· l 0. Did the second component vargd in the name 
Udiinavarga originate from the i dea of 
' grouping' of stanzas ( vargikarar.w) in the 
compilation as indicated by Nagfujuna? 

UDDAKARAMAPUTTA. Uddaka, the son ofRama 
(Bdst. Skt. Udraka Ramaputtra and, at times, Rudraka 
Ramaputra) was the second teacher, before his 
realization of B uddhahood, of the Sakyan Recluse, 
Siddhattha Gotama. ·Pali so�rces do not carry much 
information about his personal life, religious affiliations 

. or views. Butthe Buddhist Sanskrit Mahavastu (Mhvu. 
II. p. 1 20) states that he lived in Rajagrha, honoured, 
revered, respected and worshipped by �even hundred 

· discipl_es. Strangely, .it says that he taught his Jaina 
disciples·- (Jinasriivaka) the doctrine of neither 
consciousness nor unconsciousness (naivasarpjiiii
niisarp}iiiiyatana). · It  i s  not clear whether this is  a 
doctrine attributable to Jainism. Udraka also is said to 

have exhorted his disciples thus, "see, see; renounce, · 

renounce" and they responded, "we see, we see, we 
renounce, we renounce, we and others". There are 
also two discourses in the Pali canon where the Buddha 
has criticized and rejected the view held by one Uddaka 
Ramaputta, who could have been the same person as 
his former teacher. 

Uddaka, says the Buddha, used to say "seeing he 
seeth not" and he said this with regard to a well 
sharpened razor. One could see its blade but not its 
edge. And this utterance of Uddaka on a mere razor, 
says the Buddha "is low, rustic, suitable for comm�n 
people and unprofitable". Buddha rejects this as a 
useless statement and goes on to apply it to his noble 
dhamma, complete in every manner neither defective . 
nor redundant. One could see it, but if one wants to 
take out any element from it to make it clearer that 
one cannot see. If any one wants to add anything to it 
to make more complete, that also one cannot see. (D. 
Ill. 1 26 f). In another discourse (S. IV. 83 f) Uddaka 
Ramaputta is reported to have claimed to have attained 
the highest knowledge (vedagii), an all-conqueror 
(sabbaji) and one who has dug out the root of the 
imposthume (gaf}.cjamularp) riot dug out before. The 
Buddha pooh poobed Uddaka's claims and says that 
he is claiming victories which he has never won. After 
giving his own interpretations to these terms. the 
Buddha says that only a monk who has achieved these 
could possibly inake such acclaim regarding oneself. 

In a third discourse one Ramaputta is presented in 
a very much more favourable light. Here we. see a king 
named Eleyyaka and some dignitaries in his retinue 
are criticized as fools etc. by the disciples of the 
brahamin Todeyya for showing the greatest respect 
and honour to a recluse named Ramaputta. One could 
not be very sure whether this was the same as Uddaka 
Ramaputta or another of his co-religionists. However 
Prof Malalasekera (DPPN. s.v. Uddaka) thinks he 
was identical with Uddaka Ramaputta. The Buddha 
here absolves Eleyyaka and his aids saying they would 
have shown him such respect and honour because 
Uddaka was in fact superior to oneself in various 
positive qualities. Before making this, however, the 
Buddha ascertained the views of the minister Vassakara 
who was at that tiine in  conversation with him, on the 
character of Eleyyaka and his aids. They are wise 
men, granted Vassakara. Among those superior in  
insight i n  deci9ing matters of dispute and in the 
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interpretation of tenns they are superior, he admits. 
Thus Todeyya's disciples are being actually misled 
by him to censure Eleyyaka and others and through 
them Ramaputta himself is censured (A . II.  1 80f). 

Recluse Gotama Meets Uddak.ariimaputta 
' 

After leaving A lara Kalama (Bdst. Skt. Arada 
Kalama), his first teacher, the Recluse Gotama, in his 
quest for the wholesome (ki1p. kusalagavesi), in his 
search for the peerless, matchless state of peace, 
approached Uddaka Riimaputta, and informed of his 
desire to lead the noble religious life in his dispensation 
(M. 1 .  1 65) .  Giving a m uch m ore developed idea the 
Lalitavistara (La!. p. 1 8 1 ) says that the Bodhisattva 
inquired from Rudraka who his teacher was and whose 
teaching he was preaching. Rudraka repl ies that he 
has no teacher and that he has realized this by himself 
(na me miir�a kakicciistii apitu khalu svayameva 
mayedaip.samyagadhigatamiti). However what he had 
realized is the same as given in other sources. But his 
assertion that he has no teacher is belied by his very 
name Ramaputta and the details we could gather from 
the Pali discourses. 

The name Ramaputta could indicate a biological 
relationship as father and son between Rama and 
Uddaka or a teacher pupil relationship between them. 
Very often, in ancient India, the disciples of a teacher 
were referred to as his sons. The very well known 
illustration i:; the term Sakyaputtiya sama!)ii, 'Recluses, 
the sons of the Sakyan ' ,  by which term Buddhist 
monks were often designated. Thus Uddaka could have 
been either a son or a disciple of a Ram a, probably the 
l a tter. Referred to above was a pers on cal led 
Ramaputta, possibly the same Uddaka or another 
disciple of Riima. If it were so we could surmise that 
Rama's disciples were known as Rama's sons, 

Once he was permitted to follow his teachings, the 
Recluse Gotama mastered them in a very short time. 
However he was not ready merely to m aster the 
teachings and proclaim that he has a thorough 
knowledge and a firm grounding in  them like many as 
himself want to do. He thought, "Surely Rama (not 
' Uddaka, Rama's son as rendered by L B .  Homer); 
did not declare merely out of faith that ' 1, having 
reali�ed through super-knowledge by myself, entering 
on it, am abiding in it' .  He went to Uddaka and inquired 
as to how much of his teachings had been realized by 

Rama and he replied that Rama had proclaimed the 
real ization of the state of ' Neither perception nor 
non-perception ' .  Then the Recluse Gotama thought, 
"It was not only Rama who had faith (ahosi saddhi),I 
too have faith (atthi saddhii). It was not Rama alone 
who had energy . . .  awareness . . .  concentration . . . .  
wisdom, I also have energy, awareness, concentration 
and wisdom and, decided to strive for the realization 
of what Rama declared to have realized by himself 
and abided in. Before long he realized his goal and 
inquired from Uddaka whether it was to this extent 

· that Riima had declared himself to have realized the 
dhamrna. Receiving an answer in the affirmative, 
Gotama revealed that now he also had achieved the 
same goal. Uddaka was very happy that one of his co
religionists (sabrahmaciiri) has achieved the realization 
which Rama had achieved. He said "this dhamma 
which Rama did know {aiiiiiisi) that dhamma you 
(now) know (jiiniisi). As Rama was so are you (now)". 
Thus the Buddha says that Uddakaramaputta being 
his co-religionist (or co:..disciple ofRama) placed him 
in the position of the teacher (acariya!{h[iine [hapesi) . 
and honoured h i m  with the highest honour and 
requested him to look after the company of pupils 
(ima1p. ga{lam parihariti). But Gotama was not · 
satisfied with what he achieved for what he was 
seeking was nothing less than Nibbana, the Summum 
Bonum (M. 1 .  1 65 f). 

From the Pali text oftheMajjhima Nikiiya discourse 
it is quite clear that Uddaka Ramaputta and who is 
referred to as Rama in it are two distinct persons. As 
shown above, Rama was probably the teacher of 
Uddaka, the son of Rama. Gotama, from the very 
outset, has shown his awareness of this. Inquiring 
after the spiritual heights real izable through his 
teachings he wanted to know from Uddaka hov.1 much 
Rama had real i zed a n d  n o t  h ow much 
Uddakaramaputta has realized. Throughout the story 
the two characters are kept separate. The story the 
two characters are kept separate. The verbal forms 
used in referring to Rama are always in the past tense 
third person singular. An exception, of course, is found 
when a direct statement about his  attainment is  
declared by Riima. I t  is put in the first person; present 
tense singular e.g. Riimo . . . . .  sayaf!l. abhiiiiiii sacchikatvii 
vihariimiti pav�desi. This has apparently confused 
the translator, L B .  Horner. So even where the text , 
says, Yiidiso Riimo tiidiso tuvarp, she translates '� .· . · 

· . 

am so are you". She should have rightly 
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Rama was so are you". There. was no reason why . 
Ramaputta should have been called simply Rama if 
the two names referred to the same person. 

This confusion, however is not of recent origin. 
The Mahiivastu (p. 1 20) also has the words "Then 
Gautama, the dharma that the worthy Rama knows . 
(} iiniiti) that dharma the worthy Gautama knows 
(jiiniiti) too. In the Mahiivastu text too the two names 
Udrak:a Ramaputtra and Ram a have been kept separate. 
Yet at times the use of a present tense verbal form as 
shown above seems to indicate some confusion. It is 
possible that an identification of the two persons going 
by these two designations has already begun. In the 
same context, after learning from Gautama that he 
also has realized the same attainment, Udraka is said 
to have made him a teacher on an equal footing with 
him himself. (samiiniiciiryasthiine sthiipaye) . This is 
how Jones2 translates the Sanskrit phrase. But it is 
also possible what the text wanted to convey was 
that Udraka placed Gautama on an equal footing with 
his own teacher Ram a, for both of them were equal 
with regard to their spiritual attainments. This is also 
made clear from the . fact that Udraka requested 
Galitama to take over the management of all his · 
company of disciples. This is also the view of the Pali 
text (M. Ll65). Udraka did not intend keeping any 
responsibility for himself in this matter probably he 
has now found a person equal to his own teacher. This 

· was quite different from the attitude of Araqa Kalama 
when he knew that Gautama has realized the same 
attainment himself. He proposed to manage the 
company of disciples jointly by the two of them. He 
placed Gautama on an equal footing as himself 
(samiiniirthataye sthapaye Myu. 1 19) samiiniirthatii, 
Jones3 explains as ' impartiality' . In the Pali text the 
expression used is attano samasamarp (M. 1 .  1 65) 

· which means 'on e.'s equal ' .  Thus while Al<ira Kalama 
recognized Recluse Gotama as his equal Uddaka 
Ramaputta recognized him as his teacher Rama's equal. 

There is nothing in the Pali discourse or the 
Mahiivastu to indicate that Uddakaramaputta had 
realized any spiritual attainments. As indicated above 
the Rec_Iu�e Gm,1tama kno:w this from the outset and 
inquired from him only about Rama's attainments. 
But the commentator l3uddhaghosa, taking a step 
forward states that Gotama viewed Uddaka as a person 
who had defin.it(fly realized the eight attainments 
(addhiipanesa a{{hasamiipattiliibhiti) and that he has 

not learnt them just orally (MA . II .  1 72 f) . If he had 
realized all the eight attainments then, naturally, he 
would have to be reborn after death in a plane of 
existence corresponding to his highest attainment, i .e. 
the Nevasaiiiiiiniisaiiiiiiyatana sam iipatti .  The 
commentator actually says so in the same commentary 
(p. 1 86). 

The Buddha, after his Awakening, and the final 
· decision, after his initial hesitation, to proclaim to the 
world the truths he has realized, gave his attention to 
the problem of selecting the first person who should 
receive his message. He first thought of his former · · 
teacher Aiara Kalama as a suitable person capable of 
understanding his message. When he came to know 
that Alara is already dead, his second choice was 
Uddakaramaputta. Of him the Buddha speaks in 
words of high praise. This Uddaka, Rama's son is 
learned, experienced, wise and for a long time has had 
little dust in his <';yes. Suppose that I were to teach 
dhamma first to Uddaka, Rama's son? He  wi ll 
understand this dhamma quickly. But at that time 
certain deities came to him to inform that Uddaka had 
passed away the previous night. Knowledge of it also 
arose in him of this unfortunate event and he knew . 
that Uddaka has suffered a great loss by not having 
the opportunity of meeting · the Buddha and listening 
to his teachings (M L 1 70). This is all that the discourse 
reveals to us. It does not refer- to Uddaka's rebirth in 
any particular divine abode. 

The Mahiivastu, however has inverted the order of 
the two teachers. The Buddha first thought ofUdraka 
Ramaputtra as a person suitable for him to deliver his 
. message of the dhamma but found him dead seven 
days earlier. His second choice was Arada Kalama but 
found him dead three days (Mvu. III 322). Here too 
there is no indication of Udraka's attainments or the 
place of his rebirth after death. The Lalitavistara (p. 
2 1 5) also states that Buddha's first choice was 
Rudraka Ramaputra and found him to be dead seven 
days earlier . . Buddhaghosa (MA. Il I S6), who says 
that Uddaka Ramaputta was reborn, after death, in 
the Nevasaiifiiiniisaiiiiiiyatana, says that it was a great 
loss to him, as well as to Alara Kalama, who had died 
seven days before, b�cause their place of rebirth was 
what is called a 'wrong time' (akkha1Ja).Even if one 
were to go there and d�liver a sermon on the dhamma 
he would not have the sentient organ of the ear 
(sotappasada) to hear it. Nor would he have the feet 

.� 0 
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to come to a place of preaching the Dhamma. As such 
it was a great loss for both of them to have passed 
away before meeting the Buddha. Anyway, since there 
is no clear infonnation about his spiritual attainments 
in the texts, these commentarial remarks could be 
regarded as later speculations based on the confusion 
with regard to the identity of Rama and his son or 
pupil Uddaka. However there is always the possibility 
that Uddaka Ramaputta attained the Nevasaiiniiniisan 
niiyatana between the Recluse Gotama leaving him 
a�d his decision to proclaim to the world the truths he 
had realized with Buddhahood. 

C. Witanachch i. 
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UDDESAVffiHANGA SUTTA, the "discourse on an 
exposition of a summary", is the hundred-thirty-eighth 
discourse in the Ma;jhima Nikiiya (M. III, 223-229). 
The Uddesa-vibhaiiga Sutta begins·with the Buddha 

· announcing a summary and exposition. According to 

) . the summary statement, a monk should avoid being 
scattered externally or getting stuck internally in order 
to reach liberation. This summary statement by the 
Buddha then received a detai led treatment by 
Mahakaccana, who expl ained that due to the 
gratification provided by sense-objects one might be 
scattered externally, and due to attachment to jhiina 
experiences one could get stuck internally. Th is 
explanation by M ah iikaccana was subsequently 
reported by the other monks to the Buddha, who 
expressed his approval ofMahiikaccana's exposition. 

A slightly puzzling circumstance of this discourse 
is that according to the Uddesa-vibhaiiga Sutta the 
Buddha had announce<;! that he would give the 
exposition himself, but then withdrew after giving 
just the summary statement. A similar situation recurs 
in the case of the Mahiik.acciina-bhaddeka-ratta Sutta, 

where the Buddha was requested to teach a summary 
and its exposition, to which he agreed, but then 
withdrew after delivering only the summary (M III, 
1 92). In both cases, the Chinese parallels differ in that 
according to them the Buddha had not announced or 
agreed to teach an exposition (! I, 694b l 6  and T. I, 
697a 1 3) . 1 This leaves open the possiqility that the 
contradictory situation in the two Piili discourses could 
be the outcome of an error that occurred during oral 
transmission. 

Whether the B uddh a in i tia l ly  announced an 
exposition or not, the P ali and Chinese versions of the 
Uddesa-vibhaiiga Sutta (and of the Mahiikacciina
bhaddeka-ratta Sutta) agree that the actual exposition 
of the Buddha's summary was given by Mahiikacciina, 
who accord ing  to  the  A iiguttara Nikiiya was 
outstanding among the Buddha's disciples precisely 
in this respect, namely in the delivery of detailed 
expositions of short sayings (A. I, 23). The Uddesa
vibhaiiga Sutta can thus be seen as documenting an 
early beginnings of the commentarial tradition (See 
also A TTHAKATHA), in the sense of exegesis 
provided by the disciples of the Buddha. In the case 
of the Uddesa-vibhaiiga Sutta, through his approval 
the Buddha endorsed the commentary provided by 
Mahiikacciina with sufficient authenticity for it to be 
included in the canonical collection of discourses. 

The case of the Uddesa-vibhaiiga Sutta shows the 
degree to which what originally was a comment by a 
disciple o n  a short saying by the Buddha was 
subsequently considered as canonical and included as 
a discourse in the Pali Nikiiyas. In fact, other discourses 
spoken by disciples were included even without having 
received an explicit approval by the Buddha, such as 
e.g. the Mahiivedalla Sutta (M. I, 292-298), a discourse 
that records the expositions given by one of the 
Buddha's disciples in reply to a series of quiistions by 
another disciple. 

The pattern of fol lowing a summary with its 
exposition is a feature found regularly in discourses 
spoken in their entirety by the Buddha, such as the 
Arana-vibhariaa Sutta or the Dhiitu-vibhaiiga Sutta, 

• 0 
two discourses that immediately foHow the Uddesa-
vibhaiiga Sutta in the Majjhima Nikiiya collection (M 
III ,  230-24 7). These dis.courses exhibit  the same 
pattern as the Uddesa-vibhaiiga Sutia, with thet·.' .  
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difference that the more detailed exposition is in both 
cases given by the Buddha himself. 

The same pattern also recurs in relation to the 
piitimokkha, where the rules that come up for recitation 

. at the fortnightly meeting of the monks on observance 
days are accompanied in the SuttavibhaiJga of the 
Vinaya by a commentary that itself has attained 
canonical status ( Vin. III - IV). A similar pattern also 
underlies theJataka collection, where, however, only 
the verses themselves are canonical, whereas the tales 
that provide an exposition of the background to the 
vers_es h�ve peen assigned to the c(;ltegory of 
commentary. Thus the pattern set by the Udde,sa
vibhaiJga Sutta offollowing a summary by the Buddha 
with an exposition by a disciple can be seen to highlight 
a significant stage in the development of early Buddhist 
exegesis and of the concept of canonicity in early 
Buddhism. 

Anruayo 

· Reference 

1 T. stands for the Taish6 edition. 

UDDHACCAKUKKUC CA, "rest l essness-and
worry", (Skt. auddhatya-kaukeya), is the fourth in 
the standard listing of the five hindrances that obstruct 
th� meditative development of the m ind (See aiso 
NIVA�A). The expression uddhacca-kukkucca · 
actually covers two hindrances, one of which is 
restlessness, while the other is worry (S. V, 1 1  0). The 
rationale for treating them together as a single hindrance 
may be the similar effect that restlessness and worry 
have on the mind. 

Restlessness 

The first of these two, uddhacca, is "restlessness" 
in the sense of m ental agitation, distraction and 
excitement, and thus by its very nature is the opposite 
of mental calm and tranquillity. According to the 
Visuddhimagga 's explanation, restlessness has lack 
of calmness as its characteristic, aviipasama-lakkhana, 
its function is  unsteadiness, anava{!hiina-rasa, its 
manifestation is corifusi()n, bhantatia-paccupa{!hiina, 
and its proximate cause is unwise attention to (things 

· ;  

that cause] lack of calmness in the mind, cetaso 
aviipasame ayonisomanasikara-pada{!hana . ( Vism. 
469). 

Such restlessness can aris e  through excessive 
striving, a situation the discourses compare t o  a 
goldsmith who keeps on blowing on gold that is on 
the fire, as a result of which the gold will get burnt (A. 
I, 257). Here a less pushy approach would be the 
appropriate remedy, and perhaps also a less goal-· 
oriented attitude. In fact, the discourses indicate quite 
explicitly that chanda, in the sense of "desire" for 
progress on the path, can be in excess, atipaggahita 
chanda; and in such a case will cause restlessness (S. 
V, 277). The same is the case for excess of energy or of 
the other iddhipadas. Hence even though desire for 
progress or energy are required for the development 
of the path, if they becpme too prominent in the mind 
the hindrance of restlessness will arise and thereby 
obstruct further progress. As long as restlessness 
remains, it will- be impossible to reach the final goal · 
(A . III, 42 1 ). 

The need for balance in this respect cari be seen 
from the case of Sol).a, who had put forth excessive 
energy and was in a state of depression because he 
had not progressed. In order to drive home to him the 
lesson that the all important middle path of balance 
gets lost with too pushy an attitude, the Buddha 
employed the Imagery of a lute, an instrument with 
which Sona would have been familiar from his earlier 
years as a layman (A. III, 3 75) .  Though the strings of 
a lute need to be taut in order to produce sound, if 
they are over tight, the sound will become shrill.  Just 
as the lute's _ strings need to be adjusted to a middle 
position between laxity and tension, similarly Sol).a 
had to find the middle point of balance between these 
two extremes in order to be able to progress. In his 
case this required giving up excessive striving and its 
resultant restlessness. It is perhaps no surprise that, 
after this clarification, Sol).a was soon enough able to 
reach the final goal, which earlier had eluded him due 
to his excessive striving. · 

A more mundane source for the ansmg of 
restlessness can be the speaking of provocative words 
(A. IV, 87), which lead to much talking and arguing, as 
a result of which restlessness will arise in the mind 
and concentration will be lost. Restlessness could also 
arise in relation to begging alms, as on receiving nothing 
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because people have been too busy to notice that 
someone has come, a monk might become restless and 
wonder who caused rift between him and his supporters 
(A. IV, 87). 

The presence of restlessness makes it  diffi cult to 
develop the inspiration to visit noble ones and hear 
their teachings, and also to overcome a fault-finding 
disposition (A. V, 148). A central means for overcoming 
restlessness is the practice of m ental tranquil l i ty, 
samatha (A. III, 449). Restlessness is a blemish to be 
avoided for one who dwells in forest seclusion (M I, 
470); and to be obsessed by restlessness will cause 
decline in the teaching and discipline proclaimed by 
the Tathagata (A. V, 1 63) .  Hence a monk should 
regularly reflect in order to ascertain if restlessness is 
present in his mind (A. V, 93), and make a firm effort 
to overcome it. Yet, as uddhacca is  the fourth of the 
five higher fetters (D. III, 234), the total removal of 
the last and most subtle traces of restlessness will 
only take place when final l_iberation has been attained. 

A noteworthy usage of uddhacca occurs in the 
Yuganaddha Sutta, which speaks of uddhacca in 
relation to one of the ways to attain final l iberation (A. 
I I ,  1 5 7 ;  See a l s o  YUGANAD D H A  S UTTA).  
According to  this discourse, to  reach the path that 
leads to final liberation can take place when someone's 
mind is under the influence of restlessness related to · 
the Dhamma, dhamm 'uddhacca. Once the mind settles 
down and becomes concentrated, the path will  be 
experienced. The Pa {isambhidhiimtigga explains that 
this description refers to the arising of i llumination, 
obhiisa, one of the imperfections of insight (Ps. II, 
1 00). Not understanding this to be an imperfection 
and failing to notice its impermanent nature then leads 
to the ari s i n g  of res t l e s s n e s s .  An a l tern at ive 
interpretation would be to take dhamm 'uddhacca to 
stand for "mental distress brought on by eagerness to 
realize the Dhamma, a state of spiritual anxiety that 
s ometimes can precipi tate an i n s tantaneous 
enlightenment experience", 1 such as apparently was 
the case with Biihiya ( Ud. 8). 

Worry 

In addition to restlessness, the hindrance uddhacca
kukkucca also covers the effect of "worry", kukkucca, 
on the m ind. According to the Visuddhimagga 's 
explanation, worry has subsequent regret as its 

characteristic, pacchiinutiipa-lakkhaiJa, its function is 
to sorrow about what has been done and what has not 
been done, katiikatiinusocana-rasa, its manifestation 
i s  rem orse, vippa (isiira-paccupa !!h iina ,  and i t s  
proximate causes are deeds and omissions, katiikata

pada!!hiina ( Vism. 470) 

Due to its close relation to deeds and omissions ' 
the theme of kukkucca is a recurrent topic in the 
Vinaya. The background stories to numerous rules 
report that monks were experiencing kukkucca in 
regard to certain actions and would only undertake 
them once explicit permission by the Buddha was 
given. Worry in this respect was apparently such a 
common phenomena that some m onks woul d  on 
purpose try to arouse worry in others, so that a 
regulation had to be promulgated to stop �uch mischief 
(Piicittiya rule no. 77; Vin. IV, 149). The reiative frequent 
arising of worry among monastics is also reflected in 
the circumstance that one of the qualifications for 
acting as a preceptor for other monks, or: for giving 
dependence to a junior monk, is an elder monk's ability 
to dispel worries in a rightful manner 1(A. V, 72 and . 
73). 

Not all worry, however, i s  something to be 
d i spell ed,  s i n c e  a t  t i m es w orry m ay be q u i te 
appropriate. Just as for those who worry about 
unnecessary things the influxes grow, s� too the influxes 
grow in the case of those who do not worry about 
things that should be worried about (A. I, 85). The 
worry that arose in the monk Sudinna after he had · 
engaged i n  sex with h i s  former wife was quite 
appropriate ( Vin. III, 1 9),  in fact i t  would have been 
better if worry had arisen earlier and prevented him 
from committing such a misdeed. But even in regard 
to minor matters worry would be appropriate, such 
as when a monk was aroused by worry to approach 
the Buddha and make a fonnal confession that on an 
earlier occasion, when the Buddha had been giving_ a 
talk on the importance of observing the precepts, this 
monk had disapprovingly thought to himself that the 
Buddha was too exacting (A . I, 237). 

A verse in the Sutta Nipiita relates the removal of 
worry to the diligent practice of meditation in secluded 
spots (Sn. 925) .  Another verse in the s�me collection 
mentions freedom from worry together various aspects 
of restraint in regard to speech, which cover being _free . 

from anger, boasting and arrogance, as well as ul'?'�'?-••::; 
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of moderate words (Sn. 850). Though these verses do 
not establish an explicit relation between the removal 
of worry and these other qualities, the fact that they 
are presented together is suggestive and one would 
indeed expect that the inner certitude gained through 
meditating in seclusion and observing such restraint in 
regard to speech would go a long way in preventing 
the arising. of kukkucca. 

At times, kukkucca can also stand for uncertainty 
in regard to the teachings. This is the case in a discourse 
in the Sarpyutta Nikiiya, which repor..s how the Buddha 
visited a monk and inquired whether that monk had 
any worries (S. IV, 46; cf. also S. Ill, 1 20; S. III, 1 25 
and S. IV, 48). The monk replied that he indeed h�d 
considerable worries, but clarified that there was 
nothing blameworthy in regard to ethics for which he 
felt regret. Questioned on the source of his worry, the 
monk then asked for clarification on some subtler 
aspect of the teaching. In such instances kukkucca is 
no longer related· to moral regret and stands for a type 
of worry· that is concerned with the wish to properly 
understand the teachings. 
; 

Restlessness-and-worry 

To overcome the hindrance of restlessness-and
worry requires developing a mind that is Internally 
calm, ajjhattarp viipasanta citta ( e·.g. D. I, 7 1  ) . A telling 
i l lustration of the agitating effect of uddhacca
kukkucca on the mind describes how one might 
attempt to see the reflection of one's own face in a 
bowl filled with water that -is stirred by wind .and full 
of ripples and waves, making it impossible to properly 
see the reflection of one's face (S. V, 1 23 and A. III, 
232). Similarly, the hindrance of restlessness-and
worry stirs the mind and causes such mental ripples 
and waves that to see and know according to reality 
becomes hnpossible. 

A rather stark imagery of the effect that uddhacca
kukkucca has on one's mental freedom is provided in 
the Sfimaiiiiaphala Sutta, which compares being under 
the influence of restlessness-and-worry to slavery, a 
condition where one is utterly dependent on others 
arid unable to go where one would like (D. I, 72). This 
imagery draws out the degree to which the hindrance 
of·rci§tlessness-and..:worry can control the mind and 
keqfit-in its�gnp; making it dependent on externals as 
innet· - stability" ; has ·been lost; and throwing it into 
endless· activit)' and. agitation. . . 

Another simile compares the presence of the five 
hindrances to various metals that corrupt the purity 
of gold. Here uddhacca-kukkucca corresponds to lead,
whose presence wil l  cause the gold to become 
corrupted, rendering i t  brittle and unfit for being 
employed by the goldsmith as it has lost its malleability · 
and radiance (S. V, 92 and A. III, 1 6) .  In a similar way, 
due to the influence of restlessness-and-worry the 
mind becomes unfit for work. Due to the presence of 
uddhacca-kukkucca in the mind one becomes unable 
to recognize one's own benefit or that of others, or to 
keep in mind even what has been memorized for a 
long time (S. V, 1 23).  

The hindrance of restlessness-and-worry stands 
in particular opposition to the awakening factor of 
tranquillity, passaddhisambojjhanga (S. V, I 04). 
Other awakening factors whose development is  
recommendable at a time when the mind is restless are 
concentration and equanimity (S. V, 1 1 4). In this way, 
restlessness can gradually be overcome, simiiar to 
throwing water and earth ori a great fire in order to · 
extinguish it. According to the analysis given in the 
Visuddhimagga, thejhiina factor ofhappiness, sukha, · 

stands . in direct opposition to uddhacca-kukkucca 
( Vism. 1 4 1  ) . Other factors that according to the 
commentaries are helpful to overcome restlessness-

. and-wotry are a good knowledge of the teachings 
together with clarification of these through questioning . .  
others, bahussutatii paripucchakatii; to be well versed 
in matters related to Vinaya, vinaye pakataiiiiutii; and 
to frequent elders and associate with wise friends, 
engaging in su i table ty_pes of conversation, 
vuddhasevitii kalyaiJamittatii sappiiyakathii (MA. I, 
285). 

The need to remove uddhacca-kukkucca could even 
arise at a comparatively high level of development. · 
This  can be seen in a discourse that record.s an 
instruction given by Sariputta toAnuruddha. The latter 
had complained to his friend that in spite being in the 
possession of unshaken energy, well-established 
mindfulness, bodily tranquill ity and mental one
pointedness, he was unable to reach liberation from 
the influxes (A. I ,  282). in reply, Sariputta dryly 
remarked that Anuruddha's obsession with having 
energy, mindfulness, tranquillity and one-pointedness 
of mind was simply a manifestation of restlessness, 
and his concern about not having reached the 
destruction of the influxes was just worry. Being 
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helped to recognize how restlessness and worry were 
obstructing him in this way, Anuruddha was soon 
enough able to break through to final l iberation. 

Anal a yo 

Reference 

1 Na�aponika & Bodhi: Numerical Discourses of 
the Buddha, Delhi 2000: 295 note 69. 

UKKHEPANIYA KAMMA: Ukkhepaniya kamma·, 
' the discip l i nary act of  suspension 

) (Bdst.Skt. utk�epaniyarp karma), is one of the five . . r disciplinary acts, not  derived directly from the 
disciplinary rules in the Piitimokkha code, met with in 
the Kammakkhandhaka of the Cullavagga ( Vzn.ll. 1 
ff.). This act of suspension has been laid down by the 
Buddha for the three offences of i. refusal to admit, or 
lit. to see (adassana) an offence, ii� refusal to make 
amends for an offence (iipattiya appd[ikkame) and, iii. 
not giving up a wrong view (p iipikiiya di{!hiyii 
appa[inissagge). Taking them as three separate rules 
sometimes the disciplinary acts are taken to be seven. 
Of these threefold acts of suspension the first two 
were originated to in disciplinary behavior of a monk 
.named Channa (ibid. 2 1  ,25) and the third due to a 
pernicious view held by a monk named Arinha, the 
former vulture trainer's son (gaddhabiidhiputta). The 

1 act of suspension has to be imposed with the approval 
J.Jof a complete Order carried out by a motion followed 

by three reptitions (iiatticatuttha-kamma}. The motion 
also contains two additional cl�uses that the punished 
person should not eat with the Order (asam

_
bhogarp 

sanghena) and that i t  should be proclaimed in ali 
residences so that the intended boycott should be 
total. . 

Conduct of a Suspended Monk. Once a monk is 
punished with a disciplinary act of suspension he is 
expected to conduct himself properly. There are forty
three observances (tecattiirisa-vatta) to be kept by 
such a monk. Of these eighteen are common to all 
disciplinary acts including those derived from the 
Pii{imokkha code. According to Prof, Deerasekilra1 
these conditions can be broadly classified as follows. 

. 1 -5 involve a considerable reduction in the power and 
prestige enjoyed by the monk in daily life. During the 

term of the penalty he has to renounce his authority 
over his pupils and decline services normally offered 
to him by them. He has to inform them as wel l as 
nuns, who come for instruction, of the penalty he is 
undergoing. Numbers 6-8 reiterates the old ideal of 
safeguarding against future recurrence of offences one 
is punished for. 9 and 1 0  are meant to safeguard the 
power of prosecution held by the members of the 
Order. 1 1 - 1 7  concern the proper and fair conduct of 
the exercise of disciplinary power. The monk who is 
undergoing punishment is deban·ed from exercising · 
such power. Number 1 8  prevents the suspended p�rson 
from quarreling with other members and inciting· them 
against one another. This is to safeguard against any 
embittered party try ing to d i s trupt commun a l  
harmony of the Order . 

Besides these eighteen common observances there 
are twenty-five more observances specially meant for 
those undergoing the penalties of suspension for not 
admitting an offence and for not making amends for an 
offence. These include, broadly, the fol lowing:  
Declining to accept the customary courtesies as 
greeting, standing up in respect from the seat, salutation 
etc., normally extended by juniors to seniors, from 
any regular monk (pakatattassa bhikkhul}o); refraining 
from criticizing any regular monk for falling away 
from moral hibits, good habits, right views or right 
mode of livelihood; causing a monk to break away 
from another monk; refraining from wearing the habit 
of hoe1seholders or members of other religious sects; 
refraining from associating members of other sects 
but associating Buddhist monks; training himself in 
the training of a Buddhist monk; refraining from 
dwelling in a monastic residence or a non- monastic 
residence with a regular monk; to get up from the seat 
in the presence of a regular monk but refraining from 
upbraiding a regular monk( Vzn.II.22f). 

However it is intriguing to see why these twenty
five observances are not made binding on one 
undergoing the third type of suspension, viz ,  
suspension for not giving up a pernicious view. Yet 
the commentarial view is that all the forty-three 
observances are binding on them as well (VinA.VI. 
1 1 59). 

Va l id i ty or  Non-Va l i d i t y  of  a n  Act  of 

Suspension. Considerable pains have been taken to 
determine the legal and disciplinary validity, 

·_,. 
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invalidity of an act of suspension and how it  becomes 
easy to settle. The Cullavagga states that there are 
twelve cases of the act that are not legally valid and 
twelve that are legally val id. The reasons for the 
invalidity can be enumerated as follows: The act is  
carried out not in the presence of (asammukhakataJp) 
the accuser and the accused; without interrogation; 
without an acknowledgement by the accused; without 
an offence; without an offence leading to confession; 
with an offence already confessed; without a reproval; 
without making the accused to remember; without 
accusing him of the offence; if done not according to 
rule. and, done in an incomplete assembly. If the 
opposite qualities are present the act is legally valid. 
(Vin.II. 22; 28./); see also Vin. l chaps IX and X. · 

The Cullavagga (ibid.22; 4 f) also enumerates a 
number of monastic fai lings which would lead to the 
imposition of an act of suspension if the Order so 
desires. They are of three groups as follows1 : 

A. 1 .  when a Bhikkhu is a maker of strife, 
quarrelsome, a maker of disputes, given to 
idle talk and raises legal question . in the 
Sangha. 

2. When he is ignorant, unaccomplished, full . 
of offences and heedless of injunctions 

3. If he lives in company with householders, 
m unbecomi n g  associ at ion with 
householders. 

B .  I .  If in regard to moral habits be comes to be 
fallen away from moral habits. 

2. If in regard to good habits, he comes to have 
fal len away from good habits. 

3. If in regard to right views, he comes to have 
fallen away from right views. 

C. I .  If he speaks in dispraise of the Buddha 
· 2. If he speaks in dispraise of th� Dhamrna 
3. If he speaks in dispraise of the Sangha. 

According to the commentary an offender has to 
be accused of offences committed based on any of the 
above and, ifhefails to admit, make amends or abandon 

. a wrong view; he totild be penalized ( Vini VL I I 59). 

Revocation of a Suspension.  It i s  said that 
Channa the miscreant, once the act of suspension was 
carried out against him, went from the residence where 
he was to another and then to another and so forth but 
was not revered, respected, esteemed or honoured by 
any .of the members of the Order. Finally he retumed 
to Kosambi where he conducted himself properly, 
was subdued an:d mended his ways. Appraised of the 
situation the Buddha ordered the revocation of the 
suspension and the Order carried it out and rehabilitated 
him. However it i s  emphatically stated that if the 
forty--three observances enjoined on a suspended 
person are not kept the disciplinary act of suspension 
should riot be revoked. This procedure for revocation 
of a suspension appl ies to al l  the three types of 
suspension ( Jiln.II.23 ff; 28) 

The Act of Suspension for not Giving up  a 
Wrong View. Of the three types of suspension this 
third one fal ls i n to  a specia l  category. Prof. 
Dheerasekara,3 agreeing with the Commentator 
Buddhaghosa, states that the role of the Jilnaya Pi (aka 
is to discipline the B uddhist disciple only in terms of 
word and deed. The discipline of the mind, therefore, 
falls into the domain of the Dhamma and the Vznaya 
only helps to augment  i t  but does not replace the · 
contents of the Dhamma. Therefore one could argue 
that by legislating against holding of wrong views under 
the ukkhepcmiya- kamma, the Jilnaya is infiltrating · 

· into th� domain of the Dhamma. But, here too, points 
out Prof.Dheerasekara, this offence also seems to fal l  
into the category of verbal offences. In the Piicittiya 
rule 68 of the Piipmokkha code same offence is declared 
to be so only after the wrong view is stated and affim1ed 
and the offender refuses to desist from doing so. In 
the imposition of the ukkhepaniya kamma too the 
offender is fi.rst asked to refrain from giving expression 
to false views arid there by make groundless charges 
against the Buddha. If  he continues to do so inspite of 
these requests he could  be punished by imposing an 
ukkhepaniya kamma. When members of the Order · 

. 

hold fast to such pernicious views and give expression 
to them it would adversely affect the beliefs of others 
and also discredit the Order in the eyes of the public. 
Buddhaghosa also sees here the relevance of the act to 

'maintain concord in the monastic community. He 
defines the word di!{hi here as views leading to factious 
and disturbances i n  the Order. 

As referred to above the Piicittiya rule 68 in the 
Pa{imokha code also deals with the same offence of 
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holding to a certain false view without abandoning it 
when requested to do so. The Buddha m ade it a 
Pacittiya offence to hold on to the view expressed by 
the monk Arittha thus: "As I understand the Dhamma 
taught by the lord, it is that in following those things 
called stumbling blocks by the l ord, there is no 
stumbling block at all". From the text that follows, 
and the manner in which the fel low monks of Arittha 
and the Buddha exp lained matters to h i m ,  this 
pernicious vi�w was wi.th regard to indulgence in 
pleasures of the senses (kiimii) Vin. IV. I, 33 ff.)The same 
episode is employed in the Cullavagga (ibid. II .25ff.) 
with reference to the laying down of the ukkhepaniya 
kamma on non-abandoning of wrong views (piipikiiya 

) di[[hiyii appapnissagge) . In the Suttavibhailga this 
particular view is referred to in the rule i tself and the 
non-abandoning of it is declared a Piicit:iya offence. 
But in the Cul/avagga Arittha's offence leads to the 
l aying down of Jhe ukkhepaniya kamma which is 
stated in general · terms as "ukkhepaniya kamma on 
non- abandoning of a wrong view". 

It is therefore not clear from the Cullavagga 
· whether this discipl inary act can be used in  the 
punishment for non- abandoning of any false view 
and not only the specific one held by Arinha. But the 
possibility exists that while the· Piicittiya rule  is 
confined to this particular offence in the ukkhepaniya 
kamma the scope has been widened to cover al l  
pernicious views (piipikii di![hi) Prof. Dheerasekara4 
has also drawn attention to the fact that, although the 
ukkheptmiya kamma perse is not m entioned in the 
Pd[imokkha in connection with the Piicittiya 68, the 
rule which immediately follows shows that the offender 
is in actual fact subj ected to the provisions of the 
ukkhepaniya kamma and puni shed w i th a tot<d 
boycott. By this rule 69 a person who " knowingly 
eat together with or be in communion with or lie down 
in a sleeping place with a monk who talks thus, who 
has not done according to the rule, who has not given 

. up that view, there is a Piicittiya offence"5(Vin. IV. 
1 37). The words 'who has not acted according to rule' 
(akatiinudhamma) is interpreted in the Suttavibhanga 
(ibid.) as 'suspended, not restored (ukkhitto anosarito) 
showing that the suspension envisaged i n  this 
disciplinary act was already in vogue at the Piipmokkha 

. stage. Accor.ding to the Ukkhittiinuvattika Piiriijikii rule 
of the Bhikkhuni Piipmokkha a nun who fol lows a 
suspended (ukkhitta) m onk is guilty of a Piiriijikii 
offence (ibid. 2 1 8).  The fact that a monk so punished 

is called an ukkhitta shows that the ukkhepaniya 
kamma was known at that stage. 

Miss Horner6 also seems to have suspected a degree 
of increase in the severity of the punishment between 
the Piicittiya offence of the Suttavibhanga and the 
ukkhepaniya kamma of the Cul/avagga. In the former, 
she observes, the offender is given a chance to renounce 
the wrong view while he is being admonished up to 
the third time. It is only after this, if he sti ll  clings to 
the offending view, that the Piicittiya offence i s  
incurred. But i n  the Cu/lavagga, according to her, no 
such final chance to renounce the wrong view is given. 
If he is found to cl.ing to his view the Order is asked to . 
carry out an act of suspension against him. But it is  
clear from the Cullavagga that the punishment is  given 
only if the offender does not abandon the pernicious 
view (piipikiiya di[[hiyii appa[in issagge). T h i s  
presupposes that a chance, al though not specifically 
stated in the rule, has already been given to abandon 
it. Prof. Dheerasekara7 also says that the miscreant is  
first asked to  refrain from giving expression to false · 
views and make groundless charges against the Buddha 
Only if he continues with the false view is he punished 
under the act. Thus, in this respect, not much change 
appears to have occurred in the rul es between the . 
Piipnokkha and the Cul!avagga. 

Revocation of the Act of Suspension for not 
Abandoning a Wrong View. 

Like i n  the case of the oth er two types of 
suspension this also could be revoked if the suspended 
monk acts in complete accord with tbe eighteen 
observances expected from him (Vin. II.27 f). However 
an intrigning point regarding the revocation of this 
penal act has  drawn the attent ion of scholars. 
According to the Cullavagga text, Arigha, who was 
suspended for not giving up a wrong view, immediately 
left the Order ( vibbhamz). When the monks brought · 

this to the notice of the Buddha, he condemnedArinha's 
behaviour in no uncertain terms and asked the Order 
to revoke the a c t  of s u sp e n s i o n  (sailgho . . . . . 
ukkhepaniyakammarppapppassambhetu Vin. II.27 b.). 
Strangly the commentator has maintained complete 
·silence on the matter. But O!denberg, commenting OQ 
i t ,  rem arks ,  " We s h ou l d  expect m ii  (or na) 
papppassambhetu ' l et not revoke' " here.8 He also 
refers to a paral lel case in relation to the act of.

: 
banishment ( pabbiijaniya-kamma) in the same · 

of the Cullavagga (Vin . I I. l 4). In this case 
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act of banishment was imposed on the fol lowers of 
Assaj i  an d P un abbasuka, they went away 
(pakkamantipi) or left the Order ( vibbhamantipi). Then 
the Buddha instructed the Order not to revoke the act 
of banishment (sangho pabbiijaniya kammarp na 
pa {ippassambhetu) .  This appears to be the logical step 
that is expected in such a case from the Buddha who 
was a strict disciplinarian. Miss Horner9 also remarks 
on this supposed revocation; 

"This  woul d  not only be an uncharacteristic 
weakness but it poes not fit the context". Of course 
there is a lways the poss ib i l i ty that i t  was an 
unintentional error committed either by the early 
reciters (bhiinakii), or those who reduced the texts to 
writing or some later copyist. ·· 

Re- admission of a Person who has left the 
Order. There are several references to this act in the 
Mahavagga. In one of them provis'ion for the re
admission of a monk who has left the Order on 
suspension are referred to ( Vin. J. 97 f). A promise to 
admit �e offence, or to makes amends to the offence 
or to give up the wrong view has to be extracted from 
him at several points i n  the process, viz, before 
admission (pabbajjii) , before higher ordination 
(upasampadii) and before restoration (osiiraflii}. Each 
step is taken only if the promise is given. After 
restoration he should be asked to comply. with the 
promise. If he fails he could be suspended again but . 
only if unanimity can be reached in the Order. If not 
there i s no offence in eating with him (aniipatti 
sambhoge). 

. 
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ULKA-MUKHA SERVICE. The Ulka-mukha 
service is a Buddhist ritual for giving food to hungry 
ghosts (pretas),performed according to the rules 
prescribed in the Jvara-pra§amani-dhiiraf1I (translated 
by Amoghavajra, Taish6 No. 1 3 1 3). The origin of this 
performance is related in this siitra l ike this :  Once, 
when the Buddha was dwell ing in the Nya.grodha 
Sarpghariima, Kapilavastu, preaching the Dharma to · 

the bhik�s and bodhisattvas, Anan<la betook himself 
to a solitary place to practise meditation. At mid
night there appeared before him a preta named Ulka
mukha ( Chinese; Yen- kuo or Flaming Mouth). It was 
an ugly creature, seared and lean, with flames shooting 
forth from its mouth, and its gul let was as narrow as 
the tip of a needle. Its bushy hair, sharp nails and 
protruding fangs made a spectacle that was extremely 
horrible. Planting itself in front of Ananda, it said, 
"Three days after, your life shall come to an end you 
shall be born among the pretas." Ananda, overwhelmed 
with fear, asked whether he could do anything that 
would save him from that doom. "tommorrow" said

. 

the preta, " if you can provide the numberless pretas 
and Brahman !�is with sufficient food to the quantity 
of one Magadha bushel for each and at the same time 
make offerings for iny sake to the Triratna, in that 
case the span of your life will be lengthened and I too 
shall be delivered from the sufferings of being a preta · · 

and be born to the heavens". Ananda hearing this, 
hastened to the Buddha, related the event and begged · 
for advice. Thereupon the Buddha taught him the most 
powerful Dhiirani of limiteless virtues and sovereign 

· l ight; say ing that by recit ing this  dhiirani, the 
numberless pretas and Brahman rsis would

. 
al l  be 

satiated with the most delicious foods and drinks and 
that,by such performanc�s, one's fel icities, merits as 
well as one's life would be greately increased. The 
procedure was described as follows: Use a clean bowl 
at any convenient time; fill it with pure water in which 
are put some rice or crumbled grain, some pastry or 
similar kinds of food; cover the bowl with the palm of 
the right hand and recite the afore-said dhiirafl,i seven 
times, followed by invocations of the names of the 
four Tathiigatas (viz. Prabhiitaratna,Suriipakiiya, 
Vipulakiiya, Abhayarhkara); and then lift up the bowl 
and pour i ts contents into the clean ground. By virtue 
of this ritual, each of the numberless pretas will obtain 
seven times seven Magadha bushels of food . In cas� of 
performing for Brahman !�is, the dhiirafl.J should b

-e 
recited twice seven times and the contents of the bowl 
poured into a clean runhing stream. In this way, they 
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would be transfonned into nice food for devas. If the 
dhiiraiJibe recited thrice seven times in dedication to 
the Triratna, then the food thus consecrated would 
became offerings in the form of supreme celestial 
delicacies. 

The introduction of this performance dated from 
the reign of Empress Wu of the T' ang dynasty, when 

· Sik�amanda translated the Jvara-prasamani-dhiirani 
(Taish6 No. 1 3 1 4) in 1 fascicle and the parimita
guJJiinu.�arpsii-dhiirani(  Taish6 No. 1 3 1 7) in 1 fascicle. 
The mantra formulated in the former sutra is styled 
as the mantra for transforming food, and that in the 
latter as the Amrta mantra,so named because each 
drop of the water thus sprinkled in the air after being 
consecrated by reciting this mantra ten times will 
turn into ten bushels of Am(la. Later the Tripi�aka
master Amoghavajra produced his translation of the 
Jvara-prasamani dhiirani, which is a different version 
of the same text with the above-mentioned translation 
of Sik�ananda. Amoghavajra also translated the Sutra 
on the ceremonial Rules of the Ulka-mukha Dhiirapi 
for Saving J..nanda in the collection ofimportant 
Articles of Yoga, the section on the cause of the 
preceding sutra, i,e. the first half of the preceding 
. work taken as a separate book relating the cause of the 
sutra), and the Ceremonial Rules of Consecrating the · 

water and Giving Food to Pretas. Besides these, there 
is preserved in Japan a Siitra on the Great Dhiir4I}i of 
Ampa Taste for Giving Food to Pretas translated by. 
Pa-to-mu-ho of the T'ang dynasty. According to 
Amoghavajra's translation of the Ceremonial Rules of 
the Ulka-mukha Dhara!Ji for Saving

. Ananda,the 
performance is prescribed in the fol lowing procedure: 
( 1 )  mantra for breaking the hel l , (2) mantra for 
summoning pretas, (3) mantra for exposing sins, (4) 
mantra for extirpating sins, (5) mantra for verifying 
karmas, (6) mantra for making confessions, (7) mantra 
for givingAm(la,(8) mantra for opening the gul let, (9) 
the names of the seven Tathagatas, ( 1 0) mantra for 
the resolve towards Bodhici tta, ( 1 1 ) m antra for 
communicating the samaya precepts, ( 1 2) mantra for 
giving food, ( 1 3) mantra for forming the milk-sea, 
( 1 4) mantra for taking universal offerings, and ( 1 5) 
mantra for dismissing the ghosts. Thenceforth the 
service of giving food to pretas has become a regular 
performance everyday for the practitioners of Esoteric 
Buddhism. Many works on the food giving rituals 
were brought to Japan by Japanese Law-seekers during 
the T'ang dynasty. Kukai in his Record of Esoteric 

Pi?aka provides an explanation of the meaning of the 
five Tathagatas mentioned in  the ritual of giving food 
to pretas. An zen's  Secret Records of the Right Masters 
contains a piece of writing entitled the Method of 
giving Food to Pretas in which are enumerated eight 
works brought back to Japan by different masters. In 
China, however, amidst the troubled times of the late 
T' ang and five Dynasties, the ritual rules for giving 
food were practically lost in  consequence of the 
extinction of the Esoteric Buddhism itself. 

The masters of the Sung dynasty did not have 
sufficient knowledge about the food-giving ritiuals .  
Tsunshih's Chin-Yiian-chi contains a series of articles 
concerning this subject-e.g. the right meaning of food
giving, the method of food-giving, the liturgies used in 
food-giving service, the contemplation in performing 
food-giving service, etc.But these are by no means 
ceremonial rules according to Esoteric Buddhism, but 
rather mantras taken from siitras and embellished with 
some T'ien-t 'ai theory of meditation. For instance, in 
the article on the right meaning of food-giving; it says 

· "Nowadays in the provinces of Wu-Yiieh, ( i .e .  
modern Kiangsu and Chekiang), monasteries used to 
·have special inclosures astablished for this purpose. · 
Some of them are named as the Court of 'Water and 
Land' . . .  some as the Court of ' Bushels offood . . .  and 
some as the Court of the underworld. "The Bushels 
of Food" denotes the giving of food to Ulka-mukha. 
The "underworld" indicates the Great Mass performed 
for the whole underworld generally practised in the 
T'ang dynasty which was also one of the rituals of 
Esoteric Buddhism.As for the Mass of the Water and 
Land, it was a performance newly formulated under 
the Sung dynasty. Obviously these three things had 
got mixed up at that time and indistinguishable from 
one another.Another work of this kind, General 
Readings for Food-Giving Service in 1 fascicle 
compiled by Tsung-hsiao, includes at the .beginning 
two versions of the Siitra on Saving the Freta Ulkii
mukha, next an extract from the Parinirviina -Sutra 
(Taish6 No.J74) relating the story of the Buddha 
converting a demon of the wilderness, another extract 
from the Rules on Miscellaneous Matters. concerning 

the Vinaya relating the story of the Buddha converting 
the goddess Hari ti ,  and a l i turgy taken from the 
Ratnamegha- Siitra (Taish6 No. 659) which is to be 
used by a bhiksu in giving food to ghosts and animals 
from his beg�ing bowl. After that, there 

· · ' 

collection of articles written by various 
. 
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among which there is a work entitled A Manual for 
Food-giving Service composed by Jen-yo. This 
author, too, holds that all food giving services, whether 
done for the demon of the . wilderness, the goddess 
Hariti, or the preta Ulka-mukha, are one and the same. 
The only difference is that the service of the first two 
categories is taught to monks, the negligence of which 
would be a guilt; whereas the service of the last category 
is taught to laymen, the performance of which would 
bring them blessings. The Right Line of Buddhist 
Teaching in its Chapter on Benefiting living Beings 
(fasc.4) agrees with this view. All these evidences tell 
that the Sung masters were anxious to restore the 
rituals of the Ulka-mukha Service, but they failed to 
find the way. 

ofMing dynasty entitled Yoga Rituals for Ulkii-mukha. 
Service of Food-giving composed by Hsing-fa.A later 
author, Ch ' an- m aster T' ien-chi el iminated i ts 
superfluities and abridged it into his Altar Rules for 
performance of Food-giving Service in the collection 
of Important Articles of Yoga generally known in its 
simplified form as T'ien-chi s Text of the Ulkii-mukha 
Service. This book has been annotated by Ling-ta'ao . 
ofT'ien-t'ai, who gave it another name'as the Practical 
Method of the Altar Rules for the Performance of the 
Food-giving Service in the collection of Important 
Articles of Yoga in 2 fascicles. But the only alteration 
made is in the liturgy for summoning ghosts.Clm
hung alias Lien-ch' ih, made some revisions on T' ian 
chi's Altar Rules and reproduced it under the title of 
Altar Rules for the peiformance and Conduction of the 

. Under the Yuan-dynasty, following the arrival of Food- giving Service in the Collection of Important 

Tibetan Uimas in the Han region, Esoteric Buddhism, Articles of Yoga or simply Rituals for Food-giving 

too, found its revival. In the Chinese Tripi!aka there is Service in the CollectiOn of Important Articles of 
Yoga.An edition annotated by chu-hung himself is a work entitled Ceremonial Rules for Giving Food to 

h Fl . h. . h C I! . ·�"I. entitled the Text ofFood-givingService Sun'Pliedwith . · t e amzng- mout zn t e . o ectwn oJ mportant . r. 
Annotations. In the 6th year of T'ien-ch' i, 1 625),FaArticles of Yoga in 1 fascicie.·The translator's name is tsang composed A Manual for Food- giving Service. In 

not given, but judging from the Chinese characters the 32nd year ofK' ang-hsi, 1 693) of the Ch'ing dynasty, 
employed in the transliteration of mantras, it may be Te-chi of the Paci-hua MoutJ,tain again made revisions 
ascribed to a: Yuan translator. The procedure of the on chu-hurig's text and re-named it as the Collection 
performance prescribed thereof roughly accords with of Important Articles of the Yoga Ulkii-hzikha Food-
Siitra on _the ceremonial Rules of the Ulkii-mukha giving Service. Basing on this book, Fu-chii of the 
Dhiira{li -fol' Saving Ananda, t.ranslated by · Pao-hun Mountain again prodJ,lced the Ritu"als and 
Amoghavajra. �ut a series of items ar� added before Contemplation for the Yoga Food-giving Service in 
the mantra for breaking the hell i .e. the three surrenders, the 6th year of Ch' ian-lung ( ( 1 74 1 ). Another work, A 
the Mah iicakra.,.riija Man tra, the Dharma-: collection ofimportant Rules with Annotations for the 
cakrapravartana-bodhisattva · Mantra, the names of Yoga Ulkii-mukha Service was composed by Chi-hsien 
the 35 Buddhas, theBhadracari-pra{lidiina -giithii, the in the 14th year of K'ang-hsi ( 1 675).1n the edition of 
making of offerings through mental visualization, food- the Ceremonial Rules for the Performance of Food
giving· in the name of the Triratna, and the entry into giving Service in the Collection of Important Articles 

· theAvalokite§vara- Samiidhi. At the end there are also . of Yoga published in the 20th year ofK'ang-hsi, there 
added a series of times-i.e. U�{li!;avijaya-dhiira{li, the · is a remark in the post.:script, saying, " As a rule, each 
Gatha on the Six paths, the Gatha on making vows master accepts exclu�ively what is handed down by 
and turning merits, the Mangalagiithii, the Vajrdmttva his own school. This eventually results in the wide 
mantra of I 00 syllables, a prayer for the ten kinds of divergences among the circulating texts, making such a 
Ghosts and a stotra in praise of the Triratna.Since perplexing situation that people can hardly decide 
then, the Yoga rituals offood giving was re�established. which way to choose." This is a general survey of the 

Under the Ming dynasty, the rules for giving food 
again got confused, owing to the divergences in 
traditions of different schools who were too apt to 
introduce new elements into the service to s�tisfy 
their own fancies. So far as we know, th�re was a book 

history of the compilations and revisions of the rule� 
for the Ulka-mukha food-giving Service under the 
Ming and Ch' ing dynasties. 

Chou-shu-chia .  
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ULLAMBANA CEREMONY. The Ullambana 
Ceremony is a Buddhist rite observed in the region of 
China on the 1 5th day of the 7th month of the year for 
the salvation of one's departed relatives. It has its 
scriptural ground · in the Ullambana-siitra(Taisho 
no.685) where the origin of this practice is related as 
fol lows: Maudgalyayana, through the supernatural 
power of deva-eyes. perceived his deceased mother 
being born in the realm of pretas where constant hunger 
had reduced her to a bare skeleton with only skins on. 
Straightway he went to her with a bowl offood, which 
scarcely touched her 1 ips, but turned into a lump of 
burning charcoal. Weeping bitterly with sorrow, he 
hastened to inform the . B uddha of thi s  event. 
Thereupon, the Buddha spoke to him about the method 
of delivering her from that misery by making offerings 
to monks of ten directions with food of one hundred 
delicacies contained in a Ullambana vesse l on the 
1 5th day of the7th month when the monks were 
passing the last day of their summer retreat. By virtue 
of this act, so said the Buddha, one's ancestors of 
seven generations as well as one's parents in this life 
would be released from all miseries, even· from the 
utmost pains of the upside-down hanging (Ullambana) 
that they might have been suffering among the pretas, 
and be reborn to the realm of human beings or of 
devas graced with limitless happiness. 

This sutra was first translated in the Western Tsin 
dynasty by Dharmarak$a (but. .the .Collection of the 
Records of Trans] ations of the Tripi [aka_ ascribes it to 
an unknown translator). The text consists of only 
eight hundred and odd characters. A different translation 
of the same text was produced in the Eastern Tsin by 
�n unknown translator under the title of the Fu-shuo::. 

pao-enfeng-pen-ching, siitra spoken by the Buddha 
on offering the vessel for compensating the favour, 
Taisho no. 686, or the Pao-hsiang-kung-te-chin_which 

.is still shorter, consisting of a little over three hundred 
characters. Apart from these, the K'ai-yilan Catalogz:e 

mentions in i ts 1 8th fascic l e  (Record of doubtful 
Works to be Re-examined) a Ching t 'u-yil-lan-pen

chng, or the Ullambana siitra of the Pure Land; in 1 
facicle of 5 sheets. This translation is lost, but 
quotations from it are found in the 62nd fascicle of the 
Pearl Grove of the Garden of the Law where it is 
mentioned as the Ta-pen-ching - t ' u- ching or s iitra . 
on the great vessel of the Pure.Land, describing how 
the .kings of sixteen kingdo!Jls on hearing the Buddha's 
narratio� .of Maudgalyayana's story of releasing his 

1 4-CM 8536 

mother from her sufferings, proceeded to make all 
sorts of precious vessels for offering food to the 
Buddha and monks. 

Many commentary works have been written on 
Dharmarak�a's translation of the Ullambana-sutra. 
Among them the fol lowing are extant: Hui-ching's, 
Laudatory Record of the Ullambana-sutra in 1 
fascicle, Tsung-mi 's , Commentary on the U 1/ambana
siitra in I fascicle,Yiian-chao's New Record of the 
Commentary on the Ullambana-sutra in 2 fascicles, 
P'u- kuan 's A Collective Record of Ancient and Modern 
Writings on the Commentary on the Ullambana-siitra · 
i n  2 fascicles, Yii-yung ' s  Commentary on  the 
Ullambana-s iitra Explained with a View to Filial Piety . 
in 2 fascicles, Ji-hsin's Supplementary Explanations 

to the Commentary on the Ullambana-siitra in 1 
fascic le, Chih-hsii 's New Commentary on  the 
Ullambana-s iitra in 1 fasc i c l e, · L ing-yao's  
Reconciliatory Commentary on the Ullambana.-sutra 
in 1 fascicle, and Yiian-ch' i  's Brief commentary on the 
Ulfambana siitra in 1 fascicle. 

As regards the title of this  s iitra in Chinese ( i .e. 
Yil-fan-pen-ching, two interpretations have been 
suggested. According to one interpretation, ''yU-lan " 
is the trans ! iteration of the Sanskrit "Ullambana" 
meaning "hanging upside dowri", while pen is a . 
Chinese word denoting the vessel used to hold the · 
food in making the ·offering. For instance, in his 
Laudatory Record ofthe_Ullambana-sutra, Hui-chiug, 
says, "The term. 'yil-lan-pen ' denotes the container 
of food . . .  all sorts of delicacies are put in a vessel and 
offered to the Buddha and the Sangha so that one's 
departed parents might get released from the pain of 
being hanged upside down. Hence - the word 'pen' in 
the title -of the Sutra." Tsung-mi of the T' ang dynasty 
says too in his Commentary ,yu-lan ' is a term of the 
West, meaning 'hanging upside down' while 'pen is a 
Chinese word denoting the utensil used in the rite for 
getting salvation. The full rendering should be ' the 
vessel used, for getting salvation from the misery of 
being hanged upside-down' .  This interpretation has 
been adopted in Chih-hsii s New Commentary, Ling
yao' s Ccncili a tory commentary and Y iian-ch' i 's Brief 

commentary. 

The other Interpretation holds that the three 
characters "yu ", "/an " and "pen " as a whole form the 

. transliteration of the Sanskrit, "Ullambana ". In the 
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34th fascicle of the Dictionary of the whole canon, Hui
lin writes, ':yu-lan-pen is an inaccurate transliteration. 
The precise representation of the original sound should 
be ' U-lan-p 'o-na ' , (Ullambana) which means in 
Chinese 'hanging upside-down' .  As we know, it was a 
belief in the West that if a sinful and heirless mortal 
got no one to offer sacrifice for him after death, he 
would be doomed to the realm of pretas and suffer the 
pains of being hanged upside-down. Therefore the 
Buddha instructed people to prepare offerings for the 
Bl,lddha and the Sangha on the last day of the summer 
retreat as a cultivation on the field of the Triple-gem, 
by virtue of which the departed would be released 
from the sufferings of hanging and hunger. The old 
interpretation of the term'yii-lan'pen' as a container 
of food is a mistake about the transliteration." As a 
matter of fact, the use of vessel to contain the food is 
not explicitly stated in the first portion of the text of 
the siitra. In his Commentary on the U/1 am ban-s iitra 

with a Veiw to Filial piety, Yii-yung (of Sung) writes, 
''The original title in Sanskrit reads · 'Buddha-wica

ullambana-muncana-siitra ;. In Chinese it means 'The 
siitra spoken by the Enlightened One on the vessel for 
relieving: the pains of being hanged upsi&-clown'. 'yil- ·· 

/an-pen 'as· I heard from the translators of the presnt 
time, is a corrupted. and contracted imitation of the 
S anskrit sound ' U l l am b an a ' .  The accurate 
representation sh_ould !;>e ' U-lan-p 'o-na ', m�aning . 
'filial pietY', ' offering making', 'good grace' or 'hanging 
upside-<Jown' . 'Pen ' (vessel) is also the result of 

. corruption and simplication . I n  the past , i t  was 
transliterated as 'perz-tso-na '(muncana), and now as 
'men-tso-lo ' or 'men-tso-nang ' meaning 'vessel for 

relieving'. The whole term put in right order should be 
�the ' vessel. for relieving the pains of being hanged 
upside-down'."This is the conclusion reached at by 
Y'ii-yung after consulting with the translators of the 
Translation institute that was operating at that time, 

The observance of the instruction .given in the . 
Ulfambana-siitra in the form of religious performance 
was first initiated by Emperor Wu of the Liang 
dynasty. The Records of the Lineage of the Buddha 
and patriarchs in 37 th fascide mentions the emperor's 
personal presence in an U1 l ambana Ceremony 
performed at the T'ung-t 'ai Monastery in the 4'h year 
of Ta�t 'ung (588). I n  the 45'h fascicle of J-ehu 's 
Encyclopaedia of Buddhism too,an ailtJsion is made to 
the Hung-ming.:.chi to the effect that the Emperor Wu 

of Liang used to m ake uni versal offeri ngs to 
monasteries with vessels carried by carts on the 15th 
day of the 7th month according to the tradition of 
Maudgal yayan a and other saints.After th at, the 
practi ce gradual ly devel oped into a custom 
unanimously observed by both monarchs an� common 
people of succeeding ages in compensation for the 
graces of their ancestors. Tao . . .  shih of the T'ang 
dynasty in his Pearl Grove of the Garden of the Law 

. (face.62,chap.) On Sacrifice and Worship has a 
. description of this custom, saying, "Every year, large 

monasteries· of the empire, such as Hsi-ming' (Tz' ii
en,etc. of Ch' ang-:an, used to make quite a show w·ith 
their vessels of offerings and all sorts of miscellaneous 
articles, their vessel-bearers and musicians,  and · 
attendin g  Qfficials of all  ranks.''  J\ga�n .he s�ys,· 
"Donators were also present, bearin&;ib'eir vessels, 
distributing offerings and bustling all about." Evidently, 
great importance was attached to this observance by 
the T'ang society. Later on, this ceremony was held . · 
with still greater magnificence. The Records of the 
Lineage oft he Buddha and Patriarchs in fasc. 5 1  says, 
"Emperor Taitsung (of the T'- ang dynasty) ordered 
to have the Ullambana festival celebrated, in which 
tablets of the seven past emperors were to be ho�e in . 
a parade through the streets". (A similar event appears 
in fasc. 4 1  under the' item of the 3rd year of Ta-li i.e. 
768.) Again he writes, "Emperor Te-tsung visited the 
An-ku o  M onastery and m ade the Ullambana 
offerings". A similar event is recorded in fasc. 41  under 
the itein' of the 1 5th year of. Chen-yiian,i.e. 799. A 
similar record appears in fasc. 9 of th.e Buddist 
Chronicles_where it is further stated that this practice 
eventually became a rule every year. Informations about 
this occasion. are also found in Tsan-ning�s , Brief.  
History of the Sangha · compiled under 'th e  Sung 
Dynasty Item on the Palace Chapels in �fasc. 2 where 
the vessels are described as to have been "particularly 
made and richly de<?orated with gold and emerald." 
The only difference is that, instead of sending the' 
vessels to monasteries, later emperors had the 
performance conducted inside the palace and with 
much greater luxury lavished on the utensils. 

. 

At the same time, the observance of this ceremony 
among the common people was also growing in 
warmth. lri Ennin's Record of a Pilgrim 's_Trips in the 

. T'angEmpire. to search for the Law (fasc. 4, item on 
the 4th year of Hui-ch'ang i.e. 844), this Japanese 
monk describes this occasion of that year as follows: 
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"On the 1 5th day of the 7th month, all monasteries of 
the city (of Ch ' ang-an) observe the ceremony of 
offering making, vying with one another in the 
magnificence of their richly decorated candles, flowers
vases, artificial flower trees and fruit trees, etc. It has 
been a rule for them on this day to display offerings in 
front of the buddha-shrines, while the whole city 
would come out and share the entertainments in 
monasteries, al together presenting very splendid 
spectacles. But this year the display of offerings seems 
to have even excelled those of past years." Not only 
were the lay devotees doing their best to malce offerings 
to the Buddha and the Sangha, but sometimes monks 
too participated ,in presenting vessels and offerings 
out of their �Wn purse. For instance, in the Preface, to 
his Commentary'on the Ullambfina-sutra, Tsung-mi 
has the following statement about himself: "On the 
last day of the summer retreat every year, four kinds 
of offerings are to be made to the Triple-gem. I myself 
have observed this  rule for many years." 

This custom continued to prevail under the Sung 
dynasty but 'with some reduction in the magnificence 
of the display. And the idea of making offerings to the 
Buddha. and the Sangha seemed to have gradually 
given place to the purport of making sacrifices to the 
dead. The condition of thi s  practice during the 
Northern Sung has been described by Meng Yuan-lao 
in his Reimniscence of the Happy Days of the Eastern 
Capital (fasc.8 ,  , item on the Chung-yiian Festival , 
i .e. the 1 5th .day of the 7th month), where he writes, 
"Printed copies of the U�IJi�avijaya-dhiirm;i and the 
Ullambana-siitra were on sale. Besides, people used 
to construct a tripod with bamboo sticks, ranging from 
three to five feet in height, holding at the top a bamboo� 
cradle made in the form ofbowl.shaped oil-lamp which 
they called the Ullambana vessel. Over it were hung 
clothing$ and paper cash to be burned for the dead. As . 
soon as the Double-seven Festival (i.e. the 7th day of 
the 7th month) was over, entertainment houses would 
begin to stage performances on the theme of 
Maudgalyayana saving his mother, which generally 
attracted audiences twice as large as usual ." Another 
description of the same custom appears in Lu Yu's 
Jottingsofthe Lao�hsjieh 7 where he says "During the 
middle decade of the 7th month, people had a custom 
of preparing vegetarian dishes to fete the departed 
ancestors. In the meantime, a vessel-shaped container, 
made with bamboo.splints and fastened at the top of 
a bamboo�pole, was fil led with paper-cash and set on 

fire. People believed that they could divine the weather 
from the direction in wh ich the burned vessel fell from 
the pole. The fal ling to .. ard the north so they said ' ' 
would foretell a cold wi nter and the fal ling toward the 
south a warm one; whereas the eastward or westward 
fal ling would mean a moderate season for them. This 
bamboo-cradle was called,the Ullambana-vessel." 

This practice was reproved as an abuse by Kao
Ch 'eng ( of the Sung dynasty)in his Origins of 
Practices and Things . "As;cording to the Ullambana 
siitra ", writes he, "Maudgalyfiyana 's mother was 
reborn after death to the realm of pretas. The Buddha 
said that it would require the influence of the Sangha 
often directions to save her. Therefore he taught people 
to prepare delicacies of one hundred tastes and five 
kinds offruit, put them in vessels and make offerings 
with them to holy monks of ten directions on the 1 5th 
day of the 7th month. As time went on, people gave 
more and more to exaggeration and showiness and 
began to lavish workmanship on wood-ca.t-ving, and 
bamboo-ware. To-day, they simply have a circular 
cradle made of bamboo-splints on top of which is 
placed a lotus leaf containing some sorts of eatables to 
be sent to the place of sacrifice, accompanied by a 
picture ofMaudgalyayana releasing his mother. Such 
a practice is by far too much a daviation from the 
miginal idea." This book, however, has not mentioned 
the act of burning the vessel and paper-cash for the 
dead. What Kao Ch 'eng describes might have been the 
custom of the sourthern Sung. As for the custom of 
the Southern Sung, a description is found in the 4th 
fascicle ofWu Tzii-mu 's Reminiscence of Pi en-liang 
(i .e. of the old Capitai K'ai-feng). "On the 1 5th day 
of the 7th month . . .  , " . says he, "Buddhist monasteries 
used to hold Ullambana Ceremonies, during which 
donations in the form of cash or grain were received 
from those who wished to have some religious service 
performed for their departed relatives. Paper cloths 
for the dead were marketed, and sometimes vegetarian. 
salads, as well as all sorts of fried pastries, stuffed 
dumplings, cream-cakes, leavened cakes, etc. were also 
on sale." 

From that time onwards, the Ullambana Ceremony 
was definitely established as one of the important 
monastic activities in  the year. Te-hui .  of the Yuap 
dynasty says in his Recompiled Pure .(?.ules of 
chang (fasc. 7,. Chap. on the Festivals �f · .· . · . 
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item of the necessary informations about the activities 
in different months), "Within the first decade of the 
7th month, the monastic manager is to announce to 
the monks of all apartments the list of Scriptures to 
be read in the coming Ullambana Ceremony, and at the 
same time to have contributions collected before-hand 
for preparation of the bushels of food to be offered as 
sacrifice. On the 1 3th, the Ung-yen Assembly is to 
conclude, and on the 1 5th the summer retreat expires. 
In that evening, the Ullambana offering is performed 
including recitation of Scriptures and giving of food 
(to ghosts)." Regulations for the same occasion are 
also found in the Pure Rules of the Huan-chuMonastery 
composed by Ming-pe of the Yiian dynasty, in which 
he writes, "On the 1 5th day of the 7th month, the 
summer retreat expires. In the evening the holy 
Ullambana Service is held to deliver the departed souls 
from the infernal regions in requital of the parental 
favours they have done us. The list of scriptures to be 
read in the ceremony should be announced. before
hand So that monks may make preparatory perusals 
according to their convenience. The cerenl:ony includes 
an altar-performance ofnectar-giving which should be 

· duly observed." All these records will attest to the 
fact that the principal items of the Ullambana Service 
practised at that time consisted in the recitation of 
Scriptures and the giving of food to spirits. 

-This performance continued to prevail till the Ming 
dynasty. Chu-hung in his Writings on the_Reciijication 
of Erroneous Practices tried to set the thing straight. 
"People of to-day" writes he, "general l y  regard the 
Ullambana Ceremony held on the 1 5th day of th� 7th 
month as a rite of giving food to ghosts and spirits. 
This is a mistake. The Ullambana traces-its origin to 
Maudgalyayana. It was so prescribed because the 1 5th 
day of the 7th month is the day when the monks 

. conclude, their summer retreat and begin to make 
confessions. Through the past three months of 
cultivation, there must be many who have achieved 
enlightenment. Cousequently offerings made on this 
day will reap hundred fold of bliss. It is not meant at 
all to give food to ghosts. and spirits. The rite of food
giving has its own origin, that is,from Ananda. 
Moreover, the time of its performance has never been 
fixed on the 1 51h of the 7fh month, and the utensil to be 
used is the Magadha bushel, not the Ullambana vessel. 
The purport of the one is to serve the wise and the 
saintly, whereas that of the other is to deliver the 
pi-etas. The one is motivated by the sense of respect 

while the other by the sense of compassion. How 
should acts of so widely different causes be mixed up 
as the same thing" I-jun of the Ch ' ing dynasty 
attempted to bring about a reconciliation by advocating 
a dual practice of offering the Ullambana vessel at . 
day as a Pious service to the Triple-gem and giving the 
bushelful of food at night as a universal salvation to 
the ghosts and spirits. In the 8th fascicle of his Record 

of the Ascertained Meanings_ofthe Pure Rules ofPali- · 

chang, I-jun has an abstract of the important items of 
the Ullambana Ceremony given in details, saying that 
the full, text is to be found in the Collective Manual of · 
the Ullambana Ceremony .  The programme he 
formulated includes such items as · th� .. purification of . 
the altar by chanting Scriptures lh procession going 
around it, the presenting of offerings with the 
Ullambana vessel, the distribution of food among 
monks, and other rituals, with 2 1  regulations for the 
performance appended at the end. This prescription, 
however, has not been observed at large among 
monasteries. In the minds of cornnion people in general, 

. the offe�ing of sacrifices to the departed and the , 
salvation of the ghosts still remain the principal 
functions of the Ullambana performance. This is the 
condition that this age-long ceremony has eventually 
come to.' 

Chou Shu-chia 

· UP ADANA stands for "taking up", "grasping", 
"clinging" and "holdtng on to", as well as for that 
which i s  clung to, in the sense of its "basis", 
"sub-strata", "supply" or "fuel''. As the tendency of 
the mind to cling or grasp, upadiina constitutes the 
ninth fa:ctor in the twelve-link series of dependent 
arising, pa{icca samuppiida, being the outcome of 
craving and leading on to becoming or existence; bhava. 

As the conditioning force for bhava, upiidiina 
stands for clinging to sensual pleasures, to views, to 
vows· and observances, arid to a doctrine of self; 
kiimupiidiina, di [!hupiidiina, silabbatupiidiina and 
attaviidupiidiina (M I, 5 1 ); According to the register of 
terms given in the detailed treatment of the four types 
of upiidiina in the Dhammasaiigani, the first of these 
four, clinging to sensual pleasures, is similar in natur.e 
to sensual desire, sensual lust and sensual craving, 
kamacchanda, kiimariiga, kiimataJ;hii (Dhs. 2 1 2). That 
is, whether manifesting as clinging, desire, lust or 
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craving, the pivotal role in regard to the dilemma of 
the first type of upadan.a is infatuation with kama, 
sen-sual pleasures. 

Clinging to sensua) pleasures 

The lure of kama causes the arising of Sfnsual 
desire, kfimacchanda, which constitutes one of the 
lower fetters, (D. III, 234). The same lure is also 
responsible for sensual lust, one of the underlying 
tendencies, kiimaragfinusaya. This tendency is already 
present in a new-born baby (D. III, 254). The dire 
results of craving for sensuality, kiimataphii, are similar 
to the case of a leper who cauterises his wounds over 
a fire and scratches them, experiencing momentary 
relief through an act that aggravates his condition (M 
I, 507; See also TANHA). Hence kfimupiidana, clinging 
to sensual p leasures, has a broad compass and its 
removal is a central task for being able to progress on 
the path to l iberation. 

· A s'eries of stark imagyries in the Potaliya Sutta . 
. compares sensual pleasures to meatless bones that 

are not able to satisfy a dog's hunger; to a bird that is 
attacked by other birds because it has gotten hold of a 
piece of meat; to holding a blazing torch against the 
wind and therefore getting scorched; to being thrown 
into a glowing charcoal pit; to i llusory images seen 
only in a dream; to borrowed goods that have to be 
returned to their owner; and to climbing a tree in search 

· offruit, only to find that someone else is cutting down 
the tree · and one risks severe i njury unless orie 
descends quickly (M · I, 364). The predicament that 
results from sensual p leasures is also taken up in the . 
Mahiidukkhakkhandha Sutta, which depicts in detail 
the toil and suffering, as well as the quarrel and warfare, 
that result from the pursuit of their satisfaction (M I, 
85). 

Clinging to views 

The resultant evil s  of the second of the four types 
of upadiina, clinging to views, di{{hupadana, are a 
prominent theme in the A{!hakavagga of the Sut-ta 
Nipata. The Du {!ha!{haka Sutta highlights how 
attachment to one's own views makes it difficult to 
relinquish them (Sn. 78 1 and 185). According to the 
Paramatthaka Sutta, the cause for unending quarrelling 
is high esteem for one's own view and tbe consequent 
looking down on any other view (Sn. 796-797). Thus 

some wi l l  delight in verbal debate and treat others as 
fools, the Pasiira Sutta points out, hoping to gain 
victory and fearing defeat (Sn. 824-828). Yet, if one 
were a fool simply by dint of holding another view, 
the Cillaviyuha Sutta remarks, then all debating recluses 
should be reckoned fools (Sn. 8 80 and 890). As the 
same discourse points out, such dogmatic upho1ding 
of one's own view is but a manifestation of conceit 
and lust for one's own view (Sn. 889 and 89 1 ). 

The problem behind clinging to views is that "what 
incites a person to cling passionately to his own view 
is more often his consciousness and esteem .of the 
self, rather than the consciousness of truth . The 
dogmatist wishes to safeguard his view at whatever 
cost, because the refutation of his views means to him 
defeat and self degradation". 1 Thus it is precisely the 
degree of clinging to and identification with a particular 
view that leads to dogmatic adherence and various 
measures to protect it, to unwill ingness to let go of it 
even when faced with compell ing evi�ence. As a 
discourse in the Ariguttara Nikaya explains, it is due 
to being bound by views and being obsessed by them 
that recluses continue to quarrel with each other (A. I, 
66). Since to hold any view dogmatically wil l  inevitably 
lead to conflict with those that have different views, 
the only solution is to let go of clinging to views (M I, 
499). The need to let go of clinging might even be of 
relevance in relation to right view, in the sense of 
. letting go of any dogmatic adherence and identification 
with it.2 

Clinging to vows and observances 

The implications of silabbata, the object of the 
third type of upadana, can best be ascertained by 
turning to the Kukkuravatika Sutta. This discourse 
describes contemporary ascetics that were engaged in 
behaving l ike a dog or a cow, the kukkura-vata, 
kukkura-sila or else the go-vata, go-sila (M I, 387). 
Such and other types of vows and observances were 
apparently undertaken in ancient Inrlia in the belief 
that they would lead to purification or to rebirth in 
heaven. 3 However, in a verse in the Dhammapada the 
Buddha enjoined his own monks to go beyond vows 
and observances, which indicates that this type of 
clinging could also become a problem for Buddhist 

· monastics (Dhp. 27 1 ) . 4 In fact a discourse in the 
A riguttara Nikaya p o ints out  that vows and 
observances in themselves can be either wholesome 
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or unwholesome (A. I, 225), hence here too the 
problem is to be found in the act of clinging to them. 

Clinging to a doctrine of self 

The fourth type of upadiina, clinging to a doctrine 
of self, attavadupadana ,  is according to the 
Cii!asihanada Sutta a mode of clinging and grasping 
that is beyond the ken of other recluses and Brahmins. 
Though these may recognize the predicament inherent 
in the other three types of clinging, the problem posed 
by clinging to a self is characteristic of the Buddha's 
teaching alone (M I, 67). The exposition given in the 
Dhammasarigani explains cl inging to a doctrine of 
self with the help of altogether twenty modes of 
construing a sense of identity, twenty modes also 
regularly listed in the discourses (Dhs. 2 1 2). These 
proceed by taking any of the five aggregat�s to be a 
self;. the self to be possessed of the aggregate; the 
aggregate to be part of the self; or the self to be part of 
the aggregate (See SAKK.A YADITIHI). 

. 

. . . · Within the cont�xt of the twelv�-1ink �cheme of . 
dependent arising,pa {icca samuppiida, .the above listed 
four types of up adana should �ccount for any clinging 
that l eads to any type of bhava .  Yet, on closer 
inspection it seems as if the four types of clinging 
might not. complets:ly cov.!;!r. all 'types of cl ir1ging. · 
Clinging to sensuality, kiimupiidiina, would be left 
behind with the attainm�nt ofnon-r.eturner, when the · 
fetter of sensual desire, kamacchanda, will  be 
eradicated. Clinging .to views, di!{hupadiina, should 
according to the Dhammasarigani be understood to 
stand for clinging to wrong views, sabbiipi micchadi!{hi 
di {{hupiidiinarp (Dhs. 2 1 2). Such clinging would thus 
be overcome already with stream entry. The same would 
be the case for clinging to vows and observances and 
for clinging to a doctrine of self, silabbatupadiin.aJ!l · 
attaviidupiidiinarp, which with the removal of the two . 
fetters of personality view and ofdogmatic adherence 
to vows and observances would similarly be left 
behind at streameritry. From this perspective, then, it 
would seem . as if a n on-returner has already 
successfully overcome all four types of upadiina. 

. H.�c� �'�ljs �ditional fourfold division·of clinging 
is not 9yite· S(ltisf'actory. Besides kamupiidana we 
should expect either :riipupiidana and ariipupiidiina, or 
simply bhavupidaiza. Th:ough the�agami is entirely 

free from the . . .  four kinds of up adana, he is not freed 
from rebirth, as he still possesses bhavupadiina."5 In 
fact, the remainder of upadiina of a non-returner comes 
up explicitly in several passages that depict how a 
certain mode of practice has the potential of leading 
either to non-returning or else to arahant-ship. Such 
passages indicate that in the case of a non-returner 
final knowledge here and now is not won since there is 
a remainder of clinging left, sati vii upadisese (e.g. M 
I, 63). 

A solution to this problem could be found by turning 
to the Chinese Agamas. The Chinese parallels to the 
analysis of upadiina given in the Samm iiditthi Sutta 
and in the Cii!asihanada Sutta differ in so far from the 
Pali versions as, instead of referring to clinging to 'a  
doctrine of self' , they simply speak of cl inging to 'a  
self' (T. I ,  463a7; T. I ,  59la22; T. II, 644a1 6). Clinging 
to a self would indeed be a fonn of clinging that is only 
overcome with the attainment of arahant-ship. Thus 

· on adop�ng the reading found in the Chinese Agamas, 
which speak only of clinging to a self, the four types 
of clinging would cover aJi the forms of upadiina 
responsible for any type of bhava. 

The persistence of a subtle type of clinging to a 
sense of ' I '  even in a non:.retumer is the theme of the 
Khemaka Sutia, which clarifies that even though a 
noble disciple may have overcome the five lower 
fetters and thereby become a hon-return�r, still a trace 
of the sense of 'I '  in regard to the five aggregates of · 
clinging remains (S. III, 1 30). By way of iliustration, 
this discourse describes how a dirty and· soiled cloth 
can be cleaned with the help of cleaning salt, lye and 
cow dung. Though after dnsing the cloth in water i t  . 

. would be clean, yet, a remainder of the smell of the 
cleaning salt; lye and cow dung still pervades the cloth, 
and it is only after the cloth has been kept in a perfumed 
casket that this remainder will also disappear. 

In addition to the simile of the cleaned cloth, the 
Khemaka Sutta also presents another simile to illustrate 
how a subtle clinging to a sense of ' I '  can remain even 
when the selfless nature of each of the five aggregates 
is well understood and realized. This simile involves 
.the scent of a lotus. J�Jst. as the sense of ' I '  remains . . ' 1 ",1 • 

even though it cannot be identified as belonging to 
any of the five aggregates, so too the scent of a lotus 
cannot be identified as belonging to the petals o� the 
stalk or the pistils; as it belongs · to the flower as a 
whole (S. III, 1 30). 

. 

�· 
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That even the most subtle sense of an ' I '  should be 
reckoned as a form of clinging comes to the fore in 
another s imile  that forms p art of a penetrative 
instruction that led to the str;::am-entry of Ananda (S. 
III, 1 05). According to this instruction, the sense of ' I '  
arises only when there i s  clinging o r  grasping, upadiiya 

'asmi'ti hoti, no anup adaya, j ust as it  is  only by 
grasping a mirror that one is able to see one's own 
face. This simile conveys how "it  is when one looks 
into a mirror that one suddenly becomes self-conscious 
. . .  one gets the notion ' this is me' . . .  the moment one 
looks into a mirror one is suddenly reminded of it, as 
if to exclaim: 'Ah, here I am ! "'6 

What is grasped or clung to, according to this 
discourse, are none other than the five aggregates of 
bodily form, feeling, perception, volitional formations 
and consciousness. This, then, discloses another 
impmtant perspective on up adana, namely itsrole in 
relation to the "five aggregates of clinging", or perhaps 
better the "five aggregates affected by clinging"' paii 
c 'upadiinakkhandha. 

Clinging and the five aggregates 

The role of upiidana in the context of the paii 
c 'upiidiinakkhandhii is  of considerable importance, 
since according to the standard definition of the first 
noble truth, these paiic 'upiidiinakkhandhii are the 
succinct manifestation of the truth of dukkha. This is 
the case to such an extent that one discourse even 
dispenses with the other explanations usually given, 

J according to which birth, old age, death etc. are dukkha, � 
and simply states that the five aggregates affected by 
clinging are the first noble truth, katamaiica dukkham 
ariyasaccarp? Paiic 'up iidiinakkhandh ii 'ti 'ssa 
vacaniyarp. (S. V, 425). 

The eminent role of upiidiina in this respect is 
reflected in some shortened versions of the dependent 
arising of dukkha that set in directly with clinging, 
without mentioning the preceding eight links and then 
follow up the chain of dependent arising through the 
remaining . l inks of the series. A case in point is the 
Miigandiya Sutta, which takes offfrom grasping at the 
five aggregates and proceeds via becoming and birth to 
old age and death (M. I, 5 1 1 ) . A discourse in the 
Sarp.yutta Nikaya begins by describing the arising of 
delight in relation to the five aggregates, followed by 
equating delight with clinging,yii nandi tad upadiinarp., 
and then filling in the res1 Clf the series (S. Ill, 1 4  ) . 

According to the Culavedalla Sutta, upiidiina is not 
the same as the five upiidiinakkhandhas, nor is it 
something apart from them. Rather, upiidiina stands 
for desire and lust in regard to them, paiicas ' 
upii-dii-nak-khandhesu chan-dariigo tarp. tattha 
upiidiinarp. (M I, 300). Another discourse introduces 
the five aggregates as "things that can be clung to", 
upiidiiniya dhamma, again explaining that desire and . 
lust are what is meant by the term 'clinging' in this 
con-text (S. III, 1 67). This would make it clear that 
the expression paiic 'upii-diinak-khan-dhii refers to five 
aggregates as the objects of clinging. In fact, aggregates 
such as the body would in themselves not be able to 
cling. As the Vibhailga points out, only the aggregate 
of volitional formations is capable of clinging, upiidiina, 
while  the other aggregates can only be clung to, 
upiidiiniya ( Vibh. 67). 7 

Wid10ut such clinging, the paiic 'upiidiinakkhandhii 
then become the bare five aggregates, paiicakkhandhii. 
The distinction between these two is  made in  the 
Khandhii Sutta in the Sarpyutta Nikiiya; which explains 
that the content of the paiicakkhandhii and the paii 
c 'upiidiinakkhandhii is the same, in as much as they 
cover any possible instance of bodily form, feeling, 
perception, volitional -form ations and consciousness . 

(S. III, 4 7). What makes the difference between them 
is that in the case of the paiic 'upiidiinakkhandhii, the 
five aggregates are clung to, upadiiniya, and hence · 
related to the influxes, siisava. · 

According to the Dhammasailgani, the five 
aggregates are free from clinging and being clung to 
only at the time when someone experiences the 
supramundane paths and fruits, apariyiipannii maggii 
ca maggaphaliini ca asailkhatii ca dhiitu, ime dhamma 
upiidanavippayuttii anupiidiiniyii (Dhs. 2 1 4  ) .  From the 
perspective of thi s presentation,  even the five 
aggregates of an arahant are related to clinging (since 
they can be clung to), as tong as the arahant is not 
experiencing path and fruit. Conversely, already the 
five aggregates of a stream-enterer can be considered 
as free from clinging and being ciung to when the latter 
is experiencing path and fruit. The Atthasiilinifollows 
up this presentation in the Dhammasailgani by 
explaining that though an m·ahant will no longer cling 
to anything, others may cling to him or her (DhsA. 
347). In contrast, the supra-mundane fruits and path, 
as well as Nibbiina, cannot become the object of 
clinging, just as a fly is not capable of settljng down 
on a red-hot burning iron ball. 

·"' · -
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This mode of presentation seems to some extent 
to bypass the import of specifying the five aggregates 

· as paiic 'upadiinakkhandhii, whose purpose is to reveal 
the predicament of one's own clinging to different 
aspects of oneself, not the problem of the clinging 
that others inay have. Moreover, it is not entirely 
clear why the five aggregateS cannot be clung to during 
the time of the experience of the supramundane fruits 
and paths. As long as an arahant can become the object 

· of clinging during his or her everyday life, as envisaged . 
by the Atthasalini, why should it be no longer possible 
to cling to this arahant when he or she is experiencing 
the supramundane paths and fruits? The person who 
clings to the arahant, described in the Atthasiilini as . 
entertaining such notions as "our senior Elder", 
amhiikarp miitulatthero, stands little chance of knowing 
when this elder is experiencing the suprainundane path 
and fruit and thus should no longer be clung to. 

In regard to Nibbiina, one might also wonder why 
it should be impossible to develop clinging in regard 
to it. That outsiders had mistaken notions of Nibbiina 
and would clirig to . them can· . be deduced from the 
survey of views given in the Brahm a) iila Sutta, which 
counts altogether five modes of proclaiming the 
attainment of Nibbiina here and now, di!{hadhamma
nibbana-viida (D. I, 36). An insta�ce of one of these 
m istaken notions is recorded in the Miigartdiya Sutta, 
according to which a wanderer thought that Nibbiina 
stands for bodily health and wellbeing (M I ,  509). 
Not only such mistaken notions, but apparently even 

· the Buddhist idea of Nibbana might become an object 
of clinging. This inuch .seems to be implicit in the 
exposition given in the Miilapariyiiya Sutta, according 
to which a disciple in higher training, a sekha� should 
take .tare to avoid conceiving Nibbiina in various ways 
typical for a worldling, and beware of appropriating it 
as 'mine' (M I, 4). Though the commentary holds 
that the Nibbiina spoken about in this context refers· 
to wrong notions held by outsiders (J..,fA. I, 38), the 
fact th�t this instruction is given to a disciple in higher 
training, and thus to someone who has already had 
personal and direct experience of Nibbiina, makes it 
clear that this is not the case. A disciple in higher 
f!aining would not need to be instructed on ·avoiding 
co�ceiving wrong notions of Ni/;Jbiina, which would 
not arise in the first place. 

Hence it seems as if the gloss offered in the 
A tthasiilini is not entirely convincing. From the 

perspective of the early discourses, it appears more 
straightforward to assume that once an arahant has 
destroyed clinging, his or her five aggregates can be 
considered as bare aggregates, as just paiicakkhandhii, 
precisely because he or she no longer clings in any 
way at them. A disciple in higher training, in contrast, 
woul d  fal l  un der th e heading of paii 
c 'upiidanakkhandhii, independent of whether this 
disciple is experiencing the supramundane paths and 
fruitS or anything else. 

A problem with this interpretation could seem to 
be found in a discourse in the Sarpyutta Nikiiya, 
according to which a worldling or any of the four 
types of noble ones should engage in the same mode 
of contemplation that reviews the five aggre-gates of 
clinging from a variety of perspectives, such as 
impermanence etc. (S. III, 1 67). The instruction given 
in each instance, even in relation to an arahant, speaks 
of contemplating the paiic 'upiidiinakkhandhii. This 
appears to imply that even the aggregates of an arahant . 
are pqc 'upiidiinakkhandhii, not just the five bare 
aggregates,paiicakhandhii. 8 Yet, the instruction speaks . 
throughout of"these five aggregates of clinging;', ime 
paiic 'upiidiinakkhandhii, without providing a direct 
grammatical relation to the different type of nobles 
ones mentioned as part of the instruction. Hence it 
would also be possible to interpret this passage to be 
intending the paiic 'upiidiinakkhandh ii  of the monk to 
whom the discourse was given, who apparently had 
come for instructions on how to progress on the path. 

Clinging and Nibbiina 

Another passage of relevance to the theme of 
upiidiina and the status of an ardhant can be found in 
the ltivuttaka, which distinguishes between the s_a
upiidisesiinibbiinadhiitu and the anupiidisesii nibbiina-

. dhiitu (It. 38). The former, the "element of Nibbiina 
with a residue rein;1ining", stands for the araharit while 
he or she is still alive.' The latter, the "element of 
Nibbiina without residue remaining", refers to the 
passing away of an arahi:znt. This much can ,be seen 
from the verses that accompany this discourse� which 
qualify the anupiidisesii nibbiinadhiitu as being related 
to the future, sampariiyika, when all forms of existence 
cease, yamhi nirujjhanti bhaviini sabbaso. 

To appreciate the implications of the distine<tion 
drawn in this Itivuttaka discourse, it needs tq be born 
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in mind that upiidfina can also have the sense of a 
"basis", "substrata", "supply" or "fuel".9 This sense 
comes to the fore in the context of a fire simile in a 
discourse in the �a1pyutta Nikfiya, which indicates that 
fire burns only as long as it has some fuel or basis for 
burning, saupfidfina ,  not  wi thout such fuel ,  
anupiidfina (S. IV, 399). The imagery is  telling, since i t  
is  by 'grasping '  i ts  updfina, i ts ' fuel ' ,  that fire 
continues to burn. This sense of "substrata" or 
"res idue" a lso  under l ies  the very express i on 
saupfidisesa in the context of a simile of a doctor who 
treats a wound caused by a poisoned arrow, given- in 
the Sunakkhatta Sutta (M II, 257). Here saupfidisesa 
refers to a "residue" of poison left in the wound. 

) Applied to the case of the above!tivuttaka passage, 
y saupfidisesa thus indicates that the ' substrata' of the 

five aggregates are sti l l  in existence. Though this 
' substrata' is the product of former clinging, i t  
continues in existence even when clinging itself has 
already been removed. In the case of distinguishing 
between a nonreturner and an arahant, however, the 
qualification saupfidisesa does imply a remainder of 
'clinging' (e.g. M I, 63: sati vfi upadisese anfigiimitfi). 

Freedom from clinging 

A prominent method for developing freedom from 
clinging takes the -five aggregates of clinging as its 
object. This mode of contemplation focuses on their 
impermanent nature in particular, on their arising and 
passing away, a mode of practice that re-sults in 
establishing a clear appreciation of the objec-tionable 
nature of any Clinging, paiicasu upfidiinakkhandhesu 
udayabbayfinupassino viharato upfidfine pfi[ikkulyatfi 
SaJ}[hfiti (A. III, 32). . 

To contemplate the rise and fal l  of the five 
aggregates is a mode of practice given considerable 
prominence in the discourses as a form of meditation 
that issues in awakening. 1 0  This may well be the reason 
why instructions on this form of meditation practice 
are reckoned to be the Buddha's lion's roar (S. III, 85). 

The same form of contemplation features among the 
mindfulness practices described in the Satipa!!hfina 

Sutta as the direct path, ekfiyana magga, to the final 
goal (M I, 61 ). According to the Ag-givacchagotta 

Sutta, the Buddha's aloofness from views, di!!hi, was 
the direct outcome ofhis having seen, di![haip, the rise 
and fall  of the five aggregates of clinging (M I, 486). 

Even the former Buddha Vipassl reached awakening 
by contemplating the rise and fall of the five aggregates 
of clinging (D. II, 35). 

The point behind this practice is  that it directly 
undermines all clinging to a sense of T, paiicasu 
upfidiinakkhandhesu udayabyayiinupassino viharato 
yo paiicas ' upfidiinakkhandhesu asmimiino so pahiyati 
(M III, 1 1 5). Once the sense of ' I '  that lurks behind 
the paiic 'upfidfinakkhandhfi has been fully understood 
and abandoned, they stand, as it were, with their root 
cut,  paiicakkh andh a  pannnata t i [Fh an ti 
chinnamiilaka (Thig. 1 06), the root being desire for 
them, chandamiilaka (S. III, I 00). Such desire for the 
five aggregates of clinging can take various forms, as it 
could be directed to future instances of each of the 
five (M III, 1 6), imagining the way one would like 
them to be. Through perceiv!ng gratification in things 
that can be c lung to ,  updfiniyesu dhammesu 

assiJ,diinupassino, craving wil l  grow, just as a fire will 
burn ever more when additional fuel is added to it, or 
as a tree wil l  grow as long as it  is well nourished 
through its roots (S. II, 85 and S. I�, 87; see also 
TANHA). In short, one who clings is bound by Mara, 
upiidi)'amiino hhaddho Miirassa (S. III, 73 ). 

Due to clinging to a world that is  but the product 
of the six senses, one's experience of the world becomes 
subject to affliction, channam eva upfidiiya, chassu 

loko vihaiiiiati (Sn. 1 69). Such clinging is the condition 
for becoming and thus for the perpetuation of dukkha, 
upfidanapaccayfi bhavo, bhiito dukkhaip nigacchati 

(Sn. 742). But those who see clinging as fearful, 
upadane bhayaip disvfi, will reach liberation through 
not clinging, anupadii vimuccanti (A. I, 1 42), attaining 
the internal freedom, ajjhat(a vimokkha, of having 
destroyed all clinging, sabbupfidiinakkhaya (S. II, 54). 

To reach the destruction of all Cling-ing requires to let 
go even of the most sublime type of experiences, such 
as the attainment of neither-perception-nor-non
perception, which can be reckoned supreme among 
objects of clinging, upadiinase![ha (M II, 265). 

Hence practising mindfully one should dwell free 
from any dependencies and from clinging to anything 
in the world, anissito viharati, na ca kiiici lake upiidiyati 

(M I, 56). In particular at the time of deat}J it is  of 
considerable importance to avoid clinging to any aspe�t 
of experience, be this any of the sensedoors or th�ij : 
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objects, any element or meditative ·experience, this 
world or another (M III, 259). Freedom from clinging 
is freedom from agitation, anujJiidiyarp. na paritassati, 
and will issue in liberation, aparitassarp paccatta yeva 
parinibbayati (M I, 67). One who has reached final 
liberation, has thereby fully understood the nature of 
clinging, 'pariiiiiatarp. me upiidiinan h pajanati (S. IV, 
33). In fact, the total absence of clinging is the final 
goal itself. 

"Having nothing, clinging to nothing . . .  This I call 
Nibbana." Akiiicanarp aniidiin.arp. . . .  nibbanarp. iti narp. 
briimi (Sn. 1 094). 

Anal a yo 
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UPAGUPTA. A great arahant sthavira with high 
psychic potency, famed as a great meditator, preacher 
of the dharma· and instructm�, said to have lived in a 
forest hermitage in Mathura, one h:undred years after 
the demise of the Buddha. Probably due to h i s  
capabilities he was able to  excite the imagination of 
Buddhists, so that the name of Upagupta became the 
centre of a wide variecy of legends around whiGh grew 
up a vast literature, especially in the circles of the 
northern Buddhist tradition. But what is  significant is · 
th,at the name ofUpagupta has been able to cut across 
the traditional divisions in Buddhism to penetrate into 
the Theravada tradition in South East Asia with the 
Pali form ofhis name as tJpagutta or its local derivative, 
Shin Upago, in Myanmar or Phra Uppakut in thailand 
and Laos, and remain there tip to date as an unorthodox 
cultic belief and practice in popular Buddhism. 

Predictions of the Buddha 

Once the Buddha, while on tour' in the Siirasena 
Janapada, arrived in Mathura with Ananda thera.There 
pointing at the distant bluish forest lirte he toldAnanda 
that, one hundred years after his demise, two brothers 
of Mathura,Na�a and Bha�a by name, will establish a 
monastery there on the Mount Urumu1,1�a, which will 
be named Natabha�ika after them. It will be foremost 
among such institutions with facilities ccmducive for 
both tranquility ( samatha) and insight ( vipa.5yanii} 
meditations. Making a second prediction the Buddha 
told Ananda that,at the same period, will live one 
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Upagupta, son of a dealer in perfumes ( gandhika) 
named Gupta, who will be ordained by Madhyandina 
(also called Madhyantika in some other sources) a 
pupil of Ananda.This Upagupta, the Buddha predicted, 
will be the last (pa5cimaka) among instructors in the 
dharma, a Buddha without characterist ic marks 
(alak�p.aka Buddha) who will perform the duties of 
a Buddha (Buddha-kiiryiirp) one hundred years after 
his demise. The Buddha also told Ananda that each 
person who becomes an arahant under his instructions 
would throw a four inch wooden tally into a certain 
cave on that hill, eighteen cubits long, twelve cubits 
broad and seven cubits in height. When that cave is 
filled with arhat-tal lies, Upagupta will pass away and 
will be cremated using these tall ies .  At the request of 
the monks the Buddha also related to them the story 
of a former life ofUpagupta as a monkey in  the same . 
forest who led a group of ascetics, practising self 
mortification, on to the correct path of Buddhism. 
Thus even in fom1er births he had been in service for 
the welfare of large numbers ( GA1.III . i  p.2f). This 
shows that already by the time of the compil i tion of 
the Miilasarviistiviida Vinaya texts the n am e  of 
Upagupta had passed into legend. 

The· Divyiivadiina gives a much more elaborate 
version of the story of Upagupta.After discovering 
the future father of Upagupta who would fit into the 
Buddha's prediction, Sanakavasin (not Madhyandina 
or M�dhyantika), another disciple of Arlarida, converts . 
him and gets an undertaking to make his son a 'recluse
follower' ( pasciitsrama�a) ofhimself. But, after much 

' vacillation, it was his third son who is ultimately 
allowed to be ordained by him. Yet this did not take 
place in Upagupta's boyhood. He continued to work 
in his father's shop but, meanwhi le, fol lowing the 
instructions of his teacher, he trained his mind to 
entertain only wholesome thought processes by 
flushing out negative ones. By using black and white 
tallies respectively to take note of the negative and 
positive thoughts, he finally managed to be free of all 
negative thoughts and have only white positive ones. 
Thus already as a layman he became an honest trader. 
His service to others also starts while still a layman. 
The beautiful prostitute named Vasavadatta made 
several overtures to him to visit her, which he politely 
turned down, saying it is not the opportune mom�nt 
to do so. Finally one day, Vasavadatta was accused of 
murdering one of her clients and was sentenced to 
death. The mere stump of her naked body, sans hands 

and feet ,  ears and nose ,  was dumped i n  the  
cemetery.Upagupta thought i t  the most opportune 
m om ent to v i s i t  her. Speak ing to  h er on the 
impennanence and the foul nature of her body he  
gradua l l y  led h er t o  becom e a S tream-winner 
(Srotiipanna) .  What i s  more, fol lowing his own 
l ecture, Upagu-pta a lso became a Non- returner 
(Anagamin). With his father's permission he now 
becomes a monk and soon realizes arhantship.In the 
Buddha ' s  pred ic t ion ,  g i ven in the . 
Divyiivadana,Upagupta will  be the foremost among 
his disciples who are expert instructors ( e�c;iigro . 
bhavi5yatyavaviidakiiniirp yaduta upagupto bhik�tlJ} 
and by his instruction many monks wi l l  real i ze 
arhan t sh ip  w i th the  ex t inc t ion  of a l l  
defilements. (Divy.349 ./f.). 

Upagupta Binds Mara 

The Buddha ' s  defeat  of M ara is genera l l y  
interpreted t o  mean a psychical defeat of the evi l forces 
of mental defilements (kilesa) which binds one to 
sarpsiira. Yet from the earliest times Mara is also often 
depicted mythically as a devaputta, also called Vasavatti 
Mara, who appeared in  various disguises to various 
persons, either to disturb them mentally or make their 
l ives physical ly uncomfortable .  The Buddha and 
various disciples .  are also said to have had these 
experiences. But, when recognized, Mara i s  always 
said to have immediately vanished from the scene . . 
However it was only a temporary defeat.Naturally, 
as Mara is said to exist wherever the five aggregates 
exist, early Buddhism never envisaged a world devoid 
of Mara or the concept of Mara. (S.III. 1 89; IV.39) 

However in certain Buddhist circles the possibility 
of a complete extinction or conversion of Mara, 
possibly as a person, seems to have been envisaged. 
The later popularity of the legend of Upagupta, seems 
to have been mainly due to his said accomplishment 
of this task of binding Mara.After his ordination 
Upagupta was reminded of the Buddha's prediction 
about him by his preceptor Sanakavasin, who asked 
him to carry out his duty by the religion. Agreeing, he 
started to preach the dharma. Coming to know that a 
Buddha w ithout marks is about to give � sermon, large 
numbers assembled to l isten to him. But as he fmished 

' the preliminary talk and was about to commence his 
talk on the truths, Mara sent down a shower of pearls . 
disturbing the minds of Jhe audience. The same form 



UP A GUPTA 4 1 0  UP A GUPTA 

of disturbance took place in the following days, too. 
Happy at his success M ara tide a garland of t1owers 
round the elder's head to express his glee.Upagupta, 
ki1owing it to be the work of Mara and, that the Buddha 
had left the task of taming Mara to him and declared 
him a Buddha without marks, decided to attend to the 
task of taming Mara himself. Taking carcasses of a 
serpent, a dog and a human being and turning them 
into garlands of flowers he went up to Mara with 
them. In glee M ara bent his body to receive the 
garlands. The dead serpent was tied to his head, the · 
carcasse of the dog was hung round his neck and the 
human carcasse on his yares.Finding not even a god 
could remove them,Mara finally returns to Upagupta 
and fall ing at his feet pleads with him to free him from 
the mess he has given him. 

Upagupta agrees to do so on two conditions. First 
as a duty by the religion, he should undertake not to 
harass any Buddhist monk.Mara gladly undertakes to 
abide by it. Secondly as a service for himself, he should 
create the physical form of the Buddha for him to see, 
for, although he has already seen the Buddha's body 
of the dharma he has not seen his physical form.Mara 
agrees on condition that the elder does not salute him, 
when he sees the beautiful folin of the Buddha he has 
assumed.Upagupta, however, could not abide by his 
undertaking and fel l  down on his knees to salute the 
Buddha form. R�primanded by Mara Upagupta replied 
that. h e  only worshipped the Buddha, but not  
Mara.(ibid.356./J.) . 

Upagupta and Emperor Asoka 

According to the Divyavadami (384 f) it was the · 
abbot oftheKukku!arama, ven Yasas who revealed to 
Asoka of the Buddha's prediction of Upagupta as he 
had made a similar prediction concerning Asoka 
himself. Desiring to meet hii:n, Asoka reveals his wish 
to go to see .him at the Urumul)<;la Mountain hermitage. 
He was, however dissuaded by his ministers for 
reasons of protocol. When he made a second attempt 
to visit Upagupta, the elder himself, who was informed 
of the king's wish, decided that instead of the king 
visiting him, which would cause great inconvenience 
to a large number of people, he himself should go 
down to Pa!aliputra.Later he does this with, it is said, 
eighteen thousand arhant disciples, by boats sent by 
Asoka, who personally welcomed the elder ashore at 
the capital. The whole episode of Upagupta coming 

by boat · to Pa�aliputra on the invitation of Asoka 
resembles the Pali Mahiivarpsa story ofMoggaliputta 
Tissa coming to Pa!aliputra on Asoka's invitation and 
his welcome ashore by the king. Jhon Strong 1 has 
listed four important parallels in the two stories, viz; 
(a) Both Upagupta and Tissa are said to reside in a 
meditation hermitage, Urumunda and Ahoganga 
.respectively, on the upper reaches of the Ganges; (b) 
both are invited to Pa�aliputra by Asoka and agree 
only after some hesitation; (c) both journey to the 
capital by boat and (d) both are personally welcomed 
by the king. 

One of the religious activities of Asoka said to 
have been done by him, in certain later sources, in 
association with Upagupta was the building of 84,000 
stu pas to enshrine the bodily relics of the Buddha. On 
the advice of Upagupta Asoka got the assistance of . 
spirits to construct stiipas all over Jarribudvipa to 
enshrine the rel ics .  Once th is  was done the 
enshrinement was done at the same single moment by · 
the spirits at a signal given by Upagupta himself by 
covering the disc of the sun with his hand2.This signal 
was, however, given by ven Yasas according to the 

· Divyiivadiina (3 8 1  ) . In the Sri Lankan Pali chronicles 
and the Pali commentaries it is a great Arhant thera 
named Indagutta, also a possessor of great psychic 
power like Upagupta, who assisted Emperor Asoka 
in his construction of the 84,000 vihiiras, and possibly_ 
the same number of st iipas3 .It is possible that all these 
stories originate from a common point. 

Upagupta Leads Asoka on Pilgrimage 

At the request of Asoka, Upagupta is said to have 
led him on pilgrimage to various places associated 
with the life of the Buddha from the place of his birth 
at Lumbini to his place of demise at KU.Sinagan.Among 
the other places visited by them-not less than thirty 
two sites altogether-were Kapilavastu, Bodhgaya, 
Samath, Rajagrha, Sankasya and Srav�ti.Under some 
of these names more thari one site anociated with the 
life ofth� Buddha are actually named. This description 
of the pi lgrimage (Dily.389 jj) seems to follow the 
biographical data found in such Buddhist Sanskrit 
works like the La!itavistara. At some of the more 
important places the king made donations of I 00.000 
pi.eces of gold and also constructed memorials. 

At the conclusion of this pilgfimage at Kusinagari 
the king expressed his wish to pay homage to the 
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relics of the Buddha's disciples declared by him to be 
foremost in ce1iain virtues. All these stiipas shown to 
the king were at the Jetavana premises ( Divy.395ff.), 
viz the stupas of S ariputra, Mahamaudgalyayana:, 
Mahiikasyapa, Ananda and Bakkula.At the end of the 
pilgrimage Asoka prostrates himself at the feet of the 
elder Upagupta and declares his fortune in being able 
to profit so much from his human condition by making 
hundreds of offerings and ornamenting the world with 
hundreds of caityas; Here, probably, they parted 
company, but the account does not say what Upagupta 
did afterwards. Strong4 suggests, he went back to 
Urumunda. 

Connected w i th Upagupta 's  relations with 
) Emperor Asoka is his role as a narrator of edifying 

Y Buddhist stories mainly dealing with revealing karmic 
antecedents of the l ives of various individuals, 
historical , semi-historical or l egendary. What is  
significant here is  the appearance of a series of 
collections of avadiinas, designated Avadanamiila, 
under different names .. In many of these Upa'gupta 
acts as the narrator of avadiina tales at the request of 
Asoka. A later development of this literary practice is 
seen in some Mahayana and Vajrayana works of the 
same type. In them a king named Jina§ri hears similar 
tales from an elder named Jayasri who narrates the 
stories the way Upagupta told them to Asoka in days 
of yore. Thus it 1s· clear, -as·suggestea by Strong5 that 
Upagupta had become a sort of legitimator of these 
extra canonical narratives. As he was accepted as 

J a'Buddha without marks' and the 'binder of Mara', 
,)probably, he had come to be accepted as an authority 

on material not directly attributed to the B uddha as in 
canonical texts. 

Upagupta in S.E.Asian Theravada Lands 

It is significant that the name Upagupta or any 
aspect of his legendary character or cultic practices 
connected to him have never entered the Pali or the 
Sinhala Buddhist literature of Sri Lanka.However, one 
capnot say that the historiography of Sri Lanka was 
entirely immune to the influence of the legendary 
narratives connected with Upagupta.Possibility of 
such influence has been detected frorri certain legends 
in Sri Lankan Pali sources6• But what is more significant . 
is the strong evidence for the knowledge of the legend 
of 'Upagupta and its influence in popular Buddhism 
coming from Southeast Asian B uddhist lands like 

Myanmar, Thailand, Laos and certain parts of South 
Ch i n a .  In some parts of t h e s e  l a n d s ,  L o w er 
Myanmar,North and Northeastern Thailand, Laos and 
certain areas in Yiinan in S outh China a cult of ' 

Upagupta, based on a Pali work named Lokapafifiatti 
has survived upto present day. But even then the 
name of Upagupta (Pa! i Upagutta) is hardly known 
outside the area called by Strong Northern Southeast 
Asia. In, for instance, Central and South Thailand 
most people have not even heard of him. There is 
li ttle evidence of the cult  ever having existed in 
Cambodia or Vietnam. However, the survival of the 
cult of Upagupta in certain parts of Theravadin 
Southeast Asia shows that certain beliefs and practic�s 
of non- Theravadin origin, related to ideas based on 
Buddhist Sanskrit traditions,  d i d  exi st i n  these 
countries at a certain period in history and continue to 
exist, with no sanction from the Theravada orthodoxy, 
at a certain level, among the common people of these 
lands. 

The Lokapa:iiiiatti 

Written in the 1 1 th  or 12th century A. C. in Myanmar, 
the Lokapaniiatti is a Pali work attributed to the · 
authorship of a monk named Saddhammaghosa. The 
bulk of its contents come from a Sanskrit work on 
cosmology named Lokaprajiiapti. But the author has 
also worked into "it material taken from other sources. 
The latter includes a legend of king A soka and stories 
about Mahissara ( Siva) and Mara. Within the legend 
of Asoka in the work is also included the story of 
Upagupta ( Pali .Upagutta). 

King Asoka , who had discovered the secret 
deposit of relics of the Buddha ma:de by king Ajatasattu 
and distributed them in the 84,000 stiipas constructed 
by him, was worried that Mara would try to distrupt 
their festival of dedication. He requests the Sangha to 
appoint a powerful monk to thwart any such attempts 
by Mara. But no senior member of the Order was ready 
to take up the challenge. The choice of the Order 
finally fell  on a novice who had proved his psychic 
potency by saving a Niiga king from a Gam cja king.But 
the novice preferred to invite the elder named Kisanaga 
Upagutt'a dwelling in meditation in a brazen palace 
under the Southern Ocean. Two monks were sent by 
. · . I 

the Sangha to invite Upagupta to the assembly of the 
Sangha. When the order of the Sangha was delivered 
he readily agreed to comply.In  Pa�aliputra, Upagutt� , 
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was entrusted with the task of thwarting any efforts 
of Mara to distrupt the king's festival. But Asoka 
who was not sure he could achieve it, confronted him 
with the state elephant in rut to test his powers. To 
prove his capability Upagupta surprised the king by 
turning the elephant into stone. Later, with Mara 
attemptin g  to distrupt the festival as expected, 
Upagutta had to battle with him to curb his antics and 
was finally successful. It is quite interesting to see 
here how the cause and the manner in which Upagupta 
tamed Mara in Mathura has completely changed in 
the present context. In the former it was to assist 
Upagupta's activities for the spiritual success of his 
adherents. But in the latter it is to assist his adherent, 
the king in his merit- making activities that Upagutta 
tames Mara. 

Strong who takes the Upagupta stories centred 
roundAsoka as a separate cycle oflegends from those 
centred in Mathura, regards the Lokapafifiatti cycle of 
legend� as a combination ofboth. However it is quite 
reasonable to regard the latter as having .come under 
the s trong infl u ence  of the Pal  i chron ic les ,  
commentaries and other Pii.li works of Sri Lanka. To a 
monk n amed Tuva!akanaga i s  attributed, in the 
Sihalavatthupakarapa, the thwarting of an attempt 
by Mara to distrupt a festival -of l ights, at the great 
Stiipa of Anuradhapura, by king Saddhatissa7.1n the 
Mah iivarpsa king :Asoka· commandsthe service of the 

· Naga king Kala to create for.him the personal l ikeness 
of the Buddha ( Mhv.8·7.ff.) by sending a gold chain to 
bring him shackled to him. At his coronation Asoka 's 
authority is said to have penetrated into the earth to a · 

depth of one yojana and to the same distance above 
into the air. Everything within this came under his 
auth_ority and command. The Sangha in Sri Lanka sent 
a s ixteen year old novice named Soi:J.uttara to the Naga 
world to fetch the relics to be enshrined in the great 
stiipa built by king Dughagii.mani. The novice had to 
retrive it from the belly of the Naga named Vii.suladatta, 
nephew of Kalanaga. Gods assembled to watch the 
confrontation between the two Nii.gas, the bhikkuniiga 
Sonuttara and the real niiga Vii.suladatta ( Mhv.3 l . l  

.IJ.). In the Lokapafifiatti, the Sangha having seen the 
psychic powers of a novice,selects him to confront . 
Mii.ra.A si�U<,ir episode is f�und in the Visuddhimagga ( p. l 55) where an arahant named Buddhaiakkhita saves 
a Naga king from a Supai:J.I:J.a (Garuc_la) king who was 
swooping down from above to seize the Naga who 
was  attending on a s i ck monk named Maha 

Rohanagutta.The names of persons and activities 
attributed to them in the Lokapaiiiiatti l egend of 
Upagutta �d the stories of the Sri Lankan Pal i sources 
are so similar, one cannot resist the conclusion that 
the author of the Lokapa iiiiatti has been influenced by 
these Sri Lankan Pali sources. One cannot also 
overlook the fact that the 1 1 th and 1 2th centuries A. C., 
the penod in which the Lokapaiiiitti was written, was 
also the period when relations between Sri Lanka and · . .  
Myanmar had reached a special hei ght. The Pali 
canonical works along with the commentaries and also . 
other Pali writings were brought to MyaP..mar from 
Sri Lanka during this period. 

While it may be accepted that Upagupta of the 
Buddhist Sanskrit tradition· and Moggaliputta Tissa 
of the Pali tradition were two separate characters, the 
author of the Lokapaiiiiatti, in his formulation of the 
character ofKisanaga Upagutta,must have come under . 
the influence of the l ife of the elder Moggaliputta 
Tissa in the Pali chronicles.Myanmari Buddhists, 
coming more and more under the influence of the . 
orthodox Sri Lankan Theravda tradition, also must 
have, in their minds, gradually identified the two 
characters. Thus the name Kisanaga soon gave way to 
1)ssanaga and even the alternative Tissupagutta · 
(ie.Tissa Upagutta). On a wall of the Kabyauk-gyi 
temple in Pagan, bui lt by Rajakumar, son of king 
Kyansitta, is a frescos depicting,according to the 
i nscript ion ,  T isapagut  d iscuss ing wi th k ing 
Dhammasok the broadcasting of the religion. There is  
no mention of any broadcasting of the religion done 
by Upagupta in the original sources. But the Pali 
chronicles attribute to Moggaliputta Tis sa the sending 
out of Buddhist miss ions .  Thus, obviously, the 
inscription shows the amalgamation of the characters 
and activities of the two elders taking place in the 
Myanmari minds8 

Transf-ormations in the Upagupta Life Story 

A number of changes in the life story ofUpagupta 
as known from Indian sources have been brought about 
in the Southeast Asian cycle of l egends. In the 
Lokapaiiiiatti he is a monk named Kisanaga Upag�tta 
living in a brazen palace in the Southern Ocean. He is  
also portrayed as a monk, constantly in meditation, 
who has apparently prolonged his l ife beyond the 
normal human life-span. 
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John S trong 9 who has d iscussed vari ous 
possibi lities prompting the naming of Upagupta as 
Kisanaga or Tissanaga shows his preference to the use 
of the two names Naga and Tissa at Upasampada 
ceremonies as al iases for the novice candidate and his 
preceptor respectively. However, one has to be aware 
of the fact that the use of these names as aliases at the 
ceremony of higher ordination is only an adaptation 
of these names temporarily for the duration of the 
ceremony and are not expected to be kept for all time. 
Since Upagupta is given these .names · outside the 
ceremony, and they remain his names for all time, it is 
difficult to accept Strong's views on this. Therefore it 
is more reasonable to think that other names ending 
with the word niiga so common in Sri Lankan Pali 
l iterature, influenced the adaptation of this name for 
Upagupta.Being lean ( kisa) in body and being antelope 
-ankled (el}ijaiiga) are sometimes g iven as 

. chara:cteristic marks of monks and recluses leading 
ascetic lives. Living absorbed in meditation all the 
time, with no concern for food, naturally Upaguptta 
must have been taken to be a lean person, and hence 
his name Kisanaga. 

The possibi l i ty of l iving for a whole kappa 
(Skt.kalpa) by a ·person who has mastered the four 
bases of psychic .. power (iddhipiida) is admitted by 
the ·Buddha i n  the Mah iiparinibbiina Sutta 
(D.IL-1 03):Although · this has not-become a common 
theme in Pali literature, in Buddhist Sanskrit literature 
arahants who have made use of this capability are 
often found. Instances o f  M ahakasyapa  and 
Pi�9olabharadvaja can be m entioned10.Although th\
early Mathuran legend of Upagupta has no such 
view, the Lokapaiifi.atti legend seems to have extended 
this concept to Upagutta as well 1 1 .But Strong seem� 
to have completely misinterpreted his prolongation 
of life as 'remaining in samsiira '. He says12 that 
"although Upagupta is ah arhant, he is an arhant who 
chooses to remain in sarpsiira. He refrains from crossing 
the stream completely; having reached the other 
shore,he stays on the raft". An arahant is a person 
who has completely crossed the ocean of sarpiisra. 
After crossing he continues to live till the end of his 
life.But as shown above, he can, if he has mastered the 
bases of psychic power live on for a kappa or the 
remainder thereof (kappiivasesa). The word kappa 
here is interprete� in Theravada as a ful l  lifespan of a 
. human being, while some other schools interpret it to 

,_:· .· 
me;O: a mahiikappa, or a full world-cycle ( UdA:323 f). 

In Sarvastivadin Avadiina l iterature Mahakasyapa is 
said to l ive unti l the appearance of the Buddha 
Maitreya.Strong has also missed the true meaning of 
the term raft (lat!la) when the Buddha asked those. 
who hav� crossed over to abandon the raft. What he 
expected from his disciples was to giv� his teaching · 
(dhamma) to others without keeping it for thems.elves 
only. In fact what Upagupta did, after becoming a,n 
arhant, was to preach the dharma to others and allow 
them to use it to cross over themselves. U�like a 
Mahayana Bodhisattva, who is not yet a Buddha and 
hence sti l l  remains in sarpsiira, an arhant, who has . 
ended the process of death, rebirth and death again, is 
not in sarps�ra but only in a prolonged state of his 
final life.However,unlike in the case ofMahakasyapa 
or even Pig9olabharadvaja, no specific reason for this 
prolongation of life is given. One has to imagine that it 
was as a support for Buddhists to carry out their 
meritorious activities without any hindrance from 
Mara that the Lokapafifiatti author made this 'Buddha 
without marks' to prolong his l ife so that he can come 
to their assistance when invited to do so. 

As pointed out above the name Kisanaga given to 
Upagutta in the Lokapaiifi.atti may have been prompted 
by many names ending with the component n iiga 
found in Pali works like the Mahiivarpsa. But why 
Upagutta wai) cal led a niiga may not be for any 
biological reasops. For according to the Vinaya rules 
of Buddhist monks neither a niiga nor any other animal 
can be ordained a Buddhist monk. But it is wdl known 
that Buddhas and arahants are referred to as niiga, 
figuratively, in Buddhist l iterature. It is  interpreted as 
"he does no evil, hence a naga" ( na iignrp karotiti niigo 
(Nd. II 337) in the Theravada tradition. In the Vinaya 
commentary (VinA . I .58) Arhant Moggaliputta Tissa 
is cal led a samaga-naga. S o  i s  the Arhant novice 
Soguttara is called bhikkhniiga. Therefore Upagutta 
also may have beeri called a naga in the same sense. 
But the bigger problem is why theLokapaiiiiatti author 
made him to live i n  a submarine brazen palace. 
Naturally a person of this  type who is supposed to 
have outlived one's natural span of life has to be found 
a secret hide out cut off from the common human 
habitat. Otherwise inquisitive types could try to locate 
the place and even cast doubts about the whole 
story.Mahakasyapa is said to lie in a trance under the 
Kukku!apada hill in India to be awakened only by the 
Buddha Maitn!ya.Both Upagupta and Moggaoliputta 
Tissa, according to Indian and Sri Lankan sources, 
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came to meet emperor Asoka from their mountain 

meditation centres,by boat, down the Ganges. But 
the Lokapaiiiiatti author made Upagutta to come to 
him from his watery abode in the Southern Ocean, a 
p lace more conven i ent to B u ddhists in Lower 
Myanmar. From this watery abode Myanm ari 
Buddhists could more conveniently contact Upagutta 
when they need and send him back to his abode down 
the river Irrawady. The belief in abodes of nagas in 
rivers and the ocean also inay have strengthened the 
Lokapaiiiiatti story, for at least by name Upagutta is 
also a n iiga. However this submari ne abode of 
Upagutta Kisanaga seems to have Jed to further 
developments in the legend of Upagutta in Southeast 
Asian countries. 

· In · several developments in Myanmar, Thailand 
and Laos13 Upagutta- called Shin Upago in Myanmar 
and Phra Uppakut in Thailand and Laos- is presented 
as the result of a virgin birth caused without any sexual 

· contact between the parents. In two versions from 
Myanmar he is the son of a beautifu.l girl named 
Macchadevi as she was discovered in the belly of a 
golden fish, caught by fishermen and, presented to the 
king of Rajagrha, who adopted her as his daughter. 
But, unable to remove the foul  smell emanating from 
her body the king sent her drifting down a river on a 
raft.Picked up by a hermit named Upa, she later gave 

- btrth to�a-so� resUltill"g -from merely the amorous· 
tho1.1ghts she conceived for her protector. The child 
was called Upagu�a as he was protected by Upa.Back 
to her foster-father the king, with the child, the childless 
king wished to make her son his successor. But 
Upagutta did not like this. A deva helped him to break 
away from the king by carrying him through the air to 
an unknown destination.  Fearful of his  unknown 
destiny Upagutta started to meditate on impermanence 
and became an arahant in mid-air. Later he settled 
down to live in a brazen pavilion on a raft in the ocean, 
created by his own past kamma.However, strangely, 
the story does not speak �bout his ordination as a 
monl<. 

. 

In the second Myanmari version the father of 
Vpagutta is a young, handsome student in a temple 
school. Seeing Macchadevi he falls in love with her. 
Later discovering the young man's interest in her the 
girl dutches his hand. It was this touch that impregnated 
her. The child born from this union was later dumped 
in a magical pond to decide who its real possessor 
should be, the king or the abbot of the temple school 

where the young man studied. From the magic pond 
the child emerged as a full fledged monk solving all 
problems. Leaving his parents and all, he flew away 
to take up residence in a brazen pavilion on a raft 
floating in mid-ocean. He is said to be still living there. 

In the third version, from Northeast Thailand and 
Laos, the mother of Phra Uppakut is a mermaid or a 
female niiga (niigi). He was later ordained a monk or 
novice, and, as the son of an acquatic mother, lives in 
the water. Here the fatherhood ofUppakut is  attributed 
to the Buddha. Of course all Buddhist monks are 
generally regarded as sons of the Buddha (Buddha -. 

putta). This could be. an extension of this idea but 
with highly unorthodox overtones. 

Upagupta Cults in India and Southeast Asia 

The Chinese pi lgrim monk Hsiian-tsang who 
visited India in the 7'h century A.C reports of a 
Upagupta cult prevalent in Mathura in his time. He 
reports of what can be called the Upagupta cave piled 
high with the tally sticks tossed into it by those led to 
arhantship by Upagupta. But he says that in the cave 
are found only the tall ies. tossed only by married · 
couples converted by him. No record ex,ist of single 
persons led to arliantship, says th� tradition. Since 
the early sources speak of the use of these tally sticks 
in the-cremation of Upagupta�s body, John Strong 
thinks a cult of throwing such tallies in honour of 
Upagupta may have existed long after his demise. 
Perhaps, he thinks, this was done with the hope of 
receiving guidance of Upagupta to Arhantship and to 
conquer Mara," the Evil One14• 

Whatever cultic practices; related to Buddhism, 
that were extant in India went into oblivion with the 
extinction of Buddhism in India. However, quite · 

significantly, beliefs and cultic practices ·connected 
wit!J Upagupta have survived in certain areas in the 
Scutheast Asian Theravada countries. Although not 
accepted by the orthodox Theravada tradition of the 
Sihala Sangha of Myanmar, Thailand and Laos, these 
Upagutta cults have managed to survive a1nong certain 
groups of lay Buddhists in these countries. In the 
Irrawaqy and Salween valleys of Myanmar is found a 
cult with a seated image of Shin Upago in monastic · 
garb taking a central position. The image, seated cross
legged, with the right hand dipped in the alms bowl 
placed on the lap, has- the head turned sideways with 
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the eyes supposed to be gazing at the sun. Two 
explanati ons are g iven to  thi s  gazing at the 
sun. Upagutta, so conscious of the observance of the 
rules of discipline is watching, is the first explanation, 
whether the sun has passed the meridian. In the other, 
on the other hand, he is supposed to be using his 
psychic power to prevent the sun from passing the 
meridian before he finishes his meal. Such statues are 
found placed in a small shrine in major pagodas or in 
people's homes. They are also sometimes found placed 
floating on a raft in a tank at the pagoda premises. The 
statues are venerated and offerings of food, drinks, 
robes, etc are made to them with the hope of receiving 
protection, good weather and other boons from Shin 
Upago.An important feature of this cult is to send the 
image, after the conclusion of the ritual, floating down 
river on a raft, symbolically representing the return of� 
the elder to his wa-tery abode in the Southern Ocean. 

· The raft, towed to the middle of the river, would be let 
loose to drift down of its own. But sometimes, some 
villagers down stream could intercept the raft and tow 
it back to the shore and carry the image to their village 
to perform the same form of ritual in their village. At 
the end it would be once again let loose on the river to 
continue its voyage to the brazen palace in the ocean. 

I� Northeast Thailand and Laos, where the use of 
iconic repr�sentations of Phra Uppakut .is very rare, 
round stones picked up from a river or a swamp are 
used to represent the elder. The ritual is often performed 
to seek the assistan�e of Phra Uppakut to prevent 
Mara from distrupting a festival like that of the recital 
of the Vessantara Jataka. A group of people, carrying 
various ritual objects like a set of a monk's robes and 
bowl, would go to the edge of a river or a swamp and, 
first perform a ritual of inviting Phra Uppakut.Round 
stones usually three, picked up from the bottom of · 
the river or swamp, would then be carried to the venue 
of the festival and p l aced i n  a special shrine 
ceremonially. They are kept there for the duration of 
the festival with the usual offerings made to them and 
the cultic worship performed at the shrine. At the end 
of the festival the stones are returned to the river or 
the swamp indicating that Phra Uppakut has now 
returned to his watery abode1 5 .It is possible that some 
of the changes in the ritual patterns may have been 
caused by the area in which they originated far distant 
from the ocean. 

The Upagupta cults in Southeast Asian Countries 
liave developed in a variety of directions. In whatever 
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form they are expressed, icon ic  or an i c o n i c  
representations, amulets, shel ls carved with the face 
of the elder, incantations, offerings of food, drinks 
etc, are ali meant to enhance once mundane prosperity 
with the power of the elder. A chant used in the worship 
of Shin Upago in Myanmar amply demonstrates the 
belief of Buddhists of these areas in general. The 
Buddha, the Enlightened One, predicted: 

"Upagutta the Arhat will, subdue Mara and his 
army". The Buddha, the Enlightened One, predicted: 
"Upagutta the Arhat wil l  subdue Mara and his  

· impediments". May the great saint dispel all calamities, 
all wi thout exception. May the great saint be here, · 

poised on my head, and may he repel all misfortunes 
let loose by Mara. 

I now pay respects to · the powerful reverend 
Upagutta with my head bowed down. May he grant 
us protection and repel all maladies 16 

Some Problems of History 

The story of Upagupta probably has at its basis a 
kernel of historical facts mixed as time went on, with 
more legend and even myth, developing later into a 
cult, starting first in Mathura in North India, spreading 
to eastern India and thence to Southeast Asia. Different 
scholars have, from time to time tried to study and 
analyse various aspects of the Upagupta legend. 
However, the best, and the most comprehensive study 
so far has been made by John S.Strong in his very 
good, inspite of a few misinterpretations of the 
Buddha's teachings, W<?rk, the Legend and Cult of 
Upagupta.Much of the material used in this article 
has been collected from his work. He does not venture 
to pay very much on the historicity of the life and 
story of Upagupta. "If pressed", says Strong, " I 

· could perhaps say, with a fair degree of accuracy, that 
historical ly Upagupta was a Buddhist monk who 
achieved some fame as a preacher and teacher in the 
region of Mathura in Nothern India , sometimes 
between the reign of King Asoka (third century B.C.) 
and the first century of the Christian era. By inclination 
he was perhaps a fol lower of the Sarvastivadin School. 
He was probably a forest monk, and he very likely 
attracted to himself a number of disciples interested 
i� ·meditation, although this did not stop him from 
engaging in contact with lay persons. He may have 
written one book, but this has not survived, and we . 
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now almost nothing about it. After his death, his 
10untain monastery n�ar Mathura became a center of 
ilgrimage and remained so at least until the time of 
1e Chinese traveller Hsiian-tsang (seventh century 
�.C.).Beyond this, however, I would probably not 
·enture to say much,  at l east  not  with any 
:onfi dence" 1 7. These comments by Strong quite 
:onvincingly prove the difficulty any one could face 
n trying to figure out the historical personage behind 
:he Upagupta legend. However, as suggested by him, 
he must have been a Buddhist monk with a charisma . 
and capabilities to have been considered by Indian 
Buddhist1! to be a suitable character to be developed 
into a legendary and even a mythical figure, 'a Buddha . 
without marks ' .  

bhikkhus in the d i spute over the ten 
controvers ial poi nts of the S econd 
Council.Kalasoka also might have taken the 
side of the Mahasailghikas after the schism 

m. Upagupta in all likelihood played a major 
role in the Mahasailghika sect. He could have 
been the "High Priest" of Kalasoka and, 
what Nothern Buddhist records recall could 
be the· close relations between these two. 

tv. Upagupta's guided tour of sacred Buddhist 
sites and, stiipas built on his  advice by 

- ' 

. Asoka may have been infact the religious 
activities in which Kalasoka was involved 
by Upagupta. 

The work attributed to Upagupta's authorship, . 
v. Upagupta acquired eminence in the evolving 

Mahayana tradition, especially inAparanta, 
the Northwestern region as attested by 
Xuan-Zhang who was shown sa�ighiiramas 
and stiipas in Sindh commem orating 
Upagupta's sojourn in the region.· Tibetan 

as referred to above, the Netripada Siistra, is qu�_ 
iri the Abhidhannakosa as asserting certain views held 
by "Western ( pasciitya) Sarvastivadins but rejected 
by Kashmirian Vaibhasikas18.1f Upagupta to whom 
this work is attributed was the same as the elder 
discussed above, it is justifiable to accept Strong's 
view .that he lived in the post-Asokan age. One cannot 
imagine how a work of this nature could have been 
produced at a time as early as the end of the first 
Q�n tury after the B u ddha when there was no 
S arvasti��da to speak about, -not to- mention a
Sarvastivada School or any form of a developed 
Sarvastivada philqsophy. 

Another scholar19, in a -recently published paper 
has shown, quite correctly, that Upagupta who lived 
one hundred years after the demise of the Buddha 
could not have had any relations with emperor 
Dhannasoka who, according to Sri Lankan sources 
and gen�rally accepted by modern historians on other 
evidence, lived more than a century after this date. He 
proposes that King Asoka with whom Upagupta had 
relations was the king who shifted the Magadhan 
capital to Pa�allputta, viz Kalasoka of the Sri Lankan 
sources, the same as Kakavamin of the Puranas,who . . 
reigned at the time of the Second Buddhist Council, 
held a ceptury after the Buddha's demise. Among his 
other conclusions are also the following:-. 

1. D11e to chronologi cal factors Upagupta 
cannot be equated with Moggaliputta-tissa. 

u. The reason for his exclusion from the Pali 
records could be Wat he sided with the Vajji 

. sources also suggest his association with 
Kashmir. It .could _be in this region that 
Upagupta acquired eminence·as the fourth 
patriarch of Mahayana Buddhism. 

However the writer has left for future research to 
find evidence for some of his sp�culative views. His 
view on the identity of Asoka may be reasoriable. But - .  
if credence i s  given to P1 e  date ofUpagupta a5 suggested 
by Strong then this. attempt at solving the problems 
involving Upagupta and the two Asokas become 
meaningless. Moreover the statement attributed to 
the Buddha that Upagupta will be born one hundred 
years after his parinirviina, according to Strong20, 
should not be taken to indicate any chronological 
precision. It only means, says 'Strong, that Upagupta 
would live in a time well after the Buddha's demise 
when no human being who had known him would still 
be alive.· In this same stereotypic way this round 
number is also used in indicating the times of 
Madhyantika and Asoka.However whether the same 
criterion can be applied in case of chronological data 
found in Pali chronicles ·has tq be ·solved by historians. 

Strortg21 also clearly indicates the Sarvastiv�da 
leanings ofUpagupta.He refers to the series of Masters 
of the Law ( dharmiiciirya) in the Sanskrit Buddhist 
tradition, particularly in the Sarva.stiviidadin tradition. 
It is in this series that Upagupta is placed the fifth 
p atri arch aften Madhyantika and 
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Sanakavasin.Mahayanists may have taken over this 
tradition of Dhanna Masters from the earlier Hinayana 
School and even extended it. Therefore to speak only 
of a Mahayana patriarchate does not give the whole 
picture.Mathura and Kashmir were the strongholds 
of Sarvastivadins before Mahayana became popular 
in this region. 

The view that Upagupta s ided with the Vajji 
bhikkhus and latc;:r supported the Mahasarighikas and 
that Kalasoka supported them i s  purely 
speculative. That Ka!asoka's change of heart to take . 
the orthodox side is already noted. It is not believable 
that Upagupta, pupil of Sanakavasi and an Arhant 
would repudiate his teacher 's view and side with the 
heterodox faction. The Cullavagga ( Vin.IJ 298 f) 
account of the Second Buddhist Council holds that a 
preliminary discussion of the ten controversial points 
was held at the Ahoganga ( Urumunda?) ·forest 
hermitage of Sambhiita Sanavasi with t.lte participation 
of s ixty Patheyyaka and eighty Avanti 
Dhakkhinapathika monks, all Arhants. S a�avasi 
belonged to the former group and ifUpagupta was his 
pupil he also must have been there in this assembly. 
The account does not refer to any dissentient view 
expressed at this meeting. Therefore to say that 
Upagupta who was also an Arhant was a dissenter is  

· · not tenable. To take ex silentio Theravada sources 
excluded his name because he was a supporter of the 
controversial views and sided with Mahasanghika is  
a lso not a strong argument. To take him to be a 
Sarvastivadin is a much more tenable view. 

The au thor of th is  paper a l so  refers to the 
acquisition of emihence by Upagupta in the evolving 

· Mahayana tradition, especially in Aparanta.He cites 
in support Hsiiien-tsang's (Xuan-Zhimg) reference to 
his having seen sanghiiramas and stiipas in Sindh built 
to commemorate him. But Hsiiien-tsang22 says there 
were several hundreds of sangharamas in Sindh 
occupied by about I 0,000 Sammitiya monks who study 
the Little Vehicle.Sammitiyas were a school which 
branched off from the Vatsiyaputriyas who were a 
sub-school of the Sthaviravadins. Significantly he also 
refers to a group of people here who resemble Buddhist 
monks outwardly but also engage in ordinary affairs 
of lay life. He adds that "they hold to their narrow 

(little) views and attack the Great Vehicle". In the 
past they were a highly disciplined group of monks, 
converted to Buddhism by an arhat (was it Upagupta?) 
but have, as time passed, fal len to the present sorry 
state. There is no reference to any Mahayanists or 
even Mahasanghikas in S indh. Anyhow al l these 
discussions once more prove the enigmatic nature of 
the character represented by the legends, myths and 
cultic practices of the historical or the semi-historical 
person who goes by the name Upagupta. 

______ ---------- c.Witanachchi 
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UPAJJHAYA: The term Upa;jhaya, Vedic and 
B uddhist Sanskrit Upadhyaya, is analysed as 
upa+adhi+i, lit. 'one who is gone close up to ' ,  a 

spiritual teacher or preceptor (P ED. s. v. Upajj hiiya, ) .  
The term is also sometimes found in a shortened form 
as upajjha with the feminine updjjhii.. But the Pali 
term for a female preceptor of a bhikkhuiJ.i is ,  
significantly, pavattini explained in the Suttavibhanga 
( Vin. IV:326) as upajjha (pavattini niima upajjhii 
vuccati). In the Vedic  tradit ion, the, upiidhyiiya, 
different from iiciirya, is a teacher of a branch ofVedic 
studies. Its feminine form Up.iidhyiiyini is the term 
used for the teacher's wife. Possibly this was the 
reason why Buddhists, to avoid any unwarranted 
connotations, avoided this term and used a completely 
different term to denote lfemale .preceptor. 

The preceptor-co-resident pupil (upajjhiiya
saddhivihiirika) institution with its twin teacher- pupil 
(acariya-antevasika) institution can be, in a manner, 
called the bedrock on which rests the continuitY and 
stability ofthe Order of Buddhist nionks. For it is the 
monks trained and guided in the Dhamma and the 
Vinaya by the preceptors and teachers who carry 
forward the torch of the Dhamma and the Vi nay a and 
the uninterrupted succession .in the Ofder: 

. At the inception all admissions to the newly formed 
B uddhist  Sangha were m ade under the direct 
supervision of the Buddha. Until the newly ordained 
monks reached sufficient spiritual maturity they 
remained under the Buddha's personal supervision. 

· Only those .who graduated to Arahanthood were sent 
out to the open world to take the new message to the 
public. Moreover most of those who sought admission 

. to the Order at first were either educated brahamins or 
recluses with some form of religious training under 
some other religious tradition. But with the opening, 
so to say, of the portals of the Order to the masses 
(bahujana) and the extension of the facility of new 
recruitments to the members of the Order, candidates 
for admission to the Sangha started to increase. The 
Buddha could not possibly pay personal attention to 
the spiritual advancement and the disciplinary matters 
of all these. Naturally he had to seek the assistance of 
his senior disciples in the training and guidance of 
these new recruits . The necessity for such a scheme 
was very urgent as a11 the new recruits were not of the 
desired high calibre in intelligence and experience. One 
could often see references to mo�s and nuns desCribed 

by the Buddha as unintelligent and inexperienced (biilii 
avyattii). There were also those who sought admission 
to the Order for reasons other than spiritual or religious. 
They came from all walks of life and from all stratas 
of society. Those coming from lower strafas of society 
were possibly uneducated and were not aware of even 
the basic rules of social ethics. Formation of the Order 
of nuns must have increased the problems. 

The Vinaya account leading to the inception of the 
office of the upajjhiiya states; "Now at that time 
monks without preceptors, not being exhorted, not 
being instructed walked for alms food Wrongly dressed, 
wrongly clothed, not befittingly attired. While people 
were eating they held their alms bowls above the soft 
or hard food or above savary food and beverages for 
the remains (�tti{{ha-patta). Having W.emselves asked 
for curry and rice they ate it. They made a loud and 
great noise in the refectory" ( Vin. 1 .44 ) 1 • Probably this. 
was only one sample of the lack of decorum and the 
lack of a proper training, � a Buddhist monk, of these 
n ew recrui ts to  the Buddh i s t  Sangha .  The 
commentator explains the words "without a preceptor'' 
(anupajjhiiyakii) without a teacher who could judge 
properly and instruct (his pupils) in what is right and 
wrong ( vajjiivajjmp VinA. V.977). 

In another context, conunenting on the a�t of making 
a candidate for higher ordinatfon to select" � preceptor, 
the same �ommentator states that those who do not 
get any service of a preceptor do not receive. any · 

favours either spiritually ( dhammato) or materially 
· ( iimisato ). Consequently they definitely decline but 
do not progress ( ibid . 1 025). Commenting on the 
word upajjhiiya, used in a discourse in the context of 
the l ife of a layman, the same commentator 
Buddhaghosa says that friends and companions can 
be classified as upajj hiiyas of a person as they have to 
consider or reflect upon his happiness (sukha) and 
pain ( dukkha, AA.III.98). These are some of the duties 
that should be expected from a preceptor. 

Mutual Duties of a Preceptor and a Co-resident 
Pupil 

"A .preceptor" says the Budddha, "should arouse 
thoughts- of a son (puttacitta�p) in the mind of a co

. resident, and the latter should arouse in the mind of a 
preceptor thoughts of a father (pitucitta�p). Thus these, 
living with reverence, with deference, with courtesy 
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towards one another will come to growth, to increase, 
to maturity in this Dhamma and Vinaya ". Thus the 
benefits of the insti tution is not just one sided. 
Although it was instituted to train and guide the junior 
monks the benefits of the institution are mutual. As 
each new member has to be dependent ( nissaya 
Vin.I. 80) on a preceptor for at least five years, each 
member of the Order should derive its benefits for the 
bettennent of one's religious life. On reaching maturity 
they also could in tum become guides to more new 
recruits to the Order. 

· The preceptor--co-resident institution was not, 
at its inception, l inked to the ceremony of higher 
ordination. But soon it came to be so l inked, for when 
a candidate is presented to the Sangha for higher 
ordination the name of his  preceptor has to be 
invariably revealed to them. The senior monk who 
presents a candidate to the Sangha for h igher 
ordination has to request them to grant him higher 
ordination with the monk of such and such a name as 
the preceptor ( itthannamena upajjhiiyena. Vin . l .56). 
S ince no candidate without a preceptor is granted 
higher ordination, a candidate has to, before being 
presented to the Sangha, seek the consent of a senior 
monk to be his preceptor. Only a monk of ten or more 
years of standing can be . the preceptor of a Junior. 
However mere seniority does not qualify one for 
preceptoship. In addition to his age he also should be 

. experienced and competent ( vyattena papbalena) to 
be a preceptor. For otherwise there could be preceptors 
who are ignorant, inexperienced, with little learning, 
and of poor intelligence while the co- residents are 
wise, experienced, much learned and intelligent, a 
situation that would be harmful to the organization of 
the Sangha (ibid.59f) A junior monk was at first 
expected to l ive under the spiritual guidance (nissiijia 
vatthu1p} of one's pre.ceptor for ten years.But later 
this was reduced to five years. But it has been laid 
down that an incompetent one may be expected to 
l ive dependent on his  preceptor all h is  l ife time 
(avjattenayiivajivaip . ibid. 60,62). This necessity to 
be under the guidance of a preceptor is seen in the 
services expected from the preceptor. It is said that he 
should be competent to develop his charges on the 
following lines: 

l .To guide them in the discipline of decorum and 
propriety, 

2. . . . .  to guide them in the discipline leading to the 
'\ttainment of the monastic ideal. 

3 . . . . . to regulate their life in terms of the Dhamma. 
4 . . . .  To regulate their life in terms ofVinaya. 
5 . . . . to dispel any incorrect views they come to 

entertain by analyzing them in terms of the 
Dhamma2 (ibid. 64 b.) .  

Once the senior monk accepts the request of the 
junior to be his preceptor the latter is duty bound to 
look after the physi cal needs of his preceptor 
meticulously. Diurnal duties of a co-resident pupil, 
from early in the morning until the time of going to 
bed in the night, are given in great detail. These include 
assisting the preceptor with his morning ablutions; at · 
breakfast; at the alms round; i f  requested, even 
accompanying him at a respectful distanct: and, after 
returning; by keeping his cell and other monasti; 
buildings and possessions clean and secure; assisting 

. him at the bath, tending-him in illness wishing for his 
recovery; washing and dying the . preceptor's robes 
etc. In addition the co- resident also has to assist his 
preceptor spiritually and to regulate his life within 
the bounds of the ecclesiastical disciplinary rules of a 
Buddhist monk. 

But these duties .ofthe institution are not one sided 
but mutual. Above attention was drawn to the broad · 
outlines of the services expected from a preceptor 
towards his ward. The preceptor has to assist his co
resident pupil with regard to his education, literally, 
by recitation (uddesa), by inquiry (paripucchii) to 
help him to clear his doubts, by exhortation (oviidena) 
to put h im on the r ight  track and i nstruct ion 
(anusiisaniyii). If the�co-resident falls il l  the preceptor 
has also to attend to his physical needs as the latter 
attends to the preceptor's needs in normal times. He 
also should assist him in securing his material needs 
like robes and bowl by giving him even an extra robe 
or bowl he has. To assist his pupil spiritually and to 
maintain his stand within the bounds of ecclesiastical 
rules and regulations also falls within the duties of a 
preceptor ( Vin. 1 .44ff.). According to the Vinaya texts 
a teacher (iicariya)was appointed to be the guide of a 
young monk in the absence of a preceptor. But in 
actual practice in Theravada countries today, the office 
of a preceptor has become an honorary one. The pupil, 
called an anteviisika vis-a vis an iicariya, actually lives 
with the latter and is guided and cared for by him. But 
according to rule the preceptor takes precedence over 
the teacher and when both are present at the sartie 
time the teacher has to surrender his duties . · 

preceptor. (Vin.I .62, VznA. V.988). 
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The Mahavagga gives five reasons how the 

dependence (nissaya) of a co-resident on a preceptor 

can be terminated, viz. on the latter's departure, leaving 

the Order, death, joining another religious group or at 
the express wish of the preceptor. In addition to these 
five reasons a sixth reason is given for the termination 
of the dependence of a pupil on an acariya, viz. the 
presence of the preceptor whose authority supersedes 
that of an acariya (ibid.62) . In the case of Buddhist 
nuns it is =:aid that it is a Pacittiya offence for one not 
to wait upon (niinubandheyya) for two years the female 
preceptor (pavattini} who conferred higher ordination 
on her. The very moments he decides that she will not 
wait upon her for two years this nun becomes guilty 
of the . offence (ibid.IV 326). It is also the duty of a 
woman preceptor who ordains one's co- resident nun 
(sahajivinirp) to help her or get another to do so 
(anuggal}heyya) for two years. This helping should 
be with regard to. recitation, inquiry, exhortation and 
instruction. Not to do so or to decide not to do is a 
Pacittiya offence (ibid.325) 

Penal Authority of a Preceptor 

A co - resident ·who does not behave properly by 
fulfilling all his duties towards his preceptor.is guilty 
of an offence of 'wrong-doing' (dukka[a}. If he does 
not correct his ways even with the imposition of this 
punishment the preceptor is authorized to give him a 
heavier punishment by ' turning away' or dismissing 
{paiJiimetuiJl) · him: Five qualities are given in the 
Mahavagga which make a co- resident suitable for 
such a punishment, viz i. he has nb much affection for 
the preceptor,__ii . has no much faith in the preceptor, " 
iii. has no much shame towards him, iv. has no i:nuch 
respect for him and, v. has had no much development 
under him. The importance of such action to maintain 
monastic discipline is stressed when it becomes an 
offence for the preceptor not to punish a co-resident 
with such negative qualities. On the other hand he is 
prevented from oversteppi ng his authority by 
imposing such punishment on well- behaved juniors 
who possess the opposite positive qualities. Thus 
steps are taken to prevent unjust action by senior 
:members of the Order. 

However6 what is rendered into English as dismissal 
(pal} amana) does not appear to be a permanent break 
in  the preceptora- co- resident relationship. It 
appears to be more a strong reprimand than a rupture 

of relations for good. For once the punishment is meted 
out the co-resident is expected to tender an apology 
to the preceptor. Not to apologize is also an offence 
of wrong-doing . What is more significant is that the 
preceptor who does not accept the apology tendered 
also is guilty of an act of wrong-doing. Thus the penal 
code of the Sangha does not allow the offences of any 
party to go unrecognized. Both the seniors and the 
juniors have to play their own roles in keeping the 
monastic atmosphere undisturbed. ( Vin. J .53 f). 

C. Witanachchi. 
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UPAKKILESA SUTTA, the "discourse on [subtle] 
mental imperfections" is the hundred-twenty-eighth 
discourse in the Majjhima Nikaya (M. III, 152). The 
Pali version of this discourse has a counterjJart in the · 
seventysecond discourse of the Chinese Madhyama 
Agama collection (T. I, 532c) : 1  

The Upakkilesa Sutta begins by reporting the 
Buddha's attempt to settle a quarrel among the.monks 
at Kosambi, a quarrel also recorded in the Pali Vinaya 
( Vin. I, 337).2 As th.e monks ofKosambi were unwilling 
to follow the Buddha's advice, he decided to leave 
them and eventually went to visit Anuruddha and his 
companions,  who described

. 
th eir  medi tative 

experiences to him. In repiy to their description of the 
difficulties they had in their meditation practice, the 
Buddha gave an account ofhis OWn struggl� to develop 
deeper stages of concentration. during the time before 
his awakening. lt is from this account and its treatment 
of a series of inental imperfecti�ns, upakkilesa, that 
the Upakkilesa Sutta takes its name. 

The series of upakkilesa m entioned irt the 
Upakkilesa Sutta differ frorri references to upakkilesas 
in other discourses, where this term stands for 
unwholesome states of mind such as anger, contempt, 
conceit and arrogance, etc. The upakkilesas mentioned 
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in the present instance are more specifically related to 
the development of deeper stages of concentration, 
covering doubt, lack of attention, sloth-and-torpor, 
fear, elation, inertia, excess of energy, lack of energy, 
l onging, perception of diversity and excessive 
contemplation of forms (M III, 1 5 8). 

According to the Upakkilesa Sutta and its Chinese 
paral l e l ,  after overcom ing al l  these mental  
imperfections the Buddha-to-be deve loped 
concentration with initial and sustained application 

. of the mind, savitakka saviciira, an expression that 
stands for the attainment of the first jhiina. Next he 
developed concentration without the former but with 
a remainder of the l atter, avitakka viciiramatta, and 
then concentration without both, avitakka aviciira, 
thereby covering stages of concentration that the more · 
common mode of presentation in the discourses treats 
in terms of the second, third and fourthjhanas. 

It is perhaps worthy of note that this a ltemative 
mode of reckoning the jhiinas does not imply a 
substantial difference in regard to the actual experience, 
but only takes a different perspective . on the same 
experience of gradually progressing through deeper 
stages of concentration. The mode of describing such . 
progress in tenris of the four jhanas, prevalent in the 
early discourses, emphasizes the affective tone of the 
different stages of such development. This more 
affectively oriented·mode of description proceeds from . 
the rapture and happiness of seclusion ( 1  51jhana), via 
the rapture and happiness of concentration (2nd jhana ), 
to happiness devoid of rapture (3n:f jhana), and then 
culminates in equanimity (4th jhana). 

The threefold presentation found in the Upakldlesa 
Sutta, a presentation referred to also in several other 
passages ( cf D. III, 2 1 9; S. IV, 360; A .  IV, 300), instead 
places emphasis on the role of the mental factors 
vitakka and viciira, initial and sustained mental 
application. This threefold mode treats the deepening 
of concentration from the perspective of the three 
stages when vitakka and viciira are present, when 
vitakka is absent, and when both vitakka and viciira 
are absent. The matching of these two modes could 
perhaps best be i llustrated by setting them side-by
side: 

1 st jhiina = savitakka saviciira & avitakka 
viciiramatta 

2nd & 3rd & 4th jhana = avitakka aviciira 

That is, the threefold mode of exposition treats 
the in i t ia l  s tages of progress  through jh iin ic 
concentration in more detail ,  as it accords importance 
to a stage when vitakka has already been subdued, 
hut viciira is stil l present. The more affectively 
oriented mode of presentation underlying the four 

jhana scheme does not need to �ake this interim stage 
into account, because it stil l fal l's under the category 
"rapture and happiness related to seclusion". 

Conversely, the fourfold mode treats the more 
advanced stages of progress through jhiinic 
concentration in more detail, according imp01tance to 
the affective changes that occur when concentration 
that is without vitakka and without viciira 
progressively deepens. 

TheAbhidhamma then brings both modes together, 
in order to provide a comprehensive account of the 
mental conditions during deeper concentration. The 
net result of this is a five-fold presentation, of which 
the first two stages correspond to the first jhana of 
the fourfold mode found in the discourses ( cf. e.g. 
Dhs. 33). 

Another aspect of the Upakkilesa Sutta that is of 
relevance to the development of concentration is its 
reference to the "sign", the nimitta. According to the 
Upakkilesa Sutta and its parallel, Anuruddha and his 
companions had tol d  the Buddha that they saw 
meditat ive l ights  a n d  forms ,  .but these soon 
disappeared. In reply, the Buddha explained that they 
shou l d  "penetrate that sigri", tarp . . .  nimittarp 
pa{ivijjhitabbaip (M. III, 1 57) .  The use ·of the 
expression "sign" in the present context is to some 
extent ar11biguous, as it could have a plain causal sense, 
simply indicating that they should  understand the 
cause for the disappearance of their meditative visions. 
This is in fact the way the commentary understands -
the present passage (MA : IV, 207). 

Alternatively, nimitta can also stand for a "sign" in 
the sense of the characteristics with the help of which 
perception recognizes an object. This meaning of the 
nimitta comes to the fore in the early Buddhist account 
of perception, and also in relation tp the development 
of  d�eper . s tages of  concentration (See a l so 
NIMITTA). To understand nimitta in the sense of � 
meditative sign would also fit  the present 
which treats meditative visions and

.
the ,,I,,n:r.nF>n 
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. of concentration. In fact, at a later point the Upakkilesa 
Sutia speaks of directing attention to the meditative 
experience of forms or to that of light in terms of the 
riipanimitta and the obhasanimitta (M III, 1 6 1  ). This 
passage explicitly uses the term nimitta to refer to the 
vision of light and forms that Anuruddha and his 
companions had been unable to stabilize, a usage where 
nimitta unequivocally stands for something that is 
perceived. 

From this it seems that the Upakldlesa Suita could 
indeed be describing the development of the mental 
nimitta required in order to enter the firstjhiina. This 
interpretation w o u l d  a l s o  fit with the m ental 
imperfections listed in the Upakldlesa Sutta, which 
do not mention the first two of the five hindrances, 
sensual desire and aversion. Their absence implicitly 
shows that the meditative development treated in the 
present discourse sets in at a more advanced stage, 
when these two comparat ively gross m ental 
defilements have already been successfully sub-dued 
and a basis �f mental tranquillity has been established. 
It is precisely at this stage, wheri the gross hindrances 
of sensual desire and aversion have been overcome 
and the mind becomes increasingly concentrated that, 
accordin� to the account given in  the Visuddhimagga, 
the nimitta ip th�s�ns� �f a 111�ntal sign will manifest 
to the meditator ( Vism. 1 25). 

The commentary, however, -takes the reference to 
seeing visions offorms to stand for the exercise of the 
divine eye (MA .  I V, 207).  Thi s  commentarial 
explanation is not convincing, since the progress 
described during tlJ.is part of the discourse forms the 
precondition for the development of concentration 
with vitakka and viciira, and hence only the firstjhWia. 
For the exercise of the divine eye, however, the 
concentrative abili ty. of the fourth jhiina would be 
required; . Further on the commentary also suggests 
that the Buddha's pr�-awakening progress towards 
attaining the three types of samiidhi, described in the 
Upakldlesa Sutta, took place during the last watch of 
the night of his awakening (MA. IV, 209). This 
expl anation i s  a l s o  n o t  c onvincing, s ince the 
Upakkilesa Sutta quite explicitly reports that the 
Buddha to be developed each of these three types of 
concentration for a whole day, a whole night, and a 
whole day and night (M III, 1 6 1  ), leaving little scope 
for associating this develop-ment with a single night. 

Hence it seems that the commentary to the 
Upakki!esa Sutta is not particularly reliable and the 
implications of the discourse need to be explored with 
the help of other relevant passages. Judging from these 
it would seem that the Upakkilesa Sutta describes 
stages of development of concentration that involve 
the overcom ing of a series of subtle m ental 
imperfections (upak-kilesaY in order to stabilize the 
mental sign (nimitta) of meditative visions of light and 
forms that will eventUally lead to jhiina attainment. 
Due to the emphasis given in the present discourse to 
the progress  from an intenn e d i ate level o f  
concentration to the attainment o f  the firstjhiina, the 
whole range ofjhiinic experience is described in a mode 
that places emphasis on the role of vitakka and viciira, 

· the two factors characteristic of the firstjh.iina, instead 
of employing the more commonly used m ode of 
description by way of the four jhiinas. 

The Vpakkilesa Sutta concludes with the Buddha's 
proclamation that it was only after overcoming all 
these subtle mental imperfections and developing the 
thr<?e types of samiidht that he was able to reach 
awakening. The Madhyama Agama discourse makes 
explicit what would be implicit in the Pali version's 
presentation by indicating that, based on the three 
types of concentration, he developed the factors of 
awakening (T. I, 539b6}: In this way the Madhyama 
Agama discourse clarifies that the present passage is 
not meant to imply that concentration alone will 
suffice for reaching the final goal. 

Aniilayo 
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UP ALI (1). The foremost among the masters of Vinaya 
in the Sangha, Upali was, before ordination as a 
disciple of the Buddha, a barber (kappaka) of the 
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Sakyas ofKapilavatthu. Once, six Sakya young men, 
who had apparently decided to leave home life and 
join the Buddhist Sangha, went out to the pleasure 
garden, as they used to do even before, with the fourfold 
army. Their barber named Up ali also had accompanied 
them. They first dismissed the army who were sent 
back to the city. Having crossed over into a foreign 
territory, they took off all their ornaments and, bundling 
-them in their upper robes, gave them to Upali ordering 
him to return home and use all that for his livelihood. 
But, on his way back, Upali had other thoughts. The 
Sakyao;;, he thought, are fierce and could even kill him, 
thinking, that he has made the young men to come 
forth (nippiititfi). "Yet if these Sakya young men leave 
home life why should I not do the same"? thought he. 
Having untied the bundle he hung up the things on a 
tree and, saying "any one who sees it could take them 
to the Buddha who was at the time in the townlet of 
the Mallas named Anupiya. 

When they m et the Buddha the Sakyas requested 
the Buddha to ordain first the barber Upali ,  their 
attendant for a long time. "We wil! greet him", they . 
said, "rise up before him, salute him with joined palms, 

· and do the proper duties. Thus will the Sakyan pride 
be humbled in us Sakyans"1• The Buddha too ordained 
Upali, the barber, first and the Sakya young men after
wards ( Vin. II, 1 82f). This is  all what one could glean 
from Pali ·sources regardin-g Upali 's l ife prior to 
ordination, his social background and his ordination 
itself. The spiritUal attainments of four of the Sakyas 
are given in the account but nothing is said of Upali 
and the other tWo Sakyas. 

The B u d d h i s t  S an s kr i t  Mah iivastu g i ves a 
somewhat different story but has many i mportant 
common features with the Pali version. Upali, a young 
barber (niipitadiirako ), was among five hundred Sakya 
young men who left Kapilavastu in great royal majesty 
and splendour,  to  th e · B anyan Grove 
(Nyagrodhiiriimam), seeking ordination as disciples 
of the Buddha. At this point the story goes on to say 
that Upali  had acquired the roots of merit under 
previous Buddhas, had retained the impressions of 
his previous life ( viisitaviisino ) , had broken his bonds 
( chinnabandhano ) , was not l iable to rebirth, enjoyed 
Aryan states in his l ast existence ( iiryadharmiiJ?.firp 
caramabhaviko) and was master of meditations and 
the super know ledges (liibhi dhyiiniiniirp ciibhijiiiiniirp 
ca). Thus Upali, inspite of his low birth was not an 
ordinary simpleton. 

Here the story deviates to show how Upali was 
first introduced to the Buddha by his mother. H e  was 
sent to the Buddha by his mother to cut the Buddha's 
hair. He did i t  with the Buddha's consent and the 
mother inquired whether Upali has done his job well. 
"Yes", replied the Buddha, "but he stands too close to 
the Tathagata". So the mother orders him not to stand 
too close to the Buddha. It was then that Upali entered 
the first dhyiina. She repeats the same questi�n and 
the Buddha says, "yes, but he oils the razor too much". 
She instructs the son not to do so and Upali enters the 
second dhyiina. When the question is repeated a second 
time the Buddha replies "yes, but his breathing annoys 
the Tathagata". Then the mother instructs him not to 
do so and Upali enters upon the third and the fourth 
dhyiinas. Then the Buddha asked the monks to take 
the razor from his hand so that it does not fall to the 
ground. This story does not seem to fit into the main 
story well .  The translator has suggested that the story 
is  taken from a text or tradition containing a series of 
examples of the practice of meditation by a variety of 
men in a vmiety of circumstances2• It is also possible 
that the question put repeatedly to the Buddha and 
his  answers have cryptic references to the four 
dhyiinas. For instance breathing is  said to stop in  the 
fourth dhyiina. So when the Buddh a  says that Upali 's 
breath armoys him i t  m ay be an indication to attain 
the fourth dhyiina. In the Anguttara Nikiiya (v. 20 l ff.) 
is  a discourse where a monk named Upali e�presses 
his desire to l ive i n  the forest. But the B uddha, 
dissuading him, says that only a person whu has 
practised concentration (samiidhi) could live in  the 
forest comfortably. Then he goes on to give a full 
description of the life of a monk fulfilling aU steps in 
discipline (sila) and concentration (samiidhi). Here he 
gives all the nine attainments (samiipatti) in detail .  
Woodward3 thinks he was not the same as Upali the 
barber. (See below for another Upali called 'Upali the 
Nephew') .  

When the Mahiivastu story continues the Siikya 
princes are seen doffing their clothes and trinkets and 
throwing them at Upal i 's feet asking him to take them 
as they are leaving worldly life. But Upali thought 
otherwise. If the princes do this I also do not need 
these valuables. "Although I l ive by the razor, I also 
can go forth to the religious life" and, decides to do so. 
He went straight to the Buddha and requested for 
ordination which he got immediately. All this while 
the princes were bidding farewell to their parents :tc� 
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and therefore were ordained after Upali, whom the 
Buddha declared senior to them all. They were asked 
to bow down at the feet of the Buddha an.d Upali and 

I . 
take their places' in due order. \Vben this became known 
the people cried "the Sakyans have overcome pride 
and anger, they have put down pride and arrogance". 

King Suddhodana, also, with his retinue and Sakyas 
bowed at Upal i 's feet, and Upali greeted the king 
welcoming him by his name. The counsellers and 
attendants were displeased at the lowly born Upali 
addressing the king by his name. At this the king told 
them; "Gentlemen do not speak of the Arya Upali - as 
a lowly born. one. Another was his former birth, but 
now a different one is the royal p·ower of the recluse. 
He must no more be said to be of lowly birth" (Mvu . 
III. 1 78ff). When the monks expressed their wonder 
at the royal attendants bowing at the feet of the 
venerable Upali of lowly birth, the Buddha related to 
them the Gangapiila Jiitaka to show that a similar 
thing had happened in the past too. In that Jiilaka tale 

· Upali was a barber named Gangapala, who became a 
disciple of a seer named Upaka and acquired psychic 
powers .by his effort and· commanded the respects of 
King 1;3rahmadatta. The Buddh<J. was then the seer 
Upaka and the king Suddhodana was Brahmadatta 
(ibi4. 1 82ff). 

Foremost Among the Masters of Vinaya 

The Buddha has declared Upali as the foremost 
among the Masters of vinaya ( Vinayadhariinarp) in 
the community of monks (A . 1 .  25) .  There is no 
reference in canoni_cal texts of the reasons leading to 
this declaration. But the commentators have given 
three episodes as the basis for the Buddha's declaration. 
Tnese are the Bharukacchaka episode ( Vin. 111.39), 
Ajjuka episode (ibid. 66f.) and the Kumarakassapa 
episode (J. I .  148;  DhA. III, 1 48; AA .II. 284; MA .  II 
1 20). It is clear that the last one is not attested to in 
the Vinaya Pi{aka. The commentator says that the 
Elder received the subject of meditation from the 
Tathagata himself and developing penetrati ve 
meditation ( vipassanii) realized arahantship. He learnt 
the Vinaya Pi{aka from the Buddha himself and · 
adjudicated the above three cases as if with omniscient 
knowledge and became the foremost among Masters 
of the Vinaya (AA . 1 . 3 1 1 ) . According to the 
Buddhavarpsa ( 1 . 6 1 ), "well-versed in what is an 
offence and what is not an offence, and what can be 

corrected and what cannot be corrected, Upali, praised 
by the Buddha, was placed at the head of the Vinaya
experts." 

Upali 's preceptor is named in the Vinaya texts as 
Kappitaka, who was living in a hut in a cemetery ( Vin. 
IV. 308). Not much is heard about the association 
between these two, teacher and pupil. However it is 
said in the same text that Upali once saved the life of 
his preceptor from the not�rious group of ' Six nuns' 
who were planning to ki11 him. Quite significantly 
there is an eulogy of a monk named Kappitaka in the 
Petavatthu (IV. 1 .32-38; 43-53). He was living in the 
deep forest, in a place called Kapinaccana (lit. 'where 
monkeys frolic ')  in the Vajjian country. Living a very 
secluded life the Vajjians knew him as a 'Silent sage' 
(muni). If he was the same as Up ali 's preceptor 
mentioned in the Viizaya text then it must have been · 
due to his influence that Upali also once desired to 
lead a similar life, i ;e. if what the commentators say 
about him is correct. But if the preceptor of Upali 

. was the same as the forest-dweller Kapitaka of the 
Petavatthu, then it is not probable that the Buddha · 
would advise him to live in the monastery away from 
the preceptor. Therefore the Arahant Kappitaka of 

· thePetavatthu :was most probably a different individual . 
from Upali 's precejJtor. There is also another discourse. 
where Upali requests the Buddha to give a brief · 
exposition of the Dharnma so that he could abide 
resolute, alone, secluded, earnest and zealous (A. IV. 
1 43)� Here there is no reference to living in the forest. 
The .translator E.M. Hare4 also thinks that the Upali 
of this discourse must be the reciter of the Vinaya 
rules at the first Council .  

Mrs. Rhys Davids5, in her translation of the 
Theragiithii, attempts to show that Upal i 's ordination 
was not done i n  earnest. She says "Upali 's own 
beginning was not so single-minded, he having joined . 
precisely in order to protect his life". Following h�r, 
Woodward6 also says, "Nor was he" 'o�e who. went 
forth in faith' .'' But the verses attributed to him in the 
Theragiithii (w. 249-251 )  do not seem to indicate such 
a view. These verses, according to the commentary 
(ThaA. II .  1 02), were recited by Upali in admonition 
to monks at a Patimokkha recital. But the contents of 
the verses seem to hint at some character trait-s of the 
Elder. He says that a newly ordained monk should 
choose as friends those with noble character and lead 
pure lives with unfaltering z;eal. They should dwell 

. --"' 
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amidst the Sangha and learn the code of discipl ine. 
They also should be skil l ed in what should be done or 
left undone. Upali may have admonished h(s pupils to 
train them according to his own way of life. But at the 
head of each verse are the words "he who out of faith 
had renounced the world". If he 'himself did not 
renounce ' out of faith '  (saddhaya) then the pupi ls 
would not have taken his words seri ously. To act 
according to one's words (yatha viidi tatha k:in) is one 
of the qualities expected by the B uddha from his 
disciples. Thus, although _ the Vinaya episode points 
to Upa l i 's first m ove to renounce home l i fe as 
originating frem fear of death, it would be an over 
statement to say that he did not renounce out of faith. 

) The Mahavastu story does n ot indicate any such 
motive for Upali's ordination. Moreover according to 

J that source he was a spiritually well advanced person 
at ordination. 

Both the commentators Buddhaghosa (AA .V.68f.) 
and Dhammapala (ThgA . 1 0 1 ), who have taken the 
monk named Upal i  who expressed his desire to the 
Buddha to become a forest dweller to be the Vinaya 
expert, have conjectured that the Buddha dissuaded 
him from it so. that Upali can be accomplished in both 
the study of the teaching, (gantha-dhura) and 
meditation (vipassana or viisa-dhura). The Buddha 
thought, says Buddhaghosa, that by accomplishing 
both, Upa]i wil l  be an Arahant arid also a master of the 
Vinaya Pi [aka; then he will be able to declare his former 
aspirations amidst the community and place him in 
the foremost position among masters of the Vinaya. 
We have to note here that terms such as Vinava Pi taka - . ' 

ganthadhura and viisa or vipassanadhura are l ater 
developments in the history of Buddhism. 

A note should be added here about an idea imputed 
to Upali by the trans l ator o f  the Theragath a7• 
According to this  translation Upa l i  requested the

. 

Buddha, "send me not away, Lord, to dwel l in the 
forest". Intriguingly \Voodward8 also has followed it. 
But what the commentator states is, "Lord, please do 
approve dwelling in the forest for me" (mayharp bhante 
araiiiiavasarp anuj anatha AA . V. l 0 I ). The translator 
has completely reversed the words imputed to Upali 
by the commentator. This however does not mean 
that the Vinaya Master Upali did want to be a forest 
dweller. It is quite possible that his wish was to live 

amidst the Sangha and collect all the rules of discipline 
laid down by the Buddha. M any references . in the 
Sutta and Vinaya texts seem to point in this direction. 

Upali Aspires to be a Master of Vinaya 

One of the longest poems in theApadana (vv. 446-
598) is the Upalittherapadana. It gives the first 
aspiration, for the present position of Upali ,  made by 
him as a rich and pious brahamin named Sujata in the 
city ofHarpsavati. He was highly learned in all branches 
of Vedic studies. Many brahamins and recluses . of 
different sects were there at the time who used to 
respect him as a famous brahamin, but he himself was 
highly conceited as not to respect any one else. The 
Buddha Padumuttara appears in the world at the time 
and visited Hamsavati. Seeing him declare a certain 
ascetic named Sunanda would be a monk named Punna 

· Mantaniputta in the dispensation of the future Buddha 
Gotama,' the brahamin Sujata also wished to see the 
same B u ddha.  H a v i n g  constructed a beautifu l  
monastery, and presenting itto the B uddha, he made 
ap aspiration to be a master of Vinaya l ike the monk 
named Pathika. The Buddha Padumuttara declared 
that one hundred thousand aeons hence his wish wil l . 
be fulfilled under the Buddha Gotama, who wil l  declare 
his disciple Upal i  as the foremost among the masters_ 
of Vinaya. 

Here Ven. Upali gives a long description of his 
mastery of the rules of discipline set by the Buddha 
for the members of the Order and the great confidence 
the Buddha h ad in h i s  capab i l i ty of resolving 
disciplinary problems. Then he goes on to relate a 
story of a past birth to elucidate how he came to be 
reborn in a low position in society. In the second aeon . 
before the present one he was a son of a powerful 
Ksastriya ruler named Aiij asa. Infatuated by his birth, 
fame and wealth, he once harassed a Pacceka Buddha 
name Devala. When he cou l d  not set up his own 
elephant against the.Buddha he generated a great anger 
within himself against the Buddha. Then suffering 
with a sensation of burning within him, caused by 
this, he begged pardon from the Buddha on the advice 
of his own father. The Buddha pardoned him but as a 
result of this evil action he was reborn in a low caste in 
his final birth. 
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A Second Expert in Vinaya named Upali 

Strangely, the Apadana ( vv. 1 1 1 6- 1 239) carries a 
second poem said to be that of 'Upali the Nephew' 
(Bhiigineyya Upiilittheriipadiinam). The text9, however 
has a note which says that the term bhiigineyya is not 
found in the Sirphala character prints. The Elder Up ali 
of this poem claims that he was a TridaJ?.9in recluse at 
the time of the Buddha Padumuttara whom .he had 
eulogized in numerous phrases. Having listened to the 
eulogy the Buddha decl�red that, at the time of the 
future Buddha Gotama, one hundred thousand aeons 
hence, he would have a low caste birth and be named 
Uplili. Later, having joined the Order of monks, he . 
would realize Nibbana and be pronounced foremost 
among those who · have, mastered the Vinaya, Up ali 
goes on to say of himsetf, "I hold the whole of the 
Vi nay a, complete, a mine of gems. Knowing my virtues, . 
the Incomparable Teacher of the world, seated amidst 
the community of monks established m e  in the 

'·•. 

foremost position" (ib. 1 1 36- 1 1 37). 

Then, who was this Upali? Sin�e he says that the . 
Buddha placed him in the foremost position regarding 
his mastery of Vinaya, any one could suspect that he 
was the same as the famous Vinaya expert, for there 
cannot be two foremasts in the slline field. Was the 
story of the famous Up ali duplicated? Or, were there 
two versions of the same story taken as of two separate 
persons by the compiler of the Apadiina? Any way 
this shorter version does not contain some of the ; . 
important details like the name of Upali in the past 
birth etc. 

The commentator has, however, tried to reconcile 
the two versions by cal l ing the second Upali 
Bhagineyya Upali, whi�h is not found in the text. He 
has also given his interpretation of the reference to 
' the foremost in Vinaya' declaration of Upali the 
nephew. Accordingly he was born in the city of 
Kapilavatthu as the nephew of the Elder Upali. Lat�r 
he was ordained by his uncle Elder Upali and became 

· an Arahant. Because he dwelt near his uncle he came 
to possess a sharP knowledge regarding questions of 
discipline. So the Buddha placed him in the foremost 
position of monks who have a sharp knowledge 
regarding questions of discipl ine (vinayapaiihe 
tikhip.apaiiiiiinaip. bhikkhup.mp) (SHM XLIII. pt. II. 
p. 3 1  I ). Prof. Malahisekara thinkg. that this Elder has 
to be distinguished from the eminent disciple of that 

name, though the Apadiina verses obviously point, to 
a confusion of the legends of the two (DPPN. ·Upali 
Thera 3). It has to be noted that the list of Elders 
placed in the foremost position in various fields, found · 

in the Anguttara Nikiiya (I. 23ff.) mentions only one 
Upal i  and the field of expertise given by the 
commentator for Upali the second is not included in 
it. 

Upali the Master of Vinaya 

Referred to above was how the Buddha placed 
Upali in the foremost position among the masters of . 

Vinaya in the Community of monks. Among the many 
. verses attributed to  him describing. his  own 
accomplishment ·  in all branches of Vinaya, three_ in 
particular speak ofhis almost identity with this branch 
of the Buddha's teachings. 

"Bearing in my heart this charming Vinaya 
discipline resembling the Teacher himself, I dwell 

· payin� homage every day to the Vinaya
·
. 

. " Vinaya is my abode, in Vinaya I stand and move. 
I abide in Vinaya and Vinaya is my pasture. 

"Accomplished fully in Vinaya and expert in 
settlement (of disputes) too, that Upali, 0 Great Hero, 
salutes the Master at his feet"10• 

In one place in, the Yinaya Pi[aka, the Buddha, 
speaking in many· � figute in praise of discipline, in 
praise of accomplishment in discipline, also spea_lcs in . 
praise of venerable Upali, referring to him again and . ' . 
again in his talk. This illustrates the Buddha's great 
regard for Upali 's knowledge of and accomplishment 
in Vinaya. The monks probably understood what the 
Buddha was hinting at and started to flock to Upali to 
learn the Vinaya from him. Many'senior monks, newly 
ordained ones and those of middle standing were among 
those who studied Vinaya under Venerable Uplili. ( Vin. 
iv. I 42f.). This shows that he was not only an expert 
in the disciplinary rules, and an expert adjudicator but 
was also a popular teacher of Vinaya. 

Upali was eager to enrich his knowledge of the · 
Vinaya and be accomplished in it. There are many 
places, both in the discourses and the Vinaya PiJaka, 
where he approached the Buddha to clarify various 
points on Vinaya. Six of the discourses in the Upiili 
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Vagga of the Dasaka Nipata in the A nguttara Nikaya 
(A. V. 70ff.) contain such clarifications made to Upali 
by the Buddha. The subjects dealt with include, the 
objects of laying down rules of discipline and the 
pii[imokkha recital; the qualities of a monk in order to 
be considered fit for inchision in a committee for 
passing sentence (ubbiihikii); qualifications for granting 
higher ordination to others; qualifications for assigning 
tutelage (nissaya) to others; to what extent can the 
Order be disunited?; and, to what extent can the Order 
be considered to be united. In the immediately 
following section (ibid. 77f.) are also three discourses 
delivered to Upali by the Buddha. In the first the 
Buddha explains how and why disputes, uproars, strife 
and quarrels arise in the Order. In the second and the 
third discourses are enumerated the roots of quarrels 
pertaining to the Dhamma and the Vinaya. 

. In the Vinayapi[aka i s  a section named 
Upiilipucchii-bhiipavara C Vin. 1 .  322ft) also devoted 
to clarificatio�s s�ught from the Buddha by Upali. 
The questions raised by the Elder concern the proper 
manner in the application - of some of the modes of 
settling disputes (adhikarai)a-samatha) (ibid. 325ff.). 
Another section of the Vinaya Pi {aka is Upiilipaiicaka 
(Vin. V. 1 80ff.) where Upali's queries are resolved by 
the Buddha. Some of the quefies raised deal with one 
who should not live throughout l ife without tuteiage; 
one who should ·not confer higher ordination, or 
tutelage or be attended upon by a novice etc. 
Commenting on this section ofthe Parivara and such 
others Prof Malalasekara says it is not possible to 
determine which of these and other questions were 
actually asked by Upali, and which were ascribed to 
him on account of his traditional reputation. (DPPN. 
Vol. I. p.409). 

Upaii's RQle in the First Buddhist Council 

All Buddhist traditions unanimously agree that the 
Vinaya was rehearsed and collected under the 
leadership ofVen. Upali at the First Buddhist Council. 
According to the Cullavagga of the Piili Vi nay a Pi (aka 
( Vin. IT 286f. )·, proposed by Ven. Maha Kassapa the 
Council unanimously agreed that Maha Kassapa 
should question Upali on Vinaya. He first questioned 
Upali on the first Parajika rule and gradually he 
revealed its subject (vatthu), provenance (nidiina), 
individual (puggala), what was laid down (paiiiiatta) 
and what was. further laid down (anupaiiii.atta), what 

was an offence (iipatti), what was not an offence 
(anapatti) . In this manner, questioned by M aha 
Kassapa, Upali revealed every· detaii regarding the 
rules of discipline. The Pali Vinaya text, however 
mentions by name only six of the seven categories of 
Vinaya rules incl.uded in the Patimokkha. 

The Miila Sarviistiviida vinaya texts found in the 
Tibetan Dulva1 1 also give an account of the First 
Buddhist council but with a number of variations. 
According to it Upali was requested to recite the 
Vinaya, only after Ananda finished the recital of the 
Siitrantas. When Upali consented to recite the whole 
of the Vinaya laid down by the Tathagata, Maha 
Kasyapa, president of the assembly, queried "where 
and for what reason the first ordinance had been laid 
down by the Blessed One"? "It was at Benares" replied 
Upali, "it was on account of five bhikshus, and he 
ordained that cloaks should be circular". Thus according 
to this version Upali followed the chronological order, 
unlike in the Pali account where the order found in the 

· Piitimokkha is followed. Anyway it is noteworthy 
that all Buddhist traditions have accepted Upali 's role 
in compiling the rules of discipline of the monks and 
nuns for futur� generations. Hieun-Tsiang12 in his 
Travels in India, ·stated that even at his time those 
who study the Vinaya reverence Elder Upali. 

Upali in the Lineal Succession of Teachers . 

In the Pali commentaries and the Sri Lankan Pali 
chronicles Upali is placed at tht; head of the lineal 
succession of Buddhist teachers after the Buddha. · 
J\pparently because the unbroken continuity and the 

. purity of the Sangha depend entirely on the observance 
of the rules of discipline and, the proper performance 
and adherence to ecclesiastical duties and functions, 
Vinaya has been given priority over the Dhamma: by 
the early Buddhist Sangha. In actual fact Buddhaghosa 
states that the members of the First Council considered 
Vinaya to be the life of the Buddhist religion (vinayo 
niima Buddha siisanassa iiyu VinA. 1 .  1 3) and decided 
to recite it before the Dhamma. If the rules of discipline 
are not observed then the continuity of the Order 
cannot be maintained.  Thus according to the 
Samantapiisiidikii (ibid. 62), starting with Upali, there 
were five teachers in India in the unbroken pupilary 
succession, viz. Dasaka, Sonaka, S iggava, and 
Moggaliputta Tissa. Moggaliputta Tissa:'s pupil and 
successor Mahinda brought Buddhism to Sri Lanka 
and continued the pupilary succession in th� islap.d . . 
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What is more significant in this respect is that the 
first ever dissentient school in the history of the 
Sangha, the Mahasailghikas, also place Upali at the 
head of their lineal succession ofteachers13• After Upali 
they name one Dasabala as his successor. Przyluski 
has apparently taken Dasabala and Dasaka to be 
identical. However the similarity of the Theravada 
and Mahasailghika l i sts end here. Inspite of 
Przyluski 's arguments that the list of teacher of 
Sarvastivadins beginning with Maha Kasyapa and 
Ananda is earlier than the above, it would be more 
logical to take the Theravada and Mahasailghika lists 
to be older in view of the fact that they were the two 
oldest sects of Buddhism . . If such be the case it is 
indeed significant how the Buddhist monks of old 
considered the low-born Up ali to be their progenitor. 

C. Witanachchi 
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UP ALI (2) : Phra Upali was the Elder who headed the 
mission tluit visited Sri Lanka in the mid eighteenth 
century to reestablish the upasampadii ritual (higher 
ordination) that had lapsed for some time. The event!l 

that led to the invitation of monks from Thailand . 
(S iam) are dealt in detai l under the headings, 
Saranamkara- the Sangharaja, as well as Syiimopiili 
Mahiinikiiya. Several missions that came before 
Venerable Upali failed and his efforts to establish a 
new order of monks in Sri Lanka bore fruits and the 
name of the sect he introduced was appropriately 
named as Syiimopiili < Syiima+ Upiili that carries his 
name. This sect that bears his name is the main nikiiya 
and the oidest of the present nikiiyas in Sri Lankan 
Buddhist sects. 

By the time Ven. Upali arrived, the community" of · 
monks in Sri Lanka had degenerated to a great extent 
and only novices known as 'ganinniinse ' who were 
involved in worldly. affairs remained as the custodians 
of the sasana. They maintained temple properties as 
family properties under _ the rlespicable gniiti sisya 
system where the ownership of temples was passed 

· on to a relative, · particulady to a nephew of the 
incurhbent. They lacked education not only in the 
scriptures but also in the rituals. Howev:er, there was 

· great interest on the part of Velivita Saranamkara to 
revive the s iisana to its former. glory. Due to supreme 
efforts by Saranamkara Thera, learning of the Pali 
language, its grammar and Buddhist scriptures as well 
as Sinhala and Sanskrit languages came to be revived _ 
by mid eighteenth century. He also trained and 
educated a group of novices quite qualified to receive 
higher ordination by the time Ven. Upali arrived here . 

After several unsuccessful attempts, the final 
successful Sri Lankan mission to obtain monks reached 

. Thailand in June 1 75 1 .  In September the mission was , 
taken to Napathan Ratna-maha-dhatvarama to meet 
with the Sanghariija thero there. They were informed 
that arrangements would be made to provide monks 
to go to Sri Lanka. After few more visits to various 
temples and otperpiaces, they were taken to Thalariima 
where they were introduced to the group of monks 
who were to leave for Sri Lanka. The batch consisted 
of twenty senior monks headed by Upali Thera and 
nine/eight novices. The Mahiitheras who were to 
accompany Upali Thera included Ariyamuni, Anu. 
lndajotasa. Candajotasa, Kotthita, Kiya Vu, Bojuna, 
Thu Luvan, Thon Suv�uina,Channa, Phra Kya Vu Tan, 
Lokon, Da Bun, Premak, Prem, Kramak Yu, Mindha, 
. Cunda and Kona according to the Sy�avarnanava. 

The group of monks and the Sri Lankan embassy 
were sent in two ships that set off in December 1 75 1 .  

�-, 
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However, there was a shipwreck and the Siamese ship 
sank and the monks who travelled in it had to return 
back to Ay'Uttiya in  Thailand. Then in December 1 752 
they were boarded in a Dutch ship and were sent on 
their mission. It consisted of eighteen Maha theras 
and some of their names differ from the earlier list 
perhaps due to the use of Pali names instead of Thai 
names given there. The m ission reached Trincomalee 
in May 1 753. 

Ven Upali started his religious activities here right 
from the time of his atri val by conducting religious 
services including daily preaching sessions for the 
benefit of the l aym en who provi ded them with 
amenities. On their soj ourn from Trincomalee to the 
capitol Senkadagala, they reached Godapola on the 
29th of December 1 753 and had to stay there for a few 
weeks due to heavy rains at Senkadagala. 

It is at Godapola that he first met Ven. Saranamkara 
and some of the other Sri Lankan novices. It i s  
mentioned that during h is  stay at  Godapola crowds 
ranging from 200-300 congregated there, and he daily 
delivered a sermon for them in Pali that was translated 
by Tibbotuvave S iddhattha,  the chi ef pupi l  of 
Saranamkara. The Sri Lankan samaneras who went . .  
there waited upon the Thai monks. While at Godapola, 
Upali  Thera took the initiative to give some training 
to the Sri Lankan monks on the procedures of Higher 
Ordination. He assigned the novices Saranamkara. 
Tibbotuvave and Kobyakaduwe to Ven erab l e  

. ) Brahmajoti Kammaviicii Thera and novices Navinne, 
� -Maedaval a, D aramit ipola  and G i ni hatpi t iye  to 

Mahapunna Kammaviicii Thera for train i ng i n  
ecclesiastic matters. H e  also assigned the other novices 
to the rest of the kammaviicii thcras. They were the 
special ists who conducted vinaya acts in ordination 
rituals. Further, Yen. Upali trained the Sri Lankan 
monks how to cut and m ake robes in the Siamese way. 

They reached Senkadagala on July 1 1 . 1 7  53 after 
holding a ritual of pirit chanting at Watahuluwa. At 
Senkadaga.Ja, king Kirti Sri Rajasinha donated the newly 
constructed Dhammikaramaya at Malvatta to Phra 
Upali to reside. The name Dha..rrr1ikaramaya was chosen 
as a mark of grati tude to Emperor Boromkot of 
Thailand who is referred to as Dharmika in Sri Lankan 
sources. While residing there, Ven. Upali demarcated 
a hall inside the temple complex to conduct the solemn 
higher ordination ritual. 

On Friday, I 9 th of July 1 753, in the congregation 
of mandatory twenty elders, he conferred the higher 
ordination to a novice who was especially brought for 
the purpose from Thailand. On the fol lowing_ day, 
that was the full-moon day of Aesala the king visited 
the congregation of sangha and formally requested 

. 

them to hold the higher ordination ritual for the Sri 
Lankan monks. In the ensuing solemn ritual, Phra. . 
Upali served as the upa;jhiiya (preceptor) to Novices 
Kobyakaduwe (Incumbent of M alvatta Vihara), 
Velivita Saranamkara, Hulangamuve, Bambaradeniye. 
Tibbotuvave and Navinne (Incumbent of Asgiriya 
Vihara). (There is a controversy regarding the priority 
in the list and the last mentioned Thera should have 
been the second to rece ive upasampadii after 
Kobyakaduwe as he was the incumbent of the Asgiri 
Viharaya). Two kammavacii theras, Brahmajoti and 
Mahapunna served as their acariyas (teachers). In 
this instance; it was from the other group often theras 
that they received the Higher Ordination. From the 
details of the proceedings of this  higher ordination 
included in the Upiili Katikiivata it is clear that these 
proceedings are similar to those in the Khandhaka 
vinaya. Thus they revived upasampadiiwas reckoned 
to be simi lar to the Mahiivihiira upasampadii that 
existed earlier in · Sri Lanka that was introduced to 
Thailand during the medieval times. 

After the upasampadii ritual, Phra Upali engaged 
the bhikkhus to perform the uposatha ritual that had 
completely disappeared by that time. It was held twice 
a month on the full moon day and the amawaka poya 
day. In this, after the recital of the patimokkha, that 
contains 227 discipl inary rules the ceremony was 
conch.1ded with the recital oftheKaranlya -metta sutta. 
Then on the first day of the waning moon of aesala 
(July-August) Ven .  Upal i  along with twenty-four 
monks entered into their rain retreat at the request of 

. the king. As a favor to the monks headed by Upali 
thera and the Siamese mission for what they did for 
the cause of dispensation in  Sri Lanka, the king 
organized a special exhibition of the Tooth Relic. 

According to the Upali Katikiivata, another 
important task performed by Upal i  thera was the 
demarcation of the simii-miilakaya or the boundary 

( 
hall to conduct vinaya rituals. For this the king supplied_. 
all the required items l ike stone pillars. According to 
the Rakkhanga desa-duta-prayiinaya, . 97 n"'"""--" 
conferred higher ordination by Siamese 

. 
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this first vassa season. The vassa (rain retreat) was 
concluded by offering of ka{hina robes to all monks 
who took part in it. Subsequently, all Siamese. monks 
_and those of the Siamese embassy were taken on a 
pi_lgnlnage to Anuradhapura. 

With these activities Ven. Upali reinstituted the 
upasampada along with other ritual traditions 

associated with it in Sri Lanka. The latter include 
observances like the uposatha, rainy retreat and routine 
rituals for monks. It must be mentioned here that 
Emperor Borornkot in consultation with the Sanghariija 
of Thailand had planned to send three batches of monks 
to Sri Lanka to cover a period of ten years by which 
time the Sri L<)nkan · monks would have completed 
their nissaya probation. According to this plan, Phra 
Upali and his.group was to stay in Sri Lanka guiding 
and training Sri Lankan monks for three years until 
the arrival 9f the next batch of theras. 

After the Thai lay embassy returned to Thailand, 
Ven. Upalr wrote a l etter to Governor Lorton in 
Colombo thanking him and all the Dutch persons for . 
helping them in their mission, and the king too sent 
vaiuable presents according to documents SLNA, 1 1  
3264· and StNA 5f6/9i1 5  i n  the National Archives. 
During the first year of the mission the Siamese monks 
headed by Upali Thera ordained 480 novices and · 
conferred the upasampadii to 154 monks. During the 
three· years of their stay about 3000 were ordained 
and 700 received upasampadii, according to the 
Syiimopdsampadiivata. 

After establ ishing the sl mii boundary at the 
Malvatu Viharaya he also did .so at the Asgiriya 
Viharaya. On his return journey from Anuradhapura 
h e  visited the Raj amahavihax:a at Satkorale and 
demarcated the simii boundary there. Likewise in the 
following years he established simii s in over twenty
five viharayas including Vanamandava, Meddepola, 
D am badeniya,  Mahiyanganaya, Aratt�ma, 
Gadaladeniya, Velagama, Devanagala, Diyasunnata, 
Vattiirama, Ridigama, Kandulava, Varavala, Angangala, 
Badagomuva, Halambagala, Tissava, Mavatapola, 
Veragda, Aluvlharaya, Valala,  Hurikaduva and 
Karavuliyadda as recorded in the Sanghariija-sadhu
cariyiiva and the Kusalakriyiinu-sandesaya. Tradition 
claims that he established simas in far off places like 
Pusulpitiya in Kotm:ale. 

Accordi"ng to the information in the sources, Phra 
Upali appears to be a specialist in vinaya and his 
name Upali reminds us of the great arahant Upali  who 
was an expert in Vinaya and who served as the 
exponent of Vinaya at the first council. The Sanghariija 
Sadhu Cariya mentions that he took keen interest in  
teaching the procedures of uposatha and piitimokkha 
recitation. He also trained the Sri Lankan monks in the 
dis.ciplinar; rules pertaining to receiving of alms, 
uposatha and paviirana rituals, observation of rainy 
retreat, receipt of kathina robes, ecclesiastic acts 
pertaining to ordination and higher ordination and recital 
of kammaviicii. There were five exponents of reciting 
the kammaviicii in the group and Phra Upali got them 
to train local monks in this. Under his guidance two of 
the specialists iri Vidarsana (insight m editation). 
Mahanama and Brahrnassara took charge of twenty
four Sri Lankan monks to be trained in vidarsana 
practices. Although Visuddhacariya who headed the 
second mission was an exponent of Vidarsana, the 
practice had its beginnings during the time of Upali 
Mahathera. · 

It is also said that the present form of the pageant 
ofAesala per_ahara in Kandy was rriade on a suggestion 
made to the king Kirti Sri Rajasinghe by Ven. Upali.  
Earlier the annual Dalada perahara at the Temple· of 
the Tooth Relic was conducted separately and the 
four devala peraharas separately. King K.irti Sri �cceded 
to.his request and all the five peraharas were combined 
to a single pageant that displays religious and cultural 
integration, the credit of which should go t� Ven. Upali. 

Ven. Upali who was keen to see the siisana in Sri 
Lanka thrive, sent messages to the Emperor and the 
Sangharii.j a  of Siam informing them of the shortage of 
scriptural texts here and also of some controversial 
issues pertaining to the manner of recitation ofparitta 
suttas. Thus the second mission came with 97 volumes 
of texts. In the case of the manner of recitation, the 
Sangharii.ja sided with Saranamkara thera that the 
practice of word division found in Sri Lankan tradition 
is appropriate whereas the tradition in Thailand has 
the tonal an·angement peculiar to the Thai l anguage 
that need not be imitated by the Sri Lankans. 

While the second mission was on its way the 
bhikkhus . of the first mission were getting ready to 
return. In the meantime, some Thai monks passed 
away in Sri Lanka. Ven Upii.li too had been ailing for 
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some time and he passed away in February 1 756 and 
was buried at the Adahana Maluva. A stupa has been 
erected there enshrining his remains. As long as the 
Syamopali nikaya lasts, his name will be remembered 
by the Sri Lankans for the glory he brought about to 
the siisana in Sri Lanka. Although two new sects 
appeared after his mission all of them acknowledge 
the contribution of Ven. Upali and Saranamkara and 
his pupils for laying a strong foundation for the sasana 
here. 
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P. B. Meegaskumbura 

UPASAKA: UP ASIKA.: The word upiisaka and its 
feminine form upiisikii are the two terms by which the 
faithful male and female adherents respectively of 
Buddhism are generally referred to. Derived from the 
root iis ' to sit' the word literal ly means 'one who sits 
close by' but could be extended to cover 'one who 
attends, serves, honours, worships' etc. 

In answering a series of questions raised by 
Mahaniima, the Sakiy�n, the Buddha has clarified the 
meaning of the term upiisaka and various qualities 
expected from one. In the.first place, to be designated 
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an upiisaka one has to go for refuge in the Buddha 
(Buddham saranarp gato ) , the Dhamma and the 
Sangha, but to be a virtuous (silasampanno) upiisaka . 
one has to abstain from harming living beings, taking 
what is not given, wrong conduct in sensual lusts . ' 
falsehood, and addiction to intoxicants causing 
heedlessness. An upiisaka can be called one who has 
confidence (saddhiisampanno), if one believes in  the 
awakening (bodhi) of the Tathagata as indicated by 
the fonnula itipiso bhagavii etc. An upiisaka can be 
described as generous (ciigasampanno) if he dwells at 
home with a heart freed from the taint of stinginess, is 
open handed, pure handed, delights in self surrender, 
one to ask a favour of and one rejoicing in dispensing 
of gifts. A lay follower is called wise (paiiiiiisampanno) 
if he is endowed with the noble, penetrative wisdom, · 
penetrating into the rise and fal l  of things, which leads 
to the complete destruction of dukkha. (S. V. 395,  A .  
IV. 220 f). 

This mode of becoming accepted as an upiisaka 
with slight variation is confirmed by the Mahiivastu 
(III. 268). This is found included in the story of the 
ordination of Rahula  by Ven. Sariputra. Here th� 
Buddha instructs Sariputra to ordain him in the manner 
a young man (kumiirabhiitasya) is ordained in the 
Aryan dharma and vinaya. First he has to be admitted . 
as an upiisaka and then as a sriimanera. To become an 
upiisaka Rahula has to say, "I Rahula am coming to 
the refuge of the Buddha, the Dharma and the Sangha". 
Secondly he should say "I am Rahula; the Buddha and 
none other is my refuge; the Dharma . . .  the Sang�a 
and none other is my refuge. As long as I live I absta�n 
from kil ling, . . .  intoxicants . . .  Establish me as an 
upasaka on the basis of these five precepts." 

But in the early Pali texts the formula is found in a 
slightly different form. It does not include the five 
precepts. Thus Tap&ssu and Bhalluka, claimed to be . 
the first two upiisakas in  the dispensation of the 

. 

Buddha Gotama, who became lay devotees even before 
the establishment of the Order of monks, requested 
him to accept them as his lay devotees with the 
following formula. "We, Sir, go to the Blessed One for 
refuge and, also, to the Dhamma. Accept us, from 
today as long as life lasts, as having gone for refuge (to 
you and the dhamma)."  These two are called the first, 
in fact the only, lay devotees to declare thei.r faith in 
the Buddha by the so-called ' two - word formula' . . 
(dve vacika upiisaka). The first lay devotee t� 

. � . ..  
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dmitted with the ' three �word formula' (teviicika 
piisaka) was the father ofYasa who became the sixth 
) be ordained as a monk by the Buddha. The first 
wo female lay devotees to be admitted as upasikii.S 
vith the 'three word formula' were the mother and 
he former wife ofVen. Yasa. The three-word formula 

. ' 

tdds the refuge of the Sangha to those of the Buddha 
md the Dhamma in the former. ( Vin.  I 4; I 6; I 8). But 
me could see that thi s combination of the five 
)recepts to the three refuges has come to stay later 
!ven in the Theravada tradition (see eg. Pv. IV. I. 596-
597; 3. 708-709). Today this has become the accepted. 
.node of adopting Buddhism by lay devotees in the 
fheravada tradition. 

Canonical texts record the conversion of many 
thousands tc Buddhism as lay fol lowers. It is said 
that on the Buddha's first visit to Rajagaha after his 
Enl ightenment eleven myriads of M agadhan 
householders, both Brahmins and commoners, led by 
King Bimbisara, declared themselves to be lay 
followers (upiisakattam pativedesurp. Vin .  1 .3 7) .  
Naturally with the lapse of years the lay fol lowing of 
the Buddha increased in numbers and soon the male 
and female lay folloWers came to be counted as two 
segments ·of the fourfold assembly of the disciples of 
the Buddhii, viz. bhikkhu; bhikkhw�i, upiisaka and 
up§sikii (D. III'. t'72). Towards the end of the Buddha's 
career the male and female l ay followers are referred 
to in highly eulogistic terms almost equal to monks 
and nun_s. Here, Mara is said to have reminded the 
Buddha ofhis word� spoken early in his career that he . 
wiil not pass away until his .disciples, monks, nuns, 
male and female lay disciples "shall have become true 
hearers, wise and well trained, ready and learned, 
carrying the doctrinal books in their memory, masters 
of the lesser corollaries that follow from the larger 
doctrines, correCt in life, walking according to the . 
precepts until · they, having thus themselves learned 
the doctrine, shall b� able to tell others of it, preach it, 
make it knowri, establish it, open it, minutely explain 
it, and make it clear-until they, when others start 
vain doctrines easy to be refuted by truth, sh�ll be 
able in refuting it, to spread the wonder-making truth 
abroad." Since, says Mara, all these have been achieved 
the Buddha should now pass away. This shows that 
the capabilities and .services of the lay adherents of 
both sexes had reached very high standards in the 
eyes of Buddhists of iater times. 

Training and Duties of Lay Followers: The 
main thrust of the teachings of the Buddha was 
undoubtedly the total emancipation from smp.saric 
duk-l<:ha. His ordained disciples, the monks and nuns, . 
with their full l ife dedicated to the achievement of this 
airri were, therefore, the main target of the Buddha's 
teachings. The layman who is married and leading a 
home life, involved with household duties, cannot 
attune himself to the full duties of a monk (kevalo 
bhikkhu dhammo ). Therefore the Buddha gave him a 
much more simple teaching which can be fulfilled while 
living a home life. The basics of these is to abstain 
from killing, stealing, wrong sexual indulgence, lying 
and intoxicants. However, in this particular discourse 
(Sn. 393-404) full celibacy is recommended to the 
householder first and, then goes on to state that if one 
is unable to l ive in continence, one should not 
transgress with another's wives. Not only should one 
not indulge in these five evils but also should refrain 
from inciting others to commit them or approve them . . 
On the four uposatha days of the month and other 
special days the layman should keep the eight precepts 
(s.v. uposatha) and the following day serve the Order 
with food and drink. Furth�r, he should, with righteous 
means, maintain one's parents and engage in a righteous 
trade. By leading such a life in earnest a layman could 
be reborn among the devas called Self-luminous  
(saya1ppabhii). The last point also shows that the ideal 
set for the laity is not full emancipation but a happy 
birth after death. This ideal of a happy rebirth after 
c!eath set for the laity seems to be confirmed by other · 

. discourses as well. The weli-known Sigiilovada Sutta, 
usually designated gihi-vinaya or ' layman's rule'' also, 
after a detailed discussion on the duties and training of . 

a layman says that it leads to 'victory in both worlds'  
and rebirth in a heavenly abode (D. III .  I 8 1  ). So what 
is recommended for laymen is success in this world 
and the next but not final emancipation. 

Buddhaghosa (DA. I. 234 f.) has tried to put 
together certain important features in  the conception 
of up as aka found in the canonical texts. Some of them 
have already been referred to above. He starts with 
the definition that one who goes for refuge to the 
Buddha, the Dhamma and th� Sangha is an upiisaka. 
But, he queries, for what reason is he an upiisaka? He 
answers that, as he fol lows, honou-rs, attends,  
worships (upiisati) the three treasures (ratanattaya) 

,he is an upiisaka. The five abstinences are his virtue 
(sila). To earn a living righteously and impartially 
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(dhammena samena) without resorting to five evil 
trades (miccha-vaf1ijjii) is right livelihood for an 
upasaka. The five wrong trades to be avoided by an 
upiisaka are, trade in weapons, human beings, flesh or 
animals for slaughter for flesh,. intoxicants and poisons. 
To fail in virtue and livelihood is the failure (vipatti) 
in life for a lay devotee. To be classed an out-caste 
(caflfj.iila), dirt (mala) and the lowest (patiki??ha) 
among laymen is also a failure. The reference to out 
caste etc. herein the twofold classification of lay 
devotees as outcaste etc. on the one side and the 
upiisaka jewel, (ratana) red lotus (paduma) or white 
lotus (puf1fj.arika) on the other. Of these the out-caste 
etc. is said to be lacking in confidence (assaddho), 
virtue (dussilo ) ,  a be l iever in  esoteric rituals  

) (kotiihalamarigaliko ) , l eans on ri tuals but not on 
actions (marigalarp pacceti no kammarp) and seeks 
for gift worthy persons outside Buddhism and makes 
them one's first reference. Such a person; then, has 

� 

· failed in life as a Buddhist lay devotee. One with the 
opposite qualities is classified as a jewel, a red-lotus 
or a white lotus among upiisakas. (A . III .  206). 
Following such teachings would have naturally made 
the Buddhist lay fol lower stamped with a character of 
their own removed from the lay followers of other 
religions of the time, especially the fol lowers of 
brahmanism whose religion was highly ritualistic. 
Discourses like the Afahiimarigala (Sn. p. 46 f) meant 
especia l ly  for the l ai ty, which give ethical  
interpretations to brahmanic. rituals, also points the 
direction that the Buddhist laity was expected to take. 
It is the inner growth in ethical and spiritual qualities 
but not the performance of external rituals that the 
Buddha expected from them. 

· Significantly the Buddha has set a certain standard 
(tulii), a; measure (pamiiflarp) which he expected from 
his lay disciples of either sex. He says that if a faithful 
upiisika should admonish her only son she should 
admonish him to emulate either the householder Citta 
or Hatthaka Alavaka. They are the standard and 
measure for male lay fol lowers. For female lay 
fo l l owers the standard and m easure i s  e i ther 
Khujjuttara or Velukal)!akiya Nandamata (S. I I, 235, 
A.I.  88). What is important here is that Citta was 
known as an eminent exponent of the Dhamma and 

. declared by the Buddha as foremost in this respect · 
among male lay disciples (A . I .  26). He also had 
developed the fourjhiinas and declared himself to be a 
non-returner (anagamin S. IV. 30 1 ). Hatthaka wa& 

declared the foremost among male lay fol lowers who 
practises the four bases of sympathy (sangahavatthu 
A . I .  26). The Buddha also in Oile place praised him for 
possessing eight marvelous qualities, viz. confidence, 
virtue, conscientiousness, fear of blame, learning, 
charity, wisdom, and modesty. He was also a n�n
returner (ibid. IV. 2 1 7) . .Khujjuttara was the foremost 
in learning among female disciples (ibid. 1 .  l6), and 
Nandamata was foremost in the practise of jhiinic 
meditation among female disciples. (ibid). What is 
important here is not the individual ities but the 
qualities these persons, taken as the standard for his 
lay disciples by the Buddha, possessed. Naturally, it 
was for these qualities that the Buddha wanted them 
to be emulated. 

A lay disciple is duty bound to help the ordained 
co-regionists with their material needs. It is said that 
a layman who is endowed with four qualities is on the 
proper course of action of a l ay devotee (gihi 
samicipa{ipadarp pa{ipanno hoti). To the Order of 
monks he should gift robes, alms food, residences and 
medicines and support for the sick (ibid. 1 .65), which 
are the minimum basic needs of a monk or nun. There 
are many discourses, the best example being the 
Sigalovada Sutta refetTed to above, which deal with 
the duties o(a layman towards one's fellow citizens. 
With regard to ethical and spiritual development a lay 
disciple is expected to help one's fellow beings while 
looking after one's own progress. In one discourse the 
Buddha shows how a lay fol lower could engage oneself 
in one's own welfare and the welfare of others. While 
himself cul tivating certain positive qualities l ike 
confidence (saddhii), virtue (sila ), charity ( ciiga), desire 
to see the monks, desire to listen to the dhamma, to 
bear in mind the dhamma one has heard, to reflect on 
the meaning of the dhamma, and having known the 
meaning of the dhamma to liye in conformity with it 
and strives to make others also acquire the same 
positive qualities and l ive in conformity with the 
dhamma (ibid. IV 220 f). One should look after one's 
own welfare but undoubtedly the Buddha expected 
his devotees to look after others' welfare as welL 

The Buddha also has shown how an intelligent lay 
fol lower coul d  admonish another intel ligent lay 

· follower who is sick, afflicted and suffering from a 

serious ailment. Such a person should in the first 
be admonished with the four comfortable. 

· · 

(assiisaniyehi dhammehi). He should 
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to take comfort in  his unwavering confidence in the 

Buddha, the Dhamma and the Sangha and his own 
virtues, unbroken and dear to the noble ones, and 
leading to concentration of m ind. Following this the 
sick person should be instnicted to abandon his longing 
for parents, chi ldren and five strands of human 
pleasure, for one i s  subject to death. Then h� should 
be instructed to take his mind to higher ·and higher 
heavenly pleasures, until it reaches the Brahma world 
and is made to fix his mind there. But, then, even the 
Brahma world is imperman�nt, not lasting and subject 
to individuality (sakkiiyapariyapanna). "Therefore", 
he should be admonished "raise your mind above 
B rahm a  world and fix i t  on cessat ion from 
individuality (sakkiiya nirodha)." If  the sick man can 
achieve it, it is said, his release and that of a monk 
freed from the intoxicants (�ava) is the same. In other 
words such a lay disciple could be helped to realize 
ful l  liberation even in this very l ife (S. V 408 ff. ) . 
Naturally this i s  .the highest service a lay devotee 
�ouid do to a fellow lay devotee. 

The above reference undoubtedly is related· to a 
. person who is seriously i l l  and probably on the verge 
of death. For it is averred that a lay fol lower who 
attains arahanthood i n  h i s  l ay garments ei ther 
renounces lay l ife or passes away the same day. As 
poiqted ·out �bove the ideal or the destiny earm�rked 
for lay followers is not total emancipation in this l ife 
but a happy rebirth after death. Questioned by one 
Vaccha:gotta, the Buddha speaks of numerous monks 
and nuns who had reached total emancipation by the 
eradication of intoxicants. But ques.tioned about 
laymen and women he states there are many hundreds 
of them, white-clad, leading the pure life (brahma
cariyii), rid of the five fetters binding to the lower 
worlds, destined for spontan�ous birth and not liable 
to return from that world. In other words, the Buddha 
speaks of his numerous lay disciples who have realized 
the aniigiimi stage. S im i l arly he  states there are 
numerous l ay fol lowers of both sexes who, whi le 
enjoying sense pleasures, have crossed over doubt 
(tipJJ.avicikicchii) and perpiexity (vigatakathaJ"(lkatha), 
won to conviction (vesiirajjappattii) and not relying 
on others regarding the m essage of the teacher 
(aparcipaccayii satthusiisane) .  This  refers to the 
stream-winners. But here Vaccha .does not question 
regarding the attainment of Arahantship  by lay 
fol lowers (MI. 490 f). But in another discussion with 
the Buddha (ibid. 483) the same Vaccha queries whether 

any householder who, having not got rid of a layman's 
fetters (gihisaJ"(lyojanaqi appahiiya), puts an end to 
dukkha at the break up of one's body. The Master 
answered "no" to the question. However, says he, 
under same circumstances a householder can definitely 
attain heaven (saggiipago hoti). But since an earlier 
instance shows that a householder can realize total 
emancipation prior to death one has to understand 
that the position taken by the Buddha in that discussion 
with Mahanama meant that a layman who realizes the 
impermanence of the Brahma world and fixes one's 
mind on the cessation of individual i ty (sakkfiya
nirodha) has shed one's householder 's bonds. The 
commentator (MA . III 1 96) here merely takes gihi 
saJ"(lyojana as gihi bandhaJJ.a a word with the same 
meaning, but adds "desire for belongings, requisites or 
adornments of a householder" (gihi parikkhfira}. He 
names three persons who had realized Arahantship 
while still in a householder's attire (gihiliriga). These 
attained this position by drying up desire for all 
conditioned things (sarikhiira) but did not continue to · 
l ive in that attire. The layman 's attire, says the 
commentator is ' low' (hina) and cannot bear the noble 
virtues (uttamaguJJ.a) .  Therefore h aving attained 
Arahantship in i t, one either renounces Jay life or 
passes away (pafinibbiiyati) the same day. So i t  i s  

. quite c lear that a la)'man or woman can  attain . 
Arahantship while being in lay clothes but cannot 
continue ones household l ife. All the instances cited · 
by the commentator are from post canonical l iterature 
but there are instances l ike thaiof Bahiya Daruciriya 
who was not yet a Buddhist monk when he attained 
emancipation and died before being ordained a monk. 
(Ud. 1 . 1 0). 

Lay devotees and the Sangha :  Just as much as 
the Buddhist monks and nuns have worked fo� the 
progress of Buddhism the upfisakas and upfisikfis also 
have played an important role in its progress. The 
main role devolving on the laity was to act as the 
material benefactors of the Orders of monks and nuns. 
The two names that naturally come to the forefront in  
this respect are that of Anathapi�9ika and Visakha, 
the two main benefactors of the Buddha and the Sangha 
(A . I .  26). They constructed the two monasteries near 
Savatthi, Jetavanarama and the Pubbadima, where the 
Buddha resided for the main part of his ministry. There 
were m any others from al l  walks of l ife kings ' ' 
brahmins, merchants; farmers and ordinary worke�s 
and craftsmen who had become Buddhist lay devotees 
and benefactors of the Buddha and the Sangha. 
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The relation between the Sangha and the lay 
devotees had grown so close that the Buddha al lowed 
the m.onks to visit a lay devotee of either sex, but only 
if invited, even during the rains retreat, saying one 
would like to offer them a meal, to see the Sangha and 
listen to the Dhamma ( Vin. I .  1 39 f.) .  However if 
one's father or mother who is sick wants to see the 
so,n who is a monk, he should go even if he or she is 
not a Buddhist l ay devotee, and even without an 
invitation (ibid. 147 f.). But in all these cases the monk 
should return within seven days. 

included in the piitimokklza. These two offences 
concern the action of a monk who is seen, by a 
trustworthy female lay devotee (saddheyya vacasa 
upiisikif), si tting in a secret place on a secluded and 
convenient seat, engaged in conversation with a woman 
and accused of an offence leading either to a 'defeat' 
(piiriijikfi), ' formal meeting of the Order (sanghiidisesa) 
or ' expiation' (piicittiya). This is an indication of the 
well-recognized R_lace occupied by female lay devotees 
in Buddhism ( Vin. III .  1 87 ff). 

Ten positive qualit ies, endowed vv'i th which a 
The relations between the Sangha and the laity had female lay devotee is said to l ive with confidence at 

grown so close, naturally, certain activities on either 
side that could strain their good relations are bound to 
occur at times. According to the rules of discipline of 
the monks, if a lay devotee works for the loss of the 
monks, for their disadvantage or non-residence, if he 
reviles and abuses monks, i fhe speaks in dispraise of 
the Buddha, the Dhamma or the Sangha, then the Order 
can punish such a l ay fol lower by 'an act of turning 
the bowl upside down' (patta nikkujjana kamma ) (A. 
IV 345 ( Vin. II. 1 25).  This· i s  done by an act of the 
Order of monks proposed to them by a competent 
monk and accepted unanimously. This action of the 
Order has to be intimated to the layman who should 
be informed that the Order would not accept any food 
from him. If, later, the lay devotee regrets his own 
omissions and commissions and begs pardon of the 
Order and requests them to 'put the bowl upright' 
(ukkujjati) they may do so with an act of the Sangha, 
accepted unanimously by them. 

On rhe one hand if a monk works for the loss or 
disadvantage oflay fol lowers, abuses and reviles them, 
works for their disuni ty, speaks dispraise of the 
Buddha, the Dhamina or the Sangha or meets them in 
unsuitable places the lay fol lowers could, if they wish, 
make kriown their displeasure to the Order. At the 
same time if the moriks possess the opposite good 
qualities they could as well express their appreciation 
to them. (A . IV 345 f.). 

Some special references to upasikas : There are 
two rules of discipline laid down for monks by the 
Buddha on complaints made by female lay devotees. 
These are the two undetermined (Aniyata) offences 

home, are enumerated in  a discourse, viz. abstaining 
from kill ing, stealing, sexual misconduct, falsehood, 
s l ander, harsh speech, i d l e  talk,  covetousness, 
malevolent thoughts and wrong views. Possessed of 
ten opposite negative qualities a female lay devotee is 
said to live diffident (avisiiradhfi) at home. The same 
positive qualities also would l ead her to a heavenly 
existence after death but to purgatory (niraya) i f  
possessed of the opposite negative qualities, (A .V. 
287 ff). A virtuous female lay devotee, it is said, who 
grows in noble qualities of confidence (sac/dhii), virtue 
(sila), wisdom (paiiiifi), generosity (ciiga), and learning 
(suta), acquires for herself what is essential (.�iira) and 
the best (vara) in  this world itself (S. IV. 250). It i s  
noteworthy that here as wel l  as in  other places 
upiisakas and upiisikiis are also termed ariyasiivakas 
and ariyasiivikiis, 'noble disciples' ,  a designation used 
for Buddhist monks and nuns as well. 

C. Witanachchi. 

Reference : 

I .  Dialogues of the Buddha , I I .  I 1 2. 

UPAsAKAJANALANKARA. The Upiisaka
Janiilankiird (the A dornment of the Buddhist laity) is 
a Pali treatise composed for the Buddhist laity, assigned 
to the twelfth or the thirteenth century. It is necessaty 
to mention that pa[ipattisangaha by an anonymous 
author of the 7&. century, Mangalatthadipani by a · 
sixteenth century Thai author Ven Siri Marigala and 

the Suttasarigaha too belong to the same category i . 
written for the benefit of the Buddhist l aity. 

i t  i s  named Up a,<, �kiilankiira .  A 
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"Upasakasiitra ", the number 1 48 8  in the Taisho 
catalogue and the number 1 088 in the Nanjio catalogue 
of Chinese Tripi�aka appear as the counterpart of the 
Pali Upasakajaniilankara in the Northern School of 
Buddhism. The Tibetan Upasaka Sarpvaras{aka 
appear as a similar work, intended for the laity. Thus 
it should be clear _that not only the Theravadins, but 
other Schools of Buddhism, too, have recognized the 
importance of the laity and composed solely for their 
benefit. The specific and general instructions for the 
laity are found in abundance in the Pali canon, 
commentaries sub commentaries and the non canonical 
workS. The -author of the Up8sakajanalankara has 
made a unique effort to collect, analyse and present in 
a coherent form such instructions for the· iaity found 
in the above sources. These books, intended for the 
laity answers the critics who argue that Buddhism is 
for the monastic life only and it is not for the laity. 

The Author and the Pei-iod of Composition of 
the Upiisakajanalankiira 

The colophon reveals the name of the composer-as 
· Sihalacariya Bhadanta Ananda Thera and he was 
residing in a pleasant mansion to the North- East of 

. .  Perampallivihara ( in South India); when he wrote it. 
Describing P.eranjpallivibwa, the author says that it 
was one of the three Viharas built by Colagarigo, 
provincial  rul er of the Pandukingdom 
(Pamjubhiimimat;u;faia). More over it is said that it 
was to the Perampallivihara that the t::m inent Theras 
of Tambap�J;li (TambapapiJidhajathera) come and 
stay for their own protection and for the well being of 
the Siisana, when the entire island of Lanka was · 
confoJsed by the Tamil conflagration (Larlkadipamhi 
Sakale Damiliinala- samakiile). This is a historically 
important statement. It is clear that during the 1 2th . 
and Blh centuries, when Sri Lanka was over-run by 
the Tamil invaders the eminent Theras of Lanka used 
to flee to South India and they were free to engage 

' their religious pursuits there. They were welcomed 
and there has been a separate Vihara for those eminent 
Theras to stay. It is also seen that the Piil)<;iya kingdom 
was a strong centre of Buddhism in the 1 2th and 1 3th 
centuries. 

It has been found difficult to identify the exact 
Sihalacariya A nanCa Thera referred to in  the 

colophon, as there have been several Ananda Theras 
during the period, the treatise is supposed to have 
been composed. According to some Sl-i Lankan 
scholars, it was written by Ananda Thera who lived in 
a great vihiira in Kotmale in Sri Lanka during the 1 3 th · 
century. Thus some have attempted to locate 
Perampal li Vihara in Kotmale in Sri Lanka, without 
any historical basis. This is going against the colophon, · 
which says that he wrote it while residing in a mansion 
to the North East of the Perampalli Vihara in the · 
Piix;t<;Iya kingdom of South India. 

The Burmese tradition attributes the authorship 
of the Upasakajanalankara to Yen. Ananda Thera, the 
author of theAbhidhamma Miila{ika But according to 
the Gandhavarilsa the author of the Miila{ika was a 
n ative of Ind ia, whereas the author of the 
Upasakajanalankara is mentioned in the colophsm as 
Sihalacariya Ananda. Hence the Burirtese tradition is 
not acceptable. 

The Sinhala Encycloapedia ( Vol. IV. b 727) says 
that it was written in 1 225 AC by Ananda Thera who 
was among the Sinhala monks who fled to South India 
and lived in the Perampallivibara during Magha's 
occupation of the island. In the colophon of the 
UpasakaJanalailkara, Sihalacariya Ananda Thera does 
not say that he was staying at Perampallivihara. He 
was in  a p l easant m ansion North East of 
Perampallivihara. Further the Sinha fa Encyclopaedia 
gives the impression that some Sinhala monks were 
staying at the Perampallivihara, when Yen Ananda 
was . writing the treatise. But the colophon under 
refer�nce does not say so. Describing the place where 
he  was s taying; when he wrote the 
Upiisakajaniilankara, the · author says that it was 
situated North East to Per(lmpallivihara, where Sri 
Lankan monks used to stay, having come there, when 
Lanka was invaded by Tamils. It does not mean that 
some Sinhala monks were there at that time. 

Having taken into consideration all the relevant 
facts, Yen. Dr. Hammalawa Saddhatissa who edited 
the Upasakajanalankara for the PTS has concluded 
that it was composed by Yen. Ananda Thera, the 
teacher of the celebrated authors Yen. Buddhappiya 
Dipailkara and Yen Vedeha. Yen Buddhappiya was 
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the author of the R iipasiddhi gramrrier based on the 
Kaccayana and the Pajjamadhu, a beautiful poem in 
praise of the Buddha. Yen. Buddhappiya has described 
his teacher as "a banner to Tambapanni in the 
Rupasiddhi. His other pupil Yen. Vedeha composed 
the Rasavfihini and the Samantakiitavanna where he 
has extolled the greatness of his teacher Ananda TI1era. 
Another pupi l  of Ananda Thera composed the 
Saratthasamu ccaya ,  the comm entary on the 
Catubhiinavfira Pali, where he has extolled his teacher 
in the same manner. Thus Yen. Dr. Saddhatissa says 
that Anand a  Thera, the author of the 

. Upiisakajaniilankiira was an important member of 
the Udumbaragiri forest dwelling fraternity and was 
called Ananda Vanaratana, the Jewel of the forest. 
Yen. Dr. Saddhatissa presumably thinks that Ananda 
Thera, i dentified  as the author of the 
Upiisakajanalankiira lived for some time in India and 
proceeded to Tambaragha ( which scholars locate in 
the Malay Peninsula). The Yen. Dr. further adds that 
it is quite possible that Buddhappiya met his teacher 

· Ananda Thera during his sojourn in the Cola country 
and received ordination from him and studied under 
him. 

Further Yen .  Dr. S addhatissa, having seen 
quotations from Yen. Sariputta's Siiratthadipani ('fika 
on Samantapiisadika) , Yen .  Sumangal a ' s  
A bhidh ammatthavikasin i (Tika c;1 
Abhidhammavatara) and A bhidhammatthpvibhavini 

· (Tika on A bh idhamm atthasangaha), in the 
Upiisakajanalankiira has concluded that it is posterior 
to Saratthad�oani, A bhidhammatthavikiisini and 
Abhidhammatthavibhavini. 

Further the Yen. Doctor points out that the eminent 
Ananda Thera referred · to in the Fragmentary Slab 
inscription of Sundaramahadevi (Queen of 
Vickramabahu I 1 1 1 6- 1 1 3  7 A. C) was the Ananda 
Thera, the author of the Upasakajan filankfira 
(Epigraphica Zelanica, Vol. IV, b. 67 jj). As per the 
inscription under reference Ananda Thera was a 
"Banner to the Island of Lanka"as his own pupils 
have described him. The inscription also reve�ls that 
Ananda Thera was responsible for the estabiishrnent 
of the Sangha in the Cola country and was connected 
to the Sangha of the Tambaragha also. 

Inci den ta l ly  Jinakilam ali refers to one 
Udumbaragiri Mah iisiimi who was residing in the 
Ramaiiiiadesa at the time, having come from Lanka 
(Jinakalamiili, Ed A.P Buddhadatta, PTS. 1 962, 

London, p. 85). It  is not possible to say whether he 
was · the  same as the author of the 
Upiisakajanalankara, who also belonged to the. 
Udumbaragiri fraternity. 

Contents. The author commenc�s the treatise 
after paying his homage to the Triple Gem.Next he 
analyses the name Upiisakajaniifankiira. Thus 

" Vatthuttayarpye samupiisamiina 
upiisakattarp abhisambhupanti 

te bh iisayant ii saraiJiidivappii 
Upiisakiilankarapii ti vuttii" 

" Tesarp gupiinarpjanabhiisaiJiinarp 
sandipakattii pana esa gantho 
viiiiiiihi saddatthanusiirato vii 
Upiisakiilankarapo ti iieyyo. " 

"Those who closely associate with these three 
j ewels obtain the status of Buddhist 
householdership.Those lustures such as refuges and 
so on by which they are adorned are called the . 
adornment of the Buddhist laity". 

"Because this work expounds those virtues which 
adorn men, it is known by the learned as the adornment 
of the Buddhist laity", according to the literal sense" . . 

The author, afterwards. proceeds to explain under 
what circumstances, he had to compose the treatise. 
It was the short comings of the existing ·work 
Pa{ipattisangaha (7th century work by an anonymous 
author) that led him to write a new treatise on the 
subject. He says that the Pafipattisangaha has no 
introduction giving the relevant context ( Nidiinakathii} 
and the method of exposition is complicated. Thus it 
does not appeal to the new comers to the teachings of 
the Buddha. 

It is significant that the author has given a synopsis 
of the work he is proposing to compose, which is 
found at the end of the first chapter . on , .r�fugtc: 

. ;.. _;_-:;.. . 
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(S.qrap}igamana) namely the course of systematic 

actio� to be taken by a lay person who has taken 

r;fuge (in. the Triple Gem), in order to achieve mundane 
and super mundane happiness is follows: 

"Evmpsarapiigatehi pana upiisakopiisikajanehi sile 
pati{{hayapatiriipadh utailgasam iidiinena tarp. 
parisodhetvii paiicavapijjii pahiiya · dhammena 
samena jivikarp kappayantehi 
upiisakapadumiidibhiivarp. patvii dine dine dasapuiiii 
akiriyavatth iini piirentehi antariiyakaradhamme 
pahiiya lokiyalokuttarasampattiyo sampiidetabbii" 
"Thus the lay-disciples, both men and women, who . 
have gone for refuge, being well established in virtue, 
and purifying it well by the undertaking of suitable 
ascetic practices, shunning the five trades, reaching 
the state of the lotus-disciples and so on by leading a 
life of righteousness and justice, and daily fulfilling 
the ten domains of skilful deeds, discarding harmful 
actions, shouid accompl ish  m undane and 

. supnimundane happiriess" 

The bo�k is divided into nine chapters which are 
called Niddesa, as in the case of the Visuddhimagga 

_1 .  Sarapasila Niddesa ( Three Refuges) 

2. Sila. niddesa ( Moralities) 

3. Dhutiiriga Niddesa ( Ascetic practice-s) 

4. Ajiva Niddesa (Livelihood) 

5. Dasa Puiiiiakirfya vatthu . Niddesa (Ten 
Domains of skillful deeds) 

6. A ntariiyakara Dhamma Niddesa (Harmful 
�ctions) 

7 . . Lokiyasampatti Niddesa ( Mundane Happiness) 
�:;;::.:8 • . Lokuttara Sampatti Niddesa (Sup�r Ml!nda!le 
: '' '\�•i:�:f.piness) 

'J·�tfJ.iifiJ?hala Siidhaka : Niddesa .. , ,  : .· �:?5�omplishment of Meritorious Results) . , :�;:·.�.·�;:�?.:��'. ' ·: ;L . 
. . 1'}f.'mw��-��fr. s�g� oftaking refuge in the "Triple 

G�n� , ,r.��� · , . � �-�- the upward path up to the 
culminatiQi'l�.:.,_,.) acliieving of mundane and super 
mundane.hap}jut�s� i§��i�cus·�id in det�il, bringing in 
the various expimijtib�;tt�!t!��:�]exts, commentaries, ., . . .. •·· . ... ---....; · - ·· · : ... � ..;.::. �'{- ' . 
sub commentaries · an�d:1lol{�ap6riicM works, for the 

easy reference of the beginners, who are unable to go 
through the whole Tripi[aka. It is observed that the 
author has closely followed the Visuddhimagga pattern 
which explains the gradual path to Nibbana from the 
initial stage Sila morality. 

The author of the Upiisakajaniilailkiira appears to 
have been acquainted with Mahayana, Hinduism and 
other Indian rel igious systems. His staying in india 
for some time, might have facilitated this. Moreover 

. the Upiisakajaniilailkiira gives abundant information 
about various views held by various Buddhist teachers 
which is not available elsewhere. While discussing a 
point the author takes the Mahavihara explanation as 
the correct one. The influence of Sanskrit is often seen 
in the Pali language used in the work, a common feature 
found in all the books written during the period. Thus 
Upiisakajaniilailkiira is an excellent "Hand book on . 
Buddhism" not only for the beginners, but also for all 

· Buddhists. 

The Upiisakajaniilankiira has been translated into 
Sinhala by Ven. Moratota Dhammakkhanda, pupil of · 
Weliwita Saranarikara Sang11raja and the Mahanayaka 
of the Malwatta chapter ( 1 783- 1 8 1 1 ) . Though it is 
a Sinhala translation of the Pali  original,  Ven. 
Dha��akkhanda has added a description .of the 
Buddha's virtues as found· in the S inhala works 

· Dharmapradipikii and Pujiiwaliya at the beginning and 
a note on the last three Kandian king� Kirti Sri 
Raj asingha, Rajadhi Rajasingha and Sri Vikrama 
Rajasinghe at the and, not found in the Pali originaf · 

The Upiisakajaniilailkiira has been critically edited 
by Ven. Dr. Hammalawa Saddha Tissa ( for his PhD.) 
and is publish¢d by the PTS.._ in 1 965. 
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UPAYAKAUSALYA, "skill in means",  is  the core 
concept of the soteriological methodology ofMahayrua 
Buddhism. In the Pali canon the term "ski ll in m eans", 
upayakosalla, also occurs in a number of places, 
although the same great importance is not attached to it 
as in the literature of the Great Vehicle. In spite of this 
fact, the gist of the Mahayana concept is traceable back 
to early Buddhism. 

General ly speaking,  in the Tripi taka of the 
Theravadins and of other SravHkayana schools the 
Buddha is presented as the incomparable guide of 
sentient beings, employing salvatory means (upaya) 

· and adapting his m essage to the capacity of his 
audience. 1 The explanation of one of those means of 

. empathy - and of a central one at that, anupubbikatha, 
is given in a number of texts in the Pali canon, for 
example at D. I, p. 1 1 0, where the Buddha's "gradual 
teaching" is described which later on was to become 
one of the key features of the gradualist schools of 
Indo-Tibetan Mahayana Buddhism.2 

Basically two relevant places in the Pali canon 
should be ·cited in which a) upayakosalla and b) the 
"skilful knower of [salvatory] means" are mentioned, 
viz. D. III, p. 220, and Sn. ,  vv. 321 ,  322. In the former 
passage, iri an overall manner, but clearly in a spiritual 
sens�, three "skills" are l isted, viz. skil l  as to progress, 
regression and [salvatory] m eans.3 Apart from the 
comments on the "three skills" in the postcanonical 
l iterature/ a_t Vbh . ,  p. 325f. , . the kosalla-triad i s  
elucidated: "skil l "  i s  spoken o f  a s  " insight into, 
understanding . . .  correct knowledge, existential fact
investigation of and the right view" (panna pajZuuina . . .  
amoho dhammavicayo sammi'idi{fhi) regarding that 
which can be subsumed under 1 )  spiritual progress and 
2) spiritual regression; "and then all the skil ls  with 
respect to this and that (progress and regression), insight 
into [them - that is] 3) skill in [salvatory] means."5 
The second passage at Sn. ,  vv. 32 1 ,  322, is  distinctly 
reminiscent of the Mahayana usage of upayakaus alya, 
showing that the Mahayana concept of Bodhisattva 
ethics already exists in embryonic forni in early 
Buddhism: 

Just as one embarking upon a stout boat, provided 
with oar and rudder, could bring many. others across 
there, being skilful, thoughtful, and knowing the means 
thereof 

In exactly the same way one who has knowledge, is 
self-developed, learned, imperturbable, he indeed will 

make others realize i t  (the doctrine) who have the 
capacity to understand and the willingness to listen."6 

Concerning the core concept of the methodology 
of Mahayana soteriology, already in  the earliest 
discourses of the Great Vehicle, in the As(asahasrika 
prajnapl!ramit{J, for example, apart from the Tathagata, 
Bodhisattvas who have vowed to aspire after supreme 
enlightenment and whose aspiration also consists in 
the fact that they do not want to abandon all sentient 
beings but are intent on working for their ultimate 
release, are declared to be endowed with "skill in means". 
A Bodhisattva's "skill in means" protects and emibles 
him or her in their Bodhisattva career both to aspire to 
the " three entrances to release" ,  to emptin ess, 
signlessness and wishlessness, and simultaneously to 
postpone their own ultimate release for the sake of all 
sentient beings in need ofhis or her boundless altruism. 7 
This Prajfia-paramita passage contains the seemingly 
paradoxical aspiration on the part ofBodhisattvas after 
both supreme enlightenment through the perfection of 
wisdom (prajna-paramita) and the rescue of all sentient 
beings as the epitome of great compassion (mahlkaru11a). 
B odhi s attvas h ave upayakaus alya when they 
contemporaneously aspire to mahiikaru'!ii and 
prajnapl!ramita In the same discourse it also says that 
a Bodhisattva, a "great being", out of pity and concern 
for a l l  beings and cultivating l oving kindness, 
compassion, sympathetic j oy and equanimity, is "held 

. in the embrace" of skil l  in means and the perfection of 
wisdom.8 

According to the ful ly developed Mahayana 
soteriology, with "great beings" on their way to 
Buddhahood the perfection of wisdom and skill in means 
have to complement each other9 and, as may be stated 
in the context of the six perfections, wisdom is the 
sixth and the others, the perfections of generosity 
(dana),  m oral ity (sila) ,  forbearance (ksanti), 
perseverarice (virya) and of meditation (dhyana) can be 
subsumed under skil! in means. It has been observed 
that, whi lst early Buddhism in regard to its strict 
discipline and resolve to rid oneself of all mental 
defilements and realize final emancipation - before 
helping others towards the same goal - chiefly appeals 
to the 'chosen few' ,  it seems more natural for man to 
give himself over to piety or thinking. Thus Mallayana 
Buddhism, in a way less exacting in dealing with 
nature and more appealing to devotees 

! • .  -i. 
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philosophers, notwithstanding, has by no means 
repudiated the psychological methodologies of early 
Buddhism; it has adopted and further developed them 
just with a tinge of something new and by opening up 
wide avenues involving emotions and theorizing. Thus 
the Great Vehicle presents itself much more of an effort 
to surpass and enrich than to react and reform. 10 Such 
an effort, in concrete terms, is the employment of skill 
in means which does not only include elaborations of 
the Bodhisattva ideal, the introduction of saviour 
Buddhas and Bodhisattvas invocable as sambhogakilya 
and nirmanakaya manifestations helping all beings in 
samsaric distress, the assured efficacy of their great 
compassion or greatly enhanced notions of transference 
of merit. Since, in accordance with the teaching of 
sambhoga- and nirm'inakaya manifestations as upaya 
and as such based on that of the Buddha's 
dharmakaya1 1, the latter should be aspired to through 
bodhicitta, viz. the resolve to realize supreme 
enlightenment for all beings ' sake, it ought to be 
underlined that also popular, devotional forms of 
Mahayana Buddhism are soteriologically safeguarded 
against blind faith or credulity. Skill in means, in short, 
implies a host of expedients among which are certainly 
to be included all Buddhist efforts in terms of 
propagating the Dharma, thoughtfui reactions . and 
proposed solutions to samsaric challenges resulting from 
historical developments, political events, social I 
environmental problems etc. 

Many, if not the majority of, Mahayma Buddhists, 
will consider the Saddharmapu'!cfarikasutra the apex 
of all Buddhist soteriology (See, with reference to 
upayakaui alya, the MAHAYANA CONCEPT OF 
TATHAGATA) and, naturally, the concept of skill in 
means is a central feature of this discourse. In its second 
chapter in particular, entitled "Skill in Means" and 
analogous to the scheme of anupubbikatha pertaining 
to early Buddhism, the Tathagata speaks of his infinite 
skill in means; he refers to his displaying three vehicles, 
viz. the Disciples ' ,  Pratyekabuddhas' and, implicitly, 
Bodhisattvas' yanas, set forth as educational strategy 
suited to the capacities of infinite numbers of living 
beings to be saved. The consummation of the 
Tathagata's "strategic education" for the sake of the 
maturest of his disciples is his teaching of ekayana, of 
the "unique yana'' or Great Vehicle to the effect that in 
reality there is only one Buddha vehicle and no second 
or third (See SADDHAR.MAPUNDARIKASUTRA, 
SUTRASAMUCCAYA). 

. . 

Just as the Saddharmapu!Jcfarikasutra mentions 
the Tathagata's " infinite skill in means", similarly in 
numerous other Mahayana discourses and treatises a 
great many aspects and nuances of upayakausalya can 
be traced, not to mention the vast field of Tantric 
literature. Thus, for instance, it has been rightly stressed 
that the teaching of the necessary compatibility of two 
levels of truth, of the provisional or conventional with 
the absolute, can be seen as tallying with that of the 
compatibility of upayakausalya with perfect wisdom. 12 

Striking examples of riew facets of the concept of skill 
in means that proved quite influential in traditional 
Buddhist hermeneutics and in the shaping of the history 
of ideas are already to be  found in  the 
Upayakauialyasutra, placed in the first century B.C. 
but preserved only in two Tibetan and three Chinese 
translations apart from a few fragments and eight 
passages in the Sanskrit original quoted in Santideva's 
Siksasamuccaya. 13 In conclusion, three aspects of 
upayakaui alya m ay be summarized from the 
Upayakauialyasutra in order to highlight a) a greatly 
enhanced notion of transference of merit as the 
cornerstone of Bodhisattva ethics, b) skill in means as 
a hermeneutic strategy and c) the discourse's ushering 
in moral relativism which in the course of the history 

. of Buddhism resulted in tendencies towards laicization 
· or, in exceptional cases, for exan1ple in Buddhist monks' 
participating in politics or even military action. 

(a) According to the Upaya-kaui alyasutra not only . 
the possibi l i ty exists to transfer merit 
(punyaparinamanii) on the part of a Bodhisattva 
resulting from his charitable deeds, ' but even a tiny 
.little bit of dana made by him, perfectly endowed with 
skill in means, is declared to become an inestimable 
stock of merit when dedicated to the welfare of all 
beings. As it says in the discourse, a Bodhisattva, when 
dedicating to them the resuiting stock of merit by dint 
of his bodhicitta and wishing them all to win complete 
and perfect enlightenment, "accomplishes meritorious 
work that is essentially identical to giving, morality, 
and .meditational development," and being " skilled in 
means fulfills all six perfections in iiving a gift." 14-Since 
in his making dana the sixth perfection, viz. that of 
wisdom, is included, in the sutra transference ofmerit 
- which according to the Theravadin Kvu., pp. 525, 
527f. (XVI, . 2, 3)15, is an unwarranted notion - is 
explicitly defined in relativist terms: At the level of 
conventional truth it is an unquestionable soteriological 
necessity whereas, in accordance with absolute truth 
presupposing the provisional and practical, a 
Bodhisattva "cannot envisage any phenomenon that 
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performs the act of giving, to who something is given, 
or who will enjoy a karmic reward. This is the perfection 
of wisdom." 16 

(b) In  such texts as the Vinaya of the 
Mulasarvastivadins, for instance, incidents are recorded 
in which the historical Buddha had to face a number of 
adverse situations, explaind as residual results of past 
misdeeds. With the change of the early concept of 
Tathagata and the development of a kind of Buddhist 
docetism such an explanation pattern proved altogether 
unpalatable, causing the employment ofupaya-kausalya 
as a hermeneutic strategy, best exemplified in the 
Upriya-kauialyasfllra: The precarious events. in the 
Buddha's l ife are shown to be instances of the 
Tathagata's inconceivable skill in means, c:ontrived by 
him · so as to bring his l isteners to maturity by, for 
example, convincing evidence for the law ofcause and 
effect: "The Thus-Come-One displays a karmic 
connection with skill in means to  indicate that such and 
such is the maturation of such and such a deed." 1 7  

(c) As for the Skill in Means Sutra ushering in moral 
relativism, there are "daring" examples illustraiing as to 
how upiiyakaui alya may supersede the most 
fundamental monastic rules. Thus it is stated in the 
discourse: "Suppose that a transgression would befall 
a Bodhisattva in the course of creating a store of merit 
for a particular sentient being . . .  The Bodhisattva will 
incur the transgi"ession ..:.. and the suffering of hell -

. enthusiastically. .  . rather than relinquish the store of 
merit of a single sentient being" 18 Then the Jataka-like 
story of a brahman youth, of the would-be Buddha, is 

-
� narrated who has kept celibacy for a very long time. 

Seeing him, a young woman, Ya5odhara in a previous 
existence falls in love with him, but on being rejected, 
she is re�dy to die. Now, out of compassion, the 
brahman is prepared to break his vow of celibacy and 
bear "the pain ofhell" lest the woman should die and in 
order to make her happy: In another story, "with great 
compassion and skil l  i� means", the would-be Buddha 
even commits murder with the intention to save a large 
number of Bodhisattvas and prevent a criminal about 
to kill those Bodhisattvas from creating fonnidable evil 
karma. Obviously suchlike narratives of the discourse 
made it the seminal source influencing Mahayana 
Buddhist thought and eventually setting new treiids ·iri 
Dharma teaching and training methods that were to 
become prominent in  the Tantric and Chan I Zen 

...,r traditions in which sometimes unorthodox means were 
resorted to that could include, in exceptional cases, sex 
or violence. 

Nowadays, in the context of Buddhist modernism, 
the concept of upayakausalya still plays a vitally 
important ro le  for Buddhists to cope w i th the 
challenges of the present globalized world. 
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Bhikkhu Pasadika. 

UPEKKHA, (Skt. upek�ii), is mostly translated as 
"equanimity", and can be derived from upa and ik�, to 
"look upon". In order to explore the various nuances 
of upekkha, the present article will begin by surveying 
Buddhaghosa analysis of the term, and then employ 
the main distinctions derived from this analysis as a 
scaffolding for examining relevant passages from the 
Pali discourses. Though not all of these passages fit 
Buddhaghosa's scheme neatly, the main distinctions 
offered by. him provide a useful ground plan for 
exploring upekkhaand its different shades of meaning. 

Buddliaghosa's analysis of upekkha 

· Bu!idhaghosa's analysis distinguishes between ten 
types of upekkha ( Vism. 1 60, DhsA. 1 72)1 :  

p) chafangupekkha, the �'six.,fold equanimity" of _ _  

an arahant towards objects of the six senses. · 

(2) brahmavihiirupekkha, "equanimity" as the last 
of the four "divine abodes". 

(3) bo.JJhangupekkha, "equanimity" as the last of 
the seven "factors of awakening" 0 

(4) viriyupekkha, "equanimity of energy" in the 
.sense of a balance between striving and laxity. 

(5 )  sankharupekkh a, "equan imi ty about 
form ations" as a result of progress i n  
meditation. 

( 6) vedanupekkha, "equanimity" as . a type of . 
"feeling". 

(7) vipassanupekkha, "equanimity" as a result of 
the development of "insight". 

(8) tatramajjhattupekkhij, "equanimity" in the sense 
of "balance" of mental factors. 

(9) jhanupekkha, the "equanimity" experienced 
during the thirdjhana. 

( I  0) parisuddhupekkha, the "purified equanimity" 
experienced during the fourthjhana. 
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Buddhaghosa explains that the first three and the 
last two, i . e .  cha fangupekkh ii ( 1 ) , 
brahma-vih iiru-pekkhii (2), bojj hangupekkhii (3 ) , 
jhiinupekkhii (9) and piirisuddhupekkhii ( 1 0}, are but 
different modes of equanimity in the sense of balance, 
tatramajjhattupekkhii (8). Since the first three and the 
last two are different modes of the same basic state, 
they are mutually exclusive in the sense that where 
one of them is found, the other will not occur. 

Of the remaining types of upekkhii, equanimity 
about formations and equanimity in relation to insight, 
sankhiirupekkhii (5) and vipassanupekkhii (7) have, 
according to Buddhaghosa, the same meanirig. 
"Equanimity of energy", v;riyupekkhii (4), however, 
in according to him a tYpe on its own, as is the case for 
equanimity as a feeling, vedanupekkhii (6). 

Equanimity
.
towards sensory experience 

The first i n  Buddhaghosa 's l i s ti ng i s  
chafangupekkhii, the "six-fold equanimity" of an 
arahant towards objects of the six senses. As an 
example for this type of equanimity, Buddhaghosa 
refers to a discourse in the Angutttara Nikiiya that 
describes how a monk i s  neither elated, sumana, nor 
depressed, dumana, i n  regard to what is experienced 
through the s ix senses, but instead dwel l s  with 
equanimity, mindfulness 

·
a�d cle�r comprehension, 

upekkhako viharati sa to sampaj iino (A. III, 279). 

Equanimity towards sensory objects is, however, 
' '

a topic of relevance not only to an arahant. In fact, 
such equanimity could be of diff�rent types. The 
Safiiyatana Sutta distinguishes between worldly types 
of equanimity, gehasitii upekkhii, experienced by the 
i gnorant worldl ing towards sense-obj ects, and 
equanimity based on renunciation, . nekkhammasitii 
upekkhii, which arises as the result of awareness of 
the impermanent and unsatisfactory nature of sense
ob-jects (M III, 2 1 9) .  The worldly forms of equanimity 
result from the object itself, whose features arouse 
neither a positive nor a negative reaction. In contrast, 
equanimity based on renunciation transcends i ts 
object, ativattati, as this equanimity is caused by an 
inner attitude, not by the outer features of the object. 

Such ari inner attitude of equanimity towards sense
objects is the outcome of a gradual training. According 
to the Indriyabhiivanii Sutta, some contempo�·aries of 

the Buddha thought that the way to deal with the 
attraction of sense-objects is to just avoid them. From 
the perspective of the Buddha, however, the proper 
procedure is rather to see sense-experi-ence, be it 
agreeable or disagreeable, as something that i s  gross 
and conditioned. In contrast to such gross and 
conditioned experience, equanimity is peaceful and 
sublime (M III, 299). 

The same discourse then describes how to arrive 
at mastery in regard to sense-experience. According to 
this description, one trains to perceive what i s  
disagreeable (papkkula) as agreeable (appapkkula), 
and what is agreeable as disagreeable, fol lowed by 
perceiving both as disagreeable, and then both as 
agreeable. The final stage in such training i s  reached 
when the labels "disagreeable" and "agreeable" are left 
behind and one is able to dwell in equanimity, endowed 
with mindfulness and clear comprehension in regard 
to any experience (M III, 30 1 ). 

To remain equanimous is not only an important 
stage in perceptual mastery, but would also be of 
considerable advantage in relation to other beings. This 
is in fact the next aspect of upekkhii to be examined, 
namely equanimity as one of the four brahmavihiiras. 

Equanimity as a divine abode 

The second type of equanimity in Buddhag!10sa's 
l i st ing is brahmaviharupekkh a; In the s tandard · 
description of the practice of the four brahmavihiiras 
as forms of "liberation of the mind", cetovimutti, 
equanimity comes l ast and thus consti tutes the 
culmination point of the practice (e.g. D. I, 25 1 ). Thus 
equanimity as a brahmavihiira constitutes the climax 
of a proc�ss that is based on the development of loving 
kindness, �etta, compassion, karw;ii, and sympathetic 
joy, muditii This indicates that upekkhii is not simply 
a state of l istless l ack of concern, but rather an 
equanimity that rounds of a systematic opening of 
the heart, in the sense of being a "complement to the 
first three more concerned dispositions".2 Far from 
being merely a state of dul l  indifference, such 
equanimity is "the result  of . . .  deliberate training, not 
the casual outcome of a passing mood". 3 That upekkha 
comes last "does not mean that equanimity i s  to 
supplant the first three sublime attitudes in one's future 
practice".4 Much rather, future practice will involve · 
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all four brahmavihiiras, not being confined to practice 
ofupekkha alone (cf. e.g. Sn. 73). 

That from an early Buddhist perspective upekkha 
is not considered as invariably superior to the other 
brahmaviharas can be seen in  a passage in the 
Ariguttara Nikaya. This passage reportc; that Sariputta 
was publicly contradicted several times by another 
monk. The Buddha finally intervened and upbraided 
the other monks for not intervening earlier (A. III, 
1 94). Why, he asked, did they not have compassion 
when a senior m·onk was being vexed in public, and 
instead continued to look on with equanimity? This 
passage

. 
shows. that iri . early :Buddhism .e.quanimity 

was not considered the appropriate response to every · 
situation. Instead, at times an active intervention is 
required and should be undertaken, out of compassion. 

The same can also be seen in another passage in 
the Ailguttara Nikaya, according to which someone 
had proposed that to completely refrain from 

· criticizing others is the best attitude, being a superior 
expression of equanimity (A. II, 1 0 1  ). The Buddha 
disagreed. with this  proposal, explaining that one .. 
should criticize on those occasions where it is Sl,littble. 

possible to generate "equanimity based on the 
wholesome", upekkha kusalanissita, to such a degree 
that one is able to bear even being attacked with fists, 
sticks and knives (M. I, 1 86). Another recollection 
that can help to face even extreme . s ituations is . 
described in the Puppovada Sutta. According to this 
discourse; the monk PUI).J).a was ready to bear any 
type of attack with the reflection that his aggressors 
were kind in that they were not attacking him· in ways 
even worse than what they were already doing (M III, 
268). 

· These passages reveal the potential of equanimity · 

in overcoming the tendency to resistance,pafigha (M: 
I, 424), or to anger, aghiita (A. III, 1 85). In addition, if 
equanimity is developed as a l iberation of the mind i t  
also becomes an antidote to  lust, raga (A. III, 292). 
The relationship between equanimity and the removal 
of lust is further elaborated in another discoprse, which· 
explains that due to the perception of absence of 

· beauty, asubhasaiiiia, the attraction of sexual ity will 
be replaced by equanimity (A. IV, 4 7). 

According to the Jivaka Sutta, the Buddha's own 
practice of .equanimity and the other divine abodes . 
had its foundation in his complete freedom from lust, 

The same issue is taken up from a complementary ·anger and delusion (M I, 370). Due to the aloofness 
perspective in another discourse, which recommends of the Buddha's equanimity from any defilement, his 
admoni-shing someone even- if this-leads to vexation-brahmavihiira was-superior even to that of Brahma. 
for oneself and the other, as long as there is hope that 
the other will thereby become· established in what is 
wholesome (M II, 24 1 ). Only if the situation is such 
that it can be anticipated that the other will not become 
established in what is wholesome, then equanimity 
towards such a person is the appropriate attitude. 

These passages show that early Buddhism did not 
consider equanimity as the only appropriat� attitude 
towards others, but rather saw it z.s an attitude that, in 
spite of its many advantages," may at times not be 
opportune. In fact, equanimity can be. of tWo types, 
as some foims of equanimity lead to an increase of 
wholesome states, but others lead to an increase of 
unwholesome states (D. II ,  279). For this reason, 
certain types of upekkha should not be developed. 

In order to develop the wholesome types of 
equan imi ty, the Mah ah a tthipadopama Sutta 
recommends cal1irig to mind the famous simile of the 
saw. With the help of such recollection, i t  becomes 

For the Buddha, to dwell in L�e divine abode of 
equanimity or any of the other brahinaviharas was 
like a divine resting place (A. I, 1 83 ). His equanimity 
as a teacher was such tha( even though only some 
disciples might listen to his teachings while others 
might not listen, he would still remain equanimous 
(M III, 22 1 ). 

Equanimity.was a quality possessed by the Buddha 
even previous to his awakening. The Mahiisihanada 
Sutta describes a former time during which the 
bodhisattva was molested by cow-herds who would 
spit at him, urinate on him, throw dirt at him and poke 
sticks into his ears (M. I, 79) .  In _spite o-f such 
harassment, he remained completely equanimous . .  
According to the Cariyapi!aka, the bodhisattva's 
maintenan ce of equani m i ty in .such adverse 
circumstances constituted his development of the 
perfection of equanimity, upekkhiipiirami ( Cp. I 02). 5 · 

Notably, in the list of altogether ten such perfections 

· �  
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that according to the Theravada tradition are required 
for future Buddhahood, upekkha again forms the 
culmination point. 

A discourse in the Sarpyutta Nikaya clarifies that 
the developm.ent of upekkha and the other divine 
abodes shoul<:l not be considered to be only a domain 
of Buddhists, as the same was also undertaken by 
contemporaries of the Buddha (S. V, 1 1 6). 6 The same 
discourse throws into relief the decisive difference 
behveen their mode of practice and the way this was 
undertaken in the Buddha's d i spensation.  This 
difference lies in combining the practice of equanimity, 
or of any of the other bralzmaviharas, with the 
development of the factors of awakening (S. V, 1 20). 

") This leads us on to the next topic, to the role of upekkha 
�as a factor of awakening. 

Equanimity as a factor of awakening 

Bojjhangupekkha, "equanimity" as a "factor of 
awakening", i s  the third type of equanimity in 
Buddhaghosa's listing. Simil ar to the position of 
upekkhii . i n  relation to. the other divine abodes 
(brahmavihiira) and the perfections (piirami), in  the 
context of the factors of awakening upekkhii again 
forms the last i n  the l isting.  Acco.rding to the 
Aniipiinasati Sutta, the factors of awakening arise in 
conditioned dependence on- each other (M III, 85). 
This indicates that upekkhii as a bojj hariga constitutes 
the climax of a process of meditative development 

·) that involves the previous estab l i shment  of  
-(mindfulness,  sati, i nvest igat ionofphenomena, 

dhammavicaya, energy, viriya, joy, piti, tranquil lity, 
passaddhi, and concentration, samiidhi. 

According to the Aniipiinasati Sutta, the awakening 
factor of equanimity arises due to looking on with 
equanimity, ajjhupekkhati, at the concentrated state 
bf mind that has been reached at this point of practice 
(M. III, 86), a point of practice with which the 
attainment of knowledge and liberation comes within 
reach. The Anapanasati Sutta speaks of looking on 
with equanimity, ajjhupekkhati, also in its correlation 
of the fourth tetrad of mindfulness of breathing with 
the fourth satipaf[hiina, contemplation of phenomena, 
dhammanupassanii (M Ili, 85) .  According. to its 
expl anat ion,  to contemplate  i mpermanence, 
dispassion, cessation and rel inquishment when 
breathing i n  and breathing · out corresponds to 

contemplation of phenomena, dhammiinupassana, 
because at this stage of practice one has seen with 
wisdom that desire and discontent have been overcome 
and looks on closely with equanimity. A nuance 
common to the perspectives given on upekkha iri the 
Anapiinasati Sutta is that of mental balance a balance ' . . 
that covers the realm of tranquillity as well as of insight. 

:· . 

Upekkha as an awakening factor could be directed · 
towards internal or towards external objects (S. v, 
1 1 1  ) . To foster its development, attention should be 
given to things that are a basis for the awakening factor 
of equan im ity, upekkh asambojjhanga !fhaniya 
dhamma, (S. V, 67). Further explanation of this 
statement can be gathered from the commentaries, 
according to which one should in parti cular be 
detached towards people and things, avoid prejudiced 
peopie and associate with impartial people, and incline 
the mind towards the arousing and establishing of this 

· particular factor of awakening (MA .  I,  299). The 
commentaries also explain that the chan1cteristic of 
the awaken ing factor of equan imi ty · is careful 
consideration and proceeding evenly, patisankhiina

lakkhal}a samiiviihita-lakkhal}ii vii, i ts  spec ific  
function i s  to  prevent deficiency and excess and to cut 
off partiality, iiniidhikatii-nivaral}a-:-rasa pakkha
piitupac-cheda-rasii vii, and its manifestation is as a 
state_ofbalance, majjhatta�bhiiva-pac-cupaffhiina_(MA. 
I, 84). 

The· presence of wisdom and clear discernment 
inherent in the awakening factor of upekkhii is also 
reflected in a simile found in the Sarpyutta Nikiiya, 
which compares the seven factors of awakening to the 
seven precious and magical possessions of a wheel
turning king. In the context of this simile, the awakening 
factor of equanimity corresponds to the king's adviser, 
parinayaka (S. V, 99). 

Further illustrations of upekkhii can be found in 
nvo similes that employ various parts of a chariot and 
of an elephant to i l lustrate mental qualities. Here 
upekkha is what keeps the burden loaded on the chariot 
in balance (S. V, 6), or else corresponds to the two 
white teeth of the elephant (A. III, 346; Thag. 694}. 
Another simile indicates that just as a goldsmith will 

· at tim es s imply  look on wi th eq·uan imity, 
ajjhupekkhati, after having alternately heated up gold 
and sprinkl ed it wi th water, so too during the 
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meditative ·development of the mind one should at 
times just give attention to the sign of equanimity, 
upekkhiinimitta (A . I, 257) . 7 The nuance of balance 
between striving and laxity, alluded to in this imagery, 
leads us on to the next aspect of equanimity, namely 
equanimity in the sense of balance of energy. 

Equanimity as balance of energy 

Viriyupekkhii, "equanimity of energy" as a balance 
between s tr i v ing  and  l ax-i ty, i s  the fourth i n  
Buddhaghosa's l isting. I n  addition to the above
mentioned simile of a goldsmith, another imagerJ 
describes the same need for equanimous observation 
without interference with the case of a wood fire, 
which at times needs to be tended, at times to be 
quenched,· but at times just needs to be looked upon 
with equanimity {A. IV, 45). For exertion to be fruitful, 
the Devadaha Sutta points out, one has to know not 
only when it is the time to strive, but also when the 
time has come to simply remain with upekkhii (M II, 

223). As another discourses points out, one who does 
not look on . with equanimity when this is required 
will not reach liberation (A. III, 435). 

The topic of equanimity in relation to the progress 
towards l iberation, in  particular in regard to its two 
aspects of tranquillity .and insight, is the next theme 
to be explored, which is equa-nimity a�qut foi-rn_ations. - - -� -- � · - - - - - - ·· -

· Equanimity about formations 

Sankhiirupekkhii, "equanimity about formations", 
i s  the fifth i n  B u ddhaghosa 's  l i s t ing .  The 
Pa {i-scimbhidiim agga treats this topic  by 
distinguishing between eight types of sankhiirupekkhii 

that arise in relation to the development of tranquillity, 
samcttha, and ten types of san�khiir-upek-khii in 
relation to the development of insight; vipass�nii (Ps. 

I, 64). The eight types related to tranquill ity are the · 

equanimity towards those factors that have been 
overcome with the attainment of a particular level of 
concentration, such as the hindrances with the first 
jhii�na, init ial  and sustained mental appl ication 
(vitakka-vicii.ra) in . the case of the secondjhiina etc. 
The ten types related to insight are the equanimity 
towards ariy formation related to the four noble paths, 
the four noble  fruits,  dwelling in  emptiness and 
dwelling in sigi.l,lessness: 

In this way, equanimity about formations point� 
to the role of upekkhii in relation to the developmen1 
ofjhina and of insight. Before taking up this role in 
more detai l, however, equanimity as a type cf feeling 
needs to be considered. 

Equanimous feeling 

Vedanupekkhij., "equanimity" as a type of"feeling", 
is the sixth in Buddhaghosa's l isting. The experience 
of equanimous types of feeling is treated in  the 
discourses predominantly under the heading of the 
"faculty of equanimity", upekkhindriyii. 8 This faculty 
ari ses in dependence on contact to b e  fel t  as 
equanimous (S. V, 2 1 2),9 and is de-fined as experience 

· . that is bodily and mentally- felt as neither comfortable 
. .. 

nor uncomfortable, n 'eva siita1p. nii-siilaiJ1 vedayitarp 
(S. V, 2 1 1 ). 

The faculty of equanimity is one of altogether five 
such faculties, of which the others are the faculties of 
bodily pleasure, sukha, bodily pain, dukkha, mental 
joy, somonassa, and mental dis-pleasure, domanassa 
(S. V, 209). While the faculties of bodily pleasure and 
mental joy . correspond to pleasant feeling, sukhii. 

. vedana,· and the faculty of bodily pain and mental 
displeasure to unpleasant feeling, dukkhii vedanii, the 
faculty of equanimity corresponds to nei ther- . 
uppJ�.as.ant-nor.-pl easant types of  feel i ng; · 

adukkhamasukhii. vedanii (S. V, 2 1  0). The other four 
facultiP:s cease progressively with the attainment of 
the four jhiinas, but the faculty of equanimity cease� 
only w ith the atta inment  of the cessat ion of  
perceptions and feel ings, saiiiiiivedayitanirodha 
(S. V, 2 1 5). 

. A related type of presentation includes upekkhii in 
a list of altogether six elements, dhii.tu, of which the 
first four are again sukha, dukkha, somanassa, and 
do manassa, while the remainder are upekkhii. and avijja 
(M III, 62). The reference to avi;j ii. in the present 
passage then leads us on the development of insight 
as the requirement for overcoming avijjii. 

Equanimity in relation to insight 

Vipassanupekkhii., "equanimity" as a result of the 
devel opm ent of " i nsight", is the seventh in  
Buddhaghosa's listing. As an example of  this particular 
type of equanimity, Buddhaghosa refers to a maxim in 
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the A.neiijasappiiya Sutta, which describes the 
aspiration: "what exists, what has become, that I 
abandon",yad atthi, yarp bh iitarp, tad pajahiimi (M II, 
265) .  The sam e  maxim recurs again in another 
discourse, according to which those who have 
developed wisdom through putting this injunction into 
practice will reach full awakening or become non
returners (A. IV, 70). As the Aneiijasappiiya Sutta 
points out, full liberation will be attained only if even 
the refined equanimity acquired with the help of the 
above maxim is not clung to. 

This reinforces a point already made above in 
relation to upekkhii as a divine abode, in that in early 
Buddhism equanimity is  not seen as the final goal, but 

) as something that also needs to be transcended. 
I 

A simile that illustrates how equanimity arises 
through insight can be found in the Devadaha Sutta. 
This simile describes a man who sorely suffers on 
seeing the woman he loves conversing and laughing 
with another man. Yet, once this man realizes the 
cause of his distress and eventually overcomes his 
affection for the woman, her behaviour will no longer 
affect him (M II, 223). 

A verse in the Mah iiviy iiha Sutta speaks in 
particular of equanimity in regard to ���s �<! opi_p.iQ_ns 
(Sn. 9 f ff slilc_e_the p-;e;;�ng ;�es offer a penetrative 
analysis of the evils of upholding views and opinions, 

. perhaps the upekkhii referred to in the present verse 
J should also be reckoned as a form of equanimity that 
r is the result of insight. . . . 

In fact, the presence of equanimity and balance a.s 
an outcome of progressing insight is a recurrent theme 
in the discourses, though not always explicitly treated 
under the heading of upekkhii. Another way of 
expressing the same state of balance would be, for 
example, the expression "he dwells independently, 
without clinging to anything in the world", anissito ca 
viharati, na ca kiiici lake upadiyati (e.g. M 1, 56).  A 
complementary description of this balanced attitude 
indicates that for one who has arrived at deeper insight, 
any feeling will not be delighted in. Even feelings that 
intimate the approach of death w i l l . simply be 
experienced with a balanced mind that knows that 
after death feelings will just become cool (M III, 244). 
Which takes us on to the topic of equanimity as balance. 

1 7-cM 8536 

Equanimity as balance 

. Tatramajjhattupekkhii, "equanimity" in the sense 
of "balance" of m ental factors is the eighth in 
Buddhaghosa's  l ist ing.  A c c ording to h i s  own 
presentation, tatramajjhattupekkhii is an umbrella term · 
for the first three and the last two in his listing, namely 
chafailgupekkhii ( I ) , brahm avihiirupekkhii (2),  
bojjhailgupekkhii (3),  -jhiinupekkhii (9) and 
piirisuddhupekkhii ( l 0). Of these only the final two 
out of these manifestations of tatramajjhattupekkhii, 
which are concerned with the role Of equanimity in 
regard tojhana attainment, still  need to be examined. 

Equanimity dur:ing jhiina 

According to B uddhagh o s a ' s  expl anati on,  
equanimity is present in al l four jhanas, but it comes 
to the fore only in the third and fourthjhiinas ( Vism. 
i 68). To illustrate his point� he compares upekkhii 
during the first and second jhiina to the crescent moon · 
during daytime, which in spite of its presence will not 
be seen clearly. For this reason, in his tenfold listing 
he exp l i citly m ention s only jhiin upekkhii, the . 
"equanimity" experienced during the thirdjhana, and 
piirisuddhupekkhii, the "purifi ed equanim i ty" 
experienced during the fourthjhana. 

The presence of equanimity in the third jhana is . 
explicitly mentioned in the standard descripti<:m of 
this level of concentration, according to which one 
who attains the third j hana is reckoned one who ''being 
eqlJanimous and mindful , . dwell s  in  happiness", 
upekhako satimii sukhavihiiri (D. I, 75). During such 
attainment, a subtle but real perception of equanimity 
and happiness is present, upekkhii-sukha-sukhuma
sacca-saiiiiii (D. I, 1 83). It is the very presence of this 
upekkhiisukha that constitu�es the last vestige of 
perturbability, iiijita, during this attain-ment (M I, 
454 ), or else the last vestige of confinement, sambadha 
(A. IV, 450). The danger here is to become internally 
stuck, once consciousness becomes intoxicated with 
the gratification derived from this experience, upekkhii
sukhassiida-gathita (M III, 226). 

Overcoming this last vestige of perturbability and 
confinement leads to the attainment of the fourthjhiina, 

. characterized in the standard descriptions as a sta,te 
that has purity of mindfulness due to 
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upekkhii-sati-parisuddhi (D. I, 75). As a verse in the 
Sutta Nipiita notes, leaving behind sukha, dukkha, 
somanassa and domanassa l eads to a type of 
equanimity that is purified and tranquil (Sn. 67). 

Buddhaghosa exp la ins  that the purity of 
mindfulness during this deep level of absorption is  
precisely due to  equanimity ( Vism. 1 67). Equanimity 
then continues to be prominent during the four 
immaterial attainments, though a discourse in the 
SaiJlyutta Nikiiya relates upekkhii cetovimutti i n  
particular to  the  attainment of the  sphere of  
nothingness, akiiicaiiiiiiyatana (S. V, 12 1  ) .  

The unified equanimity of deeperjhiina experience 
is considerably more refined than worldly types of 
equanimity that are based on diversity, upekkhii niinattii 
niinattasitii (M I, 364). Yet, even the sublime arid 
purified equanimity of deeper stages of concentration 
is merely a conditioned state and thus needs to be left 
behind (M III, 243). 

With the unworldly equanimity of the fotnihjhiina ; 

niriimisii upekkhii, the worldly types of equanimity in 
relation to the world of sensuality are left behind, 

. siimisii upekkhii (S. IV, 237). A form of equanimity . 
that is of an even more unworldly type, niriimisii 
niramisatara upekkha,- wifr arise· when one reviews 
the successful attainment of final l iberation. 

The role of upekkhii during the progress through 
the jhiinas indicates that it is the very presence of 
equanimity that "allows the mind to become fully 
sensitive and effective". 10 This reinforces a point made 
above in regard to occurrences of upekkhii in other 

0 . contexts, which similarly go beyond mere indifference 
or insensitivity and present equanimity as an 
expression of a maturity of emotional attitudes and of 
the development of insight and tranquillity. 1 1  It is in 
fact noticeable how again and again upekkhii makes its 
appearance in the company of mindfulness, sati, and 
clear comprehension, sampajaiiiia, which highlights 
the degree to which equanimity is related to full 
awareQess and wisdom. In sum, then, upekkhii is an 
equanimity that "looks at" or "looks upon", up a +· iktj 
not ail indifference that looks away. 

Anal a yo 
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UPOSATHA. Derived from the S anskri t word 
upavasatha, the Pali term uposatha denotes a ceremony 
to be performed by the Buddhist clergy on the I 4th or 

. 1 5th day of the half-month and by the laity on the 8th 
and 1 4th or 1 5th days of the half-month and on certain 

. special days (piitihiiriya-pakkha). In Buddhist Sanskrit 
the term takes the form upo�dha (sometimes also 
given as po�dha or po$Qtha ). In Jaina Sanskfit it occurs 
as pau�dha or po�adha while in Ardha Magadhi it 
occurs as posaha. 

The Sanskrit term upavasatha l iterally means 
' living close to' .  On the day of the ritual the gods are 
said to descend to the sacrificial room where the 
sacrificer is observing the religious fast tending the 
sacred fire1• It was an ancient Indo-Aryan ritual from 
Vedic times. This was done by the sacrificer on the 
eve of the Darsha and PauriJam iisa sacrifices, 
performed respectively on the new-moon and the full
moon -days in preparation for it. The performance is 

. said to purify the sacrificer. The Satapatha Br fihmana 
says that the sacrificer spends the time on this day in 
the sacrificial chamber in full or semi fast. According 
to the A.runeya Upanishad the sacrificer should 
complete these penances on this day but the Brahamiri 
Sanyiisins should chant the Upanishads or the 
A.raiJyakas2• 

According to Monier Williams3 upavasatha is a 
fast day, especially the day preceding the Soma 

sacrifice. It is the period of preparation for the Soma 
sacrifice. With the observance of religious fasting 
(upaviisa) in Brahmanism is also included abstinence 
from all sensual gratification, from perfumes, flowers, 
unguents, ornaments, betel, music, dancing etc. Rhys 
Davids and William Stede (PED. s. v. uposatha) confirm 
that upavasatha, from which is derived the Pali fonn 
uposatha, denotes the eve of the Soma sacrifice, the 
day of preparation. They go on to say that at the time 
of the rise of Buddhism the word had come to mean 
the day preceding four stages, of the moon's waxing 

and waning, viz. 1 '', 811', I 5th and 23rd nights of the 
lunar month .  

. Upavasatha in Non-Vedic Religions Although 
it originated in the Vedic tradition other non-Vedic 
religions could not completely ignore its socio religions 
significance. They gradually adapted it as a weekly 
day of religious observance to suit their own religious 
views. According to Buddhist sources ( Vin. l . I  0 I f) 
wandering ascetics of heretical sects (annatitthiyii 
paribbiijakfi) used to assemble on the 1 4'\ 1 5th and 
8'h days of the half month and preach the dhamma 
(dhammarp bhiisati) .  Buddhaghosa explains this as 
speaking on what should be done and what should not 
be done ( nnA . 1 034). However, it also could mean the 
reciting or chanting the dhamma or discussing the 
dhamma. Cons�quently many people used to come 
to their monasteries to l isten to the dhamma, resulting 
in gaining in popularity by the heretics. On seeing this 
situation the Magadhan king, Seniya B imbisara, 
wished that Buddhist monks also should gather on 
these days and intimated his wish to the Buddha. 
Having considered the king's wish the Buddha enjoined 
that his disciple monks also should assemble on the 
8L\ 1 4th or the 1 5th days of the hc:ilf-month. (see below 
for subsequent developments). 

The story of the origin of the uposatha (po�adha) 
ceremony given in the Miila Sarvastivada Vinaya texts 
differs from the Pali tradition. Accordingly it was not 
the Magadhan king Bimbisara but ·a group of Jay 
devotees of Rajagruha who were instrumental in the 
initiation of the ceremony. These Jay devotees who 
were on their way to the Buddha, as the time was not 
opportune to visit the Buddha, decided to visit first 
the monastery of a group of heretical recluses. In their 
discussions with them the Buddhist lay devotees 
found that there were three practices, viz ni�adyii, 
kriya and po�adha observed by t�e heretical sects but 
not found in the Buddhist practice. Thus when they 
met the Buddha at the proper time they reported all 
the conversation they had with the heretics and 
requested him to enjoin his disciples too to observe 
these three practices. The Buddha agreed. The Buddha 
explained ni�adya as meditation (yoga), especially the 
meditation on the constituent elements of the body. 
For this  he also recommended a meditation hall 
(prahfil}a-siila or pradhiina§iilii) with all faciJities. By 
kriyii is meant the selection of a suitable monk to look 
after the meditators (prahana pratijiigrako 

' 
. 

. -. _ ,  
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Pofjadha is explained as the recital of the priitimokfja
siitra at the fortnightly meeting of the monks. ( GM. 
III pt. JV p. xii ff; 7 1  ff. ). 

Jaina Po�adha Vow. The upavasatha oU � Vedic 
tradition has been admitted into Jainism UE•: er the 

definitely said to happen on the uposatha day. Nigan�a 
monks, it is said, make the laymen to vow that they 
would put away the stick (dQJ;ujarp nikkhipahi) with 
regard to beings on the east, west, north and south, 
but beyond a hundred yojanas. Thus, the discourse -
avers, that the laymen are asked to show love and 

term po�adha .  B u t  J a i n s  s eem to preier an compassion only to certain beings and not for all beings. 
interpretation of their own for the term: According to This seems to be a Buddhist interpretation of the · 
one Jain author4 the termpo�adha is derived from the · Jaina Disi vrata parimiil)a or Dig vrata6 by which 
Sanskrit verbal root 'pu�' meaning ' to nourish, to · one limits the area in aU ten directions up to which, 
foster, to support, to cause to grow, and to develop' .  and not beyond which, the vower wil l  undertake 
So the term po�adha, according to him, means ' that i.mvirtuous activities. This area is further limited by 
which nourishes, fosters, supports the soul or its the D�siivakiiSika vrata7. 
natural qualities ' .  But as seen from the Buddhist 
Sanskfit term po�adha referred to above, it  is obvious 
the Jaina term also is a derivation from upavasatha. 
Both Pali and Buddhist Sanskrit traditions bear witness 
to the fact that non-Buddhist sects had adapted this 
Brahmanic practice. 

Po�adha is observed by devout laymen four times 
a month, but those who hope to renounce Jay life -
ultimately observe it six times a month. The Digambara 

· Jains are more strict in their observation. They keep 
the vows for at least two nights and the intervening 
day at a time. During that period they never even 

In Jainism the Po�adha ceremony seems to be touch water and remain outside the Apiisaro reading · 

concerned more with the laity than with the clergy. scriptures and meditating in a lonely place. Others go 
This however does not mean, as mentioned in Buddhist to their Apiisaro, read scriptures and sing praises of 
texts, that the clergy had nothing to do with it. Sinclair Tirtharikara and ask questions from monks. �n keepi�g 
Stevenson5 declared that the eleventh vow, Po�adha · the po�dha vow; considered one of the highest of 
vrata, is one of the links that bind the two sections of religious duties, one is expected to be free from five 
th·e Jaina community together, for taking it compels a faults, viz. i. neglecting to search the clothes for 
layman to spend some of his time as a monk. She, vermin, ii. if found, to put it away from harm's way, 

- however;- seems-t(J have-been ignorant-of-the-fact-that--iii. any-other-<>arelessness resulting--in-injuring living- - -- 

this linking of the laity with the monkhood through . things, iv. neglecting to fast a s  vowed and v . .  not . 
the uposatha vows is also recognized ih Buddhism allowing oneself to s leep in the day instead of · 
(More about this later). In taking this vow the Jain meditating. 
layman vows that for twenty four hours he will touch 
neither food, water, fruit, betel-nut, ornaments, scents 
nor any sort of weapons and will commit no sort 'of 
sin, b\lt observe celibacy. He further promises that by 
day he will wear only three cloths (i .e. a loin cloth, a 
doth to cover the body and a mouth-cloth) and use. 
only two cloths, (one spread above him and one under 
him), at night. But a Pali canonical discourse states 
that Jain monks make the laymen to vow to remain 
fully naked during the whole uposcitha day (A. l. 206). 
It is possible that some of these extreme vows were 
modified later, or B uddhists have tried to misinterpret 
some of the Jaina practices. Obviously Buddhists have 
shown a critical attitude towards the Jaina uposatha 
VOWS. 

This practice was observed on the uposatha day 
(tadahuposathe). But the same discourse refers to . 
another Jaina observance which is,  however, not 

The Uposatha of the Buddhist Sangha. As seen _· 
ab_ove the Buddha initiated the uposatha ceremony of 
his ordained disciples at the request of either king 
Bimbisara of Magadha or a group of Magadhan lay 
disciples. It is said that the Buddha at first merely 
asked the monks to assemble on 1 4th or 1 5th and 8th 
days of the half month, but did not instruct them on 
what they should do on the day. When . the l ay 

· devotees, who came to the monasteries to listen to the 
Dhamma, found the monks remaining silent, they 
started to grumble and the Buddha asked the monks 
to recite or preach the Dhamma.  But not l ong 
afterwards, probably after giving careful thought to it, 
the Buddha decided to introduce an innovation of his 
own to the uposatha of the Sangha. He laid dGwn .that 
what_ever rules of training he has laid down to the 
monks should form a recital of piitimokkha for them 

_ and that 1t would be for them the act of uposatha8• 
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A brief statement m ade by Yen. Ananda, not long 
after the passing away of the B uddha, gives a gist of 
what is done at the uposatha of the Sangha. He says 
that there are rules oftraining (sikkhiipadaf!l) laid down 
and the piitimokkha appoi nted (uddif!ha) for th e 
monks by the Buddha. On the uposatha day all the 
monks living within one �illage assemble in one place 
and, one who remembers these rules of conduct i s  
invited to recite them. When they are being reci-ted, if 
any one reveals that an offence (iipatti), transgression 
(vitikkama) has occurred, he is dealt with according to 
rule (yathiidhammo ) ,  a c c o r d i n g  to i n stru c t i o n  
(yathiisattharp). The monks s o  dea)t with d o  not think 
that their venerabl e  col leagues punish them, but that 
they are punished by the rul e  (dhammti) (M. I I I .  l 0). 
From this one could understand the basic purpose of 
the uposatha of the m embers of the Sangha. I t  gives 
an opportun i ty for t h e m  to c o n fe s s  t h e i r  
transgressions and purify themselves with regard to 
the rules of conduct laid down by the Buddha. 

A much more detailed description of the carrying 
out of the uposatha ceremony and a much deeper 
purpose of the confession of the transgressions is  
given i n  the Vinaya texts ( Vin. 1 . 1  02ff).  It is very 
clearly stated here that when the piitimokkha is being 
re,cited, if any member present recalls that he has 
committed an offence, he should reveal it.  If it is not 
revealed it amounts to an act of conscious lying called 
a stumbling block (antariiyiko dhammo) by the Buddha. 
One who desires purity should reveal i t, for when it i s  
revealed there is  comfort (phiisu) for him:  I t  is in  the 
explanation of the two words 's tumbling block' and 
' comfort' that one coul d  see the d eeper purpose of 
the ceremony. Conscious lying is a stumbling block 
for the realization ofjhanas, del iverances (vimokkha), 
con'templations (samiidhi), attainments (samapatti), 
renunciations (nekkharpma) es.capes (nissarapa), 
a l o o fness (paviveka) a n d · w h o l e s o m e  s tates 
(kusaliinarp dhammiinarp). By the word comfort 
(phiisu) is indicated the comfort one receive with the 
realization of the same qualit ies which would  be 
bl ocked by conscious lying. The purification gained 
by revealing one's offences eases one's m ind paving 
the way for higher spiritual attainments_. 

Sub-rules, regulations and amendments. Many · 
,.... sub-rules, regulations and amendments had to te put 

in place before the uposatha of the Buddhist Sangha 
reached its final form. Among them i s  the regulation 

1 8-CM 8536 

that the piitimokkha should ·be recited only once a _ 

fortnight on the 1 4&. or the 1 5 th  uposatha day. Thus 
the 8'h day was excluded from the scheme. The recital 
of the piitimokkha has to be made by the united Sangha 
but not by different groups of monks. This is called 
' uposatha b y  a l l  together'  (samaggarp. 
uposathakammarp). By ' al l  together' is defined as ' all 
in one residence' (ekiiviiso) and not of the whole earth. 
However ' one r-::sidence' here does not appear to mean 
one monastic residence. Above we saw that the m onks 
l iving i n  one vi llage got together for the uposatha. In 
the Vinaya B uddha recomm ends the fixing of a 
boundary (simii) and to consider all l iving within the 
boundary to belong to one res idence, the s ame 
communion (samiina-sarpviisii) and one uposatha 
(ekiiposathii). The furthest that a boundary could 
extend to is  three yojanas. It should not extend beyond 
a river lacking a regular boat service or a permanent 
bridge. By common agreement one uposatha-hall 
(uposathiigiira) for the recital has to be fixed and it 
shoul d  not be done at all odd residences. 

The regulation regarding the uposatha being held 
ami dst a ful l  order was referred to above. The B uddha 
stressed the importance of thi s  when the Arahant 
Maha Kappina thought that he need not attend the 
uposatha as he is  free from all offences as an Arahant. 
The Teacher disal lowed this and ordered him noL t0 - .. 
refrain from attending an uposatha ceremony. Similarly 
he also ruled that a sick monk, unable to attend the 
uposatha, should convey h i s  purity (piirisuddhi) 
through another monk. If this cannot be done the sick 
monk should be carried to the uposatha hall on a couch 
or a chair. lftbe monk is too i l l  even for this, the Order . I . . 
should repair to his celi and conduct the uposatha 
there. It should never be done in an i ncomplete 
assembly. 

The importance of the presence of the complete 
Order for the uposatha i s  further seen i n  the  
regulations made with regard to a monk who is  seized 
by some one for some reason or other on the uposatha 
9ay. If others fai l  to secure his release for the ceremony 
or have h i m  removed outs ide the boundary the 
uposatha should not be carried out that day. However, 
in the case of a monk who is out of his senses and, as 
a resul t ,  som etimes rememb ers and somet1 mes 
remembers not the uposatha, the Sangha can declare 
him to be insane (ummattaka sammuti) and hold t.he . ·  
uposatha with or  without him. 
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In the case of the presence, in a monastery, of a 
minimum number of four monks on the uposatha day 
they are permitted to recite the patimokkha and carry 
out the uposatha duties. But if the number present is 
three, each one of them, in the order of seniority, has 
to declare one's purity (parisuddhi) to the others. If 
only rn:� are present the same procedure is. followed 
between them. If only a single monk is present, he has 
to make all arrangements for the ceremony and await 
the arrival of more monks. If no one arrives he has to 
make a determination ( adhi !{hana) within himself that 
"today is my uposatha" (a;ja me�.Uposatho ) . Not to 
do so is an offence of wrong doing (dukka!a) (ibid. 
1 24t). 

The act of uposatha (uposatha kamma) is said to 
be fourfold, viz an uposatha act done, i·. not according 
to rule  in 'an incomplete assembly (adhammena 
vaggarp) i i .  not according to rul e  in a complete 
assembly (samaggarp.), iii. according to rule in an 
incomplete assembly and, iv. according to rule in a 
complete assembly. Of these four only the last one is 
legal and only i t  is allowed by the Buddha (ib. 1 1 1  f.) 

The Pot;adha . Vastu of the Mula Sarviistivada 
Vinaya also goes into details regarding the development 
of the ceremony. Some of the facts found in the Pali 
Vinaya texts are confirmed by them (GM III pt. iv 

-- - ! Hf ) . - - -

In O!Jening the doors of the Sangha to women the 
Buddha laid down eight rules which Buddhist nuns 
should observe throughout their l ives and which they 
should not transgress. One of these is that every half 
month nuns have to inquire from the monks the date 
of the uposatha and the cotrting for the exhortation 
( Vin . II 255). Not to abide by this rule is a Pacittiya 
offence (ibid. IV. 3 1 5). 

Uposatha of the Buddhist Laity. The Buddhist 
home-dweller (gahat[ha) who keeps the five precepts 
regularly is instructed to observe the uposatha-sila 
compri s i ng ei ght  consti tuents (a!thangikarp. 
uposatharp.) on the 8th, 1 4th or 1 5th day of the half- · 
m onth and on certain special days. These eight 
const i tuents,  a l so  cal l ed the e ight  precepts 
(sikkhfipada) consist of abstinence from injuring life, 
theft, sex, lying , taking solid food out of time (vikala
bhojana), int<;>xicants, and wearing garlands and 
perfumes, and as the eighth, is enjoined the sleeping 
on bedding spread on the ground. (Sn. 400-402). 

The uposatha observance given briefly above was 
detailed out by the Buddha to Visakha, one of his 
most prominent female lay disciples. One uposatha. 
day she came to the monastery and met the Buddha. 
Coming to know that she was observing the uposatha 
the Buddha explained to her in detail how one should 
conduct oneself on that day and the intended purpose 
of that observance. 

The Buddha first informs Visakha that there are 
three forms of uposatha and designates them as 'Cow 
herd 's Uposatha '  ( Gopalak iiposatlza),  
NigaTJ.!hiiposatha and Ariyiiposatha. The first two are 
rejected outright by him. A cowherd, who takes over a 
herd from the owner in the morning and hands them 
back inthe evening, keeps on reflecting on the grazing 
grounds that were used that d�y ��d where he will 
take the herd next day etc. Similarly, he says, there are . 
observers of the uppsatha, i t  is not said to which 
religion they belong, who always reflect on the meals . 
taken that d�y and the nature of meals he will take 
next day etc. and develop covetous thoughts. The 
Nigan!fw Uposatha is also rejected by the Buddha as 
promoting the development of untruth and theft. Both 
these would not be of great benefit to the observers. 

Ariyiiposatha, which undoubtedly reflects the 
Buddha's own conception of the observance, is detailed · 
i n  s ix  sect ions .  · The- firs t · of - these, cal l ed
Brahm iiposatha,· consists in  the reflection on the 
virtues of the Buddha. By the term brahma, according 
to Buddhaghosa, is meant the Perfectly Enlightened 
One, the Buddha (AA. II. 322). One who reflects on - � 

the Buddha's virtues is said, therefore, to dwell with 
Brahma. The second is the reflection on the virtues of 
the Dhamma and is called Dhammiippsatha. One who 
does so dwells with the Dhamma. By reflection on 
the virtues of the Sangha, and thereay dwell ing with 
the Sangha, one observes the Sangh iiposatha. 
Reflection on one's own �iirtues, which aie unbroken, 
whole, unspotted, untarnished, giving liberty, praised 
by the intelligent, untainted, leading to concentration 
of mind, is ·to dwell with virtue (sila) and is  called 
Siliiposatha. Devatiiposatha is to recall tc mind one's 
own virtues comparing them with the virtues which 
helped different c.lasses of devas to be reborn in their 

·present states. By this one is said to dwell with devas 
(devatahi saddhirp. sarp.vasati). The final section is 
not designated an uposatha but consists of a reflection 
on the eight precepts (a{[hanga-sila) observed on the 
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day. Reflecting on each of them the observer thinks 
that just as Arahants observed them throughout their 
lives, abstaining from these negative forms of acti<;m 
and developing their opposite positive qualities, I 
too would this day and this night (ajja imaiica 
divasaip imaiica rattiip) act accordingly, imitating the 
Arahants and thus observe the uposatha. All these 
put together is called Ariyiiposatha or the uposatha of 
the disciples of the Noble One. 

The purpose of all thes� aspects of the Noble 
uposatha is the purification of a soiled mind by 
fo l lowing a certa in  procedure (upakkamena 
pariyodapanii). When one reflects on the virtues of 
the Buddha one's mind is calmed, delight arises, the 
soilure of the mind is removed. It is just like cleaning 
the head when it is dirty, says the Buddha. The same 
principle is applied to the other four uposathas 
discussed. The purpose ·  i s  the same. It is the 

. purification of the soiled mind by following a certain 
procedure. In the discourse this principle is not applied 
to the reflection on the eight precepts and one's 
imitatiqn of the life of an Arahant. But the purpose 
obviously must be the same. For the joy arising from 
this also could-. trigger the purification of the mind. 

One also has to note a difference in the seventh of 
the eight precepts as given in theSutta Nipata referred 
to above and that -in: the present discourse. The Sutta 
Nipata refers only to the abstention from garlands and 
perfumes. But the ful l  precept found in theAngutthara 
N_ikaya adds to i t  abstention from dancing, song, 
instrumental music and shows as well .  The confusion 
is probably due to the breaking up of the full precept 
as given here into two under the ' ten precepts ' (dasa 
sila). May be the Sutta Nipata, for brevity's sake, 
took only one part of the full precept. 

The discourse to Visakha is concluded with a 
description of the possibility of reaping heavenly bliss 
in one of the six deva worlds of the sphere of sensuous 
pleasures (Kiima-bhava) as a consequence of observing 
the uposatha consisting of the eight precepts (A . 1 .  
205ff. ) .  The benefits of keeping the uposatha are also 
given in a number of other discourses (e.g. ibid" IV 
248ff). Here it is said that the observance of uposatha 
with the eight constituents i s  very fruitful, of great 
advantage, very splendid and very thrilling. The eulogy 
of the uposatha of the eight constituents is taken to 
the highest degree when it is said that if any one in the 

world including devas and men were to keep the 
observance day it would be of great benefit to them 
for a long time. And the discourse finally states that 
even if this great siila tree here were to observe the 
uposatha i .e. if it can be done consciously, it would be 
of great benefit to i t. So  one need not speak of its 
benefits to mankind ( ibid. 258t). 

Navanga Uposatha. In one of the discourses (ibid. 
I V.  3 8 8ff) the B uddha speaks  of an uposatha 
observance, of the lay devotees, with nine constituent 
elements (navangehi samannagato) and equally 
beneficial as the one discussed above. The only 
difference from the above observance is that to the 
eight precepts of this i s  added the-permeation of the 
whole world with thoughts of loving kindness 
(melt iisahagatenacetasii). The nine constituents of this 
Uposatha observance are as follows. 

(i) "I, too, now ( like Arahants who abstain from 

. itall their. life), during this night- and day, will 
give up taking life and abstain :therefrom; I 
w i l l  dwel l ,  m eekly and k i nd ly, 
compassionately and mercifully to all beings 
and lay aside both stick and sw()rd" 

(ii) I too w i l l . .  . . . . . . . . . . . . . . . . . . . . . . . . .  dwe l l  
abstaining from taking what i s  not given, 
refraining from taking what is not given, taking· 
only what is given, expecting only what i s  
given, not  stealing, and holding myself in  
purity. 

(iii) I too wil l  . . . . . . . . . . . .  dwell abandonjng ignoble 
(abrahma cariya), l iving the nobl�-

life, away 
(from evil), refraini

.
ng from sexual intercourse, 

the (low) village practice. 

(iv) I too w i l l  . . . . . . . . . .  we l l  g iv ing_ up ly ing,  
abstaining therefrom, speaking the truth, 
bound by truth, trustworthy, dependable and 
deceiving no one in the world. 

(v) I too w i l l  . . . . . . . . . . . . . . . .  dwe l l  g tvmg up 
intoxicants, the cause of sloth, 
and r.bstaining therefrom. 

(vi) I too will . .  . . . . . . . . . . . . .  dwell having but orie 
meal, abstaining from food at night and at 
wrong times ( vikalabhojana). 
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(vii) I too wil l .  . . . . . . . . . . . . . . . . . . .  dwell abstaining 
from dancing, song, music and theatrical 
shows, and wearing, decorating, ornamenting 
with garlands, scents and salves. 

(viii) I too will. . . . . . . . . . . . . . . . . .  dwell giving up the 
use of large and lofty beds, abstain therefrom 
and will lye on low ones, on a couch or on 
strewn grass. 

(ix) An Ariyan disciple dwells with his mind 
pervading with Joying kindness one quarter 
of the world, and likewise the second, the 
third, the fourth quarter; and so the whole 
world; above, below, across, everywhere, he 
pervades with thoughts of loving kindness, 
far-reaching, abounding, measureless, free from 
hatred and ill-will. 

Pre-Buddhi s t  I n fl uence on the  B u d d hi s t  
Uposatha Observance.As already seen Buddhist texts 
of all traditions accept that the institution of the 
Buddhist uposatha was prompted by a contemporary 
non-Buddhist institution. There is no doubt that both · 
the Buddhist uposatha and similar institutions among 
other non-Vedic religious groups were based on the 
ancient Vedic upavasatha. As shown above the 
Brahmanic . . upavasatha ritual is said to purify the 

- - -saciificer�Wlieif the-BudOha adopted-tllerituar for die 
use of the Sangha he gave the first place to their 
purification by the confession of their transgressions 
of the m(:mastit;: code of discipline. Flurry and worry 
(udd,hacca kukkucca) is one of the five hindrances 
(nivarapa) which obstructs the concentration of the 
mind. Transgression of ruies of conduct is one of the 
causes which leads to this hindrance. By its removal 
concentration of the mind (siimadhi) is made easier. 
Thus in Buddhism the ritualistic purification in 
Brahmanism is converted into an ethical purification. 
However this importance given to purification see�s 
to have got lost in later changes . For both the 
Mahavagga ( Vin . l .  1 25) and the Cullavagga (ibid. II 
240) states that a person gui lty of an offence 
(siipattika) should not participate in the uposatha. As 
a result the purification by confession has been taken 
out of the uposatha for only those who are pure could 
now participate in the PaJimokkha recital, which is 
now transformed into a unity meeting of the pure 
members of the Order. 

As stated above uposatha in the Brahmanical ritual 
means ' l iving close to '  and by it was meant the 
sacrificer's abiding close to the gods who descend into 
the chamber of the sacred fire (agyagiira) where he is 
keeping the vigil .  With reference to this it i s  quite 
significant to see how Buddhists speak ofthe observer 
of the uposatha ' l iving together with Brahma' 
(brahmuna saddhirp. sarp.vasati) or the Dhamma, the 
Sangha, the sila or the devat iis. Of these five the first 
and the last are of special significance because it recalls 
the sacrificcr living close to gods in the Brahmanic 
ritual. However !n Buddhism, it is not the physical 
presence of gods but the inner reflection on the virtues 
of the Buddha and the comparison of one's own virtues 

. with that of gods. 

There i s  anoth er discourse where the close. 
association of gods with people in society on the 
uposatha days is referred to. It is said that ori the 8th 
day of the fortnight the ministers of the four Great 
Kings ( tatunnarp. mahiiraj iinarp.) tour the world to see 
whether many folk are respectful to their mothers, 
fathers, recluses and brahamins and show deference 
to elders in the family, observe the uposatha, keep 
the vigil and do good work. The same procedure is 
followed on the 1 4th day of the fortnight by the sorts · 
of the four Great Kings and by the four Great kings 
themselves on the 1 5th sabbath day. They bring their 
Teports- ro-the- ·gods-assembled ·i n  th-e Sudhariliria · 
Assembly Hall of gods. If the reports are good · t&e 
gods rejoice but if bad they become dejected. (A . I. 
1 42f.) :  This once again brings to focus the close 
a�sociation of the belief in gods with the uposatha 
observance. However when it is said that Sakka, the 
king of gods, declared that one who would be like 
unto him should keep the uposatha and observe the 
eight precepts on the 8th , 1 4th or the 1 5th days of the 
fortnight and on special fast days (pafihariyapakkha), 
the Buddha objected to i t. This should have been 
uttered only by an Arahant who is completely 
emancipated, says the Buddha, but not by Sakka who 
is not rid of attachment, hate and delusion (ibid. 1 43f.). 

The uposatlza of the Buddhist laity also shows 
certain similarities with the po�adha observance of 
the Jains. Since Jainisrp. was the older religion this 
could indicate certain Jaina influence on Buddhist 
practice. As referred to above a Jain layman who 
observes the po!jQdha vrata vows to fast the whole 
day and to abstain from food, (bnks, sex, betel-nut, 
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garlands, ornaments, scents or use of weapons and 
clubs. Strict observers do not even touch water during 
the day. As already seen most of these things are 
included in the Buddhist precepts of abstention, and 
in fact Buddhists abstain even from dance, song and 
music and theatrical shows. The last of these is for 
some reason not inc luded i n  the l i s t  of Jaina 
abstentions9• Although Buddhists seem to have looked 
at certain Jaina practices with a critical eye the lay 
uposatha observances of both groups as well as that 
of Brahmanism seem to have been one in spirit. 

Contemporary Uposatha Observance of the 
Buddhists. Buddhist monks in Theravada Buddhist 
countries are generally expected to observe the 
uposatha every half month and the more strict ones 
observe it at least once a month on the full:-moon 
days. However they are more strict during the rainy 
season (v4>siina). 

In case of the laity the observance of the uposatha 
(Sinhala poya) is more popular. Several decades back 
people, specially of the older generations, used to 

. observe the uposatha on the 8th and the 1 4th or the 1 5th 
days of the lunar half-month. The full moon day was, 
however, more popular. In Sri Lanka today, the 
uposatha observance is in main confined to ful l-moon 
days when the laity, especially females of all ages, 
flock to mona�teries to -ooserve the · eight · precepts. 

. The most popular ful l  moon days are those of May 
(Vesak) and June (Poson). 

7 The usual procedure is for the devotees to repair 
to a monastery early in the morning clad in white. The 
normal attire both males and females consists of a 
clothe to cover the lower part of the body and a shirt, 
for men, or a blouse, for women, for the upper body. 
A white cloth, about two yards in length, is worn 
covering the left shoulder and tucked under the right 
arm. 

The observance commences very early in the 
morning, usually not later than seven O 'clock. A 
Buddhist monk is present to make the lay devotees, 
seated on mats spread on the ground, to adopt the · 

eight precepts. The ceremony commences with either 
the monk making the devotees to repeat a formula in 
Pali, or else they themselves repeating it by memory, 
requesting for the precepts to be administered. "Permit 
me, Sir, today, during this  day, I will observe the 

uposatha; I undertake to keep the sila of the eight 
consti tuents (a!!hiinga-samanniigatarp silarp)". It is 
repeated thrice and the devotee then repeats thrice the 
fonnula of paying homage to the Buddha. The monks 
then make him repeat the three refuges (tisarapa) and 
the eight precepts. This session is concluded with a 
short admonition by the monk who draws the 
attention of the devotees to the significance of the 
precepts they have undertaken to keep and the 
importance of keeping them without any infringement. 
To this session also may be added the recital of Pali 
stanzas prais ing the virtues of the B uddha the 
Dhamma and the Sangha and the offering of food, 
drinks, flowers, incense, lamps etc. to the Buddha and 
the conferring of merit to one's dead relatives and 
gods and other beings. 

After this devotees are free to attend to their 
physical needs. Breakfast and later the fore-noon 
meals are offered to them either by their relatives or 
well-wishers or by. various religious -organizations. 
They are free to be in the monastery or retum home to 
come back for the evening session. The devotees spend .· 
the spare time by l istening to talks on the Dhciinma, 
meditating, reading books on the Dhammd, engaging 
in Dhamma disctlssions and in worship at various 
shrines. 

In the evening some of the uposatha observers · 
would relinquish the eight precepts and go back to the 
observation of the regular five precepts. Others would 
renew their uposatha eight precepts following the same 
procedure as in the morning. However, in the formula 
of requesting for the precepts they would say "during 
this night'' (imafica ratti1p) instead of "during this 
day". They would keep the eight precepts until the 
following morning, relinquishing them and taking back 
the five precepts only at the time. From mid-day until 
next morning, designated vi kala, they take only water 
and soft drinks.  No sol id  food or even mi lk  i s  
consumed by  them during the period. · Thus in  this 
fashi9n either the full day time or both night and day 
are spent by the devotees in the observation of the 
uposatha precepts. 

C. Witanachchi 

References 

1 . �'latapatha Brahnama l . l .  1 .7. 

2 .  Sirphala Vi5vako�a- Vol .  4 s.v. Uposatha 



UPPALAVAl�A 456 UPPALAVANNA 

3. Sansk[it-English Dictionary s.v. upavasatha, 

upaviisa, uposhita etc. 
4. Nyayavijayaji, Munisri, tr. by Nagin J. Shah, 

Jaina Philosophy and Religion , Delhi 1 999, p. 
59f. 

5. Stevenson, Sinclair, The Heart of Jainism, 

· Munshinim Manoharlal, New Delhi, 1 970, p. 
2 1 7f. 

6. Nyayavijayaj i  ibid 55; Stevenson ibid. 2 1 1 

7. ibid 59; ibid 2 1 6  
8. Book of the Discipline (SBB Vol. XIV) Pt. 4, p. 

1 3 1  n. i for Rhys Davids' and others' views on 
piitimokkha 

9. Accarding to G[hya Siitras Brahmanical religious · 

fast (upavasa), also a part of upavasatha ritual, 
includes similar abstentions s. v. upaviisa, 
Monier Williams, Sanskrit-English Dictionary. 

Mailgala also predicted that K�ema and Utpalavaxl;la 
w i l l  be the two chief nuns of the B uddha 
Sakyamuni.Moving out of the Pal i  tradition, a Sri 
Lankan Sinhala work says that she had made a wish to 
be a chief disciple of a future Buddha'.  

· However, what the. late canonical work Apadana 
and a number ofPali commentaries have attributed to 
Uppalava�l).ii is that she had in previous l ives made an 
aspiration to be the foremost among the female 
disciples, of a future Buddha, expett in psychic power. 
This undoubtedly is based on one of the few pieces of 
inform ati on foun d  i n  early Pa l i  texts about  
Uppalava��a.The Apguttara Nikfiya ( 1 .25) refers to 
the placing of her by the Buddha in the foremost 
position among his female disciples who were expert 
in  psychi c  power ( iddhimantiinarp aggii). The 
commentator Buddhaghosa expands on this to say 
that in the dispensation of the Buddha Padumuttara 

UPPALAV A·�A : Uppalava��a (Bdst . Skt .  she was born in a noble family in Hamsavati. Go.ing to 
Utpalava�a and sometimes Utpalav�a), sometimes the Buddha with others, she saw the Buddha placing 

. called Uppala, was a theri generally accepted as the � certain nun in the foremost position among nuns 

. second chief female disc:;iple of the Buddha. There is  expert in psychic power and made an aspiration to be · 

very littk information in early Pali canonical texts placed · in a s imilar position by a future Buddha 
about the personal l ife of ·this theri, and, therefore (AA. L345).The Therigiithii commentary ( SHB:p. I45) 
most of what we state here about her come from certain confirms this story. In her verses i n  the Therigiithii 

. late canonical texts and the commentaries. The early (227-228 ;233) Uppalaval).�a speaks ofher realization 
. _ _£ap_9nic�l !_e_2C�� do noL �py�k of_ tl!�-�o th�ris .tQlema _ of th� six_ �t!l?� _ kpq�l�dg�� ( cbg _abhjiiijii) and th�.-

and Upp�lavru)�a i�- the capa�ity of the first and the mastery of the four bases of potency (iddi�piida).The 
second female c::hief disciples respectively of the Apadiina (SHB,2.529) adds that she also had. the four 
Buddha. However, in several places in the early analytical knowledges (catu-papsambhidii) and, in her 
discourses, they are spoken of by the Buddha as the own words, describes her prowess i� psychic potency 
measure and standard for any of his female disciples and the hardships she had to ·undergo to reach· the 
to aspire. If any Buddhist nun would aspire to be like present status under the Buddha Gotama. 
some one, she should, says the Buddha, aspire to be 
like either K.hema or UppalaVal).l}.ii. In the same manner The story of her life at the time of the Buddha 
if any female lay follower has a wish for one's daughter Padumuttara, as given in theApadiina ( ibid 535-550), 
who is desirous ofleaving home life, she should wish differs considerablly from that given by Buddhaghosa. 
her to be some one like one of this pair of theris According to theApadiina, she was at the time a Naga 
(A. l .88; A./!.164). Since S ariputta and Moggallana, maiden named Vimala. When, at a religions ceremony 
acknowledged as the two male chief disciples, were performed by the N�ga kin� Mahoraga, she witnessed 
also held up as the measure and standard for moriks, the psychic potency of a nun. Vim ala wished to have 
one could conjecture that Khema and Uppalava�l).ii, similar powers under a future Buddha and revealed 
held up in the same manner for nuns to emulate, were her wish to the Buddha. But this work does not refer 
also regarded as female chief disciples. The late to a prediction by the Buddha of the success of her 
canonical work Buddhavarpsa (p 98. 1 9) confirms this. aspiration. 
Several past Buddhas are credited by this work to 
have predicted her appointment as a chief female 

-- . . 
disciple by a future Buddha (ibid .p. l 3 .67:27. 1 5 etc.). 
According to the Mahiivastu ( 1 .25 1 )  the Buddha. 

It is not clear whether Buddhaghosa had access to 
the .1padiina before he wrote the Angztttara Nikiiya 
commentary. But certainly his successor Dhammapala 
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did have access to it. For he quotes extensively from it 
in the Therigiilhfi Commentary. But Whilest doing so, 
in the story of Uppalaval).l_la, he has quietly left out 
the verses dealing with the story ofVimala, the Naga 
maiden.Probably he did not 1want to contradict his 
senior in the field of Pal i  commentaries. Anyhow he 
also has added a few details to the brief s tory of 
Buddhaghosa. Seeing the Buddha Padumuttara praise 
a nun, foremost in psychic potency, she also desired 
to be similar to her in the future. Having invited the 
Buddha she fed him for seven days ,offered him the 
three robes and,placing at his feet seven garlands of 
divinely scented uppala flowers, she made known her 
wish. The Buddha predicted the fulfillment of it under 
the Buddha Gotama in the future when she will be a 
nun named Uppalava1_11_1a (Thig A, (SHB) I S I )  

Uppalavalp!a of the Therigatha Verses 

Commenting on the verses co l lected under 
Uppaiavanna's name, Mrs.Rhys Davids2 calls them 
an excellent instance of detached gfithiis, where no 
organic welding has been attempted. Here, according 
to her, are four episodes grouped about a name that 
occurs more frequently in Pali romance than any other 
woman's name. However, she goes on to add that 
"the great Theri of supernormal power is as difficult 
to identify as our own St George and it is not strange 
that her gfitha should be composite". 

This problem of the identity of the great theri i s  
clearly brought about by the very first three verses of 
the poem. (Thig.224-226).They relate in brief the story 
of a woman who, to her utter dismay and horror, 
discovers the young co-wife with whom she is l iving 
is her own daughter. Fil led with disgust of the pl ight 
of this foul and impure nature of sensual pleasures, 
which made a mother and daughter to share the same 
husband as co-wives, she at once renounces home life 
and joins the Order ofBhikkhinis. The next two verses, 
referring to the realization of the six super know ledges 
(cha abhifififi) and reaching the end of intoxicants 
(iisavakkhaya) fulfi l l ing the Buddha's bidding, seem 
to follow naturally from the first three. However the 
commentator thinks o�herwise. They belong to a 
different episode and refer actually to the experiences 
ofUppalaval_ll).ii while the first three verses have been 
taken over by her from a composition of somebody 
else (Thig A . (SHB. p. l55). She was, according to the 
commentator, born the daughter of a rich merchant of 

·•. 

Savatthi and was named Uppalava1_11_1a, because she 
had the complexion of the interior of a blue lotus 
(niluppalagabbha-samfin�vappatfiya ) . Growing up, 
she attracted the attention of many kings and merchants 
all over Jambudipa, who sent me

.
ssages to her father 

wishing for h er hand .  P robably fear ing  evi l 
consequences of selecting one of them, he thought of 
a device to overcome it. " Would you consent to leave 
home life and be ordained a nun?' he queried his 
daughter .She was thrilled with the suggestion as, the 
commentary states, she has now reached her final 
existence. He thus conducted her to a Buddhist nunnery 
and made her to renounce home life. Not long after 
ordination she got her turn of attendance in the Sabbath 
Chamber (uposathfigiire tfilaviiram pfipu{li}. She lit the 
o i l  lamp in  the room swept the floor and stood 
observing the flame of the lamp. Standing there still, 
she took fire as her object of concentration, developed 

jh fina and, taking i t  as the bas i s ,  attained 
arahantship.Along with that realization the six super 
knowledges and the four analytical knowledge also 
were realized by her. She b�came especially expert in 
the psychic power of transformation (iddhi-vikubbana 
Thig A. ibid 1 50; AA. I .355 f) 

Despite the fact that the commentator foists a 
different legendary life on the name Uppalav�a, it 
is not impossible that the anonymous author of the 
fir-s t  three verses above; was herself, the feat 
Uppalava��a. May be the commentators did not wish 
to leave a black mark on the home life of such an 
important member of the Order of nuns. On the other 
hand one could question why this nun who composed 
the

. 
first  three verses was not  named by the 

commentator and why the compilers of the Therigfithfi 
failed to honour her by admitting her directly into the 
l ineage· of theris who have such verses to their 
credit. May be at that pre-commentarial stage she was 
still regarded as identical with Uppalavanna. 

What Miss Horner3 has to say with respect to 
these legends is also i ntresting. Referring to the 
Therigathfi verses, she says that "though some of the 
thoughts there attributed to her might be construed to 
be the outcome of her adventures, the main episode 
of her life as represented in Thig. is ihat of being her 
mother 's co-wife". In other words she seems to 
identify Uppalava1_11).ii with the younger of the two 
co-wives, the da"tJghter of the composer of the verses. 
How she got this idea is not clear. May be 
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- addressing her as ' l assie' (bfile) could have led to this 
conclusion. If so Uppalavatpla must have become a 
nun at a very young age as also suggested by the 
commentarial l egend. But there is no evidence in the 
commentary of the younger woman entering the Order 
of nuns. 

The story becomes even more confusing when 
Mrs.Rhys Davids4 identifies . the husband of these 
two women, called by the commentator the son of the 
elder woman and the eldei· brother of the younger one, 
with the elder called Gangatiriya of the Theragiithii 
( 1 27- 1 28) .  H e  was a y oun·g m an nam:ed Datta, 
according to the commentary, who had transgressed 
through ignorance and was seized with anguish when 

· he realized it. He l eft home life and adopted a very 
austere life, living in a palm leafhut on the b.aflk of the 
Ganges. It is only this idea of the transgression, not 
explained further, that has led the translator to identify 
Datta with the son who kept both his mother and 
sister as co-wives. (also DPPN s.v.Gangatiriya Thera; 
Thag A (SHB 248j) 

Uppalaval]l!ii Meets Mara 

B oth the Samyutta Nikiiya ( 1 . 1 3 11) and the 
Therigiithii (230-235) refer to �m encounter this nun 
had with Mara. Standing all alone, one day, under a 

--- b l ossom-cro.wmjld-sala -tree; -she -is· said to have-been 
· spoken to by Mara, who wanted to insti! l  fear · and 

trepidation in her mind and shake her out of her 
concentration. He queries the young nun, as she was, 
whether she is not scared of a possible  assault by 
seducers. She realized him to be Mara, but, undaunted, 
she reveals to him her spiritual maturity, her psychic 
potency and silences Mara with the fol lowing words, 

"Were there a hundred thousand seducers e'en such 
as thou art Ne'er would a hair of me stiffen or tremble
alone what canst thou do?''5 (ib23 I )  Further speaking 
of the true nature of the pleasures of the senses she 
tel ls Mara that she has rent in twain the darkness of 
ignorance and that the Evi l One, the Destroyer, shall 
not prevail anymore ( ibid 234-235)6. · 

In her challenging words to Mara she also gives an 
indication of her psychic potency. From here, she 
tel ls Mara, she could vanish or enter into his belly. 
Between his eyebrows she wou]d st3.nd, where he 
cannot see her (Thig. 232). Indicatin,f her magical 

potency, she also says that once she came with a 
chariot yoked with four horses, all  created by her 
psychic power, and worshipped the Buddha at his 
feet (ibid 229). This took p l ace, according to the 
commentary (Thig A .  ( SHB) 1 56) at  the moment the · 

Buddha went up to the Gandamba m ango tree to 
perform the twin m iracle. Creating a chariot yoked 
with four horses she went up to the Buddha and sought 
his permission to crush the pride of the heretics by 
performing a miracl e. This idea is found in a further 
developed form in the post 1 2L� century Sinhala work, 
the Piijiiva/U Asked what sort of miracle  she wishes 
to perfOJm,Uppalavai;J.I;J.ii revealed that �he wou l d  
appear as a universal  monarch (cakkavatti) with a 
retinue covering an extent of thirty six leagues (yojana) 

and worship the Buddha with the seven treasures of a 
cakravartin . T h e  B u d d h i s t  S an s kr i t  work 

. Divyiivadiina (40 1 )  also mentions a similar cakravti 

spectacle created by the nun Utpalavafi;J.a o.n the 
occasion the Buddha descended to Satpkasya from the 
Trayatrisa heaven. It is on account of her performance 
at the Gandamba mango tree that the Buddha is said . 
to ·have declared h er foremost among his female 
discipl es expert in ·psychic pqwer (AA . 1 . 3.5 6, . 
iddhimantiinarp agga!{J:iine {hapesi). 

Significance of the Name Uppalavaqqa 

Just as much as the facts relating to the l ife of this 
great theri are utterly confusing, so are the facts relating 
to her name and more so about her bodily complexion. 
According to a n u m b er of s o u rc e s  t h e  n a m e  
Uppalavai;J.I;J.ii. (Bdst.Skt. Utpalavafi;J.ii.) was given to 
her because ofher bodily complexion. In the Apadiina 
( v.5 1 7) she says that her complexion is that of an 
uppa!a and, therefore, by name she is also Uppalii. But 
most of the sources refer to her as Uppalavai;J.I;J.ii. in 
which the second part va��a m eans ' coiour'  
Commentarial sources .aver that she was so named as 
her complexion was that of the interior ( gabbha) of a 
blue lotus ( niluppala-gabbha-samiina-val}.�atiiya 
cassii uppa!aval}l}iitveva niimarp akamsu (ThigA(SHB) 
p. I 50 ; AA . 1 .350). Possibly the interior of the flower 
is taken to be of a softer and Hghter shade than the 
exterior of the flower. However modem translators 
have rendered the word gabbha as matrix or calyx. 
This would naturally raise the question of the real 
skin complexion of the theri for by tradition she was 
ofa 'bluish ' complexion. 
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Sri Lankan traditional temple artists, painters and 
sculptors, always portray Uppalava!}I}ii , the second 
female chief disciple, in a bluish complexion, simi lar 
to Mahiimoggalliina, the second male chief disciple. 
This idea may have originated in some of the classical 
S i nhala wnt 1ngs .  For instance the 
Saddharmaratan iivalr, an adaptat ion of the 
Dhammapada Commentary, says that in the past she · 

aspired to have a bluish complexion and also to be the 
second female chief disciple of a future Buddha. As · 
both,male and female, second chief disciples had to be 
bluish-complexioned, this lady also became blue in 
colour like a garland of blue lotuses and was named 
U ppalavai).I)ii. The Saddharmalankiira9 states that 
according to her past aspirations she was reborn in 
the time of our Buddha with a beautiful form radiating · 

bluish rays like a garland ofblue lotuses. To the author 
of the Puj iivali10 she resembled a ripple of blue lotuses 
arising in the lake named Buddhasiisana.Fr:om these 
references one can see how Sri Lankan temple artists 
$tarted to conceive of the external. appearan.ce of 
UppalaVai}I)."ii as similar to .that of Mahiifl?.oggalliina. It 
is also significant that both were �!so d¥clared to be 
foremost in psychical potency. 

Uppalava� in the Vinaya Texts 
.• � : ! . .  

There are a few referen ces to  a nun named 
Uppalavm;l!}ii in the Vin aya- Texts.- One of them 
( Vin. III.35) alleges that she was: :ra'�ed;"iri ·h�r forest 
cell in theAndhavana, by a Brahiritn.yblifh·:eiiamoured 

) by her beauty. But the �::ominent!lt(}f;(Vi�A. 1 .272 f) 
·says, this young man was a relation of hers: But as the 
same commentator cal l s  her a daughter· of a rich 
merchant (se!{hidhitii) this youth could not have been 
her relation if he was a Brahmin. According to the 
Dhammapada Commentary (II.49) the youth, named 
Ananda, was the son of her maternalurtele who had 
been in love with her frdm the time she was a lay 
woman. As a resalt of his despicable act, it is said, he 
was swallowed up by the earth, as he was leaving her 
cell and was reborn in the Avici hell .  The same work 
says (ibid 52) that after this event the Buddha called 
up the king Pasenadi Kosala to provide nuris, for their 
safety, with living quarters within the city. From t�a! 
time  onwards Buddhist nuns lived always within the 
village ( antogiime eva vasirpsu ). Without any reference 
to this incident the Vinaya Pi[aka (II.278) states that 
the Buddha prohibited nuns from dwelling in forests 
as they were in danger of being assaulted by seducers 

. . 

(duttii) in their forest-dwellings. This was a general 
rule, but not a rule prohibiting them from l iving in a 
particular forest l ike the Andhavana as suggested by 
some scholars (DPPN. s .v, Uppalaval}l}ii Theri). Miss 
Horner' 1 ,  while tending to identify the Uppalavag!).iiS . 
of these two srories, thinks that it is less likely that 
Uppalavai).I}ii of the Therigiithii was the same. The 
commentator of the  A nguttara Nikiiya and the 
Dhammapada� she thinks, have welded the story of 
the two into one. · 

In another reference to a nun named Uppalavai)I}ii 
( Vin.III.207), a monk named Udiiyi is said to have 
persuaded her to give him her inner robe. This episode 
concerns a packet of cooked m eat a robber had left for 
the nun hanging from · a branch of a tree in the forest 
where she was in meditation. He had known the nun 
earlier, but without offering the meat to her, made an 
announcement, to be heard by her; that any recluse in 
the vicinity could take i t. She heard him and took the 
meat to the monastery, prepared it and, went by air to · 
Veluvana in Rajagaha to offer i t  to the Buddha .As the 
Buddha was away on his alms round she wished to 
keep it with Udayi for the Buddha. It was then that 
Udayi asked her for the robe which later led to the 
laying down of the Nissaggiya rule no.5 for monks. 
The idea of the nun going to a distant place through 
the air may i ndicate that she was the same as 
Uppalava!}I}ii with psychic potency. Yet that i tself 
does not prove the identity of the two. 

Uppalava� in Her Past Lives 

. Paucity of information about her in early canonical 
literature is compensated by that in late canonical and 
commentarial l iterature. The Buddhavarpsa and the 
Apadiina give brief references to her religious work in 
past l ives under various B uddhas and Pacceka 
Buddhas .The com m en tari es of the  A ngu ttara 
Nikiiya,Therigiithii, Dhammapada and the Jiitakapiili 
add to this ( DPPN. s.v. Uppalaval}{Jii Theri): Among 
the information revealed of her former lives is that 
five ofher colleages in the Bhii<".khuni Sa!}gha, and the 
well known female lay devotee Visiikhii were her sisters 
.in the tirrie of the Buddha Kassapa. The five nuns who 
were her si-sters were Khema,  Pa!iiciirii, Ku!}9ala, 
Kisiigotami and Dhammadinna (Ap .Il (SHB 562). 
Another interesting revelation she makes to the Buddha 
is that in many hundreds of past lives she and the 
monk Riihula were born in the same family. But in this 
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final life "(your) son is named Rahula and "your" 
'daughter' i s  cal led UppaJa",but born in separate 
families (ibid.5 1 8-520). She tells the Buddha that many 
extremely difficu l t  tasks were done by her to 
accomplish her aspirations and she even sacrificed her 
l i fe to reach him (ibid. 5 1 6  !fl. According to the 
Saddharmarataniivali i t  took 1 00,000 aeons to 
accomplish her aspiration to be the second female 
chief disciple of the Buddha Go tam a. 
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C. Witanachchi. 

UTTARAKURU! the "Northern Kuru country", is-a 
mythical region also known from Brahminical and Jaina 
sources. According to the Atiinii[iya Sutta, in this 
mythical region of northern Kuru private ownership 
does not exist (D. III, 1 99), a circumstance also recorded 
in theDivyiivadiina. 1 The (Miila-) Sarvasti'i;·ada Vinaya 

notes that for this reason the idea of theft was unknown 
among the Northern Kurus (T XXIV, 536b23).2 The 
PiUi commentaries explain that in this region houses 
do not exist, and people just sleep on the ground 
( ThagA. Iii, 1 76) .  According to the * Lokaprajii 
aptyabhidharma Siistra, the inhabitants ofUttarakuru 
totally abstain frorri kil l ing .and ·observe a vegetarian 
diet (T XXXII, 20 1 a3),  to which the *Lokasthiina 
Siitra adds that there i s  no evil at all in this  region 
(T I, 28 1 a1 ). 

The A{iinii{iya Sutta offers a detailed account of 
this country, listing the names of its different cities, 
its king and ministers. A discourse found in the Dirgha 
A.gama and the * Lokasth iina Siitra a lso  d evote 
considerable space to a description of this mythical · . 
region, depicting its wealth of trees, fruits and flowers, 
and the beauty of its lakes (T I, 1 1 7c l 5  and T I, 
279c26).3 According to the Mahiivibhii�ii, only bipeds 
or quadrupeds l ive in Northern Kuru, as an imals  
without legs and animals with more than four legs are 
not found (T. XXVII, 867a3). The Dirgha Agama 
discourse specifies that in Uttarakuzu no mosquitoes, 
scorpions or snakes are found, nor do tigers or other 
evil animals l ive in this region (T I, 1 1 8a4). 

The same discourse also notes that the winds are . . 
neither cold nor hot in this country, summer a..'1d winter 
are unknown, and dust or dirt do not appear as the 
ground is pleasant and as if smeared by oil, opening 
by itself at the time of defecation or urination and 
closing by itself afterwards. The rice in Uttarakuru 
grows on its own accord and without husk, is of divine 

. taste, and will be cooked on stoves that operate without 
fire and wi thout any need for human l abour, a 
description found in related ternis also in the Atiinii{iya 

Sutta (D . .  III, 1 99) and in the * Lokasthiina Siitra (T I, 
280b6). 

The Pali commyntaries mention a wish-fulfilling 
type of tree that can be found in Northern Kuru (AA.  
II, 34). The Yogiiciirabhiimi explains thatthis tree will 
spontaneously manifest whatever possession or 

·. weal th ·people m ay des ire (T. XXX, 29 8b2 1 ) .  
According to the *Mandhiitiivadiina, even clothing i s  
provided by the trees in this region (T  III, 395a l l ). 
TheDirgha A.gama account and the *LokasthiinaSiitra 
describes several such . trees, one of which provides 
clothing, while others provide perfumes, garlands, 
musical instruments and other utensils (T I, 1 1 8a l 6  
and T I ,  280a l 3). 

The Pali commentaries locate Uttarakuru to the 
north of iambudipa, indicating that it is surrounded 
by the sea and measures ten-thousand yojanas in extent 
(MA. IV, 223). The existence ofNorthern Kuru appears 
to be part of the set-up of a world system, since in a 
thousand-fold world system a tha'usand Uttarakurus 
can be found (A. I, 227; A. V, 59) .  The same country 
may also provide the wife for a wheel-turning king 
(MA. IV, 227). 

. 
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According to the Dirgha Agama account, diseases 
are not found in Uttarakuru and its inhabitants are 
always strong and of happy demeanour ( T. I, 119a 13 ). 
The inhabitants of Uttarakuru are well proportioned 
and resemble each other so closely that it is not easy 
to distinguish them one from another. The bondage of 
love is not known in Uttarakuru, and according to the 
*Lokasthfina Siitra the idea "my wife" does not exist· 
(T. I, 280b 1 0). The Dirgha Agama account explains 
that when the males experience the arising of lust, 
they just look at a woman. The woman will then follow 
the man to th� next grove. To avoid incest, the trees 
will withhold their shade if the man and the woman 
are close blood relatives, on realizing of which the two 
leave each other. If they are not blood relatives, the 
trees will bend over so as to provide shade, and the 
two will amuse. themselves with each other to their 
heart's desire for up to seven days. The woman will 
then give birth within seven or eight days, and the 
child will grow up within seven days without any 
need to be cared for by the mother. 

The Dirgha Agama discourse also indicates that 
the inhabitants of Northern Kuru all have the same 
life span. When someone passes away, this does not 
cause any sorrow. The corpse will be adorned and left 
�t a crossro�d,frorp where it is tak<;:n away by birds, 
a way of disposing of the corpse also recor?ed in the 
*Lokasthiina Siitra (T. I, 280c22). 

The Dirgha Agama discourse concludes its 
description by pointing out that rebirth in the land of 
Northern Kuru is the fruit of observing the ten 
wholesome courses of action (T. I, 119b4), and the 
*Lokasthfina Siitra notes that those who live in 
Northern Kuru naturally continue to observe these 
ten (T. I, 280c14). This makes it understandable why, 

a time of famine, Mahamoggallana suggested that the 
monks should all be supplied with food from Northern 
Kuru ( Vin. III, 7). 

The absence of the notion of property i n  
Uttarakuru comes u p  also i n  the Chinese, Sanskrit 
and Tibetan parallels to the Ghafikfira Sutta. The 
different versions of this discourse record an occasion 
when the Buddha Kassapa had come to beg food at 
the house of his lay-supporter Gha�lkara (M. II, 52); · 

The latter was out, but his blind parents invited 
Buddha Kassapa to help himself to the food t.i.at had 
been prepared. The Chinese, Sanskrit and Tibetan 
versions of this event specify that Buddha Kassapa 
did so in accordance with the .custom of Northern 
Kuru. 4 This remark helps to clarify the sitUation, since 
under normal circumstances it would be improper 
conduct for a bhikkhu (and therewith implicitly al�o 
for a Buddha) to just help himself to food ( Vin. IV, 
90). 

A sobering perspective on the paradisiacal 
conditions in Uttarakuru is given in a discourse in the 
Anguttara Nikfiya. This discourse notes that though 
men of Northern Kuru are superior even to the gods 
of the Thirty-three in several respects, they are. 
nevertheless inferior compared to the inhabitants of 
Jambudipa in as_ll!u_ch as �ourage, rnindfulness and _ 
the living of the holy life is concerned (A. IV, 396). 
That is, in spite of all its a?vantages and pleasurable 
conditions, for one intent on pursuing the goal of 
liberation life in Uttarakuru will be detrimental. For 
those who wish to walk the path to freedom by 
engaging in mindfulness and perhaps also by going 
forth as a bhikkhu or a bhikkhuni, Jambudipa still 
offers the best conditions. 

Anal a yo 

according to both discourses, whoever passes away References 
from Northern Kuru is bound to be reborn in heaven. 

The Pali Vinaya reports an occasion when the 
Buddha went to collect food in Uttarakuru (Vin. I, 
28). The *Mahiisammatara:fa Siitra specifies that on 
that occasion he availed himself of the spontaneously 
growing rice in that region (T. III, 960a3 ). To be able to 
collect food from Uttarakuru requires supernatural 
powers according to the (MUla-) Sarvastivada Vinaya 
(T. XXIV, 168a4), and the Pali Vinaya reports that, at 

1 E.G Cov;ell: The Divyfivadfina, Cambridge: 
University Press, 1886: 215. 

2 T. stands for the Taisho edition. 
3 For detailed descriptions of Northern Kuru cf. 

also T. I, 314a i 1 and T. I, 369a22. 
4 T. I, 502a19; R. Gnoli: The Gilgit Manuscript of 

the Sanghabhedavastu, Rome, 1978: 27, l4; 
Derge edtition 'dul baga 8a3 or Qianlong edition 
'dul ba nge 7b I. 
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UTTARAVINICCHAYA. The Uttaravinicchaya is one 
of the two Pali treatises wherein the Vinaya Pi!aka is 
summarized in verse, to be used as mnemonic verses. 
It is always coup led with the first part of the 
Vinayavinicchaya, of which it is the supplementary 
volume. B oth the V inayavin icchaya and the 
Uttaraviniucchaya were written by the same author, 

Yen. Buddhadatta of Uragapura, a contemporary of 
Buddhaghosa as recorded in the coiophons of the two 
books. The colophon of the Uttaravinicchaya" giving 
the name of the author says: 

· Tambapappij/ena paramaveyyii karapena . .... . 
uragapurena Buddhadattena racito uttaravinicchayo 
ni!!hito1 "Here ends the Uttaravinicchaya written by 
Buddhadatta, the supreme grammarian ofUragapura 
in Tambapanni." 

According to the Vinayasiiratthadipani, the Tikii 
on the Vinayavtnicchaya ofY acissara Mahasami and 
also the Buddhaghosuppatti, Yen. Buddhadatta who 
was returning from Lanka and· Yen. B uddhaghosa 
proceeding to Lanka met on the way on the high sea. 
When Ven. Buddhadatta learnt that Buddhaghosa was 
going to Lanka to translate the Sinhala commentaries 
to Pali, he  requested B uddhaghosa to send the 
commentaries he was writing to him in order to 

.�summarize them.-Thus- the tradition say_s tb,a_t_the 
Vinayayinicchaya and the Uttaravinicchaya have been 
written by Buddhadatta, summarizing Buddhaghosa's 
Samantapiisiidikii,. the Vinaya Commentary. Though 
there is a great similarity between the Samantapiisiidikii 
and the Virzayavinicchaya, scholars2 do not accept the 
view that they were based on the Samantapiisiidikii. 
Scholars believe that the similarity has occurred as a 

. result of both Buddhadatta and Budhaghosa were 
basing their works on the Mahavihara sources (Sihala 
af{hakathay, 

' 

Scholars point out that Buddhaghosa's name is 
not mentioned in Buddhadatta's work at least once. 
They say that Buddhadatta had n ever seen 
commentaries written by Buddhaghosa. Buddhadatta 
did not live till Buddhaghosa returned to Jambudipa 
after writing the comme11taries. 

The colophon of the Uttaravinicchaya says that _ 

Yen. Buddhadatta wrote it, on an invitation of Yen. 
·Sangha pal a of sublime virtues. It is thought that this 
Sail.ghapala Thera who invited Yen. Buddhaghosa to 

write the Visuddhimagga is the same Thera who 
invited Ven .  Buddhadatta to write the 
Uttaravinicchaya. 

The Vinayavinicchaya consists of three main 
sections, Bhikkhuvibhailga, Bhikkhunivibhanga and 
the Khandhakas, while the Uttaravinicchaya has 
bhikkhu-bhikkhun i V ibhailgas only. The 
Vinayavinicchaya covers the first four, books of the · 
Vinaya Pi{aka Piirifjikii, Piicittiya, Mahiivagga and 
Cullavagga and the Uttaravinicchaya covers Pariviira. 
As per the colophon the Uttaravinicchaya should have 
only 950 verses. But the present Uttaravinicchaya · 
has 969 verses. 

The Vinayavinicchaya and the Uttaravinichaya 
have been published if'. one volume by the P TS. in 
1927 under the title "Buddhadatta's Manuals, Part II. 
the Vinayavinicchaya and the Uttravinicchaya were 
edited by A.P. Budcjhadatta. 

K. Arunasiri. 

References 

1 Scholars think Tambapanni does not refer to Sri 
Lanka but to a province in the basin of the river · 

. Ta111raparni
_ 
in South India. 

2 Buddhadatta's Manual Part II- Vinaya vinicchaya 
and Uttaravinicchaya ed. A.P. Buddhadatta, 
London, 1927. Introduction page 1- XI. 

UTTARIMANUSSADHAMMA is a "state" (in the 
sense of an attainment or ability) that

· 
is "beyond [the 

power of ordinary] men". A detailed listing of such 
states can be found in the Yinaya in the context of the 
fourth parajika regulation (Yin. III, 91 ), which defines 
uttarimanussadhamma to stand for attainment of: 

- a meditative absdrption,jhana; 
- a deliverance, vimokkha; 

a concentration,  samiidhi, on emptin ess, 
signlessness, or desirelessness; 

- an attainment, samiipatt i, of emptin ess, 
signlessness, or desirelessness; 

- knowledge and vision, niiiJadassana, where 
·knowledge s tands. for the three higher 
know ledges; 

�., 
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-the development of the [thirty-seven constituents 
of the] path [to awakening], maggabhiivanii; 

- the realization of a [supramundane] fruit, 
phalasacchikiriya; 

-the eradication of defilements, kilesapahiina; 
- and delighting in empty places with a mind free 

from the hindrances, vini-vara�a-tii cittassa suii 
iiiigiire abhirati, in the sense of attainment of a 
jhiina.1 

The rationale for this detailed treatment of 
uttarimanussa-dham-ma in the Vinaya is to clarify 
the implication of the first piiriijika regulation, 
according to which a monk who falsely lays claim to 
any such state beyond the power of ordinary men 

) irrevocably loses his status as a bhikkhu. The fact i that falsely claiming uttarimanuss(ldhamma is thus 
treated on a par with engaging in sex, theft and murder, 
highlights the seriousness of such behaviour. According 
to the back-ground narration to this regulation, at a 
time of famine some monks had resorted to such false 
claims in order to ensure that they would get sufficient 
alms. 

The theme of claims to uttarimanussadhamma 
. comes up again in another Vinaya regulation of less 
grave consequences, namely in the eighth piicittiya rule 
(Yin. IV, 25). The background narration to this rule is. 
the same as in the case of the-first piiriijikii regulation, 
the only difference being that here the monks who 
made claims in order to ensure food supplies had indeed 
attained a state beyond the power of ordinary men. 
·Nevertheless, their behaviour was considered 
blameworthy and censurable. 

These Vinaya regulations highlight two aspects of 
uttarimanussadhamma, namely the high esteem that 
was accorded in ancient India to anyone who could 
claim or even display some kind of supernormal ability, 
and the early B�ddhist disdain towards making such 
claims and displays for worldly purposes. A quite 
explicit instance of such disdain can be found in the 
Kevaddha Sutta, according to which the householder 
Kevaddha wanted Buddhist monks to display 
uttarimanussadhamma and perform extraordinary 
feats of psychic power, iddhipii[ihiiriya, in order to 
convert the inhabitants ofWqanda (D. I, 21 1 ) . In reply 
to this suggestion, according to the Kevaddha Sutta 
the Buddha explained that he would not tell his monks 
to make any public display of supemonnal abilities, 

followed by differentiating between three types of 
extraordinary feats that the Buddha had realized by 
himself: supernormal powers such as multiplying 
oneself, walking on water etc.; the telepathic ability 
to read the mind of others; and instructions on how to 
train one's own mind. 

According to the Kevaddha Sutta, the Buddha then 
clarified that in the case of the first two types of 
extraordinary feats, an account of such abilities might 
meet with sceptic remarks that cause a faithful believer 
to lose his or her faith. This possible outcome stands 
in contrast to the third type of extraordinary feat, 
which the Kevaddha Sutta illustrates with the help of 
a full account of the gradual path up to liberation. The 
implication of this presentation appears to be that 
instructions on how to develop and liberate the mind 
will enable faithful believers to come to realization by 
themselves. In this way the Kevaddha Sutta indicates 
that, instead of, trying to amaze the multitude with 
exhibitions of supernormal powers, the way the. 
Buddha wanted his teachings to impress themselves 
on the public was through the power of instructions 
that lead to selfrealization. 

In contrast to such self-realization, according to 
the Kevaddha Sutta the Buddha disapproved, rejected 
and disdained the other two types of extraordinary---
feats, a{{iyiimi hariiyiimi jigucchiimi (D. I, 2 13) . Since 
according to the same Kevadd�a Sutta the Bud-dha 
proclaimed to be himself endowed with all three of 
these extraordinary feats, the message conveyed by 
this passage would not be a wholesale rejection of 
supernormal powers and telepathy as such, but rather 
of their public display as a means to arouse faith.2 

The rationale behind the Buddha's disapproval 
appears to be that faith based on any external display 
will always remain a type of faith that can be shaken 
by others. The third of the three extraordinary feats 
discussed in the Kevaddha Sutta leads to a different 
type of faith or confidence, however, as it is not based 
on external display by others, but on having realized. 
within one-self the truth and efficacy of the 
instructions given by the Buddha. The point made in 
the Kevaddha Sutta is thus not a rejection of· 
uttarimanussadhamma as such, but only of their public 
display for ulterior motives. This much could also be 
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gleaned from the above-mentioned passages in the 
Vinaya. In fact, according to a discourse in the 
Aiiguttara Nikaya not only the Buddha himself, but a 
considerable number of his disciples were similarly 
endowed with all three of these extraordinary feats 
(A. I, 1 72). Other discourses proclaim that a monk 
endowed with ability in these three extraordinary feats 
deserved to be reckoned as supreme among gods and 
men(A. I, 292 and A. V, 327). These passages further 
support the impression that what is rc:jected are not 
such supernormal abilities in themselves, but only 
their public display for the sake of worldly benefits. 

is levied at public exhibition for the sake of worldly 
benefits, not at magical feats perse. 

In fact, the performance of wondrous and 
supernormal feats is a recurrent feature in the early 
discourses and other Vinaya passages. These depict 
how the Buddha performed a magical feat in order to 
hide Yas_a from the sight of his father ( Vin. I, 1 6); or 
how the Buddha miraculously hid himself from the 
sight of a Brahma (M. I, 330). Through another 
super-normal feat the Buddha was able to keep 
Angulimala at bay, who was in hot pursuit intending 
to kill the Buddha (]1-1. Ii, 99); and a whole series of 

A distinction in regard to the motivation behind miracles happened when the Buddha was staying wjth 
performing a supernormal feat can also be seen when Uruvelakassapa (Vin. I, 24). Among the Buddha's 
comparing two other supernormal performances disciples, Mahamoggallana was apparently particularly 
recorded in the Vinaya. In the first of these two cases, gifted in this respect, able to shake the palace of the 
the monk Pilinda-vaccha had changed a piece of grass thirty-three gods as well as a monastic building with 
into a golden chaplet in order to assuage the grief of a his toe (M I, 253 and S. V, 270). A discourse in the 
little girl in the house of his supporters, who due to Sa1pyutta Nikaya reports how another monk conjured 
poverty was not able to adorn herself like the other up a cool bre�ze to enable his f�llow monks to return 
girls in the village ( Vin .. I, 208). When the king found ·comfortably to the monastery after a heavy dinner on 
out that the poor family was .in possession of a golden a hot day (S. IV, 289). When the donor of the meat 
chaplet he had the whole family arrested, suspecting asked for further perfonnances, the same monk 
them to be thieves. Pilindavaccha the� visited the king produced fire that burnt grass piled on top of the 
and changed the whole palace into gold in order to donor's cloth, without harming the cloth. Another 
prove that the poor family could come to possess a monk by the name of Ciilapanthaka was apparently 
golden chaplet without thievery. As a result of this able to multiply himself (Thag. 563), and the Vinaya · · 

_ _ _ _  dis.pLay_nLs.up_ernonn.aL abilities, _the family _was. _!:eporJ_�Jh<!t _R�v::id<!!t.<!. JlJ!!gifaJJy ch�nged his_ -
· 

released.1be Vinaya does no� record any reproach by appearance in order to impress king Ajatasattu (Vin. 
the Buddha of_these two instances of exhibition of. II, 185). These few examples already suffice to show 
supernormal abilities, but rather tackles the problem the degree to which super-normal feats and wonders 
of how his fellow monks should handle the abundant are an integral part of the thought world of early _.;;-

supplies that as a result of Pilindavaccha's displays Buddhism. 
had accrued to them. 

The second case in the Vinaya, however, involves 
a display of super-normal feat for the sake of self
exhibition. Here the monk Pi�<_lolabharadvaja had 
performed a feat of supernormal power that involved 
levitation in order to obtain a costly sandalwood·bowl 
that was hanging at the top of a high pole ( Vin. II, 
Ill) . The bowl had been set as a prize by a merchant 
for any recluse or Brahmin able to reach it through 
supernormal power. Pi�<_lo!abharadvaja's act incurred 
the Buddha's censure, who compared it to a woman 
who exhibits her private parts for payment. The 
difference in treatment between the magical feats 
perfonned by Pilindavaccha and Pi�<_lolabharadvaja 
further corroborates· the impression that the criticism 

In fact, the ability to perform various supernonnal 
feats is part of the account of the gradual path given in 

·· the Samafifiilphala Sutta and several other discourses 
in the Digha Nikaya (D. I, 77). The Mahiisakuludayi 
Sutta similarly includes such abilities in its description 
of the Buddha's teachings (M. II, 18), as does the 
s_ampasadaniya Sutta (D. III, 1 1 2). the same discourse 
also makes the pertinent point that, when contrasted 
to mastery over the mind's tendency to react with 
likes and dislikes, such supernormal powers are clearly 
inferior. 

The keen interest among ancient Indians in a display 
of supernormal abilities is also reflected in the Pa!ika 
Sutta, according to which Sunakkhatta decided to leave 



� UTTARIMANUSSADHAMMA 465 UTTARIMANUSSADHAMMA 

the Buddhist order because he thought that the Buddha 
had not shown him any uttarimanussadh amma 
(D. III, 3).3 According to the same discourse, the 
Buddha clarified that he had never promised to make 
any such display, and that his teaching leads to freedom 
from dukkha independent of  any supernormal 
performances. The same discourse then continues by 
reporting several occasions when the Buddha did avail 
himself of supernormal abilities, culminating in an 
account of how the Buddha rose up into the air and 
emi tted flam es. (D. I I I ,  27; S ee also 
YAMAKAPAT IHARIYA). 

The importance given to th e possession of 

) supernormal abilities in ancient India is also reflected 
in the Susima Sutta, according to which a wanderer by 
the name of Susima had become a Buddhist monk in 
order to spy out the Buddha's teaching. When other 
monks declared to have won final knowledge, Susima 
was surprised to find that they would make such 
claims in spite of being unable to avail themseives of 
supernatural powers; or of telepathic knowledge of 
the mind of others etc. (S. II, 1 23; See also V IMUTT I). 

The attainment of uttarimanussadhamma was held 
by the Buddha's contemporaries to require the 

These are I n  fact  the typ es o f  
uttarimanussadhamma that stand at the very heart of 
early Buddhism, and it would be these types of states 
or attainments that a discourse in the A nguttara Nikiiya. 
has in view when listing altogether ten reflections that 
a monk or nun should regularly undertake (A . V, 88), 
the tenth of which is to question oneself i f  an 
uttarimanussadhamma has beefl attained, a distinction 
ii't knowledge and vision worthy of noble ones ' 

alamariyanii!Jadassanavisesa. 

In sum then, early Buddhism recognizes the ability 
to perform supernormal feats and, according to the 
early discourses and the Vinaya, the Buddha himself 
and various disciples repeatedly availed themselves· 
of such abilities. Yet, the public display of such abilities 
for worldly motives is censured as unbefitting. The 
same censure also covers public proclamation of 
attainment of uttarimanussadhamma in the m ore 
restricted sense of a jhana or one of the stages of 
awakening, even though to attain such type of 
uttarimanussadhamma is central to the undertaking 
of the Bud-dhist path to liberation. 

· Analayo 

undertaking of ascetic practices (M. I, 172).  According References 
.to-the Buddha, however, ascetic ·practices are not 
required for being able to realize an 
uttarimanussadhan:zma (S. IV, 337) . In fact, in spite 

J ofunde
h
rtak

h
ing a range ofasce

f
tic practices he h

d
a
h
d failed 

-to reac t e supreme type o uttarimanussa amma . 
that he had been searching for: total liberation (M. I, 
246) . Instead of asceticism and self-mortification, the 
six qualities that from the early Buddhist perspective 
are required i n  order t o  be abl e to attain 
uttarimanussadham m a  are m i ndfulness; clear 
comprehension; sense restraint; moderation with food; 
honesty; and restraint. in  regard to speech (A . I I I, 430) . 

Though some contemporaries of the Buddha, like 
the Brahmin Pokkharasati, apparently thought that 
h umans are n o t  abfe t0 reach any 
uttarimanussa_dhamma at all (M. II, 20 I), a discourse 
in the SaiJlyutta Nikaya indicates that even lay followers 
of the Buddha, like the householder Citta, had been 
able to reach a whole range of uttarimanusssadhammas, 
comprising the fourjhanas and realization of the first 
three stages of awakening (S. IV, 30 I) . 

1 .  I t  is perhaps worthy of note that this listing 
does not include the attainment of cessation, 
an attainment apparently not mentioned in the 
Vinaya at all. A listing of uttari-manus-sa 

· dhammas in the Ciifagosinga Sutta (M I, 209), 
however, includes the attainment of cessation, 
together with the jhanas and the immaterial 
attainments. 

2. In fact the Chinese counterpart passages at T. I, 
1 0 1 c22 and T. I, 1 02a 7 do not mention any 

· rejection of these two types of extraordinary 
feats, but only point out that because of the 
possible reaction by disbelievers, the Buddha 
would not tell h is m onks to make public 
displays of such abilities. 

3. M. I, 68 then reports that after disrobing he 
would spread the rumour that the Buddha had 
not attained any uttarimanussadhamma. In 
reply to this allegation, according to the 
Mahiisihanada Sutta the Buddha then gave a 
detailed account of his abilities and powers. 
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PLATE XII 

A n  ae ri al vie w of Dharm arajika Sru pa and m onaste ry i n  T axil a. 
Courtesy : Gandhiira, The Enchanting Land of Buddhist Art and Culture, De pt. of A rc hae ol ogy and 
Muse ums, Gov t. of Pakist an, 1 994. 
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PLATE XIII 

Mohra Moradu Monastery, Taxila. 
Courtesy : Gandhara, The Enchanting Land of Buddhist Art and Culture, Dept. of Archaeology and 
Museums, Govt. of Pakistan, 1994. 



.. PLATE XIV 
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The Buddha in Dharma-Chakra Mudra (Taxila) . 
..-' . Courtesy : Gandhara, The Enchanting Land of Buddhist Art and Culture, Dept. of Archaeology and 

.. Museums, Govt. of Pakistan, 1994. 
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Budhisattiva Maitreya in Stucco (Taxila). 

PLATE XV ' 

Courtesy : Gandhiira, The Enchanting Land of Buddhist Art and Culture, Dept. of Archaeology and 

Museums; Govt. of Pakistan, 1994. 



PLATE XVI 
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Votive Stupa from Jaulian (Taxila). 
Courtesy : Gandhara, The Enchanting Land of Buddhist Art and Culture, Dept. of Archaeology and 
Museums, Govt. of Pakistan, 1994. 
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Va�ad�ge irt Tiriyaya in the Eastern Province of Sri Lanka J.herein Tapassl.i �nd
.
Bh�lluka are supposed to have 

deposited some hair relics of the Buddha. \ · · · 

Courtesy : The Dept. of Archaeology, Sri Lanka. 1 
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The Pe ncil drawn ske tch of Thu para ma (1) by James Pri nce p, which was prese rved and re produced by James 
Fur guss on in his History of Indian and Eastern Architecture, L ondon, l876. 
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The sketch of the Ancient Thupaghara that protected Thuparama (1) t�om the ele�ents, as conjectured by 
Professor Senatath Paranavitana. 

See: The Stupa in Ceylon, S. Paramivithana, Ceylon, 1946. 
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The renovated Thuparama (1) in Anuradhapura, the flrst historical thiipa Built in Sri Lanka. � Courtesy : M. W. E. Karuna,ratne. � 
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Thupan1ma (2) in Polonnaruwa which is an elaborate shriny room. 
Courtesy : The Dept. of Archaeology, Sri Lanka. 1 
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Potala, the Palatial residence and administrative head-quarters of the Da,lai-Uima 
Courtesy : Tibetische Kunst by L. Jisel, V. Sis and J. Vanis, Artia Prag, 1958. 
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PLATE XXIII 

The present Dalai-Lama of Tibet who lives in self-exilement in Dharmasala in India. 
Courtesy : Wipulasara, Published by Paramadhamma Buddhist Institute, Sri Lanka, 2000. 



PLATE XXIV 
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Ui.mas ofTschan-do awaiting the arrival of the Dalai Lama 
Courtesy : Tibetische Kunst, by L. Jisel, V. Sis and J. Vanis, Artia Prag, 1958. 



Lamas blowing long horns. 
Courtesy : Tibetische Kunst, by L. Jisel, V. Sis and!· Vanis, Artia Prag, 1958. 
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The renovated stupa at Tissamaharama. 
Courtesy : M. W. E: Karunaratne. 
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PLATE XXVII 

The elaborate guardstone found in the premises of the Tissamaharama stupa. 
Courtesy : M. W. E. Karunaratne. 
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The seated Buddha statue at Toluvlla. 
Courtesy : M. W. E. Karunaratne. 

PLATE XXVIII 
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PLATE XXIX 

V. Trenckner, a pioneer in Pali lexicography who initiated the compilation of the Critical Pali Dictionary. 
Courtesy : Critical Pali Dictionary, Vol. I, Copenhagen, 1924-48. 
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V ACA, "speech" or the "spoken word", is inevitably 
inves ted with a rather central  importance i n  a 
predominantly oral society such as ancient India at 
the time of the rise ofBuddhism. In order to reflect 
this importance,' the present arti cle wil l  focus on the 
role and int1uence of oral ity in early Buddhism, whi le 
the ethical dimension of verbal activity wi l l  be dealt 
with in a separate entry under VACIKAMMA, and 
the early Buddh i st att i tude  towards l i n gui sti c 
conventions wil l  be discussed under VOHARA. 

According to the Ariyapariyesana Sutta, the 
recently awakened Buddha was at first hesitant to 
teach, and it was only after an intervention by Brahma 
Sahampati .that the Buddha decided to proclaim the 
Dhamma to those who were able and wil ling to l isten 
to his words (M i, 1 69). Once this decision was taken, 
the oral delivery of the Dhamma began with the 
proclamation of the Dhammacakkapavattana Sutta 
(S. V, 42 1 ). Already with thi s  first 'setting in motion 
of the wheel of Dhamma', which consti tutes the 
starting point of the early Buddhist oral teachings, 
one of the five auditors. by the name of Ko!).dafiiia 
attained stream-entiy (S. V, 423 ). 

This is, in fact; the central purpose of the early 
Buddhist oral teachings, namely to lead to l iberating 
insight. In order to be able to fulfil this purpose, oral 
instructions need to be clearly comprehensible at the 
time of delivery, and they also should be easy to 
memorize. These two requirements have hac a 
considerable inipact on the actual shape of the early 
discourses, whose oral characteristics and features 
manifest in various ways. '  

Such oral characteristics can be seen already with 
the standard opening of a d iscourse: " thus have I 
heard, at one time", evarp. me sutarp., ekarp. samayarp.. 2 
According to the cmnmentarial explanation, these 
words were spoken by Ananda (MA. I, 7), thanks to 
whose- efforts at retaining the words spoken by the . 
Buddha, the teachings were preserved for posterity. 
When examined from a formal perspective, one finds 
that the two parts of this standard opening, evarp me 
sutarp. and ekarp.samayarp., each consist of five syllables 
and are thus well balanced metriCally. The first word 
in each part is closely similar, evarp. and ekarp., differing 
only in respect to their second consonant. The words 
evaiJl, sutarp., ekarp., and samayarp. share the -arp. 
ending, while the words sutarp. and samayarp. also share 

the same initial consonant. Thus, even though these 
few words are merely a prose introduction to a 
discourse, a closer inspection reveals sound similarities 
that occur with considerable frequency in other prose 
sections of the early discourses, especially in li stings 
of siinilar words or in fonnulaic  expressions. These 
so.und simil arities involve 'alliteration', repetition of 
an initial sound, 'assonance', repetition of a sound 
found in the middle of a word, and 'homoioteleuton', 
repetition of the final sound. Such sound similarities 
considerably faci1itate memorization and recitation, 

Another oral feature of the early discourses is the 
frequent use of strings of synonyms. Such a string of 
synonyms serves to safeguard against loss of text, 
since a whole set of similar words stands much greater 
chance · of being remembered than a s ingle word. 
Moreover, such a string of terms wi l l  also better 
impress itself on the audience: The members ofsuch 
strings or clusters ofwords tend to occur in a metrical 
sequence that fol lows the pr inciple of 'waxing . · 
syl lables'. According to this principle, words with · 
fewer syllables in a series of terms are fol lowed by 
words with an equal or greater number of syl lables. 
This principle occurs also in listings and enumerations 
whose members do not share the same meaning . . 

An example for a string of synonyms arranged 
according to the principle of 'waxing syl lables' 1s the 
treatment of the theme "fear" , bhito sa1p.viggo 
lomahaphaj iito (M I, 23 1 ), where the three terms used 
to express the same basic meaning of "fear" follow 
each other with a syl lable count of 2+3+6. Other 
examples are the theme "poor", daliddo assako 
anafhiyo (M I, 450), where the syllable count is 3+ 3+4; 
and its counterpart "wealthy" ,  Q(jgho mahaddhano 
mahiibhogo (M I, 45 1 ), with a syllable count of2+4+4. 
The crescendo effec.t that results from the application 
of this principle is a typical feature of the early 
discourses, further enhanced when word sequences 
arranged according to the waxing syllable p1inciple 
also share sound similari ties. 

The ora l nature of the early d i scourses also 
manifests in the frequent occurrence of repetition. ·  
When treating a particular topic in its positive and 
negative manifestations, for example, it is a standard 
procedure in the discourses that the same passage will 
be repeated wi th preci sely the same words and 
formulations as used for the posi tive case, making 

' 

T 
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only the most minimal changes required in  order to 
adjust these to the negative case. The same procedure 
becomes even more prominent when a series of 
different perspectives on a parti cu lar topic are 
described. 

In addition to the frequent occurrence of repetition 
within a single discourse, the early discourses also 
make recurrent use of'pericopes', fonnulaic expressions 
or phrases that depict a recurrent si tuation or event. 
Whether it  is a description of how someone approaches 
the Buddha or of how someone attains l iberation, 
pericopes wil l  be employed with a fixed set of phrases 
and expressions, and only the most m inimal changes 
wil l  be introduced in order to adapt these peri copes to 

· ·-fhe individual occasion .  These two features, the 
!-epetition of passages within a discourse and the use 

· ofpericopes throughout the discourse coll ections, are 
responsible for the highly repetitive nature of the early 
discourses. 

· The above-described oral characteristics of the 
early discourses testifY to the importance of facilitating 
the precise memorization of the words spoken by the 
Buddha in order to ensure the correctness of their oral 
transmission. This oral transmission seems to have 
started soon after the delivery of the first teachings. 
When 'the Buddha sent out his first monk disciples to 
teach others (Vin. I, 2 1  ) , these disciples would  have 
taken teachings -along wit� them in · order- to spread the 
Dhamma, teachings that would obviously have been 
in an oral form. Though the discourses that by that 
i e had been delivered were few, it seems quite 

-· ' 

probable that already at that time some degree of 
fonnalization of these discourses had taken place in 
order to facil i tate their oral transmission. That is, in 
order to satisfy the requirements of the expanding 
early Buddhist community, a formalized body of oral 
matetial must have already come into existence during 
the Buddha's lifetime. 

According to the acco1,1nt given in the Vinaya, soon 
after the Buddha had attained final Nibbana the oral 
transmission was formalized into a canonical body at 
the so-called first council ( Vin. I I ,  287).  Whatever be 
the final word on the h istorical accuracy of thi s  
account, at some relatively eatiy point i n  the his_tory 
of Buddhism a formalization of the canonical texts 
mi}St have taken place. Notably, thi s  formalization 
was undertaken in a relatively flexible manner, as even 
discourses not spoken by the Buddha himself were 

included under what tradition regards as the word of 
th e B uddha (see  a l s o  B U D D HAVACAN A ) .  
Discourses spoken in their entirety by disciples, with 
and without expli cit approval given by the Buddha, 
became part of the canonical collection of discourses 
systematized in the Nikiiyas or Agamas. 

A particular intriguing case is a discourse in the 
Ailguttara Nikiiya, according to which a monk, on being 
asked by Sakka if what he had just taught originated 0 
from the B uddha, rep l i ed wi th the di ctum that 
"whatever is well said i s  the Buddha's word" ,yarp kin
ci subhiisitarp, sabbarp tarp tass a bhagavato vacanaiJl 
(A . IV, 1 64). This statement was to play a considerable  
role i n  relation to  the concept of scriptural authenticity 
in later Buddhist traditions, as can be seen for example  
in the Sik�a-samuccaya, which employs this statement 
in order to defend the authenticity of later scriptures 
( Siks. 1 5). The original implications of this passage, 
however, were only that the monk considered the 
Buddha to be the real source of whatever he was 
expounding. 

This relatively open attitude towards the category 
of Buddhavacana has led to the inclusion of historically 
l ater materia l  tinder this heading in al l  Buddhis t  
traditions. This is the case not only for the considerable  
range of m aterial that the developing Mahayana 
traditions considered to originate from the Buddha 
himself The same attitude can also be found in the 
Theravada tradition; where the A  tthasiilini extends the 
category of Buddhavacana even to the Kathavatthu, 
arguing that the Buddha had already laid down the 
contents of thi s  work in  the foresight that two
himdred-and-eighteen years after his demise the monk 
Moggaliptitta Tissa would give a ful l  exposition of i t  
(DhsA. 4). 

This type of attitude appears to have, however, 
only developed at a relatively later point of time, as 
the above-described characteri stics of the early 
Buddhist oral material document an emphasis  on 
correct and verbatim transmission during the early 
stages of the development of Buddhism. The task of 
this transmission was carried out by generations of 
reciters who transmitted the canonical texts for several · 

centuri es purely by way of m em ory ( See also 
B HANAKA). 
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VACI KAMMA, "verbal action", i s  one of the three 
main doors of action recognized in early Buddhism. 
This  threefold analysis of deeds is significant in so far 
as it  indicates that early Buddhism does not treat 
action from the perspective of a body/mind dual ity, 

but in stead cons id ers body and m i n d  as two 
components of a triad of channels for activity. 

Verbal action is preceded by volitional formations 
rel ated to speech, th e vacisankhiiras, which  the 
Ciilavedalla Sutta defines to be initial and sustained 
application of the mind, vitakka-viciira. As the same 
discourse explains, after having applied and directed 
the mind one wi l l  break out in to speech, pubbe 
vitakketvii viciiretvii pacchii viicarp bhindati (M I, 
30 1  ) . A discourse in the Sarp.yutta Nikiiya clarifies that 
volitional formations related to speech cou ld  be 
generated on one's own ini tiative or prompted by 
others. Moreover, such volitions could be fonned with 
clear deliberation or wi thout c lear del iberation, 
asampaj iina (S. II, 40). The point made by this passage 
is that when breaking out into speech, at t imes such 
verbal activity might be instigated by others and the '-7" 
3peaker may be reacting verbally in a way that i s  not 
in accord with his or her original intentions. Only too 
easily one gets carried away by one's own words and 
in the end says something that one later regrets. In · 
particular one who speaks much, bahubhii!Jin, more 
easily engages in wrong types of speech a.nd wil l  later 
have to suffer their evil kannic consequences (A. III, 
254 ) . For this reason the issue of the mental intentions 
that motivate verbal activity has received considerable 

· attention in early Buddhism. In an analysis of deeds 
from altogether ten perspectives, the ten "courses of 
action" (see also KAMMAPATHA), verbal deeds are 
distinguished into altogether four types. From the 
perspect ive of unwho lesom e verb.al conduct) 
vaciduccarita (A. II, 1 4 1  ) , these four cover: 

( 1) falsehood., musii-viida 
(2) slander, pisuiJii-viicii 
(3) rude speech, phantsa-viicii 
(4) frivolous gossip, samphappalapa 

( 1 )  According to the detailed exposition of these 
four types of unwholesome verbal conduct in the 
Siileyyaka Sutta, the speaking of falsehood occurs in 
such situations ·as when someone i s  summoned to 
court or to a meeting and is questioned as a witness, i n  
reply to which this person might say 'I do  not know' 
when in real ity he or she knows, or else claim to know 
or to have seen something that he or she does not 
know and has not seen (M I, 286). Acting in this way, 
thjs person speaks falsehood in ful l  awareness of its 
untruth, sampajiinamusii bhiisitii, motivated by some 
ultetior purpose, be this for his or her own benefit, or 
for the benefit of another (see also FALSE SPEECH). 
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Such deliberate speaking offalsehood takes place 
even among those who are affluent and have a high 
standing in society (S. I, 74). For those who live the 
life of a householder the speaking of truth is not always 
easy to observe (M. II, 205), but for an arahant it is 
impossible to knowingly speak a falsehood (D. I II, 
1 33). A discourse in the Aiiguttara Nikaya compare 
speaking lies to excrement, whereas to speak truth 
compares to a flower (A. I, 1 28). Be it for one's own 
sake or for that of anoth er, who speaks untruth 
deserves to be reckoned an outcast indeed (Sn. 1 22). 

According to the Aggaiiiia Sutta, the appearance 
of falsehood together with theft are responsible for 
the deterioration ofliving conditions in the world and 
for the need to institute a ruler who will ensure the 

) persecution and punishment of such wrong doings 
(D. III, 92). A verse in the Dhammapada explains that 
those who are wi l l ing to speak untruth wi l l  be 
unrestrained to such an extent that any evil deed can 
be expected of them (Dhp. 1 76). Even speaking a lie 
for fun is  strongly censured in  the A mbala!!hika
Rahulovada Sutta, according to which one who is not 
ashamed to speak falsehood is comparable to thrown 
away water or to a vessel that is turned upside down 
(M I, 4 1 4  ). Jataka tales report that even in his past 
l ives the Buddha-to-be refrained from speaking 
falsehood and would not engage in i t  even for fun (J. I, 
439 and J. V, 48 1 ). 

(2) The second of the four unwholesome· types of 
verbal conduct is slander or malicious speech, pisupii
vaca. The Saleyyaka Sutta explains that s lander 

l involves repeating what one has heard elsewhere in 
' order to cause division among people, leading to 

disharmony and quarrel l ing (M I, 286). According to 
the definition given in the context of the third piicittiya 
regulation in the Vinaya, slander takes place with the 
intention of endearing oneself and with the purpose 
of creating dissention among others ( Vin. IV, 1 2). Verses 
in the Sutta Nip81a refer to slander in conjunction with 
conceit (Sn. 862: miinatimiinii saha pesupa ca), anger 
(Sn. 928 :  kodharp pesupiyaiica), and hypocrisy (Sn. 
94 1 :  amiiyo ritta-pesupo ). Though these verses do not 
state so explicitly, to engage in slander and malicious 
speech would indeed seem to be closely related to 
conceit and anger, as well as hypocrisy. 

Unworthy persons are only too willing to proclaim 
the failings of others, even if they are not asked to do 

__. so, whereas even when asked they find it difficult to 
disclose the virtues of others (A. II, 77). To engage in 
3-CM 976 1 

slander has the propensity of leading to an evil rebirth, 
and also causes th� breaking up of friendships in one's 
present life (A . IV, 24 7). In the account of the gradual 
deteri oration of l i ving condi t ions given i n  the 
Cakkavatti-sihanada Sutta, once slander and malicious 
speech manifest the l ife span of human beings 
decreas.es by half (D. I II ,  69). A tale in the Petavatthu 
depicts the dire retributions for slander, recording that 
a monk who had engaged in falsehood and slander was 
reborn as a peta with a stinking mouth (Pvu. 2) .  A 
J81aka tale describes how through slander two animals 
that had been close friends were turned into deadly 
enemies, comparing the effect of siander to a sharp 
sword driven into someone's flesh (J. III, 1 5 1  ). 

(3) The third unwholesome type of verbal conduct 
involves the speaking of rude or harsh words, pharusa
viicii, which according to the Saleyyaka Sutta occurs 
when someone speaks words that are hurtful and 
offensive to others, words bordering on anger, thereby 
engaging in a type of speech that is not conducive to 
calmness of the mind (M I, 286). The definition of 
harsh speech in the context of the second piicittiya rule 
in the Vinaya gives the example of insulting words 
spoken in regard to such things as someone's birth, 
name, clan, work, craft, disease, distinguishing [bodily J 
marks, defilements, attainments and modes of address 
( Vin. IV, 6). 

The background n arration to this regulation 
illustrates the need to refrain from harsh speech with 
a tale that has also been included in theJataka collection 
(J. I, 1 9 1 ). According to this tale, the owner of an ox . 
had waged _ on the capacity of his oxen to pul l  a 
considerably large row of carts. When the time of the 
actual contest came, he  addressed his oxen with 
insulting words, with the result that the ox did not 
perform the feat it was supposed to accomplish. On a 
second occasion, however, when addressed with gentle 
and pleasing words, the ox did what was expected of 
him. The morale drawn from this tale is that one should 
always refrain from using harsh speech. In contrast to 
the offensive and hurtful effect of rude and harsh 
speech, the words of one who speaks what is harmless 
and agreeable will be sweet like honey (A. I, 1 28). 

A tale in the Petavatthu describes rather drastic 
repercussions of engaging in harsh spee.ch. According 
to this tale, a miserly woman had been addressing her 
husband with harsh words when the latter would make 
offerings to monks, wishing the food to become urine, 
excrement, pus and blood. In retribution for this 
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she was reborn as a pet a feeding on urine, excrement, 
pus and blood (Pvu. 8). 

The right attitude towards harsh speech spoken 
by others is illustrated in a discourse in the Sarpyutta 
Nikiiya, which depicts how the king of the asuras, on 
being captured and led to the presence of Sakka, the 
king of the devas, abused and reviled the latter with 
harsh words (S. I, 22 1). When asked by his charioteer 
why he kept silent on being abused in this way, Sakka 
explained that this was neither due to fear or weakness. 
Much rather, he kept silent when faced with abuse 
and harsh words out of patience, reflecting that for a 
wise person like himself it was not fit to engage in 
combat with a fool. 

(4) The fourth unwholesome mode of verbal 
conduct occurs when someone indulges in frivolous 
speech and goss ip ing .  The Siileyyaka Sutta 's 
description mentions speaking at the wrong time and 
useless words, discoursing on matters that are trivial 
and unbeneficial (M I, 287) . Such frivolous speech is  
often an expression of an unbalanced and agitated 
mind, uddhata cittq (A. JI, 23 ). The discourses provide 
a whole list of topics for gossip that i nvolves various 
types of ''animal talk", tiracchiina-katha; such as talk 
on kings and robbers, food and .drinks, .clothing and 
garlands, villages and cities, women and heroes, and 
other similar trifles (M I, 513r Several discourses 
depict heterodox wanderers discoursing . on such 
topics, conversations that are quickly stopped once 
the Buddha or one of his di_scipl_es approaches, as it 
was well known th�t the Buddha and his followers 
were not in favour of such pointless speech., Not only 
heterodox wanderers, but also some Buddhist monks 
were apparently fond ofloose talk, vikiiJIJaviicii, which 
motivated devas to upbraid them (S. I, 61 and S. I, 
204), and on one occasion caused Mahiimoggalliina to 
perform a feat of supernormal power in order to bring 
his fellow monks to their senses (S. V, 270). 

S everal of the m arks of a superior be ing,  
mah§purisalakkhapa (see also MAHAPURISA}, with 
which according to the traditional account the Buddha 
was endowed, were according to the Lakkhal}a Sutta 
the karmic result of his abstention from all of the 
above described four types of unwholesome speech 
during previous existences (D. III, 1 70) .  During his 
present life, the Buddha's al.oofness from the four 
types of unwholesome speech was a source of 
inspi�ation t9_ others and a motivation to pay him a 
visit (Sn. 1 59). As the Abhayariijakumiira Sutta 

clarifies, the Buddha would speak only words that are 
true and beneficial (M I, 395). 

Abstention from the four unwholesome verbal 
deeds is a noble mode of speech, ariya vohiira (D. III, 
232), and the instructions given by the Buddha in this 
respect are a manifestation of his supreme way of 
teaching (D. III, 1 06). Any recluse or Brahmin who is 
free from these four unwholesome modes of verbal 
activity is a worthy recipient of gifts comparable to 
seeds sown in earth that is free from salt (A. IV, 238), 

and by speaking true words that are not harsh or 
offensive is worthy of being reckoned a real Brahmin 
(Sn. 632). 

. A discourse in the Sgrpyutta Nikiiya offers a. 
straightforward rationale for avoiding these four  
unwholesome modes of verbal activity. This discourse 
draws attention to the undeniable fact that one woul d  
not l ike to be deceived, slandered, addressed harshly, 
or with irrelevant gossip oneself. Hence it i s  only 
natural and logical that one should refrain from engaging 
in these typbs of speech oneseif(S. V� 354). To refrain 
frorri these four evil verbal action makes one a worthy 
person, sappurisa, but even more �orthy is the one 
who, in addition to abstaining, also encourages othe�s 
to exe�cise restraint i� regard to verbal deeds (A. II, . 

221). 

The importance of avoiding the four unwholesome 
modes of verbal expre�sion comes to the forefront i n  

. the standard description of the noble eightfold path 
(see also EIGHTFOLD PATH, NOBLE), according 
to which their avoidance constitutes the path factor 
of right speech, sammii-viicii (e.g. M III, 25 1 ). The 
Mahiicattiirisaka Sutta explains that to implement this  
path factor requires the presence of right view, in the 
sense of the ability to clearly distinguish between 
unwholesome and wholesome verbal activities, and 
the development of right effort and right mindfulness, 
in the sense of making an effort to avoid unwholesome 
verbal activities and being Clearly aware during such 
efforts (M III, 74). In this way, the implementation 
of wholesome vacikamma involves a substantial part 
of the nob le  eightfo ld  path, thereby being of 
considerable importance for progress on the path to 
final liberation. 

Analayo 

\ 

- · · 
. . , 
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VACIVINNATTI; (viigvijiiapti: Skt. ) .  Vaciviiiiatti is 
voice or vocal (vaci) expression (viiiiatti), is one of the 
two modes of self-expression, i .e. , two media for the 
communication of one's thought to another; the other 
mode being bodily expression (kaya- viiiiatti). It is a 
material element which arises in response to a thought 
which is morally wholesome (kusala) ,  unwholesome 
(akusala)  or i n determ inate (avyiikata) .  "The 
manifestation ( viiiiatti), the making known ( viiiiapana) 

or the state of having made known ( viiiiiiipitatta) of 
that thought through voice is vaciviiiiiatti" (Dhs. pp. 
1 43-44). 

From this it would appear that vaciviiiiiatti is vocal 
sound as a medium of thought-expression. But it is 
excluded from the sphere of sound (sadd iiyatana) and 
is included in the sphere of mental obj ects 
(dhainmiiyatana) which is cognizable by the mind 
(DhsA. p. 87 f.) .  This shows that it is not conceived 
as a variety of sound as such. However, the fact that 
vocal sound is referred to suggest that it is closely 
connected with vaciviiiiiatti, even as bodily movement 
with kay�-viiiiatti. Also the fact that it is described as 
co-existent with thought (citta-sahabhu: Dhs. 1 48) 
shows that, like (kaya- viiiiatti, it is not a discrete 
material eleinent (riipa-dhamma). That the thought is 
communicated through vocal sound is admitted. But 
vaciviiiiiatti is not the same as vocal sound, but is 
causally related to it in the same way as kaya- viiiiatti 

is to bodily movement (Vism. 379). 

Whereas the kay a- viiiiatti is· a change of the mode 
(iikiira'-vikara) of the air-element (vayo-dhiitu), the 
vaciviiiiiatti is a change of the mode of the earth-element 
(pa{havi-dhatu): ibid. 3 79).Although i t  is called so, in 
reality, l ike the kaya-viiiiatti, it is an iikara-vikiira of 
al l  the four primary e lements and of whatever 
secondai')' element that arises and exists with them 
( Vism. 3 1 0, 375). In this case, it is the earth -element 
that is characterized by more intensity and capability; 
hence it is called iikara-vikiira of the earth-element 
( VismA. P. 452). This so called iikiira-vikara of the 
earth element, i.e., vaciviiiiiatti, strikes against the vocal 
apparatus and produces vocal sound through which 
the thought is communicated (abhidhammatta

vikasini, ed. A.P.Buddhadatta, Colombo, 1 96 1 ,  p. 277). 

Why an iikara-vikiira of the earth element and its 
concomitants is recognized as vaciviiiiiatti is because 
of the fact that, like kiiya- viiiiatti, it too has to be co
existent with thought. And the position of vaciviiiii 

atti in relation to the earth element and its concomitants 
should be understood in  the same way as that of the 
kaya- viiiiatti in reiation to the air-element and its 
concomitants. Apart from these elements, of which it 
is and iikara-vikiira, there is no distinct and separate 
rupadhamma called vaciviiiiiatti; hence its inclusion 
in the category of anisphanna -riipa. 

As for the interpretation of vagvij iiapti (Pali: vaciviii 

iiatti) there i s  general agreement among the Buddhist 
schools represented in the Sanskrit l iterature. Voice or 
vocal sound as a mode of self-expression or as a 
medium for the communication of one's thoughts to 
others is vagvijiiapti. It is defined as a sound which is 
discourse in i ts nature, i . e. ,  articulates sound, as 
the pronunciation of syllables. Since it means vocal 
sound it is brought under the sphere of sound 
(sabdayatana: Abhk. Ch. IV, p. 14 (tr. Poussion); 
KarmasiddhiprakaraiJa, Tr. E.  Lamotte, IV, 
pp.  1 56 ,  260 ;  Mdhvr. p .  307 ;  Sp utiirtha 

Abhidharmakosavyiikhyii, p. 35 1  ). 

It is presumably because of this general agreement 
on the subject that the accounts ofvagvijiiapti occupy 
comparatively l ittle space in Buddhist Sanskrit texts. 

Upali Karunaratne 

V AHALKAJ!A: The term Vahalkacja is a modem 
term for the ancient iiyaka (Sinhala ayka) found in the 
inscriptions in India and Sri L�nka. It is established 
now, that Vahalka cja a s  we l l  as ayaka m ean 
fronticepieces of Buddhist stiipas. Normally there are 
four :;uch fronticepieces facing the North, the South, 
the East and the West in the same axis, where the 
porches and the entrance of stone terrace of a stupa 
are these screen l ike ornamental struciures have not 
been found around all the stiipas, but according to the 
archaeological evidences Viihalkacjas were constructed 
for selected great, medium and small st upas in Sri 
Lanka. Indian ayakas have been found at Amaravati, 
Nagarjunako1).9a and Jaggayapeta i n  India and 
Anuradhapura, Mihintale and Polonnaruva in  Sri 
Lanka. 

The vision of Viihalkacja was common to Buddhist$ 
in India and Sri Lanka, but the concept and the u"'!u;�!ll 
were different. The Indian Viihalkac;fa 

rectangular basement about five feet . .  
octagonal pil lars on it. The v""'!'o' ... ''�' 
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bas-reliefs. Such Viihalkacjas were found at Amaravati 
and Nagaijunako�9a,in Andhra. They are dated to the 
2nd century A.C. 

Viihalkacjas of Sri Lankan stiipas belong to the 
period 1 sr century to the 1 3th century A. C. This covers 
both AnurJdhapura and Polonnaruva periods. Remains 
of the most beautiful Viihalkacjas have been found 
around stiipiJ.s such as the Ka��aka cetiya ( stiipa) at 
Mihintale, Ruwanvel i ,  M irisaveti,  Abhayagiri ,  
Jetavana and Dakkhi�a stiipas in  Anuradhapura. 
Interpretation of the Viihalkacjas of the Mirisavati 
Stiipa by J.G Smither runs as follows: 

"The newly discovered ornamental structure 
(hereafter called a fronticepiece) measures 25 feet in 
length, and has a central projection, advancing 5fe�t 6 
inches, with a- bredth of 1 3  feet 8� inches. To the 
height of 17 feet 4� iriches it is faced with stone, 
backed with brick work; but above this level the 
building appears to have been carried up enti�!!2y in 
brick. The upper portion of the structure has be:!n 
destroyed. Therefore its original total height c.annot 
now be ascertained, or even conjectured; but '-''hat 
still remains appears to be only the basement of some 
lofty composition. The present height of the building 
is 27 feet above the pavement level." 

The ab.ove i nterpretati on appl i es to al l  the 
Viiha/kacjas in Anuradhapura. 

''The basement of the Viihalkadas of the Mirisaveti 
- stiipa is 4 feet I ll inches in height, and consists of a 
single course of plain stone work, 2 feet 2 inches high, -
resting on a boldly-moulded base 2 feet high, and 
capped with a moulded slab 1 0  inches thi�k, above 
which the face of the wall recedes about 1 0 inches. 
Upon the ledge, or oftset thus fom1ed, is a row of 
twenty-one elephants, all in a kneeling position, with 
theirheads and fore-legs protruding in full relief; those 
at the two external and two internal angles being placed 
angle wise. The centr�l elephant of the composition, 
and those in the two internal ang1es of the projeCting 
portion of the front, have their trunks uplifted; but 
the remainder curl their trunk towards the right or left, 
as shown on the plan. The vertical faces between the 
animals  are ornamented with carved pate rre, 
representing expanded lotus flowers; and a moulded 
capping, covering all, completes the elephant-course. 
Above this are three plain faces, or bands regularly 
resending, and slightly diminishing in height as they 

. 

ascend. These are separated and capped by moulded 
strings, one of which is ornamentally cut (Smither). 

At this level is arranged a row of nineteen peculiar 
projecting upturned ornaments, resembling brackets 
which issue from the jaws of (dragons), and are 
finished with flat tops . . .  The faces between the 
brackets are ornamented with carved puterre like those 
in the elephant course below, but somewhat larger. A 
moulded string completes the brackets-course; and 
above this are two more plain faces ( again resending, 
but both on the same plane), divided and capped by 
moulded string courses; The lower one of the two 
being further embellished with a series of vertical, 
dome-shaped ornaments, separated from one another 
by short i ntervals. This ornament is peculiar to 
Buddhist architecture, and is known as the "Buddhist 
window". 

Above the uppe1most of these string-courses is a 
sculptured frieze, l foot high, representing in low 
relief (only half-an--inch) a long procession of animals 
advancing towards the north (from right to left) in 
four divisions, each headed by _ a man, and in the 
following order:- First division: man, horse, bull, lion, 
elephant, horse, Second division: man, elephant, bull, 
lion, l ion, horse, elephant, horse, bul l ,  elephant, 
lion. Third division: man,lion, elephant, lion, l ion, horse, 
elephant, horse, bull, lion,l ion .Fourth division: man, 
elephant, horse, l ion, lion, bull, horse. 

The freeze is surmounted by a moulded cornice, 
grooved on part of i ts face in such a manner as to 
represent a Buddhist railing with two ( in this case) 
flat, horizontal bars between unusually narrow posts. 
Above all is a plain blocking, which is the topmost 
course of the stone-faced portion of the composition. 
Details of all the mouldings and ornaments above . 
described, accompany these particulars. 

At either end of the Viihalkacja are two upright 
tones or stelse( p l .xvii-xviii).These four stone pillars 
are all monoliths; the inner ones next to the building 
being 13� inches wide on the face, 1 6  inches deep, and 
1 7  feet 6 inches high above the pavement; and the 
outer ones 1 2� inches wide on the face, 1 6� inches 
deep, and 5 feet 6 inches high from the pavement; 
below which all four are doubtless carried down to a 

- < 
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considerable depth. The front faces of all these stones 
are ornamented with carvings in low relief; those on 
the inner stelae being very elaborate in design, although 
somewhat rough in execution. They were, however, 
originally covered with a thin coating of p laster, 
portions of which stil l  adhere to the stone in sheltered 
places . The inner stelae are sunk in protile to receive 
the ends of the plain bands and moulded sring-courses 
of the Viihalkaifa. The carvings, which are almost 
identical on the two inner stelae have been drawn to 
scale from careful  measurement, and will now be 
described. 

At bottom of the inner stelae at the southern end 
of the strucrure, a grotesque squatting dwarf sustains 

"J...... above his head a large urn, by means of a stick which 
he grasps with both hands and holds horizontally. 

} 

From the mouth of the urn issues a tall straight 
stem, terminating in two large leaves, which bend to 
the right and left under the pressure of a central object 
to be presently described, and then take an upward 
rum, each leaf ending in a small curl. The central object 
sustained by the stem is the wheel of the Jaw (cakra) 
of the Buddha, resting upon an ornamental pillar. 
Immediately above the wheel ( cakra) are two chowries 
(ciimaras); surmounting al l is an umbrel la. The 
chowry and umbrella are both insignia ofroyalty. The 
chowris as well as the two leaves upon which the 
pillar rests are also cut in the same rough manner. 

As the stem ascends from the urn,. two curiously
shaped leaves branch right and left from it at irregular 
intervals; and at the junction of each pair of leaves 
with the stem there is a small ful ly-expanded flower, 
hirned upwards in the front. 

. On either side of the central stem, and l ightly 
springing as it were from the leaves, are quaint figures 
of men and animals, arranged in twelve pairs, one 
above the other, and in the fol lowing order from the 
bottom: elephants, lions, men, l ions, men, bulls, men, 
l ions, men, horses, men, lions. 

The outer stelae are each ornamented on the front 
face with six vety shallow vertical fluting at top against 
a narrow, horizontal moulding.Above this is a semi
disc with rays (not radiating from the centre), stopped 
by another moulding; narrower than the last; and 
crowning all was fonnally, a band of ornaments, which 
is now obliterated. These stelae have sinkings 2� inches 

. 

square in their flat tops, which-as they are not likely 
in such a position to have been cut for tenons- may 
have been receptacles for small offerings, such as 
precious stones. 

'The inner stelae have tenons at top, and were each 
capped with a flat, oblong, moulded slab, 1 1  inches 
thick, ornamented on each face with a double row of 
rectangular blocks separated by narrow and shallow 
grooves. Both of these caps were found lying on the 
ground. Each cap was originally sunnounted by fine 
stone figures of animals such as l ion (north), elephant 
( east),bull ( south) and horse ( west); the top bed of 
the slab being sunk for its reception. 

The brick superstrucrure of the building is in a 
most ruinous condition; and scarcely any traces re1nain 
of its original features, but no doubt it was at one time 
handsomely ornamented in plaster. Portions of the 
plain plastering sti l l  adhere to the brick work, but, 
excepting the remains of a few mouldings, all the 
omamental plaster decorations have fallen away. 

In the middle of the principal front are the remains 
of a recess or niche, which, no doubt, once contained 
a figure of Buddha. The recess is 2 feet 9 inches in 
width, and about 5 feet in depth. Th� back and sides 
run out about 3 feet above the flat bottom, or floor, 
therefore- the upper part being gone- the original height 
of the recess cannot now be ascertained. At a depth of 
2 feet 2 inches below the floor of the recess is a 
chamber, the wall in front of which has been broken 
down. The back of this is 8 inches in advance of that 
of the recess, but the sides of both are on the same 
vertical plain. The chamber, which is 2 feet 2 inches 
high, has a brick floor, and was formerly covered with 
a stone slab 8 inches thick, the chases. for the reception . 
of which are sti ll to he seen. Judging from the present 
appearance of the brick work, the face of the wall here 
has been wit ful ly destroyed and the stone slab 
forcibly abstracted, doubtless with the object of 
obtaining access to the chamber and securing the 
offerings to Buddha (figured in the niche above) which 
it most probably continued. Indications of a niche 
remain on the face of the left wing; and there was, 
doubtless, another on the corresponding wing, but 
this part has been completely demolished. 

The back and returned ends of the Viihalkaqa

above the level of the second gallery, or pesiiva, 

the stiipa is plastered; but below this _ . 
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the first pesiiva, the returned ends are of wrought 
stone, including a moulded cup and base in continuation 
of the plaster mouldings on the face of the second 
pesava. On the returned ends (only) are traces of two 
broad, plaster bands, or strings, the mouldings of which 
have been broken off; and at the height of 7 feet 8 
inches above the floor of the second pesava, a moulded 
cornice of pecul iar fonn, constructed of bricks and 
coated with plaster, is carried along the back of the 
structure and returned at the two ends. The cornice, 
which is very much mutilated is 1 8i inches high, and 
is ornamented with a row of goose, one behind the 
other in a continuous line. All have their heads nestled 
beneath their left wings, and appear to be sleeping on 
the surface of water represented by a projecting fillet, 
on the face of which one leg of each bird is seen. 

Faint traces of colour are visible, here and there, 
on ·the surface of the small pmtions of plaster still in 
situ, and these occur not only on the carvings and 
m ouldings, but also on the smooth face of the 
architecture; showing that the whole structure was 
originally adorned with paintings. No idea of the stule 
decoration adopted can possibly be formed from the 
few remaining indications; but on the eastern Viihalkacja 
at the Ruranveli stupa there were the remains of 
paintings which these may have somewhat resembied. 
Examples of them are given here. Later this Viihalkacja 
was recons-tructed and ...,now w e · don ' t  see those 
paintings. Painting remains of the Viihalkacjas of 
Jetavana stiipa were found by the archaeological team 
of Jetavana project several years ago and those stone 
s labs with the paintings remains are now in the 
Jetavana museum. Painting remains of the Viihalkacja 
of Kan�aka stiipa at Mihintale still can be seen. All 
these evidences prove that the Vfil:uz/kacjas were plated 
and adorned with paintings. Even the sculptures must 
have been p lastered and painted.  In thi s  way 
Viihalkacjas gave more easthetic flaver to the stiipas. 
See PLATES XXX, XXXI. 

Chandra Wickramagamage. 

VAIBHA�IKA. Derived from the word vibhii�ii, an 
extensive commentary on canonoical Buddhist texts, 
used especially by Buddhists writing in the Buddhist 
Sanskrit language; the word Yaibh�ika denotes an 
adherent of the orthodox Sarvastivada School based in 
Kashmir who derived their views mainly from the 
Abhidharma Mahiivibhii�ii ( s.v). The philosophical 

. 

system of this Sarvastivadin Buddhist School also 
was known by the term Yaibha�ika. According to 
Charles Eliot1 Sarvastivada and Yaibha�ika were two 
different names for the same school and the latter was 
due to their identifi cation with the commentary 
(vibh�ii). He adds that there were two groups of 
Sarvastivadins, one of Gandhara and the other of 
Kashmir and the name Yaibha�ika was applied to the 
latter. Dube2, however states that the Sarvastivadins 
divided themselves into two Schools as Yaibha�ikas 
and Sautrantikas, which of course is a reference to 
another aspect of the Sarvastivada history.MurtP 
comments, "The Mah ii  vibhii�a and vlbh ii�ii are 
commentaries  of e p i c  proporti o n s  on the Jii 
iinaprasthiina (the main work i n  the Sarvastivada 
Abhidharma Pi�aka), but incorporating matter from 
the other Piidas. : . .  These represent the real Siistra of 
the Abhidharmikas and give the name to the system 
(Yaibha�ika )" 

Yen Dhammajoti4 holds a similar view when he 
says, "Subsequent to the compilation of the MVS (ie 
the Mahii Vibhii�ii Sii.stra) the orthodox Kashmirians 
who based themselves on i t  were known as the 
Yaibha�ikas. We must bear in inind, however, that the 
views accepted by the Vai b hii � i kas · were not 
necessarily proposed by themselves for the first time . . 
Many of them must have been the achievement of the 

- great Sarvastivada master-s up to the time of the 
composition of the MVS. The term "Yaibha�ika-s" 
eventually came to connote the orthodox Sarvastivadins 
based mainly but not exclusively in Kashmir. It is  
important to realize that not all  of them necessarily 
subscribed to each and every view sanctioned by the 
MVS compilers. Moreover the evolving nature of the 
Yaibha�ika views must also be recognized". 

Takakusu (ERE.II . 1 9 8  b) i nterprets the term 
vibhii�ii as 'option' and states that the Vibhii;;ii was so 
named because it contains the different opinions of 
the leading teachers of the school so that the reader 
could at his own option adopt whatever opinion he 
feels inclined to. He seems to fall in line with the 
interpretation of the term found in Ardha Magadhl,viz 
"relating some broad meanings out of the innumerable 
meanings of a siitra" (BHS. s. v. vibhii�ii). Yen .  
Dhammajoti5, in analyzing the ·contents o f  the MVS, 
however observes that since the compilation of the Jii 
iinaprasthiina Siistra the Kashmirian Sarvastivadins 
upheld its supreme authority and raised it to the 
status of being the Buddha's word. As time went on 
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they assumed the position of orthodoxy and became 
increasingly dogmatic and intolerant towards other 
views not compatible with the JPS system. "Partly 
to consol i date their  pos i ti o n  as orthodox 
S arvas t ivadi ns  they even tua l ly  compi led the 
encyc lopaed i c  MVS which purports to  be  a 
commentary of the JPS.But i n  it, besides their own 
views, the views of the following Sarvastivada schools 
of thought were also cited and usually criticized and 
rejected, viz the Damantikas (later Sautrantikas), the 
western masters (pascatya; also cal led the venerables 
of the west and the 'western §rama.ras), the foreign 
masters (bahirdesaka also called ' the masters outside 
Kashmir and, the Gandharan masters). Even the so
called old Kashmirian masters were not spared". 

Composition of the Vibha�as 

Hsiien-tsang6 attributes the composition of the 
vibha�a� to all the three Pi{Gkas to the A rahants who 
participated in the Buddhist Council held i n  Kashmir 
under the patronage of the emperor Kariishka. He says 
that the Upadesa Sastra was composed to' explain the 
Siltra Pi {aka, the Vimiya Vibha�a Sastra to explain the 
Viriaya Pi�aka and the Abhidhamnw.Vibhiisa Siistra to 
explain the Abhidharma pi{aka. Each one of them 
contained ten m yr iads . of v erses .  A fter their 
composition Kanishka ordered them to be engraved 
on sheets of red copper and deposited in a stupa.He 
also ordered yakshas to guard them and prevent them 
from being taken out of Kashmir so that those dwell ing 
in the country mi&ht enjoy the fruits of their labour . . 

1 This is also the assertion made by Hsiien-tsang in the 
epilogue to his translation of the MVS'. But neither 
Taranatha8 nor Bu-ston9 refer to the composition of 
the Vibhii$as at this Council. But Bu-ston refers to a 
tradition that Arahats Santiman, Kubj ita and many 
others composed theMahavibha§ia containing I 00,000 
slokas in which the seven A bhidharma treatises and 
the Vinaya were summerised. He adds that according · 
to the Prabh avati i t  was  composed by 
Upagupta.Showing the high esteem in  which it  was 
held Bu�ston adds that in Yasomitra's commentary it  
was called the commentary resembling the ocean and, 
that it was also sometimes referred 'to as the vibha?ii
ko:'>a. Vasubandhu is said to have studied the Vibha:'>a 
with the seven A bhidharma works i n  Kashmir in 

_ Sanghabhadra's School10• 

The Vibha$8 which is a cxommentary on the 
A bhidharma work, the  Jiianaprasthana by 

Kiityayaniputra, according to Takakusu must have 
been composed sometime after Kanishka's reign. He 
adds that the Vibhat.;a and the Mahavibhasa were 
translated into Chinese in three versions in AC 383 , 
427 and 650 respectively. Hence he attributes the 
composition of the original to a date prior to the first 
of these translations, ie. prior to A C  383 (ERE. II 
ibid. ) Considering the opinions of various scholars; 
Ven. Dhammajoti places Katyayaniputra, credited 
with the authorship of the Jiiiinaprasthana to a date 
around  1 5 0 B . C. P aram arth a ' s  b iography of 
Vasubandhu places him around the 5'h century after 
the Buddha. But Ven Dhammajoti considers this to be . 
a confounding of the date with the t ime of the 
compilation of the MVS which he places around the 
middle of the 2nd century A .C1 1 •  If so one can presume 
that the Kashmirian Sarvastivadins came to be 
designated Vaibha�ikas after this date. 

The main tenet of the Sarvastivadins/ Vaibha�ikas 
was the existence of the dharmas in all the three periods 
of time, viz the past, the present and the future ( s.v. 
Sarvastivada). This and the consequent ideas arising 
from it have been expressed in different terms by 
various 'scholars. For instance Murti 12 says that the 
Vaibha�ika syStem is a radical pluralism erected on 
the denial of Substance ( soul) and the acceptance of 
discreet momentary entities. Dharma, according to 
him, is the central conception in this system; as it is i n · 
the other systems of Buddhism. The J4lh century 
I ndian phi losopher MiiC:haviicarya says that the 
Vaibhiisikas  assert ·  d i rect perception 
{Vahyiirthdpratyk$(liva) while their rival Sautrantikas· 
assert that extemal objects merely exist as images and 
cari only be inferred (Vahyiirthiinumeyatva) (ERE II 
ibid): 

Resume 

The in it ia l  s tage i n  the development of the 
Saf'iastivada philosophy is marked by the appearance 
of the Jiiiinaprasthana Sastra, the principal work 
among the seven texts of the Sarvastivada A bhidhamw 

Pi[aka. Orthodox Kashmirian Sarvastivadins upheld 
th i s  work,  attr ibuted to the authorship of 
Katyayaniputra, as the supreme authority of their 
A bhidharma system and gave it the status of the 
Buddha word itself0. To consolidate their positions 
the mthodox Kashmirian teachers compiled the Maha 

Vibha�a Siistra purported to be a commentary 
. 

Jiianaprasthiina. B ut the controversies . .  
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school continued without abatement .S ince the 
complication of the Mah a  Vibha�a the Kasmirian 

Sarvastivadins came to be designated as Vaibh�ikas 
which marked the second phase of the Sarvastivada/ 
Vaibha$ika school. The encyclopaedic MVS being too 
unwieldy, many Sarvastivadin doctors started to 
compose manuals of Abhidharma to convey their 
doctrines in a more concise, lucid and systematic 
manner. Some of them, however,did not stick to the 
orthodox Vaibha�ika views. Earliest of these was by 
one Gho�aka, whose work, the Abhidharmiimrtarasa
siistra which is  said to effectively serve as an 
introductiof! to the JPS and the MVS. However, it is 
believed, that although it  derives its material from 
these two works and the Abhidharma- prakaraiJa
.5iistra, another canonical work, it is basically inclined 
towards the latter and the Gandhara school of 
S arvastivadins 14.Thi s  a lso  shows that the 
controversies within the school continued even during 
this phase as well .  

Towards the end of this phase appears the great 
philosopher Vasubandhu who is traditionally credited 
with the introduction.Ofthe Vaibhasika system to the 
religio- philosophiGal arena of broader India from its 
almost jealously guarded position in Kashmir ( see 
supra, Bu-ston 's  views).  After studying the 
Abhidharma and the commentary under the great 
master Sanghabhadra in Kashmir he went back- to 
central India and composed the Abhidharmako�a in 
verse and a Bha§ya to elucidate the succinctly 
expressed views in it. But the Vaibh�ika orthodoxy in 
Kashmir was not enamoured by his bias towards 
Sautrantika views. His teacher Sanghabhadra, therefore, 
composed the Abhidharma Nyayanusara vigourously . 
criticizing Vasubandhu 's views and re-establishing the 
Vaibha�ika orthodox views. He also composed the 
Abhidharma Samaya-pradipika which contains mainly 
the defensive part of the Nyayanus asra. Another work 
which presents an apologia for the Vaibha�ikas is the 
Abhidharmadipa attributed by some to Sanghabhadra 's 
pupil Vimalamitra, but by others to the §astra master 
Isvara•�. Some scholars like Takakusu (ERE. II., 200) 
have given the appel lation neo-Vaibhasika to writers 
l ike  Vasubandhu and Sangh abhad�a. But Yen .  
Dhammajoti thinks this a misnomer as, especially 
Sanghabhadra's views are identical with those in the 
MVS. 
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V AIPUL YA SurRA. Derived from the adjective vipula, 
meaning large, extensive, great, abundant etc. the term 
Vaipulya Siitra, sometimes also Afahavaipulya Siitra, 
is used as a designation for a class of Mahayana .texts 
of comparatively late origin. Possibly it was earlier 
used for one of the nine or twelve types of works in 
the Buddhist scriptures probably replacing the terin 
veda!la in ' the nine types' ( naviiiiga) found in Pali 
canonical writings. When applied to the said class· of 
Mahayana texts, as quite clearly indicated by the 
name, it refers to a set of scriptures -quite extensive in 
size, containing many developed concepts, legends 
and myths involving a host of Buddhas headed by 
Sakyamuni and bodhisattvas headed by such names 
as Maitreya, Avalokite;vara and Maiijusi. Edgerton 
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(BHS s.v. vaipulya) renders the tenn into English as 
(work of) ' great exten t '  whi le  Burnouf has 
'development ' .  Kalupahana l  has used the words 
'great' and 'comprehensive'.  Burnouf opined that the 
Mahiivaipulya Siitras are posterior in origin to simple 
siitras in general. He divides the latter into two types 
chronologically. In type one, incidents referred to are 
placed contemporaneous with the Buddha while in 
type two such events are of a much later date, as 
eg.the time of emperor Asoka. Mahiivaipufya Siitras 
are even later than the second type, but yet they also 
contain material taken from older texts2• But this 
Burnout's idea of simple siitras in opposition to the 
vaipulya or developed siitras is not acceptable to all 
scholars. For instance Max Muller says that this is  

) not recognized by Buddhists, nor is  there even a special 

, name known to him for these simple siiras. He grants 
1 that there is a difference between the Vaipulya Siitras 

and some others translated by Burnouf. He thinks 
that Burriouf's view; that in the Vaipulya Siitras there 
are necessarily Bodhisattvas as fol lowers of the 
Buddha Sakyamuni, is no longer tenable, unless the 
short Sukhiivativyiiha Siitra is classed as a Vaipulya 
Siitra. In it, says Max Muller, Borlhisattvas constitute 
a considerable  portion among the fol lowers of 
Sakyamuni Buddha. But thissiitra, though aMahiiyiina 
siitra, is not called a Vaiptilya Siitra. Burriouf also 
looks upon the Buddha Amitabha as another personage 
peculiar to Vaipulya Siitras. Yet he is also the Buddha 
glorified ii1 the shorter- $ukhiivativyiiha Siitra as well 
although he is ealled hereAmitayus and notAmitabha3• 
Undoubtedly he i s  the the same as the Buddha 

- Amitiibha of the longer siitra and presides over the 
Western Paradise, the Sukhavati world. 

Macdonel l  (ERE. VII I .p . 8 80) s tates that 
Mahayana, not representing a homogenious sect, does 
not possess a canon of its ovm. But there are nine 
dharmas or rel igious texts, which, composed at 
different times and belonging to different sects, are 
also called Vaipulya Siitras. The most important of 
these, as also recognized by other scholars, is the 
Saddharmapw;J.(Jarika Siitra, the most characteristic 
work of the Mahayana school . Its original form, 
according to Macdonall, perhaps dates from 200 A. C. 
Among the other texts of this  category are the 
Kiiral}cjavyiiha S iitra extol l i ng devot ion to 
Avalol..it.wara, the Sukhiivativyiiha Siitra mentioned 
above, the Gandavyiiha Siitra which gives prominence 
tO Bodhisattva Maiijusri, the Lankiivatiira Siitra, the 
Dasabhiimi§vara ( or the Dasabhiimika Siitra), the 
Samiidh"zriija Siitrd, the Suvarl}aprabhii.sa Siitra and 

the Lalitavis tara, whi ch l as t  l i k e  the  
Saddharmapur_u;iarika, calls i tseif a Mahiivaipulya 
Siitriinta (Lal.p.3 I 6) . The nine dharmas referred to by 
Macdonell here should be those recognized as such in 
Nepa14• Kern (SBE XXI p.ix) gives a slightly different 
list of the nine dharmas, viz. I .Ash{asahasrikiiprajiiii · 

piiramita; 2 .  Gal} cjavyiiha ;  3 .  D asbh iimiSvara; 
4 .Samiidhiriija ; 5. Lankiivatiira; 6.  Saddharma
Pul}cjarika; 7. Tathiigata-guyhaka; 8. Lalitavistara; 
SuvariJa-Prabhii.sa. In the opinion of Edward Cvnze5 
the Mahayana Siitras comprise two categories, viz. 
(a) the early seminal siitras and (b) the later expanded 
( vaipuiya) s iitras. 

The seminal siitras are very brief and rarely exist 
separately. They are usually found embedded in the 
later expanded siiras. Unfortunately he has cited no 
examples to prove his  theory. There is  also a 
Mahayana tradition which divides the Buddha's l ife 
into four sectors devoted to preaching by him of a 
particular class of his teachings. Accordingly the first 
twelve years of his l ife, called the Agama period, was 
devoted to the teaching of Hinayiina. In the second 
eight years, called the Vaipulya period; he taught a 
mixed doctrine of Hinayiina and Mahiiyiina6. This 
analysis does not classify the Vaipulya Siitras as the

. 
most essential teachings of the Buddha. Above them 
are placed teachings on wisdom and the absolute in  
the Thathagata store. 

Kalupahana7, as m an y  others , regards the 
Saddharmapul}cjarika Siitra as the first 1m.jor text 
that claims to be a part of the vaipulya tradition. It 
represents, according to him, the culmination of the 
transcendentalism (lokottaraviida) known to the Pali 
Kathiivatthu. By the time this  work came to be 
final ized, says he, even some of the texts like the 
Lalitavistara and the Mahavastu belonging to the 
Sarviistiviidins ( but the latter text is usually regarded 
as the vinaya of the Lokottaraviida school of the 
Mahiisiinghikas8), but emphasizing the transcendence 
of the Buddha, were included under the category of 
the Vaipulya Siitras. He9 also calls the Larikfivatiira 
Siitra one of the most important texts of the so-called 
Mahiiyiina being included in the category called the 
Vaipulya Sutras. 

The importance given to Vaipu/ya Siitras has been 
enhanced by some of the Mahayana texts themselves 
which speak of the good consequences of reading, 
studying, remembering etc. of these sutras and also 
not speaking i l l  of them. This undoubtedly . ,  .. ,__,,,,...,. , ., 
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strategy adopted by Mahayanists, who were late 
comers to the field of Buddhism, to popularize their 
own brand of Buddhism and guard them against the 
cri ticism of the more orthodox schools ofBuddhism. 
According to the Amitiiyurdhyiina Siiira there are three 
classes of beings born in Sukhiivati world. Of these 
the second class is those who study and recite the 
siitras of the Mahiiyiina doctrine for instance the 
Vaipulya Siitras ( Nanjio B. nos.23,24-28 and many 
others)10• Those beings who will be reborn in the 
middle form of the highest grade are those who do not 
necessarily learn, study or recite those Vaipulya Siitras, 
but ful ly understand the meaning of the truth 
(contained in them), and having a firm grasp of the 
highest truth, do not speak evi l of the Mahayana 
doctrine but deeply believe in the principle of cause 
and effect etc1 1 •  Then there is the one who commits 
many evil deeds, though he be a very stupid person 
not ashamed of or sorry for the evil deeds committed 
and, ifhe, at his dying moments, meets a learned teacher 
who would recite and laud the headings and titles of 
the twelve divisions of the Mah iiyiina scriptures, he 
could be freed from the greatest sins and be reborn in · 
the highest form of the lowest grade in the Sukhiivati 
world12• · 

· 
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V AIR OCANA : Derived probably from vi-rocana, 
meaning ' shining upon, brightening, illuminating and, 
the proper noun Vairocana, the sun or the god of the 
Sun (also applied to Vishnu), Vairocana can be taken 
to mean 'from or belonging to the Sun, son of the Sun, 
son of Vishnu' or the son of any person named 
Vairocana etc. S everal l egendary or myth i cal 
personages by the name Vairocana are known in 
Sanskrit and Buddhist Sanskrit literature. For instance, 
a son of the Asura king Bali by the name Vairocana is  
known in Sanskrit. In the  Mah iivastu ( 1 .59)  i s  
mentioned a universal monarch named Vairocana who 
was a· former life of the Bodhisattva Maitreya. In the 
Vairocanabhisarnbodhi-tantra is recorded a great deity 
by the same name, who conferred the vajriibhi�eka to 
Siddhartha and who created, through meditation, vajra 
bodhisattvas of many kindfs ( ER£. 1 .990). the Pali 
form verocana is found used in the Samyukta Nikiiya 
{ 1 .5 1 )  in a description of the Sun deity Suriya. Here 
the Sun deity is called the "Orbed shining one of fiery 
heat" ( V�rocano malJcfali uggatejo ). The same source 
(225/) also names anAsura king called Verocana who 
visited the Buddha along with S?k]ca. But Vairocana is 
best known in later Mahayana Buddhism as one of 
the five Dhyanl Buddhas, also called simply Jinas. It 
is this Buddha Vairocana we are concerned with here. 

It is difficult to say when the conception of the 
group of five Dhyani Buddhas originated, says Charles . 
Eliot 1 .  They are known in  Japan but especially 
worshipped in Nepal, Tibet and Java with Vajrocana 
taking the principal position while .each of the other 
four is assigned to a point in the compass. Eliot also 
point to a certain similarity between the concept of 
this pentad of Buddhas and the worship in Hinduism 
of Siva and Vishnu, each represented by five forms. 
He also points to the worship of a group of five deities 
by Manicheans, which may be, according to him, 
influenced by Buddhism. In Japan the group of five 
Buddhas is riamed Go-chi-nyorai. 

Vairocana is an important figure in Far- Eastern 
Buddhism as well as in Tibet, Nepal and Java. There 
is a tendancy to postulate him as the Adi- Buddha 
(s.v.), the primal spiritual essence as conceived in some 
Mantrayana sects. · In the Adi- Buddha system of 
Nepal Vairocana is on.e of the five Dhyani Buddhas, 
created by him by five acts ·of contemplative power. 
By  the twofold  power of  knowledge and 
contemplation, to which they owe their existence, 
they give birth to Bodhisattvas of contemplation 



VAIROCANA 479 VAIROCANA 

(dhyiina). Samantabhadra is the Bodhisattva thus founding of the yoga system with - Vairocana. They 
created by Vairocana. They are the actual creators of claim that Vairocana transmitted the yoga doctrine 
the universe which are destroyed periodically and directly to the Hindu sage Vajrasattva- apparently a 
newly re-created by the Bodhisattva of that particular supernatural personage according to El iot"- who is 
age. At present we are in the fourth universe thus believed to have lived in an iron tower in South India. 
created by Avalokitesvara who has the Buddha Nagarjuna is said to have visited him and learnt from 
Sakyamuni as his instructor human Buddha (miinusi him the doctrine of the M�9ala of the Two Parts 
Buddha). The Buddha Krakusanda was the human (ie.the Vajradhatu and the Garbhadhatu) which he 
Buddha of the Bodhisattva Samantabhadra created by transmitted to Nagabodhi, his disciple. It was from 
Vairocana (ER£. 1 .94 b.) .  When the Adi- Buddha him that Vajrabodhi learnt it and, in his tu.rn, taught it 
concept appeared in Nepai, Vairocooa was set up as to his disciple Amoghavajra. These two, the teacher 
the Adi- Buddha by Mantrayanists. But he was, before and pupil, introduced it to China, in 720 A. C., where 
that, worshipped as the first of the Dhyani Buddhas · · Hui-kuo, a disciple of Amoghavajra, spread it in all 
of the actual universe and is best known under that parts of the country. Towards the end of the 8th century, 
nameZ. Kukai ( Kobo Daishi) introduced it to Japan and 

In Japan, Vairocana is the principal object of 
worship in the Mantrayanist Shingon sect and was, at 
an early period, identified with the Sun Godess. 
Represented by the gigantic Buddha statue at Nara, he 
was well known in Japan, but was never so popular 
as the Buddha Amida. A pantheistic and philosophic 
concept, rather than a saviour like Am ida, the doctrines 
concerning him are very abstruse. While pointing to 
the possibility of an Iranian origin of Vairocana, 
outside India, Eliot3 also refers to numerous Indian 
solar deities from Vedic times that could have influenced 
the origin of his conception. 

· It is difficult to trace the origin of Vairocana in 
Sanskrit literature and, his images are also very rare 

. and not early. The Saddharmapul)cfarika Siitrd 
,Sdmp.p.252 etc) sometimes refers to a Buddha world 
named Vairocana-rasmipratimal)9ita, 'Embelished by 
the rays of the Sun' .But the main scripture referring 
to him is the Avatarp.saka Siitra (Chinese Hua-yen; 
Jap.Kegon) which has been identified by some scholars 
with the Gandha-vyiiha or, may be, the latter is merely 
a portion of it. There are a number of whole or partial 
Chinese translations of this text with at least three 
main ones. The earliest, dated between 3 1 7-42 1 A.C, 
is in sixty volumes. The second, of eighty volumes, is 
dated between 395-9 A.C. and the third, in forty 
volumes, is dated between 796-8 A. C. Whole or partial 
translations of this text form one whole section of the 
Chinese Tripitaka. 

Vairocana and the Yoga System 

Although the Tibetan M ahayani sts do not 
contribute to this view, the Chinese and the Japanese 
Buddhists of the Yogacarya school associate the 

fotmded the Shingon sect. 

In mid -4th century A. C. Asanga, believed to have 
been inspired by the Bodhisattva Maitreya, grafted 
the Yogacarya school on to Mahayana. It is claimed 
that by means of tantra, dharani and mantra, recited 
to the accompaniment of music and mudras, one can 
reach mental fixity, characterized by neither the 
presence nor the absence of thought, and the presence 
of the sixfold bodily and mental happiness (Y.oga) 
resulting in miracle making power. 

The fundamental principle of the yoga system is  
the ecstatic union of the individual with the universal . 
spirit. In Japan, Vairocana is looked upon as the highest 
vehicle of this mystic union which is called the 'action 
ofDai-nichi Nyorai. The mudra ofVairocana is said to 
express this union. As the Dhyani Buddha, Vairocana 
has the dharma-cakra mudra which is cal led  
thaldong- shesrab , ' the union of  Wisdom and Matter, 
by the Tibetans. As the Adi- Buddha he presents ' the 
Mudra of the Six Elements' which expresses the same 
principle. Though rare in Tibet, it is commonly found 
in Japan. In this mudra the index finger of the left 
hand is shown to be clasped by the five fingers of the 
right hand, with the six fingers indicating the six 
elements, which, when united, express ' the sixfold 
bodily and mental happiness ' .  In this union the five 
fingers of the right hand represent the five material 
elements, while the index fingure of the left hand 
represents the flame, symbolic of the Adi- Buddha, 
for the sixth element, the mind, is a particle of his 
essence. In Nepal and Tibet the union of the spiri

_
tual 

and the material is expressed by the divinity and his 
sakti - in this ca�e the Vajradhatvivari - position.�,; 
in the yab-yum (s.v.) attitude. In it the yah 

· 
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the vajradhatu while the yum ( ie. the sakti) represents 
the garbhadhiitu. But in the Far East Buddhists never 
adopted this form of expression so common in Tibet 
and NepaP. 

Kakuhan ( Kokyo Daishi), who founded a new 
branch of the Shingon sect, identified Varocana with 
the Buddha Amida .Since the whole world is believed 
to be a manisfestation ofVairocana, we are already in 
Amida's paradise and, we have only to realize it in 
order to know that we are saved6• The Tendai sect 
recognized Vairocaria to be the Dharmakaya and Shaka 
(Sakyamuni) to b� the Nirmanakaya. Shaka is regarded 
as only  a d ifferent aspect of Vairocana. The 
conciliatory attitude of the Tendai sect towards the 
Shingon also helped to popularize the worship of 
Vairocana7• In the Javanese Kunjarakarpa Vairocana 
is not only the primus inter pares but he is the Supreme 
Lord to whom other Jinas give heed. He teaches a 
doctrine of ' identity ' ,  ' I am you, you are I ' ,  Only a 
few monks attain emancipation because they refuse 
to recognise Buddha, ie Vairocana, as indentical with 
Siva' ( ERE. I .99 a) 

Vairocana in Shin gon Funeral Ceremonies 

In Japan, the Shingon -sect associates Vairocana 
with their funeral ceremonies. Before the dead body is 
remoyed to tbe_temple, it is placed before a temporary 
altar in the house, on which stand the thirteen Buddhas 
reverenced by the Shingon. This thirteen include 
Vairocana, his eleven disciples and his manifestation, 
Fudo, who are looked upon as guardians of the spirits 
of the dead. This funeral ritual indicates that, the 
Shingon worship Vairocana in his manifestations as 
the Supreme Buddha, Dhyani Buddha and Fudo, the 
form he takes to combat evil, with the flames about 
him symbolizing the destruction of evi l. The Kegon 
sect worships a triad of Vairocana with Fugen 
(Samantabhadra) and Monju ( Maiijusri)8• 

· 

Vairocana in Sculpture and Painting 

As indicated above, statues of Vairocana as Adi 
Buddha or Dhyani Buddha are extremely rare in Nepal 
and Tibet whi le  he i s  frequently found, both in  
sculpture and paintings, in  Japan. In Tibet, as  Adi 
Buddha, he is always represented as a Bodhisattva, 
seated cross-legged, with the hands in the mudrii of 
the Six Elements, or else, he may be represented with 
his special symbol, the wheel, balanced in his hands, 
which show the dhyiina mudrii. As Dhyani Buddha he 

is shown, in Tibet, wearing the monastic garb with 
short curly hair, ushnisa, iirpa on the forehead, and 
long lobed ears. When accompanied by his sakti, he is 
dressed as a Bodhisattva and holds a wheel and a bell. 
The 5akti is represented as encircling his body with 
her legs and holds a skull cup and a knife or a wheel. 
When painted, Vairocana is white and, seated on a 
blue lotus when accompanied by sakti. 

The goddess U�'lpisavijayii holds in her hands, lying 
in dhyiina mudrii, a vase, believed to contain a particl� 
of the essence ofVairocana, symbolizing the spiritual 
enveloped by the material, or the two parts, Vajradhatu 
and the Garbhadhatu. 

In Japan Vairocana is represented wearing the high 
head -dress of a Japanese Bodh i sattva but, 
nevertheless, in monastic garb with the right shoulder 
bear. He wears no ornaments and the hands show the: 
mudrii of the- Six E lements .  The po lar s tar i s  
worshipped in Japan under the form o f  Dai-nichi 
Nyorai. He is painted white and is clothed in white 
and seated on a white lotus. He wears �n ornate crown · 

and the hands held in dhyiina mudrii have the tips of 
the thumbs touching each other9: 

Sum up of some details10: 

Name: Tibetan : 
Rnam-par-snan-mdsad or Symbol : cakra (wheel) 
rnam-snan 

(Maker of Brilliant Light). Colour : white 
Mongolian : Masi-geigilliin Vahana : lion 
joqiaqci  (Maker of perfect 
Light) 
Chinese :P'a-lu-che-na Sakti :Vajradhatisvari 

(white) 
Japanese : Dai-nichi Nyorai-
(Great Sun) or Roshana Support : blue lotus 
As Adi - Buddha 
Element : ether 
Mystic mudrii of the Six 
Elements (earth, water, fire, 
air, ether and wisdom). Dhyani  B-uddha 
Vairocana 
As Dhyani- Buddha 
Dhyani Bodhisattva : Samantabhadra Mudra 
dharmacakra ( teach ing) M anushi Buddha:  
Krakusanda 

C. Witanachchi 
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.NAISAKA See VESAK 

VAISALI See VESALI 

VAISARAl>YA See VESARAJJA 

VAITULYASUTRA See VAIPULYASUTRA 

VAITULYAV ADA : A term used in certain Sri Lankan 
Simhala historical writings, with its Pali equivalent 
Vetullavada or Vetulyavada in the Sri Lankan Pali 
chronicles and commentaries, to designate certain non
Theravada doctrinal texts identified by some scholars 
as a reference to M ahayana wri ntings. Senarath 
Paranavitana and Kern, for instance, identify Vaitulya . 
teachings with Mahayana and observe that there is 

ardly any reason to question this identification 1 •  This 
identification seems to have the approval of the great 
philosopher monk, Asanga who takes the three terms 
vaipulya, vaitulya and vaidalya a s  synonyms and 
defines vaipulya as the Bodh isattva-pi{aka1. It is  
signlficatlt in this respect that the S i1phala work 
Nikiiyasangraha3 uses the term Vaitulyapi{aka in 
describing the Vaitulya texts introduced to Sri Lankan 
monks, in the 3n1 century A.C, as words of the Buddha. 
Walpola Rahula4 is of opinion that the author of the 
Mahavamsa, the Sri Lankan Pali chronicle, did not 
have any particular Mahayana school in view when 
he used the term vetulla, but used it to describe any 
sect of M ahayanism that presented v i ew s  and 
interpretations not acceptable to the monks of the 
Mahavihara of Sri Lanka. 

Various references to the terms vaitulya and 
vaipulya used in Sanskrit works ofNorthem Buddhists 

are attested. For instance Edgerton (BHS. s.v. vaitulya) 
quotes the statement sarvamahiiyiina-siitra vaitulya 
parmiimpa. The neo- Sarvastivadin A bhidharmadipa 
refers to the Sautrantikas as those who have reached 
the portals of Vaitulyasastra5. The Siksiisamuccaya 
also has niiharp vaitulya� sik�c;itap (Si.b-,354.6). 

Vaitulya Views in  the Kathavatthu ?  

Referring to a few controversial views criticized in . · 
the 3'd century B . C. Kathiivatthu, its commentary 
states that they are at present (etarahi) held by the 
Vetullakas also known as the Mahasuiiiiatavadins6• 
W. Rahula·1 says it is not certain whether the Vetul las .  
who came to Sri Lanka i n  the 3 n1  century A .  C .  actually 
held these views. K�lupahana8 thinks that the term 
may not have been in  use at the time the Kathiivatthu 
was compiled, l)ut the Kathiivatthu commentary has 
identified the transcendalist views criticized in the 
Kathavatthu as that used by the Vaitulyavadins .. Dube9, 
discussing the view that the Vetulyakas cannot be 
Pre- Christian, says that the proto- Mahayana tenets 
of the Vetulyakas are nothing but the postulations of 
such schools as the Mahasailghika Lokottaravadins 
about the supernatural (lokottara) aspects of the 
Buddha. He further says, that, i f  the evolution of the . 
Mahayana proper is placed in the 1 st century B.C. ,  
there is no reason why their essentials should not 
have arisen by the 3n1 cent. B . C, i e. th e  time of the 
compilation ofthe Kathavatthu. However, even if these· 
views were present at the tirrie of the compilation of 
the Kathavatthu, they would have received tlte Vaitulya 
label only several centuries later. What the commentator 
actually says is that they were held by the Vet'Jliakas 
at his time (etarahi = at present). 

Vaitulyavada i n  Sri Lankan Buddhist History 

Vaitulya or Vetullavada is first mentioned in the 
reign of king Voharika Tissa ( 269-29 1 A.C.). This 
king is said to have suppressed Vetul laviida and, 
keeping the heretics (l it.evi l ones) in check by his 
minister Kapila, made the religion (siisana) to shine. 
(Mhv. xxx vi.4 1 ). This brief statement in the Great 
Chronicle is elaborated in the Si1phala work, the 
Nikiiyasangraha10 according to which the Dharrnarucis 
of the Abhayagiri monastery presented the Vaitulyo

Pitaka as the Buddha word. Th� Vaitulya-Pi[aka, says 
thi

.
s work, was produced by a set ofVaitulya brah�ins 

who entered the Sangha, disguised as monks, m th,e 
reign of King Dh arm asoka to ru in Bu, 
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Attributing the Vaitulya-Pi[aka to a set of braham ins 
shows, says Walpola Rahula1 1 ,  that these texts were 
in the Sanskrit language. Monks of the Theriya sect 
compared the newly introduced texts with the Dharma 
and Vinaya and, finding they do not tally, rejected it as 
non-dharma. Hearing this the king got a m inister 
named Kapila, versed in all branches of knowledge, to 
examine it and finding it to be not the word of the 
Buddha, he got the texts consigned to the fire and, 
condemning the monks who accepted it, glorified the 
religion. The Dipavamsa (xxii.4 1 -42) uses the term 
vitait;t4avada, which may be rendered sophistty, to 
designate the heretical doctrines suppressed by 
Voharika Tissa. The use of this term by the older 
chronicle shows that the term Vetull avada was 
introduced into the picture after the compilation of 
the Dipavarpsa. It is, however, found occasionally 
used in the Pali commentaries. But nop.e of these 
works, chronicles or commentaries, help us to find 
the actual contents of these texts rejected by the 
Theriya monks. 

. It is significant that all attempts of introducing 
Vaitulyavada to Sri Lanka coincided with periods of 
intense Mahayana activity in India12 •  The first 
appearance ofVaitulyavada in this country in the reign 
of Voharika Tissa took place after the tremendous 
activities ofNagfujuna., the great Mahayana Buddhist 
philosopher whose name is closely l inked with the 
concept of 'void' ( siinyatii). It is noteworthy in this 
respect that the Kathiivatthu commeritaror calls the 
Vetulyakas Mahiisuiiiiatiiviidins. One of the foremost 
pupils of Nagaijuna was Aryadeva, . also sometimes 
called the Deva Bodhisattva. He is said to have come 
to Nagaijuna from the Island of the Sirphalas ie. Sri 
Lanka13• A Buddhist monk answering to the name Deva 
is actually mentioned in the Mahiivarpsa as having 
received the patronage of king Voharika Tissa. Pleased 
with a sermon delivered by this Elder the king honoured 
him by restoring five buildings for him (Mhv.xxx\ri.29). 
According to theDipavarpsa (xxii.4 1) the king l istened 
to a sermon on the sick ( Gi/iina-suttanta) delivered by 
this Elder, gave medicines to the sick and five most 
excellent dwell ings to the Elder. Some have tried to 
identify this Elder Deva with the Deva Bodhisattva. 

The second attempt to introduce Vaitulyavada to 
Sri Lanka which took place in the reign of king 
Go!hiibhaya (309-322 A.C.)- Go!uba of the Nikaya 
S angraha� led to more drasti c consequences. 

"Purifying the religion by censuring the evn ones", 
says the Mahiivarpsa ( xxxvii. l I 1./), " he seized monks, 
sixty in number, dwell ing in the Abhayagiri vihara, 
who had turned to the Vetulya doctrine and become a 
thorn in the doctrine of the Buddha, condemned them 
and banished them to the further shore". The Nikiiya 
Sangraha14 adds that the king assembled the monks 
of the five great monasteries- of the 
Mahavihara-quest ioned them on the newly 
introduced doctrines and, finding them not the Buddha 
word, selected sixty of those who had accepted them, 
branded them and exiled them. He got down the 
Vaitulya texts, consigned them to the fire and glorified 
the religion. 

A Cholian Buddhist monk named Sanghamitra, who 
had befriended some of the exiled Sri Lankan monks, 
was enraged at the plight of these Vaitulya adherents, 
vowing either to make the Mahavihiira monks to 
accept Vaitulya doctrines or, failing, to destroy the 
Mahavihara, crossed over to Sri Lanka. Once here, by . 
cunning, he won the heart of the king and became the 
teacher of his two sons of whom the younger Mahasen 
became his favourite. When the elder prince succeeded 
his farther, Sanghamitra went back to India only to 
return with the · accession of his favourite pupil 
Mahasen (334-362 A. C.) failing to win over the monks 
of the Mahavihara to vaitulyavada he got the king to 
prohib i t  alms to them who were label led as 
indisciplined. Failing to obtain alms from the people 
for three days, monks belonging to Mahavihara 
fraternity abandoned their monasteries in the capital 
city and took refuge in the Central Hills and Rohana in 
the South, for they did not wish to accept heretical 
doctrines to save their lives. When a number of 
monasteries of the Mahavihara were deserted for a 
time, Sangrhamitra, with the able assistance of the 
minister named Sona, his ally, got nearly three hundred 
and sixty four monastic buildings including the famous 
Lohapasada demolished and use the building materials 
to strengthen the monastic complexes of the 
Abhayagiri Vihara. 

But king Ma:hasen, Sanghamitra and his allies had 
soon to reap the evil coseqences of their actions against 
the Mahavihara, whose adherents rose up against their 
diabolical actions. One of the king's closest friends, 
the minister Meghavannabhaya, rose up in rebellion, 
fled to the hills, raised an army and marched against 
the king. But hours before the two armies met in 
confrontation, the friendship between the king and 

, -:r 
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the minister got the better of it. They met in secret 
pow-wow to thrash out their differences. The minister 
was able to cqnvince the king of the wrong steps 
taken by him and extract a promise to restore the 
M ahavihara, thu s s a v i n g  the o l d est B uddhist  
estahlishementof Sri Lanka from going to oblivion. In 
the turmoil that ensued both Sanghamitra and his ally 
Sona lost their lives. Thus ended the worst attempt to 
establish Vaitulyavada in Sri Lanka with victory for 
the older Theriya tradition 1 5  (Mhv. xxxvii. lff.) 

But not all Abhayagiri monks were ready to follow 
the attractions of the Vaitulya doctrines. A monk 
named Ussiliyatissa of this monastery, knowing the 
consequence that the earl ier acceptors of these 
doctrines had to face, left the Abhayagiri Vihara with 

} following of three hundred and went over to live at 
the Dakkhinagiri Vihara ( Dakunugirivehera of the 
Nikiiyasanghraha). Later they formed the Sagaliya 
fraternity which had the Jetavana monastery built by 
king Mahasen as their centre16• 

Commenting on the introduction ofVaitulyavada 
in the reign of Go�habhaya, Walpola Rahula says that 

· it was the period in which the Yogacara school of 
Asanga arid Vasubandhu became powerful in India 
and mystic and magical practices began to be introduced 
into the Buddhist system 1 7• It is significant in this 
respect that the monk Sanghamitra is also called an 
expert in exprcism etc ( bh iitavijj iidikovido Mhv. 
xxxvi. l l 3) 

The connection of Yogacara idealism with the Jrempted introduction ofVaitulyavada t� this �ountiJ:' 
1s also brought up by Kalupahana18; D1scussmg the 
place occupied by the Lankiivatiira Siitra in the history 
of Buddhist Philosophy, Kalupahana ventures to 
suggest what appears to be an unorthodox idea in the · 

eyes of Mahayana scholars, that this Siitra, compiled 
in the 4th cent. A. C . ,  was brought out with the purpose 
of converting Sri Lanka to Mahayana. This Siitra, the 
name of which means ' Descent i nto Lanka' or ' Entry 
to Lanka' is said to have been preached by the Buddha 
to the mythical Rak�asa king Ravana of the Island of 
Lanka when the Buddha came there on his invitation. 
What is more important in Kalupahana's speculations 
is the eighth chapter of the Siitra on 'meat eating' 
(miii[lSabhak§af}a), which appears to be a variant 
version of the_ myth of the origin of the Sirphala race 
from what is given in the Sri Lankan Theravada 
tradition. This story in the Lankiivatiira Siitra refers 

to a king who was united with a l ioness in the forest 
which ga.ve birth to children who came to be called . 
Spotted- feet ( Kalma�apada). On account of their 
evil habit-energy when their food had been flesh, th�y 
ate meat even after becoming king. Kalupahana thinks 
this to be an allusion to the Sitp.�ala race, who according 
to the above mentioned origin myth, descend from a 
male and female born of a union betWeen a human 
princess anJ a J ; on.  S ince the custodians of the 
Mahavihara tradition of Sri  Lanka belonged to this 
' Lion Race' the chapter on meat eating in the Sutra i s  
a condemnation o f  their tradition,  which unl ike_ 
Mahayanists, were liberal enough to allow meat eating 
in their tradition. Kalupahana also points out that the 
Abhidharmasamuccaya of Asanga composed before 
the Lankiivatiira Siitra, dealing with almost the same 
subject matter, is a much better and systematic work 
than the Lankiivatiira Siitra, an unsystematic and 
haphazardly got up work composed in a hurry. 
Therefore, thinks kalupahana, this work must have 

, been worked out with the sole purpose of converting 
Sri Lanka to Mahayana. If his argument is  valid, 
kalupahana speculates that Sanghamitra, who came to 
Sri Lanka vowing to convert Mahavihara mon�s to 
Vaitulyavada, must have been armed with this Siitra. 
However it has to be noted that when Sanghamitra 
portrayed the Mahavihara m onks as i ndiscipline, 
flesh-eating, is not given as one of their offences. 
(Mhv. xxxvii.4-5; Dpv 22. 7 1 -74, MhvA . II .676f) 

Another attempt at introducing Vaitulyavada to 
the country took place in the reign of king Silakala 
(524-537 A. C.) , a former monk, who was also known 
as Ambasamagera in Pali and Ambaher<t9a Salam evan 
in Sirphala. He had been in India as a layman and was 
ordained a monk at Buddhagaya during his sojourn 
there. Possibly be had come in contact with Mahayana 
during his stay in India. During his reign a young 
merchant named Pii:TQ.a who went on business to Kasi 
(Benares) returned with a book, claitning to contain 
the teachings of the Buddha, which he presented to . 
the king cal ling it Dharmadhiitu. The king, who 
accepted it as genuine dharma, housed it with honour 
near the palace and ordered it to be taken to the Jetavana 
Vihara for ritualistic worship. This was · later made 
into an annual festival . However the Sagaliya monks 
who had a history of anti-vaitulya views were at first 
loth to participate in these rituals. But, it is said, they 
were persuaded by Abhayagiri monks to honour the 
Dharmadhiitu. Yet the Mahavihara monks and some 
of the Anuradhapura citizens dissociated them�l 
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from these rituals 1 9• (Mhv.XLI . 37-40).  Yet the 
Nikfiyasailgraha20 avers that Vaitulyavada which was 
suppressed several times by pious kings, prevai led 
among the foolish people of this country from the 
time of king Silakala. This assertion shows that the 
influence of Vaitulyavada or Mahayana could not be 
completely irradiated from this country for a long 
time. Evidence for the presence of Mahayana beliefs 
and worship in Sri Lanka have been discovered from 
many parts of Sri Lanka i ncluding the Rohana 
principal ity in  the South. One of the tallest, if not the 
tal lest, freestanding statues of the Bodhisattva 
Avalokitesvara has been discovered from this region. 
One of the strongest Theravada centres of the South 
Western Sri Lanka, To!agamu Vihara, was also a centre 
of the worship of this Bodhi sattva. Even today 
AvalokitC.Svara, in the form of god Natha is worshipped 
in a temple dedicated to him in Kandy in Central Sri 
Lanka. He is one of the four guardian deities honoured 
in the annual perahara ritual dedicated to the tooth 
relic of the Buddha. According to theNikiiyasailgraha21 
Parakramabahu I ( 1 1 53:- 1 1 86 A.C.) credited with the 
unification of the three sects, is said to have disrobed 
many impure monks belonging to the Dharinaruci, 
Siig�liya · and  Vaitulyaviida sects : Since, by this 
unification, al l  sects were brought into the ambit of 
the Mahavihara, it is possible that Vaitulyavada lost 
whatever s trength i t  commanded during the 
Anurudhapura period giving complete success to  the 
Theiya tradition. 

An important event in th{. history of Vaitulyaviida 
in  Sri Lanka took place in the reign of Aggabodhi I 
(569-60 I A. C) according to theMahiivQJpsa (XLII.35), 
but somewhat before that, in the reign of Silakala, 
mentioned above, according to theNikiiyasailgraha22• 
A great Elder named Jotipala, who came from India, 
challenged the Vaitulyavadins to a public debate and 
defeated them in controversy. The latter text states 
that this Elder made it so that Vaitulyavada did not 
prevail in the country during the period. Showing that 
there were strong supporters of Vaitulyavada, a high 
dignitary named Dii!hapabhuti, smarting under the 
defeat, raised his hand in anger to strike the Elder. But 
the king was highly pleased with him and assigned to 
him a dwell ing in the same Vihara and put him under 
the protection of his nephew, also named Aggabodhi. 
Commenting on the work of Jotipala, Walpola Rahula23 
notes that this  was the period of the great Indian 
Buddhist logicians, Dinnaga and Dbarmakirti, when 
much hnportance was given in India to the study of 

. 

logic and public disputation on religious topics. lt 
would not have been difficult for Jotipala hailing fr<Xl'l 
India, and probably in touch with the latest theori.es 
of Buddhist thought, to have defeated the Sri Lart'kan 
adherents of Vaitulyavada. 

C. Wmmachchi 

References 

l .  Rahula, Walpola, History ofBuddhism in Ceylon, 
Buddhist Cultural Centre, Dehiwala,Sri Lanka 
1 983,p 89 

2. ibid. 
3. Nikiiya- samgraha,ed. De Si lva, Simon etc . ,  

Government  Printer, ColombO", C_eyl o n ,  
1 922,p. l l  

4. ibid. p.89 
5. Kalupahana, David J., A History of Buddhist 

Philosophy,. Univers i ty of Hawa i i  Press, 
Honolulu, 1 922, p. I 74 

6. Points of Controversy,PTS., p.3 I 8 
7. ibid. 88  
8 .  ibid. I 74 
9. Dube, S.N., Cross Currents in Early Buddhism, 

Manohar, 1 980, p. 7 f 
I 0. ibid.p. 1 1  
1 1 . p . 88f 
1 2. Rahula, ibid.p.90 
1 3 . Chinese Accounts oflndia, tr.Samuel Beal, Susil 

Gupta (India) Limited, Calcutta, 1 958, p .2 1 9  j 
1 4. p . l 2 
1 5. Nikfiya-Sangraha p. I 3f, Rahula,ibld.93 
1 6. Nikfiya-Sangraha p. I 2  
1 7. · ibid.p.93 
1 8. ibid.p.24 IJJ 
1 9. Nikfiya-Sangraha p. 15  f, Rahula p. l 02 
20. ibid.p. I 6  
2 1 .  ibid p.20f 
22. ibid p. l 6  
23. ibid.p. I 03 

VAJIRABUDDHI'f{KA: Vajirahuddhifikii is the 
oldest tikfi among the vinaya tikiis, and written to 
explain difficult areas of the Samantapfisiidikii, the 
vinya commentary ofBuddhaghosa. Since it is written 
by a Thera named Vaj i rabuddhi i t  i ·s  cal l ed · 
Vajirabuddhitikii. It is also called Vinayagandhi or 
Vznayaganthi. Siira !fhadipani another {ikfi written for 
the Samantapiisiidikfi by Sariputta Sangharaja of 
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Polonnaruwa has criticized certain v!ews contained in 
the Vajirabuddhi{ikii. Hence i t  i s  clear that t_he 
Vajirabudhi!ikii has · b een written pri or to the 
Siira!{lzadipani. The Siira{!hadipani is supposed to 
have been written soon after the convocation held 
under the patronage of King Parakramabahu I ( 1 1 53-
1 I 86). Therefore it  i s  p o s s i b l e  to assign the 
Vajrabuddhi{ikii to a date in the latter part of the 
eleventh century or early part of the twelfth century. 
In other words it would have been written in the late 
Anuradhapura period or early Polonnaruwa period. 

Nothing much is known about Vajrabuddhi Thera. 
No doubt, he would have been an authority on vinaya. 
It is not clear whether he was from Lanka or from 
Jambudipa. Burmese GandhavaJp.sa makes reference 

. ) to two Vajirabuddhi Theras i . e. Maha Vajirabuddhi 
and Culla Vajrabuddhi . The Gandhavarpsa furtht>r 
says that Maha Vaj irabuddhi composed a treatise 
(pakarapa) called Vinayaganifhi (Mahii Vajirabuddhi 
nama iicariyo vinaya ganthi niima pakarapa akiisi 
Gandhavarpsa p. 60) apparently referring to the 
Vajirabuddhitikii. I t  is i m p ortant  that  the 
Gandhavarpsa has identified both Maha and Culla 
theras as natives of Jambudipa (Gandhavaipsa p. 75). 

In the meantime Mabel Bode, while identifying 
Mahavaj i rabuddhi  Thera as t h e  author of the 
Vajirabuddhitikii, calls him "Maha Vajirabuddhi of 
Ceylon" (Pali Literature of Burma, Mabel Bode p. 
4q). Moreover she states that Mahavaj rabuddhi Thera · 
was a contemporary of King Dhammaceti ( 1 460-
1 49 1 )  of Burma and the author Mahavajrabuddhi sent 
� copy of the work ( Vajirabuddhitikii ) to King 
Dhammaceti (ibid. p .  40). A contradiction is seen 
regarding this statement. As already discussed the 
Vajirabuddhitikii is referred liO in the Siira!{hadipani 
written during the reign of King Parakramabahu I 
( 1 1 53-86). The author of the Vajirabuddhitikii cannot 
be a contemporary of the Burmese King Dhammaceti 
of the 1 5th century. The fact that the Vajirabuddhitikii 
was written prior to the reign of king Parakramabahu 
( 1 1 53- 1 1 86} is not disputed. There appear to be a 
confusion in the present context. 

It is important that the Vajirabuddhitikii is reported 
to have been included among the standard authoritative 
vinaya texts in the Kalyani inscriptions of King 

. ,Phammaceti at Zaingganaing near Pegu, Burma (Pali 
Literature of Ceylon - Malalasekera p .  257-8) .  
Cullagan!hipada, a non extant Vinaya gloss is said to 
4-CM 976 1 

have included references to the Vajrabuddhitikii along 
with the other Vinaya texts such as the Siiratthadlpan i  
and the Vimativinodani (Mabel Bode, ibid.

·p. 76). 

The Vajirabuddhi!ikii is not yet available either in . 
the Roman script or in Sinhala script. But according . 
to the catalogue of ola leaf manuscripts of Sri Lanka 

· 

there are 1 4  manuscripts of Vajirabuddhi!ikii in the 
temple l ibraries. However it is reported that i t  is  
printed in the Burmese script in Burma. 

K. Arunasiri. 

VAJRACCHEDIKA PRAJNA. P ARAMIT A 
See PRAJNAP ARA.l\1ITA 

VAJRAP� : Mahayana/ Tantrayana Bodhisattva, 
possibly evolved out of the Yakkha Vaj irap�i, referred 
to sometimes in early Buddhist l iterature, both Pali 
and Buddh i s t  San skrit, who i n  turn m ay have . 
originated from the Vedic god lndra or Sakra (Pali
Sakko Deviinam Indo), the wielder of the diamond 
thunderbolt (vajira/ vajra), also the god of rain and 
thunder. Sakka is also, at least once , refetTed to as · 

Vajirahattha, Bearer of the Vajra, the subduer of Asuras · 

( D.II.259). Twice in Pali discourses (D.L95, M.I. 23 1 )  
. the yakkha Vaj irapiiJ;Ii i s  figured as coming to the 
assistance of the Buddha to force a person, with whom 
he was in discussion to answer a reasonable question 
put to him by the Buddha and thus save him from 
certain destruction. They were already warned that 
refusal  to answer a rea s o n a b l e  question 
(sahadhammika1]1 paiiha1]1) put to them by the Buddha 
up to three times would result in splitting their heads 
into seven. Both had already twice passed on the 
Buddha's question without an answer when Vajirap�i 
appeared above them in the sky before they could 
remain silent to the third time inviting self- destruction. 
In the Amba{{ha Sutta Vaj irapiiJ;I i appeared above 
Ambanha with a burning iron hammer and, in the Ciila 
Saccaka Sutta, above Saccaka with a burning iron 
thunderbolt, to terrify them to answer the question 
put to them by the Buddha. The commentator in both 
instances (DA . 1 .264, MA . II . 277f) identifies the 
yakkha Vajirapani with S akka, the king of gods, who 
is called Vaj irap�i because he carries a vajira in  hand . 
In order to make him get rid of the wrong view he 
stood there assuming a hideous form with a large . . · J., · 

with tusks like knobs of a kandafa plant 
· 
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eyes and nose. Grlinwedel also identifies Vajrapal)i 
with Sakra1 •  

The name Vajrapal)i occurs also in Buddhist 
Sanskrit sources. The Divyavadana (p. l 29), for 
instance, states that Vajrapal)i, out of compassion for 
a large number of people entrapped within a wall, 
struck it with the vajra to break open an exit for them 
(s.v. Vajrapal)i BHS. for this and other instances). 
According to the  Bhai:;ajyavastu in the 
Miilasarviistivada Vinaya ( GM.III.xvii;l) Vajrapiil)i is 
said to have accompanied the Buddha on the latter's 
visit to Kashmir and the Uttarapatha. In the Mahavastu 
(1.2 1 6) the. Buddha is said to have once assumed the 
form of Vajrapal)i. According to Hslien Tsang, the 
Shakya Tathagata once came to Udayana (U-chang
na) with Vajrapal)i to subdue the evil Naga Apalala. 
There the Tathagata beat the side of the mountain 
where the Naga lived with the mace of the spirit 
Vajrapani. Then the terrified Naga came out of its lair 
and paid reverence to the Buddha2• It is also said that 
when the Nagas were l istening to  the Buddha's 
sermons, Vajrap�i, on the instructions of the Buddha, 
guarded them from garucjas, their mortal enemies. To 
deceive the garucjas he is said to have assumed the . 
form of a garucja bird with the head, wings and claws 
of a garucja. At the Buddha's passing away Vajrapani 
is said to have thrown away his diamond sc�pter and 
rolled in the dust out of grief. He is aiways represented 
in red colour in Japanese paintings of the scene of the 
Buddha's demise3• Showing the connection of 
Vajrapal)i with rain, hence through it with the Vedic 
god lndra, Northern Buddhists appeal to him when in 
need of rain or when it is too abundant4• 

Vajrapani in Mahayana and Tantrayana is both the 
ferocious emanation or Vajradhara and the spiritual 
refl ex, the Dhyani Bodhisattva, of the Buddha 
Akshobhaya. He is rarely represented alone in 
sculpture but often in a triad with Amitayus ( or Maii 
jusri) and Padmapani. He is often seen in religious 
paintings and min i atures of  N epal ese books 
represented as holding the vajra and standing with his 
legs crossed on the left of the Buddha Diparikara or on 
the right of Tara. In Gandhara sculptures he is also a 
person accompanying the Buddha Gautama, holding 
an object which can be identified as a primitive form 
of the vajra. Here too he stands with his legs crossed. 
In certain paintings of Chinese Turkistan is seen a 
similar person holding the primitive vajra. A Vajrapiil)i 

carrying a most ornate thunderbolt has also b een 
discovered5. 

The non- Tantric form of Vajrapal)i is very rare. 
Sometimes he is represented seated with locked iegs, 

· and balancing the vajra in his hands placed on the lap 
in the 'meditation' mudra. But he is also found with 
the hands in the 'earth-touching' mudrawith the vajra 
on the palm of the left hand placed on the lap. A · 
Vajrapal)i brandishing the vajra in his right hand with 
the left hand showing the vitarka mudrii is also found. 

In what appears to be a Buddhist version of the 
myth of " the churning of the Milky Ocean by gods to . 
discover nectar (ampa), Vajrap�i is made the guardian 
of amrta which came to the surface from the bottom 
of the ocean. In the Buddhist myth, all Buddhas who 
met on the summit of Mt. Meru, decided to chum the 
ocean with the Mt.Meru, in order to bring up the 
ampa lying at the bottom of the ocean, to use it as an 
antidote against the terrible poison, halahala, in 
possession of the demons, probably the Asuras, who 
wanted to use it for the destruction of mankind. Once · 

· the amrta surfaced the Buddhas put it in charge of 
Vajrapal)i. Seeing a moment · of heedl essness in 
Vajrapal)i's conduct, Rahu stole it ensuing a fearful . · 
struggle for its retrieval.  Rahu was ultimately 
vanquished but the Elixir of Life had got contaminated 
with halahala while in Rahu's possession. To punish 
him for · his lapse the Buddhas forc"eo Vajrapal)i to 
,drink the contaminated am [fa which made him turn 
dark blue in colour. In fact Vajrapal)i is shown mostly 
as dark blue in colour in paintings. This mythical 
incident also may be the reason for the presence of 
Vajrapal)i as the guardian of ampa in the triad with 
�itayus holding the vase of nectar and Padmapal)i 
carrying the ewer (kala sa) of nectar. 

Vajrapal)i is a lso one of  the eight Dhyani 
Bodhisattvas found in Northern Buddhist temples. 
There he is represented standing with the vajra in his 
right hand and the left held in the Varada murda or 
the vajra and the gan{ha on lotus flowers held by their 
stems in his hands in varada and vitarka mudras. 

Here, if painted, he is white in colour. He is also 
sometimes depicted seated iri rajalilta with the right 
or the left leg pendent. The right hand holds the vajra 
at the breast while the left leans on the lotus pedestal . 
behind the left knee or on the left knee, in varada 
mudra. 
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In Nepal Vajrapiil).i i s  represented holding a lotus 
with a vajra on it held with the right hand by its stem 
while the left is in varada mudrii or may have a vajra 
on the palm. In paintings he is white in colour. 

In Japan Vajrapiil).i is not popular and is found 
more often in mystic diagrams than in sculptures. In 
the Garbhakosa- mal).c,lala, the sixth assembly is the 
Vajrapiil).i enclosure in which there are twenty different 
forms ofVajrapiil).i presided over by Kongosatta. 

Dharmapala Forms 
.·' 

In Tibet there are · several ferocious Dharmapala 
forms, recalling the role ofyakkha Vajirapiil).i in early 
Buddhist discourses, assumed by Vajrapal).i to combat . 

"" various demons. Among the most important of these 
are:-

(i) Vajrapiil).i Acarya in which he is represented in 
human form with disheveled hair standing on 
ends and wearing a skull crown. Here he has a 
third eye and an angry expression. Around the 
neck is a serpent necklace and round the waist 
he wears a belt of heads with a tiger skin shown 
underneath. He steps to the right and carries a 
vajra in his uplifted hand. If painted he is dark 
blue and is generally surrounded by flames in 
which are small garucjas. 

(ii) Acala Vajrap5J)i has four heads four an11S and 
1. four legs. His symbols are the vajra, sword, 

· lasso and skull-cup (kapiila). He treads on 
demons. 

There are also forms ofVajrap�i which fal l  into 
the yi-dam or tutelary deity (is{a devatii) category. 
They are invariably represented with their 5akti. One 
suchyi-dam form is Nilambara Vajrap�i who has one 
head with a skull crown, a third eye, four or six arms 
and sometimes a vajra and a snake in the disheveled 
hair. Two hands ate held at the breast in a mystic 
mudrii and the second uplifted right hand carries a 
vajra. He steps to the right on a crowned person lying 
on a bed of serpents. 

Mahacakra Vajrapii1;1i is another yi-dam form with 
Ahree heads with a third eye, six arms and two legs. It 
is painted blue but the right head is white while the 
left one is red. Symbols are the vajra a�d the serpent. 

He holds the sakti with the two original arms. The 
sakti holds a skull-cup and a chopper. He steps to the 
right on Brahm a and the left foot is placed on Siva. Yz
dam forms are Jess fierce than Dhannapiila forms. 

A Snake Charm Deified 

VajrapiiJ)i the Thunderbolt Wielder is the deified 
form of a snake charm, the protector against snake 
bite. In this form he is seated on a lotus throne 
supported by peacocks. The noose with which he 
binds snake demons is held by one end in the right 
hand while the left at the hip holds the other end of 
the noose.  Two B odhis attvas, Sarva
nirviinavishkambhin and Samantabhadra, accompany 
him. With snakes coiled round his hands and ankles, 
he wears many ornaments as well as a high crown. If 
painted he is white, but has a blue form as well which 
differs slightly from the above in that the noose in the 
left hand is attached to a double vajra (vi§vavajra). 
But in the white form the crossed vajra symbol i s  
p l aced at h i s  l eft above the accompanying  
Bodhisattvas. 

The Garu9a Form 

Usually he is represented standing with the wings 
and claws of a gurucja. He may have a human head 
with a beak or the head of a garucja. The wings are 
spread and, if painted, he is dark blue in colour. The 
right hand may hold a chopper and in the left hand is 
a bowl. He stands on a demon or a dying Naga. 
Sometimes he carries a sword and a gourd- shaped 
bottle or his two hands may be held together in 
salutation mudrii 

C. Witanachchi. 
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VAJRASANA: (Pali Vaj irasana, Sinh. Vidurasuna), 
The 'Diamond Seat' or 'Throne' of the Buddha in the 
centre of the Bodhi Terrace (Bodhima1,1<;ia) at the foot 
of the Bodhi Tree at Buddhagay a,on which he is  
bel ieved to have sat at the time of his realization of 
Enlightenment. The word is, however, conspicuous 
by its absence in early Buddhist literature in Pali or 
Buddhist Sanskrit. Neither Rhys Davids nor Edgerton 
has listed the Pali or the Buddhist Sanskrit versions of 
the word in their Pali- Engl ish or Buddhist Hybrid 
Sanskrit Dictionaries respectively. 

The word used in early writings for the Buddha's 
seat at the Bodhi Tree is pallanka (- Skt. paryanka) 
which is also the word commonly used for the seating 
posture of a meditator. The latter usage is seen in the 
phrase often found in early suttas, viz. ' sits having 
bent the knees in cross-legged posture' (nisidati 
pallankaiJl abhujitva ) or simply as ' sat in cross
legged posture' (pallankena nisidi). The Mahavastu 
also uses the same words in describing the Bodhisattva 
sitting at the Bodhi tree ( nifidi paryankam -ahhiijitva 
Mhvu. II  268). Coomarswamywho 1 observes the 
absence of the term in Pali texts, however, says that 
it is common in the Mah ayana siitras. Unfortunately 
he does not cite a s ingle instance in evidence. But I 
observe that the more common term in Mahayana 
s iitras is siiJ1hilsana, 'the l ion throne'� It is used in the 
Lalitavistara ( p. I 09 f) and the Saddharma-pundar ika 

. .. . .. � 

Siitra (p.43). According to Ghrles Luk2, not only the 
seat in the Bodhimar;t<;ia, any p la�e vrher� the Buddh� 
s its, even on the bear ground, is referred to as 
siiJlhiisana. In fact Coomaraswamy3 also observes that 
the l ion-throne is the form actually favoured in the 
case of the oldest representation of the Buddha in 
human form at Mathura and it long survives in !iteni.ture 
and art, often in combination with the lotus. The term 
l ion-throne ( sihiisana) is also rarely fo�nd in the Pal i 
texts.In the Theragatha( I 095) a monk expresses his 
yearning to shatter Mara with his host on the lion
seat. This could be an indirect reference to the Buddha's 
victory over Mara seated on the l ion-throne. In fact 
the commentator ( ThagA.III,p. I 52) interprets the 
term as the ' stable seat, the invincible cross-legged 
posture' ( thirilsane,apariijita pa!laiike). The Buddha's 
seat at the Bodhi Tree is often described as 'invincible' 
(apariijita). 

Numerous references to a certain type of seat or 
divan, as it i s  rendered into English, called pallanka is 
also found in Pali texts. Various rules regarding its use 

by monks and nuns are found in the Vinaya. The 
commentators describe it as made with animal figures 
carved on legs ( AA,II, 292). Monks are allowed to 
make use of them after removing the animal figures 
( Vin. I I . l 70). The word pailaiika when used to indicate 
the sitting posture of a meditator is  explained by 
Budhaghosa as, "herein crosswise ( pallanka) i s  the 
sitting position with the thighs fully locked (samantato 

iirubaddha-iisanaJ!l bandhat4). Monier Williams5 also 
explains paryanika as 'a bed ,couch or sofa' and also 
gives the sense used by Buddhists to indicate a sitting 
position with legs bent crossways under the body. It 
is quite possible that the two meanings were later 
mixed up and later Buddhists imputed the idea of a 
diamond seat or divan on the earlier idea of the sitting 
posture of the Bodhisatta at the Bodhi Tree. 

From Pal laiika to Vajrasana 

There is hardly any indication in the discourses of 
the Pal i Nikayas of the ascetic S iddhattha's striving at 
the foot of . the' Bodhi Tree for the realization of 
Buddhahood. The Majjihima NikifYa (1. 166 f) merely 
gives a very brief account of the surroundings of the 
place at Oruvela which he chose for the practising of 
meditation " There I saw a delightful stretch of land 
and a lovely wood and grove, and a clear flo\.ving river 

· with a delightful ford and a village for support nearby 
. . . .  Indeed this does wel l for striving of a young man 
set on striving. So  I,monks, sat down just there 
thinking: "Indeed this does well for striving60'. There 
is no mention here of a Bodhi Tree, a BodhimaJ).<;ia or 
a pallaiika seat. Even the Padhana Sutta ( Sn.p.74 fl.), 
which speaks ofthe defeat ofMara by the Bodhisatta, 
does not mention the Bodhi Tree. However the river 
Neraiijara is mentioned there. The attainment of the 
Buddhahood at the foot of the Bodhi Tree is mentioned 
for the first time in the Vinaya Mah iivagga. There it is 
said that immediately following his Emancipation the 
Buddha continued to sit in meditation at the foot of 
the Bodhi Tree ( bodhirukkhamuie) in the same cross
legged posture (ekapallankena)., for seven days, 
experiencing the bliss ofEmancipation (Vin. l .  t .} One 
has to wait for the appeani.nce of the Pali commentaries 
and, of course, the Buddhist Sanskrit works like the 
Mah avastu to get. a deta i led  p i cture of the 
bodhimapfja, the Bodhi Tree and the Bodhisatta's 
preparation for his final effort for Emancipation. 
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Commenting on the above Majjhima passage, 
Buddhaghosa says that on the Vis akha fullmoon day 
the Bodhisatta bathed in the river Nerafijarii, ate the 
milk porridge offered by Sujata and, in the evening, 
climbed on to the Bodhi Circuit ( bodhimap¢ala) with 
the eight handfuls of grass given by Sotthiya, and 
inspected the foot of the tree for a suitable spot to sit 
in meditation. Three sides of the tree, the south the 
west and the north, he found to be unstable and not 
strong enough to bear his virtue.  Only the eastern side: 
was found to be stable and, there an extent of land of 
the size of a divan (pallailka) was noticed to be stable 
l ike an indakhila. Determining this to be the location 
of the destrudion of the ' cage of defilements' ( Kilesa
paiijara) of all the Buddhas, he took that grass with 
their topends and scattered them on the spot.T�e 
grass thus scattered appeared in  a form as if marked 
out by a painter with a tuft of cotton or hair. He sat 
upon th i s  seat o f  grass hav ing . made a fi rm 
determination, marked by a fourfold effort ( caturailga
viriya), not to break up the cross-legged posture 
without gaining Buddhahood (MA . II . 1 82 f). In the 
J at aka Commentary Introduction ( 1. 1 . 1 2 () it is said 
that as the grass was scattered a couch or divan 
(pa/lailka) of fourteen cubits appeared instantly on 
that spot.

. 
The grass arranged itself in such a form 

which not even the cleverest painter or modder could 
have been skil led enough to copy. Whatever manner 
in  which tfie· grass arranged it was stil l  a seat or carpet 
of grass· which spontaneously took a magnificent 
form.It was not of any other material, either of diamond 
or of any other precious material. 

Asvagho�a, in h is  Buddhacarita,says that the 
Bodhisattva took clean grass from a grass-cutter and 
going to the great, pure tree, seated himself with a 
view for Enlightenment ( Buc. II,XII. 1 1 9) .  He does 
not expand on the nature of the seat except to say that 
he sat in the supreme immovable cross-legged posture 
with his limbs massed together like the coils of a serpent 
(ibid. 1 20).Both the Mahavastu (II. l 3 1  ,268) and the 
Lalithavistara ( p.207) speak of the seat of grass made 
with the grass obtained fro m  th e grass-cutter 
(yavasika) named Svastika. But both these works also 
speak of a sort of magical fantasy said to have occurred 
with reference to that Bodhi Tree and the seat under 

. it .The Mahavastu says that the gods who assembled 
there witnessed or imagined, each according to one's 

r dispositions, in the Bod hi Tree, a tree made of different 
precious materials, gold, si lver or some precious stone 
and of different heights and, at the foot of each one of 

them, a throne ( simh asana) of different heights and 
also made up of different precious materials. But beings 
of gross dispositions (I iikh iidhimukta) perceived the 
Bodhisattva seated on a mat of grass and said that he 
will awaken to the Supreme Enlightenment seated on 
a mat of grass. In the Laitlithavistara the fantasy was 
witnessed by the Bodhisattva h imself.Entering into a 
certain concentration he saw numerous Bodhi Trees 
of different precious materials and of different heights 
with thrones of varying heights and also made up of 
different precious materials. Seated on each one of the 
thrones was also seen a Bodhisattva.Here one could 
see how a possib l e  grass seat could have been 
transformed into a diamond seat at a later stage. Yet 
the term vajr as ana is not yet traceable in  these 
writings. 

Archaeological Evidence 

One of the earliest instances of the use .ofthe term 
vajriisana is found in an inscription on the inner face 
of the coping of the southern rail ing of the Mahabodhi 
Temple at Buddha Gaya 7. Cunnigham has dated it in 
the 2"d century A.C, in  the reign of the Indo-Scythian 
king Huvishka whom he credit with tlie building of 
the great Temple .  Other scholars h ave,however, 
disputed cunningham's Claim regarding the date of the 
building of the great Temple8• A small shrine called the 
"Diamond - throne temple" by some scholars, i s  
believed to  have been constructed by Emperor Asoka 
at the Bod hi Tree. In fact a slab of sandstone, cal led ' 
a th�one' by archaeologists, and certain other suggestive 
ruins have been disco"ered a� the place. It is also 
noted that two :;culpLured representations of what 
appears to be this shrine are found among the bas
reliefs of Bharhut which go back to the Second century 
B.C. One of them contains the legend " The Bodhi 
Tree of the B lessed Sakyamuni".In what appears to 
be a faithful representation of this small shrine are 
seen an open pavi l ion supported on pil lars with the 
"vajr as ana " in the centre. Behind it rises the Bod hi 
Tree, h igh above the building. The top of the stone 
slab is decorated with flowers, but it has no image on 
it. However what is noteworthy is that, although 
archaelogists and various scholars call it "vajrasana "  
t�re i s  no contemporary evidence from Asokan times 
to designate it so. Yet there is ample evidence to show 
that this stone seat was held with great resp�ct 
honour at Bud dha Gaya9. 
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C h i n ese Notices 

Fa-hian10 who came to India in the early 5m century 
A.-C. does not mention a v_ajr iisana. The Bodhisattva, 
he says, spread the grass of good omen (which Beal 
interprets as Kusa grass) given by a deva, at the foot 
of the pei-to tree and sat down on it, facing the east. 
But Hsiien-tsang who came to India in the 7m  century 
has given a deatai led account of the myths and legends 
prevalent at Buddha Gaya regarding the Vajriisana 
and the BodhimaJ)9a. In his itenarary (repeated in his 
biography) he says that the devas of the pure abodes 
directed the Bodhisattva to the Bodhi Tree, under 
which is a diainond throne, se�ted on which all past 
Buddhas of the bhadra kalpa, the present world-cycle, 
obtained true enlightenment. I n  the centre of the 
enclosure surrounding the Bodhi Tree is the diamond 
throne, (vajriisana).It appeared at the time of the 
formation of the earth at the beginning of the bhadra
kalpa. It is in the centre of the great chiliocosm and 
goes down to the limits of the golden wheel and, 
upwards it is flush with the ground. All the one 
thousand Buddhas of this world-cycle sat on it and 
entered the 'vajra-samidhi '. Hence it is called the 
diamond throne. This is the place where the Buddhas 
attain the holy path and is al,so called the BodhimatJ-9a, 

· says Hsiien-tsang1 1 .This account quite clearly shows 
that the term vajr iisana was in vogue among Buddhists 
in India in the 7m century A. C. and along with it was 
a well developed myth arid legend regardrng its nature 
and .its place in Buddhological conceptions. The terms 
bodhima.p9a and vajr iisana are also found in a Chinese 
inscription dated in 1 033 .A.CY. As recorded by 
Hsiien-tsang many Sri Lankan monks visited the sacred 
Bodhi Tree on pilgrimage.A monastery built by a Sri 
Lankan king was in existence at Buddha Gaya even 
during his day. Many Sri · Lankan monks were in  
residence in this monastery at the time he visited the 
place13• As the term vajriisana was in vogue in the 
period, it would have been communicated to Sri Lanka 
through such pilgrims. 

Vaj rasa na (Vid u rasu na)  i n  later  S r i  Lan ka n  
Literary works 

. 

[n a number ofPali and Sinhala works produced in 
Sri Lanka after the I 2 lh  century A.C. is found, in 
addition to t�e older term pal lanka, the term vajr iisana 
or its Pali and Sinh ala forms, with reference to the seat 
of the Buddha at the foot of the B odhi Tree. The I 3 lh  
century Pali poem SamantakiJtava.ppanat4 refers to 

the B odhisatta 's  seat under the Bodhi Tree, as 
vajriisana: It also arouses the wonder ofthe reader by 
saying that " as the Bodhisatta made the grass-spread 
at the eastern side of the tree, the earth split .in twain 
and a grand fourteen cubit seat, decorated with 
carv ings, sprang up". With a firm res o l ve the 
Bodhisatta sat down on it, says the poet. Several post 
1 21h century Sinhala works l ike the Butsarapa, 
p ujiivaliya, Thupavaf!JSO, Saddharm a/ankara and 
Nikiiyasa.rigraha have also used the term vajriisana or 
its Sinhala form vidurasuna. However it is not certain 
from where these authors derived the use of this term. 
As suggested above one of the possible sources were 
the pilgrims returning from Buddhagaya in India .It is 
also known that Sinhaia writers of this period had 
access to Sanskrit Buddhist works and sometimes used 
them extensively. Some of them could have found this 
term vajriisana used in them. 

Another possible source was the Vajrayan i st 
elements which had entered Sri Lanka already in the 
Anuradhapura period 15.The reign ofSena I ( 846-866) 
is usually regarded as the period when Vajr ayiina was 
introduced to this countfY.But there is evidence that 
it was known, practiced and taught in the country 
even prior to this .Two teachers Vaj rabodhi and 
Amoghavajra, who became quite well-known in China, 
visited Sri Lanka in the 8 !!! century. The latter is said 
to have been introduced to certain Tantric rituals by a 
teacher named Samantabhadra while in Sri Lanka .He 
is even assumed by some to be a Sri Lankan 16• But 
others have controverttd this view. Among sculptures 
discovered in Sri Lanka are figures of such Vajrayana 
deities as Vajrap ani, Vajrasattva, Jambala, Tara and 
Cunda. These show that their worship and cults 
associated with them were prevalent in the country 17. 
Coomaraswamyl8 points to the vajra symble engraved 
on the pedestal of the seated Buddha statue_ in the 
Gal�vihara at Polonnaruwa as an indication that the 
Buddha's seat was known at the time as vajriisana. 
Thus it is possible that the presence of Vajray,anist 
elements in the country at a .certain period may have 
influenced the use of Vajrayanist syrnbols as well as 
terminology by even Therav ada Buddhists of Sri 
Lanka 

Vajrasana Posture in  Buddha Statues 

Seated Buddha statues sculptured with the 'gesture 
of calling the earth to witness' also named the ' earth
touching gesture' ( bhumisparfa- mudr a) are also called 

.. -,-· 
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Vajrisana Buddhas. In Tibet, according to Alice 
Getty19, the term Vajrasana is  used for a particular 
form of Gautama Buddha, representing Aksobhaya · 

Buddha seated in the bh iimisparsa-mudrii. In such 
statues in Tibet a vajra is placed on a lotus in front of 
the statue which confirms its name as a Vajriisana 
Buddha. Cunningham20 points to several such statues 
at the Mahabodhi Temple. He thinks that the obj ect 
of a particular Buddha statue in this posture, placed 
in a niche in the back wall of the original temple, was 
meant to indicate where the original Vajrasana Throne 
stood. To underline it, as it were, a pol ished Vajrasan 
Throne of grey sandstone has been placed right under 
the figure of the Buddha . The reason why these statues 
were named Vajriisarta Buddhas was that they represent 
the Bodhisattva vanquishing M ara, while seated on 
the Vajrasana at the Bodhi Tree. 

Vajriisana Symbolism 

Early Pali commentarial works as well as secondary 
works and also e arly B ud d h i st S anskrit  works 
envisaged the Bodhisatta's seat at the B odhi Tree, 
was of the grass he scattered there.Even when the 
emergence of a magnificent fourteen cubit seat is 
spoken about, it is sti l l  said to be of grass intricately 
arranged by itself.But later Pali and Sinhala works 
speak of a seat springing up from beneath the earth. It 
is said to have been covered with engravings (na na 
citta -vicittitaip). Thi s· s e e m s  t o  tal ly w i t h  the 
description of the slabs recovered from the Mahabodhi 
Temple ruins by Cunningham and called Vajr asan 
Thrones by him21• The idea of a seat springing out 
from within the earth seems to indicate that it was 
there all the time and came out at the opportune 
moment. The Kalingahodhi Jataka ( {. iv.233) also 
indicates that the victory seat of all Buddhas is located 
at the spot in the B odhi-circuit al l the time. It is no 
more the mere seat of grass. What Hstieri-tsang has 
heard at Buddha Gaya is the same story. The Diamond 
Throne existing at the centre of the Bodhimanda 
through out the aeon, the bhadra-kalpa. He could 
have in actual fact seen the pol i shed stone slabs 
symbolizing the vajriisana at the Bodhi Tree. 

But it is quite clear that what is emphasized over 
and over in the Padhana sutta, the Pal i  Commentaries 
and in post-commentarial l iterature as well  as i n  

� Buddhist Sanskrit works is the B odhisatta's firm 
resolve not to give up his struggle to win Emancipation 
even at the cost of his very l ife.His resolution was not 

to loosen his cross-legged posture without real izing 
his goal of Emancipation.The seat is  described as 
impartite or adamantine in form (abhejja-riipa), which 
was first appl ied to the sitiing posture, also described 
by Asvaghosa as " the s.upreme, immovable cross
legged posture" Later this admantine quality of the 
Bodhisatta's mental resolution was transferred on to 
his seat. Coomaraswamy22 also points to the idea of 
the vajiriipama -citta or 'd iamond l ike mind' or 
'admantine mind'  found in the Anguttara Nik iiya 
(L 1 24). "Just l ike there is no gem or rock ", says the 
Buddha , "which a diamond cannot cut, even so a 
person, by the destruction of the inflows (iisavas), 
himself, in this very l ife, comes to know thoroughly 
the release of the mind, release by insight. . . .  and abides 
therein" He thinks that through this use it is possible 
to think of a psychological origin to the idea of the 
vajriisana. The mind of a person who has pene�rated 
the four Noble Truths is also sometimes compared to 
an indakhJ1a planted in the earth and which cannot be 
shaken by the winds b lowing from the four quarters. 
So is the firmness of the mind of one who has seen the 
Truths (Sn.229). Thus the admantine quality is not 
only in the resolution of the B odhisatta but also in the 
one who has reached the goal of Emancipation. So it is 
quite apparent that original ly the concept of the 
Vajra$ana or Diamond Throne was only a symbolic 
expression used to demonstrate th·e Bodhisatta 's 
admantine will  to reach his goal and the. nature ofthe 
emancipated rnind of the B uddha . 

. . . .  

In  a way this is also confirmed by Hsliefi-tsang 
who, after saying that the seat was made with diamonds 
confesses in the sarrie breath that it is called vajriisana 
because all Buddhas , while seated on it, entered into 
the vajra-samadhi. Thus the admantine nature was 
not in the seat but i n  the mental conditions and 
attainments of the person seated on it and l ater 
transferred on to the seat. 

Significance of Kusa grass for the Seat 

Although the grass obtained by the Bodhisatta from 
Sotthiya (Bdst.Skt.Svastika) is merely called grass (tipa 
or trpa),sometimes it is also cal led Kusa grass (Skt 
kusa). In Vedic rituals K u sa grass played an important 
role as it was used for the barhis in Vedic sacrifices. It 
is a bed or layer ofKusa grass strewn over the sacrificial 
ground and especially over the vedito serve as a sacred 
surface on which to present the oblation 
as seat for gods and sacrificers23• B�t�, · 
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and the Bhagavatglta refer to the use of grass as a seat 
in yoga ( Buc.II p. I 86 n. l l 9) .  B ut there is also an 
interesting revelation made by Monier Will iams. He 
says that accord ing to some lexicographers the word 
vajra is used for a variety of wh ite- flowering Ku sa 
grass. This however has not been found by him in any 
published text . However one may wonder whether 
the Bodhisatta's seat at the Bodhi Tree came to be 
called vajriisana because it  was originally considered 
to have been ofKusa grass. The sharp point of a blade 
of Kusa grass (kusiigra) is also used to indicate the 
sharp intelligence of a person (kUsiigra-buddhi) .  Since, 
a5 also shown above, a diamond could cut or penetrate 
through· any gem or rock the sharp blade ofkusa grass · 

also may have acquired this name du� to its sharpness. 
The penetrative wisdom of the Bodhisatta in seeing 
through the truths of existence while seated on a seat 
of Kusa grass could have led to his seat at the Bodhi 
Tree, the Tree of Wisdom, being cal led Vajriisana by 
Buddhists in their popular parlance. 
See PLATE XXXII. 

C. Witanachchi. 
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VALABHI : Valabhi or Balaphi is a celebrated B uddhist 
seat of! earning (University) that flourished in Gujarat 
in Western India, circa 4-8 century A.C.  Valabhi is  
also an important place for the Jains of the Svetambara 

· 

sect, since their canon was finalized and reduced to 
writing at their council held at Valabhi in the 6th century 
A.C. The records of the Chinese pilgrims like Hiuen 
Tsang and 1-tsing and some inscriptions recording some 
grants for B uddhist monasteries are the sources· 
available for the study of this reputed seat of!  earning .. 
However the information provided by the Chinese 
travellers is not so. extensive as what they have provided 
regarding the Nalanda University. The.refore a detailed 
picture of Valabhi is not possible to obtain. 

Kingdom &City of Valabhi : The ruins of tht:. 
city ofValabhi have · been discovered by Colone1 Tod · 
at Wala, in the east ofPeninstila of Gujarat, 1 8  miles 
north east of Bhaonagar. According to Huien-tsang 
the Kingdom of Valabhi included the peninsula of 
Gujarat known as Saurastra and the d istricts · of 
Bharoch and Surat. In ah inscription of the 5'h century 
A.C., it is described as the beautiflll kingdom of 
Valabhadra. Valabhl was the capital ofMaitraka kings 
for the period of 475 -775 A. C. Hieun Tsang calls it. 
"Fa-/a-pt'. It was 6000 li ( 1 200 miles) in circuit. The . 
capital has a circumference of 3 0  Ji (6 miles) . The 
people were wealthy and there were hundred (farni\ie:;) 
whose wealth amounted t o  m i l l i o n s  . The rare 
merchandize brought from distant countries were in 
abundance. King Harsha gave his daughter in marriage 
to King Dhruvabhaga of Valabhi and extended hi� . 
i n fl u en c e  o v e r  Val a b h i :  A c c o rd i ng tc 
Dasakumaracharita a rich master mariner l ived in 
this city in Saurastra named Grhagupta, who had a 
daughter named Ratnawati, whom a m erchan�'s son 
Balabhadra, came from Madhumati to marry. 

\ 
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The seat of learning at Valabhi :  The kingdom 
ofValabhi was famous for its seat of learning with an 
international reputation, comparab le to a modern 
university. Apparently the seat of learning was also 
named after the city. As per inscriptional evidence the 

the U n i vers ity of N a l an l d a  specia l i ze d  in t h e  
Mahayana. Renowned Buddhist scholars Sthiramati 
and Gunamati were also associated with thi s  seat of 
learning as recorded by Hieun T-sang. 

first vihara at this complex was founded by Princess There is an interesting reference to Valabhipura i n  
Du�qa, the daughter o f  the sister ofDhruvasena 1(579- the Kathiisaritsiigara ofSomadeva ( 1 1 th century A. C.). · 
549 A. C.) of Valabhi (Grant of king Guhasena of Accordingly a brahmin named V asudatta is reported 
Valabhi in the I.A. IV 1 74). The Du��a vihara was to have sent his son Vishnudatta who was 1 6  years of 
very large and i t  was often mentioned asViharamal).9ala age to Valabhipura for his education. It is seen that 
Within a century between (5 1 9-689 A. C.)  nine other brahmin Vasudatta has preferred Valabhi to Benares 
buildings were erected in or near Valabhi by different · _ .  or Nalanda to send his son for his  education, inspite 
persons or by kings themselves. The king Dhurasena of the distance and the risk of traveling to Valabhi i n  
I ,  made a grant in favour of another vih ara called "Sri Western India from his native place Antaravedi in the 
B appapada" w h i c h  was fo u n d e d  by A c arya Gangetic valley. 
Sthiramathi (I.A. VI 9). The Maitraka kings ofValabhi 

.rundoubtedly a great patron of Buddhism was in a 
flourishing condition i n  the region, as seen in the cave 
inscriptions in the region. 

Hiuen Tsang who came to Valabhi in 640 A. C. 
says that there were one hundred S angharamas and 
6000 monks. It is  important that he reveals that they 
belong to the Sammitiya sect of the Hinayana. Thus it 
is clear that the S ammitiyas were powerfu l  in the 
region. I-tsing who came to India in 671  A. C. visited 
Valabhi. He refers to Nalanda and Valabhi as places 
where scholars u se d  to resid e  for two years to 
complete their education.  Valabhi ,  l ike  N a I anda 
attracted students from all parts of India to hold 
discussions of"all possible and impossible doctrines�' . 
and achieve fame, when their opinions were accepted · 

� .by the masters ofValabhi. The monastery at Valabhi 
' _....1 was equipped with a l ibrary which was considered as 

deserving of a Royal Grant for the express provision 
for the purchase of books saddarmasya pustakopa 
chayartha,( in the "Grant ofGuhasena I" of A. C. 559 
I. A Vii 67 f). Further it is  clear from the records ofl
tsing that the students of Valabhi,  . l ike those from 
Nalanda, after their graduation,  used to present 
themselves at the courts of the king to prove their 
capacity, present their theories, and even demonstrate 
their administrative talent to be employed in the 
government service. Thus it is clear that the University 
ofValabhi besides religious education provided secular 
education on vidyas l ike Dharma, Niti,  Vartta or 
c h i k i tsa sastras and · h e l p e d  t h e m  to secure 
employment. 

It is important as recorded by Hieun T-sang; the 
university at Valabhi specialized in the H inayana, as 

Alexander Cunningham after perusing native 
histories and local traditions concludes that the 
extinction of the Gupta race and the establ ishment of 
the Valabhi era and also the foundation of the city of 
Valabhi should be around 3 1 9 A. C.  When this seat of 
learning ceased to  exist is  not exactly known. Perhaps 
the fall ing of the kingdom ofValabhi  and the deprival 
ofthe·royal patronage might have brought the end of 
this reputed seat of learning. · 

K. Arunasiri 
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VAMMIKA SUTTA, the "discourse on the anthill", is 
the twenty-third discourse in the Ma1jhima Nikiiya 

(M I, 1 42- 1 45). This discourse has four paral lels 
preserved in Chinese translation (T. I, 9 1 8b-9 1 9a; T. 
II, 282a-c; T. II, 379c-380a; T. II, 733b-c). 1  

The Vammika Sutta describes how a deva presented 
the monk Kumara Kassapa with a r iddle- l ike 
description ofan anthill and various items that are to 
be unearthed from it, such as a bar, a toad, a fork etc. 
Once all these items are taken out of the anthil l  and 
discarded, a niiga wi l l  appear, . which is to be 
worshipped. Kumara Kassapa approach�d the Buddha 
with this riddle and received the explanation that these 
various items. stand for different mental defilements 
that are to be eradicated, while the niiga represents 
the attainment of liberation. 

The commentary reports that, after receiving this· 
explanation �d practising diligently in accordance with 
it, Kumara Kassa,pa became an arahant (MA. II, 1 34; 
cf. also J. I, 148 and T. II, 733c26), This successful 
outcome· of the explanation given by the Buddha is 

. what makes the Vammika Sutta worthy of note, as it 
depicts a rather unique mode of instruction that 
enabled a monk to reach final l iberation. 

. Kumara Kassapa apparently had a personality that 
was prone to the use of imagery, as can be seen from 
the P iiyiisi Sutta (D. II, 3 1 9).  This discourse reports 
that he delivered a whole series of imaginative similes 
in a discussion with a sceptic Brahmin, so much so 
that the Brahmin, even though already convinced, 
continued to oppose Kum ara Kassapa j ust in order to 
hear more similes and explanations (D. II, 352). 

The Vammika Sutta indicates that the Buddha 
would have been aware of this propensity ofKumara 
Kassapa and was able to skilful ly employ the series 
of images related to the anthill in order to bring home 
to his disciple that he should meditatively unearth 
within himself all those states and conditions that 
obstruct the attainment of l iberation. 

V ASETIHA SUTTA, the "discourse to V asenha", is 
found twice in the Pali canon, once as the ninety
eighth discourse in the Majjhima Nikiiya, and again as 
the ninth discourse in the third chapter of the Sutta 

Nipiita. According to the introductory narration, the 
Brahmins Vasenha and Bharadvaja had approached 
the Buddha in order to get h is opinion on whether one 
becomes a true Brahmin by dint of birth or rather 
through virtue. In reply, according to the V iise f!ha Sutta 
the Buddha delivered a series of verses in which he set · 
forth what, according to his understanding, is required 
in order to become a true Brahmin. The significance of 
the V iise ffha Sutta derives from these verses, which 
offer a v iv id testimony to the early Buddhjst  
conception of sainthood, and at  the same time clarify 
its stance on matters of race and caste. The present 
article will briefly survey these verses and then exami�e 
the main points they make. 

The first theme broached in these verses is that 
essential differences of the type that are seen between 

· different animals cannot be found between human 
beings, To illustrate this point, a survey of the plant 
and animal world is undertaken - such as grass, trees, 
insects, quadrupeds, snakes, fish, and birds - concluding. 
that the variety that can be observed here shows that 
there are indeed many kinds of birth, ailiiamaffffii hi 
jiitiyo (Sn. 60 1 -606). In contr�t to such variety, a 
survey of differences among human beings shows that, 
in as much as essential bodi ly components are 
concerned, no essential differences can be found ( Sn. 
607-6 1 1 ). 1 

Thus "according to the Buddha, jiiti or caste i s  
primarily a biological term and it signifies 'species'. 
The social divisions among men cannot be treated as 
'i iiti5' or castes in this sense. These divisions ar� merely 
occupational and not congenital, as a Brahmin and a 
member of one ofthe other castes can mate together . . .  
for the purpose of procreation, while a male of one 
species and a female of another species cannot 
procreate offspring as in the case of men:". 2This Jeads 
to the inevitable conclusion that distinctions among 
humans are merely based on conventions, vokiiraffca 
manussesu samaffffiiya pavuccati (Sn. 6 1 1 ) .  

Analayo Such conventions are then examined in the next 

Reference 

1 T. stands for the Taisho edition. 

verses, which indicate that human beings are to be 
reckoned i n  accordance with their  respective 
occupations (Sn. 6 1 2-6 1 9) .  Th i s  examination 
culminates by announcing the principle underlying 
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the Buddhist conception of a true Brahmin, according 
to which one does not become a Brahmin by birthright 
or lineage, na ciiha1p briihmapa1p brtJmi yonija1p 
mattisambhava1p (Sn. 620). Instead, to become a true 
Brahmin requires purification of the mind. 

The theme of the true Brahmin is then treated in 
the next set of verses from a series of rel ated 
perspectives (Sn. 620-647). After this exposition of 
the early Buddhist concepti0n of sainthood under the 
heading of being a true Brahmin, the V lise ffha Sutta 
reaffirms that distinctions among humans are merely 
conventions. What in truth accounts for differences 
among humans are their deeds (i.e.  their karma), not 
their birth, na }ace ii br iihmapo hoti, na }ace ii hoti 
abriihmapo, kammanii briihmapo hoti, kammanii hoti 
abriihmapo (Sn. 650). The final two verses take up 
again the B uddhist  conception o f  sainthood,  
proclaiming that through self-restraint and celibacy, 
and by transcending rebirth, one becomes a true 
Brahmin (Sn. 655-656). 

.The first part of  the V iise ffha Sutta shows 
unequivocally that early Buddhism does not leave 
any room for race prejudices. As highlighted by 
M�alasekera and Jayatilleke, "it is argued on biological 
grounds that . . .  mankind is one species". "The apparent 
divisions between men are not due to basic biological 
factors, but are 'conventional classifications' " .  3 A 
complementary perspective on the same theme is 
offered in the Agga.iiiia Sutta, which traces the 
designation of the Brahmin and Warrior castes to 
conventions that arouse out of specific situations 

·"'I during the evolution of mankind (D . . III, 93 ). 4 

This discourse is spoken to the same two Brahmins, 
Vasegha and Bharadvaja, that ate also the audience of 
the V lise ttha Sutta. While with the conclusion of the 
V lise ffha Sutta they became lay followers, by the time 
of the Agga.iiiia Sutta they are in the process of 
becoming Buddhist monks ( D. III, 80). Similar to the 
V lise ffha Sutta, the Aggaiiiia Sutta also sets out on the 
topic of the nature of a true Brahmin, only that by 
now Vasenha and Bharadvaja are no longer inquiring 
about this topic themselves. In the case of the Aggaii 

. iia Sutta, the reason for taking up this topic is rather 
that Vasettha and Bharadvaja are confronted with the 
negative reactions of other Brahmins to their presumed 

Joss of caste status through going forth in the Buddhist 
order. It is this criticism by other Brahmins that forms 
the rationale for the Buddha's exposition of the Aggaii 

. . 

iia Sutta, which thus can be seen to complement, by 
way of allegory, the exposition given in the first part 
of the V lise ffha Sutta on the origin of distinctions 
among men in worldly conventions. 

The theme ofthe basic unity of mankind, broached 
in the V lise ffha Sutta, stands in cl�ar contrast to any 
caste or racial prejudice, which assumes that social 
position and spiritual ability are inherited at birth. 
The clear stance that early Buddhism took against 
caste prej udice finds  its p erhaps most explicit 
expression in the admission policy of .the Buddhist 
order, as the Buddhist monastic institution was open 
to members of any caste. A passage in the Vinaya 
illustrates this policy with a simile that indicates how, 
just like the great rivers of India lose their name on 
reaching the sea, so too all caste distinctions are l eft 
behind on entering the Buddhist order ( Vin. II, 239). 

The discourses offer several analyses of caste 
prejudice, undertaken from a set of related angles (See 
also CASTE). The Esukiiri Sutta counters the belief 
that one's occupation is destined by one's birth in a 
particular caste, revealing that this is simply a 
presumption of the B rahmins ( M.  I I ,  1 78).  The 
Madhura Sutta takes up the same theme, pointing out 
that in actuality those who have wealth are able to 
avail themselves of the services of others, independent 
of caste affiliation (M. II, 84). These discourses draw 
out in more detail the presentation in the V lise ffha 
Sutta, _according to which the respective occupation 
accounts for the designation to be given to a human 
being. 

The claim to be a Brahmin by birthright, rejected 
in the V lise ffha Sutta, comes in for a rather humorous 
treatment in the Assai iiyana Sutta. In a pun on a f?gvedic · 
myth,S the Assaliiyana Sutta inquires how it is that 
Brahmins claim to originate from the mouth ofBrahma 
when Brahmin women are seen to become pregnant 
and give birth (M I I, 1 48). The same discourse also 
takes up the contrast between deeds and birth that is 
the basic theme of the V lise f.tha Sutta. As the Assalyana 
Sutta points out, an evildoer will go to hell and one 
who performs wholesome deeds wil l  be reborn in 
heaven, independent of whatever caste they may come 
from (M II, 1 49). The Madhurii Sutta rcunds off this 
argument by noting that an evildoer will not only go 
to hell, but also receive punishment here and now by 
the king, independent of whether the culprit is a 
Brahmin or a member of any other caste (M. II, 88), 
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The culmination of the exposition in the Viiseffha 
Sutta lies in i ts depiction of the true Brahmin. A 
considerable number of the verses in the V iise.tf.ha Sutta 
that throw into re l i ef the true Brahmin as the 
emancipated sage can also be found in the chapter on 
Brahmins in the Dhammapada (Dhp. 396-423). The 
underlying theme of these verses is the early Buddhist 
re-interpretation of the term Brahmin as standing for 
one who has reached l iberation and purification of the 
mind, instead of designating someone who is born 
from Brahmin parents. 6 Purification of the mind is, 
according to early Buddhism, also required for the 
path to communion with Brahmii. The path to such 
communion with Brahmii is the theme of yet another 
discourse given to ViisenJla and Bharadviija, the Tevijja 
Sutta of the Digha Nikiiya. In this d iscourse, the 
Buddha dtsclosed the path to communi on with 
Brahm a to Vas�nha and Bharadvaja, explaining that it 
requires the development of the brahmaviharas of 
loving kindness, compassion, sympathetic joy and 
equanimity (D. I, 250). 

.Ye� to become a true Brahmin in its Buddhist sense 
requires taking purification ofthe mind even further, 
as indicated in the V iise ttha Sutta, since a true Brahmin \ . . . . . 
is one who has eradicated all mental defil�ments and 
reached final l iberation. 

Yassa gatiip najiinaf1[i · 

dev ii gandhabbam iinus ii, 
kh�niisavaip arahantaip, 
tam aha.rp br ilmi br iihmapaip. 
Whose track is not known, 
To gods, spirits and men, 
An arahant with influxes destroyed, 
Such a one I call a Brahmin indeed. (Sn. 644) 

Yassapure ca pacchii ca 
majjhe ca n '  at(hi kiiicanaip, 
akiiicanaip aniidana.rp, 
tam aham briimi briihmanam. . . . . 
To whom before and behind, 
And in between there is nothing, 
Having nothing, holding nothing. 
Such a one l call a Brahmin indeed. (Sn. 645) 

A n alayo 
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VASSA V ASA. The term vassiiviisa (B dst. Skt. . · 

var $iiviisa) literally means ' residence during rains', 
but with reference to Buddhist rrionks and nuns and -
also to various other sects of religious recluses and 
ascetics who have renounced home l ife, it lias the 
special meaning of'rains- retreat' observed ac�ording 
to the rules. and regulations of discipline of e�ch such 
sect. Apparently there were two main reasons that 
could have led to this practice among home renouncing 
religious groups in ancient India. One was the physical 
impossibility of staying in the open air and travel 
about in the torrential rains experienced in North India 
during the rainy season. Muddy paths and l anes, 
so metimes covered with water, were extremely 
difficult :to travelalong. The many streams and rivers 
i n  spate often restricted the m ovements of the 
wandering ascetics and recluses during the rains. 
Secondly, the extreme concepts of ahiipsii held by 
most of these ascetics and recluses, especially the 
Jains and Ajivakas, led them .to sev-erely curtail their 
movements out of doors during the rains. As revealed 
by the views expressed by the protesting publi.c 
against the B uddhist monks who continued their 
touring through the country even during the rainy 
season, these religious recluses believed that they 

\ 
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would injure all forms of l ife in cluding plant l ife and 
tiny creatures that come up with the rains after the 
long dry period, by travell ing during the rains. Jains, 
for instance, believed that all elements,even fire, could 
contain numerous lives ( jeeva). Each drop of water 
could be the abode of such l ives and one could injure 
them by walking in rain or wading across a stream. 
Most of their activities or non-activity were .control led 
by this extreme form of ahi!J1s a .  

Inception of the Rains-retreat. 

According to the Mahavagga of the Vinaya Pifaka 
( !. 1 37 m, at a time when the rains-retreat had not yet 
been initiated for his disciples by the Buddha, it was 
reported to him that the general public was vehemently 

rcriticizing his disciples for travel l ing about during al l  
seasons, viz.,the winter, �he summer and the rainy 
season. "How can these recluses, sons of the Sakyan", 
they complained, "travel about during the winter, the 
summer and the rains, trampling down green grass, 
injuring one-facult ie l i fe and destroying many 
creatures"? How could these Buddhist monks, they 
queried, travel about in the rains when even recluses 
of other sects, supposedly following poorly declared 
doctrines, find a rains residence and stick to it and, 
even birds build nests on top of trees and stick to 
them during rains. When al l these criticisms were 
brought to the notice ofthe Buddha he at once took 
steps to enjoin his disciple monks to go on retreat 
during the rainy season ( anuj iiniimi bhikkhave vass fine 
vassa!J1 upaga_ntu!J1). The Buddha, unlike such religious 

- ·  teachers as Jina Mahavira, did not go into extreme 
forms of ahil]lsa. But, as quite clearly shown by the 
rules of discipline laid down for his disciples, he 
respected all forms of life. However he was more 
concerned with the mental attitude of non-injury to 
l ife rather than any form of unintended, unconscious 
injury caused during one's normal activity. Therefore · 
his prompt action to enjoin the rains-retreat must 
have been due to his concern for public opinion and 
respect for other's religious views as long as they 
were not harmful to the religious l ife of his disciples. 
An untarnished image of the Sangha in the eyes of the 
people was an important factor for the stabil ity of the 
religion. Whatever may be the immediate reasons for 
instituting the rains-retreat for Buddhist monks, in 

_ ..-time to come it was to play a significant role in the 
development of a number of important clerical as well 
as lay Buddhist institutions. 

W h e n ,  W h ere a n d  H ow the  R a i n s-retreat  
shou ld  be Observed : There are two dates o n  which 
the ra ins- retreat s h o u ld be e n tered up o n  
(vassupaniiyika; B dst. Skt var�apaniiyika). The earlier · (puri!nika) is to be entered upon on the day following 
the As iijhi full moon day and the later (pacc;hfmika) 
one month after that day. Both these periods last for 
three months of the four month rainy season .A l l  
monks (bhik.J.. .l� !'} an d n u n s  ( bh ikkkhu 1Ji) are 
compulsorily expected to observe this three months 
rains -retreat, without completing which they are · 
disallowed from going on tour. Not to observe the . 
retreat is an act of wrong -do ing (dukkafa) for a monk. 
It is also an offence for a monk to pass by a residence 
with intention of avoiding rains-retreat. However, when 
King Bimbisara, for some unspecified reason, requested 
the monks to delay by one month their entering the 
rains-r�treat the Buddha al lowed them to abide by the 
ruling of kings (raj anuvatti!UIJ1). 

Monks who were expected to observe the rains
retreat had, at first, to find a ',suitable residence by 
themselves to spend the rains retreat. Since, in the 
earliest period of the history of the Sangha, the monks 
were not in the habit of l iving in one place during the 
whole year, they seem to have experienced some 
problems in securing a suitable shelter to spend the 
rains retreat. Even when the custom of donating 
residences to the Buddhist monks by lay devotees 
had started, they did not become permanent residents 
of these places al l  at once. All  these houses were 
donated to the whole community of monks who had . 
the right to occupy them temporarily w!len not in 
occupation. Since they were left unoccupied and closed 
up for long periods they were not properly maintained 
continuously and soon became delapitated. At the 
beginning most such houses must have been temporary 
wattle and daub constructions. As such there are 
instances when a monk or a group of monks repaired 
a residence belonging to the Sangha with the intention 
of spending the rains-retreat therein ( Vin.Il. l 66).Such 
monks would sometimes reserve a residence for 
themselves and exclude others taking up residence. 
But the Buddha ruled such reservation should be done 
only for a period of three months during rains and not 
for the favourable season, probably meaning the dry 
period (utu-kala, ibid 1 73). It is possible that, at least 
in some areas, l odgings were in short supply at that 
time. As a result there were disputes among monks 
for lodgings during the rains. The Buddha, therefore, 
ruled that lodgings should be al located to monks for 
residence during the rains. The Vinaya speaks.of · 

- _ , . . . 
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assignments, to be done by a monk of integrity, 
selected and appointed by the Sangha. Such a person 
should have five qualities, viz., one not fal l ing into a 
wrong course through desire (chanda) hatred (dosa), 
stu.pidity (moha)or fear ( bhaya) and one who knows 
what is taken and what is not taken (gahitagahifaiJl 
janeyya) . The Vinaya rules also go into details as to 
how the assignments should be made. Significantly 
the first two ass ignments are made on  the day 
following the Asa!ha ful l  moon ( purimako) and one 
month later (pacchimako). They are the two days on 
which the monks enter upon the rains-retreat. Hence 
the lodgings were really nieant for the duration of the 
retreat. However, the third assignment is made on the 
day following the invitation ( pav ara.(la), which comes 
at the conclusion of the rains-retreat. This is called 
'the intervening'(antaramuttaka) and the lodgings are 
said to be meant for the next rains-residence (ayatiiJ7 
vassiivasatthaya). It is difficult to understand why 
such an assignment of accomadation was made eight 
or nine months ahead ofthe next rains-retreat. Perhaps 
it was done in expectation of the simi.e assignees 
returning to the same place for the next rains,-retfeat 
as well .  Any how this has led some .to conclude that a 
system of permanent dweil ings for Buddhist monks 
was gradually evolving at the time. 

In any case the difficulty of finding suitable 
accommodation for monks seems to have been a 
problem_for them for -a long time. May be due to 
difficulty in finding a proper shelter, some monks 
entered rains retreat without lodgings or in the open 
air. As a result they underwent much hardship. The 
Buddha, therefor:e, mled that they should not enter 
rains-retreat in the open air or without proper lodgings. 
The difficulty they faced in finding such suitable 
shelter is seen by some of the places they tried out. 
Among them were a hollow tree, a fork of a tree, a 
charnel-house, under a sunshade and a large clay pot . 
used to store water. All these were, when brought to 
his notice, were disallowed by the Buddha. But he 
allowed them to enter rains-retreat in a cow-pen ( vaja) 
and move with it when it was shifted. The commentary 
explains this as a dwelling place of cow-herds ( VinA 
. p. l 071 ).Monks are also allowed to enter rains-retreat 
in a caravan or a boat if they are available in at the 
commencement of the rains: In the Vinaya texts are 
also s·een the possible beginnings of a custom for lay 
devotees to invite one or a number of monks to spend 
the rains in a house owned by them. It is a custom 
which became very popular :in later times and continues · 

up to the present day. However it is declared an offence 
to accept such an invitation and to enter rain-retreat in 
another place ( Vin . I . ! 52 f). 

To Return with in Seven Days 

A monk or nun who observes the rains-retreat is 
expected to stick to the same residence, where the 
retreat is entered upon, for the duration of the earl ier 
or later period of three months. This however does 
not mean that they have to be indoors or within the 
premises always without leaving it at any time. For 
instance those who spend the retreat have to go out to 
col lect their forenoon meals. This would not involve 
travelling for a very long distance from one's lodgings 
and therefore, one can walk about in and around them. 
This nevertheless would naturally debar a monk from 
travelling to distant places even when some important 
matter demands. Yet the monks cot,ild not completely 
ignore the demands of their lay fol lowers, on whom 
they depended for their material needs . . They also had 
to fulfiil their obligations by their colleagues in the · 
Sangha The Buddha was quite l iberal in understanding 
these organizational problems faced by his disciples . . 

. Thus he amended the rules to give some leeway for 
monks to meet these demands from the other members 
of the Sangha as well as from the laity. If one person 
out of seven groups of B uddhist followers, viz. male 
and female lay followers, monks, nuns, women trainees 
(sikkhamana), and male and female novices, invites a 
monk or several monks on rains-retreat, sayings, "let · 
the master� come, I want to give a gift, and to hear the 
dhamma and to see the monks", thev are allowed to 
go, only if sent for and not otherwise, and only if the 
business can be completed within seven days. They 
should therefore return within seven days. Although 
the desire to listen to the -dhamma and to see the 
monks are included, the main reason for the invitation 
happ.ens to be rather mundane than spiritual. The 
main factor that occasioned the invitation is the 
construction of some building for members of the Order 
or for oneself by the person who invites. Jn the case 
of a male or female lay follower the reason for the 
invitation also could be the marriage of one's ·son or 
daughter, or that one has fal len ill . 

If an invitation is received from one belonging to 
any of the five groups, viz.monks,nuns, women trainees 
( sikkhamana) and male and female novices, who has 
fallen ill, "I now,am i l l, let monks come,I want monks 
to come", a monk or a group ofmonh on rains retreat 
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is allowed to go if the business could be completed 
within seven days. They should return within this 
period. In such a case, however, they are allowed to 
go even without an invitation, all the more if invited. 
To these five groups were also later added a monk's 
mother and father who have fallen ill. But in the case 
of brothers, sisters, relatives or a person l iving with 
monks, they are allowed to go only if invited to come. 
In cc;tse one visits an invalid member of the Order or 
one's parents one should think " I will look about for 
a meal for the invalid, or for the person tending the 
invalid or seek. medicine for the invalid or inquire after 
his health or tend him myself'. The same rules apply 
when a monk is invited by any one from the five 
groups in the Sangha to assist him in some disciplinary 

atter or when some dissatisfaction has arisen in one's 
mind regarding the religious life. In the latter case one 
should go with the intention of allaying it or getting 
someone else  to d o  s o  or give  a talk  o n  t h e  
Dharnma.The same applies when a wrong view has 
arisen in the one who invites. One also should go to 
help a monk or nun who has committed a grave offence 
deserving probation and, if the penalty has been 
served, to help him or her to be rehabilitated . .  If a 
formal act of discipline like for instance, one of censure 
( tajjaniya) or of guidance (nissaya) is to be carried 
·out by an order of monks ( sangha) one is allowed to 
go to help the offender with or without invitation. If 
the formal act is already carried out one could help the 
punished person to conduct himself properly so that 
the saiigha can revoke the punishment in time. Monks 

- w.e also obliged to go if a woman trainee m; a male 
_...novice is desirous of obtaining higher ordination or a 

female novice wishes to become a: trainee by taking up 
the necessary precepts ( sikkha1p samadiyatu kama). 

· A  monk on rains-retreat also is allowed to go, under 
the same rules, on matters connected with the Order. 

Cutting Short the Rains-retreat 

The Buddha was a strict disciplinarian who always 
wanted his disciples to be strictly disciplined by the 
set rules. But at the same time he was also concerned 
with their mental and physical comfort and well being. 
In fact two of the reasons given for laying down rules 
of conduct for them are the comfort ( phiisuta) and 
excellence ( suffhuti) of the Sangha. As such even if the 
mles of rains residence are expected to be strictly 
observed, if there was a danger to the lives or the 
physical wellbeing of those on retreat, they are allowed 

to dispute the retreat and even leave the place without 
incurring any guilt of transgressing a rule of discipline. 
Some of the reasons recorded are danger from wild 
beasts, reptiles, thieves and evil spirits. There are als o  
the cases o f  either the village where the monks were 
residing or their lodgings were either burnt down by 
fire or  carried away by flood, and the monks were 
faced with a shortage of food or lack of lodgings. If, · 

without all this, th� wonks were beset with a shortage 
of food, coarse or sumptuous or beneficial food or  
medicine or attendants, those on rains-retreat are 
allowed to cut short their retreat as it may be a danger 
to their lives. Monks are also allowed to cut short 
their retreat if their religious life is engendered by 
women and various other types by trying to Jure them 
away with material gains. They also can take the same 
step to avoid being involved with persons sowing 
seeds of dissension and schism in the Order or, to go 
out to help settling such attempts at schism or division, 
either by oneself or through others known to one. 

Rains-retreat and the Bhikkhunis 

Rules concerning the rains-retreat laid down for 
monks apply to the nuns as well .  However, while all 
the rules of conduct related to the rains -retreat of the · 
monks are found in the Mah avagga and the Cullavagga 
of the Vinaya Pifaka, the rules of conduct for .the nuns 
starts with the Cullavagga. But a number of them 
have also been included among the P §_timokkha rules · 

in the Sutta Vibnanga.At the very inception of the 
Order of Nuns ( Vin. II.255) two rules relating to the 
rains-retreat have b�en included in the eight grave 
matters (garti-dh�mma, Bdst.Skt. guru-dharmap) 
made binding for life on nuns. A nun, accordingly, 
should not enter upon rains� retreat in a residence where 
there are no monks and, having spent the rains a nun 
'should invite'(paviiretabba.71) before both orders in 
respect of three matters, viz. what was seen, heard 
and suspected.These two rules have also come to be 
included in the P §_timokkha as P acittiya rules ( ibid.IV 
3 13 . 3 14). According to the Piicittiya rules it is also an 
offence (ibid. 296) for a nun to go on tour ( c iirikalfl 
careyya) during the rains-retreat and, not to go on 
toilr (ciirikarp pakkameyya) at least for a distance of 
five or six yojanas after ending the retreat ( ibid.297). 
Miss Horner1 has translated the word ciirika in both 
these rules as 'almstour' .This would mean that nuns 
were prohibited from going even on alms rounds during 
their rains-retreat. However she has translated a similar. 
statement2 in reference to monks simply as "walked ; 
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on tour "(carikaiJ1 caranti) .There is no reason to 
translate the word carikii differently in the case of 
nuns. Moreover the interpretation of the words ciirikaiJ1 
careyya in the Suttavibhanga (ibid.IV.297) also shows 
that an almstour is not meant here .Accordingly, the · 

prohibition for nuns to travel during rains coulq be in 
a v i l l age c l o s e  enough for a cock t.o reach 
(kukkufasampiite giime) or in what is not a vil lage, in 
the jungle ( agiimake araffffe). Nuns certainly would 
not have gone on almstours in the jungle where there 
was no village. 

Vassavasa- based Religious and Social Institutions 

The above reference was made · to the 'possible 
development of a system of permanent residences for 
monks derived from an earlier system of temporary 
residences during the three month period of rains
retreat .Sukumar Dutt was one scholar who try to 
portray the original Buddhist Community of Monks 
as one of homeless wanderers. But Prof.Dheerasekera3 
rejects this extreme view of Dutt and emphatically 
states that " l ife in community and life in seclusion 
were undoubtedly in existence side by side even in the 
earlier phase of the siisand' .But he goes .on to say 
that " to affirm this is  not to lose sight of the fact that 
both monasteries and community life grew in stature 
in the centuries th�t followed the establ ishment of the 
siisarid'.The institution of rains residence undoubtedly 
played a bigrole in these developments. 

Reference was also made above to a possible 
shortage of suitable lodgings for monks going on rains
retreat and steps taken by the Buddha to assign lodgings 
to monks during the rains. Devout l ay fol lowers · 
stepped into partly solve this problem by inviting 
monks to spend the rains in a building of theirs. An 
early instance of this is seen when King Pasenadi 
invited a certain monk to spend the rains in a dwelling 
provided by him. In post- canonical legendaiy didactic 
tales this practice could be often seen. As the rainy 
season approached monks would go to the Buddha 
and obtain his instructions and subj ects of meditation 
and, with his perminion, go out looking for a place to 
spend the rains. Knowing this, devout villagers would 
also, sometimes, prepare suitable lodgings for monks 
and await their arrival in their vi llages and offer them 
lodgings and other facil ities for the rainy period (See 
eg.DhpA. l pt.ll p .291) .  This practice of inviting a 
monk to spend the three month rains-retreat in a house 
belonging tb a layman, sometimes in a newly built 
house, is  practised even at present in Sri Lanka. 

For whatever reason the rains-retreat was started, 
it provided the monks a period of rest in one place 
free from their mostly wandering lives. Early disciples 
of the Buddha did not allow this valuable resting period 
to go waste. As shown by numerous legends they 
utilized it for their spiritual growth. The legendary 
tales also often speak of the successes achieved by 
such monks in reaching their intended spiritual goals 
during the rainy season. While the monks achieved 
their spiritual goals the laity, who supported them by 
providing them with lodgings and other faci li ties and 
attending upon them, enhanced their store of merit 
and also enriched their virtuous qual ities by fulfil l ing 
their duties by the clerics. 

The institution of the rains-retreat of the Buddhist . 
monks has helped to bring the c lerical and lay 
communities of Buddhists, especially in Theravada 
countries, closer to each other. The laity who are 
normally expected to provide the community of monks 
their material needs through out the year takes a keener 
interest in providing the needs of the monks during 
the rainy season. The apparent reason is that the 
monks are not free to move about as in the other 
seasons and that they are supposed to take a greater 
interest in spiritual exercises during this period. As a 
result Buddhist temples became hives of religious 
activity with the increasing visits of the laity who . . 
provide alms to the monks and participate in regular 
ceremonies of worship,  sermons and chanting· 
conducted,·-by the monks for the benefit _of the laity. 
The conclusion of the rains-retreat is celebrated by 
Buddhists, in almost every monastery, with alms giving 
and offering of robes to the monks who observed the 
retreat, with the offering of the ka fhina robes taking 
the pride of place. Only one monk, among those who 
had observed the early period of three mon.ths, in each 
monastery is entit led to receive a ka{hina robe 
(s.v.kafhina). 

C. Witanachchi. 
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VASUBANDHU (41h - according to others 5th - century 
A. C.) was the second great exponent ofVij fianavada, 
the "Consciousness School" ofMahayana Buddhism, 
after Asanga, its founder. Vasubandhu 's outstanding 
position in the Great Vehicle is underl ined, for example, 
by the fact that even nowadays he is regu larly 
commemorated in the Chan I Zen monasteries when 
the names of the Chan patriarchs 1 are chanted. Several 
traditional accounts are available providing biographic 
information on Vasubandhu, for instance The Life of 
Vasubandhu by Paramiirtha, Hsiian Tsang's Records 
of the Western Kingdoms o r  chapter X X I I  of  
Taranatha s History of Buddhism. 2 According to these 
accounts, Va5ubandhu, born at Purusapura (modem 
Peshawar), was Asanga 's younger brother or half-) brother who, endowed with extraordinary intelligence 

Y and integrity, became a monk in the Sarvastivada Order. 
Having mastered the canon ical scriptures of the 
Sriivakayiina, he went to Kashmir where, inter alia, he 
studied the Sarviistiviidin�bhidharma, the Vibh�ii(See 
ABHIDHARMA-MAHAVIBHASA) in particular, 
under Sanghabhadra or more . l i kely, according to 
Chinese tradition, under S anghabhadra's teacher. 
Vasubandhu, later composed the verses (kiirikiis) of 
the Abhidharmakosa i n  accordance with Kasmira 
Sarvastivada.-Vaibhasika doctrine. However, when he 
wrote the A bh idharmakosabhasya, i . e .  h i s  
a.uto<;ommentary o n  the karikas, h e  often rejected 
orthodox S arvast ivad i n  teach ings . i n  favour o f  
Sautrantika viewpoints and, above q.ll, asserted his 
intel lectJJal independence.  3 Vasubandhu 's auto� 
cpmmentary prompted Sanghabhadra to virite two 
exts with a view to confirming Kasmira Vaibhasika 

orthodoxy and refuting what he considered erroneous 
interpn�tations in the Kcsabhasya. Sanghabhadra's 
two works, preserved or.ly in Chinese (Taisho 29, 
Nos. 1 5 62,  1 5 6 3 ) ,  are commentar i es on the 
Kosabh.asya, v i z . the Ny iiyiinus iira and the 
A bhidharmasamayapradipika. In the former work 
Vasuban dhu ' s dev i at i o n s  fro m  S arvastivada
Vaibhasika positions are harshly criticized, and the 
latter, omitting the refutations of the Kosakara's 
(author oftheAbhidharmakosabhasya) views, can be 

regarded as Sanghabhadra's exposition of ' neo
Vaibhasika' teach ing in response to Vasubandhu's 
criticisms.4 A third commentary on the Kosabhasya 
that has been preserved in. its Sanskrit original is the 
Abhidharmadipa together with its prose commentary 
-entitled Vibhiisaprabhavrtti. This work, too, contains 
"hostile refer�nces to the Ko�akiira". It has been 
tentatively ascribed "either to . Sanghabhadra or to one 
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of his disci? les. "5 According to tradition, Sanghabhadra 
sought to challenge Vasubandhu even in a public debate, 
but such a contest never took place. Vasubandhu is 
said to have considered his rival a good d ialectiCian 
wanting, however, in profundity. 

· 

Going into details, the biographic accounts narrate 
Vasubandhu 's conversion to the Great Vehicle under 
the influence ofhis elder brother Asanga. Vasubandhu 
is reported to have become deeply impressed by 
M ahayana d i scourses ,  e spe c i a l l y  by the  
A�ayamatinirdessutra and the Dasabhumikasutra on 
which he wrote commentaries, fol lowed by numerous 
exegetical works on other Mahayar1a d iscourses and 
treatises. In spite o(his extensive l iterary activities he 
is also described both as having been an itinerant monk 
fond of travell ing and a meditator, putting great store 
by contemplation in so l i tude. Much as he was a 
renowned debater, he would not engage in debate unless 
it served the purpose of propagating the Great Vehicle. 
Apart from Purusapura and Kashmir, V(!Subandhu is . 
associated with the fol lowing places: Sakal� i.e. S iigala, 
the well-known former venue for the Milindapanha, 
present-day S ialkot i n  Pakistan; Ayodhya where 
Vasubandhu inter alia acted as mentor to the royal 
fami ly of ru lers of the .Gupta Dynas.ty; and the 
monast i c  un ivers i ty of N a l an da, accord ing to 
Taranatha, where he well-n igh incessantly taught, 
wrote commentaries and compendia and guided the 
residents of that famous seat of learning. Paramartha 
says that Vasub<mdhu d i ed at Ayodhya, whereas 
according to Bu ston and Taranatha he passed away in 
N epal  whi l e  on tour , .  d i ssemin at ing  Mahayana 
teach ings. The biographies characterize Vasubandhu 
as a most altruistic person who uti l iz.ed all donations, 
especially prize money as a result of his successes in 
publ ic debates, now and then showered on him to 
bui ld monasteries, hospitals, rest .. houses and schools. 
Thus, Mahayana Buddhists recognized Vasubandhu 
as a veritable Bodhisattva. 

As regards Vasubandhu ' s  i d ent i ty and date, 
considerable controversy among scholars was caused 
due to different dates of his b irth handed down by 
tradition and due to a prodigious number of works 

. ascri bed to h i m .  I n  a d d i t i o n ,  i n  Yasomitra's  
A bhidharmakosavyiikhyii a "Vrddh iiciirya 
Vasubandhu"  is ment i o n e d .  6 F i rst o f  a l l ,  the 
discrepancy in the dating and the reference to a "senior 
teacher Vasubandhu" has given rise to the thesis that 
on the one hand Asanga's younger brother -�4.<>,·,_,. .. 
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converted to the Great Vehicle and became the author 

of many Mahayana works and, on the other, the 
Kosakara were two different persons. This thesis, it 
seems, has not found favour with the majority of 
scholars. 7 In support of the tradition that the Kosakara 
and the author of important Yogacara� Vijnanavada texts 
such as the Pancaskandhaprakarana, Vimsatika or 
Trimsika are one and the same, it may suffice to point 
out just a few passages in the Kosabhasya that either 
unmistakably convey a Mahayana perspective in 
general - apart from the numerous Sau trantika 
positions in the text ushering in Mahayana Yogacara :.... 
or a Vijnanavada one in particular. In the third chapier 
of the kosabhasya describing ' the World',  for instance, 
in one section the altruism ofBodhisattvas is esteemed, 
and the section is summarized by the following verses 
containing the Mahayanist classification of Dharma 
practisers and non-practisers into three types 8: 

"The inferior person, by all means, is intent on his 
personal happi ness, The middl ing persori on the 
termination of suffering, not on happiness because in 
it inheres suffering; 

The best person desires, through his  personal · 

suffering, the happiness · of others · and, once and for 
all, the cessation of [their] suffering; for their suffering 
is his stiffering."9 As has been pointed out, 1 0  several 
times one of the i mportant terms of Yogacara
Vijnanavada occurs in the Kosabhasya, viz. asrayo . . .  
paravrtto, asrayaparivrtti ( ' tran sformat i o n  I 
revolution of  the foundatio n/receptac l e ' ) .  The 
express ion asrayo . . .  paravrtto i s  fou n d  i n  
Vasubandhu's critique ofthe Sarvastivadins' concept 
of prapti ('acquisition ') by his citing the Sautrantikas' 
attitude towards it. Whilst to the Sautrantikas prapti 
is just a designation (prajnapti), the Sarvastivadins 
take 'acquisition' as a substance or ' thing in itself' 
(dravya). According to the latter, mental defi lements 
(klesa) can on ly  be overcome through the 
disappearance of the prapti of those defilements. The 
Sautrantikas reply to this by stating that overcoming 
or not overcoming mental defi lements depend on the 
k ind  of asraya i n vo l ved (asrayavisesa) : 
"It is the asraya of the Noble Ones that is transformed 
in such a manner through the efficacy of the Path of 
Seeing [th e Tru ths] and Medi tat ion  that i t  i s  
impossible for the mental defilements they had to get 
rid of to manifest themselves again." 1 1  Simi larly, the 
term asrayaparivrtti is employed by Vasubandhu 
thrice in his treatment of karman when dealing with 

the Noble Ones whose 'continuity' (samtatl) is pure 
because of the 'transformation of their foundations' 
through Seeing the Truths and Meditation. 1 2  

A careful examination of 'Yogacara elements in the 
Abhidharmakosabhasya' has recently lead to the 
conclusion that in the Kosabhasya "Vasubandhu uses 
the term Sautrantika to designate p ositions in the 
Yogacarabhumi that he prefers to those of orthodox 
Sarvastivada" and that he "adj usts the trad itional 
Sarvastivadin abhidharma so that it no longer conflicts 
with the central theories of Yogacara." 13 Lastly, the 
"Vrddhacarya Vasubandhu" who in part occas ioned 
the th es is  that the Kosakara an d the Yogacara 
Vasubandhu were d ifferent persons, has been described 
as "indeed an earlier Vasubandhu, who worked within 
the (Mula)Sarvast ivadin  or Vaibhasika tradition. 
Considering the lack of references to him elsewhere, 
he seems to have been a relatively minor figure in the 
history oflndian Buddhist thought. There is no reason 
whatsoever to suppose that he turned later to the 
Mahayana as did (according to the biographies) the 
Kosakara." 14 

As for the great number of works attributed to 
Vasubandhu, 1 5  first of all, a group of twelve writings · 

w i l l  b e  surveyed br i efly, 1 6  and the out l ine  o f  
· Vasubandhu's retivrc will b e  concluded with some 

references to further works dealt with by modem 
scholars so as to g ive at least a rough i d ea of  
Vasubandhu ' s  exceptional versatility as a thinker and 
author. 

Twelve works ascribed to Vasubandhu have been 
grouped together on grounds of sufficient internal and 
external evidence for the Ko�akara's authorship. For 
the grouping of these ' authentic' works two main 
criteria have been used: a) cross-references in the 
writings of Vasubandhu himself or in those of his . 
commentators ( Yas omitra, Gunaprabha, 
Prthivibandhu);  b) style,  sources drawn upon,  
methodology and development of ideas. Vasubandhu's 
p rose styl e  has been aptly descri bed as be ing 
unmistakably distinctive: "It is confident and learned, 
replete with citations and allusions to canonical and 
other literature, and to the opinions of different teachers 
or schools . . .  His verse is terse: compact, conci'se, 
mnemonic . . . " 17 

The treatise preserved in Tibetan translation that 
has been called Vasubandhu's "most bri l l iant work, 
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far surpassing the already bri l l iant Abhidharmakosa . . .  

awaiting study and translation", 1 8  is the Vyakhyayukti 
("Appropriate Means or Exegesis") in which the 
author sets forth both in an inventive and sophisticated 
manner principles of hermeneutics together with 
practical examples of how one shou l d  proceed with 
explaining the discourses (sutra) of the B uddha. One 
ofthe aims of the author is the vindication of Mahayana 
sutras as also being the word of the Buddha by quoting 
and then refuting the arguments of certain fol lowers 
of the Sravakayana. The latter, not considering the 
Mahayana scriptures authentic buddhavacana, base 
their arguments on form (normative structure of the 
Tripitaka), content (doctrinal norms vs. Mahayana 
innovations) and on criteria which the Buddha is 

' ) reported to have laid down for what should be accepted 
as his word. In reply to the Sravakayana fol lowers' 
charge of Mahayana discourses being inconsistent 
with the original teachings of the B uddha, Vasubandhu 
cites apparently contradicto ry passages fro m  the 
Sravakayana canon, thereby demonstrating prima facie 
scriptural inconsistency in the Sravai<as' canonical texts 
as wel l .  Now t h e  author a v a i l s  h im s e l f  o f  the 
opportunitY to  apprise the Sravakas of a hermeneutic 
device to cope with textual inconsistencies through 
exegesis, viz. the interpretation of crucial passages on 
the one hand as intentional (abhiprayika) teaching of 
indirect or  provisional meaning ( neyartha) requiring 
further elucidation and, on the other, as teaching of 
certain or definitive meaning (nitartha). Moreover, 
Vasubandhu subjects the Sravakas' notion ofTripitaka 
canonicity to scrutiny and points out the faci that the 
Sravakayana canon is incomp l ete, since "Ananda did 
not know all the sutras," 19 and that there actual ly is  
no "teaching of the Buddha well-known to all  schools" 
due to the different arrangement of the canonical texts 
by different schools and because of their disagreement 
on the canonicity of certain sutras.20 At the end of 
Vasubandhu's textual debate with the Sravakas there 
is m u tu a l  agreem e n t  ab o u t  a d efin i t i on o f  
buddhavacana a s  that whi ch tal l ies with what i s  
contained i n  the sutras teaching the Four Noble 
Truths, "with (a notion o f vinaya) as the disciplining 
of the afflictions and with a notion of real i ty as 
dependent origination." Here Vasubandhu emphasizes 
that the Mahayana is, indeed, q uite compatible with 
this definition.21 The �yaklzyayukti strongly influenced 
both Indian and l ater on T ibetan masters such as 
"Bhavaviveka, Haribhadra, Bu ston or Sa skya Pandita. 
The importance of this work cannot be overestimated. 
C l osely related to it is t h e  Vyakhyayukti-

s�trakhandasata ("One Hundred Extracts from the 
DI�courses for t�e 'Appropriate Means ofExegesis "'), 
bemg a co! lect10n of excerpts from the scriptures 
i n d i s pens a b l e  fo r a p r o p e r  u n d erstan d i ng of 
Vasubandhu ' s  quotations i n  the former treatise, giving 
the extracts only in  abbreviation. 

P o ster ior  to  the Vyakhyayukti is t h e  
Karmasiddhiprakarana ("The Treatise Establ ish ing 
[the Factual Teaching of] Action") because in this work 
Vasubandhu refers to the former text. Although the 
author addressed the Karmasiddhi-prakarana main ly 
to fo l lowers of the Sravakayana, he composed the 
treatise as a supporter of the Mahayana, for he cites 
the Samdhinirmocanasutra - one of the basic Yogacara 
discourses - and presents the Yogacara c lassificatio n  
ofthe "store consciousness" (alayavijnana)Y Only a 
Tibetan and a Chinese version of this text have been 
preserved. 

The Pratityasamutpti dadivibhanga-nirdesa 
("Elucidation of the ' Beginning'  of Dependent 
Origination and Its ' Explana-tion"') is  a commentary23 
on the Pratitya-samutpadadivibhangasutra, preserved 
in Tibetan translation and in some Sanskrit fragments 
from Nepal. In style and methodology the commentary 
resembles the other writings ofVasubandhu who also 
in this text refers to the Samdhi-nirmocanasutra and 
the Yogacarabhumi (on the definition of ' nescience' . 
(avidya)) and, l i�ewise, inc lu des h is conception o f  
alayavijnana. The Pancaskandhaprakara-na i s  a 
short "Treatise on the Five Aggregates", preserved 
only in Tibetan and Chinese. Prthivibandhu, one o f  
t h e  three a u t ho r s  c o m m e n t i n g  o n  t h e  
Pancaskandhaprakaran a , rem arks t hat  t h e  
A bhidharmakosa i s  a d d r e s s e d  t o  " o n e  wh o 
understands a d e v e l o p e d  expo s i t i o n "  and t h e  
Pancaskandhaprakarana t o  "one who understands a 
condensed exposition". A rel ationsh ip between the 
Pancaskandha-prakarana and the Kosabhasya , 
Asanga's A.bhidharmasamuccaya and Vasubandhu's 
Trimsika-karikas has been noted. 24 

The Gathasamgrahastistra is a ' compilation of' 
twen ty- o n e  ' v erse s '  q u o t e d  fro m  c an o n i c a l  
Sravakayana l iterature, and the Gatharthasamgraha
sastra a prose commentary on that ' verse collection', 
clarifying the 'subject-matter' ( artha) of the verses. 
The commentary neither quotes from nor refers to 
any Mahayana texts, nor contains any spec.ifi 
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Mahayana notions, but it does draw on Asanga's 
A bhidharmasamuccaya and rely heavi ly on the 
A bhidharmakosa. The fi rst verse of the 
Gathasamgrahasastra along with i ts commentary 
from the Gatharthasamgrahasastra is found as a 
separate work i n  the b s Ta n  'gyur,  ent i t led 
Ekagathabhasya, also attributed to Vasubandhu. 
Concerning the latter text, it has been observed that a 
commentary . of it, the Ekagathatika, is ascribed to 
Dignaga, who also wrote a brief commentary on the 
Abhidharmakosa, the Marmapradipa. Since Dignaga's 
authorship of the latter and h i s  connection with 
Vasubandhu - traditionally Dignaga's erstwhile teacher 
- has been doubted by some scholars, the Ekagathatika 
might be a p i ece of evidence in  support of  the 
tradition. 25 

Within the group of twelve of Vasubandhu's 
writings the last four have become fairly accessible 
thanks to a number of studies and translations by 
scholars from the East and West, 26 viz. the Vimsatika, 
the . . Vimsatzkayrtti, tbe Trimsika and . the  
Trisvabhcivanirdesa.· The Vimsatika, " [Tract in]  
Twenty (-two) Verses", along with the prose autocoin,. 
mentary Vimsatikavrtti, and the Trims{ka, "[Tract in] 
Thirty Verses", are also known under the collective · 

title Vl}naptimatrata-siddhi, "Proof ofldeas (Imagining 
I Mind I Consciousness I Notification) Only". 27 The 
Vimsatika Is IJ·oth a: summary and defence ofYogacara 
idealism in which Vasubandhu right from the beginning 
expressly denies extra-mental facts : khams gsum pa 
'di ni sems tsam mo, ' the whole world is Mind Only' .  
With the help of exarriples of dream and collective 
haiiucination he argues that limitation in place and 
time, intersubjeetivity and causal effectiveness can all 
be justified . by the teaching of 'Mind Only' .  To the 
raised objection that the Buddha did in fact affirm the 
existence of matter and the like Vasubandhu reacts by 
refuting the relationship between a composite and the 
subtle atoms composing it by means of what has been 
described as the " 'neither one nor many' rf!asoning . . .  
which takes two foims:  that any entity i s  neither one 
individual nor many different things, or that the part
whole relationship is impossible, for the parts are 
neither one with nor different from the whole."28 

One passage in the Vimsatika may be singled out 
which becaus� of its el l iptical diction has led to 
different modern interpretations: Unlike the majority 
of scholars agreeing with the interpretations of the 
ancient masters like Santaraksita and other Yogacara
Madhyamikas, some claim that Vasuban-dhu like other 

Yogacara authors, d id not deny external objects. 29 With 
reference to the Vimsatika, ad v. 1 Od, it has been averred 
that through the teaching of vijnaptimatra the non
substantiality of al l dharmas is taught, but not the 
denial of their existence. Further, with reference to 
"the ineffable aspects of reality, and the clear admission 
that beings in their ineffable nature are beyond the 
experience of ordinary meh" it has been concluded 
that Vasubandhu 's "criticism of real ism cannot by 
any means imply a denial of extra-mental reality."30 A 
translation of the eliiptical passage under discussion 
may be attempted by taking into consideration, as far 
as possible, overall Yogacara thought in Vasubandhu: 

"[By stating that] a phenomenon (fact, factor of 
existence) is absolutely non-existent one does not 
penetrate the insubstantiality of phenomena. [One 
does,]  however,  [pen etrate i t] . through 
[ ' transconceptual ' i nsight i nto the meaning. of] 
'essential ly [fa:lse] i magination '  ( I Od). What the 
ignorant imagine the 'own-being' of phenomena, [viz.] 
subject, object etc., on account of essentially [false] . 
imagination i s  their [discursive] insubstantial ity 
(nairatinya) [which, however, · is] not [realized by 
discursive thought], but through essentially ineffable · 
[ 'transconceptual ' insight] which is the sphere of the 
Buddhas. Thus ' Ideas Only' is j ust [discursively 
understood] by what is basically having another idea 
of it. [Only] by penetrating insubstantial ity through 
the realization of ' Ideas Only' [as ' transcpnceptual ' 
insight] is the insubstantial ity of al l  phenomena 
penetrated, but not  by d enying their existence. 
Otherwise of an idea there would be just another idea 
as its object and thus the [realization of] 'Ideas Only' 
could not be accomplished due to the fact that ideas 
relate to objects." 3 1  

This passage has been coinmented upon as follows: 
· "Empirical consciousness has a necessary objective 
reference and even if the external object be known to 
be unreal the reality of the idea of the object as its 
content wi l l  remain uncancel led. But content distinct 
from . consc iousness i s  o n ly an i m ag inary 
construction."32 As for "unreal imagination" being "not 
entirely unreal"  accord i n g  to Vasubandhu 's 
Madhyantavibhaga-Bhasya I. 4, corre-sponding to the 
Madhyamikas' conven-tional truth without whi{;h 
absplute truth cannot be realized, See YOG ACARA. 

The Trimsika33 treats the store consciousness 
(alayavijnana) and the three kinds of "nature" 
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(trisvabhava) . It also gives in verse some of the 
c las s i ficat i ons  fo und m the  prose  
Pancaskandhaprakara-na and to  some extent bears a 
close relationship to the latier text. Again, the three 
svabhavas are discussed in the Trisvabhavanirdesa 
("Description of the Three [Kinds of] Nature")34 in a 
perspicacious and exhaustive manner even though the 
text consists of only thirty-seven verses. Vasubandhu 
chiefly deals with the relationship of the svabhavas 
to each other, inter alia, by describing them in terms 
of ' be ing and non-be ing' ,  ' dua l i ty and un ity' ,  
' d ifference and ident i ty ' .  I n  order t o  faci l i tate 
understanding his extremely pithy verses, Vasubaudhu 
draws an analogy between magical .creation and the 
three svabhavas: By the power of his incantations 
(mantra) a magician makes his spectators take a piece 
of wood for an e lephant. The e lephant stands for 
imaginary nature (parikalpita) and its subject-object 
duality; both the elephant and duality are imaginary 
creations without any real existence. The magical 
creation per se, that which is false ly imagined by the 
spectators to appear in front of them symbo l izes 
relative or dependent nature (paratantra ), and the non
existence of the elephant, the non-existence of duality, 
corresponds to absolute nature (parinis-panna). The 
incantations of the magician represent the store 
consciousness: the mantras create the magical i l lusion 
and, l i kewise,  the ' perfu m i n g  seed-p l ant ing 
i mpres s ions '  (vasana) m ak i n g  up th e s tore 
consciousness bring about relative nature by passing 
from a subliminal to a conscious level of subject-object 
dual ity, i . e . the  ti/ayavijntina i s  t he  cause  of  
paratantrasvabhava (See  ALAYA-VIJNA.NA) . 
Finally, the piece of wood as the magician's requisite 
for his magical creation is symbol i c  of tathata, ultimate 
reality or absolute nature, the ' only remaining entity', 
viz. the non-existence of dual ity. In the magical sho'rv 
the only real thing is the piece of wood, and in the 
parinispannasvabhava u ltimate  non-dual ity. The 
real i7..ation oftathata, in Vasubandhu's words, consists 
- with reference to the three svabhavas - in insight
knowledge (parijna), re l inquishing (prah(ma) and 
obtainment (prapti): 

"Then insight-knowledge is considered the non
recogn it ion [ o f  wha t  is fal s e l y  i magined] ; 
relinquishment [is considered] the non-perception [of 
relative nature with its subject-object dual ity], and 
signless35 recognition - that is obtainment and the 

,. 
real ization [of the u lt imate real i ty of abso lute 
nature] . "36 

Besides the conunentaries on Mahayana discourses 
referred to above that are ascribed to Vasubandhu, the 
fol lowing two works may also be mentioned because 
of their importance especial ly in the context of the 
rel igious history of East Asia, viz. Vasubandhu's  
commentaries on the Saddharmapundarikasutra and 
Sukhavativyuhasutra. 37- Exegetical works expl icating 
Yogacara treatises are also attributed to Vasubandhu 
such as the Madhyantavibhaga-Bhasya ("Commentary 
on Distinguishing the Middle from Extremes") 38 or 
the Dharmadharmata-vibhagavrtti ("Commentary on 
Distin-guishing Factors of Existence from Their True 
Nature").39 Furthermore, Vasubandhu is credited with 
having written four tracts on logic, for instance the 
Vadavidhi, 40 thereby - together w ith Asanga -
preparing the ground for the development ofBuddhist 
logic proper. 
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1 0  Hirakawa 1 973, p.  XI.  
1 1  See Pradhan 1 975, p.  63, l ine 2 1 -22: asrayo hi 

sa aryanam darsanabhavanamargasamarthyat 
tatha paravrtto bhavati yatha na punas 
tatpraheyanam klest;mam prarohasamartho 
bhavati I 

1 2  Ibid. , p .  2 3 2 f. ,  l in e  2 5-27, 2. As for 
asrayapara(i) vrtti = alayaparavrtti, see 
ASANGA, n. 39. 

1 3-Krit£er-2-uU5�-p: · xxx. 
14 See Peter

. 
S k i l l ing, "Vasubandhu and the 

Vyakhyayukti Literature",' in :  Journal of the 
International Association of Buddhist Studies, Vol. 
23, No. 2 (2000), p. 3 1 2. Apart from the reference 
in  Yasomitra, the author also mentions as parallel 
("not a simple borrowing from Yasomitra") to 
the vrddhacarya a p lace in Sth iramati  's 
commentary on the Kosabhasya preserved in the 
Tibetan bsTan 'gyur (Peking ed., Vol .  1 46): slob 
dpon db Yig gnen sna m a  = "Purvacarya 
Vasubandhu". 

1 5  For a l ist ofVasubandhu 's writings extant in the 
original Sanskrit in toto or in fragments and in 
Chinese I Tibetan translations together with the 
nos. of the Taisho ed. I Peking ed. of the Tibetan 
Tripitaka (ed. D.T. Suzuki) See Thich Man Giac, 
The Philosophy of Vasubandhu, Los Angeles, 
1 990, p. 52ff. Full bibliographical information 
on works attributed to Vasubandhu, covering 
notably research done by Japanese scholars, is 
provided in Haj ime Nakamura, Indian Buddhism. 

VASUBANDHU 

A Survey with Bibliographical Notes. Tokyo ,  
1 980, pp. 268-273. 

1 6  The survey owes much to Peter Ski l l ing; See 
Skil l ing 2000. 

1 7  Ibid. , p. 298f. 
18 Ibid. , p. 3 50. A few passages have been translated 

i n  Jose  Ignac i o  C ab ezon,  "Vasub andhu ' s  
Vyakhyayukti o n  the  Authen t i c i ty o f  th e 
Mahayana SutJ-as'·, in :  Jeffrey R. Timm (ed.), 
Texts in Context. Traditional Hermeneutics in 
South Asia. Albany (New York), 1 992, pp. 22 1 -
243. 

19 Cf. Vin. II ( Cu.llavagga, P orana-1 
Puranattheravatthu), p. 289f. : After the First 
Counci l  of Rajagaha Purana, accompanied by a 
large order of monks, is asked to "submit himself' 
to dhamma and vinaya as "chanted" by the 
participants in the Council .  Purana, however, 
prefers to bear in mind what he has personally 
heard in the presence of the Buddha. 

20 Cf. ASANGA, n. 66, where, with reference to 
the discussion .of Tathatti, the conception of non:.. · 

duality is compared with Western insights thanks 
to recent scientific d iscoveries. S imi larly, a 
rigorous scientific  approach presupposing a 
thoroughgoing critical and self-critical attitude, 
somet imes c l ai med to have b een adopted 
exclusively by contemporary theologians and 
scholars ofreiTglous stuaies, can also-oe seen in- - 

Vasubandhu as  Vijnanav ada phi losopher (for · 
instance in the sense of his exposing subjectivity 
in sp ite of h i s  i dea l i sm) in general and as 
hemeneutist in  p articul ar as revealed by h i s  
Vyakhyayukti. O n  Vasubandh u  and Western 
paral le ls  see B imal Krishna Mati lal ,  Logic, 
Language and Reality. An Introduction to Indian 
Philosophical Studies. Delhi, 1 985, p. 228ff. 

2 1  After Cabezon 1 992, p. 232. 
22 F o r  m o d ern tran s l at i o n s  o f  t h e  

Karmasiddlziprakarana see Etienne .Lamotte, Le 
Traite de I 'Acte de Vasubandhu.. Melanges <:hinois 
et bouddhiques, vol .  4. Bruges, 1 936, and the 
Engl ish transl .  based on Lamotte's by Leo M. 
Pruden, The Treatise on Action by Vasubandlzu. . 
Berkeley, 1 988. See also Anacker, 1 984., pp. 93-
1 56. As for alayavijnana, see the full-scale study 
by Lambert Schmithausen: Alayavijnana. On the 
Origin and the Early Development of a Ceniral 
Concept ofYogacara Philosophy, Part I, II. IIBS, 
Tokyo, 1 987, 2007. 
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23 Comprehensive bibl iographical information on 
th i s  text a lso  ent it l ed 
Pratityasamutpadavyakhya - is given by Marek 
Mej or i n :  a) "On the Formu lat ion of the 
Pratityasamutpada: Some Observations from 
Vasubandhu's Pratitj;asamutpadavyakhya", b) 
"On Vasubandhu 's Pratityasamutpadavyakhya", 
in: Studia Indologiczne vo l. 4 (Warsaw, 1 997), 
pp. 1 36- 1 6 1 .  

24 See the annotated French tran s ! .  by Jean 
Dantinne, Le Traite des Cinq Agregats. Brussels, 
1 980; for an English trans! .  see Anacker 1 984, 
pp. 5 I -82. A Danish trans!. is found in Christian 
L i ndtner ,  Hinayana. Den tidlige indiske 
buddhisme. Copenhagen, 1 998, pp. I 67- I 77 .  

25 Skilling 2000, p.  307. 
26 Regard ing  the group of twelve  works by 

Vasuban dhu,  comprehensive b ib l iograph ical 
information, also covering recent publications, is 
provided ibid. 

27 As for the synonymity of citta, manas, vijnana 
and vijnapti, see Vimsatikavrtti ad v. I :  sems dan 
yid dan I rnam par ses pa dan I rnam par rig pa 
zes bya ba ni rnam grans su gtogs pa 'o I quoted 
in: Jtirgen Hanneder, "Vasubandhus Vimsatika I -
2 anhand der Sanskrit- u .  tibetischen Fassungen", 
in :  Konrad Klaus, Jens-Uwe Hartmann (eds.), 
Indica et Tibetica . Michael Hahn Felicitation Vol. 
Vienna, 2007, pp: 207-2 1 4. Hanneder points out 
that, in fact, vv. 1 ,  2 of the Vimsatika and the vrtti 
pertaining to them - apart from the remaining 
text- are not preserved in their S�nskrit original 
and that the Sanskrit given in the various editions 
is a retranslation by Sylvain Levi who edited the 
text for the first time in 1 925. Hanneder also 
mentions a) a facsimile edition of the Sanskrit 
text in: Katsumi Mimaki, Musashi Tachikawa, 
Akira Yuyama (eds.), Three Works ofVasitbandhu 
in Sanskrit Manuscript. The Trisvabhavanirdesa, 
the Vimsatika with its Vrtti, and the Trimsika with 
Sthiramati s Commentary (Bibl iotheca Codicum 
Asiaticorum I ) . Tokyo, 1 989; b) a Polish trans!. 
of the Vimsatika by Piotr B alcerowicz, Monika 
Nowakowska in Studia Indologiczne 6 ( 1 999), 
pp. 5-44. 

28 See Tom J .F. Til lemans, Materials for the Study 
of Aryadeva, Dharmapala and Candrakirti, Vol.  
1 .  Vienna, 1 990, p.  63. See also ASANGA on the 
atom, n. 46-48. 

29 See a) Paul J. Griffiths, On Being Mindless. 
Buddhist lvfeditation and the Mind-Body Problem. 
La Sal le, 1 986, pp. 82-84, I 77, n. 1 9; b) Lambert 
Schmithausen, "Vijnaptimatra(ta)", in :  Joachim 
Ritter et a!. ( eds.  ),  Historisches Worterbuch der 
Philosophie. Basle, 200 1 ,  p.  I 059, n .  3 3 ;  c) L. 
Schmithausen, On the Problem of the External 
World in the Ch 'eng wei shih lun. IIBS, Tokyo, 
2005, pp. 1 Of., 52ff. 

30 See Thomas A.  Kcchumuttom, A Buddhist 
Doctrine of Experience. A New Translation  and 
Interpretation of the Works of Vasu bandhu the 
Yogacarin .  Delhi, 1 982, pp. 23, 1 74. 

3 1  Anacker 1 984, p.  4 1 6  ( Vimsatilw ad v. 1 0d):  na 
khalu sarvatha dharm a nastily evam 
dharmanairatmyapraveso bhavati I api tu 
kalpitatmana//yo balair dharmanam svabhavo 
grahyagrahakadih parikalpitas tena 
kalpitenatmana tesam n airatmyam n a  tv  
anabhilapyenatmana yo buddhanam visaya iti I 
evam vijnaptimatrasyapi vijnaptyantarapari
kalpitenatmana nairatmyapravesat(d) vijnapti
matravyavasthapanaya sarvadharmanam 
naira tmyapraveso bhavati na tu  
tadastitvapavadat I itaratha hi vijnapter api 
vUnap tyantaram arthah syad iti  
vijnaptimatratvam na s idhyetarthavatitvad 
vijnaptinam !l 

32 See S i tamsusekhara B agch i ,  "Vimsat ika of  
Vasubandhu", in:  Sat\cari Mookerjee (ed.), The . 
Nava-Nalanda-Mahav ihara Research 
Publication Vol .  1 .  Nalanda, 1 957, p. 379. 

33 Apart from a number of translations o f  this 
Yogacara classic into modern Eastern and Western 
languages there exists a Danish trans ! .  i n :  
Christ ian L in dtner, Mahayana. Den senere 
indiske buddhisme. Copenhagen, 1 998, pp. 9-3- . 
99. 

34 A detailed study of "The Trisvabhavakarika of 
Vasubandhu", including a critical edition of the 
text, by Fernando Tola  and Carmen Dragonetti 
appeared in Journal of Indian Philosophy I I 
( 1 993), pp. 225-266. A German trans!. of the 
same text is found in Hans Wolfgang Schumann, 
Mahayana-Buddhismus, Munich, 1 990, pp. 95-
1 02. 

35  Reminiscent of Ps. II ,  pp. 3 5f., 68; Vism., p; p5 . 
animitto vimokkho. 

. · 
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36 To la, Dragonetti 1 98 3 ,  p .  2 5 1 (v. 3 2 ) :  
parijna�upa/ambho 'tra hanir akhyanam i.ryate/ 
upalambho 'nimittas tu praptih saksatla-iyapi sal/ 

3 7 A summary of the Sukhavativyuhopadesa (extant 
only In Chinese) is provided by Kajiyama in :  
Katsumi Mimaki et al. (eds.), Yuichi Kajiyama, 
Studies in Buddhist Philosophy. Selected Papers. 
Kyoto, 1 989, pp. 30-33 ("Transfer of Merits in 
Pure Land Buddhism"). 

38 See Gajin M. Nagao (ed.), Madhyantavibhaga
Bhasya. Tokyo, 1 964; N athmal Tatia, Anantalal 
Thakur (eds.), id. , Patna, 1 967;  Ramchandra 
Pandeya (ed.), Madhyantavibhaga-Sastra (with 
Bhasya ofVasubandhu and Tika by Sthiramati). 
Delhi, 1 97 1 .  

39 S e e  K l aus -D ieter  M athes ( e d . ,  t ran s ! . ) ,  
Unterschei.dung der Gegebenheiten von ihrem 
wahren Wesen. Dharmadharmatavibhaga with 
Vasubandhu 's Vrtti (edition of the Tibetan text 
and Germ(U} trans! .). Swisttal-Odendorf, 1 996. 

. 40 See Anacker 1 984, pp. 3 1 -48 ( Vada-vidhi, "A 
Method for Argumentation"); for further details 
see M.an Giac 1 990, pp. l l 4- 1 77( ' Some Logical 
Results') .  

Bh ikkhu Pasadika 

VA.sU:t\frfifA T2"d -cenh1rj A�c.r wa.s -one -of -the
leading scholars Of the S arvastivada  School and 
successor to Katyayan i pu tra ( re d actor  o f  the  
Jiianaprasthana, the. first canon ica l  work o f  the 
Sarvastivadins' Abhidharmapitaka). A special counci l  
of  the Sarvastivadihs was held in Kashmir in  the 1 •• or 
at the beginning of the 2"d . century. According to 
Paramartha, it was Katyniputra who presided over 
that counci l .  whereas the later Kashrn!ri tradition 
ascr ibes  the  pres i dency and  red act i o n  of t h e  
Mahavibha�a t o  Vasumitra (See ABHIDHARMA
MAHA VIBHA SA, AB IIIDHARMA LITERATURE, 
MAHA VIBHASA). In all l ikelihood the Tripitaka of 
the Sarvastivada School was codified in the 1 ••  .century 
to the end of which the Vibhasa can be dated, attributed 
to Katyayaniputra, fol lowed by the 1 fahurihhasa, 
datable to Ca. 200 AC. 1 '  

· In the Chinese Tripitaka seven works are included 
that are . considered to have been authored by the 
Sarvastivadin master Vasumitra, viz, the Taisho nos. 
1 540- 1 542. 1 549. 203 1 -203 3 :  no. 1 540 - Hstian 
Tsang 's translat i o n  o f  the · (Ab h i dharma] 

·dha tukaya { p adasastra] ] :  nos .  1 5 4 1 .  1 5 42 -
Gunabhadra's I Bodhiyasas ' and Hsilan Tsangs 
trans lat ions, respect ively, of  the [Abh idharma] 
prakarana [padasastra] ; no. 1 549 of  th is work no 
S anskrit t i t le  has been preserved.  and al so  the 
translator 's name is uncertain (Samghabhadra?); the 
Chinese title of the work can be translated as "Sastra 
compiled by Vasumitra Bodhisattva"; nos. 203 1 -2033 
are th ree d i fferent t ran s l at i ons  of t he  
Samayabhedoparacanacakra. a l so  attr i buted to  
Vasumitra, respectively translated by Hsiian Tsang 
and (two different recensions'?) by Paramartha. The 
Chinese translations of the Sanskrit title of this text 
reveal that it is a treatise on the various/eighteen schools 
(of the Sravakayana). Whi lst the former nos. are l isted 
among the Abhidharma works, the latter three are 
included in the collection of"historical and biographical 
accounts". Due to the different topics dealt with in 
the above works attributed to Vasumitra, traditional 
chroniclers already speak of several different authors 
hearing the name Vasumitra . 

As for the Abhidharmika Vasumitra's Dh atukaya 
and Prakarana in their original S anskrit versions. 
unfortunately only fragments in the form of quotations . 
and manuscript r·emains have come dow� to us. Two 
quotations of the Dhatukaya are given in  each of the 
two . commentar ies .  v iz .  in Yasomitra '  s 
Abhidharmakosavyakhya and in the Abhidharmadipa 

. Yibhasa_ grabhavrl !L_ !�6bhidharmakosabhasya 
contains twenty-four quotatio;s th)m the Prakarana. 

.· the Kosavyakhya sixteen, the Vibhasaprabhavrti and 
the Arthaviniscaya-Nibandhana three each. Among the 
manuscript remains from Turfan so far five pieces 

. have been identified and published as Prakarana 
fragments.2 

Bhikkhu Pasadika 

References 

See Andre Bareau. Les sectes bouddhiques du 
peti t vehicule . . Paris, 1 955 .  p. 1 3 1  ff. 

2 Two fragments have been edited by Junkichi 
Iman i sh i .  three by Lambert Schmi thau sen 
(together with his translation and copious notes) 
in :  Christine Chojnacki. Jens-Uwe Hartmann. 
Vo l ker M. Tschan n er l  (e d s . ) . 
Vi v idharatnakaran daka (A d e l h e i d  Mette 
Felicitation Vol .). Indica et Tibetica 3 7. Swisttal
Odendorf. 2000. pp. 4 8 1 -492 :  "Zwei Fragmente 
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aus dem Prakarana" L. S�hmithausen also 
provides full bibliographical information on both 
the Prakarana quotations and J. Imanish i 's 
publications. 

V ASTUVIDY AS ASTRA: A Sri Iankan Sanskrit 
.filpa text dealing with monastic architecture and 
imagecraft, belonging to the Mah ayana tradition and 
ascribed to Bodhisattva Maiiju§Ii The text is  in the 
form of an answer given by the B uddha to certain 
questions raised by Bodhisattva Maiiju.fr i concerning 
the vastufatra and allied arts. It contains nearly 1 600 
stanzas in s1oka metre and the two sections treating 
of the subjects of architecipre and iconology are 
differently titled, viz, Vastuvidyii.(iistra (Chapter 1 -3)  � and Citrakarmafastra ( Chapters 4- 1 8) respectively. 
One of the oldest and the most comprehensive of 
s�ilpa texts on Buddhist art hitherto discovered, the 
work has survived in a single palmleaf manuscript 
found from a Buddhist temple in Gampola in Central 
Sri Lanka and now kept in the Department ofNational 

. Archives, Sri Lanka. Although it is difficult to ascertain 
the year of its compilation, there is no doubt that it  
records a filpasiistra tradition that was in vogue much 

· anterior to the 71h century A. C. and enjoyed popularity 
at least up to the 9th centuf';. 

In its section on monastic architecture the work 
g��gj_Q�_;; Jl]e_grQc��s _gf!mj lqiqg .<!. typi�lll M<!hiiyjpa 
monastery and gives details of twenty- four kinds of 
different fir ama layouts. One type of layout differs 
from another mainly in the positioning of the five 
major edifices, namely, the caitya, the bodhivdman, 
the image- house, the chapter house (sabha) and the 
monks' residence (prilsada or munivasa), which again 
d'etermines the positions of anci l lary buildings. The 
smal l caitya described here had a gaja-stambha (or 
yupa), a chatra- dapfla (umbrel la -pole) and an 
umbrella, all made of wood. The single umbrella later 
developed into what can be called a 'pile of umbrellas' 
which ultimately took the form of the present spire. 
This change took place after the 7 'h century. Similary 
the Buddha image descr ibed in  the section on 
imagecraft has the U(if}(>a (the protrusion on the head 
of the Buddha ) and no siras-pata which comes into 
appearance only in the 7 'h century and after. This 
section describes in proper order the whole process 
of fashioning clay images, from the enumeration of 

_.. species of trees that are deemed suitable for making 
the image-core (pratima- .fiila) to the placing of the 
eyes. It also lays down the measurements in minute 

detail for standing and seated B uddha and Bodhisattva 
images in terms of the Superior Ten-tala measure and 
the medium Ten-tala measure respectively. 

The MahabodhivaiJ7sa, a pal i work belonging to 
the ninth century, says that King Dev anampiya Tissa 
( 3 'd century B .C.) who donated part of his. pleasure 
park Mahameghavana to Yen. Mahinda, di�ected the 
chief artisan to layout the Mahavihara in ac�ordance . ' 

with the Si!Jlhavikranta plan (sihavikkhantaip katva), 
in which the various edifices were placed at the points 
touched by the different l imbs, the tail and the gaze of 
a gigantic imaginary l ion standing and looking back 
with head turned. This in fact is one of the twe'nty
four types oflayout described in the V iistuvidyfi.siistra. 
Si nee we cannot bel ieve that king Dev anampiya Tissa 
who flourished in the pre- Christian era had the 
knowledge of such a soph ist icated architectural 
tradition, the reference to the SiiJ7havikranta layout 
by the MahabodhivaiJ7sa author may be explained as 
an attempt · made at endowing . a time- honoured 
architectural layout to the Mahavihara which had not 
been built in accordance with any preconceived plan . 
The SiiJ7havikriinta layout was probably· the closest 
to the existing layout of the Mahavihara. However, . 
this shows that the architectural tradition laid down 
in the V iistuvidyiisiistra was sti l l  in vogue in the ninth 
century Sri Lanka. 

_ T�is_ �Q!"� -�as_ �<!i�e_d_ [or _t!Ie fir:_st !ime �y th� _ 

present writer and publ ished together with an English 
translation in two volumes. The bibliographical details . 
of the two volumes are as fol lows: 

1. The V astuvidyiisiisira Ascribed to Maiijufr i, 
_ed ited & tran s l ated i n to  Engl i sh by 
E. W.Marasinghe, Bibl iotheca Indo- buddhica 
Series, No. 67, Delhi, Sri Satguru Publications, 
1 989. 

2. The Citrakarma.5iistra Ascribed to Maffju§r i, 
edited & trans lated into Engl ish by E .  W. 
Marasinghe, Bibl iotheca Indo- Buddhica Series, 
No. 8 1 , Delhi, Sri Satguru Publications, 1 99 1 .  

E. W. M�rasinghe. 

VAT ADAGE :  The l i teral mean ing of the term 
Va fada iige is c ircular rel ic house. But practically it 
means circular stupa-shrine which is the most popular 
type of stupa-shrines in Sri Lanka. As a result' ofthis 
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popularity now people use th is term for al l types of 
stupa-shrines. 

In the first part of the Mahiiva!J1Sa or the greater 
chronic le  of Sri Lanka we find Th iipaghara and 
Cetiyaghara to mean stiipa-shrine. But in the second 
p art of the same chronicle both these terms were 
replaced by the term Dhatugeha (dage in Sinhalese). In 
India we find grhastupa and caityas iil iifor stupa-shrine. 
Among the archaeological mo!luments in India there 
are two types of stupa-shrines; one is circular and the 
other is rectangular in plan .  A circular stupa-cave is 
found at Guntapalle. 1 The roof is fixed to the cei l ing 
above the stupa. There are no columns to support the 
roof. The caitya-siilii (sttipa-hal l )  at Aj anta is of 
rectangul ar plan2 carved out of a living rock. This 
caitya-s iii ii has its roof in arch shape carved out of the 
ceiling of the cave. There we see columns on left and 
right carved out of the wal ls of the rocK. The last type 
of stupa-shrine has not been found in Sri Lanka. 

The Mahiivaipsa refers to a stupa-shrine in the 
realm ofNagas. According to th is account the house 
was bui lt  above the stiipa. This is  the type we see at 
Guntapalle, in India. This must have been the original 
type of stupa..:shrine. Therefore the circuiar type has 
the longest history. 

The concept and plan of the stupa-shrine seemed 
to have originated-in India. Sri Lankan Buddhists must -
h_ave copied it from them. 

The religious significance of the Va!adage: The 
sacred objects of B uddhist worship are threefold; 1 .  
siiririka (remains of the mortal body of the historical 
B uddha),  2. piiribhogika (the i tems used by the 
historical Buddha) and 3 .  uddesika (the l ion throne or 
the image of the Buddha). The s iirlrika is the most 
valuable of them. Al l ihese are indexical signs which 
help one to req.!l the B uddha and concentrate on him. 

� 

By doing this he can experience the joy. As evident 
from the early B uddhist .arts of India devokes made 
offerings to the Buddha but not to the -cetiyas or the 
indexical signs. People worshipped and made offerings 
not to the cetiyas but to the Buddha. Later Buddhists 
worshipped and made offerings not to the B uddha 
but to the cetiyas or the indexical signs. 

After the cremation of two chief disciples of the 
Buddha namely Sariputta and Moggallana, remai-ns 
were collected and bui lt stiipas over them. When the 

. 

Buddha passed away his  mortal body was cremated 
and the remains were d istr ibuted among e i g h t  
representatives and they b u i l t  st iipas and enshrined 
them. Later those relics were taken out and distributed 
among the Buddhist countries by Emperor Ascka. 
They enshrined most of them in newly built  stiipas. 
By circumambulation the stiipa, l ighting lamps and 
offering flowers to them one could accumulate good 
deeds as a result of which he can be born in heaven 
after his death. 

Buddhist st iipas are the dwell ings of absol 1.1 te 
Buddha. The absolute B uddha is l i v ing in them. 
Buddhists perform various rituals for the Buddha and 
they place their offerings before the stiipa. 

From the third century A. C. Sri Lanka had Tantric 
Buddhist influence. They introduced a set of conceptual 
Buddhas as Dhyani Buddhas. These Buddhas were 
accepted by the monks of the Abhayagiri Vih a ra, 
Anuradhapura, Sri Lanka. They seemed to have placed · 
a mapcjala of such five Buddhas around the st up a in  
the Vafadaiige. The Buddhist theme in the Vafadaiige 
at Medirigiriya in Polonnaruwa district h as been 
identified by some scholars as the · mapcjala of five 
Dhyan i Buddhas.3 In this theme the stiipa symbolizes 
Vajrasatva in nirvana and the other four seated B uddhas 
are Ratnasambhava ( South),  Ak�obhaya (East), · 
Amitabha (West) and Amoghasiddhi (North). This 
mapcja!-a o f  five B u d d h as sym b o l i zes the A l l  
Embracing Body o f  Law (Dharmakiiya). A bronze 
statue of Vaj :-asatva was found at Med i rigiriya. 
Therefo r e  th e Ma pcjala in t h e  Va fada iige at 
Medirigiriya could be i dentified as the mapcjala of 
five Dhyani Buddhas. 

The monks of the Mah avihara who opposed 
Tantric B uddhism introduced n ew theme for their 
Vafadaiiges. Without sol i d  concept they just placed 
images of past four Buddhas namely Kakusanda, 
Konagamana, Kasyapa and Gautama. Gautama the 
Buddha is represented in this  theme as a stiipa 
containing the bodily rel ics and anthropomorphic image 
of him. 

The Buddha images crowned by the raipsipuiiia (a 
cranial bump) belong to Abhayagiri school4 and Buddha 
images without such symbol belong to the Mahavihara
school. In the later Mah avihara type of Buddha images 
were crowned by a flame-l ike symbol to represent the 
wisdom l ight emitted from the bottoms ofthe u �ni�a 
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(frontal bone).5 Abhayagirivihara school also accepted 
this symbol and they fixed it on top of the ra1psipuii 

ja. So in their Buddha images we coul d  see double 
symbol to represent the same wisdom rays as evident 
from the Buddha at Avukana. 6 In the l ight of these 
identical features one could identify Va_tadaages of 
each school. 

It is evident from the inscription of Mahi· n da IV 
(956-972 A.D.) that anointing th e Buddha the images 
of Buddha i n  t h e  Va_tada age at Ambasth a l a  of 

· Mihi ntale  took p l ac e .  It  was one of the rituals 
performed by the monks of Abhayagiri Vih ara in their 
Va_tadaages . They borrowed this ritual from Tantric 
Buddhists. 

Architect�ra l  S i g n ificance :  The remains of 
Va_tada age at Hatthikucchi Vih ara in Raj angane, 
Kurunegala District, i s  of square i n  plan. 7 The st iipa 

stands i n  the centre but there are n o  Buddha images 
around it .  There are four entrances with stone 
doorframes. Originally there must have been wal ls  
and a roof for the stupa-shrine. There i s  no doubt that 
this Va_tada age belongs to pre-Tantric period . Most 
probably this stlipa-shrine and the monastery around 
it belonged to the Mahavihara school. 

Both Th iip iir ama and Lankiir a rna stupa-shrines are 
i n  circular shape. Originally there were only smal l 
st iipas built by King Devanampiyatissa (250-2 1 0 BC) 
and king VattagaminiAbhaya (89-77 BC) respectively. 
The Vafada age at Thuparama was b u i lt ty k ihg 
Vasabha ( 6 7- 1 1 1  AD )B and Lankarama Va {ada age is a 
work ofKing Kanighatissa ( 1 67-1 86 AD) . 9 The latter 
renovated Va{adaages atArnbasthala and in Nagadipa. 
Ruined Va_tadaages at Medirigiriya 1 0  and Polonnaruwa 
are the most beauti fu l  i n  design and construction. The 
former belonged to 8th century and the latter to the 
1 2 'h cent11ry A.D. There is another Vafadaage known 
as Mal)ik Vehera seems to be a unique one. 1 1  

Details o f  Thupa ram a  Va!adage: Now we see 
restored basement, the stiipa and remains of the shrine. 
The last restoration of the st iipa and the basement 
took place in 1 842. As it has been described byJ.G. 
Smither in his monumental work entitled Architectural 
Remains, Anuradh apura, Ceylon ( 1 894) the stiipa 

rests upon the circul ar basement 7 feet 3 inches in 
height. It has been constructed in two tiers each finished 
with a moulded base and capping. Smither pl. vii (pl . 1  ). 
The lower tier is 3 feet 8 inches in height 59 feet 1 inch 

. 

in diameter above the base moulding. It is faced entirely, 
and slabbed at top, with white lime stone, the core 
being of solid brickwork. The base mouldilng which 
projects 1 6  inches has been careful ly dressed; but the 
dru m, which is in four courses of equal height as well 
as the slabs and the moulding beneath them, have been 
roughly faced to receive plaster-. The upper tier of  the 
basement retired 2 feet 2 inches, thus providing a 
continuous ledge, or shelf, al l  round the stiipa, for 
offerings. Th is stage is composed of bricks, and 
ornamented with mould ings roughly profi led to the 
same material ,  but w i t h  a course of l i me stone 
introduced to form the floor of the basement on which 
the st iipa is built paved with stone slabs. There are · 
four circles of p i l lars around the st iipa on which the 
original roof was constructed. The pil lars i n . the inner 
circle are 22 feet 1 0  inches in height. Those in the 
second circle 2 1  feet 3 inches in height and in the third 
circle, 1 9  feet 9 inches in height. The p i l l ars in the 
fourth circle are octagonal, from the ground upwards. 
The height of a p i l lar is 1 4  feet. 

The shape of the rcof can not be ascertained. But 
Prof. S. Paranavithana suggests that the roof of the 
Thuparama Va1adage consisted of two parts; the upper 
part was in the shape of the half globe and the lower 
part was flat. 1 2  

It  i s  evid_ent from the Va radage in Tooth Rel i c  . 
quadrangle in Polonnaruwa that some of the Varadiiges 
had brick wal ls. 13 The Va�adage at Attanagalla  in the 
Gampaha D istrictH is of octagonal in shape. Its brick 
wal l i s  also in the same shape. Sti l l  there are stupa
shrines without walls. They have their roofs on pillars. 
The Va1adage at Dambadeniya Raj amah avihiira is one 
of such shrine. See PLATES XXX-XXXV. 
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VATTHUPAMA SUTTA, the "discourse on the simile 
of the cloth", is the seventh discourse in the Majjhima 
Nikiiya (M I, 36-40). Altogether three Chinese parallels 
to this discourse are extant ( T. I, 575a-576a; T. I, 843c-
844b; T. II , ,  573c- 5 7 5 a) . I The final  part of the 
Vatthiiparna Sutta, which i s  concerned with ritual 
bathing in a river, has additional counterparts in another 
two Ch·inese discourses (T. II, 3 2 l a-b, T. II, 408b-c). 

The Vatthiiparna Sutta begins by i l lustrating how 
the presence of mental defilements in the mind will 
lead to an unhappy destination with the example of 
trying to dye a dirty cloth. To attempt to do so is 
bound to resu lt in the cloth not taking the colour 
properly. The discourse continues by l isting a set of 
sixteen mental defilements, upakkilesa, whose removal 
leads .ov�r to the development affirm confidence in 
the Buddha, the Dhamma and the Sangha. Next the 
Vatthiiparna Sutta depicts aloofness from the attraction 
of food and then turns to the practice of the four 
divine abodes, brahmavihiira. These in turn are 
fol lowed

-
by a succinct insight

-
contemplation that leads 

to final l iberation. 

At this point a Brahmin intervened, asking the 
Buddha about purification by bathing in sacred rivers. 
The Ekottarika Agarna version provides additional 
information about this Brahmin, narrating that he had 

· been quite convinced ofhis own purity when compared 
to the Buddha, as the food he took was quite simple, 
whereas the Buddha sometimes partook of quite 
succulent and rich food (T.  II, 573c5). The Ekottarika 
Agarna discourse reports that it was after the Buddha 
had become aware of the Brahmin's train of thought 
that he delivered the present discourse. 

In reply to the Brahmin' s inquiry about purification 
by bath ing in sacred rivers, according to the D .  
Vatthiiparna Sutta and its Chinese parallel the Buddha 
explained· that bathing in rivers considered to be sacred 
will not lead to purification. Instead, to purify oneself 
requires observing moral conduct. 2 

The simile of the cloth, which provides the title 
for the Vatthiipama Sutta, has at times been understood . 
to stand for the existence in early Buddh ism of the 
notion of an original ly pure mind.  Yet, a c lose 
inspection of the simile does not support such an 
interpretation, as the imagery of the clean cloth that 
takes dye well i l lustrates the conditions for rebirth in 
a happy destination. This falls short of what early 
Buddhism reckons to be real purity, which will result 
in transcending any type or rebirth . 

Another passage sometimes quoted in support of 
an originally pure mind in the early discourses i s  a 
reference in the Aiiguttara Nikiiya to the luminous 
mind ,  pabhassara citta, wh ich is defi l ed  by 
ad ventitious defi lements, iigantukehi upakkilesehi 
upakkili ffhaiJl (A. I, I 0). Other occurrences of the 

· pabhassara citta, however, make it clear that this term 
refers only to a concentrated state of mind, not to an 
originally pure mind (S. V, 92; A. I, 257; A. lli, 1 6; see 
also KILESA). Thus, similar to the imagery of the 
clean cloth in the Vatthiipama Sutta, the pabhassara . 
citta is only concerned with a relative type of purity. 

The idea of a return to an original purity could be 
found in relation to the development of deeper states 
of concentration. According to Buddhist cosmology, 
when the world-system goes through a period of 
contraction beings are reborn in the Abhassararealm 
(D. I ; : 1 7; D. III, 84), from which they. eventually 
depart to be reborn on earth once the world-system 
has re-expanded .  The Abhassarii realm is the 
cosmological counterpart to the attainment of the 
second jhiina. Hence one who in the human realm 
succeeds in attaining this level of concentration could 
indeed be reckoned to be returning to an original purity 
of the mind, a degree of purity experienced a long time 
ago when living in the Abho�·sariirealm during a time 
when this world-system had contracted. 

Yet, the mental purity ach ieved ·with the second 
jhiina is only an interim step in the process :afmental 
development envisaged in early Buddh ism, which 
covers considerably more retined and profound states 
of concentration than. the second jh <Tna and, more 
important than any level  of concentration, the 
development of l iberating insight. From an early 
Buddhist perspective, it is only with such l iberating 
insight that true purity has been achieved. Such 
l iberating insight requires the removal of ignorance, 
not a reversal to an original purity. In fact, according 

\ 
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to the discourses a beginning point of the faring on in 
salpsiira under the influence of ignorance can not be 
found (S. II, 1 78; S. III, 1 49; A. V, 1 1 3) .  This leaves 
little scope for speaking of a mind that is originally 
pure in the true sense of the term. The task to reach 
real puri ty, wh ich i s  the  central theme of  the 
Vatthupama Sutta, is thus not to revert to some original 
condition, but rather to gradually purifY the mind 
from the beginningless influence of defi lemen ts and 
ignorance until the purity of total l iberation from 
bondage has been accomplished. 

Aniilayo 

)References 

f l T. stands for the Taisho edition. 

2 A criticism of the bel ief in purification through 
bathing in sacred rivers can also be found in the 
verses of bhikkhuniPUf)f).ikfJ., who points out that 
if such practices were able to purifY, fishes and 
other animals l iving in such rivers should all go 
straight to heaven, Thig. V24 1 .  

VEDANA, "feel ing" or "sensation", i s  the second of 
the five aggregates and the seventh link in the pa ficca 
samuppada series, the l ink that leads to the arising of 
craving. Its role in these two contexts reflects the 

_ importance of vedana in the early Buddhist analysis 
of reality. In fact, according to a dictum found in several 
discourses, al l phenomena converge on feel ing, 
vedanasamosaranasabbe dhamm a (A .  IV, 339; A. V, 
1 07; cf. also A.  IV, 385 ,  whi ch makes the same 
statement for thoughts and intentions, sankappa
vitakka) .  Hence an appra isa l  of  vedana and its 
imp l i cations is certain l y  a des ideratum for an 
understanding of early Buddhism in general and of the 
path to liberation in  particular. For this reason, the 
theme of vedana will  be treated in two successive 
articles. While the present article focuses on the topic 
ofvedanafrom the perspective of its nature and types, 
a subsequent entry on VEDANANUPASSANA takes 
up vedanafrom the perspective of insight, delineating 
the main aspects of vedanathat need to be understood 
during actual practice of the path to l iberation. 

The term vedana can be derived from the root -lvid, 
whose range of meaning covers both "to feel" and "to 

know" . Vedana can thus be understood to represent 
the affective aspect of the process of knowing, the 
'how' of experi encing, so to say. Though due to· its 
affective role vedanahas a strong conditioning impact 
on emotions, vedana does not include emotion in its 
range of meaning, which would perhaps find its closest . 
Pal i  counterpart in  citta. Vedan ii,  however, just refers 
to feel ings, one of the building blocks of such complex 
phenomena as emotions. As such, vedanastands in an 
intimate relationship with the cognitive type o.f input 
provided through saffiifi, "perception", since what one 
feels, that one perceives, yalp vedeti talp sa iii an iiti (M. 
[, 293). Accord ing to the standard definition given in 
the discourses, feeling 'feels' in the sense that it feels 
such affective tones as p leasure, d ispleasure and 
hedonic neutral ity, sukha, dukkha, adukkhamasukha 
(S. III, 86). 

The basic distinction between pleasant, unpleasant 
and neutral fee l ings can be expanded further by 
combining this triad with each of the s ix senses, by 
distinguish ing between feel ings that are related to the 
household life and those that are related to renunciation, 
and by taking into account whether feelings are past, 
present or future. In this way, a total count of one
hundred-and-eight types of feel ings can be obtained 
(S. IV, 232). Such different modes of analysis are, 
however, merely complementary perspectives on the 
phenomenon feel ing, and none of them should be 
grasped dogmatical ly as the only right way of -
reckoning feel ings (M I, 398). 

[n addition to analysing feel ings into different 
types, the d iscourses i l lustrate the nature of feeling 
with a range of simi les. One simile indicates that the 
different types of feel ings. are l ike winds in the sky, 
which come from different directions and can at times 
be dusty, hot or cold, mild or strong (S. lV. 2 1 8). This 
imagery i l lustrates the somewhat accidental character ·· 
of feelings, whose nature is to manifest in ways that . 
are most ly out o f  the contro l o f  the one who 
experiences them. This simile highlights that, just as it  
is meaningless to contend with the vicissitudes of the 
weather, simi larly the arising of unwanted feelings is  
best born with patience. Of a simi lar import is another 
simile that compares feel ings to various types of 
visitors that come to a guesthouse from any of the 
four directions {S. lV, 2 1 9). Feelings are just like such 
visitors, they come and go, hence no need to become 
agitated and obsessed with the particular way in which 
a feel ing might manifest at present. 
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The ephemeral nature of feelings, already al luded 
to in the imagery of visitors that come and go, becomes 
more prominent in another simile that compares feelings 
to bubbles on a water surface during rain ( S. I I I, 1 4 1 ). 
On investigating this matter an onlooker would soon 
come to the conclus ion that these bubb les  are 
insubstantial and without any essence. S imi larly 
fee l i n gs, in whatever way they man i fest ,  are 
insubstantial and without any essence. Just l ike a 
bubble, they wil l  manifest only to disappear right 
away again, thereby revealing their utterly ephemeral 
and insubsiantial nature. The insubsiantial nature of 
feelings comes up again in another simile, which 
compares grasping feeling as a self or as belonging to a 
self to a man who is carried along by a mountain river 
and tries to grasp the kusa grass that grows on the 
river bank. The kusa grass wi II tear off and break due 
to his grasping, and the man will be unable to extricate 
h imself from the current of the river in this way 
(S. III, i 37). 

Insubstantial and void as they are, feelings are 
simply the produCt of conditions (S. ll, 3 8). Several 
similes bring out this dependent nature of feeling on 
contact in particular. The affective tone of any feeling 
is the product of the type of contact based on which 
i t  arises, comparable to heat that is produced when 
two fire-stic;ks are rubbed against each other ( S. IV, 
2 1 5).  If  the two fire-sticks are separated the heat 
ceases, j ust as with the cessation of  contact the 
respective feel ing will also cease. Again, j ust as the 
radiance of a lamp is the product of oil; wick and 
flame, and due to the impe1manent nature of these 
three has to be impermanent as well, so too feelings 
are the product of contact through any of the six sense
doors and therefore must be as impermanent as the 
sense-doors themselves (M Ill, 273). Or else, just as 
the shadow of a tree is the product of the root, the 
trunk, the branches and the fol iage of the tree, so too 
feelings are the product of contacting the objects of 
the senses, and thus share their impermanent nature 
(M HI, 274). 

Painfu l  feelings in particular are comparable to a 
b o ttoml ess abyss, an abyss · deeper  than  the 
unfathomable depth of the ocean. The reason for this 
is that worldlings react to painful feel ings with sorrow 
and lamentation, thereby perpetrating their experience 
of suffering (S. IV, 206). The Sal/a Sutta explains that 
by reacting with aversion to painful  fee l ings, the 

worldl ing is as if shot by two arrows, as in addition to 
the bodily experience of  pain the arising of aversion 
causes the affliction of mental agcny and distress (S. 
[V, 208). · Being thus immersed in bodily and mental 
pain, the worldling knows no other way out but to 
search for sensual pleasure as an escape from the 
painful  experience. By giving fuel to the underlying · 
tendency to aversion when reacting to pain, as wel l as 
to the underlying tendency to lust by yearn ing for 
sensual p leasure, and by giving fuel to the underlying 
tendency to ignorance through not attending to the 
true nature of feelings, the experien�e of pain leads to 
ever greater bondage. In contrast, the noble disciple 
does not react to pain but s imply bears it with 
composure. For this reason, only a single arrow afflicts 
him or her, and aversion to the pain wil l  not arise, nor 
yearning for sensual p leasures as a way to escape 
from pain. In this way, the experience offeel ing leads 
to insight and the bondage to feeling diminishes. 

In add ition to providing this instructive imagery 
on how to handle pain, the Sal/a Sutta's distinction 
between being afflicted merely by the single arrow of 
bodily feelings and being the victim of the additional · 
arrow o f  mental fee l ings i s  of  rel evance to an 
understand ing of the distinction between bodi ly and 
mental feel ings in general .  The notion of 'bodily 
feelings' may at first sight seem puzzling, since feelings . 
are by definition mental and related to the mind, 
cetasikii dhammii, cittapafibaddhii (M I, 3 0 1  ). For 
this reason feel ings are part of niima, "name", in the . 
context of an exposition of niima-rllpa (M I, 53). 
Hence to speak of a 'bodily feeling' must refer to the 
source from which such feeling has arisen, namely the 
body, not to the nature of the feeling itself, which by 
definition has to be a mental phenomenon. This much 
would follow from the exposition in the Salla Sutta, 
whose purpose is to clarify that, in addition to the 
painful feel ings that may arise due to bodily affl iction, 
the second dart of affliction manifests due to feelings 
that originate because of the mental reaction of aversion 
and distress at being confronted with bodiiy pain. 

The distinction between bodily and mental feel ings 
is thus a mode _of analysis that aims at the sense-door . 
based on wh ich feel ing arises, a mode of analysis that 
alternatively may take into account all sense-doors 
and d i st i ngu i sh fee l i ngs i nto s i x  types,  cha 
vedaniikiiyii, covering those that arise based on contact 
by way of the eye, the ear, the nose, the tongue, the 
body and the mind ( S. III, 60). 

· 
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Yet, does this mean that the experience of feel ings 
is entirely mental and bears no relation to the body? 
This does not seem to be the case, in fact common 
experience wil l  tel l  that the actual experience o f  
pleasant o r  painful feeling involves the body a s  well 
as the mind. Joy may lead to raising of the hair and 
goose pimples, pain to tension and cramps, obtaining 
or losing desirable objects can affect the heart beat and 
blood circulation, intense feel ings can cause faster 
breathing etc. 

In the l isting of the five aggregates, feel ings are 
placed right after the body and before the other mental 
aggregates. This positi oning m ay well  reflect the 

.
)
intermediate role that feelings have within the context 
of subjective experience. Due to whatever sense-door 
a pleasant or painful feeling may have arisen, its actual 
experience will  affect the body as wel l as the mind. 
The Kiiyagatasati Sutta depicts how the p leasant 
fee l i ngs of deeper concentrat i o n  d u r i n g  jhiina 
experience suffuse the whole body (M I II, 92). 1 The 
effect of painful feel ing on the body can be seen when 
a monk is rebuked for his  mistaken view by the 
Buddha As a result  of such a rebuke, or more precisely 
of the mental evaluation by the monk of the words he 
just heard, he sits in d ismay with shoulders drooping 
and the head hanging down (M I ,  1 32). Clearly here 
the mental evaluation has caused the arising of feelings 
that, in addition to being experienced in the mind as 
dism\ly and perhaps shame, manifest bodily to such . aan extent that the whole posture is  affected. 

Feelings can thus be seen as an intermediary 
between body and mind that has a conditioning effect 
on both. One aspect of this intermediary role is that 
whatever happens in the body is mentally felt through 
the medium of feel ings, while the other aspect is that 
the affective tone · of mental processes affects and 
influences the body through the medium of feel ings. 
The actual experience of feeling thus usually involves 
body and mind. An exception is the attainment of any 
of the immaterial spheres, where the bodily component 
of feel ing totally d isappears . With such types of 
experience the affective variety of feeling similarly 
disappears, as during these attainments (or else when 
reborn in the corresponding realms) only neutral 

eelings are experienced. In the normal l iving situation 
of the average human being, however, the experience 
of feeling involves body as well  as mind. 

In the lang;1age of the early discourses, the bodily 
and mental as Ject of feelings are often considered 
together, such as when sukha or dukkha vedanii are 
defined as comprising bodily as wel l as mentaliy fe lt 
experience, yarp kiiyikarp viicetasikarp vii . . .  vedayitarp 
(M I, 302). In the context of an exposition of affective 
experience from the perspective of the five affective 
faculties ( indriya), the terms sukha and dukkha are , 
however, only used for feelings arisen from the body, 
kayasamphassaja. Feel ings that originate fi·om the 
mind, manosampassaja, are treated under the headings 
somanassa and domanassa (S. V, 209). This mode of 
presentation dominates the analysis of feel ings in the 
Abhidhamma and the commentaries. According to the 
e x a m i n a t i o n  of fee l i n g s  u n d e rtaken i n  t h e  
A bhidhammattha Sangaha, sukha and dukkha are only 
experienced in relation to the body sense-door, whereas 
the other sense-doors of eyes, ears, nose and tongue 
are invariably associated with neutral feel ings, and the 
mind with somanassa and domanassa type of feel ings 
(Abhs. 2; cf. also the exposition in Dhs. 1 39- 1 45). 
Occurrences of sukha and dukkha in  the ear ly 
discourses, however, often are umbrel la terms for any · 
feel ing of the corresponding affective tone and need 
not stand for feelings arisen from the · bodily sense
door alone. 

[n addition to analysing feel ings into bodily and 
mental types, the discourses also distinguish between 
feelings that are woddly and unworldly, siimisa and 
niriimisa (M. I, 5 9) .  The rat i o n a l e  beh ind th i s  
d istinction is  t o  draw attention t o  the relation of 
feel ings to underlying tendencies, anusaya. Worldly 
types of fee l ings tend to acti vate the underlying 
tendencies to lust, aversion and ignorance. Unworldly 
types of feel ings, such as the j oy or the equanimity of 
deep concentration, or the sadness of not yet having 
reached liberation, do not activate these underlying 
tendencies (M I, 303 ). A similar perspective underlies 
the d istinction into feel ings that . are related to the 
household life and those that are related to renunciation, 
gehasita and nekkhammasita (M. III, 2 1 7).  

Another two-fold analysis of feel ings distinguishes 
between fee l i n gs with and w i ihout  a ftl i c t i on,  

savyiibajjha and avy iibajjha (M. I ,  3 89). Th i s  
perspective i s  i n  particular related t o  the issue of karma 
and rebirth, since it is due to the afflictive nature of 
one's volitions and deeds that one eventually has to 
face affl ictive feelings as retribution. In a way, th"e , . 
affective tone of such karmic retribution can be 
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as a determining factor of the different realms within 
which rebirth can take place. While rebirth in hell is 
felt as an entirely painful and unpleasant experience, 
rebirth in heaven will be felt as entirely p leasant and 
agreeable (M. l, 74). Rebirth as an animai or a ghost 
(peta) involves mainly painful experiences, whereas 
with rebirth as a human being p l easantly fel t  
experiences prevai l .  •· 

In regard to the relationship between karma and 
feelings,2 a discourse in the AJiguttara Nikiiya specifies 
that it would not be correct to assume that the 
retribution of a deed wil l  be felt in a way that exactly 
corresponds to the nature of the deed (A. I, 249). Such 
an assumption would result  in determinism and 
undermine the possibi l ity of successful spiritual 
practice. Rather, the retribution to be felt depends on 
a range of circumstances. According to a simile given 
to clarify this point, the same amount of salt will have 
quite a different effect when it is thrown into a small . 
cup of water or into a large river. While in the first 
case the water will become undrinkable,. in the second 
case .the .salt wi l l  hardly affect the drinkability of the 
wateL Similarly, the experiences that are to be felt in 
rees9] trlbut ion for a p art icu l ar deed may vary 
considerably, . depending on the overall nature and 
degree of mental development and purity of the person 
who earl ier committed the deed. 

An exampl-e -for thi s  princ-ip le  Is the case of 
Aiigulimala, who by going forth and becoming an 
arahant was able to aver. the prospect of prolonged 
suffering in hell due to his  former evi l  deeds (M II, 
I 04 ) .  Yet; in spite of his  remarkable progress and 
personal ity change, he  could not entirely avo id 
retribution, which affected him in the form of being 
physically attacked and beaten when going for alms. 
That is, though the intensity of retribution to be fel t  
varies according to  a set of conditions, retribution as 
such cannot be avoided (Dhp. 1 27).  It is not possible 
to afterwards change a deed whose retribution is to be 
felt into a deed whose retribution will not be felt at all 
(M I I, 22 1 ), only the intensity of the retribution can 
be influenced. Hence the painful results of fom1er 
deeds will even touch an arahant, as in the case of 
An gulimala. A similar case is described in the Udiina, 
which reports how a monk who was seated in 
meditation was experiencing painful feel ings as a result 
of former deeds, purff.nakammavipiika)alfl dukkhalfl 
( Ud. 2 1  ). The commentary explains that this monk 
was also an arahan.t ( UdA. 1 65). Thus he too was 

apparently experiencing a remnant of retribution for 
former deeds. Being an arahant, he bore the pain 
without generat ing the second arrow of mental 
affliction. 

Though the experience of feelings may often be 
related to former deeds, karma is not the only cause 
for the arising of feel ings, which could also manifest 
due to bodily disorders and imbalances, due to a change 
of ciimate, due to careless behaviour, or due to being 
attacked by anothc:r being'(S. IV, 230) .  Therefore i t  is 
not poss ib le  to categor ica l ly proclaim that the 
experience of sukha or dukkha is  due to oneself, or 
else that it is due to another. The correct position is 
rather that the experience of feeling is the dependently 
arisen product of contact ( S. U, 3 8) .  Hence it is 
meaningless to inquire due to whom feelings arise, o r  
else to  query who i s  the one who feels, ko vediyati (S 
II, 1 3). 

The notion of the one who feels and experiences 
the retribution of former deeds, yo . . . vede;yo tatra 
tatra kalya.(la�papakiina�n kam m iinaifi vzpiikaip 
pafisaifiVedeti, can easily lead to mistaken self notions · 
(M I, 8; cf. also M I, 258). The Mah iif!-idiina Sutta

. 
traces three main modes in which self notions can 
arise in relation to feelings (D. II , 66) .3 These are to 
identify feel ing as the self, to consider the self to be  
without feeling, or  to  assume that it is the self that 
feels, in the sense of" being subject to feeling. In tlie · · 

first instance the impermanent and conditioned nature . 
of feelings would imply that the self i s  similarly · 

impermanent and conditioned, an untenable notion. 
In the case of the . second and third proposal the 
problem arises that iri the absence of any feel ing, the 
notion 'I am', asmi, or the notion 'I am this', ayam 
oham asmi, will  not arise at al l .  The argument in the 
latter two cases shows how closely the experience of 
feeling is bound up with notions of self-awareness · 
and a sense of identity. If feel ing were to be removed, 
the very point of reference required for self-notions 
would disappear as well. 

Feelings are not only the breeding ground for self
notions, but aie also intrinsically related to the genesis 
of views in general .  The Brahmajiila Sutta relates the 
Buddha's transcendence of the obsession with views, 
prevalent among his contemporaries, to his penetrative 
insight into the true nature of feelings (D. I, 1 7). From 
his perspective, these various views were merely the 
result of being under the influence of feelings and of 

\ 



VEDANA 5 1 7  VEDANANUPASSANA 

lacking vision and knowledge, thereby succumbing to 
the grip of craving and becoming subject to worry and 
agitation, aj iinafaip apassataip vedayitaiJ1 taph ii
gatiinaiJ1paritasita-vipphanditam eva (D. I, 40). Th'e · 
point behind this perspective on the process of view
formation is that often enough logic and thought serve 
merely to rationalize already existing l ikes and dislikes. 
Due to the arising of pleasant or unpleasant feel ings, 
thoughts and associations are often coloured and 
intluenced, resulting in a strong conditioning impact 
on views and opinions that often is not noticed. 

The conditioning impact of feelings on experience 
and reactions is the central theme of dependent arising, 
pa ficca samuppada, \vhlch h ighlights that craving, the 
main culprit for the saif1siiric predicament (See also 

) TANH A), arises due to feel ing. Hence it is in particular 
at this junction of the dependent arising of dukkha 
that insight is required (See VEDANANUPASSANA). 
One who has reached the destruction of craving 
through full l iberation has gone beyond the controlling 
power offeel ing as well .  Being devoid of lust towards 
any feeling, he or she has become a vedag ii, a knower 
of feelings as well as a knower ofthe highest knqwledge, 
sabbavedaniisu v itar ago sabbaip vedam at icc� vedag ii 
so (Sn. 529): 

An ala yo 

References 

Though the term kiiya can at times stand for the 
entirety of one's experience, comprising body 
and mind, the circumstance that the suffusion 
of the kiiya with joy and happiness during jhiina 
experience is l i sted in the Kiiyagatiisati Sutta 

al ongs ide  other contemp l at i ons  that are 
concerned with the physical body makes it  qu ite 
probable that the same sense of kiiya should 
also apply to this instance. 

2 The relationship of contemplation of feel ings to 
karma has been examined by Lily de Si lva: 
"Vedananupassana: On the Management of 
Kamma", Sri Lanka Journal of the Humanities, 
1 4/ 1+2, 1 988 :  1 7 1 - 1 78 .  

3 See also M. I, 300 and SAKKA YADITIHI on a 
four-fold pattern of developing notions of 
�elfhood in regard to any of the five aggregates. 
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VEDANANUPASSANA stands for "contemplation 
of feel ings". Due to the conditioning role of vedana on 
craving, which constitutes an all- important function 
in the twelve- l ink chain of dependent arising, pa.ficca 
samuppiida, contemplation of feelings and of their 
conditioning impact on subsequent mental reactions 
has received considerab le  attent ion in  the . early 
Buddhist analysis of reality. 1 

Accordi ng to the  i nstruct ions  g iven  in
. 

the  
Satipaffhiina Sutta, contemplation of fee ling requires 
one to be clearly aware of the affective tone of any · 
feel ing as either "p leasant", sukha, "unpleasant" ,  
dukkha, or "neutral ", adukkhamasukha (M. I ,  5 9). 
This basic division of feei ing into three types is then 
to be further developed by d istinguishing between 
"worldly" and "unworldly" manifestations of feelings, 
samisa and niramisa. In accordance with a mo.de of 
practice that i s  applied to any obj ect of satipaffhiina, 
contemplation of feel ings then comprises internal and 
external fee l ings, ajjhattalbahiddh ii, and focuses on 
their arising �nd passing away, samudayq/vaya, with 
the aim of dwelling independently and without clinging 
to anything, anissito ca viharati na ca kiiici Joke 
upadiyati. 

These rather succ inct i n stru ct ions cover 
considerable ground in  the field of insight and require 
a detailed examination. The first step envisaged in the 
satipaffhana training scheme for. contemplation oL 
feel ings is to clearly recognize the affective ton� of 
present experience, and to stop at that, namely at the 
bare experience ?ffeeling itself, without giving room 
to any reaction. Hav ing stopped short at the bare 
feeling itself, the experience of this feelings shouid be 
observed from the perspective of its affective nature, 
without getting im'olved with the individual nature . 
and characteristics of whatever feel ing may have 
manifested at present, whether this be, for example, 
'feel ing an itch', or perhaps 'feel i ng thri l led', or 
whatever else. Instead of getting carried away by the 
individual content of fel t  experience, awareness should 
be directed to the general character of experience in  
terms of  i t s  three possible feel ing tones. 

The rationale behind this distinction of feelings 
into three affective types as being pleasant, unpleasant 
and neutral can be understood in  the l ight of the 
Mah anidiina Sutta, which points out that these three 
types of feel ing are mutually exclusive (D. II, 66). 

That is, at the time of experiencing one of these �re�� 
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one does riot experience any of the other two. The 
impl ications of this dictum is that the abi l ity to feel is 
not a compact unit, not something stable that at times 
feels p leasure and at others d isp leasure. Instead, 
feelings are a process that consists of a series of 
mutually exclusive moments of felt experience. Hence 
the notion of an 'I ' that feels or is identical with feeling 
turns out to be a thoroughly mistaken assumption. In 
this way, the distinction introduced during this first 
step of contemplation of feeling has considerab le 
potential for bringing home the truth of anattii. 

The next  stage of pract ice, then,  comb ines 
awareness of the affective tone of experience wi,th 
mindfu lness directed to its ethical context, expressed 
in terms of the d istinct ion between worldly and 
umvorld l y  fe'e l i ngs .  The purpose  beh i n d  th i s  
distinc.tion is  to draw awareness to the all -important 
relationship offeeiings to the arising ofwholesome or 
unwholesome mental , reactions. A. discourse in the 
Sa�tta Nikiya approaches this topic in terrris .ofthe 
under!y}rig tendencies·, the. anzisayas. This d iscourse 
expfains'that i n  relatio'n to p leasant fee l ing' the 
underlying tendency to' iust should 'b� hbtmdoned, ih 
relation to unpleasant feel ing the underlying tendency 
to aversion, and _ in relation to neutral feel ing the 
tendericy to del�sion (S. IV, 205). The same discourse 
eil,phasi�e; tha: i  the activation of the ��d�rlying 
t�ridend�s is in each c·ase related to. a Jack of clearly 
icno�irhi t!1e-respective·fe�l ing, �eda�am �ppaJ anato, 
ther�by . using prec isely the saine vocabulary' as 
ernpipyed In the Satipaffhana Sut(a 's description of 
�;onterriplation of feel ing, which enjoihs orie to clearly 
know the· feeling that i s  felt · at present, 'vedana[p 
vediyam,f'ti p�j anati (M I, 59). This makes it Clear that 
the antidote required in regard to the activation of the 
underlying tendencies i s  mindfu I observ.ation of the 
natur� ofany feeling that has arisen. Being mindful in · 
this way has the intriguing potential of stopping the 
reaction: to any feel ing even before this reaction has 
started . . 

In order to eventual ly be able to nip the reaction in 
the bud through clear awareness of the i�pending 
onset of unwholesome thoughts and emotions at their 
point of origin in vedanii, contemplation of feel ing 
needs  to be u n dertaken c o mprehen s i ve ly. 
�omprehensively in the sense that a special effort is 
required for contemplating feelings even when the mind 
is carried offby sensual fantasies, thoughts of aversion, 
or vain imaginings. Feelings arisen at such times are 

obviously worldly types of feel ing, and to wisely 
contempl ate them is the very means for breaking 
through their conditioning impact on the mind. 

The need for wisdom and continuity of practi ce is 
also impl icit in the Saipyutta Nikiiya discourse, which 
continues by i nd i cating that p ract ice shou l d  be 
undertaken ardent ly and without loss  of  c l ear 
comprehension, fit ap i sampajaffffaip na riffcati. These 
two terms also feature prominently in the Satipa.f.t1tiina 
Sutta and thus further underline the close relationship 
of the .Sa!J1Yulta Nikiya passage with mindfulness 
practice. Through contemplation undertaken i11 this 
way, the Saqiyutta Nikiyd discourse concludes, a wise 
practitioner wil l  thoroughly comprehend feelings and 
reach freedom 'ftom the influxes, toto so vedan fi sabba, 
parij iiniiti pa:ptjito, so vedana pariffffiya, di_lfhe dhamme 
aniisavo. 

The need to direct awareness to the additional 
distinctionJbetween worldiy and unworldly feelings, 
introduced ii1

. 
the Sdtipa.ffhana Sutta, is required i n  

order to detect which p leasant, unpleasant or neutral 
feelings are r�]ated to, the. underlxing _tendencies. The 
C lljt;Ivedalla .Sutta explains that the jqy and equanimity 
of deep concentration, as wel l  as the sadness of not 
having reached l iberation, are experiences of feelings 
that do not activate the underlying tendencies to l ust, 
aversion, or ignorance (M I, 3 03).  

The distinction between worldly and unworldly 
feelings recur� in the Safiyatanavibhanga Sutta under 
the heading of feel ings related to the household l ife, 
gehasitd, and fee l ings re lated to renunCiation, 
nekkhamasita. (M III, 2 1 7). The Sajii;aianavibhaiiga 
Sutta explains that i n  the case of fee l ings of j oy, 
somanassa, the type of j oy that i s  related to the 
household l ife -arises due to the pleasing and agreeable 
features of sense-objects. Joy related to renunciation, 
however, arises when contemplating the impermanent 
and unsatisfactory nature of sense-objects. In the case 
of feel ings of d ispleasure or sadness, domanassa, 
those related to the household i ife manifest when 
hankering for unobtainable sense-objects, whereas 
sadness related to renunciation occurs when generating 
longing for l iberation. Finally neutral feelings re·Jated 
to the household l ife are merely the outcome of the 
bland features of sense-objects, whose nature .is such 
that it  does not call  up any particular interest or 
reaction. Neutral feel ings related to renunciation, i n  
contrast, are the result of  equanimity gained through 

\ 
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insight into the impennanent and unsatisfactory nature 
of sense-objects. Hence the type of feel ing that is 
related to the household l ife is due to the nature of the 
objects of the senses, whereas a feel ing re lated to 
renu nc i at ion  goes beyond and transcends  the 
l imitations of the object it experiences. 

The Chachakka Sutta explains that it is impossible 
to make an end of  dukkha un less the underlying 
tendencies in re lation to each of the three types of 
feeling are overcome (M. III ,  285).  One engaged in 
practicing accordingly, by not allowing the mind to 
del ight and attach to p leasant feel ings, or to sorrow 
and grieve when unpleasant feel i ngs arise, and by 
developing clear knowledge and understanding of the 
true nature of neutral feelings, wi l l  reach final l iberation. l The d iscourse concludes by reporting that sixty 
monks reached l iberation whi le  this instruction was 
being given, a tel l ing testimony to the efficacy of 
developing detachment towards feel ings. · 

The potential of contemplation of feel ings is also_ 
highl ighted in a discourse in the A nguttara Nikiiya, 
which  po ints ou t  that o n e. who  d eve lops  fu l l  
detachment in regard to the t�ree types of feel ing wil l  
make an end of dukkha here and now (A. V, 5 1). This 
potential is perhaps not surprising in view of the 
relation of feel ing to craving in the account of the 
conditioned genesis of dukkha given i n  the twelve
l i nk presentat ion .-o f  dependent ar is ing, pa,ticca 
samuppada. lf one were to combine the perspective 
offered by this crucial condit ioning l ink between 

� feelings and craving with the beginning section ofthe 
same twelve- l i nk  series, accord ing to which the 

· perpetuation of the sa.rpsiiric predicament is due to 
sankharas that are rooted in ignorance, avijj ii,2 it 
becomes unmistakeably clear that the presence of 
mindfulness and. equanimity in regard to the impending 
reaction towards the experience of fee l ing is of 
outstanding significance for progress on the path to 
l iberation. 

The theme of remaining aloof from reacting to 
feel ings recurs in the Mahasafiiyatanika Sutta in the 
context of an exposition of six sense-door experience: 
This discourse proclaims that to stay aloof from 
infatuation with any of the sense-organs, its respective 
sense-objects, and the feelings that arise in dependence 
on the organ and  i ts o bj ects ,  corresponds  to 
undertaking the noble e ightfold path. The d iscourse 
explains that the view, intention, effort, mindfulness 

and concentration of one who practices l ike th i s, by 
dint o f  th is mode of practiCe, become right view, right 
intention, right effort, right m indfu lness and right 
concentration (M. III,  289). The Mahiisa/iiyatanika 
Sutta adds that the remaining three path , factors -
speech, action and l ivel ihood - woul d  have to. h av.e 
been purified earl ier. According to the same discourse 
one who develops the noble eightfold path in thi� 
way thereby a lso covers al l  four satipa!fhiinas, as well. 
as the other bodhipakkhiya dhamma s, and develops 
samatha  and  vipassan ii  i n . c o nj unct i o n .  Th i s  
development w i l l  result in  knowledge and l iberation, 
vijjii and vimutti. Hence al l the central aspects of the 
early Buddhist path to l iberation can be covered and 
developed through th is particular mode of practi ce. 

Accord ing  to  the Satipa.f.thiina Sutta> once 
mindfulness has been directed to  a c lear recognition of . 
the basic triad of feeling types and to their" d istinction 
i n to wor l d l y  a n d  u n w o rl d l y  types ,  actu al 
contemplation requires directing awar.eness to any kind 

· of feel ings, be these intenial or external, from the 
perspective of their arising and passing away. This  
introduces the perhaps most crucial insight perspective 
on fee l i n gs,  name ly  c l e ar awareness  o f  th e i r  
impermanent nature. A discourse in  the Aiiguttara 
Nikiiya treats cont�mplation of. the impermane nt 
nature of feel ings under the heading of the maxim that . 
'all things are no_t �orth adhe!i�g t9', sabbe dham!Jj._i 
n iila.rp abhinives iiya (A. IV, 88) .  According. to its 
explanation, one intent on practising in this  way 
should contemplate any of the three types of fee lings 
as imp ermanent, fad i n g  away, ceasing, and as 
[something to be J relinquished, anicca, vir iiga, nirodha, 
pa.finissagga. This points to a progression of the 
pract ice ,  which p roceeds  from contempl atin g  
impermanence to awareness o f  the disappearance o f  
feel ings in  particular, i n  terms of their passing away 
and cessation. This s l ight  shift of perspective during 
contempl ation, by emphasizing the disappearance 
facet of the experience of impermanence, brings about 
a deepe n i ng of the  p rocess  o f  l e tt i ng  go and  
rel inquishing any attachment to  feel ings . 3  As  this 
discourse indicates, one who practices in this way 
will not grasp at anything in this world, na ca kiiici 
lake upiidiyati, an expression that l inks the present 
description to the instructions in the Satipa.f!hiina 
Sutta. 

The need to avoid any grasping would also be 
impl icit in the detai led examination offeelings in the 
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Mahiidukkhakkhandha Sutta, which highl ights that 
the impermanent, unsatisfactory and changing nature 
of feel ings are their main disadvantage, iidinava (M. I, 
90). Feelings do provide satisfaction, undeniably, and 
the joy and pleasure one may feel is the gratification, 
ass iida, that can be derived from them. Yet, in view of 
their impermanent nature the on ly true escape in 
relation to feel ing, nissarana, is to give up al l desire 
and lust for them. In this way one will be able to dwell 
independently, in accordance with the satipaffhiina 
instructions, without grasping at anything in the world. 

A detailed perspective on the impl ications of the 
changing nature of each ofthe tli!:ee types of feeling 
comes to th'e fore in the C iifavedalla Sutta, which 
indicates that pleasant feel ing is pleasant as long as it 
lasts, but causes displeasure when it changes, sukhii 
vedanii fhitisukhii viparipiimadukkhii (M I, 303) .  
Unpleasant feeling is displeasing as long as it l asts, 
but its change is experienced as p leasant, dukkhii 
vedanii .thitidukkhii viparipiimasukhii; while neutral 
feeling is pleasurable when known, but unpleasant 
when not known, . adukkhamasukhii vedanii ffii[la
sukhii'.aiifiiipa-dukkhii. The last case indicates that 
neutral ·feelings; though in themselves hedonically 
neutral ,  during actual · contemp l at ion  . can · b e  
experienced as a pleasurable object of meditation, a 
pleasure derived from the presence of knowledge� 
Outside Qf a medita.tiv� _Gont�ts, h.Qw�y�r, f!eutr�l . 
feelings may be experienced by someone without 
awareness as simply 'boring', and the displeasure 
caused by such boredom is a major activating force for 
the search after sensual diversion. 

Another and rather  cruc ia l  aspect of the 
C iifavedalla Sutta's presentation is that not  only wil l  
pleasant feelings eventually cause the experience of 
unpleasantness, once they have changed and become 
otherwise, but unpleasant feel ings can cause the 
pleasure of relief once they change and d isappear. 
This perspective i s  noteworthy in so far as i t  provides 
a necessary background to the Statement that whatever 
is felt is included within dukkha, yaiJ7 kiiici vedayifaiJ7 
la!J1 dukkhasmiiJ7 {S. II ,  53) .  Much h inges on a proper 
translation of the term dukkha in such a context. If 
on e were to ·opt for the most commonly u sed 
translation of dukkha as "suffering", this passage 
would propose that all felt experience is to be included 
under the heading of 'suffering'. In the l ight of the 
above passage frorh the C iifavedalla Sutta, such a 
conclusion wotild rneet with difficulties, since though 

the presence of unpleasant feelings may be experienced 
as 'suffering', the presence of pleasant feelings is 
certainly not experienced as 'suffering', and the two 
are, according to the dictum of the Mah iinidiina Sutta, 
mutually exclusive experiences.  When the future 
change of both feel ings is considered, one could 
attribute the qualification 'suffering' to pleasant feel ing, 
as its change leads to displeasure, yet in order to 
:ippropriately treat the effects of future change one 
would also have to take into consideration the change 
of unpleasant feel ing, and such a change, as the 
C iifavedalla Sutta ciarifies, is experienced as pleasant 
and not as 'suffering'. 

Hence the C iifavedalla Sutta's presentation reveals 
the l imitations ofthe translation 'suffering', making it 
advisable to adopt a different translation of the term 
dukkha in such a context. An alternative would be, for 
example, the term "unsatisfactory"; Though pleasant 
feeling is p leasant while it lasts, it is stil l  at the same 
time unsatisfactory, precisely because it does not last 
forever. According to another passage, this is in fact 

. the implication of the dictum that whatever is fel t  is 
included within dukkha, namely that al l  felt experience 
i s  unsatisfactory, however p leasant it may be at 
present, because it does not last ( S. I V, 2 1 6): 

According to an instruction given in the Itivuttaka, 
tb�_ !!llS.fltLsfacJg_ry natur� _of fe�! ing� g_ee�� to _b� 

. 
contemplated in particular in relat ion to pleasant 
feelings, whereas in the case ofunpleasant feeling it is 
their afflictive nature that should be given attention, 
and for contemplation of neutnil · feel ings their 
impermanence should be given importance (It. 47; cf. 
also S. IV, 207). Due to their affectively ·bland nature, 
neutral feelings are the most difficult to contemplate 
of the three types of feeling and may easily be mistaken 
for a continuously present background against which 
pleasant and unpleasant feel ings manifest. C loser 
in spect ion�  h owever, revea l s . that even the 
comparatively subtle experience of neutral feelings is 
marked by the charaqeristic of impermanence and 
change. Comprehensive practice undertaken in this 
manner has an outstanding potential to issue in 
liberating insight. 

One who has reached l iberation wil l  be thoroughly 
detached in regard to any feeling, endowed with the 
c l ear understand ing  that whatever is fe lt i s  
impermanent and not worth being delighted in ( M.  III; 
244). He or she clearly understands that the feet\n%S 

r- �-. 



\ 
VELUVANA 52 1  VELUVANA 

that are felt are limited to the body, a·nd with the 
dissolution of the body al i feel ing wi l l  j ust become 
cool, kayassa bhedii sabbavedayit iinis Ttibhavissanti. 

An a la  yo 
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Nii!)aponika: "Contemp l ation of Fee l ing" ,  
Kandy I 983 : 5 speaks of the poss ib i l ity of 
"breaking the chain of suffering at its weakest 
link" through vedaniinupassanii. 

2 Such a combination is made at S. I II, 96, which 
explains the arising of a particular saiikhara by 
describing how craving arises in an uninstructed 

l worldling who is touched by feeling and the 
contact of ignorance, saiikharo kirp nidiino kirp 
samudayo . . .  avijjiisamphassajena vedayitena 
phuffhassa assutavato puthujanassa uppann ii 
taph ii, tatojo so saiikhiiro. 

· 3 Nii!)aponika op. cit : 5 explains that "when in 
insight med itation the van ishing moment of 
feel ings becomes more strongly marked, the 
impermanent nature of the feel ings wi l l  impress 
itself very deeply on the meditator's mind. This 
experience . . .  will gradually mature into the 
Insight Knowledge of Disso lution ( bhanga-ff 
ii_na). On reaching that stage, the meditator wil l  
find himself well on the road to further progress". 

VEiUVANA: The .Bamboo Grove ( B d st . S kt .  
Yc!)uvana, rarely also Ve!uvana) near Rajagaha, the 
capital city of the kingdom of Magadha, donated to 
the Buddha and the Sangha by king Bimbisara on the 
Buddha's first visit to his city. This was also the first 
such donation of a park made to th� Buddha and 
accepted by Him. In ma\<ing th is  donation to the 
Buddha the king is said to have considered the 
following facts in its favour. "Now this Bamboo Grove 
of ours, a pleasure park, is neither too far from a 
village nor too near, suitable for coming and going, 
accessible for people whenever they want, not crowded 
by day, having little noise at night; little sound, without 
fo l k 's breath, h aunts of pr ivacy, su i tab l e  for 
seclusion" 1 .  He gifted the park to the Order of the 
monks headed by the Awakened One with a golden 
ceremonial vessel ( soppamayarp bhinkararp), probablY. 
by pouring water from i t  on to the Buddha's right 
hand. After accepting the park the Buddha, addressing 

his  disciples, declared that they can now accept a 
park (iiriima) donated to them ( Vin. ! .3 8  () 

Unl ike in the case of the donation of the Jetavana 
at Savatthi by the rich merchant Anathapi!)<,iika, where 
he had put up monastic bui ldings, King Bimbisiira did 
not put up any bui lding in Ve !uvana before gifting it to 

. 

the Buddha. The Vinaya Cul!avagga (Yin ILI 46 f) 
describes the forenoon scenario at Rajagaha with regard 
to the life of the Buddhist monks at the time in  the 
fol lowing words. "Now at that time lodgings had no! 
been permitted to monks by the Lord. So these monks 
stayed here and there : in a forest, at the root of a tree, 
on a hil lside, in a glen, in a mountain cave, in a cemetery, 
in a forest glade, in the open air, on a heap of straw. 
Early in the morning these monks went out from this 
and that p lace, p leasing when approaching and when 
receding, when looking before, when looking back, 
when bending back (their arms), when stretching them 
out,their eyes cast down and possessed of pleasant 
behav iour"2. A rich merchant  of Raj agaha who 
witnessed th i s  scenar io  conce ived an Idea  o f  
constructing dwel l ing p l aces for the monks and 
inquired whether he can do so. But he was told that 
the Buddha has not allowed dwell ing places for them . . 
When the Buddha was told  of this inquiry he of the 
merchant he allowed the monks the use of five kinds 
of dwel lings. Following this., the merchant built sixty 
ewelling-places for -the -monks just within one day 
and, on the advice of the Buddha, gifted them to the . 
"Order of the four quarters; p resent and to come". 
This very first donation of dwellings to the Order of 
the Buddhist monks was made at a time the Buddha 
was staying at Veluval).a, · the first extensive piece of 
land come to be possessed by the Sailgha.Although 
neither the text nor the commentary speak of the · 
location of the sixty dwel l ings put up by the great 
merchant ofRajagaha, one carmot compietely ignore 
the p oss i b i l i ty that they were  the  very fi rst 
constructions put up in Veluva!)a, the Bamboo Grove. 

A word often found used along with the name 
Ve!uvana or Vqmva:1a is KalandakaniviiPjl. rendered 
into Engl ish as ' the Squirre l ' s  Feedi iig-place' .  A 
problem which arises with this word Is whether it · 

was used in apposition to Ve !uvana or whether it 
refers to a particular place within the Bamboo Grove. 
The  D i ct i onary o f  P al i  Proper Names 
(s .v .Kalandakaniv iipa), for  i nstance, cal l s  i t  "a 
woodland in Ve luvana evidently a favourite resort of, 

, . ... ,, . 
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the Buddha and his monks". Jones3 also says that 
once the Buddha went to the Bamboo Grove and stayed 
there in the Squ irrel 's Feeding-place. However both 
the Pali and the Buddhist Sanskrit texts seem to have 
used the term Kalandakan ivapa in apposition to the 
name Ve�uvana or Ve� uvana ( Vin. I I . I 45, Mhvu. III.60; 

1 .255). This is also qu ite clearly indicated by the 
commentator. The monastery, he says, "is outside 
surrounded by bamboos, of a b luish splendour, 
de l ightfu l to m i n d" (nilobhiisa!f1 manorama!f1) .  

Therefore it was called "Ve!uvana" and since a squirrel 
was here given food, it is also called Kalandaka�nivapa 

The legendary origin of this name as given by the 
commentator is as fol lows. A certain king once entered 
th is grove to enjoy h i mself. There, being fu l ly 
intoxicated with liquor, he fel l  into a deep sleep. His 
retainers went about looking for flowers, fruits and so 
forth. A black serpent, attracted by the smell of l iquor 
came out of its hole in a tree and started to crawl 
towards the king. A tree sprite, seeing the danger to 
the king's l ife, came to him in the guise of a squirrel 
(kiilaka) and gave a sharp chirp at his ear. The king 
was put up from his slumber arid the snake'· crawled 
back, saving the king's l ife. In gratitude for saving his 
l ife the- king established the feeding of squirrels at the 
place (kiilakana-Jf1 niviipalfl tattha paf!hapesi).He also 
declared the place a sanctuary. From that time it came . 
to be called Kalandaka-nivapa. ( UdA .60). Kiilaka is 

. 

Refe r e n ces 

Book of the Discipline, PTS, vol.4 .5 l 
2 lbid Vo1.5.204 
3 Tr.Jones ,J.J.The Mahiivastu,PTS,VoJ ! . 2 1 O;IJ I .6 1  

etc. 

VERAMA�i stands for "abstinence", in the sense of 
refrai ni ng from a particular deed. Such abstinence is 
part of the basic moral requirement for being a l ay 
fol lower of the Buddha, the taking of the five precepts, 
where veramapicovcrs refraining from kil l ing, theft, · 
improper sexual relations, fal sehood, and intoxi cants 
(e.g. D. III, 235; or the ful l  formula at Khp. 1 ) . 

This fi ve-fo l d  abstin e n ce i s  o f  fun d amental 
i mportance for early B u d d h i st practice, and the 
principle of ethical restraint in general can be seen as a 
'central pi l lar of the early Buddhist teachings. This is 
so much the case that a discourse in the Anguttara 
Nikiiya simply defines Dhamma to be abstention from 
kill in�, theft ap.d i mp,roper sexual rdatio�s, as well as 
from unw�olesome forms of speech (A .  V, 257; cf. 
also A. V, 274ft). The fundam�ntal role of such ethical 
restraint is also evidenUn the Cakkavattisihaniida 
Sutta, according to which the undertaking of the fi rst 
precept of refraining from ki l l ing inaugurates the 
decisive change fro m  a period of continuous decline in anoth_er_ name for_ a kalandaka a squirrel .  _ 

- . 
- - - s·ociety to a period of graduar i mprovement and · 

prosperity (D. I II ,  73).  Ve! uv an a, _ accord i n g  to the Suttan ip iita 
Commentary, was surrounded by a growt� ofbamboos 
and also a wall ,  eighteen cubits in he ight, endowed 
with gates, gatehouses and watch to wers ( SnA 
II .4 1 9).The Udiina Commentary (ibid. 59).adds a few 
more details.  In the Ve !uvana was a large 'perfumed
chamber' befitting to be the dwe l l ing p lace of the 
Buddha, the B l essed One and, a lso m any other 
c o nstruc t i o n s  as l o fty · h o u ses , c e l l s , ro c k  
cells,halls;cloisters and gatehouses. This description 
seems to be that of a wel l  developed monastic 
institution of a some what later d ate. 

Ve!uvana is mentioned in the Pali texts as one of 
the places where the Buddha stayed on his visits to 
the Magadhan kingdom. As such it was also the 
location where a l arge number Ofhis discourses were 
delivered, and quite a number of important historical 
evel'lts of his l ife took place ( [JPPN. s.v Ve!uvana). 

C.Witanachchi. 

Abstention from kil ling, theft and improper sexual 
rel ations is the factor of right action in the noble 
eightfold path; and refraining from falsehood is one of 
the aspects of right speech (e.g. · D. II, 3 1 2) .  With out 
such restraint, the path . to freedom J acks its -ethical 
foundation. 

In addition to falsehood, the path factor of right 
speech also covers abstention from s lander; rude 
speech and frivolous gossip (see also VACIKAMMA). 
The same aspects of false speech recur in the context 
of the ten courses of actions, kammapatha, which 
cover the threefold bodily restraint ofabstaining ti·om 
ki ll ing, theft and improper sexual relation�; as wel l as 
the fourfo l d  verbal restrai nt of abstaining from 
falsehood, slander, rude speech and frivolous gossip 
(D. III, 269). The remaining three courses of action -
non-greed, non-hatred and right view - no longer 

. employ the term veramapi, being menta l cond itions 
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to be developed that form the background to actual 
abstinence by word and deed. 

A noteworthy perspective on verama[Jiis afforded 
in the A.tiinif.tiya Sutta , whose purpose is to serve as a 
protection against yakkhas who have no regard for 
the Dhamma. Their lack of regard for the Dhamrria i s, 
accord ing to the Afiinif.tiya Sutta, due to the Buddha's 
teaching of the five precepts (D. III, 1 95) .  Since these 
yakkhas are unrestrained in regard to ki l l ing etc., it 
does not please them at all when someone teaches 
restraint in th is respect. Independent of whether this 
passage is taken . i n  a l iteral or in an al legorical sense, 
the point it makes remains the same, in as much as the 
requ irements of verama[Ji w i l l  i n ev i tab ly  b e  
displeasing to those who are unrestrained. 

Even though others are unrestrained in this respect, 
according to the Sallekha Sutta a disciple of the Buddha 
should make a firm effort to persist in  his or her 
restraint (M I, 42). The same discourse explains that 
even to incline the mind towards such abstention is of 
great benefit, to say n othing of the corresponding 
bodi ly and verbal conduct. Just as one woul d  avoid an 
uneven path by taking an even path, so one who is 
firm iri  restraint wil l  avoid any infraction of these . 
basic ethical princip les. Such self control wi l i  then 
become a way that l eads upwards, a way to extinguish 
die unwholesome tendenci·es that underl ie  such deeds 
as ki l l ing; theft, improper sexual rel ations, falsehood, 
s lander, rude speech and frivol ous gossip. 

The rat ionale that underi i es the pr inc ip l e  of 
f abstent ion enshr i n e d  in the  term veramdjzi i s  

enunciated in a: disco.urse in the SaJ!IYufta Nikiiya under 
the head ing of an " expos i t ion  o f  the  Dhamma 
applicable to oneself', att iipan iiyika Dhammapariyiiya. 
Accordi ng to t h i s  remarkab l y  pragmat i c  and 
straightforward exposition, in as  much as each of us 
does not want to be the victim ofkil l ing, theft, adultery, 
falsehood etc., it fol lows logical ly that we should not 
perpetrate any action that infl icts such suffering on 
others. In short: "How can I infl ict on  another what is 
d ispleasing and d isagreeable to myself?" ,  L yo kh.o 
myiiyOJp dhammo appiyo amaniipo, kath ahaiJl paraiJl 
tena satpyojeyyaf!1 (S. V, 353). The same principle i s  
also expressed in a verse in the  Sutta Nipata, which 
indicates that, "j ust as I am, so are these, just as these 
are, so am I; comparing oneself [with others in this 
way] , one wou ld not ki l l  or cause to ki l l " ;  yathii ahaiJ1 
tathiiete, yathii ete tathii ahaf!1, attiinaiJ1 upamaiJl katv;J, 
na haneyya na ghiitaye (Sn. 705). 

. 

Having presented this straightforward rationale for 
eth ical restraint,. the above-mentionedSaJ!IYufta Nikii.ya 
d iscourse also indicates that veramapi has several 
d imensions. In the case of k i l l ing, the ful l  gamut of 
veramapi covers not only abstain ing from k i l l i ng 
oneself, pii.[Ziilipiit a pa.fivirato hoti, but also to encourage 
others i n  s imi lar abstent ion,  paranca piipiitipiitii 
verama[Jiyii samiidapeti, and to generally app laud ;md 
praise such refrain ing, p ii.[liitip at a veramapiyii vappaiJl 
bhiisati (S V, 3 54). That i s, the altruistic dimension of 
true restraint covers not on ly abstinence from directly 
harming others, but also involves fac i l i tating and 
encouraging the undertaking of the same form of 
restraint by others, for their own benefit. This  would 
imply not  on ly teaching others the prinCip l e s  of  
restraint, but a l so  act ing i n  such a way that the 
undertaking of ki l l ing etc. by others i s  not supported, 
faci l i tated or encouraged in any way, directly or · 

indirectly. 

Restraint un dertaken i n  th i s  comprehen s i�e 
manner, the same discourse concludes, is pure iil three 
respects, tiko.tiparisuddha. Another discourse indicates 
that to be endowed with  these three aspects of  
abstention leads stn1ight to  heaven (A .  I ,  297). Such 
comprehensive restraint i s  a mode of practice that is  

· for one's own welfare as wel l  as for the welfare of 
others, whereas one who only practi ces restraint 
himself or herself, without encouraging othe�s t9 d_o _ _ 

the same,· only practices for h ls  or her own welfare (A .
. 

II, 99). 

The Mahiidhammasamiidana Sutta distinguishes . . . 
between four "ways of undertaking things". Two of  
these are lack of restraint, which wi l l  result in  future 
pain, whi le the other two involve restraint and wi l l  
lead to  future happiness. The  distinction between the 
latter two is whether the undertaking of restraint wii l  
be experienced as painful or as p leasant. This discourse 
cteariy envisages that for someone to abstain from 
ki lHng etc. can be a painful and frustrating undertaking, 
sahapi dukkhena sahiipi domanassena piipatipatii 
pa.fivirato hoti, and that it i s  due to that very restraint 
that pain and frustrat ion  cou ld  be experienced,  
p apatip iit ii verama[Jipaccay a  ca dukkha1p 
domanassa1p pa{isaiJ1Vedeti (M I, 3 1 4). 

This presentation i n  the Mah iidhammasamiidiina 
Sutta shows that in early Buddhism the injunction to 
observe restraint was undertaken with clear awareness 
of the fact that in  some cases th i s  does involve 
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frustration. The belief that such frustration has to be 
avoided at all cost and negativities should  rather be 
expressed an d l i ved out fu l l y  i s , . from an early 
Buddhist perspective, short-sighted . it offers a short
term rel ief at the cost of a l ong-term deterioration of 
personality. Such deterioration comes about inevitably 
because to l ive out negativities wi l l  strengthen the 
mental tendencies and dispositions that stand behind 
such negat i v i t i e s .  Th i s  is the case even when 
negativities are J ived out only in  a symbolic manner. 
From an early Buddhist perspective, instead of l iv ing 
out negativities, restraint should be undertaken .  Such 
restraint is  not seen as the final solution, however, but 
only as a necessary step that provides the basis for 
developing fi-eedom from the influence of those mental 
tendencies and d ispositions that are responsible for 
the arising of negativities in the mind.  

[n this way, the early Buddhist approach offers a 
middle path solution. As a basis for this middle path 
solution, the fundamental principles of moral restraint 
need to be enacted. Once this much has been achieved,· 
the mental repercussions of restraint ate to be observed 
with m.indfu l ness .  M-i n d fu l  o bservati on: as the 
Satipaffhiina Sutta shows, comprises awareness of the 
presence of unwholesome states in the mind without 
immediately reacting to them. The meditator's task is 
to just clearly acknowledge that there i s  lust or anger 

- etc.- in the mind (M I, 59), This ingenious method of 
mindfu l  observat i o n  takes care o f  the negative 
repercussions of restraint by p lacing them in the ful l  
l ight of awareness. It turns the effects and mental 
repercussions of restraint into a field for the arising of 
insight, without thereby fal l ing into the extremes of 
either repressioil or e lse  compu lsory expression.  
Combined with the practice of mindfu lness in this 
way, the prindple ofi"estraint arid abstention inherent 
in veramapiwil l lead the practitioner gradual ly out of 
those mental obsess ions  and tendencies that are 
responsible for the undertaking of those unwholesome 
types· of action that are better avoided. 

The princ ip le  of restraint inherent in the five 
p recepts comes up for d iscussion in  the Kathiivaithu, 
which tries to ascertain if one could sti l l  speak of 
restraint, sarpvm�a, in those h igher celest ial planes 
wbere k i l l i ng, th eft, i mp roper sexual  relations,  
faisehood, and intoxication do no exist (Kvu. 25 8). The point behlrtd _taking up this . issue for discussion is  
that to sperik of restrain"t appears only meaningful  as 
long as it involves an active abstaining from someth ing 

that is within the range of one's possibil ity. The same 
theme comes up from a comp lementary perspective 
in the Samapamap¢ikii Sutta. In  this d iscourse, the 
Buddha confronted the proclamation made by another 
contemporary teach er that someone who n eith er 
performs evil deeds, nor speaks evi l words, nor has 
evil i ntentions, nor practises wrong l ivelihood, should 
on that acc o u n t  b e  r e c k o n e d  a s  s u preme l y  
accompl ished ( M.  II, 2 4). The Buddha w_as quick to 
point out that these stipulations do not suffice, since 
even a smal l infant would fit such a description. An 
infant wou l d  not even have the notion of a bodi ly  
deed, speech, intention or l ivel ihood, what to  say of 
him or her performing any evi l  in thisrespcct. Yet, the 
condition of an infant surely fal l s  short of being 
supremely accomplished. 

The Samapamap¢ika Sima continues by ·examining 
wholesome conduct and unwholesome conduct, in each 
case pointing out that i ts origins an� to be found in the 
�in d. This complements the requirements of ethical 
conduct and re�traint with a psychological perspective, 

. showingtheir inter�elatedness. Notably, the discourse 
does not stop at this, but also tackles the theme ofth e  
cessation o f  wholesome conduct. According to its  
presentation, the cessation of wh olesome conduct 
should be seen in the conduct of an _ awakened oi1e, 
who is virtuous without identifYing with this virtue, . 

sifavii hoti no ca silamayo (M 11, 27). 

This provides a significant perspective on ethical 
restraint in early Buddhism. Once l iberation is  attained, 
virtual conduct becomes a natural express ion of the 
l iberated mind, so much so that it  takes p lace without 
any sense of_ identification. As the Nafakapiina Sutta 
exp lains, it is precisely due to h aving overcome al l 
defilernents that the Buddha .continued to practice 
restraint (M I, 464). That is, the practice of ethical 
restraint is  not only the central means to reach the 
goal, but at the same ti m e  it i s  a lso the perfect 
expression ofhaving reached the goal. 

Tho ugh th i s  makes it i n d u b i tab ly  c l ear that 
veramapi as abstinence and ethical restraint is  of 
central importance for the entire B u ddhist path, 
nevertheless, it  also needs to be mentioned that if 
taken to extremes, restraint can become an obstruction. 
Excessive concern with minor aspects of restraint 
surfaces from time to time in the background narrations 
given to various rules in the Vinaya, whi ch feature 

\ 
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monks that at t imes seem to be somewhat obsessed 
with adherence to external detai ls  without proper 
regard for the deeper meaning of restraint. This deeper 
meaning, however, is restraint of the influxes here and. 
now an d the  p reven t i on  o f  the i r  recur rence  
diffhadhammikanaqJ iisa v iinaiJl saiJlvar iiya: 
sampariiyikiinaiJl iisaviinaiJl pa_tighiit iiya ( Vin. III, 2 1  ), 
for which purpose the detai led ru les are m erelv 
provid ing a framework. 

• 

Excessive concern with restraint can also lead to. 
conceit, to exalting one's o\.vn conduct and looking 
down on the conduct of others. S uch wou ld  be, 
according to Mahiisiiropama Sutta, comparable  to
taking only the bark of a tree when being in need of the 
tree's heartwood (M I, 1 93 ). The significance ofthis 
simile can be seen to extend in two directions. One of 
these it that to mistake virtuous conduct for the essence 
of the holy l ife is l ike mistaking bark for heartwood. 
Yet, for the tree to grow the protective shelter afforded 
by the bark is an indispensable requirement. That is, 
as long as obsession with minor externals and conceit 
can be avoided, the bark of moral restraint provides 
the required conditions for the heartwood of liberation 
to come to growth and maturity. 

Kiiyena saiJlVaro siidhu, 
· siidhu viiciiya salJlVaro, 
manas a samvaro s iidhu . . ' 
siidhu sabbattha samvaro . . . . ' 

. 
sabbattha saiJlvuto bhikkhu, 
sabbadukkhii pamuccati. 

� Restraint of the body is wel l ,  
Wel l  is restraint of speech, 
Mental restraint is well ,  
Wel l  is restraint i n  every way, . 
A monk restrained in  every way, 
[Wi l l  be] free from a l l  dukkha (Dhp. 3 6 1 ) . 

0 
An alayo 

' VESAK: Derived from the P ali name Vesiikha (Skt. 
Vai§akha) i t  is the S inhal a  name of the lunar month 
April -May, the ful lmoon day which is regarded by 
Theravada Buddhists as the thrice-blessed day to 
commemorate the three principal events in  the l i fe of 
the Buddha Gotama,viz h i s  b i rth, Awaken ing  to 
Buddhahood and the final passing away, a l l  bel ieved 
to have taken p l ace  o n  Vesak  fu l l m o o n  d ays 
( eg.DA . 1 .425, Jinak.26) .The importance of the day is  

further enhanced by the Buddhavamsa commentary 
wh ich c l aims that a l l  the twenty four B u d d h as 
preceding the Buddha Gotama real ized Buddhahood 
on Yesak fu l lmoon days and the claim of some sources 
( linak.39) that these three events of the l i fe of a l l  
Buddhas take place on Yes�- fu�>moon days. 

S ignificantly th is information about the Vesak 
ful lmoon day, completely absent fro m  the P a l i  
canonical  texts of  a l l  strata, i s  confined to Pa l i  
commentarial and post commentarial l iterature and 
the Buddhist works written in the native languages of 
the Theravada Buddhist countries. However, according 
to the Tibetan h i storian Bu-ston 1 ,  one Buddh is t  
Sanskrit canon ical work, the Mah iiparinirviina Siitra, . 
states that the Buddha passed away at midnight on 
the 1 5th day of the month of Yai sakha, i n  spring. But  
the Lalitavistara (p.43) holds that the Bodhisattva 
entered the mother 's womb in spring ( vasanta
kiilasamaye) in the month of Vai sakha at the Vi sakha 
asterism and was born exactly ten months later. The 
Theravada post- canonical l iterature, on the other hand, 
assigns this event, as well as the r,enunciation of home 
l ife of prince Siddhattha and the del ivery ofthe first 
sermon by the Buddha, the fu l lmoon day of the l unar 
month Uttariis iijha ( June-July). 

The northern Buddhist traditionj except jn the 
case pointed above, does not accept the Vesak fulimoon 
as the day on which the three principal events in the 
life of the Buddha took place. The Chinese translation 
of Asvagho�a's Buddhacarita (Buc.p .3 n.9) gives the 
gu• of the fourth month as the day on which the Buddha 
was born. The Vinayak�tdraka commentary of the 
teacher Silapal ita states that the B uddha passed away 
on the 81h day of the ascending moon of the month 
Kiirtika, at the end of autumn. The great Pandi t  
Sakyasri confirms th is but adds that i t  took place at 
midnight2 . It is interesting to note that according to 
the Pali  tradition al l  these events took p lace on the 
third watch of the Vesak full moon night. Pal i  canonical 
sources also confirm (eg./vf. l .249) that the Buddha 
real ized l iberation during the final watch of the night ( 
ratriyii pacchime yiime) but without specifying the 
day. Bu-ston has not specified the days of the Buddha's 
birth or the Awakening to Buddhahood. 

Commemora tion of the Three Blessed Events · 

Clearly Vesak is today one of the mosf 
festivals in  the Buddhist world and 
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among Th eravada B ud d h i sts,  espec i a l ly i n  S ri 
Lanka.However, as already seen, i t  was not in the 
Buddhist .h istory a universal ly accepted day of the 
Buddha's birth, Awakening and the pass ing away. 
There has been a sharp d iv is ion  in the B uddhist 
traditions regarding the actual day ofthese events. Yet 
the Malzaparinirv;Tna Sutra reference to the l 5 1h of 
Vaisakha, aught to be the ful l moon day, as the day of 
the Parinirviina cou ld ind icate some unanimitY at least 
regarding this day, regarded also as the date of the 
commencement of the Buddhist era, among some 
Buddhist communities if not among all Buddhists. 
S ince the text mentioned is a canonical text it  is not 
impossible thar the 8th of the 4th month was a later 
emendation made by commentators for some unknown 
reason. 

Anyway it is not certain as to \vhen even a section 
of the Buddhist community came to regard Vesak 
fu l l  moon day as the day of the Buddha's Parinibbiina . . 
In the account ofth� .first Buddhist Council ( llz.n. II .284 
If.) it is said t.hat, after the cremation of the Buddha's 
body, the S an g h a, on .a suggest i o n  by Arahant 
Mahakassapa, decided to hold a �ynod at Raj agaha, 
during the immediately fol lowingrains retreat, to agree 
on the Dhamma and the. Vinaya. According to the 
Mahaparinibbiina sutta, Mahakassapa reached the 
place of the cremation minutes before the pyre was 
l ight�<Un J�cJ, J. Us sa!:_d, the l ighting of the pyre was 
miraculously delayed s;· that. h� �ou-l d  �ea-ch the place 
in  time to pay his l ast respects to the late. Master. 
Logically, therefore, it must be after the conclusion of 
the obsequies and the divis ion of the rel ics etc.  that he 
had . the  opportun ity to  reveal to the assem b l ed 
members of the Order what happened among his retinue 
when the news of the B uddha's demise reached them. 
[t was one of them, Subaddha by name, who made 
some rude remarks. which prompted h i m  to propose 
the holding of a synod before interested parties .could 
attempt to tamper with the teachings of ttie Master. 

Now, if the demise · of the Buddha took place on 
the fullmoon day ofVesak, the Sangha had bearly two 
months to fin ish the last ri tes, attend to the division 
ofthe.re lics etc.and reach Raj agaha before the Asii.fha 
( June-July) fu l lmoon day to commence the rains 
retreat on the day fol lowing the ful l moon. It is  any 
one's guess whether they could attend to all  that within 
j ust two months. Anyhow, the trad ition of reckoning 
all events c.onnected with Buddhism, and also other 
historical events, taking the demise of the Buddha as 

the point of departure soon became the practice among 
all Buddhists. It is seem from the statement in the 

· account of the Second Buddhi st Council  ( Vin. I I .294) 
where i t  i s  sa id that the events l ead ing to i t  occurred 
one h u n dred years after the demise  of the Lord 
(vassasata-parinibbute bhagavati) .  Thus the idea o f  
a Buddhi st era had already begun. B ut i t  i s  not clear 
whether the point of departure was a, Vesak ful lmoon 
day or an 81h day of the fourth month as recognized in 
the northern trad ition.  Anyway, among Theravad a  
Buddhists the Vesak ful lmoon day i s  regarded as the · 
commencement of a new year in the B u d dh ist era. 

The significance ofthe Vesak fu llmoon day, absent 
not only from early canonical texts, but even from the 
late canonical texts like the BuddhavQ/psa, the Apadiina 
and the Cariyiipifaka and,the non-canonical Pali  texts 
l ike the Nettippakarana and the Milindapaiiha, m?.kes 
its appearance in the pre-Bu ddhaghosan P ali chronicle 
Mah iivamsa a n d  t h e n  i n  t h e  c o m m e n tar i e s  o f  
Btiddhaghosa and Dhammapala.The author of the 
MahiivaiJ7sa and the Pali commentators must have 
derived their infoimation from the S!hala commentaries. 
But, .significantly, the o ldest P al i  chronicle D ipavaiJ7sa, 
whi le speaking about the demise of the B uddha and 
some other events said to have taken · place on that 
day, does not attempt to name the day. It, for instance, 
says that the Khattiya named Vijaya, son of Sihabahu, 
reached the Is land of Lanka from Jambudipa during.  
the. time of the Buddha's passing away (parinibbana 
samaye Dpv. 2  9-2 1 -22).  B ut the /t.t/ahiivaiJ7SO (3 .2)  
which directly states that the  Buddha passed away 
on the Vesakha fullmoon day ( Ves iikha-pu[lpamifYa IJl) 
also says that Vijaya reached Tambapanni (Sri Lanka) 
on the day the Buddha lay down to attain Nibb?.na ( . 
Mhv.6.47; 7. 3-4) . Following this, it is generally claimed 
that the birth of the Sinhala race took place on a Vesak 
ful lmoon day3 . But i t  is not regarded as significant as 
the everits i n  the l i fe of the Buddha by ordinary Sri 
Lankan B u dd h i s t s  to be a matter for sep arate 
celebrations. 

T h e  fi rst  d i re c t  r e fe re n c e  to Ve s a k  in t h e  
MahiivaJpsa ( 1  i .42) i s  related to an event i n  Pre
B uddhist  Sri Lanka with no d irect connection to 
Buddhism. King Dev anampiyatissa (247-207 B . C.), 
i n  whose reign B uddhism was i n troduced to the 
country by Arahant Mahinda, after his  coronation 
sends an envoy with gifts to emperor Asoka ofindia. 
In return the emperor sent him the five regal ia and 
requested a rresh coronation be performed for h i m  

\ 
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with them. Thus a second coronation was performed, 
says the Mahiivarpsa, on a Vesak fu l lmoon day. S ince 
the emperor is said to have requested him to become a 
lay Buddhist (upisaka), it is possible that by fixing 
his coronation on a Vesak day the king was trying to 
forestal l  the future establishment of Buddhism in his 
country. It i s  also stated that the Buddha's third visit  
to Sri  Lanka took place on the Vesak fu l lmoon day of 
the eighth year after his Enlightenment ( ibid. l .  73 -74) 

Vesak Celebrat ions  

Celebration of the Vesak festival is mentioned in 
the Chronicle (ibid.32 .35)  for the first time in  i ts 
accou n t · o f  the r e l ig i o u s  act i v i t i e s  o f  t h e  k i n g  
Dughagiimani (B.C. ! 0 1 -72). According t o  the record 
of his meritorious deeds, read at his  death bed, he had 

' performed twenty-four great Vesiikha festivals. S ince 

he ruled for twenty four years the festival has been 
performed annually by h im. I t  is  not clear whether 
Dunhagamini was the first king of the country to have 
performed such a festival or whether he was merely 

carrying out an already establ ished custom. S ince the 
chronicle  does not attempt to give any details ;md the 

commentary also passes it on without a comment, 
one can surmise it was a well establ ished tradition 
needing no. further comment. May be it  was started 
with the establishment of Buddhism in the country. 
The chro!1icle also records the Vesak festival celebrated 
by several other kings i n  the Anur adhapura period 

(s. v.Buddhist Festivals) but not after it. B ut the S inhala 

� work P iijiivaliya4 refers to the Vesak festival, called 
.... vesak��li. celebrated annual ly by P ar akrarnabahu I 

( 1 1 53- 1 1 86 A. C) of the P lonnaru period. May be i t  
was continued by other kings before and afier h im as 
w e l l .  It is to be n o t e d  h ere t h at t h e  c h ro n i c l e  

(Mhv.44.46), referring to the Vesak celebrations in  the 

reign of Moggallana I l l  (6 1 1 -6 1 7  A. C), states that the 
king held, in accord with tradition (c iirittiinugafaJ!l 

akii), all festivals like the Vesiikha festival. The chronicle 
goes into a l ittle more detai l with reference to the 
Vesak celebrat i o ns cond ucted by S e n a  I I  (85 1 -

885A.C) .  "The Vesiikha festival he  ceiebrated in  
common with the  poor, giving them food and drink 
and clothing as they desired" (ibid.S l .84) says the · 
chronicle. It is not clear whether the kings who preceded 
Sena II followed the same pattern in their celebrations. 
But it is possible that the modern revival ists of the 
festival may have taken a leaf from the celebrations of 
Sena II in organizing their Vesak celebrations. 

An Ind ian  Precedent? 

Discussing the Vesak festival i n  Sri  Lanka Ven ' 
Walpola Rahula5 refers to a procession of images o f  
gods and t h e  Buddha seen b y  the Chinese pi lgrim 
monk Fa-hien in  Ind i a  in  the S. 'h century A.C. l n  h i s  
itinerary, Fa-hien describes this process ion o f  images 
c o n d u cted o n  t h e  8 'h d ay o f  t h e  2 "d m o nth i n  
Pa�allputra6.A five-tired bamboo structure erected on 
a four-wheeled car was used in the procession to carry 
images of gods in gold and si lver and also images of the 
Buddha. On the four sides of the structure were niches 
with s e ated i m ages of the B ud dha, each with a 
Bodhisattva i n  attendance. There were about twenty 
such vehic les, al l  grand and imposing, but d ifferent 
from o ne anoth er. Yen R iihula also refers, in t h i s  
connection, t o  the Rock Edict IV of the Emperor Asoka 
referring to shows and processions, conducted by him, 
in which were exhibited images of gods in  their celestial 
tars with " heavenly sights", attractive and fascinating 
to the masses. He ventures to suggest that what Fa
b i e n  s aw i n  t h e  5 'h c e n tury m u s t  h ave b e e n  a 
c o n t i n u a t i o n  o f  t h i s  w i t h  m o d i fi cat i o n s  a n d  
improvements after seven centuries. H e  also surmises 
th at Arahant M ah i n d a  m ay h ave introduced these 
festivities to Sri Lank a  seeing the effect they had on 
the popular mind.  "It may be conjectured", he goes on 
to speculate, "with some j ustification that the Ceylon . 
Vesak festival was modelled on Asokan "shows and 
processions" and also on the procession of images" 
seen by Fa-hien. 

However, . there i s  n o  evidence that Asoka ever 
celebrated a Vesak festival or any other festi val to 
commemorate the B uddha.Ven. R ahula also has not 
giveri any evidence to show th<it Vesak was celebrated 
in ancient  S r i  Lanka on the l i n es o f  shows and 
processions of Asoka or the procession of images 
seen by Fa-h ien.Fa-hien, who visited Sri Lanka on his  
way home from India, does not speak of any Vesak . 
festival celebrated in Sri  Lanka.But h e  docs speak of 
the procession o f  the Tooth R e l i c  and a funeral 
ceremony seen by him in the country. Processions 
and certai n  public sho>vs conducted in connection with 
the present day Vesak celebrat ions in the country 
could be innovations o f  contemporary Sri Lankan 
B u d d h i sts ,  p e rhaps  a l s o  w it h  certa i n fo reign 
influences. 

Ven Rahul a  also suggests that the procession se�n 

by Fa-hien i n  the 2"d month of the year was, . 
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he did not mention it by name, possibly a Vesak festival, 
for, according to the Indian calendar, Ves iikha is the 
second month of the year. This also agrees with the 
presently accepted S inha! a calendar in Sri Lanka. But 
a statement made by Prof. Jayawickrama7, based on 
the work of an Indian authority, throws some doubts 
on thi s  suggestion. According to it the North Indian 
tradition, says Prof.Jayawickrama, the year begins 
with the solar and lunar months of Vesiikha and, 
according to the South Indian tradition, the year begins 
with the solar month of Citra, which in fact is the 
lunar month of Ves iikha .Th us by bcith traditions 
Ves iikha is the first but not the second month of the 
year. Therefore it is difficult to conclude the procession 
seen by Fa-bien as a Vesak festival . 

holiday and the traditional celebration of the festival 
al so came to a halt .  With the occupation of the 
Kandyan kingdom by the B ri t i sh  the c o lon i al 
government, desp ite their undertaking to protect 
Buddhism and its places of worship, declared Sunday 
a holiday in the country on 5 th Apri l ,  1 8 1 7 .By this, 
naturally, the piiya holiday and with it also the Vesak 
festival came to a halt in the whole country9• 

When the Buddhists of the country, both the monks 
and the laity, realized the gradual loss of the privi leges 
they had enj oyed under Buddh ist kings from time 
immemorial, they feared the ultimate extinction also 
of their rel igion as predi cted by some Christian priests 
and lay converts to Christian ity. With the u ltimate 
hope of saving their rel igion and regaining their l ost , 
privileges, Buddhists of the country started to unite 
themselves. Strengthened by the knowledge of their 
profaned Buddhist philosophy, the Buddh ists found 
the courage to challenge the Christians even to public 
debate. Reports of one such debate held at Panadura 
brought to the shores of Sri Lanka an American 
theosophist, Col. H.S .Oicott (s.v), who soon started 
to champion the Buddhist course. He became an able 

Moreover the festival seen by Fa-hi en was held on 
the 8th of the 2"d month and not on a ful lmoon day. As 
already pointed out 8111 of the fourth month; according 
to the northern Buddhist tradition, was the day on 
whi ch the Buddha was b orn, p assed away, and 
probably  a l so  t h e  d ay h e  attained 
Buddhahood.Therefore, ifthis procession was held in 
honou�; of the Buddha d ay, it should have been 
conducted according to the northern Buddhist tradition 
and riot in accord with the Theravada tradition as a supporter of the Buddhists in their struggle to win 

Vesak fes.tival would suggest. A cultural event much back their lost rights. The celebration of the Vesak . 

more relevant was witnessed by Fa-hien in Buddhist festival was begun and, a campaign to get the day 
Khotan in Central Asia. It was also a festival ofBuddha declared a public holiday was started in 1 88 l .Realising 
Tmages�l1e1ct from ilie 1 •1 to -the T 4ili of1:fle 4ih-ffiontl1s. - - lnar n�o-success couJO be achieved by appealing to the� 

Each day, images belonging to one ofthe temples were then British governor, Olcott Jed a delegation to the 
conducted in a procession. The first day was assigned Colonial office in London in 1 884 to present four 
to the Gornati Vihara. The king h imself, with the demands on behalf of the Buddhists. One of these 
queens, carne out to honour the images from the gate demands was to declare the Vesak day a public holiday 
house of the city. Since it was celebrated with the 8 th in Sri Lanka. He was successful in winning it for the 
day of the fourth mouth p laced in the centre, it was Sri Lankan Buddhists. Eagerly accepting it, governor 
probably a Mahayana Buddha day festivalS, but not a Sir Arthur Hamilton Gordon issued a proclamation on 
Vesak festival. 

Revival of the Vesak Festival in Sri Lanka 

The Vesak festival celebrated In  Sri Lanka from 
pre-Christian times by Buddh ist k ings of the country 
gradual ly went into abeyance w ith the entry of 
Christian western rulers into the country. The Calvinist 
Dutch ruleriof the maritime regions of the country 
abo l i shed;�ihe p aya ho l iday in Sr i  Lanka on I st. 
November, 1 770.P6ya which marks the Sab'bath day 
ofBupdhists fal ls  on the fullmoon, newmoon and the 
two quarter moon days of the lunar month. Thus with 
the abol i shen of the p oya holiday the Vesak ful l  moon 

March 27, 1 885 making the Vesak ful lrnoon day a 
public holiday in Sri Lanka, Thus, for the first time in 
modern times, the Vesak festival was celebrated in 
grand style by Sri Lankan Buddhists on Ap�i l  28th, 
1 885.Added to this happy event, the newly adopted 
Buddhists flag, the design of which was finalized by 
Olcott, was a l so hoisted for the first time on this 
Vesak day at several important Buddhist centres of 
the country I 0. After gaining independence from the 
British, various forms of agitations by B uddhist 
organizations led the Sri Lankan government to make 
the day following the Vesak fullmoon day also a public 
holiday, thus making it a two day hol iday in the . 
country. 

T 
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After the formation of the World Fel lowship of 
Buddhists in 1 95 0  a reso lution was d iscussed to 
celebrate the birth, Enlightenment and the passing 
away of the Buddha on the Vesak day by all Buddh ists 
in the world. But up to 1 982 no unan imity had been 
reached on the subject by the Fel lowship 1 l .However 
on J 3 •b December  1 9 99 a reso l u t i on to g i v e  
international recogn ition to the Day ofVesak at United 
Nations headquarters and other United Nations offices 
was formal ly adopted without a d ivision at the 54 •h 
General  Assembly o f  the  Un i ted Nat i o n s  
Organisation. Spearheaded by the then Minister of 
Foreign Affairs  of S r i  L an k a, l ate Laksh man 
Kadirgamar, the originally Sri Lankan resolution was 
co-sponsored by a large number of countries in the 

) 
United Nations Organ ization 12 •  

--
Celebrati on of the Vesak Festiva l.  

As already noted we do  not have suffi c i ent 
information  in the chron ic l e s  o r  commentar ies  
regarding the manner in which Vesak was celebrated in 
ancient Sri Lanka excep-t what i s  noted about the 
celebrat ions by S en a I I .  The Puj avali ca l l s  the 
celebrations by Parakramab ahu I Vesak-kefi.This term 
is the S inhala derivation of Pali Vesakha-kija (Skt. 
Vaifakha-kridii). The use of the word Keli meaning . . 
p lay, sport, merry making etc. could i ndicate that the 
rel igious rituals performed were accompanied by 
religio1,1sly acceptable forms of activity to induce joy, 
mirth and happiness in the devotees. The word s iidhZJ.
kilana 'wholesome playing' is al3o sometimes used to 

- in�ii�ate such activities as dancing, drumming and . · 
devotional songs used on solemn occasions. Even today 
various Buddhist rituals are made the occasion for the 
performance of such activities. 

Whatever form the  act i v i ti e s  performed 1 n  
celebrating the Vesak festival take, all that i s  done i n  
honour o f  the Buddha, the three principal events of 
whose l i fe are commemorated on thi s  day. All such 
acts of veneration are regarded as fal l ing into two broad 
categories as 'venerat ion by the practice of the 
Dhamma' (pafipatti-p iija) and veneration by uti l izing 
material objects ( iim isd-p iijii). However, re l i gious 
leaders always make it a point to remind Buddhists 
that precedence should be given to the former, far 
above the latter, for it was what the Buddha expected 
from all his followers. 

The main  form of v enerat i o n  by p ract ice  
undertaken by Buddhists on the  Vesak day is  the 

observation, by the lai ty, of the eight moral precepts 
( a f.!h iiiJga-s J7a). a re i igious practice enjoined by the 
Buddha on his lay fol lowers to be observed on paya ( 
uposatha) days, the Buddhist sabbath day. S ince the 
Vesak celebrations are held on a ful lmoon day, one of 
the four poya days of the lunar month, th is  practice i s  
only an extension of that general practice as a part of 
Vesak celebrations ( s .  v. Uposatha). But the significance 
ofthis practice as a part qf Vesak celebrations is that 
an immensely larger number of lay Buddhists, of both 
sexes and of al l ages, flock to temples on th is  day, 
from very early morning, sometimes even before dawn, 
to take up the precepts and to keep them at least t i l l  
the evening. A large number of them also keep them 
for the whole day until the fol lowing morning, when 
they rel inquish them to go back to the regular five 
precepts. Various organizations outside the temple, 
especial ly Buddhist societies at working places and 
government departments and schools  also provide  
fac i lities for their members and school children to 
observe  the eight precepts as a part of  Vesak 
celebrations. Such . activity, however, especial ly in  
schools, are held on a day prior to  Vesak fullmoon 
which is  a public hol iday for al l governmental and 
non- governmental workers as . wel l  as for school 
children. 

Gift of the Dhamma is said to be the best of al l  
gifts .Dhamma sermons by Buddh i st monks and 
discussions on the Dhamma with the participation of 
both monks and lay fol lowers are given an important 

.Place in Vesak celebrations. Most temples would invite 
even a number of eminent monks to give sermons on 
several occasions of the day, usually i n  the forenoon, 
afternoon and the late evening. Most electronic media, 
both the radio and the television also do the same on 
Vesak days. Discussions on the Dhamma also are given 
an important place in Vesak day programmes both i n  
the tempi� and on  electronic media. 

As already mentioned, with the revival of the Vesak 
festival in the modern period, Buddhist organizers 
must have looked for precedents in h istorical records 
of such celebrations in the past. One rare p iece of 
information comes from the reign of the king Sena II 
who entertained the poor on such occasions supplying 
them with food, drink and their other needs l ike cloths. 
Probably fol lowing such historical examples, modern 

.Vesak organizers have also made the Vesak an occasion 
to entertain people with food and drink. Organizations 
establ ished with this as the main purpose came up i n  
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the main urban centres and are designated Vai§akha 
ctana-samiti (society for providing alms during Vcsak). 
In add ition to providing meals Lo those who observe 
the eight precepts in the temple they also opened 
alms halls called dan-s alas close to centres of pilgrimage 
to provide food and drink to the devotees who flock 
to temples on the Vesak day. S ince, at this early period, 
there was no organized system of public transport, 
devotees who flocked to temples had to walk for great 
distances to reach popular centres of worsh ip. Such 
alms hal ls were a great boon for them who reached the 
temples tired and famished after a long treck on foot. 
It was also an encouragement for them to participate 
in the temple rituals organized for the day. This practice 
of organ izing alms halls has now spread to all areas 
predominantly Buddhist and has become a permanent 
feature ofVesak celebrations in Sri Lanka. The country 
become on the Vesak and the fol[owing days studded . 
with alms·centres, large and small, entertaining people 
with food and drinks of all types. 

Vesak A Festival of Lights 

The.Vesak festival is  above al l . a  festival of l ights. 
The Buddha's awakening into Buddha hood is, even 
in early canonical discourses cal led, symbol ically, the· 
arising of l ight (iiloko udapiidi}. Scattering away the 
dark forces ofMara,who is also cal led the Black one ( 
Ka.pha), he- stands, .says one text, l ike the suh that 
i l l umin.es- the-sky, As such i� is no surpri se that 
Buddhists give an important place to l ight on the .Yesak 
day. At first the p.rincipal means to l ight up the Vesak 
n ight was the simple .clay oi l  lamp, rows and rpws of 
which were lit to light up the places of worship, public 
build ings and homes of the devotees. Soon other means 
were introduced. From the far eastern countries were 

. introduced the bucket shaped paper lanterns of 
d ifferent colours .. First i mported, these paper lanterns 
arc now locally manufactured. Another type ofVesak 
i l luminations are called vesak-kutju. They are of all 
shapes and sizes, made of strips ofbamboo and pasted 
over with coloured tissue paper. Both types are l ighted 
up. with candles stuck ins ide, but now often with 
electric jets. These lanterns hung up on strings, drawn 
in front of houses or across a courtyard or garden, 
l ight up the Vesak n ights bringing a serene joy to the 
devotees. Added to those are strings of electric jets, 
imported or locally made, hung up in the same fashion. 
A development from the Vesak lantern are very large 
devices, with scenes from the l ife of the Buddha,j iitaka 
tales, historic episodes etc painted or pasted on them, 

built at public places in a temporary shed put up for 
the purpose. Sometimes these devices are mechanized 
so that the whole lantern or a part of it cou ld be 
mechanically moved. In recent years the government 
Department ofBuddh ist Affairs or non-governmental 
institutions have started to organize competitions of 
Vesak lanterns to encourage the production of these 
as a form of art. D ifferent kinds of Vesak lanterns 
using different kinds of material are produced by those 
with an art i s t i c  bent  to be exh i b i ted  i n  thes e  
competitions. 

In add ition to these i l luminations, wh ich come u p  
at dusk, making Sri Lanka look l ike a smail parad ise at 
night, are the various kinds of decorations wh ich turn 
the country into a house of splendour. The six-.cloured 
Buddhist flag symbol izing the coloured rays which 
emanated from the Buddha's body, with small paper 
repl ica') of it printed over, sometimes, with scenes 
from the l ife of the Buddha, take the pride of place 
among these decorations. These paper flags pasted on · · 
long strings, vari-coloured paper streamers, simple · 
pale- yellow young coconut leaves on coir ropes, are 
strung in front of houses, on the road sides and even 
across streets· giving the towns and v i l l ages a gaiety 
tinged with a sense of religious j oy. 

The devel opment of Buddh i st · architecture, 
sculpture and painting was centered round p laces of 
worship and monastic instituti-on-s from ancient times. 
Th.e wal ls of shrine rooms in the templ e  were the 
carivas on which the temple artists demonstrated their 
ski l ls. Scenes from the l ife ofthe Buddha, jataka tales, 
Buddhist legerids· and other d idactic stories were some 
of the themes from' which they selected the subject 
for their paintings. These paintings, normally confined 
to the temple shrine rooms, are brought to the city 
market place, so to say, for the Vesak celebrations. 
Tal l  structures, made with arec-a palms; cal led toronas, 
probably foll owing the pattern of the ancient San chi 
torana gateway-arches, but covered with paintings -
done on canvas, come up during Vesak at various points 
in the cities and towns. In them are depicted various 
scenes from t!1c l ife of the Buddha, }a taka tales etc, 
but the topmost niche is always given to a painting of  
the Buddha i n  one of  three postures,standing,sitting,·or 
lying down. 

Coupled with the exhibition .of such torimas is 
also seen the use of the poetic ski l ls  of folk poets, one 
or numbc� of whom are employed to exp lain in verse 
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to the viewers the scenes depicted on the toranas. 

Another use of the ski l ls in painting and versification 
is seen on the greeting cards, a popular element in  
Vesak celebrations in  Sri Lanka. Since the revival of  
the Vesak fest ival happened during the Brit ish colonial 
rule, Buddhists were keen to take over a number of 
elements from the Christian culture of_their rulers to 
strengthen their own culture. In fact it was in a manner 
an attempt to chal lenge their Christian rulers in their 
own game. These Vesak greeting cards, styled on the 
Christmas or New Year cards, invariably have a print 
of a painting based on a Buddhist theme and a Sinhala 
verse conveying a b lessing to the recip ient. 

Chri stmas caro l s  a n d · pass i o n  p l ays were 
introduced to the country by Christian missionaries 
who used them as a rel igio�cultural weapon iri their 
armoury to influence the minds - of the Sri Lankan 
Buddhists and other religionists to induce them to 
embrace Christian i ty. With the revival ofthe festival 
of Vesak Buddhists borrowed these weapons from 
them to effectively bolster the fai th of Buddhists in 
the Buddha and the Dhamma�Singing the praises of 
the Buddha was not something new to Buddhism. 
But in the context of the revival ofVesak celebrations. 
it was definitely a foreign element. Like in the Christian 
carols, at the early period, groups of young boys and 
girls, trained to sing devotional songs by a musician, 
beautiful ly dressed as divine minstrels, would visit 
homes of important famil ies in towns and vi l lages and 
sing these devotional songs to bring a serene joy to the 
l i steners. Those who are thus entertained wo:.Jid 
entertain the visitors to tea or make a monetary present 

_ »to the organizers to defray their expenses . . Today: not 
known any more as carols but simply as Buddhist 
bhakti g ita or ' devotional songs ' ,  they are a very 
popular element in Vesak celebrations. Vesak dramas 
are not such a popular element. But sometimes one 
could observe short dramas based on Buddhist themes 
being presented to the publ ic on open air stages. 

Vesak Celebrations  in Other Countries 

Celebrating of the Vesak festival is performed in  

other Theravada countries and wherever there is  a 
community ofTheravada Buddhists. Buddhist of other 
traditions also join the Theravadins in celebrating the 
festival where Buddhism is not  the predominant 
rel igion. In Buddhist Burma it is call ed Kashon labyi. 

On the ful lmoon day of Apri l -May, a banyan tree at 
the entrance to the vi l lage is ceremonially bathed early 

in the morning_ Alms are offered to the monks to mark 
the day. A few days before the festival nats are also 
o1fered alms. In Th ai land Vi.fiikha Pui ii i s  he ld  on the 
Fui l-moon day of May. ln the past the celebrations 
were held on three days but at present oniy o ne day 
is declared a nati onal hol iday for the festival .  

Reported to have been held as early as 1 300 A.C in 
Sukhothai, it was revived in Bangkok in 1 8 1 7  and 
greatly strengthened by king Rama IV who composed 
two Pali stanza to be used in  it . During his :-eign three 
n ights were devoted to read ing the l ife of the B uddha, 
but at present i t is confined to one even ing. At dusk, 
on the ful lmoon day, the king and the royal fami ly 
proceed to the Chapel Royal to l ight candles of worship 
at the altar and candles to be carried in the wien tien 

procession round the chapel .  The term wientien means 
'revolve-candle' and refers to .the circumambulating of  
a shr ine  carry ing l i gh ted  c a n d a l es . Afte r  t h e  
circumambulation the shrine, a stiipa o r  an image house 
and a bodhi tree, the partiCipants enter the shrine 
room to participate in a service l ed by a mo.nk. Simi lar 
celebrations take place in al l  important temples with 
large grou ps  of  devo tees  l e d  by mon k s  
circumambulating the shrines carrying lighted candles. 
Special decorations at the temples add to t�c bri l l ian�e 
of the scene. In the forenoon of the day spec i al 
offerings of candles, incense, flower and food .. are offered 
to the monks seated near the altar of the temple. In the 
evenings the temples are gai ly i l luminatcd.Sometime 
special services are held for the young with contests 
of flower arrangements for al tar decorations.  The 
wient-tien process ions is a common feature in a l l  
temples l 3which once again show the important p lCICC 
given to l ights in the Vesak celebrations.However,the . . 

decorations, i l lum inations and other e lements in the 
cel ebrations, .u nl ike i11 Sri Lank<;t, are confi�ed to the 
temples in Thailand. See PLATES XXXVI-XXXVlli .  
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scholar suggests that, in the centuries fo l lowing 
Sumati, Vai sali was either subj ect to Videha and 
eventually shared with it the upheavals which brought 
about the triumph of o l igarchical or republ i can 
governments or was subject to the sa...-ne commotions, 
even in earlier timcs2. It is also suggested that the b irth 
of the Vajj ian Republic took place circa 725 B.C. which 
gives it time to organize itself so as to win the plaudits 
of the Buddha3. 

Constituents of the Vajj ian Republ ic  

Some modern scholars l ike Rhys Davids4 h ave 
regarded the Vajj ian state as a confederacy of e ight 
clans. B ut others have pointed out the lack of evidence 
for t h i s  v i ew  i n  l i teracy sources  ( s . v. Ves ali, 
DPPN).Rhys Davids also includes the Licchavis and 
the Videharis as the most important elements in this 
confederacy.Mishra5, on the other hand dismisses the 
idea of a confederation of eight clans as being based on 
a misi nterpretat ion  of the term a ffhakulaka ( or 
af.thakulika), a 'Council of eight clansmen', a ''judicial 
word" given i n  Pali commentaries . Buddhaghosa, i n  
one instance, speaking of the adj udication o f  legal 

VESALI. Sometimes also called Visala (Skt. Vaisa!I or issues fol lo·wed in the Vajj i an state, shows how a case 
Visala) was the capital c ity of the oligarchical Vajj ian is, at one stage, handed over to a panel of eight 
state in North India, one of the sixteen Mahajanapadas, clansmen. They may have been representatives of eight 
where the principal ru l ing clan were the Licch·avis. important fami l ies. Some modern scholars have taken 
Vafsali� accorcfing to }Jishra-1 ,  ·\vho·'·bases bTmself on-- tnese to -oe representatives of the eight ·constituent . 

Puranic and Epic sources, had a i:ong mqnarchkal �tates of the Vajj ian Confederacy. Mishra6 also rejects 
his

.
tory. The royal l ine, which onc.e col l apsed, �as 

. 
the view that Videha formed a part of the Vajj ian state. 

restored by one Tri�abindu, whose son Visa la i s  H e  points o_ut that Videha remained a monarchy for a 
credited with either the foundation or the enlargement long time even after the death of Kariila Janak a, after 
and re-establ ishment ofVai sal i or Visala named after which it was suppo�ed to have turned into a republ ic 
him.. He is also credited with the offering of lumps of and become a p art o f  the so-ca l l e d  Vajj i an 
food 

_
(pinfja-diip_a) at ?aya: which is me�tioned at Confederation. Much later it  was conquered by the 

least m five Puranas. It 1s  smd, as he was childless, he Magadhan ruler Mah apadma Nanda and it was only 
performed pi.pljad iina at Gaya ,by w�i ch his father, later in the time ofPatanj al i  that it is cal l:d a republ ic. 
grandfather and great-grandfather attamed heaven and ' · 

he was himselfblessed with a number of children and 
also heaven after death. 

But th is long monarchical era ofVaisal i  ends with 
the king named Sumati a-fter whom the sources are 

· completely si lent about the dynastic history of the 
city, prompt ing  h i stor ians to come to var ious  
conclusions about the long dark period of about six 
centuries, ending with the emergence of an ol igarchical 
or republican Vesal i ,  before the time of the a.rpearance 
of Jainism and Buddhism in the 6ll1 century B.C. One 

B as ing  on a 'passage i n  the J a i na  text, the 
Sutrakpaiiga, Mishra has identified s ix c lans as 
included i n  the Vajj ian Republic. Of these Licchavis 

. formed the most important element and they also 
occupied Vesa l i  ( Vaisali), the capital city. Another 
important c lan were the J natrikas to which clan 
belonged the family ofVardhamana Maha vira, the 24 1& 
Jaina Tirthankara.Associated with these two clans in 
the sa id  S utrakpaiiga passage are the U gras, 
Bhogas,Aikshvakas and Kauravas, all subjects of the 

\ 
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same king and members of the same assembly7.0f 
these, besides the Licchavis,JiUitrikas ( eg. in the name 
Nigal)�ha Nataputta, ie.Mahavira), U ggas and Bhogas 
are attested to in Pali sources as wel l .  

Licchavis and the Fou ndation of  Ves al i  i n  Pal i  
Sources 

The name of this powerfu l  c lan has come down in 
a number ofreadings;viz Licchavi ( ' ch '  is used for the 
aspirate 'c ' ),Lecchavi,Lccchaki,Nicchavi, Lichiki and 
Lichavi .Of these Licchavi is the form used widely in 
Pal i sources, inscriptions, and coins and also in non
Indian sources.Kau�ilya uses the form Licchivi which 
is the earliest reading in Brahmanical Sanskrit.Nicchivi 
is used by a Bengali commentator of Manu. It is 

· , regarded as due to the confusion of the l etters ' Ia' and 
' na ' in the B engal i i anguage .  B ut ,  cur ious ly, 
Buddhaghosa's mythical story of the origin of the 
Licchavis also traces the name to an original Nicchavi 
or Linacchavi. Various western and Indian scholars 
have tried to trace the origin of the Licchavis to 
different national it ies or ethn i c  groups l i ke the 
Scythians, Kolarians, Tibetans and Persians. The l ast 
of these, suggested by Satis Chandra Vidy abhusana 
finds a similarity between the name Nicchavi and the 
Persian place name Nisb is .  

Pali  commentari�s (KhpA . I 57 If, DhpA . I II. 43 8 
etc . )  give a story of the myth ical  origin of the 
Licchavis.The story of the foundation of Vesal i  and . ) the interpretation of t?e name also d iffer from the 

J views, given above, b'ased on Puranic sources.Pal i  
commentaries, and other works based on them, trace 
back the origin of this powerful rul ing clan to a son 
and daughter, twins, of a king of Ben ares, born under 
strange circumstances. The pregnant chief queen of 
this  king is said to have del ivered a lump of flesh in 
place of a chi ld .  Fearing ridicule, she sent it floating 
down the Ganges in a closed pot sealed with the royal 
seal. In the river its protection was guaranteed by a 
god who labled it as ' the progeny of the king of 
Benares' .The pot, floating down the Ganges without 
mishap, was picked up by a hermit l iv ing close by. He 
noted the royal seal and the label and removed it to the 
hermitage and kept it in a safe p lace. 

Gradually, two chi ldren, a boy and a girl developed 
from it. Tended by the hermit at first, they were later 
handed over to the vi l lage herdsmen, his benefactors, 

0 
7-CM 976 1 

to be brought up. Since, at their very young age, their 
stomachs were fu l l y  transparent as to show up 
whatever that went in, some cal led them 'Skinless' 
(Nicchavi}.Others cal led them Unacchavi,since their 
skin appeared to c l ing to the body as i f  sewn together 
(sibbetva fhapita. viya aiiiiamaiiiiaip lin achavi 
ahosi). Thus the name Licchavi was given to them 
either because they appeared to b e  ' s k i n l e ss ' 
(nicchavitiiya)or because their skin appeared to cl ing 
to the body ( linacchavit iiya)8. 

At the age of sixteen the two were married together, 
as instructed by the hermit, and settled in a town bui lt  
on an extent of l and given by the king. The girl b ore 
sixteen pairs of twins, a boy and a girl each time. It 
was agreed that no girl from the family should be 
given in marriage to an outsider nor an outside girl be 
brought into the family in marriage. As the progeny 
increased the town was enlarged thrice with three walls 
built at intervals of a g avuta each. Since it was enlarged 
again and again, it came to be called Vesali (punappua1p 
visalikattii vesalitveva n amaiJl jiita!p9) . Vaisa l i ,  
according to  Mishra I 0,  included roughly the distriCt · 

of Champaran and M uzaffarpur.Cunningham has 
identified  the present v i l l age o f  B as ar� i n  the  
Muzafffarpur district of Bihar as the spot where stood 
the ancient city of Vaisal i .Most other scholars have 
accepted th is i dentificat ion .  The Vajj i country, 
according- to Buddhaghosa (KhpA. I 5 8  ff}, measured : . 
300 yojanas.Vaisa.Ji, as stated in the Tibetan Dulva, 
had thr�e d istricts where l ived the upper, middle and 
the lower classes. The first had 7000 houses with 
golden towers, the second 1 4,000 houses with silver· 
towers and the third 2 1 , 000 houses with copper 
towers. Since the same description is found in the 
Gilgit Mannuscripts, this Tibetan account must have 
been taken from the Miila Sarviistiviida Vinaya.The 
Pal i Vinaya text, Afahavagga,states that at the time of 
the Buddha Ves a l i  was an opu l ent, p rosperous 
town, populous, crowded with people, abundant with 
food. In it there were 7707 palaces, and a similar number 
of pinnacled build ings, pleasure gardens and lotus
ponds each . The account in the Laiitavistara also 
describes the p rosperity of the city. "The rich, good, 
generous and happy city of Vai sal i , inhabited by 
numbers, adorned by covered courtyards, gates, 
tri umphal arches, windows,palaces, towers, l ofty 
mansions, gardens and groves, over-stocked with 
flowers rivaling the domains of the i 
beauty". 
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The description ofthe prosperity ofVai sali given 
in the Tibetan Vinaya text, the Dulva, makes it almost 
an earthly paradise with its handsome buildings, parks 
and gaidens, the singing birds and the continual 
fest ivit ies among the L icchav i s .  The. Ch inese 
translation of  the Lalitavistara - also has s imi lar 
accounts of the prosperity of Vaisali in the Vajora 
country. Hsiien-tsang who visited India in the 7 1h 
century A. C.  has given a description Of the ruins of 
the city he saw. He says that its old foundations are 
from sixty to seventy li in circuit. The royal precincts, 
may be the inner wal led part; are about four or five li 
round. This ,i s  calculated to be an area of about twelve 
miles in 'circumference for the town. The citadel was 
less. than a mile in circ�itl l .  

relation between the Licchavis and the Vrij is ( or 
Vrj ikas) is not quite clear. At some places, according 
to him, they appear to be interchangeable. But the 
examples cited by him do not seem to support his 
view. As also implied by him, when he says that it 
appears to have been a more dignified term, the term · · 

Vajji seems to have been used in a specialized sense. 
He also suggests that it may have originally been given· 
to the tri be wh ich i nhab ited what i s  known as 
Vajj iragha in Buddh ist l iterature. 

In the Anguttara Nikiiya (IV. l 6  f) discourse c ited . 
by Mishra, addressing a group ofLicchavis who came 
to him, the Buddha gives them seven principles that 
would lead to the progress of the Vajj is, but not ofthe  
Licchavis whom he  was addressing. This could not 

The prosperity ofthe city ofVesali and the beimty however mean that these Licchavis were not Vajj is 
ofthe Licchavi rulers is also indicated by a: remafk the but that they were only one component of a wider 
Buddha is said to n'!l h�rve made regarding a group of Vajj ian natiori .L icchavis,  of course, formed the 
Licchavis �ho visited h im� Beeing these Licchavis principal clan within this Vajj i an nation. On the other 
dressed lri varioi1s coloured clothes and ormiinerits, hand the term also may indicate. the senior citizens of 
blue, yellow, red or white, the ·Buddha, po·inting at Vesali or the ruling oligarchy of the republican state . 

. them to the . monks . p re sent compared them · to While the_Buddha speaks of the principles leading to 
Tavat'iip sa · gods · (D JI.96 f). They were not'  only their progress, Aj atasattu is contemplating of measures 
handsome but Were also sturdy' and athletic in build to destroy them ( D.U 72 ff). In anothex: discourse, 
for they seem to have l iked sports contributing to referred to above, Mahanama, . the Licchavi; sees a 
their strength and sturdiness. One discourse in  the group of Licchavi youngsters reverentially seated 
Anguttara Nikiiya ( III.76) refers to a group ofLicchavi round the Buddha in the Mah avana and l istening to 
youth roamirig the Great Forest in-the-Vajjian·ttrritory - - his instructions: · Seeing them Mah an am a remarked - . 
with a pack of hunting dogs, probably for hunting and "they will (definitely) become Vajj is ( bhavissanti 
indirectly for sport and plea'lure.Licchavis are also in vajji). Giving his reasons for this Jemarl<:, Maha11ama · 

another context ( S. I I . 267) referred to as being revealed to the Buddha some of their escapa,des and 
followers of a s imple l ife, sleeping on straw couches, their rowdy character. Undoubtedly he now expected 
diligent and zealous in service, which made them and hoped they wo:uld grow up to be true Vajj ian 
difficult to be overcome even by Aj atasattu, the king · citizens, fit to be ru lers of the country, by their 
ofMagadha.Ajiitasattu,in fact, calls the Vajj is mighty association with the Buddha.( A.IV. 75 . f) .  In fact 
and power.ful _ (mahiddhike mah iinubhiive) which Buddhaghosa interprets the term Vajji, in the context 
undoubted ly  refe rs to the i r  m i l i tary power. of the king Ajatasattu's planning tc destroy them, as 
Commenting on this Buddhaghosa says that the king 'Vajji kings' or 'rule�s' ( Vajj i-rajano). 
thought, "_these Licchavi princes are trained, well 
trained. They could send a series .of arrows without 
fai l  through a tiny hole cut with a pebble in a palm 
leaf' (DA .!! .5 1 6) 

The Vajjian Republic 

· The .name Vajj i .(Skt.Vrijj i) is often found used in 
Buddhist texts with reference to the Licchavis of 
Vesal i.Their country is  also referred to as Vajj i-ranha ( 
Vrijj ia��ra).But, as stated by Mishra l 2, the inter-

Buddhaghosa (Khp A. 160) gives a rather fanciful 
explanation of the origin of the name Vajji The original 
pair ofLicchavis, being brought up by the herdsmen, 
while at play, used to beat up and haress the other 
children who complained to their parents. At th i s  the 
parents exclaimed "these should not be kindly .treated, · 
but should be avoided" ( na ime sangahetabbi, 
vafjiiabbaime, vajjitabbaime). Starting with this, that 
region, three hundred yojanas in circui t, was called 
Vajj i".Anyhow, accordingly, the name Vajj i was first 
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given to the land and the people received it from the 
name of the land. However, i f there is any historicity 
in the legend that these children were brought up by 
herdsmen, it is worthwhile examining whether the 
origin of the name Vajj i cou ld  be traced to vaja 
(Skt. vraja) mean ing a cattle-pen. I n  the Vinaya 
(Vol. 1 . 1 5 1 )  the Buddha has allowed monks to enter 
rains retreat in a cattle-pen, where the commentary 
( VA. 1 07 1 )  explains the word as the dwel ling-place of 
herdsmen. When the herdsmen moved on with the 
cattle the monks were also allowed to move with them. 
In the same manner, if the first town bui lt for the 
Licchavi youth was named a vaja a ' cattle-pen ' ,  could 
the name Vajj i have been originated from it? . In Sanskrit 
too vraja has the mean ing of ' station of herdsmen ' .  
Monier Will iams 1 3  traces the word t o  v[ij which gives 
the meaning of 'strenghth' V pjana derived from it has 
the meanings of ' enclosure, c leared or fenced or 
fortified place ( ' sacrificial enclosure' ,  but also pasture 
or camping ground, settlement, town or vi l lage and its 
inhabitants).Any of these could fit i nto the origin of 
the Vajj ian territory if it was related to a settlement of 
herdsmen as suggesteci in  the Pali commentaries . . 

Cal l ing themselves Khattiyas, the L i cchavis 
Claimed for t�emselves a portion of the Buddha ;s 
bodily relics (D. II . 1 64) . Later they built a stiipa over 
the relics they received and held a festival in their 
honour (ibid. l 67),That they were Kshatriyas is also 
confirmed by the Jaina text Siitrkpanga,as wel l as by 
the Arthasastra ofKau�lya.According to the VaiJ15iivali 
of Nepal they belonged to the so hir race of the � Kshatriyas.By o'fl gotra they were vaisish !has showing 
that they had Vasish!ha Brahmins as family priests. 
Manu confi rms they were R ajanyas orKshatriyas,but 
of the' Vratya variet)r l 4. 

They seem to have enjoyed a priviledged position 
among all the republ ican rulers ofNorth India. While 
the individual Licchavis are described as stately and 
handsome, as a clan the VCl:ij ians were a powerful and 
warlike natiOI1 . The fast growing Magadhan kingdom 
under Ajatasattu had to take steps to protect itself 
from Vajjian harresments.For th is purpose they had 
to convert the Pa!al igama on the Ganges into a fortress 
which was done under the gu idance of the two 
ministers Suneedha.and Vassakara. Ajatasattu also sent 
Vassakara to meet the Buddha to learn from h im the 
secret of the YCl:jj ian power so that they could device a 
strategy of containing them. 

The Buddha revealed to Vassakara that as l ong as 
the Vajj ians adhere to the seven principles given to 
them by h im, that they endure among them, and they 
l ive in conformity with them, progress and not decl ine 
may be expected for them. These seven known as ' the 
seven principles of no-decline' (aparihaniyiidhammi) 
or positively, 'of progress' ,  are found included in 
several discourses in the Pal i scriptures . (eg. D.II .73 
f!.A .IV. 1 6  f!.), 

The centre of the Vajj ian administration was the 
santhagiirasalaat Vesali where the VCl:ij ian rulers, said 
to have been 7707 in al l and designated raja or gana-. . 
r iii ii, had their regular assemblies where all matters 
pertaining not only to the administration of the country 
but also all mil itary, social and even religious matters 
were discussed. The seven principles of progress given 
to the Vajj ians by the Buddha also speak a lot about 
their form of administration and the legal, social and 

. religious norms followed by them. These seven can be 
stated in brief as fol lows: 

1. They assemble regularly arid frequently 

2. They assemble in concord, rise up in concord 
and carry out their Vajj ian duties in coricord. 

3. They enact noth ing not in accord with what is 
already established or abrogate nothing already 
enacted, and act in accord with the ancient 
Vajj ian institutions formally established. 

4. They honour and esteem and revere and 
support the Vajj ian elders and hold it a duty to 
hearken to their word. 

5. They do not, by force or abduction, detain 
women or girls belonging to the clans. 

6. They honour and esteem and revere and 
support the Vajj ian shrines (vajji-cetiyani) in 
and outside the country and not allow the 
proper offerings and rites as formerly given 
and performed to fal l  into desuetude 

7. They provide fully the rightful  protection, 
defense and support for the Arahants among 
them so that Arahants from a distance may 
enter their realm and Arahants therein may 
l ive at ease. 

Thus learning the secret of the strength, gro'Y!!t 
and progress ofthe Vajj ian republic, 
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up a plan to sow seeds of discord among the Vajj ian 
rulers and appraised the king of his strategy. With his 
approval he carried it out, ultimately weakening them 
and bringing them to their knees and finally vanquishing 
them in battle to annex their territory. (DA . 11 .522 ff) 

The seven principles given in brief are self
explanatory. Yet the long disquisition ofBuddhaghosa 
on them also throws out a number of important aspects 
based on them. Regarding frequent and regular meetings, 
he says that meeting even several times a day or day 
after day, ifthere be any need, has to be carried out by 
the rulers under whatever circumstances. A half
finished meal or bodily an�intment should not be a 
bar to attend an assembly. When the drum cal ling for 
a meeting is sounded one should rush there even with 
the robe one is wearing in hand. One should not shirk 
one's duty by the fellow citizens thinking that others 
could attend to them. All should, in unison, rush to 
help those in need of their service. Similarly at a report 
of a disturbance in a border region, each and every one 
should rush to take the lead to quel l it without fal l ing 
back in the l ine. It is easy to antagonize people by 
imposing riew -taxes or fines. The disgruntled ones 
would repair to border regions and become rebels or 
collaborate with rebels. On the other hand, by not 
col lecting the regular taxes one wouid empty the 
treasury. With empty coffers neither · the forces nor 
tlie famiiles could be prop-erly ·maintained. A weak 
army or family would not be fit either for war or for 
service. 

I 
A culprit brought before a ruler should not be 

ordered to be punished summarily without. a proper 
inquiry. According to the ancient Vajjian convention 
the culprit has to be first handed over to the judicial 
ministers (vinicchaya-mahamatta) for inquiry. Iffound 
not guilty he has to be acquitted, but if found guilty he 
is given over to the lawyers (voharika) who would 
acquit him if found not guilty but send him to the 
'keepers of the laws' (suttadhara) if guilty. In this 
manner a guilty person is send up, in the ascending 
order, to ' the council of eight clansmen' (a f.tha kulikii), 
the commander (s"enapatl) the vice-roy ( uparaja) and 
the king (raja) . If found guilty the raja consults the 
Book ofPrecedents ( pavepi-potthaka) and sentences 
him in accord with it. When this judicial procedure is 
fol lowed no one is disgruntled, for it is the ancient 
rule. Otherwise the disgruntled could rebel or be 
collaborators. 

Respect for the females is another important aspect 
of the Vajj ian social system.Harrasment or abduction 
of woman and girls could rouse up people against the 
rulers. Ancient shrines of the country, places of yaksha 
worship, are to be  respected and the trad it ional 
worsh ip and r itual s at them continued w i thout 
interruption. If distrupted the godlings could withdraw 
from their duty of safeguarding the state. They cannot 
cause unarisen diseases or happiness to arise but could 
worsen the d iseases already arisen or enhance 
hap p iness  a lready there.  A l l  in a l l , · says t h e  
commentator, when the rulers adhere to the seven 
principles of progress, the people would be satisfied 
and live in peace and harmony engaging in their 
traditional professions and there by fil l  the coffers of 
the state. (ibid. 5 1 7  (f). 

The Buddha and  Buddhis m  in  Ves al i  

There are numerous references in canonical texts 
to the Buddha's visits to Vesali or other places in and 
around the Vajj ian country, and the sermons given by 
him to Licchavis and other residents ofVes ali and the . 
surrounding region, and also to the great devotion . 
shown by the Licchavis and others to th

.
e Buddha and . 

his teachings. The name Ves ali is connected with 
certain very important land marks in the history of 
Buddhism and events in the l i fe of the Buddha 

- - - - - -- --:- - - ·- . -- - - _ , - - - -
especially during the final stage of his l ife. 

But one of the most popular events in the legendary · 
history of the Buddha's l ife, his first �isit to Vesali, is 
recorded only in the commentaries (KhpA . I 60).It is 
one of the great humanitarian services attributed to 
the Buddha to rel ieve Ves alians from a threefold 
calamity that had afflicted them. Although there are 
other instances  recorded (eg.  Vin. II I . l 5 . 8 7) of 
conditions of famine in  Vajjian villages, Vesali; at the 
appearance of the Buddha, is recorded to be an affluent 
city (ibid 1 .268), rich and densely populated. The 
ruling Licchavi oligarchy consisted of7707 r ajiis with 
the same number of vice-roys, army commanders, 
treassures etc.Each one of t-hem had a palace, a 
pinnaclcd mansion, parks, ponds etc .But all this 
affluence was brought to an end by the relentless attack 
of a series of calamities. A prolonged drought and crop 
failure resulting in famine caused deaths in large numbers 
starting with the poorest of people. Stench from rotting 
dead bodies, left in the open for lack of people to 

\ 
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attend to burials, attracted evil spirits resulting in more 
deaths. Foul smel l  and disgust caused by the rotting 
corpses caused a bowei disease- named ahivataka in 
Pal i and or adhivii.tfika in B uddhist Sanskrit
aggravated matters. 

The governance of the state, accord ing to the 
Dhammapada commentary (III .438), was conducted 
in turn by the Licchavi chiefs. The ruler at the time 
was accused by the people ofbeing unrighteous which 
p l unged the country i n to  th i s  unprecedent  
catastrophy.However an open inquiry by the people 
fourid him to be not gui lty of any offence. After 
suggesting  vari o u s  mean s of o vercom i n g  the 
catastrophy, all  agreed at the end to invite the Buddha 
to the country. The arrival of the B uddha in Vesali ,  
from Rajagaha, where he was staying at the time, 
immediately resulted in a torrential rain, washing clean 
the whole country and bringing forth a new era of 
prosperity. The Ratana sutta, eulogizing the virtues 
of the Buddha the Dhamma and the Sangha, taught by 
the Buddha to Ven.Ananda, was chanted by him to 
bless the country. With the coming of gods, fol lowing 
the Buddha, all evi l  spirits vanished from the country 
leaving the people in peace. The same legend is also 
recorded in the Mah iivastu of the Mahasanghikas 
(lvfhvu. 1 .253 f!; 290 IJ.). 

This commentarial legend could be a good indication 
of the high esteem with which the Buddha and his 
teachings were held by the Vajjian rulers of Ves ali. 
There were several important monastic centres of the 
Buddha and the Sangha in and around Vesali .The most 
important of these  m onaste r i e s  was named 
KiitagarasiiHi. which was situated in the Great Forest
the Mahavana- outside the city. According to one 
version this Mahavana was a natural forest ( sayan ' 
; ata-vanaJp) extending up to the Himalayas ( DA . 1 .309 
t).But according to another reference ( MA .II .267 f) it 
was partly natural and partly planted and l imited in 
extent unlike the Mahavana close to Kapi lavatthu 
which extended up to the Himalayas.The whole 
monastery came to be cal led the K iitagarasala by the 
pinnacled mansion on pi l lars, resembl ing an aerial 
mansion of devas, at the very centre of the building, 
used by the Buddha. It was built facing the east and 
the Buddha used to sit sometimes in its shade. Some 
of the most important events in the Buddha's l ife and 
the history ofBuddhism took place while the Buddha 

was staying in th is  monastery. During his last visit to 
Vesali ,  the wel l known prostitute ofVesiili, Ambap ali, 
donated her mango grove, the PJnbapalivana, to the 
Buddha (D.IL98) 

Among the l andmarks of the history of Buddhism 
wh ich took p lace at Vesali, wh ile the Buddha was 
staying at the Kii�agarasala, was the promulgation of 
the fir:,;t of the four Par ajikii rules for the monks. A 

Vesal ian monk n amed Sud inna, a native of the 
Kalan9akagama, a vety disciplined monk, was inveigled 
by his mother to indulge in fornication with his former 
wife to give the family an inheritor to the vast wealth 
it had. Since there was no rule against such an act at 
the time, Sudinna consented resulting in the birth of a 
son: When this was, later, brought to the notice of the 
Buddha he promulgated the first P iir ajikii prohibiting 
sexual  indu l gence by monks.  Accord ing to the 
Suttavibhanga ( Vin . I I  . 1 1  (f) this act of Sudinna 
shocked even the devas who exclaimed that a canker 
has appeared in the Sangha, cankerless' (nirabbuda) 
up to then. Significantly the third and the fourth 
P iirajikarules also were promulgated in Vesal i  (ibid. 
68 If; 8 7 1]). 

Another significant event which took place in 
Vesal i  was the institution of the Bhikkhuni Order. 
The Buddha's stepmother, Paj apati Gotami's request 
for ordination from the B uddha had been rejected by 
him earlier at Kapilavatthu. Undaunted by this in itial 
rejection, ·she, with a large group of Sakyan ladies, cut 
off their hair, donned yel low robes, and walked all the 
way up to the Mahavana iri the Vajj ian country where 
the Buddha was staying at the Kiitagarasala, and 
repeated her request. Rejected once again, this time 
Ven.A.nanda came to her assistance by interceding with 
the Buddha to convince him of the reasonableness of 
her request. The Buddha finally cosented on condition 
Mahapaj apati Gotami agreed to abide by eight 
compulsory rules which placed the Bhikkhu1_1i Order 
under the supervision of the Order of monks for all 
time. By this historic decision the Buddha recognized 
the capabil ity of women to reach the u ltimate goal of 
Buddhism and to undergo the rigid course of training 
of a Buddhist recluse meant at first only for males. It 
opened for women the doors of emancipation from 
saiJisiiiric dukkha then e nj oyed o n ly by· 
( Vin .II .253f) . 
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Buddha's Final  Visit to Vesali 

The Mahaparinibbiina Sutta ( D.II. 72 ff.) gives an 
almost step by step description of the Buddha's final 
and eventful visit to Yesal i .  The S utta opens with 
Ajatasattu's concern with the power of the Yajjians 
and the preoccupation of his thoughts with plans to 
destroy the Yajj ian power. It was from Rajagaha that 
the Buddha starts his final journey through Yes al i  to 
Kusinara where his demise took place. Crossing th� 
Ganges at Pa�allgama the Buddha passed through 
Kopgama and N adika and arrived at Yes ali where he 
took up residence at the Ambap ali van a, which was 
later donated to him by Ambap al i .He spent his last 
rains retreat at Beluvagama close to Yesal i  and ordered 
the disciples with him to go on  retreat in and around 
Yesali. 

While on retreat at Beluvag ama the Buddha was 
taken seriously i l l .  He was afflicted with an acute 
bodily pain, said to be, 'as near unto death',  which he 
bore up without complaint. With a strong will, he was 
able " to_ suppress the i l lness until the time for his 
passing away, and the sickness abated. After recovery, 
brushing away Yen. Ananda's show of concern, he 
points out that now he is an old man, turning eighty 
and corning close to the end of his journey ( ibid.99 

. f) . It W<!S &.t _tll�. (:ap_al� yakkh_a shri11e in YY� i!)i,_w_h.erS! 
he had gone to spend his day, that the B uddha took 
the crucial decision not to make anYeffort to prolong 
his life beyond three months. However, before this, 
he is said to have giveri ari indication to Yen.Ananda of 
his abil ity to stay the ful l  l ife span of a human being. 
But Yen.Ananda is said to have not been heedful enough 
to take this opportunity to invite hirri. to exercise his 
full powers to stay on for the ful l  span of l ife, because 
he was under the influence ofM ara (ibid. l 036; DA .II 
554 () 

Almost foreboding his demise, the Buddha, left 
alone after he d ismissed Yen.An anda, M ara is said to 
have visited him to invite him to pass away. To h im 
the B uddha made known his on camino demise within 0 
the span of three months. After Mara ieft, the Buddha 
is said to have "deliberately and consciously rejected 
any further construct i o n  o f  h i s  span o f  l i fe 
(iiyusankhiraiJ1 ossaji) .At this historic decision of the 
Buddha, it  js said, '�there arose a mighty earthquake, 
awful and terrible and the thunders of heaven burst 

forth". Later he addressed the monks, i n  and around 
Yesali, assembled at the Kii!agarasaHi and, announcing 
his on coming passing away, exhorted them to be 
steadfast in resolve to put an end to all dukkha. 

One morning the Buddha went on his final alms 
round in Vesali and, after the meal; left Yes al i  for the 
final time. But while. leaving he turned back to have a 

last look at . the city so much connected to h is  l i fe.  
Addressing Yen.Ananda he remarked "this Ananda 
wil l  be the last time that the Tath agata will behold 
Yesali". This.shows quite clearly his great appreciation 
of the city and undoubtedly of its inhabitants among 
whom he had a considerable number of adherents. 

. Yesali was the native place of Jina Mahavira, the 
historkal founder of Jainism and his birth place is 
regarded unan imously by both Indian and European 
scholars as Km_1<;Iapura or Kul).<;lagrama near Yaisali .  
As a result Mahavira also came to be designated 
Yesalie, or ' native of Yai sai i '. especial ly by the 
S iitrak(it iinga i 5.  As such Yes ali ·,even before the rise 
ofBuddhis�, must have been a stro

.
nghold of Jainisin. 

But with
,
the B uddh� �ntering the rel igious scene� and 

his visiting V�sali, B uddhism must have posed a great 
chal lenge to Jafnism. Buddhist scriptures refer to 
Licchavi chiefs as wel l  as Licchavis of younger 
generations flocking to l isten to the Buddha an� 
competing with his fol lowers to entertain h im.Jains 

' . . . 

also, according to Buddhist SO.,Urces, deviced various 
methods to prevent their "rollo�ers from coining under 
the influence of the Buddha. A case at issue was the 
manner they tried to prevent their adherent, the 
Licchavi general S !ha, from meeting the Buddha. Later 
he did meet the B uddha and after a discussion, was 
convinced that he had been misled by the Jains about 
the Buddha's views on the results of action. Siha 
be�ame a convert to Buddhism but with the condition 
that he would continue to feed any Jain monk who 
sought alms at his house ( Vi� . i .i33 f; A.IV. 1 79 () . 
Among th� eminent Yesal ians :who became adherents 
of the Buddha were Ugga, Pingiyani,  Karal).apali ,  
Yasenha and Licchavis l ike Mahanama, Bhaddiya, 
Sa �ha,Abhaya,P ai).<;i i takumara, Nandaka and 
Mah a l i . S everal Licchavis also had  j o in ed the 
Order.eg.Afijanavaniya, Yajj iputta and Sambh uta 
theras as wel l  as the theris Ambapali Jenti Siha and , ' 

Yaserrhi are a 'few. Number of important discourses of 
the Buddha were preached in Yes ali, Among them are 
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the d i scourses n amed Mah a l i , Mahaslhanada, 
C i:i lasaccaka,Maha-saccaka, Tevijja-Vacchagotta, 
Sunakkhatta and Ratana.AII Licchavis, however were 
not respecters of religion or fol lowers of their ethical 
norms. The L icchav i named Ambapakkhara, for 
instance, was an extreme material i st who had no 
respect for religious recluses or their ethical teachings. 
He severely harassed recluses who came to h im. He 
would not even show the way to one who had iost his 
way. But ultimately he was brought on to the correct 
path by the spirit of a dead person who directed him 
to a Buddhist Arahant named Kappinaka, l iving in the 
deep forest, and known as a 'si lent sage' ( muni) among 
the Vajj i ans.Through him Ambasakkhara,the Licchavi 
ruler, became another Buddhist lay follower in Yes al i . (  J- - Pvu.p.65ff.). 

Buddhist Council  of Ves �ili  

One hundred years after the passing away o,f the 
Buddha Vesali again comes into prominence as the 
venue of the Second Buddhist Council, resulting from 
ten controversial practices held byVajj iputtaka monks 
of Yesali as legal. The whole matter was brought up 
by a monk named Yasa Kakal)c;iaputta from the western 
regions, who was on a visit to Yes a l i  and was l iving at 
the Kfi�agarasala in the Mahavana. When he protested 
against the col lection of money from the laity by 
Yesalian monks, they attempted to take legal action 
against him .. However he went back to Kosarnbi and 
informed the Patheyyaka and Avantidakkbin apathika 
monks of these illegal practices and convened a meeting 
of these monks, at the Ahoganga Hil l ,  under Yen. 
Sambhuta Sanavasi .Agreeing these ten actions to be 
i l legal, they decided to .go to Yes a! i to take a finai 
decision on the ma.tter at the very place of its origin. 

· The general assembly of seven hundred monks 
convened in Yesali (the venue i s  not named), presided 
over by Yen. Sabbakami, the seniorinost monk at the 
t ime, resulted only in endless, profitless talk not 
leading to a decision . Finally it was decided to put the 
issue to a committee selected by the assembly. A 
committee (ubbahikii) of eight elders, four each to 
represent the western monks (P atheyyaka) and the 
eastern monks ( Pacinakii), which included the Yajjian 
region, was selected to tackle the i ssue. They met, 
under Yen Sabbakami, at the Yalukarama in quiet 
surround ings  with Yen . Re vata act i n g  as the  
interlocutor, Yeh.Sabbakami, citing d isciplinary rules, 

rejected completely nine out often controversial issues 
as i l l egal. The tenth was put on the balance to be 
accepted if in accord with the Dhamma and the Vinaya 
and if  not to be rejected. With the whole committee 
agreeing to these decisions they were put to the general 

· assemb ly, reconvened for the purpose, and were fully 
approved by it. 

The Vinaya account of the Second Buddhist Council 
states clearly that with the decision of the committee 
of elders the legal question "is concluded, and being 
sett led ,  i s  wel l  sett l ed"  ( n ihatarp efaiJ7 iivuso 
adhikarapa1J1 sanla1J1 v iipasantarp suviipasanla1J1. But 
according to the DipavalJlsa {V.29 fl.), the Sri Lankan 
Pal i chronicle, the Ya_ij iputtaka monks who were ejected 
by the elders of the Council held at the Kii�agarasala, 
in  the city of Yes ali, held another assembly with the 
support of others and made a d ifferent col lection of 
the Dhamma which came to be called the Mah asangiti. 

Later, however, one of the earl iest d issentient 
s c h o o l s , w h i c h  separated fro m  the  orthodox .  
Theravadins, is _named Vajj iputtaka ( ibid.45 fl.) who 
also gave rise to four sub-schools. But, since the school 
named Yajj iputtaka in Pal i  are cal led V atsiputriya in 
Buddhist Sanskrit sources, it is not clear whether they 
had any relation to the Yajj iputtaka monks of Vesal i .  

C. Witanachchi. 
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VESARAJJA and the equivalent visiirada (Skt. 
vaifiiradya and vifiirada) stand for " intrepidity" or 
"self-confidence" . Several types or levels of such self
con-fidence are recognized in  early Buddhism. 

A fun damental  type of i ntrep i d i ty or s e l f
confidence is the outcome of maintaining ethical 
conduct. Thus observing the five precepts wil l  be a 
source of self-confidence when being at home ( S. IV, 
250), as well as when approach-ing an assembly (D. 
II, 86 or A. III, 253). Another quality that leads to 
self-con-fidence when approaching assembl ies is to 
have a generous disposition, which expresses itself 
by regularly making offerings and bestowing gifts (A. 
III, 39). 

A discourse in  the Anguttara Nik§ya treats the 
ethical conduct required for self-confidence from a set 
of related angles. This discourse speaks of being 
endowed with the wisdom that knows the difference 
between what i s . who le - some and what is  
unwholesome; possessing the energy required in order 
to act accord-ingly; and being i n  possession of 
faultlessness in. regard to deeds by body, speech and 
mind (A. IV, 363) .  One endowed with such wisdom, 
en-ergy and faultlessness, and who is also endowed 
with l iberal i ty and kindness, w i l l  not experience 
embarrassment  when approach ing  assemb l i es, 
reflecting: 'Why should I be embarrassed, as I am in 
possession of wisdom, energy, faul t- less-ness and 
kindness? Only one who is foolish or lazy may be 
embar-rassed, or one whose conduct is b lameworthy 
or who is bereft of kindness'. 

A l isting of qualities that cause a monk to be self
confident mentions - i n  addit ion to confidence, 
morality, energy and wisdom - also the qual ity of 
learning (A. · III, 1 83) .  In regard to learning, another 
discourse points out that if a monk wanders around 
aimlessly he wi l l  lack self-confidence in this respect, 
as he wi l l  neither learn what is new nor clarify what 
has already been learned (A. III, 257). The same Jack 
of self-confidence wi l l  also manifest in regard to the 
monk's practice, as wandering around aimlessly he 
wi l l  not reach what has not yet been reached, and 
what he has already reached wi l l  be lost again.  

. 

The importance of self-confidence comes to the 
l ight in the Mah ii-pari-nibbiina Sutta, according to 
which the Buddha explicitly pro-claimed that he would 
not pass away before he had not ensured that his  

disci-ples, bhik-khus  and bhikkhunis, as wel l  as 
upiisakas and upiisikiis, had acquired self-con-fidence 
in regard to his teaching ( D. II, 1 04 ) .  To be endowed 
with such self-con-fidence is to be able to effectively 
deal with the views put forward by others in a debate · 
situation, and ·to be able to give a weU-fo unded 
exposition of one's own teach-ings (D. I II, 1 23). To be 
fu l l  of self-confidence even when teach- ing  an 
assem-bly is a quality that a monk should in fact make 
a conscious effort to develop (A. IV, 3 1 4) .  

With the attainment of stream-entry a firm degree 
of self-confidence has been reached, ves iirajjappatta, 
as through direct and personal experience all doubt 
and uncer-tainty has been overcome (e.g. D. I, 1 1  0; 
see also SOTA-PAT-Tl and VICIKIC-CH A) .  An 
aspect of a stream-enterer's self-confi-dence is that he 
or she has become independent of another in regard to 
the teaching, aparap-pac-cayo sat-thu-siisane. With 
stream-entry a knowledge has arisen that makes the 
stream-entcrer independent of the guidance of others, 
'up-pannaiiiipo 'mhi an-affiianeyyo (Sn. 55), and the 
fetter ofdoubt .has been eradi-cated for good (Sn. 23 1). 
The confidence arisen at this point manifests as 
un-shakeabl e  confidence in the Buddha, his teaching 
and the community of noble ones, and as a firm 
commit-ment to ethical conduct (S. V, 3 5 7).  In fact, 
with stream.:.entry ethical conduct has become of such · 
firmness that the five-fo ld fear of evil conse-quences 
through killing, stealing, sexual misconduct, false 
speech and intoxi-cation has been left behind (S. V, 
3 87) - a powerful source of the stream-en-terer's well
founded self-confidence. 

A stream-enterer wil l  also be beyond speculating 
about the existence of a self and beyond getting 
involved with lucky omens (M I, 265). Nor wou ld  a 
stream-enterer hang on every word of other recluses 
and Brahmins, wondering if what they propose stems 
from actual knowledge imd vi-sio·n. (S. V, 443). Such 
self-confidence of a stream-enterer is comparable to 
an iron pi l lar not shaken by any wind (S. V, 444). In  
addition to be-ing endowed with vir-tuous conduct 
and unsh�keable confidence, a noble dis-ciple can 
further in-crease self-confidence through learning, 
energy and wisdom (A.  III, 1 27). 

A Tath iigata then is endowed with a supreme type 
of self-confidence or intrepidity that has altogether 
four  aspe;cts (M. I, 7 1  or A. I I ,  9; see  a l so  
TA-THAGATA). Endowed with this fourfold self-
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confidence, a Tathigata is able to roar his l ion's roar in 
any assembly (D. I, 1 75). The four aspects of the 
Ta-thagata's self-confidence or intrepid ity are his 
certainty that there i s  no ground whatsoever on which 
anyone could rightly accuse him that: 

- while claiming to be ful ly awakened, there are 
some things in regard to which he has not reached 
ful l  awakening; 

- whi le claiming to have successfully eradicated all 
influxes, there are sti l l  in-fluxes in him that have 
.not been destroyed; 

- what he considers to be obstructions to the 
deve lopment  of the p at h  are not  rea l ly  
obstructions; 

- the practice of what he teaches does not lead to 
complete freedom from duk-kha. 1 

Thus early Buddhism presents a graded series of 
self-confidences, which proceed from the self
confidence that emerges out of faultless ethical conduct, 
via the unshakeable  self-confidence that results from 
the attainment of stream-en try, to the four-fo ld  
intrepidi ty of a Tathagata: What i s  parti cu larly 
signifi-cant in  this graded series is  that it presents 
increasing degrees of'self-confi-dence as the outcome 
of a deepening realization of the truth of not-'self. 
That is, according to early Buddhism the very absence 
of a sense of self-�ood os jd�n-tjty leads to firm self
confidence and an unshakeable degree of intrepidity. 

"'\( Having seen that he has won the battle [against 
.�! defilements] , 

Even the gods honour, 
A disciple of the Fully Awakened One, 
A great one free from lack of self-confidence. 

Disvavijitasangamaf!J, 
sdmmasambuddhas iivakaf!l. 
devatapi namassanti, 
mahanlaf!l v it as iradal[l (It. 76) 

VESSAGIRI: The structural remains of an ancient 
monastery complex consisting of caves which once 
provided shelter for the meditating monks, one mile 
to the South West of the Sacred Bodhi Tree on the 
Anuradhapura Kurenegala Road, i s  i dentified at 
present as those of Vessagir i .  According to the  
Mahavaf!Jsa, Vessagiri was the place where five 
hundred youth from the "Vai sya" (merchant) fami l ies 
stayed, after receiving ordination from Mahinda Maha 
Thera. 

"Paiicasatehi vessehi Mahatherassa santike 
Pabbajja vasitafhanam tatthaVessagiri ahul 

;'Where five hundred Vessas l ived, having received 
ordination from the Great Thera (Mahinda) was called 
Vessagiri". 

(Mahiivamsa Chapter xx verse 1 5) 

Mahiivamsa does not say any thing more in this 
context. It is not on record as to who was the original 
builder ofVessagiri. As Vessagiri is  referred to in  the 
context of the introduction ofBuddhism to the island, 
there is no doubt that King Devanampiyatissa (250-
21 0 B .C.) first bui lt Vessagiri. 

Since the above reference, Mahiivamsa is si lent on 
Vesagiri, t i l l  the reign of King Vanagamini Abhaya or 
Valagambii (29- 1 7 B.C.) As the Mahiivamsa (Chapter 
XXXIII verse 49 f) describes King VagagarniniAbhaya, 
being defeated by the Tamils, fled and hid in the forest 
of Vessagiri. The Vamsatthappakasini (Vol. II page 
6 1 5) says that the king fled with h is  queen and two 
princes and was hiding in the forest ofVessagiri forest. 
The Kupikkala Tissa Maha Thera, possibly the chief 
incumbent recognized the King and provided the king 
with food, avoiding thereby giving untouched food.2 

The king was highly p leased with this sympathetic 
act and allotted lands to the vihara for the sustenance 
of the monks, recording it (in confirmation) on a 
Ketaki leaf, ( Pandanus odoratissimus), because he 
had no writing material with him. After this there is  no 

An a la  yo reference to a vihiira named Vessagiri .  

References 

1 On the Buddha's self-confidence in regard to his 
mode of teaching See also 

A. IV, 83 and 
A. V, 36. 

King Kassapa (478-96A.C.) or Sigiri  Kassapa: 
As per the Mahiivamsa (Chapter XXXIX verse 1 0  
t), King K�ssapa I, popularly cal led "Sigiri Kassapa" 
renovated and r ich ly  endowed a v i hara named 
Issarasamanarama. (q .v. ).The Mahiivamsa says that 
the king made it larger than the vih ara that existed , 
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bought vil lages and gave them for its main tenance . 
The Mahiivamsa further says that the king had two 
daughters, Bodhi and Uppalavanna and he named the 
renovated vihara after the names of his two daughters 
and his own name i . e. Bo-Upulvan-Kasubgiri Vih ara 
(Pal i- Bodhi-Uppalavannfi Kassapagiri Vihara )3 

Bodhi Uppalavap[Ifi ca tass ' iisum duhita duve 
Vihiirass 'a�·sa karesi namam tiisam ca attano 

(Mahiivamsa Chap. XXXIX verse I I )  

The Mahiivamsa report of the king's renovation 
and renaming the vihara after h is two daughters and 
h i s  own name h as an important inscri p t iona l  
confirmatibi1 in a slab inscription ofMahinda IV (975-
9 1A.C.) from the site now called Vessagiri, which is 
now kept at the Anuradhapura Museum. King 
Mahinda IV has ordered constant supply of water 
from the .  Tisaweva to the fields of "Isurumenu-Bo
upulvan-kasubgiri veher" (Epigraphia Zelanica Vol. I 
p. 29 f. Inscription No. 2) Another inscription on a 
rock at the monastery at present called Vessagiri records 
a brick layer named Puyagonula freeing his wife from 
slavery in the Royal Monastery of "Boya-Upulavana 
Kasubgiri Rajamahavehet" (Epigraphia Zelanica Vol. 
fV, p .  1 28 f.) . The d iscovery of both the above 
inscriptions at the p laces presently cal led · Vessagiri 
tel l. us that the present Vessagiri is nothing but 
Isscarasamanaraina renovated and richly endowed by 
King S ig-irr Kassapi, to which-the Mahawimsa refers 
as. fol lows: 

"Issarasamanakiiiimam Kiiretva pubbavatthuto 
Adhikam bhogagameca kinitvii tassa.diipayi " 

"He restored Issarasaman ar�ma so that it was laraer . 0 
than the earlier, bought v i l lages and gave for its 
maintenance." 

(ibid Chapter XXXIII verse 1 0) 

The Issarasamanarama or the present Vessagiri 
appear to have.had a modest beginning in the reign of 
King Devanampiyatissa (250-2 1 0 B .  C.). It was a forest 
hermi tage, where the monks lived, meditat ing i� 
sol itude in the caves. It is possible that it remained in 
the same condition ti l l  the reign of King Kassapa I 
( 4 78-96). It was this king who made it an extensive 
monastery complex with magnifi<;:ent build ings and 
with substantial assets. As evident from the 1 0  lh 
century inscriptions of Mahinda IV already referred 
to, i t  has had its own paddy fields, slaves etc. It is 
quite reasonable to surmise that the present Isurumuni 

Vihara about ha]f a mi le away, was also included in  
this  Issarasamana extensive monastery complex. 

Thus the Vessagiri referred to iin the Mahiivamsa 
has to be  sought e lsewhere.  Th e confus ion  of 
Issarasamanarama and  Vessagir i  poss ib ly  has 
happened at the hands ofthe pilgrims. It is also possible 
that the early explorers of Anuradhapura after it was 
re-claimed from the forest unintentionally made the 
wrong identification. 

Ruins:  The s ite at present popularly identified as 
those of the ancient Vessagiri is  a duster of numerous 
ruins which shows that it would have been a massive 
monastery c o m p l ex .  Br i cks ,  p i l l ars,  . p on d s , 
foundations ofbuildings, flight of steps are seen strewn 
everywhere. Remains of several monasteries �re 
traceable, most of which appear to be quincunx type, . 
i. e. central. i mage house and four iiviisas, at the four 
corners. Foundation of a small dag aba could be seen . 
on the top of one of the rocks. Some of the wall� of 
brick, structures stil l  remain on the rocky foundations, · 
while  th� plaster laid two thousand years ago exists in 
patches up to date. Bou lders have been incorporated . . 
into the buildings. The caves have been converted to · 
cells or image houses. The smoothened rock beds where 
the meditating monks slept, can be observed on the 
granite surface inside the caves. One of the caves 
contains remnants .of ancient paintings. There is proof 
that work on the site has 'continued at least up to the . 

1 Olh century A. C. which means continuous occupation · 
for thirteen centuries. The site has not been subjected 
to an archaeolog ica l  excavation yet. When such 
exploration is undertaken i n  a future date, a �lear · 
picture of this ancient monastery could  definitely be . 
seen. 

In scr ip t i on s :  The site at present popularly 
identified as Vessagiri is an invaluable location for the 
archaeologists and h istorians, due to its inscriptions. · 
Vessagiri has three types of inscriptions, n�ely cave 
inscriptions, slab inscriptions and the rock inscriptions. 
There are 23 caves at Vessagiri converted to l iving 
cells for the monks, cutting "ka�aras" or d rip ledges to 
l ead away the rain water. Each of the caves has an 
inscription indicating the donor ofthe .cave. The donors 
from all walks ofl ife in the society are seen among the 
donors of caves at Vessagiri. Professor S .  Paranavitana 
has edited and published the cave inscriptions in his 
"Inscriptions of Ceylon: third century B.C. to First 
Century A. C ."  pub l ished by the Archaeol ogical 
Department of Ceylon I 970. . 

\ 
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According to Paranavitana those cave inscriptions 
of the present popular Vessagiri (Issarasamanarama) 
belong to the earliest Brahmi inscriptions of the island. 
The Epigraphia Zelanica , Vol .  I edited by D.H. de 
Zi lva Wickrmnasinghe 1 904- 1 9 1 2  (p. 1 8  f) contain 
thirteen cave inscriptions of the same site, some of 
wh ich are later i nc luded in the Paranavitana s 
Inscriptions ofCeylon, already referred to. Two slab 
inscriptions now kept at the Anuradhapura Museum 
are also included in the same volume (page 23 f). The 
Epigraphia Zelanica Vol.  IV (p. 128  f) contains four 
rock inscriptions edited by S. Paranavit ana. 

) References 
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K. Arunasiri 

· Mah iiviupsa reports that the merchants 
(vessas) l ived separately after receiving the 
ordination implying that the monks of early 
Anuradhapura period l ived in segregation 
according to their former Social status. This 
has to be further examined .before a final 
decision is arrived at. 

2 Avdid ing giving untouched food" means the 
bhikkhus are prohibited to share food with 
· laymen, before they themselves eat. Therefore 
Mahatissa Thera first consumed the food and 
then gave the king a part. ' 

3 When the king wanted to offer the Vihara to 
the monks of the Therav ada school, they :vere 

· · loath to accept it fearing the reproach of the 
people, because it was the work of a parricide 
(the person who kil led his father).However as 
the king wished to give it to them, he presented 
it to the image of the Supreme Buddha. Then 
the bhikkhus agreed, thinking that it belonged 
to Buddha. 

VESSANTARA Vessantara (Skt. Vi svantara), the . 
Bodh isatta in h is  penult imate human existence, 
epitomizing the Buddhist virtue of l iberal ity ( diina) ,  
was the son ofSaiijaya, the king of  the Sivis ( Skt. S ib is) 
and his queen Phusati, scion of the Madda royal family. 
King Saiijaya ruled the Sivi kingdom from the capital 

' city of Jetuttara. The ful l  story is given in the Jataka 
number 547, being the longest in the Jiitakapiifi and its 
commentary, the Jiitalwffhakathii 1 .  A much shorter 

Sanskrit version is found in Aryafiira s JatakamiilaJ. 
(no. IX) and K$emendra s Avadiinakalpalatii3 ( no.23 ). 

The Bodhisatta, then l iv ing in  the Tavatimsa 
heaven, took conception in queen Phusati 's womb, at 
the request of god Sakka himself. 60,000 other de�Jas 
also are said to have similarly passed away in the 
Tavatif!lSa world and taken onception at the same 
time in the wombs of various other women in the ci ty. 
Whi le the child was i n  her womb Phusati conceived a 
desire to give alms from six h alls constructed at the 
four gates, the centre of the c ity and, at her doorstep. 
King's astrologers interpreted this to be a sign of the 
conception of a being who wi l l  never be satisfied in 
charity. In due course she developed pains of labour, 
while on a tour of the city, in  the Vessa street. As the 
child, a boy, was qorn in a lying in chamber hurriedly 
prepared in the same Vessa street, he  was named 

i 
Vessantara. The Sanskrit form of the name Visvantara 
also seems to be related to this same idea of Vai sya 
(Pali Vessa). The child, who came out ofher mother's 
womb open-eyed and free from any impurity, soon 
after birth held out its hand to the mother, querying, " 
mother, is there anything to be given"? She placed a 
purse with a thousand p ieces of  money in her son 's 
hand, saying, " son, you may give as much as you 
like". On the day he was born, a she elephant who 
could fly through the air, brought a young one and left 
it in the royal stable. As i t  suppl ied a need of the 
prince it  was · named Paccaya. Stil l  four or five years 

. of age, Vessantara gave a necklace, worth a hundred 
thousand pieces, put round his neck by the father, to 
one of his nurses .Pressed by her to take it back he  
would not agree. This he  repeated nine times but Saii \ . . 
jaya never tried to stop hi-� charities. S ince the king's 
revenue had started to inc'rease in leaps and bounds 
with the conception of the child, Vessantara's charitable 
work may not have affected the royal coffers very 
much.' 

At the age of eight, the prince made the very earth 
to tremble with the thought he conceived in giving 
away his l imbs, flesh and blood, instead of things 
external to him he was gifting all the t ime. But this 
particular story does not refer to any one coming to 
him with such a request. By the age of s ixteen 
Vessantara had mastered all sciences and his father got 
married to him his cousin, the maternal uncle's daughter, 
beautiful Maddi' ( Skt, Madrl) of the Madda royal 
family. It is significant that most beautifu l  ori1rreesse:s� 
in Buddhist legends, originate from this sam� 
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country. The well known Greek Buddhist king Mil inda 
( Menander) also ruled from the city ofSagala (modern 
S ialkot) in the same region . After the marriage, the 
Jiitaka states, Vessantara was anointed the king with 
Maddi as the chief queen. But the Sanskrit version 
stil l  cal ls him the heir-apparent and it is problematical 
whether Vessantara possessed all regal powers in the 
Sivi country. After marriage he distributed alms worth 
600,000 pieces of money, daily, through the six alms 
hal ls in the city. 

Maddi gave birth to two chi ldren, the elder, a son, 
was Jali ( Skt. Jiil in) and the younger daughter was 
KaJ;Ihaj inii -( Skt. Kf�!)aj inii). Mounted on his royal 
elephant Paccaya, Vessantara visited his six alms halls, 
six times each month. This he did on the Sabbath 
days, says the Jatakam ala. His  fame as a great 
philanthropist spread �hroughout India and suitors 
flocked to him from ·all regions to be benefited by his 
munificence. During this period the kingdom ofKalinga 
was being stricken by a devastating drought. It was 
decided that only the presence of the lucky white 
elephant of Vessantara could free Kalinga from the 
throes of this severe drought. Thus a delegation of 
brahamins came from Kalinga to the Sivi country to 
beg for Vessantara's elephant Paccaya, to save their 
country. Accosting him on his way to an alms hall, the 
brahamins hailed him and begged him for the elephant. 
Without any hesitation Vessantara acceeded to their 
request and, dismounting from it, -g1fted 1he magl1ificent 
elephant to them, with all its priceless trappings, by 
pouring water on their hands. Along with the noble 
beast were also given five hundred attendants, grooms 
and stable men. Once again, it is said, the earth shook 
with Vessantara's gifting of his elephant. 

The Jatakamii!a gives a sl ightly different version 
of the gifting of the elephant. The brahamins, according 
to thi s  version, came from a neighbouring country 
whose king, wishing to possess the elephant, deviced 
a p lan to obtain i t · and sent  the  braham ins  to 
Visvantara When they requested for the elepha'l.t after 
praising the prince's munificence, he saw through the 
plan and thought, " what may be the use of such a lord 
of elephants to these braham ins?. No doubt this must 
be a miserable trick of some king whose mind i s  
troubled with covetousness, j ealousy and hatred .  But 
then thi s  king who pretends to promote my good, 
although disregarding his reputation or precepts of 
righteousness, should not be disappointed". The same 
version states that Vi svantara, although he knew that 

the science of pol itics ( raja- fii.stra) follows the path 
of righteousness ( dharma-marga) only as far as it  
may agree with mater ia l  i n terest  ( artha),  h i s  
attachment to righteousness not allowing h im to be 
frightened by the lie of the pol itical wisdom, gave 
away the king of elephants. 

The J at aka tale continues that, the braham ins who 
received the elephant at the south gate, went through 
the c ity r id ing i t  ami dst the thronging crowd s ,  
doubtless agitated and angry, and went out  through 
the north gate, gesticulating at the people that they · 
received the elephant from Vessantara. The people, 
angry with Vessantara for giving away what they 
thought to be the cause of luck and prosperity of the 
S ivis, rushed, strangely, to king Saiijaya complain ing 
against the prince's excessive l iberality and demanding 
h i m  to be pun ished .  After much hesitat ion and 
wavering he agreed with the citizens to banish the . 
prince to the Vailka Hi l ls .  But he got their consent to 
allow him a day and night before leaving the city and 
go into exile. Here the Jatakamalii brings out, quite 
significantly, the conflict between polity and religion. 
The angry citizens, complaining against Vi svantara's 
excessive passion for charity, say that he acts against 
the maxims of policy ( naya) and, that success and 
might could not ever be his. Being devoted to rei igious  
duties he  i s  not fit to  be a bearer of  the troublesome 
burden of royalty because of his tenderness of heart 

- and compassion. they argued.thi( d1e throne shoul d  
be occupied b y  such princes as have obtained renown 
for their martial qualities and are skilled in the art of  
giving to  the members ofthe tri-w1rga. But Vi svantara, 
who, for h i s  love of righteousness, does not heed to 
pol icy i s  proper to dwel l  in a penance grove ( tapo
vana). The term tri-varga here should be a reference 
to the three upper castes in Brahaminism. 

Leaving the City and Trek to Vailkagiri 

The fol lowing day was spent by Vessantara in 
distributing more and more gifts to suitors from al l 
parts of India. It i s  said he  gave away seven hundred 
of each ofthe items, which included elephants, horses, 
chariots, women and slaves. Hence this gift- making 
was cal led the " gift of seven hundreds". Vessantara 
wished his wife,. princess Maddi, not to jo in h im in 
exi le but to remain at home, looking after the .chi ldren 
and the in-laws. But Maddl would not have any of it. 
She wanted to accompany Vessantara into exile with 
the children. Showing that she d id  not regret that step 

. ' r  
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she sang in praise of the forest l i fe she wished to 
enjoy with her chi ldren and husband. She wanted to 
accompany Vessantara and help him in his penances 
rather than continue with her palace l i fe, separated 
from him. Taking leave of his grieving parents and the 
loved ones, the Vessantara family left the c ity in a 
carriage drawn by four horses. Driving through the 
crowd Vessantara wished them farewell, admonishing 
them to follow the path of virtue. S ignificantly there 
were no protests from the peopie that their loving 
master is being sent to exile. On the way he gave away 
\Vhatever he possessed, the goods sent by his mother 
to continue his charity on the way and, even the 
ornaments he wore on his  body. The Jatakam alii 

confirms these detai ls but, unl ike the J at aka Book, 
states that a great body of people uttered lamentations ) and followed them. Vi svantara turned them back and 
proceeded alone with wife and chi ldren, taking the 
chariot reins himself. It gives a brief description of the 
gradually withdrawing p icture of the crowded city 
and its suburbs and the approaching wi lderness where 
Visvantara was destined to lead h is  l i fe in exi le. 

Very soon Vessantara got another opportunity of 
perfecting his l iberality when some brahamins who 
saw them approaching stopped them to request for 
the horses. Without any hesitation, Vessantara agreed 
and gave them the four horses. Left without the horses 
to draw the chariot, soon four devas took up the burden 
in the form of red deer and they left marveling at the 
phenomenon. The j atakam at i . states iliaf vf�vantara 
was ready to draw the chariot himself when four 
yakfas appeared as red deer to draw it. But soon 

j Vessantara gifted the chariot, too, to another braham in 
and started the trek on foot with the father an'fi the 
mother carrying the two children. The father carried 
the son Jali and the mother the l ighter Ka1_1haj ina .  

Asking the way from travel lers they met, p icking 
ripe fruits for the children from trees on the way side, 
which bent down miraculously to them, they travelled 
the thirty league way to the kingdom ofCeta, strangely, 
in one day. Ceta was at th� time ruled by Vessantara's 
uncle. The news of the arrival of his nephew and 
family in this pathetic manner, having reached him, 
the king and his sixty thousand Khattiya prince.s came 
out to welcome them. But being an exile Vessantara 
refused to enter the city and put up for the night in a 
waiting hall outside the gate. Although the princes of 

- Ceta offered him k ingsh ip, Vessantara would not 
accept it, for he did not wish a quarrel to develop 
between the Sivis and the people of Ceta. 

Staying. in  the hall for one day and night, Vessantara 
left, attended by a large concourse of Khattiyas, to 
continue his journey to the Vanka Hills. Travel l ing 
for fifteen leagues to the entrance of the forest the 
king of Ceta left the exiles there with instructio� to a 
clever person to keep watch so that no harm could 
come to them. Travell ing through the forest, up hill 
and down dale, crossing streams, bathing and resting, 
sometimes enj oying a repast provided by a forester, 
the family of four proceeded s lowely for another 
fifteen leagues to reach their destination, where, on 
the  orders of Sakka, Vissakamma had created two 
hermitages provided with all facil ities needed for their 
l ife of retirement. Vessantara took abode in  one of  
them and the other became the residence of  Maddi 
and the two chi ldren. All four, now in ascetic garb · 

became a family ofhermits, living a peaceful life amidst 
sylvan surroundings. Maddi agreed not to approach 
Vessantara unseasonably and respect h is celibacy. She 
looked after her husband and the chi ldren, attending 
to  all their needs and keeping  the huts and the  
surroundings clean. With basket, spade and hook in  
hand, she went out  each morning to col lect fruits and · 
dig for edible roots and yams. She returned in  the 
evening with her collection, washed the chi ldren and · 

all the four were fed with whatever she brought. Thus 
their peaceful life flowed on without any·mishap for 
seven long months. 

Gifting of the-Childa:en 

The peaceful l i fe of the royal hermit family was 
d isturbed by an old and decrepit brahamin mimed 
Jiijaka, also from Kalinga, who was looking for servants 
for his young wife Amittatapa. He had received this 
young girl in  l ieu of some money, he had kept with a 
family, which they had spent and could not pay back 
to Jiij aka. The young wife attended upon her old 
husband fai thfu i ly but  her mind was gradual ly 
poisoned by vi l lage women who teased her for her 
untiring services to him. She soon started to nag him 
demanding to provide her wit� domes�ic assi-stance. 
Final ly he decides to go to Vessantara seeking for a 
slave for his wife .  Undergoing many hardships, for he 
was beaten up and driven out of  Jetuttara by the 
people, he gradual ly fel l  on to the road to Vaii.ka Hil ls 
and arrived at the forest lead iFig to the hermitage of 
Vessantara. There too he had to use decepiion to avoid 
the wrath of the guardian appointed by the king of 
Ceta. U l t imately he  reached the hermitage  of 
Vessantara which he made sure to do while Maddi 
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was out in the forest looking for fruits and roots. He 
knew that it would be a hard task to obtain the children 
in the presence of their  mother. At J ujaka's request 
Vessantara agreed to, though heartrending, to part with 
his two children in perfection of his desired goal .  The 
two tender children were dragged l;:>y the cruel brahamin, 
with their hands tied with wild creepers and, .lashing 
them even in the presence of their grieving father. 
Several . times they escaped and ran back to' -their 
father to p lead with him to save them from the devil 
of this old brahamin. But, suppressing his deep anguish 
with a great effort, he stood s ilent without any words 
of comfort, fearing to break his original agreement to 
hand them over to Juj aka. What was once given he 
dared h-ot take back under any circumstance. 

l ife in exi le and support him to lead a comfortable l ife 
as possible in  his forest habitat. She even took pains 
to sing the praises of forest l i fe as if  to reduce the pain 
of mind he would have expected once cut off from the 
comforts in the royal palace. When the chariot in which 
they were travell ing was gifted she had no  objection 
but wil l ingly walked the whole way to Ceta, carrying 
Kri?naj ina in her arms. In the hermitage, she agreed to 
lead a celebate life, not visiting her husband at unseemly 
hours. She attended to all the needs of the husband 
and the chi ldren. In fact she was the sole breadwinner 
of the family of four. Like an ordinary vi l lage woman, 
this royal princess went every morning to collect fruits 
and yams for their dai ly meal .  Vessantara was left 
undisturbed to carry out his spiritual exercises to h is  
hearts content. 

After they l eft their father 's ken the denizens of 
the spirit world seem to have taken care of their This peaceful though tiresome l ife of Maddi was comfort. In the night J ujaka climbed a tree to be safe 
from wild beasts but left the poor chi ldren tied to a shattered the day the two children were given away to 

tree on the ground. At that time two devas, a male and Jlijaka. She had a sort of forewarning of the comi ng 

a female, . came to them in the form of their partents. events, in a drearri th� previous n ight. Before l eav ing 

Freeing them from their bonds they bathed them, for her d ai l y  food .. gather ing she  p l eaded  wi th 

chafed their tired l imbs, dressed them,fed them and Vessantara to take special care of the children. She 

lul led them to sleep on a d ivine couch. In the morning was h ighly disturbed by the unusual phenomena as 
they left them again in  bonds. Thus they proceeded the earth quake that accompanied the gifting of the 
without much hardship to the children. The devas children. But her way back to the · hermitage was 
also directed the brahamin towards Jetuttara and ,not obstructed by some wild beasts, said to be devas in 
Kal inga where Jiijaka intended to go, and put them in animal form. But when she reached the hermitage, late 

\ 
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�1!� pr���Q�� 9C S anj ay_a,__ Jhe_king,_ Jn  �court. He-in. the evening,- the chil dren, as usual, did not run-· - - 

recognized the grand children and they weni soon set forward to welcome her. They were no where to be 
free by paying the braham. in the prices V�ssantara had seen. She called them out by name, went to places 
put on their heads and a great deal more. He was they used to frequent and play, but to no ava i l .  
presen,ted with a seven storeyed mansion. But soon, Vessantara, unusually, remained silent to her questions. 
enj oying the comforts of the mansion, J ujaka died of Several times she went round looking for the chi ldren. 
over eating. As no relative came forward to ciaim The whole night was spent · in this manner and she 
inheritance, all what he got from the king was returned never got an inkl ing of them from her husband. 

. 

to the royal tre!isury. 

Madd1 as a Wife and Mother 

From the time of her marriage to Vessantara, 
princess Maddl acted the role of a devoted and faithful 
wife and a loving mother to her children most admirably. 
She never o�ected to her husband's charitab l e  
activities but ably supported him throughout to perfect 
his l iberality. When Vessantara, banished from h is 
kingdom,, permitted her to stay back in the royal palace, 
enjoying its comfo.rtable l ife and looking after the 
chi ldren and the in-Jaws, she preferred to go into exi le 
with her husband and chi ldren to share his travai ls of 

...... . 

Looking for the chi ldren for a whole night, Maddi 
returned tired next morning at dawn to the hermitage 
and, standing lamenting with outstretched arms before 
her husband, fel l  down senseless on the ground unable 
to bear up the trauma anymore. This activated the up 
to now si lent Vessantara. " She is dead" thought he 
and,_ trembl ing, put her head on his l ap, chaffed her 
face and bosom and spiinkled some water on her face. 
This  was the first time he had touched her 1n seven 
months. Regaining ·consciousness and, saluting h im, 
she asked again " My lord, where are the children 
gone?" and,Jor the first time he repl ied, " I have given 
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them to a brahamin". He explained that he kept s i lent 
as he feared she would not be able to bear up the 
anguish. "Rejoice, 0 Maddi" he said " in my greatest 
gift of children" and she replied " I rejoice, my lord, in 
your highest gift of chi ldren".  Set your mind at rest, 
she added, pray do the l ike again .  Vessantara assured 
hei that they will get back the chi ldren alive once 
more. This probably brought Maddi back to her former 
form. 

Vessantara Gifts Madd 1 to a Brahamin  

Bodhisatta Vessantara's gifting of h is  chi ldren, 
which shook the whole world, also deeply moved 
Sakka, the king of gods. He knew that Vessantara 
would not hesitate to do the same with his wife Maddl 
·'[ some unscrupulous fel low were to come to h im 
with suc!1 a request. Deciding to take some preventive 
measure to save the noble lady from any such mishap, 
he came to Vessantara disguised as a brahamin and 
requested for her hand.  As. expected, Vessantara, 
disregarding the fact that he wil l  be left alone in the 
forest, equanimous, unattached and with no clinging, 
agreed to gift his wife to h im. Maddl herself was not 
angry, did not cry, but looked on unmoved in si lence, 
thinking, " He knows the best reason why". Vessantara 
looked into her face to see how she took it. But Maddl 
rriade a lion 's roar, 

" From maidenhood I wa.S his wife, he is my master 
sti ll Let him to whom so he desires give, or sel l; or 

�kill." 
) 

Listening �o this, Sakbi in the brahamin form, 
praised her and handed her back to her husband with 
a blessing to continue there good work together. At 
this stage Sakka revealed himself and rising to the sky 
in his true form granted e ight boons to Vessar.tara. 
Among the boons requested by h im are reconcil iation 
with his farther and being called back to his country to 
be re- installed in his former position. He also wished 
that he should not condemn any one to death but set 
free from death the already conderrmed. As the seventh 
boon he wished that means of charity may never fail  
him but always give with gladness in heart and content. 
Finally he also wished to be reborn in heaven for a 
final time. Granting all his wishes Sakka declared that 

_soon h is father would wish to see h is  son, and flew 
back to his abode. Vessantara and Maddl continued to 
l ive in peace and happiness. 

Vessanta ra Returns Home to Jetuttara 

At the reunification with their grandsire Jali md 
Kri �I)aj ina poured out to h im the woes they and their 
parents had to u ndergo in their forest l ife and their 
own woes at the hands ofJ ujaka. Jan found fault with 
his grands ire for banishing h is son from the kingdom. 
Admitting his fault in acceding to the demands of h i s  
subjects t o  ban ish h is innocent son, Safijaya, stated 
his wil l ingness to hand over all h is  possessions to 
Vessantara. But Jali requested him to, by himself, go 
to Vanka Hills and bless his son h imself. Agreeing to 
this the king at once set about getting ready to leave 
for Vailka Hil ls .  A road was soon prepared and the 
fourfold army was put in read iness to proceed to 
conduct back the prince and his wife. Led by J ali the 
king and queen proceeded to Vailka Hi l ls in great 
concourse and encamped close by. Leaving the camp, 
Jal i led h is grand parents and Krishnaj ina  to the 
hermitage. But Saiijaya, allowing the others to follow, 
entered the hermitage all alone to minimiz� the shock 
on the occupants resulting from their entry all together. 
Later all the six of them were reunited bringing joy to  
all. The royal fami ly being thus reunited the whole 
earth with Mt. Meru trembled causing a great uproar 
which caused all the six members to fal l  down senseless 
on the ground. Only a shower sent by Sakka revived 
them back to their senses. In this rain, it is said, only 
those who wished to be wet got wet but not the rest. 

Vessantara now removed h i s  ascetic dress which 
he wore for nine and half months and changed into a 
normal dress of a prince. Coming out of h is  hermitage 
he went round it thrice i n  veneration. Bathed and now 
in royal garb, water of consecration was sprinkled o n  
h i s  head indicating that his days of banishment were 
over. Similarly Madd I, now dressed in royal ornaments 
sent by Phusati, was also consecrated. The sixty year 
old e lephant Paccaya; returned to Safijaya by the 
people ofKalinga, was there ready to bear Vessantara 
out of his penance grove. He, with Maddl on another 
elephant, was led to the camping ground where the 
army and the people spent one month in rejoicing and 
merry making, unt i l  Saiijaya signalled them to begin 
the trek back to Jetuttara. Vessantara and Maddl who 
entered the city amidst pomp and pageantry, were re
installed in their former positions. Knowing the desire 
ofVessantara to continue his liberality unabated, Sakka 
sent a shower of seven precious gems, filling the palace 
courtyard and the city waist deep with them. All had 
enough to satisfy their desires and the rest was stored 
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up so that Vessantara could continue his charities 
uninterrupted. 

The Vessanta ra (Vi svantara) Jataka 

As already noted, Vessantara Jataka, is the tinat 
and, with its seven hundred and eighty six stanzas, 
the longest of all Jataka tales in the canonical Jiitakapifi 
and in  the  Jataka_t_thakath a, commentary. Th e 
commentator, stringing together, · as it were, the 
canonical verses with a prose narrative has woven 
round them the complete story of Vessantara, the 
Bodhisatta in his penultimate human existence, before 
his Awakening as the B uddha Gotama, in his final 
human existence. In the commentary the stanzas are 
often attributed to the Buddha h imself with, for 
instance, the words, "explaining i t  the Master said" 
and so forth. Otherwise the stanzas are presented as 
spoken by various characters in  the story. 

The shorter Sanskrit vers ion of Aryasura has all 
the essential elements in the P al i  Jataka. But there are 
a few important changes such as the cause which Jed a 

. group of brahamins to come to Visvantara to request 
for his elephant. A few names are also missing from 
the Sanskrit Jiitdka whi le  those that are included are 
mostly Sanskrititized forms of the P iili  names. This 
Jataka is no t  fou n d  i n  the  B u d d h is t  Sanskrit 
Mahiivastu. and, therefore, it i s  not impossible that 
Aryasura got h is story from a Pa l i  text. 

The w h o l e  s tory i s  framed to g lo r i fy the  
magnificent effort at  l iberality of the Bodhisatta, in 
his penultimate human l ife, who was ready to sacrifice 
even his flesh and b lood, even his l ife, not to speako9l 
of his riches, royal d ignity, chi ldren and wife, al l  
external to h imself, unflinchingly, in  his des ire to 
perfect his v irtue of l iberal i ty. In  h is boundless 
compassion to eleviate the suffering of others he was 
determined to bear up any material loss, pain of body 
or mind resulting from these sacrifices. 

Naturally this  boundless compassion and the virtue 
of munificence which led Vessantara to gift his noble 
elephant, so much loved by the people of Sivi, who 
regarded it as the bringer of prosperity to their country, 
was v iewed with anger and a mark of Vessantara 
exceed ing the accepted l imits of l iberality expected 
from their rulers. Without the elephant, they thought, 
the country woul d  be ruined, because they thought i t  
to be a saviour of  the country both in war and peace. 

It is at this point that the Jiitakamiilii version brings 
out the confl ict between rel igion ( dharma) on the one 
hand and pol ity (riija- .fiistra) and economics ( artha) 
on the other. A person with so much compassion as to 
be exceedingly devoted to rel igion is not fit to rul e  a . 
country, argue the d ignitaries, but for a penance grove 
(tapovana) where he can, unhampered by the weight 
of the yoke of kingship, carry out his spiritual exercises. 

The composer of the Vessantara Jiitaka seems to 
have faced a more acute problem with the Bodhisatta's 
gifting of his two children and the wife. Surprisingly 
the people of S iv i  did not criticize Vessantara for this .  
The only crit ic ism came, first from the ch i l dren 
themselves who experienced the rigours of the harsh 
treatment they received from J uj aka. Krishnaj ina  saw 
him as a goblin and not as a brahamin.  Later king Saii 
jaya criticized his son for gifting the children. But at 
that time Jal iya defended his father, for what else did 
he possess at the time to gift to the brahamin?. The 
people of Sivi may have taken them to be the property 
of Vessantara. Moreover the people did not stand to 
lose much from Vessantara giving away his children or 
wife. But the case with the gifting of the e lephant was 
different. It was regarded as a great Joss to the country 
and themselves. 

But in the present age when there is great concern 
for rights of children and women and for human rights 
in general, the gifting of the chi ldren and the wife 
would not be looked upon, even by some Buddhists, 
as a positive mark in the character of the Bodhisatta. 
The composer of the Vess_pntara J ataka may not have 
foreseen this, but the di lemma he faced in framing the 
character of the Boodhisatta is quite apparent from 
the story. Vessantara has to be a person of boundless 
compass ion to a l l  be ings bu t  at the  same t ime 
unflinching in his effort to perfect his l iberality, who 
couid not even refuse to give away his children or wife 
to any one who asked for them. Their need is greater 
than one's love for the chi ldren and wife or the pain 
suffered by parting with them. But Vessantara is  also 
portrayed as a person of great fatherly l ove for h is  
chi ldren, who bore up the pain of  giving them away 
with a great effort. Jal iya himself is made to bear 
witness to this in the presence of his grandsire. The 
rigours the children had . to face at the hands of the 
brahamin is minimized with the intervention of devas 
to comfort them at night. Ultimately they are led to 
the presence oftheir grandsire to be redeemed by h im. 
Vessantara himself stated his wish to get the chi ldren 
back later in trying to console their grieving mother. 

\ 
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Any stigma that could be attached to the character 
ofVessantara by gifting his wife to another is removed 
by the intervention ofSakka in the guise of a brahamin. 
Vessantara, while fulfi l l ing his desire to perfect his 
l iberality is saved from any stigma that cou ld mar his 
character. Gifting of Madct i becomes a mere act of 
symbolic value. But at the point of handing her over 
to the brahamin it was not an act of symbolic value 
either to Vessantara or Maddi but very much an act in 
real experience. At the end it is also reveal ed that the 
elephant, gifting of which caused so much heart burn 
to the people of Sivi, was restored by the people of 
Kalinga after the ending of the drought by its power. 
Thus the story ends with all parties fully satisfied 
with the exception perhaps of J iij aka, the old greedy 
brahamin and his wife. That is if she knew the sad 
plight faced by her unfortunate husband. 

Popularity of the Vessantara J ataka 

The Vessantara J iitaka, which portrays the 
· character of the Bodhisatta, in his penultimate human 
birth before the realization of Buddhahood, in his 
attempt at the perfection of the virtue of l iberality, 
ha:d become very popular among Buddhists especially 
in Theravada Buddhist countries. Decades back� the 
Jiitaka put into Sinhala verse, became vety popular 
among Sinhala Buddhists in Sri Lanka. Later a stage 
driuna based on it also became very popular in the 
country. Ml.lch later, . in the recent past, a popular 
film was also produced on the story. In all the'se three 
important elements in the stcry have beeri highlighted� 

) In the first
_ 
pl�ce efforts �re made to strengthen �he 

)[ great admiratiOn Buddhis t  show for the massive 
sacrifices made by the Bodhisatta Vesaantara in order 
to win Buddhahood for the sake of the suffering 
sa111saric beings. Secondly the pathos evoking incidents 
in the story such as the banishment of Vessantara 
from his kingdom for the gifting of the elephant, gifting 
of the c;hildren and the hardship they underwent in 
the hands of Jiijaka, Maddl's lamentation when she 
fai led to find her chi ldren, are highl ighted so as to 
attract sympathy towards them. Th irdly an element 
that became very popular is the character of the old 
brahamin J ujaka. S lavishly devoted to his young wife 
so as to undergo much hardship to find slaves for her 
and, ulthnately dying in over eating unable to bear on 
the riches he had won, portrayed to evoke great mirth 

" in the reader or the viewer. On the other hand he is 
also made a target of their anger for the harsh treatment 
meted out to the two innocent chi ldren. The whole 
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treatment of the character of Jii jaka also may contain 
an ind irect criticism of brahamins, a subject so much 
loved by Sri Lankan Buddhist writers of the past. 

Popularity of the Vessantara J iitaka is also seen 
in some of the B uddh i st customs in Thai l an d  ' 
especial ly in the north of the country. In  Chiengmai 
parts of the Vessantara J iitaka are read in some temples 
on the night of the Loi Kratong festival of l ights. In 
North East Thailand the reading of the Vessantara 
Jiitaka is the main feature of the three day, Bun 
Phraawes festival to which Phraa Uppakrut is  invited 
to be the guardian of the ceremony which the devotees 
bel ieve Phraa Uppakrut could do by subduing M ara 
kings who come to harm them4. 

C. Witanachchi 
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VESSANTARA JATAKA See VESSANTARA 

VESSAVANA See KUVERA 

VEYYAKARA�A or vyiikara.pa, "explanation" or 
"exposition", is the third in a l isting of types oftext, 
anga, in early Buddhism (See also ANGA). The present 
article wi l l  at first survey occurrences of veyyiikarapa 
or 1�viikarapa in the discourses in order to ascertain 
the range of meaning that inheres in the term, followed 
by examining its impl ications i n  the context of the 
scheme of nine a.rigas. 

The term veyyiikarapa frequently stands for an 
explanation given in reply to a question, 

· . .  
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veyyalwra.pa (D. I, 223), which could be a reply given 
at the right time (D. I II, 1 35), a reply made in regard to 
an appropriate question (S. I I, 1 3  ), or a reply given in 
such a way as to satisfy the interlocutor (D. I, 1 1 8). 
Alternatively, a ry.ikarapa given in reply may also 
completely miss the point of the inquiry, a situation 
similar to discoursing about breadfruit when being 
asked about mangoes (D. I ,  53) .  

The relation of veyy§kara.pa to questions is  close 
enough for the term to be part of a polite manner of 
asking permission to put a question, puccheyyiha1p . . .  
sace me  . . .  okiisaip karoti paffhassa veyy.ikara.paya 
(D� I, 5 1 ). The corresponding verb ry.ikaroti occurs in 
the Vima1psaka Sutta, 1 which describes how the 
Buddha woul d  freely answer any inquiry about his 
own  l eve l  of p urity ( M. I ,  3 1 9 ;  see  a l so  
V*MA¥SAKA SUTTA). The same term also forms 
part of a formulaic introduction to a teaching given in 
accordance with the Socratic method, leading the 
aud ience via a series of quest ions to a certain 
C0n9lusion, pafipucchiss ami, yatha te khameyya, lath a 
naip vyakareyyfisi (M I, 230). 

To be capable in replying to .questions appears to 
have been of considerable importance in  ancient Iridian 
debate, so that some debaters would  devise their 
questions in. anticipation of the repl ies the other might 
give, eva1p ce no puffho eva1p vyakarissciti, (M I, 1 76). 
Accord ing-.. t o . the  -Brah m ajala Sutta, o u t  of  
apprehension of such debaters some recl uses and 
Brahmins would resort to evasive answers instead of 
giving a proper vyakara.pa (D. [, 26). In  an actual 
debate situation, however, once a proper question has 
been asked up to a third time a reply needs to be 
given. Failing to do so runs the risk that one's head 
will spl i t  into seven pieces, saha'dhammiko paffho 
agacchati, akamavyiikatabbo. Sace na ryakarissasi . . .  
sattadhii muddha phalissati (D. I ,  94 ) .2 Another threat 
is that one who fai ls  to give a ryakarana in reply to a . . 
question asked by a yakkha might be driven insane by 
the l atter, have his heart split and be taken by the feet 
and thrown across the Ganges river ( S I, 207 or S. I, 
2 1 4). 

Nevertheless, improper questions can be set aside 
as being unanswerable (see AVY AKATA). Questions 
that should be set aside in this way, fhapaniya, are one 
out of altogether four types of questions that require 
a corr.espon,di-11g JI}.qde of reply. The other three are 
question�. that requjre a. categorical reply, . ekamsa 

. 

vyakarapiya; questions that should be dealt with 
through further analysis, vibhajja vyakarapiya; and 
questions where, before giving an answer, counter
questions are required in order to c larify the inquiry, 
pa_tipucchii-vyiikara.piya (e.g. A. I, 1 97). 

Vyiikarapa may also denote declarations made by 
the Buddha about the rebirth attained by some of his 
deceased d i s c i p l es (D. I I ,  200) .  A re t i red  
cakkavatti ruler may give explanations, vyakara.pa, to 
h is .son on how to properly rule the kingdom (D. III, 
65); or a god may reveal his identity by making a 
ryiikarapa (D. II, 284). An epithet of the Buddha is 
that he is one who explains or expounds, veyyakarapa 
( M.  I, 3 8 6) .  Ab i l i ty at veyyakara.pa is  a l so  a 
praiseworthy quality of a Brahmin, a context where 
the term stands for expertise in matters of grammar 
(Sn. 595). 

A mode of teaching adopted by a particular teacher 
may be termed a veyyakarapa (A. III, 1 25). Hence the 
proclamation of a particular view is a veyyakarapa, be 
this a view held by a monk (S. III, 1 1 2), or by outside 
recluses, aiiiiatitthiyanaiJl paribbajakanaip . . .  evalJl 
vyiikarapaip hoti (S. IV, 3 92). The corresponding 
ryakaroti in the sense of a presentation of  ii view or 
opinion occurs in a standard inquiry from the B uddha 
about how to correctly represent his teaching without 
misrepresentation, kathaiJl vyakaram.inapana maya IJ1 

- . • .  vuttavadiiio c '  eva Bhagavato assama (M I, 482); 
. or when the Buddha instructs his monks on how to 
properly reply · to queries put to them by outside 
wanderers (S. IV, 1 38). The same term can also stand 
for instructions on the development of meditative 
insight and tranqui l lity (A. II, 94). 

Frequently vyakarapa stands representative for a 
whole d iscourse.3 Such identification of a whole 
discourse as ryak.arapa often occurs in the concluding 
section, when the discourse is given a title by the 
Buddha, or else when its effect on the audience is 
reported .  Other instances are when the Buddha 
endorses an exposition given by a disciple, indicating 
that he would have explained it just in the same way, 
aham pi ta1p evam eva1p vyiikareyyaqz, yatha taip . . .  
vyakata1p (M. I, 304). 

In fact, a veyyakara[Ja need not be prompted by a 
question, as the term can simply stand for a detailed 
explanation given of a succinct statement ( S. II, 53). 
The notion of a detailed exposition may also underlie 

\ 
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a l isting found in some di scourses that includes 
questions, paiihii, summaries, uddes ii, and explanations, 
veyyiikarapiin i, (S. IV, 299 or  A . V, 50) .  Here 
veyyiikarapa seems to stand for detailed expositions 
given in reply to a question or else in order to elucidate 
a summary. Alternatively, veyyiikarapa could just be a 
succinct saying, such as the catuppada veyyiikarapa 

taught in  the K i_tiigiri Sutta (M. I ,  480). 

Another type of occurrence of veyyiikarapa, where 
the term also stands for a relatively short saying, is as 
a declaration of having reached the final goal ( S. II, 
1 23}. Not only an arahant, but also a non-returner 
might make such a formal vyiikarapa of his or her 
attainment (A. IV, 2 1 1  ) .  The �arne is the case for a 

' ) stream-entrant, who could proclaim that birth in lower 
spheres has been transcended forever (D. I I, 93). A 
d i scourse i n  the A iiguttara Nikiiya d isti nguishes 
b etween altogether  five  dec larati o n s  of  fina l  
knowledge, aiiiiiivyiikarapa (A. III ,  1 1 9) .  These could 
be declarations made out of delusion; out of evil wishes; 
out of madness; out of overestimation; or in accordance 
with truth. Another d iscourse in  the same collection 
describes how monks skil l ed in mind reading wi ll be 
able to find out if such a declaration of final knowledge 
has been made in accordance with real ity (A .  V, 1 56). 
I n  add i ti o n  to referring to · such  dec larat ions ,  
veyyiikarapa may also stand for explanations on how 
the final-goal has been reached (M. III, 30) .  

In sum, then, veyyiikarapa or vyiikarapa can stand 
\ for replies, expositions, explanations and declarations. 
' Such explanations could be given in reply to a question, 

or else without being occasioned by an inquiry. In this 
way, veyyiikarapa could stand representative for a 
succinct saying or declaration, for a whole discourse, 
or even for a particular view or way of teaching. 

In the stand ard l i s t ings o f  the. n ine  anga s, 

veyyiikarapa is preceded by ;sutta and geyya, and 
fo l l owed by giith ii, u diina, itivuttaka, jiitaka, 
abbhutadhamma and vedalla (e .g .  M. I, 1 3 3 ) .  
Accord ing t o  the commentarial defin i t ion,  here 
veyyiikarapa stands for the Abhidhammapi faka, for 
d iscourses without verses, niggiithakaJfl sutta.'p, and 
for anything not covered by the other eight angas 
(MA. II, I 06). This commentarial explanation is not 
part i c u l ar ly  h e lpfu l .  To · assoc i ate the 
Abhidhammapifaka with the anga l isting is an evident 
anachronism, and a type of text that is not already 

included in some way or another under the other eight 
angas would be difficult to find. 

The suggest ion  that veyyiikarapa stands for 
d iscourses without verses is not born out by those 
discourses that employ the term to refer to themselves, 
as several of these do contain verses. Thus the 
Sakkapaiiha Sutta repeatedly has verse sections (D. 
I I ,  265, 272, 285), even though the d iscourse concludes 
with imassa veyyiikara.passa 'Sakka-paiiho 't 'eva 
adhivacanaJfl (D. I I, 288) .  Another example is the 
Brahmanimanta.pika Sutta, which contains verses ( M.  
I ,  3 2 8  a n d  3 3 0) ,  y e t  c o n c l u d es with im assa 
veyyiikara.passa Brahmanimanta .pikan 't 'eva 
adhivacana!fl (M. I, 3 3 1  ). Thus the commentarial 
explanation of veyyiikarapa as d iscourses without 
verses does not  fit the  actual use  of  the term 
veyyiikarapa in the Pii l i  Nikiiyas. 

Veyyiikara.pa is not only part of the standard listing 
of nine an gas, but also occurs in abbrevia.ted l istings 
of the angas. This is the case for a three-fold listing 
found in the Mahiisuiiiiata Sutta, which reads sutla!fl 
geyya!f1 veyyiikara.passa hetu (i'vf. III, 1 1 5). The Chinese · 

parallel also has only these three (T. I, 739c4),4 whi le 
a Tibetan parallel l ists altogether twelve angas,5 a 
listing often found in  texts of the so-cal lfd northern 
traditions. 6 

Another abbreviated l isting occurs in the Anguttara 
Nikiiya, which reads vadi suttaso yadi geyyaso yadi 
veyyiikarapaso yadi cibbhutadh{lmmaso,  · t hus  
comprising only four angas (A. I I I, 237). A six-fold 
listing can be found in the Karmavibhangopade.fa, 
read i n g  s iltra!fl geya!f1 vyiikarapa!fl itivpla!fl 
g iithodiinam. 7 At least in the last case, the shortened 
l ist is clearly the outcome oftextual loss, as the same 
text continues to speak of the nine angas, eva!f1 
nav iiiiga§iisanaJfl. 

Thus veyyiikara.pa or vyiikarapa is clearly a central 
element of the anga l istings. Yet, unless sulfa originally 
had a meaning different from "discourse", 8  it would 
be d iffi cu l t  to understand why veyyiikara.pa i s  
mentioned separately, given that Vloyyiikarapa regularly 
stands for a discourse. Moreover, in as much as some 
discourses that refer to themselves as veyyiikarapa 
contain verses, it seems similarly d ifficult to draw a 
clear divid ing line in  relation to geyya (provided this 
term stands indeed representative for d iscourses that 
contain verses, as suggested by the commentary MA: 

II, 1 06).9 
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According to the Sriivakabh umi, a d istinction 
between geyya and veyyiikarapa can be drawn in as 
much as the latter corresponds to what has already 
been explained, nitattha, whereas geyya stands for texts 
that sti l l  need explanation, ne}yattha (on these two 
terms cf. A. l, 60) . 1 0 This explanation does not seem 
to match the full  gamut of meanings ofveyyiikarapa in . 
the Piil i  d iscourses, as veyyiikarapa does not always 
stand for an explanation that has its full meaning already 
drawn out. 

An example in case is the Susima Sutta, which 
reports the puzzlement of Susima at hearing other 
monks making declarati_Qns, veyy.iikara-{la, of final 
knowledge (S. ll, 1 23). The remainder of the Susima 
Sutta is devoted to drawing out the implication of the 
veyyiikarapa that S u sima h a d  been  u n ab l e  to 
understand, so that at l east i n  th is  i n stance the 
veyyiikqrapa made by the monks was, from th.e 
perspective of the main protagonist ofthe discourse, 
clearly neyyattha, in need of further exp lanation. 
Another example would be the Kifiigir.i Sutta, which 
uses veyyiikarapa to refer to ·a succinct saying, the 
catuppada veyyiikarapa (M I, 480). Such a �uccinct 
saying would. better fit the category of nitattha, instead 
of being considered nepyattha. · The same would also · 
hold for a verse given as a veyyiikarapa in reply to a 
question in the Kevaddha Sutta (D. I, 223). 

-Perhaps a -solution to this-conundrum-can-be found 
by seeing the nine a Iigas as overlapping categories. In 
fact, the difficulty of  treating the angas as rieatly 
separate categories arises not only when trying to 
diStinguish between sutta, geyya and veyyiikarapa, but 
also in regard to the other members of the nine-fold 
l isting. I I  Perhaps the l istings of aiigas, whether these 
comprise three or nine, never intended to represent 
neatly separate categories. Instead, they may just have 
stood representative of the Buddha's teaching as a 
whok. 

To assume that the aiigas were originally not 
intended as neatly separate categories would imply 
that they would not have been used as an organizing 
scheme for the purpose of oral transmission. That is, 
the d istinction into angas would be too indistinct for 
it to exert a determin ing i nfluence on the oral 
transmission of the early Buddh ist texts in a way 
comparable to the division into iigamas or . nikiiyas. 
Though to draw a l i ne between a " long" discourse and 
a "middle-length" discourse, for example, is to some 

. 

degree subjective, a distinction into four iigamas or 
nikiiyas does not involve the degree of overlap that 
can be found between the nine aiigas. 

The account of the formation offhe early Buddhist 
canon in the DipavalJlsa mentions the n ine angas in . 
its . description of how the Buddha's teaching was 
divided into chapters and col lections. 1 2  The way this 
passage is formulated does not suggest a replacement . 
of one system with another. Instead, it seems to refer 
to the nine aiigas as representative of the Buddha's 
teaching as a whole, which at this point of timc was 
divided into sections for the purpose of facilitating its 
oral transmission. 

In fact, if the angas had been divisions oftexts for 
memorizing or organizing purposes, one would not -r 
expect the implications of the individual aiigas to be 
soon forgotten. Yet, from the explanation found in 
later works it seems a.s if  subsequent B uddhist 
generations found it difficult to make sense out of 
them. 1 3  

It is also difficult to im�gine that some reciters · · 
would learn only the type of texts that correspond to 
a particular anga . The result of such an organization 
would defeat its very purpose, which i s  to develop 
divisions that are easily memorized and which provide 
each reciter with a representative selection · of the 
teachings. Employing the aiigas T6( this purpose would � --.-
result in some reciters specializing on suttas, others 
on geyya or· else on veyyiikarapa� and again others 
would memorize abbhutadhammas or vedallas etc. 
The net  resu l t  o f  such  a d i v i s i o n  wou l d  ·be 
disproportionate portions of texts; which would not 
be representative of the teaching as a whol e. Given 
that already the division into iigamas or nikiyas led to 
differences of view among the reciters that specialized . 
on them, 1 4  one might wel l  imagine what would have 
happened i f  some reciters spec ia l ized o n  
abbhutadhamma were to meet others proficient i n  
vedalla. 

In sum, then, instead ofbeing an early system for 
d ividing and transmitt ing the teachings that was 
eventually replaced by the division. into iigamas or 
nikiiyas, the aiigas may have been j ust a listi-ng of 
textual types. I S  For such l istings of textual types the 
considerable overlap between individual angas would 
not have been a problem, since the purpose of the 
listing would just have been to comprehensively cover 
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the whole variety of the early texts. For such a purpose, 
the only point of importance would be to make sure 
that everything is mentioned, for whose sake overlap 
will wil l ingly be accepted. In contrast, the division 
into agamas or nikiiyas clearly reflects the exigencies 
of oral transmission, as it divides the corpus of texts 
into easily memorized portions. 

To assume that the purpose and function of the 
angas was merely to act as a representative of the 
teach ing as a who le ,  wi thout  hav ing  practical  
implications for the divis ion of labour among the 
reciters, would concord with the broad range of 
meanings ofveY.Yakarapa in the discourses, covering 
replies, declarations, expositions, d iscourses and ways 
of teaching. 
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VIBHAJJAV ADA (1)  : (Sanskrit Vibhajyavada or 
Vibadyavada) the "Doctrine which analyses or 'religion 
of logic or reason' according to the Pali Text Society 
?ali-English Dictionary. But Mrs Rhys Davids seems 
to prefer a rendering l ike ' to particularize I '  to this 

is only one alternative and not the only one used by 
the Buddha. Thus the above discourse says-

"Skil l ed in the questions four they cal l a monk 
Who knows to answer fitly thus and thus" 

A monk has to be skil led in using all the four modes 
as the question demands. The Buddha cal ls  h imself a 
d iscriminator and not a generalizer in this particular 
context but not always. It is well known, for i nstance, 
how h e  l e ft certa i n  m etaphys i cal  · qu est i o ns 
unanswered as not  profitab l e  or usefu l  for the 
realization of i iberation from dukkha. It is also said 
that a person can be judged competent or incompetent · 
if, in conversation, he rep lies questions fittingly in 
accord with these four modes of replying ( ibid. I. 1 97). 
Buddhaghosa (DA . I I . 567), in h i s  d i scussion on 
mahapadesas, has explained with i llustrations how 
these four modes should be appl ied in answering 
questions. 

Vibhajjavada Identified with Theravada. 

Dictionary rendering. She also use� the terms analyst, The MahiivaiJlsa (5 .27 1 -272), the Pali Chronicle 
or: particularist in the sense of vibhajj(IV adin2, a holder of Sri Lanka, avers that the 3 rd century A C. orthodox . 
o f  the vibhajj"avada concept ion .  N . D utt3 ca l l s  Buddhist monks in the Mauryan Empire had styled 
vibhajjavada teachi ng analytic and no! synthetic. the B uddha a Vibhcijjav adin. Thi s  was a period, . 
Anyhow vibhajja is the gerund ofthe verb vibhajati accord ing to this chronical, when the Sangha had 
to distribute, divide, distinguish, dissect, divide up, become flooded with numerous holders of heretical -
cl�;ify: to deaT ;ith. something In Cfetal( to-go -into-· views:- A.fanann vroggaliputta !iss a;· the-leader of the --
detaiL (PED. s:v vibhajati) .  orthodox monks, who d i d  not desire t o  commiserate 

In some places when certain questions were put to 
him the Buddha would reply that ' in this place' (ettha) 
he is a yibhajjavadin but not an ekmpsaviidin. Such a 
statement in the Subha Sutta (M.I I .  1 97) has been 
rendered into Engl ish by Miss Horner4 as, "On this 
point I, Brahmin youth, d iscriminate, on this point I 
do not speak definitively". Thus accordingly, at least 
in th i s  context, the Buddha is one ,¥ho rep l i es 
discriminatively and not one who gives a categorical 
reply. Undoubtedly this reply given by the Buddha is 
based on one  of the fo ur  types of qu est ions 
differentiated by h im according to the mode of replying 
applicable to each of them. Thus there are questions 
needing i .  a categorical reply (ekaiJ7sa-vyiikarapiya), 
i i .  a discriminative reply ( vibhajja-vyiikarapiya) ,  i i i .  a 
counter quest i o n  as the reply ( pafip ucch ii
vyakarapiya) and, iv. to be set aside without an answer 
(thapaniya-A. II.46). It is very clear from this and other 

. discourses that the second type of answering a question 

with such heretical e lements, had · withdrawn from 
active participation in the affairs of the Sangha and 
lived in retirement in a forest hermitage. But he returned 
to the capital to help Emperor Asoka to revive the 
sagging conditions of  the rel igion. Queried by h im in 

. conclave, each monk labeled the Buddha as, eg., an 
eternalist, annih i lationist etc. according to one's own 
views. But the holders of the true and correct views in 
accord wi th  the D hamma ca l led the B uddha a 
Vibhajj avad i n, which was confirmed by Arahant 
Moggal iputta Tissa.The MahiivaiJlsa Commentary ( 
vol . 1 .240) explains that, because the Buddha was an 
analyst of the aggregates etc. he was a Vibha;jav iidi ( 
khandh iidinai[i v ib h iiiakattii vibhajja v iidi 
Sammiisambuddlz i5) . This however seems to be a 
different proposition from what was discussed above. 
By analysing a person into aggregates ( khandha) 
etc. the Buddha  demonstrates the absence o f  a 
permanent entity or sou l in a person. The aggregates 
etc. into \vhich a person i s  analyzed are collectively 

� . .  
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called dhammii . According to its commentary, the 
Dhammasa.riganiuses the term dhamma to show the 
absence of a permanent entity or a I iving soul ( nissatta 

nijjivita DhsA . 3 8). In fact Mrs.Rhy Davids5 queries 
this intell ectual tendency ind i cated by the name 
Vibhajjaviida to distinguish the orthodox from the 
heterodox, by the Theraviidins, without using a term 
l ike Aniccaviidi or A nattaviidi.From th is explanation 
in the Mahiivarpsa Commentary one can assume what 
the Theraviidins wished to demonstrate was that the 
Buddha was in  fact an Anattavdin and that they 
themselves are of the same view. 

Some late Pali works l ike the Mahiibodhivamsa 

(p.95) have cl early identified Vibhajjaviida with 
Theraviida. It is cal led Theravda because it is the 
co l l e ct ive  doc tr i n e  o f  th e Th eras ( therana!J1 

sambandha-vacanattii) and Vibhajjaviida because it 
was spoken by the Lord of the Sages who was a 
Vibhajjaviidi. However, as also shown by Mrs .  Rhys 
Davids (ibid), the name is very rarely used in Pali 
l iterature. Even the Kathiivatthu Commentary which 
gives in its introduction the account of the events 
leading to the Third Buddhist Council does not use 
the name Vibhajjaviidi to i dentify the holders of the 
orthodox views in the discussion of the contrqversial 
points. They are s imp ly called Sakaviidins or 'own
adherent', ' one of ours ' .  Yet modern scholars l ike 
N.Dutt, who argues vehemently for the iden-tity of 
Therciviida with VibhaJjaviida, Charles Eliot and S .N. 
Dube have taken the n am e  Vibhajjaviida as an 
alternative for Theraviida. 

Vibhajyavada 

This form of the name is found in Buddhist writings 
using the Sanskrit l anguage medium, and fol lowing 
them in Chinese and Tibetan sources. Bhavya who in . 
his l ist of early Buddhist Schools, equate Sthaviras 
with Haimavata has named a separate School belonging 
to the Sthavira group called Vibadyavadins6. Mrs Rhys 
Davids7, who refers to the very rare use of the name 
Vibbajjavada, thinks that Bhavya or his informants 
may have been misled by " some local revival of it, 
past or current". It is also possible that both these, 
the identification of Sthavira with Haimavata and a 
separate Vaibadyavada School, may have been a local 
development not of much relevance to the main 
Schools. 

However, we know that the name Vibhajyaviida 
occurs in Sarvastiviida A bhidharma writings as the 
name of a rival Schoo l  who d id n ot accept their 
"everything exists" ( sarvastitva) conception .  All 
branches of  Sarvastiviidins as wel l as the 
Vibhajyaviidins for quite some times. continued to 
assume the status of orthodox Sthaviraviidins. In the 
Vzjffiinakiiya Siistra, one of h e  seven canon i ca l  
Abhidharma texts of the 5arvastivadins, the holders 
of the "everything exists" concept dispute with one 
Maudgalyaya or Maudgalyiiyana identifi e d  by 
Bh ikkhu Dhammaj ot i8 with Moggal iputta T issa, 
auth or of the Therav iida Abh idhamma text the 
Kathiivatthu. Maudgalyayana here represents  the 
'present-only-exists' view of the Vibhajyaviidins.It i s . · 
also significant, as noted by Bhikkhu Dhammajoti, 
that some of the phrases in  both texts o n  the  
controversy bear much resemblance. La Vallee Poussin 
held that the Sarvastiviida text was composed after 
the Pa!i Kathiivatthu.Ven Yin Shun dates it in the early 
part of the 1 51 century A.C9.If this identification of 
Maudgalyayana with MoggallputtaJissa is correct i t  
would stand in  good stead i n  v indication of  the 
ident ifi cat ion  of  the orthodox Theraviida with 
Vibhajjaviida in the Mahiiva!psa and other Pali books. · 

Among the other Sarviistiviida works referring to 
Vibhajyavadins is the Abhidharma-Jizahii-vibhii_sii
siistra which cites them among a number of non
Sarvastiviida schools ofthoughtl O.The- Abhidharma
hrdaya of Dharmas(i seems to sympathize with 
h o l d ers of heterodox v i ews i nc l ud ing the  
Vibhajyaviidinsl l .Even i n  t he  l ate Abhidharma 
Ny iiy anus iira, of Sanghabhadra, where the working out 
ofthe impl ication ofthe 'everything exist' concept is 
stil l  seen, the whole controversy came to be centred 
on the confrontation between Sarvastiviida and 
Vibhajyaviida. In the Abhidharmakosa-bhfi.sya of 
Vasubandhu, the Sautrantikas, be longing to the 
Vibhajyaviida camp, argue that the Sarvastiviida 
interpretation of the 'everything exists' concept is 
fau lty and that it is not the only possible interpretation 
of it. For them it can be understood as, "past dharmas 
have existed, the future dharmas wil l  come into 
existence, and the present dharmas are exist ing" . 
Alternatively one can also say, as found in the Siltra, 
"Everything that is within the range of perception- · 
within in the t•velve iiyatanas, can legitimately be said 
to exist" 1 2. The Therav ada arguments against the 
Sabbatthiviida concept in the Kathiivatthu ( 1 .6) seem 
to agree with these Vibhajyaviida ideas cited in these 

·; - �  



-

VIBHAJJAVADA (2) 556 VIBHAJJAVADA (2) 

works.The Abhidharma-kosa-bhfi:sya defines the 
Sarvastivadins as holders of" everything exists" theory 
and the Vibhajyavadins as holders of "some exists" 
theory. The present and the past karmas that have 
not given fruit do exist while the past karmas that 
have given fruit and the future karmas do not exist l 3 . 
Another view attributed to the Vibhajyavadins by the 
A bhidharma-nyayanusara is . the rejection of the 
subdivision of the seven anusayas into ninety eight 
found iil the Sarvastivada Abhidharma texts, and 
holding on to the seven anusayas as found in the 

. Sutra 14. 

C.Witanachchi. 
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VIBHAJ.JAV ADA (2) (Sanskrit Vibhajyavada): is the 
"doctrine of analysis". The term Vibhajyavada as 
representative of the way the Buddha taught occurs 
in the account of the third council given in the Pal i  
commentaries to the Kathavatthu or the Vinaya, and 
in the Mahiiva1psa (KvuA . 7; VinA . I, 6 1 ;  Mhv. 5 :272). � . 
According to these texts, the monastic community 
was purged ofheterodox elements with the help of an 
inquiry about what the Buddha had taught. Whi le 
counterfeit monks would propose various views of 
the type l isted in the Brahmajala Sutta ( D. I, 13 ff) ;  

the proper reply tothis inqu iry was that the Buddha 
taught Vibhajyav ada or was a Vibhajyav iidin. 

In Theraviida l i terature, the term Vibhajyavada 
occurs on several occasions as an epithet that expresses 
praiseworthiness, such as when the Visuddhimagga 
eulogizes a monk from the Mahavihara as foremost · 
among those who uphold the doctrine of analysis , 
Vibhajjavadi-seffh anaip ( Vism.  7 1 1 ) . 1  Here and 
elsewhere in later Pa.ti l iterature, Vibhajyavada seems 
to stand representative of the Mah avihaara l ineage of 
the Theraviida tradition . 

The A bhidharmako§abhafya uses the same term 
to refer to those who are at odds with Sarv iistivada 
doctrines, such as the proposal on the existence of 
past and future phenomena (AbkKbh. 5 :25). Other 
"d octri n al v i ews·  exp l i c i t ly attr i b u ted to the  
Vibhajyaviidins i n  the scholastic l iterature of  the 
Sarviistivadins . . .  do not form a coherent group, but 
rather are unified simply by virtue of being opposed 
to respective Satviistiviida positions". Thus "various 
doctrinal positions attributed to the Mah isasakas, 
Dharmaguptakas, K asyapiyas, or the Diir��iintikas are 
also assigned to the Vibhajyavadins", so that "the 
nan1e Vibhajyaviida mighrbe best characterized as a 
l oose  u m b re l l a  term for those,  exc l u d i ng the  
Siirvastiviidins , who belonged to  the original Sthavira 
branch". 2 The same term also makes its appearance 

-o-utside of the-context ofBuddhist schools, as it-occur�- --

in  a Jaina text in a recommendation to  expound with 
the help of an analytical methodology. u<Jl 3 

I \n the early Buddh ist d isco urses, the term 
Vibhajjavada can be found in the Subha Sutta (M II, 
1 97). · Confronted with a categorical proposition on 
the superiority of the l ife of a householder over the 
l ife of someone who· has gone forth, according to the 
Pali version ofthis discourse the Buddha replied that 
i n  th is  respect he _  was one  who would  make a 
pronouncement on ly after h aving carried · out an 
analysis, vibhajjavado kho aham e ttha . Notably, 
according to the Ch inese paral le l  p assage in the 
Madhyama Agama, a d iscourse col lection generaily 
held to have been transmitted by the Sarvastivada 
tradition (see also AGAMA), the Buddha did not 
come out with the term Vibhajjaviida on his  own, but 
rather was asked by h is visitor to give an analytical 
explanation of the matter ( T. l, 667a22).4  This minor 
difference seems to reflect the influence of school 
affiliation on the respective texts, since whereas in the 
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Theravada version the Buddha introduces himself as a 
vibhajjavadin, thereby implicitly indicating that this 
term stands representative for his way of approach, 
in the Sarvastivada version of the same discourse he 
merely gives an analytical exposition after being asked 
by his visitor to do so. 

Another d i scourse of relevance to the term 
Vibhajjaviida occurs in the A nguttara Nikaya . 
According to this d iscourse, the Buddha was a 
vibhajjavadin in regard to asceticism (A. V, 1 90). This 
d iscourse contrasts the term Vibhajjavada a to 
ekQ/psaviida, to taking a categorical stance on the 
matter. A notable circumstance of this discourse, as 
well as of the Subha Sutta, is that the Buddha is one 

. , who adopts Vibhajjavada in regard to this particular 
) point, ettha.5 That is, these two P al i . d iscourses 

present the Buddha as adopting Vibhajjavada in regard 
to specific  proposals that i n  both cases involve 
unwarranted generalizations. Thus "the Buddha did 
claim himself to be an analyst ( vibhajjavadi), but this 
was dependent upon the sort of question or 6claim 
made by the inquirer;'. 

In fact, according to the Poffhapada Sutta there 
were matters in regard to which the Buddha took a 
categorical position, ekaiJlsika (D. I, 1 9 1  ). An example 
of an Po!,thapada Sutta, are the four noble truths. The 
same holds true for matters of morality and the need 
for who l esome con du ct; where the Buddha  
categorically declared that unwholesome deeds of 
body, speech and mind should }10t. be .undertaken; 
Bhagavat a ekaiJlsena akdrapiy�IJi akkhatajp 

..; kiiyaduccarilaiJl vaciduccaritaijJ mmioduccarifaiJl (A. 
I, 57). 

The term vibhajja and ekaiJlsa also make their 
appearance in the context of altogether four types of 
questions that should be met with by the appropriate 
mode of reply. One of these four types of question 
requires a categorical reply, ekaiJlsa vyakarapiya, while 
another needs to be met with by undertaking further 
analysis, vibhajjavyakarapiya (e.g. A. I, 197). Notably, 
out of these four," one kind of answer is not considered 
superior or inferior to any other kind of answer. . . . . 
each kind of answer, when apposite, is equally valid 
and equally commendable.". 7 

This set of four answers helps to clarify the 
implications of vibhajjavada as a characterization of 
the early Buddhist teachings. To adopt the analytical 

methodology does thus not make categorical repl ies 
impossible, in fact at tunes such categorical replies are 
.quire opportune. Yet, such categorical repl ies should  
be  based on a previous undertaking of  the analytical 
method. This much can be seen from the Po.f!hapada 
Sutta, since the ekaiJlsika teaching it presents, the four 
noble truths, are in themselves an analysis of the human 
predicament. This analysis was the outcome of the 
analytical insight the Buddha had gained . with his 
awakening. In regard to ekaiJ1sika statements on 
who lesome and unwho lesome conduct, t h e  
Dvedhiivitakka Sutta records. that this distinction, too, 
was the outcome of an analysis undertaken by the 
Buddha before his awak:en ing (M. I, 1 1 5) . This ore
awakening analysis enabled h im to make clear-cut 
categorical statements on this matter. 

In this  way, then vibhajjaviida as a referent to the 
early Buddhist teachings can be understood to highlight 
the thorough emphasis on investigation and analysis 
in early Buddhism, an attitude that may then express 
itself in categorical assertions as well as in replies that 
differentiate between alternative possibi lities. When 
considered from this perspective, the suggestion made 
in the account of the third council . that the Buddha 
should be reckoned a Vibhajjav iidin vlould not conflict 
with his taking a categorical stance on certain matters . . 
That is,  the Buddha can i ndeed be  reckoned a 
Vibhajjavadin, in the sense that the propositions he 
made were based on previous analysis of the matter in 
question. 

Analayo 
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VIBHANGAATIHAKATHA See 
SAMMOHAVINODANI 

VIBHANGAPPAKARA!;lA : Vibhangappakara.[Ja is 
the second treatise of the Abhidhammapifaka of the 
Therav�da School of Buddhism; It is the Theravada 
counterp art o f  Dharmaskandha Siistra of 
Sarvastiviida A bhidharma. I t  i s  regarded as  the 
supplement and continuation of Dhammasangdni, the 
first treatise of the Abhidhammapi_taka. 

Vibhanga · means exposit ion,  c lassifi cation or 
analysis. Accordingly vibhanga contains analysis of 
eighteen tdpics of Buddhist doctrines such as ( I )  
khandha-aggregates, (2) iiyatana-base ( 3 )  dhatu
elements (4) sacca -truths (5) indriya- faculty (6) 
paccayiikiira -cause and effect (7) satipatthiina -
mindfulness (8) sammappadhiina- right exertion (9) 
iddhipada - basis of psychic power ( 1 0) magganga 
constituents of path ( I  1 )  bhojjhanga - factors of 
enl ightenment (I 2) jhiina- absorption ( I  J)appamaffff 
a- noble  l iv ing ( 1 4) sikkhiipada -precepts ( I 5) 
patisambhidii -analytical knowledge ( I  6) iiiina -
wisdom ( 1 7) khandhakavatthu - minor section dealing 
with numerous classification of dhammas and ( 1 8) 
dhammahadaya -mental elements. 

It is also important that each of the e,ighteen 
Vibhang;s are discussed under three criteria  i . e. 

(catechism). All the eighteen expositions ( vibhangas) 
are complete in themselves and independent. Among 
the eighteen vibhangas the khandha vibha nga which 
occupies nearly one third of the whole pakarapa 
appears to be the b iggest vibhanga. Tradit ional ly 
vibhanga contains thirty five bhiinavaras. Many o f  
the passages of  the Vibhanga are found in the  
Patisambh idiim agga, to wh i ch i t  has  a great 
resemblance, in contents, as well as in arrangements. 

The tradition attributes the authorship of vibhariga 
(also the authorship ofthe remaining six pakara.[Jas) 
to Buddha himself. But scholars are of the opinion 
that they must have been produced during a period of 
two or three hundred years, beginning from second or 
third century, · after the Parinibbiina of the Buddha. 
The scholars assign seven abhidhamma treatises into 
three periods of composition chronologically. i.e. early, 
middle and late. Accordingly the Vihhanga along with 
the Dhammasangani and the Puggalapaiiiiatti are 
assigned to the proposed early period. The scholars 
also point out quotations from the first four nikiiyas 
often found in the above three treatises indicate that 
they belong to the early period. 

The Vibhangappakara.[Ja is published in the roman 
script by PTS. edited by Mrs. C.A.F. Rhys Davids in 
I 904 . The Vibha:iga commentary i s  assigned to the 
great commentator Ven. Buddhagosh aciirya and it is 

-namecC · "Sammoha-vinoaani" · (Expe l l e r  of  
Bewilderment). The commentary i s  publ ished i n  
Roman scripts by the  PTS. edited by Ven .  A.P. 

· Buddhagosha in 1 923 . 

K. Arunasiri 

VIBHA�ASASTRA Sec MAHA VIBHA�A 

VIBHAVA, "non-existence" or "non-becoming"; occurs 
regularly in the early discourses together with such 
synonyms as "ann ih i i ati on", uccheda, and "de
struction", viniisa. Another sense of  the term vibhava, 
found mainly in commentarial literature, is "wealth" 
or "prosperity". The present article, however, is 
concerned with vibhava in the sense of non-existence. 

suttantabh iijaniya ac cord i n g  t.o sutti1nta, Views that propound future n o n-existence, 
abhidhammabhiijaniya according to abhidharma, anq _ 'vibhava -ditthi are an extreme that has its counterpart 
paiih iip ucca by \vay o f  quest i o n  and an swers ··��!"ews that· p;opose external existence. Those who 
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uphold either of these two vi ews are at odds with 
each other and, being under the influence of craving 
and cl inging, w i l l  be unable to reach l iberation ( M I, 
65). Caught up in these two types of views, mankind 
either lags behind or else overshoots the goal ( ft . .  43 ) . 
Upholding vibhava -di rfhi overshoots the goal, as out 
of disgust with existence one develops del ight in the 
notion of non-existence, perceiving the cessation of 
the self at death as peaceful  and sublime. Someone 
endowed with vision, in contrast, sees what has come 
into being j ust as someth ing that has come into being, 
bh utaip bhutato passati, and develops detachment in 
regard to it. 

� 
A stark instance of annihi lationist types of view 

that propound future non-existence wou ld  be the 
_stance that according to the S iimaiiiiaphala Sutta was 
taken by Aj ita Kesakambal i (D. I. 55: . see also AliTA 
KESAKAMBAI and SAMANNAPHALA SUTIA),  
propounding that a human being merely consists of 
the fo ur elements: According to this view, when 
someone passes away al l that happens i s  that the 
body will  be carried to the cremation ground, the bones 
wil l  tum white and all offerings turn into ashes. To 
assume some form of survival aft�fd�ath_ is according 
to this doctrine merely empty ptilttie, · �; fools and 
wise alike wi l l  be ann ihilated . . �t -cfeath and perish 
entirely. As the Sandaka Sutta pci inf{p_�!, to uphold 
such � doctrine renders the l iving of a tffe. -Jegicated to 
spiritual progress meaning-less (AT ( 5f5)�-- · :: _�_ . .  - ' '' - -

keeps on running, as it were, i n  circ les around the 
same personal existence he or she tries to abandon. 

The decisive sh ift of perspective that is required 
can best be i i lustrated" with the help of an aspi ration 
that a d iscourse in  the SalfTyutta Nikiiya presents as 
the expression of an annihi lationist view uccheda-' 
di.f!hi (S. I II .  99). This aspiration  reads: "may I not 
be, may it not be for· me, 1 shall not be and it wi l l  not 
be for me", no c 'assam, no ca me sia, na bhavissami, 
na me bhavissati. The Saf!IYuita Nikaya discourse 
points out that this aspiration is rooted in ignorance 
and an expression of craving. A di scourse in the· 
Aiiguttara Nikiiya reckons this type of aspiration as 
the supre m e  a m o n g  h eterodox  v i ews,  aggaip 

b iihirakiinaip di !fhigat iinam (A . V. 63 ). The reason for 
thi s  comparatively favourabl e  assessment in the 
A.riguttara Nikiiya d i scourse rn ay wel l  be that a 
somewhat similar maxim was employed in Buddhist 
c ircles, w i th a smal l  but decis ive d i fference. The 
modified mode of this aspiration reads "may it not be, 
inay it not be for me, it shall not be and it wi l l  not be  
for me", no c 'ass a, no  ca me siyii na bhavissati , na me 

. bhavissati (M. II, 24 ;S. III, 55; A IV, 70; Ud. 78). By . 
replacing the first person formulation in the verb forms 
with the third person, the need td go beyond the self
notion implicit in the annihilationist approach becomes · 
apparent, and the maxim becomes adoptable for the 
early B u d d h i st asp i rat i on  for the  cessation of  
e�isteqce� bh-;v"a�tr,()dh�� � - - - - -

--- - --- -
-

.i,::{ -�fJt?'��":"'J·'L.· · . , . .  : ' , ..i...· .,

.

;,_,...�..,._ :L· .:.:.. ,:·� - �- • ' · · t .\ .. · •· •.. .  · . .. · 

In its survey of the various grounds fqr ,�J,�:»'t�'Mtl?
. 

; ; :� ·��ii}�f��I:?:S; fp:,�be ScupyuUq N�k�a explains how 
_jamong contemporary Brahmins and recl�ui>,��,;Al;l;� �tJ;l��,��tW�!.�q�,c,<pJ Jead to the eradicatiOn of the lower 

Brahmajiila Sutta l ists altogether seven gro1Jfl;9.S��-f.�.l':· :{���f�l�d_?p.,�-ards to final l iberation. An uninstructed 
proclaiming the annihi lation of a self(D.  l ,  34:  S.�e;i.ji ,:"M,-R�!q-JiDg d9es  not  real ize that each of the five 
more detail VIBHAVA- TANH A). In whatever,��y _ ;�g-gr�gates is im- permanent and wil l  any way come to 
those Brahmins and recluses may proclaim vibhava -,b¥/1l:on-existem, vibhavissati. A noble disciple, in 
to be the escape from bhava, they will  be unable tb contrast, · understands  the 'true nature of the fi ve 
escape from existence ( Ud. 3 3). Only when vibhava -aggregates and thereon appl ies. himself or herself to 
and bhava are both left behind can future becoming be . Jhe. above aspiration ( 'may it not be, may it not be for 
erad i cated vibhavaiica bhavaiica vippah ii ya me, it shall not be and it  \ViJ:l not be for me"). II) this 
khinapunabbhavo (Sn. 5 1 4). The situation of those way the destruct ion of the lower fetters can he  
ho  uphold annih i lationism i s  quite vivid ly depicted· i n  expected (S.  III. 57). I f  th i s  aspiration does not cause 
the  Pa ncattaya Su tta ,  w h i c h  compares th e i r  the arising o f  fear, a�9. if any lust  i n  regard to the five 
predicament to a dog that is bound to a pi l lar'  and aggregates is over.come, then consciousness becomes 
keeps running in circles around th is p i l lar (M. II, 232). unestabl ished, apatiffhita, and final l iberation wi l l  he 
The point of th i s  imagery is that, in spite of being attained. The Aneiijasappiiya Sutta notes that clinging 
'motivated by disenchantment with personal existence, _to the equan imity deve loped in this way needs to be 
sakkiiya , annih i lationism is unable to go beyond the- - avo.ided in order for practice in accordance _with this 
inherent sense of identity. Instead, the annihilationist maxim to lead to final l iberation (M. I I, 265) . . 

------.....--- ---· -------
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The A lagaddiip u m a  Sutta rep orts that 
contemporary recluses and Brahmins were of the 
opinion that the Buddha was an annihi lationist, since 
accord ing to them h e  taught  the  ann i h i l at ion ,  
destruction and non-existence of a [truly] existing 
being. Sato sattassa ucchedalfl yiniisalfl vibhavaifi pan 
ffapeti (M. I, 1 40) .  In rep ly to such m istaken 
assessments ofh is teaching, the Buddha would point 
out that what he taught as merely dukkha and its 
cessation. General Siha and the Brahmin Verafija had a 
simi lar misunderstanding of the Buddha's teaching. In 
reply to the i r  assumpt ions  th at h e  was an 

· annihilationist, the Buddha admitted, tongue in cheek, 
that in a way he could indeed by considered to he 
teaching annihilation, as he  taught the annihi lation of 
unwholesome mental states, or else the annihilation 
of lust, anger and delusion ( Vin. I, 235 = A. IV, 1 82;  
Vin. III, 2= A .  IV, 1 74). 

Not only recluses and Brahmins, but at times even 
Buddhist monks could have misunderstandings in this 
respect. According to a discourse in the SaifiYutta 
Nikiiya, the monk Yamaka had proclaimed that an 
arahant will  be annihilated at death ( S. III, 1 09). This 
amounts to adopting one of the four modes. of the 
tetralemma about the future destiny of an awakened 
being, a tathagata, according to which tathagata either 
exists after death, or does not exist, or both, or neither. 
The B uddha consistently refused to take up any of 
these' positioq.s (e.g. M: I, 484). The bask problem 
invo lved in such proposals is the same as the one 
i l lustrated in the Pancattiya Sutta with the imagery of 
a dog that keeps ninnirig in circles around a pi l lar to 
which it is bound, namely the assumed existence of 
self about which predications can be made. The rrionk 
Yamaka's mistaken assertion was taken up by S ariputta 
for c loser examination, with the result that Yamaka 
had to admitthat it was· impossible to find a tathagata 
in  truth and fact even here arid now, hence what to . 
say of any future existence or non-existence of a 
tath agata after death (S. I l l ;  1 1 2,  see  a lso  
TATHAGATA) .  

What happens at the death of an  awakened one i s  
put rather succinctly by the novice Adhimutta, who 
was about to be ki lled by a gang of brigands. 

Unruffled by any fear of death, he told the gang 
leader that from his perspective there was no .cause to 
lament at the prospect of being k i lled, as merely 
sankhiiras will come to be non-existent, saiikhaFa 

vibhavissanti, tattha ka paridevana (Thag. 7 1 5) .  
Hence, far from being a frightening teaching that leads 
to the annihi lation of a self, the B uddhist path to 
liberation is a path that leads to the annihilation of 
any fear, even to the annihi lation of the fear of being 
annihilated at death. 

An alayo 

Reference 

Cf. e.g .  A. V, 1 0 :  bhavanirodho nibb anam; or the · 
explanation of the anupadisesa Nibbana -dhatu 
at It. 38 as vamhi nirijjhanti bhav iini sabbaso .  

VIBHAVATA�HA, "craving for non-existence" o r  
"craving for non-becoming", is the third o f  the three 
types of craving l isted in the standard expositions of 
the second noble truth (e.g . .  M III ,  250, see also 
TAJ':IHA). Such craving for non-existence would cover 
suicidal i ntentions, i n  the sense of those types of 
craving that . motivate someone to forcefully put an 
end to life (see also SUICIDE). Yet, for vibhava-tapha 
to be expl icitly mentioned in the succinct presentation 
of the arising of dukkha in the formulation of the 
s�cond noble truth, alongside such basic motivating 
forces as sensual craving and craving for existence, . 
kama- tapha and bhava-ia pha, one would expect 
vibhava-taph a to have broader imp l ications than 
merely the wish to commit suicide. 

Here it is of interest that the Brahmaj ala Sutta 
· lists altogether seven grounds� vatthu, that lead to the 

arising ofannihilat_ionist views (D. I, 34). These seven 
are different modes of identifying a type of self and 
its cessation. The first of these seven modes identifies 
the self with the material body, assuming that with 
the death of the body the self will become annihilated. 
This mode of thinking would correspond to the type 
of reasoning that motivates suicide, which assumes · 
that, by cutting short l ife and forcefully bringing about 
the death of the material body, al l problems wi l l  
similarly come to an end. Whether this i s  based on an 
expl icit belief in a self or only on an implicit self
notion, the rationale behind such a suicidal attempt is 
to find a solution through escape from the material 
body. 

In its treatment of ann ih i lati on ist views, the 
.Brahmajala Sutta also l ists the poss ib i l ity of 
identifying the self with a divine material body that 
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feeds on gross food, or with a divine mind-made body 
that is endowed with l imbs and facu lties. The final 
four grounds for ann ih i l at i on i st v i ews in the 
Brahmajiila Sutta i nvo lve the four immaterial  
attainments, namely the attainment of boundless 
space, boundless consciousness, nothingness and 
nei �her-perception-nor-non-perception. 

From the perspective of attempting to find a deeper 
meaning and a broader scope of implication for the 
term vibhava-taphii, th e final four  grounds for 
annihilationist views l isted in the Brahmajiila Sutta 
are intriguing, since they suggest that non-existence or 
non-becoming may have been envisaged as a goal to be 
reached through meditation practice in  ancient India, 

_ in particular through attaining any of the immaterial )spheres. S ince the experie�ce of these immaterial 
spheres requires a considerable amount of meditative 
proficiency and practice, an annihilationist view related 
to the attainment or experience of these states could 
not reasonably assume that all beings are destined to 
such annihilation. That is, from the perspecti�e of the 
upholders of such a view, annihilation would probably 
not have been coi1sidered as the inevitable fate of all 
beings, but rather as a goal to be attained through an 
appropriate fmm of conduct and meditation practice. 
The idea behind such an aspiration for annihilation 
could be a merger with a form of u ltimate reality, held 
to be equivalent to boundless space, or to boundless 
consciousn-ess; -or ·to-n-othingness; -or-to-neit-her-- 
perception-nor-non-perception. Attaining such a 

· merger at the death of the body anY self-hood would 
"'  be  successfully annihilated. 

Support for this interpretation could be gathered 
from the Dhiituvibhanga Sutta, which describes the 
development of insight and detachment in regard to 
the experience ofthe immaterial attainments (M III, . . 244). In the concluding section of  this description, 
just before turning to the attainment of final l iberation, 
the Dhiituvibhanga Sutta indicates that at this high 
point of meditative development and mature insight 
one will be free from intentions and volitions in regard 
to existence or non-existence, n '  eva abhisankharoti 
niibhisaiicetayati bhaviiya vii vibhaviiya vii. In this 
context, intentions and vol itions in regard to vibhava 
most certainly do not refer to any suicidal impulse. 
Instead, the implication of the passage seems to be 

• that one who has reached this lofty stage of mental 
development is aloof from interest in any form of 
existence as wel l as in the type of merger with an 

ultimate immaterial reality that involves a cessation 
of the self, such as appears to be impl icit in the 
Brahmajiila Sutta 's description. 

That ann ih i lation was by some contemporaries of 
the Buddha perceived as a goal to be attained through 
a particular mode of conduct and practice would also 
be implicit in the formu lation of the aspiration "may 1 . 
not be, may it not be for me, I shall not be and it will · 
not be for me" ,  no c '  assaiJ1. no ca me siya, na 
bhavissiimi, na me bhavissati, which a discourse in  
the Salflyutta Nikiiya exp l i c i t ly identifies  as an 
expression of an annihi lationist view, ucchedadiffhi 
(S. III, 99; see also VIBHAVA). S ince this formulation 
clearly involves an aspiration, here again itwould not 
make much sense to assume that all beings are destined 
to annihilation. Nor does this formulation appear to 
be merely the expression of a suicidal intention, since 
a d iscourse in the Anguttara Nikiiya reckons thi s  
aspiration as supreme among heterodox views (A. V, · 
63 ). Instead, what this aspiration most probab ly 
intends is  a form of annihi lation that reql,l,ires effort 
and practice, such as would indeed be required for 
attaining the immaterial spheres. 

From this perspective, then, vibhava-tapha coul d  
be understood to comprise craving for annihilation in 
a materialist as wel l as a spiritual sense, ranging from · 
the wish to destroy the physical body by suicide to 
the-aspiration for leaving behind the sense ofselfhood. 
through a mystic merger with an u lt imate reality. The 
decisive factor that these differenf modes of craving 
share in corrimon is the assumed sense of a self that 
lurks behind them. Frorh a Buddhist perspective, al l 
these forms of craving are but manifestations of . 
ignorance, since however refined the experience they 
aim at may be, the truth of the matter is that there was 
never a self to be annihi lated in the first place. 

Aniilayo 
· 

VICIKICCHA, "doubt", (Skt. vicikitsii) is reckoned -
in early Buddhism as a mental obstruction in regard to 
the development of mental tranqui l l ity, samatha, as · 
well as in regard to the development ofliberating insight, 
vipassanii. The role of vicikicch iias on obstruction to 
the development of deeper states of concentration is  
reflected in its inclusion as the fifth among the five 
hindrances (e.g. D. I, 246; see also N*V �A). The 
debil itating effect of vicikicchii in relation to liberating 



- -
VICIKICCHA 562 VICIKICCI-IA 

ins ight, its 'b ind ing' force to sarpsiira, finds its 
expression in the fact that one of the three fetters that 
are to be eradicated with stream-entry is the fetter of 
doubt (e.g. M. I, 9; see also SAtyiYOJANA). The 
same is also reflected in the circumstance that the 
removal of kailkha, a synonym to vicikicch;i, i s  a 
distinct stage in the series of purifications that lead up 
to l i berat i o n  (M. I ,  1 4 7 ;  See  a l so  
KAN KHA � ITARAN AV I S UD D H I  and 
RATHAVIN11A SUTTA). In short, only after doubt 
has been overcome, wil l  the eradication of lust, anger 
and delusion be possible (A. V, 1 4  7). Other advantages 
of overcoming doubt are that one will meet deadly 
disease with composure (A. I I, 1 75), and wil l  be able 
to live in secluded spots in a forest wilderness without 
fear (M. I, 1 8) .  

The nature ofvicikicchiihas been i l lustrated i n  the 
discourses with the help of various simi les. One of 
these introduces doubt as the seventh army of M ara, 
the Evil One (Sn. 437). One who successfully gives 
battle to this army and overcomes doubt is, according 
to a simile given in the Siimaimaphala Sutta, comparable 
to someone who safely crosses a dangerous desert 

· . withour any loss (D. I, 73). A nuance simi lar to the 
desert imagery in this s imi le is the depiction of doubt 
in relation to the teacher, the teachings, the community 
and the train ing  as a "barrenness of  the mind" ,  
cetokhila (M I ,  10  I ). The theme of travelling that 
underlies the Siimaiiiiaphala Sutta simile of crossing a 
desert recurs in a discourse in the Saif!Yutla Nikiiya, 
which illustrates vicikicchiiwith the example of a man 
who stan d s  at the j unc t i on  o f  a forked p ath,  
dvidhiipatha (S. III, J 08;  see also M I ,  1 44 ), and hence · 

is in need of another person who tel ls him which way 
to take. The imageries of having to cross a dangerous 
desert and of being unable to decide on one's own 
which way to take bring out the i n security and 
vacillation caused by doubt, the uncertainty as to what 
is the proper th ing to be undertaken. The desert 
imagery and the idea of a barrenness of the mind 'add 
to th is the nuance of an almost steri le and inferti le 
condition, s ince due to doubt the mind becomes 
unproductive and even profound teachings are l ike 
seeds that fall on stony ground. 

According to the detailed explanation given in  the 
Visuddhimagga, uncertainty is in fact characteristic 
of doubt, SQJpsaya-lakkhapa, whose function is to 
waver, kampana-rasa� and which man i fests as 
indecis.iveness or inabi lity to take a clear position, 

anicchaya-paccupa.(th iina aneka rpsag iiha
paccupaffhiina vii, having unwise attent ion as  its 
proximate cause, ayoniso-manasikiira·pada!fhiina 
( Vism. 47 1 ) . 

The nuance of lack of clari ty and vagueness that 
underl ies the imagery of a forked path recurs more 
explicitly in a simile that compares the effect of each 
of the five hindrances on the mind to attempting to 
see the reflection of one's own face in a bov,:l fi l led 
with water. Here vicikicch ii is equivalent to using a 
bowl that i s  placed in the dark and fi l led with turbid 
and muddy water (S. V, 1 23 and A. III ,  233). Obviously 
a bowl of water in such conditi on will  be incapable of 
accurately reflecting the true- condition of one's face, 
just as a mind under the influence of doubt wi l l  not be 
able to accurately know and see the true nature of 
reality. The imagery of turbid and muddy water to 
i l lustrate the clouding and blurring effect that doubt 
has on the mind has a counterpart in another simile 
that compares the five hindrances to various metals 
that corrupt the purity of gold. In the context of this 
simile vicikicchacorresponds to si lver, as the presence 
of si lver will  render gold brittle and unfit for being 
employed by th� goldsmith, since by being mixed with · 
silver it looses i ts malleabi lity ( S. V, 92 and A. III ,  1 6). · 

As a hindrance, vicikicchii can manifest i n  relation  · · 
to i nternal as well as external phenomena ( S. V, 1 1  0). 

-Moreover, doubt could arise in regard to the past, the 
present or the future (D. III, 2 1 7; cf. also S. 1V, 327). 

. The underlying tendency responsible for the fetter of 
doubt is already present in  a new-born baby, everi 
though an infant would not even kriow things about 
which doubt could arise (M I, 433). Hence to overcome 
and remove doubt requires working against a deeply 
ingrained tendency in the mind. 

Giving unwise attention io phenomena that cause 
doubt is the main factor or 'nourishment' that leads to 
the manifestation of doubt, vicikiccl1 af.dliiniyii dhammii 
tattha ayoniso manasikiira-bahulikiiro ayam ·ahiiro 
anuppann iiya vicikicchiiya uppadiiya (S V, I 03) .  
Unwise attention, ayoniso manasikiira, i s  in fact the 
cond ition par exce llence for the arising of doubt (A.  I, 
4). Its opposite, 'wise' or perhaps 'radical' attention, 
yoniso manasikiira, shou ld  be  d i rected to the 
d i st i n ct i o n  between what i s  who l esome and · 
unwholesome, blameable and blameless, inferior and 
superior, d.ark and bright, since this constitutes the 
antidote or 'denourishment', aniihiira: for d0 1 1  ht (S. V, 
1 06). 
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The above shows that the hindrance of doubt is in 
particular concerned with a lack of abi l ity to clearly 
recognize what is ski lful or whol esome, kusala, and 
what is unskilful or unwholesome, akusala. This is  
n oteworthy i n  s o  far as the c e n tral  fa ctor  o r  
'nourishment' for the awakening factor o f  investigation
of-phenomena, dhammavicaya-sambo;jhaJiga, i s  
precisely wise . attention directed to the di stinction 
between what is· wh o lesome and unwhol esome, 
blameable and blameless, inferior and superior, dark 
and bright (S. V, l 04 ) . Thi s  contrast between the 
hin drance of doubt and the awakening factor of 
investigation-of-phenomena, . where the same factor 
that overcomes the former i s  responsib le  for the 
development of the l atter, reveals  that i n  early 
Buddhism doubt is not overcome through faith or mere 

· elief. Rather, to overcome and counter doubt requires 
. a process of investigation, and it i s  based on the clarity 
and understanding that arises through investigation 
that doubt is  dispelled. 

Accor d i n g  to the d etai l e d  treatment o f  the 
awakening factors given in the Aniipanasati Sutta, the 
awakening factor of investigation-of-phenomena arises 
based on the previous development of mindfulness 
(M I II, 85). This suggests the type of investigation 
required to overcome doubt to stand in close relation 
to mindfulness, · in the sense of ' investigating' with 
awareness the true n ature of 'phenomena'.  In fact, 
satipaffh iina is e xp l i c i t l y  q u a l i fi ed to b e  a 
"strcrightforwa:rd" and "direct" -path, -ek-jjyano maggo · 
(M I, 55), an expression explained i n  the commentary 
to imply that satipaf.thiina i s  not a forked path, e/W-

'maggo aya1p, na dvedhii-patha-bhuto (MA. I, 229). 

_:j}Thus the development o f  mindfulness would indeed 
be an appropriate method f9r overcomiQg the forked 
path of doubt. 

Another facet of the same awakening factor would 
be a more theoretical type of i nquiry. This can be seen 
from the definition given in the same Aniipiinasati 
Sutta, according to wh i ch t h e  d e v e l opment of 
dhammavicaya-sambojjhatiga requires one to  examine 
with wisdom 'that Dhamma', la!J1 dhamma1p paiiffjjya· 
pavicinati pavicarati parivimaipSGf!l iipajjati (M III, 
85) .  The use of the singular form suggests that the 
inquiry is concerned with dhamma in the sense of the 
"teaching" or the "truth" .  

The role  of theoretical inquiry and understanding 
for the removal of doubt is reflected i n  a d iscourse i n  
the Aiiguttara Nikjjya, which indicates that to overcome 

doubt, kaiikhaiJl vitarati, i s  a benefit to be expected · 

when one l i stens to the Dhamma (A . I I I, 248) .  A 

s p ec i fi c  i n st a n c e  fo r th i s  p ot e nt i al i s  t h e  
Sampas Jdaniya Sutta, which concludes by noting that 
the topics it treats are of part i cu l ar benefit  for 
overcoming doubt in regard to the Buddha (D. III,  
1 1 6). Famil iarity with the Dhamma wil l  even be o f  
benefit i n  a future l ife, since one will without vacil lation 
recognize the teachings if one comes across them again, 
just as someone who hears the sound of a drum or a 
conch would not have any doubt or uncertainty about 
the nature of the sound j ust heard ( .4 .  II, 1 85). Good 
knowledge of the teachings, together with clarificatio n  
o f  these through quest ioning oth ers, bahusutat ii 
paripucchakat ii, are according to the commentaries 
factors that indeed help in overcom ing doubt, i n  
addition to which one should be well versed in matters 
re l ated to Vin aya and have a strong sense  o f  
commitment,  vin aye pakataffiiut ii 
adhimokkhabahulat if, and one should also associate 
with wise friends and engage i n  suitable types of 
conversation, kalyiipamittatii sappiiyakathii (MA. I ,  
286). 1 

The need to remove doubt i n  relation to Vinaya 
matters appear$ to have been the rationale for the title 
given to the commentary on the p iitimokkha rules, the 
"dispel ler of  doubt", Kailkhavitarapi The degree to 
which matters related to Vinaya might lead to the 
arising of doubts can also be seen from the name of the 
monk Kankharevaia,-;,Revata the doubter", who was 
given this nick-name beqms� he had been greatly 
worried and concerned about properly maintaining 
ethi cal con duct ( UdA. 3 1 4) .  Kankh arevata was 
successful in settling his doubts for good, as the Ud ana 
reports him seated i n  meditation, reviewing his own 
p u r i fi c at i o n  t h r o u g h  o v e r c o m i n g  d o u b t, 
kai1kh iivitarapavisuddhi ( Ud. 60). 

The procedure to settle doubts through inquiry i s  
described in several d iscourses, which depict how 
j unior monks approach experienced e lders to get 
clarification of their questions in order to remove their 
doubts, kaiikhaiJ1 pa_tivinodenti (e.g. M I, 223). A case 
that well i l lustrates how inquiry can lead to overcoming · 

doubt i s  described in the Sakkapaiiha Sutta. This 
discourse reports how the king of the heaven of the 
Thirty-three, S akka, approached the Buddha with a 
set of questions during what appears to have been 
their  first personal meeting ( D. U, 269) .2 After 
receiving a series of clarifying repl ies to his queries 
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from the Buddha, Sakka proclaimed that he had 
overcome and removed his doubts, tippa m 'ettha 
kaJikh a, vigata kathaif1kath a (D. I I ,  2 8 3 ) .  The 
discourse concludes by indicating that Sakka's removal 
of doubt had been thorough indeed, as he attained 
stream-entry while listening to the explanations given 
by the Buddha (D. I I, 288). 

-

With stream-entry doubt is eradicated for good, 
kaJikha pahina (S. I II, 203 ), and the stream-entrant 
can be qual ified as one who has overcome doubt, 
tippavicikiccho (D. I, I I 0). This removal takes place 
at the moment of stream-entry itself (A. I, 242 and Sn. 
23 1 ), when th._e deathless element is seen and realized 
through wisdom (S. V, 22 I ). Such d irect realization is 
the arising of the dustless and stain less eye of the 
Dhamrria, viraja.rp vitamalaif1 dhammacakkhu.rp 
udapadi, due to which the stream-entrant sees, attains, 
understands and fathoms the Dhamma, dif.thadhammo 
pattadhammo viditadhammo pariyog iifhadhammo; and 
by having removed doubt and overcome perplexity 
has gained intrepidity and become independent of 
others in regard to the teacher's d i spensation, 
tippavicikiccho vigatakathaif1katho ves iirajjappat(o 
aparappacayo satthus asane (e.g. M I, 3 80): It is based 
on such total removal of doubtthrough the experience . 
of stream�entry that the noble disciple is henceforth 
endowed with unwavering confidence or faith, 
aveccappasada (S. V, 357). Coming back to a point 

· - - already- made above, faith and confidence, -instead of 
being required to overcome doubt, are the result ofthe 
successfu l  remove1l of doubt through investigation. 

In the same context, i t  is  noteworthy that Qn 
occasions the Buddha approved of doubt, tel l ing his 
auditors that they were entertaining doubt in regard to 
matters that are indeed perplexing, kaJikhaniye ca pana 
te .thine vicikicchauppannii(S. IV, 350; S. IV, 399; A. I, 

· 1 89; see also KALAMA SUTTA). In fact, according 
to the Mahaparinibbiina ·Sutta even during the last 
moments before h is pass ing  away the B u d dha 
encouraged the assembled monks to voice any doubt 
they had, so that it could be clarified as long as he was 
sti l l al ive (D. I I, 1 55), and just a few moments earl ier 
he had resolved the doubts ofthe wanderer Subhadda 
(D. II, 1 49). This goes to show that the arising of . 
doubt, though an obstruction to deeper concentration 
or insight, has its rightful place in as much as it leads 
to investigating matters that should be investigated. 

An alayo 

References 

In the context of jhiina attainment in particular, 
according to Vism. I 4 1  the jhiina factor ofsustained 
mental appl ication, vicara, is responsib le  for 
keeping doubt at bay. 

2 D. II, 270 reports that Sakka had already come on an 
earlier occasion, but had not been allowed to disturb 
the Buddha who was in deep meditation. 

VIDYALANKARA PIRIVENA: The Vidya lankara 
Pirivena is one of the foremost seats of oriental studies 
and a centre ofNational and Religious Renaissance in the 
19th century in Sri Lanka. It was established in 1 875; two 
y�ars after the establ ishment of the Vidyodaya Pirivena 
It is important to note that it was founded by Ven. 
Ratmalii.ne Dhammii.loka, who studied under 
Panditii.carya Walii.ne Siddhartha, along with Ven. 
Hikkaduwe Sumailgala, who established the Vidyodaya 
Pirivena. Thus it should be c lear that the Vidyalankara 
Pirivena too was established at a time, when the Sinh ala 
nation and Buddhism were facing a severe catastrophe 
from the Christian Missionaries and other colonial forces, 
as described at the beginning of the article on Vidyodaya 
Pirivena ( q. v. Vidyodaya ·Pirivena) . B efore long 
Vidyii.lankara Pirivena too joined Vidyodaya Pirivena in · 

its noble effort to revive the declining nation and the 
religion in the 1-9"' century. 

The  esta b l i s h m en t  o f  the  P i r iven a :  The 
Vidyii.lankara Pirivena, appear to have had a modest 
beginning. As per the records, Yen . . Ratmal/\<j] ane 
Dhammii.l oka and · h i s  pup i l  Yen .  Ratmalane · 
Dhanunarii.ma, on an invitation from the Buddhists of · 

the area, spent their "Rainy Retreat" ( vass ana) at 
Peliyadgoda in Kelaniya near the "Torana Junction" ,on 
the Colombo - Kandy road, in the year 1 875. The idea 
of commencing a school for Oriental Studies had occurr.ed 
to the diiyakas during the said "vassana" period. The 
diiyakas conveyed the idea to Yen. Dhammaloka, who 
readily agreed to the proposal. They formed themselves 
into an organization called the "D ayaka Sabha" and 
made necessary aJTangement w·ithin a month. Accordingly 
the proposed school was commenced by Yen. RatmaJane 
Dhamma.Ioka and his pupil Yen. Ratmalane Dharnmarama 
in a temporary building roofed with cadjan, at Peliyagoda, 
on the 1 st  of November 1 875, in a small scale. I At the 
beginning it was named "Vidyii.lailkii.ra Sii.stra Sii.lii.wa" 
and was popularly called "Salii.wa" . The names of the 

.. 
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Buddhists who fanned themselves into the first D ayaka 
Sabha are not known. But the names of lay supporters, 
Don Dan i e l  J ayati leke S e n an ayaka G ard i g e  
Liyanarachchi, Mudli�r Hewa Devage Pelis Fernando, 
Wimala Gunawardena and Ratnayaka Pathirana Amaris 
Upiisaka are preserved in the records. It is also important 
that the Yidyiilankara Pirivena did not receive a financial 
grant from the government though Yidyodaya Pirivena 
received a government grant within two years of its 
establishment. It is seen that the Yidyalanka.ra authorities 
did not want a government assistance; without which 
they continued till 1 956. 

Ven.  Ratma lane  D h a m m a l o ka T h e ra - the  
founder Pariveniidh ipati 1 875-1 887. Yen. Ratrnalane 
Dharnrnaloka Thera the founder ofthe Pirivena became ) the first "Parivenadhipati". He was ordained by Yen. 
An dupe Sonuttara Thera of the Pur ana Yihara in 

· Ratmalana and studied under Yen.  Mali  gaspe Man gala 
Maha Thera and Pal)<;i itacarya Walane Siddhartha of 
Paramadhamma Cetiya Temple in Ratmal ana. Yen.  
Dharnrniiloka was a<>sisted by his brillia11t pupil, Yen. 
Ratmalane Dhammarama.2 Records are not available 
regarding the earliest phase ofVidyalankara As it appears, 
there have been no teachers other than Yen.  Dhammaloka 
and Ven. bhammarama during this period. It is seen that 
the first Parivenadhipati had strictly followed ecclesiastic 
traditions ofTheravada, in the management of the infant 
institution. The details of subjects taught are not known. 
But it is reasonable to assume that subjects such as Pali, 
Sinhala and Sanskrit were taught to begin with.  An 
assessment of Yen. Dhamm aloka's contribution to the 
Nidyalankara Pirivena shows that he founded the Pirivena 

- 'on a finn footing so that it could one day blossom into a 
major educational institution of traditional studies. His 
other contribution was the training of a worthy pupil 
who could manage the Pirivena even better than the 
founder himself Yen. Dhammaloka died in 1 887, after a 
dedicated service of twelve years to Yidyiilankara in 
particular and in general to the Buddhas asana. 

Ven. Ratma l ane  Dhamm aram a, the  second 
Parivenadhipati 1887-1918: Ven. Dharnmaloka was 

succeeded by his beloved pupi l  and deputy, Yen .  

Ratmaliine Dharrunarama, a scholar o f  great reputation. 

Due to his personal reputation as a great scholar of the 

day, many pupils from far away p l aces fl ocked to 

Yidyalankara to study under him. There appear to have 

been no change in the curriculum etc. of the Pirivena 

during his tenure of office. He continued the Pirivena on 

the same l ine as h i s  predecessor. H i s  duties and 
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responsibil ities as the head of the Pirivena did not deter 
his academic pursuits. Some times his contribution to 
the Sinha! a Language, Literature, Sanskrit and Pali appear 
to have excelled his service as a Parivenadhipati . In fact 
his. personal reputation as. a great scholar seems to have 
added to the reputation of the Pirivena. 

The most important contribution made by Ven. 
Dharrunarama to the Sinhala Language is accepted as the 
re-discovery of the "Discriminative use of the Dental N 
and L and the Cerebral N and I/' (Na, J:la, La, -?(! 
bhedaya) in the Sinhala Language, which has been · 

confused and wrongly used after the Kotte Period. As 
advised by his teacher Dhamm aloka, Yen.  Dha:nmarama 
examined the entire Sinha! a Literatllre texts carefully and 
re discovered the correct usage of the above spelling, as 
used by ancient writers. His thesis was accepted by the 
Pal)<;!its of the day and is  fol lowed up to date, when 
writing S inhala. Further Yen. Dhammarama is reported 
to have edited several ancient Sinhala Literary works 
such as Hansasandesaya, Selalih inisandesaya, 
Kiivyase karaya, Dharmapradipi-k iiwa, 
Mahiibodhivamsa Ge.tapadaya, Kiivyadarsha Puriina 
Sa.[l[laya etc. 

Yen. Dhammarama studied Sanskrit under a Brahmin 
Pandit Matrubhiitesvara Sharma, who had come from .· 
India, as arranged by the teacher Yen. Dhammiiloka He 
mastered Sanskrit within a short period and was able to_ 
win the admiration of the Brahmin. His re-construction 
of non extant Sanskrit Mah iikiivya J iinakiharana (of the 
hng Kumaradasa) with help of its Sinhala paraphrase, i s  
a testimony to h i s  supreme command of the Sanskrit 
Language. 

On the request of the Governor Sir Robert. Chalmers 
( 1 9 1 2- 1 6) Ven. Dhamm arama undertook the strenuous 
task of editing of P apaiicas iidani, the Majj him a Nik iiya 
commentary, which had not been properly edited till 
then and successfully completed the task. It is seen that 
he had collated several manuscripts containing many 
errors and give the variant readings, as done by the present 
day western scholars. Yen. Dhammarama adorned his 
Papaiicas iidani edition with an introduction in Pali, . 
giving the history of the Pali Language and its connection 
with Prakrit and the h istory of the Siisana. The present 
Papaiicasiidanieditiori is a proof to his undisputed Pali . 
scholarship. 

Another masterly product of Yen.  Dharnmarama is 
his scholarly edition of the Paiicikiipradipaya of Yen. 
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Totagamuve Sri Rahula Sangharaja, a further elucidation 
of the Moggalliina Vyiikarapa. Ven. Dhammarama 
displays his supreme command of the Pali Language 
with its grammatical traditions and also the related 
grammatical systems such as the Sanskrit grammatical 
system etc. He added a scholarly introduction in Pali 
verse to his Paffcakapradipa edition, which received the 
admiration of the scholars of day. It is said if someone 
wants to know the erudition of Ven. To �agamuve Sri 
Rahula he should read his Paiicakapradipa and if he 
wants to know the scholarship ofVen. Dharnmarama he 
should read his introduction to the Paiicakapradipaya 
edition.3 The colonial government appreciated Ven. 
Dhammarama's scholarship by p rinting it in the 
Government Press, on the order of the Governor Sir 
Arthur Havelock (I 890�95). 

As per the records there have been only two or three 
teachers on the staff to teach about 75 pupils. Yet Ven. 
Dharnmarama was able to proceed with his research work 
in the academic field in spite of his busy schedules. His 
personal reputation as a scholar enhanced that of the 
Pirivena. It was during his tenure of office that the 
Vidyalankara Pirivena became known even outside the 
country. Tne governor Sir Robert Chalmers ( 1 9 12- I6) 
often invited him to his residence to get the problems 
relating to Pali solved. He was ailing towards the end of 
his carrier and died at the age of 65 years. 

Ven. Pandit Lunupokune Dharmakirti Sri 
Dhammananda -the third Parivenadhipati (19 18-
1 945): Ven. Dhammananda was succeeded by Ven. Pandit 
Lunupokune Dharmakirti Sri Dharnmiinanda, the deputy, 
who studied under both Ven. Dhamm aloka and 
Dharnmarama The Vidyalankara Pirivena remained more 
or less the same during the tenures of office of the first 
and second Parivenadhipatis. The modem development 
phase of the Pirivena commenced with the tenure of 
office ofthe _third Parivenadhipati Ven. Dharnm ananda. 
The most important change initiated was with regard to 
the administration. Ven. Dharnmananda believed in the 
modem management concept of delegation. He delegated 
various functions among his able col leagues and pupils. 
The administration was entrusted to Ven. Yakkaduwe 
Sri Pragnarama who managed it efficiently. Matters 
pertaining to education were discussed with staff 
members before decisions were taken. This developed 
the sense of collective responsibility among the staff. 
Th is w.as the s ecret beh i n d. the success o f  the 
Dhammananda period. 

. 

The curriculum of the Pirivena remained the same 
during the tenures of office of the first and second 
Parivenadhipatis. A change was seen during the period of 
the third head, Ven. Dhammananda. The curriculum W8:5 
re-organised during the period I 935-6 to cater for the 
changing needs. The education at the Piri vena was divided 
into two major sections, the primary and higher. The 
curriculum was expanded to include English, Tamil, 
Prakri� Hindi, History, Hygiene, Arithmetic, Archaeology, 
Geography, Logic etc. 

Ven. Dhammananda who was a Pali scholar extended 
his fullest co-operation to the Tipi�a Publication Project 
under the Simon Hcwavitharana Bequest, for which he 
edited the Majjhima Nikiiya commentary and the · 
Manorathapiirani, the Aiiguttara Nikiiya commentary. 
He was also a Pali grammarian and his thorough knowledge 
of the Moggallana grammar is visible in his editions of 
Moggallana Virita Sannaya , Moggalliina paiicikiiwith 
Suttavutti Padasadanaya , Padasfiiana Sannaya , etc. 
Ven. Dha,mmananda was awarded the degree ofD. Litt 
(Honoris Causa) by the University of Ceylon at its first 
convocation. 

The Dhammiinanda era was an era of development at 
the Vidyalankara Pirivena There were many iimovative . 
developments witnessed during the period, which would 
be discussed subsequently. 

Ve.n. Pandit Kirivattuduwe Pragnasara, the fourth 
Parivenadhipati (1945-1959) : Ven. Dharnmiinanda was 
succeeded by the deputy Parivenadhipati, Veil. Pandit 
Kiri wattuduwe Pragn asara . Under him, too, the 
administration of the Pirivena was handled by Ven. 
Yakkaduwe Pragnarama It was during this period that 
two posts of deputy heads were created in the staff. 
Consequently Ven. PaJ.19it Madowita Giianananda and 
Ven. PaJ.lc:Jit Hedipannala Pragiialoka were appointed as 
the . two deputies. 

Ven. Pragiiasara was well versed in Pali, Sinhala, 
Sanskrit and Prakrit and authored and edited several Pali, 
Sinhala and Sanskrit works, such as PapaiJcastJdani, 
second and third parts of the Paiicatantra " Mitra:bheda" 
section, Hatthavanaga/lavihiiravaJpsa, Hans a Sandesa, 
Se/alihini Sandesa , Sinha fa Th iipava1psa etc. when the 
Pirivena was elevated to a University in 1 959, he was 
appointed the first Vice Chancellor of the Vidyalankiira 
University. 
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Ven. Pal)git Yakkaduwe Pragfiarama (1 959-86): 
After the appointment ofVen. Kiriwattuduve Pragfiasara 
as the Vice Chancellor, Yen. Pandit Yakkaduwe Pragfi 
iirama became the fifth Parivenadhipati of the Pirivena. 
This was no new experience for him. As the Director of 
the Pirivena, he was running the show under the two 
previous Parivenii.dhipatis. An able administrator, he 
managed the Pirivena efficiently and executed many 
development projects that were planned, first as the 
Director and later as Parivenadhipati. The new building 
projects at Dematagoda and Pannipitiya P irivena 
premises were supervised by h im and today those 
institutions stand to his credit. He was the chief force 
behind the historic Vidyalankara- Declaration of 1 946, 
as we will see later. 

} . Though burdened with administrative functions and 
development work, Yen. Pragfiarama was a shining star 
in the literary field. He had his own literary style and 
language. He shunned the Sanskritized Sinhala ofP31_1<;lits. 
His SinhalaLanguage was almost the popular language in 
normal usage that could be easi ly understood by 
everybody. As a result his writings became very popular. 

His Sinh ala translation ofthe Majjhima Nikiiya with 
a critical introduction, named "Siimannesanii" may be 
described as a landmark in the translation of Tipi !aka 
into Sinhala His Sinhala translation ofthe Sanskrit " Pan 
catantra" using folk idiom and vocabulary under the title 
"Vanakati' became very popular, both among children 
and adults. Among his other popular Sinhala publications 

· are "Gutti/a Viciira Viciiraya" (the criticism of criticisms 
on Guttilaya) "Bhavataranamaga saha Buddhacarita" 

___, (the crossing of Sarp.sara and the "Buddha carita). 

His outward appearance was somewhat peculiar. He 
shaved his beard seldom. I J c  was a nocturnal worker, 
worked during the night. s lept during the day (up to 
lunch time). Dr. Sarvapalli Radhakrish�an, subsequently 
the President of the Republic oflndia, was once invited 
as the Chief Guest for a function at the Pirivena When 
Yen. Pragfiarama was introduced to the Chief Guest, he 
was described as the person behind everything, but 
hidden. The chief guest is supposed to have quipped 
"Yes the foundation of a building is not visible only the 
building is visible". He died in 1 986, after 52 years of 
dedicated service to his "Alma Mater". After the death 
ofVen. Pragfiarama, Yen. Pa�<;Iit Nii.ttandiye Pragiiii.kara 
was appointed as the Parivenadhipati. He was a former 
librarian. Though his term of office was short as the 
Parivenii.dhipati, he served the Pirivena as a teacher for a 

. 

long time. Yen. Pragfiakara died in 1 990 and Ven. Pandit 
Welamitiyawe Kusaladhamma succeeded him. He �� 
able to restore the cordial relationship the Pirivena once 
had with the Buddhist Publ ic. His untiring effort for the 
upliftment of the Pirivena, has already won the admiration 
of both students and the teachers. 

" 

Vidyalankara Pi rivena awa rds Degrees: It i s  
observed that the Vidyalankara Pirivena had novel ideas 
and has put them to practice without any fear or 
hesitation. The conferment of Degrees by the Pirivena is 
a s imi lar in stance. During the period of Yen .  
Dhammii.nanda, the authorities of  their own, have launched 
a programme to conduct public examinations and award · 
degrees, long before the establishment of a University in 
the country. The students were examined in the fields of 
Buddhasasana, Tipi!aka, Sinhala, Pa1i, Sanskrit and 
Ayurveda The examinations were open for external 
students, too, and syl labuses had been approved for 
each subject. Degrees awarded were Tipifakiicarya, 
Dharm iiciirya, Siihityiiciirya, S iihityapapifita 
Vidyiicakravarti and Vaidya Siromani etc. It is creditable 
that a Pirivena ihat did not get any assistance from the 
it<Jl Government successfully carrying out such important 
tasks. 

Vidyalankara established schools for lay students 
: Another important decision taken by the Vidyii.lruikara · 

Pirivena is the decision to establish Buddhist schools . 
The Pirivena catered mainly for monks. There was no 
proper school for Buddhist boys and girls of the area In 
order to cater for this need, Yidyalankara authorities 
established two schools. One was named Sri Dharmii.oka 
Yidyiilaya, established in 1 938 to commemorate the name 
of the founder o f  the P ir ivena Yen .  Ratmalane · 
Dhammaloka and the other was named Gurukula 
Yidyalaya (established in 1 94 7). At present these schools 
are the leading schools in the area. Mahaweva Buddhist 
Mixed School, Buddhaghosa Vidyalaya in Hunupitiya, 
the Buddhist M ixed School, B atagama were later 
established. 

Vidyalankara Tipi!aka Sang1ti: Another laudable 
step taken by the Pirivena is its Tipi !aka Sailgiti which 
was undertaken to commemorate the 75 th anniversary of 
the Pirivena It is described as the Sa:ilgiti held after the 
Sa:ilgiti held at Matale. It was ceremonially inaugurated 
on August 1 5 , 1 950  with the p articipation of the . 
Mahasailgha, exceeding one thousand from all three 
nikayas , including Mahanii.yakas and Anunayakas . . 
was planned to prepare two sets ofTipi�� . . . · 
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and the other in Sinhala The Sinhala translation of the 
Majjhima Nikiiya with the "Simannesana" by Ven. 
Yakkaduwe Praaiiarama was the pilot copy of the 

• 0 
planned Sinhala Tipi�a, The project was completed in 
four years. It is creditable that this mammoth task, bravely . 
undertaken, was successfully completed without any 
state assistance.4 

The Journal Saccasamuccaya: It is important 
that Vidyalankara Pirivena had commenced a learned 
journal named Saccasamuccaya, published by the Society 
named "Prabhashodaya", as fur back as 1 887. This was 
very useful to spre�4. le?J11ing among the people, during 
the period when books were very rare. Some say that it 
i s  the o l d  Saccasamuccaya that appeared as 
Prabhiishodaya, in 1 930 under the Editorship of Julius 
Lanerolle. 

Vidyalankara acq ui res the  coveted genuine 
bodily relics of the Buddha: Another land mark i n  the 
history of the Pirivena was the acquisition of the genuine 
bodily relics of the Buddha, after a big tussle. Two 
archaeologists, General Masy and Sir Alexander 
Cunnningharn, in · the course of their archaeological 
excavations had discovered a casket supposed to contain 
genuine bodily relics of the Buddha at Bilsa tope, in 
1 849. Subsequently the relic Casket had been taken to 
England and Madam Winifred Boros, a grand daughter of 
General Masy; happened to possess the relics. Sir D.B. 
Jayatilaka the leader of the State Council succeeded in 
getting the relics for Sri Lanka with the assistance of Sir 
Andrew Caldecott ( 1936-45), ·the Governor of Ceylon 
at the time. But there was a request from the donors that 
the relic should be kept in a place where it would not be 
used for collecting funds. Consequently there arose a 
problem as to which institution, the relics should be 
entrusted. Sir D.B. Jayatilaka the head of the Council of 
Ministers of the State Council, the il lustrious old boy of 
the P irivena, wanted to deposit th e relics in the 
Vidyaiankara Pirivena But Mr. D.R. Wijewardene, the 
owner of the Lake House Group of papers, wanted to 
take them to the Kelaniya Vih ara, which is connected to 
his family. TI1ere was a big tussle between the two groups. 
The Lake House papers launched a vehement battle on 
beha!fofthe Kelaniya Temple. The papers used to call 
it the "Relic Crisis" (Dhatu Koliihalaya) and the battle 
continued for a couple of months without a decision. 
Ultim�te1y Sir D.B. Jayatilaka was able to get the relics 
for the Vidyalankara Pirivena This was considered a big 
victory and a blessing for all Buddhists. The relics were 
ceremonially taken to the Pirivena on the 7m of April 

1940. A special building was constructed for the relics 
where it is venerated up to date. 

The Historic Vidyalankara Declaration of 1 946: 
The declaration named Vidyalankara Declaration made 
on J 3rh February 1 946 is a landmark in the history of the 
Vidyalankara Pirivena. It was the eve of Ceylon being 
granted independence. Ceylon was about to emerge as a 
free nation in the \\'Ofld. There was a big enthusiasm in 
the country. The leftist movement was in its formative 
stage. Buddhist monks did not take to politics directly 
up to that time. In this environment there arose a 

controversy whether it is proper for Buddhist monks to 
engage in politics. The traditionalists or conservatives 
held the view that the Vinaya rules do not permit Buddhist 
monks to engage in politics. The radicals headed by the 
Vidyalankara monks argued that Buddhist monks should 
provide guidance for the welfare of the people in the 
present life as well, irf'addition to their advan�ement in 
future lives. They pointed how the Mahii.sangha gave 
correct guidance to the people in the hours of crisis in 
ancient Sri Lanka and it does not amount to a violation of 
the Vinaya rules. The whole country both monks and 
laity were divided into two camps. 

In February 1 946  a meeting was h e l d  at the . 
Vidyii.lankara Pirivena attended by the monks of the 
Pirivena and the D ayaka Sabha to discuss the issue. A 
long discussion from 2 p.m. to 1 2  midnight followed. · 
Those who opposed the monks taking to politics pointed 
out that it would b e  d i s astrous to the ·Pirivena, 
Buddhasasana and the country. The monks headed by 
Ven. Yakkaduwe Pragnarama, pointed out that there is 
nothing wrong in Buddhist monks patronizing a course 
of action, for the welfare of the masses provided it is not 
harmful to the spiritual life of the monks, though it is 
known as "politics" or by any other name. Despite the 
strong opposition of the wealthy and powerful members 
of the Dii.yaka Sabha, the proposal justifying the Buddhist 
monks participating in politics was approved. The 
declaration containing the above decision called the 
"Vidyalankara Declaration' was formally issued on Feb. 
13 ,  1946, under the signature of the Parivenadhipati. 5 

This was an important milestone not only in the 
history of the Pirivena, but also a milestone in the history 
ofthe country. From this time it is seen, Buddhist monks 
gradually involving themselves in politics and its impact 
was clearly seen in the political arena. In fact, the 
Vidyalankara declaration changed the political atmosphere 



- . - - . -

VIDYALANKARA PIRIVENA 569 VIDYALANKARA PIRIVENA . 

so far prevail ing in the country the result of which was 
seen hence forth. 

In the meantime the Vidyii.lankara Pirivena had to 
face several difficulties immediately. It came under adverse 
criticism of the Press. 6 The important, powerful and the 
wealthy lay members of the Dii.yaka Sabhii. resigned and 
withdrew their material support they so far extended to 
the Pirivena, which completely depended on the public 
contributions. Their sustenance too was at stake. Yet 
they faced the difficulties with courage till the difficulties 
were over in the course of time. 

Vidyal11�kara monks in the Buddhist Missionary 
Movement: The Yidyalankara Pirivena has taken several 
strides iri the Buddhist Missionary Movement. Yen. 
Lunupokune Dharnmananda, the third Parivenadhipati 
is said to have taken a special interest to re-introduce 
Buddhism to India, the birth place of B uddhism. Three 
Indian nationals Yen. Jagadish Kasyap. Prof. Rahula 
Sanskrutyiiyana and Yen. Ananda Kaushalyiiyana who 
mastered the teachings of the Buddha at YidyalarJJcara are 
reported to have led the Yidyalankiira Missionary 
Movement in India. Yen. Jagadish Kiisyapa undertook 
the laborious task of transliterating the whole P iili Tipi!aka 
with commentar i es into the "N iigari script" and 
successfu l ly completed i t .  M o reover he made 
arrangements to publish the said Tipi!aka in the Niigari 
script together with the commentaries as Navaniilanda 
Publications under the Publication Department of the 

. Bihar State. In the meantime Yen. Jagadish Kiisyap was 
able to establ ish "i�iilanda Mahavihiira Education 
Institute" at the site of the ancient Niilanda University. 

Tipi!akiiciirya Rahula Sankrutyiiyana is reported to 
have translated the complete Vinaya Pi_taka into Hindi 
within 27 days. Further he translated D igha and Majjhima 
Nikiiyas into Hindi and authored many other books on 
Buddhism in Hindi. Rahula Sankruty iiyana proceeded 
to Tibet and brought the Tibetan Tripitaka (Kanjur 
Tanjur) to Yidyii l ankiira, as directed by Yen .  
Dharnmiinanda 

Yen .  Ananda Kaushalyiiyan a,- master of several 
languages such as English, Sinhalese, Pali, Sanskrit, Urdu, 
Marati, Panj iibi etc. translated the Anguttara Nikiiya 
Dhammapada and the complete Jiitaka Book to Hindi. 

Among many other I n d i an students at the 
Yidyii:lankara Pirivena were Yaidyan atha Misra, (later 
Bhikshu Niigiirjuna), Prof. Shanti Siistri Bhikshu who 

. 

obtained a doctorate from the Lipzig University of 
Germany, Pandit Anantariima B hana, Shiind i l ayana 
Ranhapiila and Bhikshu Amurtiisananda. 

A perusal of the list offoreign students who came to 
study Buddhism at the Yidyalankiira Pirivena shows 
that it had attracted students from many countries other 
than India. The students from distant countries in the 
globe such as EnglandArnerica, Netherlands, Nepal, China, 
Bengal (Bangladesh), Austria, Thailand, Laos, Tibet, 
Malaya (Malaysia) were seen at Vidyiilankara. The 
foreign students had arrived at Yidyaiankara wishing to 
study Buddha's teachings, due to the influence of the 
Yidyalankiira monks engaged in the Buddhist missionary 
service in the respective countries. The foreign students 
on their returri to their native countries after studying 
were instrumental in the propagating the teachings of the . 
Buddha in their native countries. Thus Yidyalankii.ra 
Pirivena was able to disseminate the teachings of the 
Buddha successful ly around the world with the help of 
its foreign students. 

In the meantime local Vidyalankara monks, specially . 
those who studied during the Dhammiinanda period 
proceeded to foreign countries with the message of the 
Buddha and cominenced missionary campaigns in various 
parts of the world undergoing severe hardships. The 
foreigners who heard about Buddhism from them came 
to Yidyalankiira in order to learn Buddhism from its very 
fountain, as already shown. I n  the l ist  o f  many
Yidyiilankara past pupi ls  who were dedicated to the 
Buddhist missionary campaign in foreign countries are 
seen Yen.  Dr. Kirinde Dhammananda, Veri. Dr. Henepola 
Gunaratana Yen. Dr. WalpolaPiyananda, Yen. Dr. Pannila 
Ananda, Yinay a c arya Mirisse P aiiiiasiri,  P aJ) <;f i t  
Paraduwa Pemaratana, Yen. Dr. KotawilaPemiiloka, Yen. 
Dr. Hewanpola Ratanasii.ra, Ven. Katugastota Uparatana, 
Yen. Horapawita Hemasiri and Yen.  Galmuruwe Paiiii 
aratana 

Eminent Past Pupils of Vidyiilankara: There are 
some eminent past pupils of Yidyalankara· (other than 
those who adorned the chair of Pariven iidhipati) who 
deserve recording. Foremost among such Mahiitlleras is . . 

Yii.dibhasingha Bedigama Ratanapiila Mahiithera, Chief 
High Priest of South Sri Lanka He belongs to the earliest 
strata of pupils ofthe Pirivena who had the opportunity 
o f  studying u nder  both Yen .  Dhamm aloka and 
Dha.'11!l1ii.rii.ma Theras. After the completing of education, 
he was appointed as a teacher in the Pirivena, and 
subsequently was promoted to the position of 
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head of the Pirivena Later he resigned from the Pirivena 
and proceeded to Matara, in order to serve his native 
place. He established the Mah funantinda Pirivena in 
Matara which is one of the oldest Pirivenas in the area 
He was erudite, and was a good orator. Hence he was 
called Vadibr.asingha i.e. "Lion in the Debate". During 
the S inhala -Musl im riot in 1 9 1 5 , the Colonial 
Government Agent at Matara, when he failed to quell the 
riot came to Ratanapala Nayaka Thera and solicited his 
assistance to quell the riot. The Nayaka Thera was able 
to pacify the _crowds, due to the great respect the people 
had for him and the Musl ims of Matara escaped 
unharmed. When the Nayaka Thero passed away a 
couple of years later, it is said, the gratefui Muslims 
strewed Jasmine flowers over his coffin when it was 
being taken to the cemetery for cremation. 

Ven. Dr. Walpola Rahula, though he did not have his 
initial education at the Pirivena but had it from a past 
pupil of the· Pirivena subsequently, joined the Pirivena · 
and considered the Pirivena as his alma mater. He became 
a member of the staff and had close and intimate 
relationships with the Pirivena throughout Ven. Dr. 
Rahula played a leading role in issues such as the Free 
Education Bill, The Relic Issue and the issue ofBuddhist 

. Monks in Pol itics, in which the Pirivena monks were 
involved, for the benefit of the common man. He was a 
Buddhist scholar of international repute. He was the 
Vice Ch�<;ellor 9f the Vidygdaya Univ�rsity. and later 
the Chancellor of the Kelaniya University . . 

Ven. Prof. Bambarende Siri SivaJi, a p�t pupil and a 
member of the staff was a charismatic character. He was 
of a pleasant personal{ty, kind and popular among all. He 
war; a capable orator and a good writer who could write 
in Sinhala, English or in Hindi. He had his own lucid 
style, easily understandable by all. Hence his writings 
were very popular. To his credit stand a large number of 
books on Buddhism, Buddhist culture, Indian culture, 
humanism and related topics. He formed a writers' guild 
named "The Progressive Writers' Guild". 

Ven. Ko!ahene Pragnakirti, another worthy product 
of the Pirivena was attached to the staff of the Pirivena 
for a long time. He specialized in ancient Sinha! a literature 
and authored a series of books on the subject that became 
"hand books" for students in the upper classes during 
the yeah) 1 _950 to 1960. 

The two dep.':Jty Parivenadhipatis, Ven. Pandit 
Madowita Gnanananda and Ven. Pandit Hedipannala 

Pragnaloka, Yen. Dr. Welamitiyawe Dhammarakkhita, 
Yen. Pandit  Narawi la  Dhammaratana, Yen. Dr. 
KakkapalliyeAnuruddha and Yen. Dr. Kumburugamuwe 
Vajira have adorned the list of past pupils of the 
Vidyalankara Pirivena. The last two in the list , Yen. Dr. 
KakkapalliyeAnuruddhaand Yen. Dr. Kumburugamuwe 
Vajira served as Vice-Chancellors of the Pali & Buddhist 
University of Sri Lanka. 

Sir D.B. Jayatilaka - The Most i llustrious past 
lay pupi l  of the Vidy alankara Pi rivena :  Sir Don 
Baron Jayatilaka was undoubtedly the most iliustrious 
lay past pupil of the Vidyalankara Pirivena. He was an . 
educationist, oriental scholar, statesman, lawyer, an 
ambassador and a national hero. He studied Pali, Sinhala 
and Sanskrit at the Vidyalankara Pirivena under Yen. 
Ratmalane Dhammaloka and Yen .  Ratmal ane 
Dhammarama and got admitted to the Wesley College 
Colombo for his English education. Thus his education 
was a super blend of the East and the West. He was · 
appointed the Principal of the Ananda College. 
Subsequently he proceeded to England where he qualified 
as a barrister. He entered politics and was elected the · 

Chairman of the Committee on Home Affairs and was 
elected as the leader of the Council. The Colonial 
gove1nment honoured him by conferring a knighthood 
on hiin. 

Sir D.B. Jayatilaka was the pioneer editor of the . 
Sinh ala Dictionruy Project. In spite of his busy life he 
continued academic studies. He brought out scholarly 
editions of Dampiya A{Uva Ge.tapadaya, Sikhavalanda 
Vinisa, Saddharma Ratanawaliya and its Gefapada 
Vivarapa. He did not forget his Alma Mater Yidyalankara 
Pirivena, and did much for its development and continued 
to be the Chairman ofthe D ayaka Sabh a up to his death 
in 1 944. Finally he was appointed as the ambassador for 
Ceylon in India and he died on his way back from India 

During the last 132 years of its existence Vidyalankara 
Pirivena has produced thousands of pupils, lay and cleric, 
who did yeomen service for the country and the Buddha 
Sasana.7 

The Rel igious and National  Movement of  Sri 
La n ka a n d  the V idya l a n ka ra P i r iven a :  The 
Vidyalankara Pirivena has contributed immensely to the 
religious and the national Movement, together. with its 
senior counterpart Vidyodaya Pirivena. An Examination 
of its participation in the religious and national movement 
shows that the Vidyalankara monks were influenced by 
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Socialist ideals. As already pointed out when the question 
arose whether Buddhist monks could engage in politics, 
Vidyalankara monks took up the position that Buddhist 
monks could take to politics for the welfare of the 
common man without violating Vlnaya rules. 

C. W. W. Kannangara, the Minister of Education of 
the State Council brought f01ward the far reaching Free 
Education Bill in 1 945, in order to help the children 
whose parents could not pay for their education. 
Surprisingly some ofthe Cabinet Ministers including the 
leader of the Council vehemently opposed the Bill . There 
was a doubt whether the Bi l l  would be passed. At this 
crucial hour the Buddhist monks mainly from the 
Vidyalankara Pirivena came forward to defend the worthy 

} Bill that would decide the fate of thousands of poor 
children in the country. The monks organized meetings 
all over the island and successfully created a strong public 
opinion in favour of the bill . At the end, those members 
ofthe State Counci l  who were not in favour of the Bill at 
the beginning had no alternative but to vote for the Bill . .  
On seeing this miraculous victory, V. Nalliah, a Hindu 
member bf the Council from the North is reported to 
have quipped "it is a victory of the shaven heads". At 
present no one in the country dares to speak against the 
Free Education Bi l l  ofC.W.W. Kannangara This shows 
that Vidyalankara monks had taken a wise decision to 
support the Bill and they were far seeing than some of 
the Political leaders ofthat period. 

Some Traditions of Vidyalankara: Vidyalankara 
has its own traditions, since the very beginning. The 
administrative body of the Vidyalankara Pirivena stil l 
continues to be known as the "Dayakasabha", the name 
given to the organization that looks after the affairs of a 
temple. But in the case of the Vidyodaya Pirivena the 
Administrative Body is called Vidy adhara Sabha, which 
is separate from the normal Dayakasabha. 

TheVidyalankara Pirivena did not accept government 
assista11ce and continued to depend entirely on public 
contributions till 1 956. The authorities appeared to have 
thought that acceptance of government assistance would 
lead to government intervention in the Pirivena. They 
wanted the Pirivena to be completely independent of 
government intervention. 

Hence they did not want to adjust the curriculum 
according to the approved government curriculum 
contrary to the Vidyodaya Pirivena that followed circulars 
issued by the Ministry of Education from time to time. 

. 

The examinations of the Pirivena were conducted by 
outside examiners. But the school inspectors were not 
invited for the examinaiions. It is creditable that non
Buddhists were in the Panel of Examiners. Rev. Father 
Theodore G Perera was in the Panel ofExaminers of the 
Pirivena for a long time. Vidyalankara Pirivena was the 
first Pirivena to appoint monks from other nikiiyas to its 
staff. Ven. Kosgoda Dhammavasa, later Mahanayaka of 
the Amarapura Nikaya, was the first to be appointed 
from other nikiiyas. He was also an i l lustrious past pupil 
of the Vidyodaya Pirivena. 

Vidya lankar a  P i r ivena becom es t h e  
Vidyalankara University: The Government decided to 
grant University status to Vidyalankara along with the 
Vidyodaya Pirivena. This was described as the crowning 
of the Pirivena system of Education. Accordingly 
Vidyalankara University was established on the 1 st  of 
January 1 958, along with Vidyodaya University under 
the Act of P ar l i ament  No.  a48 of 1 95 8 .  Ven .  
Kirivattuduwe Pafu13..c:ara became the first Vice Chancellor 
of the Vidyalankara University. As in the case of the 
Vidyodaya Pirivena, Vidyalankara Piriven:a did not cease 
to exist with the creation of the Vidyalankara University. 
The Vidyalankara Pirivena existed side by side with the 
Vidyalankara University. Yen. Pandit Yakka�uwe Pragn · 

arama, the deputy P ar iven adh ipati became the 
Parivenadhipati of the Vidyalankara P irivena. The 
Vidyalankara P irivena was temporari ly shifted to_ 
Dharmaprasada temple in Dematagoda to make room 
for the University. Later the University was shifted to . 
its new premises at Dalugama, after the completion of 
the buildings. The Pirivena came back to its original home 
at Peliyagoda. 8 

The Pirivena Universities were established with great 
expectations. Yet they were established on the lines of 
Western Secular Universities as done in the case of L1e 
University of Ceylon, presently at Peradeniya The 
question was raised whether the Pirivena universities 
were serving the purpose for which they were eStablished. 
But there was no idea as to how they should have been 
p lanned. There was no prototype of a Buddhist 
University. However in the course of time various 
problems such as student unrest etc. struted appearing in 
both new Universities (q.v. Vidyodaya Pirivena). A 
Commission of lnquiry was appointed by the Governor 

General in August 1 982 to look into the working of all 

three universities existing at the time. The Commissio� 

found serious l apses and shortcomings in the. 

Univers ity System. H owever, i n  the cas� · 
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Yidyalankara University, the Commission has noted that 
the constructi onal work etc. h as been executed 
economically and in a short time. 

Finally under the Act ofParlia.-nent No. 1 6  of 1 978, 
Yidyalankara University was re-named the Kelaniya 
Univeristy with effect from 1 '1 January 1 979. The 
ambiguity regarding a Pirivena and · University bearing 
the same name ceased to exist. The Pirivena became 
the sole owner of the prestigious name Yidyalankara. 
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The original premises at Peliyagoda were not 
adequate, when the Pirivena gradually expanded. 
With the generous support of Gate Mudl iyar 
Henricus Lusiyas Dasanayaka Abhayaratna 
Gunawardena, who donated the land, the Pirivena 
premises were expanded up to eight acres in 1 898. 

Traditionally the Buddhist monks are named after 
their village ofbirth. Yen. Dharm arama was born 
at Kalapaluw awa, which should have been prefixed 
to his name i.e. Kalapaluw ave Dhammarama. But 
when the novice Dhammiirama who was ordained 
by another monk was entrusted to Yen. Ratmal ane 
Dhaminaloka, he re-ordained him as his own pupil 
and changed the name as Ratmalane Dhammarama 
The young novice Dhammarama was .a brilliant 
student, who was able to memorize fifty Sanskrit 
verses per day. it is said that once a friend ofYen. 
Dhammaloka wanted to know what he was doing 
at the time. Yen. Dhammaloka has replied that he 
was building a "Dhamma S iila". The friend wanted 
to know where his  Dhamma s al a  was. Yen.  
Dhammii.loka is  reported to have shown his pupil 
Dhammarama as the "Dhammasala" he was 
building. 

2 Once when Dhammaloka is supposed to have 
questioned his pupil Dhammarama whether he likes 
to associate Yen. To !agamuve Sri Rahula Thera 
Though Ven. Dhamm arama knew very well that 
Yen. Riihula lived in the I 5 lh century, replied "Yes 
Sir, Of course " Then Yen. Dhammaloka said if so 
you study Paffcikapradlpaya well .  It is l ike 
associating Yen. To !agamuve Sri Riihula 

3 A delegation from Burma headed by Hon. U Yjn, 
the M i n ister of Bu ddhas asana came to 
Yidyalankiira to study about the Sangayana in order 
to get first hand information of the sangiti, which 
would be useful to them, in view of the Sangiti 
(cha{.tha Sangitl) which Burma was planning to 
commence in the near future. The Burmese 
Minister was so pleased with th e Pirivena, 
promised to donate ten tons of rice to the Pirivena 
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annual ly. Th is  annual donat ion of  rice was 
continued ti l l  the change of government ofBunna. 

4 Yen. Yakka<;tuwe Pragfiarama is reported to have 
drafted the Declaration. 

5 Vidyalankara Pirivena launched a paper titled 
"Kalaya" (Time) in  order to answer severe 
criticisms against the Pirivena and the Declaration. 
Yen. Yakka<;tuwe Pragfiarama, Yen. Walpola Rahula 
(later Yen. Dr. Walpola Rahula) and Yen. Ko !ahene 
Pragiiakirthi are reported to h ave successfully 
countered the arguments of the critics. 

6 As pet the Centenary Commemorative Volume of 
the Pirivena (p. 1 0 1 - 1  02) sixty three Maha Theras 
who studied at the Pirivena have established sixty 
three branch Pirivenas in various parts of the 
country. 

7 The Vidya l ankara prem ises  i nc lud ing  the 
religious edifices such as the Cetiya, Bodhighara, 
Refectory etc. was acquired by the government 
in power as per the Government Gazette 9 1h 
September 1 967 amidst the protest of the Maha 
Sangh a.  H o wever, t h e  Government  t h at 
succeeded took action to cancel the Acquisition 
Order and return the P irivena premises back to 
the Pirivena in Sept. 1 975. 

VIDYODAYA PIRIVENA. Vidyodaya Pirivena is the 
first and the foremost college of Oriental Studies in Sri 
Lanka in modern times and also the Centre of the 
National and rel igious renaissance in the 1 91h century. 

At the beginning the term Pirivena has been used 
to identify the bui ld ing where monks res ided. The 
commentaries and the Mah iivamsa refer to many 
Pirivenas where monks l ived. The name of a Pirivena 
where a particular monk is given is, possibly for easy 
identification. S ince the introduction of Buddhism to 
Sri Lanka, education of both monks and laymen was 
in the hands of senior monks. At the beginning there 
were no separate build ings for the purpose of teaching. 
The teaching was done in the Pirivenas itself, where 
the monks resided. Thus the P irivenas were of a dual 
purpose i . e. residing and teaching. This was possible 
as long as the number of students was smal l .  But 
when the numbers gradually grew, in the course of 
time, i t  was found n ecessary to put up separate 

build ings for teaching and those build ings too came to 
be identified as Pirivenas. At the end the term Pirivena 
became the sole name for the place where teaching 
was conducted. It is seen that the Pirivena institution 
grad ual ly became strong and popu lar during the . 
Anuradhapura period itself. Towards the latter part 
oftheAnuradhapura period, there i s  evidence regarding 
the existence of eight monastic institutions ca� led 
A�!hayatanas, such as Uttaro lha, Mahanetta Pas ada, 
Kappuram u la, V a h aka Dipaka, D akkh i n a m ua ,  
Selantara, Sarogama and Senapat i .  It  is deemed that . 
education was among the main functions of  those 
institutions and some of them appear to have survived 
up to the Polonnaruwa Period. 

The Kotte Period ( 1 4 1 2- 1 5 80 A. C.) i s  regarded as 
the "Golden Age" of Pirivenas in the h istory of Sri 
Lanka. Sinhalese Literature of the day provides a 
graphic p icture of flour ish ing P i r ivenas such as 
Vijayaba Piiivena To!agamuwa, Padmawati Pirivena, 
Keragala, Sunetradev i  P i r ivena  i n  Pep i l i y a n a, 
Ghanananda Pirivena in Raigama etc. Most of those 
Pirivenas, being in  the S outh Western coast, got 
destroyed in the hands of Portugese vandals. It is 
difficult to find an instance of a functioning Pirivena 
after the Portugese per iod .  Thus the trad i tiona l  
Pirivena system of education completely col lapsed 
under foreign domination which was one of the main 
causes for the decl ine of the rel igion witnessed in the 
centuries that fol lowed. 1 

The Pathetic state of Buddhists and  Buddhism 
in the l 91h century u nder British Admin istration:  
I t  i s  necessary to exam i n e  the  soc io - re l i g i o u s  
atmosphere prevai l ing in  the country, a t  the t ime of 
establ ishing the Vidyodaya Pirivena, for a correct 
assessment of its contribution and its impact on the 
society in general and particular to Buddhists. The 
Portugese trying to spread Christianity with the help 
of the sword persecuted Buddhists and vandal ized 
their shrines. There i s  no record of the Dutch who 
succeeded the Portugese persecuting Buddhists. But 
they too wanted to propagate their fonn of Christianity 
with various crooked means. The British who took 
over the Dutch possess ions at the end of the l 71h 

century were able to annex the Kandyan Kingdom, 
too, in 1 8 1 5 . But they d id  not honour the Kandyan 
convention, where they agreed to protect Buddhism . . 
The British declared that freedom of  worsh ip  i s  
guaranteed in the  i sland under their rule. · Yet 
thought that it was their duty to convert the . .  



VIDYODAYA PIRIVENA 574 VIDYODAYA PIRIVENA 

uncivilized disbelievers to Christianity, for which they 
made use of various unethical  ways and means .  
Moreover they lavishly spent from the government 
coffers for the propagation of their denomination of 
Christianity, the "Church ofEngland", which was the 
unofficial state religion of the Island under the British. 

Though the British colonial Administration i s  
supposed to  have fo l lowed a pol icy of tolerance 
towards all rel igions in the island, the early phase of 
the British Administration turned to be a humiliating 
and tormenting period as far as the Buddhists were 
concerned. The Christian missionaries with the help 
of the newly acqu ired printing Press, launched a 
baseless, severe, insulting and a denouncing campaign 
against the unprovoking Buddhists and the tolerant 
religion Buddhism. The Christi an m issionaries 
commenced printing and publishing various books, 
pamphlets, p er iodicals  and n ewspapers op'enly 
insulting Buddhists and their rel igion . Buddhism was 
branded as an unciviiized, primitive form ofbel ief and 
the Buddhists as followers of the devil worshippers 
and idols. The education was i n  the hands of the 
Christian missionaries, who made the best use of it, to 
convert the younger·generation to their faith. Buddhists 
had no  alternative, but to send their chi ldren to 
missionary schools. Those Sinhalese who had their 
education under missionaries were taught to look down 
on their owp natio!l, r�ligion and culture. They taught 
that the locals belonged to an uncivi l iz(!d race. 
Government employments were given to those who 
had . their education in missionary schools. Those 
converted to Chr i st i an i ty were g iven many 
concessions and privileges. Many got converted to 
Christianity to enjoy such concessions and privileges. 
Christianity was the religion of the higher strata of the 
society and Buddhism was the religion of the lower 
class. The Buddhists were ashamed to disclose that 
they were Buddhists in publ ic .  They identified 
theinselves as Christians in  public. B ut they were 
Buddhists in their private l ife. It was under these 
circumstances That James deAlwis, S inhala academic 
converted to Christianity, predicted that Buddhism 
would vanish from the Island by the turn of the 1 9th 
century. 

· The British colonial government of the day turned 
a blind eye to this Christian onslaught against the 
unprovoking and innocent Buddhists. The Buddhists, 
at the beginning tolerated those attacks as they had no 
alternative. But this vigorous campaign of Christian 
missionaries against the Buddhists itself generated a 

reaction among Buddhists. Th.e Buddhists realized 
that they should organize themselves to face the 
Christians onslaught. As a result several Buddhist 
Organizations were formed in Galle and Colombo. 
They realised that the immediate need was a printing 
press to counter Christian attacks, but Buddhists were 
not economically strong enough to have their own 
Press. However, with great difficulty Buddhists were 
able to establish their own Printing Press in 1 86 !  in 
Galle, which was named Lankopakara Press and a 
Newspaper under the same name was commenced . 
Next, another  Pr in t ing  Press named 
Lankabhinavavisruta Yantralaya was 'establ ished and 
the newspaper Sarasavisandaresa, the first registered 
Newspaper was l aunched. With the help of the newly 
acquired printing faci lity B uddhists were able to 
contain the Christian abusive l iterature against them . 
successfully. 

Next the Buddhists were brave enough to meet 
the Christians on public p latforms, in, order to answer 
Christian allegations against Buddhism. Those were 
called publ ic debates and the first debate was held at 
Baddegama in 1 864. It was called Baddegamv adaya, 
since it was held at B addegarna. It was followed by 
debates held at War agoda and Gampola The most · 
important of these debates was held at P anadura in  
1 873 which was called P anaduravadaya. Specially at  . 

_ _the Panadura debate, it is reported that Buddhists 
have successfully countered Christian arguments while 
shooting counter q uestions  which baffled their 
opponents and emerged as victors, and the Buddhists 
were jubilant. After this a great enthusiasm was seen 
among the Buddhist public who were earlier down 
trodden and disheartened as we have already seen. 
They realized that their rel igion was not a primitive 
mythological bel ief and the Sinhaia nation is  not 
uncivi lized as the Christians say. At this stage the re
awakened Buddhists needed proper guidance and 
leadership and a centre to operate. The S inhalese 
Buddhist businessmen, specialiy those who migrated 
to Colombo from the South, who acquired wealth, 
engaging in various trades under the capitalistic 
economy introduced by the British, came forward to 
assist Buddhists, when the need arose. This was the 
environment in the country prior to the establishment 
'of the Yidyodaya Pirivena.2 

The Establ ishment of the Vidyodaya Pirivena: 
Yen. Hikkaduwe Sri Sumailgala (q.v . . ) who studied 
under Yen. Walane Siddhartha, successfully completed 
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his education by the time he was old enough to receive 
his Higher Ordination (Upasampadii). He was the most 
erudite monk of the day and his reputation spread far 
and wide. He was well aware of the chal lenges that 
Buddhists and Buddhism faced. As recorded in the 
chronicles, it was the Mah asailgha who came foreword 
to give leadership to the people to safeguard the 
country and Buddhism. Ven. Sumangala correctly 
realized that the country urgently needed the guidance 
and leadership of virtuous, d iscipl ined, learned and 
brave fraternity of monks. The handful of such monks 
available was hardly sufficient to deal with the crisis. 
There were no facil ities in the country to educate and 
train such monks. Therefore Ven. Sumangala decided 
to establish an institute to train and educate monks, 
where laymen too could be accommodated. But he }ould not materialize his noble idea immediately, due 
to obvious reasons and was waiting for an opportunity. 

In the meantime the intell igent Buddhist leaders, 
specially those businessmen who migrated from the 
South and acquired a fortune in Colombo, too realized 
the need of a school for Buddhists. They observed 
that the great advantage that the Christians possessed 
over the Buddhists were their schools managed by the 
missionaries. They saw that Christians who secured 
government jobs reached the top of society of the 
day, with the help oftheir education. Buddhist leaders 
were convinced that a Buddhist education system was 
essential in order to uplift the Buddhists. It is reported 
that a proposal to establ ish a "common Buddhist 
School" has been made for the first t ime in a letter in 

·-"�pe S inhala Newspaper Lakminipahana on Dec. 1 4, 
1 864 by Don Philip De S i lva Epa Appuhiimy and 
Don We!un \Vickramatileka, for which there has been 
a good response from the public and some coming 
forward to assist financial ly. It  was the good fortune 
of the nation, particularly Buddh ists that brought 
together Ven. Sumangala and the Buddhist leaders such 
as Don Phi l ip De S i lva Epa Appuh amy and H. Don 
Karol i s  etc. who had the same in tention .  Ven.  
Sumailgala got the opportunity to materialize his long 
cherished idea of establishing a Buddhist educational 
institution for the monks where laymen would not be 
barred. Thirteen Buddhist leaders includ ing the two 
above mentioned 3 formed themselves into a society 
named "Yidhyadhara Sabha",  bought a l and at 
Dematagoda in Miil igakanda and entrusted it to Ven. 
·Hikkaduwe Sumangala to establ ish an educational 

i nstitution, primarily for monks and also for the 

l aymen. The members of the Vidhy iidhiira Sabhii 4 

were intell igent enough to prepare and sign a legal ly 
valid agreement, where the duties and responsibil ities 
of the society and head of the educational insti tution 
are clearly defined. The educational institute was 
commenced in  December 1 873 with eight monks and 
twenty lay pupils, in an existing building called "Palm 
House". It was named ' Vidyodaya Pirivena'.  Ven .  
Sumangala was the first to  use the term "Pirivena" in  
modern times for which there was some objections at 
the beginning. It is interesting to note that th� members 
of the Vidyadhiira Sabhii had consented to contribute 
two rupees each per month for the maintenance of the 
e L <fl Pirivena and two rupees was a substantial amount 
at that time. The Vidyodaya Pirivena was opened to 
everybody from the very beginning. There was no 
Ni kiiya d i st inc t ion  or upcountry low cou ntry 
difference. To begin with, Pali Tipi !aka, Sanskrit and 
Sinhala were taught to the monks and Sanskrit ,  
Ayurveda, Astrology for the lay students. Before long 
the curriculum was expanded to include prosody logic 
Prakrit, History, Archaeology, English, Arithmetic etc. 
The education was free to all. The teachers did an 
honorary service. The maj ority of the student monks 
resided in the Pirivena itself. 

The establishment an.d the management of a free 
educational institute was not an easy task in Colombo, 
where non Buddhists were powerful ,  during this 
period. But due to the commitment and unfai ling 
courage of Ven. Sumangala, the Pirivena flourished 
beyond expectations. The Chief Priests in the temples 
were keen to send their novices to M al igiikanda to be 
trained under Ven. Sumaiigala. As a result a steady 
increase of the numbers was seen.  Addit ional  
accommodation had to be found in order to cater for 
the increasing numbers. It was found necessary to 
find new teachers too. It is said that Ven .  Sumangala 
util ized the income from S irip iida, where he was the 
chief, to maintain the Pirivena. It is important that the 
colonial government· recognized the services of the 
Pirivena and made an annual grant ofRs.400/= in 1 875, 
just two years after its establishment. 

From the very beginn ing there has been a practice 
of hold ing annual examinations at the Vidyodaya 

P irivena. The preparation of the question papers has 

been in the hands of outside academics. It is important 

that the first prize giving of the Vidyodaya Pirivena 

has been held on January 1 0, 1 876, where Sir Henry 

Gregory, Governor General of Ceylon ( 1 870- 1 877) 
has distributed the prizes. There has been no 
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s imi lar occas ion where a governor general has 
distributed the prizes, which is a rare honour to Yen. 
Sumangala personal ly. Among the other guests who 
graced this occasion, as per the records, were such 
eminent persons as James De Alwis, Mahamudliyar 
J .P. Obeysekera, T.B.  P anabokke, Iddamalgoda, J.N. 
M aduwanwela, S . D .  M ahawalatenne,  T. B .  
Kobbekaduwa, Wil l iam Dunuwila, P. Ramanathan, 
P. Arunacalam, Samson Rajapakse etc. which shows 
the respect Yen. Sumailgala has commanded among 
the el ite of the day. 

The Prkina Bhashopakara Samitiya (Oriental 
Society) was estab l i shed under the M in i stry of 
Education in 1 902 for the development of Oriental 
languages. The Society conducted examinations and 
started conferring the Degree "Pracina Pandit" for the 
successfu l  candidates. The monks who studied at 
Vidyodaya P irivena d id  extremely wel l  at those 
examinations and added to the reputation of the 
Vidyodaya Pirivena as the Primer seat of learning in 
Ofiental studies. The story ofthe Yidyodaya Pirivena 
is a story of success. The success ofYidyodaya Pirivena 
is mainly due to the personal unblemished reputation 
and unique erudition of its founder Yen. Hikkaduwe 
Surnangala. The generos

.
ity of the dedicated members 

of the Vidyadhara Sabha and that of the Buddhist 
publ ic  is the other factor behind its success. 

The establ ishment  of Vidyodaya branches . in 
the Districts : The number of students, both monks 
and laymen seeking admission to Yidyodaya kept 
increasing and it was not possible to admit everyone 
due to obvious reasons l ike accommodation etc. Many 
monks used to stay in temp les with in  travel l ing 
distances and travel l ing, too, was not easy at the time. 
Except for the smal l annual grant given by the 
government Vidyodaya was managed with publ ic 
contributions, which was not an easy task in Colombo. · 
Under the c ircumstances, monks who successful ly 
completed -thei r  education at Yidyodaya ·Jost no time 
in establ ishing Pirivenas in their own temples. This 
reminds us of the Mahiivagga report ( Vin. I p. 2 1 )  
how the Buddha, not long after His enl ightenment, 
sent sixty arahants in s ixty d i rections, taking the 
message of the Dhamma to the periphery. Simi larly 
Yen. Sumailgala's early pupils took the torch of! earning 
to the provinces. Soon there was a net work of 
Pirivenas in  the Island providing traditional education 
to monks and .�so for the lay students. The monks 
who successfu l ly completed the primary were sent to 

Mal igakanda for higher stud ies. Yen. Pandit Yagirala 
Pafifiananda Thera, the author of the B iography of 
Yen. Hikkaduwe Sumangala (Biography Yol . 1  p .236 
f.) has l isted 46 branch Pirivenas establ ished by the 
pupils who studied at Vidyodaya before 1 9 1 1 (that i s  
before the death of  Ven. Sumailgala). Another 1 7  
Pirivenas were established by those who studied at 
Yidyodaya Pirivena after the death ofYen. Sumailgala. 
Those who had their education in the branch Pirivenas, 
in turn started Pirivenas in the places that needed 
Pirivenas. Th is is the third generation of Pirivenas .  
The biographer ofVen. Sumailgala (Ven. Yagirala Paii 
fiananda) has col lected names of seven such Pirivenas 
existing by the time he wrote the biography (in 1 94 7). 

I l lustr ious  P u p i l s  of Vidyodaya :  Yidyodaya 
Pirivena was able  to produce ah array of  i llustrious 
pupils when such person;:� l ities were badly needed in 
the society. The perusal of the l ist of past pupi ls  of 
the Vidyodaya Pirivena show such il lustrious pupils 
as Yen.  Heyyanthuduwe S iri Devamitta (Director, 
Yidyodaya Pirivena), Yen. Mahagoda Nanissara (later 
Principal of the Vidyodaya Pirivena), Yen. Pelene 
Vaj irafiana (later Mahaniiyaka of the Amarapura · 
Dharmarakshita Nikaya ), Yen .  Kahawe Sumangala 
(later Principal Yidyodaya Pirivena), Yen. Palip ana 
Sirinivasa (Later Mahanayaka of the Asgiriya Chapter 
of the Siyam Nikaya) Yen. Raigama Indraj oti (later 
Mahan ayaka, Kotte N i kaya), Yen .  Suriyagoda 
Sumangala (who edited

.
Pali texts for the PTS )  Yen. 

We l ivitiye Soratha (First Vice Chancel lor  of the 
Vidyodaya University), Yen. Paravahera Vaj irafiana 
(later Vice Chancellor of the Yidyodaya University), 
Ven. Kalukondayave Pafifiasekera (later Principal, . 
Vidyodaya Pirivena, who spearheaded the Temperance 
Movement), Yen .  Baddegama Piyaratana ( later 
Principal, Yidyodaya Pirivena), Ven. Yagirala Pafiii 
ananda (Editor  of Yen .  Hikkaduwe Sumaiigala's 
Biography and Editor of P ali Manuscripts), Yen. 
Dehigaspe Pafifiasara (scholar monk), Yen. Bentara 
Saranankara (scho l ar . m o n k) and Mr. G.P. 
Wickramarachchi, the eminent Ayurvedic physician. 
The l ist of past pupils ofthe Yidyodaya Pirivena who 
served the nat ion and the Buddhas asana is too 
exhaustive. However, Ven. Yagirala Pafifiananda has 
col lected the names of 236 past pupils (Biography 
Vol. I, 233) who belonged to the Sri Sumangala era of 
the Yidyodaya Pirivena. 

Foreign students of the Vidyodaya Pirivena : 
Though the Yidyodaya Pirivena was not named as an 

.. . 
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International Institute of Oriental Studies, it attracted 
many foreign students who came of their own and 
studied at the Yidyodaya. This is due to i t 's worldwide 
reputation and recognition as the premier institute of 
Theravada studies known at the t ime. Among the 
foreign students, several Japanese and Indian students 
are well known. Tacibana,  a Japanese, came to 

· Yidyodaya in 1 905, studied Pa l i  and later became the 
Professor of Pa l i  at the Osaka University in Japan. 
Sato, another Japanese, studied P a l i  and Buddhism at 
Yidyodaya, composed a book on Ceylon, after his 
return to his motherland. A Japanese monk Ko J ima 
known here as "Koj ima Kondaiifia" put up some rooms 
for the use of Japanese students at the Vidyodaya 
Pirivena and those rooms were known as the l ine of 

panese Rooms. In I 888 another Japanese monk Ko 
Jin, known here as Koj in Gunaratana, studied Pal i  and 
Theravada Buddhism and was converted to Theravada. 
He is supposed to have continued as a Theravada · 

monk even after he returned to Japan. Two more 
Japanaese monks arrived in Ceylon in 1 897, studied 
Pali & Buddhism at the Yidyodaya Pirivena and 
received Upasampada at the Malwatta Chapter, 
before returning to Japan. 

Among the Indian students at the Yidyodaya 
Pirivena Dr. Satischandra Yidyabhiisana, Professor of  
Sanskrit at the Sanskrit College, Calcutta was the most 
important and famous. At the farewel l  ceremony held 
on the eve of his departure from the Vidyodaya after 
completing h i s  studi es, h e  i s  reported to h ave  

·· resented a " Felicitation in Sanskrit Poetry" of a 
· ·very high standard, In honour of h is  teacher Yen. 
Hikkaduwe Sumailgala Maha thera , which was h1s 
own compos i t ion .  Another  I n d i an s tuden t  at 
Yidyodaya, a resident of Kosambi  converted to 
Buddhism from Hinduism later entered the Order as 
Kosambika Dhammananda. Two more students from 
Ind ia, fol l o wers of J a i n i s m  B ec arad iisa  and  
Haragov i n'da, both p u p i l s  o f  S at i s chan d ra 
Yidyabhiisana studied under Yen . Nanissara, the 
Deputy Principal , as Yen .  Sumailgala was too busy. 
Cattigama Pufiiiiinanda a monk from Citagong (modern 
Bangaladesh) studied P a l i  and B uddhism at the 
Vidyodaya, on his return to his country became a 
teacher ofPali in a college. 

Sir EdwinArnold, the author of"Light of Asia", is 
reported to have arrived in Ceylon in 1 886 and studied 
Buddhism for a week. 

Missionary Services of the Yidyodaya Pirivena :  
It i s  observed that the Yidyodaya monks have actively 
taken part in spreading the message of the Dhamma in 
various parts of the world. Anagarika Dharrnapaia who 
launched the pioneer ing campaign to re-introduce 
Buddhism to India was closely associated with Yen. 
Sumailgala and the Yidyodaya Pirivena, from the very 
beginning. Anagiirika Dharrnapiila selected three past 
pupils ofthe Yidyodaya Pirivena, Yen. Dr. Paravahera 
Yaj iraiiana, Ven. Pandit Dehigaspe Pafiiiasiira and Yen. 
Hegoda Nandas iira to estab l i sh a Branch of the 
Mahabodhi Society in London, in order to propagate · 
Buddhism in Europe . 

Ven. Prof Hammalava Saddh iitissa, a distinguished 
past pupil of the Yidyodaya P irivena was the Head of 
the London Yih iira for thi rty long years. He was 
instrumental in establ ishing a number of Buddhist 
Viharas in Europe. Yen. Prof. Saddh atissa was a 
visiting Professor ofthe Toronto University, Canada. 
Yen. Dr. Medagama Yajirafiana, after his services in 
India proceeded to Britain and succeeded Yen. Prof. 
Saddhatissa as the Head of the London Yih iira and 
continued his services, disseminating the teachings of 
the Buddha. He too was among the dist inguished 
Vidyodaya past pupils. 

Ven. Kurunegoda Piyatissa first went to the United 
Kingdom for the same service and then proceeded to 
the United States of America and is the Head of the 
New York Buddhist Yihara, from the very beginning 
up to date, doing yeoman service. Ven. Piyananda 
who started his missionary services as an assistant to 
Yen. Neluwe Jinaratana in India, proceeded to U.S.A. 
and took charge of the Dharmavijaya Yihara of Los 
Ange l i s .  Yen .  P iyananda was i nstru mental in  
estab l ish ing several vihiiras i n  the  U . S .A. Ven . 
Galayiiye Piyadassi commenced h is missionary service 
as an assistant to Yen. Prof. Hammalava Saddh atissa, 
Head of the London Buddhist Yihara, and established 
the "International Buddhist Centre in London". After 
the death ofVen. Saddhatissa, he named it "Saddhatissa 
International Buddhist Centre, London", in honour of 
his guru. Yen. Piyadassi's services to the British Publ ic 
was wel l  recognized by the British Government and 
Her Majesty Queen Elizabeth II, conferred on him a 
Knighthood . Yen. Piyadassi too is a precious jewel 
that adorn the long l ist of past pupils of the Yidyodaya 
Pirivena. 
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Yen. Murungagasyiiye Nan issara, Head of the 
Jetavana Yihiira in Paris is carrying on his worthy 
Dhammaduta Services in France for a long time. Yen. 
Weihene Pafifialoka heads the Washington Buddhist 
Centre. 

Among the Yidyodaya past pupils who strived in 
the past and are striving at present to re establish the 
Buddha Siisana in it's place of Birth (India) are late 
Yen. Parawiihera Paiiiiiinanda, Late Yen. Potuwi la 
Gunaratana, late Yen. Hed igal le Pafifiatissa, Yen. 
J ulampitiye Nanaratana, Yen. Dodangoda Revata, Yen. 
Kongala Sivali, Narampaniiwe Dhammiinanda, Ven. 
Andawala Devasiri, B ib i legama Medhankara etc. 
deserve mention. It should be clear that Yidyodaya 
past pupils are leading the Dharmaduta campaign 
overseas and the l ist appears too extensive. 

Vidyodaya Services for Literature : Yidyodaya 
Services in the literary sphere is "epoch-making". When 
the Yidyodaya Pirivena carne to existence in 1 873, 
most of the Sinhala, Pali and Sanskrit books were sti ll 
in  manuscript form. The Ola manuscripts were not 
freely available and many had no access to them. 
Though the printing Press had been introduced to the 
island by this time, sti l l  the Buddhists had not made 
use of this n�w facility. In fact there was a scarcity of 
persons who could undertake to edit a manuscript 
and prepare it for printing. The books were essential, . 
too, for the propagation of learning. As we have seen, 
Christians by this time were

-
making full use of the 

printing Press to prop<:J.gate Christianity In the Island. 
The contribution ofYidyodaya in the field of editing 
the unedited manuscripts for printing is praiseworthy. 
From the very beginning the members of Yidyodaya 
teaching staff as wel l  as those taught by them have 
to i l ed in edit ing the S inhala, Pa l i  and Sanskrit 
manuscripts and seen them coming out in printed fonn. 
The  p rogramme to p r i n t  and p u b l i sh Pa l i  
commentaries under  the "S imon Hewiiwitarana 
Bequest" commenced in 1 9 1 1 .  It is seen that erudite 
monks of the Yidyodaya Pirivena are taking an active 
part in th i s  progra m m e .  The maj ority of the 
Hewawitarana editions have been edited by Yidyodaya 
Pandits. The principals of Yidyodaya such as Yen. 
Mahagoda Niinissara, Yen. Kahawe Rat an as ara and 
Yen. Baddegama Piyaratana themselves have edited 
Pal i  commentaries for the Hewiiwitarana Publication 
series. 

Moreover, apart from the Pal i commentaries above 
referred to, Yidyodaya scholar's have edited and 
publ ished numerous Sinhala, Pali and Sanskrit works, 
majority of which were in manuscript form. The 
composition of glossaries, aids, translations for the 
convenience of students and others for the study o f  
original texts i s  another area where Yidyodaya pandits 
have shown their competence. 

Inspite of his busy life, it is creditable that Yen.  
Hikkaduwe Sumarigala Nayaka thera with the help of 
Pandit Batuvantud iiwe has brought out a full S inhala 
translation of the Pal i  Mahiivamsa for the first tim e  
on the invitation o f  the Government of Ceylon.  
Another Yidyodaya Pandit Yen. Yagirala Pafifiananda, 
completed the third part ofthe Pali Mahiivamsa. Yen. 
Suriyagoda Suman gala became the first Sri Lankan monk 
tu edit a Pali manuscript for the PTS, editing the 
Dhammapada in 1 9 1 4. But the most outstanding 
contribution by an old pupil of Yidyodaya Pirivena 
could be considered as the Sri Sumangala Sinhala 
Dictionary composed by Yen. Pandit Yel ivi t iye 
Soratha. It was the Yidyodaya contribution in the 
l iterary field that helped the revival of learning in 
modem times, during i ts  early period. 

Vidyodaya Traditions :  A new development that 
was witnessed in the second half of the 1 9 th  century 
was debates or controversies on various religious or 
literary topics. One of such debates was on the correct 
way o f  wear ing  t h e  robe  and it was c a l l ed 
"Piirupanaviidaya", the debate on wearing the robe. 
The group headed by Yen .  Hikkaduwe Sumangala 
argued that the monks should cover both shoulders 
especial ly, when entering the vil lage. The opposition 
held the view that the monk should cover only the ieft 
shoulder. They pointed out that the Buddha and his  

,pupi l s  covered one shoulder  only. This debate 
continued for some time without a decision. Both 
groups were adamant and neither party was able to 
convince the other. Though Yen. Sumangala was unable 
to convince the opponents, he strongly bel ieved that 
the correct and more decent way of doning the robe 
was to cover both shoulders and wanted his pupi l s  to 
do so. The Yidyodaya monks up to date fol low this 
tradition and cover both shoulders. AnotherVidyodaya 
tradition is when writing words like Yidyalaya they 
add an additional "ya" and make it Yidyiilayaya Those 
who belong to the Yidyodaya camp as a whole 
preferred conservatism to radicalism. 
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Th e i l l u st r i ou s  M a h a  Theras  w h o  g u i d ed 
Vidyodaya as Pariven adh ipati : Yen. Hikkaduwe 
Sri Sumailgala Nayaka thera, the founder of the Pirivena 
adorned the chair of Vidyodaya from 1 873 up to his 
death in 1 9 1 1 .  Yen. Sumailgala who possessed great 
courage and keen intellect successfully guided·the infant 
institution amidst numerous problems and constraints, 
with the generous help of the Yidhyadhara Sabha and 
the Buddhist public. Within a short period of time 
Vidyodaya P irivena was able to reach the position of 
the chief oriental seat of learning in the island and was 
able to win the confidence and admiration ofthe public 
and the colonial government of the day. It was a 
personal achievement of Yen .  Sumangala. 

The Sumailgala period which was considered as 
) the golden age of the Yidyodaya P irivena came to an 

...,.... �nd with the death · of Yen. Sumailgala on the 29th 
April 1 9 1 1 .  Yen. Sumailgala was succeeded by his 
deputy principal, Yen. Pandit Mahagoda fJan issara, 
an expert i n  Sanskrit, who i s  supposed to have 
p ossessed a good p ersona l i ty. A s ign i fi cant 
development during the period was the introduction 
of English to the curriculum of the P irivena. 

a D. Litt ( Honoris Causa) on Yen. P iyaratana at its 
first convocation, one of the first Buddhist monks to 
receive such  an h o n o r  ( the  o t h e r  b e i ng Yen .  
L u nupokune Dhamman an d a, P r i n c i pa l  o f  
Yidyiilankara). 

After the death of Ven. Piyaratana th e  seJ.li or 
deputy, Yen. Pandit Weliwitiye Soratha was appointed 
as the Vi ce Chance l lo r  of the  n e w  Vidyodaya 
University, the other deputy Yen .  Kalukondayiiwe 
Paii.iiii.sekera was appointed as the Principal of the 
Vidyodaya Pirivena in 1 960. Yen.  Paii.iiasekera was 
famous for his voluminous work on the history of  
news papers and j o urnal i sm in Ceylon .  As the 
Vidyodaya buildings were occupied by the university, 
Pirivena classes were conducted at the Niilanda college 
with great difficulty ti l l  the univers ity was shifted to 
its new buildings at Gangodawila. 

After Yen. Pafiiiasekera passed away in 1 977 the 
most senior Thera in the staffYen. Panamgala Jinaratana 
was appointed as the principal. He was 78 years of  
age at the time ofhis appointment and was feeble and 
needed rest. However he continued ti l l  1 978. 

Though there was no  much improvement in the In the meantime, the conditions at the Yidyodaya . 
buildings during this period, the number of students Pirivena was fast deteriorating in an unprecedented 
rose from 200 to 600, which was a sharp increase. He l eve l .  The Yidyiidhara S ab h a ,  t h e  P ast Pup i l s  
was appointed as the chairman o f  the Hewav itarana Association and the wel l wishers agreed that the 
Tripitakat Publ ication Committee, consisting of the Pirivena need a re-organization. At a joint meeting of 
highest academics of the day and has made a substantial the Vidyiidhara Sabha and the Past Pupils Association, 
service, personally going through the final proof and the Yidyodaya Pirivena re-organization committee was 

) 
approving the editions for printing. Yen. Nanissara's, . appointed. But there were objections to the findings 

�death occurred in 1 922. . of the committee and seven members of the staff 

Yen. Nanissara was succeeded by h i s  deputy 
principal, Yen. Pandit Kahawe Ratanasara thera.5 His 
period is noted for the vast improvements to the 
buildings in the Pirivena. The provision of additional 
buildings facil itated a steady increase of student in 
take .. Yen. Ratanasara was actively involved in the 
Tripi!aka publication and personally edited several 
volumes. He passed away in 1 936  and was succeeded 
by his deputy, Yen. Pandit Baddegama Piyaratana, 
another Sanskrit expert. It was during his period that 
lhe second world war broke out and teaching in the 
P irivena had to be temporarily suspended due to the 
threat of the war. But Yen. Piyaratana commenced 

,-sixteen branch Pirivenas in the Districts and diverted 
the teachers to them and was able to continue teaching 
till the war ended. The university of Ceylon conferred 

resigned in protest. Subsequently another committee 
was appointed consist ing of three senior theras . 
connected to the Pirivena and three eminent l ay 
members. But there was an objection to the three 
theras who were in the former committee and the three 
lay members continued to serve in  the Committee. 
The committee unan imously decided to invite Yen. 
Pandit Akura�iye Amaravamsa N ayaka Thera, the 
Principal ofYidyaloka Pirivena in Gal le, to accept the 
Principal 's post of the Yidyodaya Pirivena, his "Alma 
Mater" and he assumed duties on 1 8 lh  Feb 1 978. 

It was a good decision and the correct choice. Ven. 
Amaravamsa was experienced as the P irincipal of the 
Yidyiiloka Pirivena in Gal le  and as the chief inspector 
of Pirivenas under the Department of Education. He 
was able to put things in order within a short period: 

. ..· \ · · 

. .  ::.:-·· 
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Yen. Amaravarhsa was able to get the assistance of 
the government to repair all di lapidated and half 
finished buildings and construct new bui ldings that 
were needed. An improvement was witnessed in the 
academic staff, curriculum qual ity of the education 
and the number of students during h is tenure of o-ffice. 
The successful era of the Yidyodaya Pirivemi. in 
modern times came to an end in 2007 with the demise 
ofYen. Amaravarhsa. He was succeeded by his pupil · 
Ven. Balangoda Sobhita Thera ,a young Pandit scholar. 

Vidyodaya P i r i vena  i n  t he  fo re-front  o f  t h e  
Rel igious and National Renaissance. 

As envisaged by its founders Vidyodaya Pirivena 
did not become a mere school that taught oriental 

· subjects. It kindled national feel ings and patriotism in 
the minds of its students, thus producing national 
leaders, both clergy and laity, the country badly needed 
in the context of the prevai ling pathetic situation, as 
pointed out at the beginning of the article. Those who 
passed out from the Yidyodaya Pirivena, both monks 
and laymen, were educat�d, discipl ined, brave and 
fearless. They were proud of their nation and were · 
conscious of their rights. They provided the leadership 
the country needed. As we have already seen monks 
who successfully completed their education returned 
to their own temples and made arrangements to 
establ ish P irivenas in ·the out station places. They 
commenced "Dhamma schools " in the vil lages to 
teach Buddha dhamma to the young generation. They 
further involved themselves in Col. Alcott's movement 
to estab l i sh Buddhist  schools .  The temperance 
movement and the Rural Development Programmes 
were the other areas, where the educated monks were 
actively involved. They awoke the people from their 
sluggish sleep and were made to realise their legitimate 
rights and due place in the society. Though Buddhist 
monks did not involve themselves directly in politics 
of the day, their influence on the rulers cannot be 
unde1mined. The educated Buddhist monks and laity 
fostered a silent revolution \Vithout resorting to violent 
means which culminated in wining independence in 
the mid 20th century, where Vidyodaya past pupils 
contributed in no smal l way. Therefore the Yidyodaya 
Pirivena could be described as an academy of oriental 
studies par-excellent and the cradle of the religious 
and national movement in Sri Lanka. 

Vidyodaya Pirivena elevated to the positio n  of a 
Un ivers ity 

The government that came to power in  1 956 
decided to grant. un ivers ity status to Vidyodaya 
Pirivena and Vidyalailkara Pirivena. The decision was 
highly acclaimed and was described as the final victory 
of the Pirivena System of Education. Accordingly the 
Vidyodaya University was establ ish on 1 •• January 
1 959, under the Act ofParliament no 48 of 1 958 .  The 
co-prindpal of Vidyodaya P irivena Yen . P and it 
Velivitiye Soratha was appointed as the Vice Chancellor 
and the other members of the academic staff were 
absorbed into the university academic staff. During 
the in i t ial years the new un iversi ty was at th e 
Maligakanda Pirivena premises and later shifted to 
the new university complex at Gangodawila. 

The Vidyodaya University was establ ished o n 
the lines of secular western universities. There were 
objections for the new Buddhist University being 
established in the l ines ofwestemuniversities, as done 
i n  the case of the Univers ity of Ceylon already 
establ ished.  But  those who wanted a Buddhist  
university themselves were unable to explain how i t  
should be established. There was a di lemma as regards 
the Buddhist University, the people expected. It was 
found difficult to b lend the idea of  the western 
University with the traditional system of teaching. 

Another ambiguity was seen after the establishment 
of the University. The fate ofthe Yidyodaya Pirivena, 
after the establishment of the university apparently, 
has not been thought, at the time of drafting the Act, 
whether, the Pirivena should cease to exist or whether 
it should co exist side by side with the new university. 

However the Yidyodaya Pirivena did not cease to 
exist after the estab l i sh ment of the Vidyodaya 
Un iversity. The Yidyodaya P i rivena, too, was 
functioning, receiving the usual government grant. Thus 
there were too academic institutions under the same 
name, Vidyodaya Pirivena and Yidyodaya University. 

Under the trad itional Pirivena education system 
the pupi ls always respected their teachers and did not 
dispute with them. As a result there was a peaceful  
and cordial relationship between the students and the 
teachers, similar to father-son relationship. But under 
the modem university system the undergraduates are 
not bound to do so. But the Pirivena teachers elevated 
overnight to the positions of professors, lecturers etc. 
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found it difficult to adj ust themselves suddenly to the 
new system. But the new undergraduate expected to 
enj oy the freedom found i n  a modern secu lar 
university. The trad itional Pirivena ethics and the 
modern concepts of university freedom did not \VOrk 
well at the beginning. Before long serious disagreements 
were seen between the student unions  and the 
university administration, wh ich ultimately led to 
temporari ly closure of the university, some times 
indefinitely. As a result a commission of inqu iry was 
appointed by the Governor General in Aug 1 962 to 
examine the working of all the three universities extant 
at the time, and to recommend a remedial course of 
action. 

The commissioners had observed serious lapses 
and short comings in the entire university system of 
the country and was not at a l l  satisfied with the 
administration and recommended a drastic course of 
action. They went to the extent of recommending the 
closure of two of the extant three universities of the 
country and suspension of the administration of the 
u n iversity o f  Ceylon for 1 8  months .  B u t  the 
government was not  bound to  accept the  
recommendations and no action was taken accordingly. 

VIDYODAYA PIRIVENA 

2. Sri Sumangala, Ed. Kadihingala Sorata and 
Premaratna Abesekera ( The Commemorative 
Volume on the 60lh death anniversary of Ven. 
S umangala}, Anu la  Press, Colombo, 1 962 
(Sinha! a medium) published by the Sri Suman gala 
Commemorative Society. 

3. "Sambhasa" ( The Commomerative Volume of 
th e Vidyodaya P i rivena 1 2 5 'hAnniversary) 
published by the Pirivena Department of the 
Ministry of Education and Higher Education, 
Fascicle 1 0, 1 999 (Sinhala-Medium). 

4. The Politics of the British Buddhism and 
Pirivena Education . By Ven . Hewanpola 
Ratanasara, Dipa Press, Kdaniya, Sr i  Lanka. 
1 970 ( S inhala-Medium) 

5. Religious and National Conflicts of Sri Lanka 
during the l91h century by S iri Tilakasiri, S . . 
Godage and Company, Colombo, Sri Lanka 2000 
(Sinhala-Medium) 

6. Traditional Education of Sri Lanka and the 
Mah asangha. by Aberatna Adhikari, S.  Godage 
and Company, 1 99 1  ( S inha1a-Medium) 

7. History of A ncient Education of Sri Lanka by 
M. D. Jayasekere, 1 999 ( Sinhala Medium). See 
PLATES XL-XLII. 

K. Arunasiri 

· The general feeling among the people was that the 
Vidyodaya University has fai led to accomplish the 
aspira!ions for which it was established, although it 
was not clear how it should have be�n estab lished and 
managed as a modern university, without deviating 
from the traditional system. In the above context some 
bel ieve that conferring the un iversity status to 
Vidyodaya Pirivena has only disturbed and damaged 
the prestigious Pirivena in the country. U ltimately 
the government took necessary s teps to re name 
V i dyodaya University as Sr i  Jayawardanapura 
University under the act no 1 6  of 1 978 of Parl iament 
of Sri Lanka, with effect from January 8 1 979. 
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And now it is a secular university. As a result the 
ambiguity regarding the name Vidyodaya ceased to 
exist. The Vidyodaya Pirivena is the prestigious seat 
of oriental learning and there is no other academic 
institution by that name, at present. 
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1 · The last Pirivena on record is the Niyamakanda 
P irivena close to Embekke, commenced by 
Wel iwita Saran ankara S amanera( long before the 
Siamese upasarhpada was brought) for training 
S amaneras with the p atronage of king · 

N arendrasingha. 

2 During the dark period, before the establishment 
of Vidyodaya P i ri vena, three  ded i cated 
Mahatheras, all pupils of the l ineage ofWeliwita 
Saranankara Sangharaja, were engaged in the 
noble task of keeping the torch of learning 
burning of their own. They were Yen. Galle  

Medhankara ofPelmadul lavihara, Ven. Bentara 

Atthadassi ofVanav asa Vihara, Ben tara and Yen;,· 
Walane Siddhartha of Paramadhamma 
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Vihara of Ratmalana who educated l imited 
numbers of monks in their own Viharas, when 
there was a great vacuum of learned monks in 
the country. It was those monks educated at the 
three places referred to who filled the vaccum 
and prepared the ground work for the rel igious 
revival that fol lowed. It is important that both 
Yen. Hikkaduwe Sri Sumangala, the founder of 
the Vidyodaya Pirivena and Ven. Ratmalane 
Dhammaloka the founder of the Vidyalarikara 
Pirivena were the pupils of Yen. Panditacarya 
Walane Siddhartha of Paramadhamma Cetiya 
Vihara, Ratmalana. 

3 The rest of those patriotic businessmen who 
formed themselves into the original Vidyadhara 
Sabha, wereDonAndiris . Perera, Don Coranelis 

De s i lva, G. D . Pe i r i s ,  B . C  Cooray, D .T  
Weerakkody, W.C.Perera, P.H.Perera, S imon 
S ilva, H.D. Carolis, D.C De S ilva, C.S .  Perera 
and Don Haramanis (Sri Sumangala B iography 
-vol . I p. 1 93) .  It is on record that Lansage 
Andris Perera (Don Andris Perera) later Andris 
Perera Dharma Gunawardana, the owner of the 
lahd, without any hesitation handed over the 
land to the society (Vidyadhara Sabha) when it 
was unable to raise even half of the nominal 
value Rs 6000/-, accepting whatever collected. 
He was the father in l aw of Don Carol is 
Appuhamy, father of Anagarika Phammapala 
(Sri Sumarigala-Biography Vol. I p 1 88) 

4 The Vidyadhara Sabha stil l  continues as the 
Administrative Body of the Vidyodaya Pirivena 

5 Unfortunately, Yen .  M orontuduve 
Dhammananda, seeking the assistance of the. 
law against the Vidhyadhara Sabha, in order to 
get himselfappointed as the chief incumbent of · 
the Vidyodaya Pirivena during the tenure of 
office of Ven. Ratanas ara was harmful to the 
reputation and progress of this prestigious 
seat of learning. 

VIETNAM. 

lntroduction · 

Vietnam, ptficially the Socialist Republic ofVietnam 
is the Eastern�most country on Peninsular Southeast . ' . � . ' . 

Asia (so called Indochina). It is bordered by China to 
the north, Laos to the northwest, Cambodia to the 
southwest, and the South China Sea to the east. On a 
land area of325;360 sq. km. with a population of over 
86 mill ion, Vietnam is the 1 3 1h most populous country 
in the world. 

The northern part of today's Vietnam had been 
conquered by the Chinese Empire in I l l  B.C. and 
remained under Chinese rule until 939 A. C. when the · 

Vietnamese formed an independent state named Dai 
Viet which was known in Chinese as G : <to Chi. The 
territory from the middle of today's Central Vietnam 
to the eastern part of South Vietnam belonged to. the 
Hindu Champa kingdom (Cham) that originated in the 
2nd century A.C .. The then southern part of Vietnam 
was part of the Khmer (Cambodian) Kingdom which 
fol lowed a syncretic form of Saivism and Mahayana 
Buddhism until the Theravada arrived there in the 1 2m 
century A.C. 

The Dai Viet annexed the land occupied by the 
Champa during conquests in the 1 5 th century, and by 
the 1 8th century, had also annexed a part of the Khmer · 

· empire resulting in the current borders of Vietnam. 
S ince then, the Dai Viet as well as Champa, fol lowed 
the Mahayana tradition while the people of Khmer . 
origin in  the south of Vietnam continued to practise 
Thera:vada. Vietnamese Buddhism, heavily influenced · 
by China, absorbed elements ofTaoism, Confucianism 
and ancestor worship along with the veneration of . 
local deities. 

, Of Vietnam's marty rel igions today, Buddhism i s  
the most popular, with about 55% of Vietnamese 
dentifying with Buddhism (all sects) even though they 
do not p ract i se on  a regular basis  (Vi etnam: 
International Rel igious Freedom Report 2 007) .  
Buddhism, Confucianism, and Taoism are the widely 
practised Triple Religions in Vietnam. Confucianism . 
which is more a religious philosophy than a religion, 
emphasises duty and hierarchy and has ·become a basis 
of every day Vietnamese l ife and its social system. 
Confucianism was introduced to Vietnam by Chinese 
as early as the first centUry. Taoism was also introduced 
to Vietnam during the Chinese rule. Lao Tse (600-500 . 
B. C.), the founder ofTaoism, advocated a philosophy 
of harmony between man and man; and between man 
and nature. Mahayana is the predominant form of 
Buddhism and Theravada Buddhism is practised 
mainly in the south by the ethic Khmer people (Khmer 
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Krbm), and by a few thousands of ethnic Vietnamese. 
Mahayana Buddhism that is practised i n  Vietnam 
today is a combinat ion of Pure Land, Zen and 
Tantrayana Buddhism.  Peacefu l  co- existence of 
Mahayana and Theravada is most striking in the South, 
for examp le, Theravada m o n ks and n u ns study 
alongside Mahayana monks and nuns at Van Hanh 
Buddhist University in Saigon. 

Buddhism reached Vietnam before China 

I t  has been claimed that Luy Um, founded in 1 '1 
century A. C., now in the B-c Ninh province, north of 
the present day Hanoi City was the first of the three 
Buddhist centres of ancient China - Lo Yang, Ring 
Ch' eng and Luy Lau. This claim is  based on Vietnam's 
geographical position of being located between China 
and India. The pioneer Indian monks who carried 
Buddhist texts and images to China had to pass through 
Luy Lau which was on the main trade route between 
India and China, on their way to Lo Yang, the then 
capital of China. Luy Lau was founded under the Han 
Dynasty around the early part of the first century A. 
D. and was the capital of Giao Chi, the former name 
ofthe northern part of Vietnam (Nguyen Tai Thu ed., 
History of Buddhism in Vietnam, Social Sciences 
Publishing House, Hanoi, 1 992, pp. I Q.,. I I ). 

This claim has been supported by the appearance 
at Giao Chijn  the znd century A. C., of a number of 
sutras including the Sutra of Forty Two Chapters, an 
excerpt of the Agamas that were translated · i nto Han 
script. These are believed to be the first selection of 
sutras translated into Chinese. The l iterary evidence 
in the above translation proved that in its very 
beginning, Vietnamese B u d d h i s m  adopted the 
fundamentals of Orthodox Buddhism from Indian 
monks and in later centuries with the development of 
Buddhism in China, it received, the Mahayana doctrine 
(Thich Minh Chau, A Brief History of Vietnamese 
Buddhism, I nternati o n a l  M o n ast is;  S e m i n ar 
Proceedings, Vancouver, 1 99 1  ). 

Several other scholars too have advanced that 
Buddhism reached Vietnam before China, and that for 
several centuries, the main tradition in Vietnam was 
savakayana, but gradually Mahayana came to be 
predominant (Thien-An Thich, Buddhism and Zen 
in Vietnam. Tokyo, 1 975). That  B uddhism was 
imported directly from India is also evident from the 
Vietnamese word for the Buddha. It was initially ' Bat', 

though generally seen as a deity who helped good 
people and punished the bad. Later i n  the 4 1h -5 'h 

centuries, the word ' Bat' was replaced by ' Ph-t' from 
the Chinese pronunciation of the word Buddha. The 
success of the continuous spread of Buddhism i n  
Vietnam from the very beginning u p  to now has been 
attributed to the effort in integrating Buddhism to the 
people's traditional beli efs such as the worship of 
indigenous saints (Nguyen Tai Tim, op. cit, p. 53). 

History and development of  Buddhism 

l t  has been widely accepted that by the 2nd century 
A. C. ,  Buddhism in Vietnam had been fairly well 
established with contributions made by several great 
Buddhist monks who arrived in Luy Lau : Mahajivaka 
(Ma Ha Ky Vuc), Kalacarya (Khau Da La) and K'ang  · 
Seng Hui. According to the Vietnamese text Cao tang 
truyen (Narratives o f  the En l ightened Monks),  
Mahaj ivaka was a native of Tay True (India), who 
arrived in Gia Chi. Later, he went to many parts of 
China to propagate Buddhism there. Kalacarya, as his 
name means ' black sage' has been thought to be a 
Dravidian ti·om South India. He remained in Vietnam 
and became one of the best known monks in Vietnam 
in the initial period. (Ibid, pp. 1 8-20). K'ang Seng 
Hui, a monk of Sogdiana origin, but born in Giao Chi 
became famous for translating a l arge number of 
Buddhist Canonical books into Chinese and later he 
visited Nanking, where he bui lt the first pagoda and 
preached the Dhamina (Thich Minh Chau, ope it). 

Mecu Fo (Mim Bac or Mau !u)was a Chinese Jay 
s c h o l ar who contr ibuted  a great deal to the  
development of Buddhism in  Vietnam by writing in 
the znd century A.C. ,  the first book Ly Hoac Luan 
(Truth and Doubt) in Han script which described the 
situation of Buddhism in Vietnam. This book written 
in Giao Chi demonstrates that by that time, the latter 
was a recognised centre of B uddhism. He was a 
talented scholar who understood the philosophies of 
both the great Chinese philosophers Lao Tseu and 
Confucius wel l, so that in debates, he easily made the 
comparison between Chinese philosophical traditions 
and Buddhism and so gained the respect among Chinese 
scholars at that time. His famous book, was considered 
as the first one written at that time about Buddhism, 
not only in Vietnam but in the whole of East Asia. 

By the 3'd century A. C . ,  pagodas began to be bt)i lt · .. in Vietnam. According to the Thien Uyen ·-r "'-'!:'I�-' 
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Pagoda, also known as Dien Ung, was built in the 3 'd 
century A.C. in the Thuan Thanh District in the Bac 
Ninh Province. This is the oldest recorded pagoda in 
Vietnam. It was at this pagoda that the Ch 'an Master 
Vinitaruci who arrived in 580 A.C. resided. 

Introduction of Zen Buddhism 

Vinitaruci (Vietnamese: Ti-ni- c 6 _ 1 f u _ c Ji J), an 
Indian monk, who was deeply influenced by Indian 
Zen (Sanskrit Dhyiina, Pali Jhiina, Chinese Ch' an, 
Japanese Zen, Vietnamese Thien) which attached great 
importan_c� to meditation, was in China, and was 
strongly inspired by Chinese Zen. After completing 
his  studies under Sengcan, the third patriarch of 
Chinese Zen ( Ch 'an), Vinitaruci travelled to Vietnam, 
and introducced Ch'an school in 580 A.C. He was 
later recognised as the first Patriarch ofthe Zen sect in 
Viet-Nam. By the l Oth century, the Vinitaruci School 
had become one of the most influential Buddhist groups 
in Vietnam. This school has remained the most popular 
school of Buddhism up to the present. A second Zen 
lineage which was less influenced by Indian Zen was 
initiated in Vietnam by the Chinese monk Wu Yen 
T'ung (Vo Ngon Thong) who came to Kien So pagoda 
in the vil lage ofPhu Dong in Ha Bac province in 820 
A. C. Vietnam during this time had twenty stupas which 
enshrined r�lic�, o_ffered by the Chinese Emperor, as 
well as many temples and 

-
aroun

.
d five hundred monl<s, 

many Of whom we:-e famous for their great knowledge 
and strict discipline. The third Zen lineage in Vietnam 
was the True Lam Yen Tu school initiated by Emperor 
Tran Nhan Tong at the end of the 1 3 th  century. This 
school was well known for its active social-political 
role in Vietnam at the time. Emperor Tran Nhan Tong 
after leading the country through three consecutive 
victories against the Mongol's invasion, left his throne 
and became a monk. 

A period of prosperity for Buddhis m  

After the victory won by Ngo Quyen i n  938 A.D, 
the newly independent state of Vietnam was strongly 
mot ivated by B uddh ism to pursue its grad ual 
consolidation and vigorous development. Buddhism 
also played a major role in the people's struggle against 
foreign oppression and for national independence. In 
addition to Luy Lau and Kien So, Ha Bac province 
witnessed the construction of a large number of 
pagodas. 

After Dinh Tien Hoang became king in 971 A.C.,  
he established a hierarchy of monks as well as of 
officers. The monk appointed as Chief of Monks was 
conferred the title of 'Great Master' and a Deputy 
Chief was also appointed. The king also appointed 
his monk advisors in domestic and foreign policy. 
This practice of recognition of monks in religious as 
well as in the secular affairs hierarchy continued in the 
subsequent royal dynasties. King Le Dai Hanh founder 
of the Earlier Le dynasty had a monk advisor who 
belonged to the Thien sect of Vinitaruchi .  It was the 
monk Van Hanh who advised King Le _}ai Har.h on 
the war of resistance against the Song in 980 A. C. and 
also who actively worked for the accession of King 
Ly Cong Uan to the throne leading to the establishment 
of the Ly dynasty. 

During the D inh and Le dynasties whose rulers 
wer.e strong Buddhists, the country's then capital Hoa 
Lu became an important Buddhist centre with many 
pagodas. Many of them stil l  exist today. The remains 
of the Thap pagoda can still be found on its ancient 
site on the banks of the Hoang Long River. The only 
remains of the Nhat Tru pagoda are the octagonal 
stone columns carved with gat has and magical formulas 
of Usnisavijayadharani. Twenty such columns, · 
carved with texts� have been found. The text of the · · 
first discovered in 1 963, reveals that Dinh Lien, the 
so_!1 ofDinh Tien Hoang had in 975 A. C. erected 1 00 
such ratnadhyajas cofumns. The text is in-Chinese 
characters, but their Sanskrit pron�nciation has been 
retained. It should be noted that the only Buddhist 
sects in Vietnam during this time were Thien sects 
(Nguyen Tai Thu, opcit, p. 5 1 -59). 

Buddhism reached its peak 

After the patronage giveri to Buddhism during the 
Dinh and Le dynasties, Ly dynasty ( 1  0 1 0- 1 225 A. C.) 
saw Buddhism reach its peak. As in 1 0 1 0  A.C., the . 
capital of the kingdom moved from Hoa Lu to Thang 
Long (now Hanoi, the present day capital), the latter 
soon became an important Buddhist centre with many 
pagodas being constructed. Pagodas now emerged even 
in ethnic minority regions all over the country. 

King Ly Cong Uan who grew up in pagodas and 
received the support of the monk Van Hanh to become 
king, issued royal edicts promoting the construction 
of pagodas as well as the ordination of monks. Special 
ordination ceremonies were held in newly constructed 
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ordination halls in Van Tue pagoda. In I 0 1 6, over 
1 ,000 persons were ordained as monks. Kien So pagoda 
had over 1 00 disciples whi le  Trung Minh pagoda on 
Mount Thien Phuc, monk disciples numbered in the 
thousands. Rice fields taken over by the king from 
communal holdings or those granted by nobles and 
other dignitaries of the Court, provided the required 
food for such a large number of monks, a practice 
which continued for a long period of time. The king 
also sent a mission to China requesting canonical texts. 
It is important to note here that once the king and the 
country consol idated themselves political ly, the Court 
sought the advice from monks only on re l igious 
matters. 

Pagodas began to serve as places of learning not 
only for monks, but also for children. They also turned 
into centres of cultural activity and celebrations. When 
the Tripitaka books arrived from China, a l ibrary was 
constructed for them to be kept, and a copy of the 
texts was made in 1 023 A. C .  

King Ly Thai Tong who ascended the throne in  
1 03 1  A.  C., constructed 1 50 pagodas, the most famous 
of which is the one-pi l lar pagoda, known as Dien Hfiu 
(Chua Mot Cot). This h istoric pagoda built in the 
capital city of Hanoi is regarded as one of Vietnam's 
two most iconic temples, the other being the Perfume 
Pagoda (Chua Huang), a col lection of temples, set in 
a huge cave. The one-pi l lar pagoda is built of wood 
on a single stone pi llar 1.25 m in diameter, and it is 
designed to resemble a lotus b lossom� which is a 
Buddhist symbol  of purity. It was destroyed by the 
French in 1 954, and rebuilt afterwards. During the Ly 
dynasty, at the one-pillar pagoda, the king performed 
the Buddha-bathing ceremony annually to mark the 
birth of the Buddha on the occasion of Vesak after 
which he would free a bird, which event was followed 
by the people (Vo Yang Tuong, Buddhism Today). 

The l arge n u mber  of B u d d hist monuments 
constructed during the Ly dynasty were pagodas with 
multi-storeyed towers. For  example, B ao Thien 
pagoda in Thang Long had up to 1 2  storeys, the tower 
of Doi  pagoda had 1 3  storeys . These pagodas 
contained many statues of Buddhas, Bodhisattvas and 
Devarajas. 

A dramatic downfal l of the monks began to be / apparent by 1 1 98 A.C. ,  as indicated by the criticism 

of them made by Confucian scho lars. A report made 
by one Confucian scho lar to King Ly Cao Tong 

described the behaviour of the monks as sordid even 
in monasteries and that they undermined the country's 
customs and rel i gion.  Consequently, the king forced 
many monks to leave the monkhood. 

National ist Buddh ist res u rgence u nder the Tran  
Dynasty 

The Tran dynasty began with the accession of 
Tran Canh to the throne in 1 226.  King Tran Nhan 
Tong founded the new Thien sect True Lam, and 
ordained in 1 229 and became the first patriarch ofthe 
True Lam sect. The Tran era was a criticai period as 
the country had to fight two wars against the Mongol  
i nvaders in 1 285 and 1 288, and thereafter engage in 
nation building. A national resurgence manifested in 
many areas. Buddhist scholars such as Thai Tong, 
Tue Trung, Thanh Tong and Nhan Tong beca.ine true 
national heroes with their patriotic actions. They 
insti l led a national spirit through Buddhism, and made 
Buddhism closer to the l ife of the people. Buddh ism, 
thus developed in h armony with Confucianism. In  

· l ine with the new national spirit, the new Thien sect 
of True Lam inaugurated the founding of a unified 
Buddhist brotherhood which is total ly Vietnamese, 
devoid offoreign influence. 

A remarkable progress was also made in the fields 
of art and l iterature. A domestic script Nom, derived 
from Chinese was created and brought i nto use. 
Popular tales, legends and stories about the deeds of 
national heroes began to be compiled. The writing of 
a national history began (Minh Chi, opcit, pp. 85-93). 

Tue Trung's contribution to Buddh ist thought 

Tue Trung ( 1 230- 1 29 1  A. C.), the Buddhist scholar 
of the Tran era became a national hero due to his great 
contribution to the two wars of resistence fought by 
Vietnam against the Mongol aggressors referred to 
above. His contribution to Buddhist thought and 
scholarship in Vietnam is  equally significant. H is work 
Tue Trung thuong si ngu luc is an exposition on the 
theory of knowledge he developed. His theory of 
knowledge categorical ly rejects dualism and is in l ine 
with the sunyata, expounded by Nagarjuna in h i s  
Madhyamika Sutras . 

Scholar Phap Loa 

Monk Phap Loa ( 1 284- 1 330) became a 
in 1 3  06 and by 1 3 1 2, he was officiall7. 

.. ::;: 
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second patriarch of the True Lam sect. Under his 
direction, Buddhism flourished, and by 1329, a total 
of 1 5,000 monks had been ordained. He was so popular 
that each of his teaching sessions attracted 600 to 
I ,000 l i steners. He also wrote a large number of 
Buddhist texts, and some of them were carved on 
wood. He had over 5,000 copies of the Tripitaka 
printed, and had the teachers to conduct instructions 
of the text. The construction of pagodas and towers 
increased (Minh Chi, opcit, pp. 1 1 1 - 1 1 7). 

Decline of Buddhism 

In sp ite of the great progress made i n  the 
propagation of Buddhism dur ing the prev ious 
centuries, Buddhism began to decline by mid 1 4 th  
century for other reasons.  The nob i l i ty which 
supported Buddh ism h ad lost i ts pol it ical and 
economic power, and Confucianism had triumphed. 
The number of monks was too large _ that the ruler 
i ssued an order to force the monks under the age of 
forty to return to lay l ife (Ibid, p. 1 1 8) .  After twenty 
years of Ming rule, the previously Buddhist country 
had become -Confucian when the Later Le Dynasty 
( 1 428 to 1 788 with a brief interruption) took over. 

The · Later Le Dynasty's ru l e  saw Vietnam's 
territories grow from a small state in northern Vietnam 
into almost its current size. It also saw massive change_s 
in Vietnamese society. The u: emperors instituted 
many changes modelled after the Chinese system, 
including the opening of a national college to train civil 
servants. The development of Buddhism was curtailed 
during this period, not by suppression, but by 
administrative structures. For · example, a provincial 
examination for monks was inaugurated, and those 
who did not pass examinations had to return to lay 
l ife, and the first legal system drawn up under a 
centralised monarchy made no reference to Buddhism 
(Ibid, p. 1 2 1  ).· 

It i s  noteworthy, h owever, that although 
Confucianism dominated at Court, the Thien sect of 
Buddhistn had become so deep rooted in the people's 
consciousness, that the Confucian scholars had to 
recognise the moral and the spiritual support which 
was in Buddhism lacking in the Confucian doctrine. 
Even King Le Thang Tong, despite his effort to banish 
Buddhism, was influenced by it. Thus Buddhism 
became practically reconciled to Confucianism (Ibid, 
pp. 1 23 - 1 3 1 ). 

The role of monks d u ring  the French ru le 

With the accession of Nguyen Anh to the throne, 
the Nguyen dynasty began in 1 802, and continued 
until 1 945 .  At the beginning, the rulers suppressed 
all religions such as Taoism, Christianity, but to a 
much lesser extent, the nation's traditional religion, 
Buddhism due to two reasons - one, Buddhism did 
not dispute the Court's tight to govern the country, 
two, it had penetrated the majority of the population 
and had the potential to make them rebel against the 
royalty. Rigorous laws instituted during this period, 
however weakened Buddhism as wel l  as the position 
of monks (Ibid, p. 1 83).  

After the French moved In 1 8 5 9, Vietnam 
witnessed a great deal of social, ideological and 
organizational change. The French first made Vietnam 
a protectorate and then made it a colony until 1 954 .  
The French ru le created conditions for Christianity to 
develop and replace local rel igions. This created a 
strong feeling of anti-colonial ism among the masses . . 
Pagodas now began to serve a dual function, on one 
hand, serving as religious and spiritual centres, and on 
the other by acting as safe havens where patriots could 
store secret documents and prepare for future uprisings 
(Nguyen Tai Thu, opcit, pp. 3 74-375) .  

_From the late 1 9th and early 20th centurj, Buddhist . -

monks organised n umerous uprisings against the 
. co lon ia l  reg ime and suffered arrest,  torture, 

imprisonment and execut ion .  French accounts 
described the attack on Saigon in  1 9 1 6  thus; "the revolt 
was led by a prestigious, witty, steady and highly 
influential monk who enjoys much popularity and 
esteem among the population" (The Evolution oj 
Thought in Vietnam from l91h Century to the 1945 
A ugust Revolution, Social Sciences Publishing House, 
Hanoi 1 984, p. 527). 

It is also interesting to note the transformation of 
the ideological orientation within the minds of patriotic 
leaders. Vuong Quoc Chinh, Vo Tru, Nguyen Huu Tri 
and Phan Phat Sanh, for example, began their carrier 
as Confucian scholars and ran into .severe difficulty 
along the path  towards  nat ional sal vat ion . As 
Confucianism revealed itself as increasingly impotent, 
they looked to Buddhism which had deep roots in the 
national religious l ife which could be used more 
effectively. It was an example of using Buddhist 
principles in the interest of protecting both the nation 



VIETNAM 587 VIETNMI 

and the rel igion from extinction (Nguyen Tai Thu, 
opcit, pp. 3 8 1 -3 83) 

Development of a Budd h ist movement 

Parallelling the above mentioned political changes, 
a new Buddhist movement developed. Printing of a 
large number of periodicals and books, establishment 
of Buddhist associations, collection and preservation 
ofBuddhist texts and the opening of rel igious schools 
contributed to an unprecedented degree of Buddhist 
development in al l  regions in Vietnam. The two 
Buddhist monks, Khanh Hoa and Thien Chieu who 
formed the Luc Boa Association in Southern Vietnam 
initiated the publ ication of two Buddhist magazines, 
Phap Am and Phat Hoa Tan ThanhNien respectively. 
Their passionate writings advocating ' reorganisation 
of Buddhism' to include an active role in social l ife 
gave rise to much excitement within Buddhist circles. 
Thien Chieu made an effort to ensure the sanctioning 
of Buddhist monks's participation in social activities 
by Buddhist doctrine wrote, " It is the compassion 
and benevolence preached by the Buddha that incites 
Buddhists to involve themselves in patriot deeds" . 

Between 1 93 0  ari.d 1 93 3 ,  four associations of 
Buddhist research were set up. In 1 933,  monks from 
Long Hoa pagoda in Tra Vinh province, Thien Phuoc 
pagoda in Tra On province and Vien Giac pagoda in 
Ben Tre province together establ ished a residential 
school for the study of Buddhism and the training of 
Buddhists. In 1 934, the Luong Xu yen Association of 

� Buddhist Study was founded in Tra Vinh province to 
preserve classical texts and train monks and nuns. In 
1 935 .  only one year after its foundation, the Buddhist 
Association ofNorthen Vietnam had a membership of 
around 200 monks and nuns and over 1 0,000 lay men 
and women. In 1 93 7, the Buddhist Association of 
Central Vietnam had a membership of3,000. Although 
the French prevented the formation of a nation-wide 
Buddhist association, the different regional associations 
developed rehttions and cooperated with one another. 
As the revolutionary path led by the Communist Party 
developed, however, many of these monks disrobed 
and other Buddhist activists left Buddhism to take to 
revolutionary activities (Ibid, pp.388-427) 

/ Pol itical upheaval 

ln \ 9 4 \, the Indoc h i n a  C o mmunis t  Party, 
popularly known as the Vietminh grew in strength, 

gaining power over both the north and south and 
declared Vietnam the Democratic Republic ofVietnam 
in 1 945. Though negotiation between the French and 
Vietnam took place, war finally broke out in 1 946, 
and ended after nine years with the Geneva Accords, 
leaving Vietminh in the North and the French and their 
Vietnamese supporters in the South. 

The partition was intended to be temporary, with 
national e lections sched uled for 1 956 to create a 

government of a reunified nation. In 1 954, Ngo Dinh 
Diem who was a Catholic priest and elder brother of a 

Cardinai in the Vatican, became the Prime Minister, 
and in 1 955, scheduled a referendum on whether South 
Vietnam should become a republic. Diem won the 
referendum, which was rigged by his brother Nhu, 
and proclaimed h imself the President of the newly 
created Republ ic of Vietnam. Diem refused to hold 
the reunification e lections, and strengthened his 
autocrat ic  and nepotist ic rul e  over the country. 
D issidents, communists and nationalists, were jailed 
and executed in the thousands, and elections were 
routinely rigged. South Vietnam's Buddhist maj ority 
had long been d iscontented with Diem's strong 
favouritism towards Cathol ics  in  publ ic service, 
government contracts, American aid, business favours 
and tax concessions. In some rural areas, Catholic 
priests led private armies against Buddhist vil l ages. 
Discontent led to mass protest when nine Buddhists 
died on the Vesak day in May 1 963 at the hand of 
Diem's army and police. The Buddhist flag was banned 
from display. The Buddhists defied the ban and the 
protest only ended when government forces opened 
fire. The Mahayana Buddhist monk, Thich QuLng 
Dec burned himself to death at a busy road intersection 
in Saigon on I I  June, I 963 .  Photos of his self
immolation were circulated widely across the world 
and this brought attention to the pol icies of the Di(:m 
regime, and Jed to a change in regime. 

[n November 1 963, Diem was overthrown and 
killed by a mil itary coup, organised by the CIA after . 
they found he was a l iabi l ity. This led to the Vietnam 
War which started in 1 964. By 1 965, the South was 
losing badly and the US Mil itary committed combat 
troops to the war. By December I 967, there were 

almost half a mi l l ion American men in the Vietnam 

War with deaths numbering 16,02 1 .  Frustrations built 

up in the US fighting units, discipline and moral began 

to decline, use of drugs and alcohol increased, · 

fighting capabi l i�ies continued to · 
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greements signed by the USA, South Vietnam, North 
'ietnam 3lld Vietcong in December 1 973 resulted in 
1e total withdrawal of US combat forces. 

'ormation of the Unified Buddh ist Church 

In 1 964, as the Vietnam War and the American 
ommitment to confront Vietnamese B uddhism 
ccelerated, B uddh ists attempted to fashion an 
dequate organization to cany out political and religious 
ctivities. Recognising the need to project a united 
·oice in opposing the war, they created the Unified 
�uddhist Church (UBC), which: combined elements 
·f eleven d ifferent sects and the Theravada and 
.1ahayana streams of Buddhism. 

The UBC h as s irice  been  o u t l awed by the 
�ommunists, fearing the broad appeal of the UBC as 
he only long-term domestic opposition movement 
luring the war. Security forces raided pagodas, closed 
Jown orphanages, d isbanded rel igious organisations 
md placed prominent Buddh ist leaders l ike Thich Tri 
�uang under house arrest or imprisonment in remote 
ocations. The new regime establ ished a government 
;ponsored and control led B u.ddhist church, which 
)ecame the on ly recogn ised B u ddhi st re l ig ious 
iSSociatiof! in  the country. Others had. acquiesced with 
:he government dominance of religion by refusing to 
;peak out and tacitly ac.c_epting goyerni1JeJ1t control .  

The U B C  took a leading role in opposing the 
Communist government despite the great personal risk 
involved. I n  January 1 992,  Th ich  Quang Do,. a 
prominent leader of the UBC published an open letter 
to Yo Van Kiet, Prime Minister of Vietnam. This 
poignant statement detailed the long history of religious . 
and political repression in  Vietnam from the ascension 
of the Vietnamese Communist Party in 1 945 and ended 
with a courageous call for religious freedom in a country 
that had seldom witnessed it i n  its modern history. 
Thich Quang Do subsequently received a five-year 
prison term for h is  actions. Other members of the 
UBC who came forward w ith complai nts about 
religious persecution l ikewise received prison terms 
('The Wisdom ofthe Heart and the Life ofthe Mind ', 
Cross Currents, Spring/Summer 2000). 

Vietnam Monks in exi le  

Many Vietnamese monks and nuns left Vietnam to 
l ive in exi le, due to persecution of Buddhism in the 
1950's by the Communists in the north and the Cathol ic 

Diem government in the south, a situation which had 
become worse since. the CQmmunists gained control 
over the whole country in 1 975.  Thousands of monks 
were forced to disrobe, and thousands of monasteries 
were emptied. Among those in exi le, the best known 
is Thich Nhat Hanh,  who has become a m aj o r  
interpreter of  the Vietnamese Ch ' an s c h o o l  o f  
Buddhism to the West. H e  has authored dozens o f  
books and founded Dharma Centre Plum Vi llage in 
France together with his colleague, Bhikkhuni Chan 
Khong. (Th ien-An Th ick, opcit). 

Founding of the Vietnam Buddh ist Sangha 

In 1 975,  after the l iberat ion of  the S outh, a 
movement led by the Most Venerable Thich Tri Thu · 
to u n i fy a l l  Vi etnamese B u dd h i st sec t s  a n d  
organisations resulted i n  the. founding o f  the Vietnam 
Buddhist Sangha in 1 98 1 .  The Vietnam Buddhist 
Sangha headed by the Most Venerable Dhamma 
Patriarch· Thich Due Nhuan approved an  actio n  
program Jor: national co-operation and harmony among 
all Buddh ist sects and estab l i sh i ng a system of 
monastic education and promoting friendship with 
world Buddhis\,organisations. 

In 1 98 1 ,  the Institute of Higher Buddhist Studies 
was established in Hanoi, and in 1 984, another one in 
Ho Gbi Minh City with the objective oftraining monks 
arid nuns. The latter continues to be headed by 
Venerable Dr. Thich Minh Chau (trained also in Sri 
Lanka and India) with a team ofBuddhist scholars 
under him, and conducts four-:year bachelor degr.ee 
courses on Buddhism. The.Buddhist Research Institute 
was founded in 1 989 in the same premises as the 
Institute ofHigher Buddhist Studies in Ho Chi Minh 
City. The Buddhist Research Institute functions with 
the Most Venerable Thich Thien Sieu as Vice Rector 
in charge of the Department ofVietnamese Buddhism 
and the Venerable Dr. Thich Thien Chau (at True Lam 

· Pagoda, France) as Vice Rector in charge of the 
Department of wodd Buddhism.  The main  task 
undertaken by the Buddhist Research Institute in 1 99 1  
was its programme on translation and publ ication of  
the Tripitaka from Pal i and Chinese into Vietnamese. 
V:enerable Thich Minh Chau has been honoured i n  
Vietnam for translating 1 7,25 1 pages o f  Pali suttas 
into Vietnamese - Truong Bo Kinh (Digha Nikaya)., 
Trung Bo Kinh (Majjiima Nikaya), Tuong Ung Bo 

. Kinh (Samyutta Nikaya), Tang Chi Bo Kinh (Anguttara 
Nikaya), and Tieu Bo Kinh (Khuddaka Nikaya. He is 

1 
... 
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also the Vice Chairman of the Vietnamese Buddhist 
Sangha. (Buddhism Today, April 2008) 

Theravada Buddhism 

Along with the re-organisation of the Mahayana 
Buddhist movement in the I 920s and I 930s, referred 
to above, there developed a growing i nterest i n  
Theravada meditation as well as the teachings i n  the 
Pali  Tripitaka. The Theravada writings were then 
available in Vietnam through French translations. 
Among the p i on eers w h o  brought  Therav ada 
Buddhism to ethnic Vietnamse was a young veterinary 
doctor, Le Van Giang, born in South Vietnam, who 
worked for the French government in Phnom Penh, 

-\Cambodia. He developed an interest in Theravada 
...,_JBuddhism and received ordination under the name of 
1 Ho-Tong or Vansarakkhita. In 1 940, he  helped 

establish the first Thcravada temple Buu-Quang 
(Ratana Ramsyarama) at Go Dua, Thu Due (now a 
district of Saigon): at the request of a group of lay 
Buddhists led by Nguyen Van H ieu .  Later,. the 
Cambod ian. Sangharaj a, Venerab le Chuon Nath, 
together with 30 Cambodian Bhikkhus establ ished the 
Sima boundary at this temple (Nguyen Van Hieu, Cong 
Tac Xay Dung Phat: Giao Nguyen Thuy tai Viet Nam 

. (The Work of Establishing Theravada Buddhism in 
Vietnam, Saigon, 1 97 I ). 

At Buu-Quang temple, together with a group of 
Vietnamese monks, who had received training in 
Cambodia, such as Venerables Thien-Luat, Buu-Chon, 

. � im-Quang and Gioi�Nghiem;. Venerable Ho-Tong 
began teaching the Dhamma in Vietnamese language. 

. He also translated many Buddhist texts of the Pal i 
Tripitaka, and Theravada became part of Vietnamese 
Buddhism. In 1 949- 1 950, Venerable Ho-Tong together 
with Nguyen Van Hieu and other lay supporters built 
a new temple in Saigon, named Ky-Vi en Tu (Jetavana 
Vihara). This temple became the centre ofTheravada 
activities in Vietnam, which continued to attract 
increasing interest among the Vietnamese Buddhists. 
[n I 957, the Vietnamese Theravada Buddh ist Sangha 
Congregation (Giao Hoi Tang Gia Nguyen Thuy Viet 
Nam) was formal ly established and recogn ised by the 
government, and the Theravada Sangha e l ected 
Venerable Ho-Tong as its first President, or Sangharaja. 
From Saigon, the Theravada movement spread to other 
provinces, and soon, a number of Theravada temples 
for ethnic Viet Buddhists were established in many 
areas in the South and Central parts ofVietnam. (Ethnic 

Khmers l iving in Vietnam were Theravada.) As of 1 997, 
there were 64 Theravada temples throughout the  
country, of  which 19  were located in  Saigon and its 
vicin ity. Besides Buu-Quang and Ky-Vi en temples, 
other wel l  known temples are Buu-Long, Giac-Quang, 
Tam-Bao (Da-Nang), Thien-Lam and Huyen-Khong 
(Hue), and the large Sakyamuni Buddha Monument 
(Th ich-Ca Phat Dai) in  Vung Tau (B inh Anso n, 
Theravada Buddhism in Vietnam, Perth, 1 999). 

Theravada activities were further strengthened by 
the presence of Venerable Narada Maha Thera fro m  
Sri Lanka who anived in Vietnam i n  the 1 930s with 
Bodhi tree saplings which he planted in many places 
throughout the country. During his subsequent visits 
in the 1 950s and 1 960s, he attracted a large number of 
Buddhists to the Theravada tradition, one of whom . 
was the popular translator, Pham Kim Khanh who 
tookthe Dhamma name ofSunanda. Khanh translated 
many books of Venerable  Narada, including The 
Buddha and His Te.achings, Buddhism in a Nutshell, 
Satipatthana Sutta, The Dhammapada, A Manual of 
Abhidhamma etc. While residing at the Jetavana Vihara, 
Narada Thera took the leadership to organize Vesak 
celebrations jointly by the entire Buddhist community 
belonging to all sects. In 1 969 he  opened a Buddhist 
school with a full curriculum. He had undertaken over 
17 dhammaduta missions to. Vietnam. (Pham Kim 

Khanh, Narada Maha Thera, Saigon, 1 99 1  ) .  

H is�orically, there has been a close relationship 
between the Cambodian and the Vietnamese Bhikkhus . 
In fact, in 1 979, after the Khmer Rouge were driven 
out of Phnom Penh, a group ofVietnamese Bhikkhus 
led by Venerables Buu-Chon and Gioi-Nghiem came 
to that city to re-ordain seven Cambodian monks, and 
thus re-establ ished the Cambodian Sangha which had 
been destroyed by the Khmer Rouge (Thich Dong 
Bon, Tieu Su Danh Tang Viet Nam (Biography of 
Famous Vietnamese Monks, Saigon, 1 996). 

Mendicant Sangha 

The Vietnamese Mend icant Sangha, founded by 
Master Minh Dang Quang appeared in South Vietnam 
in 1 946. While much of the philosophy is Mahayana, 
both monks and nuns wear yellow robes, follow strict 
Vinaya rules. They go on the trad itional alms round 
resembling the Theravada tradition, but observing pure 
vegetarianism, l ike that of Mahayana 

· 

the Mahayana tradi t ion, females rec 

• 
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ordination. The first female disciples of Master Minh 
Dang Quang were Huynh Lien, Bach Lien and Thanh 
Lien who were ordained in 1 94 7 as Bhikkhunis at 
Linh Buu Vihara under Master Minh Dang Quang's 
guidance. See PLATES. 

Bibliography 

Binh Anson, Theravada Buddhism in Vietnam, Perth, 
1 999 

Cross Currents, USA. 
Nguyen Tai Thu ed., History of Buddhism in Vietnam, 

Social Sciences Publishing H()use, Hanoi, 1 992. 
Nguyen Van Hieu, Cong Tac Xay Dung Phat Giao 

Nguyen Thuy tai VietNam (The Work of Establishing 
TheravadalJuddhism in Vietnam, Saigon, 1 97 1  

Pham Kim Khanh, Narada Maha Thera, Saigon, 1 99 1  
The Evolution ofThought in Vietnam from 191h Century 

to the 1 945 August Revolution, Social Sciences 
Publishing House, Hanoi 1 984 

Thich Minh Chau, A Brief History of Vietnamese 
Bud,dhism; , I nte,rnational  M onastic Seminar 
Proceedings, Vancouver; 1 99 1 .  

Thien-An Thick, Buddhism · and Zen in Vietnam. 

Tokyo, 1975. 
Yo Vang Tuong, Buddhism today 

Hema Goonati l leke 

VIHARADEVI. Vi haradevi (Viharamaha Devi) was 
the q ueen o f  K i n g  K a kavaJ;I J;I atissa o f  Rohana 
Kirigdom, and the mother or the national hero King 
Dunhagaman i .  She was a key figure of King 
Dunhagamani's campaign to liberate the kingdom of 
Anuradhapura from the South Indian occupation, to 
rev i ve the B u dd h asa san a .  S h e  was a 
"Bauddhamahopasika" (great female Jay disciple) of 
ancient Sri Lanka. Several sources such as the 
MahiivQJpsa, the Vaipsatthappakasini, the Rasavahini, 
the Th ilpavaipsa, t h e  Dh iituvaipsa , the 
Sihalavatthuppakarapa, the Sahassavatthuppakarapa 
, Sinhala l iterary works l ike the Saddharm iilankiira 

· and inscriptional evidence are extant for the study of 
Viharadevi .  But conspicuously the D ipava Ipsa the 
oldest of the chronicles is silent on her though her 
husband · King Kakavannatissa . i s  found mentioned 
independent of her. The Mah iivamsa account contains 
more details on her than the rest ofthe sources and the 

subsequent authors appear to have based their accounts 
on the Mahiivaipsa. 

Her chi ldhood and  marriage: According to the 
Mahiivamsa (chapter xxi i  verse 1 2  f) her father was 
King Ti

.
ssa, King of the Kalyani k i ngdom. The 

Mahiivaipsa proceeds to relate how she happened to 
marry King KakavaJ;IDatissa of Rohana. The king of 
Kalyani had a brother named Prince Uttiya 1 who had 
developed a clandestine affair with his brother's queen. 
On the discovery of the unholy relationship, Prince 
Uttiya fled the kingdom, in fear of his brother and 
L ived elsewhere. Accordi ng to the Rasaviihini  
(KakavaJ;IJ;Iatissa raiiiio vatthu) Uttiya, while staying 
in the palace was studying under Tissa Thera at the 
Kalyani Vihara.2 The Prince Uttiya desirous of sending 
a secret letter to the queen sent it through a m an 

· disguised as a monk. He entered the palace unnoticed, 
with the Maha Thera who· was usual ly having his 
meals in the palace. The man in disguise of the monk 
had meals with the Thera and while leaving, dropped · 
a letter to be seen by the queen. 

. The king turned at the rustling sound of the letter, 
saw it and picked it up. Reading the letter the king 
suspected the Thera because of the similarity of the 

· handwriting in the letter with that of the Thera. On 
the order of the furious king, the innocent Thera and 
the man were kil led and their bodies were thrown to 
the sea. Neither  t h e  Mah iivaipsa· nor the 
Vaipsatthappakasini relate how the Thera was killed. 
But the Rasaviihini says that the Thera was put into a 
cauldron of boiling oil .  (Kakavannatissa vatthu
Rasaviihini p.  1 66). The deities of the sea enraged by 
this serious crime caused the s e a  to o verfl o w, 
submerging the land.3 

The king had a beautiful daughter named Devi. 
The frightened king placed her in a golden vessel, where 
it was written "King's daughter" and .floated her in the 
sea saying "this is a sacrifice to the sea god". The 
Mahiivaipsa does not give her age at the time, while 
the other sources differ on it. The Rasaviihini4 says 
that s h e  was twe l v e  y ears o f  age wh i l e  the 
Saddharm iilankiira 5 states that she was sixteen. The 
Vaipsattha-ppakasini (Vol .  II p. 432) states that King 
Kakaval)I)atissa who recovered her from the sea, 
nourished her and when she reached young age married 
her. Therefore she would have been a minor yet. 

There appear to be a similar controversy regarding 
the place she landed in Rohana. The Mahiivaipsa 
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version is that she landed at Lanka; but does not say 
whether it was the name of the port or a vihara. The 
VaJp.satthappakasini has quoted a Mahivaip.sa verse 
(Chapter XXII verse 22) where it is said that she 
landed at Tolaka. But while commenting on the verse, 
the Vaip.satthappakasini 6 says that Tolaka was a vihara. 
The Rasaviihini  names the port she landed as 
Tottilatira. The Saddharm iilankiira7 ( l 3 1h century 
Sinha! a Literary work) says that the king built a vihara 
on the site (after her landing). All  the sources agree 
that she was nan1ed after a vih ara at the port she 
landed. 

Having learnt that she was a daughter of a king, 
King Kakavannatissa consecrated her as his queen. 

-The present popular tradition is that she landed at 
Kirinda about eight miles from Tissamaharama and 
the marriage took place at an ancient vih ara called 
Magulmahavihara8 on Situlpahuwa, Tissa Road. 

The Sihalavatthu has preserved a different .tradition. 
Accordingly Viharadevi and Kakava�atissa were from 
two known royal famil ies. They were brought up 
together since their childhood. When they reached 
young age they were married. (Sihalavatthu, ed. A.P. 
Buddhadatta 1 959 Colombo, p. 1 29 (Sinhalese script). 
But there is no any other evidence to prove it. 

According to all records the newly married royal 
couple had no .chi ldren for some time and that gave 
some worries to Viharadevi. Once, she gave alms to 
the Mahasailgha in the palace and in the evening 

roceeded to Tissamaharii.ma taking with her garlands, 
incense medicines and garments etc. and attended on 
the Mahasailgha. Afterwards she was l istening to the 
Maha Thera who was preaching. The Thera addressing 
Viharadevi admonished "you are endowed with great 
fortune, as a result of your past merit. You should be 
heedful even in the present life too, to which Vih aradevi 
supposed to have replied, S ir, what is the use of the 
fortune to us who have no children. "The Thera who 
possessed six supernormal powers ( chalabhinnii) 
having foreseen that they were fortunate to have 
chi ldren requested her to go and speak to a sick 
sama�era in the premises (Sil apassaya Pirivena). 

The sam�era was originally at Ko!apabbata Vihara 
and was ever performing meritorious acts. He installed 
three stone ladders for the convenience of those who 
climb the akasacetiya. He provided drinking water 
and attended to the sailgha. He fel l  seriously ill due to 

excessive work. The grateful monks brought him in a 
l itter to S i l apassa Pirivena and attended o n  h im. 
Viharadevi went and spoke to the dying s ama1_1era and 
requested him to be born as her son. But he rejected 
the request. The sama!_iera preferred to be born in the 
Deva world. But Vih iiradevi, expert in diplomacy, 
though she understood that he was not wil ling, gave 
on his behalf various medicines, clothes to the sailgha 
and pleaded again. Finally the sama1_1era wished to be  
born in the royal family. Vih iiradevi adorned the place 
(where the siima1_1era was) in various ways, ascended 
the carriage and left. The s iima1_1era died in the same 
moment and conceived in the womb of the queen, 
proceeding in the vehicle. She realized it, returned and 
attended to the funeral rites of the s iima1_1era. 

Bi rth o f  P r i n ces G am a n i  a n d  T i ssa :  The  
Mahiivaip.Stl (Chapter xxii verse ·42 f) provides a 
detailed account of certain desires ( dohala) supposed 
to have occurred to Vihiiradevi, bearing Prince Gamani, 
which are believed to reveal the character and the career 
of the chiid to be born. She longed to feed 1 2,000 
members of the Mahasailgha with honey from a 
honeycomb, one "Usabha" in length9 (usabhamattarp. 
madhuga1_1<;Iarp.) and consume what is left over. She · 
also developed a craving to drink the water after 
washing the sword by which the head of the chief 
warrior of King Elara was severed, standing on the 
same head. The Mahiivaip.sa says that the King was 
able to satisfy all her cravings. In due course Viharadevi 
gave birth to a son endowed with all auspicious signs 
and was named "Gamini Abhaya". Next she gave birth · 

to another son who was named Tissa. She was a dutiful 
and far-seeing mother. It is quite possible that she 
trained them from their infancy, so that one day they 
would be capable to rescue the nation from the long 
foreign domination and resurrect the Buddhasasana. 
When the princes were ten and twelve years old the 
king wanted them to agree on three promises i.e. not 
to betray the Mahasmigha, not to fight each other and 
not to war with Tami ls .  It i s  said ( Mahiivaip.sa 
chap.xxii verse 78 f) both happily undertook to abide 
by the first two promises, but rej ected the third that 
prevented them from war with the Tamils. Gamani at 
this instance withdrew to the bedroom and was 
sleeping drawing his hands and feet together. When 
Viharadevi questioned him why he was not sleeping 
comfortably, G amani is supposed to have replied 
"Mother, beyond the river (Mahaveli) are the Tamils, 
in the South it is the sea. How can I sleep comfortably · 

stretching my limbs?" Viharadevi understoo� what be 
meant and informed the king who remained 
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Next we hear ofViharadevi in connection with the 
death of her husband King Kakava1,1I)atissa, who 
predeceased her. As the Mah iivaiJ7sa (Chapter xxiv 
verse 1 2), King Kakava�watissa built sixty four vih aras 
and lived for the same number of years. When he died 
Vihiiradevi went to Tissamahariima in a covered vehicle 
taking the dead body with her and reported it to the 
Sangha. Possibly, it would have been the custom to 
take the dead body to the vih ara and show it to the 
monks, instead of them coming to see the body. 

On hearing of the death of his father Prince Tissa 
came from Dighavapi and attended to the funeral rites 
and returned to Dighavapi with his mother Viharadevi 
and K31,1qula the elephant. Vihiiradevi appears to have 
had no option but to obey her son Tissa and proceed 
to Dighavapi. But on the arrival of her elder son 
Gamani, the legitimate heir to the throne and when the 
dispute between them was settled, she came back to 
Mahiigama with Gamani .  The Maha Theras brought 
Prince Tissa to the palace at Mahiigiima in order to 

. sol ic i t  pardon from h i s  brother Gamani .  When 
Viharadevi heard that Prince Tissa has been brought 
and was kept outside by the Theras, she immediately 
went and stood covering Tissa, at the first meeting of 
the two brothers (after the dual) in order to save him 
from the possible wrath of his elder brother (Mhv. 
Chap. xxiv verse 53). 

Vi h anidevi  j o i ns t h e  a r m y, m a rch i n g  to 
recapture Anuradhapura: Vihiiradevi was a brave 
woman. She joined the Sinhala forces marching to 
recapture Anuradhapura and shared the perils and the 
difficulties of the war with the common soldiers. 
Dunhagiimani's army came up to Mahiyangana, the 
threshold of the Tamil territory and successfully 
captured the Tami l  General Chatta and the other 
Tamils. From there he came to the town Ambatittha, 
protected .by the river and the moat. Though the army 
fought for four  m onths, they fai l ed to capture 
Ambatittha. Here Durrhagiimani had to adopt methods 
other than military, in bringing the place under control. 
The measures proved successful .  The MahavaiJ7sa 
(Chapter xxv, Verse 9) says Du �hagamani showed his 
mother Viharadevi to the Tami l  General Ambatittha 

. (mataram dassayitva tena !esena aggahi)and enticed 
hilJl The Vamsatthappakiisini (Vol. II 4 73) commenting 
on the verse above says that the king proposed to 
give h is mot]].er to the Tamil  general in marriage and 
caught him like. a fish caught with a bait. Vih aradevi 
appear to have played the leading role in the trap that 

caught the Tamil general easily. It is seen that Vihiiradevi 
was still attractive enough to entice anybody, even · 
after her children were grown up. Such strategies are 
called in the chronicles as "mantrayuddha" (diplomatic 
warfare) and in modem military terminology as "Silver · 
Bullets". 

There is evidence to surmise that Vih iiradevi was 
conversant with mil itary strategies of the day. The 
Mahiiva!J1sa (chapter xxv verse 55 f) describes an 
instance, where Du Hhagamani sought his mother's 
advice in his war campaign, during the final stage of 
his march towards Anuradhapura. The army after 

. taking the  Mahe lanagara camped S ou th o f  
Kasapabbata. Elara's army headed by Dlghajantu was 
ready to face the Sinhala army next day. At this point 
Dunhagiimani discussed with his mother and on her 
advice erected thirty two fortresses on the way to 
Anuradhapura and placed the same number of dummies 
resembling the King, surrounded by parasol bearers, 
while the king remained in the innermost fortress. 
Dighajantu, the mighty general ofEl iira cleaved each 
of the dummy kings, wasting his energy and the 
sharpness of the sword and came to the last fortress, . 
where the King was. Suraniniala, the General of 
Dunhagamani challenged him, before he approached 
the King. Dighajantu leaped in the air to strike him. 
Suranimala held his shield to avoid the blows. But the · 
moment Dighajantu 's sword reached the shield, he 
allowed the shield to fall . The sword lost its aimed 
target and Dlghajantu, unable to stand his  own force, 
fell on the ground, to be killed by Suran.imala. Thus 
with the help of Viharadevi 's strategy Du nhagamani 
was able to kill the commander ofElara's artny without 
much difficulty. F inal ly King Dughagamani was 
victorious and was able to regain Anuradhap_ura from 
the South Indian invaders. 

I n s c r i p t i o n a l  e v i d e n c e  o n  V i h aradev i :  
Historians point out that several inscriptions are extant 
regarding the h istoricity ofViharadevi. In the present 
context the  i n s cr i p t ions  at Ko�ademuhela 
(Magampattu i n  the Hambantota District, 12  mi les 
south east ofY ala sanctuary) are of vital importance. 
Fourteen cave inscriptions have been discovered at 
the site bearing the fo l lowing text, with sl ight 
variations. 

"Damaraj ha puta mahatisa ayaha j hita abisavera 
abhaya p uta t i sa ayaha j h aya ab i sav era d ane 
sagasadine" 
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"Daughter ofPrince Mahatisa, son ofDhammaraja 
is princess Savera [that] princess Savera, wife of 
Tissa, son of Prince Abhaya that cave is gifted to the 
Sangha." (Inscriptions of Ceylon in Early Brahmi 
script, Vol., I . S. Paranavitana, page 2, Inscription no. 
556.) 

Prof S. Paranavitana thinks that the term Savera 
referred to in al l the fourteen inscriptions (No. 556-
569 ) refer to Viharadevi .  He points out that the name 
Savera, by normal phonological process, could assume 
the fom1 vehera and the n ame was turned to Pali as 
vihara by the chron ic lers. As seen in the above 
inscription at Ko�ademuhela the Princess S avera was 
the daughter ofMahatissa. (The prefix abi is used to 
denote a lady of high rank l ike a princess). Thus the 
1)[incess Savera was t h e  grand daughter  o f  
Dharnmaraja. The same inscription says that Princess 
S avera was the wife of Prince Tissa, the son of 
Abhaya. S c h o l ars i d e nt i fy T i s sa-aya as K i n g  
Kakava��atissa and Abhaya a s  Go�habhaya. The 
epithet aya used for Tissa (Kakava� � atissa) and 
Abhaya (Go�habhaya) appear to be an honorary 
epithet used for males. It has been used for them as 
they were not consecrated kings. It is also important 
that all the 1 4  caves have been donated by the same 
Princess Savera which shows that she was a wealthy 
and influential person. 10 

Another inscription at a p lace called Bovattagala 
in Panampatti.l, in the Ampara District (three miles 
north west of the Kumana Bird sanctuary) appear t:-l 
throw more light on the ancestry of Princess S avera. 

he inscription reads as fol lows: 

"Gamani puta dasabatika j heta savatetaka puta 
dhamaraj a.Dhamaraj a  puta mahatisa aya karate 
imalene (e] mahasudasana sagasa dine" 

" Son ofGamini was the eldest of the ten brothers. 
Son ofthe eldest of al l (ten brothers) was Dhammaraja. 
This cave Mahasudassana which Prince Mahatisa son 
of Dhammaraja is caused to be established given to 
sangha) (ibid. page 42 Inscription No 1 4) .  

The above inscription reveals that Mah atissa the 
father ofPrincess Savera referred to in Ko�ademuhela • 
i n scri pt ion was t h e  s o n  o f  D h ammar aj a and 
Dhammaraja was the eldest of the ten brother kings of 
Kajaragama (kajaragame dasabhatike rajano ), referred 
to in the Dhiituvalflsa (p. 3 1 ). Thus Princess S avera 

was the grand daughter of Dhammaraja, the el dest of  
ten brother kings of K aj aragama. Another i nscription 
at Mihintale (ibid.  p. 2, inscription no. 14 and 1 5) 
reveals that Mahatissa was the king of Kanagama. t i  

The inscriptions above referred t o  appear to reveal 
an important phase of the Sri Lankan history that the . 
Mahiiva!J1sa has ignored.  The dynasty of the ten 
brother kings was not compl etely annihi lated by 
Go�hiibhaya as it was bel ieved. The dynasty continued 
to exist even after Go �hiibhaya, apparently merged 
with the Mahiinaga dynasty founded by Mah aniiga 
Uparaja, brother of Dev anampiyatissa. The marriage 
of Princess Savera of K aj aragama Kshatriya dynasty 
to Kakavai) � at issa  of the M ah an aga dynasty o f  
Mahagama, united t h e  two dynasties ending their 
rivalry. 

[t is  d ifficult to harmonize the above historical 
data in the Kotademulla and Bowattegala i nscriptions 
with the kingdom of Kalyani, suppose to have been 
existing in the western coast. It is  necessary to examine 
whether there was a kingdom of Kalyani in the e·astern 
coast of Sri Lanka during the pre Christian era. There ··. 
are scholars who surmise the existence of a Kalyani 
Kingdom in the Eastern province in addition to the 
Kalyani kingdom in the Western coast. Dr. P.A. T. 

. Gunasingha points out that there has been a Kalyani 
kingdom in the Eastern province associated with the 
river known as "Heda Oya" at present. He further . 
holds the view that the name Heda Oya and the 
Kalyani River has the same meanjng. Both kingdoms 
are associated with rivers bearing a name similar in 
meaning. He seems to suggest that the original Kalyani 
kingdom in the Eastern province has been confused 
with a kingdom in the Western province due to the 
similarities (P.A.T. Gunasinghe, A ncient Rohana 
Kingdom, Dipani Press, Maharagama, Sri Lanka, 1 968, . 
p. 30 - Sinhala medium). El l avala Medh ananda has 
discussed the idea favourably (Ellawala Medhananda 
King Kiivantissa and Viharamahadevi -Parents of a 
Hero Son - Colombo, 2002, pages 90 and 1 00- Sinhala 
m e d i u m ) .  Prof. S .  Paran a v i t a n a  h i nts that 
K a l ayanakanni ka referred to i n  the Mah iiva1psa 
(chapter xxxiv verse 89) as the Kaly ani Kingdom in 
the Eastern province while P.A.T. Gunasinghe i s  
defi n i t e  a b o u t  t h e  i d e n t i fi cat i o n  ( E I I aw a l a  
Medhananda ibid. p .  1 00). 

M o r e o v e r  s o m e  s c h o l ar s  s ug g e s t  that the 
Mahagama connected to K akavai;watissa episode wa5 _ . 



VIHARAMAIIADEVI 594 VIHARAMAIIADEVI 

also in the eastern province. Dr. Gunapala Senadhira 
points out with strong epigraphical and l iterary 
evidence that the original Mahiigiima connected to 
Kakava�u;tatissa was about eight mi les on  the 
Moneragala Potuvil  road and Mahagama in the 
Hambantota District is of subsequent origin. (Asian 
Heritage 1 973, a S inhala Journal edited by A.V. 
Suraveera, " Where was the Kingdom of M agama of 
King Kiivantissa by Gunapala Senadhira, pages 23-
39). 

The above two theses  m ight be fu rther 
strengthened by future archaeological explorations. If 
so Vihiiradevi Kakavru;t9atissa episode might be shifted 
to the Ea.Stern province from Western and Southern 
province in the future. 12 

Viharadevi's Relatives: A couple of names ofher 
· relatives are preserved i n  the sources, though her 

mother 's name is not avai lable.  According to the 
Dhatuva1psa (page 4 1 )  she had a brother by name 
CullapiJ;t�apatiya Tissa Thera. Observing that King 
Kakava1_19atissa would not l ive long, it was this Thera 
who advised the king to enshrine the "Frontal bone 
relic" (nalafa dhatu) that was with the kirig in a th iipa 
built over a tank named "variiha'' within the lake muhed 
"Seru". But Ellawala Medhananda identifies him as 
the son ofVihiiradevi 's brother (Ellawala Medh iinanda 
foe. cit. p. 50) Yen. Ciilapi9�apatiya Tissa is said to 
have accompanied King Kiikava1_19atissa and Viharadevi 
when h e  proceeded- to ·b u i l d  the  cetiya.  (The 
Dhatuvamsa). 

. Apparently she had no children other than G amani 
and Tissa . The two nuns Mahi l  a who was versed in 
the Dhamma and Samanta, given as Kakavru;tljatissa's 
daughters in the D ipava1psa (chapter XII, v.20 should 
be daughters from another wife of the King. If so 
those two should be step-daughters of Vihiiradevi. 
Among her grand children are S iiliya, the w�ll known 
son ofDu!fbagamani. She had three more grand children 
from her second son, King Saddh atissa (77-59 B.C). 
Thiilathana (reigned for a very short period), King 
Lanjatissa reigned for 9 years (59-50 B.C.  ), King 
Khalliitanaga reigned for seven years (50-43 B.C.) and 
king Va��agiirnani reigned from 29- 1 7  B. C. · 

D i d  V iharadevi  enter  the  O r d e r  o f  Nuns  
(Bhikkhul_li Siisana) in  the  latter  part of  her  l ife? 
After the victory of h er son Du Hhagamani ,  the 
chronicles are silent on Vih aradevi. The last reference 
to he.r in tbe Mahffv£i!nsa is seen regarding her advice 

to Duqhagiimani, to put up thirty two fortresses along 
the route that has been already discussed. She is 
conspicuously absent on important occasions l ike the 
consecration of the Maricavani Cetiya and the 
Lohapiisiida and the grand ceremony held on the 
occasion of the foundation laying ceremony of the 
Mahiicetiya. Historians conjecture why she had gone 
to oblivion. However the Mahiiva1psa provides us 
with an important clue regarding her. The Mahiiva1psa, 
while discussing the meritorious deeds of her second 
son, King Saddhatissa (75-59 B.C.) who succeeded 
Dunhagamani, refers to a vih iira by name "Miituvihara 
" (Mother's Vihara Mahiivaipsa chapter xxxi ii verse 
9). With this little information it is possible to surmise 
that she might have entered the Bhikkhuni Order and 
remained as a nun tilHhe end of her life. 

Two inscriptions at Mihintale provide some more · 
information regard in� the final years of her life, that 
appear more strong, which reads as fol lows: 

"Kanagama raUhasa) tisahajhita savera 
samaniya lene sagasa dine" 

"The cave of the nun Savera, the daughter of King 
Tissa, the king of Kanagama (is given to) the 
sangha." Inscriptions of Ceylon in the early brahmi 
script Vol .  I. S. Paranavitana page 2, Inscription no. 14 

In the inscription no. 1 5  the text is the same as no. 
14 with the omission of the word ' sagasa' . 

Scholars like S. Paranavitana think that this Savera 
samaniya is Viharadevi who had entered the Bhikkhu�i 
Order. It is observed that the honorary epithet "Abi" 
(used for ladies of high rank)used for her in the 
Ko�iidemuhela inscriptions is absent here. Apparently 
not used once the person enters the siisana As we · 
have already seen she had donated fourteen caves at 
Ko�ademuhela, when she was a lay. woman. Even . 
after entering the Bhikkhu1_1i Order, apparently she 
had contjnued with her favourite donation .of caves 
for the sangha. 

According to Prof. Wimala Wij ayasooriya, the 
D ipava1psa too contains a reference to Vih iiradevi who 
later became a nun. The D ipava Ipsa (chapter 1 7  Verse 
34) speaks of�wo nuns Samuddanava devi and SiVaJi 
who were daughters of a king (riijadhitaro). Prof. 
Wimala Wijayasooriya identifies Samuddaniiva Devi 
Bh ikkhu9i as Viharadevi who had entered tl\e. 
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brahmavihiiras as a l iberation of the mind in the form 
of a boundless. radiation. The Pafisambhidamagga 
explains that due to such development beings appear 
as non-repu lsive, appa.tikula, hence one has reached 
the l iberation of being resolved upon the beauti fu l  
(Ps. II, 39). The Atthasalini, however, understands the 
third deliverance to refer to jhana attainment through 
a colour device that is  thoroughly purified, suvisuddha 
(DhsA. 1 9 1  ). This gloss i s  noteworthy as it  shows the 
degree to which the explanations in the Atthasaliniare 
influenced by the idea of kasipa meditation, so much 
so that the Atthas ;I/iniwould even venture to go against 
the otherwise highly respected exposition given in the 
P a fisambhidiimagga. 

A discourse in the SaiJ1Yutla Nikiiya relates only 
etta to the subha vimokkha (S. V, 1 I 9), whereas the 

other three brahmaviharas lead to the subsequent 
types of vimokkha, namely those related to. the first 
three immaterial spheres. The P i_tika Sutta clarifies 
that at the time of having attained subha vimokkha, 
one wil l  not perceive phenomena as 'ugly', but rather 
as 'beautifu l '  (D. I I I, 34) .  The commentary then 
explains that this passage refers to an attainment that 
is based on a colour device, vappa-kasipa (DA. III, 
830), thereby again opting for an expl anation that 
involves kasipa meditation; against the indications 
provided by the SaiJ1Yutla Nikiiya discourse . .  

From the perspective of the expl anation of the 
first two vimokkhas given in the Mahiivibh�a and the 
Mahaprajiiiipiiramitafiistra, however, the practice of 
metta would be fitting the series \\fel l ,  s ince the 
�evelopment of l o v i n g  k indness w o ul d  i ndeed J. 
effectively counterbalance any negativity that might 
have arisen through excessive contemplation of the 
repulsive nature of one's own body or that of others. 
The contrast provided in the P i_tika Sutta between 
perceiving phenomena as ugiy or as beautiful  could 
also be related to this topic, in the sense of highlighting 
that with · the third vimokkha the percept ions of 
asubha that had been developed earl ier are now 

· definitely left behind. 

Whatever may be the final word on the impl ications 
of the first three deliverances, the remaining set is  
quite straightforward. Deliverances four to seven 
involve the attainment of the four immaterial spheres. 
In practical terms, based on the mental stabi l ity of the 
tfourth jhana any perception related to materiality or 
diversity is to be overcome in order to attain the sphere 
12-CM 9761 

of b o u n d l e s s  s p ac e  ( S ee a l s o  
AKASANANCAYATANA). Next the experience o f  
space i s  attended to fro m  the perspect ive o f  t h e  
consciousness that experiences the sphere of boundless 
space, which then leads to attaining the sphere of 
b o u n d l e s s  c o n s c i o u s n e s s  ( S e e  a l s o  
VIl\rNAN-ANCA YATANA). Giving attention t o  the 
cessation aspect o f  the experience of boundless  
consc i o usness leads  to atta i n i ng the sph ere of 
n othi ngness (see a lso  A K I N CANNAYATANA) . 
Further practice leads to subduing p erceptions until a 

state is reached which can neither be reckoned as 
percipient nor as non-percipient, thi s  being entry into 
the sphere of neither-perception-nor-non-perception 
(see also NEVASANNANA SANNAYATANA). 

With the final of the eight del iverances, the sense 
of true l iberation from a B uddhist perspective comes 
into fore, as the cessation of perception and feeiing 
requires the development of insight up to the level of 
non-return or arahant-hood ( Vism. 702; see also A. III, 
1 94 and SANNAVEDAYITANIRODHA). 

Anal a yo 

References 

1 ·Similar descriptions can be found in the Chinese 
Agamas (e.g. in the D irgha Agama, T l, 52b 1 3;·:or 
in the Madhyama Agama, T l, 5 82a1 7), and in the 
Mahiivyutpatti § 70 / 1 5 1 1 - 1 5 1 8. 

2 T. stands for tlie Taish6 edition. 

VIMUTTAYATANA is  a "sphere of l i beration", an 
expression that stands representative for what forms 
an occasion for the break-through to l iberating insight. 
There are altogether five such occasions, which are : 

( 1 )  when hearing the Dhamma 
0 

(2) when teaching the Dhamma to others 
(3) when reciting the Dhamma 
(4) when reflecting about the Dhamma 
(5) during meditation ! 

On each of these fi ve occasions, what happens 
according to the canonica� description is that one comes 
to have a direct grasp of the teachings in spirit and 
letter, due to which delight  and j oy arise, whicn :.i� � 
turn lead to tranquil ity and concentratiop., ,t

.
L ,tsstl · Ul. 
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· pa_tisa1pvedino dhamma-pa fisa!pVedino p iimojj�Ifl 

jiiyati, pamuditassa pili jiiyati, pitimanassa kayo 

passambhati, passaddhakiiyo sukhalfl vedeti, sukhino 

cittalfl samiidhiyati (D. III, 241 ;  D. III, 279; A .  III, 2 1 ). 
Judging from this description, it seems that, due to 
the direct grasp of the teachings arrived at by way of 
any of these five vimuttiiyatanas, three qualities are 
brought into; being that are also part of the l istings of 
the factors of awakening, namely joy, piti, tranquility, 
e<j] passaddhi, and concentration,  sam iidhi. In the 
description of the consecutive development of the 
seven factors of awab:ning given in the Anapiinasati 
Sutta, these three are preceded by mindfulness and 
i nvestigation-of-dhammas (M. m, 8 5 ) .  I f  the 
parallelism between the awakening factors and the 
present description holds, then the process that leads 
up to and corresponds to the d irect grasp of the 
teachings through any of these five vimuttiiyatana 
would involve the development of mindfulness and of 
investigation-of-dhammas. 

The basic dynamics -of development that ensues 
based on any of the five spheres of l iberation is the 
same, · ·thus what differe�tiates them into five is the 
way this development is triggered; The Pe fakopadesa 
clarifies that in the case of the first vimuttiiyattma the 
trigger is [the understanding that arises from] hearing 
the teachings, i n  th.e case of second and th i rd 
vimuttiiyatana the decisive factor is consolidation [of 
one's understanding of the teachings] .by way ofspeeth 
(teaching or reciting), the fo.urth involves careful 
mental consideration when one reflects about the 
Dhamma; and the fifth, actual meditation, leads to 
penetrating [the teachings] wel l  with right view.2 

Descriptions of these five spheres of liberation · in 
the D irgha Agama preserved in Chinese agree closely 
with the Pali version, except �or the sequence of 
presentation,. as here recitation comes as the second 
and teaching others as the third.3 The D irgha Agama 
presentation also differs in so far .as it has an additional 
introductory statement, according to which these five 
spheres ofliberation lead to liberation if one is energetic 
without remiss ,  de l ights i n  sec l us ion,  and has 
developed mindfulness as well as a mind that is one
pointed (to<j] T. I, 5 1  c3 and T. I, 53c 1 5). This stipulation 
makes it clear that to reach liberation requires more 
than just hearing the Dhamma, or else reciting it or 
reflecting·about it. The point to be .kept in mind here . 
is that the five vimuttiiyatana refer to the occasions 
when mature practice may culminate in a break-through 

to liberating insight, they are not descriptions of the 
course of training that leads up to such a break
through. Previous training in virtue, concentration and 
wisdom would be required in order for the mind to 
reach that level of maturity where the occas ions  
afforded by any of the five vimutt iiyatana can indeed 
issue in l iberation. 

In agreement with the P ali  account, the Dirgha 

Agama presentations indicate that, through grasping 
the teachings on any of these five occasions, j oy, 
tranqu i l i ty and concentrat ion arise. The D irgha 

Agama descriptions cont inue after the stage of 
concentrat ion  by descr ib ing  that with a m in d  
concentrated i n  this way one sees things as they truly 
are (T. I, 5 1  c9 and T. I, 53c20). This stipulation echoes 
a recurrent description in the P ali discourses, according . 
to which concentration leads to a vision of things as 
they truly are, which then forms the basis for attain ing 
l i berat i o n  ( see  a-l so  
YATHABHjTAN A�ADASSANA), 

How seeing things as they truly are then leads on 
to actual l iberat ion  can be gathered from the 
descriptions of the five spheres of l iberation given in 
the Sangitiparyiiya and the Abhidharmakosa\yakhyii. 
Accord ing to their account, d isenchantment and 
dispassion arise based on such a v ision of things as. 
they truly are, and it is through such d isenchantment 
and d ispassion that l iberat ion takes place.4 The . 
Sang itipary iiya further explains that the vision of 
things as they truly are is concerned with the four 
noble truths, a vision that then leads to disenchantment 
in regard to the five aggregates of clinging. Through 
the ensuing dispassion, the three roots of evil - greed, 
hatred and delusion - will be overcome and l iberation 
will be attained ( T. XXVI, 425b 1 ). 

An ala yo 

References 

1 More l iteral ly: "having well grasped some sign of 
concentration, having well given attention to it, 
having wel l held it [in one's mind], havi-ng wel l  
penetrated i t  w i th w i s d o m " , aiiiiataralJl 
samiidhinimittalfl suggahilalfl hoti sumanasikalalfl 
supadhiiritalfl suppa fividdhalfl paiiiiiiya. According 
to the A bhidharmako§avyiikhya in Wogihara: 
Sphufiirthii Abhidharmakosavyiikhyii by Yasomitra, 
Tokyo 1 97 1 :  55, 1 ,  here the sam idhinimitta stands 
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.. ,) 

for the vision of a corpse in decay, vinilakaf!l vii 
vip jjyakaf!l vii vyiidhmiitakaf!l vii vipafumakaf!J vii 
vilohitakaf!J vii vikhiiditakaf!l vii vikyiptakaf!J vii 
asthi vii astlz isaf!Jkalikii vii. Though a s imi lar 
understanding of the implication of the expression 
sanziidhinimitta can be found at D. III, 226 and A .  
n, 1 7, the original intention o f  the description of 
the fifth sphere of liberation would probably not 
have been restricted to contemplati ng a corpse, 
but may well be understood to comprise other 
types of sam iidhinirnitta that can be apprehended 
during meditation practice. 

2 'Sotiinugatii dhammii'ti pafhamaJ!l vimuttiiyataJWf!l, 
'vacasii paricit ii'ti dutiyaf!J tatiyaffca 
vimuttiiyatq.naf!J, 'manas ii anupekkhit a'ti catutthaf!l 
vimuttiiyatanaf!J, 'diffhiyii suppafividdhii'ti pan 
camaJ!l vimuttiiyatanaJ!l (Pet. 233 ). 

3 The same sequential  d i fference rec u rs i n  the 
Sangitiparyiiya, T. (=Taish6 ed. ) XXVI, 424a1 7, 
and in the Abhidharmakosavyiikhyii, Wogihara op. 
cit. 54, 14 .  

· 

4 T. XXVI, 424a I I  and Wogihara op.  c i t. 54, 5 :  
. tasyiirthapratisaf!JVedino dharmapratisaiJNedinas 
cotpadyate pr iimodyaf!J, pramuditasya pr itir j iiyate, 
pritimanasap k iiyap pra srabhyate, 
prasrabdhakiiyap sukhaf!l vedayate, sukhitasya 
ciltaf!l samiidhfyate, sam iihitacitto yathiibh filaf!J 
praj fin iiti yathiibh ulaf!J pa.(yati, yath iibh filaf!J 
praj iinan yath iibh iitaJ!l pasyan nirvidyate, nirvi.[l[lo 
virajyate, virakto vimucyate . Pasadika: "Zu den 
Zitaten in Yasomitra's Abhidharmakosavyakhya", 
Ananda: Papers on Buddhism and /ndology, 
Colombo 1 990: 26 highl ights the importance of 
this additional passage, as it clarifies how the five 
spheres lead to l iberation. 

VIMUTTI, "l iberation", (Skt. vimukti) covers both 
fin al l iberat i o n  t h ro u gh t h e  destru ct i o n  of a l l  
unwholesomeness as w e l l  as types of l iberation that 
fal l  short of being the ultimate goal in early Buddhism. 
The discourses express the idea of a gradation of types 
of liberation by distinguish ing vimokkha, a term often 
used as a close equivalent to vimutti, into three types : 
world ly, simisa, u nworldly, niriimisa, and more 
unworldly than unworldly, niriimisii niriimisatara (S. 

/ JV, 23 7). Here the worldly type stands for experiences 
of l iberation or deliverance related to the four jhiinas. 
lts unworldly counterpart covers attainment of the 

immaterial spheres, while the type of vimokkha that 
i s  more unworldly than unworldly is retrospective 
knowledge o f the successful del iverance of the mind 
from lust, anger and delusion. 1 

Liberation of the Mind 

Instances of the first of  these three levels  of 
l iberation wou ld be the d i vine abodes ( S ee also 
BRAHMAVJHARA), whose boundless radiation i nto 
all directions constitutes a " l iberation of the mind"  . ' 
cetovimutti. The standard descripti on o f  such a 
l iberation of the mind indicates that the brahmavihiiras 
liberate from hostility and il l-will, as they are described 
to be avera and avyiipajjha (e.g. M. I, 38) .  This i s  
envisaged for each of the four brahmavihiiras, i n  the 
sense that each of the four transcends, in its own 
particular way, the limitations imposed by these two 
unwholesome mentai qualities. 2 

Of the four brahmavih aras i t  is i n  partic u l ar 
liberation of the mind through metta that i s  m o st 
prominently the escape, nissarapa, from i l l-w i l l ,  
vyiipiida, l iberating the mind from its influence to such 
an extent that it is impossible to say of someone who 
has developed melt ii as a cetovimutti that i l l-wil l  sti l l  
invades the mind and remains ( D. III, 248 ;  see also A.  
I, 201 ,  which contrasts mettiias acetovimutti to dosa) . . 
Liberation of the mind through compassion, karupii, 
performs the same function i n  regard to vexation_, 
vihesi, l iberation of the m ind through sympathetic 
joy, muditii, in regard to discontent ( arati); and liberation 
of the mind through equanimity, upekkha, in regard to 
lust (riiga). Due to such different nuances in the effect 
and implicitly also in the actual experience ofliberation 
of the mind through any of the fou r  brahmavihiiras, 
each cari be reckoned as a type of cetovimutti in its 
own right, hence we get mettii cetovimutti, karupa 
cetovimutti, muditacetovimutti and upekkhiicetovimutti 
(D. III, 248). 

The experience of these types of cetov{mutti i s  
moreover a liberation from any confines, a s  the mind 
radiates each brahmavihiira into all  possible directions, 
above and below, unti l  the experience becomes truly 
great and unbounded, mahiiggata and appamiipa, and 
it seems in particular for this reason that the expression 
appamiipa cetovimutti is used for them, "boundless 
liberation of the mind" (M. III, 1 46). An imagery 
provided in some discourses to i l l ustrate this, aH:;:� . 
pervasive nature of appamiipiicetovimutti d 

· 

·· ... , 
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umpeter able to make h imself heard in all four 
irections (M. II, 207). Such liberation of the mind 
trough brahmavihiira is unlimited not only in a 
)atial sense, but also from a karmic perspective, as 
ny limiting action cannot persist and remain, yaf!I 
amapakataip kamma1p, na ta1p tatriivasissati, na taip 
':ltravatiffhati. The commentaries explain that the 
:arrnic fruit to be expected of the development of 
:etovimutti through brahmavihiira wil l. temporarily 
,verrule the negative karmic influence of another and 
nore ' l imited' deed belonging to the sensuous field 
:MA. III, 449).3 

The fru itfulness of metta as a cetovimutti in  
particular is of such superior degree that it could be 
compared to the radiance of the moon that outshines 
the l ight of any other star, or to the rising sun that 
dispels al l darkness, or to the rise of the morning star 
at dawn (It. 1 9). Mettii cetovimutti can even become a 
means of progress for reaching non-return (A. V, 300),4 
and its practice helps to weaken the fetters (A. IV, 1 50 
and It. 2 1 ). In fact, all brahmavihiiras can become 
t o o i s  for progress to the  h i ghest l i b erat ion ,  
uttarivimuttiip, . once they are combined with the 
development of the fa.ctors of awakening (S. V, 1 1 9) .  
In  regard to mettii cetovimutti in particular, other and 
somewhat more mundane benefits of its undertaking 
are that one will sleep well and wake up well; one will 

. not be d isturbed by evi l  dreams and be protected from 
hosti le actions by others; one ·wi l l  find it easy to 
concentrate; one will have a pleasant countenance and 
be l iked by men and other beings; one will pass away 
without confusion and be reborn in a non-sensual 
heavenly world (A. V, 342; see also A .  IV, 1 50). The 
same type of cetovimutti wil l  also be of protective 
assistance when having to face non-human beings (S. 
I I ,  264), whereas l iberation of the mind through 
sympathetic joy appears to be particularly related to 
communal harmony (A. I, 243). The type of deliverance 
that comes about through developing mettiitakes place 
through [perceiving things and beings as] beautiful, 
subha vimokkha (S. V, 1 1 9),5 and under the heading 
of "being resolved on beauty" has been included in a 
listing of altogether eight types of deliverance (e.g. A. 
IV, 306; See also VIMOKKHA). 

Thus, even though the type of l iberation of the 
mind to be attained through developing appamiipii 
cetovimutti fal l s  short of being the final goal, the 
' l iberating' effects of this type of cetovimutti are 
remarkable. These cover mental freedom in a spatial 

as wel l as emotional sense, and lead to temporary 
freedom from the effects of some type of unwholesome 
karmic retribution as well as to freedom from such 
unpleasant experiences as sleepless nights, bad dreams 
and hosti le attitudes by others. In view of this range 
of liberating effects, it becomes quite understandable 
why the development and effects of appamiipa 
cetovimutti have been given so much attention in the 
early discourses. 

A related type ofl iberation of the mind appears to 
be mahaggat ii cetovimutti, liberation of the mind that 
has become great, which designates the abi l i ty to 
pervade a certain area with one's meditation object, be 
this the area around the root of a tree, the area of a 
whole village, or even the. area of the whole earth (M 
l ll, 1 46) . The fact that mahaggatii cetovimutti is 
distinguished from appamapiicetovimutti suggests that 
its meditative pervasion would involve some other 
meditation object, which according to the commentarial 
explanation i s  the development of jhiina based on a 
kasipa object (MA.  IV, 200). 

Yet another type of ce tovimutti i s  the  
adukkhamasukhii cetovimutti, the neither-painful-nor
pleasant l iberation of the m ind, which stands for the 
mental freedom attained through the fourth /hiina (M 
I, 296). In this case the condition of being a mental 
liberation is no longer related to any spatial pervasion, 
but to the fact that through attaining the fourth jhiina 
the m i n d  has  become l iberated by atta in ing  . 
immovability, aniiijita (M I, 455), and therewith total 
aloofness from the pleasure/pain d ichotomy, whose 
transcendence is the very precondition for entry into 
fourth jh ina atta inment, sukhassa ca pah iin ii, 
dukkhassa ca pah fin ii, pub b '  eva somanassa
domanassiinaip atthagamii (e,g. D. l, 75). 

Based on the mental strength of the fourth jhiina, 
the immaterial attainments can he developed, which . 

correspond to four types of deliverances, vimokkha, 
in the eightfold standard l isting (e.g. A. IV, 306; See 
also VIMOKKHA). Out ofthese four, the attainment 
of the sphere of nothingness is also reckoned as a 
type of liberation of the mind on its own, namely as 
the akiiicaiiffii cetovimutti (M. I, 297). According to 
the standard description in  the d iscourses, to attain 
this type of mental l iberation requires giving attention 
to nothingness, n 'atthi kiiici (e.g. M I, 4 1  ). The Ane ff 
jasappiiya Sutta depicts three additional modes that 
lead to the sphere of nothingness, the first of which 
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involves the reflection that the cessat ion of a l l  
perceptions is peaceful; the second requires insight 
i n to se lfl essness ;  and the  th i rd  is based on 
contemplating that one does not belong to anything 
nor own anything (M II, 263). 

The first of these three, which views the cessation 
of all perceptions as peaceful, bears some relation to 
another type of l iberation. As the counterpart to any 
perception, saffffii, i s  the sign, nimitta (See also 
NIMITTA), this mode of viewing the cessation of 
perceptions as peaceful in order to attain the sphere 
of nothingness suggests a certain affinit'; of this type 
of attainment with another mental li beration, the 
animittii cetovimutti, mental l i berat ion through 

. signlessness. Such animittii cetovimutti is the escape 
from all signs (D. III, 249). Its attainment requires not 
giving attention to any sign and directing awareness to 
the signless e lement ( M.  I ,  297) .  The animitta 
vimokkha, further qua l ified to be also sunffata 
vimokkha, occurs in two Dhammapada verses that 
clearly intend the attainment of final l iberation (Dhp. 
92·93 ). Concentration on signlessness i s  in fact one 
out of different paths to the deathless (S. IV, 360). 
Yet, meditative experiences of signlessness can also 
be related to lesser levels of development .6 This can 
be seen from a discourse in the A Iiguttara Nikiiya, 
which describes how a monk might pride himself on 
having attained concentration of th� mind that is 
signless, but then through over socializllig comes under 

· the influence of lust and eventually d isrobes (A. I II, 
397). Hence the signless l iberation of the mind covers 
types of l iberation that are only temporary. 

This is in fact the distinguishing mark of the types 
ofliberation of the mind discussed so far, i n  that they 
do not in themselves imply the attainment of a 
l iberation that is perpetual, but may only be of a 
temporary type, siimiiyika. That i s, by having attained 
a liberation of the mind one has not necessari ly gone 
beyond the reach of Mara (M. I, 1 56). To be able to 
reach even a temporary l iberation of the mind does 
require devotion to practice in seclusion (M. I II, 1 1 0 
and Sn. 54), and is therefore a token of progress on the 
path (see also A. III, 349 and A. V, 1 39). Yet, such 
success is temporary only, as such l iberation of the 
mind can be lost again. Th is  was the case with 
Godhika, who according to a discourse in the Saf!IYUtla 
Nikiiya lost his liberation of the mind again and again 
(S. I, 1 20) .  The commentary exp lains that this 
happened due to physical i l lness (SA .  I, 1 83 ). Other 

reasons for loss of temporary l iberation of the mind 
are del ight in excessive activity, talk, s leep and 
socialization; or else lack of properly examining the 
mind that had experienced a liberation (A. III, 1 73) .  

The attainment of such temporary l iberation of 
the mind can even become an obstruction to reaching 
the final goal, if due to attaining a peaceful l iberation 
of the mind, sant ii cetovimutti, one loses inspiration 
for progressing towards the cessation of personal ity 
and the destruction of ignorance (A. II, 1 65) .  Such a 
predicament would  be like taking hold of a branch that 
is smeared with res in. Hence such liberations of the 
mind should be developed and made use of without 
al lowing the sticky resin of attachment to prevent 
letting go of them when the time has come to progress 
to fin al l i berat ion .  The strength of temporary 
liberations of the mind is based on the stability of 
concentration, jn fact a discourse in the Sa1J1Yutla 
Nikiiya defines noble l iberation, ariyiivimutti, to be a 
m an ifestat ion  of the facu l ty of concentrat i on ,  
samiidhindriya (S. V, 223). 

Final Liberation 

Once the . same term is additionally qualified as 
foremost, afiyii paramii vi mufti, however, it does stand 
for supreme l iberation, adhivimutti (D. £, 1 74). The 
same is the case fm: the term ariya vimokkha, which 
occurs in another discourse as a designation for final 
l iberation through pe11etrative insight into not·self and 
the rel inquishment of al l cl inging (M II, 265). A 
cetovimutii that requires such penetrative insight into 
not-self is the suffffatii cetovimutti, the l iberation of 
the mi·nd through emptiness. This is to be attained 
through the insight that "this is empty of a self and 
what pertains to a self', suffffam idam attena v ii  
attaniyena v a  (M. I, 297). 

Notab ly, the same ins igh t  i n to selfl essness 
constitutes the second of the three modes that lead to 
the sphere of nothingness according to the Aneff 
jasappiiya Sutta (M. II, 263). Moreover, according to 
the Mahasunnata Sutta, the Buddha would dwell in 
the attainment of internal emptiness by not giving 
attention to any signs, sabbanimittiinaiJ1 amanasikiirii 
ajjhatlalfl suffffalalfl upasampajja viharituiJ1 (M III, 
I I I ) .  This points to some degree of relatedness 
between suffffat ii cetovimutti, l iberation of the mind 
through emptiness, and the l iberations of the 
through nothingness and through 

: , : : · 
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In fact, the boundless liberation of the mind and 
the l iberations ·of the mind through noihingness and 
signlessness - appam apa cetovim utti, akiiicaiiiia 

cetovimutti and animitta cetovimutti - could be used as 
express ions to designate final and unshakeab le 
l iberation of the mind, akuppa cetovimutti (M. I, 298). 

With final l iberation one goes beyond the bounds or 
limits, pamapa, set by the three root defilements of 
lust, anger and delusion; and at the same time goes 
beyond their 'somethingness', kiiicana, and their  
tendency to 'make signs', nimitta-karapa. Hence, when 
considered from this perspective, final l iberation can 
indeed be qualified as a type of cetovimutti that is  
appamapii, akiiicaffiiaand animittii Yet, ofthe different 
l iberations of the mind considered so far, only suiiii 

at a cetovimutti seems to stand unequivocal ly for what 
early Buddhism considers to be true and permanent 
liberation, namely l iberation from the notion of a self 
and its resultant defilements. 

Liberated Beings 
., 

Progress towards such true and p ermanent 
l iberation proceeds through stages and may involve 
the deveiopment of other types of l iberations to 
d iffering degrees. This  variety of approaches · i s  

_ reflected i n  diver�e typ�s 9fl iberated be:!ngs 9e�crib�d 
in the discourses. One of these is the saddhavimutta, 
the one who is l iberated through faith or confidence. A 
saddhavimutta has not developed the abil itY to attain 
the immaterial attainments and only some of his or 
her influxes have been eradicated (M I, 478). That is, 
a saddhavimut(a could be a stream-enterer, a once
returner, or a non-returner (A. I, 1 20). By having 
attained stream-entry at the very least, a saddhavimutta 
is l iberated from the prospect of any lower rebirth 
and is l iberated from the uncertainty of doubt and 
perp"Iexity through being endowed with unwavering 
confidence in the Buddha, h i s  teaching and the 
community, aveccapasada (S. V, 357). 

The notion of a saddhavimutta i ntroduces a 
different n!lance into the types ofliberations discussed 
so far, which were the outcome o f  developing 
concentration and/or wisdom. Though concentration 
and wisdom are certainly also required for becoming a 
saddhavimuita, the distinctive characteristic of this 
type of noble disciple is  the prominence ofthe faculty 
of faith or confidence (A. I, 1 1 8). 

A higher level ofliberation is  reached by the paffii 
avimutta, the one who is l iberated through wisdom. 
This refers to an arahant who has not developed the 
ability to attain the immaterial attainments ( M. I, 4 77), 
though he or she would nevertheless be well aware o f  
their impermanent and ultimately unsatisfactory nature 
(D. II, 70). This awareness wou ld explain why a paii 
iiavim utta may not make any further effort fo r 
develop ing the immaterial attainments, once final 
l iberation has been won, since clear understanding o f  
the impermanent and unsatisfactory nature o f  such 
attainments might make any effort to attain them 
appear futile.  

A discourse in the A.riguttara Nikiiya distinguishes 
different types of paiiiiavimutta according to their 
ability in the realm of concentration. According to this 
d iscourse, the lowest type of paiiffavimutta is  the one 
who attains the first jhana, (A. IV, 452). 7 This indicates 
that, at least from the perspective of this discourse, a 
paffiiavimutta would not be completely bereft of jhiina 
attainment 

The nature of a paffiiavimutta was apparently not 
always e as i ly . appre c i at e d . by t h e  B u d dha' s 
.contemporaries.  The Suslm a  Sutta reports the 
puzzlement in this respect of the wanderer Susima, 

. who ):lad become a monk in order to spy out the 
Buddha's teaching. \\'hen other monks declared to have 
won final knpwledge, Susima was perplexed by the 
fact that they were unable to avai l themselves of 
supernatural powers, nor did they have the e l i  vine ear, 

· tel ep ath i c  knowledge o f  the m i n d  o f  others,  
recollection of past lives, the divine eye or the abil ity 
to attain the immaterial attainments (S. fl, 1 23 ). His 
perplexity suggests that the early Buddhist conception 
of a paffffavimutta arahant was unusual in the ancient 
Indian setting, where the attainment of the final goal 
was usually associated with the abi l i ty of displaying 
supernormal abilities. In reply to Susima's puzzlement, 
the B uddha ciarified that insight, i n  the sense of 
knowl edge of the stab i l i ty of the Dhamma, 
dhammaf,thitiii§pa, i s  the precursor of the experience 
of Nibbana (S. I I, 1 24). This reply h ighl ights that the 
attainment  o f  Nibb ana does  n o t  requ i r e  the 
d evelopment o f  any supernatural p owers, but 
penetrative insight into the true nature of things, 
leading to l iberation through higher knowledge, aiiff 
avimutti (A. I, 23 1 ). 

Such penetrative insight i s  the distinctive mark of 
one freed by wisdom, for whom all ignorance has been 
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overcome, paiiiiiivimuttassa na santi moha(Sn . 847). 
From a discourse in the Saf!IYutla Nikiiya one could get 
the impression that the paiiiiiivimutta may have been 
the most prominent type of arahant. At least on this 
occasion, sixty out of a congregation of five-hundred 
arahants were endowed with the triple knowledge, 
sixty had the six higher knowledges, sixty were freed 
both ways, whi le  three-hundred-and-twenty were 
freed by wisdom (S. I ,  1 9 1  ) .  Th is presentation aiso 
h ighlights that a paiiiiiivimutta has not developed the 
first two of the three higher know ledges ( tevijj a), 
whose exercise requires the same mental strength of 
the mind that forms the bas i s  for reach ing the 
immaterial attainments, namely the fourth jhana. 

Another type of arahant men tioned i n  th i s  
discourse is the  one who is  freed both ways, 
ubhatobhagavimutta. Such an arahantis able to attain 
the immaterial attainments (M. I, 477), and therefore 
is perfected also in this respect (A. IV, 3 1 6).  The 
Mahanidana Sutta defines the same type of arahant in 
a slightly different manner by indicating that he or she 
has mastery over the eight deliverances ( D. II ,  7 1 ). 
The complement to thi s  can then be found .in a 

· discourse in the Anguttara Nikiiya, which describes an 
arahant bereft of the abi l ity to attain the e ight 
deliverances (A. ll, 87). The discourse compares such 
an arahant to a coloured lotus, whereas an arahant 
who attains the eight vimokkhas is l ike a white lotus. 
This suggests that the theme of this presentation is 
indeed the difference between the paiiiiiivimutta and 
the ubhatobhagavim'utta; lr d if.ference elsewhere said -. _ J to be related to·d ifferencesiittheir respective faculties, 
indriyavemattata(M.· J,: 437). 

This alternative defi:nition- that involves the eight 
liberations is noteworthy in so far as it moves. closer 
to the notion of a dry-insignt :arahant that is found in 
the commentarial l iteratu:re} an --arahant who · has 
reached final l iberation withbut�being able  to attain 
any jhana. 8  On the definition· that involves the 
immaterial attainments a paiifiiiViiil'utta woul d  only be 
bereft of stages of concentration meditation based on 
the fourth jhana. The l imit set by the definition that 
involves the eight vimokkhas is lower, as the first 
three out of the set of eight vimokkhas involve forms 
of meditation that are related to the lower jhanas, or 
perhaps even to stages of meditation that precede 
jhiina attainment (see VIMOKKHA). Though this 
definition does not exp l ici tly present an arahant 
without jhiina abilities, as it could be argued that he or 

she has to develop jhana with a meditation practice 
d i fferent fro m  those re lated to the fi rst three 
vimokkhas, this  definition does nevertheless seem 
c l oser  to the co mmentar ia l  concepti on o f  a 
sukkhavipassaka arahant than the one that involves 
the attainment of the immaterial spheres. 

Though the accompl ishment of. a paiiiiiivimutta 
arahant in the rea lm of concentration may remain a 
matter for debate, with the attainment of arahant
ship h is  or her cetovimutti has become akuppa 
cetovimutti, and it is when l iberation of the mind is 
qual ified as unshakeable that it indeed stands for the 
fi na l  goal of  ear ly B u d d h i s m  (see a l so 
CETOVIMUTTI), being a type of l iberation that is 
no longer temporary, asamaya. 

During the course of the h istory of Buddhism, the 
final nature of this attainment eventually became a 
matter for discussion among d ifferent B uddhist 
schools, some of which developed the concept of an 
arahant who is liable to fal l  away again from his or 
her level of attainment, the parihanadharma arhant 
(AbhKbh. VI:56; see also KvuA. 37).  This, however, 
is a later development, and in the early discourses it is 

· clear that once someone has reached the unshakeable 
l iberation of the mind and l iberation by wisdom, akuppa 
cetovimutti paiiiiiivimutti, and has thereby destroyed 
the influxes, no falling back from this level ofliberation 
is possible. 

The Path to Liberation 

The l iberation of �Il arahant is right l iberation, 
samma vimutti, the fruit of a successful undertaking 
of the noble eightfold path and the very opposite of 
wrong types of l iberation, miccha vimutti. Being 
endowed with such right l iberation is the last in a l ist 
of ten quaiities of an arahant, which comprises the · 

factors ofthe eightfold noble path and right knowledge, 
sammii iiiipa (M III ,  76). Here - it is noteworthy that in 
the Paii  d iscourses samma vimutti is invariably 
preceded by sammfi niipa, whereas in the Chinese 
Agamas the opposite sequence prevails, as discourses 
in the Dirgha Agama (e.g. T I, 57b 1 7),9 in the 
Madhyama Agama (e.g. T. I, 736b 1 9) and in the 
Salflyukta A gam a (e .g .  T. I I ,  1 22c7) have right 
knowledge as the last in their l i sting, preceded by 
right l iberation, a sequence also found in Sanskrit 
fragments of the Sangiti Siitra and the Dasottara 
S iitra. I 0 According to an explanation given in the 
Madhya rna Agama and in the Saf!IYUkta Agama, · 
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knowledge stands for the retrospective knowledge of 
having achieved right liberation ( T.  I, 736b 1 9  and T. II, 
I 98c l 1 ). This explanation squares w ith the Piiti 
commentaries, which explain right knowledge to 
represent reviewing knowledge, paccavekkluzpiiffapam 
'sammiiffapa1p' ti vuccati (MA. I, 1 89). 1 1  

On this explanation, i t  would indeed seem more 
suitable to l ist right knowledge after right l iberation. 
This is in fact the case in another type of l isting in the 
Pali discourses where the aggregate of l iberation, 
vimuttikkhandha, is fol lowed by the aggregate of 
knowledge and v i s ion  o f  l i berat ion ,  vimuttiii 
iipadassanakkhandha (e.g. S. V, 1 62). Yet, the same 
type of l isting precedes the vimuttikkhandhci with 
the aggregate of wisdom, paffiiakkhandha, so that 
perhaps the reference in the p al i  discourses to right 
knowledge as what precedes right l iberation should be 
understood to stand representative for the type of 
knowledge or wisdom that issues in l iberation. 

Whatever may be the final word on the proper 
sequence oflisting right knowledge and right liberation, 
the type of knowledge and wisdom that will lead to 
unshakeable liberation needs to be in acc·ordance with 
reality. (see also YATH ABHjTAN�ADASSANA) 
and has to generate disenchantment and dispassion. 
For knowledge to issue in liberation it needs to be 
based on right concentration and on a good foundation 
in ethical conduct, mindfulness and sense-restraint. 
Allthese factors are required for l iberation just as the 
foliage, branches and bark of a tree are required for the 
heartwood to come to maturity (A.  IV, 336). Yet, as 
the Mahiis iiropama Sutta and the C iifas iiropama Sutta 
clarify, none of these should be mistaken for being the 

· final goal, which would be like mistaking foiiage, branch 
or bark for the heartwood ( M  I, 1 97 and M I, 205). 
That is, the means should not be confused with the 
goal. 

A complementary perspective on the requirements 
for l iberation is given in the Mahiivedalla Sutta, which 
presents right view, ethical conduct, learning, [suitable] 
conversation, tranquill ity and insight as the factors 
that lead to liberation of the mind and liberation by 
wisdom (M l, 294 ). Perhaps the most important 
requirement for bringing about liberation are the seven 
factors of awakening� bojjhaiJga, whose liberating 
potential conies to the fore once they are developed 
based on seclusion, dispassion and cessation, in this 
way leading to letting go ( M  III ,  8 8). 

According to a l isting of altogether nine factors of 
exertion for purification in the Dasuttara Sutta, 
parisuddhipadhiiniyariga, the purification to be attained 
through final liberation requires progress through the 
seven stages of purification (See VISUDDHI and 
RATHAVINiTA SUTTA), as well as purifi cation  
through wisdom, · paiiiiiivisuddhi (D. III, 288) .  The 
Siimugiya Sutta explains that purity of l iberation, 
vimuttipiirisuddhi, comes about when one touches right 
liberation after having developed dispassion and after 
having liberated the mind, rajani,;esu dhammesu cittaip 
vir iijetv ii, vimocaniyesu dhammesu cittaip vimocetv ii, 
sammiivimuttiipphusati (A. II, 1 96). 

This explanation is significant since it shows that 
dispassion, though at times acting as a synonym for 
final liberation (see also VIRAGA), in contexts such 
as the present c learly stands for something that 
precedes actual liberation. Hence dispassion can also 
be developed without reaching l iberation. In fact, a 
l i st ing of  rec i p i ents  of  o fferings i n  the  
Dakkhipavibhanga Sutta quite explicitly speaks of  an 
outsider who has reached d ispassion towards sensual 
things, b·ahiraka kamesu· vitaraga (M III, 255), a 
presentation that would evidently not imply that he 
had reached final l iberation. 

This provides the necessary background to a 
statement in the A riguttara Nikiiya, which l inks 
dispassion, in the sense of the fading away of lust, to 
l iberation of the mind, and fading away of ignorance 
to l iberation by wisdom, ragaviraga cetovimutti, 
avijj iivir ag a paffiiiivimutti (A. I, 6 1  ). This presentation 
has at times been understood to represent two different 
paths that lead to two different types of liberation. 1 2  
In the light of the above passages, however, the 
impl icat ions of th is  p assage can be c lar ifi ed .  
Dispassion, or  the fading away of lust, ragaviraga, i s  
indeed a precondition for l iberation of the mind, 
cetovimutti, which as shown above comprises yarious 
levels of  l i berat ion to be reached through the 
development of deeper stages of concentration. Such 
development, as the standard description of the first 
jhiina explicitly indicates, requires the leaving behind 
of all matters related to sensual ity, vivicc' eva kamehi 
(e.g. D. I, 73). 

Yet, such liberation ofthe mind through dispassion, 
which the above Ariguttara Nikiiya passage quite 
exp l i c it ly i n troduces as the  o utcome o f  the 
development of samatha, tranquill ity, falls short of 



VIMUTTI 62 1 VIMUTTI 

being the final goal, as it is only a temporary type of 
liberation. Final l iberation additionally requires the 
development of insight, vipassana, which leads to the 
development of wisdom, paiiiiii bhiiv Jyati, and to the 
removal of ignorance, avijjiisiipahiyati (A. I, 6 1 ). Hence 
instead of intending two different paths to two different 
goals, what this passage in the A Iiguttara Nikiya 
describes are two complementary paths to the final 
goal, one of which is incapable of leading to final 
l iberation on its own. 

The central point remains the removal of ignorance, 
and it is this removal which issues in being completely 
l iberated through fina l  knowledge, sammadaiiii 
avimutta (M Ill, 30), with which an inner state of ) _ del iverance has been reached, ajjhatta vimokkha, 

Y wherein all clinging is destroyed and all influxes are 
removed (S II, 54). Such l iberation implies that delight 
and l ust have been comp lete ly  destroyed, 
nandiriigakkhaya cittaf!J vimultaf!J suvimutta1p (S III, 
5 1), as well as craving, taphakkhayavimutti (A. II, 42); 
being a l iberation through non-clinging, anupiidii · 

vimutta (S II, 1 8), whereby the round [of faring on in 
saiJ1siira] has  been  transcended,  
taphiisalikhayavimuttassa . . .  vaffaf!J n 'atthi paiiii 
apanaya (S IV, 39 1 ). In this way l iberation from being 
reckoned in terms of any of the five aggregates has 
been reached, salikhavimutta (M I, 487), and one has 
bee]\ l iberated through the highest deliverance from 
perception, saiiiiavimokhe parame vimuito (Sn. 1 07 1 ). 

Such highest deliverance from perception is none 
other than the �xper.ience of Nibbiina, which is the 
counterpart to l i berat ion,  v im uttiy ii  nibb iinaf!J 
patibhiigo (M I, 304), and the resort of liberation, 
vimuttiyiinibbiina.IJ1pafisarapaf!1 (S. V, 2 1 8), wherefore 
Nibbiina is the very purpose of l iberation, vimutti 
nibbiinatthii (S. III, 1 89). Perhaps one of the most 
telling descriptions of the l iberating attainment of 
Nibbiina as the highest deliverance from perception is 
given by bhikkhunl Pa!acara, who explains that just 
l ike the Nibbiina of her lamp, which she had just put 
out, so was the l iberation of her mind, padlpasseva 
nibbiina1p, vimokkho ahu cetaso (Thig. 1 1 6 ; see also 
NIBBANA). 

To attain such vimutti is to arrive at the very essence 
of all things, vimuttis iirii sabbe dhammii (A. V, 1 07). 
Such attainment is the very purpose all the teachings 
and instructions given by the Buddha, and j ust as the 
ocean has a single taste, namely the taste of salt, so 

too the teachings of the Buddha have a single taste, 
namely the taste of l iberation ( Ud. 56). With such 
l iberation the holy l ife has been li.ved and what had to 
be done has been done, as the prospective of future 
birth has been destroyed and there will be no more 
coming to any state of being, khlpii jiiti, vusitaf!J 
brahmacar�va.IJ1, kata1J1 karapiya.IJ1, niiparam itthatiiya 
(e.g. D. I, 84). 

Having won l i beration, the noble disciple has 
pierced this huge mass of ignorance just like a skil led 
warrior will pierce huge objects with his arrow (A. II,-
202). The liberation attained in this manner is l ike the 
white awning of a chariot, setapacchada (S. IV, 29 1 ); 
or else l ike the final rubbing and grooming a horse 
trainer gives a horse that has been thoroughly trained 
and is worthy of being put to service by the king (M 
I ,  446). One who has reached l iberation of the mind 
and l iberation by wisdom has l ifted up the cross-bar; 
has fi lled the moat; uprooted the pi llar; withdrawn 
the bolts; lowered the banner; dropped the burden 
and is unfettered (A. III, 84). Here the cross-bar stands 
for ignorance, the moat for faring on in sa1ps iira, the 
pil lar for craving, the bolts for the five lower fetters, 
and the banner and the burden both represent the 
conceit 'I am'. 

Just as a head-ano i nted k ing endowed with 
treasures, a strong army and wise counsellors is at 
home anywhere in his realm, similarly those who have 
reached l iberation will be freed in mind wherever they 
may dwell (A. III, 1 52), Dwell ing freed in mind in this 
way, they wil.l be aloof from the world like a lotus that 
has risen above water (A. V, 1 52). Undefiled l ike a 
lotus that has risen above water, freed l ike the wind 
that cannot be caught in a net, a l iberated one is a 
leader of others, having gone beyond any need to be 
led by others. 

V iila.IJ1 va j iilamhi asajjam iina.IJ1, 
paduma1p va toyena alippam iinaf!J, 
net iiraf!J aiiiiesa.IJ1 anaiiiianeyya.IJ1 ( Sn. 2 1 3  ). 

Analayo 
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/ 
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l iberation might also be the implication of the 
instruction in the Satipaf.thiina Sutta to know when 
the mind is liberated, 'vimutia!J1 cittan 'ti paj anati 
(M. I, 59), though accord ing to the commentarial 
explanation the reference to the liberated mind in 
this context includes also temporary types of  
liberation (M4.. I ,  280). 

12 E.g. Gombrich : "Retracing an Ancient Debate", in 
How Buddhism Began, London 1 996: 1 14. 

VIMUTTIMAGGA, the "Path to Liberation", is the 
title of what could perhaps best be reckoned as a 
'practice compendium' or 'path manual' that in many 
aspects is similar to the Vlsuddhimagga (see also 
VISUDDHIMAGGA). The present article will at first 
i ntroduce the extant versions  of  the "Path to  
Liberation" and take up the question of its relationship 
to the Abhayagiri monastery. This wi l l  be fol lowed 
by a survey of the twelve chapters of the "Path to 
Liberation", with particular emphasis on differences 

. between this work and the Visuddhimagga. 

· A �omplete versiqn of the "Patht� Liberation" has 
been preserved in Chinese translation under the title 
Jie.�tuo dao (un (a%o+O Sll 68,  corresponding 
p�rhaps to Vimuktim a;.ga-siistra or Vimuktimarga- · · 
nirdesa), found in the Taisho edition as entry number 
1 648 at T. XXXII 399c-46 1 c  (Nanjio no. I293). The 
compilation of this work is attributed to an arhat by 
the name of Upatif}'a, and its translation into Chinese 
to Seng-qie-po-io ( 9P=OFZ . . . h) from Fu-nan (in the 
area of modern Can1bodia/ Thailand). Serig-qie-po-lo, 

. 
whose n.ame could be reconstructed as Sa1pghapiUa, 
Srup.ghavarman or Sa1pghabhara, was active in the early 
sixth century. 

In addition to this Chinese translation, an extract 
from the same work has been preserved in the Tibetan 
canon ·under the title Rnam par grol ba 'i lam las 
sbyangs pa 'i yon tan bstan pa zhes bya ba {Derge 
edition no. 306, Peking edition no. 972), cozTesponding 
to Vimuktim arga-dhutagu.pa-nirdesa in Sanskrit. The 
translation of this extract, which describes the ascetic 
practices, is attributed to Vidyakaraprabha, who was 
active in the ninth century. The Tibetan text has been 
edited by Sasaki 1 958 and Bapat 1 964. Bapat 1 944 
(also Bapat I 964: XV) notes that in some editions of 
the Tibetan canon the Vimuktimiirga-dhutagupa
nirde:fa contains a spurious passage with some siitra 
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quotations from otherwise unrelated works, probably . 
the resu l t  of  a copyist ' s  error who may have 
i nadvertently taken over this passage from the 
S iJtrasamuccaya. 

Extracts from the Vimuktim iirga can also be found 
in the SaiJ7sk(fiisa1J1sk(fa-vindcaya, a compendium of 
tenets of various school that has s imi larly been 
preserved in Tibetan (for a survey of this text see 
Skil l ing 1 987: 7). A Pali version of the Vimuttimagga, 
'found' in the Asgiriya monastery in Sri Lanka and 
published in Sinhalese script in 1 963, has turned out 
to be inauthentic (see Bapat 1 972, Bechert 1989 and 
Endo I 983). 

) The original l anguage and the geographical 
y provenance  o f  the  text of the Vim uktim arga/ 

Vimuttimagga, upon which the Chinese translation 
was based, have so far not been determined with 
certainty. Nagai I 9 1 9 :  70 assumed that it originated 
from Ceylon or Cambodia. Bapat I 93 7b: LIV, however, 
highlighted the absence of any reference to Ceylonese 
names or places; the use of transcriptions of medical 
terrriinology that points to Sanskrit originals; and the 
existence of the above-mentioned extract on the ascetic 
practice preserved in  Tibetan translation.  These 
together prompted him to assume an Indian origin for 
the work. Yet; the absence of references to Ceylonese 
names or places might be due to the nature of the 
work, · which unl ike the Visuddhimagga does not 
contain stories {see Xheminda in Ehara 1 99 5 :  

"\ XXXVIII). Furthermore; the use of Sanskrit medical 
jJ terminology does not appear to' have &een uncortinion 

in Ceylon (ibid. and Crosby -1 999: 5 l O); . and in1lat�r 
times other works of Ceylonese provenance� have· also 
been rendered into Tibetan (se�the s'urvey· in Ski l l ing 
I 993). Hence the points mentioned by:B:apat do not 
seem conclusive and the question ;ofthe provenance 
of the "Path to Liberation" remain�unresolved. 

' . .  . ·i �· 
What can be said with certainty is that in many . . . 

respects the " P ath to L iberatloq" shows close 
�imilarities to the Visuddhimagga. Of particular 
relevance to the relationship between these two works 
is an instance where Buddhaghosa refers to the opinion 
of "some", according to whom character types are the 
outcome of previous habits, the elements arid humours, 
tis so cariyapubbacippanidana dhatudosanidana cati 
ekacce vadanti ( Vism. I 02). Dhammapala in his 
commentary on the Visuddhimagga explains that the 
reference to 'some' intends Upatissa, and that this 

position is adopted in the Vimuttimagga, 'ekacce '  ti 
UpatissatheraiJ7 sandhfiyaha, tena hi Vimuttimagge 
tatha vuttaiJ1 ( VismA. I, 123 ;  references to this work 
are throughout  to the B u rmese ed i t i on ) .  H i s  
identification is correct, a s  these three factors as 
conditions for character types are indeed l isted in the 
Vimuttimagga (T XXXII  4 1 0a l2 ;  a correspondence 
first noted by Nyanatiloka 1 93 1 :  VIII). On the basis 
ofthe testimony ofDharnmapala, Buddhaghosa would 
have been aware of at l east  th i s  aspect of the 
Vimuttimagga. Thus Nagai ( 1 9 1 9 : 80) could be correct 
when, right at the inception of scholarly studies ofthe 
Vimuttimagga, he suggested that "the Visuddhi-magga, 
which hitherto has been considered to be entirely 
[Buddhaghosa's] own work, is in reality a revised 
version ofUpatissa's Vimutti-magga". 

The  Path  to L i b era t i on  a n d  t h e  A b h ay a g i r i  
Monastery 

The above instance is not the only point where the 
Vimuttimagga differs from the Visuddhimagga, and it 
is n oteworthy that several such  i nstances are 
associated by Dhammap ala with the Abhayagiri 
monastery. Bapat ( 1 936 :  38-40) notes four such cases : . 

( I )  Accord ing  to Buddhaghosa, the ascet ic  
practices should be reckoned as  wholesome (except in  
the case of an arahant, when their undertaking is  to  be 

. qualified as "imdetermined", avyiikata). Buddhaghosa 
considers 'those' who hold that the ascetic practice 
canridt be classified in  this ·manner as lacking an 
�rider�tanding of th·� nature of the ascetic practices, 

. yes am_ p{ kusalattikavinimutta 1J1 dhutaiigaiJ7, tesa1J1 . 
aithato dhutailgam eva n'atthi ( Vism. 80). Dhammapala 
expbins that the reference to 'those' intends the 
fol lowers of the Abhayagiri monastery, 'yesan 'ti 
Abhayagirivasike sanqhiy'aha ( VismA. I, 1 04). Now 
the Chinese translation of the Vimuttimagga does 
consider it inappropriate to reckon the ascetic practices 
as e i ther  wholesome,  o r  u n wh o l esome, or 
undetermined ( T XXXII  406b 1 9) .  Though the 
position taken in the Chinese Vimuttimagga would 
thus fit Buddhaghosa's criticism, the Tibetan version 

. disagrees in this respect, as it classifies the ascetic 
practices as "wholesome", dge ba, corresponding to 
kufala (Bapat I 964: 76). Thus the Tibetan version 
would agree with the position taken by Buddhaghosa, 
since he also maintains that the ascetic practices are 
"wholesome", only adding the category "undetermined" 
in order to cover the case of an arahant. 
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(2) In the context of a discussion of the first ihiina, 
Buddhaghosa dismisses an alternative reckoning of 

...___ . the stages of access, ful l  absorption and reviewing 
that is �'.h_eld by some", evam eke va.p.payanti ( Vism. 

-----..1..18), who� Dhammapala identifies as the fol lowe.rs 
of the Abhayagiri monastery, 'eke 'ti A bhayagiriviisino 

- -- ( Vi§.zni._I ; 1 72 ). A v i e w  correspon d i n g  to 
Buddhaghosa's description is indeed advocated in the 
Vi;wttimagga (T. XXXII 4 1 7a8). 

(3 ) Wherr treat i n g  the  aggregate of form, 
Buddhaghosa1rejects the opinion of"some" that torpor 
should also be included under fonn, ekacciina1_n matena 
'middhariipan 'ti evaip. affniini pi riipiini iiharitvii(Vism. 
450). Dhammapala explains that this view was held 
among the inhabitants of the Abhayagiri monastery, 
'ekacciinan' tiAbhayagiriviisinaip. ( VismA. II 1 04). The 
Vimuttimagga does include torpor in its l isting of the 
aggregate of form (T. XXXII 445c25). The same 
position recurs also in the Vimuktimiirga extract in the 
Saip.sk[fiisaJpsk[fa-vini§caya (Skill ing 1 994: 1 89). 

(�) In regard to the progress from stream-entry to 
once-return and fro m  once-return to non-return, 

� Buddhaghosa refers to "th ose" who· believe that the 
att.ai_l}ment of fru ition issues in the next stage of 
awakening if insight has been establ ished, ye pana 
vadariti: sotiipanno 'phalasamiipattiip. samiipajjissiimi 
'ti vipassanaip. paffhapetvii sakadiigiim i  hoti, . 
sakad�g iim i ca aniig iim i 'ti. Buddhaghosa counters that 
in this case a non-returner would become an arahant, 
[then] an arahant a Paccekabuddha, and [then] a 
Paccekabuddha a Buddha, evaip. sati aniigiimi arahii 
bhavissati, arahiipaccekabuddho, paccekabuddho ca 
buddho ( Vism. 7 00). D hammapa la  expl ains  that 
Buddhaghosa's reference to "those" i ntends the 
inhabitants of the Abhayagiri monastery, ye panii'ti · 
Abhayagiriviisino sandh;iyiiha ( VismA. II 5 1 9).  Bapat 
1 936: 40 (or 1 93 7b:  XLII) suggests that the view 
criticized by Buddhaghosa is "exactly the same" as a 
position taken in the Vimuttimagga. Yet, the relevant 
passage in the Vimuttimagga only explains that non
returners who attain fruition wi ll not become arahants 
straightaway because their insight lacks the required 
strength (T. XXXII 46 1 a 1 6).  This presentation could 
either imply that frui tion attainment needs to be  
conjoined with insight in order to lead to  full liberation, 
or e lse that fruition attainment by its very nature 
excludes the possibi lity cf developing insight that is 
sufficientl)' strorig to lead to the final goal . Moreover, 
the actual view quoted by Buddhaghosa concerns the 

progression from stream-entry to non-return, whereas 
the Vimuttimagga passage only addresses progress 
from non-return to ful l  l iberation . 

In sum, of the altogether four instances taken up 
above, in the first case the Tibetan version disagrees 
with the Chinese text, while the · last case seems 
uncertain. This leaves two unambiguous cases where 
views upheld in the Vimuttimagga are criticized by 
Buddhaghosa and are associated by Dhammapiila with 
the Abhayagiri monastery (above cases 2 and 3 ). An 
ad d i t iona l  p assage of re levance wo u ld b e  
Buddhaghosa's criticism o f  attempts t o  relate the 
nature of the sense-organs to an exces·s of a particular 
element ( Vism. 444). Dhammapala does not identifY 
the source of the version of this view that is found in 
the Vimuttimagga (T. XXXII, 445c29; see below), only 
indicating that an alternative position on the same · 
matter, also criticised in the Visuddhimagga , was · 
upheld by the Mah asfuighikas ( VismA. II 9 1 ). Yet, · 
judging from Gunawardana 1 979: 29 it seems as if the · 
position taken in the Vimuttimagga has been identified 
as an Abhayagiri tenet in a Sinhalese sub-commentary 
on the Visuddhimagga, written in  the thirteenth 
cent)Jry. 

These instances certainly point to a considerable 
degree of affinity between the Vimuttimagga and views 
attributed to the Abhayagiri monastery. Yet, that the 
Vimuttimagga "conta.ins some minor points accepted 
by the Abhayagiri Monastery does not necessarily 
imply that it had any special connexion with that 
centre" (N�amoli 1 99 1 :  XLI). Points that mitigate 
against coming to a finn conclusion about the school 
affiliation of the Vimuttimagga would be (see in more 
detai l Crosby 1 999 and Nonnan 1 99 1 ) :  

- the indications given in the Visuddhimagga-fikii 
or the S inhalese sub-commentary are not 
confirmed by another external source; 

- Dhammapala does not relate Upatissa or the 
Vimuttimagga to the Abhayagiri monastery, but 
mentions them separately in different contexts; 

- several views proposed in the Vimuttimagga and 
criticized by Buddhaghosa are not associated 
by Dhammapala with the Abhayagiri monastery 
(see the survey in Bapat 1 93 7b: XXXVII-XLII); 

- not a l l  of the pos i t ions  that Dhammap ala 
attributes to theAbhayagiri monastery are found 
in the Vimuttimagga. This is the case for an 
affirmation of the momentary concurrence of 
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telepathic knowledge and its object ( Vism. 432: 
tattha keci 'khapapaccuppanna!J1 c itta!J1 
cetopariyaiiiipassa iirammapa!J1 hoti'ti vadanti; 
Vis rnA. I I, 66 : 'keel' ti Abhayagiriviisino ); where 
neither the view nor the accompanying simile 
about throwing a handful  of flowers into the air 
occurs in the corresponding section of the 
Vimuttimagga (T. XXXII, 443b). 

Thus what can be safely concluded, at the present 
state of our knowl edge, would only be that the 
Vimuttimagga shows a partial overlap with positions 
that according to the testimony of commentaries on 
the Visuddhimagga were held by the inhabitants of 
the Abhayagiri monastery. 

) Survey of the Vimuttimagga 

r 
In what fol lows, a survey of the twelve chapters 

of the Vimuttimagga w i l l  b e  g i ven (see a l so  
ABHIDHARMA LITERATURE p .  7 8 ), wi th 
particular emphasis on differences between this work 
and the Visuddhimagga. I n  order to provide a 
background to several such differences, the perspective 
taken in other works, especially in the P al i  d iscourses, 
will also be taken into account. For a more detailed 
compar ison of the  Vim uttimagga and the  
Visuddhimagga the reader is invited to consult the 
-study by Bapat 1 937b, to which the following l ines 
are much indebted. 

The first chapter of the Vimuttimagga introduces 
the threefold training (T. XXXII, 399c 1 5), based on a 

- verse found in the Mahiiparinibbiina Sutta (D. II, 1 23 ;  
also A .  II, 2 or A. IV, 1 06). These three trainings, 
according to the Virn uttimagga,  l e ad to  three 
purifications: purification of virtue, purifi\ation of 
the mind and purification of view (T. XXXII, 400b6). 

Chapter two turns to the topic of v irtue, explaining 
its basic meaning and analysing virtue into various 
types. The Vimuttimagga indicates that the significance 
of sila is comparable to the 'head' of a human being, 
without which it is impossible to l ive, or to the 'cooling' 
effect of sandalwood on someone who has fever, as 
observing virtue al lays any feverishness or fear that 
could arise due to breach of the precepts (T.  XXXII, 
401 al 7). Buddhaghosa refers to this explanation in 
his treatment of sJ1a as a proposition advanced by 

/tothers', anne pana . . .  vappayanti ( Vism. 8 ;  
• Dhamrhapala does not identifY the 'others'). 

The Vimuttimagga d istinguishes between three 
types of  sila: who lesome,  unwho lesome and  
undetermined  ( T XXX I I, 40 1 a26) .  T h e  
Visuddhimagga does n o t  i nc lude this threefo l d  
presentation in its analys is  o f  virtue ( Vism. 1 0), 
referring to it only in a by-the-way manner as a 
threefold disti nction found in the Pa,tisambhidiimagga 
which Buddhaghosa considers to be not relevant to 
the present discussion (Vi sm. 14 in reference to Pa {is. 
I , 44, where th is is the only mode of reckoning types 
of sila). 

The notion of unwholesome types of sJ1a occurs 
not only in the Pa.tisambhidiimagga, but also in the 
d iscourses, where a treatment of akusala SJ1a can be 
found in the Samapamapcjikii Sutta (M. I I ,  25 ) .  
Moreover, the observance of  behaving l ike a cow or  
l ike a dog - the gas J1a and kukkuras J1a - lead according 
to the Kukkuravatika Sutta to a lower rebirth ( M  I ,  
3 88), instances that would be i l lustrative instance of 
akusala sJ1a (the Vimuttimagga in  fact refers to these 
two as instances of SJ1a under the influence of delusion, 
T. XXXII, 402a1 9).  

The theme of the scope of akusala recurs again i n  
chapter three o n  the ascetic practices where, as already 
mentioned above, the Vimuttimagga 's suggestion that 
ascetic practices could be unwholesome meets with 
Buddhaghosa' s  cr it i c i sm .  In h i s  d i scussion, 
Buddhaghosa takes up a potential counterargum�nt 
based on a discourse in the Aiiguttara Nikiiya, which 
describes how someone might undertake ascetic 
practices out of evil wishes (A. III, 2 1 9) .  The position 
taken in the Vimuttimagga would in  fact do justice to 
th i s  reference, whereas Buddhaghosa's  
counterargument is mainly based on his etymology of 
the  term dhutaiiga, whereby h e  comes to the  
conclusion that one who undertakes ascetic practices 
must necessarily be engaging in wholesome activity 
( Vism. 80) . In view of the canonical support for 
instances of SJ1a and dhutaJiga that Can be reckoned as 
akusala, the position taken by Buddhag�osa almost 
gives the impression as if his presentation intentionally 
sets a contrast to the way the same theme was handled 
in the Vimuttimagga. 

Regarding the different types of ascetic practices, 
whereas the Visuddhimaggamentions "taking food in  
a [single] bowl", pattapipfjika ( Vism. 70), the Chinese 

. and Tibetan versions of the Vim uttimagga speak 
in stead of "knowing  mode ration  with food;�,'P 
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corresponding to bhojane mattaiiiiutii ( T.  XXXII 
405b5 and Bapat 1964: 8) .  While a listing of ascetic 
p ractices in the A Iigu ttara Nik iiya ment ions 
pattapipfjika (A. III, 220; see also Miln. 359), neither 
pattapipfjika nor bhojane mattaiiiiutii are found in 
another such iisting in the Puggalapaiiiiatti (Pug. 69). 
The same is also the case for a register of the ascetic 
practices in the Mahiivyutpatti (Mhvyut. 86, § I  1 28-
1 1 39). Thus, though there seem to be some fluctuations 
in l istings of the ascetic practices, the presentation in 
the Visuddhimagga corresponds better to the above 
A nguttara Nikiiya discourse than the Vimuttimagga 's 
reference to moderation with food (for a survey of 
works that also reckon moderation with food as an 
ascetic practice· see Dantinne 1 �9 1 : 6 1  ). 

Chapter four of the Vimuttimagga explains the 
meaning of concentration and d istinguishes between 
its different manifestations. To the four benefits of 
concentration l isted in the Vimuttimagga (T. XXXII, 
407al 4), the Visuddhimagga adds the attainment of 
cessation as a fifth benefit ( Vism. 372). This additional 
benefit does, however, not involve a substantial 
difference;since the l istings of benefits in both works 
begin by mentioning a pleasant abiding in the present 
m9ment, of which the attainment of cessation would 
be a particular instance. 

Another difference, somewhat in l ine with the 
above-noted ROS!tions _tak�J1 by the two works in regard 
to  v i rtue and the ascet i c  practi ces, is  that the 
Vimuitimagga distinguishes between wrong and right 
types of concentration ( T.  X XXII, 407b 1 3  ) . Such a 
d istinction is not foqnd in the Visuddhimagga, whose 
analysis appears to be based on the premise that 
concentrat ion i s  by nature wholesome,  s ince 
Buddhaghosa defines  concentrat ion  as "one
po in tedness o f  a who lesome state of  mind" ,  
kusalacittekaggatiisamiidhi ( Vism. 84). The discourses 
often refer to wrong types of concentration, micchii 
samiidhi (e.g. D. II, 353; M I, 44; S. II, 168;  A. V, 212), 
as does the Visuddhimagga itself in the context of a 
l isting of what wi ll be left behind with the different 
stages of awakening ( Vism. 683). 

[n its fifth chapter, the Vimuttimagga describes 
how one should approach a teacher, the 'good friend'. 
Chapter s ix then surveys the d ifferent character 
dispositions that a pupil may have. The Vimuttimagga 
l i sts altogether fo urteen types o f  ch aracter 
d ispositions, to which i t  adds the possib i l ity of 

character types under the influence of craving, views 
and conceit (T.  XXXII, 409b26). Buddhaghosa lists 
only six character dispositions and rejects the count 
of fourteen, of which he evidently was aware (as noted 
above, his dismissal of the attribution of character 
types to previous habits is identified by Dharnmapa la 
as a reference to the Vimuttimagga). Buddhaghosa 
comments that this fourteen-fold way of reckoning is  
simply the result of combining some of the basic six 
types with each other ( Vism. 1 0 1 ) .  Regarding the 
reference to craving, views and conceit, he explains 
that since craving and conceit are part of greed, while 
views are a manifestation of delusion, these are also 
included in his six-fold reckoning ( Vism. I 02). 

The type of combin ing  through which the 
Vimuttimagga arrives at fourteen types of disposition 
reckons those whose character is under the influence 
of both lust and hate, or lust and delusion, or hate and 
delusion etc., as types in their own right. The same 
pattern occurs also in the Pefakopadesa, which speaks 
ofriigadosacarito, riigamohacarito, dosamohacarito · 

(Pef. 1 40; noted by Bapat 1 93 7a: 744). The present 
case is not the only such instance, as elsewhere the 
exposit ion i n  the Vimuttimagga tends to show 
agreement with the Pefakopadesa (see Bapat 1 937a 
and Hayashi 200.3,.2005). 

Chapter seven of the Vim uttimagga gives a survey 
of meditation subjects. This survey includes the ten · 
kasipas l isted also in  the Mah iisakuludiiyi Sutta (T. . 
XXXII, 4 1 l a 1 0  and M. ll, 1 4). The corresponding 
listing in the Visuddhimaggadiffers in so far as, instead 
of boundless space, and boundless consciousness, it 
mentions light and limited space, iilokakasina and 
paricchiniikiisakasipa { Vism. 1 1 0).  Another minor 
difference is that the Vimuttimagga counts thirty-eight 
subjects, to which it adds another two, whereas the 
Visuddhimagga from the outset speaks of forty 
subjects. 

The Vim uttimagga advocates that, just as in the 
case of the kasipas, the meditative s ign of  the 
brahmavihiiras can be spatially extended ( T.  XXXII, 
4 1 1 b 1 1  ) . Though Buddhaghosa ho lds  that the 
brahmavih iiras should not be extended ( v'l.sm. 1 1 2), 
when examin ing the actual undertaking of the 
brahmavih iiras he describes how they can be extended 
either in access or in absorption so as to cover living 
beings in various spatial directions ( Vism. 320). Thus 
in  practical terms the Visu ddhimagga and the 
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Vimuttimagga appear to be intending the same type 
of practice. In the discourses, a recurrent simile that 
i l l ustrates the development of the brahmavihiiras 
describes a trumpeter who makes h imself heard in al l 
directions (e.g. M n, 207); a practice that leads to 
liberation of the mind qualified as "immeasUiable", 
appamii[Ja cetovimutti (M I, 297). These descriptions 
show that, from the perspective of the P ali discourses, 
brahmavih iira practice does i nvo lve a form of 
meditative extension or spatial pervasion . 

As part of its survey of meditation subjects, the 
Vimuttimagga indicates that the attainment ofneither
perception-nor�non-perception is not suitable for the 
development of insight ( T.  XXXII, 4 i  I b 1 5). It explains 
that once perception is no longer of a distinct nature, 

, it is not possible to attain the path of insight; adding 
.. ,J that the attainment of nei ther-perception-nor-non

perception cannot be analysed due to its subtlety and 
hence will not lead to the destruction of the influxes 
(T. XXXII, 422a25). The Visuddhimagga at first sight 
appears to take a different position, as at the conclusion 
of a listing that contains the attainment of neither
perception-nor-non-perception B ud dh aghosa  

seems to l i e  at the very heart of  the Vimuttimagga, as 
could be concluded from the circumstance that chapter 
eight covers altogether five fascicles out of the twelve 
fascicles taken up by the work as a whole (T. XXXII 
4 1 2b-44 1 a). With the example of the earth kasi[Ja, the 
first of the meditation subjects in its l isting, the  
Vimuttimagga describes how the four jhiinas and the  
four immaterial u��uinments can be developed, after 
which it takes up the remaining subjects of meditation. 

Regarding the jhiinas, the Vimuttimagga reckons  
the first jhiina to have five factors, the second jhiina to  
have two factors (on this case see also Bapat 1 93 7b:  
51  note 3) ,  the third jhiina to have five factors, and the 
fourth jhiina to have three factors ( T.  XXXII, 4 1 6b4, 
4 1 8c20, 4 1 9c20, 420b23). Buddhaghosa agrees on the 
first jhiina, but reckons the second jhiina as having 
three factors, the third jhiina as having two factors, 
and the fourth jhiina a.s having two factors ( Vism.  1 46, 
1 55, 1 59, 1 65). These variations do not concern the 
actual nature of the. four jhiinas, but only involve 
differing perspectives on which factors should be 
reckoned explicitly. 

proposes that a l i  the attainments mentioned are ,.. Another d ifference invo lves the  analysis of  
suitable for insight ( Vism. 1 1 4 ) .  As  in the above case equanimity, given by both works in the context of 
ofthe brahmavihiras, however, a l ater section in the the i r  treatment of the  th i rd jlz iina .  Whi le the  
Visuddhimagga indicates that Buddhaghosa's position Vimuttimagga distinguishes between eight types of 
is not as different from the .Vimuttimagga as one might equanimity (T. XXXII, 4 19a23), the Visuddhimagga 
at first have thought. When describing the actual l i sts altogether ten, adding "equan imity about 
undertaking o f  the i mm at e r i a l  attai n m e nts ,  formations", sankhiirupekkhii, and "equanimity as 
Buddhaghosa notes that it i� n ot possible to attain balance", tatramajjhattupekkhii ( Vism. 1 60, see also 
liberating insight based on the attainment of neither- UPEKKHA). Since the same Visuddhimagga ( Vism. � perception-nor�non-perceptio� alo�e,

. 
s inc

.
e ev�n 1 6 1 )  considers "equanimity as baiance" to be an 

· Sariputta could not develop direct Insight mto Its umbrella tenn for several other types of equanimity 
constituent states, this particular attainment b�ing of 

(found in both works), and since it explains that a particularly subtle nature ( Vism. 338 ,  referring to M 
"eq uan imi ty about formations"  corresponds to I II ,  28). 
equar.imity of insight (also found in both works), the 

In the discourses, the attainment of neither
perception-nor-non-perception is in fact often absent 
from insight related contempl atio� of states of deep 
concentration (e.g. M. I, 352 or M I, 436), and a 
discourse in the A nguttara Nikiiya explicitly indicates 
that penetration to l iberating knowledge is only 
possible as far as there is an attainment of perception, 
yavatii saiiiiiisam iipatti, tavatii aiiiiiipa_tivedho (A. IV 
426). 

./ Chapter eight of the Vimuttimagga turns to the 
• actual undertaking of meditation practice. This topic 

I isting given by Buddhaghosa does not involve a major 
difference from the presentation in the Vimuttimagga. 

When examining recollection of the Buddha, the 
Vimuttimagga indicates that such recol lection leads to 
access concentration, but then records an alternative 
opinion according to which such recol lection may lead 
to the attainment of all four jhiinas (T. XXXII, 428a27). 
The Visuddhimagga only envisages the attainment of 
access concentration ( Vism. 2 1 2). Kheminda (in Ebara 
1 995: XLV) comments that the alternative opinion 
mentioned in the Vimuttimagga seems to agr

.
ee 
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description of the potential of recollecting the Buddha 
given in a d iscourse in the AJiguttara Nikiiya (A. III, 
285). 

Tile deve.lopment of mindfulness of breathing leads, 
according to the Vimuttimagga, to a nimitta similar to 
the touch of s i lk  or cotton ( T.  XXXII, 43 0a29). 
Buddhaghosa quotes this comparison as a proposition 
made by "some", ekacce iihu, contrasting it to the 
position in the commentaries, which he prefers ( Vism. 
285). Dhammapala explains that the reference here is 
to "some teachers", 'ekacce 'ti eke acariya ( Vis rnA. I, 
335). 

The Vimuttimag.ga recommends f9!lr -�P�fts ..for . 
approaching the practice of mindfulness of breathing 
(T. XXXII, 430b 1 7), whereas the Visuddhimagga l ists 
altogether eight aspects ( Vism. 278), of which the 
additional four are related to the development of insight 
based on mindfulness of breathing ( Vism. 287). This . 
is to some extent unexpected, since this part of the 
Visuddhimagga is ded i cated  to exp l ain ing the 
development of concentration, the practice of insight . 
being a topic treated only in  a later part of the work. 

The third of the sixteen steps of mindfulness of 
breathing requires exper iencing the whole body, · 
sabbakiiyapafismpvedi(M. III, 82). In relation to this 
step, the Vimuttimagga seems to describe a pervaSion 
of the whole body and mind. with joy and happiness, 

- - -exp lainmg tnar oy me1nrs-of-sudr pervasion-with-joy
and happiness one experiences the whole body ( T. 
XXXII, 430c  1 2) .  The Visuddhimagga i n stead 
recommends directing attention to the beginning, middle 
and final stages of each breath ( Vism. 273 ). 

A minor difference between the two works can 
also be found in relation to the injunction to l iberate · 

the mind as the twelfth step in the sixteen-step scheme 
of mindfulness of breathing. While the Vimuttimagga 
lakes this injunction to simply intend l iberating the 
mind from any defi lement that may have arisen in the 
course of p racti ce  ( T.  XXXII ,  43 1 a20),  the  
Visuddhimagga understands 'l iberating' to  refer to  the 
mental factors left behind with each jhiina attainment, 
or to the development of insight subsequent to jhiina 
attainment ( Vism. 289). 

For undertak ing  m i nd fu lness of death, the 
Vimuttimagga presents eight ways of approach ( T. 
X XXII, 432a8) .  The Visu ddhimagga also l ists 
altogether eight ways, differing in so far as it treats 

the 'appearance of death like an executioner' and the 
' inevitability of death' together as its first way ( Vism. 
230). In the Vimuttimagga these constitute two distinct 
approaches, l isted as its first and second respectively. 
The Visuddhimagga arrives at the same count of eight 
through the additional reflection of how death will 
bring to ruin all success gained in l ife, a point not made 
In the Vimuttimagga. 

When treating contemplation of the body, the 
Vimuttimagga briefly l ists the different anatomical 
parts (T. XXXII, 432c23), while the Visuddhimagga 
offers a detailed treatment of each of these parts ( Vism. 
248-265). The Vimuttimagga instead takes up in some 
detalf the . stages of development of a foetus in the 
womb, fol lowed by l isting various worms that live in 
the body (T. XXXII, 433b5 and 433b20; on the last 
see also Bapat 1 934). 

For u n dertak ing  reco l l ec t ion  of peace, the 
Vimuttimagga recommends directing awareness to the 
factors overcome with the attainment of a particular 
jhiina or immaterial attainment, or to the defilements 
weakened or destroyed with the attainment of a 
particular level of awakening ( T. XXXII, 434c 1 1  ).' In 
the Visuddhimagga, recollection of peace takes instead 
the qualities of Nibbiina as its object, nibbiinassa gupii 

. anusaritabb ii ( Vism. 293). 

-- Regarding-the p_otentiaL Qfthe brahmayihiiras, the 
Vimuttimagga and the Visuddhimagga agree that loving 
kindness, compassion and sympathetic joy lead only 
to the third jhiina, whereas equanimity can produce 
the fourth jhiina (T. XXXII, 438a l 2  and Vism. 322). 
The Vimuttimagga records an alternative opinion, 
according to which each of the four brahmavihiiras 
can lead to the fourth jhiina (T. XXXII, 438a1 7). Both 
works refer to a d iscourse in the AJiguttara Nik iiya 
that seems to suggest this possibi l ity (A .  IV, 3 00). 

For the purpose of recollecting the four elements, 
the Vimuttimagga l ists ten ways of approach, whereas 
the Visuddhimagga presents thirteen ways ( T. XXXII, 
439a6 and Vism. 364). Notable  d ifferences in the 
respective treatments are that the Vim uttimagga 
compares the human body made up o f  the four 
elements to a puppet (T. XXXII, 440a2 1 ,  a point not 
made in Vism. ); whereas Buddhaghosa draws attention 
to the d ifference between internal and external 
manifestations of the four elements and to their lack 
of self-awareness ( Vism. 368 and 369, not mentioned 
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in the Vimuttimagga). 1l1e difference in emphasis noted 
above in relation to contemplating the anatomical 
constitution of the body recurs in regard to the present 
recol lection, as the. Vimuttimagga merely l ists the parts 
of the body that correspond to the four elements ( T. 
XXXII, 438c27), whereas the Visuddhimagga offers 
a detailed description of each part ( Vism. 353-363) 

Recollection of the repulsive nature of food can, 
according to the Vimuttimagga, be undertaken from 
al together five perspect ives ,  whereas the 
Visuddhimagga speaks often (T XXXII , 440b25 and 
Vism. 342). Though differing in their enumeration, the 
two works nevertheless agree on the main themes of 
such recollection being the effort required to get food, 
the repulsive nature of food once it is chewed, once it 
its being digested, and once it leaves the body as 
excrement, as well as the potential of food to cause 
d iseases. 

With its n inth chapter the Vimuttimagga turns to 
the five higher knowledges : supernormal powers, 
knowledge of the mind of others, the divine ear, 
recollection of past l ives, and the divine eye. The 
treatment of these five higher knowledges in the 
Visuddhimagga is similar. A minor difference in regard 
to knowledge of the minds of others is  that the 
Vimuttimagga describes altogether six states of mind 
that manifest a distin�t colour, which then can be 
perceived-by-mre wh-o-exerctses this highef !<nowleage. 
These six comprise a joyful, a sad and an equanimous 
state of mind, as well as a mind under the influ�nce of 
greed, hatred or delJJ:�i()!l. (T. X)(XII, 443 b 1 4  ). The 
Visuddhimagga tak�s. up ,onlx ihe Joyfql,,Hs�d and 
equanimous states . of IIJind-, , 91ffering als() . f)-<;),r;rl.; tJie 
Vimuttinzagga on which, colours co�re.sp�n(to. ;tl}.�se 
three (Vism. 409). · ' ·  . ' ·' · ' · · ' 

'· . .  • 
. \ •; * � · .  ..1. I • , · , .' 

The two works also show �8�� X<iJ;\�HPm fiq �e��d 
to the prerequisites for deve)opJpg .. !h�Jlye. higher 

. ' •  ..... . -"t: · ···" ' ' "':t ''l:!.J ;f · • ' . .  , . 

knowledges. Thus in the case of,sy.pempr;rt).�l po,wers, 
for example, the Vimuttimaggq_ 

·
s lmp iy

' 
�tlpuhites 

ab i l i ty to atta in the fou r  jhiii'Jas,: wb�reas the 
Vimuttimagga speaks of abil ity to a,ttain the four 
jhiinas and the four immaterial attainments in various 
orders and combinations ( T.  XXXII, .44 l c 1 5  and Vism. 

3 74). 

Chapter ten of the Vimuttimagga defines wisdom 
and analyses its different aspects and manifestations 
as a basis for turning to the 'five methods' for developing 
1 3-CM 9761 

wisdom in its eleventh chapter. These five methods 
are: the aggregates, the senses, the elements, dependent 
arising, and the four noble truths. 

· 

The Vimuttimagga and the Visuddhimagga differ 
in their respective l istings of derived forms of matter, 
given in the context of examining the aggregate ofform. 
As already mentioned above, the Vimuttimagga 
includes torpor in its l isting, an inclusion strongly 
objected to by Buddhaghosa ( T XXXII, 445c25 and 
Vism. 450). When evaluating this point, it needs to be 
kept in mind that the i isting of derived matter in both 
works includes such items as verbal intimation; the 
lightness, malleabi lity and wieldiness of matter; its 
growth, continuity, ageing and death; as well as its 
impermanent n ature. Thus to consider torpor as 
another quality to be accommodated under the heading 
of'derived matter' would be in keeping with a general 
tendency of i ncluding items that are not necessarily 
self-evident as manifestations of material form. 

The position taken in the 'Vimuttimagga regarding 
torpor would also be in keeping with a suggestion 
made in the Milindapaiiha, which mentions several 
condit ions that accompany the physical body, 
kayanugatii dhammii, and are outside of the control of 
an arahant - one of which is middha (Mil. 253). The 
Pefakopadesa explicitly remarks that bodi ly fatigue 
of an arahant should not be reckoned a hindrance, 

-afthi panii arahato_k_iiyalJfesamidcfhanca okJW�at{;:,Q.
--- -

ca ta1p nivarapaJ!l (Pef 1 6 1 ;. Bapat 1 937a: 745). A 
discourse of relevance to the same theme would be the 
Mahiisaccaka Sutta, according to which ·the Buddha 
would at times take a nap in the afternoon, which 
s.hPuld, �ot be mistaken as an expression of delusion 
'(�{ I, ,249f Tfius the Vimuttimagga's inclusion of . 

· 
io

.
rpo.r , und�r 'derived matter, though dismissed by 

Buddhaghosa, would reflect a concern with allocating 
this particular quality i n  a way that reflects its 
ambivalent nature as a 'hindrance', taking a lead in this 
rc.spect from the Pefakopadesa and the Milindapaii 
ha. 

In regard to the other aggregates, the analyses given 
in the two works also show some minor variations. 
Thus, for example, the Vimuttimagga analyses feelings 
in various ways unti l it arrives at a count of three 
times thirty-six and thus altogether one-hundred-and-
eight feelings ( T XXXII, 44 7b24 ), a reckoning with a 
precedent in the Bahuvedaniya Sutta (M I, 398). The 
Visuddhimagga only distinguishes between three aild 
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five types of feelings ( Vism. 46 1 ). Conversely, in the 
case of consciousness the Vimuttimagga counts just 
seven types ( T.  XXXII,  448a26,  arrived at by 
reckoning mind and mind-consciousness-element 
separately), whereas the Visuddhimagga lists eighty
nine types of consciousness ( Vism. 457). In a later 
section of the Visuddhimagga, Buddhaghosa applies 
the eighty-nine-fold reckoning also to feeling ( Vism. 
566, arrived at by associating feel ing with each of the 
eighty-nine types of consciousness). 

In its treatment o f  the  sense  organs, the 
Vimuttimagga considers the distinct nature of each 
organ to be due to arl excess of a partiCular element. 
Thus it relates the eye to an excess in the element of 
fire, the ear to space, the nose to air, the tongue to 
water and the body to earth ( T. XXXII, 445c29, 446a5, 
446a8, 446a12, 446a1 5). As already mentioned above, 
Buddhaghosa rejects this opinion since no discourse 
can be quoted in support ( Vism. 444). 

Regarding the way the sense organs relate to their 
objects, the Vimuttimagga and the Visuddhimagga 
agree that the eye and the ear do not come in direct . 
contact with their objects, unlike the riose, tongue and 
b ody (T. XXXII,  449 a 1 3 and Vism .  445) .  The 
Vimuttimagga records ail alternative position in this 
respect, which po ints out that hearing can be 

Vimuttimagga treats the distinguishing of name and 
fonn as an implementation of the first truth, which 
thereby fulfils purification of view (T. XXXII, 454a2). 
Insight into dependent arising then fulfils the second 
truth and accomplishes purification by overcoming 
doubt (T. XXXII,  454a l 4  ). The Vim uttimagga 
continues by describing the insight know! edges as an 
implementation of the fourth truth, covering: 

- comprehension of the three characteristics 
(T. XXXII, 454b l) ;  

- insight into rise and fal l  ( T. XXXII, 454c3); 
- dissolution ( T. XXXII, 455c 1 6); 
- fear (T. XXXII, 456c l l ); 
- desire for deliverance (T.  XXXII, 456c20); . ... 
- knowledge of conformity ( T.  XXXII, 457a5); 
- change oflineage ( T. XXXII, 457a1 8); 
- knowledge ofthe path (T. XXXII, 457a25); 
- knowledge of the fruit (T.  XXXII, 458a l ). 

The treatment of the insight knowledges in the 
Vimuttimagga thus combines several stages that the 
Visuddhimagga treats separately (see in more det&il . 
VIPA SSANANA�A). A s imilar combination of 
several stages can be found in the Pafisambhidiimagga 
(Ps. I, 59 and Ps. I, 60). 

-obstr.ucted .. h.y_a_close�by_o_bj.e.cL(th aLinterYe.n .. e_s___Regard ing the abil ities of noble ones to enter . 
between the ear and the source of the sound), and that fruition experience, the Vim u ttimagga records 
the eyes are not able to see the back of a wall, hence a!temative opinions, according to which either all noble 
for these two senses to function some direct contact ones have this ability, or else only non-returners and 
with the object would also be required. arahants. A third opinion appears to imply that noble 

After expounding the eighteen elements, the 
Vimuttimagga presents the twelve links of dependent 
arising in forward and reverse order, fol lowed by a 
series of i l lustrative simi les ( T.  XXIII, 450a 1 7). 
Notably, the Tlimuttimagga also applies the entire series 
of twelve links to a single mind moment (T. XXXII, 
4 5 0c l 2) ,  a perspect ive n ot found i n  the 
Vzsuddhimagga, which instead analyses the twelve 
l inks with the help of the twenty-four conditions l isted 
i n  the Paffhiina ( Vism. 532) .  An app l ication of 
dependent arising to a single mind moment can already 
be found in the Vihhanga ( Vibh. 1 44). 

The Vimu.ttimagga completes its survey of the 'five 
methods' by ttih)ing to the four noble truths, whose 
actual discernment becomes the theme of its last 
chapter. When exp o u n d i n g  th i s  topic,  the 

ones who are accomplished in concentration are able 
to enter fruition experience (T. XXXII, 460c23). 1be 
Visuddhimagga accepts only the fi rst of these 

- alternatives, according to which al l noble ones can 
enter the attainment of fru ition, rej ecting the 
suggestion made by 'some', keci, that such attainment 
might not be available to stream-enterers and once
returners ( Vism. 699). 

Another difference is that, instead of adopting the 
scheme of the four noble truths to treat the progress 
of insight until awakening, the Visuddhimagga takes 
the seven purifications from the Rathavinita Sutta as 
its point of reference ( M l, 1 4  7). As already noted by 
Nagao 19 1 9: 75, the title ofthe Visuddhimagga reflects 
this shift of emphasis from the four noble truths 
towards the seven purifications. Yet, whereas the four 
noble truths are a central aspect of the early Buddhist 
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teachings - in this respect the Vimuttimagga fol lows 
the i l l ustr ious examp le of S a riputta i n  the 
Mahahatthipadopama Sutta (M. I, 1 84) - the seven 
purifications occur only in the Ratha�·inita Sutta and 
in the Dasuttara Sutta (D. I II ,  288). 

The circumstance that the Vimuttimagga refers to 
the first four purifications could easily have been the 
starting point for a revision that completes the scheme 
of purifications. Yet, if this is indeed what Buddhaghosa 
did, it remains somewhat puzzling that he would 
employ the scheme of seven purifications for that 
purpose, which in its original context in the Rathavinita 
Sutta functions as a scheme of stages that fall short of 
arrival at the final goal. The same is the case in the 

) Dasuttara Sutta, where the seven are part of a: scheme 
of altogether nine purifications, with the additional 
stages of "purification of wisdom" and "purification 
of liberation". As a result of having recourse to the 
seven-fold scheme only, instead of avai ling himself of 
the complete scheme of n ine purificat ions, 
Buddhaghosa treats awakening under the heading of 
"purification by knowledge and vision" ( Vism. 672), 
even though "purification of liberation" as the ninth 
pur ification wou ld certa in ly have been more 
appropriate in this respect (see in  more detail 
RATHAVIN*TA SUTTA). 

thus takes us back to a l ess dogmatic strand of 
Theravada thought and offers us glimpses at alternative 
opinions that, had this work n ot been preserved in 
Chinese (and partial Tibetan) translation, would have 
been lost together with the commentarial traditions 
that have not found a p lace in  Buddhaghosa's 
compi lation ofthe P ii.l i  commentaries. 
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F orm-aggregate Accord i n g  t o  the pure and totally complete rel igious l ife [ kevala-

-- -- SaJ!ISkf1iiSaJ!1slqta-viniscayan,-Journa/-ofthe-Fali- . .  par.ipuppaiJ1paldsuddhaiJ1.br.ahma=..cariy.a 1p  pakiisetf. __ . _ 
Text Society, 20: 1 7 1 -2 1 0. _ D. I. 62] . This l ife of brahma-cariya leads man out 

Analayo 

VINAYA (1) This Encyclopaedia article on Buddhist 
Vinaya is not meant to be a complete history ofVinaya 
literature of any school ofBuddhisin, neither Theravada 
nor Mahayana. Our main interest in this article shall 
be twofold. We shall first deal with the genesis of the 
body of literature that has, through a considerable 
period of time, come to be finally established as the 
main body of the Vinaya. We look upon this process 

_as a purposeful creation and as being organic in its 
evoluti on. We work via l iterary evidence found 
embedded in Canonical Pali texts themselves [tantim 
iir.iifha] like the record of the tirst Buddhist Council or 
Paiica-satiSangi(i [ Vin. II. 2 a 7 ] . 

Our s�c()nd interest i n  this article is to emphasize 
that the roots of the Vinaya are to be primarily traced 
in the Dhamma whose one and only concern is the 
fulfilment of the l ife of brahmacariya for the final 

of the painful cyclical continuance in sa.rpsara in which 
he is caught up, into his final liberation in Nirvana. It 
is on hearing this dhamma [ta.rp qhamma.rp s�Jtva] that 
the re l i gi o u s ly more mature p e o p l e  [saddh a
pafilabhena samannagato], both men and women, give 
up their household life and take to a totally new and 
different life of renunciation or pabajji. 1 

As the years rolled on (and this period is believed 
to be neariy fro m  twelve to twenty years] , the 
extension and expansion of this monastic institution 
called the Sangha also began to witness signs of decay 
and decadence. This necessitated the establishment of 
a codified legal disciplinary system called the Vinaya. 
The Vinay(l, primarily is the legal m achjnery in 
Buddhism whereby the discipline o f  the monastic 
community, i .e. of the men and women who have 
chosen to renounce their life in the world, is established 
and maintained. Within it, are contained two areas of 
literary activity called 

\ .I 
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I. the Vibhanga of the Bh ikkhus and the 
BhikkhulJis [i .e. Parajikaand Pacittiya Pali as 
separate books] or legal enactments pertaining 
to the moral life, i .e. behaviour in word and 
deed, of its membership. They are based on 
the moral injunctions or sikkhiipada, originally 
laid down by the Buddha himself for the 
guidance ofthe l ives of monks and nuns. 

II. the Khandhakas which deal with instructions 
regarding admission of members into the order. 
i .e. pabajja and their higher ordination or 
upasampadii, relati onsh ip  of pupi l s  to 
teachers, observance of the Rains Retreat or 
vass ii v iisa etc. 

The structural organisation of these two groups 
for males and females differ in certain areas, including 
the number of disciplinary rules to be observed by 
each group, namely 220 rules for monks as against 
304 for nuns. Differences also occur in the procedure 
for conferment of Bhikkhu�is igher ordination of 
females from a siimaneri to upasampannii and the 
execution of legal proceedings, where the nuns had to 
operate first by themselves and fi nally under the 
authority of the monks. 

These two sets of rules are severally called the 
P iitimokkhas, i .e .  Bhikkhu · P iitimokkha and the 
Bhikkhun.i P iitimokkha. With subj e ct-matter 
comments and grammatical notes added to the two 
Piitimokkhas, t�ey assume within themselves a 
commentarial form and acquire the new names 
Bhikkhu- Vibhanga �d ��(kkfzimi- VibhaAga. . . . .. .  ' . · .  ' 

Completing the entire ·J6g�} ffi,�chip#� of the 
p iitimokkha, seven statutes :?I�:. further added whiCh 
are common to both group� , :�f�·�onk{ �d nims, for 
the settlement of ecclesiastiCal disputes or pdhikara.pa. 

These se�en are specificafly d,f�.d .s�lta adhikara.pa

samatha-dhamm ii. They ari_ 'p�:�!ir referred to as 
sikkhiipada. 2 Nor are they tohdl�d· up with them. They 
stand apart [220 + 01 under Bhikkhi.is and 304 + 01 

under Bhikkhu�is] . These have built-in authority to 
prosecute and punish miscreants against offences of 
breach by those who violate or challenge this legal set
up as well as guidelines for settlement of disputes 
within the Sangha. 

The second and the other complementary group 
under the early Buddhist Vinaya, as against the 

Vibhangas referred to above, is the Khandhakas [i .e .  
the Mah iivagga P iili and Cullavagga P iili]  or 
instructions relating to admission of new members to 
the order, their inter personal relationships like teacher 
and pupil within the corporate body called the Sangha, 
monastic rituals like the observance of the Rains 
Retreat [vassii-viisaj and the care and maintenance of 
their  harmoniously owned j o int- property l ike 
buildings, furniture etc. It would be reasonable to 
assume that even in the earl iest phase of the Sasana, 
i .e. about the time of the First Buddhist Council, these 
two groups, the Vibhanga and the Khandhaka, which 
went under the name of ubhato vinaya.[Vin. II. 287] 
had to stand together side by side, even though the 
latter could not have been in a very advanced state of 
development. 

The Dhamma, as against the Vinaya, constitutes 
the basic teachings ofBuddhism which deal essentially 
with the predicament of the human in the world 
[KicchaiJ1 vata ' 'yaiJ1 loko iipannojii,;ati cajiyati ca 

m iyati ca uppajjati ca. S. II. 1 0] . It sums up the 
phenomenon oflife as a ceaseless process of individual 
continuance {mft;ati ca cavati uppa;jati caj as well as 
[sandh 'avati saiJlsarati ], ofbeing born, of going through 
growth and decay, of being subject to disease and 
death in the process and continuing to be born again 
and again until man himself brings about the cessation 
of the process. This entire process is what is referred 
to in Buddhism as saiJlsiira. Opposed to this, is the 
one and only goal ofBuddhism; i .e. the cessation [nir 
+ v(fi or nirodha] of this dukkha:-generating birth and 
death process of l ife which the Buddha discovered. 

The Buddha h imself has declared that this was 
what he was indicating to mankind, earlier and later, 
as the mission of his l ife. This, he proclaimed to his 
disciples all the time, saying: pub be c 'iizam bhikkhave 
etarahi ca dukkhafi ca pafiiiiipemi dukkhassa ca 
nirodhaiJ1 [in the AlagaddiJpama Sutta at M. 1 . 1 40] . · 
There is absolutely no ambiguity or vagueness about 
the direction of this spiritual movement ofBuddhism. 
There is nothing about Buddhas or Bodhisattvas. in 
Heavenlv worlds who will work, via the services of - . 

his bodhisattvas, for the salvation of mankind. Thus 
the Buddhist rel igious goal ofNirvana always carries 
the unmistakable title End of Suffering or dukkhassa 

anta and dukkha-nirodha, worked out by each one for 
himself. 
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Pursuit of Nirvana and the l i fe of Brahma-cariya 

The Buddhist suttas repeatedly carry the statement 
that the good householder [saddho kulaputto} who is 
endowed with adequate trusting-capacity realises, on 
hearing the words of the Buddha, that it is not easy to 
l ive the perfect rel igious l ife while l iving the life of a 
householder [Na idalfl sukaralfl agiiralfl ajjhavasata 
e kanta-paripu(J(JGifl e ka n ta-paris uddhalfl 
sankhalikhitam brahmacariyaf!I caritu1,n . . . DN. 
I. 63] .  All the

.
se statements which come to us from 

suttas l ike the Samafznaphala clearly reveal that the 
Buddhist goal of final release in Nirvana is invariably 
tied up with total renunciation, early or late, of the 
l i fe of the householder [agarasm a anagariyam 
pabbajanti}. Meet the Buddha in conversation with 
Mahanama Sakka in the C iiladukkhakkhandha Sutta 
[M. 1 .9 1 ]  where he tells  Mahanama that when greed, 
hatred and delusion are totally el iminated in the l iving 
process of the human, he would no longer continue to 
stay in the household [na tvalfl agaralfl ajjhavaseyyiisi 
na kame paribhunjeyyiisi. Joe. cit.]. Thus it necessarily 
fol lows that all basic and fundamental teachings of 
Buddhism must undertake, a5 a priority, the grooming 
of the , disciple towards h is  monastic career. The 
Buddha is seen seriously accepting this position when 
he cal ls  upon his  disciples to be acceptably good 
bhhikkhus [suva c a  bhaviss am a 'ti evalfl h i  vo 
bhikkhave sikkhitabbam at M. I .  1 26], respecting the . . 

dhaf!1:_!1!a_ aile! accept_Lng j:he cjhf;u�n!a a� the nofiTI. in 
order to be good bhikkhus or g"ood disciples of the 

. B uddha  [dhammalfl sakkaronto  dhammaif1 
garukaronto dhammalfl apacayamana loc. cit. ] .  Even 
though not with h istorical precision, it is believed that 
the early years of the Buddha's monastic organisation 
[up to about twelve years from its foundation] saw 
this harmonious growth of the spiritual culture of its 
membership. 

But with the.extension and expansion through time 
and space, and the increase in numbers of those who 
joined the monastic community, the personal discipline 
of the Buddhist Sangha began to show signs of  
decadence and dec line. The Bhaddali Sutta of the 
Majjhima Nikaya specifies five deteriorating conditions 
within the Saiigha which necessitates the l aying down 
of the codified system of legalised discipl ine [Yato -ca 
kho Bluzddali idh · 'ekacce iisavaffhaniya dlzamma 
sanghe p atubhavanti atha satth a savakanalfl sikkh apadalfl pannapeti tesaip yeva iisava f.th aniy iinalfl 
dhamm ina1p pa_tighiit Jya M. I .  4 4 5 ] . Among these 

cond i t ions  are t h e  i ncrease i n  p ersonal  ga ins  
[labhaggamahatta}. the  wide-spread extension of 
renown and reputation [yasagga-mahatta] and the 
increasing strength in numbers [vepulla-mahatta] which 
necessitated the formulation of a codified system of 
discipl ine or sikkha-padani for the correction of this 
slackness and the regulation of monastic indiscipl ine 
within the community. 

The o ver-a l l m essage of B u d d h i sm t h at 
renunciation or nekkhamma was the basic start of al l 
spiritual aspirations in  B uddhism is unhesitatingly 
stated in the Dhammacakka-opavattana Sutta, in its 
detai l ing out of the Eightfold Path. This was not 
reached by those who were too readily running in  the 
direction of pabajj i or monastic l ife. 

Even in the early days of Buddhism, meet a monk 
by the name of Sudinna who, on going home to his 
mother, was blamed for leaving h is household l ife and 
becoming a monk, without even leaving behind an 
offspring to inherit their ancestral property. The 
awareness of the message of Buddhism as a Buddhist . 
disciple by this monk was apparently so meagre and 
his ignorance so overwhelming that he agreed with 
what his mother said, and whi le  being a monk, had . 
sexual intercourse with his former wife and gave her a 
child during that encounter. 

Even at a time prior to the -establ ishment of the 
legal i sed cod ifi ed  Vinaya as an i nstrument of · 
pro�ecution and punishment [ apaiiffatte sikkhiipade ]. 
it is important to note here how this erring monk . 
Sudinna felt, after committing what he h imself felt to 
be an offensive breach of monastic propriety. Remorse 
overtook him. He admits that he has committed an 
evil deed: atthi me p apalfl kammaf!l kata1p. He laments 
that he had not been able to l ive the perfect holy l ife: 
na'sakkhim yavajivaip paripU(J(JGifl parirsuddhalfl 
brahmacariya1p caritun ' ti [ Vin. IIL 1 9 ]  . What is 
fundamental to the perfection of the spiritual life in · 
Buddhism is this sense of personal awareness -of the 
wrong-doing and the v iolat ion of the prescribed 
detachment as prescribed in the dhamma for the 
perfection of the l ife of  brahmacariya. Long before 
the establishment of a legalised ·rz-naya, it is this norm 
of detachment propounded in the dhamma that 
Sudinna's fel low cel ibates p lace before him to pin 
·point his incongruous behaviour of yielding to sexual. 
seduction [tattha nama tvam iivuso bhagavativiriigiiya 
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dhamme desite sariigiiya cetessasi visamyogaya 
dhamme desite saifl)'Ogiiya cetessasi anupiidiiniiya 
dhamme desite saupiidaniiya cetesasi. loc.cit.] 

The Vinaya and its why and the wherefore 

The Buddha having indicated the unfavourable 
conditions which were seen emerging among the 
membership of the monastic community, and having 
stressed the need to lay down a codified system of 
legalised discipline, containing within it unquestionable 
authority for prosecution and punishment, by the 
members of the monastic community themselves, 
pointed out ten beneficial results [dasa altha-vase] 
which would come about as a result of this proposed 
legalised maintenance of discipline. 

1 .  Sangha-su f.thut iiya: 

2. Sangha -phiisutiiya: concern themselves with 
the comfort and convenience of those who have 
taken upon themselves the monastic l ife, to be 
free from irritations and annoyance that would 
come from miscreant fellow-members. 

3. dummankunaiJI puggaliinam niggahiiya: for the 
arrest and elimination of miscreants within the 
Sangha 

4. PesaliinaiJI bhikkhunaif1 phiisu- vihiiriiya: for 
the ease and comfort of well-disciplined monks. 

5. Diffhadhammikiinaif1 asaviinam samvaraya: 

6. Sampariiyikiinaif1 asaviinam pa_tighatiiya: ta'<e. 
up the prevention and elimination of defil ing 
traits of character of fisavas which damage the 
re l ig io-spi r i tual  l i fe ,  bo th o f  th i s  l i fe 
[ Di ffhadhammikiinaif1 ] and of the "l ife beyond 
death [sampariiyikiinaif1]. 

7. appasanniilWif1 pas iid iiya: 

8. pasanniinaiJI vii bhiyyo-bhiiviiya: endeavour for 
the generation of  faith in  those not al ready 
converted and for the  promotion and 
enhancement of faith of those already converted. 

9. Saddhammaf.thitiyii 

1 0. vinayanuggahiiya: promote the stabil ity and 
continuance of the good Dhamma and the 
furtherance of the good Discipl ine . . . [ Vin . III .  
2 1 ]  

Dhamma _ its long-range vision 

We have already indicated the vital role which the 
dhamma which the Buddha was delivering to the world 
was expected to play in regulating and reforming the 
life of the human towards elevating him on the path of 
his spirituai ascent [ dhammaifl sakkaront ii . . .  suvac a 
bhavissiima ' ti evaiJI hi vo bhikhave sikkhitabbaif1 M. 
1 .  1 26] .  But it soon began to be clear that owing to the 
time space expansion ofthe monastic community and 
the lack of competent authority and powerfu l 
leadership within, situations of serious breakdown of 
the monastic discipline were becoming events of too 
frequent occurrence. Thus the powerful machinery of 
the Vinaya, to serve the ten useful services indicated 
above [dasa atthavase] , came to be establ ished. 

From the earliest Buddhist teachings we discover 
sikkhii to be a co-ordinated three-tiered process of 
growth and development the primary grounding of 
which is moral goodness or s I1a. Sila is the primary 
man-to-man relationship of respectful friendship. It 
begins with the over all respect for all forms ofl ife on 
earth of man and animal equally well [as well as even 
of extra-terrestrial] .  Respect for man 's posses.sions, 
the basis of his sustenance comes second. This is 
immediately followed by respect for gender difference, 
spontaneously recognised as the biological basis of 
life continuity of man and animal. Underlying all these 
is honesty at every stage in one's l ife. Winding up the 
injunctions ofthe Paiica- si/a comes the fifth precept 
which insists that man shall always safeguard and not 
lose his sanity of judgment while being engaged in 
work [not be visaiiiii ass a] by the intake of alcohol 
and drugs [yaiJ1pivitvii].3 

All these items are contained within the primary 
sHa group called the paiica- s11a. These silas are, in 
the Buddhist world, no more than self-opted patterns 
of good moral behaviour of the lay householder, not 
enforced by any external authority, applicable to all 
mankind, i rrespective of caste creed differences of 
any land anywhere. At any rate, Buddhism holds any 
breaches of these at social level as being reprehensible 
[dussi/o iti vuccati A. III. 205, Dhp. v. 247] . ln a non
Buddhist world of the Universal Monarch or Raj ii 

Cakkavatti who is held out to be an emblem of moral 
goodness [dhammiko dhamma-r ilj a] this moral 
goodness appears to have been expected to be legally 
enforced: [pipo na hantabbo adinnaif1 na idiitabbaif1 

etc. D. II. 1 73, III .  62] . It is extremely interesting t<J . 
note that Buddhism does not tie up its cOJilce:tm 
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moral goodness of a people with their political ideology 
and their forms of government. This freedom is granted 
to the rul ers . with the word s "carry on your 
governments as you have done before = Yatha-bhuttafi 
ca bhufijatha [ibid] ."  

It  i s  to be noted by every serious student of 
Theravada Buddhism that in  the teach ings of  
Sakvamuni Buddha Gotama all lay aspirants t o  the 
goai ofNirvana in Buddhism have to initially go through 
two successive stages of religio-cultural development 
of SJ1a. SJ7a is the very first category in the three
tiered system of sikkha [tisso sikkhaj which consists 
of sJ1a, $amadhi and panni The two grades of sJ7a at 
the primary stage are No. I .  the self-opted pafica- s J1a 
for continuous life-long [yavajiva] observance which 
is calculated to bring about global harmony everywhere, 
and eliminate evil forms of behaviour among mankind 
and No. 2 of affhanga-uposatha- sJ7a which is to be 
periodically observed on the four t,iposatha days of 
the month. 

· Thi�, �e riote, is being inore and more appreciated 
in the worid tdday, both in the east and the west. 
Respect for all life ofman and animal, including bird 
and b�ast is rapidly gaining ground among a vast 
majority <)±'more humane people. The saner religions 
of the world· are now accepting the swing in this 
direction. -Strict disCipline over the consumption of 
alcohol and drug�� while being publicly engaged in 
work [majja-pam adaffh ana] is being enforced 
everywhere in the world at state level. implementing 
.it with adequate prosecution and punishment. Honesty 
in all areas of soCial activity is rapidly gaining ground 
as an indispensable social ingredient, accompanied by 
prorript and expeditious prosecution and adequate 
deterrent punishment. Woman as the female, being 
primarily accepted as the progenitor of the species, 
even as today's surrogate mothers at times, has come · 

to deserve unstinted respect and recognition in the 
cultured societies ofthe world. 

Moving over from a basically relevant social area 
ofl'Io. l .  pafica- sJ7a to a specifically Buddhist religio
spiritua] territory of human culture, we come to the 
second area in No. 2. a ffhanga uposatha s J7a, The paii 
ca- SI1a, as a life-long practice ofa:II good humans can 
contribut� to the happiness and well-being of mankind, 
any where and everywhere, without any sharp caste 
creed differences. The s11a items I and 2 ofthe pafica-

SJ1a, in particular, viz, the respect for individual life 
and respect for justifiably acquired personal property 
of every one, have in Buddhism, ante-dated today's 
Fundamental Human Rights by more than twenty
five centuries. On the other hand, the af{hanga
uposatha- sJ1a is a periodic observance to be undertaken . 
by Buddhist lay house-holders on the four specific 
days of the uposatha in the lunar calendar, to be 
observed during a complete period of day and night 
[ imaii ca c; i ., a s  alfl imafi ca ratti!p] . i .e. twenty
four hours. This is unmistakably indicated in the 
Buddhist texts as fol lows. 

c atuddas l pannaras l y ava pakkhassa a !fham i . 

pi_tihariya -pakkahaii ca af.thanga-susamahitalp 
upqsatha!p upavaseyya yo pi 'ssa m adiso naro. 
A. I. 1 44 
On the fourteenth and fifteenth days of the month 
and on the two eighth days of each half month 
and on an extra-observance day, 
whoever wishes to be l ike me, 
let him observe the well-arranged 
eight-fold uposatha s I1a. 

The scope and stature of the h igher-grade sJ1a of 
the atthanga-uposatha in the Theravada tradition has . 
to b� · 

understood, without any confusion or vague 
uncertainty, both by the givers, i .e. the monks as well 
as the lay takers of these precepts. In the first instance, 
the precepts of the panca- si/a -in Buddh ism are 
presented to mankind in an exceedingly broad-based 
manner to be acceptable to all humans on earth without 
sectarian undertones of any clan or tribal nature. Today, 
their global acceptabil ity is being appreciated more 
and more. The world-wide or more or less global 
interest today to legally prevent humans from being 
engaged in physical activity while they are disabled 
and incapacitated physically and mentally under the 
influence of alcohol ,  is an i ssue of international 
importince in terms of world culture. So is the attitude 
towards theft or deprivation of others of their 
justifiably acquired possessions for the simple reason 
that property and possessions are the basis of human 
subsistence. 

On the other hand, the a ffhanga-uposatha- s J7a 
must necessarily be noted as indicating the most logical 
commencement of the religio-spiritual cultural a_scent 
of the Buddhist lay householder. The unquestionable 
traditional version ofthe -a f.thanga - sJ1a observance 
is that it is  only on specified days of the moon as 

\ -
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indicated by the very word uposatha and is never 
meant to be life-long. Make no mistake about it. While 
continuing to l ive his or her regular household life, a 
layman or lay woman picks out any single one of the 
four days indicated in the lunar calendar as uposatha, 
i .e. the full- moon, new-moon and the two quarters of 
the waning and waxing moons [catuddasi pannarasi 
yaava pakkhassa affharni uposathaiJl upavasevya at 
A. I. I 44], and that for observance during a full twenty
four hour day [iman ca divasaiJl iman ca rattiiJ1] . 

) 
This includes the keeping of four additional precepts 

of abstinence [ veramani sikkhapadam ] ,  i . e. three 
additional to the panca- s ila. together with the third 
precept of kiimesu m iccha-ciirii or chastity being 

· elevated to one of complete celibacy on that specific 
day. Together with this, the other three precepts of 
the affhaiiga -uposatha, which are �dditional to the 

· panca-sJ7a, mark self-opted abstinences on those 
specific days, indicating the direction of the path on 
which the Buddhist disciple is expected to proceed in 
his quest of the goal of Nirvana. They eloquently 
pronounce the spirit of nekkhamma or renunciation, 
while being householders, in the periodic suspension 
of gratification of sex [abrahmacariyii veramanij, 
unrestricted and irregular intake of food [rattiiparato 
+ virato vikiilabhojana] and enjoyment of music etc. 
[ nacca-g ita-vadita] and p ersonal beautificat ion 
[malJcfanavibhiisana_qhanaveramani I t  includes as the 
e ighth, the avo idance .of luxur io·us  and extra
comfortable seats and beds [ uccii-sayana maha -sayanii 
veramam].  

� 
This change, even though temporarily restricted 

time-wise to one single day of twenty-four hours, has 
to be acquired with acceptab le regularity, if the 
Buddhist wish for Nirvana has to be a genuine and -
honest aspi rati on .  H ere we take nekkhamma
sankappa or the re-structured thought pattern of 
renunciation, contained as the very first item within 
the category sammii-saiikappa of the Noble Eightfold 
Path, at its very early, second stage as indicating the 
correct direction of development in the l iberation 
process ieading to Nirvana. This is the indispensably 
needed attitude of delay gratification · . Underlying 
this, has to be a genuine spirit of discipl ine, of an 
awareness of the need to renounce or let go, at least in 
gradual stages, one 's involvement with sensuality or 

./Sensory gratification, starting with sublimation of 
sexual desires through kiimesu micch ac iir a veramanior 
strict observance of chastity, and upgrading it during 

the affhanga -uposata to total celibacy in abrahma
cariya veramani.  

More and more philosophers of the western world 
are now seen to be putting fonNard this idea of 'de1 ay 
gratification' for the purpose of religio-cultural growth 
of man oil earth [nay this may even be referred to as 
the much-needed socio-cultural growth of the human, 
both man and woman in the world today] . This is 
self-improvement of the human for its own sake. This, 
more than any form of prayer and supplication, or 
grace from any source outside, contributes towards 
the elevation of the human self in a transcendental 
way, i .e . with less and less materialistic interests artd 
invesbment. This is the original spirit of the dhamma 
which Sakyamuni, the Buddha Gotama, gave to the 
world for transcendence from the mundane to a plane 
above it, free from all the psycho-physical trouble  
and turmoil within it. :There can be no cheating about 
it, with humans beini' made to struggle and crave for 
super human bliss in the heavenly worlds above beyond 
earth and equally grandiose affluence as humans on . 
return to earth. This cannot, at least be so within the 
claimed-to-be original Therav ada Buddhist tradition, 
neither for those who claim to be exponents of it nor 
for those who accept it ;with acclamation and approval. 

I 
Thus i t  becomes adequately c l ear that the 

monolithic religious life of pabbajj a in Buddhism begins 
wi th this  unquestionable act of renunciat ion or . 
nekkhamma, of total ly leav ing beh ind  al l 
encumbrances, physical and mental, of household 
l iving, in search ofhomelessness [ ag iirasmii anag iiriyaiJl 
pabbajanti]. This is and has to be found within the 
unblemished Theravada tradition, as the one and only 
l ife style possible for a pursuant of Nirvana or the 
l iberation from samsiiric i l ls. The honesty entailed in  
this quest of  Nirvana by the  Buddhist requires a 
firmness of conviction with regard to self-awareness 
and self-discipline. These, we believe, are remarkably 
contained within the first two stages of the Eightfold 
Path, namely i .  sammii-diffhi or corrected vision and 
i i .  sammiisailkappa or re-structured patterns of 
Buddhist thinking, which come in succession, one after 
another. 

Has a Buddhist acquired the awareness. why he or 
she needs to aspire for Nirvana and what preliminary 
steps he or she needs to take in the direction of its 
achievement. This is why one who has taken to a 
monastic l ife through renunciation, man or worn . 
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immed iately reminds  h imself or herself, on the 
emergence of any thoughts of abandoning it, that it  
v irtually amounts to su ic ide .  Read the story of 
Bhikkhunl Siha at Therigiitha verse 80 for her firm 
conviction [vara.tp me idha ubbandha.tpyaii ca hina.tp 
puniicare = It is better for me to hang my self here 
than return to lay l ife] . A very simi lar story is told 
about Bhikkhu Sappaddasa at Theragiitha v  407. 

In the passage from lay life to one of pabbajj ii, the 
pattern of growth of the monastic rel igious culture in 
Buddhism is  clearly indicated in the dhamma, i .e. in  
the suttas themselves. Note that i t  is  pre-Vinaya, i .e. 
prior to the codified monastic legal system, in origin. 
A sutta by the name of Fruits of Recluse-ship or 
SamaPiPiaphala Sutta in the Digha Nikiiya [D. I .  62-
86] details out in three sections as minor, medium and 
large, all items of abstinences or s J7a which bring about 
propriety of monastic behaviour, each i tem being 
referred to as serv ing this need: ida!p pi 'ssa hoti 
sJ1asmiJ!1. 

The early Buddhist monastic community was 
founded by the great Master Samana Gotania, in the 
sixth century J3.C. soon after his enl ightenment as the 
Buddha._ This  body of mendicants went under the 
name ofBhikk.hu Sangha because of their regular habit 
of begging from the _ lay commun i ty for the ir  
subs i stence o f  foo d  and  c loth i n g .  They were 
necessarily depen·d·ent on others· [parapa,tibaddha ] .  
These mendicants increased in numbers, and forming 

. themselves into groups, seem to have spread out with 
ease and considerable success over the neighbouring 
regions [tiisu tiisu disiisu tesu tesujanapadesu}. Their 
very physical appearance, expressing a remarkable 
degree of abstemiousness and renunciation, with their 
clean shaven heads and simple wearing appard of a 
monochrome dyed-robe kiisiiya-vattha which is not 
yel low by any means], made up of hand-picked pieces 
of abandoned cloth of d iverse sorts and colours, from 
charnel grounds [pa.tpsu-kiila-civara}. naturally made 
them the centre of a great deal of publ ic charity. 

On his wanderings, whenever and wherever the 
Buddha as the founder of this new group arrived in a 
new local ity, people of a l l  ranks in ceaseless numbers 
seem to have flocked to see him with a very keen 
desire to acquaint themselves with what he had to 
say. In no uncertain terms, he was gaining in popularity. 
Thi s  als o  led  to the tremendous patronage the 
community of d isciples received. As for the disciples, 

th is gain and increase in popul arity with peop le 
[liibhagga and yasagga] increasingly contributed to 
slackness in monastic behaviour and breakdown of 
monast ic d i sc ip l ine .  The Bhaddiili sutta of the 
Majjhima Nikiiya precisely refer to this situation as 
the arrival i nto the midst of the community signs of 
decadence and decay [ iisavaf{haniyii dhamma sanghe 
piitu bhavanti. M. I .  445]. 

Sila as items of self-opted personal d iscipiine for 
spiritual growth, contained within  the very first i tem 
in the three-tiered sikkhii, without any accompanying 
machi nery for prosecut ion and pun ishment  of 
miscreants had to be given new legal val i dity by being 
re-drafted within a legal framework. Items of sila had 
to be re-selected on the basis their organic relevance 
for the furtherance of the spiritual growth of the 
monastic l ife of the Buddhist disciple as well as for 
his harmonious blending with the lay society and the 
state. New sets of rules, graded accord ing to the 
severity of their resulting breaches l ike kill ing, steal ing 
and sexual improprieties in terms of religious and social 
considerations had to be introduced. This was vital in 
the implementation of the areas of prosecution and 
puni shment which i s  the primary domain of the 
Vinaya. 

The Codified Law of the Sangha 

The first indications of the evolution of a system 

_ of codified law for the Sangha come to us with the 
promulgation of sikkhiipada which was provoked by 
laxities in discipline in the monastic community which 
contravened the spirit of sila. The sikkhiipada thus 
laid down from time to time by the Master himself 
[ Yanniina 'haf!1 yiini maya bhikkhiina.tp paiifiattani 
sikkhiipadiini . . .  Vin. l .  1 02] soon grew to be a 

comprehensive code of d iscipline for the monks and 
- was put i nto effective function ing through the 
fortnightly recital which was cal led the Uddesa or 
P iitimokkhuddesa. The A iiguttara Nikiiya specifies the 
total nuinber of sikkhiipada which were thus regularly 
recited at this very early stage to be over a hundred 
and fi fty [S ;idhika!J1 ida!p bhante diya t;ft;fha
sikkh a'"pada -satam anvaddham iisam u ddesam . . . . 
iigacchati. A .  l .  23 0] .  This  i s  evid ently an early 
reckoning, for the extant code of the P atimokkha for 
the Bhikkhus, has a total of220 and for the Bhikkhunis 
304 sikkhapada. Seven different groups of sikkhiipada 
contribute to this total of 220. 

-- -
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The distribution of the sikkhapada of the Bhikkhus 
is as fol lows: 

1. Parajika 
2. Sailghadisesa 
3. Aniyata 
4. Nissaggiya Pacittiya 
5.  Pacittiya 
6. Pa�idesaniya 
7. Sekhiya 

4 
1 3  
2 

30 
92 

4 
75 

Total 220 

As one closely and carefully examines the different 
groups of sikkhapadas, seven in number, one cannot 

) fai l  to be impressed by the original usefulness the 
Buddha would have had in mind in proposing that the 
monks should meet every fortnight, and in collective 
assembly, recite this body of sikkhiipadas called the 
P iitini okkha. 

The d i str ibu t ion  of the . s ikkh apadq o f  the 
Bhikkhul) iS is as follows. 

1 .  Paraj ika 
2. Sailghadisesa 
3. Nissaggiya Pacittiya 
4. Pacittiya 
5. Pa�idesaniya 
6. Skhiya 

8 
1 7  
30 

1 66 
8 

75 
Total 304 

The Adhikaranasamatha dhammawhich are modes 
of settling disputes within the ecclesiastical body of 
the Sangha are seven in number and are identically the 
same for both groups. These being differently labeled 
as dhamm ii for obvious reasons, cannot be grouped 
together along with these s sikkhiipada. Hence it is 
definitely an error to reckon the total for each group 
as 227 and 3 1  I .  

Parajika 

Under the codified Jaw in Buddhism which goes 
under the name of P atimokkha [of the Bhikkhus] the 
first group of Pariijika rules constitute the four most 
serious monastic offences which imply immed iate 
expulsion from the commun ity of monastic l iving on 
'the discovery of commission of any of those offences 

,. (P iiriijiko hoti asamviiso). 

As the equivalent of the very first item of papiilipiitii 
under the sila d ivision, the P atimokkha l i sting of 
Pariijikiis has altered the order and has manussa
viggaha or man-slaughter placed as item no. 3 of the 
group. Heading the l ist of rules under P iirajikiis, there 
comes as No. I the offence of sexual indulgence or 
methuna-dhamma. In the h igher grade Buddh ist 
rel igious l i vi ng of a pabbajita or renunciant, i n  
consonance with the spirit of its teachings, nekkhamma 
had to take precedence over a l l  other eth ica l  
considerations. Hence this priority given to abstinence 
from sexual indu lgence in the P iitimokkha listing, as 
aga ins t  even des tru ct i o n  of l i fe ,  had to b e  
understandably so. 

This  p lac ing of sexual indulgence precept of 
methuna-dhamma as No. 1 . in  the l ist of P iiriijik&·, 
pushing the one on respect for l ife to the position No. 
3 is to be noted as a vital change of emphasis in 
Buddhist monastic philosophy. It is also to be noted 
that in the operation of the religio-legal disciplinary 
system of B uddhist monastic Vinaya, the Buddha 
would have thought it d iscreet to have the unstinted 
support of the State legal machinery in the operation 
of his Buddhist monastic discip l inary set up. The 
Buddha, at one time,. seems to have even consulted an · 
ex-Minister of Legal Affairs who, by then had become 
a Buddhist disciple, on such matters [ Vin. III. 45]. 

At this stage, we would venture to examine whether 
the offence of sexual gratification, or any of the 
Piirajikiis at that, [i .e. involving exp11 lsion out of the 
community] had to be l egal ly proved, with the 
admission of the offender, to be punishable within the 
Buddhist monastic community with its own specific 
aspirations. The state law would and should go, as far 
as possible within its own perimeter, with legal ly 
estahlished evidence, to prosecute and punish monastic 
offenders, in its own relevant areas of offences like 
man-slaughter. It is our opinion that in areas relevant 
to P iiriijikaNo. 1 .  items of sexual improprieties l ike 
rape and incest, and adulterous behaviour on the part 
of members of the Buddhist monastic community 
should come within the purview of state law as wel l  
fo r prosecut ion  a n d  p u n ishment, without any 
provision of immunity. 

A generous plea by King Seniya B imbisara of 
Magadha to immunise Buddhist monks from being 
arrested for legal offences had to face resistance from 
the public at large and the situation had to he h . 
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differently by preventing criminals who were already 
convicted and branded by the state from finding an 
escape by stealthily entering the Buddhist monastic 
order. These offences in themselves, if committed by 
monks while being within the order, are challenges to 
the very spirit of monastic spiritual culture and had to 
be severely dealt with. 

It is of utmost interest to us here to note that in a 
Canonical Vinaya text [ Vin. I. 76] it is recorded that 
King Seniya Bimbisara of Magadha had ordered that 
those who seek ordinqtion as monks under Sama1_1a 
Gotama to work out their salvation are not to be legally 
arrested for any legal offences [A nu-i'iilaialJ1 ra�2iia 
Magadhena Seniyena Bimbis arena ye samapesu 
Sakya-puttiyesu pabajanti na te labbh a kiiici kaiUlJ1. 
Svakkhato tjhammo. Carantu brahma-cariya1p sammii 
dukkhassa antakiriy iiya.] 

This immunity, referred to as abhayiivara which 
the king granted to the Buddhist monks reflects both · 
the very deep respect in which he held the B�ddha 
and his dispensation as well as his magnanimity which 
stands out unique. But this led to inexcusable abuses. 
People at large began to complain abo.ut this immunity 
which disrupted law and order in the land. · And the 
Buddha took prompt action to legislate against it. He 
insisted that gazetted criminals and branded robbers 
and the l ike be not ordained and admitted into the 
Order as m.onks. Thus in Buddhism, the religion does 
not dangerously turn out to be an imperium in emperio, 
i .e. an empire within an empire. 

A point of further- interest not to be missed here is 
the Buddha's clear-differentiation in P iiriijikaNo. 3 of 
the concept of ki l ling, keeping the destruction of 
human life in a class by itself, as distinct from that of 
animals. This is particularly in view of prosecution 
and punishment, alongside state law. Here again, we 
bel ieve, is the need to be in conformity with the State 
law in determining the category of kil ling involved, 
differentiating between human and animal. But make 
n o  mistake. In  the area of moral and spiritual 
development, while the Buddhist aspirant is on the 
Path, the attitude towards al l grades of life, human 
and animal, had to be watched and developed, keeping 
with i n  the  frames of avy iip iida-sailkappa and 
avihimsa-sailkappa of the Eightfo ld  Path, with 
unquestionable honesty and seriousness. This is what 
n�cessltates . the intimation to the newly upgraded 
upasamj}ann_a monic, without any delay during that 
ceremony, the four akara.p.ijJani which insist that he 

cannot destroy the life even of a bed bug, or steal even 
a blade of grass etc. In Buddhist religio-spiritual culture, 
one works towards the achievement of the maximum 
in development and not the minimum as one's target. 

These transgressions against the Codified Law or 
P iitimokkha, both of monks [Bhikkhus - 220] md 
nuns [Bhikhul).iS - 304] , referred to as iipatti fall into 
seven categories of decreasing gravity.4 Next to the 
most serious offences of Pariijikii which enta i l  
expulsion from the order of monks and nuns are the 
Sailghiidisesa which are viewed as direct chal lenges 
to Buddhist monastic living [i.e. are violations of proper 
monastic behaviour] . The Vinaya requires that their 
commission be reported and confessed forthwith to 
fellow members of the Order. The complete recital of 
these lists of offences at the fortnightly gatherings or 
patimokkha + uddesc;z was originally intended to serve 
this purpose of crime detection via honest personal 
confession [yassa siyii iipatti so avikareyya] and 
correction without any further damaging delay. But 
this seems to have gone out of vogue quite soon due to 
various reasons put forward by various persons and 

. groups and in its place a personal choice to discipline 
oneself in terms of the overall broad category of three
fold culture or tisso sikkha seems to have had its 

_ approval, Tasmii t 'iha tvaiJ7 bhikkhu tisu sikkhiisu 
sikkhassu [A . I .  230] .  

Saiighadisesa 

Talking of the other groups of offences in their 
descending order of gravity, next to the. Par ajikiis, come 
the thirteen Sailghiidisesas. A good many ofthese are 
acts of aberrant sex behaviour, involving improperly 
obtained intimacies with women. They share the same 
forbidden proneness to sexuality as associated with 
P iiriijikii No. I of methiina dhamma. These are both 
personally damaging to the spiritual culture of the 
avowed religious aspirations as well as being disruptive 
of the institutional reputat ion  of the monastic  
community. The attitude towards these transgressions 
is evidently stern and strict. The commission ofthese 
Sangh iidisesa o ffences p uts  the  mi screants 
immediately under six days of penitential deprivation 
{chi' raft am m anatlalJ1) . They shall temporarily lose 
their seniority within the community, l ike in sitting in 
the alms-hall, or in being served by junior monks. 

In case prompt confession is not made of the offence 
committed, the miscreant incurs another compulsory 

. - "' 
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penalty called pariviisa [akam a  parivatthabba1p] for 
every day of concealment which has to be gone through 
first, prior to the winding-up penalty of the six-day 
m anatta. Sanghadisesa being the very first of the 
monastic offences in the Suttavibhanga tradition for 
which punishments are specifically indicated, the spirit 
behind these seem to indicate that the offenders have 
to repeatedly put themselves through acts of self
humiliation in the presence of the Sangha, i .e. the 
Monastic community, in order to make good the loss 
of reputation which the Sangha has come to suffer 
[Sangha maniinatthiiya] on account of the questionable 
behavior of erring monks. 

Aniyata or indeterminate 

r Two si�kh
.
iipadas com� un�er this category �h�re 

a monk of mdtscreet behaviOur IS suspected of enJoymg 
questionable intimacies with a female which, if correctly 
established can be in any one of three categories, 
namely Paraiiki, Sa.Iighadisesa or Pacittiya. But due 
to lack of definite evidence a..�er adequate inquiry, but 
on the evidence of hearsay report of a trustworthy 
lay devotee, the offender may circumstantially placed, 
as deemed fit, in any one of the three above stated 
monastic offences. It is a situation of 'the benefit of 
the doubt' being given to the offender. 

Nissaggiya Pacittiya 

· Yet another group of offences which attrac;t our . 
attention among others in . the Vinaya on account of · 

' their socio�economic vigilance ,over. the behavior of 
the monastic community in relation tq th6 lay societY 
is the Nissaggiya Pacfttiya [i .e  offences whkh require 
having to s1irrender in�orrectly acqui'red and kept 
personal possessions like robes and bowls to the 
collective pool of the Sangha cormnunity] . Wearing 
apparel [ civara] for monks and nuns was not easy to 
get at in India at the time. It was by putting together 
discarded bits of cloth of diverse colours and texture 
in which dead bodies had been wrapped, collected 
from cemeteries and charnel houses [pamsu-killa
civara] that Buddhist monks made their robes for 
wearing and wrapping themselves. That is why these 
patchy multi coloured robes had to be dyed with earth 
p igments and herbal dyes and made monochrome 

r[kiisiiyani meaning dyed]. The monks needed three 
-: pieces of wearing apparel [ti-civara] . One to wear like 

a sarong to cover the lower half of the body [ antara
vasaka]; another wrapper [parupana] to cover the 

upper half and a third double l ined thicker robe 
[sangha:ti]for use in colder weather [See Civara -
Encyclopaedia of Buddhism] . 

The bowls in which the monks ate their begged 
food were equally difficult to get at. The clay ones out 
of these were equally fragile and had to be handled 
with utmost care. Therefore the individual ownership 
of such items had to be kept at a minimum low, reducing 
the burden on the supplier lay community at its lowest. 
The stories narrated i n  connection with many 
Nissaggiya Pacittiya rules reveal this aggressive 
monopolistic col lectivist tendency on the part of many 
ill- disciplined groups of monks l ike the Chabbaggiya.5 

Pacittiya 

Sikkhiipadas of the P acittiya groups, both of the 
Bhikkhus and the BhikkhUJ).iS, stand in the ratio of92 
out of220 for the Bhikkhus arid 1 32 out of304 for the 
Bhikkhw;1is. In both groups, the P acittiyas have the 
largest number of sikkhiipadas in any single group. 
On the whole, the P acittiyas are regulatory instructions, 
correcting the behavior, in word and deed, ofmonks 
and nuns among themselves, or relation to the lay 
community or personnel of other religious groups. 
S ingle incidents, relating to questionable behavior of 
individuals are taken up for scrutiny and examination, . 
tested for their acceptabi lity or otherwise and made 

· into general rules of l ong  term acceptabi l ity to, · 

sometimes of both groups, monks and nuns. 

Sometimes, P aeittiyas also appear as splintered 
sikkhiipadas. i .e. taking the place of a sub- graded 
Piirajfka or Saiighadisesa, as it does happen in the 
case of the Aniyatas. 

Pii!idesan iya 

The Bhikkhus have four P a:adesaniya rules ofthcir 
own which also deal with food but are wider in their 
scope. 6  Nos. I and 2 determine the relations of 
Bhikkhus with Bhikkhu nis at meals. and hence have • f. 

no relevance to the Bhikkhul).iS themselves. Nos. 3 
and 4 refer to certain situations in which a monk who 
is not i l l  should not help himself to food. No. 4 deals 
with it specifically in relation to forest residences. 
Therefore thi s ru le  w o u l d  n o t  apply to the 
Bhikkhul)iS. No. 3 embodies ail undoubtedly signilicant 
cons iderat ion .  I t  prescr ib es against possib le 
exploitation of pious lay patrons by j..,:"'v"'·"''·"'}oo..&.�  
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monks, who while helping themselves to a meal, would 
fai l  to consider the economic s tabil ity of the people 
who provide them with food. Here the Buddha decrees 
that the Bhikkhus shou 1 d formally decide among 
themselves not to strain those famil ies of devoted 
laymen whose resources are depleted. The Bhikkhus 
shall not cal l on them and accept food unless on 
invitation or in cases of i l lness. 

The eight P atidesaniya rules of the BhikkhuJ).IS, on 
the other hand, are extremely simple in character and 
seem in fact to be a spl itting up of the single rule 
which bars a Bhikkhul).i, unless she is i ll, from obtaining 
by request and using ghee, oil, honey, molasses, fish, 
meat, milk and curd. 7 

Sekh iya 

Sekhiya constitute the last group of sikldziipadas 
of the seven-fold Piitimokkha or Suttavibhanga. As 
the very ·-':lame Sekhiya itself suggests, it means 
instructions for the training or culture of the not yet 
perfected' or Ieamer, Buddhist disciple, monk and 
nun :[a + sekha) . Both groups have seventy five 
sikkhiipadas each. They all aim at perfecting the 
behavioral demeanor in word and deed of the Buddhist 
renunciant, i . e. one who has taken to a l ife of total 
renunciation or pabbajjii. They comprehensively cover 
such areas like their manner of dress, of donning the 
robes with adequate decorum in public, of sitting down 
in the houses of l aymen, of the kind of conversation 
arid the manner in which they engage themselves with 
them etc. 

In Buddhism, i .e. in the Buddhist way of religious 
l iving, the lives of both monks and nuns, i.e. bhikkiis 
and bhikkhuJ).iS, had to take to the real Buddhisi way 
of religious orientation, which is essentially Nirvana
oriented. This is referred to with unmistakable clarity 
and precision as Nihbana1p adhimutt /ina1p [at Dhp. V. 
226] which means ' those who are intent on the 
atti;l.inment of Nirvana'.  No honest Buddhist travel 
agent, monk or layman, i .e. those who claim to guide 
the worldlings to their u.ltimate religious goal, can 
change the reading in his advertising sign boards and 
indicate Heavenly Bl iss and Worldly Affluence [ dev 
minis saepa kelavara in Sinhala] as among the five 
star hotels  in the truly promised destinations · of 
Buddhist religiousness. 

All the same, the Buddhist disciple, from the time 
of his or her entry into the monastic order, has to 
possess and exhibit all the necessary propriety and 
decorum that is worthy of a pabbajita in their relations 
with the J ay community. What is known in Buddhist 
Vinaya under the name of Abhisamaciirika sikkhii we 
feel, concerns itself with this area of socio-cul tural 
aspect of development of the Buddhist disciple. 

Khandhakas 

Another area of descriptive Vinaya, referred to 
under Mahiivagga Piili and Cullavagga P iili, detail ing 
with monastic activities l ike ordination of new 
members at d i fferent l eve l s  [pabbajj ii an d 
upasampadiij, observance of monastic functions l ike 
the Rains Retreat [ Vassiiv.isa], relationship ofteachers 
and pupils  Acariya and Upajjhiiya vattas] , anc the 
day to day activities of the monastic community as i t  
gradually came into existence. This promoted what 
we would witness as the considerably early growth of · 
the Khandhaka Vinaya which resulted in the deiivery 
ofthe two books latterly named Mahiivagga P ali and . 

Cullavagga P ali. It is our firm conviction that both 
these two groups, the Vibhangas and the Khandhakas, . 
in whatever state of development at the time, came to 
be recited by Thera Upal i; at the request of Thera 
Maha Kassap a, during the recita ls  at the First 
Buddhist Counci l, and came to be reported as eten 
'eva upiiyena ubhato vinaye pucchi . 8 

Parivarapali 

In al l, these four books, namely the 2 Vibhangas 
[i.e. par a;ika p ali and p acittiya p ali] together with 2 
Khai'Xlhaka co l lect ions of Mah iivagga Pali and 
Cul/avagga P iili constitute the four major texts of the 
Vinaya Pi faka. A classificatory index by the name of 
Pariviira P ali, has come to be latterly appended as the 
fi fth and final text to the Buddhist Pali Vinaya 
l iterature. 

Final ly it must be remembered that in Buddhism 
VINAYA is much more than the corpus of literatur� 
contained under that name. It is Buddhist rel igious 
culture which is a sum total of iritel lectual, atti tudinal 
and behavioural changes brought in the l ife of the 
human who has already embarked on a l i fe of 
mendicancy through awareness, understanding and 
conviction, aided by both the 'Dhamma and the J!inaya 
which the Buddha himselfhas meticulously laid down. 

Ohamm avih ari Thera 
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see author 's Buddhist Monastic Discipl ine 
Second Edition 2007) , Chapter XIV 

8 Certainly it was not as ubhato vibhange as Sri 
Lanka Buddha Jayanti Tripitaka Text at Vol.  5 
(2), p. 550 of 1 983 would have i t, no matter 
under whose influence or instruction. We reject 
it as being unacceptable. Recently we had the 
good fortune, after a long search, to lay hands 
on a 1 3th century Palm Leaf Manuscript of this 
Cullavagga Piil i  at the Sri Lanka National 
Museum Library which preserves the sti l l  
uncontaminated text as ubhato vinaye. For a 

..?- · comprehensive study of Vinaya, see Buddhist 
Monastic Discipl ine by Jotiya Dhirasekera 
(presently Professor Dharnmavihari Thera] . First 

edition 1 982 and second edition 2007. Buddhist 
Cultural Centre, Sri Lanka. See specially 2007 
Second Ed. P- 24 where a further note on thi s  
subject i s  added . 

VINAYA (2). Usual ly rendered into Engl i sh as 
' discipline' the word Vinaya is derived from vi+ lni 
nayati, neti 'to lead' .  The Piil i- English dictionary (s. v: 
vinaya) gives as i ts primary meanings ' driving out' ,  
'abolishing', 'destruction', ' removal ' etc. In illustration 
one could cite the statement attributed to the Buddha 
where he gives his own interpretation of the term 
Venayika, in fact, applied to him in a derogatory sense 
by certain non-Buddhists, "I , Siha" , 'says the Buddha, 
"teach the Dhamma for the removal (vinayiiya) of 
attachment (raga), hatred ( dosa) and delusion (moha), 
for the removal of the manifold unwholesome states 
of the mind (akusaliina!Jl dhammiina!Jl) (Vzn. 1 .235) .  
[n addition to the sense ' to remove', the two verbal 
forms vinayati and vineti are also used in the senses of 
'to lead ', 'to instruct', 'to guide', 'to train', 'to educate' 
etc. 

Another shade of meaning pointed out in the 
lexicon is the use of the word to convey the sense of 
'rule', 'way of saying' or 'judging', ' terminology' 
etc.For instance it is used to convey the maimer in 
which a certain term is used in  Buddhist terminology, 
" This, braham in, is one called 'threefold wise' ( tevijjo) 
in Buddhist terminology ( ariyassa vinaye A.  1 . 1 63 ). 
In ano�er instance, when a monk who is not amenable 
to any form of training, harsh, mild or both combined, 
is denied any instruction from the Tathiigata or wise 
fel low members . of the Order, he is said to be 
'destroyed' (vadha) in the parlance of the Noble one 
( ariyassa vinaye) ibid.II. l 1 3  ). 

In a third sense the word is  used to convey the 
meaning of 'conduct' ,  ethics', ' morality' or 'good 
behaviour' .  For instance in the statement "where faith 
is established in the ethics of the Noble One" ( ariyassa 
vinaye ibid. III 353 f) The word vinaya is interpreted 
by the J at aka commentary (J.IV.242) as good behaviour 
or good conduct (iiciira-vinaya) expected from a 
discerning person but not from a fool. In both the 
second and third senses many translate the word 
vinaya as 'd iscipline' . 

But the most popular and most widely used sense 
of the word Vinaya in Buddhist literature is its use to 
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· denote the rules of discipline of the members of the 
Sangha, both monks and nuns, governing things 
disallowed (varitta) as well as things allowed ( caritta) 
to them by the Master. It is the second branch ofthe 
teachings of the Buddha denoted by the twin term 
dhamma-vinaya. It was the general accepted view in 
ancient India that the teachings of any religious teacher 
should contain both these aspects, viz. the doctrinal 
part dealing with the philosophy and the practical 
part comprising the rules of conduct to be followed 
by those who choose to follow the teaching. So the 
ascetic Siddhattha, who, after leaving home life went 
to the two teachers A liira Kal ama and Uddaka 
Riimaputta, expressed his wish to lead· the religious -
life in their dhamma-vinaya ( M. 1 . 1 63 ;  165). Similarly 
Ven. Assaj i  tells the wandering ascetic Siiriputta that 
he was very recently admitted to the dhamma-vinaya 
of the Sakyan Sage ( Vin� 1 .4 1  ) . Here the twin term 
may indicate both the teachings of the Buddha as well 
as his Order of disciples. The two terms are aiso used, 
sometimes, separately as the Dhamma and the vinaya. 
Thus in one instance ( A . II . 1 68) the dispensation of 
the Master is introduced using the two terms separately 
as, " This is the Dhamma and this is the Vinaya; the 
Dispensation of the Master" (satthu-sasana) .  Once 
the teachings of the Buddha came to be taken as 
comprising three components- the Tipi{aka- the 
second came to be designated the Vinaya Pitaka, the 
Basket of Monastic Discipline. 

Commentarial Views 

lnspite of the different shades of meaning in the 
use of the term Vinaya as shown above, Buddhist 
schol iasts have general ly accepted it as a term of 
referenc� to the code ofmona5tic rules of the Sangha. 
As it governs the life and existence ofthe Sangha, the 
Vinaya code has been accorded, especially in the 
Theraviida School, a primary place of importance in 
the Tipi{aka l i terature. Thus the commentator 
B uddhaghosa, in the  op_en ing  verses of the 
Samantapasiidikii, the Vinaya commentary, says that 
Vinaya is the very iife of the dispensation. " Placing 
reliance in the greatness of the teachers of yore, I shal l 
expound the uncontaminated code of discipl ine by 
th

_
e s

.urvival of which is assured the mainstay of the 
'DI�pensation of the Sage of great stability, though He 
exists no more 1"  ( VinA. 1. 1 ) . This high claim for the 
impo�ance of Vinaya by Buddhaghosa is further 

·confirmed by, Jhe comment on Vinaya he attributes to 

the members of the first Buddhist Council ( ibid.p . l 3). 
Queried by Mahiikassapa, the members of the Council 
replied, "Sir, Mah iikassapa, the Vinaya is the very life 
of the Dispensation of the Enlightened One; so long 
as the Vinaya enduers, the Dispensation endures: 
therefore let us rehearse the Vinaya first2". The latter, 
not found in the Cullavagga account of the First . . 
Council, is definitely an addition of the commentarial 
stage. Buddhaghosa could have taken it from the Sihala 
commentary. Commenting on these commentarial 
assertions Prof. Jayawickrama3 points to the contrast 
it affords to the Buddha's own statement in the 
Mahiiparinibbiina Sutta (D.li. I 54) which makes no 
distinction between the Dhamma and the Vinaya. By 
this the Buddha makes the Dhamma and the Discipline 
he has declared and laid down, respectively, to his 
disciplies, their teacher after his demise. Further he 
also points to a statement, attributed by Buddhaghosa 
to Mahiikassapa himself, a little whi le earlier, "As 

long as the Dhamma and the Vinaya endure, so long -
will the sacred word, be such that its Teacher has not 
passed into oblivion" ( VinA.I.4). Anyway they clearly 
point to certain developments in the Therav ada 
tradition regarding the importance of the Vinaya. 

To elucidate the purpose of the use of the term 
Vinaya Buddhaghosa makes the fol lowing statement. 
" Because it contains manifold distinctive modes of · 

· practices ( naya) and restrains both bodily and. verbaL 
acts, the Vinaya is called so, by those who are adepts 
in the purport of the Discipline" (ibid .. 1 8(.)4. Analysing 
this statement further the commentator says that the 
word 'manifold ' ( vividha) refers to the divisions such 
as the injunctions of the fivefold P atimokkha recital 
( V!n. l . 1 12), the seven classes of the offences beginning 
witp the P ariijikii, the Miitikii and the VibhaJiga. Of the 
i tems under l ined as d i st inct ive ( v isesa) the 
·commentator states that they become so on account 
of the appl ication of corollaries which serve the 
purpose of relaxing rigid rules. As it prohibits_physical 
and verbal transgressions, it regulates body and speech 
( vinayanato kiiyaviiciinalfl). 

This idea of proh ibiting p hysical and verbal 
transgressions regulating body and spee�h, brings 
2 Vinaya in line with SJ1a, 'moral qiscipline', which is 
defined in canonical discourses as " wholesome bodily 
acts, wholesome verbal acts and purity in livelihood" 
( M.IL27; BD, s.v SJ1a). The Samaffiiapha/a Sutta 
(D. 1 .63) gives a more detailed definition of SJ1aforming 
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the basis of the religious l ife of a Buddhist monk or 
nun as fol lows; "When he has thus become a recluse 
he lives self-restrained by the rules of P ii_timokkha. 
Endowed with good manners and the practices of right 
behaviour, he sees danger in

' 
the least of those things 

blameworthy. He adopts and trains himself in the 
precepts, being endowed with good deeds in act and 
word. Pure are his means of livel ihood, good is his 
conduct, guarded are the door of his senses. Mindful 
and self- possessed he is  contented". By this very 
comprehensive description of Sila, in a manner, is 
also revealed the purpose and the function of Vinaya 
as wel l .  

Another analysis of the concept of Vinaya is found 
_ in the Sutta Nip "ata commentary (SnA . p . S(.) .  
) Commenting here on  the word vineti i n  the Uraga rsutta, the commentator gives a twofold analysis of 
the term Vinaya as d iscipl ine or training through 
restraint (sa1pvara-vinaya) and discipl ine through 
elimination (pahana-vinaya). Each one of these is 
further sub-:divided into five. Thus discipline through 
restraint is sub-d ivided as : i . restraint  by moral 
discipline (si/a); ii. restraint by awareness (sati) ;  
i i i .restraint by  wisdom ( paiiiiii); iv. restraint by 
endurance (khanti); and v.retraint by energy ( viriya) . 
Of these restraint by moral discipl ine is taken to be a 
reference to disciplining by the rules of the P ii_timokkha 
and so forth, possibly as shown above as occurring in 
the Samaiiiiaphala Sutta. Restraint by awareness is 
taken to be a reference to the guarding of the sense 
doors, also found in the same discourse. The streams 
of craving that flows by the contact ofthe  senses with 

; their sense objects an! closed by wisdom paiiiiii gained 
through insight (vipassana). Restraint by endurance 
khanti is taken to be the abi l it'J to bear up such painfu l  
bodily feelings arising through heat, cold etc. Restraint 
by energy viriya is explained as a reference to the 
non-entertainment of passions that arise in one's mind 
but getting rid of them and their el imination by effort. 

Disciplining through e l imination is also divided 
into five sub-d ivis ions as : i tadapga-pah iina or 
elimination by the substitution of opposites through 
insight. For instance the annihilationism is el iminated 
by observ ing the ari s i n g  o f  phenomena  
(udayadassanena) and eternalism i s  e l iminated by 
observing the pass ing away o f  phenomena  
�-vayadassanena);  i i .  vikkhambhana-pah ana or  ../ 
elimination by repression is explained as temporary 
suspension of the .five hindrances etc. during the 

14-CM 9761 

absorptions (samiipattz) ; i i i .  samuccheda-pahiina or 
elimination by extirpation. With the arising of the 
noble paths ( ariya-magga) by the development of  the 
noble truths ( ariya-sacca) certain evil s.tates are 
ext i rpated so that they cannot  ari se agai n ; i v. 
pafippassaddhi-pahiina or  e l im inat i o n  by 
tranqui l ization attained through fruit ion (phala) .  
Unwholesome states become extinct and sti l led from 
the moment of  fru i t ion;  v. nissarapa-pah iina or  
elimination by escape i s  the final realization of  Nibbiina 
( BD.s.v. Pahiina). 

This analysis  of Vinaya in the Sutta Nipiita 
commentary is quite significant. Unlike the Vinaya 
Pi {aka commentary where only the injunction of  that 
Pifaka are taken into account, here the elucidation o f  
the term has gone beyond the Vinaya injunction, t o  
include both the Vinaya and the Ohamma. I n  the fiv e  
constituents of 'discipl ine through restraint' only sJ7a
sa.rpvara could clearly be included within the traditional 
interpretation of Vinaya Pi faka injunctions. The other 
four divisions fal l  more within the Dhamma than the 
Vinaya. All the five constituents of 'discipl ine through 
elimination' are clearly related to the instructions in  
the Dhamma with tranquil ity and insight meditation 
given a significant role to play in it. It looks a gradual 
path in  five steps e!nding up with Nibbiina, the 
Summum Bonum of Buddhism. Here the full course 
of spiritual development has been interpreted in terms 
of self-disciplining or self-training. In fact the whole 
teaching of the! Buddha could be included under the 
term Vinaya, where the unwholesome factors are 
gradually extricated and the wholesome factors are 
cultivated and made to increase ( bhiivitii bahulikatii). 

Views of Modern Scholarship 

Pali scholars of the older generation l ike Olden berg, 
who edited the Vinaya Pi {aka for the P ali text Soceity 
and Horner, who translated the same into English, 
have taken Vin.aya, in the traditional Vinaya commentary 
sense, as a set of rules regulating the outward conduct 
of the members of the Sangha. Thus in the opinion of 
Oldenberg, " We may define it as a collection of rules 
regulating the outward conduct of the Sangha Bhil&Jms 
and Bhikkhm;is". He goes on to state that Vinaya does 
not deal with purely ethical questions except so far as 
they affect the outward conduct, not in a general sense, 

but only so far as it is concerned with that of the 

Sangha. The Dhamma according to him, has an q .. '·'·"''-"!�n�, .. 
of the inward process by which releas7: i,� · . 
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whereas Vinaya treats only of the outward conduct of 
the l ife that is sti l l  struggling towards it ( Vin . l .XIII
XIV).In Miss Horner's opinion, . whi le the phamma 
concerns the inner l ife of Gotama's fol lowers, their 
conscience, mental training and outlook, the Vinaya 
was the discipl i ne governing and regu lating the 
outward life of the monks and nuns who had entered 
the monastic Order. " Dhamma may indeed be said to 
be all that Vinaya is not" 'adds Miss Horner5 . One 
could , however c_ompare these sentiments with those 
shown above as coming from the Sutta NijJiita 
Commentary. 

However a more recent writer on the Budddhist 
Vinaya6 has set out a much broader view on the 
subject. While admitting "discipline" as the common 
translation of the term Vinaya, he prefers to go into a 
more analytical consideration of the etymology of the 
word. Taking the etymological meaning of the word, 
he arrives at the rendering' " that which separates" or 
" that which removes" as a better form. Edward Conze, 
according to him, has taken the word Vinaya to mean 
"that which -leads away from the world".(This he has 
taken from the 1 959 edition of Conze's work. But I 
find that Conze has ' to lead away' from evi l  'to . 
d iscipline' i n  the 1 95 1  edition of the same workf. 
Not completely rejecting Conze's view he, however, 
states his preference to the rendering " that which 
removes" as a m·ore accurate - reflection of what i s  
involved in the Buddhist understanding of discipline. 

Trying to figure out what has to be removed, he 
opines that it should be the "wrong states of mind, 
the conditions of grasping, desiring and ignorance 
which stem from the delusion that \Ve have a ' self' to 
be satiated". The discipl ine of the vinaya, according 
to h im,' is a means of overcoming the sense of I -ness, 
(ahamkiira) as a result of a conscious effort. But once 
t)l.is aha1pkiira is removed the perfected external 
behaviour and expressions need not anymore be 
conscious effort of discipl ining one's mind. They 
should then become outward reflections of one's 
calmed inward dispositions which could best be called 
detachment (viriiga). Thus the path of discipline 
advocated in the Vinaya Pi {aka leads to a condition of 
detachment from the fetters of existence that generates 
aha.rpkiira. This "disciplined behaviour" is none other 
than the characterization of the behavioural expression 
of a perfected being ( arahant). It is the hal lmark of 
one in whom all grasping has ceased. This is a much 

broader interpretation given to the rules of discipl ine 
of the Vinaya Pi {aka. 

It is worth noting that the ideas expressed by 
both these writers are reflected in certain statements 
shown above, attributed to the Buddha. Removal 
(vinaya) of unwholesome states ofthe mind (akusala), 
attachment, hatred and delusion etc. are given in them 
as the aim of his  teaching. In another statement "that 
removal of the ' conceit I am'(asmimiina) " is called 
the Bliss Supreme which in fact, is a term of expressi on 
for Nibbiina. Thus according to this  scholar, while 
Vinaya l eads to the highest positive achievement 
envisaged in Buddhism, it becomes, in the arahant, 
the outward expression of his inner tranquility. 

Vinaya Applied to the Layman's Discipl ine 

Vinaya, although in  its broadest sense could be 
applied to any person, in Buddhist usage, it has 
generally been reserved for the rules and regulations 
governing both the abstinences ( v iiritta) and the allowed 
practices (ciiritta) in the l ife of monks and nuns. But, 
concluding the commentary on the Sigiilovida Sutta in 
the Dighanikiiya, Buddhaghosa says, " In this SZ:1tta; 
of whatsoever has to be . done by the lay fol lower, 
nothing has been left out.(Therefore) this discour�e is 
cal l e d - " Gihi- Vin aya " (Layman ' s  D i sc i p l i n e  
DA . III .959).  The sub-commentary ex;plains, "It i s  
called Gihi-vinaya because by i t  are the lay followers 
d isciplined (gihino viniyanti) and attain discipl ine 
(vinaya1p �penti DAT.lll. 1 88).  

C. Witanachchi 
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VINAYA (3) Vinayas of difference Buddhist traditions 
have been preserved in Chinese, Sanskrit, and Tibetan, 
in addition to the Vinaya of the Theravada tradition 
preserved in Pal i .  S ince an in-depth treatment of the 

. different Vinayas wou ld go beyond the scope of the 
present article, 1 in what follows only a basic survey 
of the extant versions will be attempted.2 This survey 
takes up the Vinayas according to their respective 
schools, which are l isted in alphabetical order. 

Dharmaguptaka Vinaya 

[n addition to a few Sanskrit fragments of the 
Dharmaguptaka Vinaya, 3  a tran s l at ion  of the 
Dharmaguptaka Vinaya exists in Chinese; This is the 

) " Vinaya in four parts", found in the Tais�6 edition as 

T no. 1 428 at T XXII 567a. The Vinaya m four parts 
was translated in the early fifth century by Zhu Fo
nian, based on a text recited by Buddhayasas from 
memory (T. L 334b 1 9). This Vinaya begins with the 
bhikf!J-vibhanga, fol lowed by the bhikf!Jpi-vibhailga, 
the skandhaka and appendixes (the last being the 
counterpart to the Pariviira of the Theravada 

' . 
tradition). The bhikf!J- and the bhikf!Jpi- priitimok:m 
and the respective karmaviicaniis are found again as 
separate texts in the Chinese canon (T.  nos. ·1 429-
1 434, T. XXII 1 0 1 5a) .  Parts ofthe Dharmaguptaka 
Vinaya have been translated into French,4 the bhikf!J
priitimok-?a and the bhik-?Upi-vibhailga have been 
translated into English. 5 · 

Haimavata Vinaya 

· A Vinayamatrka that appears to stem from the 
Haimavata schoo� has been translated into Chinese by 
an unknown translator. This the, found as no. 1 463 in 
the Taish6 edition at T. XXIV 80 I a. 

Kasyapiya Vinaya 

The bhikf!J-priitimok-?a of the Kasyapiya school 
has been translated by Prajiiaruci in the sixth century 
into Chinese. This is the, found as no.  1 460 in the 
Taish6 edition at T XXIV 659a. 

Mahasangh ika Vinaya 

In addition to a few Sanskrit fragments of the 
Mahasailghika Vinaya,6 the bhikf!J-pr iitimok-?a of the 
Lokottaravada M ahasailgh ika schoo l  has been 
preserved in  fragments, 7 as well as the bhik-?Upi-

vibhanga.8  The bhikf!J-priitimok�a has been translated 
into English,9 and the bhikf!J.pi-vibhanga into French.10 
A Vinaya text of the Lokottarav ada Mahasailghika 
school preserved in Sanskrit is the Mahiivastu, 1 1  which 
has aiso been translated into English. 12  

The Mahasanghika Viriaya was translated early in 
the fifth century into C h inese by Fa-x ian and 
Buddhabhadra ( T.  L 3 3 8b l 6), based on a manuscript 
that Fa-xian had brought from India ( T. LI 864b 1 9). 
This is found as no. 1 425 in the Taisho edition at T. 
XXII 227a. The Mah asailghika Vinaya preserved in 
Chinese begins with the bhik-?U�vibhanga, followed · 
by the skandhako, and only after the skandhakatums 

· to the bhikf!Jpi-vibhailga. The bhikf!Jpi-vibhanga has 
been translated into English . 1 3  The skandhaka section 
of the Mahasailghika Vinaya differs considerably from 
the �orresponding section in other Vinayas. I 4  The 
bhik-?u- and the  bhik�·upi-priitiinok-?a S of the  
Mahasaiighika school are found again as separate texts 
in the Chinese canon ( T.  no. 1 426- 1 427, T. XXII 549a). 

Mahi"Sasaka Vinaya 

The Mahi"Sasaka Vinaya in five parts was trartslated . 
in the fifth century by Zhl-sheng, based on a 'text read 
out to hirri by Buddhaj iva (T. L 339a9), a text that had 
been brought by Fa-xian from Ceylon ( T LI 86)c24). 
This is found as no. 1 42 1  in the Taish 6 edition at T. 
XXII 1 a. Th is  Vinaya begin s  with the bhik�u� . 
vibhaiiga, followed by the bhikizlpi-vibhanga and the 
skandhaka. I S  Parts of this Vinaya have been trap.slated 
into French. 1 6  The bhik-?u- and the bhik�upi
priitimok-?as and the karmaviicanii for bhik�s are 
found again as separate texts in the Chinese canon ( T. 
no. 1 422- f424, T. XXII 1 94c) 

(Mula-) Sarvastivada Vinaya 

The (Mu l a-)sarv ast ivada  Vinaya has been 
preserved in Sanskrit fragments as  wel l  as in Chinese 
and Tibetan translation. The Sanskrit fragments are 
quite substantial, covering the bhikf!J-priitimok�a, 17 
which has been translated into English, 18 and parts of 
the Vinayavastu, 1 9  extracts of which hav� been 
translated into Engl ish and French. 20 

A partial translation of the (Miila-)sarvast�va9a, 
Vinaya into Chinese was undertaken by Yi-:i ing in the 
eighth century (T.  LV 3 70b9). This is . found as:;n.os, : ·  · 

1 442- 1 45 1  in the Taish 6 edition at T. XXJII · · 
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this Vinaya, the two vibhangas are fol lowed by the 
Vinayavastus. The vastus preserved i n  Chinese 
translation are the Pravrajyavastu (T. 1 444); the 
Var�iivastu (T. 1 445); the Praviira.[Jiivastu (T. 1 446); 
the Carmavastu (T. 1 44 7); the Bhai;mjyavastu ( T. 
1 448) ;  the Kafhinavastu ( T.  1 449) ;  the 
Sanghabhedavastu (T. 1 450); and the K�udrakavastu 
(T. 1 45 1  ). Several other texts of this Vinaya, containing 
the two pnitimok,JaS, karmaviicanas etc., are found 
again as separate texts in the Chinese canon ( T. 1 452-
1 459, T. XXIV 4 1 5a). 

Probably in the n inth century the (Mu la
)sarvastivada Vinaya was translated into Tibetan by 
several translators. In addition to the original block 
prints of this translation found in the different editions 
of the Tibetan canon, the bhik.JU-priitimok.Ja has been 
edited,2 1 as well as the Pravrajyiivastu.22 The Tibetan 
(Mu l a-) sarvast ivada Vinaya beg ins  w ith the 
Vinayavastu ( 'dul ba gzhi, Derge ka 1 b 1 I Peking khe 
l b 1 ),23 followed by the bhik.JU-pratimok.Ja (so sor 
thar pa 'i mdo, Derge ca 1 b 1 I Peking che 1 b 1 )  and the 
corresponding Vtnaya\Jibhanga ( 'dul ba rnam par 'byed 
pa, De�ge ca 2 1 a l  I Peking che 1 8b2). Next are the 
bhik�u.(li-priitimo·k�a and the corresponding 
Vinay(lVibhaiiga (dge slongma 'i so sor thar pa'i mdo, 
Derge ta 1 b 1 I Peking the 1 b 1 ;  and dge slang ma'i 'dul 
ba rnam par 'byed pa, Derge ta 25b 1 I Peking the 
25a6). Then comes the Vinayak.JUdrakavastu ( 'dul ba 
phran tshegs kyi gzhi, Derge tha 1 b 1 I Peking-de 1 b 1 )  
and the Vina)'otiaragrantha, ( 'dul b a  gzhung bla rna 
and 'dul ba gzhung dam pa, Derge na 1 b 1 I Peking pe 
1 b 1 ).24 

Of the different Vinayas, the (MUla-)sarvastivada 
Vinaya stands out for its wealth of narrative material. 
Extracts of this material have been translated into 
Engl ish,25 a summary of its vastus is available in 
Engli sh and a comprehensive survey of its narrative 
material in German.26 

Sa.tpmitiya Vinaya 

A commentary en the bhik:rn-pr iitimok�a of the 
Saqtmatiya school has been translated into Chinese 
by Paramartha in the sixth century. This is found as 
no. 1 461  in  the Taisho edition at T. XXIV 665b. 

Sarvastivada Vinaya 

Parts of the Sarvastivada Vinaya have been 
preserved in Sanskrit fragments, covering the two 

pr iitimok.JaS, 27 parts of the bhik.JU.[li-vibhariga and of 
the karmaviicanii.28 

The Sarvastivada Vinaya "in ten chapters" was 
translated early in the fifth century by Kumarajiva in 
collaboration with Pu�yatara, who knew the text by 
heart (T. L 333a2 1  and b 1 3). Pu�yatara passed away 
in the midst of the trans lation work, which was 
resumed when Dharmaruci brought a copy of this 
Vinaya to China. The final result of these translation 
efforts is found as no. 1 43 5  in the Taish 6 edition at T. 
XXIII 1 a. The Sarv astivada Vinaya begins with the 
bhik.JU-vibhanga, fol lowed by the skandhaka, the 
bhik:m.[Ji-vibhaiiga, and appendixes. The bhikfu
vibhanga has been summarized in German.29 The two 
priitimok�as and the bhik.JU-karmaviicanii, as wel l as 
two Vinaya commentaries, are found again as separate 
texts in the Chinese canon (T.  1 436- 1 44 1 at T. XXIII 
470b). 

Theravada Vinaya 

In addition to the material preserved in Pali, a 
Chinese trans lat ion  of the Vinaya commentary 
Samantap iis iidikii was undertaken by Sa ilghabhadra 
towards the end of t�e. fifth century. This is found as 
no. 1 462 in the Taish6 edition at T XXIV 673b. This  
text has been translated into English .30 Another work 
preserved i n  C h inese  tran s l at ion  i s  the  
Upiilipariprcchii, a text comparable  to the Padviira 
and whi ch· some  scho lars rel ate  to  the  
Abhayagirivasins.3 1 This  i s  found as no. 1 466 in  the 
Taish6 edition at T. XXIV 903a. This text has been 
translated into German. 32 

An ala yo 
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VINAYAPIT AKA. 'The Basket ofDisciplinary Rules' 
for the members of the Buddhist Sa�gha, both male 
and female, one of the three divisions of the Buddhist 
canon as recognized by all Buddhist traditions. But 
the term pi.faka not attested in early B uddhist 
literature, appears to have come into vogue sometime 
after the demise of the Buddha. In early canonical 
works the teachings of the Buddha are general ly 
referred to as Dhamma-vinaya, a term that appears to 
be common to all religious traditions in ancient India 
The teachings of both Alara Kalama (M. l . 1 63 )  and 
Uddaka Ramaputta (ibid. 1 65) are referred to by this 
term by the recluse Siddhattha Gotama who expressed 
his desire to practise their Dhamma. This is the term 
used to describe the Buddha's teachings even at the 
stage ofthe first Buddhist Council, held immediately 
after the demise of the Buddha, as recorded in the 
Cullavagga of the Vinayapi !aka. At the very outset the 
Ven. Mahakassapa proposed to the Sa�gha that they 
agree upon the Dhamma- vinaya before the non
dhamma and non- vinaya shine and the dhamma and 
vinaya decline and before the speakers of the non- · 

dhamma and non- vinaya become strong and the 
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speakers of the dhamma and vinaya weaken ( vin.II  
285). At the Council the rehearsal of the vinaya was 
l ed by Ven. Upal i, who, replying to the questions put 
to him by Mahakassapa , laid  bear the detai ls of the 
rules of discipl ine starting with the first P iiriijikii. 
Mahak:assapa is said to have questioned Up ali on both 
the disciplines (ubhato vinaya) probably meaning the 
disciplines of both the monks and the nuns. In the 
discussion on what constitute the minor rules of 
discipline (khuddanukhuddakiini sikkhiipadiini), six out 
of the seven groups of rules in the p atimokkhq. are 
mentioned by name. The Sekhiyas not mentioned in 
the account may have been included under the minor 
rules. The account also does not mention by name the 
Adhikaranasamdthas (ibid 287 f). The Pali account 
does not mention any of the rules included in the 

) Khandhakas. But the Miilasarviistivadins account of ..,._..... 1 this Council, found in Tibetan translations, in addition 

J 

to all the groups of rules of the Pratimokfa and the 
Adhikarapa samathas, are mentioned a few more 
section headings taken from the other parts of the 
Vinaya. For instance, rules pertaining to admission to 
the Order, Upasampadii, persons to be admitted or 
excluded, confession of offences, rains retreat etc. are 
mentioned in this  account 1 •  

While the  Cullavagga account refers only to  the 
rehearsal ofthe Dhamma and Vz"naya with no mention 
at all of the Abhidhamma, the Tibetan account refers 
also to the recital of the M iitrikii by Mahakasyapa, 
which is taken to be a reference to the Abhidharma 
Miit[ikii. When he had fin:shed, says this  account, the 
yakfas above the  e arth c r i ed  out  that Ven .  
Mahakasyapa and the  five hundred arhats have 
compiled the Trip i �aka of the Tathagata2 . Quite 
significantly the Vinaya commentary ( V7nA .29) states 
that all three pi {akas were rehearsed by the five 
hundred self-controlled monks led by Mah akassapa. 
The Cullavagga account which has no reference at all 
to the. A.bhidhamma or even the word pi:faka in the 
body of its account of the F irst Counc i l  qui te 
surprisingly states in the summing up uddiina verses, 
quite obviously a very late addition-

He questioned Upali on vinaya 
The wise Anand a on suttanta he queried, 
Thus the disciples of the conqueror 
Did recite the Pi !akas three. (Vin.II .293) 

The final chapter of the Cul/avagga, giving an 
account of the Second Buddhist Counci l, held one 

. 

hundred years after the demise of the Buddha, referring 
only to the settlement of ten controversial issues ( 
dasa vatth iinz), has nothing pertaining to the division 
of the Buddha word into pifakas. However the final 
text of the present Vinayapi {aka, the Pariviirapfi.tha or 
the Pariviirapiifi ( Vin. V. 3), refers to the Vinayapi �aka 
as having been taught in TambapaJ)QI, ie. Sri Lanka) 
by a l ineage of great elders, expert in vinaya, descending 
from Ven Upali who led its recital in the first Buddhist 
Council .  But, since there is no final ity about the time 
or the location of the compi lation of this work, some 
scholars viewing it to be · a Sri Lankan work, the 
information given here is problematical. Possibly they 
were introduced by Sri Lankan redactors. The Vinaya 
commentary attributes these verses to ancients 
(yathiihuporapa, JlfnA. 62 {.). Howeverthere is evidence 
that the division of the Buddha word into pifkas was 
known at least in the Jrd century B .C3 ,  for inscriptions 
ofBharut refer to the word pe {akin, 'one versed in the 
pifakas ' . The Milindapaiiha also refers to the 
Vinayapitaka, (p. 1 90), the Buddha word of the three 
Pi�aka<; (tepifakaiJl BuddhavacanaiJl p. 1 8) .  This shows 
that in the centuries after the Second Buddhist Council 
the concept of the division of the teachings of the 
Buddha into Pi fakas had become an established fact. 

By the t ime of the c ompi l at i on of the P a l i  
commentaries the pi {aka concept was t.he common 
thing. It had become the practice by that time to push 
back the history of the pifaka concept even into the 

. time of the First Buddhist Counci l  held immediately 
after the demise of the Buddha. Thus, speaking about 
the rehearsal of the Vinaya led by Ven Upali, the 
commentary states, " Thus was made the compilation 
of the Vz"nayapifaka which consists of the Vibhanga of 
both categories, the Khandhakn and the Pariviira" 
( Vz"n-4.. 1 . 1 5) .  This is a far cry from the account found 
!n the Cullavagga. Buddhaghosa's definition of the 
term Vz"nayapifaka, apparently recognized in his time, 
shows further developments. Having first defined the 
concept of the three Pi!akas as Vinaya, Suttanta and 
Abhidhamma, he goes on to give what he meant by 
the term Vinayap*ka as follows; "Therein, having 
brought together all that has been both rehearsed and 
not at the First Convocation, both Piitimokkha, the 
two Vibhanga, the hventy-two Khandhakas and the 
sixteen Parivara, i t  is cal led the Vinayapi �a"4. 1t is 
clear then that, by the time ofBuddhaghosa, the texts 

of the Bhikkhu and Bhikkhuni P iitimokkha, apparently· 
extracted from the Suttavibhaiiga and used for the 
piitimokkharecital at the uposathaceremony, had 
to be recognized as a separate text of the 
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As it stands today the P atimokkha is not general ly 
included in the Vinaya pi{aka as a part of it. Rhys 
Davids (ERE. ix.676) says that it is older than the 
canon and hence it i s  not included in it. But its 227 
rules, he says, along with an old commentary and a 
subsequently compiled commentary along with certain 
supplementary chapters have been included in the 
extai1t canon4. While Winternitz5 also holds the same 
view B.C. Law6 includes the P atimokkha as a part of 
the canon. Oldernberg7 is another scholar who stood 
for the antiquity of the P atimokkha above the other 
parts Vinayapi {aka including the Suttavibhanga. In 
fact he calls it " the earliest specimen of the Buddhist 
Vinaya l iterature that we possess". This view, however, 
has been rejected by Prof. Dheerasekara who has put 
up quite convincing reasons for the antiquity of the 
Suttavibhanga and to regard the P atimokkha as an 
extraction of the rules alone from the Suttavibhanga. 
It may have been done at a t ime, he thinks, when the 
detai ls in  the Suttavibhanga served no . practical 
purpose for the p atimokkha recital which had become 
a mere ritual. Originally in the uposatha ceremony an 
opportunity was g iven to the members of the Sangha 
to confess their transgressions to the assembly and 
purify themselves. Prof. Dheerasekara points out that · 
" in the Suttavibhanga version the sikkhapadas come 
to more meaning and sign ificance with regard to their 
disciplinary-role. The generalized rule which occurs in 
isolation in the P atimokkha looks revitalized when · 
viewed in the specific setting of its origin". He has 
shown how certain rules in the P atimokkha sans the 
detail s  in the Suttavibhiuiga, look meaningless to a 
reader who has no prior knowledge of its origin etc. 
Therefore in the living vinaya tradition, when the 
patimokkha recital played a vital role in d isciplining 
the members of the Sangha, Suttavibhanga must be 
regarded as the older text. 

The Patimokkha 

Whatever m ay be i ts  pos it i on v i s-a-vis  the 
Vinayapi {aka, the P atimokkha comprises ten sections 
as fol lows: i Interrogatories relating to the requisites 
for forming a chapter ( Pucchiivissajjanaip); i i  
Introduction (Nidanaip) i n  which the attention o f  the 
assembled members drawn to significance of the 
Uposatha day on which they have come together and 
that they should recite the patimokkha containing the 
rules of the bhikkhus of the Order. 

. 

The procedure that fol lows is to recite the seven 
sets of rules of d iscipl ine, set by set and, at the end.of 
each one of them to ask the monks present to confess 
if any of the rules have been violated. If any member 
is guilty he should confess but, if not gui lty he should  
remain silent by which he would bedeemed to  be  pure. 
The seven sets are the four Parajikas, th i rteen 
Sanghadisesas, two Aniyatas, thirty Nissaggiya 
p acittiyas, ninety two p iicittiyas, the four p afidesaniyas 
and the seventy five Sekhiyas. At the end of this are 
recited the seven Adhikarapasamathas meant for the 
settlement of disputes. Since the Aniyata rules are not · 
included in it, the Bh.ikkhupi P atimokkha has only . 
nine sections. With six sets of rules, viz eight Parajikas, 
seventeen Sanghadisesas, thirty Nissaggiya Pacittiyas, 
one  hundred and s ixty six P acittiyas, e ight  
Pi_tidesaniyas and seventy five Sekhiyas making a total 
of three hundred and four rules. At the end are added 
the seven Adhikarapasamathas8 

The Suttavibhailga. 

As already shown above some modern scholars 
have given the Suttavibhanga a secondary position 
within the Vinayapifaka following the P atimokkha, . 

deemed by them to be the oldest text of the Pi {aka 
devoted to the disciplinary rules of the members of 
both Orders of the Sangha. Prof. Dheerasekara has, 
however, painted a completely different picture by 
placing the Suttavibhanga in the primary position in · 
the Vinayapi {aka with the P atimokkha code of rules 
being described as a list ofrules extracted from the 
Suttavibhanga, at a time when the patimokkha recital 
had become a mere ritual with no practical relevance 
maintaining the discipl ine of the members of the 
Sangha. 

The Suttavibhanga is traditionally divided into 
two sections as the P arajikapaji and the P acittiyapaji. 
The former comprises the detai led exposition of the 
forty nine rules of d iscipl ine for the monks that are 
classified under the Pariijikii, Salighadisesa, Aniyata 
and Nissaggiya P acittiya. In the second P iicittiyapiifi 
are included the rules in the P acittiya and Sekhiya 
categories, the seven Adhikaranasamathas and the 
rules of the Bhikkhupivibhanga. 

Significantly, each of the rules of d iscipl ine, 
designated here as sutta, is preseqted in the text within 
the framework of the P atimokkha as if it was intended 
to be rec ited ( evaiica pana bh ikkhave imam 
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sikkhapadaip uddiseyyatha). This shows that the rules 
of discipline in the Suttavibhanga are closely bound 
up with the recital ( uddesa) and, therefore, cannot be 
divorced from it. Each of the rules thus layed down is 
also bound up with an introductory story without 
which some of these rules become hardly intell igible. 
Therefore it is unavoidable that the introductory 
portion should be known by the members of the Order 
to be able to gauge that any one is guilty or not guilty 
of infringing these rules. Once a rule is laid down 
those governed by it also must be aware how one 
should judge the gravity ofthe offence, whether it is a 
complete transgression or an offence of a lesser degree 
etc. Sometimes a rule had to be amended several times 
before it assume the final form. That this detailed 
analysis was known even at the earliest stages is shown 

l by the records of the First Council in the Cullavagga. 
Accordingly Ven Mahakassapa, interrogating Ven 
Upiili on each of the Vinaya rules, queried, "Where, 
Ven Upiil i was the first offence involving defeat 
(parajika) was laid down?, " At Vesali, honoured 
Sir. "etc . . In this  manner Ven.  Kassapa the Great 
questioned Ven Upali as to the subject (vatthu), of 
the first offence  . . . . . . , as to i ts p rovenance 
(nidanaip) . . . . . . , the individual ( puggalaip), . . .  What 
was laid down (paiiiiattaip), What was further laid 
down (anupaiiiiattaip), What was an offence (iipattiip), 
what was no offence (aniipattiip) and soforth. In this 
manner, says the account, Yen Up ali was questioned 
on the whole  o f  the  two Vi n ayas v iz. the  
Bhikkhuvinaya and the Bhikkhuni vinaya. This shows 
that at this early stage the concept of the Suttavibha.tiga 
was already envisaged. 

Khandhaka - MahavaggapiiJi 

The second text of the Vinayap ifaka, the 
KhaJ1.dhakii, whose contents are not ac.counted for in  
the· Theraviida account of the First Council, is in two 
parts as the Mahiivaggapafi and the Cullavaggapaji 
Of these the Mahiivaggapii!i consists of ten chapters 
presenting some important events in the early history 
of Buddhism and its monastic Order, some of the 
more important rules and regulatio11s governing the 
l i fe of Buddh i st monks, an d the i r  monast i c  
organization instituted by the Buddha. 

The first chapter of the Mah avagga, the longest, 
_, � running into one hundred printed pages in the PTS. 
• 

edition, significantly named the Mahakhandhaka, 
starts with an account of the opening events in the 

. 

history ofBuddhism, beginning with the Enlightenment 
of the Buddha and the first four weeks of h is l i fe as 
the Buddha. The Buddha's journey to Banares to 
deliver his first sermon, setting the Wheel of the 
Dhamma in motion, conversion and ordination of his 
first disciples, gradual expansion ofhis community of 
monks and send ing  out h i s  first sixty d iscipl es 
emancipated as himself, to take the message of his 
Dhamma, for the good and welfare of the world, follow 
suit. 

The first disciples of the Buddha were ordained 
directly by him with the "ehi bhikkhu" formula, hut 
with the gradual expansion of the new rel igion it 
became necessary to hand over the authority for · 
ordination to the monks. Thus the first simple rules 
relating to ordination and h igher ordination were 
formulated, ultimately culminating with the authority 
of higher ordination (upasampada) being vested in the 
collective membership of the Sangha. With the increase 
in the number of monks and the geographical expansion 
of the Sangha proper, training of new recruit, and the 
relation between the preceptors (upajjhiiya) and co
residents (saddhiviharika) and, later, teacher (acariya) 
and resident-pupil ( anteviisika), had to be regularized 
and their mutual duties had to be defined. Growing 
popularity of the new Order also needed rules to define 
the suitability for admission and the exclusion of the 
unsuitable from the Order. The Buddha's first visit to 
Rajagaha and the meeting with King B imbisiira ahd 
the gifting by him of the Bamboo Grove, Ve!uvana, 
the first property vested with the Sangha, brought 
stab i l izat ion to the new m onast ic  Order. The 
conversion of Sariputta and Moggallana and the three 
Kassapa brothers showed s igns of the new religion 
gaining converts from the older rel igious Orders. 

Chapters two of the Mahiivagga is devoted mainly 
to rules regarding the uposatha ceremony, comprising 
the recital of the patimokkha, in which one could 
observe the Buddhist application of a pre- Buddhist 
religious day for the maintenance and consolidation of 
purity of the religious l ife of members of the Sangha 
and, thereby, gaining popularity for the new religious 
Order. Among the many rules and regulat ions in the 
ch apter are i nc luded  th ose  perta in ing to the  
estab I ishment of  a boundary (sima) to.  maintain intact 
the concept of a united Sangha All monks living within 
an established s im ii, which should not extend 
the radius of three yojanas, are expected t$ . 
their uposatha and other ecclesi 



VINAYA PITAKA 654 VINAYA PITAKA 
. . 

unitedly. No factional activities are allowed within 
the sim.i 

The third and the fourth chapters deal respectively 
with rules relating to the annual rains retreat ( vassa) 
and the invitation ceremony (pavarapa) which comes 
at the conclusion of the rains retreat. All members of 
the Sangha are expected to go on the three month rains 
retreat commencing on the day following the July
August full moon day. During this period they are 
expected to restrict their out door activities and go on 
journey only for purposes specified by rules. The 

. paviirapa ceremony which comes at the conclusion of 
the rains retreat is meant for the purification of inonks 
by atoning for faults committed during the three 
months. The ceremony and the rules governing it have 
many features in common with the uposatha but there 
is also a vital difference. While in the uposatha the 
onus of declaring one's transgressions in the presence 
of the Sangha falls on the individual members, in the 

. pavara1,1a it is the duty of the Sangha to point out the 
transgressions of individual members when invited 
(pavareti) to do so . .  

The flfth. chapter, C�mmakkhandhaka, ,and the 
sixth Bhesajjhakkhandhaka are devoted to rules 9n 
different types of articles- eg. shoes and slippers, 

. seats, vehicles, etc. and different kinds ofmedi�aments 
and food, their preparation, taking and storing thereof 
by monks. There is no attempt to commit Buddhist 
monks .to vegetarianism. But certain kinds of flesh 
including human flesh and that of certain kinds of 
animals like .elephants, horses, l ions, tigers etc. are 
prohibited for them . . On the other hand by another 
rule the Buddha has allowed the monks the taking of 
meat pure in three· respects, viz not seen, heard . or 
suspected to have been killed purposely for them. An 
important reference in chapter five is the liberation of 
certain rules l ike the use of skins, conferring higher 
ordination by a chapter of five monks etc. for monks 
living in bordering countries outside the middle country 
(Majjhadesa), done at the request of the Ven.  
Mahakaccana through h i s  pupi l ,  the Ven Sona 
Ku!ikanna. 

Chapter eight of the Mahiivagga is fully devoted 
to the rules relating to the offering and acceptance of 
Kafhina robes or robe material gifted to monks who 
have successfully concluded the rains retreat. However, 
since only one robe is thus received by a group of 
monks observing rains retreat at 'one centre, only one 

. 

monk out of them, decided by the group in unison, is 
entitled to receive a Kafhina robe. 

. Rules regarding the val idity or not of ecclesiastical 
acts are given in chapter nine. The most important 
factors deciding the validity or not of an ecclesiastical 
act are that it has to be carried out according to rule 
( dhammena) and by a complete chapter ( samaggena).  
Absence of any one of these factors makes an act 
invalid. An act done by a complete chapter even in 
accord with what appears to be ru le (dhamma
pa,tiriipakena) is also invalid. What is meant by an act 
in accordance with rule and what is meant by a ful l  
chapter are also fully defined. 

Chapter ten of the text is devoted to a discussion 
on disputes and division management in the Sangha. 
Rather than going into a medley of rules and regulations, · 
the discussion is mainly focused on avoidance of 
circumstances leading to  divisions and the healing of 
ruptured feel ings and uniting disputants. Thus even 
when a member, especially if he is learned, well versed 
in tradition, and desirous of training refuses, when. 
acc1,1sed of an ofence, to acknowledge it, others should · 
not be hastY tci take punitive action against him. On 
the other hand, th.e accused per�on also should have 
respect for the integrity of the accusers and be ready 
to ackno�ledge the offence he is accused of without 
disputing its validity. Once a d ivision has taken place 
legal acts perfonned by either party, if done· within 
the boundary (sim a), is valid, because ea.ch group is 
now deemed to be a separate S angha acting 
independent of each other. 

A member who is accused of an offence and 
punished could form his own group of supporters 
who could form into a dissentient unit who could 
rehabilitate the accused member. If the dissentient 
group later approaches the original group and request 
they accept their decision and heal the rupture, better 
counsel should prevail and unity achieved between 
the .two groups. The Buddha also instructs .the lay 
fol lowers not to discriminate between the two groups 
with regard to material gifts. Both parties should be 
equally treated regarding material benefits. The Buddha 
also admonishes the disciples on the criterions to be 
applied in deciding the real followers of the dhamma 
from two d isputing groups. The story of prince 
Dighavu an <:I the episode of the quarrelsome monks of 
Kosambi also deal with the wisdom of avoiding 
disputes leading to- divisions. 

-. .. 
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The Cul lavagga 

The second book of the Khandhaka division of the 
Vinayapi {aka comprises twelve chapters in all. Of these 
the first chapter named Kammakkhandhaka i s  
devoted to  the elucidation of five acts of punishment 
of a general nature and, unlike Parivasa and M iinatta, 
are not derived d irectly from the P iitimokkha. 

The five punitive acts are: 
1. Tajjaniya Kamma - Act of Censure 
2. Nissaya Kamma - Act of Subordination 
3. Pabbajaniya Kamma - Act of Banishment 
4. Pafisiiraniya Kamma - Act of Reconciliation 
5. Ukkhepaniya Kamma - Act of Suspension 

\ Of these the act of Suspension is of three types, 
viz; i. for not seeing an offence (iipattiyii adassane) i i .  
for not making amends  for an offence (iipattiyii 
appafikamme) and i i i .  not giving up a wrong view 
(p iipikiiya di f.thiyii appa{inissagge ). They deal in detail 
on why the particular action should be taken against a 
member, the behavior expected from the person under 
punishment and the revocation of the punishment and 
the rehabi litation of the punished member. 

Of the five acts the Pafisiiraniya is of special 
interest as it concerns the maintenance of good relations 
between the Sangha and tha laity. A member who 
strives for the non- receiving of gain by a householder, 
for non- profiting or non- residence of a householder, 
who revi les or abuses a householder and causes 
dissension among householders could  be punished by 
the Sangha according to this act. Further, a member of 

-; the Sangha, who speaks in  dispraise of the Buddha, 
the Dhamma or the Sangha to the laity, who jeers, 
scoffs at a lay follower with a low thing and, does not 
honour a promise made in accord with rule to a layman, 
also is liable to be punished under this act. 

Chapter two details out the conduct expected from 
a member of the Order put on probation ( parivasa) 
for a Sanghiidisesa offence, one who is  sent to be 
beginning of the probation for repeating the offence 
while undergoing probation and one put on Manatta 
after concluding the Parivasa period. The chapter also 
refers to possibility of interrupting the probation etc. 
for certain reasons. 

Chapter three is devoted to the rules regarding the 
' imposition of Parivasa, Miinatta, Miiliiyapafikassana 

and Abbhiina. M iinatta of six nights i s  imposed for a 

Sanghiidisesa offence acknowledged and revealed 
without any concealment. If the offence is concealed 
for a period the offender is put on probation ( 
Parivasa) for a period equivalent to the period of 
concealment, followed by six nights ofManatta. Going 
back to the beginning ( Miiliiyapa.tikassana) of the 
probation is for the repetition of the same offence 
during the probationary period, M iinatta or before the 
Abbhiina. After successfully completing the Pari�asa 
and M iinatta the person punished is rehabilitated by 
an Abbhiina Kamma which needs a ful l  chapter of 
twenty or more members. Chapter four deals with the 
rules regarding the implementation of the seven modes 
of settl ing  l egal  quest i ons, v tz  the  
Adhikaranasamathas. 

Chapter five, six and eight are devoted to rules 
concerning the daily life of the members of the Sangha. 
Articles of use allowed and disallowed for them by 
the Buddha and rules pertaining to their use are 
discussed in detail .  Starting with the sixty simple · 

· dwell ings constructed by the treasurer of Rajagaha at 
Veluvana, the gradual development of various kinds 
of buildings that came to be gifted to them by lay 
devotees, ending up with the great J etavana monastery 
at Savatthi gifted by the treasurer Anathapil)9ika, are 
given in detail in these chapters. They also go into the 
rules and duties of various categories of monks, eg. 
the resident monks in a monastery, the visitors, those 
on tour, those on their alms round, those using the 
refectory, forest-dwellers, those at the bathing place 
and those in use of the privy are given in great detail in 
these chapters. They also deal with the mutual duties 
of preceptors and co- residents as wel l  as the teachers 
and resident pup i l s, a subj ect dealt with in the 
Mahiivagga as wel l .  \ \ 

Chapter seven open w i th the  story of the 
ordination of a group of Sakyan 'youth along with 
their barber Upali. Devadatta who was also a member 
of this group, later becomes infatuated by the material 
gains he comes into by his close association with prince 
Aj atasatta, p lots to destabi l i zing the Sangha by 
spl itting it in two and attempting to grab its leadership 
from the Buddha. These discussions gradually lead on 
to the subject of schism in the Sangha, their nature and 
how they can be engineered and their consequences to 
the Order and the perpetrators of schisms. Showing 
the great concern with which such schisms in the · 

Sangha were viewed, it is classed with the gravest sins 
known to Buddhism. A schismatic is said to be 
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to suffer in hell (niraya) for an aeon while a uniter of 
the split order is destined to rejoice in heaven for a 
similar period of time. 

Chapter nine of the Cullavagga opens with an 
episode in the l ife of the Buddha where he is said to 
have announced his decision not to participate in the 
recital of the patimokkha any more, for it is not possible 
that a Tathagata should perform the uposatha or recite 
the patimokkha in an impure assembly. He permits 
the Sangha to carry out these functions without the 
Buddha and allow them to suspend the P atimokkha 
for a member who, having commited an offence, 
participates in the ceremony and hears the patimokkha. 
Following this are given rules on the suspension of 
the patimokkha enumerating val id  and inval id 
suspensions. 

In addition to the rules on suspending the 
patimokkha of a member of the Order the chapter also 
deals with two L .other important matters regarding 
the personal life as ·wel l  as the organization of the 
Sangha Thus a member of the Sangha who wishes to 
engage, ·for one's: own sake, in an undertaking. 
( attizdinaiJ1 Mitukimena) should take five factors into 
consideration before setting out on it; "viz: whether it 
is the proper time or notto  embark on it, whether it 
conce�s with fact ( bh uta) or no� whether it conduces 
to welfare (atthasaiJ1hita) or not, whether it could · 
attract co.mradcs and associates in accord with 
dhamma and vinaya or not and, whether it could cause 
strife, quarrel, dispute, contention and dissension in 
the Sangha or not. One should go ahead with the 
undertaking only if the result is positive and not 
negative. 

Another important task that falls to the lot of the 
members of the Sangha is the onerous duty of reproving 
errant members to bring them back to the correct path. 
But  this  i s  n o t  a very s imp le  matter in  the 
administration of the matters of the Sangha, for one 
who wishes to reprove another (para1p codetukiinu�na) 
has to first make a self examination to find whether 
ope possesses certain positive qualities which qualify 
oneself for this duty. Before setting upon this task 
one should find out whether one is pure and faultless 
with regard to conduct in body and speech, whether 
one has a mind of loving kindness towards one's 
feilows in the npble life, whether one is learned and 
expert in relation to the Dhamma and well versed and 
expert regarding both the P atimokkha. Only a person 

possessing these qual ifications should undertake the 
duty of reproving others. Otherwise there could be 
critiques who would ask h im to acqu i re these 
qualifications before trying to reprove others. I t  also 
goes on to say that a reprove-r of others should 
establish himself in five factors at the time ofreproval 
viz. I will speak in time, according to fact, in gentle 
words, with what conduces to welfare and with a 
mind of loving kindness devoid of hatred within. One 
who reproves another wrongly has to feel remorse for 
one's wrong action while the accused should feel 
remorse if he is rightly accused. But one reproving 
another correctly has no reason to feel remorse and 
one accused wrongly also has no reason to feel any 
remorse abbut it. 

Chapter ten of the Cullavagga is entirely devoted 
to a discussbn of the setting up of the Bhikkhun i 
Order with the acceptance by Mahapajapati Gotami 
of the eight grave rules ( a.lfha garudhamma) and various 
rules and regulation which came to be laid down in 
relation to the life and the d iscipline of nuns. 

The eleventh and the twelfth chapters. are taken . 
up by the Theravada accounts of the First and the 
Second Buddhist Councils he ld  respectively at 
Rajagaha and Vesali. 

The Parivara 

The third and the final work of the Vinayapi.{aka is 
the Parivarapafha the d ate and the local ity of 
compilation of which is  an open question even today. 
Since the Vinaya of no other Buddhist school or sect 
had a Parivfira or anything on the lines of the Parivfira 
which has come to light yet, Horner9 is of the view 
that the Pali Parivfira is an appendix to a finished 
work rather than a m athikii, as suggested by some 
scholars, which served as a sort of matrix to the rest of 
the Vinaya. Prof. Malalasekara also conjectures that 
the Parivara corresponds to the M atika of the 
Abhidhamma and was enlarged later (DPfN. s.v. 
Pariviirapatha). · Horner l 0, however thinks that 
because of the vast proportion of the Vinaya . . and its 
immense importance, some form of summary of the 
contents of the texts were taken out and arranged in an 
orderly manner so that nothing of the material was 
lost. In her opinion there is nothing in the text indicative 
of its compilation before the other vinaya texts. 
Oldernberg and Rhys Davids call it an abstract of the 
other parts of the vinaya compiled at a very much 
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later period "and probably the work of a Ceylonese 
Thera". Winternitz l l  cal ls it "an insignificant and 
much later product, perhaps only the work of a 
Sinhalese monk" The reference here to the Ceylonese 
or Sinhalese Thera is, of course, to the Thera named 
Dipa mentioned in the envoy of the text, something 
quite unique for any text of the Pali Tipitaka. 

Of the Thera Dipa the stanzas of the envoy states: 
" {The Thera) named Dipa of great wisdom, the bearer 
of what he has learnt, skilful, having inquired at 
different places the way of the former teachers, 
thought out this epitome of detai ls  fol lowing the 
middle course of recital ( sajjhiiyamaggena majjhime) 
and had it written down to bring happiness to the 

. pupils". What this envoy seems to indicate is that 
Ahis Elder Dipa got the text of the Parivara, brought 
down by way of recital up to his time, which he had 
collected from different places, reduced to writing for 
the benefit ofhis pupi ls. But another point of interest 
in tha Parivara is the inclusion in it of a Jist of names 
of a succession of teachers, Indian and Sri Lankan, 
from the Arhartt Upali downwards, through whom 
vinaya was handed down to posterity. B.M. Baruva 
has taken this as a canon ical  reference to the 
propagation of Buddhism in Sri Lanka12• 

The possibility is that the names of the Sri Lankan 
teachers were added by the local teachers who reduced 
the Parivara to writing. Buddhaghosa has given the 
same succession of teachers in his vinaya commentary 
(p.62 f.) as having been tol d  by former teachers 

;}yathahu por apa). 
/ . 

Franwal lner calls the Parivara an appendix 
comparable to the Ekottara in Dharmagupta Vinaya. 
He also considers it later than the other works. Lamotte 
considers it an "appendix in 1 6  sections arid 1 9  
chapters" E . J .  Tho mas c a l l s  i t  " a  supp lement 
containing summaries and classifications of the rules". 

. ..Some also call it "a digest of the entire Vinaya Pi taka 
"setting forth the method of teaching vinaya l 3  . 
Naturally the different view points stem from the 
unusual arrangement of the text adding nothing new to 
the rules of vinaya found in the two main texts. 

Contents of the Parivara 

�./ The comment made by E.J Thomas seems to be 
the most relevant in considering the contents of the 
Parivara. To him the work contains summaries and 

. 

classifications of rules. However, the classifications 
in this work are not confined merely to the rules found 
in the main texts of the Vinayapi faka, but go much 
beyond that. In the first place, the compiler of the 
Parivara has, after a thorough study and carefu l  
analysis of the contents of the Suttavibhanga and the 
Khandhakas, summarized the contents answering a 
series of questions such as, where (the rules were laid 
down) ? Concerning whom? On what subject? Is there 
a laying down? A laying down that has not (yet) 
occurred? That (holds·good) every where? That (holds 
good) only for certain districts? That is shared, for . 
one (order only)? For both (orders)? etc.etc. What is  
relevant for each one of the rules is answered. in the 
summary 

But besides these the work also carefully pulls 
out material from the contents of the principal texts 
to build up classifications of elements that do not 
normally draw the attention of a casual reader. One 
such interesting classification is cal led the "Summary · 
of origins" (Samuffthana Uddana) forming chapter 
three of the work. In it are given, under thirteen 
classificatory headings, names of offences, taken from 
the Vibr.aiigas, classified according to their origin from 
a combination of the three origins of body, speech and 
thought. The chapter also stresses the importance of 
the Parivara sayipg that he who desires the rule ( 
dhamma) must train in Parivara " which, as a strand 
in the head fastens the garlands of both the Vibhaiigas, 
the Khandhakas and the Matikas". Chapter sixteen 
also deals with o:-igins. For instance, it raises the 
question, "from how many origins originates the first 
offence involving defeat"? and answers " from one 
origin, viz. ' body and mind". The Second Defeat 
originates from three origins, viz. "body and mind" or 
;'speech and mind" or from "body and speech and 
mind", and thus up to the end of the seventy five 
Sekhiyas which have three origins. 

Another interesting classification is found in 
chapter six which is named Ekuttaraka ("Higher by 
One"), which seems to follow the Anguttara Nikiiya 
methodology with both going up to eleven groups, 
and such Suttantas as the Sangiti and the Dasuttara in 
the Digha Nikiiya. " In common with them it collects 
an enormous range of topics, qualities and attributes 
of no matter what kind of persons or objects or 
situations" But the material is drawn mainly from the 
vinaya with a possible few items drawn from ,ot�er 
sources as the A Iiguttqra Nikiiya but, even 

· · 
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distinctive flavour of vinaya 1 4. These examples may 
suffice to get a fain inkling into the contents of the 
Parivarapiifha. 

C. Witanachchi 
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V INAYAVINICCHAYA : Vinayavinicchaya or 
investigation of monastic rules and its supplementary 
treatise the Uttaravinicchaya have been composed in 
verse, summarizing vinaya rules for the purpose of 
easy memorizing. · 

There is no controversy as regarded its author. It is 
clear from the colophon that both the Vinayavinicchaya 
and the Uttaravinicchaya have been composed by 
Yen. Buddhadatta resident ofUragapura in South India 
Further the venerable author says that_he composed it 
on a formal invWi.tion of his pupi l  Buddhasiha. It is 

also recorded that it was written during the reign of 
King Accy.utavikrarna of Kalarnba clan, apparently a 
royal clan. The eminent historian V.A. Smith records 
of a c lan or fami ly cal led Kadamba who enjoyed 
independent power in the district now called South 
Kanara and western Mysore from the third to sixth 
century A. C., in his Oxford History of India. Historical 
records report two C alukya kings Wickramaditya 
and Vinayaditya defeating Kalabhras. Pallawa king 
Sinhavi�hnu too is reported to have defeated Kalabhres 
in the 6th century A.C. (History of Pallawa in South 
India p. 79-84) .  Possibly the Accyutavickrama 
referred to in the Vinayavinicchaya could be a Kalarnba 
king of South India circa 4 th  century A.C. 

The authctr of the Vinayavinicchaya also has 
recorded that he was living in a magnificent mansion 
Venhudasa, built in beautifu l  surroundings in the 
neighborhood of Bhutamaiigala a prosperous town 
on the banks of the river Kaveri in the kingdom of 
Cho l a  in So uth Ind ia, when he was writ ing 
Vinayavinicchaya. 

According the Buddhcigosuppatti and also the · 
Vinayaviniccayap1ci, Ven. Buddhadatta the author of 
Vinayavinicchciya, who was returning from Lanka and 
Ven. Buddhaghosa who was proceeding to Lanka to · 
translate S inhala commentaries, met on the sea After 
exchange of formal greetings Ven. Buddhagho sa is 
rep\:lited · to have indiCated to Ven. Buddhadatta that 
he w:as go ing  to Lanka to  tran s l ate  S i nhala  
commentaries to Pali · on the request of the Maha 
Sangha of Jambudtpa Ven. Buddhadatta is supposed 
to have made a request to Ven. Buddhagho sa to send 
the commentaries he would be writing for him to 
summarize .  Accord i ng to the  trad i t ion  Ven. 
Buddhadatta summarized the Samantap iisiidiki, the 
Vinaya commentary of Buddhaghosa and composed 
the Vinayavinicchaya . But scholars do not accept this 
trad i t ion ,  s ince there i s  no reference to the 
Samantap is iidikii o r  Buddhagh o sa i n · the

. 

Vinayavinicchaya of Buddhadatta. But they do not . 
deny the s i m i l ar i ty that i s  seen  b etween the 
Samantap iisiidikii and the Vinayavinicchaya. The 
similarity, the scholars explain, has occurred as a result 
of both Buddhadatta and Buddh agho sa drawing 
mater ia ls  from the same s ource · namely the 
Sihalaffhakathas of Mahavihara Vcn. Buddhadatta 
has further recorded in the colophon that he composed 
the Vinayavinicchaya on a formal request made by his 
pupil Buddhasiha. 
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The Vinayavinicchaya consi sts of three main 
sections Bhikkhu Vibha.tiga, bhikkhuni Vibha.tiga and 
khandhakas, while the Uttaravinicchaya has bhikkhu 
bhikkhuni vibha.tigas only. The Vinaya vinicchaya has 
3 1  chapters and 3 1 83 giithas and the Uttaraviniccaya 
has 969 gathiis. Thus the total number of gathas 
including the nigamanagathiis in both, the Vinaya and 
the Uttaravinicchaya (3 1 83+969) comes to 4 1 52. 
However the last giithii of the Uttaravinicchaya (giithii 
no. 969) speaks 4 1 1 9  gathas, apparently the total in 
both vinaya and Uttaravinicchayas. The discrepancy 
is difficult to understand. Several other works stand 
to the credit of this master summarizer . Ven .  
Budhadatta i n  . addit ion to Vin aya and 
Uttaravinicchayas. He composed Abhidharm iivat iira 

)a manual of Abhidhamrna on an invitation by Ven. Ysumati, while he was residing at a vihiira built in 
K�hadiisa at Kaveripanana . He was living at the 
same vihara built by Kal)hadasa at Kaveripanana, 
when he composed the Madhuratthavilasini the 
Buddhavamsa commentary on a request of Ven .  
Buddhasiha. But i t  appears that this Buddhasiha i s  
not his pupil Buddhasiha: who invited h im to write 
the Vinayavinicchaya. Ven.  Buddhadatta also 
composed a book on  Abhidhamma cal led the 
Rupiir !Ipavibha.tiga for beginners . . 

A fika for the Vinayavinicchaya is extant as 
Vinayasaratthadiptini and i-s ascribed to Ven .  
Vacissaramahasami. But Ven. A.P. Buddhadatta Maha 
Thera says that though this fikii{ _i s  asc�ibed to ) Vacissatamahiisami in the Burmese Gcmdhavamsa he 
did not see his name in  the . manuscript of the 
Vinayasaratthadipani. Instead he says he had come 
across three g iilhiis praising Sariputta Sailgharaja > the 
teacher ofViicissaramahasiimi (Polwatte Buddhadatta, 
Pali Literature cambine volume (Sinhala) p. 285), 
possibly some giithiis are missing, in the manuscript 
under · referen ce. It i s  reported that King 
Parakramabahu I I  ( 1 2 5 0- 1 2 8 5  A. C . )  (Pandita 
Parakramabahu) composed a Sinhala commentary for 
the Vinayavinniccha_va, but it is not extant at present. 

The Vinayavinicchaya edited by Ven.  A . P. 
Buddhadatta together with the Uttaravinicchaya under 
the title "Buddhadatta's Manual Part I I" has been 

/ published by the PTS, London 1 927. 

K. Arunasiri. 

. 

VINNA!;lA. The term viffffiipa in Pali (Sk. Vijffana) is 
a noun derived from the prefix vi signifying separation, 
division, discrimination, disconnection and the verbal 
root jffa signifying knowledge. The term is usually 
rendered into English as consciousness. It is among a 
group of cognitive terms that occur in Buddhist usage 
having the rootjffa in common to allofthem indicating 
that the mode of cognjtion expressed by the term viii 
ffiina is different from others formed with the prefixes 
sa!J1, pari, abhi, fuld pra. Giving an English equivalent 
to the term viiiiiapa seems difficult because of the fact 
that no proposed equivalent does seem to fit exactly 
all the different contextual uses of the term in the 
Buddhist scriptures. 

Terms such as Vijffana, sil1J1ina and prajiia and 
other derivatives from the verbal root jiii, signifying 
different modes of cognition were used in pre-Buddhist 
Upani�ds and it is obvious that Buddhist too inherited 
this terminology from such usage. I The Upani�adic 
use of these terms usually occurs in connection with 
speculation about the metaphysical Atman which 
became the central philosophical notion of the Vedic 
systems of thought. Buddhism differed from the 
Brahmanical standpoint represented in the Upani�ads 
in explaining the cognitive functions signified by these 
terms purely on the basis of the notion ofdependent 
arising rejecting the view that they were activities 
attributable to an indwelling spiri� or soul. 

Vzjiiana occurs as the last of the five aggregates or 
groups (paiicakkhandha) recogniz:!d in Buddhism as 
constituting an individual (Digha Nikiiya, - Sa.tigiti 
Sutta, SaJ!IYUtta Nikiiya, Khandha Samyutta- Khandha 
Sutta), with the first of these aggregates. being the 
material body (riipa), and the other three in their 
standard order of occurrence sensation ( Vedanii) 
perceptioit (saiiffi) and d ispositions or vol itional 
tendencies (sa.tikhiiri). Like all other aggregates vifffi 
iina also is to be seen with proper insight (sammappaii 
ffaya) as neither belonging to me (neta!J1 mama) nor 
identical with me (neso hamasmi) nor as my self (na 
me so attii). viiiffi_na is described as analyzable into 
six groups in terms of the sensory basis  on which it 
arises as visual (cakkhu), auditory (sota), olfactory 
(ghapa), gustatory (iivha), tactile (kiiya) and mental 
(mano). 2 It is to be noted that the term referring to 
the other aggregate saiiiia signifying also a cognitive 
aspect of the constitution of a person is described in 
terms of the sense data that a person becomes aware 
of through the respective senses, as perception of,' .. · 
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form (riipasaffffi), perception of sound (saddasaffff 

i), etc. whereas L viffffiipa is described in terms of the 
respective sense base through which the awareness 
arises as cakkhuviffffiina, sotaviffffiina etc. Viffffiipa 
occurs as the last in an alternative analysis of reality 
in to s ix  e l ements as the e l ement  of so l �l d i ty 
(pa{havidhiitu) , the element of liquidity (apodhiitu), 
e lement of temperature ( tejodhiitu), e lement of 
gaseousness  (viiyodh iitu), e l ement of space 
( iikiisadhiittu) and e lement of consciousness ( viffff 
iipadhiitu) (Majjhimanikiiya, Bahudhiitukasutta). Viffff 
iipa is recognized as the fourth kind of nutrient ( iih iira) 
that supports and sustains the l ife of l iving beings 
(tiattiinaiJl fhitiya anuggahiiya) in addition to gross 
material food (labalinkiira iih iira) , sense contact 
(phassa) and mental vol i tion ( manosaffcetani) 
(Nidiina SaJ!1YUtta, Ahiira Sutta). 

The term occurs as the third factor in the standard 
formula of dependent aris ing having vol it ional 

/ tendencies (sankhiirii) as the immediately preceding 
/ condition o n  which i t  depends and the psycho-

physical organism (niima riipa) as the factor that 
immediately fo l l ows d epend i n g  on i t  ( Nidiina 
SaiJIYutta) . The dependent aris ing relationshi p  
b etween vioiiiipa and n iima riipa i s. sometimes 
explained as being reciprocal indicating that they are 
m utually d ependent for their existence (viiiiiii.pa 
paccayii niima rliparp. niima nJpa paccayiivi.iiffiiparp.) 
(D ighanikiiya, Mahanidiina Sutta ) . The Mahapadiina 
Sutta of the · D ighanikiiya says that viiiffiipa bounces 
forth as it were fro1p niima r-iipa and that it does not 
go beyond niima rlipa, but continues to flow in mutual 
dependence leading to the process of birth, decay, 
death and rebirth.3 In  the Mahanidiina Sutta, viiiiiiipa 
is referred to as descending into. the mother's womb at 
conception and · caus in g  the formation of the 
psychophysical organism (niima riipa) in the mother's 
womb.4 lf viffffiipa were t0 descend on the mother's 
womb and later exit it, the psychophysical organism 
would not go through its normal course of growth that 
results in the birth of a being. If viffffiipa were to be cut 
off while the being who comes to birth is sti ll an infant 
girl or boy, the psychophysical organism would not 
come to growth and maturity. If viffffii_na were not to 
get a foothold in  niima rlipa there would be no more 
rebirth to be known. It is pointed out here too, as i n  
the  Mah iipadiina Sutta, that i t  i s  th i s  mutual  
dependence on viffffiipa and n iima r iipa that causes 
the cyclic process of suffering consisting of repeated 
b irth, decay and death. 5 

. 

The cont inu i ty of the  act iv ity of v o l it i o nal  
determination and intentional thought activity is  
considered .as leading to the establishment ofviffiiiipa 
on whatever object that becomes the f0cus of such 
activity.6 It is when such an object of intense interest 
is found that viffiiiipa gets established, and grows 
leading to the continued process ofbecoming.7 What 
is mentioned here appears to be the same principle of 
continuity that is referred to in the standard formulation 
of the twelve l inks of the . pa{iccasamuppiida. We 
have seen that according to that fonnulation sankhiira 
(vol itional constructions) are the condition for viffii 
apa and viffiiipa the condition for niima riipa. The viii 
napa of the person who attains l iberation, as opposed 
to those who are yet i n  the cyclic process of existence 
is bel ieved to cease without taking a new foothold, 
suggesting that viffffiipa is the component in the perSon 
that prov ides cont inu i ty i n  saiJls iira. Thi s  i s  
supported b y  the story of Godh i ka, o n e  o f  the 
Buddha'sdisciples who is said to have committed 
suicide, but attained final l iberation (parinibbiina) at 
the time of his death. In this episode, M ara, the Lord 
of Death is said to have searched for the p lace where · · 

Godh ika's  viffffiipa got estab l ished ,  and was . 
d isappointed because Godhika attained parinibbiina 
with his viiiffiipa not getting establ ished anywhere.8 

I 
The Suttas also refer to seven stations of viiiiiiipa 

(satta viiiffiipa !fhitiyo ). 9 They are described as different 
stations in  which l iv ing beings can survive with a 
manifest consciousness. Some l iving beings l ike the 
humans some types of devas and hel l  beings are 
described as possessing diversity in body as well as 
d iversity in perception and this is described as the 
first station of viffffiipa. The second station of viffii 
apa applies to those beings called devas of the Brahma 
body (Brahmakiiyikii devii) who have diversity in  body 
but oneness in perception. The third applies to those 
beings who are called Abhassara devas who have 
oneness of body but diversity of perception. The 
fourth applies to beings called Subhakipha devas who 
have oneness of both body and perception. The fifth 
applies to those beings who have reached the state of 
infinity of space. The sixth applies to those beings 
who have reached the  state o f  i n fi n i ty of 
consciousness and the seventh applies to those who 
have reached the state of nothingness. 

In the Siimaiiffaphala Sutta, it is stated that when a 
person who goes through the systematic stages of 
mental culture prescribed in Buddhism applies his 
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mind which is fully purified after the removal of all its 
hindrances, and fully composed by the attainment of 
the four stages of meditative attainment ( ihana) to 
insightful knowing and seeing (iiiipadassaniiya), he 
becomes capable of seeing ciearly the connection 
between viiiiiii.'1a and the physical body. The body is 
seen in such insightful vision as that which is sustained 
by nutrition from gross material food, while viiiiiiina 
is seen as being attached to that body and connected 
to it (ettha sitarp ettha pa_tibaddhai_n). 1 0  In the 
Sampasadaniya Sutta, a recluse or a Brahmin who is 
skilled in attaining composure of the mind through 
meditative training is said to be capable of knowing 
the "stream of consciousness of a person" (purisassa 
viiiiiii[lasatarp) which is established in th is world and 

. the other in unbroken succession in addition to seeing ) the various components of the physical body. 1 1  In 
these instances viiiiiiipa is seen as a reality irreducible 
to material bodily processes implying a denial of the 
philosophical thesis of monistic materialism. 

In Pali Suttas which presumably belong to an early 
period it is suggested, though not expl icitly stated, 
that the term viiiiiiipa is synonymous with two other 
teims citta and mana used frequently in Buddhism in 
referring to mental act i v i ty. 1 2  I n  the Vrti o f  
Vasubandhu s Vijiiiiptimatratiisiddhi, i t  is  expl icitly 
stated that citta, mana and viiiiiapa as well as the term 
vijiiiipti used with a new philosophical emphasis by 
the viiiiiii[lavadins are all synonyms (citta.rp mana 
vij ii.iina.rp vij nanaptiS pary#Jlph )� In th� third, citta, · 
mana and viiiiiiipa occurring;.iJ;l.�e su_ppqsed.ly.earl�est ytratum ofPali Sutta Iiteta�r�-4.i,fferenq�� in, �ean�n.g 
may be discerned on the basis  of the obser-vation that 
not all three terms ca� ' ��--q��� �ppr��ri�te

'
I)' �s 

interchangeable in their dif(�r�nt coritextual uses. For 
instance, the verb bhavet{ . (d�velops or cultivates) 
could be used with the tenns citta and mana , but 
seems inappropriate when used wit� the term viiiii 
iipa. Citta which under ordinary conditions i s  
uncultivated, undeveloped (abhfivjtp!p), unguarded 
( agutta.rp, arakkhita.rp) , unrestrained ( asa.rpvuta.rp ), 
unpurified (avisuddha.rp) and not emancip ated 
(avimuttarp) could be developed, cultivated, guarded, 
restrained and emancipated with effort. Both citta and 
mana could be defiled (paduf.tha ). Mana too, like citta, 
could be developed whereas it wou�d be inappropriate 
to speak of developing viiiiiiipa. In fact the Suttapitaka 
)Jeems to mark the distinction between viiiffiipaand 
paiiiia by say i ng th at viiiffiipa o ught  to b e  
comprehensively known (viiiiiiipa.rp pariffiieyya.rp) 
1 5-CM 9761 

. 

whereas paiiiiii ought to be cu ltivated (paiiiiii 
bhavetabbii). 1 3  There is no instance in which viiiiiiina 
is considered as subject to purification or defilement. 
In the enumeration ofthe sense faculties, mana stands 
for the sixth non-physical sense f'!-culty which has 
dnamma (ideas, mental phenomena or concepts) as 
its obj ects. The role of viiiiiiina appears to be rather a 
passive one of j ust a being aware ofthe sensory input, 
whereas man plays aTl instrumental role in producing 
the awareness of mental obj ects in the same way as 
the other physical sense do in the production of the 
awareness of thei r  respective data. Citta is also 
conceived as an actively appl icable instrument for 
controll ing and directing various phenomena of the 
world.  The world is  said to be led and dragged around 
by citta. 1 4  Such distinctions seemingly possi 8ble to . 
be made in terms o f  the early usage have however 
been accommodated by the novel concept of vij ffiina . 
that evolved in Yogacara Buddhist philosophy that 
introduced the i dea of a basal vijiiiina that serves as 
the repository of al l conceivable facets of conscious 
and unconscious mental processes. 

Thetriad citta, mana and viiiiiiina represented the 
nonmaterial processes observable in a l iving person 
having a distinct reality that is not entirely reducible 
to the observable material processes. The Buddha 
cautioned h i s  d i s c i p l e s  against the ; mistake o f  
considering whatever i s  referred to as citta, mana and 
viffiiiina as a substantial enduring entitY of the nature 
of a soul (alta), pointing out that on careful observation 
it is found to undergo change with much more rapidity 
than what we refer to as our material body. 1 5  The 
Ma�atanhiisankhaya Sutta of the Majjhima Nikiiya 
refers to a monk named Sati who fell into the error of 
conceiving viiiiiiinan as an unchanging entity that 
transmigrates in the manner of a substantial soul (viii 
iiiipam sandhavaii sa.rpsarati anaffiiaiJ7). However, 
when the Buddha was informed of S ati's view, he · 
severely reprimanded S ati for holding a view that was 
contrary to his teaching. On this occasion the Buddha 
insisted that viiiffiina cannot be treated as the eternal 
being that animates the body, the eternal subj ect of 
experience, the eternal agent or doer of good and bad 
actions and the reaper of their consequences. He 
po inted o u t  t h at viiiffapa a r i s e s  d ep e n dently 
(pa_ticcasamuppana.rp) in  continuous interaction 
between sense facul ti es and their respective sense 
objects. To conceive of it as a simple entity that 
persists in the cyclic process of existence is judged in 
th is instance to be a serious error. 1 6  
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Under whatever category Vinnana is considered, 
whether it i s  conceived as the  fifth aggregate 
constituting a person ( viiiiiiinakkhandha), or as the 
continuing viiifiiipa in the cyclic process of existence 
as more elaborately described in the Yogacara school, 
or as viiiiiiipa that momentarily arises at each moment 
of cognitive consciousness, or as one of the essential 
nutrients for the sustenance of beings, or as one of the 
elements of existence ( viiiiiiipadh iitu) l ike the element 
of solidity, it is to be viewed as having the three 
characteristics of being impermanent ( anicca ), 
unsatisfactory (dukkha) and devoid of self essence 
(anatta). 

However one encounters a difficulty in interpreting 
an occurrence of the term viffiiiipa in the Kevatta Sutta 
where the term i s  qua l i fi ed by the  adj ective 
anidassanaip suggesting the idea that viffffiipa attains 
such a nature that it becomes impossible to point to 
it. According to the later commentarial explanation, it 
is a reference to nibbiina. I 7 The words viffffiiiJaf!l 
anidassanaip occurs in a verse attributed to the 
Buddha as a response to a question raised by a certain 
bhikkhu who searched for an answer to it in vain from 
all divine beings of the highest heavenly worlds 
including the great Brahma who was considered to be 
the omniscient lord of all beings. After this enquiring 
monk was finally referred to the Buddha by Brahma 
himself to " get an appropriate answer, he raised the 
que�tion "Where do these four great elements cease 
without remainder?" (kattha nu kho ime cattiiro 
mahiibh uta aparises ii  nirujjhanti). The B uddha 
reframes the question .as "Where do these four great 
elements not find a support; where do long and short 
small and large, lovely and foul, as well as name and 
form come to cessation without residue?" 1 8  In other 
words the question is about the cessation of all 
discriminations that we ord inari ly m ake in our 
perceptual experience. After reframing the question 
the Buddha explains that this happens in infinite 
Vinnana which i.s altogether luminous and transcends 
identification. I 9 In Buddhaaghosa's commentary the 
term vifffiapaf!l is explaianed as ��ifffiii_natabbanti vififi 
fi[Jaf!l and it is further maintained 1hat it is a reference 
to nibbiina. The term vifffiiipatabba1pmeans "ought to 
be known". It is immediately fol lowed by the statement 
"It i s  a name for nibbiina" (nibbiinasselaf!l n iimi:up). 
The idea of an ultimate reality that cannot be explained 
in terrris of any empirical phenomenon, an entity that 
is infinite in the sense of having no origin, end, or 
transience is mooted here.20 C'ommenting on the 

. 

second occurrence of the term in vifffiiizassa nirodhena 
in the Kevagasutta verse Buddhaghosa suggests that 
it refers to the cessation of the last moment of 
consciousness and the consciousness that carries al l 
the acquired tendencies or dispositions (tattha vi !iii 
iipanti carimakaviiifiiipampi abhisaiikhiiraviiifiapampi). 
The sub-commentary exp i i c i t ly  i dent ifi es the 
carimaka vifiiiiipa with the dying mind moment of 
the Arahant. 

Buddhaghosa suggests that anidassanaf!1 conveys 
the idea ' that which is not possible to be pointed to ' 
and interprets this as a reference to nibbiina. However, 
it does not have the impl ication that the Buddha 
presented a kind of surviving infinite consciousness 
that transcends ordinary empirical consciousness. 
There is a h igh probability that the canonical verses 
are referring to the nibbiina attainment. Art explanation 
which might agree with the point made by the Buddha 
in this context is that in the first part of these verses 
the Buddha was speaking about the nature of nibb anic 
consciousness of the livingAnihant. This explanation 
accords with other instances also in which theArahant 
or the Tathagatha is said to be unknowable even while · 
he is alive because already his consciousness takes no 
foothold in anything whatever.2 I It i s  a kind of · 
consciousness in which all the ordinary discriminations . 
of the world find no foothold. The latter part of the 
verses dr�ws attention to the fact that the final 
outcome of such a viffiiiipa is the total cessation of 

, name.and form breaking off the recurrent link between 
n iimarupa and viffiiapa . However, i t  s eems 
inappropriate to derive fro m  these verses the 
metaphysical implication that nibbiina is a kind of 
surviving, eternal infinite, luminous, transcendental 
and ineffable consciousness (anidassanavi ffffipa ). 
Rune Johansson is of the opinion that the Kevana 
Sutta presents "a description of a viiiiiiipa that has 
'stopped' and does not flow any more and therefore 
will not be instrumental in any further rebirth.22 He 
also interprets it as justifYing his thesis that the citta 
of the Arahant in some form survives death.23 The 
impl ication of Johansson's observation is that in  
nibbiina, viffiiiipa i s  stopped leaving no  more room for 
its rebirth in another l ife and citta is calmed and 

. stabilized. His conclusion is that Vinnana as well as 
citta survive death. 

It was already noted that the term vi fiffapa signifies 
a mode of cognitive consciousness d istinguished by 
the prefix vi .  The post-canonical Pali works also 
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recognized that all Buddhist terms derived from the 
verbal root jiiii signify in common some mode of 
cognition. Buddhaghosa observes that in the terms 
saiij iin iiti , vij iiniiti and paj iiniiti the difference is in the 
prefix. He maintains that the difference in prefix 
indicates a difference in cognitive meaning. 24 He also 
proceeds to give his own explanation of the difference, 
pointing out that the cognitive function of saiiiiii 
occupies the bottom level in terms of the relative depth 
of cognition it is capable of producing. Viiiiiif.na is 
described as involving a higher degree of cognitive 
depth. In addition to the capabi l ity of the former it 
also has the potential of penetrating into the three 
characteristics of existence such as impermanence, 
unsatisfactoriness and soullessness. Paiiiiiiin addition 
to having the capabi l ities of both fonner modes of 
cognition has the further capabili ty to produce 
understanding of the path ofliberation. We have noted 
earlier in the discussion that such an active function as 
suggested by the commentator i s  not attributed to viii 
iiiipa in the early Suttas. Although Buddhaghosa seems 
to be justified in recognizing the fact that the terms 
signify different modes of knowing, his explanation 
ofthe difference may be doubted. 

Prof Sarathchandra expresses the view that the 
word viiiiiiipa has acquired several meanings in the 
Pali l iterature both early and late. He maintains that 
"though it stood in the early texts as a general term for 
sense-consciousness, when it came to be applied to 
the psychology of perception, i t  meant, not ful l  
cognition, but bare sensation, a sort of anoetic sentience 
that occurs before the  o bj ect i s  c o mp l ete ly 

' apprehended. 25 Prof K.N. Jasyatilleke, who disagrees 
with this interpretation points out that "The sense of 
'knowledge' for viiiiiiipa is quite clear where it is said 
that 'the Tathagata should be examined in order to 
know (viiiiiiinaya , lit. for the Iffiowledge'of), whether 
he is perfectly enlightened or riot'"'�z6":pisciissing the 
various uses of the terms vijiin'if!land)YaJiiil iiti Prof. 
J ayati II eke concludes that '"� . .. : vifiii$pa seems to be 
the general term for 'cognition '' while pti.iiiiii is more 
or Jess restricted in common to the c6gn1tion. of spiritual 
truths."27 Prof Jayatil leke's suggestion is that Vinnana 
differs from paiiiiii in terms of the respective objects 
of cognition. It is our contention however, that the 
difference in meaning l ies not in the objects known 
but the nature of the particular mode of knowing 

/involved. The same objects of knowledge may be 
known from different cognitive perspectives and the 
Vinnana perspective and the saiiiiii perspective 

. 

according to Buddhism do not fulfil l  the specific aim 
of Buddhist knowing, namely, the liberation of the 
mind from cankers .28 It is fulfi l led only in the seeing 
from the paiiiiii perspective. Thus our conclusion is 
that at least according to the early Pali usage in the 
canonical Sutta tradition, viiiiiiipa as a cognitive act 
falls short of being insightful knowing whereas paiiiiii 
attains that status. 

Prof. Sarathchandra points out that the term viiiii 
ii,na presents difficu lties of interpretation due to the 
fact that it; is used in evidently more senses than one. 
29 Two of the main senses in which it has been used 
as recognized by most scholars is ( 1 )  as cognitive 
consciousness that is dependently ari sen (which 
Sarathchandra calls empirical consciousness), and (2) 
th e ' transmigrat i n g  " consc iousness or that 
consciousness which passes into a new life carrying 
with i t, its accumulated kammic  potential. Prof. 

· Sarathchandra contends that the notion ofVinnana as 
a transmigrating factor is a later view rejecting Mrs. 
Rhys Davids's view that the explanation given by the · 
Buddha to Sati against a transmigrating eternal entity 
is the l ater view.30 He appears to see a contradiction · 
between the concept of viiiiiiipa impl ied by the 
explanation in the Mah iitaphasaiikhaya Sutta and that 
implied by the explanation in the Mahiinidiina Sutta. 
H e  b e l i eves that the  no t i on  o f  viiiiiiipa as a 
transmigrating factor is a part of popular Buddhism, 
which accommodated the existing belief in rebirth and 
explains it as being partly due to the gap left in the 
original teaching providing no specific l ink between 
one l ife and another in the rebirth series and partly 
due to the Brahmanical environment in which the new 
teaching grew."3 1 In h is  opinion "The pecul iar 
interpretation given in the Mahiinidana Sutta to the 
statement n if mar iipapacaya viiiiiiinaiJl is due,  
probably, to the influence of the non-Buddhist belief. 
It should not be taken as representative of the original 
Buddhist position. He argues that the Mahiinidiina 
Sutta explanation consists of an inherent contnidiction, 
and concludes that it should be a later intrusion. 
Sarathchandra says: " N  amar iipa, wherever it stood 
for the individual, always included viiiiifi.na as well."32 
We cannot, however, agree with th is last statement, 
because the sequence sa Jikh iira - viiiiiii,na -niimar lip a 
has been stated in many discourses dealing with the 
dependent ans 111g pro cess  i n c l u d ing the  
Mah iitaphasarikhaya Sutta which Sarathchandra cites 
in support of his view. It is also to be noted that 

· contrary to Sarathchaandra's view the Suttas usually 
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explaining r fipa as consisting of the four great elements 
and whatever is derived from them, and niima as 
consisting of vedanii, saiiiiii, cetanii, phassa and 
manasikiira excluding viiiiiapa in the enumeration. 33 

While agreeing with Sarathchandra's view that viii 
iiapa is not conceived in Buddhism as a transmigrating 
soul, it is difficult to agree with his view that Buddhism 
did not accept the reciprocal connection between viii 
iiapa · and niimarupa as an explanation in terms of 
dependent arising of the sams aric process. This dual 
status of viiiiiipa as both cognitive consciousness 
ari s ing instantaneous ly  d ep end ing  upon the  
interaction of the sense faculties and sense stimuli, 
and as that which flows along as an uninterrupted 
stream implicitly recognized in the early sutta period 
came to be more explicitly stated in the later theorizing 
that emerged in the Abhidharnma period ofTheravada 
Buddhism. Abhidhamma scholasticism intorduced the 
new concept of bhavanga in order to maintain the 
unbroken sequence and continuity of the stream of 
viff.iiapa, while taking care to emphasize that even this 
consciousness was not an eternal abiding principle. A 
distinction thus came to be drawn between active 
consciousness which arises on the occasion of se1;1se 
contact and the dormant consciousness ( bhavanga) 
which incessantly flows as long as such active 
consciousness is not aroused. 

It is the seeming contradiction b.etween the notion 
ofVinnana that is affirmed in the Mahiitaphasaiikhaya 
SuttaaiJ.d the notion ofVinnana that descends into the 
womb of the mother when a new birth takes place 
that gave rise to innovative interpretations of the 
concept of Vinnana in later Buddhism. The most 
striking innovative vijiiiina interpretation of the 
Buddhist concept ofvij.iiiina developed mainly in the 
Yogacara Buddhist tradition. One of the unique 
contributions of this later school of Buddhism was 
the concept of a store house consciousness referred to 
as iilayavljiiiina. Recent scholars on Buddhism have 
proposed that some aspects of this  concept are 
comparable with the concept of the unconscious in 
modern psychology. It is also proposed that the 
concept of iilayavijiiiina was necessitated by some 
problems and inadequacies in the theory if mental life 
found in the early Sutta period and the Abhidharma 
traditions of the Hinayana schools. 

William S. Waldron draws attention to the two 
aspects or functions ofVinnana evident in the various 
formulas of dependent arising found in the early 

Buddhist sources. "The first refers to viiiiiapa as an 
underlying sentience which flows in  an unbroken 
stream of mind through out mu ltiple lifetimes, while 
the second refers to viiifiiipa in terms of six modalities 
of cognitive awareness which momentarily arise in 
conjunction with discrete cognitive obj ects."34 The 
firs t is distinguished by him as "samsaric viiiiiii[la" , 
following O.H.de A. Wijesekera's discussion of" The · 
Concept ofVinnana in Theravada Buddhism". 35  It is 
the consciousness that is determined by sa_rilhiira · 
stated in the standard formula  of causation as 
"sankhiira paccaya viiiiiaparp " .  Understood as the 
basic sentience necessary for all animate l ife, it is · 
always mentioned without reference to cognitive 
objects. It sis probably the same aspect of viiiiiiipa · 
that the Theravada commentators qual i fied as 
abhisaiikhiira viiiiiapa. Waldron proposes that these 
two aspects of vi.iiiiapa implicitly recognized in the 
early Buddhist., sources "clearly foreshadow the 
bifurcation of viiiiiiipa (vijiiiina in the Yogacara school 
into a subsisting, subl iminal , and accumulating 
consciousness, represented by iilayavijiiiina and the 
momentary supral imi nal  forms o f  awareness, 
represented by "manifest cognitive awareness" (S. 
prav [li-vij iiiina ) . "36 

The new role of viiiiiiipa in the sams rric life of 
beings came to be elaborated in the Yogacara school of 
Buddhism under its novel philosophical doctrine of · 

cittamiitra (mind only) which led philosophically to 
an ideal i s t ic  interpretat ion  o f  rea l i ty. The 
Sandhinirmocana Sutra and the Lankiivatiira Siitra 
marks the beginning of this tradition. · 

It came to be .systematized in the ViJ!lsatika and 
TriJ!lsikii of Vasubandhu 's Vijiiaptimiitrat ii-Siddhi. 
Other Mahayana treatises associated with the doctrine 
are Asanga 's  y<I] Abhidharmasam uccaya and 
Mah iiyiinasaiigraha, Maitreyan atha's 
Mahiiyiinasutra/QJpkiira and Madhyiintavibhiiga. 
Hsuan Tsang ' s  Ch 'eng  wei  S h i h  !tin ( Vijii 
aptimiitratiisiddi) represents mainly the views of 
Dharmapala of the s ixth century concerning the 
doctrine. The cittamiitra tradition distinguished eight 
types of consciousness which included the six types 
of sense consciousness, the consciousness of the 
tainted mind (kli�_ta-manas) and the storehouse 
consciousness ( iilayavij iiiina ). 

Accord i ng to Schmithausen,  i t  i s  in the 
Saptada5abhiif!1ika ofthe Yogacarabhiimi that the term 
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iilayavijiiiina appears to have been first used. 37 Early 
in the Buddhist tradition the question as to how the 
unbroken continuity of the stream of consciousness 
of a person is maintained subsequent to the total 
cessation of perception and sensation in the meditative 
absorption called saiiiiiivedayitanirodha was raised. 
The early post-canonical Theravada text Milindapanha 
proposed that the mind enters a state called bhavanga 
maintaining its unbroken flow in the form of a 
continuing subl iminal consciousness. Schmitausen 
points out that the Yogacarabhumi considers iilayavijii 
iina to be the . basal consciousness tha:t persists 
uninterruptedly in such states of absorption. The 
causal conditions for manifest forms of cognitive 
awareness to reappear after emerging from the 

) absorption are contained within the iilayavijiiiina. A 
1/ distinction came to be recognized between modes of 

manifest cognitive awareness (pravpti-vijiiiina) that 
arise on account of the i nteraction between the 
respective sense faculties and the sensory stimuli and 
the abiding uninterrupted flow of consciousness called 
iilayavij iiiina 

The concept o f  iilayavzjiiiina takes further 
development in the Sandhinirmocana S utra which 
refers to this consciousness as the mind with all the 
seeds (sarvabijakalfl citlqf!1) .  iilayavijiiiina i s  
assoc iated with the  accu m u l ated seeds and 
predispositions (viisanii) for which it serves as the 
receptacle in the beginning less flow of sa·msaric 
existence. As stated i n  chapter V of 
Sandhinirmocanas iitra i t  is the consciousness that 

J descends into the mother 's womb at conception and 
facilitates the growth and development of the fetal 
materials in a newly re-embodied existence .38 A 
twofold appropriation is said to take place in this 
process as ( 1 )  the appropriation of the material sense
faculties along with their supports (s iidhi�fiina -
rupindriya-upiidiina) and (2) the appropriation which 
consists of the pred i sposi t ions toward profuse 
imaginings in terms of conventional usage of images, 
names, and concepts  ( n im itta-n iima-vikalpa
vyavahiira-prapaiica-viisanii-upiidana).39 

Vijiiaptim iitratiis iddhi, the famous work of 
Vasubandhu which attempted a ph i losophical 
justification and a clear statement of the Yogacara 

_ standpoint shows i n  the Triip.5ikii that vijffiina 
...J undergoes a process of evolution (pariniima) due to 

the inheren.t power generated by ignorance. The 
evolving consciousness undergoes a threefo ld  

0 

modification or transformation as ( I )  the resultant 
(vipiika), (2) mental activity infused with the sense of 
ego (manana) and (3)  cogn itive consciousness of 
external obj ects (vi�aya vijffapti). 40 The first 
represents the iilaya or he storehouse which contains 
all the seeds of karma, the d ispositions (viisanii) of 
good and bad actions that have attained maturity 
(paripiika).4 1  It flows l ike a rapidly flowing stream 
(/rotasaughavat) in unbroken succession, without any 
permanent enduring essence carrying along with it the 
internal seeds of consciousness, and the contents of 
mind such as sense impression (spar sa), sensation 
(vedana), etc. that momentari ly arise and cease. It is 
neither eternal ( siiSvata) nor annihilating ( uccheda), 
but dependently arising. It ceases at the attainment of 
Arahantship. 

The second transformation i s  the evolution of 
manas or 'mentation ' ,  the seventh consciousness 
according to the Yogacara. It is different from manovijii 
iina which is recognized in early Buddhism as one of 
the six types of consciousness having their respective 
objective supports ( iilambana). According to the 
Tri!f1Sikii manas, the seventh consciousness functions 
depending upon the alayavijffiina and having it as the 
support. It is associated with four types of defilements: 
the  self dogma (iitmadrHi) the  se lf  de lus ion  
(iitmamoha), self-conceit (iitrnamiina) and self-love 
( iitmasneha ) . 

The third transformation of vij iiiina consists of 
the evolution of the six fold consciousness in the form 
of visual consciousness ( cak�r vijiiiina), auditory 
consciousness ( frota vij iiiina) etc. through dependence 
on form (rupa) sound  (sabda )  et .  Although 
consciousness of external obj ects is recognized. 
Yogaciira Buddhism denies that this consciousness is 
produced by the activity of the external objects. They 
are considered as mere mental projections. 

Vijffiinaviida tradit ion of B uddhist phi losophy 
explained in terms of the concept of iilayavijiiiina the 
nature of existence itself. The evolution of the iilalya 
was considered to be without beginning (aniidikiilika). 
The evolution of Manas i s  a consequence of the 
maturity of the seeds in the alaya. Pravf1ti vijffiina, 
the third transformation consists of the evolution of 
the perceptive consciousness consisting of subject
object discrimination. It leads to activity or behaviour 
(karma) good, bad or indeterminate resulf . 
accumulation of dispositions ( viisaniiJ which:�e 
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up in the alaya which in turn lead to repeated evolution 
of manas and the sixfold perceptive consciousness. 
This process goes on in the fashion of a flowing stream 
(nadi5rotavat) unti l the attainment of enl ightenment. 

What fol lows from the above discussion is that 
the early Buddhist account of Vinnana attempted to 
explain both the cognitive functions of a person as 
wel l  as the continu ing series of births and deaths 
involving incessant suffering and distress drawing 
attention to the role of viffiiiipa as a major factor in 
these processes. No question appears to have arisen 
during the sutta period regarding the estabiishment of 
personal identity through viiinapa. Any attempt to 
conceive of viffffii(la as a persisting entity that passes 
from one l i fe to another w i thout  und ergo ing  
transformation was considered as  a misinterpretation 
of the Buddhist view as pointed out in the Buddha's 
response to Sari's v iew. ViiJffapa was considered to 
arise dependently, and as no more a self existent eternal 
entity than any of the other aggregates that constitute 
a person. However, due to the fact that the Buddhist 
account denied both the doctrine of ann ihi lation 
proposed by the materialist, and that of eternal survival 
proposed by the metaphysical soul theorist in terms 
of its doctrine of dependent arising in which viffffapa 
played a crucial ro'te, more theoretical precision was 
demanded both by its opponents as well as those 
withil1 tl:!e _tradition itself specially in the l ight of the 
challenges posed by the doctrine of iitmaviida. 

The theoretical innovations ofboth the Theravada 
and non-Theravada Buddhists appear to be attempts 
to fil l  the theoretical gaps found in the earl ier doctrinal 
positions as well as attempts to meet the challenges 
posed mainly by the orthodox schools of the Vedic 
tradition. 

P. D. Premasi ri. 
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VINN.f\!;lANCAYATANA, the "sphere ofboundless 
consciousness", is the second of the four immaterial 
attainments (see also ARjPA etc.) According to the 
standard description given in the discourse, this sphere 
is to be attained by overcoming the preceding sphere 
of boundless space, sabbaso ikisinaiiciiyatanaip _ 
samatikkamma, and by giving attention to the idea of 
boundless consciousness (e.g. M II, 1 3). The Vibha.Tiga 
explains that the actual attainment comes about by 
d irect ing  attent i o n  to the  space touched by 
consciousness during the previous attainment of the 
sphere of boundless space, ta1p yeva akisaip viiiii 
ipena phu ffhaip manasikaroti ( Vibh. 262). That is, in 
terms of actual experience, to attain the sphere of 
boundless consciousness requires that mind takes 
consc iou sness i t se l f  as the  obj ect ,  and th i s  
consc iousness i s  devoi d  of content apart from 
awareness of al l  pervasive space. 

By reason of the method of attainment, the element 
of the sphere of boundless consciousness, vifiiiipaif 
ciiyatana-dhiitu, is based on the element of the sphere 
of boundless space (S. I I ,  1 50). The relationship 
between the two is such that a re-arising of perceptions 

· related to boundless space is an obstruction to be 
overcome in order to stabil ize the attainment of 

boundless consciousness ( S. IV, 267; A. IV, 4 I 7; A. 
444 ). The happiness experienced during the attai . 
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of boundless consc iousness i s  superior to the 
happiness of attain ing the sphere of boundless space 
( M I, 399). Moreover, the l ife span of one reborn in 
t
.
he reaim of boundless consciousness lasts for 

altogether forty-thousand eons and is thus twice as 
long as the life span to be expected on rebirth in the 
realm of boundless space, (A. I, 267). 

The sphere of boundless consciousness is the sixth 
in a series of altogether seven stations of consciousness, 
viiiiiiipa ffhiti (D. III, 253 ); the fifth of altogether eight 
l iberations, vimokkha (D. I I I ,  262), alternatively 
referred to as "directions", disii (M II I, 222); the 
seventh ofaltogether n ine abodes of beings, sattiiyiisa 
(D. III, 263); and the sixth of altogether nine successive 
dwel l i ngs or e l se  n i n e  success ive  cessations,  
anupubbavihiir ii or anupubbanirodhii (D. I I I, 265; D. 
III, 266). Another list that covers ten kasipas includes 
the viiiiifi.nakasipa as the last in the series (M II, 1 5) .  
This viiiiiiina-kasina is reckoned supreme among the . . 

ten kasipas (A: V, 60), and is described as boundless in 
all directions and unified, uddhalfl adho tiriyalfl 
advayalfl appamapalfl. This description suggests that 
the viiiffapakasipa stands for the same type of 
experience that is elsewhere referred to by the term 
viiiiiapaiic3yatana. The commentaries confirm this 
impression, . explaining that the expression viiiii 
apakasi.pa refers to taking boundless consciousness 
as the object and 

.
thereby reaching th"e-sphere of 

boundless consciousness (AA. I I, 77). 

Notably, the detaile� treatment of the kasipas in 
the Visuddhimagga does not cover the consciousness 
kasipa ( Vism. I I 8- 1 77), though the term occurs in the 
same work as part of a l ist of objects for insight, abhiii 
iiii(VISm. 609; quoting Ps. I, 6). The Atthasiiliniexplains 
that the consciousness kasipa was not included in the 
treatment of kasi.pas because it belongs to the 
development of the immaterial attainments (DhsA. 
1 86). In fact, the Nettippakarapa reckons the space 
kasipa and the conscio usness kasipa as belonging to 
the realm of insight, vipassanii, while the other eight 

. kasipas are assigned to tranquil l ity med iiation (Nett. 
89). This d istinction appears artificial and the reason 
for the absence of the consciousness kasipa in the 
Visuddhimagga treatment may rather be that once the 
expression kasipa is understood to stand only for a 
meditation device, it becomes difficult to imagine what 
a consciousness kasipa might be. The references in · 
the discourses to a viiiff;i_nakasipa rather suggest that 
the original implication of the term kasipa was quite 

l iteral ly the al l pervasive 'totality', k[tsna, of an 
experience, for the development o f  wh ich the 
meditation devices described in the commentaries under 
the heading of kasipa are merely the too ls (see also 
K A S  I NA). 

The experience of the total i ty of bound less 
consciousness takes place through mind-consciousness 
alone and does not involve the other sense-faculties 
(M. I, 293) .  M ental factors present during the 
attainment of the sphere of boundless consciousness 
are one-pointedness of the mind, contact, feeling, 
perception, volition, mind, aspiration, resolution, 
energy, mindfulness, equanimity and attention (M. 
III, 27). The type of perception present during this 
attainment is a "subt le  but true p ercept ion of 
boundless consciousnes s " ,  viiiffapaffc iiyatana
sukhuma-sacca-saffiiii (D. I ,  1 84) . 

It is perhaps not surprising that such a sublime 
attainment is p�one to leading those who experience it 
to metaphysical speculations. This much can be seen 
from the Brahmaj iila Sutta's l isting of grounds that 
lead to the arising of annihilationist views, one of · 

which involves the identification of the sphere of 
boundless consciousness as a self ( D. I, 35 ;  see also 
VIBHAVATAl':HIA) .  That is ,  the p erception of 
boundless consciousness has quite a propensity to 
lead to deluded type of imaginings and thence to the 
genesis of delight and appropriation in terms of'mine' 
(M. I, 2). To have reached such attainment could also 
become the cause for developing conceit and despising 
others (M III, 44). Though with the attainment ofthe 
sphere of boundless consciousness one has gone 
beyond Mara's vision (M. I, 1 59 ) ; and the same 
attainment features among the range of meditation 
experiences the Buddha attained on the eve of his 
passing away (D. I I, I 56 or S. r, 1 5 8); from an early · 
Buddhist perspective this profound attainment should 
be reckoned as merely a peaceful dwell ing "( M  I, 4t)  . 
It should be contemplated as a product of mental 
volition and thence as impermanent and subject to 
cessation (M. I, 352); or else each of its mental aggregate 
components shou ld  b e  seen a s  i mp ermanent,  
unsatisfactory and not-self (M I, 436), in otder to 
progress towards final l iberation. 

Analayo 
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VIP AKA literally means "fruit" or "product", derived 
from vi + pac. The verb vipaccati means "to be cooked" 
or "to bear fruit", hence in a figurative sense vipaka 
stands for that which has become ready through 
cooking or ripening. I In its early Buddhist usage, 
vipaka represents in particu l ar the "resu l t "  or 
"consequence" of a deed, more specifically cal led 
kamma-vipaka (see also KAMMA). It is this sense 
of kammavipaka that will be examined in the present 
entry. 

The perspective afforded by vipaka on human 
behaviour is of central importance to early Buddhist 
ethics. The early Buddhist "ethical system was . . .  
emphatically a study of  consequences - of  karma and 

· ) v ipaka (effect of  karma) - o f  see ing  i n  every 
.Yphenomenon a reaping of some previous sowing".2 

The notion that any action will have its results is at 
the same time also an expression of the early Buddhist 
teachings on causality. Thus a verse in theSutta Nipiita 
indicates that the wise ones who see action as it really 
is will have a direct vision of dependent arising and 
knowledge of the fru i t  of act ion ,  yathiibh ulalJl 
kammalJl passanti paptjitii pa_ticcasamuppiidadasii 
kammavipiikakovidii (Sn. 653). 

Vipaka and Determinism 

In the causal network responsible for an event, 
kammavipaka is not the only possible cause. Hence 
from an early Buddhist perspective it would not be 
correct to assume that everything is the result of �previous action. Instead, causes responsible for the ./ nature of present experience could also be bodily 
disorders, climate, carelessness etc. (S. IV, 230; cf. 
also A. II, 87; A. III, 1 3 1 ;  A. V, I I  0). 

The beliefir. kammavipiika as the only determinant 
of experience was, according to the Devadaha Sutta, 
held by the Jains, who considered all experiences to 
be the outcome of  former deeds, sabbalJl talJl 
pubbekatahetu, assuming  that  through se l f
mortification the karmic retribution of former deeds 
could be exhausted (M II, 2 1 4). According to the same 
Devadaha Sutta, the Buddha humorously commented 
that, as a logical consequence of this bel ief, the Jain 
practice of self-mortification should be regarded as 
the result of evil deeds done by the Jains in the past 

"""(M. II, 222). A discourse in the A nguttara Nikiiya 
clarifies that to consider all experiences as the result 
of former deeds would result in determinism, since 

evil deeds like ki l l ing etc. would simply be the result 
of former deeds (A. I, 1 73). 

Vipiika and the Denial of Causal ity 

Though the vipaka of former deeds is not the only 
determinant  for experience, former deeds wi l l ,  
however, certainly have a result. That is, whi le  the 
conditional ity of present experience involves various 
causes and conditions in addition to karmic retribution, 
this does not mean that deeds have no result at all. I t  
onlv means that in  addition to the results of  former .I 
deeds, other causes are also operative. To assume that 
deeds do not have a result would amount to what 
from an early Buddhist perspective constitutes another 
mistaken view. According to the Samaiiiiaphala Sutta, 
such a view was held by Aj ita Kesakambali, who 
proclaimed that good or had conduct has no results, n '  
atthi suka ta-dukka fiinalJl kamm analJl phalalJl vipako 
(D. I, 55) . From the early Buddhist perspective, 
however, i ntentional ly  undertaken deeds w i l l  
inevitably have a result, which will b e  experienced 
either now or later (A. V, 292; A. V, 297; A. V, 299). 

The Mahiipu.(1.(Jama Sutta reports an occasion when 
a monk was puzzled by this teaching, s ince he  
wondered how to understand the operation of  karmic 
retribution in the light of the teachings on the absence 
of a self. The l ine of thought of this monk was that, 
given that there was no self, who would be affected 
by the results of deeds, anattakatani kammani kam 
attiinaiJ7 phusissanti (M. III, I 9). In reply, the Buddha 
del ivered a standard catechism on the true nature of 
the five aggregates. The intention of this reply seems 
to be to highlight that the absence of a substantial self 
does not deny the existence of those causally arisen 
processes, the five aggregates, that 'make up the 
ind iv iduaL Thu s the deeds undertaken by the 
cond itioned process of the five aggregates of an 
individual at a particular point of time will eventually 
give fruits that are to be experienced by the con�in�ity 
of these five aggregates, be this within the same hfettme 
or in a subsequent one. 

The Ripen ing of Vipiika 

According to a discourse in the A nguttara Nikiiya, 
the ripening of the fruits of former deeds could take 
place in a hell realm, as an animal, as a ghost, as a 
human being, or in a heavenly realm. The p 
time periods for the ripening of the vipii/cfz, . 
are either here and now, or on being 

. ,  
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later time dillh 'eva dhamme, upapajje vii, apare vii 
' . .  

pariyiiye (A. III ,  4 1 5) .3 This basic presentation of the 
relation between deed and result receives a more 
detailed treatment in the A bhidhammatthasangaha. 
To the three time periods mentioned in the A Iiguttara 
Nikiiya, the A bhidhammatthasangaha adds the 
possibi lity of ahosikamma, when the results of a 
particular deed become defunct.4 This refers to deeds 
whose effect was to ripen in the present or the next 
existence, but which did n�t meet with the appropriate 
conditions for ripening. 

The i nterrelation between the vipiika of different 
deeds  i s  taken up for exam i n at ion  · i n  the 
Abhidhammatthasangaha by way of distinguishing 
four functions. These cover deeds whose function is 
productive, supportive, obstructive, and destructive. 
The first of these has its own direct result, whereas 
the second only supports the result produced by 
another deed. The third has an obstructive influence 
on the ripening of another deed. The final category, a 
deed whose function  i s  destructive, completely 
eliminates the results of another deed. 

The same work also d istinguishes between the 
fruition of four types of deeds, l isted in the order in 
which they take precedence at the time of rebirth. 
These four are deeds whose effect is weighty; deeds 
performed j ust before death; d eeds performed 
habitually; and other types of deeds. Here weighty . 
deeds are outstanding enough to determine the next 
rebirth. These could  be particularly unwholesome 
deeds, such as kill ing one's parent etc., or particularly 
wholesome deeds, such as attainment of a e<f! jhiina 
etc. The next class highl ights the Importance of a deed 
performed just before death, indicating that its vipiika 
has a greater chance of influencing the conditions of 
the next l ife than a simi lar deed undertaken at some 
earlier time. The third class, then, draws attention to 
the fact that deeds done · habitual ly, even if in  
themselves of minor importance, can exert considerable 
influence. This principle could also underlie a verse 
couplet in the Dhammapada, which compares the 
fruition of deeds that might seem negl igible to a water 
bucket that is fil led drop by drop (Dhp . 12 1 - 1 22). 
The fo.urth class covers any other deed that may exert 
its influence at the time of rebirth. 

The emphasis on vip iika i� early Buddhism finds 
its expression in the injunction to adopt wholesome 
conduct and avoid any action that wil l  have detrimental 

results. The underlying principle here is that a deed 
performed under the influence of greed, hatred or 
delusion will have dukkha as its vipiika (A. I, 263 ) . 
Especially the ten unwholesome courses of conduct, 
kammapatha, will  have evi l results here and now as 
wel l  as in the future (A. V, 250). Wholesome conduct 
will instead have positive results. A case in point i s  
described in  a discourse in  the ltivuttaka, which reports 
that due to giv ing, self-control, restraint, and by 
undertaking the practice of loving kindness, the 
bodhisattva was reborn for several aeons in the Brahma 
worlds, followed by a series of rebirths as Sakka and 
as a wheel-turning king (It. 1 5). At times quite colourful 
stories il lustrating the various vipiikas of deeds can be 
found in the Petavatthu and the Vim iinavatthu .  

A detailed survey of t�e results of  different types 
of unwho l esome deeds  i s  o ffered i n  the  
C iifakammavibhanga Sutta. This discourse explains 
that kil ling wi l l  lead to being oneself short-lived in 
future l ives; harming others will result in becoming 
diseased and sick; irritability causes ugliness; stinginess 
leads to poverty; and arrogance to rebirth in lowly . 
conditions (M III, 203 ). The same deeds also have a 
considerable prope!lsity of leading to rebirth in hell. 
The Devadiita Sutta takes up retribution in hell for a 

more detailed examination. It indicates that just as a 
robber has to face the king's punishment, so too an 
evildoer will have to face the retribution for his or her 
former deeds ( a<f] M. III, 1 8 1  ). In this discourse, King 
Yama, who personifies the inevitab i lity of karmic 
�etribution (see also MARA), makes it c lear to the 
culprit that these deeds have not been underuiken by 
the evildoer's parents or friends, but by the culprit 
alone, hence be or she wil l  have to suffer their vipiika. 

A direct insight into the relation of deeds to their 
vipiika can according to early Buddhism be developed 
with the help of recollection of past l ives and with the 
he! p of the d ivine eye. The first of these two higher 
knowledges involves recollecting one's own past lives, 
and therewith the degree to which one's experiences. 
were and are the result of one's earlier deeds. The 
other higher knowledge, the divine eye, .involves a 
direct vision of how other beings, on passing away, 
are reborn in accordance with their deeds: 

Yet, as the Mahakammavibhaliga Sutta makes clear, 
the exercise of the d ivine eye can also l ead to wrong 
conclusions on the retribution for deeds. This discourse 
describes how someone might witness how a person 
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performs an evil deed and later is reborn in a heavenly 
realm, and hence come to the conclusion that there is 
no retribution for evil deeds (M. I I I ,  2 I 1 ). The Buddha 
points out that th is conclusion is mistaken, as it 
involves drawing a general conclusion based on a single 
and somewhat exceptional case. He explains that 
someone who has performed an evi l  deed may 
nevertheless be reborn i n  a heavenly realm if, and only 
if this same person has usually performed good deeds. 
The particular evil deed witnessed will sti l l  have its 
result, but due to the cons iderab le  amount of 
wholesome deeds performed at other times the evil 
deed wil l  not affect the nature of the rebirth taken in 
the next life. 

.. The diversity in the fruition of deeds is i l lustrated Jin a discourse in the A nguttara Nikiiya with the help of 
a simi le. According to this simi le, the same piece of 
salt will have quite a different effect when thrown 
into a small cup of water or when thrown into the 
river Ganges (A. I, 250). While the water in the cup 
will become entirely salty, the water of the Ganges 
will be hardly affected. Similarly, in the case ofsomepne 
who usually observes wholesome conduct, a particular 
bad deed will have less consequences than in the case 
of someone who habitually acts in unwholesome ways. 

In  regard to the consequences of deeds, early 
Buddhism does not set itself the task of in some way 
influencing or altering karmic retribution (A. IV, 382). 
Instead, it takes the forward view, . in the sense of 
emphasizing restraint in !he present. Such restraint of 

�unwholesome deeds avoids the accumulation of karmic 
!retribution for unwholesome deeds and at the same 
time acts as the ethical foundation for progress on the · path to liberation. With liberation attained, the arahant 
goes beyond karmic retribution in a future life ( Th. 
8 1 ). As the case of the former brigand Angulimiila 
il lustrates, the vipiika of former evil  deeds will only 
have scope to affect the arahant during the remainder 
of that same l ife t ime ( k<f] M. II, I 04}: Thus by 
becoming a monk and eventual ly an arahant, 
A ngulimiila had gone beyond karmic retribu�ion in any 
future l ife. 

In addition to the twofold distinction between 
who lesome deeds that have positive results and 
unwholesome deeds that have negative results, a 
fourfold perspective on the nature ofkarma is given in 

-'the Kukkuravatika Sutta. This discourse sets off on 
an examination of the vipiika to be expected by those 
who undertake the ascetic practice of behaving l ike a 

cow or like a dog. The Buddha points out that for one 
who imitates the behaviour of an animal it  i s  to be  ' 

expected that in the next life this person will be reborn 
in the animal realm ( M  I, 3-88). The discourse then 
continues by enumerating four types of action, which 
are introduced as dark action, bright action, dark-and
bright action, and neither-dark-nor-bright action. Each 
of these will have the corresponding result. While the 
first two reflect the above d i st inct ion b etween 
wholesome and unwholesome deeds, action that i s  
dark-and-bright refers to a mixture between these two, 
in the  sense of a m e d l ey of who lesome a n d  
unwholesome intentions behind a particular deed. The 
fourth type, neither-dark-nor-bright action, stands for 
the type of conduct that leads beyond the sphere of 
action. According to the commentarial explanation, 
th is  i ntends i n  part icu lar the  attainment of the 
supramundane paths ( MA. I I I ,  1 05). 

Though the basic principle ofkarrnic retribution is 
quite straightforward, i n  that deeds of a wholesome or 
unwholesome natu

.
re i nevi tably w i l l  lead to a 

corresponding vipiika, the exact workings of karma 
can be rather subtle. To try to simply think one's way 
into a comprehensive understanding of this topic is 
not advisable (A. II, 80); in  fact full insight into karma 
and its fruit is a specific power of a Tathiigata (M. I, 
70; see also TATHAGATA). 

Na antalikkhe na samuddamajjhe, 
na pabbat iina!J1 vivara!J1 pavissa, 
na vijjati so jdgatippadeso, 
yattha,t,thito muffceyya piipakammii. 
Neither in the sky, nor in the depths of the ocean, 
Nor by entering a mountain cave, 
Nor [anywhere else] in the world can a place be 

found, 
Where on could escape [the results] of evil deeds 

(Dhp. 1 27). 

Analayo 
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VIPASSANA and the corresponding verb vipassati 
stand for the development of a form of vision that 
"sees", passati, in an "intensified" and also "analytical" 
manner, vi-, hence vzpassanastands for "insight". Such 
insight is of central importance for progress towards 
liberation. Progress towards liberation, in fact, sets 
the context for the early Buddhist conception of 
vipassanii, which stands for " liberating insight", that · 
i s, for the type of insight whose growth culminates in 
the total rel ease of the mind from the grip of 
defilements and delusion. 1 

The present article will first examine occurrences 
ofthe term vfpassaniand the related verb vipassati in 
the Pali discourses, in order to explore the significance 
of the term in its early Buddhist usage. Then, the 
practical development ofvipassani wil l  be taken up, 
illustrated with the help of satipa_lfhina meditation. 
This is followed by turning to the relationship between 
vipassanaand concentration. The final part of the 
article wi l l  briefly survey modern day vipassan i 
meditation In the Theravada tradition. 

[n the thought world of early Buddhism, insight is 
closely related to wisdom. 2 In fact, the chief task of 
vipassani is the development of wisdom, which in 
tum leads to the eradication of ignorance, vipassani 
bhiiviti . . .  paiiiii bhiiviyati, panni bhiiviti . . .  yi avijji 
sa pahiyati (A. I, 6 1 ). The development of wisdom 
requires insight into impermanence in particular. Thus, 
according to the standard definition in the discourses, 
to be wise is to be "endowed with wisdom regarding 
the arising and disappearance [ ofphenomena], which 
is noble and penetrative, leading to the complete 
destruction of dukkha", udayatthagiminiyi paiiffiiya 
samannigato arzy aya n ibbedhikiya 
sammidukkhakkhayagiminiyi (e.g. M. I ,  3 56). This 
passage sets the parameters for the development of 
wisdom and insight. Based on penetrative awareness 
of impermanence as the crucial foundation, the growth 
of true insight and wisdom manifests in a gradual 
ennobling of the practitioner and eventually culminates 
in total l iberation from dukkha. In short, wisdom and 
insight, from an early Buddhist perspective, have a 
clear scope and purpose. Their scope is the true nature 
of existence and their purpose is liberation. 

As the above description indicates, the basis for 
growing insight into the true nature of existence is  
penetrative awareness of its impermanent and 
therewith conditioned nature. Penetrative in so far as 

such insightful  awareness needs to quite literally 
penetrate into every aspect of personal experience, 
-aniccato sabbabhavaiJ7 vipassa1p (Thag. 1 09 1  ). 
Such comprehensive seeing with insight will ensure 
that the entire gamut of what is usually experienced as 
'I' and 'mine' is instead seen with insight as a product 
of conditions and subject to change and alteration. 

Comprehensive insight into impermanence then 
needs to lead on to insight into unsatisfactoriness and 
not-self Or emptiness, 'anicCaiJ1 dukkan 'ti vipassa 
yoniso, 'suiiffi1J1 anatta'ti (Thag. 1 1 1 7). That is, once a 
clear perception of impermanence, aniccasaiiffii, has . 
been established, the progress of insight requires 
viewing what is impermanent as unsatisfactory, anicce 
dukkhasaiiiiii, and that which is unsatisfactory needs 
in tum to be seen as devoid of a self, dukkhe anattasaii 
iii. 

The locative forms anicce and dukkhe indicate that 
the progression from one ofthese three characteristics . 
to the next does not involve a change of object, but a 
change of perspective. What has been seen with insight 
as impermanent, is now seen as unsatisfactory, in fact 
it is precise!)' because it is impermanent that it i s  · 
unsatisfactory. This dynamic is reflected in a standard 
teaching on the three characteristics, found often in  
the  d i scourses, where the  i nquiry ' i s  what i s  
impermanent- unsatisfactory or  agreeabLe?', yaiJ7 . 
pananiccaiJ7 dukkhaiJ1 vi laiJ7 sukha1J1 vii, leads to the 
conclusion i:hat it can only be unsatisfactory (e.g. M 
I, 1 3 8}. 

The same teaching then continues by inquiring if it 
is appropriate to regard what is i mpermanent, 
unsatisfactory and subject to change as 'this is mine, 
this I am, this is my self', yaiJ7 pananiccaiJ7 dukkha�n 
viparipimadhammaiJ7 kalla1J1 nu  laiJ7 
samanupassituiJ7: 'efaiJ7 mama, eso 'ham asmi, eso 
me atti 'ti? The inevitable conclusion is that this would 
indeed be inappropriate. Needless to say, paSsages 
like th is are guided forms of meditation for the 
development of insight. ' 

[n sum, once the impermanent has been seen as 
unsatisfactory, it is then to · be viewed as devoid of 
anything that could justifY the conceit 'I am' or any 
appropriation in terms of 'this is mine'. Concurrent 
with th i s  progression .of· ins ight i s  a deepen ing 
appreciation of the conditioned nature of all aspects 
of subjective experience, an appreciation that from its 
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starting point as a corollary to impermanence reaches 
its culmination in the direct vision ofnot-selfwith the 
break-through to awakening. 

A discourse in the Anguttara Nikiiya presents these 
three progressive perceptions - aniccasaiiii8, anicce 
dukkhasaiiiiff, dukkhe anattasaiiiiii - together with 
"perception of eradi cation" ,  pah iinasaiiiiii, and 
"perception of dispassion",  viriigasaiiiiii; all five 
perceptions having the purpose of leading to l iberation 
(A. III, 85). This presentation thus combines the scope 
of insight- impermanence, unsatisfactoriness and not
self- with the purpose of insight, namely eradication 
and dispassion. Such dispassion, then, is the proximate 
cause for l iberation in a dependent sequence that leads 
from ignorance to the destruction of the influxes (S. II ,  

. 30). 

True insight is diametrically opposed to the four 
perversions of perception, of the mind and of views, 
vipa/liisa, which are to 'mis'-take what is impermanent, 
unsatisfactory, not-self and unattractive for being the 
opposite, a niece 'nice an 'ti . . .  adukkhe 'dukkhan 'ti . . .  
anattani 'attii'ti . . . .  asubhe 'subhan 'ti saiiiiiivipalliiso 
cittavipalliiso dif.thivipalliiso (A. II, 52). Undern1ining 
the force of these perversions through insight is what 
gradually eradicates the defi lements in the mind and 
thereby leads to increasing degrees of d ispassion. 

Instead of succumbing to the perverting force of 
the.se four vipalliisas, insight reveals an ever more 
correct vision of the world that is in accordance with � reality. Such a vision is a necessary requirement for 

' progress to liberation, in fact all "those who have been 
quenched in this world, had insight in accordance with 
reality", ye ciipi nibbutii toke, yathiibhlltaiJl vipassisul!! 
(D. III ,  I 96;  See i n . more d etai l  YATH ABHU 
TANANADASSANA). 

Another quality of particular' qH.�Y;:tPQ.� (Qr the 
development of insight wculo h¢. -th.e:�'Wak�n:in.-g :fq,ctor 
of investigation-of-dhammas.3 IheAir.�fm.qs{,itiSutta 
exp la ins  that th i s  awaken ing�: .f��tqf stand s  
representative for the act iv i t ies· -of :inspect ing, 
scrutinizing and examining with wisdom, paiiiiiiya 
pavicinati pavicarati pariv imaiJlSOIJl iipajjati (M III, 
85;  see also viMAM sA). A support for the awakening . 
factor of investigation-of-dhammas, l i teral ly i ts 

J 'nutriment' ,  iih iira, i s  wise attent i o n, yon iso 
manasikiira (S. V, I 04;  See  a l so  YONI SO 
MANASIKARA). Such wise attention should be  

d i rected towards  what i s  who l e some an d 
unwholesome, i n  the sense of what is blameabl e, 
inferior and dark in contrast to what is blameless, 
superior and bright. 

This alludes at another aspect of the development 
of insight, a development that stands  within an ethical 
context and inevitably has ethi cal  repercussions. 
Genuine insight, from an early Buddhist perspective, 
needs to be based on a sound moral foundation. In  
turn, growth of  ins ight wi l l  further strengthen thi s  
moral foundation, making certain unwholesome deeds 
an imposs!bi lity for one endowed with higher insight. 
Such gradual ennobling through insight reaches its 
culmination point with the arahant. By d int of 
profound insight and inner purir; an m·ahant is simply 
incapable of undertaking such actions as deliberately 
depriving another l iving being of l ife, appropriating 
what belongs to others by way of theft, or consciously 
speaking falsehood, etc. (M I, 523). That is, genuine 
growth of insight can be measured in terms of the 
degree to which true inner detachment manifests i n  
ethical purity. 

The potential of being endowed with insight i n  
regard to whol esome phenom e n a, vipassako 
kusaliinaiJl dhammiinaiJl, can be seen in a discourse in 
the Aiiguttara Nikiiya, where such insight occurs in 
the context of an instruction given to a monk who is 
under the influence of sloth-and torpor as well as 
doubt and who l)O longer delights in l iving a l ife of 
celibacy (A. III, 70). According to this instruction, 
insight should be combined with sense:..restraint, with 
contentment in regard to food a11d with wakefulness, . and should lead to developing, day and night, the 
mental qu�l ities related to awakening, bodhipakkhik ii 
dhamma. These instr�ctions set up a clear behavioural 
context for irisight, and at the same time highl ight its 
final purpose. The d iscourse reports that, as a result 
of this instruction, the monk in question overcame his 
problems and developed insight all the way up to full  
liberation. The awakening potential of the same type 
of insight is also reflected in another discourse in the 
same collection, according to which neither the monks 
nor the Buddha had ever seen or heard that anyone 
had reached final l iberation without having developed 
insight in regard to wholesome phenomena in  
conjunction with sense-restraint, contentment with 

· food, wakefulness, and development of the mental 
qualities related to awakening (A. lii, 3 0 1 )  
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The potential benefits of the path of insight are 
available to al l those who engage in its practice and 
gender is of no relevance in this context, as the nun 
Soma pointed out to Mara, the Evil One. In reply to 
his insinuation that women are by nature incapable of 
higher attainments in meditation, Soma clarified that 
womanhood is of no relevance once the mind is wel l  
concentrated and the teaching i s  properly seen with 
insight, itthibhiivo kif!l kayirii, cittamhi susamiihite . .  
sammii dhamma1p vipassato (S. I ,  1 29; see also Thig. 
6 1  ) . Though the path of insight is open for men aild 
women alike, yet, there are only few that see with 
insight, as for the most part the world remains blind, 
andhabhuto ayaip loko, tanuk' ettha vipassati (Dhp. 
1 74). 

The potential of the development of insight is also 
reflected in the ltivuttaka, where a series of discourses 
take up various -defilements - such as greed, anger, 
delusion, conceit etc. - in each case indicating that 
those w�o truly understand the respective defilement, 
by abandoning it with insight, ta1p . . .  sammadaiiiifiya, 
pajahanii vipassino, will  go beyond being reborn in 
this world (It. l -3 ). The point made by this set of 
discourses is easi ly underestimated. Yet, it is. only 
with insight into the nature of defilements, and more 
specifically insight into their arising in one's own mind, 
that they can indeed be abandoned. 

Not only can defi lements be overcome, but 
according to the Akaiikheyya Sutta even other types 
of aspirations can find fulfilment :.... ranging from merit 
for one's supporters via being dear to one's fel low 
practitioners all the way up to final l iberation - if the 
development of insight is undertaken in conjunction 
with mental tranqui l lity and dwel ling in empty places 
without neglecting the practi ce of meditation, 
ajjhattaip cetosamatham anuyutto aniriikatajjhiino 
vipassanfiya samanniigato bruhetii suiiiiiig iiriina1p (M 
1, 33 and A : V, l3 1 ).4 

. 

The growth of  insight also gradually removes 
sensual desire. Those who, mindfully meditating with 
calni and discerning mind, properly see the teaching 
with insight are no longer interested in sensuality, ye 
santacittii n ipakii, satimanto ca jhiiyino, sammii 
dhamma1p vipassanti, kiimesu anapekkhino (It. 39). 
Dispassion as a net result of deepening insight can 
then also be appl ied to the meditative experience itself. 
Thus even a subl ime experience l ike the sphere of 
nothingness, possible only after having developed 

deep levels of concentrat ion, shou\d simply be 
contemp lated from the perspect ive that any 
"enchantment is a fetter, directly knowing it like this, 
he thus sees it with insight", 'nandi saipyojanaip' iti, 
evam etaip abhiiiiiifya, tato tattha vipassati (Sn. 1 1 1 5). 

The need to beware of attachment does, however, 
not imply that the development of insight needs to be · 
a dreary and distressful experience. Rather, genuine 
insight wi l l  sooner or later be accompanied by joy and 
delight. As a verse in the Dhammapada proclaims: 

"Secluded in an empty place, 
a monk with calm mind 
experiences del ight beyond [that of ordinary] 

humans 
on rightly seeing the teaching with insight"; 
suiiiiiig iira1p pavi ffhassa, 
santacittassa bhikkhuno, 
am iinus irati hoti, 
sammii dhamma1p vipassato (Dhp. 3 73). 

Though the development of insight wil l  at times . 
involve the experience of sadness and even fear, in the 
long run the joy of letting go and the del ight of inner 
purity and freedom are bound to make the ir 
appearance. For one who experiences such letting go 
and inner purity, according to the Theragiithii, 

"There is no comparable del ight, 
[even from] five-fold music, 
as when with a concentrated mind 
one rightly sees the teaching with insight." 
Paiicangikena turiyena, 
na rati hoti tiidisi, 
yathii ekaggacittassa, 

sammii dhammaip vipassato (Thag. 398, see also 
Thag. 1 07 1 ) .  

An extended simile in the Anguttara Nikaya 
describes the situation of a man who has·plunged into 
water and might either drown or else emerge again (A. 
IV, 1 1  ). In the context of this imagery, the one who 
emerges and is able to firmly remain above water and 
see with insight, vipassati, represents stream-entry. 
With this level of awakening, true insight ha.S indeed 
emerged to such a degree ac; to become finnly established 
Further deepening of insight then issues i n  ful l  
awakening, hence to be one who sees with insight and 
knows, vipassina jiina, is one of the epithets of a 
Buddha (Sn. 349 and Thag. 1 269). The same quality 
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of being endowed with insight is also reflected in the 
name ofthe former B uddha Vipass i .  According to the 
Mahiipadana Sutta, the recently born Vipassi was given 
his name because he had the habit of looking without 
blinking his eyes (D. I I, 20). As a young boy in the 
hall of justice, he showed his abil ity to investigate 
thoroughly, thereby proving that he truly deserved 
his name (D. I I, 2 1 ). In this way, the Mahapadiina 
Sutta indicates that unwavering attention to a matter 
at hand and thorough investigation are central qual ities 
associated with the term vipassanii. 

Another qual ity associated with the same term is 
the ability to remain in the present moment. The theme 
of keeping to the present moment is taken up in a set 

) of verses on how to best spend an 'auspicious night', 

Y r bhaddekaratta. 5  Accord ing to these verses, one 
should not go after the past, atilaiJl niinviigameyya, 
nor yearn for the future, nappa,tikailkhe anagalalfl. 
lnstead, to spen� one's time i n  a truly auspicious 
manner one sees with insight phenomena as and when 
they manifest in the present moment, paccuppanaii 
ca yo dhamma!f1, tattha tattha vipassati (M I I I, 1 93). 
Such seeing with insight in the present moment is also 
a key requirement of mindfulness practice, described 
in the Satipaf.thiina Sutta. 

. 

Vipassanii and Satipaffhiina 

A verse in the Aiiguttara Nikiiya and in the 
. Theragiithii contrasts one who does not see what is 
'outside' or does not know what i s  'inside' to one who 

j kno':s what is inside and sees with insight what is 
- outside, ajjhattaii ca pajiiniiti, bahiddhii cci vipassati 

(A. II, 7 1  and Thag. 4 72).6 The· references to 'outside' 
and 'inside' bring to mind the instructions given in the 
Satipaghiina Sutta, which similarly enjoin that mindful 
contemplation should  cover what is 'inside' and what 
is 'outside' (M I, 56) . Th� satipaffhiina instructions 
refer to the implementation of mindfulness · with· the 
verb pajiiniiti, he or sh�: .'Hmo.�s."; an expression aJso 
found in the verse above. Thistei'riitinologiCPl: sjffiilarity 
reflects a c;lose relationship b.etwee� t ·vfpqs�(lnii and 
satipaf!hiina. The close relationship between these 
two finds further  support i n  a g l oss i n  the 
Pa.tisambhidiimagga, according to which " insight 
should be directly known through i ts meaning of 
'contemplation'", anupassana ffheria vipassanii abhiii 

J ffeyya (Pa.tis. I, 2 1 ). Contemplation, .anupassanii, is 
another central aspect of the instructions in the 
Satipaffhiina Sutta, where it occurs in the form of 

anupassi viharati in relation to each of the four 
satipaffh iinas.  Not on ly such  term i n o l o g i c al 
simil�·ities, but also the various modes of satipaf.thiina 
prac�1ce reflect the important role that the development 
of mmdfulness can offer to the growth of insight. 

Besides satipaf.thiina, however, the discourses offer 
a variety of perspectives on the development of 
insight. In fact, several of the above surveyed passages 
speak of seeing with insight 'the teaching'. Thus a 
central aspect of vipassanii in the early canonical 
sources is the insightful vision triggered through a 
particular passage or teaching given by the Buddha. 
This pattern can be seen in recurrent occasions where 
a monastic d isciple approaches the Buddha and 
requests instructions for sol itary intensive practice. 
The instructions given in reply could be, for example: 
"by clinging one is bound by M ara", upiidiyamiino 
baddho M iirassa (S. III ,  73).  Or else a description of 
the arising of del ight ih relation to any sense door is 
fol lowed by the conclusion that "from the arising of 
[such) de l igh t  [comes] the aris ing of  dukkha", 
nandisamudayii dukkhasamudayo (S. lV, 3 7). Often 
enough such instructions, on being put into practice, · 
lead to the attainment of ful l  l iberation. 

This goes to show that the teachings given by the 
Buddha play a crucial role in the development of · 
vipassan ii. Yet, this certainly does not mean that 
vipassanii is a matter of intel lectual reflection. Quite 
to the contrary, in fact "there is no wisdom without 
meditating", paiiiiiin'  atthi ajjhiiyato (Dhp. 3 72). But · 
the teach ings given by the Buddha p lay an al l
important role as a catalyst for the development of . 
insight through meditation. To use a modern simile . ' 

the dough of meditation practice, kneaded with energy 
and then p laced into the warmth of .concentration . . . ' 

needs the yeast of the teachings in order to grow into 
the bread of insight. 

S ince want of space makes an exhaustive survey 
of all canonical passages related to the development 
of insight impossible, in what fo l lows practical 
examples for the development of insight wil l  be 
provided by surveying the mindfu lness practices 
described in the Satip�!fhana Sutta, without thereby 
intending to confine !vipassanii to satipaffh iina 
practice. 

According to a discourse in the SaiJ1Yulta Nikiiya, 
contemplating arising and passing away is of such 
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importance for the development of satipaffhiina that 
it marks the difference between mere satipa_tfhiina and 
its 'development', satipa£thiinahhiivanii(S. V, 1 83). The 
same mode of contemplation is aiso highlighted in a 
passage that is repeated in the Satipa{fhiina Sutta after 
each of the individual exercises. This passage indicates 
that mindful contemplation, besides needing to be 
undertaken in a comprehensive manner by covering 
what is 'inside' as well as what is 'outside', requires 
observing the arising and the passing away of the 
contemplated phenomena, samudayadhammiinupassi 
vii . . .  vayadhammiinupassiva(M [, 56). Such directing 
of mindfuiness to arising and passing away ties in 
well with the importance ofpenetni.tive awareness of 
Impermanence for the development of insight and 
wisdom, mentioned above. The detachment and 
equanimity that result from such contemplation are 
also reflected in this passage in the Satipa£thiina Sutta, 
according to which during contemplation undertaken 
properly one dwells independently, without clinging 
to anything, anissito ca viharati, na ca kiiici lake 
upadiyati. 

Besides these key recommendations, the individual 
exercises listed in the Satipa £thiinQ Sutta offer diffe ent 
approaches for the gaining of liberating insight. The 
four areas for the growth of insight through the 
deployment of mindfulness cover the body, feelings, 
mental states and dhammas (see in more detai l 
SATIPA ITHANA). In regard to the body, the exercises 
recommended are: 

..; mindfulness of breathing, 
- awareness of bodily postures, 
- clear comprehension with bodily activities, 
- reviewing the anatomical constitution of the body, 
- contemplating the body as constituted of the 

four elements, 
- recollecting the stages of decay of a corpse. 

The fi rst of these exercises, mindfulness of 
breathing, brings home the impermanent and dependent 
nature of every moment of bodily existence, as :one's 
very survival depends entirely on the next breath. In 
fact two d iscourses in the A,'iguttara Niko 1/ iya 
recommend practis ing recollection of d.eath by 
remaining aware of the uncertainty of being able to 
Jive even until the next breath (A. III, 3 06 and A. IV, 
3 1 9). The riext two exercises in this satipa £th iina direct 
mindfulness to bodily postures and activities. A 
discourse in the Saf!IYutta Nikiya describes how a 

wordling's mistaken notion of a self is intrinsically 
related to his or her performance of the four bodily 
postures (S. Ill, 1 5 1  ) . This suggests insight into not
self to be a potential benefit of mindfulness of one's 
bodily posture, in fact according to the commentary 
on the Satipa ffh ana Sutta a practitio 1ier of this 
mindfulness exercise should keep in mind the question: 
'who is going (etc.)?' (MA. I, 25 1 ) .  

Contemplation of  the anatomical constitution of  
the body can lead to  insight into the vanity of  the idea 
of bodily beauty, offering a strong antidote to sensual 
des ire .  Accord ing  to another  d i scourse th i s  
contemplation constitutes ind.eed the method for 
arousing the "percept ion of unattractiveness",  
asubhasaiiffii (A . V, I 09), whose purpose other 
discourses indicate to be the overcoming of sensual 
desire, kiimariiga (A. HI, 323 ;  cf. also A. IV, 47 and It. 
80). Another benefit of contemplating the unattractive 
nature of the body is its potential to counter conceit, 
a potential revealed in a passage wl).ere this exercise is 
recommended to monks who are being excessively 
honoured and venerated (M I, 336). 

Contemplation of the body from the perspective 
of t�e four elements again points to insight into not
self, an insight alluded to in the Satipaffhiina Sutta 
itself with the simile of a butcher who cuts up a cow 
into pieces for sale (M [, 58). What formerly was 'a 
cow', has now lost its apparent compactness and is 
reduced to mere 'pieces of beef. Similarly, what 
formerly was 'my body' can with growing insight be 
seen as simply a conglomeration of the four elements. 
Another discourse clarifies that it is a distinct quality 
of arahants that they know these elements to be 
entirely devoid of a self, thereby having gone beyond 
any cl inging in rel ation to them ( M  III, 3 1 ) .  A 
complementary aspect of the same contemplation 
would be insight into impermanence. This is n!flected 
in the Mahiihatthipadopama Sutta, which reasons that, 
given that due to the cosmic cycles of destruction 
even the earth itself will eventually disappear, what 
to say of the impermanent nature of this body, made 
up of the same basic elements (M I, 1 85)? 

The final exercise described under contemplation 
of the body reviews stages of decay of a corpse in a 
charnel ground, where the task of mindfulness is to 
keep in mind that one's own body is bound to undergo 
a similar fate. An insight to be gained from such 
contemplation is, again, detachment in regard to the 
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idea of bodily beauty. This potential is reflected in a 
passage that employs the stages of decay as a way of 

· bringing out the inherent disadvantage of a physical 
body, however beautiful it may have been earl ier (M. 
I ,  88). Verses in the Theragatha document the actual 
undertaking of contempiation of a corpse and its 
potential of leading to l iberating insight (Thag. 3 1 5-
3 1 9, see also Thag. 393-398). A discourse in the 
Anguttara Nikiiya mentions the removal of conceit as 
yet another benefit to be expected from this exercise 
(A.  I I I ,  324) .  Anoth er s e l f-ev i dent  effect of 
contemplating a corpse in decay would be awareness 
of mortality. Death i s  fearful only to the extent to 
which one idemifies wi!h this  body. Thus one who 
has insight into the impermanent nature of the body -} will gradually become able to dwell free from fear, 

" - aniccaif1 . . .  kiiyalfl imaiJ1 . . .  vipassamano v itabhayo 
vihassalfl (Thag. 1 093). 

The next chief subject of satipaffhana meditation 
are feelings, whose crucial position as the condition 
for craving in the context of the law of dependent 
arising, pa{icca samuppada, makes their mindful  
contemplation a central ground for the arousing of 
insight. The task of insight here is to realize the degree 
to which the affective tone of feelings - be it pleasant, 
painful or neutral - conditions one's attitude and 
reactions to what is experienced. The instructions for 

. this satipaf!hana further distinguish the three basic 
types of feeling into worldly and unworldly types, 
samisa and niramisa, thereby drawing attention to the 
possible activation of the underlying tendencies to 

) passion, aversion and ignorance through worldly types 
..- of feelings that are pleasant, painful or neutral (S. IV, 

205) .  Another promi nent  i n s ight  perspect ive 
engendered through contemplation of fee l ings is 
impermanence. One who has reached full liberation 
will experience any type of feel ing as something 
impermanent that is felt with complete detachment 
(M. III, 244). The constantly changing nature offeeliiigs 
also reveals the characteristic · of not-Belf, making· it 
impossible to either posit feeling as a selfot_else assume 
that it is the self that feels ( D. II; 67). 

Insight into impermanence and not-self continue 
to be central themes in the next satipa_f!}zana, concerned 
with states of mind. The states of mind l isted for 
mindful contemp lation are preSented i ll: p airs of 

J opposites, thereby inculcating in the practitioner the 
ability to clearly distinguish between what should be 
avoided and what should be developed. A central 
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purpose of contemplation of states of mind is to arouse 
awareness of the conditioning role of mental states 
and intentions on verbal and bodily activities, whose 
wholesome or unwholesome nature depends on the 
quality of the mind that has been their forerunner. An 
analytical perspective on mental states becomes 
evident in the A n up ada Su tta 's description of 
Siiriputta's practice of insight in regard to things as 
they occur, anupadadhammavipassanalfl vipassi (M 
III, 25) . His  insight development took place through 
an analysis of the mental states experienced during a 
jhana or immaterial attainment into their mental 
constituents, followed by contemplating their arising 
and passing away while at the same time remaining 
with detachment. The same analytical perspective is 
turned on deeper experiences of concentration in the 
Affhakanagara Sutta, which indicates that seeing a 
jhfina or inunaterial attainment as merely a conditioned 
product of the mind will yield such penetrative insight 
that either non-return or full awakening can be expected 
(M. I, 350). 

Contemplation of dhammas, the final of the four 
satipaffhiinas, covers the following topics: 

- the five h indrances, 
- the five aggregates of clinging, 
- the six sense-spheres, 
- the seven awakening factors, 
- the four noble truths. 

Two relat�d contemplat ions from the fourth 
satipaf!hiina are the first and fourth, which are 
concerned with the five hindrances and the seven 
factors of awakening. The insight to be developed 
here is closely related to meditation practice itself, as 
one sho.uld be able to clearly recognize these states 
and the conditions responsible for the coming into 
being of a hindrance or an awakening factor, and for 
their removal or · alternatively for their further 
development. Another two related contemplations in 
this satipa.(thana analyse personal experience from the 
perspective of the five aggregates and the six sense
spheres. Insight into the impermanent nature of the 
five aggregates of clinging features in other discourses 
as a particularly prominent cause for the break-through 
to liberation (D. II, 35;  D. lll, 2n ; S. II, 29; S. II, 253;  
A. I I ,  45 and A. [V, 1 53 ) .  The reasons for this. potential 
are not hard to find, as appreciating the impermanent 
nature of what is clung to as 'I' and 'mine' erodes the 
very foundation of cl inging. In the case of the sense
spheres, mindfulness should explore the fettering force

� . 
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of experiences that arise based on the senses and their 
objects. Mindfulness developed in this way reveals 
the degree to which the binding influence of the six 
sense-spheres is the central condition for involvement 
in and reaction to the world. In fact the 'world' of 
experience arises just due to these six and is afflicted 
because of clinging to them, chassu l oko sarnuppanno 
. . .  channarn eva upiidiiya, chassu loko vihaffffati (Sn. 
1 69) .  In  the case of  the sense-spheres, too, 
impermanence is  another insight to be developed, as 
knowing and seeing the impermanent nature of the 
sense-spheres can lead to the attainment of stream
entry (S. m, 225), if not higher. 

The culmination point of the exercises listed in the 
Satipa!fhiina Sutta, and at the same time the culmination 
point of the growth of insight, are the four noble truths. 
The supreme importance of insight into these four 
noble truths, which equals ful l  insight into the 
dependent arising of dukkha and its cessation is 
reflected in the circumstance that such insight fea�res 
regularly in descriptions of the attainment of stream
entry during a gradual discourse given by the Buddha 
(e.g. M. I, 380; see also SOTAPATTI), as well as in 
descriptions of the break-through to full awakening 
(e.g. M I, 23). _ 

· . 

The Pharnrnacakkapavattana Sutta del ineates the 
actual tasks required for true insight into the four 

- nobfe truths, indicating that the first truth needs to be 
fully understood, the second to be abandon�d, the 
third to be realized and the fourth to be developed (S. 
V, 422; see also S. V, 436). Other discourses that take 
up the same four activities indicate that what needs to 
be fully understood are the five aggregates of clinging, 
what needs to be abandoned are ignorance and craving 
for existence, what needs to be realized are knowledge 
and l iberation, and what needs to be developed are 
tranquilli� and insight, samatho ca vipassanii ca (M 
III, 289; S. V, 52; A. II, 24 7). . 

Vipassanii and Concentration 

A noteworthy aspect of occurrences of the term 
vipassanii in the discourses is that this term mostly 
appears in conjunction with mental tranqui l l i ty, 
samatha. This is  so much the case that the two are at 
times simply listed as two things in their own right 
(D. III, 2 1 3  and A. I, 95). The same pattern recurs in a 
survey of various aspects of the early Buddhist path 

· of practice as the way to the unconditioned. This 

survey mentions tranqu i l l ity and insight as one 
category and alternatively lists such categories as the 
four right efforts, the seven factors of awakening, or 
the noble eightfold path (S. [V, 3 60). What emerges 
from such listings is that, from the perspective of 
early Buddhist canonical scripture, samatha and 
vipassanii are two qualities that necessarily operate 
in conjunction . 

The same principle finds a fitting i llustration in  a 
simile, according to which tranquill ity and insight are 
a 'pair of messengers' whose task it to <;arry the message 
of Nibbiina along the road of the noble eightfold path 
(S. IV, 1 95; See also SAMATHA & VIPASSAN A). 
Both samatha and vipassaniiare required for progress 
from right view to full liberation (M I, 294 and A. III, 
2 1  ); hence both are recommended to a disciple in higher 
training for further progress (M I, 494). A whole range · 
of defilements can be overcome by developing both 
(A . I, 1 00); in fact samatha and vipassaniiare of such 
importance that a monk, who realizes that they have · 
not been developed, should make a determined effort 
in regard to both (M'. III, 297). 

The need to develop both samatha and vipassanii 
is taken up in  more detail in a d iscourse in the · 
AJiguttara Nikiiya, which describes altogether four 
types of practitioners, distinguished according to 
whether they have been able to gain: 

- internal tranquillity of the mind, cetosamatha , 
- higher wisdom through insight into phenomena, 

adhipaffffiidhammavipassan ii; 
- neither of the two, 
- both. 

According to this discourses, in case only one of 
the two or even none of them has been developed, one 
should search for instructions on how to develop the 
lacking quality. In its description of the inquiry that 
someone who lacks one or both puts to an experienced 
practitioner for guidance, this discourse indicates that 
'internal tranquillity of the mind' stands for capability· 
at. concentrating the mind. In order to develop 'higher 
Wisdom through insight into phenomena', one should 
kn ow how format i ons  shou ld  b e  regarded, 
comprehended and seen with insight, evam sankhiirii 
daf.�abbii . . .  sammasitabbii ... vipassitabb �(A. I I, 94). 
Besides providing a definition of  the contents of 
vipassanii, this discourse again underlines that both 
samatha and vipassanii need to be developed for 
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progress towards the destruction of the influxes, 
asavakkhaya. The predicament of one who lacks both 
is comparable to someone whose head is on fire (A. V, 
99), that is, something needs to be done immediately. 
Lacking only higher wisdom through insight into '" 
phenomena is still as detrimental as the predicament 
of a four-footed animal that has one of its legs crippled 
(A. IV, 360). 

Though there is a time for the practice oftranquilli!'; 
and there is a time for developing insight, . kalena 
samatho, kalena vipassana, only developing both at 
the proper time, together with hearing the teachings 
and discussing them, wi l l  gradual ly lead to the 
destruction of the influxes (A. I I, 1 40). Once both 

- have been developed, progress becomes natural, )/ comparable to rainwater that fills the rivulets and rivers 
and gradually reaches the ocean. According to the 
Yuganaddha Sutta, progress to awakening can be 
undertaken by placing samatha fi rst and then 
developing vipassanii, or else one might fi·rst engage in 
vipassaniand subsequently turn to samatha, or both 
may be developed in conj unction (A .  II, 1 57; see in · 
more detail YUGANADDHA SUTTA).  Tha t  i s, 
samatha and vipassana can be combined in various 
ways and there seems to be no need to assume that 
one must invariably precede the other. At the same 
time, however, it is quite evident that this discourse 
does riot envisage an approach to awakening that relies 
on only one of these two, practiced at the cost of 
excluding the other. 

) With the commentaries, however, a different 

virtually as an autonomous means to realization that 
could be undertaken quite independently of any 
supporting base of samatha". 7 

This position does not seem to receive support 
from the discourses. A particularly explicit statement 
can be found in the Mahamaluiikya Sutta, according to 
which it is impossible to overcome the five higher 
fetters without undertaking the path required for such 
overcoming, and this path is contemplation of a jhana 
from an insight perspective ( M I, 435). Without having 
attained a jhana, such contemplation can obviously 
not be undertaken. The need for the jhiinas in order to 
be able to reach full awakening is also stipulated in the 
Sekha Sutta (M I, 357), and in the opening section of 
a discourses that describes various approaches to ful l  
awaken ing, which are invariably based on the 
experience of a jhana or an immaterial attainment (A.  
IV, 422). The same requirement also seems to apply 
to the case of non-return, as according to the discourses 
non-returners have fulfil led the development of 
concentration, sam adhismi!J1 paripilrakiir i, to a degree 
similar to that of arahants (A . I, 232 and A. IV, 380). 

The fulfilment of concentration is, however, 
according to the same discourses, not necessarily a 
quality of a once-returner. In fact, the concept of a 
once-returner is based on the principle that such a 
person will return once more to 'this world', sakid eva 
ima!J1 loka!J1 agantva(e .g. M I, 226). lf jhiina abilities 
were required to reach this level of awakening, any · 
once-returner should also be a jhana attainer, and due 
to that should not be reborn in 'this  world', the · -.. 
kiimalaka, but instead take rebirth in the higher Brahrria 
realms. That once-returners do indeed come back to 
'this world' is documented in passages that report the 
rebirth of once-returners in the Tusita Heaven (A. Ill, 
348 and A. V, 1 3 8) .  Hence, although some once
returners may have attained jhana, this does not 
appear to have been the rule. 

The same principle would then apply to stream
enterers. In fact, the most advanced out of a listing of 
stream-enterers, the ekabi/ i, is destined to be reborn 
in the human world (A. IV, 380). Though in order to be 
able to reach any levei of realization the mind needs to 

� perspective emerges, where vipassana is perceived as 
something that can be developed on its own. Thus the 
Visuddhimagga refers to those whose vehicle is pure 
insight, suddhavipassaniyanika, in contrast to those 
whose vehicle is tranquillity, samathayaf!ika .( Vism. 
588). Alternatively, the. same concept is also referred 
to in terms of  p racqtioners _of  dry i n sight ,  
sukkhavipassaka ( Vism. 666). The .commentaries then 
gloss a reference to those who are liberated by wisdom, 
paiiffiivimutta (see in more detai l VIMUTTI), as 
implying that l iberation has been reached without 
jh anas by dry · i n s ight a lone,  nijj h anaka 
sukkhavipassaka paiiiiamatteneva vimutta (SA . II, 
1 27). Elsewhere, the commentaries mention those who 
have destroyed the influxes through dry insight, 

JsukkhaVipassakakhinasava (MA. IV, 54). Thus, "at 
some point in the evolution of Theravada meditation 
theory, the practice of vipassana came to be regarded 

· be temporarily free from the five hindrances (A. III, 
63), such removal of the hindrances would be possible 
without jhana attainment. This can be seen in the 
standard descriptions of the attainment of stream
entry during a gradual discourse given by the Buddh� 
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which invari ably mentions the absence of the 
hindrances (e.g. M I, 380 :  vinivarapacitta), even 
though while listening to a discourse one would not be 
entering jhanic absorption. 

Thus from the perspective of the discourses it 
seems that a dry insight approach, which disp�nses 
with the formal development of mental tranquill ity 
up to the level of at least the first jhiina, may not be 
capable of leading to ful l  l iberation, but might suffice 
only for stream-entry and once-return . In fact, if 
u91 jhana were simply i rrelevant to the progress of 
insight up to full awakening, it would be difficult to 
understand why its practice and development has been 
given so much attention in the discourses, and why 
the four jhiinas are included under the heading of right 
concentration as one of the factors of the noble 
eightfold path. Nevertheless, the dry insight approach 
has had a considerable influence on modern day 
vipassan a  meditation practice in the Therav ada 
tradition. 

Vipassan a M ed itation in Modern Times 

Whereas i n  the thought world of  the early 
discourses vipassana stands predominantly for a 
quality to be developed, · in modern day usage vipassana 
mostly represents a particular· form of meditation, 
usually a specific technique whose practice marks off 
one vipassanameditation tradition from another. Most 
of these vipassan a  traditions have their origin in 
Burma, and in what follows three traditions that are 
particularly popular �ill be briefly surveyed. 8 

The approach to the development of vipassana 
taught by the Burmese monk Mahasi Sayadaw ( 1 904-
1 982) follows the commentarial notion of dry insight, . 
in that it dispenses with the formal development of 
samatha.9 The main technique in this tradition is to 
apply mental l abel l ing to anything experienced 
throughout meditation practice in order to sharpen 
clear recognition. During sitting meditation the 
practitioner observes the 'rising' and 'fal ling' motion of 
the abdomen, making a mental  l abe l  of these 
movements any of any other occurrence that may 
happen; while during walking meditation the same 
mental labell ing is used to develop distinct awareness 
of several parts of each step, such as ' l ifting' of the 
foot, 'putting' it, etc. Sustained practice eventual ly · 
uncovers the mental intentions that precede any . 
activity. Becoming progressively aware of increasingly 

subtler aspects of body and mind, ,practice leads to a 
sharpened awareness of  the  i mperman ent,  
unsatisfactory and insubstantial nature of al l  facets of 
experience. 

The vipassana meditation taught by the Indian 
S .N.  Goenka ( 1 924), a d isciple of the Burmese 
meditation teacher U Ba Khin ( 1 899- 1 97 1 ), centres 
on observation of vedana. The formal practice of 
contemplating bodi ly sensations is based on the 

. previous development of a foundation in sama tha 
through mindfulness of breath ing, to which in a 

. standard ten days retreat the first three days of practice . 
are dedicated. Subsequently, vedanii5 are observed 
through a continuous scanning of the body in the up 
and downward directions, leading to a penetrative 
awareness of their changing nature at increasingly 
subtler levels. Eventually, such practice leads to an · 

awareness of the entire spectrum of body and mind in  
a constantlY changing flux, thereby reveal ing its lack 
of inherent satisfaction and its insubstantial nature. 

The method taught by the Burmese monk Pa Auk 
Sayadaw ( 1 93 4) gives considerabl e  room to the 
development of concentration, in fact ideally a 
practitioner should develop all four jhanas with the 
help of each of the meditation . subjects l isted in the 
Visuddhimagga. The insight approach in this tradition 
is based on surveying the body from the perspective 
of the four elements, recognizable  by the experience 
of hardness, heaviness, warmth or motion etc. At first · 
these qualities are identified in relation to particular 
parts of the body, but eventually are seen as existing 
in each atomic particle of the body. The subtle analysis 
undertaken in this manner is then extended to the 
mind, directing awareness to each aspect of  the 
cognitive process and to discerning the conditions 
operative at the twelve stages of the scheme of 
dependent arising. Progress ir.. this mode of practice 
wili reveal the extent to which any aspect of the five 
aggregates of c l inging i s  marked by the three 
characteristics. 

Though these three traditions take different stances 
on the importance of concentration, and also approach 
the development of insight in different ways, ·mey 
agree in employing the scheme of  the insight
knowledges, vipassana-iiii_nani, as the framewotk for 
evaluating the higher stages of vipassana experience 
(See in more detai l VIPASSANANA�A). The scheme 
of these insight-knowledges reflects in a more detailed 
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form the basic pattern described in the beginning 
section of the present article, where based on an 
appreciation of the conditional ity of experience the 
development of pen etrat ive  awareness  of 
impermanence leads over to insight into dukkha, which 
in turn issues in realization of anattii, thereby paving 
the way for progress towards l iberation. 

"One who meditates continuously, 
endowed with subtle view and insight, 
delighting in the destruction of clinging, 
him they call 'a true man'. " 
lalfl)hiyina!Jl s atatika!Jl, 
sukhumadiffhivipassaka!Jl, 
up ad anakkhay iir arna!Jl, 
ahu 'sappuriso' iti (S. I I ,  232 ; It. 74 and Thag. 

1012) 

An  ala yo 
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VIPASSANAN�A, "insight knowledge", refers to 
a key experience to be en-countered during the progress 
of insight meditation. 1 A survey of the devel-op-ment 
of insight, given in the 4bhidhammattha Sa ngaha, lists 
altogether ten such insight knowledges. 2 Other li�ti�gs 
count more know ledges, due to taking more exphc1tly 
into account that the ten insight knowledges set in 
after the "knowledge of de-limitating name-and-form" 
and the "knowledge of  d iscern ing conditions': . 
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n fima-r iipapariccheda-iiiipa and paccayapariggaha-n 
ana have al-ready been devel-oped.3 Moreover, once 
the ;xperience of the ten insight know l--edges leads to 
stream-entry, "change-of-l ineage" from worldling to a 
noble person takes place and the "path" as well as the 
"fruit" �f stream-entry are experienced, fol-lowed by 
"reviewing", hence another four knowledges can be 
designated as gotra--bh ii-napa, magga-iipa, phala-n 
ii.pa and paccavek-kha-pa-iiiipa, resulting in an overall 
account of sixteen know ledges. 

The two preliminary knowledges, "knowledge of 
del imitating name-and-form" and "knowledge of 
discerning conditions", can be understood to clear the 
ground for the development of insight (see the detailed 
exposition in Vism. 5 87-605) .  Their purpose is to 
reveal the insubstantiality of all aspects of personal 
existence by analysing body and mind into their 
component parts, and by revealing the conditioned 
interrelation of these component · parts. These two 
basic methods of analysis and synthesis complement 
each other. "In striving for insight, that is, for a 'vision 
of things as they really are', analysis comes first. The 
first task is to remove by analysis the basis for all . . .  
notions of sub-stantial unities" .  However, !'the 'things' 
p resented by analysis are never iso- lated, self
contained units, but are conditioned and conditioning", · 
hence "only the application of both methods - the 
analytical and the synthetical - can pro-duce a full and 
correct understanding of .the impersonality (anattii) 
and in-sub-stantiality (suiiiiati) of all phenomena".4 
Based on having discerned mind and matter as distinct 
but interrelated phenomena, the series of ten insight 
knowl-edges sets in. These ten comprise: 

- sammasana-iiii.pa, knowledge of comprehension; 
. - udayabbaya-iiiipa, knowledge of rise and fal l; 

. - bhaliga-iiii.pa, knowledge of dissolution; 
- bhaya�iiii.pa, knowledge of fearfulness; 
- adinava-iiii.pa, knowledge of disadvantageousness; 
- nibbidii-iiii[la, knowledge of disenchantment; 
- muiicitukamyata�iiii.pa, knowledge of desire for 

deliverance; 
- pa_tisankha-iiiipa, knowledge of reflection; 

.� saiikharupekliha-ii.pa, knowledge of equanimity 
towards formations; 

- anuloma-iiii.pa, knowledge ofconformity. 

· Knowledge of comprehension, sammasana-iiana, 
refers to contemplat-ing the three characteristics. This 
then leads on to contemplating in particu lar the 

characteristic of impermanence in terms of rise and 
fall, wh ich constitutes the onset of udayabbaya-ii[Ja.  
At this junction of progress, experiences can arise 
that are " i m perfect ions  o f  i n s ight " ,  
vipas-sa.-n iipakkilesa (see in detail  Ps. II, 10 1  and 
Vism. 633) .  Such imperfections of in-sight could 
involve the experi-ence of, for example ,  deep 
tran q u i l l i ty, or pene- trati v e  i n s i ght ,  or fi rm 
equa-nim-ity. Though being signs of progress, these 
experiences cou ld be at-tached to and mistakenly 
grasped as attainments in themselves. Detached 
pro-gress instead leads to a maturing of udayabbaya
iiapa, a penetrative experi-ence of the mo-mentary 
arising and passing away of all as-pects of body and 
mind. This even-tually culminates in an experience of 
total d isso l ut ion ,  bhaiiga-iiapa,  where in  the 
di sappearance aspect of  al l  phenomena becomes 
particularly prominent. 

At this stage, when the entire meditative experience 
is marked w i th con-stant  d i s so lu t ion  and 
disintegration, fear arises, bhaya-iipa. Such fear arises 
as the very foundation of  what is taken to be 'I' and 
'mine', whether this be ex-pli-citly as a rationalized 

· self-notion or only implicitly as a sub-conscious 
feel-ing of identity that lurks at the background of all 
experience, is experienced as un-stable, breaking down 
and disintegrating at every moment. If mental balance 
can be maintained, the inherent disadvantage of all 
phenomena becomes evi-dent, adinava-iiiia, the whole 
world of experience loose all its attraction and an al l 
pervasive sense of disenchantment sets in, nibbidii-ii 
ii.pa. Such disen-chant-ment then leads to desire for 
deliverance, muiicitukamyat ii-iiii[la. 

At this stage of practice, insight into the three 
characteristics of reality becomes markedly clear with 
knowledge of reflectjon, pa.tisalikhii-iiaa, a knowledge 
s imi lar i n  type to t h e  e ar l ier  knowledge of  
comprehension, sam-rna-sana-iipa, but differing from · 
the latter in intensity and clarity. Knowledge of 
reflection gains its momentum from having ,passed 
through the previous in-sight experiences� in particular 
through the experiences of dis-solution, fear and 
disenchantment. Eventually a profound sense of 
equanimity sets in, saiikhiir-u-pek-kha-iiapa, during 
which the  se lf- less  n ature o f  re.a l ity hecomes 
prominent with outstanding c larity. Meditation 
practice continues effortlessly at this point, the mind 
is concentrated and wel l balanced. Full maturity of 
the devel-op-ment of insight comes with anuloma-n 
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apa, knowledge ofconfonnity, which heralds the break
through to the supramundane experience. 

At this point the series of ten insight know ledges 
has reached its com-p l et ion p o int .  Th e mind  
momentarily withdraws from externals, with which 
the meditator leaves the stage of being a worldling, 
gotrabhu-iiapa. Imme-diately thereon follow the 
experi-ence of the path and fruition moment, magga
iiaa and phala-iiapa, being equivalent to liberating 
insight into the four noble truths through realization 
of the third truth, realization of Nibbana. On emerg-ing 
from the experience of the supramundane, the mind 
naturally looks back on what has just happened and 
reviews what has taken place, paccavek-kha-na-iiaa. . . 

The basic dynamics that stands behind these ten 
knowledges cou l d  b e  reduced to the three 
characteristics, in that direct confrontation with the 
char-acteristic of impermanence ( udayabbaya-napa & 
bhanga-iiii[la) leads to in-sight into dukkha, which 
proceeds from the o nset of fear v i a  seeing 
disad-van-tage and developing disenchantment to 
arousing the desire for deliverance (bhaya-iipa & 
adinavii-iiii[la & nibbida-iiii[la & muiicitukamyata-ii 
ii.[la). With the maturity ofthe affective transformation 
brought about through this deep-ening appreciation 
of dukkha, the characteristic of not-self, anatta, 
becomes increasingly evident (pa_tisankh ii-iiaa & 
sa.ilkhiirupekkhii-iiapa & anuloma-iipa), insight into 
which will reach perfection with the attainment of 
path and fruit, an experience wherein any sense of ) selfhood is completely annihilated. Considered from 
this perspective, the series of ten insight knowledges 
can be understood to express in a more detailed manner 
a basic dynamics of insight de-scribed frequently in 
the discourses, which proceeds from perception of 
im-permanence, aniccasaiiii3, v ia  perception of 
dukkha in what is impermanent, anicce dukkhasaiiiiii, 
to perception of not-self in what is dukkha, dukkhe 
anat-tasaiiiia(e.g. A. IV, 5 1 -53). 

Several of the individual stages of the ins ight 
knowledges can also be seen to take their inspiration 
from the early discourses. Thus a discourse in the 
Sa;pyutta Nikaya enj o ins to develop " i nternal 
comprehension" through "com-pre-hending", bhikkhu 
sammasamiino sammasati antara samrnasaf!I (S. II, 

J I 07), a "comprehension" that stands for reflecting on 
the de-pendent arising of dukkha through craving. This 
would invo{ve a similar insight as that envisaged by 

. 

the initial insight knowledge of sammasana-iiapa. A 
verse in the Dhamma-pada then provides a lead o ver 
from sammasana to udayabbaya, as it enjoins to 
"comprehend" the " rise and fal l" of the aggregates in 
order to come to know the deathless, yato yato 
sammasati, khandhiilWf!I udayabbayaf!I . . .  arnata f!1 
taf!I vijiinataf!I (Dhp. 3 74). 

The reference in the third insight knowledge to 
dissolution, bhanga, can be understood to be but a 
different term for khaya or vaya, " destruction" and 
"decay", which in the discourses frequently h ighlight 
the disappearing aspect of phenomena. 5 Both terms 
occur in an ex-planation of why all felt experience is 
unsatisfactory (S. IV, 2 1 6), thus providing a lead over 
to the theme of duk-kha which is so prominent in the 
in-sight knowledges that follow after bhangd-iiapa. 

The term bhaya occurs i n  a discourse in the 
Saf!I-yutta Nikaya, which de-scribes how long-lived 
devas become terrified when they realize that their 
ex-istence is impermanent and unstable (S. III, 85 and 
A. II, 33). A simile in an-other discourse in the SaiJ1YUlfa 
Nikaya com-pares the four elements to poison-ous 
snakes, the five aggregates to mur-derers, and the 
objects of the senses to a gang of robbers, images that 
bring out the frightfu l  nature of these aspects of 
experience once their potential to lead to attachment 
is seen with insight (S. IV, 1 74). 

The term adinava frequently occurs in the 
discourses as part of a treat-ment of phenomena from 
the three perspectives of the ir advantage, as-s ii-da, 
their disadvantage, adinava, and the escape from them, 
nissarapa (e.g. M I, 8 5-90). Insight into the inherent 
disadvantage of the five aggregates then leads to 
developing disenchantment, nibbida, towards them 
(S. lll, 62). The relation between seeing iidinava and 
the desire for l iberation comes to the fore in the 
Buddha's auto-biographical ac-count of his own 
striving for awakening, accord-ing to which on seeing 
the dis-advantage in what is subj ect to decay he set 
out in search for Nibbana (M I, 1 67). Hence these 
passages would corre-spond to the pattern of insight 
knowl-edges that l eads  from awareness of  
disad-vanta-geousness to dis-enchantment and desire 
for del iverance, adinava-iiii[la, nib-bid§-iiii_na, and muff 
citukamyata-iiapa. 

The Sabb iisava Sutta relates the idea of .. 
pafisa.ilkhii, to devel-opin� th 
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awakening in such a way that they are based on 
se-clusion, dispassion, and cessation, and culminate 
in letting go (M I, 1 1  ). In the discourses, this mode of 
development of the factors of awakening usu-al ly 
designates a stage that issues in realization, and would 
thus be reflecting a similar level of development as 
pa fisankh a-niipa 0 

The term saiJkharupekkha itself does not appear 
in the discourse. The same idea could, however, be 
seen in the depiction of the progress towards the 
sev-enth awakening factor given in the Aniipiinasati 
Sutta, accord ing to which on looking o n  with 
equanimity at the concentrated mind the awakening 
factor of equanimity arises, tatha samahita1J1 citta1J1 
sadhu-ka1J1 ajjhupekkhita hoti (M III, 86). 

The Visuddhimagga i l lustrates sankharupekkhii-n 
apa with the help of a simile found in the Devadaha 
Sutta ( Vism. 656). This simile describes a man who 
formerly suffered on seeing the woman he loves 
conversing and laughing with another man, but who 
by overcoming his affection for the woman will no 
longer be affected by her behaviour, a simile that in 
the Devadaha Sutta indeed illustrates the development 
of equanimity, ajjhupekkhato upekkha1p bhiivayato 
(M. II, 223). 

Fin�lly the term anuloma makes its appearance in 
a context related to the attainment of realization as 
"conformity ofpatience", anulomika khanti, where it 
stands for the result of having developed insight into 
the three char-acteristics and leads to the at-tainment 
ofthe four stages of awakening (A. I II, 44 1 ). 

H ence even though the systematisation of the 
progress of insight in tenns often insight know!edges 
is clearly a later development, its basic dy-namics as 
well as the individual components ofthis scheme have 
their source in the early d iscourses. The basic 
systematisation of these experiences can be found in 
the Papsambhidamdgga, which depicts the same 
progress of insight knowledge in five main stages. The 
fi rst of these stages covers the knowl-edge of 
comprehension and the wisdom of analysing in a 
gener-alizing manner phe-nomena of past, present and 
future, atftan agata-paccup-pan-niinam dhammanam • 0 

sankhipitvii vavatthane panna sam-masane niipa (Ps. 
I, 53) .  The second stages involves the knowledge of 
contemplating rise and fal l  and the wis -dom of 
con-templ ating the change of  p res-ently arisen 

. 

phe-nomena, pacuppan n a-nalJl dham-m ana lJl  
vi-paripiim anupas-sane panna udayab-bay antlpassane 
napa (Ps. I ,  54) ;  whiie the third is  the in-sight 
knowledge and wisdom of  con te m - p l at ing  
dis-solu-tion after reflecting on an object, iiram-mapa.1J1 
pa {is ankh a bhan-g anupas-sane pan-na vipassane napa 
(Ps. I ,  5 7) .  These altogether three stages thu s  
corre-spond to the first three knowledges in the scheme 
of ten vipas-sanii-napas. 

The fourth stage in the Pa{isambhidamagga is the 
· knowledge of disad-vantageousness and the wisdom 

oflooking on at fear, bha-yatupaf{hiine panna adinave 
napa (Ps. I, 59), which thus comprehends two in-sight 
knowledges of the ful ly developed scheme, namely 
knowledge of fear-fu lne s s  and of  
disad-vantageousness. The fifth stage then i s  the 
knowl-edge that involves equanim-ities towards 
formations and the wisdom of de-sire for del iverance, 
re-fl ect ion and composu re ,  · m u ncitukamyat a 
pa{isaiikhasanti{fhanapannasan-khiir-u-pek-khiisu .ii 
iipa (Ps. I, 60), which covers altogether three insight 
know l-edges ofthe scheme often, namely knowledge 
of desire for del iverance, of re-flection, and of 
equanimity towards formations. 

The _ same basic pattern can also be found in the 
Vimuttimagga, a work preserved only in Chinese. The 
Vimultif1!agga's de-s�ription of the developii!ent of 
insight also proceeds from understanding the difference 
between name and form ( T.  XXXII, 454a2),  6 to 
discerning condi-tions ( T.  XXXII ,  454a l 4) .  Its 
counterj)arts to the set often insight know ledges then 
begin with comprehen-sjon of the three characteristics 
(T. XXXII, 454b 1 ), fol lowed by insight into rise and 
fal l  (T. XXXII,  454c3) ;  d issolut ion ( T. XXXII,  
4 5 5 c  1 6) ;  fear, wh ich inc ludes  awareness of 
disadvantageousness and disenchantment ( T. XXXII, · 
456c 1 1 ) ;  desire for del iverance, which includes 
re-flection on the three charac-teristics and equanimity · 

(T. XXXII, 456c20); and knowledge of confomiitj (T. 
XXXII, 457a5) .  The Vimuttimagga completes its 
account with change of l ine-age ( T. XXXII, 457a 1 8), 
knowledge of the path (T. XXXII, 457a25) and the 
fru it (T. XXXII, 458a 1 ). 

The fac t  th at the l i s t ings  in  the 
Pa.lisambhidii-magga and the Vimutti-mag-ga combine 
several insight know ledges that are treated separately 
in the Vi-sud-dhi-magga does not  entai l a real 
difference, as the Visuddhimagga explic-itly in-dicates .. ,: 
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that e.g. knowledge of desire for deliverance and 
knowledge of reflec-tion are but two early stages of 
equa-nimity towards formations ( Vism. 660). 

What does appear to be a notew01thy difference 
between the presen t a- t i ons  i n  the  
Pa.tisambhida-magga, the  Vimuttimagga, and the 
Visuddhimagga is the general framework within which 
these insight knowledges are presented. In the 
Pa,tisambhidii-mag-ga, the exposition of the insight 
knowledges comes as part of a treatise on the theme 
ofknowledge, iia.pa. In the Vimuttimagga, the in-sight 
know l-edges form part of a detailed explanation of the 
four noble truths. The distinc-tion between name and 
form corresponds to insight into the first noble truth, 
with which purification of view has been accomplished 
(r XXXII, 454a2). Discerning dependent arising is a 
manifestation of the secoild noble truth, with which 
purification by overcoming doubt has been reached 
(r XXXII, 454al 4). The remaining insight know ledges 
correspond to the truth of the p ath ,  wh i le  the 
attainment of the path itself implies direct vision of 
the un-con-ditioned and hence insight into all four 
noble truths at once ( r  XXXII, 457a27). 

The Visuddhimagga corre l ates  t h e  i n s igh t  
knowledges with the seven stages of purification, 7 a 
sch�me that originates from the Rathavinita Sutta (M 
£, 1 47), and which forms the scaffolding for the 
Visuddhi-magga (see VISUD-DHIMAGGA). The 
first two purifications of moral ity and the mind are )con-s idered as pre l i m in ary s tages .  The  t h i rd 
purification of view, di .t.thi-visuddhi, corresponds to 
knowledge of delimitating name-and-form ( Vism. 587). 
The fourth stage of purification by overcoming doubt, 
kankhavitara.pa-visuddhi, covers knowledge of 
discerning conditions ( Vism. 598). Purification by 
knowl-edge and vision of what is the path and what is 
not the  path, maggii-mag-ga- ii.pa- -das-sa-na
visuddhi, involves knowledge of comprehension ( Vism. 
606), as well as the beginning stages of knowledge of 
rise and fal l  ( Vism. 629). Puri-fica-tion by knowledge 
and vision of the way, pa,tipadfiffiiadassana-visuddhi, 
then takes off with knowledge of rise and fal i  at a 
mature stage ( Vism. 639), and covers the remaining 
eight out of the set of ten insight know ledges up to 
knowledge of conformity. Purification by knowl-edge 

J and vision iinadassana-visuddhi, cor-responds to the ' . 
experience of path and fruit, which is preceded by 
change-of-lineage ( Vism. 672). 

. 

Buddhaghosa would have known the Vimuttimagga, 
as according to the commen-tary on the Visuddhimagga 
statements attributed by Buddhaghosa to "some" stem 
from Upatissa's Vimuttimagga. 8 From this perspective 
it is note-worthy that the Vimuttimagga mentions only 
two purifications, that of views and of overcoming 
doubt, in relation to the insight knowledges. thus it 
seems as- if Buddhaghosa developed this further by 
adding the remaining purifi-cations from the scheme 
of seven purifications described in the Ratha-vinita 
Sutta. In doing so, he seems to not have taken into 
account that the scheme in the Ratha--vinita Sutta i s  
not com-plete, as  the  series of $even purifications 
only lead up to the goal, but  do not include the goal 
itself. The complete scheme can be found in t h e  
Das-uttara Sutta of the D igha Nikiiya, which coniinues 
after the seven puri-fica-tions with purification o f  
wisdom and purification o f  l iberation (D. III, 288; see 
also RATHAV I NITA S U TTA) .  Thus  a m o re 
appropriate cor-relation of the stages of purification 
with the insight know ledges couid have been made by 
taking into account all nine stages, and especially by 
correlating the magga-iifipa and phala-ii.pa with 
purification of l iberation, vimutti-vi-sud-dhi, i n-stead 
of placing these under the heading of purification by 
knowl-edge and vi-sion. 

Nevertheless, Buddhaghosa's mode of presentation 
has be-come norma-tive for the Therav ada tradition 
and the scheme ofthe insight knowledges, cor-related 
with the seven stages of purification, forms the basis 
for most i nsight meditation undertaken in  modern 
days, constituting the com-mon reference point for 
otherwise often qu i te d ifferent approaches and 
meth-ods for the devel-opment of l iberating insight .  

Anijlayo 

Referenc�s 

1 Detailed expositions of these key experience from 
a practical perspective can be found in Mahasi: 

The Progress of Insight, Kandy 1 994;  and 
Na�arama: The Seven Stages ofPurifi-cation and 
the Insight Know/edges ,  Kandy 1 993 . 

2 Abhs. 63 (Burmese edition), 9 :  46; Bodhi: A 
Comprehensive Manual of A bhidhamma, Kandy 
1 993: 346 (9: 2 5) .  

3 Here niima-r ilpa i s  used as a referent to the entirety 
of mind and matter, different from its canonic?l 



VIPASSANAYANIKA 686 VIPASSANAYANIKA 

usage, where nama stands for men
_
tality e�cept 

consciousness, see M 1, 53 and NAMA-RUPA. 

4 N�aponika: Abhidhamma Studies, Kandy 1 985: 
25-26. 

s According to Nal)ati loka: Buddhist Dictionary, 
Kandy 1 988: 249, "bhaiiga, in connection with 
the 5 groups of existence" is " often met with in 
the old sutta texts", but I have not been able to 
locate such occurrences. 

6 T. stands for the Taish6 edition. 

7 A survey of this correlation, together with an 
insightful discussion; can be found in Cous-ins: 
"The Origins of Insight Med itation" ,  The 
Buddhist Forum, vol. 4, London 1 996 :  44. 

8 VismA. (Burm. ed . )  I, . 1 23 :  ' Ekacee ti 
Upatissatthera!J1 sandhyaha, tena hi 
Vimuttimagge tath a vuttaip; see a lso  
ABHIDHARMA LITERATURE p. 78; Bapat: 
Vimuttimagga and Visuddhimagga, Poona 1 937: 
LVIII; Ebara: The Path ofFreedom, Kandy 1 995 : 

· XXXVI. 
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VIPASSANAYANIKA: ' The insight,. conveyed 
person' ,  also sometimes called suddha-vipassana 
yiinika (vism.p.588), who uses solely insight meditation · 
as the  vehi c le  o f  conveyance l ead ing  one · to 
emancipation and Nibbana

. 
It is purely a coriunentarial . 

term used in .clarifying the canonical term piliiii 
iivim�tta, 'delivered by wsdom', found in all the fdiJr 
principle Nikiyas. But the term more popular in 
canonical works to .designate a person who has won 
emancipation is ubhatobhagavimutta, 'delivered in 
both ways' viz. 'deliverance ofthe mind' (cetovimutti) 
and ' deliverartce by wisdom' (paffiiifvimutti) which 
are invariably linked. Explaining the term paiiiia
vimutta, the Majj him a Nikiya ( 1 .  4 77 (.) says, " a monk 
may not have reached in his  own person the 8 
l iberations (jhiina) but through his wisdom the cankers 
have come to extinction in him. Such a person is called 
wisdom- liberated" (BD.s. v Paiiiiii-vimutti) . Actually 
the word used in. the text in this context is not jhana 
but vimokkha which inc ludes ' the  cessation of 

-# perception and feelings' (saiiiiavedayita-nifodha) as 
the eighth. Whatever may be the importance of the 
realization of the eight l iberations for the attainment . of the final emancipatory wisdom, it is the realization 
of deliverance through wisdom (pciiiiiii-vimutti) which 
seals the final emancipation of the practitioner. For 
even a person who has attained the eighth liberation 

(vimokk.ha), ' the cessation of perception and feelings', 
has to utterly destroy the cankers (asava) by means 
of wisdom to become an Arahant (M. 1 . 477). One is 
released from the material group (rupa-kiiya) only by 
the realization of the attainments of the formless 
sphere (arupiivacarasam apattiya) ,but one has to 
realize the supreme path ( agga-magga) to be released 
from the name group (nama-kiya SA. l .278). This 
emphasizes the importance of del iverance through 
wisdom for full emancipation. By the development of 
insight (vipassani) is developed wisdom (paiiiii). 
Ignorance (avijii) becomes extinct through wisdom. 
Fading away of  pass ion  ( r aga-vir aga) i s  the  
deliverance of the mind while the  fading away of 
ignorance ( avijj ii-vir aga) i s  deliverance through wisdom 
(A. L 6 1 ) . The D igha Nikiiya ( I I .  70) expl ains 
' de l iverance through wisd o m ' as  the  fu l l  
comprehension of  the pros and cons of the seven 
abodes or supports of consciousness (viffiiiipaffhiti) 
and the two spheres ( ayatana) and becoming free by 
purging all grasping (anupadavimutto). 

At the early stages of the Buddha's ministry most 
of the individuals who were converted by him and 
were admitted to his newly founded Order of monks 
are said to have won realization of emancipation while · 
listening to a sermon given by h im. His first convert 
Kondaiiiia is said to have realized the first stage ofthe 
Path .

to emancipation while listening to the Buddha's 
first sermon. Sariputta had a similar realization while 
listening to a stanza, giving a gist of the Buddha's 
message, recited by Arahant Assaj i .  Some of them 
may have practised meditation under their · former 
teachers and may have attained even jhanas under 
them. But thi� .¢annot be vouched about all of them. 
Yasa, one

.
of the early converts ofthe Buddha, being 

disillusioned with'his luxurious home life, left home in 
quest of peace of mind. He realized the first stage of 
the Path while l istening to the Buddha the very first 
time he spoke to him ( Vin: 1 . 1 8) .  But even stranger is 
the reported conversion of the thirtY Bhaddavaggiya 
princes who were out on a p leasure trip with their 
wives. They were also converted and won the .first 
stage of the Path while l i stening to the Buddha 
(ibid.23f). They do not appear to have practised any 
meditation before meeting the Buddha. Both the Vinaya 
texts (ibid. 13  j) and the Samyutta Nikaya ( I ll.66f) 
hold that the first five disciples realized freedom from 
cankers while l istening to the Buddha's sermon on 
'the characteristics of selflessness' (anatta-lakkhapa ). 
Any way it is an open question as to how this is  
possible. 
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However the possibility of this  attainment seems 
to have been well establ ished and popularly accepted. 
In one discourse (S. fll. l 9 1 )  th e majority of three 
hundred and twenty monks out of five hundred are 
said to have been 'delivered by wisdom' .  Of the other 
one hundred and eighty, sixty had realized the three 
super knowledges, sixty had real ized the six super 
knowledges and sixty were freed in both ways. The 
process of realization as given here is the seeing ofthe 
selfless characteristic of all the five aggregates in all 
aspects, as they have come to be. This knowledge 
leads to disillusionment ( nibbindati) in the five 
aggregates. Of what is disillusioned one becomes 
detached (virajjati) and through detachment one 
becomes released (vimuccati). In release one becomes 

) aware of the freedom and one comes to know that 
y birth is ended, the pure life has been led, all what has 

to be done has been accompl ished and that there is no 
more to be done on its account. 

Susima's Chal lenge 

Popular as it may have been, the idea of' deliverance 
through wisdom' did not always go unchallenged even 
during the lifetime of the Buddha. In one d iscourse 
(S.IL 1 1 9 ff.) a group of monks who had declared 
themselves to be fully emancipated is seen to be closely 
questioned on their extra:-sensory knowledges and 
certain other spiritmil attainments by a newly ordained 
monk named Susiina. Closely questioning them he 
wanted to know that they, claming to be 'knowing 
thus and seeing thus', experience manifold psychic ) powers, hearing sounds, both of devas and men with 

· 

pufified divine ear, reading others' minds, recollecting 
one's past births, seeing with divine vision the passing 
away and rebirth, according to kamma, of other beings 
and dwell in volitional contact with those states of 
l i beration where the wor ld  of form ( r iipa) i s  
transcended and the formless ( iiruppa) is reached. 
When the monks replied in the negative to each of his 
questions Susima was surprised and questioned them 
as to how this is possible "We are, friend Susima, 
delivered by wisdom" was their reply. Still confounded, 
Susima expresses his inability to comprehend what 
they stated in brief and asks for further clarification. 
But they curtly reply, "Whether you know it or not 
friend Susima, we are del ivered by wisdom". 

Susima was not yet ful ly convinced. So he takes 
the problem to the Buddha before whom he lays bear 
the whole story. 

"First comes the knowledge of the fixity of 
conditions (dhammaffhiti-ffapa) and afterwards ihe 
knowledge of Nibbiina" says the Buddha who then 
goes on to give, step by step, the inborn characteristics 
of impermanence (anicca), u nsatisfactorin ess  
(dukkha) and selflessness (anatta) ofthe five aggregates 
(paffcakkhandha) in all their several aspects. With 
this knowledge comes disil lusionment ( nibbida) and 
sofoth which leads finally to freedom as above. Then 
the Buddha goes on to clarifY the conditioned arising 
of old age and death leading finally to ignorance ( avijj a) 
and how activities ( saiikhar a)" cease with the cessation 
of ignorance and soforth up to the cessation of birth, 
old age and death. What is important here is that the 
Buddha's sermon continues in a question and answer 
form getting negative or positive answers from Susima 
showing that Susima was becoming fully convinced 
by the Buddha's presentation of the Dhamma. Asked 
whether being so convinced he has acquired the five 
super knowledges (pane a abhiiiffii) or the liberations 
which transcend the world of form, Susima, now 
convinced that these extrasensory knowledges are not 
essential for emancipation, replies in the negative. 
Although the discourse does not say so expressly the · 
commentary states that Susima too won Arahantship . 
by the conclusion of the sermon (SA .II. l 27). 

Sukkhavipassaka, the Dry- Visioned 

Another term used by the Commentators for the 
vipassana-yanika is sukkhavipassaka, rendered into 
English sometimes as 'the dry-visioned'. Commenting 
on the assertion of the group of monks questioned by 
Susima above, Buddhaghosa clarifies, "We, friend, are 
jh ana -ftee  (nijjh an l.ka) d ry-v i s ioned ones 
(sukkhavipassakii), freed by wisdom alone (paffff 
amatteneva vi mutt i) (SA . II. 1 26(). He clarifies further 
that there could be arising of knowledge even without 
concentration (vinapi samadhi1f1). For, he asserts, 
neither the Path (fizagga) nor the Fruition (phala) is 
an issue (nissanda), a consequence (anisaiJlsa) or an 
accomplishment (nipphatti) of concentration . It is an 
issue, consequence or an accomplishment of insight 
(vipassan aya). The Digha Nikaya Commentary 
(II.5 1 2), clarifYing the term paffffiivimutta, says that 
one who is released by the discontinuance of the mental 
grouping (nama-kaya) and the corporeality grouping · 
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(riipa-kiiya} solely by the power of wisdom without 
realizing the eight liberations (a f.tha vimokkhii) is called 
one ' delivered by wisdom' .  He is of five types with 
sukkha-vipassaka given as the first of them. The sub
commentary explaining further says "his insight is 
dry, rough, unmoistened by the moisture of tranquil ity 
meditation". Ven Nyanati loka however states that 

· although this term is ren.dered often as "dry-visioned" 
or "having dry insight" it should not lead to the 
misconception that the nature of insight meditation is 
'dry' or ' merely intellectual ' .  In fact, he asserts, the 
development of insight produces rapture (piti) and a 
sense of urgency (salJIVega) in the meditatior (B.D.s.v 
sukkha-vipassaka ). 

C.Witanachchi 

VIPULASARA, MAPALAGAMA, See 
WIPULASARA, MAJ'ALAGAMA 

VIRAGA, "dispassion", is one of the epithets of final 
l iberation in early Buddhism (e.g. M I, 1 67). In some 
contexts, viriiga can also stand for "fading away". 
Both meanings are interrelated and derive from the 
primary sense of --./raj or --.fraiij, to "colour", hence 
vir iiga stands for "decolouratioa" or "fading away". 
In contrast to riiga, "passion", which 'colours' the 
mind, vir iiga then has the sense of " dispassion" (see 
also RAGA). 

To assess the relevance of these two nuances of 
the term viriiga as "fading away" and as "dispassion" 
requires a survey of the occurrence of viriiga in a 
series of different contexts. 

The nuance .of "fading away" appears to be more 
prominent in contexts where viriiga is preceded by 
" impermanence" and followed by "cessation" and 
"relinquishment", nirodha and pa_(inissagga. This 
sequence occurs in relation to the final four steps of 
mindfulness of breathing (M. III, 83). Alternatively, 
viriiga could also be preceded by "impermanence" 
and " change" ,  anicca and viparipiima.  Th is  
perspective i s  app l i ed ,  for example, to the five 

aggregates (S. I I I, 43). Here to "fading away" appears 
to fit the context best. 

The same nuance of "fading a·.vay" seems to also 
app ly  when viriiga i s  p receded  by khaya, 
"destruction". This is  the case, for example, in a 
description ofhow the mind is freed by the destruction 
and fading away of craving, taphii . . .  khayii viriigii . . .  
citlalJl suvimutlalJl (S. m ,  1 3 ). Quite often viriiga is 
preceded by "destruction" and "decay", khaya and 
vaya. Examples are a contemplation capabie ofleading 
to final liberation (A. IV, 1 46); or when the three types 
of feelings are qual ified to be subject to destruction, 
decay and fading away (e.g. M I, 500). The same 
qualification of being subject to destruction, decay 
and fading away is also applicable to the five aggregates 
(S. III, 24); to the twelve l inks of dependent arising, 
paficca samuppiida (S. I I, 26); and to the khowledge 
of the fixedness of the principle of dependent ariSing, 
dhamma{fhitiiiiipa (S. II, 60). In all these instances, 
the sense of "fading away" appears to be the prominent 
meaning . . 

Alternatively viriiga can be preceded by "removal" ,  . 

pahiina. In such cases, the sense of"dispassion" seems 
to be the more prominent meaning. Examples are the 
five  " percept ions  that r i pen  i n  l i berat i on " ,  
vimuttiparip iicaniya saiiiiii (D. I I I ,  243) .  Other 
occurrences of viriiga preceded by pahiina are in 
relation to five things whose development leads to 
liberation of the mind and l iberation by wisdom, 
cetovimutti and paiiiiiivimutti (A. III, 85);  and which 
lead to overcoming a whole host of defilements (A. III, 
277). A list of nine perceptions whose development is 
of great fruit also culminates in pahiina·-saiiiiii and 
viriiga-saiiiia (A. IV, 387). 

In  numerous i nstances ,  " removal "  and 
"dispassion",  pahiina and viriiga, are followed by 
"cessation", nirodha, a triad that occurs frequently in 
listings of types of perception. Examples are the six 
"perceptions conducive to p enetration", nibbedha·· 
bhiigiya-saniiii (D. III, 25 1 ). These are at the same 
time the six "things conducive to  knowledge", 
viijiibhiigiyii dhammii (S. V, 345; A. III, 3 34); and the 
six things that lead to  the removal  of v arious 
defilements (A. III , 452). Another example are the seven . 
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"things that prevent decline", aparihaniya dhamma 
(D. II, 79 and A. IV, 24); which arc seven "perceptions" 
(D. III, 253); whose development leads to overcoming 
all kinds of defi lements (A .  IV, 1 48) ;  and which 
therefore are "th ings to be aro used " ,  dhamma 
uppadetabba(D. I I I ,  283). The theme of "things to be 
aroused" recurs also in a nine-fold and a ten-fold 
formulation (D. III ,  289 and D. III, 29 1 ), both of which 
are to be developed to overcome various defi lements 
(A. IV, 465 and A. V, 309). The triad pahana viraga 
nirodha also features in a list of ten perceptions that 
are of great fruit and with which the mind should be 
well familiarized, paricitanca cittaq1 bhavissati (A. V, 
105 and A. V, 1 07); and in a long l ist of meditation 

·) topics whose development even for a short time is 
highly recommendable (A. I ,  4 1 ;  cf. also S. V, 1 32). 

In most of these l i stings, the triad " removal ,  
dispassion, .cessation'1 pahana, viraga, nirodha, is 
preceded by the triad " impermanent, unsatisfactory, 

. not-self', anicca, dukkha, anattii, or by a set of terms 
that, in addition to anicca and anatta, may involve 
" impure", asubha, or "disadvantage" ,  adinava, etc. 

The basic pattern that emerges from a survey of 
the �ole of viriiga in these different listings is that 
when viraga is preceded by terminology related to 
impermanence alone, its predominant sense appears 
to be that of "fading away". 1 When, however, vir aga 

) is preceded by "removal", instance where often all 
three · character i s t ics  of impermanence ,  
unsatisfactoriness (or related terms) and not-self also 
precede viriiga, then the sense of" dispassion" appears 
to be the most prominent implication of the term. 

Such "dispassion" is thus the outcome of a full 
appreciation of the true nature of reality, preceded by 
"removal", pahiina, and almost always followed by 
"cessat ion" ,  nirodha. Th i s  tr iad thu s  forms a 
counterpart to the triad anicca, dukkha, anattii, which 
describes the three main characteristics of reality in 
regard to which insight needs to be developed, while 
the triad pahiina, viriiga, . n irodha dep icts the 
detachment that ensues once this insight matures. Just 

._; as the sequence underlying the insight triad anicca, 
dukkha, anatt ii is of significance, as it is based on 
awareness of anicca that dukkha is appreciated, and 

based on appreciation of dukkha insight into anatta 
arises, so too in the case of this affective triad a certain 
progression can be discerned. This progression moves 
from the more active "removal" to ' 'dispassion", which 
then reaches its culmination point in "cessation" .  

A more detailed explanation ofthe implications of 
these three types. of perception can be found in the 
Girimiinanda Sutta (A. V, 1 1 0). According to th is  
discourse, pahiina-saiiiiiirequires. not indulging in any 
thought related to sensual ity, anger and harming. 
Viriiga-saiiiiii and nirodha-saiiiiii then stand for 
reflecting in accordance with the maxim that "this is . 
peaceful, this is excellent, namely the sti l l ing of all 
formations, the rel inquishment of all substrata, the 
destruct ion of craving, d i spass ion ,  cessat i on ,  
Nibb iina", elaJ.n sanlalJ1 elalJ1 papila1J1, yadida1J1 
sabbasankhiirasamatho sabbupadhipa finissaggo 
taphakkhayo virago nirodho nibbanalJ1. The only 
difference is that in the case of vir iiga-saiiiiiithe maxim 
does not mention "cessation",  and in the case of 
nirodha-saiiiiii, "dispassion" is not mentioned. This 
suggests the last two perceptions to be closely similar 
in meaning, perhaps nirodha representing a slightly 
more definite and final form of leaving beh ind 
attachment to the world and of incl ining the mind 
towards Nibbana. The preceding pah ana-saiiffii, 
however, clearly sets in at a more gross level, when 
unwholesome thoughts are still to be overcome, whose 
removal would then be the basis for implementing the 
above maxim. 

The topic of Nibbiina is also prominent in another 
series of terms that includes viriiga. This series of 
terms qualifies the type of teaching or conduct that is 
conducive to l iberation as leading to disenchantment, 
dispassion, cessation, peace, higher insight, awakening 
and Ntbbiina, nibb idiiya vir agiiya nirodh aya 
upasam iiya abhiffiiiiya sambodh iiya nibbiinaya 
sa1J1Vatlati (e.g. D. I, 1 89). This thus depicts in more 
detail the outcome of viraga, namely inner peace, 
higher insight and awakening. In short, nibbidii, viraga 
and nirodha are the essential steps that lead to final 
l iberation (e.g. S. III ,  1 63) .  

The relat ionsh ip  between viriiga and 
disenchantment, nibbida, is taken up in a discourse in 
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. the Saf!IYutta Nikiiya, which points out that virago has 
disenchantment as its proximate cause (S. II, 30). The 
same discourse continues by indicating that liberation 
has virago as its proximate cause. That is, the whole 
purpose ofviraga is liberation, virago vimuttattho (S. 
III, 1 89), or knowledge and vision of liberation, vir ago 
vimuttiffapadassanattho (A. V, 3 1 2).  Conversely, 
without dispassion to reach knowledge and vision of 
liberation is impossible (A. V, 3 14 ). Hence it is through 
dispassion that one reaches liberation, viragavimuccati 
(e.g. M I, 1 39), and through dispassion that beings are 
purified, viragavisujjhanti (S. III, 70). 

The mental factors particularly requited for reaching 
final liberation are the factors of awakening, bojjhaiiga, 
and it is in relation to these that viraga also makes its 
appearance. For the seven bojjhaiigas to lead to 
knowledge and liberation, (they need to be practiced in 
dependence on seclusion, dispassion and cessation, 
so that they will culminate in letting go, vivekanissita, 
viriganissita, nirodhanissita, vossaggaparipiimin (M 
III, 8 8). The same set of four applies not only to the 
seven .faetors of awakening, but is also of relevance 
for the development of the five faculties or powers 
(e.g. s. rv, 365), and for the noble eightfold path (e.g. 
S. V, 45). 
. : ' . 

. In .sum_, then, viraga �� be seen to comprise i� a 
nutshell the ·  whole gamut of the Dhamma, being a 
tenrt that stands for the path to be taken as well as for . . 
the: goal to be reached. As a path to be taken, vir 8ga 
counteracts the chief culprits for the saiJ7s aric 
predicament: lust, desire and craving. Their hold on 
the mind is to  be gradually reduced by seeing all the 
enticing aspects of experience for what they truly are, 
by allowing their attraction to 'fade away', their 
superficially colourful appearance to 'decolour'. The 
central means for such decolouration or fading away 
is awareness of their impermanent nature. 

Such direct experience of the impermanent nature 
of all aspects of experience needs to be complemented 
by a dear apprehension of the other two characteristics, 
dukkha and anatti, in order to issue in 'dispassion'. 
With the onset of true d ispassion the path gains 
momentum, which leads from the gradual 'fading away' 
of 'passion', ragaviraga, in regard to any aspect of 
experience, to a most thorough 'fading away' and 
d isappearance of all aspects of experience with the 
attainment of stream-entry. 

This first experience of the supramundane, of 
Nibbina, at stream-entry, is the most total 'fading away' 
possible. Here even the sense of 'I' that otherwise 
pervades all experiences has to yield to such 'fading 
away', an.d therewith all identifications are similarly 
subject to 'decolouration'. At this stage, viraga in its 
supreme sense as an epithet for the final goal has 
become an experienced reality. With progress to the 
higher stages of awakening virago will then further 
unfold its 'dispassioning' potential. For the arahant, 
then, virago has become so al l-encompassing that not 
only any trace of sensual passion, but also any passion 
for self or existence have been forever turned into 
'd i spass ion ' , as the mind  h as become total ly 
'decoloured' of the colouring forces of unwholesome 
states and tendencies. 

The broad compass of the term vir aga and i�s 
significant nuances make it easy to understand why, 
according to a succinct statement by the Buddha, 
whatever things lead to vir ago, these can definitely be 
understood as the proper teaching and train ing 
promulgated by him (A. IV, 2 80). Of all things, be 
they conditioned or unconditioned, viraga is indeed 
the highe�t. Hence those who have confidence in virago 
have confidence in the highest and will gain the highest 
profit (It. 88). 

Highest of all paths is the eightfold [noble path], 
And of alhruths the four part [noble truths], 
Highest of [all] phenomena is dispassion, 
And of two-footed [humans] the one with vision. 

Magg an' a ffhaiigiko se ffho, 
sacc anaiJ1 caturo padii, 
virago se.f!ho dhammanaiJ1, 
dipadiinaiica cakkhuma(Dhp. 273). 

Reference · 

Aniilayo 

I An exception to this pattern can be found in a verse 
in the Rat ana Sutta, where vir ago is preceded by 
"destruction", khaya, alone, without any reference 
to anicca or vaya. In this verse, vir ago is followed 
by ornata, the "deathless" (Sn. 225), a context 
where viraga would have the sense of"dispassion" 
and act as a synonym for Nibbana. 
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VIRIYA stands for "energy", "effort", "vigour" and 
"exertion" .  Derived from vira, "hero", viriya stands 
for the quality that is indeed required for any heroic 
deed, namely determined, effort applied to the task at 
hand. According to early Buddhism, such determined 
effort in the form of wisely directed and balanced 
exertion is an indispensable necessity for progress. In 
the ancient Ind i an setting, the early B uddhist 
conception ofviriya can be seen to cut a middle path 
position between the extremes of excessive and unwise 
striving through ascetic practices and self-tormenting 
on the one side, and the bel ief in the futility of any 
effort upheld by some deterministic or fatalist 
philosophers on the other side. 1 

- The significant rol e  p layed by viriya in the 
) Buddhist path to l iberation is reflected in its role in 

such schemes as the four right exertions, the four roads 
to [spiritual] power, the five faculties or powers, the 
seven factors of awakening and the eightfold noble 
path.2 In what fol lows, a survey of these different . . 
schemes will be given, followed by examining the 
importance of viriya in gerieral and by surveying some 
imageries related to the term. 

The Four Right Exertions 

Out of the different schemes relevant to progress 
towards awaken ing, the four  right exert ions ,  
sammappadhana are dedicated entirely to  the theme 
of effort (see also PADH ANA).3  In the standard 
definition · given in the d iscourses, the four right 

\ exertions are: ../ 
( I )  preventing the arising ofunarisen unwholesome 

states, 
(2)overcoming arisen unwholesome states, 
(3) arousing unarisen wholesome states, · 

(4) developing arisen wholesome states . . 

An indispensable requirement for develOping these 
four right exertions is virtue, whOse foundational role 
in this respect is simi lar to the role of the earth as a 
foundation for any activity (S. V, 246). Based on vinue, 
in regard to each of these four the task is to "stir up 
desire, make an effort, arouse energy, exert the mind 
and strive", chandaJ!l janeti, viiyamati, viriyam 
arabhati cittaf!1 paggaphiiti padahati (M. II, 1 1  ). 

'-' According to an explanation given in the Vibha.riga, in 
the present context to "make an eff01;t", to "arouse 
energy" and to "strive" are simply different terms 

with the same meaning ( Vibh. 208). Hence these terms 
points to one basic factor: effort. 

The implications of the above fourfold scheme can 
be fil led out with the help of two discourses in the 
Anguttara Nikiiya. The first of these uses the same 
fourfold pattern as usual ly employed for the four 
sammappadhiinas - preventing unarlsen unwholesome 
states, overcoming ari sen unwholesome states, 
arousing unarisen wholesome states, developing arisen 
wholesome states - to explain four exertions, padhanas 
(A. I I, 74). These four padhanas are: 

( 1 )  exertion I n  regard to restra int, 
saf!1Varappadhiina, 

(2) exert ion  In  regard to abandon ing, 
pahiinappadhiina, 

(3) exert ion  In  regard to developing,  
bhiivanappadhiina, 

(4) exertion I n  regard to protect ing, 
anurakkhanappadh ana. 

The other A .riguttara Nikiiya d i scourse then 
explains in more detail what these four exertions 
represent (A. ri, 1 6) .  According to its exposition, 
"exertion in regard to restraint" stands for sense
restraint, where the arising of unwholesome reactions · 
at any sense-door is avoided through not al lowing the 
mind to be carried away by the details of what has 
been perceived or by associations related to the same, · 

na nimittaggiihi hoti niinuvj;aiijanaggiihi "Exertion in 
regard to abandoning" then stands for overcoming 
thoughts of sensuality, i l l -wil l  or cruelty; while to 
deve lop .  the factors o f  awakening,  bojjhaiiga, 
corresponds to "exertion in regard to developing". 
"Exertion in regard to protecting" takes place by 
protecting the sigh of concent�ation, sam;ilhinimitta 
(see also NIMITTA), which may have 3Iisen due to 
meditating on st�ch objects as a skeleton or a decaying 
corpse etc. 

This presentation shows how the four right 
exertions can be practised, in that to prevent the arising 
of unarisen unwholesome states can be undertaken 
thro ugh sen se-restrain t ;  to overcome arisen 
unwholesome states can be put into practice by 
removing thoughts of sensual ity, i l l-wil l  or cruelty; to 
arouse unarisen wholesome states can be implemented 
by developing the factors of awakening; and to develop 
arisen wholesome states can take place by protecting . · 
the sign of concentration. By treating sense-restraint, 

< :  
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the removal of unwholesome thoughts, the factors of 
awakening and the development ofsamadhi under the 
heading of padhilna, this presentation throws into relief 
the all-embracing importance of exertion for various 
aspects of the path to liberation. 

Another perspective on the theme of "exertion" 
can be found in the fiv e  factors requ ired for its 
successfu l imp lementat ion, the  padhiiniyanga . 
According to the Bodhirajakumiira Sutta, these five 
factors are confidence, health, honesty, energy and 
wisdom (M. I I, 95). The same discours'e proclaims 
that one who is endowed with these five factors and 
trains in accordance with the instructions given by  the 
Tathiigata might reach final l iberation even within a 
single day. In view of such potential, it is no wonder 
that exertion and effort are given such emphasis in the 
early Buddhist teachings. 

Energy as a Road to [Spiritual] Power 

Viriya is the second of the altogether four roads to 
(sp iritual] power, iddhipiida. In this context, viriya 
p erform s  i t s  ro l e  as  th e 
viriyasam iidh ipa dh iinasaiikhiirasamann iiga ta 
iddhipiida, . th� "road to [spiritual] power that is 
e.ndowed with C()ncent,f��ion du_e to. energy £.lnd 
vol.itional form:ati<ms, o( striy!ng':. As a road to 

. [�piritqal] .pow.er, viriya. should be developed in a 
. b�l�c�d, way by avoiding weakness and excess, and 

by neither getting stuck internally nor distracted 
externally (S. V, 264). Here viriya that is too weak 
stands for laziness and indolence, kosajja, while an 
excess of viriya manifests in the arising of restlessness 
(S. V, 279). Due to sloth-and-torpor viriya becomes 
stuck internally, and by being disturbed with thoughts 
related to sensual plt�asures viriya wil l  be distracted 
externally. 

. Develop ing viriya as an iddhip ada leads to 
concentration, viriya1J1 niss iiya labhati sam adhi1J1 
labhati r:;ittassa e kaggala1J1, aya1J1 v uccati 
viriyasamadhi (S. V, 268). Such concentration is 
maintained in force due to the vol itional formations of 
striving, padhiinasankhiira, whose task is none other 
but to implement the four sammappadlziinas. This 
sho\vs the degree to which the four sammappadhana·s 
are . of  continuous relevance to other aspects .of the 
path, such as the development of the four iddhipadas. 
Developed in this way, viriya as an iddhipada can 
lead to a whole range of supernormal powers, as well 
as to reaching the destruction of the influxes. 

The Facu lty of Energy 

Viriya as a "faculty", viriyindriya, stands for the 
effort to prevent unari sen unwholesome states, 
overcome arisen unwholesome states, arouse unarisen 
wholesome states, and develop arisen wholesome 
states (S. V, 1 98).4 This presentation mirrors the four 
sammappadh anas and thus further highl ights the 
degree to which these four are of relevance to various 
aspects of the p ath.  As a facul ty, viriya has  a 
.particularly close relationship to progress towards 
the different levels of awakening, where with the 
complete development of al l  five indriyas ful l  
awakening is reached (S. V, 200). Within the context 
of the five indriyas, viriya arises based on w isdom 
an� confidence, and it leads on to mindfulness and 
concentration (S. V, 222 and 229). 

Viriyabala, energy as a " power",  stands for 
overcoming unwholesome, blameworthy and dark . 
things; and for establ ishing their positive counterparts 
(A. IV, 363) .  This  definition echoes the scope of 
activity of the sammappadhanas. According to a 
discourse in the SaifiYutta Nikiya, viriya as a power is 
i n  fact equivalent to viriya as a facu lty, yaiJl 

· viriyindriya1J1 taf!J viriyabala1J1, yaiJ1viriyabakiiJ1 la1J1 · ·. 
viriyindriya1J1 (S. V, 2 1 9), so that the difference 
between these two would be only nominal. This finds 
confirmation in a discourse in the Aiiguttara Nikiya, 
which defines viriyaba/a in the same terms as used in 
a di scourse in the Sa1J1yutta Nikaya to define  
v_iriyindriya (A. III, 2 and S. V, 1 97). 

Energy as an Awakening Factor 

The relationship of viriya to mindfulness and 
wisdom, reflected in its position and role among the 
five indriyas,. comes up again in relation to the seven 
factors of awakening. Here viriya comes third, after 
mindfu lness and investigation-of-phenomen a, 
dhammavicaya. Since the seven factors of awakening 
are developed in sequence, each bui lding on i ts 
predecessors, viriya as a factor of awakening clearly 
builds on mindfulness and investigation ( S. V, 68). 
Taking into account that viriya as a faculty leads on to 
mindfulness, the relationship between viriya and 
mindfu ln ess is  p robably best understood to be 
reciprocal, in the sense that an increase of energy 
enhances mindfulness, whose establishment in  turn 
stirs up further energy. 



VIRIYA 693 VIRIYA 

According to the Aniipiinasati Sutta's exposition 
of the successive development of the awakening 
factors, based on having establ ished mindfuiness and 
investigated with wisdom, unshakeable energy arises, 
viriya assalina (M. III, 85).  With further progress in 
developing the awakening factors, such unshakeable 
energy leads on to unworldly joy, piti niriimisii, and 
eventual ly to tranq u i l l ity, concentrat ion and 
equanimity. In order to culminate in knowledge and 
l i beration, the viriyasambo;jhanga shou ld  be 
developed based on seclusion, d i spass ion, and 
cessation, thereby leading to letting go, vivekanissita, 
viriiganissita, nirodhanissita, vossaggapari.piimin (M 
III, 88). 

As a factor of awakening, viriya stands in direct ) contrast to the hindrance of sloth-and-torpor, since 
r" what acts as nourishment ( iihiira) for viriya has the 

very opposite effect (aniihiira) for sloth-and-torpor 
(S. V, I 04 and I 05). Here viriya represents in particular 
the element of resolution, endeavour and exertion, 
iirambhadhiitu, nikkamadhiitu., parakkamadhiitu (S. 
V, 66). The scope of such viriya comprises bodily 
energy as wel l as mental energy ( S. V, I l l ). I ts 
implementation needs, however, be undertaken with 
circumspection, as to develop the viriyasambojjhanga 
suits only occasions when the mind is sluggish and 
needs to be stirred arid energized (S. V, 1 1 3 ) .  In  
contrast, to  develop viriya at a time when the mind is 
already excited would be similar to throwing grass and 
wood on a fire that one intends to extinguish . 

_ \ Right Effort 

/ In the form of right effort, samma vayama, viriya 
also takes up a prominent position within the eightfold 
noble path. Here, again, the all pervasive relevance of 
the four sammappadhiinas manifests, as the standard 
definition of right effort speaks of making an effort at 
preventing unarisen unwholesome states, overcoming 
arisen unwholesome, states, arous ing unarisen 
wholesome states, and developing arisen wholesome 
states (e. g. M III, 25 1 } . . · · 

The role of energy in regard to the other factors of 
the  noble eightfo ld  path i s  examined i n  the 
Mahiicattiirisaka Sutta. According to this discourse, 
with right view as the foundation right effort has the 
task to overcome wrong manifestations of the path 

.J factors and to establish their tight counterpart. Right 
effort carries out this task in close collaboration with 
right mindfulness (M III, 72). The relationship of 
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energy to mindfulness is also reflected in its position 
within a threefold division of the noble eightfold path 
into virtue, concentration and wisdom, where right 
effort belongs to the concentration section, together 
with right mindfulness and right concentration (M I, 
30 1 ). 

Energy and Mindfu lness 

The relationship of vir�ya to mindfulness can on 
closer inspection also be seen in the context of the 
four satipaffh iinas. Each of these four needs be 
developed with the help of iitiipi(M. I, 56), a term that 
stands for resolute effort. Though the term viriya is 
not mentioned explicitly, the same quality would be 
implicit in iitiipi 

The Importance and Development of Ylriya 

In this way, viriya cari be seen to take up some role 
or the other in the context of each of the seven sets of 

· bodhipakkhiya dhammas. This recurrent contribution 
of viriya to each of these sets is  an impress ive 
testimony to its importance and relevance in regard to 
any aspect of the path. · 

In fact, as long as viriya is established and directed 
towards wholesome things, unwholesomeness has no 
scope to manifest (A.  I I I ,  5). Viriya is also of use when 
one has to patiently bear-with hostil ity by others ( M. 
I, 1 86); and can help to overcome a disease (D. II, 99). 

Since viriya is present in each ofthe jhiinas (M. I II, 
25), accomplishment in the realm of mental tranquillity 
can also be seen as a benefit of energy. In fact, 
according to the Ariyapariyesana Sutta the Buddha
to-be reflected that not only A!ara Kalama and Uddaka 
Ramaputta were endowed with energy and other 
mental facu lties, but he also had energy and the same 
other mental faculties (M I, 1 64). This reflection 
inspired the bodhisattva to practise until he eventual ly 
reached the same attainments that A!ara Kalama and 
Uddaka Ramaputta were teaching. Not only did he 
match those attainments by relying on viriya, but his 
attainment of the three higher knowledges in the night 
of his awakening also took place when his energy was 
aroused and unwavering, iiraddhaip viriya1p ahosi 
asallina1p (M I, 2 1  ). 

The definition of virrya given in the Visuddhimagga 
similarly reflects the importance of this  quality in the 
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early Buddhist path to l iberation. According to this 
definition, viriya should be regarded as the root of all 
attainments, sabbasampattinalJl m iila!J1 ( Vism. 4-64 ). 
In sum, viriya can be understood "as essentially that 
wh ich supp orts and sustain s  any p art icu lar 
ach ievement " .  5 To borrow a s i m i l e  from the 
Milindapaiiha, the function of viriya in regard to 
wholesome things is comparable to a piece of wood 
used to shore up a house that is in danger of collapsing 
(Miln. 36).

· 

In addition to highlighting the importance of viriya, 
the Visuddhimagga also offers an analysis of its 
qualities. According to this analysis, the characteristic 
of vir£va is exertion, its function is to consolidate 
co nascent [mental states], it manifests as non-collapse 
and its proximate cause is a sense of urgency, 
ussahanalakkhapa!J1, sahaj at analJl upattham
bhanarasa!J1, asalJlS idanabhiivapaccupa ffhanalJl . . . 
sa!J1Vegapada f.thanalJl ( Vism. 464). 

By referring to a sense of urgency as the proximate 
cause for viriya, the Visuddhimagga points to a way 
i n  which energy can be aroused. Examples are 
recol lection of the possibi lity of being stricken by 
death or disease, which when carried out . properly 
would indeed arouse a seQse oftJrgency (A. III, 1 0 1 ). 
[n order to arouse energy for progress on the path one 
also nee_Qs to be fr�e from d�up!� aiJQut the Tqthagqt{l_ 
(S. V, 225). 

According. to a discourse in the SaiJ7Yutta Nikiiya, 
only a mind that is not overwhelmed by attraction to 
the six senses will be able to arouse the kind of energy 
that leads to liberation (S. [V, I 25). Another and.rather 
self-evident obstruction to energy is laziness. The 
discourses mention altogether e ight types of this 
obstruction, eight kusitavatthiini (D. III, 255), such as 
when one takes a rest in anticipation of the fatigue 
that will be caused by doing something that needs to 
be done, or else when one gives in to some rather 
minor negligible tiredness. 

Imagery Related to Viriya 

In addition to highl ighting the importance ofviriya 
and the  requ i rements for its development, the 
discourses illustrate the quality of viriya with a range 
of similes. Thus viriya is compared to the wheel of a 
chariot (S. V, 6); or to a beast of burden that moves 

towards security from bondage without turning back 
(S. I, 1 73 or Sn. 79). To implement viriya is comparable 
to using one's hands and feet in order to row a makeshift 
raft over water from a shore beset by danger to the 
other shore, which is safe and free from danger (S. IV, 
1 75). These images bring out the instrumental function 
of viriya in regard to progress on the path. 

The imagery of employing one's hand and feet recurs 
again in another simile as an illustration of energy. A 
difference in this case is that instead of crossing a 
water, here viriya is required in order to get out of a 
dangerous current ( It. 1 1 4 ). The current in this imagery 
represents craving, hence the point of this simile would 
be to illustrate "'the struggle of energy' ( viriya) needed 
to overcome misdirected desire". 6 

The nuance of a sustained struggle recurs in several 
other imageries related to the same term. Thus viriya 
is like digging into an anthil l  (M. I, 1 44), which after 
having removed various obstructions finally yields a 
naga that symbolizes final l iberation. Or else to put 
forth exertion is comparable  to heating up an arrow in 
order to make it straight ( M  II, 225). Viriya is like a 
fourfold army that enables . a king to conquer any 
direction, or like a large body of troops that ensures 
the safety of a citadel (A. ui; 1 52 and A. fV, 1 1 0). · 

Another set of s imiles highlight the beneficial 
aspects ofviriya. Like

-
a shopkeeper.who is capable .at 

buying and selling will soon increaSe his wealth, in the 
same way viriya will lead to an increase of what is 
wholesome (A. I, 1 1 7) .  Viriya in its function of right 
effort is similar to a water outlet for a field, which 
ensures that the crop will come to growth and maturity 
(A. IV, 23 8). When combined with other wholesome 
qualities, viriya leads to progress comparable to the 
waxing moon (A. V, 124). As a factor of awakening, 
viriya is like the gem of a wheel-turning king (S. V, 
99). The four right exertions are a treasure of the 
Buddha's teaching, comparable to the treasures found 
in the·deep ocean (A .  [V, 203). Hence one who has no 
viriya in regard to wholesome things is like a poor and 
needy person (A. III, 3 52) 

One of the perhaps most famous imageries related 
to viriya is the lute example that the Buddha delivered 
to Sol).a, who through excessive striving had come to 
the point of. wanting to give up monkhood. The 
Buddha made it clear to Sol).a that the extremes of 
excessive striving and giving up are like a lute whose 
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strings are too tight or too loose (A. III, 3 75). In both 
cases the lute is unfit for being employed in a musical 
performance. This imagery brings out the need to 
undertake mental cult ivation with an attitude of 
balance, with a well-adjusted and finely tuned amount 
of energy and effort. 

In this  way, the simile of the lute provides an 
important spotlight on the fact that viriya can not 
only be deficient, but also excessive. As another 
passage explains, to strive energetically can turn out 
to be just restlessness (A. I, 282), which will prevent 
realization from taking p lace. Hence viriya as an 
indispensable requirement for progress on the path 

) nee�s to be developed in a balanced
_
m�ner in order to 

y avoid the two extremes of submitting to personal 
laziness and idiosyncrasies on the one hand, and 
excessive self-assertive striving and self-inflicted 
suffering on the other. 

Those who always make a firm effort 
And meditate continuously, 
These wise ones will experience Nibbana, 
The supreme freedom from bondage. 
Te jhayino s iitatikii 

. niccalJl dafhaparakkamii, 
phusanti dhir ii nibb iina!p 
yogakkhemaJ!l anuttaraip (Dhp. 23). 

Aniilayo 
;, 
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VIRIYAPARAMIT A See PARAMIT A 

VIRIYASAMBOJJHANGA See BOJJHAN GA 

VISAKHA: The laywoman, Vis akha, comes through 
in the Buddh ist texts as a very strong, v ibrant 
personality. She is regarded as the foremost laywoman 
benefactress of the Buddha l .  During the time of the 
Buddha Kassapa she is said to have been Sai1ghadasi, 
the youngest of King Kiki 's seven daughters. They 
were to become, in the  t ime  of the B u dd h a  
Gotama,theris Mah ap aj ap at i  Gotami, . Khemii. ,  
Uppalavanna, Pa�acara, Dhammadinn a and also 
Mahamayadevi and Vis akha2. Thus, according to the 
texts she is considered as belonging in that very special 
category of women thought she d i d  not atta in  
arahantship during her  l i fe time as  d id the afore 
mentioned theris.Mah amayadevi, the only other non
theri in the group of seven, d ied one week after she 
gave birth to the Bodhisatta and is said to have been 
born in a heavenly abode as a deva king to whom the 
Buddha preached the Abhidhamma . 

No other laywoman has been extolled and written 
about in detai l as Vis akha i n ·  the Buddhist texts; 
especially in the commentary to the Dhammapadb:' ; . • · 

'· 
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In the p erson of Vi sakh a the reader of 
Dhammapada commentary is presented a model of 
womanly perfection moulded not only in the traditional 
norms of that day but Buddhist values as wel l . We 
therefore see her making decisions as Master of her 
own inheritance, possessing a remarkable spirit of 
independence for a wciman of that age. At the same 
time she would have conformed to the traditional 
norms that governed the conduct of an ideal wife which 
the Buddha did not decry, but praised in innumerable 
suttas3. 

Once the Buddha delivered the fol lowing sutta to 
Visakha which detai led the conduct of a wife towards 
her husband which is a prototype of the advice he 
always gave young women regarding this  subj ect4. 

"Endowed with four qualities, Visakha, womenfolk 
win power in this world ;  this world is in their grasp. 
With what four? 

Herein, Visakhii, a woman is capable at her work; 
she manages the servants; in her ways she is lovely to 
her lord; she guards his wealth. 

. . 
. 
And how, Visaldia,is a woman capable at her work? 

Whatever her husband's home industries, whether 
in wool or cotton, therin she is deft and nimble, gifted 
with an inquiring turn of mind into all such undertakings, 
she is able to arrange and caiTy them out. In this  way 
a woman is capable at her work. 

And how does she manage the servants? 

Whatever her husband's household consists of, 
slaves, messengers or workfolk-she kncws the work 
of each by what has been done; she kncws their 
remissions by what has not been done; she knows the 
strength and the weakness of the sick; she divides the 
hard and soft food, each according to his share. In this 
way she manages the servants. 

And how is she lovely in her ways to her Lord? 
What her Lord reckons to be unlovely, that she would 

· not commit for very life's sake. 

Thus she is lovely in her ways to her Lord. And 
how does she guard his wealth? Whatever money, 
corn, silver or gold her husband brings home, she keeps 
it secure by watch and ward; and of it she is no robber, 

thief, carouser or wastrel .  In this way she guards his 
wealth. Endowed with these four qual ities, Visakha, 
womenfolk win power in the world, this world is in 
their grasp . Endowed with these fou r  quali ties, 
Visakhii, womenfolk win power in the next world, the 
next world is in their grasp. What four? Herein, 
Visakhii. A woman is accomplished in faith, virtue, 
charity and wisdom . . .  " It is said such a woman i s  
born where lovely devas dwell. 

According to B uddhism, wifely duties are not done 
with servi l i ty as w as the teach ing  of the 
brahmanas. Wife ly duties are to be done for their 
intrinsic worth because they achieve an individual's 
perfection. 

We may safely assume she followed the Buddhas's 
advice with regard to fulfill ing wifely duties for she 
seems to have won the Buddha's complete approval. 
She is the only lay woman the Buddha referred to as · 
"My daughterS" 

There are four benefits to be had from giving alms: . 
Ayu ( long life), vapna (beautY), sukha ( happiness), 
bala( strength)6�1t  appears Visakh a  had all these 
attributes. Benefits ()f almsgiving are also mentioned 
as iiyu, va[.l[.la, sukha,balcrand yasa7 .The additional 
'yasa ' denotes fame.Visakha had this  attribute also. 

The story o f  Visakha i n  the  Dhammapada 
Commentary illustrates how one may accumulate merit 
in order to become a ' Visakha' . There must be the 
prior wish, a strong determin.ation to become the 
foremost laywoman benefactress of the Buddha and 
with that aspiration accumulate merit by doing good 
deeds. B ut the story ofVi sakha illustrates much more 
than just that.Vis akha is the epitome of maternal 
qualities a mother naturally has towards her child as 
mentioned in the Metta Sutta, Sutta Nipiita. 

" Just as a mother would protect her only child 
At the risk of her own life, 
Even so let one cultivate a boundless heart 
Towards all beings"8 

The story ofVisakha makes a significant statement 
according to Buddhist thinking. The highest social 
position a person can attain in the scale of Buddhist 
values in a truly Buddhist society is not a person who 
is of the kattiya or brahinana cast or one who has the 
most amount of wealth, but one who is an arahant: 
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"The kattiya's the best among those who value 
clan. He with knowledge and conduct is best of gods 
and men" 9 

During Buddha Padumuttara's time, the companion 
of a friend noted her friend was conversing with the 
Buddha on respectfu l  terms,having attained the 
obvious confidence of the Buddha. The compan ion 
too wished to have that vel)' same position some day. 
"In what relationship is that woman to you, Sir?" the 
compan ion o f  the  fr i end asked the B uddha  
Padumuttara. "She i s  the chief of  my benefactresses" 
he replied. "Could I also be the Chief Benefactress of 
a Buddha?" She asked and he replied that she could if 
she made a fervent wish for OflC hundred thousand 
world cycles. So, she made the wish by inviting the 

) Buddha Padumuttara with his Sangha (numbering one 
y hundred thousand) for alms to her house for seven 

days, at the end of which she prostrated herself at his 
feet and made the asseveration that by the giving of 
alms she would not wish for heavenly abodes but the 
eight boons from a B uddha l ike him and stand in the 
relation of a chief benefactress to him and mother to 
the Sangha .. She reiterated this wish during the time of 
the Buddha Kassapa and was reassured by him that 
her wish wouid be fulfil led. The wish materialized in  
the Buddha Gotamas's time 10• 

We see in Visiikhii's story how the B uddha's 
egalitarian doctrine teaches social mobil ity-the prime 
position in society being reached through one's own 
efforts. We may note that Visiikha was not of the 
kattiya or brahmana caste but of the senhi caste. Yet ) she attained a foremost social position in a Buddhist 

· society, not merely due to her wealth but due to her 
munifi cence towards the B u ddha  an d the 
Sailgha.Perhaps what the commentator is saying is 
that the highest dana is giving to the B uddha and the 
S3.Iigha though nowhere does the B uddha make this 
claim. The Bodhisatta ideal is selfless giving to all and 
s undr); as in the Ves:santara J at aka . Another 
Dhammapada stanza states: 

" Abhivadana silissa 
Niccham vaddhapacayino 
Cattaro dhamma vacjrjhanti 
Ayu,vappo, sukhaip, balaip "1 1  

Another statement that the story ofVisiikhii makes 
,_/ is that there is no division in a truly Buddhgist society 

between the l ay and sp iritual l ife where the true 
disciple is concerned. The mundane and the spiritual 

divis ions merge in the Siivaka Sangha, the true 
disciples. The chief of the Buddha's l ay benefactors, 
whether male or female enj oys an exalted status 
without pride and arrogance, lost in the devotion of 
service for that ideal of the tripk gem, taking joy in 
the fact of his/her abi l ity to render valuable service for 
the continuity of the dispensation. It is a giving without 
the slightest hint of stinginess holding back the thought 
of generosity. 

This thought is embedded in the stanza chanted 
daily by devotees when making material offerings to 
the Buddha: L 

" By this offering to the Buddha 
Done with a pure mind 
May the world ( those in the world) 
be ever happy" 12 

The wish for the d ispensation to last long is · 
implicit in the offering. The purity of the motive makes 
the offering immeasurably valuable and redounds on 
the giver. 

I seems the strength and purity of her motive kept 
Visiikhii, l ike an indefatigable dynamo, performing 
meritorious deed after deed in saipsara until her dana 
piiramitawas perfected. 

However true to the doctrine, the texts do not say 
that Visiikhii attained the highest goal through the giving 
of alms and munificence showered on the Buddha and 
the Sangha. Though her motive was. chaste, the reward 
wou id  be b irth in a heavenly abode 1 3  not the 
attainment of nibbana, the end of the cycle of rebirths. 
Therefore, in the social scale of the true Buddhist 
society, the highest attainable position is the arahant. 

Visiikhii, though wise, and a :;ot apatti at the age of 
seven she was stil l  in the world of sams iira with the ' . . 
strong emotions of a mother, beloved of the people 
and the Sangha and reckognized by the Buddha for 
her generous qualities. Visiikhii's services to the triple · 
gem are i mmeasurab l e  for there h ave to b e  
Aniithapi�<Jikas and Visiikhas for the dispensation to 
continue. 

The story of Visakhii: 

The Mah iivagga of the Vinaya Pi {aka states that 
Visiikhii was born in Bhaddhiya in the kingdom of 
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Ail.gal 4. Her grandfather, Mel).<;laka was an immensely 
wealthy sef.fhi, a merchant 'prince' who it is said, 
possessed miraculous powers. His wealth comprised 
fe1tile land from which he derived much grain. He also 
had vast herds of cattle, gold, houses, chariots, horses 
and innumerable employees and slaves. If he bathed, 
put on white clothes and sat outside his granary, there 
would be a veritable shower of grain on to his granary 
floor. His chief wife, Mahachanda Padum a, presided 
over the serving of food to their extensive household 
of employees, labourers and slaves. If she sat by a 
pint-pot of boiled rice and a dish of curry she could 
feed all their employees, labourers and slaves. Their 
eldest son, Dhananjaya (Visak.ha's father) with a purse 
full of one thousand pieces of money could pay six 
months' wages to all their employees. Dhananjaya's 
chief wife Sumanadevi, Visakha's mother,ifshe sat by 

- a four-bushel basket of rice she could give six months' 
rations of rice to all  their employees, labourers and 
slaves. One of their slaves, PUI).J)� could plough seven 
furrows at once, three on either side and one in the 
centre ofthe plough. 

Visakha did not -possess such miraculous powers 
of producing we�alth �xceptthat sheJ:tad the strength 
of five elephants P. . . · ;'; - ,  . 

: :- ··- · . 

Besides Mel).qaka, there were four
'
other very rich 

merchants in Bhaddhiya in King Bimbisru:a's Jtl:rritory: -
Jotiya, Ja!ila,Pm:waka and Kakavaliya.Kifig:F�ehadi 
Kosala -did not have such wealthy inerchants� .iiit his . 
kingdom, so he requested King Bimbisara to let one of 
those five merchants come and reside in his territory. 
He felt free to make this request because they were 
related through marriage, his queen being the sister of 
Bimbisara's queen. Since it would have been impossible 
to resettle such powerful merchants as Mel)9aka, 
Jot iya, e tc . e l sewhere,  King  B imbi sara asked 
Dhananjaya if he would be willing to go and reside in 
King Pasenadi Kosala's realm to which Dhananjaya 
agreed.King Pasenadi Kosala himself came with a 
retinue to conduct him to Savatthi. However, when 
they bivouacked for the night at a pleasant spot seven 
leagu es from Savatth i ,  Dh an anj aya l iked  the 
countryside so much that he requested the king to let 
him and his very large retinue settle down there. The 
king agreed and then and there drew up a plan for the 
city and gave it over to him. By this fact, because the 
city was "made in the evening"( siiyam) it was called 
Sfre� 

· 

Visakha probably inherited her ancestors ' gen ius 
in organizational skill and business acumen. She was 
not a spendthrift though generous beyond limit to the 
Buddha and the Sangha. The impression created in the 
Dhammapada Commentary is that she understood 
· the value of her immense assets. On her wedding night 
itself she went with her slave maids with lighted torches 
to the stables to comfort her thoroughbred mare which 
was delivering a foal. She washed her and rubbed her 
down with oil and saw that the foal was alright. This 

. act also shows her strong compassionate nature. 

Visakha was so popular that she received gifts from 
relatives even after her wedding. On one occasion she 
was requested to pay custom's duty on one expensive 
gift.Visakha,it is said, \.vent on several occasions to 
meet the custom's officer concerning the duty and 
even secured several interviews with the king himself, 
all ofwhich endeavours were ofno avai l l 6  Visakha. · 
Obviousely, did not bel ieve in parting with money 
unnecessarily. The king would have looked upon 
Visakha and her wealthy family as a source of income 
in the form of taxes and custom's duties which he 

. 
would have been loath to forego. Vis akha, greately vexed 

_ over the matter, went to the Buddha to complain but 
he rrietely remarked with his customary philosophic 
· wisdom: 

" Painful is aH subjection; b l issful is all control ;  
By sharing men are vexed; hard to escape are bonds." 

In Visakha's  way of th inking, being l avishly 
"generous to the Buddha and the Sangha was a different 
. mafteh iltogether. 

It is mostly in the Dhammapada Commentary 
that a life size portrait of Visakha emerges, though 
there are scattered references to her in the Anguttara 
Nikiiya and its commentary and the Vinaya Pifaka. 
The Dhammapada Commentary is studded with 
ornamentation and exaggerations elevating her almost 
to a legendary figure. Once, according to its account, 
King Pasenadi Kosala, in order to test her reputed 
strength, released an ekphant against her. She took its 
trunk in her thumb and forefinger and forced it back so 
that it was compelled to sit on its haunches. 

When she was seven years old and when her family 
was stil l l iving in Bhaddhiya, the Buddha perceiving 
that the Brahmin, Sela, and some of his kinsfolk were 
ready for conversion, decided to go there.Mendaka, 
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hearing of his arrival in Bhaddhiya, sent Visakha with 
her five hundred slave maids in attendance in five 
hundred chariots to listen to a sermon delivered by 
the Buddha. Visakha, though only seven years old, 
knew how to conduct herself with respectful decorum 
and having stopped the carriages some distance away, 

. walked on foot to h i s  presence .  Then, h aving 
worshipped him, stood on one s ide to l isten to him. 
When the Buddha preached to her she attained the 
first stage of sainthood, sotiipatti. It-is Said Me�9aka 
also l istened to him and attained sotiipatti. 

At tbe time when Dhananjaya and his family were 
residing in Saketa, there was a se !!hi by the name of 
Migara residing in Savatthi .  When his son came to a 
marriageable age, Migiira and his wife wished to find 
him a suitable bride.Pu��avaddhana, the son, was quite 
indifferent to the idea of marriage unless his parents 
could find him a bride who possessed a l l  five 
perfections of beauty- paffcakalyana. When the 
parents inquired from him what the five perfections 
of beauty are, he replied, "Beauty of hair, beauty of 
flesh, beauty of bone, beauty of skin, beauty of 
youth. l 7  

Elaborating further, the account goes on: 

"The hair of a woman who is experiencing the 
reward of great merit is l ike a peacock's tail and, �hen 
it is loosened and allowed to fall, reaches to the bottom 
of the tunic, where the ends tum and point upwards. 
This is 'beauty of hair' . The lips are.of a firie colour, 

·_). resembling a bright red gourd, and are smooth and 
pleasant to the touch. This is "Perfection of flesh" 
.The teeth are white with even interstices resembling 
a row of diamonds set upright, or evenly cut mother
of pearl. This is "beauty of bone" . The skin, even 
without application of sandalwood perfume, or any 
rouge, or other cosmetic is glossy like a blue- lotus 
wreath, and white like a wr�ath of kanikara flowers. 
This is "beauty of skin" She possesses a youthfulness 
as fresh when she has brought forth ten times as if she 
had brought forth but once. This is "beauty of youth" 

It is said Visakha fulfilled all these conditions, even 
down to producing ten sons and ten daughters after 
marrying PUJ)l)avaddha�a and yet remained l ike a 
young girl of sixteen even when she was a grand mother. 

Visakhii appears to have fulfilled the standards of 
perfection held up for women of that time found also 

in the Itthi Ratana ( woman treasure) possessed by 
King Mahii Sudassana, the great king of  gloryl8 .  In 
the sutta concerning the righteous king,Sudassana, who 
possessed seven treasures, one being the " woman 
treasure", the Buddha tells Ven. Ananda: 

" . . .  there appeared to the Great king of Glory the 
woman-treasure, gracefu l  in figure, beautifu l  in  
appearance, charming in  manner and of the most fine 
expression, neither very tal l, nor very short, neither 
very stout, nor very slim, neither very dark nor fair, 
surpassing human beauty, she had attained unto the 
beauty of the gods. 

" The touch too, Ananda, of the skin of that . 
wonderous woman was as touch of cotton or of cotton 
wool; in the cold her l imbs were warm, in the heat her 
l imbs were cool; whi le from her body was wafted the 
perfume of sandal wood and from her mouth the 
perfume of the lotus. 

" That pearl among woman too,Ananda,used to 
rise up before the king of Glory and after him retire to . 
rest; pleasant was she in speech, and ever on the watch 
to hear what she might do in order so to act as to give 
him pleasure. 

"That pearl among women, too, Anand� was never, 
even in thought, unfaithful to the Great King of Glory, 
how much less theri could she be so with the body! 

" Such, Ananda was the pearl among women who 
I 

appeared to the Great King of Glory" 

It i s  said Pu!)�avaddhana's parents sent eight 
Brahmins to comb the countryside in order to find 
such a maiden who might have the five perfections of 
beauty. They finally found her not in Savatthi but in 
Saketa where she was residing with her parents. 

The eight Brahmins arrived in Saketa on the festive 
occasion of a "Public Day" when all the eligible young 
girls come out of their houses and walk on foot with 
their attendants to bathe at the river and the eligible 
young men l ine the streets and as the girls pass by 
choose one they fancy, who is of their own caste, and 
throw a wreath of flowers on her head which amounts 
to a proposal of marriage. Vis akhii. and her attendants 
also went to bathe at the river. Then wiihout any 
warning came a shower of rain. Everyone ran into a 
hall by the river baTik where the Brahmins were standing 
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looking at the young girls hoping to find one with the 
five perfections of beauty but Visakha went walking 
at her usual pace. The eight Brahmins saw her and 
noted all but one of the perfections, that one being 
"perfection of bone"-her teeth. They could not see 
how even her teeth were and whether they could be 
compared to diamonds or mother-of-pearl. 

The Brahmins were also curious to find out why 
she did not run for shelter as the others did. They 
were wondering if she could be lazy. As she passed 
them, Visakha asked them what they were talking about 
�pd_th�y_toJ.g_l:!er_ .!_ha� _!h�Y ��re wondering why she 
did not come running into the

_h_
al l

-
as the-others did _-

and why she let herself, clothes and all, get wet. She 
replied that sqe did not mind getting her clothes wet 
because she had clothes a-plenty in her home. She 
didn't want to slip and fal l  and break a l imb for her 
parents had nurtured her carefully and young girls are 
like goods on sale in the market. If she should break a 
limb, she would be an in. valid and a burden to everyone 
and her parents ' expectations of her would be 

- shattered. There are four beirigs, she told the Brahmins 
that are not shown to_adyantage when running: A king 
running in his court in his royal robes, a royal el�phant 
in all its rich caparfsons� an ascetic and a woman . . 

. . . . 
The Brah m i n s  �ere greatly i mpressed by 

Visakha:s_r_eply. Moreover, while she was talking they 
noted the sweetness ofher voice and her even teeth, 
dazzling like diamonds. They therefore came to a quick 
decision and placed on Visakha's head the golden 
wreath they had been g iven by Migara. She then 
inquired from them as to the family from whom she 
was receiving the honour and ascertained that they 
were also of the same se ffhi caste. She then asked who 
her young Master was and they rep l i ed " 
Pm:u.mvaddhana".She then sat on the floor, as was the 
custom, perhaps, and sent a message to her father to 
send her a chariot as walking on foot back home would 
not have been proper for someone who had received a 
formal proposal of marriage. Her father, understanding 
her message, sent five hundred carriages for her and 
her attendants and the Brahmins.Dhananjaya received 
the Brahmins with hospitality and ascertained details 
as to the family who had sent the proposal. Although 
Migara was not even half as wealthy .as Dhananj aya 
h e  gave his consent. 

As soon as Migara heard the good news he made 
haste to come to the bride's house. Even King Pasenadi 
Kosalajoined the bride groom's party. 

It is said that Dhananjaya delegated to Visakha the 
responsibil ity of making arrangements as to which of 
his houses should be assigned to her father-in-law and 
which to the king and which to the vice roys, etc. It is 
said Visakh.a saw to all these arrangements to the last 
detail, assigning such and such houses and servants 
for such and such persons and even allocating stable 
men to take charge of the  horses o f  the 
guests.Dhananj aya invited them al l  to stay for the 
rainy season of four months till Visakha's trousseau 
was got ready and S aketa was turned into a wonderful 
carnival for the entertainment of the guests for the 
entire four months. 

Dhananjaya employed five hundred goldsmiths 
to make for h i s  daughter the great gold creeper 
ornament-Mahalat §pas adhana- that covered her from 
head to the hem of her dress. He gave the goldsmiths 
a thousand nikkhas of gold ,  four  p int-pots of 
diamonds, el even pint-pots of pearls, twenty two 
pint-pots of coral, thirty three pint-pots of rubies to 
be incorporated into the design of the magnificient 
Mahalatapas adhana. Only two other women 
possessed the l ikes of this grand costume.Mal lika the . . 
wife ofBandula, king of the Mallas,and the daughter 
of the treasurer of Ben ares. 

At the end of the third month,S aketa ran out of 
fuel to cook food for the royal army.Dharianjaya gave 
orders to take the wood from dilapidated stables and 
old buildings and the wood therefrom lasted for a 
fortnight but the Mah alatapasadhana was sti l l  not 
finished.Dhananjaya then gave instruction for the 
stores to be opened up and al l the coarse cloth taken 
out, dipped in oil and used as fuel. These lasted a 
fortnight by which time the Mah alatipsadhana was 
finally ready. Besides this magnific ient costume 
Dhananjaya gave Vis akha a fabu lous dowry-five 
hundred chariots of money, five hundred ofgold dishes, 
five hundred chariots full of silver dishes, five hundred 
chariots full of copper dishes, five hundred chariots 
ful l  of clarified butter, five hundred _ chariots full of 
agricultural implements such as p loughs shares, one 
thousand five hundred maid servants in five hundred 
chariots all dressed in grand cloths and a vast herd of 
oxen, milch cows and calves, the herd extending for 
more than three quarter league and eight rods wide. 

Ten admonitions were given by Dhananjaya to 
Visakha before she left for her bridegroom's household. 
They were in the form of riddles.Migara who happened 
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to be in an adjoining room heard them and was baffled 
but Visakha understood the riddles perfectly. She 
possessed a keen intellect besides wisdom. The 
admonitions were as follows: 

1 .  The indoor fire is not to be taken out 
2. The outdoor fire is not to be brought in 
3. Give only to him who gives 
4. Give not to him who does not give 
5. Give to both who gives and does not give 
6. Sit happily 
7. Eat happily 
8. Sleep happily 
9. Wait upon the fire 

I 0. Reverence the household divinities 

Dhananjaya then summoned all the guilds in the 
territories he administered as a treasurer and in the 
presence of the royal army delegated the responsibil ity 
to eight elders to be h is daughter's sponsors. If any 
charge was brought against her in her husband 's 
household, the sponsors would have to investigate 
them thoroughly before convicting her of any crime. 
F inally, Dhananjaya had Visakha taken round in a 
chariot to all the fourteen vil lages that were held in 
fiefdom by him and the vil lagers told that whoever 
wished could join the bride's retinue and reside with 
her as her attendants. All the villages were emptied of 
residents and the story goes 0n to say that Migara on 
seeing -such a -muititude of people f() llowing in 
Visakha's retinue was so taken aback and utterly ) worried as to how to feed them all, had them beaten 

� off and chased away i n  spite of Visakha 's 
remonstrances. 

The story shows that Visakha's family was far 
more wealthy and powerful than Migara's but Visakha 
conducted herself with great decorum. She is seen to 
play respectful atten�ion to her in-laws and no doubt 
to her husband for there are �o complaints made against 
her on that score. 

To all the residents of S avatthi who sent Visakha 
wedding presents she redistributed the gifts among 
the senders with personal messages addressed to them 
as " to my mother" or my father" or "my aunt;' etc., 
according to what was appropriate, thus including 

\ ........ -- them all in her family as her kinsfolk. A salient 
characteristic ofVisakha was her unbounded affection 
for people, which quality elevated her to ahnost the 
level of a legendary figure. 

When Visakha was married into the family of 
Migiira, the treasurer, who was a non believer of the 
Buddha and Visakha was requested to serve the holy 
men they revered. 

She was quite prepared to do so but when she 
found out that she had to serve naked ascetics she was 
repulsed by their nudity and returned to her apartments. 
On another occasion when Migara was having a meal 
of rich rice gruel from a golden bowl seated on a costly 
seat and Visakha was at hand fanning him one of the 
Buddha's disciples came on Pi l).c;!apata and stood at 
the front door. Visakha moved a little to a side so that . 
Migara could see him but Migara pretended not to see 
him and went on having his rice gruel.Visakha then 
told the bhikkhu "pass on ven'ble sir, my father-in 
law is eating stale fare". This remark enraged Migara 
who took her words literally and decided to send her 
away immediately. But Visakha stood her ground. She 
pointed out that she was no guaniianless common 
person .to be thrown out ( at the behest of a father-in 
-law as was the patriarchal custom during brabmanical 
times.).She brought to Migara's attention that there 
were eight sponsors who had been sent by her father 
to look into any charges brought against her and only 
after these investigations were conducted and a 
judgement reached as to her conduct being guilty or 
not, would she go. So, Migara sent for them and they 
held an inquiry- perhaps the first recorded family 
court in history.Migara brought many charges against · 
Visakha, one being the insolent remark she made 
regarding the stale food he was eating. Visakha 
explained that what she meant was that he was living 
on the effects of his past meritorious deeds and not 
making new good karma.Migara's next complairit was 
that he did not understand what Dhananjaya meant in 
the ten admonitions given to Visakha before she left 
her home for her husband's.Visakha explained that the 
first meant not to take out of doors any complaints 
against her in-laws. The second meant not to bring in 
any criticism� against her in-laws: The third arid fourth 
instructions were in respect of loans, to give loans to 
those who can re-pay and not to give to those who 
canuot repay. The fifth and sixth instructions were to 
give money to poor relatives whether they are able to 
return it or not. S it happily meant to sit only after the 
in-laws and other elders of the house-hold had sat. Eat 
happily meant to eat only after them, having attended, 
on them. S leep happily meant retire to bed after 
everyone else had done so. The last two admonitions 
meant to attend on her in -laws and to treat them as 
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divinities. These instructions reflect how careful a 
bride had to be when in her husband 's house according 
to brahmanical Jaw that prevailed at the time of the 
Buddha. Although the B uddha did not condone 
patriarchal law he did not denounce wifely courtesies 
which conduced to harmony. In fact, a verse, in the 
Dhammapada states that by respecting one's elders 
one obtains four rewards, long l ife, beauty, happiness 
and strength. 19 

Migara's next complaint was that Vis akha on her 
wedding night went out behind the house with her 
maids in waiting with l ighted torches. She explained 
that her thoroughbred mare was delivering a foal and 
she went to comfort the mare, to wash her with warm 
water and rub her down with oil  and see that the foal 
was alnght.Visakha was absolved of all the charges 
brought against her. Then, Visakha, since she was 
cleared of all charges said she would leave on her own 
accord whereupon Migara had to beg her pardon and 
request her to stay,Vis akha agreed to stay on one 
condition that she could invite the Buddha and his 
Sangha to their home and giye them alms. This meant 
freedom _to practise one's religion.Migara consented 
and Visakbii lost. no time in inviting the Bucjdha and 
h i s . discipl�s for �rand �rid re.q\le_st�d Mig�ni ' io 
partic ipate ·i n  It which he' refused. Hgwever, he 
consented to listen to the Buddha's sermon behind a 
screen after the almsgiving which he did. He was so 
taken� up with the Buddha's sermon. That ·he attained 
the stage of sotiipatti. Since Visakha had contrived to 
bring him in contact with the Buddha and his doctrine, 
he made the announcement that henceforth Visakha 
should be called his mother-Miganimata- and that she 
should receive all the honours due to his mother. 

All �is goes to show that Visakha possessed a 
very strong personality; so much so that she practically 
turned a patriarchal set up into a matriarchal one. It is 
said her mother-in-law also I lstened to a sermon 
.delivered by the Buddha and attained the stage of 
sotiipatti. Unfortunately the story ofVis akha mentions 
nothing of her husband, Pu�i)ava<;t<;thana. Throughout 
the story he is 'off stage' so that we have no way of 
knowing whether he was with Visakha in all her 
charitable works or not. But we hear of no complaints 
from h im. However, we do know that Visakha had 
ten sons and ten daughters by him. 

Migara got a l ighter ornamental costume made for 
Visakha's dai ly wear as the Mah alatiipasadhana was 

too grand and heavy to wear throughout the day. He 
had such an ornamental costume made at a cost of one 
hundred thousand pieces of gold sovereigns, cal led 
Ghanamatthakapasadhana. On the day he presented 
it to her he held a festival in her honour and had her 
bathed in sixteen pots of perfumed water. He also had 
a mansion built for her, Migiiramatupasada. 

Visakha, though a sotapatti at the age of seven 
years, was a very emotional person. It is said a grand 
daughter of her 's, of whom she was very fond, Datta, 
had died20 overcome with grief she came to see the 
Buddha at an unseasonable time with her clothes and 
hair all wet. The Buddha understanding her strong . 
maternal instincts asked her whether she would l ike 
all the residents of Savatthi to be her children. She 
answered in the affirmative. The Buddha then asked 
her whether she knew how many residents ofSavatthi 
died every day. She replied that about ten died everyday 
or at least one. " Then, Visakha" the Buddha said 
"You would be coming to see me every day at 

. unseasonable times with your hair and clothes wet, 
would you not?" Visakha realizing the meaning of the 
Buddha's words said " Enough of sons and daughters 
for me, Sir!" 

. Visakha was also ve'ry emotional when a nephew 
could not obtain ordination during the rainy sea5ort. 
The monks refused to ordain him duririg Vassa.Because 

, of his  intense disappointement, · Vis akha too was . 
greately disappointed. According to the account she 
wept: " Visakha Migaramata ujjhiiyanti, khiiyanti 
vipaceti . .  "21 so that the monks went and reported the 
matter to the Buddha who maintained that the relevant 
Vinaya rule must not be broken. "If one should ordain 
anyone during the rain retreat there would be an offence 
of wrong doing." He said. 

Everyone had so much confidence in Visiikha's good 
j udgement that when there was a charge of 
misbehaviour leveled at a certain pregnant bhikkhuni 
and the Buddha gave over the investigation to be 
handled by Ven 'ble Up ali  skilled in  the Vinaya,he 
appointed Visakha along with some other citizens of 
S ,iivatth i and the k ing to make the  ne.cessary 
investigations as to her gui l t  or innocence. The 
bhikkhuni was found innocent for she had conceived 
before she left her marital borne to become a nun. The 
child she gave birth to later became a monk and his 
name was Kumara Kassapa, 'Prince Kassapa, on 
account of the fact that he was adopted by the king 
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and brought up in the royal palace. The designation 
helped to differentiate him from other monks called 
Kassapa. 

Visakha had such a reputation for good fortune 
that was always invited to houses on festival days. 
She is said to have given five hundred monks alms in 
her house every day22. Another source puts down 
the number at two thousand 23.Later; she assigned 
her grand daughter (probably Datta) to officiate at 
these alms giving in her absence. 

Visakha requested eight boons from the Buddha 
.They were, 

I .  To give alms to all the monks entering Savatthi 
2.To give alms to those monks leaving S avatthi 
3.To give alms.to all sick monks 
4.To give food to those looking after sick monks. 
5. To supply robes for the rainy season. 
6. To supply bhikkhunis with bathing cloths 
7. To supply rice gruel to al l the Sangha. 
8.To supply rice gruel to all the Sangha. 24 

The Buddha asked Visakha why she was requesting 
all these boons. She gave a well reasoned out reply. 
She said that many monks go out of Savatthi to 
meditate in forests. Some of these monks having 
meditated attain various stages of the path and even 
become arahants.Havin.g attained these stages some 
of them die. Among those monks returning to Savatthi, 
some bring the news of the passing away of certain of 

) those monks. Then if she were to ask the monk who 
brought the news whether that monk who had passed 
away had ever come to S avatthi and he were to reply 
that he has come several times, then she would be 
exceedingly happy because she knew then that the 
monk would have benefited by her alms. She would 
be so fi lled with joy at the thought that she would 
experience great tranquility and · happiness whereby 
she would be abfe to attain the state of sam adhi . . . 
(concentration) which is a prerequisite for deep 
meditation. The Buddha approved of her reasons for 
requesting the boons and gave her permission for them. 

Visakha wore her fabulous Mahalatiipasidhana 
l ightly. No doubt, she entered S avatthi as a bride 
standing in her chariot to show off her grand costume 

v but she did not regard it as an extension of herself. 
Once. when she visited the Buddha on a festival day 
wearing the Mahalatiipasadhana, she removed it and 

gave it to her lady-in-waiting to keep aside before she 
went into the presence of the B uddha. Thi s  her 
companion did but forgot to bring it back after the 
visit. Visakha gave her companion instructions to fetch 
it but should Ven. Ananda have kept it aside for safe 
keeping then she should not bring it. The next day 
Visakha offered the Mah alatapasadhana to the 
Buddha but he told her that the Order would have no 
use for it whereupon she took back the costume and 
had it valued. It was valued at n inety mill ions. She 
then had it taken around S avatthi in a chariot for saie 
at that price. No one could afford the price; therefore 
Visakha bought it back at that very price and offered 
the money to the Buddha requesting him to say what 
she could do with it for the Buddha and the Order. 
The Buddha then asked her if she would like to bui ld 
another monastery to the east of Jetavanaramaya. She 
answered in the affirmative and buying a site to the 
east of the Jetavanaramaya for that price she had a 
monastery built for a further ninety mill ions. Then 
before offering it to the B uddha and his Sangha she 
furbished it with costly carpets, couches, etc., and gave 
alms to the Buddha and his Sangha for fo�r months, 
offered them costly robes, al l of which cost another 
ninety mil lions and dedicated the monastery to the 
Buddha and the Order. After the dedication she was 
so happy that she circumambulated to the Buddha 
and the Order. After the dedication she was so happy 
that she circumambulated the monastery several times 
with her children, grand children and great grand 
children chanting a gathi25 which werit as fol lows: 

"0 when shall I a mansion give, 
Plastered with mud and stuccoed o'er, 
A pleasing monatery-gift? 
0 this my prayer is now fulfilled ! 

"0 when shall I give household goods, 
Benches and stools to sit upon, 
And bolsters, p i llows for the couch? 
0 this my prayer is now f'..Ilfilled ! 

;'0 when shall I provisions give, 
The ticket-food so pure and good 
Smothered in broth of various meats? 
0 this my prayer is now fulfilled ! 

"0 when shall I give priestly robes, 
Garments of fine Ben ares cloth, 
And l inen, cotton goods as well? 
0 this my prayer is  now fulfilled ! 
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"0 when shall I give medicine, 
Fre�h butter, butter clarified, 
And honey, treacle, purest oi l?  
0 this my prayer is now fulfi l led!" 

The monks seeing Visakha chanting and going 
round the monastery though she had taken leave of 
her senses and werit and reported the matter to the 
Buddha.He then explained that " His daughter" had 
not taken leave ofher senses, that she was exceedingly 
happy that she had achieved her long cherished wish 
and went on to explain how she had made the wish in 
the time of the Buddha Padumuttara to be the foremost 
laywoman. benefactress of a future Buddha and a 
mother to his Order. It was on that occasion that the 
B u ddha recited the g iithii that appears i n  the 
Dharnrnapada as verse 53  which unfolds the story of 
Visakha in the Dharnrnapada Commentary: 

"As from a heap of flowers 
A garland is made 
Even so, many good deeds 
Should be done by one born a m·ortal." 

-
· B hi kkh u n i  Suv imalee. 
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VISARADA See VESARAJJA 

VISSAKAMMA. Vissakamma is a minor deva in the 
TavatiJ!lsa deva wodd, portrayed in Pali Buddhi st 
legendary tales as the artificer or, better, the architect 
of Sakka, king of devas. Always at beck and call of · 
Sa:kka, he is credited in these legends with the creation 
of pa laces  for certa in legend ary k i n gs as . 
Mahasudassana and Mahapanada and hermitages for 
the Bodhisattva in a number of J iitaka tales. Instances 
of th� creation of hermitages for such personages as 
Vessantara, Sutasoma, Temiya, Sumedha etc: can be 
Cited. He was sent by Sakka to  prince Siddhatta, on . . · 
the day he r�nourited home life, to bathe and dress · 

· him u'p ·befo.re he returned home from a tour of the 
· ��lfy' aJi¢'r hearin'g the news of the birth of h is  son . . 

. Shldc�1' 'algo · sent him to adorn Temiya on the day he 
i-et¥1r6me:::He �lso created on the orders .ofSa:kka the � � . � - - . . . . 

' j ewe·fed pavilion at the Gal).<;famba mango tree where 
ttie l3udclha· perforined the twin miracle and also the 
three stairniays of jewels, gold and silver for the Buddha 
and his retinue of gods and Brahma.s to descend from 
the deva world to Sailkassa. 

When ,  on the i nstruct ions  of Venerab le  
Mahakassapa, king Aj atasattu built a subterranean 
st upa· as a safe deposit for the rel ics of the Buddha, 
Sakka provided him the services of h i s  artificer 
Vissakamma to assist him in his effmt, for the safety 
of the relics. Just with one screw he fixed a mechanically 
operat ing wheel, attached with wooden figures 
brandishing crystal coloured swords, revolving at the 
speed of wind. This· device which did not allow any 
one to approach the rel ic  chamber is called a vifa
sanghii_ta-yanlalJl (DA . 11.609 If). Later, when Emperor 
Asoka found this secret deposit of rel ics, it was 
Vissa:kamma himself, sent by Sakka, who with just 
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one arrow shot at the screw, stopped the mechanical 
device to allow the emperor to reach the re l i cs 
(ibid.6 14) .  Vissakamma is also credited with the 
construction of a jeweled pavil ion to place the relics 
brought by Ven. Sonuttara, to be deposited in the 
Mahastiipa at Anuradhapura, Sri Lanka. He is also 
credited with various other services to facil itate the 
building of this great stiipa and the decoration of the 
whole of Sri Lanka on the day of the ceremony of the 
enshrinement of relics in the same stiipa. The golden 
vase, in wh ich the Bo-sap l ing  to be p lanted in 
Anuradhapura was conveyed to Sri Lanka, also was 
one of his creations. However there is evidence that 
the name Vissakamma was considered the designation 
of an office rather than the personal name of one · ) individual ( s.v. Vissakamma, DPPN) 

� . 
The Pali name Vissakamma is  obviously from the 

Vedic/ Sanskrit word Vi svakarman meaning 'every 
action ', ' accomplishing or creating every thing' which 
lends to the substantive ' all-maker',  ' all- creator' or 
' ai l-doer' applied to the divine artist or architect and 
used as a personal name or epithet of one or more 
gods in Vedic literature. In the �gvedic hymns (x.80; 
82) Visvakarman is represented as the universal father 
and generator, the one al l-seeing god who has eyes, 
faces, arms and feet on all sides. Visvakarman is also 
identified with Prajapati ( Brahma), the creator of all 
things and architect of the universe. In later mythology 

· he is sometimes called the son ofBrahma and identified 
with Tv<i$Hi, the carpenter of gods, who in early Vedic • _ mythology is portrayed as a distinct god holding the ;) office of divine architect. To Vi svakarman is also 
attributed the revelation of the Sthapana-veda, one of 
the four upa-Vedas, deal ing with the art of house 
building. He also presides over all manual labors as 
well ils the sixty four rnechanical a.Its whence artisans, 
the Karus, worship him. In the Brahmanas he is called 
the son ofBhuvana while in the epics he is the son of 
Vasu Prabha�a and Yogasiddha. However in the 
Puriipas he is the son of V astu and the father 
Barhishmati and Sarp jfia in the Ramayana he is credited 
with the building of the city of Lanka for the Rakshasas 
and having generated the ape NaJa who bui lt for Rama 
the bridge to cross over to Lank a from the mainland. 
The name Visvakarman, meaning doing all acts, also 
seems to have been appl ied in early Vedas as an epithet 
to any great god as for instance S iirya, the Sun. (s.v . 

./ Visva-karman, Monier Wil iams, Sanskrit Engl ish 
Dictionary, p.994). 

C. Witanachchi. 

VISUDDHI : Visuddhi, 'purity' or ' purification', is  
one of the important terms in  the Buddhist vocabulary, 
since it refers, among other things, also to Nibbana, 
the Summum Bonum ofthe teachings of the Buddha. 
Buddhaghosa, in his Visuddhimagga, ' the Path of 
Purification', explains the term visuddhi as nibbiina. 
"Herein," says he, "purification should be understood 
as nibb iina which being devoid of all stains is utterly 
pure". In the Satipaf.thiina Sutta (M. I .5 5f) the Buddha 
introduces the four bases of mindfulness as the "one 
way for the pur ifi cati o n  of be ings  ( sattiinalJl 
visuddhiyii), for the overcoming of  sorrows and grief, 
for the ending of suffering and miseries, for winning of 
the right course and the realization of nibbiina". It is 
significant that these same words are used in the 
A nguttara Nikiiya (II. I 94 n in  introducing four 'factors 
of exertion for purification ' (cattiiri piirisuddhi
padhiiniyangiini). The four pu:-ities named in this 
context are those of morality (s i/a), mind ( ciita), views 
(di_tfhz) and freedom (vimutti). 

· 

Here the purity of moral i ty i s  defined in  the 
fol lowing terms in  the d iscourse " In  this c�e a monk 
is virtuous, he undertakes and d iscipl ines himself in · 
the rules of discipline. This is cal led the purification 
of morals". The resolve to bring to perfection such a 
purification of morals if it i s  incomplete and, if 
complete, to supplement it here and there by wisdom, 
the desire to do so, the effort, exertion, endeavour, 
persistence, mindfu lness and attention appl ied there 
to is cal l ed " a factor of exertion  for the utter 
purification of morals''. In similar terms purification 
of mind is defined as entering into and abiding in the 
four ihiinas. By purification of views is meant the 
understanding as they have come to be (yatha bhiita) 
the Four Noble Truths. When one possessed of these 
three factors detaches one's mind from enticing 
conditions (rajani'yesu dhammesu) and releases his 
m ind  by means o f  cond i t i ons  that release 
(vimocanii;esu dhammesu) and, in so doing, he attains 
perfect freedom (sammii vimuttilp phusati) 

The Dasuttara Sutta (D. III .288) adds five more 
to this l ist of factors of exertion for purification to 
make it into a total of nine factors in all. These five 
additional factors are, i. Purification of crossing over 
doubt, i i .  Purification of knowledge and insight i nto 
t.he path (magga) and what is non-path (amagga), 
i i i .Purification of knowledge and insight into course 
of progress (pafipadii), iv.Purification arisi!Jg fl:Opl . 
knowledge and insight (iiiipa-dassana/ 
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of wisdom (paffffa). Of these nine factors seven forms 
the l ist of purities ( visuddhi) in the Rathavinita Sutta 
(M. J . 1 45 ff). But Buddhaghosa's explanation of some 
of these factors do not seem to be in full accord with 
the explanations given, as per above, in the Anguttara 
Nikiiya. Thus by i. moral purity Buddhaghosa takes 
the fourfold purificating disciplines ( catu-parisuddhi
sJ7a) with the capacity to achieving purity; ii. Purity 
of mind are the thoroughly mastered eight attainments; 
( pagupa- samapattiyo) forming the basis for insight 
(vipassana); i i i . Purity ·of views is the insight into 
name and form based on conditions ( sappaccaya 
namarilpa- dassana); iv. Purity of crossing over doubt 
is the knowledge of conditionality (paccayakara). " 
He crosses over doubt" says the commentator, " seeing 
that things roll on in al l the three divisions of time 
according to conditions (paccayavaseneva) "; v. 
Explaining 'purity by knowledge and insight in to the 
path and what is non- path, the commentator states 
that " effu lgence ( obh as a) is not the way. The 
knowledge arising and passing away ( udayabbaya) 
that has entered the process ( vithipa.fipannalp) is the 
way. vi. Purity of knowledge and irisight into the 
course' is according to Buddhaghosa, "insight leading 
to (path)- ascent (vuffhanagamini vipassana) in the 
Rathavinita, but here it is the insight at a tender stage 
(tafupa-vipassan'a; ; vii 'purity arisiilg from knowledge 
and insight', says Buddhaghosa, refers to the Path 

_ (magga) ip. the RC1f!!avini{a, but _here it is the insight 
leading to (path) ascent; viii ' Purification by wisdom' 
(panna) refers to the wisdom: of the fru ition of 
Arahanthood and ix. ' Purification by freedom' 
(vimutti) is the freedom of the fruition of Arahanthood 
(DA. i i i .  1 062). 

The Seven Purifications 

In the Ratavinita Sutta (M. l . l 45fl) is  a quite 
absorbing discussion between the two Arahants, 
PUI).!)a Mantaniputta and Sariputta, on the seven 
purities or purifications which mark seven stages in 
the path of emancipation leading to the realization of 
complete Nibbana without clinging (anupadhisesa 
parinibbana). The nine purifications in the Dasuttara 
Suttaminus the last two, 'purification of wisdom' and 
'purification of freedom', are enumerated here as the 
seven purifications as given by Arahant Punna 
Mantaniputta in reply to questions put to him

. by 
Arahant Sariputta. The Elder asserts that none of the 
seven can be identified with the goal of the noble life ( 
brahmacariya) he l ives under the Buddha, nor can it 

be said his l ife is lived for any single one of them but 
only for the realization of 'complete Nibb ana without 
clinging'. At the same time he asserts that the complete 
Nibbiina without c.l inging is not anything apart from 
these states. If it were so, says the elder, an ordinary 
person also can be said to have attained complete 
Nibbana without clinging, for an ordinary person i s  
devoid of  these seven purities. To elucidate this point · 
the Elder ManHiniputta cites the parable of the stage 
coach of King Pasenadi Kosala, who, startin.g at the 
palace gate of S iivatthi, reaches the palace gate pf 
Saketa by a relay of seven chariots. He starts h i s  
journey by the first chariot by which he reaches the 
second. Changing over to the ·second the king reaches 
the third in it. With the third he reaches the fourth 
and, so on until he reaches the palace gate in Saketa by . 
the seventh. Similarly with the purification of morality 
one reaches the purification of the mind. With the 
purity of the mind one reaches the purity of views 
and so on until the purity of knowledge and insight 
leads him to complete Nibbana free from clinging. It is · 
a gr�duated path. Any one of the seven purities taken · . 
singly cannot lead one to the ultimate goaL Each one 
of the seven has its contribution to be inade for the 
final outcome, which is the sum total of the seven · 
purities. Just like the absence of any one ofthe chariots 
in the relay would have cut short the king's progress 
to his goal at Saketa, the absence of any one of the . · 
seven purities would hamper the progress of the seeker . 
ofNibban� in reaching his goal. 

For a more detailed study ori visuddhi, based on 
Buddhaghosa's Visuddhfmagga and possibly also 
Upatissa's Vimuttimagga, see the article on Visuddhi 
in the Buddhist Di,ctionary by Nyan atiloka Thera 

C.Witanachchi 

VISUDDHIMAGGA: Visuddhimagga or "Path of 
Purification'' ,  is the compendium of Theravada 
Buddhism, composed by the great commentator 
Buddhagho�acarya in the Fifth century A. C., when he 
arrived in  Lanka, having undertaken the task of 
translating Sihala Affhakathiis to Magadhi (Pali) . As 
per the Mahivamsa, Buddhaghosa wrote it in order to 
exhibit his erudition to the Mah

·
a�ihara monks, who 

wanted to test his competence to undertake the vital 
responsibility of translating the S lhala commentaries 
to Pali. 
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The Mahavamsa Account  (Chapter XXXVII 
verse 2 I 5 f) re lates the  story connected to 
B u d dh  a g  h 0 �a's writing the Vzsuddhimagga. According 
to it, he was born to a Brahamin family in the vicinity 
of the Bodhimal)9a in Jambudipa. He was an expert in 
the Three Vedas and knew all the crafts and sciences 
(kala silpa). He was converted to Buddhism by a 
Mahathera named Revata and as he possessed a 
profound voice similar to that of a Buddha, he came to 
be known as Buddhagho�a . Later when he wanted to 
write a commentary to the Tripi,taka (Three Basksets 
of the Canon) , Elder Revata explained that only the 
texts (Pali) are available in Jambudipa (India), while 

· the commentaries rehearsed at the "Three Councils" 
are preserved in the land of Sihalas, which were taken 

·) there by Maha Mahinda Thera and kept in the language 
� of Sihalas. Elder Revata requested his pupil to proceed 

to Sihaladesa and translate the SJ1zala A.ffhakatas to 
Magadhi (Pali), which would be beneficial to the whole 
world. 

. 

Accordingly Buddhaghosa arrived in the island of 
Sihalas, proceeded to the M ah apadhana Hall in 
Anuradhapura and listened to the S ihala commentaries 
aJ!d Theravada from the Elder Sailghapala. He became 
thoroughly convinced that they contained the true 
meaning of the Doctrine of the B uddha and requested 
respectfully the Sangha to provide h im access to all 
their books, to translate the A ffhakathas. But the 
bhikkhus of the Mahavihara were not ·prepared to 
entrust h im with that respon s i b i l ity without  
ascertaining his  skil l  and gave him two stanzaS to 

" ) comment upon, to . show his  erudit ion.  But the / . .  
Mahiivamsa does not say what these stanzas are, but 
it is clear froni the Visuddhimagga that the two 
stanzas are from the Devata SaiiJyutta of the SaJiryutta 
Nik;iya. The first stanza being the question a certain 
deity directed to the Buddha and the second containing 
the answer given by the Buddha to the deity, which 
read as follows: 

"Anto jafii bahijafii ja.fiiyd jafitiipajii Taip taip 
Gotama pucchami ko imaip vija faye ja.faipn 

· 

"Sile patiffhiiya naro sapaiiiio Cittaip paiiiiam ca 
bhiivayam Atiipi nipako bhikkhu so iinaip vijafaye 
iafam " 

"There are these two tangles, the inner tangle and 
the outer tangle. The people are enmeshed. in these 
two tangles; and I ask thee Gotama, this question, 
who succeeds in disentangling these tangles." 

"When a wiseman establ ishes wel l in virtue, 
develops his mind and attains wisdom, such a bhikkhu 
,ardent and sagacious , succeeds in disentangling thi s  
tangle." 

Mahiivaipsa proceeds with the narration and says 
that Buddhagho�a  summarized the Three Pi_takas 
together with Af.fhakathas and composed a treatise 
named Visuddhimagga " P ath for Pur ification", 
commenting on the two stanzas. 

Buddhaghosa commenced wri t ing the  
Visuddhimaga at a spot n ear the  Mahabodhi m 
Anuradhapura. 

The Mahiivamsa further says that the deities, in 
order to exhibit the erudition of Buddhagho�a hid the 
original work ofBuddhaghosa, but Buddhagho�a was 
not disheartened. He wrote the book for the second 
time and it too was concealed by the deities. When 
Buddhagho�a wrote the book for the third time the 
deities produced the two hidden copies and to the 
astonishment of all who had gathered there,� all three 
copies were identical. Perhaps this incident may 
represent Buddhagho�a making three editions of the 
work before it was put into final shape as suggested 
by G.P. Malalasekera, (P iili Literature of Ceylon, 
p. 85) 

Sources of the Visud<Jh imagga: According to
___._


the Mahiivaipsa, Buddhagho�a was given access to 
the Mahavihara books or to the Mahavihii.ra l ibrary, 
only �hen he proved his erudition. But it is evident 
from the Visuddhimagga that he had access to books 
even before, for it is clear that he has made ful l  use of 
the library to write the Visuddhimagga. From beginning 
to end it is seen that Buddhagho�a closely followed 
the Three Pi _takas together with the commentaries. 
One may argue that B uddhagho �a knew the three 
pifakas by heart even before coming to the island, 
which is not impossible and it was not necessary for 
him to read them in the Mah avihara l ibrary. But the 
commentaries he made u s e  of in writ ing the 
Visuddhimagga were definitely from the Mahavihara 
Library. Among the books he often refers or quotes 
from are the Vibhaliga , the Pa fisambhidamagga, and 
the Niddesa . Buddhagho�a also has util ized post 
canonical works l ike Milinda Paiihii and the 
Pe fakopdadesa. In addition to the written sources, he 
has relied on unwritten views or opinions of Poriinas 
(ancients), and Pubbacariyas ( former teachers) 
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recognized as authorities on the subject. Some times 
Buddhagho�a merely says "so it has been said" ( vutta.Ip 
ti eta.Ip), but does not give any indication as to what 
those authorities are. 

Th ere i s  suffi c ient  reason to presume that 
B uddhag h o � a  had stud ied  the M a dhyami k a  
philosophy promulgated by N agarjuna, influence of 
which is observed in the Visuddhimagga. Buddhagho�a 
.in the Maggamagga Niipadassana Visuddhi Niddesa 
describes the impermanence (anicca) of dhamma thus: 

"May a  marzcz ,  supinata, a/ atacakka, 
gandhabbanagara, phena, kadali adayo viya 
as iir a niss iiJ· a ciiti pi up a !fhahanti". 

"They are l ike a mirage, l ike a dream, like a circle 
of a whirling fire brand, l ike a gobl in city, like froth, 
l ike a plantain trunk," etc. 

Th is  appears to have a .  c lose resemblance to 
Nagaijuna's following stanza in his M adhyamikakiirikii. 
'Riipa sabdarasa spar sa gandha dharma ca. kevalah 
G :Indharva nagar akiir a marici svappna sannibah ' 

·,: . 

;<Material form, sound, taste, touch smell, as well 
as concepts are comparable to the city of goblins and 
resembl e  m i rage and dream s . "  (N agarj una's  
M adhyamikakiirikii. Chapter XXXIII, Verse 8)  . . 

• 
As evident from the Visuddhimagga Buddhagho�a 

WaS Well versed ih other p.hilosophical systems, tOO. 
According to the . Mahiiva.Ipsa he had mastered the 
Three Vedas before he became a Buddhist. It is also 
clear from the Visuddhimagga that Buddhagho�a was 
conversant with other Indian Philosophical systems 
l ike Sa.Iikhya, Vaises!ka etc. However he does not refer 
to them by their individual names but, identify them 
by their phi losophies or views ( Visuddhimagga p. 
5 1 8, 522, 525 etc.). 

Buddhagho�a has often referred to the views of 
the residents of Abayagiri or the Abhayagiri Sect. Here 
too, he has refrained from identifying them as those at 
Abhayagiri and calls them "some" ( ekacce ); "others" 

· (a pare) certain persons (keci) etc. It is wi th the help 
of the Visuddhimagga fika ( P aramattha.maiijus a) that 
it is discovered that Buddhagho �a is referring to those 
of the Abhayagiri monastery. 

Style  a n d  D ict ion : It  i s  evident fro m  the 
Visuddhimagga that the standard of Pali  contained in 

it is of a very high standard, which shows that the 
author was a master of the language. His style is clear 
an d l u c i d .  The lang uage rese mb l es that of 
commentaries.  He has successful ly expanded the 
limited vocabulary of the canonical P al i  and made Piili 
more flexible and strengthened the capacity ofP al i to 
express any subtle philosophical idea. He further has 
bravely introduced new similes and metaphors. There 
is no doubt that he knew almost al l languages of the 
contemporary Indian society, special ly those of the 
educated e l ite which might have helped him to 
strengthen his P ali .  

Ofteri he has i nterspersed the lengthy. prose 
p assages w i th quoted stanzas and reduced the 

· monotony. In the course of elucidating a certain point, 
he often c i tes  some appropr iate story. I n  such 
instances he relates episodes supposed to have taken 
p l ace i n  the i sland i tse lf, w h i ch are · of  utmost 
importance, historically and sociological ly. To cite a 
few examples, in the chapter on Indriya sa.IpVara s J7a 

. Niddesa (Restraint of senses) he relates how a young 
woman quarreled with her husband and was returning 
to her relatives, well dressed l ike a nymph, who was 
met by Ven .  Mahatissa Thera of the Cetiya Pabbata, 
going towards· Anuradhapura, and she laughed loudly 
to entice the Thera. The Thera who was meditating. on 
the foulness of the body saw her teeth which reminded 
him of her skeleton . 

The Thera was met by her husband who was 
fol lowing her and inquired from the Thera, whether 
by any chance he saw a woman passing by. The Thera 
who remembered her as a skeleton replied "Yes I saw 
a skeleton, but I do not know whether it was a woman 
or a man". The Thera i s  reported to have attained 
Arahantshi p  on the spot with that perception of 
foulness ( asubhanimitta ) . Vism. page 20 I .  

Another similar episode speaks of a Mahathera 
Cittagutta who was res iding at a cave by name 
Karanduka Mahalena, . walls of which were adorned 
with lovely paintings ofthe renunciations of the Seven 
Buddhas. But the Thera who was l iving there for more 
than sixty years did not see them, as he was thoroughly 
absorbed in meditation. His attention was drawn to 
the paint i ngs  o n l y  when s o me monks were 
appreciating them. ( Vism. p. 30) 

Visuddhimagga Kamma ffh iinagahana Niddesa 
(Chapter I I I) described how a young monk, the 
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nephew of the Mahathera resi dent at Korakanda 
accepted daily alms for three rainy months at h is 
parents house, on their request, but did not divulge 
himself to the parents that he was their son, who had 
become a monk, in spite of the fact that the parents 
were longing to see him for a long time, fearing it 
would disturb his s J7a. ( Vism. p. 9 1 )  

The Visuddhimagga contains many such stories 
supposed to have originated in the island of Lanka, 
cited as examples whil e  elucidating a point. There is 
no doubt that Buddhaghosa culled them from the SJ1wla 
A.ffhakathis. These stories add (j,I1 indigenous flavour 
to the Visu.ddhimagga. It is also possible to get a 
glimpse of the social and religious l ife of the island 

. · during the early part of the Anuradhapura period. � Some of the stories are supposed to have originated 
in the Rohana Kingdom in the So!!th and those are 
valuable for historians who explore the kingdom of 
Rohana, of which comparatively little is known. 1bus 
in addition to it's religious value the Visuddhimagga is 
an important source book for students of Sri Lanka's 
h istory. 

At the end of each chapter of the Visuddhimagga, 
Buddhagho�a says that he composed it to gladden the 
hearts of the v ir tuous persons 
(sadhujaniipamojjatthaya ). Buddhagho�a confmes each 
chapter to the given topic. The whole treatise is like a 
well knitted garland. 

Brief exa m i n a t i on  of  t h e  c o ntents of  the  ) Visuddhimagga: I t  i s  necessary t o  examine briefly 
the contents of the Visuddhimagga for a reasonable 
assessment of it. As already stated it was written as a 
commentary on two stanzas from the Devatiisamyutta 
of the SaifiYultanikiiya, supposed to be the question a 
deity forwarded to the . Buddha and the answer the 
Buddha gave to the deity concerned. Whether it is  
Buddhagho �a's  own sel ectio n  o r  g iven by the 
Mahavihara authorities, as  Mahiivamsa says, it is an 
excellent selection under which the totality of the 
Buddha's teach ings found in the Three Baskets 
(pifakas) could be easily assembled. It contains the 
three main pillars on which Buddhist philosophy rests, 
namely virtue (si/a), concentration of the mind 
(samadhi) and wisdom (panna). In other words all 
what the Buddha preached for forty five years could 

..... be accommodated under the three · head i ngs .  
Buddhagho�a comments on the three topics, drawing 
material or quotations mainly from the texts and the 

1 8-CM 9761 

commentaries, which amounts to a discussion on the 
Buddhist path to purification or leading a person along 
the path to purification. 

Thus the book has three main sections sJ7a, samadhi 
and panna and is divided into twentx three chapters 
called "Niddesas" or Descriptions. In accordance with 
the stanza under taken by the author to comment 
upon, the first chapter describes virtue (sJ7a), the first 
step ofthe Buddhist path of purification. The fourfold 
virtues (catupiirisudda sJ7a ), Pafimokkha Restraint 
(p atimokkhasaiJ7varas ila ) , v irtue of restraint o f  
faculties (indriyasaiJ7Vara sJ7a) , virtue o f  livelihood 
purification (ajivapirisuddha s1?a) and the virtue of 
depending on the four requisites, are subjected to a 
thoroughAiscussion, citing practical problems. The 
second chapter on ascetic p racti ces ( Dh iitaiiga 
Niddesa) discusses the thirteen ascetic practices 
recommended by the Buddha for those who seek 
purification. The description of sila the first step of  
the path is concluded at the end of the second chapter. 

The discussion of the second stage of the Path of 
Purification begins with the third chapter. After firmly 
establ ishing oneself in virtue (s J7a), the person 
striving for purification has to select a suitab le  
meditation subject for developing concentration of 
the mind. The Buddha has approved forty meditation 
subj ects fo r th i s  p u rp o s e .  The th ird  chapter  
"Kamma !fhiiha gahana Niddesa" (selection of suitable 
meditation subjects ) explains the following forty 
meditation subj ects. 

Ten Kasinas (Ten totalities) 
Ten Asubhas (Ten Foulnesses) 
Ten Anussatis (Ten Recollections) 
Four Brahmaviharas (Four Sublime Abidings) 
Four Aruppas (Four Immaterial States) 
One Sanna(Perception) 
One Vavatthana (Definition}. 

When the B u d dh a  was a l i ve ,  h e  h imself 
recommended suitable meditation subjects for each 
monk, to suit  h i s  ind iv idual d i sp o si tion . The 
Visuddhimagga recommends to the meditators to seek 
the assistance of good worthy friends (kalyanamitta) 
for the purpose. 

The fourth chapter is named "Pafhavi Kasina 
Niddesa " (Earth Kasina Descript ion) .  Before 
explaining the earth kasina, Buddhaghosa provides 
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guidance for those who begin the meditation . The fifth 
chapter deals with the remaining nine ksasinas. The 
next five chapters of the Visuddhimagga (sixth to 
tenth) are devoted to explain the meditations on Ten 
Foulnesses (Dasa Asubha), Ten Recollections (Dasa 
Anussatis) , Four  S ub l i me States ( Cattaro 
Brahmavihara), Four Immaterial States ( Cattaro 
Aruppa), One Perception (Saiiffa). and One Definition 
( Vavatthiina ). 

The e leventh chapter named Sam adhiniddesa 
"Description of Concentration ofthe mind" discusses 
meditation on the repulsive nature of nutriment, or 
-foo d·- (-Ahcarepafi-kku-1-a-·-Sa-iiiiii--Bhavan a) and 
concentration on  the Four E lements ( Catudhatu 
Vavatthana Bhiivana). This chapter concludes the 
Description of Concentration ofthe mind (Samadhi), 
the second phase of the Path of Purtification. 

The twelfth and thirteenth chapters, Iddhividha and 
AbhiffffiiNiddesas, are devoted to describe the benefits 
the meditator ( Yogi ) could achieve by developing 
concentration of the m ind ( Sam1adhz), namely the Five 
Super �ormal Powers (Panciihhi.iiiiff>. 

Purification by knowledge and vision of what is the 
path and what is not the p ath" ( Pafipadiiiiiina
dassanavisuddhi), and "Purification by knowledge and 
vision" ( Niinadassanavisuddhi). Here the Purification 
of view is described as the correct seeing of mental ity 
and m ateri al i ty ( Nama r iipa dhamm anam 
yath §vadassanam ).  

The last chapter which i sthe twenty third named 
(Paffiiiibhiivaniinisamsa Niddesa ) describes the  
benefits of developing wisdom. It is said that the  
development of wisdom has many hundred benefits 
and however long a time were taken over it, would be 
impossible to explain its benefits in detai l. However, 
its benefits in brief are (i) Removal of various 
defilements ( ffiizakilesa viddhamanam ), (ii)Experience 
of the taste of the  N o b l e  F ru i ts 
(Ariyaphalarasiinubhiivanam), (i i i) Ability to attain 
the attain ment  o f  cessat i o n  
(Nirodhasamiipatlisampajjana samatthata), ( iv) 
Achievement  of Worthi ness  to  rece ive g i fts 
( Ahuneyyabhiivadisiddhi). With this the contents of 
the Visuddhimagga comes to an end. 

· As the concluding remarks Bi.Iddhaghosa says that 
The final stage ofthe·Pa:th of Purification namely he composed it -after collecting the relevant expositions 

the Development of Wisdom (paffffff) is taken up for ofthe commentaries of the five nikiiyas. Therefore it 
discussion from the fourteenth chapter. This chapter is almost free from errors and requests those yogis of 
describes the Five categories ( Paffcakkhandhi) in the pure w i sdom, to show due  respect to the  

-- - -A])filcfliampla Styl�-: lfie fifteenth chapter (Ayatana -- Visuddhimagga. 
Dhatu Niddesa) contains an Abhidhammic description 
of twelve bases (dviidasa iiyatanas) and eighteen Before he puts down his stylus Buddhaghosa has 
elements (affhadasadhiituyo ) . This too has fol lowed not forgotten to record that he composed it, accepting 
the Abh idham mic methodo l ogy . The · sixteenth a suggestion of Ven." Sanghapala of Mahavihara, a 
chapter provides a description of the twenty two renown Vibhajjav iidin and possessed of sublime 
faculties (bhiivisati" indriyiini) and the Four Noble virtues. 
Truths (Cattiiri A riyasacciini) and this chapter has 
been designated as ( Indriya Sacca Niddesa). The 
seventeenth chapter "Paiiffiibh iimi Niddesa'', the soil 
where wisdom grows, provides a description of 
"Dependent Origination" (Paficcasamuppiida). It is 
observed that Paficcasamuppiida is subjected to a 
thorough discussion for the first time, a testimony to 
Buddhaghosa's profound knowledge of the teachings 
of the Buddha. 

The next chapter which is the eighteenth deals with 
the purification of views (Diffhivisuddhi). There are 
five purifi cations a yogi has to achieve, such as 
"Purification ofView" ((Dif!hivisuddh)i, "Purification 
by Overcoming Doubt" ( Kankhiivitarana Visuddhi), 

The Unique Position of Visuddhimagga in Pali 
Literature :  Though DTpavarpsa appears to be 
anterior, the Visuddhimagga is the first proper Pal i  
work written in the island. Proper Pali L iterature 
commenced in the i sl and with the writing of the 
Visuddhimagga. Arahat Mah a  Mahinda Thera who 
introduced Buddhism to the island wanted the islanders 
to study the new rel igion in their own language and 
kept the commentaries in the Sinhala language, the 
language of the islanders. This tradition continued 
without any prob lem t i l l  t he  arrival of  
Buddhagho�acarya. I t  was he who changed the medi urn 
of the rel igion. Buddhaghosa in  the 5th century A.C. 
changed the medium and inaugurated the P al i  
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Literature. He inaugurated Pal i  Literature with a Pali 
book of very high standard namely, the Visuddhimagga. 
Subsequent Pali writers maintained the tradition of 
quality of Piili and even improved upon it. Thus Sri 
Lanka became famous for its P al i  of h igh standard. 

The Visuddhimagga is a unique work which could 
be appreciated in several angles. Primari ly it  is a 
commentary. It was written as a commentary on the 
two verses in the SaifiYutla nikiiya. In his preamble to 
his Sumangalavil iisini, the D Tgha nikiiya commentary, 
Buddhagho�a says : 

"Majjhe visuddhimaggo esa catunnampi 
iigamiinampi Thatvii pakiisayissati tattha yathii 

) bhiisitam attham (DA. I, p.2) 

"t' . The Visuddhimmagga stands in the middle of the 
four iigamas (nikiiyas) explains the meaning stated 
therein. Here Buddhaghosa requests the readers to get 
th.e assistance of the Visuddhimagga, too, to elucidate 
the meaning of the four nikiiyas (of the Suttapifaka) in 
addition to his commentaries of the four nikiiyas. That 
means the Visuddhimagga is a common commentary. 
He repeats it  in his other nikiiya commentaries also. 
He further says: 

"Idhapana sabbalfl yasmii visuddhimagge maya 
suparisuddhaiJl VutlaiJl, tasm ii bh iyyo na tam 

� vicarayis! rami (Op-: cz[r 

"Whatever I h ave exp l ai n e d  we l l i n  the  ) Visuddhimaga, I am not  going to explain here . 
(Sumangalaviliisini, op. cit.) 

In h is  commentar ies  to the  fou r  nikiiyas 
B uddhagho�a is often seen referr ing to the  
Visuddhimagga and avoids repeating whatever he has 
already explained. 

, 

The Visudhimagga also could  be considered as an 
abridged Encyclopaedia pf Therav ada,Buddhism in 
modern .terms. The Buddha was a practical teacher. 
He did not preach according to a set plan. But preached 
according to suit the audience in order to help them to 
end suffering. After the Parinibbiina of the B uddha 
his disciples collected the teachings and preserved the 
teachings together with the tradition of interpretation. 

� But did not attempt to arrange the teachings of the 
Buddha into a single volume according to a plan. It 
was Buddhagho�a who attempted this long fel t  need 

by writing the Visuddhimagga. In fact the plan of the 
Visuddhimagga was not that ofBuddhagho�a. It was 
Buddha's own p lan .  B uddhaghosa fo llowed t h e  
Buddha The Buddha has given the plan i n  the SaifiYulta 
nikiiya by way of the stanzas "Sile patitth iiya naro 
sapaiiiio'' etc. Buddhagho�a fol lowed it. Mahavihara . 
authOFities have selected a genius to entrust the task 
of comp i l i ng an abridged volume of Theravada. 
Buddhaghosa who was comparable to a "Hum an 
E n cyc l opaed ia" of  B u d d h i sm ,  produced an  
unparalleled compendium ofTheravada Buddhism. It 
is seen that the Mah avihara authorities have correctly 
assessed the Visuddhimagga by their comparing its 
author B uddhaghosa to Metteyya, the future Buddha. 
Even if the whole Theravada Tripi �aka is lost one day, 
under some tragic circumstance, sti ll the teachings of 
the Buddha wi l l  survive, if the Visuddhimaga i s  safe. 

The Visuddhimagga is also a practical guide for the 
yogis who meditate to realize nibbiina. Buddhagho� a  
i n  his preamble says that people having ordained i n  
the d ispensat ion of t h e  Buddha,  fai l  t o  achieve 
purification they wish to achieve, in spite. of their 
strivings, if they do not know the direct path to 
purification and it i s  for their benefit that he is 
composing the Visuddhimagga. During the days of 
the Buddha, the Buddha himself provided guidance 
for the monks who were meditating to realize nibbana. 
After the Parinibbana of the Buddha the competent 

- Malia tfieras woiild li-ave-guidea- the yo-uni monks- in -------
the meditations. With the passage of time realization 
of nibbiina under the future B uddha Metteyya was 
getting precedence over the realization of nibbiina in  
the present life itself. Those who were striving to 
realize nibbiina in the present life were fast diminishing 
along with those who were competent to provide 
guidance to those who are striving to realize - nibbiina 
in the present l ife. Under the circumstances it was 
found necessary to d ocument and preserve such 
guidance for the posterity. Therefore Buddhagho�a is 
prov id ing . detail  gu idance for the yogis in h i s . 
Visuddhamagga, perhaps for the first time in the 
history ofTheravada. Thus the Visuddhimagga could 
be assessed as a "Guide for Yogis". 

As we have seen the Visuddhimagga is a document 
valuable in so many ways. No other work in Theravada 
l iterature could be compared to i t. It is a unique 
document .  As James Gray (Ed i tor of 
Buddhaghosuppatti) correct ly  s ays " If he 
(Buddhagho�a) had wri tten n oth ing  else, it -
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( Visuddhimagga) alone would have secured for him 
undying fame. (Buddhaghosuppatti, Introduction PTS 
1 894 p. 3 1 ). 

Ancil lary Works of Visuddh imagga: Several 
ancillary works are written around this important 
work. The sub-commentary (!ikii) on the 
Visuddhimagga was written by Acarya Dhammapala 
of Badaratittha and named it Paramatthamaffjusii. 
The Burmese " Gandh avai!Jsa" speaks of a 
Visuddhimagga Sa 1ikhepa fikii (abridged sub 
commentary on the Visuddhimagga) written by a 
Maha Thera resident at Mahindasoma Pirivena in the 
reign ofKing

.
Parakramabahu (1 1 53-86). This book is 

conceptions, in that clear awareness of their limitations 
does not lead to a wholesale rejection. In fact, vitakka 
fulfils an important role in the Buddhist path, a path 
that eventually leads to what is beyond thought, 
atakkiivacara (e.g. M l, 1 67). This pragmatic attitude 
towards vitakka as an important but l imited tool 
pervades the early Buddhist analysis of its significance 
and manifestations. Important aspects of this analysis 
are the early Buddhist ethical perspective on vitakka, 
the psychological analysis of its arising, the role of 
vitakka in the context of jhana, and various imageries 
related to the term. In what fol lows, these topics will 
be treated in tum. 

not extant today. A S inhala "sa.(lpa" (paraphrase) was The Ethical Perspective on Vitakka 

written by the erud ite King Par akramabahu of 
Dambadeniya ( 1 236- 1 2 7 1 ). According to the Pali The early Buddhist ethical perspective on vitakka 
Th iipavai!Jsa there has  been an abr idged is, according to the Dvedhiivitakka Sutta, a direct 
Visuddhimagga (saiikhepa Visuddhimagga ) written outcome of the Buddha's pre-awakening experiences. 
before the reign of king Parakramabahu ( 1 1 53-86); According to this discourse, during the time of his 
but it is  not extant. Burmese Gandhavai!Jsa records quest for l iberation the bodhisattva developed a clear 
the existence of a Visuddhimagga Ganthi (Glossary distinction between unwholesome thoughts related to 
ofVisuddhimagga). Its Burmese translation was written sensuality, to i il-wi ll or to harming; and wholesome 
by Nari ndabh is i r i  Dhammadvaj a  Maha thoughts related to renunciation, the absence· of ill
Dhammarajadhirajagun.t Thera in  1 776. An English will or harmlessness (M I, 1 1 4). The rationale behind · 

translation by Ven� Bhikkhu Nanamoli named "Path this distinction is that the former - thoughts related to • 
of Purification" i s  existing in Sri Lanka written in sensuality, ill-will and harming - will lead to affliction . 

1 956. The .PTS has published an English translation for oneself and for others, and to loss of wisdom. In 
--by P-e- Maung-'I=in-u!-lder-the-title �EatlL ofP_urizy._Th.e. __ s..hort, .St!Ch. Jyp�s_ of M v_ifq}s_lfa ! �ad_ a�ay .f�.Q!!!..__ ___ _ 

text of the Visuddhimagga is published by the PTS , Nibbiina. Based on  th is  c l ear d i st inct ion,  the 
edited by Mrs. C.A.F. Rhys Davids in 1 920. bodhisattva made a determined effort to overcome 

unwholesome thoughts as part of his progress to 
K. Arunasiri liberation. 

VITAKKA, "thought", is derived from the prefix vi 
and takka, which stands for "reasoning". In its usage 
in the early discourses, takka often has a negative 
sense, representing the kind of theoretical speculation 
and sophistry that can lead to erroneous conclusions 
and· wrong . views, as described for example in the 
Brahmajii/a Sutta (D. I, 1 6ft). I Hence takka is seen as 
one of several unreliable sources of knowledge (A. I, 
1 89). The use of the term vitakka, however, does not 
necessarily carry a negative sense. Here it is mostly 
the context that decides whether a particular instance 
ofvitakka should be seen in a negative or in a positive 
light 

This  to some extent stands symptomatic for the 
early Buddh i s t  att i tud e towards thought and 

It is this same distinction that informs the injunction 
to develop intentions of renunciation, non i ll-wil l  and 
harmlessness as the second factor ofthe noble eightfold · 
path (e.g. M. III, 25 1 ). This shows the fundamental 
role of this ethical perspective on thoughts and 
intentions as a means for progress on the path. Hence 
one of the methods to counter the influxes, according 
to the Sabbiisava Sutta, is precisely not permitting 
that thoughts related to sensuality, i ll-will and 'harming 
remain in the mind, firmly opposing them and removing 
them (M I, 1 1  ) . The proper attitude towards such 
thoughts is exempl ified by the attitude of King 
Mahasudassana, who before retiring for meditation 
told himself: "Stay here, thoughts of sensuality, ill
will and harming, thus far only, thoughts of sensuality, 
i l l-will and harming", tittha kiima-vitakka ti ttha . . 

' 

. . 

vyiipiida-vitakka, tf.lfha vihii!JS ii vitakka! Ett iivatii 
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) 
� 

kama-vitakka, ettavata vyapada-vitakka, ettavata 
vihiipsa vitakka (D. I I, I 86). 

The early Buddhi st analysis of thought does, 
h o wever, not  exhaust  i tse lf  i n  treat ing  only 
unwholesome thoughts. In fact, the whole purpose of 
the discourses preserved in the canonical col lections 
is to encourage the development of wholesome thought 
and reflection. The teachings delivered by the Buddha 
or his disciples, originally given orally, need to be 
born in mind and reflected upon in order to lead to 
progress on the path. Such reflection constitutes one 
out of five spheres ofliberation, vimuttiiyatana. Here 
liberation of the mind takes place based on having 
reflected on the teachings one has heard, yathiisuta�n 
yathapariyattaip dhammaip cetasa anuvitakketi 
anuvicarati (A. lll, 23). Through reflecting in this way, 
j oy and gladness manifest in the mind, which lead to 
tranquillity and concentration as a basis for breaking 
through to l iberating insight. 

A particularly recommendable set of thoughts 
comprises the e ight thoughts of a superior man, 
mahiipurisavitakka. According to these eight thoughts, 
the Buddha's teaching is for one of l ittle desires, one 
who is content and secluded, energetic and mindful, 
concentrated and wise, and, above all, for one who 
does not delight in conceptual proliferation, nippapaii 
carama (A. IV, 229). 

T.he Arising of Vitakka 

According to the analysis of thought given in the 
Dvedhavitakka Sutta, whatever one frequently thinks 
about will lead to a corresponding inclination of the 
m i n d ,  yaiiiiad'  eva . . .  bahulam anuvitakketi  
anuviciireti, tathatathanati hoti cetaso (M I ,  1 1 5). As 
the Dvedhavitakka Sutta explains, to frequently think 
of sensually ·alluring matters or else of things that 
cause ill-will and irritation will strengthen the mental 
tendency that is responsible for the ,arising of such 
types of thought. The way out of this vicious circle of 
thought leading to an inclination� which then causes 
further thought, l ies in awareness of what takes place, 
fol l owed by a determ ined effort to not a l low 
unwholesome thoughts to  continue. 

The development of insight i nto the nature of 
thought requires in particular being aware of thoughts 

- as they arise, are present for a short while, and . then 
pass away, v idit a  vitakka uppajjanti, vidita 
upaffhahanti, vidita abbhatthaip gacchanti (A. II, 45). 

Practising in this way leads to mindfulness and c lear · 

comprehension, sampajaiiiia, and constitutes one of 
the requirements for the four types of analyt ical 
knowledge, pa fisambhida (A. IV, 3 3  ) . 

In regard to the arising of unwholesome thoughts, 
an important factor is perception, saiiiia . According 
to the analysis given in the Sama.pamaprjika Sutta, the 
arising of unwholesome thoughts and intentions is 
due to a corresponding type of perception (M II, 27). 
That is, a central root of unwholesome thought 
processes l ies i n  the way perception eval u ates 
experience. 

Arisen based on a particular type of perception, 
vitakka has the propensity of leading on to papaiica, 
conceptual proliferation (M. I, 1 1 2), which in tum 
manifests in ever more thoughts of the same type (D. 
II, 277). As the Madhupi.prjika Sutta clarifies, delight 
in conceptual proliferations and related perceptions 
is responsible for quarrel and l itigations, for the taking 
up of rods and weapons, as well as for malicious 
words and false speech (M. I, I 09). Thus when monks 
quarrel amongst each other, the conclusion can be 
drawn that they have not  developed the three 
wholesome types of thoughts, and instead :have been 
dwelling frequently in thoughts related to sensuality, 
ill-wi ll and harming (A. I, 275). Hence be it when 
walking; standing, seated or lying down, unwholesome 
thoughts should not be allowed to continue (It. I 1 5) :  · - · 

ln fact, to keep unwholesome thoughts out of the 
mind requires a determined attitude. This is due to the 
dynamics responsible for the arising of thought, which 
only too often takes p l ac e  without  cons.c ious  
deliberation. " My" thoughts and ideas on closer 
inspection tum out to be quite independent of "my" 
control .  This state of affairs is fami liar terrain for 
anyone who has attempted to practise meditation, 
where it \Viii soon be discovered how difficult it is to 
avoid  getting lost in all k inds  of thoughts and 
reflections, daydreams and memories. All this takes 
place in spite of one's earlier determination to focus 
on a particular meditation obj ect. To remedy this 
situation, the arising of vitakka needs to slowly be 
brought under more conscious control through gradual 
taming of the mind in meditation. Hence it comes as 
an expression of remarkable meditative expertise when 
a monk can claim that he has such control over his 
mind that he will only think the thoughts he really 
wants to think (M I, 1 22). To teach others how t9 
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properly direct the thinking activ ity of the mind 
therefore deserves to be reckoned a miracle in matters 
of instruction, anusasanipiifihiiriya (D. I, 2 1 4) .  

To stop unwholesome thought from continuing 
can, according to the Vitakkasapfh ana Sutta, be 
undertaken in various ways (M. I, 1 1 9 ;  see also 
VITAKKASANTHANA SUIT A).  One way is to give 
attention to something wholesome instead. In case 
this does not suffi.ce, one might direct attention to the 
harmful  consequences of allowing unwholesome 
thoughts to continue. Should this not work, one could 
try to completely forget about them, or else try to 
bring about a sti l l ing  of the mental formations 
responsible for them. As a last resor.t, one may use 
force of the mind to expel unwholesome thoughts. 

excessive thinking will tire the mind and not lead to 
concentration. Hence at some point even wholesome 
thoughts need to be left behind in order to steady the 
mind and lead it to deeper concentration ( M.  r ,  1 1 6). 
However, though deeper stages of concentration will 
lead beyond thoughts, this does not mean that vitakka 
has no place at all in the context of early Buddhist 
meditation. In fact, reflective types of medi tation are 
described in the discourses and in later literal;J4re, 
involving various recollections, anussati. These can 
take the Buddha, his teachings or the commlmity as 
their object, or else one's own virtue or generosity, or 
heavenly beings (A. lll, 3 1 2). 

fn the realm of mindfulness med itation proper, 
thought also appears to have its proper place. This 
much can be seen from the instructions given in the 
Satipaf.thiina Sutta, which frequently express what is  
to be contemplated in direct speech, employing the 
particle iti. Thus in the case of contemplating feel ings, 
for example, the instruction is that when experiencing 
a pleasant or a painful feeling, one should clearly know 

A gradual perspective on how to deal with thought 
is provided in a discourse iri the A iiguttara Nikaya. 
This discourse compares deal ing with thought to the 
gradual r�fining of gold, where at first gross impurities 
are removed, followed by removing. finer impurities "I experience a pleasant feel ing" or "I  experience a 

(A. I, 253). In a similar way, when attempting to purifY painful feeling", 'sukhaf!l vedana1p vediyiim lti paj aniiti 

tbe mincj at fi�si the iro�s type of thought, related to 
or. 'dukkhaJp vedan_af!l vediyiimi'ti pajiiniiti (M I, 59) .  

· · · · · · · · · · · · · · · Tbis points to the practice of mental label ling. The 
overt unwholesome conduct, have to be overcome. subtle level of mental verbalization introduced in this · 
Once the�e �e re�oved, an� type of thought related way helps to strengthen clarity of recognitio

.
n. With _ _to 

-:
S�!].�uahty L!!_l-w! !!_ �d ��m� n

_
eeds !o_��_overco�e.:. ._ .m_pre adv.aru;�d J�yels Qfpractice, _such ment�l l(!beUi�g _ 

Wtth these gone, there sti l l  remams the task to leave can then be dispensed with. 
behind thoughts related to th is  and that, such as 
thoughts about one's relatives, home country and 

· reputation etc. Once these are also left behind, there 
still remain dhammavitakka, which might stand for 
reflections about the teachings.2 Further development 
of the mind then leads to one-pointed concentration. 

In fact, according to the Samanamandikii Sutta, the . . . 
complete cessation of unwholesome thoughts and 
intentions can be achieved by attaining the first ihiina. 
This points to the contribution that the development 
of samatha has to offer in relation to overcoming 
unwho lesome thoughts .  A med i tat i o n  practi ce 
explicitly recommended for going beyond thought is 
mindfulness of breathing ( Ud. 3 7). 
Vitakka and Jh iina 

The Dvedhavitakka Sutta ind icates that even 
though thoughts related to renunciation, non il l-will 
and harmlessness are entirely wholesome, yet, 

In the context of the development of jhiina, vitakka 
also has an important function and will be left behind 
only with more advanced levels of practice that set in 
subsequently to the attainment of the first ihiina. The 
role ofvitakka in regard to the first ;hana has been a 
matter of much controversy. Hence, before examining 
this role, a short survey of the nature of the first ihiina 
is .required, as a background to the implications of 
vitakka as a ihiina factor. 

According to the Upakkilesa Sutta, before his 
awakening the Buddha had to make quite an effort in  
order to be  able to  attain the first ;hana (M. I I I ,  1 57). 
fn the  case o f  h i s  d i s c i p l es Anuruddha  and  
Mahamoggal lana, the personal intervention of  the 
Buddha was required for them to be able to attain and 
stabil ize the first jhiina (M III, 1 57 and S. IV, 263). 
For Anuruddha and Mahamoggallana, who later on 
became outstanding among the Buddha's disciples for 
their concentrative abil ities (A. I, 23), to have such 



VITAKKA 7 1 5  VITAKKA 

difficulties clearly indicates that the first jhiina stands 
for a level of concentration that requires considerable 
meditative expertise. Elsewhere the discourses indicate 
that during the first jhiina it is impossible to speak (S. 
IV, 2 1 7), and the hearing of sounds is an obstruction 
to its attainment (A. V, I 3 5). With the first jhiina one 
has gone beyond Mara's vision (M. I, 1 59), having 
reached the end of the world of the senses (A. IV, 430). 

Though these passages present the first jhiina as a 
deeply concentrated state of mental absorption, the 
mental factors required for its attainment include, 
according to the standard description, vitakka and 
viciira. These two are only left behind with the 
attainment of the second jhiina.3 To understand the 

" ) jhiina factor vitakka here as referring to conceptual 
thought conflicts with the descriptions of the first 
ihiina given in the above passages, whi<:;h make it clear 
that the first jhiina is something far deeper than the 
type of mental condition in which conceptual thought 
and reflection take place. 

The solution to this conundrum can be found with 
the help of the Mahiicattiirisaka Sutta, which in a l ist 
o f  near synonyms for right i ntent ion  inc ludes 
"appl ication of the mind",  cetaso abhiniropan ii, 
alongside vitakka (M. III, 73), This indicates that the 
range of meaning ofvitakka goes beyond conceptual 

. thcughL as such, covering also the sense of an 
inclination of the mind. Both nuances of vitakka are in 
fact closely related to each other, since to reflect or 

.) think on something requires an inclination of the mind 
towards the topic or issue at hand. 

The interrelation between these two nuances of 
vitakka can also be seen in the realm of speech. Here 
vitakka i s ,  together  w i th vic iira, a format ion 
responsible for speaking, vacisaiikhiira (M. I, 30 1 ). In 
fact when speaking, at times one may verbally express 
something that has aheady b�en ful ly formulilted in 
the mind, fully "thought" out. Yet, at either times there 
may just be a general sense of direction about what 
one is going to say and one stil l  has to search the right 
words while speaking. This general sense of direction 
also falls within the range of meaning of viiakka, not 
only the fully formulated thoughts at ihose times when 
one has already planned one's speech. This sense of a 
general direction, in the sense of an application or 
inclination of the mind, requires the support of vic iira 
in  order to be carried through. 

Just as in relation to formulating speech vitakka 
and vic iira express a sense of mental direction and its 
sustaining, so too in regard to deepening concentration 
these two fulfil the same role. In the case of deepening 
concentration, vitakka stands for incl ining the mind, 
an inclining that has to go beyond conceptual thought 
in order to lead the mind into the attainment of the 
first jhiina. With the second jhiina, then, even this last 
vestige of mental activity through vitakka and. vic iira 
is left behind, hence the mind reaches true inner silence 
(S. II, 273 ; cf. also Th. 65.0 and Th. 999). Such silence 
is not only free from conceptual thought, but also free 
from the 'noise'.of any other deliberate mental activity. 

Thus in the context of jhiina attainment it would 
be preferable to avoid rendering vitakka as "thought", 
instead of which "initial appl ication of the mind" would 
be a more suitable translation. Viciira could then be  
translated as "sustained application ofthe mind". The 
interrelation between these two is described in the 
Visuddhimagga with a set of simi les. These compare 
vitakka and vic iira to complementary aspects o f  
particular actions, such as striking a gong and the 
reverberation of the gong; or a bird that spreads out its . 
wings and then soars up into the sky; or a bee that 
flies towards a flower and then hovers a�ove it; or 
holding a dish with one hand and cleaning it with the 
other; or a potter who turns the wheel with one hand 
and shapes the pottery with the other hand; or drawing · 
a circle with a pin fixed in the centre and another pin-- - -- -

that revolves around it ( Vism. 1 42). This imagery 
further shows the prominent impl ication of vitakka 
as a setting into motion of an activity, be this the 
mental activity of thinking and reflecting, or the mental 
activity of developing concentration through inclining 
the mind towards a particular obj ect of meditation. 

Jlitakka lmagery 

The nature of vitakka has been i l lustrated in the 
early discourses with the help of several simi les. One 
of these compares the arising of vitakka to a craw that 
has been bound to a string and then is tossed up into 
the air by chi ldren (S. [, 207 and Sn. 27 1 ;  cf also the 
explanation at SA. I, 304). This imagery brings out 
how the movement of thought can easily give an 
il lusion of personal freedom. But on closer inspection 
this turns out to be instead a condition of bondage, 
comparable to the craw that flies up into the air, only 
to fal l  back on the ground due to being bound by the 
string. 
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This condition of bondage manifests in particular . 
-with though is of an unwholesome type, and it is such 
types of thought with which most  s im i les  are 
concerned. Unwholesome thoughts are comparable to 
corruptions of gold that need to be removed in order 
for the gold to become flawless, bright and workable, 
fit for being fashioned into an ornament by a goldsmith 
(A. I, 253). Or else unwholesome thoughts are l ike a 
cloud of dust that should be settled, j ust as a shower 
of rain yvi l l  settle any dust (It. 83). The images of dust 
and impurities bring out the obstructive nature of 
unwholesome thoughts and the need to overcome them 
in order to access the true potential of the mind. 

According to the  Vitakkasapfh ana Sutta , 
unwholesome thoughts are like the carcass of a dead 
snake or dog, or even of a human being, that is put 
around the neck · of a young man or woman who is 
fond of ornaments (M I, 1 1 9). This imagery brings 
ou t i n  p articu l ar the o bj ec t i o n ab l e  n ature o f  
unwholesome thoughts. The same is also inherent in 
another simile that compares unwholesome thoughts 
to fl ies that are attrac1:ed by rotting meat (A. I, 280). 
The rotting meat i� this simile stands for greed and il l
will. These simile� empli�ize the degrading and even 
disgusting nature of such thoughts, and the degree to 

_which the_}' can defiie the mind. 
- -------

The Vitakkasapfh ana Sutta a l s o  compares 
unwholesome thoughts to a gross p eg, which a 
carpenter removes with the help of a finer peg (M I, 
1 1 9). The employment of the finer peg here stands 
for giving attention to something. wholesome in order 
to overcome unwholesome thoughts. To successfully 
remove unwholesome thoughts then compares to the 
ability of a king's elephant to successfully overcome 
an enemy in battle (A. II, 1 1 7) .  The need to restrain 
unwholesome thought is similar to a cowherd who 
has to beat his cows in order to prevent them from 
straying into the ripe crops ( M  I, 1 1 5). These images 
draw out the importance of confronting unwholesome 
thought. This importance is related not only to mental 
culture as such, but also to the fact that thought 
eventually leads to action. This relationship is brought 
out in yet another simile, according to which vitakka 
is like smoke at night, in the sense of representing the 
p lann i n g  acti vity o f  th e m i n d ,  whereas the 
implementation of these plans compares to fire during 
the day (M. I, 1 44). 

These various il lustrations ofthe nature ofvitakka 
highlight in particular the problem of unwholesome 
thoughts and the need to overcome them. The same is 
a l so  the theme of a coup l et o f  v erses  i n  the 
Dhammapada, which contrast those who are in  
bondage, due to  being unable to  control thought, to 
those who master thought and thereby go beyond 
bondage. 

Vitakkapamathitassa j antuno, 
tibbariigassa subhiinupassino, 
bhiyyo taphapava¢¢hati. . 
esa kho dafha!Jl karoti bandhana!Jl. 
For a person overwhelmed by thought, 
Who, strongly impassioned, looks [at things] as 

beautiful, 
Craving grows ever more, 
He, indeed, makes strong [his own state of] bondage 

(Dhp. 349). 

Vitakkiioasame ca yo rato, 
asubha!Jl bhiivayati sad a sato, 
esa kho vyantikahiti, 
esa checchati Mirabandhana!Jl. 
Who delights in calming thought, 
Ever mindful d�velops [perception] ofthe absence 

· of-beauty;-- --- ·· ---- --- - -· -

He will remove [craving], 
He will cut M ara's bondage (Dhp. J50).  

Analayo 
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3 On the intermediate stage when vitakka has . 
already been left behind but vicara is stil l  
present see UPAKKILESA SUT1A. 
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emergency brake will certainly not lead to actual 
progress in one's journey, it has its proper place in 
order to avoid an accident. 

A noteworthy difference between the 
Vitakkasapfhana Sutta and its Chinese parallel occurs 
at the very end, where the Pali version concludes its 
des.cription of mastery over thoughts by indicating 
that in this way an end of dukkha has been reached 
and craving has been eradicated, acchecchi tapha!f1 . . .  
antam-akiisi dukkhassa (M £, 122). In the otherwise 
similar Chinese conclusion, this statement is not found 
at all (T £, 589a8). Closer inspection of the Piili passage 
brings to light a gr·ammatical inconsistency, in that the 
overcoming of craving etc. are fonnulated in the past 
tense, whereas the earlier described mastery over one's 
thought is in the future tense (ya!f1 vitakka!f1 
aka.Tikhissati, ta.If1 vitakkalf1 vitakkessati). For the 
removal of craving to stand in a meaningful relation to 
mastery over thought, the use of the tenses should be 
in the opposite way. This suggests that the ending of 
the Pali version may have suffered from some error 
during oral transmission. 

In fact, mastery over unwholesome thoughts' on 
its own would not suffice for_ reaching awakening, for 
which a more extended training of the mind through 
the development of insight and tranquility is required. 
I'yf3�tery _ _9y�r !!!l�h9lesome Jhought,_(or whos_e _ 

development the Vitakkasap_thana Sutta offers a graded 
series of five methods, stands in its proper place as 
what provides the necessary foundation for the path 
that will eventually ripen in liberation� 

An ala yo 

References 

T stands for the Taish6 edition. 
2 The· Chinese version at T. I, 588al4 instead 

speaks of a carpenter drawing a straight line on 
a piece of wood and then cutting the wood 
straight. 

VIV ADA stands for "quarrel" and "disputation": The 
causes that lead to quarrel and disputation are analysed 
in several discourses. One such analysis lists altogether 
six roots of disputation, vivadam iil ani (D. III, 246; M 
II, 245 and A. III, 334 ). According to these six roots of 
disputation, quarrelling can arise when someone is 

angry and scornful; or else when someone is 
hypocritical and malicious; envious and mean; cunning 
and crafty; with evil desires and wrong views; or when 
someone stubbornly and dogmatically clings to his or 
her own view. 

An example for the last case can be found in the 
Bahuvedaniya Sutta, which reports two disciples of 
the Buddha unable to come to an agreement on how 
many types of feeling the Buddha had taught. When 
informed of how each of them had insisted on his 
particular interpretation, the Buddha clarified that both 
were correct in as much as he had taught both ways of · 

reckoning feelings. At the same time, both disciples 
were wrong in that they had dogmatically insisted on 
their particular interpretation instead of acknowledging 
the appropriateness of the presentation made by the 
other, an attitude that was bound to lead to conflict, 
litigation and disputation, vivada (M I, 398). 

Disagreements or even misrepresentations of the 
teachings have a considerable potential of leading to 
disputation (A. V, 77). Vinaya matters:could, also lead 
to vivada, such as when a monk declares that an offence 
is not an offence, or presents what indeecl is not an 

· 
off�nce as an offence, or else when the seriousness of 
a particular offence is being misrepresented (A. V, 78). 

The degree to which Vinaya matters can lead to 
quarrercan beseer11n the case -of the" monks _from··----
Kosambi, where a relatively minor offence committed 
by a monk led to such strife among the local monastic 
community that even a personal intervention by the 
Buddha was unable to settle the matter ( Vin .. I, 337ft). 
According to the Kosambiya Sutta, the Buddha 
pointed out that for·the Kosambi monks to quarrel in 
this way was for their own detriment as well as for 
the detriment of others, enjoining them to instead dwell 
with loving kindness by way of body, speech and 
mind towards each other (M. l, 321). In addition to 
loving kindness, generosity in sharing one's material 
gains, maintenance offlawless moral conduct and noble 
view are factors that conduce to living together in 
harmony and peace. 

A discourse in the Aiiguttara Nikiya further 
expands on this topic. This discourse also takes its 
occasion from a group of monks that had been engaged 
in quarrelling and disputation. Rebuking them for their 
unbefitting conduct, the Buddha recommended several 
qualities that lead to communal harmony (A. V, 89). 
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These comprise various good qualities of a monk such 
as being virtuous, learned, energetic, content, mindful 
and wise. In addition to these, communal harmony 
will be fostered if a monk associates with good friends, 
is easy to speak to, feels inspired by the teachings and 
is capable at things to be done for the sake of his 
companions in the holy life. 

The contrast set in these discourses between 
quarrelling and living together in harmony recurs in 
another discourse, which distinguishes a harmonious 
assembly, samagga parisii, from a discordant 
assembly, vagga parisa (A. I, 70). The discordant 
assembly is one that engages in disputing and 
quarrelling, "stabbing at each other with verbal 

) daggers", affffamaffffa1p mukhasatthihi vitudanta 
viharanti. This expression quite vividly brings out 
the difference between quarrelling and plain criticism, 
in that vivada is an expression of anger and often 
accompanied by a wish to harm or hurt the other. 

Thus to avoid vivada does not imply mere quietism. 
According to a discourse in the A Iiguttara Nikiya, the 
Buddha quite explicitly indicated that he did not 
recommend to just totally refrain from criticism of 
others. Instead, one should criticize on those occasions 
where this is appropriate (A. II, 10 1 r According· to 
the Brahmajala Sutta, if someone speaks dispraise of 
the Buddha, the Dhamma or the community, a 
disciple of the Buddha should stay free from anger 
and at the same time point out as untrue what is 
untrue, abhfita1p abhfitato nibbe{hetabba1p (D. I, 3). 

) The importance of criticism at the proper time is also 
reflected in the Pavaraparegulation, where a formal 
occasion is set apart when the members of a monastic 
community will invite each other for criticism ( Vin. I, 
159). According to the background story to this 
regulation, a group of monk had made a vow of silence 
in the deluded belief that to spend the rainy season 
retreat in this way will be the best way of avoiding 
viviida. The Buddha compared this to the behaviour 
of dumb sheep. This makes it clear that, even though 
the Buddha was very much in favour of seclusion and 
silence (see TUNHiBHA VA and VIVEKA), he 
considered criticism at the proper time as an important 
aspect of the path to liberation. 

Vivada, however, should certainly be avoided. The 
,.... early Buddhist disdain for vivada finds its expression 

in apiicittiya regulation that even makes it an offence if 
a monk eavesdrops on other monks that are engaged 

in viviida ( Vin. IV, !50). A discourse in the A Iiguttara 

Nikiiya then lists the dire results that await a monk 
who causes quarrel and strife in the community. Such 
a monk will be obstructed in his meditative 
development and lose what he has already reached, 
his reputation will suffer, he will pass away in a 
confused state of mind and be reborn in an inferior 
condition (A. III, 252). 

The P iis iidika Sui/a and the S amag am a Sutta report 
that after the death of their leader, quarrel and 
disputation had arisen among the Jains (D. III, 117 
and M. II, 243 ). The Sang iti Sutta takes its occasion 
from the same event, which motivated S ariputta to 
deliver an outline of central elements of the Buddha's 
teaching in the hope of averting similar quarrel in the 
Buddhist community (D. III, 210). 

While quarrel and litigation among laity arise mainly 
on account of sensual pleasures (M I, 86), vivada 

among recluses has its most prominent cause in views 
(A. I, 66). The Pasura Sutta depicts how some recluses 
would hold up their view and dispute with others, 
claiming that 'this is truth', diffhilJl uggayha viviidiyantz: 

'idam eva saccan' ti ca vadiyanti (Sn. 832). From the 
Buddha's perspective, however, one shoJ.Ild not take 
part in such disputes, as it will not lead to purity, na 
vivadayetha, na hi tena suddhi lJ1 (Sn. 830). That is, at 
least from an early Buddhist perspective, disputing 
and debating is not a tool for progress on the path, but 
rather an obstruction. 

Disputation and debate always involves an attempt . 
to win, to subdue the opponent in order to win applause 
(Sn. 826). Those who lose will be upset and dejected 

(Sn. 827), those who win will be exited and fall prey 
to conceit (Sn. 829). Disputing inevitably involves 
holding things as dear, piya pahfita kalahiivivada(Sn. 
863), and therefore obstru.cts progress to freedom from 
bondage. Hence one should leave all debating and 
disputing behind, as no advantage will be gained from 
it (Sn. 828). 

A discourse 1n the Ud ana illustrates the 
predicament ofvivada among recluses with the famous 
simile of the blind men and the elephant ( Ud. 68). Just 

·as the blind men ended up quarrelling in defence of 
their respective opinions about the nature of an 
elephant, opinions based on their having only touched 
different parts of the elephant, without being able to 
see it in its entirety, so too recluses engaged in quarr�l 
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and disp utations about there respective views are 
simply blind .  

rn con tras t to s uch b lindness as  a cause of  
disputatiousness, the B uddha had no thing to debate 
with the world, it was only the world that was trying 
to debate with him, niihaiJ7 .. . lokena vivadiimi; loko 

ca maya vivadati (S. III, 138). Th� same disco urse 
illustrates the Buddha's aloofness from disp utation 
with the help of the imagery of a lo tus that, though 
born in water, rises above it. In short, one who is 
liberated will not enter into any d ispute, vimutto na 
viviidam eti (Sn. 877). 

SakaiJ7 hi dhammaiJ7 paripuppam iihu 
aiiiiassa dhammaiJ7 pana hinam iihu, 
evam pi viggayha viviidiyanti 
sakaiJ7 sakaiJ7 sammutim iihu saccaiJ7. 

Calling their own doctrine superior, 
And the doctrine of others inferior, 
Quarrelling in this way they d ispute 
Calling their own opin ion 'truth '. (Sn. 904) 

EkaiJ7 hi saccaiJ7 na dutiyam atthi, · 
yasmiip paj ii no vivade pafiilwJ!l,. 
The truth is one, there is no second; 
A person who knows this would not dispute ( Sn. 

884). 

piitimokkha (M II ,  9). Monks who live secluded and 
encourage others in the same quality are praiseworthy 
indeed (A. V, 130). The wish for seclusion is the proper 
rationale for dwelling in a fores t  (A. III ,  219). A verse 

·in the Sutta l'lipiita emphatically instructs that  one 
should dwell in seclusion, which is [reckoned] supreme 
among noble ones, vivekaiJ7 yeva sikkhetha, etad 

ariyiinam uttamaiJ7 (Sn. 822). Even just to talk about . 
seclusion is commendab le ,  s ince such a top ic for 
conversation will lead onwards to the final goal (M 
III, 115). 

Hence a monk who does not dwell in solitude, 
pa{isalliina, nor praises such dwelling, had little chance 
in early Buddhism of being liked and respected by h is 
companions (A. V; 166). Even for a monk in h igher 
train ing seclusion is important, since if he is engaged . 
in many activities and neglects seclusion ,  decline is to 
b e  expec ted of h im (A. I I I ,  116). Partic u larly 
blameworthy is neglect of seclusion when one's teacher. 
is devoted to a secluded living style. Such blame applies· 

to elder d iscip les as well as younger ones, in that they 
do not emulate the example set by their teacher ( M. I ,  
14). 

To set an example was in fact a p rominent reason 
why ·the B uddha would live in seclusion himseif, in 
addition to the pleasure he found in secluded dwelling 

_ __ :_ ____ _ _ _ __ _ _ __ M I 23 and A),&_QLThe discourses!:��rt that after 
· Analayo his awakening the B uddha s till wen t  regul�ly

- ��--- ---

VIVEKA, "seclusion", sometimes also referred to as 
paviveka, is high ly esteemed iri early Buddh ism. 
According to the eight thoughts of a superior man, 
mahiipurisavitakka, the Buddha's teaching is for one 
who is secluded, not for one who delights in company, 
pavivittassiiyaiJ7 dha mmo, niiya1p dhainmo 
saiigapikiiriimassa (A. I V,  229). Whatever leads to 
seclusion instead of company should be  cons idered 
categorically as the true teaching of the Buddha, 
pavivekiiya saiJ7Vatfanti no saiigapikiiya .. . ekaiJ7sena · 

.. . dhiireyyiisi 'eso dhammo, eso vinayo efaiJ7 satthu 
siisanaiJ7' (A. IV, 280). The emphasis given in these 
statements to a secluded life style has its poetic 
counterpart in the Khaggavis iina Sutta of the Sutta . . 
Nipiita, which offers a touching depiction ofihe beauty 
of a solitary life (Sn. 35-75).1 

The Mahiisakuludiiyi Sutta reports that some of 
the B uddha's disciples would only come to join the 
comm un ity every fo rtn igh t  fo r the recital of the 

solitary retreat, at times for two weeks ( Vin. III, 68; S. 
V, ·12 and S. V, 320), and at o ther times even for a 
period of three months ( Vin. III, 230; S. V, 13 and S. V, 
325).2 Other d iscourses indicate that distinguished 
visitors were not allowed to app roach the Buddha 
even when he was only in h is daily retreat (D. [, I 51 
ru:td D. II, 270). 

. If the B uddha felt being teo crowded in by disciples 
and visitors, he wo uld simply walk o ff  on h is own to 
stay somewhere else in solitude and seclusion  ( Ud. 
41). A similar action .would also be undertaken by 
some ofhis senior discip les, who on one occasion left 
even without taking their leave of the Buddha in order 
to avoid a crowd of visitors that had come to see the 
B uddha (A. V, 133). On being later intonned about 
their departure, the B uddha wholeheartedly approved 
of their action. 

The secluded liv ing style of the B uddha was a 
natural expression of h is realization, so much so that 
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the two thoughts a Tathagata frequently has in his 
mind are thoughts of peace and of seclusion (It. 31 ). In 
fact, to live a secluded life style is, according to the 
Udumbarikasihaniida Sutta, a characteristic of all 
those who have reached awakening_(D. III, 54). 

Yet, to dwell in seclusion is not an easy task, and 
one who is bereft of concentration will not be fit for 
this life style (A. V, 202),justas a small animal is not 
fit to imitate the behaviour of an elephant. The 
Bhayabherava Sutta lists several other qualities that 
will make it difficult to live in seclusion, such as lack 
of moral purity, or else being under the influence of 
the five hindrances or of other unwholesome mental 
states (M I, 17). What appears to be implicit in these 

) passages is made explicit in a discourse in the SaiJ1YUtfa 
Nikaya, which indicates that to live in community is 
only a second-rate alternative, recommended to those 
who do not find solace in seclusion.3 Thus dwelling in 
seclusion is an expression of having reached some 
degree of maturity in one's practice of the path. Such 
maturity can, however, arise at a rather early stage in 
one's practice. The Vinaya recognizes this, as it gives 
a special allowance for a newly ordained monk to be 
exempted from the otherwise obligatory need to live 
in dependence on a teacher if he finds solace in living 
in seclusion in a remote forest dwelling ( Vin. I, 92). 

Seclusion also comes up in the context of a simile 
linn employrvarious parts of an elephant to -represe-nt · 

praiseworthy qualities. Here seclusion is represented 
by the elephant's tail (A. III, 346). The commentary 

) explains that just as the tail of an elephant will keep 
off flies, so seclusion will keep off contacts with laity 
or other wanderers (AA. III, 3 73 ). In another imagery 
that takes up the parts of a war chariot, seclusion is 
one of the weapons of this chariot, together with the 
absence of ill-will and harmlessness (S. V, 6). According 
to a verse in the Theragiilhii, living alone in the seclusion 
of a forest, as praised by the Buddha, is very pleasant 
indeed, once before and behind no one else is found 
(Th. 537-538). 

For one who does not delight in seclusion, it will 
be impossible to come to grips with the mind and 
develop concentration (A. III, 423). The Mahisuniiata 
Sutta clarifies that delight in company will obstruct 
experiencing the happiness of seclusion, which the 
commentary explains to intend the happiness that is 
seCluded from sensuality ( M.  III, 110 and MA. IV, 
158). Such seclusion from sensuality, vivicc ' eva 

kiimehi, is a necessary condition for attaining jhiina. In 
fact, the happiness experienced through jhiina 

attainment is none other than the happiness of 
seclusion, pavivekasukha (.M I, 454). The theme of 
seclusion comes up also in relation to the practice of 
insight, as the factors of awakening should be 
developed in dependence on seclusion, vivekanissita, 
in order to lead to liberation (.M III, 88). 

In this way, bodily seclusion builds up the basis 
for developing mental seclusion. In fact, as a discourse 
in the SaJ!IYut!a Nikiiya points out, bodily seclusion 
alone does not suffice. According to this discourse, a 
monk who lives a very solitary life should also make 
an effort at mental solitude by leaving behind past and 
future, and by dwelling free from desire in the present 
(S. II, 283). The need to supplement bodily seclusion 
with mental seclusion is also the theme of a set of 
three similes in the Mahiisaccaka Sutta (.M I, 240). 
This set of similes employs the imagery of a piece of 
wood that cannot be used to kindle a fire as long as the 
wood is still wet. This holds true when the wood is 
still lying in water, but also when the wood has been 
taken out of the water but is still wet. Only a piece of 
wood that has become dry is fit for the fire. Here the 
need for bodily withdrawal from sensuality 
corresponds to the need of taking the wood out of the 
water. Yet, just as the wood also needs to be dry, so 
too, the mind needs to withdraw from thoughts related 
to -serrsu·ality.-As·a-dis-cour-s-e -in the· Angzutara Nikiiya ___ ----

points out, one who lives in secluded spot but still 
entertains unwholesome thoughts is only bodily 
subdued, but lacks being mentally subdued (A. II, 
137). 

Hence based· on having heard the teachings, one 
should dwell bodily as well as mentally withdrawn in 
order to develop wisdom (A. IV, 152). Such withdrawal 
is· a recurrent feature in the description of a monk 
who, after having received an enigmatic teaching from . 
the Buddha, dwells alone and withdrawn, eko 
viipakaf.tho, and thereby reaches liberation (e.g. S. III, 
36). The Buddha would encourage his disciples to 
undertake such secluded practice, for the simple reason 
that one who lives in seclusion will come to know 
things as they truly are { S. III, 15 or S. IV, 80). The 
things to be known as they truly are while dwelling in 
seclusion are the impermanent nature of the five 
aggregates or the six senses. In this way, practice in 
seClusion will lead to coming to know the true nature 
of oneself. 

. ' - .; 
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It could well be for the same reason that the 
Dhamrna is said to be realized by the wise each for 
themselves, that is, singly, paccattaip vedi�abbo viiiff 
iJhi (e.g. D. ll, 93). "The way of the crowd is the way 
of samsiira ... against the centripetal attraction of 
sams'ara . . . a tangent directly away from the 
en�eloping vortex into calmness ... this is kiiyaviveka". 
Such bodily seclusion then is the basis for developing 
mental seclusion, "cittaviveka . .. that gradual journey 
[away] from the sa1psiira within that fuels the outer" 
sarpsiira. Hence "only by solitude .•. can one truly 
approach the Dhamma in its immediacy".4 With 
liberation, then, the highest level of seclusion in early 
Buddhism is reached, when the mind attains perpetual 
seclusion from defilements. 

by cutting off; seclusion by tranquillization; and 
seclusion as escape. Here seclusion by suppression, 
vikkharnbhanaviveka, stands for the suppression of 
the five hindrances. Seclusion by [substitution] of 
opposites, tadangavive/r..a, refers to the substitution 
of wrong path factors through their right counterparts. 
Seclusion by cutting off, samucchedaviveka, 
represents the cutting off of defilements through the . 
supramundane path. Seclusion by tranquillization, 
pa{ippassadhiviveka, refers to the tranquillization 
experienced with the supramundane fruit. Finally 
-seclusion as release, nissara-{laviveka, stands for 
Nibbiina itself. 

Pavivekarasa1p pitvii, 
rasa1p upasarnassa ca 
niddaro hoti nippiipo 
Dh'amrnap itirasa1p piva1p. 
Having savoured the taste of seclusion, 
And the taste of [inner] peace, 
[One who] is free from anxiety and evil, 
Savours the joyful taste of the Dhamma (Dhp. 

205 or Sn. 257). 

Ana!ayo 

A survey of different types of seclusion can be 
found in a discourse in the Aiiguttara Nikiiya, which 
distinguishes between thr�e levels ofviveki(A. I, 241). 
The first of these is seclusion from unwholesome 
deeds through virtuous conduct. Next comes seclusion 
from wrong view through attainment of right view. 
The third Ievd of seclusion, then, is seclusion from 
the influxes through final liberatibn. For an arahant, 
tO'be intent on seclusion will then be the most 
appropriat� expressiOn� of his. or her tota_l seclusion 
from defilefilent.s, khinistz�b ·::; 'kh�yi ragas sa 
vitaragaitii pavivekidhi,;,utto hotz: khdy�iosas1d � .. : Refel'ences 

-- -KJiayamoliassavitamo1latrapavivek�lih�'tn4 itttrh�tdA�":------'-''-'--· · _.:
·

�_ 

. . _· ---· ·_· - -- - - ---- -· ---------- - -

· 

--- ---- --

. · 

-. ' ··· ·- ·· ,�,, At�Gandhari fragment version of this discourse III, :377). . , · 
. . . b. � d. Sal G dh u ,r 

According to an explanation given in the Niddesa, 
three progressive levels of seclusion could be 
distinguished (Nd I, 140). The first and most basic 
level is bodily seclusion, kiiyaviveka? through living 
alone and in a secluded place. Based on bodily 
seclusion, cittaviveka as mental seclusion can be 
developed by abandoning the mental hindrances and 
attaining jhiina. The third level then is upadhiviveka, 
seclusion from .substrata in the sense of seclusion from 
defilements and·the aggregates of Clinging;·s a level of 
seclusion attained with final liberation. 

The Pafisambhidiimagga offers a more detailed 
breakdown of the type of seclusion to be experienced 
with breakthrough to liberating insight This work 
lists altogether five types of viveka applicable to each 
factor of the eightfold noble path (Ps. II, 220). These 
five types of viveka cover seclusion by suppression; 
seclusion by [substitution] of opposites; seclusion 

· ' : .eatt. _ e '.�;oun m · omon: A· iin iiri Yersion o1 
· the Rhinodero-s S iitra, Seattle 2000. 

. •  : . 1 -.· ::;::� . •  

2 Cf. als.o the Sanghabhedavastu in Gnoli: The 
Gilgit Ma�luscriptoj the Salighahhedavastu , 

· Rome, 2� 1978:204: 

3 S. I, 154-: "Dwell in remote lodgings, practice for 
freedom from the fetters, [but] if one does not 
find satisfaction therein, [then] dwell in the 

·community, protected and mindful", sevetha 
pantiini. seniisananz, careyya 
saipyojanavipparnokkhii, sace rati1J1 
niidhigacchaye tattha, sanghe vase rakkhitato 
satimii. 

4 Hudson: "Note on SolitUde/Inwardness", Pali 
Euddhist Review, 1.1, 1976: 103-104. 

5 A somewhat different sense of upadhiviveka can 
be found at M l, 435, where it stands for seclusion 
from sensuality as a pre-condition for attaining 
the first jhiina. 
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VOHARA can stand for "worldly affairs" and 
"transactions", or else for a "commonly used way of 
speech". I Vohiira in the sense of worldly affairs 
occurs, for example, in the Potaliya Sutta, where a 
householder visiting the Buddha claims to have given 
up all worldly affairs, sabbe vohiirii samucchinnii 

(M [, 360). The topic of the present entry, however, 
is the other sense of vohiira as common or worldly 
parlance. 

Early Buddhism distinguishes between noble types 
of vohiira and their ignoble counterparts. The noble 
types of commonly used ways of speech, ariyavohiira, 
are statements made in accordance with what one has 
indeed seen, heard, experienced or come to know (D. 
III, 232; A. II, 246;  A. IV, 307). Their ignoble 

) counterparts are when statements do not accord with 
what one has seen, heard, experienced or come to 
know." Such anariyavohiira could either involve 
claiming to have seen something one has not seen etc., 
or else claiming to have not seen something one has 
seen etc. 

The implications of ariyavohara would thus be 
truthfulness and empiricism. Truthfulness in the sense 
that on ethical grounds early Buddhism strongly 
censures falsehood (see also VAC*KAMMA). 
Empiricism. in the sense tha t  e a rly Buddhist 
epistemology emphasizes direct observation. Several 
dis.c.oms.es. .criticize...Yi.ew.s_ pmposecLb.}': .snme_oLth.e_ 
Buddha's contemporaries on the ground that they are 
not based on actual observation. An example in case is 

) 
the humorous criticism voiced in the Caiiki Sutta of 
truth claims made by Brahmins. Since these truth 
claim�s are not based on actual experience, they can 
be comp�ed to a file of blind men that follow each 
other, with none of the men in the file knowing the 

·proper directiofl. (M II, 170). A criticism of Jain 
asceticisi:ll in the Devadaha Sutta similarly points out 
the lack of any personal experience that would provide 
an empirical ground for maintaining that ascetic 
practices are the means to o�ercome karmic retribution 
for past deeds (M. II, 214). In coqsidering empirical 
observation as a characteristic of early Buddhism it 
needs, however, to be kept in mind that extrasensory 
means of observation are considered as valid as the 
physical senses. Hence teachings on rebirth and karmic 
retribution fall within the scope of propositions made 
on the basis or"observations, as according to early 
Buddhism both principles are accessible to direct and 
personal experience by m e·ans of  developing 
recollection of past lives and the divine eye. · 

While vohara should be truthful and based on 
actual observation, early Buddhism acknowledges that 
language is simply a means of communication. That 
is, vohiira is merely the outcome of perception, in the 
sense that a particular way of perceiving will then be 
expressed in speech, vohiiravepakkiihalfl .. . saiiiia 
vadiimi, yathii yathii nalfl sa iii iinfiti, tatha tathiivoharati 
'evalfl saiiiii ahosin 'ti (A. III, 413). 

For the purpose of communicating his discovery . 
of the path to liberation, the Buddha had to rely o n  
conventional terminology. A passage i n  the Pof!hapiida 
Sutta clarifies that the Tathiigata simply employs 
appellations, expressions, ways of speech and 
designations commonly used in the world without 
holding on to them, loka-samaiiiialoka-niruttiyo loka
vohiirii loka paiiiiatiyo yiihi Tathiigato voharati 
apariimasalfl (D. I, 202). In a similar vein, the 
D lghanakha Sutta indicates that even though a 
liberated one· will employ the c onventional 
terminology cf the world, this takes place without 
holding on to such conventions, yaiica loke vulta.f!l 
tena voharati apariimasaf!J (M I, 500). The same 
detached and pragmatic stance towards words and 
language also underlies an injunction given in the 
Ara.pavibhaiiga Sutta, according to which one should 
not insist on using a particular terminology, but instead 
be wiliing to adopt ones mode of speech to local 
customs and circumstances (M. · m, 234; see also 
LANGUAGE). - - ----

This pragmatic stance in regard to matters of speech 
is quite significant, in that the Buddha would never 
overstep the boundaries of common logic. In the 
thought world of early Buddhism, "consistency is 
regarded as a criterion of truth" .2 Thus, from ail early 
Buddhist perspective, any lack of consistency can 
indeed be questioned and there is no indication that to 
do so should be considered a sign of one's spiritual 
immaturity and incapability to bear the ultimate vision 
conveyed by contradictory propositions. Just as in 
matters of ethics, in  matters of  language and 
epistemology early Buddhism did not recognize double 
standards. 

The theory of two levels or even two types of 
truth is a later development that does not appear to be 
found in the early discourses.3 The only instance that 
might bear some relatitm to this theory is a discourse 
in the A Iiguttara Nikiiya, which distinguishes between 
statements that require further explanation and those 
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that do not require explanation, neyyattha and nitattha 
(A. I, 60). A more commonly used distinction in the 
discourses is between a succinct statement, referred 
to as uddesa, and a more detailed explanation, usually 
called vibhaiiga. The above Anguttara Nikiiya discourse 
might simply intend the same distinction, in that 
certain statements are in need of a further explanation 
in order to be properly understood, while others have, 
quite literally, their meaning already drawn out. 
Notably, the Anguttara Nikiiya discourse does !lOt treat 
one of these two as superior to the other, but simply 
indicates that a misrepresentation of the teaching 
occurs when one is confused with the other. 

According to the commentary on the Anguttara 
Nikiiya discourse, however, the distinction between 
neyylilttha and nitattha involves the notion of "ultimate" 
truth, paramattha (AA. II, 118).4 The commentary 
indicates that when the Buddha uses a term like 
"person", puggala, it should be explained that from 
the perspective of ultimate truth no person exists. 

uses such expressions, pahinaminassa na santi 
ganthi, vidhiipiti miinaganihassa sabbe . . .  'ahaf!l 
vadiimtti p i  so vadeyya, 'mamaJ!l vadantlti p i  so 
vadeyya. 

Moreover, the use of ultimate truth.terminology, 
such as speaking of the four elements of earth, water, 
fire and air, pafhavi-kiiyo, iipo-kiiyo, tejo-kiiyo and viiyo
kiiyo, or reckoning a person to consist only of these 
four elements, c itummah iibh iitiko ayaf!l puriso, were 
according to the S iimaffffaphala Sutta part of the views 
put forth by Pakudha Kacc ayana and Aj  ita 
Kesakambali (D. I, 56 and 55). This goes to show that 
the usage of 'ultimate truth' language does not 
guarantee that a statement is anywhere nearer the truth 
than a statement couched in 'I' and 'mine' language. Far 
from being in itself a guarantee for the truth of a 
proposition, 'ultimate truth' terminology can form part 
of what from a Buddhist perspective is an entirely 
wrong and mistaken view. 

Other commentaries then set the notion of "ultimate Hence vohara as common worldly parlance can 
truth" against "common" truth, sammuti, concluding certainly be employed to express truth. Though "one 
that the Buddha taught two' levels of truth, duve might distinguish ... between the schol;lStic and the 
sacca"ni a kkhisi, sambuddho vadataf!J varo,· wayward in phraseology, ... one has to remember that 
sammutif!J paramatthaiica (MA. I, 138). This proposal as concepts they are all one. Nor should one seriously·. 
is not easy to reconcile with the dictum in the Sutta · regard some concepts as absolute and inviolable 
Nipata that there is only a single truth, ekaf!J hi saccaf!J, categories in preference to others, and pack them up 
na dutlyaf!Jatthi (Sn. 884). in water-tight cartons labeled 'paramattha'".6 That is, .. 

- ·· ------ ------:------ ---- --- - -- - --------- ----ranguage.fs-ouC'one oflhe-n1eans-o"fwniclfwe gain---
Applied to the theme of vohara, the early Buddhist experience of the world and share that experience with 

·attitude towards language need not be interpreted in others. It is one that should not be enthroned as an 
the light of the theory of two truths� That is, truth ultimate reality or rejeCted as being meaningless". 7 

would not depend on the type of language used to 
express it. Though truth can be expressed in words, it 
cannot be found in words alone. Words can only act as 
a means to point to the path, or to the truth that has to 
be realized. In doing so, commonly used ways of 
speech ca..'l certainly be utilized. As a discourse in the 
SaiJIYUlta Nikiiya clarifies, an arahant will still employ 
expressions such as 'I speak' or 'they speak to me', 
since skilfully knowing the appellations commonly 
used in the world, he or she would just be employing 
commonly used way of speech, 'ahaiJ1 vadiim tti p i  so 
vadeyya, 'mamaJ!l vadanti'ti pi so vadeyya, lake 
samaffffaJ!l kusalo v iditvi voh iramattena so 
vohareyya (S. I ,  14). That is, there is nothing untrue 
or false in using such expressions.5 The same Sa.rpy�:�tta 
Nikiya discourse makes it clear that to employ such 
terminology should not be mistaken as a sign of a 
remnant of conceit still found in the mind of one who 

Hence in regard to matters of language and the use 
of worldly parlance, early Buddhism falls neither into 
the trap of reifying concepts and language, treating 
them as something real on their own account, nor does 
!t go for the opposite extreme of attempting to demolish 
concepts altogether. Both extremes miss the middle 
path of making use-of language and ways of speech in · 
accordance with worldly customs, without grasping 
at them by either affirmation or wholesale rejection. 

An example in case is the famous chariot simile, 
employed by the nun Vajira to illustrate the true nature 
of a being. Just like the word 'chariot' stands for an 
assembly or parts, so too the appellation of a 'being' 
simply stands for the [continuity of the five] 
aggregates, yathi hi aiigasambhar i. hoti saddo 'ratho' 
iti , evaf!Jkhandesu santesu, hoti 'satto 'ti sammuti (S. 
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I, 135). That is, to speak of a 'chariot' does not refer to 
a substantial entity apart from the parts of which the 
chariot is composed. Yet, the term 'chariot' is certainly 
meaningful and there is nothing wrong or false about 
it. The parts of the chariot by themselves, ifjust 
spread out on the ground, do not make up a chariot. 
Only the functional assembly of these parts that makes 
it possible to drive becomes a 'chariot'. Thus the term 
'chariot', or else a 'being', can perfectly well be used to 
express truth, provided one does not fall into the two 
extremes of either reifying it as a substantial entity or 
else believing that such concepts need to be entirely 
dispensed with. 

As pait of its pragmatic use ofvohiira as commonly 
used ways of speech, early Buddhism also recognizes 

) that there are limits to what can be expressed through 
the medium of spoken words. When questioned after 
the counterpart to Nibbiina, the nun Dhammadinna 
made it clear that such a query goes beyond what can 
be given an answer, since Nibbana is the final goal (M 
I, 304). In a similar vein, when asked about the future 
destiny of an awakened one, according to a verse in 
the Sutta Nipiita the Buddha explained: 

} 

Attha.tigat(l.Ssa na pam iipam atthi, 
yena.naiJl vajju faiJl tassa n' atthi, 
sabbesu dhammesu samuhatesu, 
samuhatiiviidapathiipi sabbe. 
"There is no measure for one who has gone out, 

--- -----------·-----··-- - - - ----- 'l -· --- -

That by which one could speak of him no longer 
exists, . 

·when all phenomena have come to an end, 
Then all pathways for speech have also come to 

an end." (Sn. 1 076). 

An ala yo 
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VOSSAGGA, stands for "letting go", in the sense of 
relinquishing, forsaking, or renouncing. Similar to the 
closely related pa,linissagga, "giving up", (which will 
�l�o �� discu��cUnJh!,; pr_e_sent article),_l!ossagga has _ _ -

a considerable scope of activity in early Buddhism. 
Both terms can be seen to throw into relief a central 
theme that underlies the path to liberation from its 
outset to its final completion, namely the need to 
quite literally "let go" of any clinging whatsoever. 

Vossagga in a relatively mundane sense is part of 
a set of recommendations given in the Si.tigiiloviida 
Sutta, according to which a householder should hand 
over authority to his wife, issariyavossagga (D. III, 
190), and grant leave to his workers at the right time, 
sam aye vossagga (D. III, 191 ) . These practical 
instructions already involve at a deeper sense of 
vossaggd, since in both instances what has to be let 
go off is control, whether this is in household affairs 
by handing over authority to the wife, or in labour 
matters by allowing the workers to take their leave. 
The desire to control that might render such letting go 
a difficult task is simply a particular prominent 
manifestation of clinging to a sense of 'I'. Hence even 
with such mundane typ es of vossagga, as in the 
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present instance, a step is already taken in the direction 
of what according to early Buddhism needs above all 
to be given up: clinging to a sense of 'l'. 

A correlate to clinging to an 'I' notion is the sense 
of ownership towards people, goods and possessions 
by grasping these as 'mine'. To gradually undermine 
this sense of ownership, vossagga is repeatedly 
recommended in the early discourses. Letting go of 
grasping at one's possessions leads to generosity, which 
manifests by "delighting in letting go", vossaggarato, 
in the sense of "delighting in giving and sharing", 
danasaiJ7Vibhagarato (S. V, 395). To be wi lling to let 
go in this way will become a source for a good 
reputation (A. [, 226) and lead to a heavenly rebirth 
(A. IV, 266). Having undertaken such letting go in the 
form of generosity in an earlier l ife was one out of the 
factors due to which Sakka was reborn as the ruler in 
the heaven of the Thirty-three (S. I, 228). The same 
form of letting go through generosity is also a clear 
token of faith for a Buddhist disciple (A. I, 1 50), in . . 
fact such generosity even features in l istings of the 
four aspects of stream-entry, sotapattiyanga, (S. V, 
397). Having undertaken such letting go of cine's 
possessiveness can then also be turned into an object 
of meditation, when one practices recollection of one's 

. own �enerosity (A. III, 287). 
. · . · · · · 

Vossagga also has a significant contribution to make 
in regard to the development of insight. This role comes 
to the fore in those passages that describe .how the 
seven factors of awakening, bojjhanga; are to be 
developed in order to lead to knowledge and liberation. 
Such development of the factors of awakening should 
be undertaken based on seclusion, dispassion and 
cessat i o n, culm i nat ing i n  letti n g  go, 
vossaggaparipiimiip (e.g. M l ll, 88). The same set 
being based on seclusion, dispassion and cessation, 
and culminating in letting go - is relevant not only for 
the development of the seven factors of awakening, 
but also for develop.ing the five faculties, indriya, the 
five powers, bala, and for the practice of the noble 
eightfold path (e.g. S. IV, 365-368).2 

The Pafisambhidamagga enumerates five types 
of vossagga developed in regard to·each factor of the 
noble eigh"tfold path with the break-through to 

· liberating insight (Ps. II, 22 1 ) :  

( 1 )  letting g� b y  suppression; vikkhambhana-
vossagga, . 

(2) l ett i n g  g·o by substitut ion of  opposi tes, 
tadangavossagga, 

(3) letting go by cutting off, samucchedavossagga, 
( 4) letting go by tranqui l lization, pd pppassaddhi-

vossagga, 
Thi s  does not yet exhaust the relevance of (5) letting go as an escape, nissarapavossagga. 

vossagga o me<fiiTifion practice-:-Accordingtcnne- --- - :___ - - - - -� --· ·- -- ::...: · · - - - ·-· - -

canonical definition of the faculty of concentration, · The first of these, letting go by suppression, stands 
samadhindriya, i t  is by "having rriade letting go the for the suppression of the hindrances; letting go by 
object" of one's mind that "one gains concentration substitution of opposites stands for rephlcirig the 
and one-poi ntedness o f  the mind" ,  factors of the wrong path with those of the �oble 
vossaggarammapa!Jl karitva labhati sam adhi!Jl, eightfold path; Jetting go by cutting �ff stands for 
labhati dltassa ekaggala!Jl. (S. V, 1 98). The passage cutting off defilements with the supramundane path; 
that offers this definition continues with the standard Jetting go by tranquillization refers to the supramundane 
description of the four jhiinas, thereby indicating that fruit; and letting go as an escape represents Nibbana. 
the benefits of such letting go. cover the whole gamut 
of concentrative depth of the mind. ! In relation to the 
development of concentration, to let go would stand 
for letting go -of concern with the world of the senses, 
first of all, and at more progressive stages of the practice 
also for letting go of the subjective sense of 'I', since it 
is only when this sense of 'I' goes into abeyance, 
allowing for a subjective experience of a merger 
between observing subject and observed meditative 
obj ect, that entry into jhana becomes possible. 
Preconditions for developing such letting go into deep 
medi tat ive absorption are f ai th, energy and 
mindfulness (S. V, 225). 

In  addit ion to d i st inguishing between these 
different types of vossagga related to the culmination 
point of the path, the Pa.tisambhidamagga also .depicts 
the compass of vossagga in relation to the previous 
stages of the p ath of meditat ive deve l o pment. 
According to its description, the theme of 'letting go' 
is relevant to each of the hindrances, which should be 
let go of by developing the i r  oppos ites. Thus 
renunciation, for example, is the way to let go of .sensual 
desire, nekkhammena kamacchanda!Jl vossajjati'ti 
vossaggo (Ps. II, 245). Implementation of the same 
basic principle of 'letting go' then is  of continuous 
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relevance for the development of the four jhiinas, of 
the four immaterial attainments, for the growth of 
insight into impermanence etc. , and for attaining the 
four supramundane paths, where with the attainment 
of the path of arahant-sh ip  o n e  lets go of a l l  
defilements, arahattamaggena sabbakilese vossa;jati. 

In th is  way, the d i scourses and the 
Pafisambhidiimagga highlight in  complementary ways 
the continuous relevance of vossagga in regard to any 
stage of the path. The same appears to be the case for 
pa{inissagga, "giving up" .  Before exploring the range 
of implications ofpa_tinissagga, however, it needs to 

· be noted that a discourse in the Anguttara Nikiiya 
makes a point of specifying that not all forms of 'giving 
up' are recommendable. The type of giving up that 
leads t() an increase in unwholesomeness should be 
avoided, and only the giving up that leads to an increase 
in wholesomeness should be undertaken (A. V, 1 92). 
The same is certainly also the case for 'letting go', 
vossagga. This  much can be gathered from the 
Vibhcinga 's definition of heedlessness, pam ada, which . 
speaks of 'letting go' of the mind in regard to the five 
strands of sensual pleasures, paiicasu kamagupesu 
cittassa vossaggo ( Vibh. 350). Evidently, such 'letting 
go' is not recommendable. Thus neither 'letting go' nor 
'giving up' are to be practiced indiscriminately. Instead, 
both should be combined with a clear understanding 
of their purpose: increase in wholesome qualities and 
removal of unwholesome qualities. 

While the term vossagga occurs more frequently 

) 
in recommendations to \ergo of material possessions 

- through practising generosity, pa finissagga makes its 
appearance often in relation to the need to give up 
views. Thus various views about the past and the 
future are better given up (M 11, 235); and the whole 
of the Sal/ekha Sutia sets out on the theme of giving 
up certain views, etasalJl dif.thinalJl pa{inissaggo (M. I, 
40); a theme also prominent in the treatment given to 
v iews in the Dighanakha Sutta (M. I, 499). The 
profundity of this injunction becomes apparent in the 
concluding section of the D ighanakha Sutta, according · 

to which Siiriputta reached ful l  l iberation on realizing 
that the Buddha's recommendation impl ied giving up 
all those things through penetrative insight, tesalJl 

tesam kira no Sugato dhamm analJl a bhiiiiia 

pa_tinissagam iiha (M. I ,  501 ). · 

A company where righteo�1� speech pr�vails, 
dhammaviidiniparisii, is one whose 'meinbers ate �ble 

to 'give up' thei r  views instead of insisting on them 
dogmatically (A. I, 76). Those who dogmatically hold 
on to their views, sandif.thiparam iisi iidhiinaggani, will 
fi nd it d i ffi c�t to imp lement such giving up,  
duppa,linissagg - (e.g. M I, 96). The importance of 
being able to 'gi e up' one's view is also reflected in 
several sanghiidisesa and pacittiya regulations in the 
Vinaya, which deal with monks or nuns who hold on 
to views that are mistaken or even have the potential 
of leading to a schism. 3 

In the context of actual meditation, pa{inissagga 
makes its appearance as the last in  the altogether 
sixteen steps of mindfulness of breathing, preceded 
by contemplation of impermanence, fading away and 
cessation, anicca, viriiga and nirodha (M III, 83). A 
similar series of progressive steps in  the development 
of insight can, on being applied to feel ings in general, 
lead to freedom from clinging to anything in the world 
and hence to l iberation (M I, 2 5 1 ). In relation to 
p leasant feel ings such pafinissagga will  lead to 
overcoming the  u nder ly i n g  ten dency to l us t, 
raga nusaya, i n  r e l at ion  to pa infu l  fee l ings to 
overcoming the underlying tendency to irritation, 
pafighanusaya, and in relation to neutral feelings to 
overcoming the underlying tendency to . ignorance, 
avijj anusayo (S. IV, 2 1 1  ). Hence whatever feelings are 
experienced,  the  task i s  to  contemplate the ir  
impermanence and eventu�lly 'give up' all involvement 
with and attachment to them. - --

Not only in relation to feelings, but anything in the 
world of experience is  best faced with pafinissagga. 
This can be seen in the Riigapeyyalas in the Anguttara 
Nikiiya, which l ist an impressive range of practices 
that are related to the basic principle of giving up, 
pa finissagga. After . enumerat ing  a fai r ly  
comprehensive set of defilements, the Ragapeyyiilas 
indicate that to 'give up' these defi lements can be 
undertaken through developing: 

- samatha and vipassanii (A. I, I 00); 
· emptiness, sign less and undirected concentration 

(A. I, 299); 
- the four establ ishings of mindfulness (A. II, 256); 
- the four right efforts ( A. II, 256); 

' 

- the four roads to [spiritual] power (A. II, 256); 
- the five faculties (A. III, 277); 
- the five powers (A. III, 277); 
· the six recollections (A. III, 452); 
- the seven factors of awakening ( A. IV,, 1 4�. · 
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- the noble eightfold path (A. IV, 348); 
- the four jhanas (A. IV, 465); 
- the four brahmavihiiras (A. V, 360);· 
- the four immaterial attainments (A. V, 360); 
- the eight spheres of transcendence (A. IV, 348); 
- the eight liberations (A.  IV, 349); 
- the attainment of cessation (A. IV, 465); 
- and through various types of insight related 

perceptions (A. I II, 277; A. III, 452; A. IV, 1 48;  
A. IV, 465; A. V, 3 1 0).  

Hence pa_tinissagga, simi lar to vossagga, spans 
the whole scale of meditative development. Perfecting 
giving up, then, requires giving up all craving, whereby 
the mind will be thoroughly liberated, ta.[Ih a . . .  
pa {inissagg a citlalfl suvimuttan 'ti vuccati (S. III, 1 3  ). 
Such giving up is the theme of the third noble truth, 
according to which the eradication of dukkha requires 
'giving up' craving, ta.[Ihiiya . . .  pa_tinissaggo (e.g. S. V, 
42 1 ). It was through such 'giving up' of craving and of 
any sense of 'I' and rmine' that the Buddha reached 
supreme awakening, tathagato sabbaso ta.[Ihana1f1 . . .  
pafin issagg a anuttaralfl. samm as a mbodh i 1f1 
abhisambuddho (M. I, 6) ;  tathagato . . .  sabba
ahalflk.aramamaipkaram an anusay iina 1f1 
pafinissaggaanupiidavimutto (M I, 486). 

The Patisambhidamagga distinguishes between 
two types �f pa.tinissagga in relation .to the_br_�ak
through to liberating insight: giving up through 
relinquishment, pariccagapu_tinissagga, and givin_g up 
through leaping forward, pakkhandanapa{inissagga 
(Ps. I, 1 94). A similar distinction in relation to vossagga 
is found in the commentaries, which speak of letting 
go through relinquishment, pariccagavossagga, and 
letting go through leap ing forward, 
pakkhandanavossagga (MA. I, 8 5). Whether it be 
'letting go' or 'giving up',  pariccaga refers to 
rel inquish i ng all aspects of existence, while 
pakkhand�na stands for the mind that leaps forward 
to the experience of Nibb ana.  

In sum, then, vossagga and pafinissagga can be 
seen to highlight the same theme from complementary 
perspectives, in that 'letting go' and 'giving up' are of 
continuous relevance to progress towards liberation. 
The final goal of such progressive 'letting go' and 'giving 
up' is but a culmination of the same, as can be seen 
from one of the epithets used to describe the goal as · 
sabb iipadhipafinissaggo, ·the "g i ving up of all 
substrata" (e.g. M I, 436). Hence 'letting go' or 'giving 

up', if practised wisely in such a way that it results in 
a growth of wholesome qualities, could be considered 
a succinct way of representing the central thrust of 
the teachings of early Buddhism. 

. . .  adanapa_tinissagge, 
anupadayaye ratii, 
khin iisav ajutimanto, 
te loke parinibbuta. 
Giving up acquisitiveness, 
And delighting in not clinging, 
[With] influxes destroyed and bril l iant [with · 

wisdom] , 
These have attained Nibbana in this world ( Dhp. 

89). 

An ala yo 
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VY APADA, sometimes spelled byiipada, 1 stands for 
"ill-will". The negative repercussions of vyiipada are 
treated from a set of related angles in early Buddhism, 
wherefore vyiipada makes its appearance in a fair 
number of categories that describe unwholesome states 
or tendencies. The present article will begi n  by 
surveying occurrences of vyiipada in these categories, 
followed by turning to its arising, its consequences 
and the way to overcome it. 

Vyiipiida as a Manifestation of Wrong Intention 

Vyapada is  one of the three types of wrong 
intention, which are the intention of sensuality, 
kamasaiika ppa, the intention of i ll-will, 
vyapadasaiikappa, and the intention of harming, 
vihi1f1siisa.£ikappa (e.g. M. III, 73; see also VIHI¥ SA). 
These three types of intention stand in direct 
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opposition to progress on the path to l iberation. Their 
counterparts - intent ion of renunc iation, non- ill-will 
and hannlessness - constitute r ight intention as part 
of the noble eightfold path. A mind free from. the three 
ty pes of wrong in tent ion is a m ind of  pure or 
undisturbed intentions, aniivilasaiikappa (A. V, 3 I ) . 
To stay free from ill-will and harmlessness is of such 
importance for progress on the path that it can be 
compared to the weaponry of a war charlot (S. V, 6). 
Hence, as the Sallekha Sutta enjoins, though others 
may be full of ill-will, one should make a determined 
effort to remain free from it oneself (M I, 42). 

Vyapiida as an Underlying Tendency 

In a set of five underly ing tendenc ies, anusaya, 

) described in the Mahiimalu dcya Sutta, vyiipiida fonns 
r the last in the series (M I, 433). It thus replaces in this 

discourse the more usual pa iiigha found in the standard 
listing of seven underly ing tendencies ( e.g. D. III, 254). 
The Mahiimalu .r.kya Sutta explains that a small infant 
already has the underly ing tendency to ill-wi ll, even 
though a newborn child w o.uld not yet have the 
perception of a 'being', making it impossible for 
vyapiida against beings to actually arise in the child, 
'sattii' ti pi na hoti, kuto pan ' assa uppajjissati sattesu 
vyiipiido (M I, 433). Thus vyiipiida is part of the basic 
emotional set up of unawakened beings, independent 
of whether such a being is already mature enough to 
experience actual manifestations of  vyiipiida. The 
presentation in the Mahamalu dcya Sutta also indicates 
that the objects of ill-will are usually beings. These 
could either be other beings or else oneself, since i ll-

) will can also manifest as self-hatred. 

Vyiipiida as a Fetter 

Vyiipiida is also the last of  the five lower fetters, 
orambhiigiya sa j)IO}ana ( D. III, 234 ). These five lower 
fetters are what quite l iterally fetters mankind to 
transmigrat ion in those realms of sa 1-f iira that are st i ll 
related to sensuality. While the first three lower fetters 
are overcome wi th stream- entry, t he fetter of 
sensuality and the fetter of ill-will are completely left 
behind only with non-return. Hence the total removal 
of i l l-wil l  takes place only at a rather advanced stage 
of progress along the path. 

Vyiipiida as a Pathway of Action 

In a l isting of a ltogether ten pathways of action, 
kammapatha, vyiipiida comes as the ninth in the series, 

preceded by covetousness. The S iileyyaka Sutta 
explains that such vyiipiida involves the wish for other 
beings to be killed, slaughtered, annihilated, destroyed., 
and come to be non-existent, ime sattahaiiiiantu vii 
vajjhantu vii ucchijjantu vii vinassantu vii m ii  vii 
ahesulfl vii (M I, 287). This series of wishes reflects 
the degree to which ill-wi ll can narrow down one's 
perception of a particular being as the culprit for a 
problem or situation, leading to the assumption that 
to eliminate this being is the only viable solution. As a 
pathway of  act i on, such vyiip iida is a way o f  
undertaking things that is bound to result in future 
dukkha (M. I, 3 1 3). 

Vyiipada as a Bod i ly Tie 

In a group o f  a l t oget her four bod i ly t ies, 
kiiyagantha, vyiipiida occupies the second . position 
(D. Ill, 230). In this l ist ing vyiipiida comes after 
covetousness, abhijjhii, which also precedes it in the 
ten pathways of action and which is similar in kind to 
the sensual desire, kiimariiga, that precedes vyiipiida 
in the l ist ings o f  wr ong intent ions, underly ing 
tendencies and lower fetters. This pattern also recurs 
in relat ion to occurrences of  vyiipiida in another two 
schemes, the h indrances and the mental defilements, 
where vyapada aga in follows sensual desires or the 
related covetousness. 

This recurrent pattern of l isting vyiipiida after 
sensual desire or covetousness need not be a matter of 
chance, but could point an underly ing relationship 
between the two. Both are comparat ive ly gross 
defilements ofthe m ind that need to be overcome in 
order to progress on the path. Moreover, the two are 
to some extent related to each other, in as much as ill
will easily arises as a consequence of frustrated desire. 
This is reflected in an analysis given in the Sakkapaaha 
Sutta. This discourse takes up the question why

' 
beings 

who wish to be free from i ll-will nevertheless succumb 
to it (D. II, 276). In an intr iguing analysis of a series of 
condit ions, the Sakkapaaha Sutta traces the arising of 
ill-will to selfishness, holding things as dear, desires, 
thoughts and conceptual proliferat ions. The way out 
of this predicament, according to the same discourse, 
is to pursue only such types of j oy, somanassa, that 
do not have · uriwholesome con§equences. Hence ill
w ill does indeed seem to stand in a close relationship 
to desires. 
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Vyapada as a Mental Defi lement 

Vyiipiida comes in second place after covetousness 
in the context of a whole series of mental defilements, 
upakkilesa, listed in the Vatth t}Pama Sutta (M I, 36). 
The Vatth t}Pama Sutta compares the presence of any 
of these mental defilements in the mind to stains on a 
cloth that make it imposs ible to properly dye the 
cloth. According to the C 6/p-cissapura Sutta, as long 
as •Y JP jda is not brought under control a monk is 
not really engaging in the path that makes him worthy 
of being reckoned a recluse, sam a cP (M I, 28 1 ) . The 
same is i llustrated in a discourse in the SaiJIYUtfa Nikiiya, 
which indicates that a monk under the influence of i ll
will has missed out becoming a true recluse and also 
lost out on the possible enjoyment of instead living 
the household life. His predicament is comparable to 
a piece of wood from a funeral pyre that is burnt at 
both ends and . in the middle smeared with dung, thus 
being in a condition where it cannot be put to any 
other use whatsoever (S. III, 93). 

Vyapiida as a Hindrance 

Vyiipiida is also the second of the five hindrances 
(e.g. D. III, 234; see also N*VARA:r�l"A), where it -
comes after sensual desire, kiimacchanda, or else in 
some alternative listings after covetousness, abhijjhii. 
As a hindrance, ryiipiida could be either " internal", in 

-tfie serise of arising witliin oneself, or erse "external", 
in the sense of being present i n  others (S. V, 1 1 0). 
Both perspect ives  s h o u ld ,  accord ing  to early 
Buddhism, be given importance, since not only is 
'vyiipiida within oneself a blameworthy quality, but 
also to encourage i ll-will in others and to approve of it 
should be avoided (A: I, 299). 

In the context of  a set of similes that describes the 
nature of the hir..drances with the help of a bowl full of 
water, used as a mirror to see the reflection of one's 
face, vyiip iida is similar to the water being heated up 
and boiling (S. V, 1 22). Such a condition would 
evidently make it impossible to use the water as a 
mirror. The imagery of boil ing water aptly i l lustrates 
the effect ofvyiipiida on the mind, an effect reflected 
also in  the common parlance that someone is "boil ing 
with anger" .  Vyiipiida quite literally heats up the mind. 
Moreover, one who succumbs to this  hindrance is in a 
predicament quite similar to boiling water, which needs 
to be handled with extreme care in order to avoid that 
it spills over and harms those who are close to it. 

Another s im i le compares the presence o f  the  
h indrance vyiip iida i n  the m ind  to copper as  a 
corruption of gold .  Due to such corruption, the gold 
will be brittle and unfit for being employed by the 
goldsmith, as it has lost its malleabi li ty and rad iance 
(S. V, 92 and A. I II, 1 6). This imagery draws o ut i n  
particular the loss o f  workability o f  the mind due t o  
the presence of i ll�will. A similar nuance underlie s  
an other imagery, accord i ng to wh ich  vyiip iida 
compares to the effect of a particular strangling fig, 

- whose effect is to encircle a tree, bend it and eventually 
split it apart (S. V, 96). Just as such a creeper weaken s  
the tree its overgrows, s o  too the h indrance of  i ll-will 
weakens wisdom when it overgroWs the mind. 

In contrast, the mental condition when ryiipiida 
has at least temporarily been overcome is comparable 
to reco·v'ery from a physical i llness (M I, 275) .  
According to the Samapamapflika Suttq, intention s  
related to i l l-wi ll cease completely with jhiina

attainment (M. I I, 27). The Visuddhimagga explain s  
that i t  i s  i n  particular the jhiina factor o f  joy, p ·ti, that 
stands in direct opposition to ryiipiida. ( Vism, 1 41) .  

T�e Aris ing and Consequences of Vyapada · 

A prominent cause for the arising of  ryiipiida i s  
unwise  attent ion  to the s i g n  o f  i rr i tat io n ,  
paiiighanimitta (A. I, 3). Once i ll-will has arisen, the 
min a tends to -return again and-again to -tfie particuh1F . 
issue, event or person that has initiated the arising of  
ryiipiida. In  this way, the paaighanimitta, the "sign o f  
i rr itat ion" ,  c a n  b e  become  q u i te  l i terally t h e  
"nutriment", iihiira, for ill-will (S. V, 64). 

Based on the presence of the element of i ll-will i n  
one's mind, vyiip iidadhiitu, perceptions related t o  i ll
will arise, vyiipiidasaiiiia (S. li, 1 5 1 ) .  These in tum 
lead to intentions, desires, passions and quests under 
th e i nflu ence o f  i ll-w i ll, vyapadasankappa, 
vy iip iidachanda, vy iip iidaparifiha, vy iip ada.
pariyesanii. The final results o f  this  .conditioned 
sequence are bound to be misdeeds by body, speech 
and mind under the influence ofvyiipiida. 

The presence of vyiipiida i n  the mind obstructs 
knowing what is beneficial for oneself and for others 
(A. I II , 63), or keeping i n  mind what has been 
memorized for a long time (S. V, 1 22). According to 
the C iifakammavibhanga Sutta, i ll-will and anger 
conduce to being rebom ugly, or even to rebirth in hell 
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(M. III, 204 ). These future karmic results of i l l-will 
reflect the effects that i l l -wil l  has even here and now ' 

since an angry face, distorted by the tension of ill-
will , is inevitably an ugly face. 

· 

The LakkhaiJa Sutta provides the complementary 
perspective on the karmic consequences. of vyiipada, 
as it indicates that due to being free from anger and ill
will during previous existences, the Buddha was 
endowed with a beautiful complexion and a skin of a 
colour resembling gold (D. m, 1 59). The degree to 
which the absence of i l l-will can affect countenance is 
also reflected in a passage in the Mahiisaccaka Sutta. 
According to th is passage, the debater Saccaka was. 
rather surprised to find that, when being addressed 

) offensively, the Buddha's skin would brighten and his 
countenance become c lear ,  chavivappo c '  eva 
pariyodiiyati mukhavappo ca vippasidati (M. I, 250). 
Thus someone who does not react with i l l-wi l l  and 
anger will not only be reborn endowed with beauty 
(M. III, 204), but even be more beautifu l  here and 
now, sipce the face of one who is forgiving, kind and 
patient, as i llustrated in the Mah iisaccaka Sutta, will  
become more beautiful .  Thus to endeavour to remain 
free from ill-wil l  could even be considered a highly 
recommendable form of beauty care. 

Beauty is, however, not the real reason why one 
should better avoid ill-wili . A more serious consequence 
of being overwhelmed by i l l-will is that one will do 
what one should not do and fai l  to do what should be 

) done (A . II, 67). The dire consequence of allowing 
vyiipada to remain in the tnind are that the influence of 
i ll-will on the mind leads on to Words and deeds driven 
by the same unwholesome state of mind,  citte 
vyapanne kayakammam pi vyiipanna /-1 h oti, 
vac ·kammam pi vyapanna /-1 hoti (A. I, 262). This is 
comparable to a house whose roof is not properly 
thatched, as a consequence of which the peak, the 
roofbeams and the wal ls of the house wi ll be affected. 

To withdraw into sol itude in  the forest wi l l  he of 
l i ttle benefit for someone who i s  sti l l  under the 
influence of vyiipiida (M. I, 1 8) ;  in  fact to meditate 
with the mind overwhelmed by h indrance of vy iip ada 
is a form ofmis-meditating, a way of practice that did 
not meet with the Buddha's approval (M. III, 1 4). The 
repercussions of vyiipiida are such that they can even 
contribute to a gradual deterioration ofliving conditions 

in general. Thus according to the Cakkavattisihanada 
Sutta it is only when beings decide to l eave vyapada 

and other unwholesome actions and mental conditions 
behind that, after a long period of continual decline, 
l iving situations begin to iiJlprove aga in (D. III, 74). 

How to Overcome Vyiipiida 

A foundation for overcoming vyiipiida is moral 
conduct, since by keeping the five precepts i ncumbent 
on a lay-fol lower of Buddhism one makes, as it were, 
a gift of fearlessness, non-anger and non-i l l -wi l l  to 
other beings, abhaya /-1 deli avera f' deti avyiipajjha /-1 
deti (A. IV, 246). A set of discourses in the A sguttara 
Nikiiya succinctly explains that to overcome thoughts 
of i l l-wil l ,  perceptions of i l l-will, or the element of i l l
wil l  in the mind requires quite s imply to develop 
thoughts of non-ill-wil l, perceptions of non-ill-wi l l  
and the element of non-ill-will, avyiipada (A. III, 446). 

In order to undertake this task, an important 
prerequ i s i te  for o vercom i n g  vyiip ada is c l ear 
recognition of its presence. The Satipaaahana Sutta 
describes such cl ear recogni t ion ,  fol l owed by 
developing an understanding of what has lead to the 

· arising ofthis hindrance, what will lead to its removal, 
and how a future arising of vy iip ada can be prevented 
(M. I, 60). Such clear recognition as the first step in 
dealing with vyapiida is of considerable importance. 
Instead! of immed iately reacting, the task is to al low · 
mindfulness the time and space to clearly recognize 
that vyiipada is present in the mind, and to see what 
has ·caused its arising. It is only when this first step of 
clearly assessing the situation has been carried to its 
completion that removal of vyiipada comes in its 
proper place. This two-step approach is mentioned 
explicitly in the ltivuttaka as a characteristic quality 
of the Buddha's teaching, which instructs to recognize 
evil as evil, piipaiJ7 piipakato passatha, fol lowed by 
overcoming  i t, p apaiJ7 p iipakato disvii tattha 
nibbindatha virajjatha vimuccatha (It. 33 ). Such 
overcoming, then, is the task of right effort, namely to 
arouse energy and strive in order to prevent the arising 
of i l l-wi l l  and to overcome any il l-wi ll that has already 
arisen (e.g. M. II, i 1 ) . 

For the actual removal of vyiipiida, the above
mentioned comparison of a mental condition. free from 
vyiipiida to recovery from a physical disease provides 
a helpful ind ication ( M. I, 275). Together with the 
l isting of vyapiida as a bodily tie, kiiyagantha, this 
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draws attention to the bodily tension and quite literal 

dis-ease that the arising of vyapada can bring about. 
This bodily tension and the mental boi ling up of 
vyapida augment each other. Thus, at times, a brake 
can already be put on this vicious circle by consciously 
relaxing the body, by quite literally taking a deep breath. 
Shortness of breath, clinching of teeth and tensing of 
shoulders are easily detectable bodily indicators of 
the  presence of vyiip iida in the mind ,  and to 
consciously counteract them by relaxation can have 
quite surprising effects on the mental condition. 

Intent ional re laxation  can a lso  have qu ite 
substantial results if applied directly to the mind itself. 
Here the point is that i ll-wil l  inevitably involves a 
narrow perspective, usually a focussing on the 
irritating and displeasing aspect of a situation or a 
person at the exclusion of other aspects that do not 
reinforce the irritation. This narrow vision can escalate . 
so much that, as described in the context of vyapiida as 
a pathway of action, the only possible solution seems 
to be the elimination of the being in question. Once 
vyapiida has successfully narrowed down the scope 
of percep, ion i n  t hi s  way, from a subj ective 
perspective the annihilatipn of the other beco�es the. 
only way· out, .aS due to the narrowness of vision any 
altern�ti:v,� way out j>J the . situation i::; no longer 
apprehended. 

· · 

--:; -E;f�re a-corisctous -l5roadefiifig of th·e sco·pe of 
perception can go a long way in undermining the 
foundations ofvyapiida. The nuance of broadening of 
the mind comes up explicitly in a description of how 
i l l-will in regard to disagreeable sense objects leads to 
a narrow state of mind, appiyarupe rupe vyapajjati .. : 
parittacetaso (M I, 266). If. however, covetousness 
and ill-will are overcome, then the mind becomes broad 
and boundless; abhijjhii pi vyap iidii pi . . .  tesalJl pahiinii 
aparittaffca me citfalJl bhavissati, appam iipa1J1 
subhiivita1p (M II, 262). 

True broadening of the mind then comes about 
through the development of loving kindness, whose 
meditative radiation is quite literally "boundless", 
L appamii (fl, as well as being free from anger and ill
will ,  avera and avyiipajjha (e:g. D. I, 25 1 ). Through 
the development of mettii, any i l L-wi ll will be removed, 
meftalJl , , .  bhiivayato yo vyiipiido so pahjyissati (M. I, 
424). A verse in the itivuttaka indicates that for those 
under the influence of il l-will ,  who burn with the fire 
of anger, the way to extinguish this fire is mett ii (It. 92-

93). In fact, loving kindness i s  the antidote par 
excellence for ill-will, so much so that it is impossible 
for vyapiida to invade and persist in a mind that has 
developed meitii (D. I II, 248). 

Additional tools for overcoming vyiipiida are to 
consciously ignore the negative qualities of a person 
that is experienced as irritating and to instead direct 
attention to whatever positive qualities can be found 
in him or her (A. lii, I 86). In case one is unable to find 
anything positive, then the occasion has come for 
developing compassion, karupii, as a person bereft of 
any pos itive qual ity should indeed cal l  up our 
compassion and pity. In addition to mettiiand karupii, 
equanimity can help to overcome irritation, trying to 
forget about the issue that has caused irritation, or 
reflecting on the fact that all beings are the heirs of 
their own deeds (A. III, 1 85). 

The P ali commentaries mention, in addition to . 
loving kindness and refl ect ion o n  the karmic  
consequences of one' s  deeds ,  repeated w i se 
consideration, association with good friends and · 

suitable conversation as means for overcoming vyiipiida 
(MA. I, 283}. The reference to associating with good 
friends receives a complementary perspective in a 
discourse in the SaipYutta Nikiiya, which points out 
that those under the influence of i l l-wil l  tend to 
associate with others who have the same inclination 
(S. II, 1 68). Hence -frequenting-those who are free - - 

from ill-will will support one's owq. struggle against 
vyapiida. 

For one who has reached final l iberation, vyapiida 
has forever been left behind. A Tathiigata is one who 
delights and rejoices in the absence of i l l-will ( It. 3 1 ). 
As the Jivaka Sutta po ints out, the B u d d ha's . 
establishment in mett iiwas well grounded indeed, since 
he had forever eradicated any defilement of the mind 
that might lead to vyiipiida (M l, 369). 

Mettvihiiriyo bhikkhu 
· pasanno Buddhas iisane 
adhigacche pada1J1 sanlaiJl 
sankhiirupasamalp sukhaijJ. 
A monk who dwells in mettii, 
And is devoted to the Buddha's teaching) 
Shall attain the path of peace, 
The happiness of the calming of [all] formations 

(Dhp. 368). 

Analayo 
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References 

· 1  For the sake of consistency, in this article the 
reading vyapiida will be adopted throughout, 
though the texts at times may read byapida 
instead. 

WAR AND PEACE will be treated in the present 
article predominantly from the perspective of the Pali 
canon, 1 examining the existence of warfare at the time 
ofthe Buddha; the problem of killing through actively 
engaging in war; Buddhist conceptions of victory 
gained by peaceful means; the Buddha's attitude to 
contemporary kings engaged i n  warfare ; the 
es tab l i shment of communal peace; and the 

- ) development of mental peace. 
� 

Warfare at the time of the Buddha 

From a historical perspective, the period of ancient 
Indian history that saw the rise of Buddhism was 
characterized by ali incipient political central ization. 
As is common in political history all over the world, 
the early stages of such political centralization are 
often marked by a ruthless push to power among 
petty kings and rulers. Thus various forms of violence 
related to warfare appear to have been common at the 
time ofthe Buddha and as such form a recurrent motif 
in the thought world of the early discourses (see also 
VIHI1y1SA). 

Awareness of the fragility of peace appears to be 
) reflected in a description of the questions someone . 

would ask about his hometown, from which he had 
been absent for some time. These questions begin 
with the inquiry if the inhabitants of his hometown 
are stil l  l iving in peace and safety, khemattaiica . . .  
puccheyya (M II, 253). Fear of war seems to also 
underlie some of the prognostications that were given 
by contemporary Brahmins, which include a prediction 
about whether peace will prevail (D. I, 1 1  ). 

The actual conditions of war are reflected in the 
Mahiidukkhakkhandha Sutta, which focuses on the 
suffering that human beings inflict on each other 
through warfare. This discourse describes how after 
"having taken up sword and shield, having girded on 
bow and quiver, both sides charge into battle with 
arrows and spears flying and swords flashing. There 
they are wounded by arrows and spears, their heads 
are cut off by swords, whereby they incur death or 

deadly suffering . . .  they charge up slippery bastions 
. . .  there they are . . .  splashed with boiling liquids, 
crushed under heavy weights . . .  whereby they incur 
death or deadly suffering" (M. I ,  86). Paradoxically 
enough, according to the Mahiidukk.hakkhandha Sutta 
the underlying driving force for engaging in war, with 
all its resultant suffering, is none other than the wish 
to obtain sensual pleasures. 2 

The occurrence of war is referred to in the Vinaya . 
and in the discourses. The Vin aya records King 
Bimbisara at war with the Licchavi:s ( VIn. I II, 1 08), 

· and King Pasenadi setting out for battle ( Vin. IV, 1 04 ). 
A discourse in the Aiiguttara Nikiiya begins b� 
reporting that King Pasenadi came to visit the Buddha 
after returning from a victorious fighr;J and two 
consecutive discourses in the SaiJ1YUtla Nikiiya depict · 

King Pasenadi engaged in repeated battle with King 
Ajatasattu (S. I, 82-85; cf. also Ji. II, 403 and Ja. IV, 
343). 

Probably taking into account King P�senadi 's 
familiarity with warfare, on one occasion the Buddha 
explained to him the fruitfulness of giving to those 
who are virtuous with the help of an example taken 
from the battlefie ld, contrasting a trained and 
courageous warrior's performance in combat to one 
who is untrained and fearful ( S. I, 99). The imagery of 
a valiant warrior is in fact a recurrent motif in the 
discourses in  order to. i l lustrate recommendab le 
qualities (e.g. A. I ,  284; A. II, 1 70; A. II, 202; A. III, 89; 
A. III, 93), and the Padhana Sutta frames the struggle 
for awakening of the Buddha-to-be in terms of a battle 
between the bodhisattva and the army of Mara (Sn. 
436-443). 

War and the prublem of kil l ing 

However muc;h the imagery of a valiant worrier 
may have b�.eg u�ed in the discourses in a positive 
sense, a�tlve participation in warfare is, from an early 
Buddhist perspective, certainly not commendable. 

. . ' . 

This is so above al l be�:;ause active participation in 
warfare is incompatible with the keeping of the first 
precept against kil ling. Thus, much against the ancient 
Indian ideal of the warrior who dies on the battlefield 
in fulfilment ofhis duty,4 according to the Buddha to 
be active as a soldier in battle can only have negative 
karmic repercussions (S. IV, 308; see in more detail 
YODHAJiVA SUTTA). 5  The importance of not 
encouraging warfare is  also reflected in the early 
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Buddhist conception of right livelihood, according to 
which a Buddhist should not engage in trade in arms 
(A. III, 208). Thus it seems as if"the Buddha's attitude 
to war was absolute, context-independent and non
negotiable". 6 

The need to avoid violence at all cost goes to the 
very heart of early Buddhist ethics. The importance 
of not retaliating when having to face violence is vividly 
expressed iri the famous simile of the saw in the 
Kakacupama Sutta. According to this simile, even if 
cut to pieces by bandits a true disciple of the Buddha 
will react with mettii (M I, 129). The message of t�is 
passage is that to react with violence can never be the 
solution, as violerice itself constitutes the problem 
that needs to be solved. Therefore, to respond to 
violence with violence merely perpetuates the real 
problerr.. 

A different perspective emerges in later l iterature. 
According to the Ce)'lonese chronicle Mahiivaipsa, 
several monks (presumably arahants) comforted King 
Dunhagamal)i, who was in· sorrow on account of the 
killings caused by a war he had fought. They told him 
that he tla:d killed o"nly one and a: half human beings, 
since only one had taken· refuge' and another one had 

I . . . 

taken the. fi've precepts: Others who· had died• were 
mere beasts, as they were of wrong v�w and without 
virtue, dr;a fltjhamanuj a c 'ettha, ghiitft a manuj iidhipa, 
sdrapesu fliit i:r eko, paiic"as ilepi- ciparo,- micchadi ffhi 
ca dussJ1o, sesapasusamamata (Mhv. 25:  1 09-11 0).1 

This passage is difficult to reconcile with the 
canonical stance of early Buddhism. The precept 
against killing does not intend to only prevent killing 
other Buddhists, but covers killing any human as well 
as other living beings. Here the Mahiivaipsa seems to 
be influenced by a type of reasoning that makes its 
appearance in attempts to l egitimate warfare and 
violence throughout human history and in various 
cultures, where the enemy is divested of his or her 
status as a fellow human being in order to feel justified 
in depriving him or her of life. 

In the history of Buddhism, the Mahiiva!Jlsa is 
certainly not the only instance of a change of attitude 
towards the issue of killing. Another example would 
be the Maha-Upiiyakausalya Sutra, which reports that 
in a former life the Buddha-to-be was travelling in a 
company of five.:.hundred men. A group of robbers, 
planning to ambush the travellers, had sent

. 
a man 

ahead to act as a scout. This scout was an old friend of 
the bodhisattva and thus warned him of the impending 
danger. The bodhisattva, realizing the evil that would 
accrue for perpetrators and victims if the planned 
ambush should be carried out, decided to kill his fonner 
friend in order to prevent the planned raid ( T.  III, 
1 6 l c4).8 The bodhisattva carried out his decision 
without hesitation, even though his former friend had 
just giving him a warning in order to save his life. The 
evaluation given to this deed in the · Maha-_ 
Upiiyakau.5alya Sutra does n ot take the rather 
treacherous act of the bodhisattva towards an old 
friend into consideration, but instead provides a 
positive evaluation · of his willingness to commit a 
major breach of conduct in order to prevent others 
from performing evil. 

Another example for a re-evaluation of the precept 
against killing can be found in the Mahayana 
Mahiiparinirvii[la Sutra. This discourse reports that, 
in a forfl).er life as a king, the Buddha-to-be had some 
Brahmins put to death merely because they were 
slandering Mahayana teachings ( T.  XII, 434cl 8); As 
the same discourse explairis, such killing is not really · 
an offence; but should be seen as comparable to felling 
a tree O( cutting grass { T. XII, 460bl 5). In fac� tci 
protect the Dharma one should not be concerned about 
the five precepts, but should be willing to take· up 
sword and bow (T. XII, 383b22). In short, one who 
disregards the five precepts for the sake of protecting 
the Dharma is indeed a follower of the MahaYii�a (T.. 
XII, 384a24).9 

. Though these two discourses do not explicitly 
speak of war, the latitude they give to killing can 
easily be applied to the context of warfare. In fact, the . 
stance taken in the Mahiiyana Mahiiparinirviina Siitra 

. . 

on �he demerit incurred by killing follows the same 
pattern of reasoning as the above passage from the 
Mahiivaipsa. 

Victory by peaceful means 

In contrast to the latitude given in later texts to 
killing, victory by peaceful means through the power 
of righteousness alone is an essential part of the early 
Buddhist conception of a cakkavatti, who rules without 
any violence. The canonical descriptions of such a 
cakkavatti ruler present non-violence as an integral 
aspect of his righteousness, indicating that the 
cakkavatti exercises his rule over the whole earth 
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without resorting to rod or sword, solely by the power 
of righteousness, adandena asatthena dhammena 
abhivijiya ajjhiivasati (M. II, 1 3 4). Though one of the 
endowments of a cakkavatti is h is possession of an 
anny, to engage in an actual battle would defeat the 
cakkavatti's nature of being a righteous ru ler, since it 
would imply that he resorts to rod or sword 
establ ishing or maintaining his  reign. Thus, for the 
cakkavatti to be in the company of his fourfold army 
appears to be just an aspect of his rpajestic appearance 
in public. Th is m).lch could be deduced from the 
circumstance that he would take this army along even 
when he goes for a pleasure outing (M £II, 1 76). Instead 
of engaging in actual fighting, the cakkavatti deals with 
opponents by instruct ing them i n  keep ing the 

)precepts, first and foremost in abstaining from kil l ing 
(M. Ill, 173). 10 

Several discourses report that regular fighting took 
place between the devas, headed by Sakka, and the 
asuras. 1 1  Since in the thought world of the early 
d iscourses S akka often assumes the role  of an 
exemplary Buddhist Jay disciple, one might wonder 
how far such accounts convey an implicit acceptance 
of the need to engage in warfare. Closer inspection 
brings to l ight, however, that references to such battles 
are introduced as something that happened in a bygone 
past, bhiitapubbaY According to the Sakkapaiihii 
Sutta, Sakka had attained stream-entry during his first 
meeting with the Buddha ( D. II, 288). As a stream
enterer, he would have firmly kept the precept on 
abstaining from killing, so that his �varrior activities 

)must indeed belong to the bygone past, before his 
conversion to Buddhism. Sakka's change of perspective 
appears to be reflected in a discourse in the Sa!J1Yufta 
Nikiiya, which reports how he approached the Buddha 
and asked what type of kil l ing the B uddha would 
approve. In reply, he -�as told that he shocld k: l l  his 
own anger (S. I, 237). Thus the way the ancient Indian 
warrior god Indra/Sakka was integrated into the 
B uddhist pantheon appears to be yet another 
expression of early Buddhism's clear stance against 
war and ki lling. 

The same is also reflected in the Mahiis17ava and 
Seyya Jiitakas, which record bow in former times the 
Buddha-to-be as a king was not will ing to Jet himself 
be drawn into violence even to the extent of giving up 
his kingdom to an enemy, instead of resisting an attack 
(J. I 263 and j II, 40 I) .  Though it remains open to 
question to what degree such accounts should be 

interpreted as realistic recommendations, the set of 
values they convey is pronouncedly pacifistic. 

A discourse in the Samyutta Nikiiya reports the 
Buddha reflecting on the possibil ity of rul ing without 
kil l ing and causing others to ki l l  ( S. I, 1 1 6).  The 
discourse continues with Mara suggesting that the 
Buddha should exerCise such rule, since his possession 
of the four roads to [spiritual] power would enable 
him tQ do so. The Buddha does not de11y th is, so that 
c;me has the impression that he would indeed have 
been able to rule in such a non-violent manner. Yet, for 
on'e who has seen dukkha and its cause, he comments, 
it is impossible to become involved again with what 
pertains to the world of  sensual p leasures and  
acquisitions. That is, though early Buddhism has a 
conception of  righteous rule  carried out without 
resorting to violence, it sees freedom from bondage as 
a more important and worthwhile goal. With such 
freedom attained, the root cause for violence and 
warfare has forever been overcome. 

The Buddha and contemporary kings 

This priority of the goal of lib,eration over social 
and political concerns also provides the backg�ound 
for the Buddha's re lationship with contemporary 
kings. The canonical sources do not report the Buddha 
delivering teachings on the need to abstain from wrufare · 
to the kings whom he met. To give such advice to a 
king would probably have been inappropriate for a 
wandering ascetic in  the ancient I ndian setting, where 
the role of pol itic<;tl advisor was rather in the hand of 
the Brahmins. · Thus, instead of directly addressing 
kings on the evil of waifare, the Buddha apparently 
took a more indirect approach. 

An examp.le for such an indirect approach can be 
found in .the Mahiiparinibb iiiza Sutta. According to 
this discourse, on being informed that Ajatasattu had 
the intention of waging war on the Vajjis, the Buddha 
described to Ajatasattu's minister the sources of the 
strength of the Vajj is (D. II, 73). The minister thereon 
drew the conclusion that the Valjis could not be defeated 
in battle, but had to be overcome through other means. 
Thus it seems as if in th is instance the Buddha's 
pronouncement prevented a war. 13 ( 

According to the Dhammapada commentary, the 
Buddha once directly intervened to avert a battle 
between the Koliyans and his own clan, the Sakyans 
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(DhpA. I II, 254 ). The quarrel had started at a time of 
drought over the right to use the water of a river that 
ran between the territories belonging to the two parties. 
To bring the two contending factions to their senses, 
the Buddha inquired if the water was worth more than 
the l ives of their kinsmen. Since both parties had to 
concede that this was not the case, a way of settl ing 
their conflict could be found without bloodshed or 
violence. 

Another sqch instance involves again the Sakyans, 
who were under threat of being attacked by the newly 
crowned king of Kosala, the successor to Pasenadi .  
According to the account given in the Dhammapada 
commentary (DhpA. I, 357;  cf. also Jii. IV, 1 52), for 
altogether three times the Buddha intercepted the 
approaching army and, through indirect means, was 
able to induce them to tum back. But on a fourth 
occasion the king proceeded and all the Sakyans were 
killed. Thus, according to this account· the Buddha 
also prevented a war, though i n  th is  case h i s  
intervention did not have a lasting effect. Independent 
o f  the h i storical  rel i ab i l i ty o f  th is  report, 14 i t  
indubitably presents the Buddha as a peacemaker and 
thereby _mak�s qesire for peace and abstention from 
viol�nce e"'eri,lplary qualities for.those who follow his 
te,<!�l:ting. . . .  · 

·. ;  

Comm unal Peace 
Clear �wareiiess ofthe need to go to the v· ery root 

of what causes warfare per-Vades the early Buddhist 
treatment ofthe complementary theme of peace. Most 
of the discourses related to peace deal with the 

.development of the mind, with only few instances 
turning to the more mundane aspects of peace. One of 
these is the K iifadanta Sutta, which sets forth the 
conditions by which a ruler can ensure that peace 
prevails in his realm ( D. l, 1 35). According to its 
account, by giving proper wages to government 
employees and material support to those engaged in 
trade and production, prosper.ity will spread and lead 
to peaceful living conditions throughout the realm. 

A complementary perspective on how to ensure 
peace in the realm can be gathered from the Cakkavatti
sihanada Sutta, which reports how, due to the king 
inflicting capital punishment on theft, a general increase 
in  violence occurred throughout the realm (D. III, 67). 
Thus an�ther factor for ensuring communal peace 
would be an i m p art i al · and compass ionate 
administration of law and punishment. 

Other passages indicate that for establishing peace 
within the monastic community the ordained disciples 
of the Buddha should have recourse to a set of seven 
methods for settling a litigation, adhikara.pasamatha 
(M II, 24 7 and its parallel T. I, 754a2 1 ;  cf. in more 
detail Vin. II, 73ft). These set out proper ways to deal 
with an al legation, stipulate how a monastic can be 
cleared or else should be further interrogated, and 
indicate how to settle a quarrel between two factions 
of a community. The last of these methods is literally 
called "covering over with grass", ti.pavattharaka, and 
the principle it proposes is that, in  order to put an end 

. to disputation, both sides make a summary confession 
and then consider what has happened earlier as settled . 
for good. 

The C iifagosinga Sutta describes the peaceful 
cohabitation of a group of monks who dwel l together 
"b lending l ike milk and water", khirodakibh uta, 
interacting with each other as if, though having different 
bodies, they had a single mind, nanii . . .  kiiya ekaiica· 
pana maffiie cittarp (M 1, 206). According to thi.s 
discourse, central factors that Jed to such peace were 
the; monks' practice of loving kindness towards each 

. other and their willingness to set aside their own desires 
in order to comply with the wishes of the other�. · 

Acting in th i s  way wou ld  i n deed l ead . to the 
establishment of communal harmony, which then 
becomes a source ofhappiness for al l mern�ers of that 
c()mmunity, sukhii sanghassa $imaggi (Dhp. 194); · 
and thereby provides the ideal condition .for their 
progress on the path to l iberation and therewith to 
true mental peace. 

Mental peace 

The main factor for ensuring peace, from an early 
Buddhist perspective, i s  to remove the causes for 
quarrel and fighting in one's own mind and thereby · 

establish the conditions for true and lasting peace of 
mind within. As a verse in the Sutta Nip at a sucCinctly 
proclaims, pacification should be carried out within, 
instead of searching for peace elsewhere, ajjhattam 
eva upasame, niiiiiiato bhikkhu santim eseyya (Sn. 
9 1 9). Thus, when challenged by a visitor to proc.Iaim 
his teachings, according to the Madhupi.ptjika Sutta 
the. Buddha replied that what he teaches leads beyond 
quarrelling with anyone in the world (M. I, 1 08). Asked 
by one of his monks to explain further, the B.uddha 
pointed_ out that by overcoming unwholesome qualities 



WAR AND PEACE 737 WAR AND PEACE 

in the mind, the root cause for resorting to rods and 
weapons wil l  be left behind. 

Just as a rain cloud settles all dust, so the noble 
eightfold path pacifies all unwholesome states ( S. V, 
50), and thereby pacifies all dukkha (Dhp. 1 9 1  ) . 
Therefore, the four noble truths are a peaceful refuge 
indeed, sara.pam khemaJ!l (Dhp. 1 92). 

The development of peace within then leads to the 
abil ity to patiently bear hosti l it ies .  An inspiring 
example of such ability is described in the Punnovada 
Sutta. According to this discourse, after initial h��itation 
the Buddha gave his monk disciple PUI)I)a permission 
to go and live in a part of India inhabited by fierce 

) people. The permission was given since through a 
series of questions the Buddha had been able to 
ascertain the degree of inner control and peacefulness, 
damupasamci, with which PUI)I)a was endowed (M 
III, 269). 

This series of questions had begun by asking Pui)I)a 
what he would do if others were to abuse hirri. Punna 

· replied that if he were to meet with abuse, he wo�id 
reflect on the kindness of the people in as much as 
they did not give him a blow. The Buddha continued 
by asking PUI)J.la how he would react if they were to 
give him a blow, to which Pm;u;a replied that he would 
bear it by keeping in mind that they did not throw a 
clod at ninl. Their- exchange continues in the same . 
manner, with PUI)J;Ia mentioning each time a worse 
alternative he would reflect on in order to maintain 

) patience, fol lowed by the Buddha inquiring what he 
would do if that worse alternative should happen. 
This e�change takes . up the possibil ity that Pm;1)a 
might have a clod thrown at him, or be hit with a stick, 
or be attacked with a knife, or even be deprived oflife. 
In case he should be deprived of l ife, Pu J;IJ;Ia explained 
that he would sti l l  be able to consider this in a positive 
light, as other disciples had to go searching for means 
to commit suicide, where� he would be achieving the 

. same result without having to do any searching. This 
exchange throws into n!iief

. hoyt, even jn the most 
adverse circumstances, someone possessed of true 
inner peace wil l  be able to avoid react4tg with violence. 

Notably, the Pu.p.povada Sutta reports that PUI)1)a's 
attainment ofliberation took place only at a later point 
in time, so that at the time of this exchange he was not 
yet an arahant. This goes to show tha:t the principle 
of not retaliating can be put into practice even at stages 

of development that fall short of the attainment o f  
supreme peace within. To endeavour one's best at 
remaining peaceable when confronted with the anger 
of others is thus the proper course of action for a 
disciple ofthe Buddha, a course of action that will be  
for one's own benefit as well as for the benefit of  the 
other party, ubhinnam atthQJpcarati, attano ca paras sa 
ca, paralf1 saiikupitalfJ ffatvii. yo sato upasammati (S. 
I, 1 62). 

. . 

The theme of mental peace also pervades the 
context of meditation practice. Here a mind that has 
been internally calmed and pac ified, ajjha!taJ!l 
vupasanta citta, is free from the hindrance o f  
restlessness (D. I, 7 1  ) . Mental peace is also related to . 
overcoming the hindrance of doubt, whose removal is · 
comparable to the experience of a traveller who, after 
crossing a dangerous desert, reaches a village that i s  
safe and at peace, khema (D. I, 73). Removal of  all five 
hindrances then leads to progressive stages of calmness 
and mental pacification. With the first jhana, speech 
has been stilled and pacified, viipasama, fol lowed by 
the pacification of initial and sustained application of  . 
the mind with the second jhana, pacification of rapture 
with the third jharia, and stil l ing of the process of 
breathing with the fourth jhana (S. IV, 2 1 7). Hence the 
happiness experienced with the four jhanas can be 
reckoned the happiness of pacification, upasamasukha 
(e.g. M I, 454). 

Based on having pacified the mind to such a degree, 
the peaceful immaterial l iberations, santa vimokkha , 
can be developed, which require . the progressive 
pacification, viipasama, of perceptions of form, of 
space, of boundless consciousness etc. , until finally 
feeling and perceptions are also pacif�ed with the 
attainment of cessation. The peak of pacification in 
its true sense, however, requires  the complete 
destruction of the influxes, whereby lust, anger and 
delusion are forever pacified (S. IV, 2 1 7). . . . 

The pacification of these three unwholesome roots 
in the mind constitutes a supreme and noble form of 
peace, varamo ariyo upasamo (M £II, 246). Hence 
peace, khema, is a synonym for the final goal, 
wherefore the whole range of meditation practices 
that conduce to this goal can be reckoned as leading to 
peace, khemagamin (S. IV, 3 7 1 ). Besides, pacification 
can itse l f  become an obj ect o f  med itat ion as 
upasamiinusati, recol lection of peace (A. I, 42). An 
instance of such practice can be found in a discourse 
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in the Udiina, which describes Sariputta seated in 
meditation �nd reviewing his achievement of peace 
within ( Ud. 46). 

One who, being free from anger, has become 
peaceful, khemin, deserves to be reckoned a sage ( Dhp. 
258). Hence it comes as no surprise that thoughts 
related to peace, . khemo vitakko, are the type of 
thoughts that a Buddha wil l  frequently engage in (It. 
3 1  ). The door to the deathless opened up by the 
Buddha for mankind conduces to peace, vivafalfl 
amatadviralfl khemaJfl (M I, 227), and the final goal 
is a "state of peace", santipada (Sn. 208), also referred 
to as the "supreme peace", paramaJfl santiJfl (Thag. 
364 and 434 etc.). Such happiness of [true] peace is 
superior to any other type of happiness, n 'atthi 
santiparalp sukhaJfl (Dhp. 202). 

JayaJfl verap pasavati, 
dukkhalJl seti pariijito, 
upasanto sukkhaJfl seti, 
hitviijayapariijayaJfl (Dhp. 20 1 ). 

Victory produces enmity 
[And] the defeated o,ne dwells in suffering. 
[But] a peaceful on� dwells Jn h�ppiness, 
Having left pehind [concern,$.ith] victory and 

defeat. 
. .. 
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. \VAT SRAKET. Wat Sraket (SRAKESA), in Bangkok, 
is noted for its Golden mount which towers above the 
avenue linking the Grand Palace to the Throne Hall. 

. During festivals it is the central point of illumin;:ttions 
in the palace area. The cetiya on the summit c�ntains 
the best authenticated sacred relic  in Thailand. During 
the 1 800's the cremation .facil ities of this wat were 
much used, particularly.during epidemics, because of 
its location outside the city walL 

In April 1 782 the commander of the Thai armed 
forces, Cao Pya Caki"i; returning from a military 
campaign in the east, stopped at this monastery for a 
purification ceremony in  which lustral water was 
poured over his head. After he ascended the throne as 
Rama I, and establ ished his capital in Bangkok, he 

began repairs on this and other monasteries on the 
Bangkok side of the river. Using prisoners of war h e  
extended the Bang Lamphu canal along the west side 
of Sraket and dug the Mahanak canal along the north 
side. Smaller canals placed along the other two sides 
of the monastery completed the encirclement by. water. 
The Mahanak canal bears the name of a monk at the 
Golden Mount Monastery near Ayudhya who had  
dug a canal in  1 459 A. C. to  defend the old capital .  

In November 1 80 1  Srakae, for such was the original 
name of this wat, celebrated its restoration. King Rama 
I attended the seven-day consecration ceremonies, took 
the monastery under royal patronage, and altered the 
name to Sraket, (sra .. pouring water; ket or kesa -
hair) to commemorate the ceremony held in 1 782 which 
preceded the king7s accession to the throne. 

[n 1 8 1 8  in this monastery was planted a cutting 
form the Bodhi tree at Anuradhapura, Sri Lanka. In 
March 1 822 the ch ief monk of t hi s  monastery, 
Somdech Pra Vanaratana (Don), became "Supreme 
Patriarch of the Monastic order and took up residence 
at Wat Mahadhatu. He held office for twenty years . 

During the reign of Ram a III ( 1 824- 1 85 1 )  this 
monastery acqu ired most of its present features .  
Dwellings (ku�i) for 3 00 monks were constructed of 
bri ck. The uposata ha l l  (b ot) was restored and 
embellished. 

The principal image in this bui lding is that of 
Buddha seated in the posture of meditation. In the 
sunounding gallery are 1 63 seated images, and at each 
of the four corners a standing figure of Buddha: West 
of this bot the king erected a vihara of great height. He 
placed in the south chamber a bronze standing Buddha 
over 9 metres high. It is k..rwwn as the Pra Attharasa 
Buddha, and it was brought to Bangkok about 1 829 
from :Wat Vih ara Tong, .Pisnulok. In the north chamber 
is a bronze Buddha, brought from Wat Dusit when 
that monastery, was razed to make room for the Thione 
Hall .  West of this vihiira is a pavi lion for holding 
funeral ceremonies, and behind that is the crematorium. 

Dominating al l the buildings is the nearly seventy
five metres high Golden Mount, named after the great 
structure bearing that name near the old capital of 
Ayudhya. King Rama I I I  commissioned Pya Sri 
Viva<;ihana to erect a gigantic tower (priitig) with a 
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dodecagonal base 1 00 metres long on each side. This 
was to be faced with brick, the centre to be filled with 
earth and stone. During construction the central mass 
of material sank e ighteen metres into the alluvial 
subsoil . As subsidence continued the project was 
abandoned for a number of years. King R ama IV ( 1 85 1 -
1 868) authorized Pya Sri Viva�hana to resume work 
on the shapeless mass and to make of it an artificial 
hill. It was completed early in the fol lowing reign and 
was so covered with brick and grey stucco as to 
resemble a steep s"tone Mountain adorned with 
numerous shrines, small cetiyas, alcoves containing 
images, and memorials to the honoured dead. Its official 
name is Paramaparvata. Two stairways wind about it 
to the top. One starts at the base on the south side, 
the other on the north side. For many decades the 
platform at the top afforded the best view obtainable 
of Bangkok and environs. During the Wat Fair held 
each November the two stairways are thronged with 
climbers who come to venerate the sacred relic in the 
cetiya at the summit. 

The sacred ashes came fro� a ruined stiipa at 
Pipriiwii, near the border ofNepal and also the site of 
ancient Kapilavatthu. During the partial excavation 
by Peppe in January 1 898 (Revealing India s Past, p .  
1 19) was d iscovered a sandstone box which contained 
jewels, ornaments, and small urns was discovered. 
There .was an ancient early Briihmi inscription which 
has been translated: 

"These relics of the Lord . Buddha have been 
.presented by the supreme Sakya Lord together with 
his grandchi ldren, son and wife." (Sir Charles Efliott, 
Hinduism and Buddhism, Ill, 23) 

The British government presented the relics to 
king Chula)ongkorn, who sent Cao Pya Yomaraja to 
receive them. Portions of the relics were also given to 
representatives from Sri Lanka, Myanmar, Japan, and 
Siberia. The rest was enshrined in the cetiya on the · 
Golden Mount, Bangkok, 23 May 1 899. 

Tropical rain arid vegetation continually attack the 
surface of the Golden Mount and after a period of 
years cover it with green shrubbery. In 1 954 it was 
again restored and the cracks cemented up. It is a 
royal Wat, second grade. The height of the Golden 
Mount is 77 metres. More recently a two-storey 
school building for monks and novices has been erected 
near the uposatha hall (bot). • · 
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K.E. Wells. 

WAXING SYLLABLES is a principle that dete1mines 
the sequence of terms in oral P ali l iterature (See also 
V ACA). According to this principle, words with fewer 
syllables in a series of terms are followed by words 
with an equal or greater number of syllables. 

An example for a string of synonyms arranged 
accprding_ to the principle of'waxing syllables' is bhno 
saljrviggo lomahaf.thajato (D. II,240), where the three 
terms used to express the same basic meaning of"fear" 
follow each other with a syllable count of 2+3+6. 
Other examples are, dafiddo assako anafhiyo (M. I� 
450), where the three terms used to describe the theme 
"poor" have a syllable coimt of 3+3+4· or addho . . ' . .  

mahaddhano mahabhogo (S. III, 1 1 2), three terms 
that refer to the opposite quality of being "wealthy", 
and which have a syllable count of2+4+4. Such strings 
can be quite long at times, ass for example when the 
theme "old'? is treated with altogether five synonyn1s, 
ii[l{lo vuddho mahallako addhagato vayo-anupatto (D. 
II, 1 00), resulting in a syllable count of2+2+4+4+6. 

. The same principle can also be applied to verbs, 
such as when the practice of meditating is criticized, 
jhiiyanati pajjhiiyanti nijjhiiyanti apajjhiiyanti (M. I, 
334), where the syllable count is 3+4+4+5; orwhen 
the Sangha i s  described as worthy of worsh ip  
ahu.(leyyo pahu.peyyo dakkhi.peyyo aiijalikara.{Jeyyo (D. 
III, 5), following a syllable count of 4+4+4+7. If a 
particular l ist of terms becomes too long however ' ' 

the principle ofwax.:ing syllables is applied to .subunits 
within the listing. An .example in case is the description 
of various types of talks that are unbefitting and should 
better be avoided (e.g. M. I, 5 1 3) .  This description 
covers talking about "king, robbers, ministers", 
r ajakathaJp, corakatha1p, mahamattakathaip(4+4+6); 
"armies, dangers, battles, food, drink, clothing, beds", 
senakatha1p, bhayakatha1p, yuddhakatham, 
annakatha1p, p anakatham. vatthakatha�. 
sayanakatha1p ( 4+4+4+4+4+4+5) ;  "garland

.
s, 

perfumes,relatives, vehicles, villages, towns, cities, 
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counties", m a! iikathaiJl, gandhakathaiJ1, niitikatham, 
yiinakathaiJl, giimakathaiJl, n igamaka thaiJl, 
nagarakathaiJl, JanapadakathaiJl ( 4+4+4+4+4+ 
5+5+6); and "women, heroes, streets, :wells, the dead", 
itthikathaiJ1, s urakathaiJl, vi sikh iikathaiJl, 
kumbhaffh iinakathaiJl, pubbapetakathaiJl 
(4+4+5+6+6). 1  

The crescendo effect that results  fro m  the 
application of the principle of waxing syl lables is a 
typical feature of the early discourses. The function 
of this principle is piedominantly to faci l itate recall 
of the passage in question, as "It is surely easier to 
remember a sequence of words arranged in this manner 
according to syl lable length". 2Though the principle 
of waxing syllables has had a- considerable influence 

) on the present shape of early Pal i  l iterature, it is not 
implemented invariably , especially when doctrinal 
reasons militate against it. This is the case, for example, 
when the seven factors of awakening, bojjhaiiga, are 
listed, or the factors of the noble eightfold path. Here 
the doctrinal significance oflisting the respective terms 
in a particular order is ofmore importancethan concern 
about arranging them according to syllable count. Thus 
the awakening factors are l isted as sati, Dhamma
vicaya, viriya, piii, passaddhi, Samadhi, and upekhii, 
resulting in a rather irregular syl lable count of 2+5+ 
3+2+3+3+3. Since according to the Anapiinasati Sutta 
each factor of awakening arises in dependence on its 
predecessor(s) (M. III, 85), · the o·rder of terms i s  
doct�inally important and  c o u l d  therefore n ot 
accommodate the principle of  waxing syllables. 
Similarly in the case of the noble eightfi. old path, where 

) according to the exposition in the Mahiicattarisaka 
Sutta a comparable dependence of each factor on its 
predecessor(s) obtains (M. I II, 76). The actual l isting 
of sammii -diffhi, sammii-saiikappa, samm ii-viica, 
sammii-viiyiima, sammii-sati, and sammii-samiidhi then 
indeed results i n  an i rref?ular syllable count of 
4+5+5+4+5+4+5. 

. 

Nevertheless, the principle of waxing syl lables 
appears to be responsible fot the order of terms found 
in a number of l i stings, standard expressions and 
compounds. An example in case would be Dhamma
vinaya (e.g. M. I, 284 ), where the reason for Vinaya to 
stand in second position may well be the fact that 
Vinaya has three syllables, and thus according to the 
principle of waxing syl lables should stand after the 
two-syllable term Dhamma. Another such case would 
be a piicittiya regulation according to wh ich a monk 
should not teach more than "six or five" words in 
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particu lar circumstances, cha-paiica, where the  
sequence of  the numerals seems to  follow the principle 
of waxing syllables against their natural order ( Vin. IV, 
2 1 ) .  Yet another example i� itthi vii puriso vii (M. I ,  
32), also found in the compound form itthi-purisa (Ja. 
V, 46 1 ), where for the "woman" come before the "man" 
stands in  contrast to the subord inate position of  
women in ancient Indian patriarchal society. In  fact, 
once the syllable count is the same, the male usually 
precedes the female, cf. e.g. devo vii devi vii(D.I I, 26);  
yakkha-potako vii yakkha-potikii vii gandhabbo v ii  
gandhabbbivii (D. III, 203); kumiirakii vii kumiirikii 
vii (M. I, 234), upiisakiica . . .  upiisikii ca (M. I, 493) .3  
Hence in the case of l isting itthi vii puriso vii, the 
reason for adopting th is sequence would be the 
respective syllable count, itthi having 2 and purisa 3 
syllables. 

The same principle occurs also in Jain scriptures, 
where the series nacca1p, gitaiJl, viiditaiJ1 (e.g. D. I, 6) 
has its counterpart in naffii, gia, viiiya.4 In fact, to 
arrange words in an increasing syllable count appears 
already in Vedic texts, and is recognized by P a1_1ini as a 
rule of dvanda compounds. 5 

Analayo 

References 
1 Cf. A l l on : "The Oral  Compos i t ion  and 

Transmission of Early Buddhist Texts", Indian 
Insights, London 1 997:48. 

2 Alton : Style and Function, A study of the 
dominant stylistic features of the prose portions 
of P iili canonical sutta texts and their mnemonic 

function, Tokyo 1 997: 252. 

3 An exception to this pattern is miitii vii pitii vii 
(e.g. D. II, 26). The Saddaniti (Burm . Ed./ I, 73) · 
explains that in this case the sequence is due to 
euphonic reasons . . 

4 Von Hinuber: Untersuch ungen zur Mundlichkeit 
(ruher mittelindischer Te:xte der Buddhisten, 
Stuttgart 1 994: 33 .  

5 Caland:  " A rhythmic law in language" Acta 
Orientalia, 9, 1 93 1 :59-68, quotes P ai;J!ni 2.2.34 
and then provides a series of examples where 
due to following the law of waxing syllables the 
compound members in a dvanda come in a 
sequence that is in opposition to their natural 
order (cf. esp. p. 62 the examples str!pumarpsu 
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/EALTH. Generally known in P iil i  by such terms as 
1ana, bhoga, s apateyyaetc., wealth is broadly divided 
1to two in Buddh ism as material (amisa) and spiritual 
z'hamma A. 1 . 92). In the case of the members of the 
ailgha the commentator (AA . IL 1 60) interprets these 
:rms as the enjoyment of the four basic requisites, 
iz. robes,food,dwell ings and medicaments, and the 
njoyment of the dhamma respectively. However, on 
wider application of the term, material wealth could 
1clude all forms of property as lands, cattle, houses, 
orn, food, money, precious things etc. Wealth of a 
miversal monarch, for instance, i s  described in the 
ollowing terms " Rich is he, of great fortune, of great 
vealth, full is the treasure house, of much gold and 
;ilver; of many goods, coins and corn". But the spiritual 
.vealth of a Buddha is described as, " rich is he, of 
5reat fortune, of great wealth. And this is his plenteous 
::urrency, ' faith, moral i ty, d iscretion,  l earning, 
renunciation arid wisdom' . This sevenfold spiritual 
treasure is also called the 'sevenfold noble treasure' 
(salta ariya-dhana D.l11. 1 63)  

Place of  Wealth in the Life of Man. 

Wealth in some form or other i s  needed by every 
person including the world-renouncing members of 
the Sangha, <i,s shown above. The most basic need of 
all l iving things i s  food as aptly i l lustrated by ·the 
saying " all bein-gs subsist on food" ( sabbe satt Aa
ahiiraffh.itika A.V.50) where food includes material 
nourishment, basically needed by all . l iv ing. beings to 
sustain their l i fe, body and mind.  Therefore the 
acquisition, protection and the j ud icious enjoyment 
of wealth is given a h ighly important place in Buddhist 
lay social ethics. Poverty i s  never held up in Buddhism 
as an ideal for the home-dweller, nor is the pauper the 
ideal person to be emulated due to his poverty. Any 
person has the l iberty to choose between the holy life 
(brahmacariya) of a home- renouncer or the worldly 
l ife of a home-dweller who should devote his youth 
for the acquisition of wealth. One who neglects both 
these, as two Dhammapada ( 1 55- 1 56) stanzas point 
out, almost raising a cyn ical smile to the end of the 
l ips, would have to, in their dotage, pine away l ike old 
herons at a pond devoid of fish or lie l ike old bows 
sighing after the past. It is clear that wealth is regarded 
in Buddhism as a sine qua non for a home-dwel ler's 
life. 

Possession of wealth is included among five kinds 
of prosperity ( bhoga sampadii) while the loss of wealth 

(bhoga-vyasana) is classed as one of the five losses ( 
D, I II,235). Increase in poverty due to the failure of 
the state to alleviate poverty of its people by the 
distribution of wealth among them, would lead to an 

. increase in theft, which in turn could lead to a chain of 
d isastrous reactions ultimately ending up even with 
the breaking down of the whole social order (ibid.64f). 
Another discourse ( ibid I. 1 3  5 (.) also shows that 
social upheavals, crimes, and even rebel groups taking 
the upper hand in a country, resulting from poverty 
cannot be put and end to by mere punishment but by 
a thorough economic plan which could provide job. 
opportunities and economic growth within all stratas 
of society. Such economic rehabilitation would lead to 
a happy and contented people, free from fear and 
anxiety, l iving as if with open doors . 

How Wealth Should be Acquired: 

Ui.thana, (literally ' standing up' or waking up'), 
' industry ' ,  is the qual i ty most recommended i n  
Buddhism for both spiritual and economic growth. 
Thus the Alavaka s u tta s ay"s , O n e  who acts 
appropriately and toils hard acquires 'vealth through 
industry (uf!fzatavindate dhanaiJ7. Sn. l 81). But on the 
other hand one who is prone to sleep, loves company, 
lazy, irascible and unindustrious ( anuffhatii) is at the 
gate of decline( ibid.96). Lack of industry, says an 

. Aiiguttara Nikaya discourse (IV. l 95) is a stain on home . 
life (anuf.thiina- malagharal Naturally lack of industry 

. and energy and the resultant economic decl ine 
adversely affect the m ater ial qua l i ty o f  an 
householder's life. 

But this industriousness of a layman has to be 
necessarily coupled with h igh ethical norms. The 
capacity to acquire riches and the capacity to know 
what is right and wrong are compared to the two eyes 
of a person. " Herein a certain person has not the eye 
to acquire wealth unattained, or the wealth one has to 
increase. He has not the eye fit to see states that are 
blameworthy and praiseworthy, states mean and 
exalted, resembling light and darkness. This 0 monks 
is cal led a blind man"1 .  The person who has the 
capacity to acquire wealth but not to know what i s  
right and wrong is the one-eyed one who acquires 
wealth through fair and foul means, added with tricks, 
frauds and lies and, lose the world beyond death. The 
two-eyed person who has all the opposite qualities of 
the first one, is the best of all the three. He is the one 
to be emulated, for the home into which he is born is 
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blessed and free from sorrow. One should by al l means 
keep aloof from the blind and the one-eyed ( A . I . 128  
f) .  It i s  this ideal of  the two-eyed one that i s  aptly 
i l lustrated with the simi lie of the honey-gathering bee 

"To him amassing wealth, like roving bee Its honey 
gathering (and hurting naught) Riches mount up as 
ant-heap growing high2 ( D.IH. l 88) 

The significance of the bee gathering honey is that 
the busy industrious bee never ham1s the colour or 
the scent of the flower from which it sucks up the 
honey. But it, bit by bit through untiring effort fills up 
a large honey comb ( DA . III .  95 1 ,  Dhp.49). It is also 
emphatically stated that while a person with moral 
discipline, heedfully engaged in work, acquires a mass 

) of riches one lacking in moral discipline, being heedless 
in  his activities, comes to a great loss of wealth ( A . III. 
252() 

) 

Wealth as an Accompl ishment of Life 

In answering a query by a lay fol lower, the Buddha 
once enumerated four accomplishments as conditions 
for a layman's advantage and happiness here and now. 
S ignificantly all the four are related in some way to 
wealth. The first of these is the already seen, industry 
(uffhiina-sampadii) which is spelt out in more detail 
here as to how it should .operate. " In whatever 
profession". Says the Buddha, "a layman is engaged 
for his living, whether it be agriculture, trading, cattle
breeding, archery or royal service or any other craft, 
he is deft and tireless, gifted with an inquiring turn of 
mind into ways and means, he is able to arrange and 
carry out his job". The second is the accomplishment 
of wariness (iirakkha-sampadii) which is the capacity 
of a person to protect and ward one's righteous earnings 
from any form of calamity, from whatever source it 
may arise. Once again the definition given here to 
'righteous earnings' ( dhamma-laddha) is sigryificant. 
lt is the wealth put together with work and zeal 
(uffhiina-viriya), by the strength of one's arms, the 
sweat of one 's brow, j ustly and lawfu lly, that is  
described as righteous wealth. Association of noble 
friends ( kaly;ipamittatii) is the third accomplishment 
that would be an asset to one's worldly life. Only 
those young or old, endowed with qualities of faith, 
virtue, charity and wisdom, whose positive qualities 
one should endeavor to emulate, should be associated 
as friends. Naturally such friends would never lead 
one into negative forms of conduct that would bring 

ruin to one's economic or spiritual life. The fourth 
accomplishment of an 'even l ife '  (samajivitii) is to 
lead a balanced life to suit one's earnings without 
tipping the balance either way. On the one hand he 
should not be a fig-tree glutton ( udumbarakhiidaka) 
who would shake the economic fig-tree to pick up 
only the ripe fruit and allow the rest to go waste. Nor 
should one die like a niggardly starving (ajaddumiirika) · 
who would just stack away one's earnings and lead a 
niggardly life ( A  . JV.28 I ff). One should be the master 
of one 's wealth but never its slave. 

The Sigiiloviida Sutta (D.III. l 80 fl.) which is almost 
a handbook on social ethics for the Buddhist lay 
disciple, gives an important place to the earning of 
wealth, its proper use and the causes that lead to its 
dissipation. In stanzas summing up the manner in 
which one 's earnings should be put into use, the 
discourse provides the following broad guide lines. 

"When the good layman wealth has so amassed 
Able is he to benefit his clan. 
In portions four let him divide that wealth 
So binds he to himself l ife's friendly things 

One portion let him spend and taste the fruit 
His business to conduct let him take two 
And portion tour let him reserve and hoard 
So there'l l  be wherewithal in times ofneed.3 

These stanzas give in brief that while one spends 
one's earnings in fulfi l lment of one's personal,  
domestic, social and religious duties one also has to be 
mindful of the possibility of adverse circumstances 
that could arise in the future. Hence the instruction to 
deposit the fourth portion to be used in the future. 
But what is even more significant is the instruction to 
re-invest half of one's earnings in business, which 
emphasizes the need to keep avenues of the inflow of 
wealth into one ' s  coffers w i d e  open . . In fact 
reinvestment of a portion of one's earnings also 
obviates the necessity to fall into debt through loans 
and keepi ng at a minimum one 's  spending on 
enjoyment etc. 

Wealth-Related Satisfaction and Happiness 

Wealth becomes a source of happiness for its 
possessor. One discourse (A .11 .69 f) lays down four 
types of satisfaction and happiness related to wealth. 
An house dweller, an enjoyer of sense pleasures, who 
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.ssed a certain amount of wealth righteously, 
1 e 's personal effort, derives there from 
tion and happiness with the thought " I have 
. , (atthi- sukha). When the one wh o has 
usly amassed· riches put them into use for both 
.n e  and meritorious purposes he d erives 
;tion aild happiness based on the thought " I 
the wealth aHd do meritorious work as well" 
1- sukha ) . A layman who has earned adequate 
!'s mundane and extra�mundane activities and 
·y does not fali into debt, great or small, to 
e, derives satisfaction and happiness based on 
1 the thought "I owe no debt, great or small to 
ne" (anapa-sukha) .  The last and, according to 
xt, the highest of all the four, is the satisfaction 
appiness derived from being blameless ( anavajja-
1) by a person who has not committed any fault 
dy, word or mind in one's household activities. It 
parent this happiness is also related to a person's 
omic activities, for the purpose Of the d iscourse 

1 how to earn one's l iving within the bounds of 
:ally good conduct. Summing up the reflections of 
yman .who has earned a l iving righteously and 
ompl ished al l the purposes of his economic 
vi ties are given in another discourse (ibid. 68 () 

" I have enjoyed.m.y wealth. Those. serving me 
And those dep�mlenton.me hav,e escaped · 
From.danger<s. -1 have mad� the best of gifts 

Nay, done the oblations (balz) five. The virtuous 
Composed, who l i ve  the  good l i fe, I ' ve 
supported 
That aim the which .to win householders wise 
Should long for wealth, I 've won. I 've done a 
deed 
Never to be regretted, - pondering thus 

A mortal man in Ariyan dharnma firm Is praised 
in this world, then in heaven rejoices4". 

ates of Dissipation of Wealth 

Wealth earned righteously with one 's personal 
fort has to be spent in the proper manner. One 
;course gives four proper avenues for the spending 
one's lawfully earned wealth; viz i .  one's own 

mfort and happiness and the comfort and happiness 
one's parents, wife and chi ldren, servants and 

•rkers, friends and comrades; i i  .To make oneself 
:ure against all misfortune that could come from 
r source; i i i .  The performance of the five offerings 
1/i), viz offerings to 'relatives, guests, the dead� tht': 
ers, and deities; iv. Making gifts to well-deserving 

religieux bent on kindness and forbearance, who tame 
oneself, calm oneself, and cool oneself. Wealth spent 
outside these four causes is described as spent 
improperly without proper reason and unlawfully (A . 
II,68;AA .III. 99) 

As already pointed out, discourses refer to a 
number of causes leading to the dissipation of wealth. 
Sometimes the number is given as four but, at times, 
two more are added to make the number six. The 
Sigaloviida

.
Sutta giving the number as six goes into 

great detaii to show the manner in which one's wealth 
could diminish in vain due to these six causes. The six 
given are addiction to intoxicating l iquor, frequenting 
streets at unseemly hours, haunting fairs, being. 
infatuated by gambl ing, associating evil friends and 
laziness ( D.III. l 82 (.). For each one of them six reasons 
are given showing why they become gateways to 
dissipation of one's wealth. 

Warning against Over-Liberal ity 

Charity is one of the most basic of all virtues 
expected· from all Buddhist lay followers: A devout 
lay follower is often described as · a person "who 
dwells at home free· f�om the taint of stinginess, who 
is open-handed, pure-handed, del ighting in giving up; 
one to ask a favour of, one who delights in sharing 
gifts with others"(A. l .226). There are legendary tales 
of rich laymen, especially those aspiring to be a future 
Buddha, who would throw open the doors of one's 
store houses and treasuri.es to the public to take away 
anything they wish. But these are extreme cases. But 
in reality, as shown above, one is instructed to use 
only one fourth of one's earning for one's personal 
use, fulfi l l ing duties and charitable  work. In an 
interesting story we find a rich man, tending to be 
over-l iberal, warned to be niore careful in charity. He 
is admonished to " be l iberal, but guard your wealth as 
well" for over- liberality could ruin a family. 

"Both non-giving and over-giving are not praised 
by the wise Therefore, above giving wealth itself is  
better He should steer a middle course, who is of 
resolute nature (PVJI.  9.43-44) The commentator 
(SHE. PvA .95 f.) regards the advice given here to the 
l iberal minded Ankura as a view of experts in law ( niti
cintaka or nitinaya-kusal a). Perhaps economic experts 
are meant. However Ankura, who loves to give, does 
not heed. But the commentator does not reject it He 
even quotes from the Sigalovada Sutta in support. 
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Dangers from Wealth 
Riches ruin the fools, but 
Not those in quest for the Beyond 
Through thirst for riches, the 
Ignorant man ru ins himself as others5 (Dhp.355) 

In the teachings of the Buddha wealth is regarded 
as a double-edged sword, which could be an asset to 
the prudent mari but a scourge to the fool .  One 
discourse which gives in detail the right and false 
avenues open to the enj oyer of sense pleasures, viz. a 
layman, for the acquisition and the enjoyment of 
wealth, also gives a warning of the pitfalls entailed. 
Thus the discourse warns that wealth should be used 
"without greed and longing, without infatuation, and 
not being heedless of the dangers from it and not being 
blind to one's own salvation" ( Av. V. I 76 fl.). Greed 
for wealth could lead a person to disregard all bounds 
of principles and ethically good conduct, thereby 
ruining others and even oneself. Riches won even by 
fair means could make one to loose one's bearings, 
forgot one's beginnings or kick the ladder by which 
one climbed to the top. A person in riches could neglect 
one's parents who have passed their youth and are 
worn out (Sn.98). The Vasa/a Sutta makes such a 
perso.n an outcaste (ibid. I 24). Being infatuated with 
wealth. birth or clan one could despise one's poor 
relativ�s (ibid. I 04 ). A stin·gy persori who enjoys one's 
wealth without sharing it with others is at the door of 
defeat (ibid. 1 02). Thus wealth has to be used 
prudently without making it a source of one's ruin. · 

C. Witanachchi. 
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WIPULASARA, JViAPALAGAMA . . Venerable 
Mapalagama Wipu las�ra th.ero wi').�- a un i.que 
personality who adorned the Buddhasas.ana i� Sri 
Lanka in the twentieth century ( 1 925- 2000). Hts lay 
name was Wij edasa Ganewan�. the eldest son of 
S iyadoris Ganewatta, the v i l l age Headman of 
Aluttanayamgoda in Mapalagama in the southern 

province of Sri Lanka, and his mother was Leelawathi 
Gunasekera Hiimine from the same locality. 

Wij edasa Ganewatta evinced talent in  colour 
painting and art from his childhood and he never missed 
any religious ceremonial occasion at the vii lage temple, 
where he volunteered to assist workmen in painting 
and decorating the temple. 

The chief incumbent of the Paramadhammacetiya 
Vihiira and Pirivena in Ratmal iina, Venerable W2.liine 
SaHhissara Mahiithera, on one of his visits to the 
Gangiiriima temple in M iipalagama requested his 
friend and colleague, Venerable Niyiigama Siiriinanda 
thera, the chief incumbent of the vih iira, to find a 
suitable boy from the vil lage of Miipalagama, to be 
ordained and trained under him, to succeed him as the 
incumbent of  Paramadhammacetiya Vihiira and 
Pirivena. Niyiigama Siirananda thera conveyed this 
idea to the vil lage Headman Siyadoris Ganewatta, a 
supporter (diiyak.a) ofthe temple who lived closest to 
the temple. When Siyadoris Ganewatta conveyed this  
idea to his  fami ly, Wij edasa Ganewatta, his . eldest 
son, volunteered to be ordained as a novice ( s iimanera) 
under Sanhissara Mahathera. Subsequently Wijedasa 
Ganewatta: was ordained on an auspicious moment as 
a novice by Sanhissara Ma:hiithera on 14th  July 1 940. 
Wijedasa Ganewatta was fifteen years old at that time, 
and he was given the religious appellation Miipalagama 
Wipulasiira The novice Wipulasiira received his initial 
religious education at the Paramadhammacetiya 
Pirivena and subsequently at the Patiraja Pirivena in 
Agalawatta and Vidyo�aya Pirivena in ivlal igiikande. 
In 1 946  he rece ived  h i s  Higher Ord ination 
(upasampad ii). 

Young Wipulasara thero devoted much ofhis time 
to develop his inborn talents in painting and art work, 
while not neglectii_lg his routine duties as a trainee 
monk. Venerable Sa!!.h issara thero desired to see his 
successor to grow up as a fully accomplished erudite 
morik, convers�t in the Tipifaka and other all ied 
subjects, but young Wipulasara theta could not wean 
himself away from his inborn talents of moulding 
figures, painting and other aesthetic activities. 

Professor GP. Malalasekera, the doyen of Oriental 
studies and reputed Buddhist leader, on one of his 
visits to theParamadhammacetiya Vihiira, saw some 
of the paintings of young Wipulasiira thero an(w�s 
deeply impressed by thein. Professor Malalasekera 
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realized that if he is given proper guidance and 

encouragement, the young thera would end up one 
day as a renowned Sri Lankan artist-cum- moulder. 
Professor Malasekera did not stop at that. With 
SaHhissara Mahiithera's permission, he introduced 
Wipulasara thero to Mr.J.D.A. Perera, the principal 
of the government college of Fine Arts which was 
then called "Hey Wood". In Hey Wood, Wipulasara 
thero engaged himself strenuously in a comprehensive 
course in water-colour and oil painting, sculpture and 
moulding, and left that institute as a budding art genius. 
Wipulasara thero was fortunate enough to receive a 
?pecial training duri�g_ hjs perio_d of study at Hey 
Wood, under Mr. A.e.GS. Amarasekera, the reputed 
water co lou� expert" at that time. 

human rights act ivist Venerab le  U dakandawela 
Saranankara thero- and prominent, educated and 
cultured laymen teamed up with Wipulasara thero 
and founded the Sri Lanka. Bauddhamahasammalanaya 
in 1 960 in the Paramadhammacetiya premises, to 
faci l i tate the petfur!!_lance of urgent rel igi o us, 
educational and cultural acti-vi_ties for the advancement 

' 
ofthe Sri Lankan society. Though--a.!! wished to elect 
Wipulasara thero as its founder President, he opted to 
function as a joint secretary of the Sarnmelanay_e.. But, 

"" 
in 1 972 Wipulasara thero was unanimously elected as 
the President of this prestigious Sammelanaya, which 
position he held continuously until his death in the · 
year 2000. It is interesting to .note here that when 
Wipu lasara thero was elected Pres ident  of the 
Bauddhamahasammelanaya in  1 972, a young and 
energetic graduate teacher of Ananda College in 
Colombo, Venerable Diviyagaha Yasa.Ssi thero was 
elected as Secretary of the Sammelanaya, who · 
continuous ly  funct ioned i n  that posit ion,  
tremendous ly  support ing th e nat ional ly and 
internationally significant Buddhist and cultural 
activities initiated by Wipulasara thero through the 
Sri Lanka Bauddhamahasarnmelanaya. 

After the demise of his teacher and mentor 
Venerable Sanhissara Mahathera, Wipulasara thero 
was unanimously elected by a representative meeting 
of Bhikkhii elders of the Kelaniya Fraternity of the 
Syamopali Nikaya, presided over by Venerable  
Kalukondayave PaiiiUisekem Mahathera as Satthissara 
Mahathera's successor to the incumbency of the 
Paramad·h aniinacetiya · Vih ara  and  · P i rivena.  
Incidentally, Paramadha.ttuTlacetiya Pirivena 

·
founded 

by Venerable Walane Sri . S iddhartha Mahathera, had 
earl ier produ-ced' emirierif Buddhist prelates of the 

�other major tas� of Wip�l�ara thero ':a:' �e 

l .b · f\" · . b·I ·H'kk d. · . S . . S 1 ( . ) 
establishment of the Bh1kkhu Trammg Centre adJoimng ca 1 er o enera e 1 a uwe n umanga a q.v. , . . 

� . . · . _ · . . 
th ·fi . d fth ,,.d · d ' p· · d ,, bl the premises or the Paramadhammacet1ya V1h ara, m 

· e-. oun er-o - e- -v- 1 yo . aya mvena an -venera e-- ., -. .. .- _ .. _ . __ _ _ . _ _ __ _ 

Ratinalane Dhammiirama (q.v.), the founder of the asso� 1atwn w1th Professor G.P. M
.
alalaselCera, . · 

VitlyalciitkfuaPirivena which institutions played lead' President of  the All  Ceylon Bu�dh1st Congress 

roles in the resurgent Buddhist educational and cui:� (ACBC.) which institution was later recognized by 

activities in the late 1 9th and early 20th centuries in Sri the Department of Education in Sri Lanka as a training 

Lahk=a centre for Pirivena Teachers. 

Wipulasara thero 's immediate task after assuming 
duties  as the Chief I n cu m bent  of the 
Parainadhammacetiya Vih ara and Pirivena was to 
vitalize the staggering Paramadhamma cetiya Pirivena 
to its fermer vibrant state. This, he could achieve 
within a short time with the assistance ofhis energetic 
and · wil ling "dayakas" (supporters) and his  own 
extraordinary organizing abil ity, .personal charm and 
suavity in dealing with people. 

Many leading educated and progress ive bhikkhus 
of the day such as Venerable Halyale Sumanatissa 
Mahathero of the Asgiriya chapter of the Syamopali 
nikaya, Venerable Nattandiye Pafifiiikara thero of the 
Vidyalankara Pirivena, Venerable Dr. Kotagama 
Vacissara thero of Ananda College, the dedicated 

Wipulasiira there's expertise in sculpturing and 
moulding Samadhi Buddha statues and his ski ll in 
traditional Buddhist painting and art work became 
well known throughout the country in no time and 
many temples  and inst i tu i tions  desi red to 
accommodate a Samadhi Buddha statue sculptured 
by the thero in their temple shrine rooms or shrine 
rooms in their institution. Ananda College in Colombo 
in its main shrine room accommodates a magnificent 
and inspiring massive Samadhi Buddha Statue sculpted 
by the Thero. Likewise the North Colombo General 
Hospital, the Lady Soysa Maternity Hospital, Na.landa 

. 

College, Insurance Corporation, Sambuddhaloka 
Viharaya in the heart of the Colombo Fort and the 
President's house accommodate Sam adh i statues 
sculpted by Wipulasani thero. 
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Wipulasara thero was a widely travel led monk, Sri Jayawardhanapura Un iversity). The sculpture is 
mostly on invitation by Theravada and Mahayana sited in front of the entrance to the main building of 
Buddhist Organizations. Shrine rooms in temples in . : Sri Jayawardanapura University in Gangodawila in 
several Buddhist countries have accommodated in their Nugegoda. 
temples Samadh i Buddha statues sculptured and 
presented by Wipulasara thero to those temples. When 
Venerable Naradha Mahathera ofVaj irarama went to 
the United Kingdom as the Chief incumbent of the 
London Buddhist Vihara, Wipulasara thero, on the 
request of N aradha Mahathera scu l ptured a 
magnificent Samiidhi statue for the shrine room of 
that temple. Likewise Wipulasiira thero sculptured 
the serene recumbent Buddha statue for the Yokohama 
temple in Japan. He also turned out in fibre glass a 
massive replica of the famous standing Avkana Buddha 
statue to decorate the entrance of the Sri Lanka Pavilion 
at the Expo exhibition held in Spain. 

The government Archaeological Department of Sri 
Lanka sought Wipu lasiira thero 's guidance and 
assistance regarding several of its ancient Buddhist 
artefacts. For many years the famous Sam iidhi Buddha 
statue ih the Mahiimeghavana in Anuradhapura had 
an awkward artificial nose affixed in place of the original 
nose ofthe statue broken by vandals. 

Wipulasiira thero removed the monstrosity of the 
face of the image by repairing the nose, thereby restoring 
the original serenity of the Buddha image. 

Wipulasiira thero w� also associated with the 
Archaeological Department and the Sri Lanka Ports 
authority in raising the fallen massive standing Buddha 
·image at Maligiivila ( Pa�imii vihara) to its original 
position. The statue was badly damaged and broken 
to parts due to its fal l  a longtime ago. With great skill, 
the fallen statue was raised to its original position by 
a team of engineers of the Ports. Authority and . 
Wipulasiira thero gave the finishing touches to the 
statue very skillfully. Wipulasara thero's expert artistic 
tal ent and expert i se  was agai n  uti l i zed by the 
Department of Archaeology in planning and executing 
the protective structure in bricks over the head of the 
ancient standing Buddha image at Avkana. 

Reference should. also be made to another sculpture 
executed by Wipulasiira thero, namely the imposing 
seated statue ofVenerable Hikkaduwe Sri Sumangala 
thero, the founder of the Vidyodaya Pirivena at 
Mii l igiikanda in Co lombo, wh i ch subsequently 
developed itself as the Vidyodaya University (now 

The unique seated Buddha statue in the samiidhi 
mudrii at the entrance to the . Vih aramahiidevi park, 
facing the Colombo Municiple Council, is another 
significant creation ofWipulasara thero in bronze for 
the centenary celebrations of the Colombo municipal 
council. 

When Sri Lanka became a free nation in 1 972, 
severing all l inks it had with the British Monarchy, 
Wipulasiira thero was the obvious choice of the Sri 
Lanka government to design the official emblem ofthe 
Democratic S oc i al ist Repub l i c  of Sr i  Lan ka. 
Wipulasiira thero with his aesthete experience designed 
the national emblem with the sun and the moon, the 
Dharmacakra and the Punkalasa, depicting the national 
aspirations of the whole nation . . The official flag of 
the first Executive President of the Democratic 
Socialist Republic of Sri Lanka, too, was designed by 
Wipulasara thero in 1 978. 

The peak of Wipulasiira thero 's i l lustrious l ife 
dawned with his appointment in 1 985 as the Secretary 
General of the Mah iibodhi Society of India founded 
by Anagarika Dharmapala. 

The Mahiibodhi society of India had become 
somewhat inactive after the demise of Yen. Neluwe 
J ina:rathana N ayaka th ero, Wipulasiira thero ' s  
immediate predecessor as  the Secretary general .  
However, Wipulasaiira thero was abl,e to infuse l ife 
Oiice again to the society within a short period, inspite 
of numerous obstacles he had to face. 

Many are his achievements in this regard. He was 
instrumental in providing the needed facil ities for 
monks who were in charge of the Buddhist shrines 
coming under the supervision of the Mahiibodhi 
Soceity. He organi zed and developed l ibraries, 
provided free medical centres and orphanages and 
recommenced the pubi ication of the Mah abodhi 
Journal. 

The crowning event in this period of service of 
Wipulasiira thero is the holding of the Centenary 
Celebrations of the Mahiibodhi Soceity oflndia which 
fel l  in the year 1 99 1 .  Wipulas ara thero was able to 
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hold this celebration on an international scale and win 
the applause of the Buddhists, the world over. 

In recognition of the wide and in-depth artistic 
skill and organizing abil ity displayed by Wipulasara 
thero during a period of over five decades, the 
government of the Democratic Socialist Republic of 
Sri Lanka conferred on him the prestigious honorific 
title kalasilrf (expert in aesthetic activities). 

The Korean Buddhist fraternity chose him as a 
Secretary General of the world Thath agata followers, 
with Headquarters in Korea and Sri Lanka. 

The Taiwan based world Sarigha Council elected 
him as the Vice President and the President of its Sri 
Lanka Branch. 

The Illan Bator (Mongolia) based Asian Buddhist 
Council for Peace, elected him as its Vice President. 

Before Wipulasara thero relinquished his position 
as the President of the Mahabodhi Society of India, 
he paved the way for the Japanese· Buddhist. Prelate, 
the most Venerable Kyuse Enshinjo to succeed h im as 
President ofthe Mahabodhi · Society ofindia, · ' . 

(The above biographiCal sketch ofWipulasara thero 
i s  based on  the  Pictorial Biography of Vim. 
M apa/agama Wipulas iira, posthumously · published 
by Paramadhamma Buddhist Institute of Sri Lanka in 

. the year 2000.). See PLATES XLIII - XLVIII. · 

W. G Weeraratne. 

WOMEN IN BUDDHISM. Women comprise two of 
the fourfold assembly ( catuparisii) of disciples ofthe 
Buddha. These two, viz. the bhikkhufJlS, the nuns, 
and the upasikas, the female lay followers, are 
described appreciatively almost in identical terms as 
their male counterparts; the bhikkhus and the upiisakas, 
by the Buddha in a Digha Nikiiya (III. l 25 {) discourse 
seems to have been del ivered close to his demise. In it 
the Buddha describes his sen ior (then) nuns in the 
fol lowing terms; " And senior s isters now are there, 
Cunda, disciples of mine, wise and well trained, ready 
and learned, who have won the peace ofthe Ar:ihant, 
who are able to propagate the good norm, who, when 
others start opposed doctrines, easy to confute by 
the truth, will be able in confuting it to teach th� Norm 

and its saving grace'. There are also ,says the Buddha, 
nuns of middle age (majjhimii) and newly ordained 
ones ( navakii) similarly qual ified. Of the female lay 
devotees there are two grades, viz " White -clad female 
lay disciples l iving the pure l ife"  (brahmaciiriniyoj 
and white-clad female lay disciples, enj oyers of sense 
pleasures" (kiimabhoginiyo). In the Mahiiparinibbiina 
Sutta (ibid. II . l 05{), Mara is said to have drawn the 
attention of the Buddha, who was advanced in years, 
of a statement he is supposed to have made on an 
earlier occasion about the time of his passing away. 
He is  said to have stated that his passing away will  · 
take place only when his fourfold assembly of disciples 
have reached a certain high standard of development. 
They have now reached that standard and, hence, says 
Mara, the time for his passing away has come. Here, .  
by the words attributed to the B uddha, both the 
bhikkhuni and the upiisikiis are described in identical 
terms as the monks and ·the male lay followers. " The 
brethren and sisters of the Order and the lay disciples 
of either sex have become true hearers (s iivakii), wise 
and well  trained, ready and learned, carrying the 
doctrinal books in their memory, masters of the lesser 
corollaries that follow frorri the larger doctrines, correct 
in life, walking according to the precepts - and they, 
having thus themselves learned the doctrines shall be  

. able to tell others of it, preach it, make i t  known, 
establish it; open it, minutely explain it and make it 
clear- until they, when others start vain . doctrines, 
easy to be refuted by the truth, shall be able in refuting 
it, to spread the wonder-working truth abroad"2• This 
assessment of his female d isciples attributed to the 
Buddha in the closing period of his career shows, if 
not anything else, the esteem with which they were 
held by the early custodians of the Buddhist scriptures, 
who undoubtedly were, by and large, Buddhist monks. 

In confirmation of this assessment of the place 
given to female disciples in the early Buddhist tradition 
one can also cite the Mahii vacchagotta Sutta of the 

. Majjhima Nikiiya ( 1 .490 (.) which refers to the 
numerical strength of the spiritually advanced female 
disciples of the Buddha during his life time. Here, 
queried by Vacchagotta, the wandering ascetic, the 
Buddha vouch that the number of his disciple nuns, 
who have "by the destruction of cankers; having here 
and now realized by their own super-knowledge the 
freedom of mind and the freedom through inta·itive 
wisdom that are cankerless, entering on them and 
abiding iri them"3 may exceed even a five hundred. 
What is important here is the number given for monks 
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with similar attainments is the same. Speaking of his 
white-clad female lay fol lowers, who have destroyed 
the five lower fetters, are fol lowers of the pure l ife 
(brahmacariya), l iable to spontaneous birth after 
death and attain nibbiina in that world and, therefore, 
not liable to return from that world, the B uddha says 
the number could again exceed five hundred. S imilar 
numbers are given oflay fol lowers of both sexes, who, 
as enjoyers of sense pleasures are of a lower status 
spiritually, but are "doers of instructions, who accept 
exhortation, who have crossed over doubt and 
perplexity, fare in the teacher's instruction won to ' 

conviction and are not relying on others". While the 
former is a reference to non-returners ( an iig iimins) 
this cou ld  be a reference to  stre am - w inners 

) (sotiipannas). All these instances show the esteem 
· 1 with which female disciples were held in the early 

Buddhist tradition as recorded in canonical Pa l i  
l iterature. But with all this evidence from the early 
Buddhist tradition for an almost equal status given 
spiritually to female disciples with their male counter 
sparts, various scholars have, quoting other instances, 
either misread or misinterpreted or disregarding the 
context and the socio-religious atmosphere in which 
these instances are located; try to throw doubts on 
the important place given to women in B uddhism. 

Origin .of the Woman 

The Buddhist myth of origin il1 the Aggafifia Sutta 
( DJII.84 If.) traces back the origin of gender differences 
among human beings to the primordial human society 

J of the present world-cycle. As the new earth started 
to form on the surface of the ocean at the beginning of 
t
_
h e  world-cycle ,  be ings pass ing away in  the 

Abhassara world were reborn spontaneously on the 
newly emerging earth, which. was stil l  not completely 
out of water. As such the first set of beings, not yet 
given a specific designation, moved about in  the 
atmosphere. They were asexual, had mind-made 
bodies, were self-luminous 1lfid were nourished simply 
by joy (piti) alone l ike the Abhassarci Devas. As the 
earth started to dry up, they descended on to it and 
took their first material nourishment, the essence of 
the earth (rasa-pafhavl) whi ch caused the 
disappearance of their luminosity and the solidification 
of their bodies. With the gradual appearance of 
vegetation, their eating habits also changed from the 
fine to coarser and coarser materials .First mushroom 
and then badiilatii creepers and, finally wild rice 
became their food. Taking coarser and coarser food 
their bodies also became coarser and differences in 

complexion appeared among them. It was when they 
had adopted wild uncooked rice as their staple d iet 
that gender differences first started to appear in these 
asexual beings with the development of distinctive 
female and male features in them. Thus both man and 
woman originated from the same stock of primordial 
beings. Adopting the same descript ion of the  
appearance of the four castes given in  the discourse 
(ibid 93), we could say justifiably that Buddhists . 
believed the :-voman to have originated "from among· 
those very bemgs and no others, like unto themselves 
and not unl ike" as the male of the species. It is quite 
clear that Buddhists, as in the case of the four castes 
(ibid 97) regarded females qualitied as the males for 
spir itual deve lopment and fina l  emancipation .  
Therefore, i f  any differences between these two sectors 
of humanity were pointed out they are not to be 
regarded as inherent, or  due to a punishment imposed 

. by the fiat of a creator god, but caused mainly through 
various external factors. · 

Si�nificantly the Buddhist. myth also ·gives 
importance to the origin of sexual contact between the 
human male and female. As the gender differences 
emerged, the male and the female developed an urge to 
contemplate each other closely, giving rise to passion 
and a burning sensation in their bodies, finally giving 
way to tbe.ir lusts. Here the urge to contemplate each 
other is mutual. It is not the woman seducing the man. 
It is also the spontaneous ( opapiita) birth system giving 
way to the viviparous birth ( ialiibuja). It is the 
Buddhist mythical presentation of what is accepted 
as the process devised by nature for the continuity 
and preservation of the human species. In fact, not 
only the physical features, including the external 
appearance, peculiar to the two genders and various 
mannerisms, and what may be tenned the wiles peculiar 
lc the male and the female, could be devices of nature 
to attract a male to the female and vice versa. The 
Buddha says that he sees no other form (riipa), sound 
(sadda), scent (gandha),  savour (rasa) or touh 
(poffhabba) by which a man 's heart is so enslaved as 
it is by those of a woman. Then he adds that it is the 
same with regard to a man's form etc. to a woman. It 
is mutual (A . l . l f).Contact between a man and a woman 
finally leads to the generation of a new life. It is the 
natural order ofthings. But the Buddha cal ls the path 
he has discovered 'a swim against the current of a 
stream' (pafisotagiimD which leads to the end of the 
process of rebirth. Probably this is why some of his 
contemporary religious teachers called him 'a destroyer 
of life' (bhuniihu) ( M. I .502). At first the Buddha 

: :  . .  .- :· 
. , . ;:/;.,:ii����A;J;(, 
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himself was reluctant to make known his dhamma to 
others because he was aware of the human nature 
which wou ld make it difficult for the common rt:�an of 
either sex to comprehend it and follow it. 

Mara, the Evil One, who personifies, in Buddhism, 
the process of saf!1s iira and all the obstructions ofthe 
way to the ending of saf!1siira, is also called 'the lord 
of the sphere of sensual pleasures ' (K iim avacarissara) . 
After all his attempts at preventing the ascetic Gotama 
from realising his goal fai led, Mara is represented as 
admonishing the Buddha that, if he has recogn ized a 
safe path to the deathless, he should fol low it alone 
without trying to instruct others. But the Buddha 
rejects Mara's advice. He would instruct any one who 
wishes to know the way beyond to the land of the 
d eathless  ( S. l . l 2 3 ) .  Women are sometimes 
represented as a snare of Mara (miirapii.sa) as they 
can very easily lead the heedless monks away from 
their religious goals (A.III .68). The d iscourses in the 
BhikkhuniSa.qryutta (ibid. l28  fl.), on the other hand, 
show how Mara attempts unsuccessfully to disturb 
the mental peace achieved by a number of bhikkhunis. 
Probably what is represented here symbolically as 
acts ofM�ra are references to actual problems Buddhist . 

�uris had to face from pleasure�seeking �ales. In fact 
the nun Uppalaval)J;lJ)a is a5ked by !'v1ani. whether she 
tears not sedtiseci (dhuttaka). " No, not even a hundred 
thousand sedusers can frighten me" retorts the nun 
(Thig.23 1 ). The verses of Theri Subha i llustrate how 
nuns were harassed by young sed users ( Thig. 367 fl.). 
Thus as women are a danger to the pure life of monks, 
men are a danger to that of nuns. The Buddha had to 
prohibit nuns from living in forests as they were liable 
to be raped by unscrupulous men ( Vin. II .278). 

Place of Women in Society and her Duties 

Prof. Dheerasekera4 has drawn attention to the 
grossly unfair criticism ofBuddhism by certain modem 
scholars who have misrepresented the Buddha as 
having devoted very l ittle attention to the duties and 
ideals oflay women or that he showed indifference to 
or contempt of women. For instance, speaking of 
Buddhism and Jainism, Altekar says, " Both these 
were ascetic religions, and they have not devoted much 
attention, and they have not devoted much attention 
to the duties and ideals of lay women. The founders 
and l eaders of both these movements showed 
indifference to, or contempt of women, which is almost 
universal among .the advocates of the ascetic ideal" .  

Obviously th i s  scholar has e ither paid scant 
attention to the discourses where the duties of women 
have been highl ighted or misunderstood, those where 
weaknesses of women and dangers to the life of monks 
that could come from too close an association with 
women, are shown. It is a misnomer to say the Buddha 
held women in contempt for he has quite clearly 
accepted their spiritual capabil ities and the height they 
can reach in society. Repudiating the contempt in 
which the non- ascetic brahamins held women, the 
Buddha once told king Pasenadi Kosala, who was 
agitated by the news ofthe birth of a daughter to one 
of his queens-

"A woman child, 0 lord of men, may prove 
Even a better offspring than a male. 
For she may grow up wise and virtuous, 
Her husband's mother rev'rencing, true wife. 
The boy that she may bear may do great deeds 
And rule great realms, yea,such a son 
of noble wife becomes his country's guide� · 

Here the Buddhist ideals of woman as a mother 
and wife are succinctly introduced. A woman holds a 
dign ified place in  the household and therefore in 
society, where she has to play a very important role. 
As a faithful wife she attends to the comforts of his 
husband and begets children and, as a loving mother, 
raises and guides her children in their formative years. 
A mother's love for her single child is always held up 
by the Buddha i n  i l lustrating the i deal of loving 
kindness (mettii) that one should cultivate for all beings. 
Mother, together with father, is compared to Brahm�, 
the creator God of Brahmanism. They are the first · 
teachers (pubbiicariya) of a child, worthy of their 
children's gifts ( ahuneyyii) and, they have compassion 
for their progeny ( A .II . 70). Charity, kind words, 
beneficiai acts and equality in treatment are the four 
acts of sympathy (sagahavatth iini) which, l ike a 
lynchpin of a car, bind-together the parents with their 
chi ldren. Lacking in them a mother would riot be 
respected merely for her motherhood and similarly a ( 
father for his fatherhood (ibid.32) 

Mutual duties of parents and children and wife 
and husband are given in the Sigiilovada Sutta ( s.v). A 
husband and wife who abstain from killing, stealing, 
indulgence in wrongful sense p leasures, lying and 
taki11g intoxicants which causes sloth, are virtuous, of 
a lovely nature ( kalyiipadhamm�). live the home life 
with a heart freed from stinginess and does not abuse 
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recluses and brahmins, are compared to a god (deva) 
living with a goddess ( devi) . (A . II 57 fl.) . In another 
instance the Buddha has given seven types of wives, 
three with negative qualities and four with positive 
qual ities, viz slayerl ike, robberlike, mistressl ike, 
motherlike, s i sterl ike,  c o mpan i o n l ike  and  
handmaidlike. The first three of  these display negative 
qualities while the last four have positive qualities 
(ibid.IV. 9 1  fl.). In view of the statements of some 
scholars like Altekar it is worth making a special note 
of the fact that the Buddha expected a husband to 
treat his wife by 'honoring' (sammanan iya), by 
'respect' ( avimananaya) and, by 'handing over 
authority'(issar(ya-vossaggena ( D.III . l 90) to her. 

. ) Ethical qualities the Buddha expected his  lay 
- disciples to cultivate and the moral precepts he 

expected them to keep are common to both males and 
females. For instance the observation of the five 
precepts (paiica s J1a), regarded as the regular moral 
discipline of the laity or the observation of the eight 
moral precepts, especially meant for the sabbath day, 
are common to both sexes. But there are instances 
where some of these ethical qualities are specially 
mentioned as applicable to the moral l ife of a woman. 
For instance a woman endowed with the five positive 
qualities of abstention from ki l l ing, stealing etc. is 
said to dwel l  at home with confidence (visarada 
S. IV. 250)_- A long d i scourse to Visakha on the 
observation ofthe sabbath (uposatha) day is for both 
maies and fem?Jes (A . 1 .205 fl.). In the Samyutta Nikiya 

\ ( iv.238 fl.) a whole seciion, called the Matugama 
J samyutta, is devoted to the elucidation of positive and 

negative qualities of women as wel l  as instructions 
specifically applicable to women. Following virtues 
are pointed out as leading to a happy birth in heaven 
after death and, therefore, fruitful in this life as wel l  to 
a woman who possess them, viz confidence (saddha), 
shame and fear (hiri, ottappa), not given to anger 
(akkodha, anupanaha) ,notjealous (anussuka) not 
n iggardly (amacchera), chaste (anaticari), learned 
( bahussuta), zealous ( iiraddhaviriya), mentally alert 
(upaffhitasati) and wise (paiiiiavi) (ibid.244ff) . The 
same section deals with the negative aspects of these -
leading to negative resuits ( ibid.240 ff.). A virtuous lay 
woman growing in confidence, moral d iscipl ine, 
wisdom, charity, and learning accompl ishes the 
essential of one's life in this very existence ( ibid.250) . 

Coupled with these positive ethical v irtues, a 
woman, especially a married woman, endowed with 

four qualities is said to be victorious in this world, 
viz. efficient in the management of her domestic work 
(susaFf1Vihita-kammanto), treats her domestic servants 
with concern (saiJgahitaparijjano), strives to please 
her husband (bhattu maniipaiJl caratE) and, takes good 
care ofhis earnings (sambhala!J1 anurakhatl). Ofthese -
the textual explan ation of the first one i s  quite 
interesting; "whatever her husband's home industries, 
whether in wool or cotton, therein she is skil led and 
efficient, gifted with an inquiring turn of mind into all 
such undertakings she is efficient to manage all her 
household work". The Sigiiloviida Sutta has added a 
fifth to the four factors given here which is obviously i 

drawn from this explanation., viz skil led and efficient 
(dakkha anaksi) in the discharge of all her work (sabba
kiccesu). Thus a woman; victorious in this world, 
becomes victorious in the world beyond with four 
other virtues, viz confidence (saddha), virtue (sJ1a), 
kindness (vadaffffii) and l iberal i ty or absence of 
stinginess (v itamaccharii) (A. iv 269 ff.).  Thus a 
housewife 's duties as seen in early P al i  texts make her 
a lovable and capable social being, wise and learned, 
usefully engaged in the management of her husband 's . 
economic activities and above all the keeper of her 
husband's purse. Quite a heavy responsibility. 

Some of the views on women expressed in Buddhist 
discourses are undoubtedly based on current social 
conventions or, biological realities while stil l  others 
are based on Buddhist religious views. The status of a 
wife in a farriily is said to be decided by five factors, 
viz. her beauty (riipa), riches (bhoga) , kin (iiiitl), 
children ( putta) and morals (sJ1a).Possessed ofthese 
five factors, called the five powers of a woman, it is  
asserted, she l ives with confidence in the household 
and is able to get the better of her husband. But a 
husband can on the contrary take the better of his 
wife by one sing-le factor viz. authority (issariya) . It 
is this authority, significantly, which a good husband 
is expected by the Buddha to hand over to his wife, 
may be at certain specific instances only. Among these 
five powers of a woman, it is said, the most important 
place is given to the power of morals, for a woman 
lacking in morals can be overthrown and ousted from 
the family even when the other four are present. 
Buddhism would natural ly agree with this superiority 
given to morals for it is stressed that only it can assure 
a wom�n heavenly happiness after death ( S. iv.246 fl.) 

It is also said that a woman is not attractive to a 
man if she lacks beauty, riches and morals, is lazy and 
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begets no children (ibid.238). Undoubtedly these were 
some of the things that men and their family expected 
from a woman. 

By a group of five factors given in a discourse are 
also presented certain biologically caused problems 
for women and some of their social implications. They 
are called five woes which naturally come to a woman 
as apart from a male. A woman has to leave her 
relatives and go to l ive in the fami ly ofher husband at 
a tender age, she is subject to menses,( utum}; pregnancy 
(gabbhini}; has to bring forth ( vij ayati) and, lastly, a 
woman has to wait upon a man (piiricariyaf!J upeti, 
ibid.239). In the Buddhist opinion stinginess, jealousy, 
and attachment to sensuality are three evi l qualities 
that pave the way to an unhappy reb irth for a woman 
(ibid.240). Merit( puffffa) acquired in previous lives is 
regarded in· Buddhism as a great blessing (maha 
ma.rigala) for happiness in the present l ife. Thus it is 
said that only past merit can ensure five things for a 
woman, viz. birth in a proper family, to be married 
into a proper fami ly, to dwel l  at home without rival 
co-wives, to beget children, and to have mastery over 
one's husband. It would be hard for a woman lacking 
in past merit to come by these in the present l ife 
(ibid.249). 

. 

Upasikas of Special Reference 

The A.riguttara Nikaya ( IV.347(.) also provides a 
l ist of twenty names, starting with the name Bojjha, 
of female lay disciples, according to the commentary 
(AA :IV. l60{.), to whom the Buddha has explained the 
observance of the eight precepts on the uposatha days. 
Earlier in the same Nikaya (ibid.255 If, 259 jj) are two 
discourses given, one to Visakha and the other to Bojjha, 
on the same topic. Included in the l ist of twenty two 
are two royal princess, queen Mall ika of Kosala, 
queen Samavati and Visaka the chief benefactress of 
the Buddha. In the list are also the names of a few 
declared to be foremost among the Buddha's female 
lay disciples in certain specific fields (A . l .26). Of 
these female lay disCiples the most prominent name is 
obviously that of Visakha (s.v.), who had converted 
her father-in-law, the · treasurer Migara, to Buddhism 
and won the epithet Mig aramata or ' Mother of 
Migara She was the builder of the monastery named 
Pubbarama near Savatthi. One other name worthy of 
special mention is that of Kh�jjuttara declared to be 
pre-eminent among female lay disciples with a wide 
knowledge (bahussutanam) . Accord ing to the 

ltivuttaka Commentary (Ita.l.29 fl.) the canonical text 
named ltivuttaka originated from a col lection of 
sermons which Khujjuttara had learned from the 
Buddha and in tum delivered to S amavati, one of the 
three queens of king Udena of K.osambi and other 
women of her royal residence. The words " VuttaiJ1 
h 'etaiJ1 bhagavata vutlaiJl arahatati me sufaiJl at the 
beginning of each discourse in the col lection are 
attributed to her. The col lection was picked up by the 
monks from the nuns and Ven .Ananda retained these 
same introductory words as he got them from the 
monks. What is significant is that this is the only 
canonical text attributed to a female and that also to a 
lay woman. It is noteworthy that the commentator 
has not tried to erase or change the traditions regarding 
the services of women come down from the past. 

Admission of Women into the Sa ngha 

One of the arguments raised by modem scholarship 
to prove that women were given only a secondary 
position in Buddhism is the recorded reluctance of the 
Buddha to admit them · into the Sangha. Eliot6 says 
that "permission was wrung from h im against his 
juogement" Dutt, 7 :quoting the E, R. E. ,  says that 
"Buddha was never tired of describing the defects and 
vices of women and warning the monks to guard against 
them". Whi le · it is correct to say that the Buddha 
aomitted women into the Sagha with reluctance, yet it 
is clear from the Vinaya Czfllavagga ( Vin. Il .2 53 fl.) 
ar.d i nstances shown above that the  B .uddha 
categorically granted their capabi lity to realize the 
spiritual goals envisaged by his teachings. To a query 
of Ananda, who reasoned out with the Buddha the 
desirability of granting ordination to his foster mother, 
Ma,hapajapati Gotami, whether women are capable of 
realizing the four stages of the path to emancipation, 
the Buddha answered in the affirmative ( ibid.). Thus 
in one place the Buddha states, 

And be it woman, be it man for whom 
Such chariot doth wait, by that same car 

Into Nibbana's presence shall they come 

And from all canonical records, it is proven beyond 
doubt that the admission of women into the Sangha 
was an immed iate success for, as shown above, 
canonical records show that, whether it be jn following 
the Dhamma, in their moral conduct, knowledg(! of 
the dhamma,and spiritual development, women were 
able to stand successfully shoulder to shoulder with 
men. 
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If, in the Buddha's opinion, women have this 
capability then what was the reason for the Buddha's 
reluctance to ordain women as bhikkhunis?. Probably 
social and organizational reasons weighted the 
Buddha's opinion in this direction. The position given 
to women in the Brahmanic tradition was a very low 
one. Altekar, speaking on this matter, says; "the 
prohibition of upanayana amounted to spiritual 
disenfranchi sement of women and produced a 
disastrous effect upon th.eit general position in society. 
It reduced them to the status of S udras. What, 
however, did infinite harm to women was the theory 
that they were inel igible to them (vedic sacrifices) 
because they were of the status of the Sudras. Hence
forward they were bracketed with Sudras and other - )- backword classes in society. This we find to be the 
case even in the Bhagavadgita". The Manusm[li 
reduces women to domestic subservience. The road 
to heaven is barred to her. Matrimony and obedience 
to husband are the only means whereby women can 
hope to reach heaven. Thus Manu says, 8 " Women 
have no sacrifice of their own to perform nor religious 
rites or observations to fol low. Obedience to husband . 
alone would exalt the woman in heaven" 

Denial of the upanayana also must have closed for 
women the door of access to Vedic lore and any ethical 
and spirituat education derived from them. This would 
have denied any educational opportunities to women 
except perhaps in the highest stratas in society. 
Perhaps an indication of this is found in the Vinaya 
rule for nuns which stipulates that an ordained woman 

�as to observe six pre�epts of training (�ikkha�a�a) 
for two years before bemg promoted a bh1kkhupi With 
h igher ordination ( Vin.II.255 !).Significantly these six 
precepts are the five precepts meant for the laity plus 
abstention from untimely meals (vikala-bhojana) as 
the sixth. However the third, abstention from wrongful 
indulgence in sense pleasures, is changed to abstention 
from impure l ife (abrahmacariya) or the observance 
of complete celibacy (b'rahmacariya) (ibid.IV.3 1 9). 
This period of probation made compulsory for only 
the females admitted to the Sangha may be an 
indication of their low ethico-religious training in home 
l i fe. The commentary states that women are 
unsteadfast (lola) without this training but not so when 
trained thus (VinA.IY.940). Probably this was enforced 
before the introduction of the observance of the ten 
-precepts common to both the male and female novices 
(samapera) but not removed even after the initiation 
of the novitiate. 

In Indian belief in general women were held to be 
intel lectually inferior to men and, therefore, had no 
capacity to  reach higher spiritual attainments realized 
by sages. This is proven by an opinion attributed to 
Mara, personification of all negative ideas, who tries 
in vain to dissuade a Buddhist nun from pursuing her 
spiritual ende::�vors. 

" No woman, with her two-finger wisdom, could 
ever hope to  reach those heights which are attained 
only by sages" (S. I . 1 29) 

However the Buddhist nun Soma, who is addressed 
thus by Mara, brushed away his ideas saying that her 
womanhood holds no bar to attain her spiritual goal. 

" When one's mind is well concentrated and wisdom 
never fails when all phenomena are seen through, does _ 
that fact of being a woman make any difference?" 
{ibid). The disti·ust in the capacity of women to reach 
spiritual perfection is seen when the Buddha called 
upon Mahapaj apati Gotami to perform a miracle to 
confound the foolish men who are iri doubt regarding 
the spiritual potentialities of women (Ap.II.535) 

Jainism had already established an order of ntms. 
But the adoption of complete nudity by Mahavira 
seems to have caused c·onflicting views regarding the 
capability of women to attain mokfa. Digambaras hold 
that no woman can reach mok:m without undergoing 
rebirth as a man. 

svetambaras, on the other hand, hOld that women 
can become Siddhas. But only a very few women had 
the sufficient strength of mind or body to study the · 
faith or endure the hard l ife of an ascetic. Not more 
than twenty women in the olden days used to attain 
perfection. On the other hand hundred and eight males 
used to do so. Jaihs seem to think rriales are more 
religious. than females, says Stevenson 9• Mahavira is 
also credited with the addition of the fifth vow of 
chastity to the earl ier cauyama saiJ7Vara of par sva. 
Commenting on this Jacobi says, " the argumentation 
in the text presupposes a decay of morals of the 
monastic order to have occurred between Par§va and 
Mahavira . . . .  " 10. Such social phenomena would have 
definitely influenced the Buddha's views oil the 
admission of women into the Sangha. An important 
instance of promiscuity in the behaviour of male and 
female mendicants in the Buddha's day is brought to 
our not ice by Prof. Dheerasekara 1 1 "  from the  
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Culladhammasamadana Sutta ( M. l .305). That the 
Buddha was conscious of these things among fol lowers 
of other religions is shown when the Buddha points 
out that he cannot al low a request made by the 
bhikkhuni Paj apati Gotami to remove the first 
garudhamma and al low monks and nuns to pay 
courtsies to each other according to seniority alone. 
The reason given for this  refusal according to the 
Cullavagga ( Vin . II.25 8) i s  that since not even other 
religionists ( titthiyas) who propound imperfect 
doctrines sanction such homage of men towards 
women, the Tathagata cannot definitely do so. If this 
Cullavagga view is correct it shows that the Buddha's 
views on women were influnced by views current in 
his contemporary society. 

The B uddha was deeply concerned about the 
esteem in which the general public held his monastic 
organization. As such he took notice of any reasonable 
criticism levelled against the members ofthe Sangha 
by the publ ic and took steps to prevent the repition 
of such activities ofhis disciples which attracted public. 
criticism. Thus one of the reasons for iaying down 
rules of discipline i s  always stated- to be "for the 
conversion (pasdaya) · of the unconverted and the 
increase of those converted". Success .of his mission 
depended· on the· popularity of h is . community of 
disciples. Therefore the Buddha had to consider deeply 
before taking any steps that,could inake his community 
of d isciples� already-established, unpopular ·among 
the people .  Although the B uddha granted the 
capabi lity of women to reach spiritual success it would 
not h ave been acceptab l e  to a maj ority in h is  
contemporary society. Therefore he  had to  first prove 
for himself and the society at large that women were 
ready to take this plunge and come out unscathed. 
Further more, he had to assure that his male members 
of the Order, already establ ished, would have no 
obj ections to this new addition to their Order. It is 
pointed out by some scholars that some of the negative 
statements on tne ordination of women found in 
canonical texts such as the criticism levelled against 
Ananda at the First Counci l for supporting the 
ordination of women, may be the emergence to the 
surface of such objections that were lying dormant 
during the life time of the Buddha. It is natural that the 
Buddha had to prevent the emergence of a female Order . 
of an equal status with that of the males who could 
rival the more senior Order of monks already won 
acceptance in society. Some of these problems may 
have caused the delay in giving ordination to women 
by the Buddha. 

. 

Ord i n at ion of M a h  apaj apati  Gotami and  th e 
Sakya n Women 

On ce, when the Buddha was on a v i s i t t o  
Kapilavatthu, the capital of his home country, h i s  
foster mother Mah apajapati Gotami came to h i m  and 
requested him to grant ord ination to women in  his  
religion. But the Buddha straight away rejected her 
request saying "Gotami do not wish for ordination for 
women in the religion of the Tath agata" .The same 
request was rejected by the Buddha twice more and 
quite dejected Gotami �eft the monastery in  tears. The . 
Buddha also left Kapilavatthu soon after and went to 
Yesali where he stayed at the Mah avana. Mahapajapati 
Gotamiwas not easily put off by the Buddha's refusal .  
Undaunted, she got her hair cut off, donned yellow 
robes and, with a large number of like minded Sakyan 
women, walked all the way to Yes ali to make her 
request once more. Covered with dust and with 
swo l len feet the Sakyan women arrived at the 
Mahavana ful ly exhausted from travelling. But with 
no courage to face the Buddha once more, they stood 
weeping outside the monastery gate. Yen.  Ananda who 
saw their sad pl ight agreed to take up their case to the 
Buddha, but was, once again, turned down by h im. 
Ven Ananda then decided to cl)ange his approach to 
the. Master� Can women, ordained in your religion, · 
realize the four stages of the Path to emancipation, he · 

queried the Buddha. This was answered i n  the 
affirmative by liim. If so, reasoned ·out knanda, since· 
Mahapajapati Gotami, his foster mother, who was of 
great service in  bringing him up after the passing away 
of his own mother, deserves to receive ordination 
which, through her, should be extended to al l women. 
The Buddha this time, admitting the justification of 
Ananda's reasoning, agreed to grant ordination to 
women, but on condition that Mahapaj apati Gotami 
should agree to honour eight stringent rules (a�tha 
garudhammo) through life. " If Ananda, Mahapajapati 
Gotami accepts the e ight str ingent ru les ,  
(s. v.bhikkhupi) let that itself be her higher ordination 
( s a'v 'ass a hotu upasampada) "said the Buddha. When 
ven. Ananda brought the happy news to Gotami, 
overwhelmed with j oy sh e accepted the heavy 
conditions imposed, with both hands with the 
following words "Even, honoured Ananda, as a woman 
or a man when young, of tender years, and fond of 
ornaments, having washed (himself and his) :head, 
having obtained a garland of lotus flowers or a garland 
of jasmine flowers, or a garland of some sweet-scented 
creeper, having taken it with both hands, should place 
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it on top of his head- even so do I, honored Ananda, 
accept these eight important ru les  never to be  
transgressed during my life" 12 •· When Ananda reported 
this back to the Buddha he is said to have commented 
that with the ordination of women this religion will be 
weakened and its l ife cut by half. From the comments 
attributed to the Buddha, it appears, he expected 
women to seek ordination in very large numbers, much 
more than men, which would in his opinion, weaken 
the Buddhist monastic organization l ike a household 
with more women than men-could become prey to 
robbers etc ( Vz.n. II 256). It is possible that, in view of 
the great hardships women in ancient India had to 
undergo due to various social problems, the Buddha 
or the redactors of the Vinaya Pi {aka expected large 
numbers of women to seek ordination in the Order of ) nuns. Although such social problems, as indicated by 
the Therigiithas and some of the Vinaya rules for nuns, 
prompted women to seek ordination as ·bhikkhunis, it 
is possible that their numbers were not so acute a 
problem that hampered the well being of the religion. 
Guster Roth 1 3  a lso th inks that the purpose of 
imposing the eight stringent rules was the restricting 
of the number of women seeking ordination. A Nepalese 
female recluse questioned by him, on the other hand, 
said that the purpose ,.,.as to select the best among the 
applicants. 

Thus we see that the Buddha was very cautious in 
opening the door� of his Order to women. He was 
presented with two important supportive factors to 
throw open the gates of the Sangha by his foster ;nother 

) and his chief attendant, Ven. Ananda. Mahapajapati 
Gotami's steadfast determination to ach ieve her 
purpose of obtaining ordination as a nun proved the 
capacity of women, also later to be supported by the 
words of such nuns  as Som a  and Subha 
Jivakambav.anika, to withstand any odds that could 
arise in their way of ach ieving their  goal s and 
maintaining their mental equilibrium. The support given 
by ven Ananda in opening the doors ofthe Sangha to 
women was also an important factor from the side of 
the Order of monks. But stil l  the Buddha had to take 
steps to cut short any opposition from the monks, 
who may still be under the influence of conservative 
brahmanic tradition, to give equal status to monks and 
nuns. This the Buddha did by the imposition of the 
eight stringent rules which placed the nuns virtually 
under the guidance and supervision pf the Order of 
monks. By the first of these eight rules a nun, however 
senior she may be, has to pay respects in every manner 

to a monk ordained even on the very day. By another 
flt le a nun is forbidden to admonish a monk_ but a 
monk is not forbidden to admonish a nun. Higher 
ordination, invitation (paviirapa) at the conclusion of 
rains retreat and, undergoing m iinatta for grave offences, 
have to be done with the approval of both orders. 
Even with all these restrictions disapproval of certain 
sections of monks fur the ordination of women came 
to the surface after the demise of the Buddha. At the 
First Counci l Yen. Anada was accused of supporting 
the ordination of women. ( Vin. I I .289) .  However 
Mahapajapat Gotami accepted the conditions without 
hesitation showing that her obj ective was purely 
spiritual but not social prestige or competition with 
the males. Later, however, she is reported to have 
requested the Buddha, through Ven.Ananda, to remove 
the first of the eight rules and allow monks and nuns 
to show respect to each other according to seniority 
without any discrimination between the genders 
( Vin . I I .257(.). The B uddha rej ected her requ est 
pointing out that not even in the religions of non
Buddhists such homage of men towards women is  
sanctioned.The MahiSiisaka Vinaya records that 
Mahapajapati made this request before her ordination. 

Prof.Dheerasekara 1\  commenting on this request 
by her after accepting the eight rules at the outset, 
says that she must have done it under pressure from · 
her own group. 

Dissentient views 15 regarding the granting o f  
ordination to women that may have surfaced after the 
demise of the Buddha were indicated above.  I n  
addition, as shown above, i s  the view, attributed to 
the Buddha, that ordination of women would cut short 
by half the l ife span of the rel igion (siisana). Such 
views found in the Pal i  texts also find support in tlie 
Vinaya texts of the other schools  as wel l .  The 
MahiSiisaka Vz·naya record's that Ananda apologized 
to the Buddha for having requeSted him to admit women 
into the Order. The Buddha absolves him saying that 
he was, at the time, under the influence Of Mara. The 
Dharmagupta Vinaya also records a view attributed 
to the Buddha that his religion would have lasted five 
hundred years longer had women not entered the Order. 
P..nother statement attributed to the Buddha by the 
J\tfahiSiisaka Vinaya says that had women not been 
admitted to the Order, male and female Jay devotees 
would have honoured the bhikkhus in diverse ways 
after his demise. Now this would not happen as there 
are nuns in the Order. The reason for this Joss of 
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prestige of bhikkhus due to the presence of bhikkhupis 

is not clear. One reason could be the low opinion of 
womeri in contemporary society influencing even the 
views of the Buddhists laity. Another possible reason 
is that, in case the nuns becoming more popular among 
the laity, they would claim a larger share of the honour 
due to the Sangha than the monks. 

It is also evident from the canonical sources, both 
the Vinaya and the Sutta sections, that after the 
estab l ishment of th e bhikkhuni  Order certa in  
unpleasant situations arose among the members of 
the two Orders which may have caused displeasure 
regarding the ·nuns  in  the minds  of  the more 
conservative and peace-loving members of the Order 
ofbhikkhus. One such situation arose resulting from a 
very close assoc iati on  of  the monk named 
Moliyaphagguna with a group of puns ( M. 1 . 1 22 fl.). 
Their friendship was such that if any one criticized 
�hese nuns in the presence of the monk, he got very 
angry and displeased and even made legal questions. 
The same happened if some one spoke in dispraise of 
this monk in the presence of the nuns. The Buddha 
had to summon the monk Phagguna to his presence 
and admonish him on -how he should train himself to 
act without perverting one's mind in such a situation; 
or even a worse one, and refrain from using evil speech, 
but use only kind and compassionate words. The two 
nuns Thullananda and Thullatissa were persons who 
often came into conflict with even senior monks. The 
former once spoke .ill of the great elders l ike Sariputta 
and Mahamoggallana in the presence of a lay follower 
to boost her o�n favorites like Devadatta and his 
fol lowers. But as she changed her attitude as soon as 
the great elders appeared in their presence, the lay 
follower, quite displeased, threw her out of his house 
and discontinued the regular meals given to her ( Vin 
IV.66) . The narne of the same nun occurs in another 
episode when she criticized Mah akassapa for finding 
fault with Ananda for certain activities deemed 
unbecoming by him (S. II .2 1 90J. The nun Thul latissa 
also once criticized Mahakassapa for preaching to some 
nuns in the presence of Ananda whom she called ' the 
Sage ofVideha' (Vedehamuni). She compared this to a 
needle - seller trying to sell his wares in the presence 
of the needle -maker. But Yen A nanda begged 
Mahiikassapa to pardon her, for women, he said, are 
foolish (ibid.2 1 5  f) Both these nuns had later left the 
Order. The nun Mettiyii was expelled from the Order 

for falsely accusing the Arahant Dabba Mallaputta of 
having seduced her. She actually d id  this at the 
instigation of a group of monks who had a grouse 
against this Arahant ( ibid. II. 78 f) 

Two notorious groups of six each-hence called 
Chabbaggiya- one of monks and the other of nuns, 
were well known trouble makers in the Sangha who 
took any opportunity to break rules of discipline laid 
down by the Buddha. There are also instances when 
they attempted pranks on a group of the opposite sex 
to arouse their interest towards themselves. This group 
of six monks is said to have once sprinkled muddy 
water on the nuns ( VinJI.262) and on another occasion 
exposed their bodies to the nuns ( ibid). Interestingly 
the group of six nuns is also accused of attempting the 
same prank on the monks. Sometimes the Sangha 
became the target of public criticism due to the activities 
of the two Orders. In one instance, when an entire 
Order of nuns in a monastery went for exhortation to 
a monastery of monks, people criticized them saying, 
"They are their wives, mistresses, now they will take 
their pleasure together" ( ibid 262 {.). S uch situations 
arose due to the younger Order of nuns being placed 
close to the already established Order of monks. The . 
Buddha had to take steps by imposing new disciplinary 
rules to prevent the good name of his disciples being 
tarnished in this manner. 

Bhikkhuni  Order, its Progress 

Opening of the Sangha to women was an immediate 
success. Many women from all walks of life, renounced 
home life seeking emancipation from bonds of saiJls ira. 
As also noted above and the records of the theris in 
the Theri-giithii ,many were the renunciants who 
accomplished their set intentions joining the Buddha's 
community of disciples. But what is noteworthy is  
that they often refer not only to the achievement of 
their spiritual goals but also to. the gaining of more 
mundane goals of freedom from domestic or social 
drudgery. It is obvious that many women joined the 
Order of Buddhist nuns to find solace from social 
problems. Thus the nun Kis agotami .states about the 
lot of women ( Thig. 2 16-2 1 7) 

" Woeful is woman's lot! hath he declared 
Tamer and Driver of the hearts of  men: 
Woeful when sharing home with hostile wives, 
Woeful when giving birth in bitter pain, 
Some seeking death, or e'er they suffer twice 
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Piercing the throat: the delicate poison take 
Woe, too, when mother-murdering embryo 
Comes not to birth, and both alike find death" 16 .  

Perhaps this factor can be clearly seen expressed 
in the words of Mrs. Rhys Davids as follows17• " In 
other cases it is the vis a tergo of goading circumstances 
that impels the woman to break out of the groove. 
Escape, deliverance, freedom from suffering mental, 
moral, domestic, social- from some situation that 
has become intolerable-is hymned in the verses and 
explained in the commentary. The be(eaved mother, 
the childless widow are emancipated from grief and 
contumely; the Magdalen from remorse, the wife of 
raja or rich man from the society and emptiness of an 
idle life of luxury, the poor man 's wife from care and ) drudgery, the young girl from · humiliation of being 

v handed over to the suitor who bids h ighest, the 
thoughtful woman from the ban imposed upon her 
intellectual development by convention and tradition" 

Some Concessions to Women 

The normal age of receiving higher ordination for 
both monks and nuns is twenty years. But in the case 
of nuns this rule is compulsorily applicable only to 
the unmarried ( ku.miribh iita), for it is a Pacittiya 
offence to give higher ordination to an unmarried 
person less than twenty years of age ( Vin IV.327). 
Such a person should have been trained in the six rules 

· of training for two years from the age of eighteen to 
twenty before becoming qualified to receive h igher 

\ ordination. But the P acittiya rule LXVI makes it an 
J offence to give h igher ordination to a married 

.(gihigata)-explained as gone to live together with a 
man' (purisantaragata ibid.322)_:.... female of less that 
twelve years. However a female who is twelve years 
of age can be given higher ordination if she is trained 
in the six rules for two years ( ibid 323). Strange as this 
concession given to women seems to be, the Theravada 
Vinaya tradition is cqnfirmed by the Vinaya texts of 
other tradit ions such as the Mah asaiighikas 1 8, 
MahiSiisakas19, Sarvstivadins20,Dharmaguptakas21 ,  
and M iila- Sarviistivadins22• Unfortunately neither the 
P a l i  Suttavibhaiiga nor the Samantap asadikii 
commentary add anything to enl ighten the reader on 
the reasons for allowing such a concession to married 
females. Miss Horner's23 view that the twelve years 
here refers to the length of the married life does not 

- seem to be acceptable as the Vinaya . Commentary 
states, " having given the agreement as to,, training 

21-CM 976 1 

(sikkhiisammutz) to a female of ten years, it i s  fit to 
give higher ordination when she has completed twelve 
years of age" ( VinA.IV,94 1 ) . This seems to indicate 
that the twelve years refers to the actual age of the 
person. It is also inconceivable that a girl married at 
ten has to wait until she is twenty two to be ordained 
or receive higher ordination when a maid can do it at 
eighteen and twenty respectively. Any way one can 0 . 

only speculate as to the reasons for this concession 
given to married women by the Buddha. 

A possible cause for this concession was the quite 
popular chi ld marriage custom prevalent in ancient 
India. The vinaya rules for bhikkhunis as well as their 
Piili commentarial comments refer to marriage of young 
girls of ten years of age or even of a younger age. 
Males of such matrimonial alliances could be of similar 
age or older. At times the male could be <m older person 
with a number of co-wives. The plight of such a girl of 
a very tender age would be very precarious. The 
husband would not have much interest in her until she 
attains. puberty and a child bearing position. Until 
then she would be probably under the whip hand of 
her mother-in-law and possibly also of senior co-wives. 
As referred to above leaving one's home at a very 
tender age and taking up residence in  one's husband's 
home was considered by Buddhists as one of the woes 
in a woman's life. She would receive some recognition 
in the family or.!:,.· vnce she becomes a mother. The 
position of a childles� wo111an o� _a bereaved mother 
would have been unbearable. The pl ight of a widow 
or, worse still, of a childless widow would have· been 
intolerable. Under such circumstances many young . 
girls, legally married, would have sought refuge in  
Buddhist nunneries to  escape the drudgery of home 
life under their in-laws. Such a hard l ife they had to 
lead in their  husban d 's home must h ave been 
considered enough training and qualification to keep 
the vinaya rules of discipline consideJed in themselves 

. . . \!0 
to be a hard task. The Buddha's compassion for these 
young girls also may be considered one of the reasons 
for allowing them to· receive upasampada at such an 
early age. This compassionate consideration is also 
seen in the prohibition of giving upasapadato pregnant 
women ( Vz"n.IV.3 1 7) or mothers giving suck ( ibid.3 l 8). 
The story of Kumara Kassapa, whose mother was a 
nun at the time of h is  birth (DPPN, s.v. ,Kumara 
Kassapa) also shows the Buddha's compassionate 
treatment of women under difficult circumstances. 

C. Witanachchi 
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WOODWARD F.L. Early l ife in  England:  Frank 
,. Lee Woodward ( 1 87 1 - 1 952) was the second Principal 

ofMahinda College in Galle. He was an Educationist, 
a Buddhist Revivalist and a pioneer Buddhist scholar. 
He was born to a family -of an Anglican clergyman in 
Saham, Toney, Norfolk in England. His father was an 
Anglican curate, Rev. Will iam Woodward and his 
mother was El i zabeth M ary Ann .  Frank Lee 
Woodward was the fifth child and the third son of 
eight children of Rev. Woodward. 

In 1 879 when Frank Lee Woodward (hereinafter 
Woodward) was eight years old, he was admitted to 
"Blue coat School", Christ's Hospital, an ancient 

institute of repute. He was a free scholar and was 
qualified to be admitted to the top fonn of the lower 
school, as he was carefully trained by his father at 
home. At the end of the first term of the school 
Woodward was able to win Latin and Engl ish prizes, 
a proficiency he showed throughout his school career. 

In f890, at the age of nineteen he gained admittance 
to S i dney S ussex C o l l ege, Cambr idge,  o n  a 
"Foundation Scholarship" and later he was awarded 
the "Lovette Exhibition Scholarship" set apart for 
sons of clergymen intending to enter Holy Orders. 
His father wanted him to become an Anglican Priest 
like himself. At the Classical Tripos he secured a second 
class in honours and the Bachelor of Arts Degree. He 
left the University in 1 893 after graduation. 

Contrary to his father's expectation Woodward 
decided to enter the teaching profession, which he 

· thought was the noblest of professions, a mean to 
learn and serve. His first appointment as a teacher 
was at Rugby Preparatory School as an Assistant 
teacher. But after a couple of months, he resigned and 
joined the Royal Grammar School of Worcester, where 
he was the classical master till 1 897. In 1 898 he was 
appointed as the ·second master · (Vice Principal) of 
Stamford Schoo l ,  an ancient  fou n d at i o n  i n  
Lincolnshire. I t  was at Stamford that Woodward 
received his Master of Arts Degree from the University 
of Cambridge. 

Woodward was proficient in  six languages, Greek, 
Latin, French, Gennan, English and later Pali .  As a 
result he had access to a vast l iterature, which included 
philosophy. He made the best use of this opportunity 
d�ring his leisure hours found in the teaching profession. 
Consequently Woodward developed an i ncl ination to 
philosophy at Stamford. Among the various schools 
of phi losophy, it was the Stoic philosophy, a branch 
of Greek phi losophy promulgated in Athens by Zeno 
(circa 308 B.C.) Woodward i iked most. His favourite 

· philosophical work was "Meditations" by the Roman 
Emperor Marusaurelias (A. C. 1 2 1 - 1 80), an exponent 
of Stoic philosophy. Woodward also started admiring 
the philosophy of Plato, whose works he was able to 
read over and over again .  It was from Plato's works he 
derived his elitist attitudes and confinned his adherenc.e 
to austerity and the denial of physical comforts and 
bodily indulgence. Woodward learnt about the concept 
of rebirth for the first time in the teachings of Plato of 
which he felt some famil iarity. This was the turning 
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point in h is l ife.  The idea of rebirth led him to 
Theosophy. He joined the Theosophical Society in 
1 90 1 .  After joining the society Woodward began to 
explore the ori ental religions l ike Hinduism and 
Buddhism tha! recognize the concept of rebirth. Out 
of the two religions - Buddhism appealed to him more 
and felt it was what he was searching for. 1 

Woodward 's Arrival i n  Ceylon (Sri Lanka): 
Colonel H.S. Olcott (q.v . .  ) ,  having learnt Buddhism, 
arrived in Ga l l e  (Ceyl on)  o n  1 7 1h May 1 8 80  
accompanied by Madam H.P. Blavetsky. Col. Olcott 
witnessed the pathetic s ituation of Buddhists and 
Buddhism prevail ing at the time in Ceylon. He 
immediately realized the urgent necessity to establish 
Buddhist schools in order to arrest the unethical 
conversion of Buddhist children to Christianity by 
the Christian missionaries, making the best use of 
education monopolized by them. Olcott toured the 
island, organized the Buddhists, and commenced to 
establishing Buddhist schools. The Galle Buddhist 
Theosophical  S c h o o l  was estab l i shed  o n  1 5 th 
September 1 880, but was closed down before a year 
due to lack of students. Another attempt to open the 
Buddhist school in Galle was made nearly ten years 
later in 1 89 1 .  But it did not make any progress til l  the 
arrival of Dr. Bowles Daly, another Englishman who 
came to Ceylon in search of Buddhism. He became 
the principal of the school in 1 892 and named the 
school as Mahinda College. Daly too left after one 
year. After the departure of Daly, Mahinda Col lege 
did not progress due to the absence of a permanent 
principal and it was struggling to exist. The Gal le 
Buddhist Theosophical Society wrote to Col. Olcott 
requesting him to find a good principal for Mahinda 
College. 

In the meantime, inspired by the discovery of 
Buddhism through Theosophy, Woodward wrote to 
Col. Olcott, then President of the Theosophical Society 
offering his services and help in his "great work". Col. 
Olcott wrote to Woodward offering him the post of 
Principal ofMahinda College. Woodward's response 
was prompt. He replied "I would come at once." He 
gave up his post at Stamford and arrived in Galle on 
1 51  August 1 903. 

Woodward bu ilds up Mahinda College: When 
Woodward took charge ofMahinda College, on Aug. 
l 't, 1 903 it was housed in an old building in the Old 
Dutch Fort of Galle with the uncongenial environment 

for a school. There were 5 teachers and 89 students on 
rol l  with an average daily attendance of 60 students. 
The school was fast deteriorating and the attendance 
was going d own fast .  But  Woodward was n ot 
discouraged. He worked hard tirelessly. Muhandiram 
T. De S. Amarasuriya the Manager of the college was 
a tower of strength to Woodward. The Buddhists of 
Gal le co-operated with him. The College began to 
flourish under Woodward's able and honest leadership. 
He i ntroduced Victorian values and C ambridge 
discipline to the College. In the course of one year the 
enrolment rose to 250, Woodward felt that the old 
Dutch bui lding in that unsuitable surroundings was a 
severe constraint to the progress of the Col lege. 

Woodward wanted to shift the College to a suitable 
location and was looking fore a new site. A block of 
land which was a h i llock called Dewa!agahawatta in 
the village of Minuwangoda, about 5 k.m.  from the 
Galle Fort was identified as the most suitable among 
the proposed sites. Mrs. b.F. de S ilva of "Nandana", 
Eliot Road (now Woodward Mawatha) purchased the 
land and donated it to the Galle Buddhist Theosophical 
Society to bui ld the Col lege. Woodward did not . 
hesitate to go from house to house collecting money 
for the building project. Mr. Henry Amarasooriya, 
who succeeded h i s  father Muhandiram Thomas 
Amarasooriya as the manager of the college lavishly 
contributed to the bui lding fund. 

The foundation for the assembly hall the first 
building to come_ up was laid on 1 5 th January 1 908, 
which was named the "Olcott Hall", to commemorate 
Col. H.S .  Olcott2 who died the previous year (17 
Feb. 1 907) . Simultaneously with the assembly hall, 
action was taken to put up class rooms. Mr. Henry 
Amarasooriya financed one c lass room b lock to 
commemorate his late father Muhandiram Thomas 
Amarasooriya. Woodward personally provided 
money for the other class room block. It is said that 
Woodward spent the entirety of his patrimony, he 
received after the death of his father, for putting up 
buildings at the new site. 

Woodward is reported to have planned all the 
buildings at that picturesque site himself, as graceful 
and airy as possible to suit the climate. Thus it is said 
that he was the architect, contractor and also the 
supervisor of works. More over he has been seen 
with trowel in hand at work with masons, climbing up 
the scaffo l d in g, taking measurement_s . 
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superintending the construction operation. Thus he 
contributed not only financially3 but also manually in 
order to create a school to suit his intended purpose 
of training an indigenous generation endowed with 
self-respect, who would be proud of their religion and 
culture. 

Woodward's contri b ut ion  to Rel igious and 
National Revival of  Sri Lan ka:  Woodward took 
over the reigns ofMahinda College, at a cruci� hour in 
the h istory of the country. 4 It is necessary to examine 
the conditions prevai ling in the country at the time, 
for a correct evaluation of his contribution to Mahinda 
CoHege; religious and national revival, education and 
to the country as a whole. 

The early phase of the British rule in Ceylon was 
very detrimental to Buddhists and Buddhism. The 
Christian missionaries with the bl essing of the 
government were mercilessly harassing and despising 
Buddhism and its adherents. There was no need for 
this offensive against the innocent and unprovoking 
Buddhists, other than their motive to eradicate 
Buddhism and spread their own faith, Christianity. 
The Sirihala language and_ the culture of the local people 
were disparaged as primitive and unCivilized, and hence 
Buddhists were ashamed :to: dec;i�re · that they were . 
Buddhists)n public.5 At ihb bigirttling ttill3\iddfii-s�s 

• • • • • • - - .  • :) -' • •• \ � ".:! .i:�. !' .'"-. . . 
. 

had no alternative btit to tolerafe. Bu'r wheil the 
Christian onslaught reached an intolerable · leyei a 
spontaneous awaken ing  was seen amo·n:g: the 
Buddhists. They realized their sad plight and organitcd 
themselves under the leadership of the Buddhist monks 
and the learned laity to rescue their declining religion 
and the nation. 

· · 

The awakening was first witnessed in the coastal 
districts speciaily in the southern and western 
prov inces.  The inte l l igent and enterpri sing 
businessmen from the south migrated to Colombo and 
acquired wealth by means of various business ventures 
under the capital ist economy, introduced by the 
British. They provided the financial and organizational 
support necessary for the Buddhists, to resist the 
onslaught against them. 

The Vidyodaya Pirivena (q.v . .  ) was established in 
1 873 fol lowed by the Vidyalankara Pirivena (q.v.) in 
1 875, which became the centers of rel igious and 
national revival. The "Panaduravadaya", Controversy 
of Panadura in 1 873 boosted the morals of the 

Buddhists who were disheartened by the Christian 
propaganda, that branded  B uddh iss  as dev i l  
worshipers. Col. Olcott accompanied b y  Madam 
Blavetsky arrived on 1 7th May 1 880.  Col. Olcott 
witnessed the tragedy of education being monopolized 
by the Christian miss ionaries .  He formed the  
Theosophical Society and commenced establishing 
Buddhist Schools in various parts of the is land.  
Buddhist parents were keen to send their children to 
Buddh ist schools .  Ananda C o l l ege, Co lombo, 
Dharmaraj a College, Kandy, · have already been 
established. There was an unprecedented enthusiasm 
among the Buddhists everywhere. The Buddhist and 
national revival already generated among the Sinhahi 
Buddhists, in reaction to the Christian onslaught was 
slowly gathering momentum towards the tast quarter 
of the nineteenth century. This  was the general 
situation in the country when Woodward arrived. But 
unfortunately  Mah i n d a  C o llege, Gal le  though 
established in the heartland of S inhala Buddhists by 
Olcott was on the verge of collapse. Southern province 
urgently needed a good Buddhist school to augment 
the religious and national reviyal already seen in the 
horizon. It was in this needy hour that Woodward 
volunteered to accept the post ofPrincipal ofMahinda 
College oh the invitation of Col. H.S. Olcott. He arrived 
in Gal le ·on' the 1 51 August 1 903, and assumed duties 
ori the' sanie day. 

. 

. . . W6Sd�ard did not take ·a long time t.o understand . 
the ·situation in the country. He observed how the 
oiisl�rtgh't of western �ulture arid the missionary zeal 
n'�(I . diep�y eroded . the  ·indigenous culture and 
Buddhis·m�. Henc.e his responsibility was much more 
than.th�t of an ordinary school head. In spite of being 
an Englishman, he correctly understood that his task 
should be to build up Mahinda Col lege as an elite 
English medium school · in the south that fuHil ls  
Buddhist and the natioh�l aspirations. Whatever. the 
changes and new innovations he effected at Mahinda, 
it was aimed to inspire _arid train a new generation who 
value and honour their own religion, language and 
cu lture in an environment w here · S ri Lankans 
th emselves \Vere b e i n g  brain washed bv the 
missionaries to look doWn their own religion, language 
and culture. 

Woodward replaced the college motto "Nihil est 
amabi lius virtue" (Nothing is more loveable than 
virtue) a Latin quotation given by the first principal 
Bowles Daly, with Khippdf!l viiyama papifito bhava 
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(Strive earnestly and be wise), a Pali quotation from 
the Dhammapada. In the morning the College sessions 
commenced with the administering of ''Pafica Si/a" 
(Five Precepts) and closed the dai ly sessions by 
collectively chanting the stanzas supposed to have 
been chanted by Chatta, in homage to Buddha, 
Dhamma and Sangha (chatta manavaka gathi) . On 
poya days he would proceed to the temple with the 
pupils and observe "Afa Sil " (Eight Precepts). He 
used to invite the monks to the Co!lege and offered 
alms to them with the students. On such occasions, 
according to tradition, the feet of the monks are 
washed before they sit down to partake of the food. It 
is said that Woodward was so humble that he himself 
used to wash and wipe the feet of the monks, thereby 
giving a personal example to the students. 

Moreover, it is said that Woodward along with 
some prominent  B u d d h i s t  profes s i o nals  and 
government officials of Galle, numbering about 24, 
set the example to others by observing '' A fa Sif' (Eight 
Precepts) on the Wesak Full-Mo,on day, 1 909. This 
was supposed to have been repeated in most years. It 
was done in order to revive a Buddhist practice that 
has long fallen to disuse. 

This is described as a stunning affirmation of 
indigenous religious observance having an Englishman 
follow Buddhist rituals, generally regarded by British 
expatriates as incomprehensive, primitive and pagan 
practices. This example of Woodward had a great 
impact on the pupils as well as the surrounding local 
community at the time. 

Woodward himself taught B uddhism in the upper 
forms in the English medium. He translated Buddhist 
scriptures for the benefit of the students. It i s  
significant that Woodward attempted to promote 
Buddhism among the laity through the English medium 
while the contemporary Christians tried to introduce 
the Bible through the S inhala  medium.  Thus 
Woodward made a significant contribution for the 
Buddhist revival in the island providing an access to 
the scriptures for the laity, who earlier depended on 
the monks for the interpretation of the scriptures. 
This way he accommodated a large segment of the 

. contemporary Buddhist laity to study the Buddhist 
scriptures, sq that they themselves could study the 
scriptures for the first time. 

i 
i 

I 
i 

The other significant contribution Woodward made 
for the religious and national revival was with regard 
to the Sinhala language. The negligence with contempt 
of the Sinhala language and the glorification ofEnglish 
was the vogue of the day. At that time English was the 
language of the upper strata of the society and S inhala 
was cal led the vernacular language of the slaves. 
Everybody wanted their children to learn English in 
order to secure government employments and also 
enter the elite society. The Sinhala students who spoke 
in Sinhala in the schools risked receiving mandatory 
punishment. Thus missionary schools of the day 
promoted the study of English at the expense of the 
mother tongue of the children. 

Woodward had a clear understanding of the links 
between language, culture and religion. He emphasized . 
that a nation without a language of its own is only a 
half nation. He saw that those who neglect the mother 
tongue risked severing the l inks with the common 
religion and common cultures. But Woodward was 
not caught in some chauvinistic rejection of English 
and considered it as an international "Lingua Franca". 
Under the circumstances Woodward took the brave 
step of introducing Sinhala into the curriculum and 
brought the national perception and outlook into the 
educational system at Mahinda College. Mahinda was 
probably the first English medium school to introduce 
Sinhala into its curriculum. S imilarly Mahinda was 
the first English medium school to introduce Paii and 
Ceylon History in the syllabuses. Woodward could 
be described as a moderate. He encourag�d the use of 

· Sinhala names instead of anglicized names to Sri 
Lankans. He gave a personal example by rendering his 
own name \Voodward to Vanap ala. Woodward 's 
purpose seemed directed at reinforcing indigenous 
religious values and valorizing the Buddhist faith to 
give it strength to withstand the onslaught of Christian 
proselytizing. Woodward's  main instrument o f  
influence, the formation o f  a national consciousness 
was Mahinda College. 

Woodward's contribution to the Education at 
the national level :  Woodward was among the key 
figures,  who real ized the  need for the early 
establishment of a University in. the country as far 
back as the first decade ofthe 20111 century and worked 
for its achievemen� .. _ H� wa�- one of the founder 
members of !be. "G€?yion University Association" 
inaugw�a�e,4,PY:S_i,� �QJ?.nambalamArunacalam to press 
for the, e.WiY _e&_ _lf!blj.shment of a University in Ceylon. 
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e was an active member of the university Movement 
1d from time to time contributed useful articles to 
te "Journal of the Ceylon University Association" 
jited by Sir Ponnamblam Arunacalam His articles 
) the Journal spelled out "what a University should 
e" etc. Within the years of Woodward's departure 
·om Ceylon a University College was established in 
92 1 affiliated to the London University. The Ceylon 
Jniversity was eventually established in 1 942 in 
:olombo and, later shifted to Peradeniya. Both Robert 
1arrs the first Principal of the University College 
nd Sir Ivor Jenings, the first Vice Chancellor of the 
Jniversity of Ceylon have paid their tributes to 
Voodward and placed h im in the front rank among 
hose who worked for the establ ishment of the 
Jniversity. 

Woodward's contribution to the education in 
:::eylon was admired by the colonial government and 
1e was appointed ·to the prestigious Board of 
C:ducation by the government .in 1 9 1 7. As a result 
Noodward was able to steer the education in the correct 
way according to h�s vision and long experience. It 
was on Woodward.�s insistence that Sinhala and Pali 
were accepted as subjects for the local examinations 
of the Cambridge University. This boosted the study 
ofPali in.BTS schools. He was also a founder member 
of the Ceylon S6daf RefoQT1 SocietY. 

w�odward the Pioneer :Pati scii6i�:tr �wboawafa 
occupies a very prominent place amoJig'JifE'li��jf . 

. . · : ·  t· ;. ...... ,.. . � • •  • .. - ,.-.:or�,-} --
Buddhist scholars. He is reckoned as a·pion�er 'ifi:tn.e . 

• 
• • • • • • • ,. . : l:.:_�;:-1' -"; ;.�:;. :. field. It appears that he learnt Pali after his runv�rt<:t . 

Ceylon. His proficiency of the Aryan limguag&�:�HR:et· 
Latin, Greek etc. would have helped him to learn P�il'i 
without . much difficulty. Within a short period 
Woodward appears to have acquired suffiCient 
proficiency in Pali to translate Pali scriptures into 
English. At the beginning he translated selected 
passages from the Tipi faka, both verse and prose for 
his students while teaching Buddhism and Pali in the 
upper forms ofMahinda College. In 1 9 1 1  Woodward 
translated the Dhammapada in two parts for the college 
magazine. Later it was published under the title 
" B uddha's p ath of Virtue" in 1 92 1  by the 
Theosophi cal  Soc iety o f  Adyar Madras . H is  
translations were frequently published in  "Ceylon 
Daily News" Vesak edi t ions ;  Colombo based 
Theosophical Society Journal " The Buddhist". 
Woodward's translations were seen in all the Buddhist 
publicat ions  then avai lable in the i s land.  H is  

translations and articles on Buddhism were very 
popular, respected, and mu.ch sought after by the 
educated elite of the day. 

In 1 9 1 6  Woodward translated a Sinhala manuscript 
named Yog iicffra into English under the title "Manual 
of Mystics". The most popular and wide spread 
among his translations was the one titled "Some 
sayings of the Buddha". It contained the translations 
of passages from the Vinaya Pifaka, the First four 
nikayas, and also from the Dhammapada , the 
ltivuttaka , the Udana and the S uttanipiita. It was 
first published in 1 925 and republished "Under the 
World Classics" in 1 939  and had gone through many 
more editions. It is described as highly condensed, 
orderly, sequential unfolding of the Tipi {aka in a 
particularly western narrative form. There are several 
more translations of the canon to his credit Well known 
among his translations is Samyutta Nikiiya Part III, IV, 
V under the title "Kindred Sayings" (part I and Part II 
have been t.rans lated by Mrs. Rhys D avids) .  
Woodward also ventured' to translate another 
important part of the canon, namely AJiguttara Nikiiya 

· the fourth division of the Suttapifaka. He translated 
into English first, second and fifth parts of it under 
the title "Gradual Sayings" (third and fourth parts of 
Aliguttara Nikiiya have been translated by E. M. Hare). 
E.M. Hare has acknowledged his indebtedness to 
Woodward in his translations of the Aliguttara Nikiiya. 
Mrs, Rhys Davids, writing an introduction for 
Wo'odward 's translation· ofthe Aiiguitara Nikiiya gives 
liim·iTI:Ucli ·er&lit f6t:bkplorieering effort . . 

� • � ·t: � ... � !'��· .. �� ' #  � ... � �  

. :: F.�rt��;-
· w�o��ard has translated two books of 

the f!.hffr!dffffa., . J'Ii.k�a, naiTiely the Udana and the 
Itil!ilttalt4j[��,;(i·�t:uJ1oer. the title "Verses of Uplift'' 
and., fhe� ether, :titled :��s it was said". 
· . · .  · . ;l:·n�::/.t;- ,_·_,)/ :,,�- · 

Woo����:�:;;���ipd}i,on to Buddhist studies is 
not confl�e�J:,t(t. :u��f�tions pnly. He has · shown his 
skill as an�editor of tqe Pali manuscripts by .editing 
several commentari�s.. The most important among the 
editions he h�dl�d was the . Siiratthappakasini the 
commentary written for the Samyutta Nikiiya by fhe 
great commentator Buddhaghosa The Samyuttanikiiya 
commentary is. published in . three volumes (parts) 
Vol.  I 1 929, Vql. II 1 93 2  and Vol. III 1 93 7. Woodward 
has also .laboured to edit two more Pali commentaries, 
the Paramatthadipani the Udiina commentary of 
Dhammap a l acar iya ( 1 926)  and The rag iith ii  
commentary also titled Paramatthadipani by the same 
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commentator. The Theragiith ii commentary i s  
published i n  three volumes, Vol .  I 1 940, Vol .  I I  1 952, 
and Vol. 1II published posthumously in 1 959 with an 
index by Hermann Kopp. 

The last academic endeavour Woodward handled 
was the comp i lation of a Pali  concordance on a 
proposal made by Mrs. �hys Davids, the President 
of PTS. in 1 932. By the time of his death in 1 952, he 
is reported to have collected the words from five books 
of the Vinaya Pifaka, fi rst four nikiiyas of the 
Suttapifaka, the books that constitute the fifth Nikiiya, 
the Khuddaka nikiiya and the seven books of the 
Abhidhamma Pifaka . Unfortunately he did not l ive to 
see its completion, only the first volume or fascicle 

. :} was published before his death in 1 952 . 6  

Woodward's translations were highly acclaimed by 
his contemporaries when they were published for the 
first time. I.B. Horner calls him "one of the most 
meticulous, erudite and productive scholars". Mrs. 
Rhys Davids commenting on Woodward 's translation 
of the Samyutta Nikii)'a Vol. III says "I find it both 
accurate and active. Great is our debt to the labourer, 
gifted, genial, patient, accurate, trustworthy, who has 
placed here within our reach more knowledge of the 
old world movement concerning which many, knowing 
very l ittle, have been written much." 

. But some ofthe subsequent scholars, regarding his 
translations and editions observe "Not very eminent 

) 
[as a translator] I am afraid though better than E.M. 
Hare" (Michael Powel l ,  Woodward of Mahinda, 
Colombo 2001 p. 353). Prof. Gombrich declares "The 
volumes he translated for Pali Text Society are not 
badly done, but his translations cannot be described 
as definitive and need to be redone" (ibid. p. 356). Dr. 
Peter Masefield who translated the Udiina commentary 
edited by Woodward points out that the Udiina text 
edited by Woodward as "riddled with errors misprints 
and misunderstandings that is often tantamount to 
being useless (Joe. cit. ) . 

However it is  seen Woodward was not total ly 
responsible for th is situation, for, he has written to 
Rhys Davids regarding the poor condition of the 
manuscript of the Udiina commentary available to 
him. He has informed Mrs. Rhys Davids that the 
manuscript concerned was "meanly executed with 
many errors, sentences omitted" etc. Th is also 
demonstrate the constraints faced by the early 

scholars. At the same time Margeret Cone, a Pali 
lexicographer at the Faculty of Oriental Stud ies at 
Cambridge makes a more reasonable and sympathetic 
observation regarding Woodward editions "while not 
perfect, would have been difficult to be otherwise, at 
the time he made them and certainly not the worst the 
PTS. publ ished (Michael Powell p. 3 56"). 

Woodward worked at Tasmania  cut off from the 
other scho lars w i th many con stra ints .  Th e 
communication with the rest of the scholars was not 
easy as at present. He had a l i mi ted number of 
manuscripts at his disposal . Pali scholarship too was 
in the process of being developed. In the above context, 
it is reasonab l e  to conc lude  that Woodward ' s  
contribution to the Pal i  Buddhist studies as a pioneer 
scholar was substantial in spite of a few negligible 
shortcomings. 

Woodward 's departure from Ceylon: After a 
sixteen year noble and tiresome service particularly to 
Buddhists and to the country in general, Woodward 
final ly decided to depart from Ceylon (Sri Lanka). 
Several reasons are suggested for his departure though 
he has spelled out the reasons behind his decision to 
leave. The tropical climate of Ceylon appear to have 
taken toll ofhis health for sixteen long years. He needed 
a temperate climate to spend the l atter part of his l ife 
(he was 49 when he left Ceylon.) It is also possible 
that he thought that he has done his part and sons of . 
the soi l  should now take over and they are now capable 
to carry forward. Perhaps he wanted to devote the 
remaining years of his l ife to translate the Buddhist 
scriptures to English in order to help the Buddhists of 
the west, which was difficult to accomplish whi le 
holding the responsibility of a principal. I t  is also 
seen that there has been some unkind and unfounded 
rumours against him, which might have disturbed his 
sentiments, which might be the immediate reason to 
leave before the end of the year. 

But he did not wish to return to his motherland 
and selected Tasmania an island near Australia sparsely 
populated and ideal for fruit cultivation. He bought a 
property named Chartley, p lanted with apples, in 
partnership with his friend Mr. Henry Frei. It was in 
the valley of the river Tamar Rowella (West Bay) in 
Tasmania. 

He left Colombo on 71h October 1 9 1 9  by the ship 
SS Plassey and reached his destination Tasmania via 

,, ·: � 

,, .! . ·, .�;ii.��I����Ii::i:· . : 
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:tlia on 30111 October. Staying alone in the house 
orchard, he devoted the remaining years of his 
r translating and editing the Pali canon. He had _ 

Jdem facilities like electricity, telephone etc. He 
nly a kerosene oil lamp to work at night. Almost 
; editi<ms and the translations of the Pali canon 

· done at Tasmania. He led a l ife of a hermit. He 
at Beacons Field Hospital Launceston on 27th  
I 952 at the age of  8 1 .  His books had been willed 
: Universities of Ceylon, Hobart and Cambridge. 
>LATES XLIX-L. 

iography · .. 

F.L. Woodward, Out of his Life and thought, 
Colombo ( 1 973)  
Woodward of Mahinda: Cultural and Religious 
Themes in the Life of Prank Lee Woodward . 
Michael Powel l ,  S arvod aya Visvalekha 
Publication 200 I (Ph.D .. Thesis 1 999) 
Century of Memories. An Anthology celebrating 
the centenary of Mahinda College 1 892- 1 992 
Lowes Printers Garren, Australia, Second edition 
1 997. 

/ 
K. Arunasiri 

ferences 

D.H. Pandita Gunawardena ''FL. Woodward , 
Out of his life and thought" Colombo p. 1 0  
Olcott Hall 1 20 x 40 .ft. was the biggest school 
assembly hall in the island, when it was opened 
in 1 9 1 2, as accepted by John Harward, the 
Di rector of Pub l i c  I nstructio n  (Dept.  o f  
Education) who declared the· hall open on 1 8th· 
Aug. 1 9 1 2. 

' ·  Though it is. difficult to assess his total financial 
contribution to the building Project, Michael 
Powell has calculated with whatever the available 
figures in the region of Rs. 20,000-25,000 , a 
colossal amount at the time. 
Woodward fonnally became a Buddhist, taking 
"Pancasila" (Five Precepts) from Most venerable 
Depegoda S i lakkhanda Thera the second 
Mahanayaka thera of the R a m  a n n a 
Nikaya of nearby Malwatta temple, when the 
site for the Olcott Hall was being prepared 
(Michael Powell ibid. p. 202) 
Sir PonnambalamArimacalam, one of the pioneer 
local civil servants says that he was saddened to 

see in the witness box , Buddhists pretending to 
be Christians and taking their oaths on the B ible, 
when he was the Police Magistrate Kalutara. 
Powell p.258 -259 

3 .  But Pandita Gunawardena does not agree with 
Michael Powell. He says th.e first fascicle (of 
the concordance) "A" up to letter "0" was 
published in 1956 posthumously.(D.H. Pandita 
Gunawardana p. 65. 

WRITING does not appear to have been in general 
use at the time of the Buddha. An important indication 
in this respect is that the Vinaya does not refer in any 
way to writing instruments. If writing and manuscripts 
had been in use, then "the whole industry connected 
with them must have played :m important part in the 
daily l ife of the members of the Buddhist Order". Yet, 
"nowhere do we find the least trace of any reference 
to books or manuscripts", or to writing tools etc. 1 

One interpretation of this would be to assume that, 
even though writing was known, the early Buddhists 
did not make use of it for the purpose.oftransmitting · 
their sacred texts, for which they referred to employ 
oral transmission. 2 

· Yet, Megasthenes reports from his visit to India in 
the fourth century that Indians did not know writing 
at all and relied entirely on their memory. 3 According 
to modern scholarship, "the best evidence today is 
that no script was used or even known in India -before 
300 B.C., except in the extreme Northwest that was 
under Persian dominion''. 4 

Since several P ali canonical passages seem to refer 
to letters, to writing and even to books, in what follows 
these passages will be surveyed in order to see what · 

·degree they reflect the existence of writing. This survey 
will be followed by briefly assessing the impact of. 
writing on the development of Buddhist literature. · 

In a description of various games, the Brahmajiila 
Sutta refers to akkharika, guessing letters ( D.I, 7). 
The commentary explains that the letters to be gqesses 
will be written in the air or on one's back (DA . I, 86). 
Elsewhere in the discourses �l).e tenn akkhara occurs 
in contexts where it does not necessarily imply writing, 
e.g. when it stands for the letters or syllables that 
make up a verse (S. I,38), or a saying (D.III, 86), or 
that should be known in their proper sequence 
(Dhp.352). 
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The word explanation to the pacittiya rule against 
teaching recitation to someone who is not fully ordained 
employs the same term, akkhar/iya vaceti (Vism. IV, 
1 5). Here akkhara clearly stands for something said, 
not something written. The same is the case for an 
occurrence of akkharain an explanation that a monk 
might give of a short saying by the Buddha, imehi 
akkharehi imehi padehi imehi vyaiijanehi, which 
clearly refers to a verbal explanation and bears no 
relation to writing (A . V; 260). 

Another occurrence of akkhara is as part of a 
qualification of a Brahmin knowledgeable in the Vedic 
lore or phonology and etymology, s akkharappabheda 
(D. I, 88). Since the Vedas were passed down orally, 

. ) here too akkhara would not be  related to written 
letters. Hence even though the Brahmaj ala Sutta 's 
reference to guessing at letters might indeed refer to 
written letters, as suggested by the commentary, it 
could also be that the game originally involved a form 
of guessing that was independent of writing. Such a 
gaine could be, for example, to pronounce only part of 
a word, where the playmate then has to divine the 
missing syllable, akkhara. 

In addition to reference to akkhara, several 
passages mention lekha or /ikhati, which in later 
literature stands for writing. 5 One example can be found 
in l istings of different crafts in the Udanp and the 
Vinaya, which refer to the /ekhiisippa ( Ud. 32  and Vin. 
IV; 7). According to the commentary on the Udana, 

). 
this particular craft involves the drawing or writing or 

_ letters ( Ud.A. 205). Other passages in the Vinaya 
indicate that if a young boy trains in this art his fi ngers 
will become painful ( Vin. I, 77 and 'Vin. IV, 1 28). This 
would . indeed be the case if he were to write letters, 
especially in view of the type of writing materia! that 
he would have had at his disposal in ancient India. 

Elsewhere in t�e d iscourses lekha stands for 
drawing or carving lines on rock, earth or water (A .1, 
283). The corresponding verb likhatirefers to painting 
with various colours M.I, 1 27); to carving a bowl out 
ofwood ( Vin. II, 1 1 0); or to smoothing the surface of 
wood with a plane (A. II, 200; cf. also 1/in. II, 1 1 2). 
The sense of painting seems also to be the import of 
lekhika in averse in the Therigathi, which compares 
the beauty of a woman 's eyebrows to a stroke, 
presumably the stroke of a painting brush (Thi. 256). 
Thus enough the Udiina and Vinaya l istings of different 
crafts might indeed intend writing, as suggested by 

the commentary, they could also intend some craft 
related to painting or carving. 

This other sense of painting appears to be relevant 
to the description of a robber wanted by the king, 
referred to in the Vinaya as a likhitako coro ( Vin.. I, 
75). This need not be a written description · of the 
brigand, but could also be a 'wanted' circular that 
employs a painting made in resemblance of the robber. 6 
In view of the need to get the cooperation of larger 
sections ofthe poptdation for tracking down the robber, 
a painting would in fact be a more probable device 
employed in such circumstances than a writing 
descriptiqn.1 Even by the time of Asoka, when writing 
was definitely in use in ancient India, sizeable portions 
of the po�ulation would have been unable to read 
such a description, whereas a painting would have 
been intel ligible to everyone. 

The explanation for a pacittiya regulation that 
prohibits nuns from learning worldly crafts makes a 
special allowance that they could; however, learn lekha 
( Vin. IV, 3 05). This regulation uses the expression 
/ekha1p pariyiipupiiti, employing a verb that is elsewhere 
used for learning something by heart. The next regulation 
in this part of th.e Vinaya speaks of /ekha1p vaceti, · 
teaching someon� else to recite lekha. Since both 
activities would not fit writing, and as lekha occurs 

. here together with learning or teaching someone else 
to recite dhiirana and paritta, the passage might rather · 
intend some form o drawing. 7 

Another reference to lekha occurs in the word 
explanation of the first piirajikaregulation, according 
to which a monk is guilty of killing even if he only 
praises death by way of a lekha, /ekhii;a sqipVappeti, 
thereby conveying the message that whosoever 
commits suicide in a particular way will gain wealth, 
fame, or got to heaven ( Vin. III, 76). For each akkhara 
the monk incurs a dukka[a offence. The commentary 
explains that this refers to writing a letter (VinA� II, 
452). The way this case is described in the Vindya, 
this seems indeed the most straightforward explanation. 

A Jess probable but nevertheless not entirely · 

impossible interpretation of this Vinaya passage could 
be deve3 loped based on a reference in the Sa.qryutia 
Nikiiya to the carana1p nama cita1p (S. III, 1 5 1  ), which 
according to the comrnentarial explanation stands for 
a canvass with paintings taken around by wandering 
Brahmins to i l lustrate karma and its fruits, imaip 
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·mmaip katvaidaippafilabhati (SA . II, 327).8 Applied 
the present case, the original idea of the Vinaya 

gulation could have been the dispatching of a painting 
at depicts the fruit of the deed of suicide to be 
�alth, fame or a heavenly rebirth. Just as in the case 
' the Brahmins who would wander around and give 
·a! explanations of their painting, in the present case, 
o, such a painting could have been accompanied by 
1 oral explanation, hence the reference to akkhara. 
evertheless, of the various instances o f  lekha 
(amined so far, the present instance seems most 
rongly to point to actual writing. 

Finally a reference to books appears to be implicit 
1 a passage in the Aggaffiia Sutta, which describes 
rahmins who settle near villages and make gantha 
c:>. III, 94). Though in addition to its original meaning 
s "knot", gantha eventually came to mean "books", 
1is need not be the original implication of the present 
1stance. In two verses in the Sutta Nipata, ""Brahmins 
re said to 'knot together mantras' :..... the words are 
wnte ganthetva- and the reference i s  to their 
omposing Vedic texts" (Sn. 3 02 and 3 06).9 The 
1assage in the Aggaffffa Sima would  .carry the same 
ense, in fad the coinffientary explains that composing 
ofVedic textS and teaching their r.etital is meant;: 'ganthe 
:aront a 'ti tayo ved�1abhisha.rihirontj.di!vlir.1l�entaoa 
DA. III, 870) . .  · _ , ;  . · . : :.., ,.. · ;·> f"· · <A>>·!; ; �. : , , : > · 

tradition were committed to writing during the first 
century BC in Sri Lanka (Dpv. 20.20-2 1 and Mhv. 
33. 1 00-1 0 1 ). 10 The same seems to have happened soon 
enough also on the Indian mainland, since recent 
fragment findings appear to date to the first century 
AD. 1 1  Unlike the early discourses, later works refer in 
fact quite explicitly to writing, thus the Lalitavistara 
or the Mahiivastu offer listings of various types of 
script (La/. 88 and Mhvu. I, 1 35), and a Gandharan 
sculpture depicts the bodhisattva at school, holding a 
writing slate. 12 

Nevertheless, :"oral tradition continued to exist 
side by side with written scriptures for many centuries 
to come"Y In fact, the Chinese pilgrim Fa-xien, who 
towards the beginning of the fifth century travelled 

. India in search of Vinaya manuscripts, had considerable 
difficulties to obtain copies as Vinaya material was 
sti l l  transmitted mainly through oral means (T. Li, 
864b l 7). 14 

The employment of writing for the transmission 
of Buddhist l iterature provided a safe measl.).re against 
lo�s of text, which in  an oral tradition invariably 
depends on the unbroken continuitY of those who · 
hay� mell1orized it. Another and perhaps similarly 
imP,!J�llll:t aspect of the introduction and use of writing · 

would have been that, as long as texts were transmitted . 
oniy by oral means, "it must have been difficult, if not 

In sum, then, th�m��-
-��r�.

::� :·
s����;.����:� . iJnp�s?ibie, to slip a new text into the curriculum". 

hat suggest the existence of writing,� cl&s6 ins�b:6ti&ti . thus
,
�'soroething which is palpably new has no chances 

Qf .. 
·
-
·
�_;;_P',�iva .. �_·:.,,�5 , as __ - it wii l  not be transmitted b_ y . the :hows that they could also be interpreted oth�.rwise. .r.; ·· 

rhe fact remains that the earliest period of BUddhist ����p_ty, oftpf reci��r� . 

.iterature was carried on by oral transmission. The 
· .. .... '

, 
. : · 

' 
· ' · · 

�xigencies of oral tradition have left their mark on the _ <dik� writ(ng �9mes int.o use, however, even texts 
not acc�pted by the 

-
�ajor.ity co_ uld. be tran_ smitted to naterial transmitted and are evident in such stylistic later generation_s. Notab. ly_·, (!.thong the B uddhist 

features as frequent repetition and the arrangements l iterature that came into bdbg· :atter' writing had come Jf strings of words in an order that fol lows the principle · · , 
into lise, recurrent referehGes"fb th� merits of copying of waxing syl lab les (See V A C A  and WAXING manuscripts and preserving, th�m can be found. 16 

SYLLABLES). For the same reason, the discourses · · · · ' · These references reflect thdirt ptirtance of coping and refer to one who is l earned as bahusuta, one who preserving manuscripts as . ·the central means to 
literally "had heard much"; . the early Buddhist orality preserve this l iterature for posterity. Thus the .impact is also reflected in the repeated recommendations given of the introduction of writing on Buddhist literature 
in the discourses on how to properly keep the teachings -must have been considerable; enabling the preservation 
in mind in order to ensure their proper transmission of texts and therewith of ideas that otherwise would 
to posterity. 

By the time of Asoka, writing was evidently 
known and in is use (See also ASOKA). According to 
:he traditional account given in the D ipava Ipsa and 
the Mahavaipsa, the scriptures of the Theravada 

soon have been forgotten. Though much of th is  
literature has been lost due to the vicissitudes oflndian 
Buddhism, fortunately considerable sections o f  
Buddhist literature have been translated into Chinese 
and Tibetan, and thereby have been preserved until 
today. 
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The impetus that writing would have given to the 
development of Buddhist l iterature has its modern 
counterpart in the publ ication of Buddhist writings 
on the internet and in the progressive digitalization of 
Buddhist scriptures, thereby enabling free worldwide 
access to Buddhist thoughts and ideas. Most of the 
oriental editions of the Pali canon are by now available 
in digital form, 1 7  as well as a considerable number of 
Sanskrit fragments. 1 8  The entire Chinese canon has 
been digitalized, 19 and the Tibetan canon is in process 
of being similarly converted. 20 This inaugurates a new 
epoch in Buddhist studies, greatly facilitating research 
and international exchange. Thus writing, in its earlier 
forms as well as in its modern computerized form, has 
played and still plays a remarkable role in the spread 

;)ind study of Buddhism. 

Analayo 
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YEBHUYYASIKA See ADHIKARA�ASAMATHA 

YAGA See SACRIFICE 

YAGNA See SACRIFICE 

YAKKHA. According to the P iili English Dictionary 
(PTS), " Yakkha is the name of certain non-human 
beings, as spirits, ogres, dryads, ghosts and spooks. 
Their usual epithet and category of being is amanussa, 
i.e. not a human being (but not a sublime god either); a 
being half deified and of great power as regards 
influencing people (partly helping, partly hurting) . . . . " 1 
According to Monier Williams , Yakkha is , " a living 
super .. natural being, spiritual · apparition, ghost, 
spirit . . . "2 To Anand a K. Coomaraswami, it had, 
besides these populat·meanings, associations with the 
Yaksa cult, which came to be widely known in India, 
several centuries after the siXth centUry B:C. According 
to · him, "In any case, the ideas of the . wonderful, 
mysterious, supernatural, unknown, of magical power, 
invisibility, and spirit hood are all more or less involved 
in the early �eferences; but these ideas are hardly to be 
distinguished from those connected with the yaksa 
concept when later on, the cult of 'laksas comes into 
view, and it is often, especially at that time, difficult 
to distinguish between Deva, Devata and Yaksa, 
especially in Buddhist literature, where all alike are 
regarded as rebirths of human beings, and subject in 
due course to further human incamations . . . .  ".3 

While there are numerous references to Yakkhas in 
Pali texts, strewn throughout both the early as well as 
the later portions of the Pali canon, severai discourses 
are found among the earliest portions of the canon 
where a ' yakkha' or 'yakkhanl' often plays the leading 
role. These discourses are comparable in most respects, 
to the large majority ofthe discourses of the Buddha 
which claim to be records of actual events which took 
place during the life-time of the Buddha. Of such texts, 
the SaifiYutla Nikiiya col lection of suttas titled the 

' Yakkha Sa�pyutta' seems to preserve the earliest 
traditions4 regarding the yakkhas in Pali texts. 

A careful examination of the contents of the majozity 
of the Yakkha Suttas of the Pali canon, shows that 
they do not lend themselves to a purely mythological 
interpretation of the term as has been commonly 
advanced and accepted by th� traditional exegetes and 
modern scholars. This doubt regarding the validity of 
the traditionally accepted interpretation of the term 
arises out of the strong philosophical bias displayed 
in some of these suttas. 

The possibi l i ty of the term, Yakkha having 
philosophical associations not only in connection with 
certain early texts of the Pali canon, but also in 
connection with certain references in early Vedic texts 
have been noted by several scholars. Professor 
O.H.De.A. Wijesekera remarks, "The curious term 
Yak�a which makes its appearance for the first time in 
the �gveda and there seems to denote primarily "the 
mysterious" (Wandering) has in later Sa1phit iis, 
Briihmapas and Upani�ads developed several shades 
of meaning, the most important of which for the early · 
Indian thought is undoubtedly its vhilosophical 
significance. Its commonest sense, however, seems to 
be the mythological as denoting a species of certain 
non-lmman beings, demons, ogres or spirits: . . .  Several 
aspects of its Vedic use have been discussed by Hertel, 
Boyer, Geldne.r, and others, but its philosophical use 
as found particularly ia the Upani�ds and early Pali 
1 iterature has therefore received no adequate 
presentation". 5 

The PTSPali Dictionary, too, seems to have noticed 
its philosophical associations, when i t  observes, 
"Exceptional ly, the term Yakkha is u sed as a 
philcsophical term denoting the "individual soul" ( cp. 
similar .Vedic meaning " das lebendige Ding" (B.R.) at 
several AV. passages); hence probably the old phrase: 
ettiivatiiyakkhassa suddhi (purification ofheart)". 6 A 
perusal of the textual references where Yakkhas are 
found mentioned shows that these philosophical 
associations are always found in the earlier texts, while 
the later texts show evidence of the mythological 

· sense. 7 

In their listing in popular Buddhist mythology, 
the . Yakkhas belong to a lower class of non-human 
beings and they are therefore, not considered capable 
of any intellectual accomplishments as to understand 



YAKKHA 769 YAKKHA 

an exposition of the Dhamma or to ask questions 
which involve deeper thinking. This poses us a 
problem as to how and why the Yakkhas, if they are a 
species of semi-divine, non-human beings came to be 
as.sociated with the abstruse religio-metaphysical 
thinking as is shown in the questions to which some 
of them seek answers from the Buddha (e.g. suttas 
1 ,2,3,4, etc. of the Yakkha SaiJIYutta).8 It is quite 
possible that Buddhaghosa himself would have been 
confronted with this d ifficulty, for which of course he 
found a solution by resorting to the concept of rebirth. 9 
As we have already seen Coomaraswamy too seems 
to have followed Buddhaghosa here. 

Even thi s  exp lanat ion o f  o ur trad i t ional 
)commentator, taken in  its essentials, is of immense 

importance for a correct understanding of the present 
problem. Buddhaghosa's explanation that Alavaka had 
inherited his knowledge from his parents, who in tum 
had received it from Buddha Kassapa, l O  seems to 
point to the existence of a tradition whereby Alavaka 
received his knowledge, and also to the belief that this 
tradition was fairly ancient. 1 1  

Not only Alavaka, but also some o f  the other 
Yakkhas show acquaintance with deeper thinking, if 
we are to gauge their knowledge by the questions they 
ask. For example, the questions oflndaka and Suciloma 
are worth being considered. Indaka's question shows 
definite acquaintance with religio-metaphysi cal 
thinking when he asks: 

. "R iipam na jivanti vadanti Buddh ii, Katham 
· nvaya1p. vindat-imaiJ7 sar iraiJ7 Kutassa a ffiyakapiptjam 
eti, KathaiJ1 nvayaiJ7 sajjati gabbharasmiqJ-ti" 12 

(If the material form is  said to be not in possession 
of a j iva or soul, then bow does consciousness arise in 
the embryo?) From this question it appears that, 
according to what the yakkha knew, life started with 
the arising of consciousness iii the embryo by the 
activity of a soul .  B ut when h e  learnt that the 
Buddha(s) did not accept the possibil ity of a soul, he 
was tempted to enquire how consciousness arose in 
the absence ofjiva. 

The questions of Suciloma are on the source from 
which feelings of greed, hatred, repulsion, love, etc., 
spring: 

"Riigoca doso ca kuto nidiiniiArati rati lomaharpso 
kutojii Kitto samuffhiiya manovitakkii Kumiirakii 
dhankam iv-ossajanti" 13 

(What is the source of passion, hatred, repulsion, 
love and excitement?) The Yakkha's question is on the 
source or origin of human emotions which emerge in 
varying forms. In these circumstances, it is worthwhile 
investigating wr • ..;�!-:;cr there could be certain other 
reasons, which wvuld have contributed to this display 
ofreligio-metaphysical knowledge by the Yakkhas, if  
we  are to differ from the traditional explanations. 

Such an undertaking seems to be al l the more 
desirable, because the period of the emergence and 
growth of early Buddhism, seems to have been not 
only a period of active religio-philosophical thinking, 
but also of violent and significant political changes in 
the Gangetic regions. 14 

Historical evidence about this period · shows that 
this was the period which witnessed the building up 
of two large and powerful empires, the Magadhari and · 

the Kosaian, over the vanquished tribal organizations. 
In fact, the Buddha himself came from one of these 
tribal organizations, i .e., from the S akyans, who were 
by that time already under the sovereignty of the 
Kosalan Empire, 15 . though maintaining a great degree . 
of independence in taking and affecting deCisions · 
affecting the welfare of their tribal organization. This 
is seen in the instance of their decision taken not to 
give a daughter from their tribe to Pasenadi, the KoSal.an 
Emperor, under whose sovereignty the)! ·.vere at the 
time. 1 6  

Although the destruction of the tribal organizations 
of the more advanced and prosperous tribes ) ike that 
of the Vajj ians and the Sakyans took some time, by 
the time of the Buddha, these two empires had 
developed i nto cons i d e rably strong p o l it ical · 
organizations, constaritly expanding their boundaries 
in their thirst for wealth and power. The complete 
destruction of the Sakyan tribal organization, even 
during the life-time of the Buddha, by Vi9u9abha and 
the destruction of the Vajj ians by Aj atasatthu later 
on, serve as two good examples of the constant growth 
of these two empires. 1 7  

These wars which resulted in the annexation of 
new territories to these empires, no doubt brought in 
untold woe and misery to many tribesmen. They would 

.. �� . 
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have been not only dislodged from their homes, but 
also dispossessed of what they had, not to speak of 
the sense of insecurity and frustration resulting from 
the collapse of their social organization and the 
economic support system. Chattopadhyaya expla:ns 
at length the lamentable social conditions that would 
have resulted from this deprivation. 1 8  And it will be 
extremely interesting to make an attempt at finding 
out what would possibly have happened to these 
dislocated and uprooted tribesmen. 

Owing to the destruction and the deprivation 
resulting from the loss of their homes and properties, 
and the inability to meet the heavy and exacting taxes 
imposed by the successful conquerors, most of these 
tribesmen would quite likely have had to take refuge 
in the neighboring forests. Some no doubt turned into 

· robbers and band!ts, 1 9  from whom the people suffered 
immensely. 20 

Hence, the Atanatiya Sutta statement: "Seyyathipi 
Mirisa raffiio Magadhassa vijite maha-cori, te n 'eva 
raii.iio M agadhassa adiyanti; na raiiiio M agadhassa 
purisakiint;Jm idiyanti, te khp te miirisa maha-coraraff 
iio M agadhassp aviru_dc{ha n �(l yz,tpcarzti, "' evam .eva 
kho mifrisa �anti_a_marz�ss)i. �ancfaj;i!_dqaj:abha� .f',:�l, 
may be ini�mr�t�fl· �; �l:i�#��i�gr�J\i-�}<i.��¢;·:��Mfti�s : . 
Other trib�sm:t:ll: ·*9Jt;l�;;,��X�;j}��t��A9J:!�f M����Y 
conquered areas-an_p ptg���.eJJt¢�H.i�U�l)��: s.�.ti�s:aild. 
states like Savatthi; ,Rijjag�!i�- .. :;.:�.i:J�]i�fiJt .qu�t� 
possible that they . wo_lll�� )�ltti/k�· )�\if\�9.�J:;!ng 
inhabitants going from pla��;:Wf;R!��.�;�]�,$!,�P».1�p.g 

. shelter and living, wherever th�y r�,¢et¥_��r}:t'"r· !#��h- � 
state of affairs as this could be surrilised, ·it · iifqyit� . . -. . possible that it is some of these vagrant tribesmen, 
that we meet in some suttas of the Ya�kha S.(Ftffiutta, 
etc. . . 

The sixth and seventh suttas of the Yakkha 
Saf!l)IUtta where two mothers quieten their children t� 
listen to the sermon, being struck by the loftiness of 

- the dhamma expounded, are two good examples of 
this nature. 22 Buddhaghosa ex,plains the presence 0 � 

Punabbasumata, the Yakkhipi, thus, "With daugtu.er 
on hip and the boy's hand in her's she comes round 
by the back fence or wall (pakira) of the grove to the 
entrance opposite the aisle ( v it hi) leading to the 
Buddha's seat, and seeing the hushed audience, fancies 
some market transaction is being proposed , whence 
she may get scraps". 23 Thus, even according to our 
traditional commentator, they were vagrant mothers 

who were looking for scraps of food, making their 
living on such gleanings. 

In addition to the above, there is ample evidence in 
the Nik§ya texts to show that the Yakkhas were not 
non-h�man beings, but were those from the yet 
uncultured tribes, whose presence was a doubtless 
reality at the time of the Buddha. According to D.D. 
Kosambi, "The Upani �adic riddles which displays so 
much mysticism and philosophy are only a step above 
the deadly riddles asked by yak�as of strangers at 
sacred springs. The wrong answer in the earlier days 
meant ritual sacrifice of the intruder. That such yak�as 
or their human representatives were a real menace is 
attested by the Pali canon. The Paiicaka-nipata of the 
Aiiguttara Nikiya says that contemporary Madhura 
(Mathura) presented five ordeals to the wandering 
almsman: poorly surfaced roads, excessive dust, fierce 
dogs, cruel yak�as and scarcity of alms. All five items 
must have been painful ly real to almsmen who 
represented the food gatherer's tradition, not the 
helplessness of modern beggars". 24 

It is extremely doubtful if such references in the 
Vinaya texts as the instance quoted of a bhikkhu having 
s�x.JJal intercourse with a female Yakkha ( i .e .  a 
- Yakichi.QI), .c�uld really have been anything other than 
� r.efe.r��c� possibly to a vagrant tribeswoman. 25 This 
may �s such well  i l lustrate but one of the many 
calamities that these homeless vagrant women got 
irito.26 

· 

It is not either strange or uncommon that we come 
across evidence of tribal customs and practices in the 
Buddhist texts. It has been shown by several scholars27 
tfi�t the ·Buddha modeled his order of monks on the 
paitefu ofthe then fast:-variishing tribal organization 
for- which he had a great regard. 28 Remnants of such 
trib'ai;�l'adtices -can · still be seen in some of the rules 
goverhin:g;�e Hfe of the Buddhist order. For example, 
as: .. Ch'attmi��H'yaya29 :quite .clearly shows, basing 
himself-on: the evid�nce collected ·by such authorities 
as L.H. Morg3,n and' Professor George Thomson, the 
rules of the initiatory ceremonies for a novice, whereby 
he becomes a full member ofthe Order, show definite 
adaptation from tribal customs and ritual. 

Similarly, some of the fakkha Suttas of the Nikaya 
texts, too, seem to preserve vestiges of certain tribal 
customs and practices. When we examine the Suciloma 
30 and the Alavaka31 suttas, we find in both these 
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suttas a challenge to the Buddha to answer a given paii 
hii, the failure to comply with which is threatened 
with death. This form of posing a riddle, the failure to 
give a satisfactory solution to which, perhaps results 
in the death of the loser seems to belong to a widespread 
class of literature. Christopher Tolkien, in the course 
of his study of an Icelandic Saga, The Saga of King 
Heidrek the Wise, observes, "Riddle contests which 
show some striking similarities to that in the saga are, 
however, known from other l iteratures . Stories in 
which a forfeit is paid by the loser form a very large 
and widespread class, of which the o ldest is perhaps 
the riddle of Samson. There is an interesting parallel in 
a widespread tale of which the English Bal lad ofKing 
John and Bishop of Canterbury may be taken as 
typical. In this, the Bishop, with whom the king is 

) displeased on account of the luxury of his l ife, must 
die unless he can answer three riddles which the king 
sets him".32 

Other scholars, too, have made similar observations: 
"The riddle is deeply embedded in Indo-European 
folk-lore as it is widespread among primitive peoples 
at the present day. The data col lected by Schultz, 
which would repay closer analysis, suggest that it  
formed originally the spoken part of an initiatory test 
or ordeal. "33 

A close examination of the two suttas named above 
shows that the Yakkhas having fai led to harm the 
Buddha initially, come out with a riddle; "Paiihalfl 
talfl samapa pucchiss ami, sace na vyakarissasi, citlalfl 

_) vate khipissami, hadaya1f1 vate phalessamipadesu va 
.. gahetvaparagangiya khipissamiti".34 (Friar, I will 

ask thee a question. If thou answerest me not, I wiU 
either derange thy mind or split thy heart . . .  ".35 

Paiiha is explained by the PTS Pali Dictionary as, 
"a mode of asking, inquiry, investigation or question". 36 
Although Mrs. Rhys DAvids does not translate paii 
ha as riddle, Professor N.A. Jayawickreme, 37 quite 
rightly translates it as riddle, in his study of these two 
suttas. However, the absence in Pali, of two separate 
words for question and riddle, both of which are 
represented by po iihii, is itself not without significance. 

Parallel stories of this nature are quite common 
even in other Indian literatures. The Mah abharata story 
where Yudhi��hira's brothers are killed because they 
drink the water of the pond before answering the 
questions of the Yakkha, w h o  n ot o n l y  al low 

Yudhi��hira to drink water from it on satisfactorily 
:\nswering the questions, but also restores the dead 
brothers back to life, is another example of this type 
of riddle-stories. 3 8  Attention may be drawn here to 
the observations ofKosambi, quoted above, regarding 
such instances.39 

According to tiu� two suttas of our discussion, the 
Yakkhas are satisfied with the Buddha's answers to 
the questions, hence the beginning of friendly relations 
in place of the earlier hostile attitudes. According to 
Buddhaghosa, L Aiavaka used to i nterrogate the 
ascetics who called at his palace on their faith and, 
"when they could not answer he would assume a subtle 
form and, entering their hearts, would drive them mad". 
40 This  traditional explanation, too, taken in its . 
essentials, throws much l ight in showing the tribal 
character of these yakkhas. 

Alavi, the residence of the Yakkha Alavaka, seems 
to have been a town in close proximity to the 
Magadhan and the Kosalan empires. According to Dr. 
Malalasekera, "Alavi was the name of a town thirty 
yojanas from Siivatthi and R aj agaha. Alavi has been · 
identified by Cunningham and Hoernle with Newal or · 
Nawal in the Urao4 1 district in the United Provinces, 
and by Nandalal Dey, with A viva, twenty-seven miles 
north-east of Etwal1. The town later became famous 
as · the residence of A l avaka Yakkha. There was 
evidently occupied themselves with building vihiiras 
for themselves". 42 

If we can trust these authorities as to the historical 
existence of a considerably large Buddhist·community, 
it is evident that after the conversion of the tribal 
chief Alavaka, many of the other tribesmen wouid 
have become followers of the Buddha; a good number 
would probably have entered the Order, too, as Sela, 
the theri41 

It is possible that as Alavaka, the other Yakkhas 
like Indika, Suciloma and Mal)bhadda, would have 
been at least respected tribesmen, if not tribal chiefs. 
Such a possibility seems to receive support from 
certain linguistic evidence as well .  The Buddha meets 
these Yakkhas in their bhavanas, and it is interesting 
to see what this word could mean in this particular 
context. The Pal i Dictionary explains it as, "dwelling, 
sphere, world, realm", and it is obvious that the 
compilers of the Dictionary have been largely led by 
the Pali commentators, whom they quote in example 
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, nerayikanam nirayo bhavanaip, etc.4� According 
Monier Williams' Sanskrit Dictionary, it  means "a 

ace, dwelling , etc. 45 The possibil ity that the word 
mid refer to a dwelling of some importance, seems 
, arise fi:om its occurrence in a very interesting 
lSsage in one of the earliest texts of the Pali canon. 

In the Vatthugatha of the N a/aka Sutta of the Sutta 
1ipiita, this word is used to denote the dwelling of 
uddhodana, who was the chieftain (or one of several 
uch chieftains) of the Sakyan tribe 46 at the time of 
he story. The N alaka Sutta, describing sage Asita's 
r isit to the Sakyan chieftain's residence, says: 
)uddhodanassa tada bhavanaip upagami (And to 
iuddhodana's abode he went)". 47 The translation as 
mch merely renders the word as ' abode' .  Oldenberg 
;eems to have found something striking in this word, 
ts on the strength of this h e  thought that, as 
Suddhodana's dwelling was not called a palace, but 
just bhavana, he could not have been a monarch. E.J. 
Thomas, commenting on the acceptab i l ity of 
Oldenberg's opinion says, "But the purely negative 
fact that it is not called a palace can scarcely be used 
as an argument, when it is remembered that the poem 
is in an elaborate metre, and· that the word in question 
is freque1itly used ofthe.dwelling of tlie gods"; 48 · 

,: . . -: ·· ; ·  L.: � . 

From this it follows that Thomas did not rejectthe 
idea of Olden berg, thou&h ;he thought that it in itself 
was not sufficient to maintain his argument. But 
Thomas does not appear to have realized that the use 
of this word for the ab.odes of the gods is found only 
in texts which are much later49 than the Suit a Nipata 
verse referred to by Oldenberg. Therefore, it seems 
most probable that the word bhavana, at least in the . 
early Pali texts, had been used to denote the dwelling 
of a tribal chieftain. If such a positi on could be 
maintained, then it naturally fol lows that, as the 
Buddha meets these yakkhas in their bhavanas, >:they 
too should have been, to say the least, important tribal 
personalities. Although this had been the original 
meaning of the word, l ater on, with the tribal 
organizations no longer existing, it seems to have 
undergone change. 

The word cetiya found in connection with the 
yakkha Ma�ibhadda, seems to point to yet another 
aspect of the tribal charact�r of the yakkhas. According 
to the Mapibhadda Sutta, the Buddha meets this 
yakkha in the Mapimalaka Cetiya, which was h.is 
residence.50Taking this with the explanation offered 

by the commentator of the Sucifoma Sutta 5 1  it seems 
possible that at least some of these yakkhas would 
have been followers of some form of ritual worship, 
and hence an altar or some similar structure for the 
performance of such ritual could have existed in close 
proximity to their residence. 

But such a possibil ity does not necessarily go 
against our suggestion that, this could have been the 
residence of the chief ofth� tribe. It may be possible 
that the head of the tribe was also the chief priest, too, 
52 among. these 'uncultured' tribes, as this practice 
certainly did not exist among the more advanced tribes 
of the Gangetic regions. 

From the evidence adduced so far, there seems to 
be little room for doubting that the yakkhas whom we 
meet in these early Buddhist texts were tribal people. 
It is also clear that they were still outside the pale of 
the 'cultured society' and it was at the time of these 
suttasthat we witness the absorption of such peoples 
into the framework of the organized society. 53 Hence 
the Vinaya episode of the people running away at the 
sight of monks of Alavi, · · may as well refer to the 
distrust of these tribesmen by the neighboring peoples, 
even though they were disciples of the Buddha. 54 

But all the evidence discussed so far does not 
explain how tribal peoples like the Yakkhas could nave 
inherited such knowledge of religio-metaphysical 
import, as displayed in some of the Yakkha Suttas. It · 
is important to remember that the Buddha ,... 
undoubtedly the most remarkable of the religious 
thinkers of the time----also came from one of these 
tribes, the Sakyans, of course more advanced than the 
Yakkhas, etc: In the case of the riddle\suttas (as Alavaka 
and Suciloma), they not only show the ability ofthe 
Buddha to understand the riddles put to him, but also 
the abil ity of the Yakkhas to understand and 
appreciate the solutions offered. This and the ready 
acceptance by the other Yakkhas as well of the 
explanations offered to the problems queried, seem to 
pOint to an underlying affinity in their thinking with 
that of the Buddha's. That such affinities could exist 
becomes clear when we note that not only were the 
Jakkhas non-Aryan,55 as were the S akyans and the 
other tribal peoples of the Gangetic region but that 
they too stemmed from the same cultural source.56 
That tribes like the Yakkhas; the N agas, etc., were 
still rriostly outside the periphery of the Gangetic 

· societies until sometime after the emergence of 
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Buddhism ---when a change is seen in their position 
-- is sufficiently c lear from the evidence avai lable in 
the Buddhist texts. This rules out any possibil ity of 
their belonging to the main stream of the Gangetic . 
peoples. They seem to fal l  into a third cultural group 
mainly compr i s e d  o f  fo rest  t r i b e s ,  w h i l e  t h e  
descendants o f  the Aryans w h o  settled o n  t h e  ruins of 
the Indus cities and the Gangetic peoples formed the 
other two cultural groups. 57 " 

Therefore, what they had in common with the more 
advanced peoples of the Gangetic. regions was their 
common cultural inheritance. As such, it i s  not strange 
that even the vagrant-turned Yakkha mothers could 
have been mature enough to be struck by the depth of 
a recital of the dhamma, the moment it drew her 

) attention. In the words of Buddhaghosa, " Starting 
from the Western portion of the grove, she . . . . . .  with 
h er boy in her  h i p  came unexpected l y  on the  
settlement, and heard the sweet voice in at the vihiira. 
Cut to the heart, smitten to the marrow, she stood l ike 
a post, while the child whimpered for food."58 She 
could be alerted to the meaningful words of the 
Dhamniapadiini, even in her distressed condition, only 
because such deeper ideas formed part of the common 
and traditional tribal inheritance. 

From the foregoing d iscussions, it should become 
clear that the Yakkhas whom we met in the early 
Buddhist texts were no more than mere tribesmen, 
who of course underwent myth ologisatio n  at a time 
much later than that of early Buddhism. 59 The fact 

} that they belonged to tribal societies also goes to 
c.. explain their ' mysterious' character, as has been 

observed about them in such early texts as the 
f?gveda.60 

A consideration of certain customs and manners 
commonly shared by most early tribal societies will  
be extremely helpful i n  enabling us to understand this 
' mysterious' aspeCt of the Yakk/za<;. In the �arly tribal 
societies admission to the secrets of the society was 
allowed only to the initiates of the tribe. Initiation 
ceremonies were held secretly and the initiates were 
forbidden to d i v u l ge to the n o n - i n i t iat e s  any 
information regarding what took p l ace during the 
initiation. According to Professor George Thomson, 
"The whole ceremony is secret. It is performed at a 
distance from the settlement, usually on a prepared 
ceremonial ground, from which all save the elders and 
their initiated assistants are warned away, often on 

22-CM 9761 

pain of death. The actual in it iation is frequently 
preceded by a probationary period of seclusion, and 
V{hen released the initiates are strictly forbidden to 
divulge to the uninitiated anything they have doHe, 
heard or seen". 6 '  

In it iat ion in these early soc i eties marked an 
important stage in the communal l ife of the individual, 
as it marked the transition from one grade to the next 
whereby he became a ful l  member of the community, 
and thus capable and fit to undertake all aspects of life 
i n  t h e  commun ity. 62 I f  i n i t i a t i o n  consi sted i n  
acquainting the individual i n  all  aspects o f  life in the 
community, then the 'vow of secrecy' imposed upon 
him at the initiation, 63 should have been binding on 
him with regard to many aspects of communal (tribal) 
life. This would undoubtedly have resulted on the one 
han d  in making the i n i t i ated  m emb ers o f  t h e  
community the only perpetuators of the secrets of 
the tribe, in other words, the knowledge of that 
community, and on the other, in preventing information 
about most aspects of l ife in the community from 
going out. As such, to non-initiates and much more so, 
to complete strangers, these tribal peoples would have 
appeared quite 'mysterious' .  

Under these conditions, it is quite natural that to 
the Vedic Aryans, these tribal peoples would have 
appeared quite ' mysterious' in many respects, in the 
earlier stages of contact with them. As the f?gveda i s  
the oldest of the known brahmanic texts64 most of 
what it preserves �ould go back to a very early period 
in the Aryan expansion in India. It is very l ikely, 
therefore, that what the f?gveda records about these 
Yakkhas are some of the very early impressions of the 
Aryans regarding these tribal peoples, in the earlier 
stages of their contact with them. 

In addition to what we have already observed 
regarding the Yakkhas, even the very names of some 
of these, seem to suggest certain tribal (human) 
characteristics. To take only a few examples, ·Suciloma 
is explained as, "Needle-haired"; Khara , "rough-skin" 
or "shaggy"; Khara- loma, "Rough -hair"; Khara
dathika, "Rough- tooth';; Alavaka, "Forest-dweller"; 
Aj akaUipaka, "Goat-bundle"; Kakudha, "K-trec"; 
Kumbhira, "Crocodile"; etc.6; When one considers 
these names in comparison with the names often met 
with in the Pal i texts, such as Kii�adanta, 66 it is not 
difficult to visualize how these names originated. , .  
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Some scholars seem to think that animal and plant 
names of individuals could suggest not only remnants 
of tribalism, but also of totemism. 

Chattopadhyaya observes, "Macdonell thought 
that 'there are possibly in the f?gveda some survivals 
of totemism or the belief in the descent of the human 
race or- individual tribes or families from animals or 
plants'. Oldenberg too, considered the animal names 
as relics oftotemism; further according to him certain 
taboos in the Vedic l iterature could have been but 
counterparts of the same totemic bel iefY 

The evidence discussed above goes to show the 
tribal character of these beings known to us at the 
Yakkhas. But this  would have been merely past 
knowledge a few centuries after the absorption of the 
Yakkhas into the frame-work of the 'cultured society'. 
[t must be remembered that the Yakkhas were not, by 
any means the only tribal peoples who lost their 
separate tribal identities due to such absorption. Many 
other groups 68besides, both before and after the time . 
of the Buddha, underwent similar loss of their separate 
identities� Thus, when the texts came to be edited and 
commented upon, it is not at all strange that no thought 
was given to sifting the historltal materiaf from the 
myths and legends connected with these different tribal 
peoples, 69 as such knowledge, possibly, wa.S available 
to them. · 

Thus, as we have seen above, the references to the 
Yakkhas in the Buddhist texts; belong to three main 
types or classes: (i) the records of Buddhist contact 
with individual yakkhas or communities of Yakkhas: 
either those whose tribal territories were brought to 
the very borders of the Empires by the fast expansion 
ofthe latter or those who were actually living within 
the domains of the Empires, having been dislocated 
from their tribal lands; (ii) the records showiilg the 
actual process of amalgamation of the Yakkha tribes 
with the 'cultured peoples' ;  and (iii) the records which 
preserve the myths and legends of the Yakkhas as 
they persisted in society long after the Yakkhas lost 
their tribal identities". 70 

M.M.J. Marasinghe 
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MAKAPATIHARIYA stands  for the "twin 
·ac le" ,  whose performance requ ires the 
ultaneous magical production of the opposite 
:nomena of fire and water. According to the 
.cription given in the Pa.tisambhidamagga, to execute 
' twin miracle requires the production of flames 
m the upper part ·of the body and water from the 
¥er part, then water from th� upper part and flaiil.es 
1m the Io�erpaft, followed by shifting th�· place of 
eation of these two phenomena to various bodily 
trts (Ps. I ,  1 2 5} .  The  commentary on the 
hammapada records that this miracle was performed 
y the Buddha in Savatthi in reply to a challenge by 
on-Buddhist wanderers (DhpA. I II,  2 1 3). 1 The 
'idinakathi to the Jiitaka collection notes that the 
;uddha also performed the twin miracle right after his 
wakeP.ing; again when v is iting h is  relatives at 
:apilavatthu; and a!so when being challenged to a 
ontest of magical powers by the wanderer P atikaputta 
f. I, 77). 

The challenge by the wanderer P atikaputta is also 
:ported in the P B_tika. Sutta, which, however, only 
1entions that the Buddha rose up into the air and 
.splayed fire, without referring to any simultaneous 
roduction of ,.Vater (D. III, 27). The Dirgha Agama 
rral lel to the P ff.tika Sutta does not even mention any 
splay of tire, but only records that the Buddha rose 
J into the air (T. I, 69a26).2 

The same is  the case for a Samyutta Nikiiya 
scourse that describes another occasion when the 
1ddha had risen up into the air and displayed fire (S. 
1 44), where again the parallels in the two Saf!!Yukta 

Agamas do not report any display of fire, but only 
that the Buddha had risen up into the air ( T II, 324c23 
and T II, 4 1 2c23). As the rationale of the Buddha's 
perfom1ance in this instance was to dispel a Brahm a's 
illusory belief that nobody else was able to reach his 
realm, a mere appearance in mid air would indeed have 
sufficed to make the point. 

A performance of the twin miracle by the Buddha 
is also reported in the Saf!IYukta Agama paral lel to 
the Aditta Sutta, in which case the Pali version does 
not record any miraculous feat by the Buddha ( T. I I, 
50b 1 9  and S. IV, 1 9) . 3  Even Dabba Mallaputta 
performed the twin miracle when about to pass away 
according to the two extant Saf!Jyukta Agama 
translations, (T. II, 280c3 and T. II, 3 78b5), while the 
account of his passing away in the Pali Udana only 
mentions that he rose up into the air and cremated his 
body, without recording that on that occasion he also 
performed the twin miracle ( Ud. 92) . 

The lack of any reference to the magical production 
of fire in the paral lel versions suggests the attribution 
of this phenomenon to the Buddha (or even to Dabba 
Mallaputta) to be· a later development. Its origin might 
have been figurative references to fire, such as the · 
description of the Buddha as one who shines with 
radiance [= fire], Buddha tapati tejasi (Dhp. 387); · 

whose radiance [= fire] is comparable to the sun, adicco 
va . . .  teji tejasi(Sn. 1 097); and who kindles the inner . 
fire, a;jhattam evajafyamijOtif!l, being always ablaze 
with [this internal] fire and concentrated, niccaggini 
niccasamiihitatto (S. I, 1 69). 

A description in the Mah ivastu of h i s  first 
meditation under the Jambu tree when sti l l  a 

· bodhisattva also uses imagery re lated to fi re, 
comparing him to a sacrificial fire on a mountain top, 
hutiisano vi girimfirdhanasmiiJl (Mhv,u. II, 47); an 
imagery foun.d in the same context also in the 
Lalitavistara (La/. 92). The degree to which the fire 
imagery was associated with the Buddha can also be 
seen in representations of his first meditation in early 
Indian art, where sometimes the symbol of a burning 
fire is employed to represent the bodhisattva seated 
in meditation .4 The figurative use ofthe fire imagery 
in the above-mentioned verses and passages may then 
at times have been taken l iteral ly, result ing in 
descriptions of the Buddha's magical ability to produce 
fire. In the course of time, the notion of the Buddha's 
magical production of fire might then have further 
developed into the. motif of the twin miracle. 

I 
· ) I 
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According to the Sanghabhedavastu, when the 
Buddha would perform the twin miracle he  not only 
simultaneously manifested water and fire, but also 
produced replicas ofhimself.5 The Sanghabhedavastu 
reports that the bare twin miracle, i . e .  without 
emanation of replicas, was also executed by Uruvilva 
Kassapa and on two occasions by Mahamoggallana.6 
A performance of the twin miracle by Uruvi lva  
Kassapa is also recorded in  the Madhyama Agama 
and in the two versions of the Sa!f1Yukta Agama (T.  I, 
497c22; T. II, 279c3 and T. II, 377b26); and the same 
feat by Mahamoggallana is described in the Ekottarika 
Agama (T. II, 64 l c l 4). 

References 
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Indo-Iranian myth and Buddhists adopted that 
for enhancing the Buddha's image by endowing 
him with magical powers" .  Another facet of this 
tendency towards apotheosis of the Buddha can 
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, from •ya, stands for a "means of motion", 
in principle could be either a "way", or else a 
e". In what follows, occurrences of these two 
s of the term yiina in its early canon ical usage 
! examined, fo l lowed by consi dering its 
:ance in relation to the concepts Hinayana and 
ana. 

:ording to the definition given in the Vinaya , 
m yiina could refer to various types of carts or 
[S, as well as to a sedan chair or a palanquin 
V. 201 ). The sense of a vehicle seems to be in 
.e most common nuance of yiina in the Pali 
.rses. References to such a vehicle or carriage 
1art of the standard description of how someone 
. approach the Buddha by driving in a yiina as 
this is possible, fol lowed by descending and 

•roceeding on foot to meet the Buddha. (e.g. D. 

1e bodhisattva Vipassi was travai l ing in a yiina 
he encountered the sights of o.ld age, disease and 
, encountenrs that . motivated him to go forth in 
:h of awakening (D.II ,  2 1  ) . Generous King 
isudassana once deCided. to offer yiinas to all _ 
: whb- mightneed it (DU'l; 1 79.}�·A yiina is in fact 
Jf the·�.goods that� ':iit·additiori- to· .food, · drinks, 
ing�et��' on� might off¢r=to a recluse of Brahmin 
II;:�$-8)� Th<)se who-dq l)Ot �wna yiina may need 
.;rqw it from som"eone else (M. I, 3 66). To be able 
·all�op.eself of a y iina appears to be characteristic 
ose who are wealthy and affluent (M. III, 1 77), in 
to drive a yiina was apparently considered a source 
appiness to such an extent that the Kathiivathu 
the yiinasukha as an evident example for the 

tence of happiness (Kvu . 209). 

��sponsible for the construction and eventually 
' t�e repair of a chariot is a cartwright, a y iinakiira, 
:rled in·a simile in the Anailgana Sutta (.M. I, 3 1  ). 
a a5'� vehicle �lso makes its appearance in another 
le, ·which illustrates the predicament of one who 
s up the celibate life and returns to indulge in 
ua]ity with the imagery of a vehicle that is out of 
rol (Sn. 8 1 6). For those who have gone forth, to 
!I in yana was not considered appropriate, though 
.tually concessions were made, such as in case of 
1ess (Vin. I, 1 9 1 ;  Vin. II, 276 and Vin. IIV, 338). As 
tter of proper etiquette, it is also inappropriate 
monk or a nun to teach the Dhamma to someone 
is riding a yiina ( Vin. IV, 20 I ): Finally yiinakathii, 

talk about vehicle, is one of the unsuitable topics of 
conversation that those who have left the world should 
better avoid (e.g. M. III, 1 1 3). 

In the fabulous country of Northern Kuru (see 
also UTTARAKURU), people can avail themselves 
of vehicles drawn by elephants or horses, as well as 
of divine vehicl es, dibbayiina, (D. I II ,  200) .  A 
dibbayiina also features in the Makhadeva Sutta, where 
it stands for the "divine vehicle" sent by Sakkha to 
convey King Nimi to the heavenly realm of the Thirty
three (M. II, 80). While these occurrences of the term 
dibbayiina have a 'vehicle' in mind, the simi lar term 
devayiina seems to rather intent a "divine way" or 
even a "way to heaven". This can be deduced from the 
circumstances that, in a verse in the Sutta Nipiita, the 
devayiina is further qualified as "stainless great path", 
virajaip so mahiipatha1p (Sn. 1 39). The same nuance 
if a "way" or "path" would also underlie a passage in 
the Kevaddha Sutta,which describes how a monk 
visited the heavenly realms after having developed 
concentration to such a degree that the devayiiniyo 
maggo, the way to the h4eavenly w·orlds, appearted 
to him (D. I, 2 1 5). 

The use of the expression devayiina has i ts  
precedents in  ancient Indian l iterature: "As early as 
the .Rgveda and the Brahmal).as mention is frequently 
made of the Devayiina , which was originally in all 
probability the way by which Agni bore the sacrificial 
gifts to the gods, or the latter descended to the gods". 

Some instances of y_iina could accommodate both 
nuances of a "way" or of"vehicle", such as a verse in 
the Sa1J1Yutla Nikiiya, according to which the yiina to 
liberation can be made use of by men as well as by 
women, itthiyii purisassa vii, sa ve elena yiinena 
nibbiinass 'eva santike 

(S. I .  33) .The preceding verses s.peak of the 
"straight path" ujuko . . .  maggo, and the "chariot that 
does not creak", ratho akujano, followed by describing 
various parts of this chariot. Though the sense of a 
"chariot" is clearly more prominent, the meaning of a 
·'path" is not altogether absent from the imagery of 
the yiina to liberation that is open to men and women 
alike . 

At times, a play on the two senses · of the term 
yiina appears to be made on purpose in order to infuse 
a mundane statement with a deeper meaning. According 

· to a discourse in the Sa1J1Yutta Nikiiya, when on one 
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occasion people applauded the beautifu l  chariot of a 
particular Brahmin as a brahmayana , the Buddha 
used the same term as a designation of the noble 
eightfold path, wh ich more tru ly deserves to be 
reckoned a brahmayana, or else a dhammayana (S. V, 
5) .2 Though the idea of a dhhammayiina takes its 
occasion from an actual chariot, the circumstance that 
th is dhhammayiina represents the noble eightfold path 
makes it probable that the nuance of"path" was also 
part of the intended imagery. 

Both senses of the term may sti l l  be of relevance 
when yana is used to stand for a particular form of 
practice. One example is the commentarial distinction 
between vipassa nay ana and samathay iina (e. g. MA. I, 

. ) 240), which revolves around the emphasis given to 
the development of insight or tranquil ity in  one's 
meditative progress to liberation (see also SAMATHA 
& VIPASSANA). Another d istinction is that between 
three yiinas, namely the yiin(ls that l ead to the 
awaken ink of a discipl e, s iivakayana/fr iivakayiina, to 
t he  awaken i ng of a P accekabuddha, 
paccekabuddhayanalpratyekabuddhayiina. In regard 
to these three yanas, the "avai lab le  scriptures of the 
eighteen schools allow all three options . . .  that is, the 
eighteen or four schools embrace the three yiinas" .3 
Thus those who fol lowed the yiina ofthe·bodhlsattva 
could have been members of any of the early Buddhist 
schools. 

) Cn fact, the bodhisattva career is a yana that has 
been practiced and is sti l l  being practiced within the 
Theravada tradition.4 Hence the term Mah iiyiina does 
not represent a distinct school in ancient India, but 
rather refers to a part icular vocat ion .  The term 
Hinayiina, then, is even l ess representative of the 
historical real ity of ancient Indian Buddhist schools, 
wherefore " 'Hinayiina' is not an appropriate category 
of historical analysis". From beginning to end the 
Hinayiinist was a person of straw, a wil l-o-the-wisp", 
and the term '" Hinayiina' was a catch-all label coined 
by Mahiiyiinists . . .  to stigmatize a rhetorical other". 5 

In modern scholarly writings, the term H!nayana is in 
fact usually avoided , not only because it does not 
refer to a clearly identifiable historical school, but 
also in order to avoid perpetuating what is clearly 
derogatory terminology, as the qual ification hina stands 
for what is low, inferior, contemptible and despicable 
(see also HiNAY ANA and MAHAYANA). 6 

Though the terms Mahayana and Hinayana do not 
reflect dist inct schools  in  the h istory of Ind i an 
Buddhism, 7 they do have historical significance in  so 
far as their coming into use corresponds to stages of 
development in Buddhist thought. " I t  seems l ikely 
that the sequence of development ofthis  terminology 
began with the stra ightfo rward express i on 
bodhisattvayana, which was then qualified with the 
epithet ' great' (mahayana), and which finally lead to 
the creation of the term hinayana as a back-formation 
. . .  the term bodhisattvayiina would thus represent the 
emergence of the path to Buddhahood as a distinct 
vocational alternative, the term mah ayana a mere 
expression of admiration for that path, and the term 
hinayana an expression of a derisive attitude toward 
non-bodhisattva practitioners". 8 

When examined ::'rom the perspective of the term 
yiina and its two chief connotations, it seems that the 
expression Mah iiyiina in its early instances was 
predominantly understood as a "great way". This 
suggests i tself from the way this expression was 
translated by the early Chinese translators and also 
from descriptions of innumerabl e  beings embarking 
on the Mahayana, which would fit the idea of a 'path' 
better than the image of a 'vehicle' . 9 The nuance o f  a 
'way' could thus be seen to continue the sense ofyana 
in early canonical expressions l ike devayiina, the path 
leading to heaven, and to some extent also of the 
dhhammayiina, the eightfold noble path that leads to 
final l iberation. 

Analayo 
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YANNA ' stands for "sacrifice", whose performance 
formed a central role in the thought world of ancient 
India. The present entry wi l l  briefly survey a few 
instances in the P a li canon that refer to sacrifices or 
d i sp lay knowledge o f  var iou s aspects of  i ts 
performance, followed by assessing the early Buddhist 
attitude towards ya.illi a· 

A l ist of sacrifices, found in several discourses, 
includes the assamedha, purisamdedha, samm tP asa1 
v acapeyyalv afapeyya and niraggafa (S. I, 76; A .  II, 
12; A . IV, 1 5 1  ;Sn. 303 ;It. 2 1  )_22 

The same l isting is also found in verse 1 96 of the 
'Jandhari Dharmapada, reading a spa-veka Puru-�a-

veka same-pa.<h vaya-veka niraga tja, cf. Brough: The 
Gandhari Dharmapada, The Amba!fha Sutta refers 
to offerings made by Brahmins for the departed and 
to the thalipaka offering ( D. I, 97). The efficacy of 
offerings, undertaken on behalfofthe departed, is the 
subject of a discussion between a Brahmin and the 
Buddha in a di scourse in the Aiiguttara Nikfiya 
(A. V,269). In a l ist of qualities that make up a worthy 
Brahmin, given in the K ii�adanta Sutta, such a 
Brahmin's role as the first or second to hold the 
sacrificial ladle is explicitly noted (D. I, 1 20). 

The somayaga is mentioned in a Jataka verse (verse 
263;1 IV, 365), and a discourse in the SaiJ1YUlta Nikiiya 
describes a Brahmin who has just completed a fire
sacrifice, aggihuta, (S. I, 1 67). The Mahgovinda Sutta 
refers to spreading kusa grass for the performance of 
a fire-sacrifice (D.  II, 244), which according to a verse 
found in several passages is the supreme sacrifice, 
just as Siivittiis the supreme Vedic hymn ( Vin. I, 246; 
M. II, 146= Sn. 568). 3 The Kandara� Sutta, as an 
example of someone who torments himself as well as 
others, depicts a king or Brahmin engaged in a sacrifice. 

· In addition to having various animals slaughtered for · 
sacrifi ce, . according to  its d escription the king 
undertak�s ,the pr�ctice of l iving on the mi lk of the 
single te.�t of ;!·cow, sleeps on t_J,.e bare ground , clad in 
a hide ��-d with h�_lr �d beard shaved off ( M I, 343 ) .  
A ya.illi a that apparently involves sacrificing tetrads 
of living beings is mentioned in Jataka tales, referred 
to as the sabbacattuka ya.illi a (e.g. 1: I, 335 or J: III, 
44). 

According to the Samaiiiiaphala Sutta, some of the 
Buddha's  ·contemporaries comp letely rej ected 
sacrifice. The Siimaffaphala Sutta reports that P iirana 
Kassapa affirmed that no merits would result from 
sacrificing, yajanto yaj ii:Jento n 'atthi tato nid ina1p puff 
ffa1p (D. I, 52); and Aj iata Kesakambali denied that 
anything could meaningful ly be sacrificed or .offered, 
n 'atthi yiffha n 'arthi huta1p (D . I, 5 5 ;  see also 
S AMANNAPHALA S UTTA) . W h i l e  ear ly 
Buddhism was also critical or contemporary sacrificial 
practices, it did not go so far as to reject them entirely. 
In fact, the Mahacattiir is aka Sutta�s definition of.right 
view, in direct contrasi to the p osition taken by Aj ita 
Kesabmbali, affirms that there is what is sacrificed 
and offered, atthi yi fhaf!l atthi huta1p (M. III, 72). 
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Instead of a wholesale rejection of sacrifice, early 
Buddhism re-interpreted the meaning and purpose of 
yaiJii a- "The brahmanic ritual ofVedic times has been 
given a changed and deeper meaning. Buddhism has 
discarded the outward and cruel form and has widened 
its sphere by changing its participant, its obj ect as 
well as the means and ways of 'offering', so that the 
yaiJii .5 now consists entirely in a worthy application 
of a worthy gift to a worthy appl icant". 4 "The word 
yajiia has thus lost i ts or ig ina l  mean ing in the 
Brahminical sense and has come to equal dana, p iija, 
dakkhi.pa or deyyadhamma " . 5 

The early Buddh i st re- i nterpretat ion of the 
concept of yaiiii .5 finds its expression in the use of 

) yaiJii a in several d iscourses as a referent to gifts of 
� food to the virtuous (e.g. A .  I I, 63 or A .  III, 337). Such 

gifts of food to the virtuous may even take on the 
outer aspects of preparations for a sacrifice, if the gift 
is to be given to the whole monastic community with 
the Buddha at its head. Thus several passages report 
that the busy activities in a household about to receive 
the Buddhist order for such a meal would cause 
outsiders to wonder if a sacrifice is under preparation 
( cf. Sn. Prose p. I 05 or Vin. II, 1 55). 

Hence when asked if he approved of ya.ziii .5, 
according to a discourse in the A nguttara Nikiiya the 
Buddha repl ied that he did not commend the type of 
sacrifice where animals were slaughtered, but only a 
sacrifice that does not invo lve any ki l ling, such as 

) regular gifts in charity or on behalf of one's family (A. 
II, 42). The same theme recurs in  the P iiyiisi Sutta, 
which contrasts sacr ifi ces  where an ima ls  are 
slaughtered to those that do not involve any ki l l ing 
(D. II, 353). In this way, early Buddhism redirected 
the ancient Indian disposition towards offering yaiJii .5 
by providing the alternative of offering dana, which 
sti l l  forms a distinct feature of the Buddhist tradition 
today. 

According to early Buddhism, even before an actual 
sacrifice is undertaken, even merely having the plan to 
kill animals for its sake wi l l  already be demeritorious 
(A. IV, 42). A descripiion of the preparation for a 
sacrifice to be undertaken on behalf of King Pasenadi 
indicates that not only the victims of the sacrifice 
suffer, but also those who have to carry out the menial 
tasks required for i ts performance. According to this 

description, the slaves and workers executed their tasks 
with tearful faces, being forced to do so by beat ing 
(S. I ,  76) .  The i n trodu ctory n arrat i o n  to the  
P fir iiyanavagga of  the Sutta Nipiita reveals the strain 
that the performance of a sacr ifice puts on the 
resources of the sacrificer h imself. It records that , 
after having pefformed a great sacrifice, the brahmin 
Bavari had exhausted h is  wealth to such an extent that 
he was unable to give support to another Brahmin 
who begged h im for help (Sn. 978 and 982) .  Hence 
from an early Buddhist perspective the performance 
of sacrifice simply causes suffering to all those who 
are involved in it. 

A ch ief motivation for performing sacrifi ces, 
according to the Pu.p.pakamff,navapucchii, i s  hope for a 
better form of existence and desire for sensual pleasures 
(Sn . l 044 and 1 046) . Accord i n g  to t h e  
Mahiidukkhakkhandha Sutta, during former l ives the 
Buddha had performed various sacrifices, but had found 
out that no purity can be deveioped thereby (M. I ,  
82).  A Buddhist monk, who earlier used to perform 
the aggihuta, concludes that only bl ind worldl ings 
will believe that fire-sanctifiers lead to purity. ( Th. 
34 1  ) . As a verse in the SaiJIYutta Nikiiya points out, 
instead of maintaining external tires, the Buddha rather 
kindles the fire of concentration within ( S. I, 1 69). In  
sum, the perfonnance of  external sacrifice and oblation 
wil l  not purify. (Sn.249). 

Hence performing various sacrifices is  not worth 
even a sixteenth part of the value of developing loving 
kindness, mettii(A .  IV, I 5 I and It. 2 I ). Even a thousand 
sacrifices wili not be able to equal a meagre gift given 
by one who, though poor, l ives righteously, (S. I, 1 9) .  
ln particular the offering of Dhamma, .dhammayiiga, 
is superior to any material  offering ( It. I 02). A 
discourse in  the A nguttara Nikiiya takes up the 
Brahminic criticism that, while the performance of 
sacrifice is undertaken on the behalf of many, to go 
forth is only for one's own sake (A. I, 1 68). In reply, 
the B uddha points to h i s  role as a teacher of the 
Dhamma to many, making it clear that to go forth can 
be of immense benefit to others. 

The Brahamanadhammika Sutta contrasts the 
conduct of Brahmins of fonner times, who did not 
slaughter for the sake of sacrifice ( Sn. 295), to greedy 
Brahmins of later days, who out of covetousness for 
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r.stigate the king to perform sacrifices that 
massive slaughter (Sn. 302-308). The same 

·se concludes that those who sacrifice in this 
1ve fallen away from the principle of justice 
2).Criticism of the way contemporary Brahmins 
perform sacrifices is also voiced in the Subha 
which depicts how a Brahmin might get upset 
he does not receive the foremost seat and best 
of food at a sacrifice (M. I I ,  204 ) . The 

·andiia Sutta is quite outspoken in Its criticism, 
)mpares the greed ofBrahmins who come running 
smel l of sacrifice to dung feeding animals (M. 

57). 

rather humorous depiction of the early Buddhist 
.de to sacrifice and to offerings for the gods can 
und in a d iscourse in the SaiJIYutfa Nikiiya, which 
tres an elderly lady who makes daily oblations to 
1ma (S. I, 1 4 1 ). Brahma eventually appears in 
-air, only to inform his devotee that, instead of 
1g to offer him what he will not take anyway, she 
1ld do better to give the food to her son, who as a 
ldhist monk was out on the roads of the town 
:ging his daily alms. 

In fact, whi le  frqm the point of view of the 
ahmins the proper recipient of offerings would be a 
ahmin of pure descent who is knowledge :in the· 
:das, from the early Buddhist perspective mental 
trification and the attainment of the three h igher 
wwledge makes someon.e a worthy recipient of gifts 
t . I, 1 66 1  ). That is, an awakened one is the best 
cipient of the sacrificial cake, tathiigato arahati 
7rafasa.If1 (Sn. 467 ff).6  

A good dose of humour also seems to underl ie the 
rlfadanta Sutta treatment of the theme of sacrifice. 
t i s  discourse describes a king of the p ast who 
rformed a great sacrifice at which no l iving being is 
led, a sacrifice that did not require any enforced 
>our and where the king refused offerings made to 
n on behalf of the sacrifice by others, indicating 
1t he had sufficient to carry out the sacrifice on his 
m account (D. I, 1 4 1 ). "It is all ironical, ofcourse 
t the very contrary, in every respect, of a typical 
die sacrifice". 7 The K fi.tadanta Sutta does not stop 
his, but concludes by depicting a series of sacrifices 
1erior to this idealized ancient sacrifice. These are 
king regular offerings to virtuous recluses; providing 
Iter for the sangha; going for refuge; undertaking 

the five precepts; and supreme of all, going forth and 
attaining l iberation. 

M iise mase sahassena 
Yo yajetha sala.If1 sama!J1 
Ekaffca bhavitattiinalJl 
muhuttam api pujaye 
siiyeva p1/janii seyyo 
yaffce vassasalalJl hula.If1 
Month after month for a hundred years, 
One might offer sacrifices by the thousands, 
Yet, if only for a moment one were to worship, 
Those who are well trained, 
Such worship is superior in�eed, 
To a hundred years of offerings (Dhp. 1 06) 

Analayo 
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YASA stands for "fame", "glory", or "reputation" .  In 
an oral society like ancient India, Sl]ch fame and 
reputation was inevitably of considerable significance 
as a source of information. The early Buddhist attitude 
towards yasa shows various facets, where on the one 
hand a favour(lble reputation is seen as a benefit of 
living a moral life, yet at the same time emphasis is 
given on developing that inner strength that is able to 
withstand the vicissitudes of fame and disrepute, in 
order to eventually transcend all unnecessary concern 
with it. 

Fame is one of the factors that contribute to a 
king's self-confidence, (A.  I I I, 151 ) ; and one of the 
factors that ensure that a person is respected where 
he or she goes (Dhp. 303) .  The Brahm iiyu Sutta 
describes how a crowd assembled to l isten to the 
Buddha would get up anJ make room for a Brahmin, 
who had come to join them, on account of his fame 
(M ll, 142). The importance of yasa is also reflected 
in the Sopadap¢a Sutta, according to which an eminent · 
Bnlhmin was warned by fellow Brahmins that, if he 
were to go and visit the Buddha, the Buddha's fame 
would increase at the expense ofthis eminent Brahmin's 
fame (D. I, 1 1 3). The same discourse reports that, 
when this Brahmin neyertheless decided to visit the 
Buddha, he was quite worried that, in case he should 
ask the Buddha a clumsy question, he would incur the 
ridicule of the assembled crowd and hence a loss ofhis 
fame. He was concetneo that a loss offaili.e V.,oulcr in 
turn diminish his  income, since that depended on his  
reputation, yassa kho pana yaso hiiyetha, bhogii pi 

) tassa hiiyeyyu1p, yasoladdhii kho pan'  amhiika!J1 bhogii 
(D. I, 1 1 8). 

Other sources for a loss of fame are when one 
transgresses due to being under the influence of desire, 
anger, fear or delusion, which will lead to a gradual 
loss of fame, comparable to the waning moon (A. II ,  
I 8). Anger is in fact particularly prone to lead to a 
decrease in one's good reputation (A. IV, 95). 

For the sake of establishing a good reputation, the 
Singaloviida Sutta l ists several qualities such as being 
wise, virtuous, kind, humble, free from sloth, unshaken 
by adversities, and generous (D. UI, 1 92). A discourse 
in the Anguttara Nikiiya l ists confidence, virtue, 
generosity and wisdom as factors that wil l  lead to 

. yasa (A. II, 66), while other discourses in the same 
collection highlight that offering food as an expression 
of generosity is especially productive of a good 
reputation (A. II ,  64; A.  III, 42). A verse in the 

Dhammapada recommends such qualities as energy, 
mindfulness, pure conduct and self control for the 
same purpose ( Dhp. 24). Hence, it is meaningless to 
pray and wish for fame, since one should instead 
develop the qualities that lead to it (A. lll, 48). 

A verse in the Theragiithiipresents the development 
of the noble eightfold path as a source for fame ( Th. 
35) .  The yasa of one who has taken refuge, who 
observes the fi·ve precepts and is generous, wil i  spread 
in all directions. Such fame is superior to the fragrance 
of any flower, as the scent of a flower is not be able  to 
move against the wind and thus will not be able to 
reach all directions (A. I, 226; cf. also Dhp. 54). 

In the case of some devas, the circumstance that 
lhey outshine other de vas in the realm of the Thirty
three in respect to yasa - which here appears to st�d 
mainly for "glory" - is because in their earlier existence 
on earth they l ived the holy life under the Buddha (D. 
l l, 208). This holds true even when someone was a · 
pauper in  his former ex-istence (S. l, 232), or a leper 
who, though not gone forth, had reached stream-entry 
before passing away ( Ud. 50). In fact, taking refuge in 
the three jewels is a crucial condition for being reborn 
in a heavenly realm endowed with yasa (S. IV, 275). 

A drawback of yasa is highlighted in the Sappurisa 
Sutta, which indicates that the gain ofyasa can lead to 

- conceit, to looking down on others who are not famous·· · 
and renowned (M III, 3 8) .  Yet, as the same discourse 
points out, it is not due to fame and renown that 
unwholesome qualities in the mind diminish. Hence, 
whether one is famous or not, the real question is if  
one i s  practising in  accordance with the Dhamma. 
The dangers of succumbing to the attraction offame 
and gains is highlighted in a discourse in the Anguttara 
Nikiiya, according to which due to infatuation with 
fame and gains Devadatta had taken a path that in the 
end led him to an evi l borne (A. IV, 1 60). Hence fame 
gained by wrong means is but one of the armies of 
Mara (Sn. 438). Besides, even rightly gained fame is 
oflittle use when death comes (Th. 554). The Bhaddiili 
Sutta indicates that, once fame has manifested, the 
things related to the influxes, iisavatthiinivii dhammii 

� .  ... ' 

also man ifest in the monastic community. As a 
consequence of this, rules and regulations have to be 
promulgated in order to restrain such unwholesome 
influences (M I ,  445) . 

Fame and disrepute, yaso ca ayaso ca, are one of 
the altogether four pairs of opposites that come under 
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:ading of being eight worldly conditions, affha 
hammii (D. £II, 260). 1 In order to retain inner 
u d e  when face d  w i t h  fame and di srep ute, 

;ness of their impermanent nature is particularly 
.1mendable (A. IV, 1 58). A noble disciple, equipped 
clear awareness that all these worldly conditions 
npennanent, unsatisfactory and bound to change, 
1ot delight in fame nor be upset at disrepute. By 
remaining with an attitude of inner balance, the 
:! disciple will make use ofboth fame and disrepute 
ccasions for his or her progress on the path to 
·ation: That is, gain or loss of fame is of little 
ortance, what really matters · is gain . or loss of 
jom (A . I, 1 5). 

fhough according to the discourses the Buddha 
reached the acme offame ( D. III, 1 26; M I, 386; S. 
96), yet, his degree of inner purity was such that . 
was thoroughly aloof from succumbing to the 

1gers inherent in  becoming famous (M I, 3 1 8). In 
1temporary society an exceedingly good report had 
read abo u t  t h e  B u d dh a ,  kalyiipo kittisaddo 
bhuggato. Y�t, the B uddha was not concerned with 
ne .and would even send people away if they did 
t behave properly, explaining to his attendant that 
r one who can avail h imself of the happiness of 
eper meditation, the vulgar happiness of fame holds 
) '!!!@cti�n (i_IV, 34 1) .  

referred to i n  early Piili literature. I n  fact the designation 
Rahulamiita is attested only once in early canonical 
Pali works and that too in the Vinaya Mahiivagga, 
which refers to her sending her son Rahula to the 
Buddha to request for his inheritance ( Vin. I .82).  The 
Buddha, however, got his young son ordained by the 
venerable Sariputta allowing him to be an inheritor of 
his spiritual wealth rather than the mundar1e wealth 
which he had left behind when leaving home life. 

But the most intriguing thing about the character 
of this lady is that besides the name Yasodhara she is  
known in  both the P ali and Buddhist Sanskrit traditions 
by a number of other names with the designation 
Rahulamatii forming a sort of link term among them. 
The late Piili canonical text Buddhava1J1sa ( xxvi. l S) 
calls her Bhaddakacca but, strangely, its commentary 
( BuA. 293) replaces it with the name Yasodhara 
proving its late entry into the P al i tradition. The 
Manorathapiirani (AA. 1 .376 f), however, identifies 
Rahulamatii with the senior nun Bhadd a Kacciina - a 
variant of the above Bhaddakacca- named in the 
Anguttara Nikzya ( 1 .25 }  as the (oremost among the 
bhikkhupis who had attained greatness in  supernormal 
knowledge (mahatiyo abhiiJiiapattiinalJ1 aggii). The 
commentator goes on to say that each B u ddha could 
have only four disciples with this capacity. In  the 
dispensation of the present Buddha, the two chief 

Yaso ca appabuddhina1J1, 
viiiiiiinaip ayaso ca yo, 
ayaso ca seyyo viiiiiiina1J1, 

---disciples,-- the-elde�: Bakkula anq � female elder 
B hadda Kacciina had the same ab i l ity.- But tne 
commentarial explanations seems to l imit this ability 

na yaso appabuddhinaip. 
[Comparing] the fame of those with l ittle wisdom, 
[To] the lack of fame o f the wise, 
Better is the lack of fame of the wise, 
Not the fame of those with l ittle wisdom ( Th. 667). 

An ala yo 

tefe.rence 

The other three pairs are gain and loss, iiibho ca 
aliibho ca, blame and praise, nindii ca pasa.psii ca, 
and happiness and pain, sukhaiica dukkhaiica. 

'ASODHARA. Yasodhara (Bdst.Skt. ) is identified 
late B uddhist works with the l ady designated 

a h u l am ata,  ' Mother  of Rah u l a '  w i fe of the . ' 
odhisatta Siddhatta Gotama ( Bdst. Skt. Siddh artha 
· Sarvartha5iddhi Gautama), a character very rarely 

to just one of the supernormal powers, viz. the ability 
to recall one's past births. These four elders were said 
to be capable of recalling one incalculable plus one 
h u n d red thousand worl d c y c l e s  (Kappa 
satasahass idhika1p asaiJ1kheyyaip) (s. v. Kalpa, for 
another interpretation of the term). We also have to 
note here that according to canonical information each 
world cycle (kappa) consists of four incalculables ( 
A.II. 1 42). 

Commenting on the name, the commentary states 
that since her bodi ly complexion was like that ofsolid 
gold ( bhadda-kaiicanaip viya) she was named Bhadda
kaiicana but later she came to be cal l ed Kaccana 
synonymous with R ahu lamata. According to this 
account she commences her career as an aspirant for 
the foremost position: in great supernormal knowledge 
in the dispensation of the Buddha Padumuttara. But, 
as shown below, her aspiration to become the wife of 
the Bodhisatta in the final l ife extended back to an 
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immensely longer period, almost equal to that of the 
Buddha Gotama himself. Born in the family of the 
Sakyan Suppabuddha as his daughter and brother of 
Devadatta ( DhpA. III. 44), she later becomes the wife 
of the Bodhisatta and gives birth to prince Rahula. 
After the ordination ofMahapajapati Gotami she was 
ordained by the theri Janapadakalyani and, developing 
insight, became an arahant. She could recall, in one 
sitting, a hundred thousand world-cycles. Strangely, 
the Jataka commentary mere ly states, without 
mentioning any names, that she went to a nunnery 
and got herself ordained. Later she went to Savatthi 
with her preceptress and teacher and took up residence 
in a certain nunnery from where she often visited the 
Buddha and the thera Riihula (J. II .392 f). Significantly 
the name Bhadda Kaccana does not occur either in the 

) Therigatha or the Apadana. But the name Yasodhara, 
also absent in the Therigathi, appears in the Apadana l 
which probably is the first P a l  i canonical  .text, 
interestingly one of the latest, to recognize the theri 
Yasodhara as the Mother ofRahula ( Rahulamata) and 
the wife of the Bodhisatta in his homelife. 

Another designation given to the Mother ofRahula 
in the Pali commentaries is Bimba and, sometimes 
also Bimbadevi (ie. Queen B imba J.II. 3 92 (; DA .II.422) 
and also Bimbasundari ( J.vi.478). Prof. Maialasekare 
thinks that Bimba probably was her original name and 
other names l ike Bhaddakacca, Subhaddakii., Yasodharii. 

- - etc-. were-aescrlp11ve· epilnets appl ied to h-er. ·c D.P.P.N. 
s.v. Rii.hulamii.tii.). In fact the 13 th century Simhala work 
P uj iival i2 also presents .a similar view on the names 

) Bimbii. and Yasodharii.. Accordingly she was nam'ed 
Bimba as she was beautiful l ike a statue but by the 
time she reached the age of twenty nine B imbadevi 
also came to be known in Jambudvipa by a second 
name Ya5odharadevi because she was surrounded by a 
great retinue or was endowed with many qual ities of 
great excellence. Yet one has to consider other opinions 
expressed by such scholars as Oldenberg on this  
problem about the name or  names of the wife of the 
Bodhisatta. On this point Oldenberg3 says, " Her 
name appears to have been unknown to the ancient 
church . . Copious inventions of later times first fi lled 
up these gaps in various ways". 

This comment made by Olden berg is important in 
view of the fact that he  also says that, although it is 
said that the coming Buddha was married, it is  not 
certain whether he had one or many wivesh9l 4. El iot5 
has also pointed out that whil� the M ulasarvastivadin 

Vinaya refers to three wives ofthe Buddha-to-be, the 
Pali Vinaya as wel l  as those of the Dharmagupta, 
Mahasarighika and the Mahifiisaka schools mention 
only one wife or none at a l l .  This is significant in v iew 
of the fact that the early Pal i  canonical texts, except 
the above mentioned s ingle reference to Rahulamata, 
are completely si lent about the married l ife of the  
Bodhisatta. The Anguttara Nikiiya ( 1 .  145(.) mentions  
the three mansions he had and the luxuries he enjoyed 
in his father 's home also enj oying the company of an 
all-female orchestra during the four rainy months. But 
there is no mention of orie or many wives here. In the 
Majjhima Nikiiya ( 1 . 1 6 1  (/.), referring to seeking for 
noble and ignoble things, the Buddha says that he too, 
prior to enlightenment and as a Buddha-to-be, sought 
after ignoble things, subject to birth, decay, disease, 
death, anguish, and corruption, among which h e  
includes seeking for wives and children ( outtabhariy a). 
This could indicate that he was married and either had 
or wished for children. But the same discourse, dealing 
with his renunciation of worldly l ife, says that he was 
at the time sti l l  a young man, a mere boy with black · · 

hair  ( susu kalakeso) who went forth in the prime o f  
his youth against the wishes o f  his weeping parents. 
Curiously, unlike in the later works, there is no word 
about a weeping wife or a newly born son in this early 
account. It is therefore natural for a scholar l ike 
Oldemberg to express such sentiments about the whole  
thing. 

In Buddhist Sanskrit works also the same pattern 
of using different names for Rahula's Mother is quite 
ev ident .  The Divyavadana,  the  Mah avastu ,  
Asvagho sa 's  Buddhaccarita a n d  al so t h e  
Saddharmapu.ptjar ika, al l have the well  known name 
Yasodhara. But the Lalitavistara (La/. 99() uses quite 
a different name, Gop a, said to have been the daughter 
of the Sakyan Dal)�apani. The same work also at 
different places uses the name Yasovati ( La/.69) and 
also Yasavati (ibid. 1 60) with reference to the same 

· person. The Swarnaprabhiisottama S iltra6 also refers 
to the Sakya daughter Gop a who was in an earlier l i fe 
Jalambagarbha, wife of the merchant's son Jalaviihana. 
Rahula was their son named Jal ii.mbara Birth of  
Yasodhara. The Pali Theravada tradition asserts that 
seven persons and objects came into being along with 
the Buddha, viz Mother ofRahula, the Elder Ananda, 
Channa, the horse Kanthaka, the treasure-troves, the 
great Bodhi Tree, and Kaludii.yi ( BuvA. p . l 3 1 ). The 
P uj iivali adds that Yasodhara, who also was in the 
Tusita world- reborn there after her life as Maddi in J �� • 
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1e Vessantara J iitaka- passed away at the same 
me as the Bodhisattva and was conceived in her 
1other 's womb at the same constel lat ion as the 
:odhisattva and was born also at the same Vaifiikha 
onstellation as the Bodhisattva h imself The Pali 
�adition is unanimous that Suppabuddha the Sakyan 
vas the father ofYasodhara According to the P uj iivali 
te was the brother of Mahamaya, the mother of the 
�uddha and his wife was Amita, sister ofSuddhodana. 
(asodhara was born i n  the Kol iya country. The 
3uddha and Ya5odhara were accordingly cross- cousins. 

The Buddhist Sanskrit traditions do not agree with 
:he Pali traditlo� r�g�rding the .birth and the-fathe�hood. 
) f  the  Mother of Rahu la. The  Mah iis iiiighika 
\fahiivastu ( 11.25) holds that immediately after the 
Jirth of the Bodhisattva were born five hundred 
maidens with Ya5odhara at their head. The same work 
also asserts that Sundarananda, Chandaka, the horse 
Ka1,1!haka and the elephant Can dana were also born at 
. the same time. Each of them was also accompanied by 
five hundred young men servants, horses and elephants 
respectively. Five hundred stores of treasure also 
appeared at the time. Father ofYasodhara, according 
to this work, was the Sakyart Mahanama (i.bid.48). 
But the Sakyan Mahanaina mentione{ .in the P ali 
WOrks, elder brother of the thera Anu�cldha, W.aS a 
cousin of the Buddha. It is difficult to imagine that his 

· ·  daughter-became-t-he-speuse -of-the B-odhisattva. The_ _ 
Lalitavistara account states that ten thousand maidens 
with Yasovati- this must be the same as Gopa- at 
their head were born with the Bodhisattva ( La!: p. 
69). Gopa's father according to this source was the 
S akyan Dal}.�apani (ibid.99) . 

Yasodhara's Marriage 

There i s  very little in the Theravada l iterature 
regarding the_ pre-marrital l ife of Yasodhara. At the 
birth of his son, says the P uj iivali, Suddhodana made 
inquiries to fmd•a fortunate person born, although it is 
quite -unl ikely to find any one, at the same moment as 
his son. He was greately surprised to hear that his 
sister has given birth to a daughter at the same time as 
his own son and, therefore, p rovided all facil ities to 
bring her up in great splendour. He thought that, born 
at the same time as h is son, this girl could not be an 
o rd inary person but one  who h as come down 
p erforming meritorious deeds along with him and, 
therefore, one who is destined for h im, and gave al l 
faci lities to his  niece as to his  son. She was very 

beautiful and there was no woman in the whole of 
Jambudth<Jl lpa to rival her in beauty. As they reached 
the age of sixteen he got the two married with the 
intention of keep ing h i s  son bound up in sense 
p leasures so that he would not leave home for an 
ascetic life as predicted. The two were crowned and 
anointed at the same time and were trained in state 
craft. 

Buddhist Sanskrit Sources, however refer to some 
instances of the Bodhisattva wooing Yasodhara or 
Gop a. The Mahiivastu (II. 48) states that Suddhodana, 
observing his son to be bent on meditation, feared that 

·Asita's pr�diction could be a reality. To preveni it he 
decided to establ ish a large harem for him and invited 
young women of Kapilavastu to come to the royal 
park where they could receive precious ornaments 
from the prince. To this gathering also came in great 
splendour, Yasodhara the daughter of the Sakyan 
Mahanama, who approached the prince bashfully (s. v. 
a l lJna and h ri ,  BHS. ) .  Jones '  render ing . 
"Yasodhara . . . . . . .  bashfully caressed the boy" does not 
seem to covey the meaning- of the  words 
yasodharii . . : . .  ,fzriyiinti kurniirarnallinii( Mhvu. II.58). 
It is also not justified by the Man;ar i J iitak.a related 
by the Buddha to il lustrate that Yasodhara did the 
same in a previous birth. Here Hiri, daughter of Sakra . 
comes to a seer (.rsJ) to request for something, but 
refrains from doing so, There is no idea of caressing in 
the storey. In the Pali S�dhabnoj(:ma 7ata!W fJ'I--: 3 82--- --- - --

ff), correctly recognized by Jones as coming very 
close to the Manjar i J at aka, Hiri refrains from asking 
for something from the seer because it, as she believes, 
seems shameful for a woman to beg for something. 
(kop inar iipii viya yiicanitthiyii (ibid.404). 

But on another occasion (Mhvu.II .72), when the 
prince was giving away presents to maidens in the 
park, Yasodhara was the last to arrive at the place. As 
al l the presents prepared had been given away by the 
time the prince took of this 1 00,000 worth necklace 
and presented it to her. Then, with a smile, she asked, 
" is this ali i am worth?" laughing at her question, the 
prince presented her also with his ring worth a hundred 
thousand pieces as well .  Noting all this Suddbodana 
decided to ask her father for her hand for his  son. But 
before his wish could be realized the prince had to 
stage an exhibition of his ski lls in the arts ofwar. 

In the Lalitavistara (99() the Sakyan maiden 
Gopa, daughter of the Sakyan Dal).4apanl, takes the 
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place ofYasodhara in the Mahiivastu. Here too it was 
at a distribution of precious gifts to young girls of 
Kap i l avastu that Gopa caught the eye of the 
Bodhisatva. She was the only girl in the crowd who 
could look direct into his eyes. As he had finished all 
the presents prepared, he presented her with his ring 
worth several hundred thousands. He was also ready 
to part with all his ornaments to her when she asked 
whether it was only this that she is worth for h im. 
She, however refused to accept them, saying, " wo do 
not wish to make the prince bereft of all ornaments". 
Later he had to exhibit his skil l s  in arts of war to 
satisfy Gopa's father before wining her hand in 
marraiage.  Asvagh osa7  is very b r i ef in  h i s  
Buddhacarita. From a fami ly possessed of long 
standing good conduct, Suddhodana summoned for 

) h is  son the goddess of  fortune in  the shape of 
Yasodhara by name, of widespread renown, virtuous 
and endowed with beauty, modesty and gentle bearing. 

Renunciation of the Bodhisattva and After 

In the Theravada tradition it is generally accepted 
that the Bodhisatta renounced home l ife on the same 
night Yasodhara gave birth to Rahula, her son (AA . 
3 7 6). But the Jataka commentary ( J. l .  63) says Rahula 
was seven days old when his father left home l ife. But 
it hastens to add that this is not the view of other 
works. According to the same work the Bodhisatta 
l eft home at the. dead of the. night. He put. up Channa 
who was sleeping with his head on the door-si l l  and 
sent him to caparison the horse Kanthaka, for he has 
to leave in the n ight itself. But before leaving, he 

) wished to see h is  son and went to the dwell ing place 
of the Mother of Rahula. Opening the door of her 
chamber he found her asleep resting one hand on the 
son asleep by her. The prince did not wish to disturb 
her l est it would hamper h is  plan to leave home 
immediately and t1,.1rned back without taking the child 
in hand. According to the Mahiivastu ( II. 1 59) i t  was 

. at midnight the day the Bodhisattva renounced home 
l ife that Rahula, passing away from the Tu�ita world, 
was conceived in h is  mother 's womb. In another 
context the same work ( Mhvu. I .  1 53), in a statement 
attributed to Mahakatyayana, says, that from the time 
of the Bodhisattva's soj ourn in the Tu� ita heaven, he 
d id  not indulge in the p leasures of the senses. 
Questioned about the birth of Rahula he says that, 
passing away from the Tu �ita world he  entered the 
womb of the K�atriya maiden, Yasodhara. This, he 
says is the tradition (evamanusruyate) .  It also should 

be noted here that Ya sodhara is always even at the 
stage of the conception ofRahula, referred to as !«my a, 
a virgin. So according to the tradition recorded in the 
Mahiivastu Yasodhara always remained a virgin and 
Rahula's  was a v i rg in b i rth .  Therav adins  never 
contributed to this apparently Lokottaravadin view. 

Dreams of Rah u lamiita 

Prior to the renunciation of home l ife by the 
Bodhisattva, Gopa, his wife, had a frightening dream 
whi ch w as in terpreted as an ind i cat ion of the  
eradication of impurities and the attainment of  supreme 
fel icity by the Bodhisattva. In the dream Gop a saw a 
violent earth quake with mountain peaks tumbling 
down, huge trees being uprooted by a gale, hair being 
torn away, and the sun, the moon and the planets 
fal len on the ground. Herself  she saw ful ly naked 
with both hands and feet cut off. Al l four legs of her 
bed were cut off and she herselfwas seen sleeping on 
the floor. Al l  her ornaments were strewn on the ground 
and the string of pearls had fal len off. The great ocean 
was agitated and the Mount Meru was trembling in 
its position. Al l  these are interpreted to be , of no 
adverse effect to Gop a ( La/. 1 40 f) 

The Mahiivastu (II. l 3 5f) also refers to a dream 
which Yasodhara had prior to the Enlightenment of 
the Buddha. She dreamt Suddhodana's palace being, 
all of a sudden, engulfed in a cloud.accompanied by _ ___ _ _ . 

thunder and lightning repeatedly l ightening up the three 
worlds. Though it was the summer, the cloud, holding 
an ocean of water, shed cool and incomparably pure 
and clean rain accompanied by a soft rumbling. Even 
Sahampatika was rendered inwardly glad by it. Brahma 
came down and reassured Rahula's mother, "Be not 
cast down. Thi s  s ign ifi cant dream portends  the 
realization of your wish. Quickly, therefore, recover 
yourself'. 

"This lovely-eyed son of Suddhodana, l ike a cloud 
raining on the three worlds, wi l l  bring relief to those 
who are scorched by the great fires of passion, by 
bringing to b i rth the  i mmovab l e  dharma and 
compassion beyond compare". 

Chandaka (Channa) Returns to Kapilavastu 

Chandaka, who returned home to Kapi lavastu, 
handed over to S uddhodana the jewellery and the 
message of greetings sent by the prince. There were 
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also messages to Mahapraj apati and others but none 
for Yasodharii. Later, when asked by the monks how 
he renounced heedless ofYasodharii, the Buddha related 
the Syfim § Jiitaka to show that he had done it on a 
previous occasion too ( Mhvu.ll 1 66 ff.). Overcome 
by grief Yasodhara put her arms round Ka1_1�haka's 
neck and lamented. For what offence of hers, she asked 
KaJ)�ha:ka, that he and Chandaka took the prince away 
when she was b l i ssfu l ly asleep.  B u t  Ch andaka 
defended themselves that neither his loud calls nor the 
neighing ofKllJ)�haka could wake up any one to know 
al l  what happened . (ibid. 1 89) .  The Lalitavistara 
(p. l 60) also states that the prince left home when al l 
the womenfolk with Ya8avat'i (mark the ·change in name) 
at their head were fast asleep. Later, when returning 
Chandaka reported all what happened, Gop a swooned 
away. Later, recovering, she hung on to Ka1_1�haka's 
neck and lamented recalling the happy days now no 
more (ibid. I 69 fl.). Asvagho�a, in  his Buddhacarita8, 
uses many a beautiful vers·e to express Yasodhara 's 
grief seeing Chandaka and Kal).!haka return sans the 
prince. Here too one could see her finding fault with 
the twain for taking away her beloved when she was 
fast asleep, and Chandaka defending himself and 
KaJ)!haka for, as he _ sees, there were unseen forces 
heiping the prince to leave without the knowledge of 
any one in the palace or the city. 

in his own city. Ya sodharii also came to the window 
and, seeing him go from house to house for alms, 
praised his beauty with eight stanzas cal led Narasiha
gath ii of which only one is given i n  the J iitaka 
commentary (p.89). 

But the Apad ana commentary (SHB.XXIX. J. 78 f), 
quoting the same verse, says ten Naras iha verses were 
recited by Yasodhara. Although other sources connect 
the recital  of the verses by Ya s o dhar a  to her  
introduction of the Buddha to her son Rahula, the Pali  
sources do not connect Rahula to th is recital . In the 
Jiitaka commentary, it was when Rahula was sent to 
the Buddha by his mother to request for his inheritance · 
that she introduced the Buddha as his father to Riihula. · 
" Look child" she said to Rahula, " this golden coloured 
recluse of the most excellent complexion ( brahma
VO[l[1GIJ1) with a retinue of twenty thoLisand recluses, 
is thy father" (1. 1 .9 1  ) . According to the P iijfivali, on 
the seventh day of the Buddha's visit Yasodhara taught 
the NarasTha verses to R ahula and sent him to the 
Buddha to ask him for his inheritance. 

When Yasodhara brought to the notice of her 
father-in-law what his son was doing at the moment, 
a h ighly disturbed Suddhodana ran out to the street to 
confront the Buddha with- an accusation of putting 
him to shame. After a short exchange of views the 

. _ _  Yasodhara Meets the Buddha 
- - ------- - . _ _ __ 

Buddha and the monks were invited to the palace and 
- - entertained to a riglit royal luhch. Wlien all wo-men in 

The Pali Jataka commentary ( 1. 1 . 88/) does not the house came out to pay obeisance to the Buddha 
say whether Rahulamata was present among this Yasodharii alone kept back saying "ifl have any virtue 
Sakya relatives who met the Buddha and l i stened to in me the Buddha should come to me so that I could 
the Vessantara J at aka related by him on the first day pay my respects to birr(. The Buddha sympathetically 
of his visit to Kapilavatthu.  But the Mahfivastu states considered her view, gave the bowl into the hands of 
that Yasodharii bathed the eyes ofMahapraj apat'i with his father and, with the two chief disciples, preceded 
water collected in her cupped hands from that issuing to her chamber and, instructing others to allow her to 

· from the body of the Buddha performing the miracle pay her obeisance as she wished, sat down on the 
of double appearance ( twin-miracle). Ma'laprajapat i  prepared seat. Then Yasodharii rushed out to the 
who had become b l i n d  d u e  to g r i e f  after the  Buddha and, clasping h is  legs with her hands, placed 
Bodhisattva's renunciation could not see the miracles her head on his feet and paid him obeisance to her 
performed by him on his visit to Kapi lavastu. With heart's content. Suddhodana, iri his tum, praised the 
the power of the virtues of the Buddha she rio-w virtues ofhis daughter-in-law in the Buddha's presence. 
recovered her eye sight with the help of Yasodharii _ Coming to know of the pattern of his  ascetic l ife 
(Mhvu .III. l l 5 f) Yasodharii also followed suit by wearing yeliow robes, 

S ince no one had invited him for his forenoon meal 
the next day, the Buddha set out on his alms round in  
his  native city. The Whole city was agitated and the 
people rushed to their  windows to see their own 
prince, now a shaven headed monk, begging for alms 

taking one meal a day, sleeping on the floor, and 
rej ect ing  comfortab l e  beds, fl o wers,  garlands, 
perfumes etc. She refused even to took at those who 
offered to marry her when the prince renounced home 
l ife. The Buddha said that there is nothing strange for 
her to guard herself in this way as a mature woman 
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under the guardianship of Suddhodana when she 
guarded herself even while not being as matured in 
wisdom, and not enjoying such protection in the 
Candakinnara Jiitaka (1. 1 .  89ff.). 

The Piiiivalielaborates on Yasodhara 's positiY::: 
qualities given above. She wished to fol low her 
husband to a homeless life and lead the life of a recluse 
in the forest as soon as he renounced home life. But 
Suddhodana, who had the intention of attracting his 
sron back home, prevented her. He feared that 
Ya5odharii, like her husband, would leave home secretly 
or on the other hand, attracted by her beauty, various 
kings would try to take her away by force. So to 
prevent any such mishap he placed a strong armed 
guard round the city. Yasodhara declared her wish to 

_ ) be ordained as a bhikkhuni on several occasions. At 
first the Buddha did not accede to her wish as he 
wanted to give the honour of becoming the first 
bhikkhunito his foster mother. She finally succeeded 
after the Bhikkhuni Order was founded under 
Mahapajapati Gotami. After ordination at her request, 
she was taken to the Buddha who made her to receive 
h igher ordination from both Orders of the Sangha, A 
, suitable subject of meditation was given to her by the 
Buddha and within ·half a month she was able to realize 
arahantship and took up residence in a nunnery built 
by Visalc.ha and others. 

The MahiygsfY (It233t:) records that the Buddha 
came to know ofYasodhara's great devotion to him 
even before he came to Kapilavastu. When it was 

. reported that the Bodhisattva was practising grim 
) austerities, all in the Sakya country including his 

father, foster mother and Yasodhara were greately 
saddened by the news. Yasodhara thought it not proper 
for her to enjoy the pleasures of a comfortable life 
when her husband was experiencing such hardships. 
Therefore she also abandoned all such pleasures and 
started to liye on scanty fare, wear common clothes 
and sleep on a straw bed. Later when Suddhodana 
sent Chandaka and Kalodayin ( Pali Kaludayi) to invite 
the Buddha to the country of his kinsmen, Kalod ayi 
reported to him the great devotion shown to him by 
Yasodhara during the period of his austerities. 

The Buddha introduced to Rahula · 

Rahula, on seeing the B uddha, had become 
intensely attracted to him and started to question his 
mother about his father whom he had never known. 
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Unable to keep the truth away from him any more, 
abandoning herself to any punishment imposed on 
her by the Sakyans who had prohibited, on pain of 
death, to reveal the truth about his father to Rahula, 
she decided at last to reveal the truth to him. One day 
she pointed out to her son the Buddha walking al ong 
the street fol lowed by monks and described to him in 
a string of verses his beautiful personality and spiritual 
virtues with a brief history of his l ife, starting thus; " 
He, my son, whom you see yonder in golden beauty, 
l ike the karnikiira golden and lovely, is your father" ( 
Mhvu. I II .259 ff.). One could even speculate that the 
P iili Narasiha verses of the commentarial period, 
unfortunately not given in full, were inspired by the 
Mahivastu. Significantly a string of Pilli verses, known 
by the same name and quite popu lar present ly, 
describing the thirty two marks of a Great Man, has 
at the end of each of the verses the words " this one 
indeed is your father, the Lion Man" ( esahi tuyhapita 
narasJ1zo) .  In the Mahivastu too each of the verses, 
attributed to Yasodhara, has the words " this one, my 
son, is your father" ( efO te putra pit a). But in place of 
the Pali form narasiha the Sanskrit has puru�asi1pha 
which also can be rendered "Lion Man". B.C. Law9, 
commenting on the  verse fou n d  i n  the  P a l i  
commentaries has also given a s l ightly amended 
vers ion of the same with the  l ast l ine reading 
ra1J1sija/opitate narasJ1zo in p lace of raipsijalavitato 
narasiho. 

Demise of the Bhikkhuni  Yasodhara 

There is very little in the Sanskrit sources regarding 
the ordination ofYasodhara or her l ife as a nun. In a 
rare reference, the Saddharmapupfjar ika the Mahiiyiina 
Vaipulya Siitra, says that the bhiksm_1i Yasodhara, 
Mother of Rahula, was present with a fol lowing of 
4000 bhikkfU.pis at the time the Buddhz. delivered this 
s iitra (Sdmp. p.2). The same source also states that 
when the Buddha predicted the future Buddhahood 
of Mahapraj apati Gautami, the nun Ya sodhar a 
wondered why the Buddha has not mentioned her 
name. Then the Lord, knowing her thougHts, revealed 
her future Buddhahood as fol lows. " I reveal to you 
Yasodhara that, yo u, having honoured 1 0,000 ko.fis of 
Buddhas will become a bodhisattva and a preacher of 

. the Dharma. Having, by stages, fulfil led the course of 
a Bodhisattva, you wil l  become a Thath agata, Arhat, 
Samyaksambudd h a  named 
Rasmisatasahasraparipiirpadhvaja in  the Bhadra 
world system and his l ife span will be unlimited" (ibid 
p.230 {). 
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\s mentioned above, Piili sources give at least 
: versions about the ordination ofYasodhara, one 
�r Mahapaj ap ati Gotami, one under 
.padakalyani and the th ird under an unnamed 
eptor. The Apadiina, one of the latest works of 
>ali canon, gives ari account of the events leading 
:r final demise. Yasodharii, while living in a beautiful 
nery in the city of Rajagaha, realized that at the 
of seventy eight she is standing as if on the edge of 
·ecipice and the time has come for her to pass 
y while the Buddha is sti ll l iving. Looking at her 
span she noted that it has now come to an end and 
. she should pass away that very night. Fol lowed 
mndreds and thousands of nuns she proceeded to 
Buddha who was at the time dwelling in a mountain 
e in Rajagaha and appraised him of the situation 
1 her intention to pass away the same night. She 
;t begged pardon of all present for any fault she has 
omitted and followed it by begging the Buddha's 
·don for any fault of hers during their long journey 
·ough salflsira. Listening to her the Buddha 
;wered, " Now that you are proceeding to Nibb ana 

ascetic offered the lotuses to the Buddha he predicted 
that she will be equal to him in thoughts, deeds and 
actions. "She will, 0 great sage, be pleasing in her 
actions performed for your sake. Comely, very 
p leasant, agreeable and a speaker of pleasant words, 
she wi l l  be your wife and an inheritor of your 
Dhamma. Sympathizing with you she will  fulfil the 
perfections and, like a l ion breaking out of its cage, 
attain wisdom". "What the Buddha predicted of me in 
the immeasurable past" she declared,  "joyful ly 
approving h is words, I came to work in accordance 
with". Then describing the manner in which she 
perfected her virtues and the religious attainments in 
the final l ife, she says, " Burnt out are my impurities, 
all becomings have been destroyed; like a she-elephant 
who has broken its tether, I ab i de free  from 
intoxicants". Finally she says, "The past, present and 
the future are a!! exhausted; all my kamma is extinct; 
I salute at his f.eet the Possessor of Clear S ight". With 
all these long accounts the Apadiina has no word to 
say of her final passing away or her obsequies. 

tat more have I to add?. But ' the doer of my The author ofthe Piljiiva/i,basing h imselfon the 
!ding', do perform a miracle to wipe out any doubts Apadiina, has brought to an apex the legendary 
the people with reg<Jl ard to my teachings". Then character ofYasodhara alias Bhnba alias Rahulamata. 

e Bhikkhuni Yasodhara i ntroduced herself . as a Wading through the ocean of legendary details ofthe 
)man born in the Sakya race, his wife in lay life, former l ives ofthe Buddha in the Jiitakas, he picks up 
.dowed with many virtues and beauty, honoured by · · valuable pearls to decorate the life of the Arahant 
any as a·goddess, -chief among a th_oqsal!d maid�ns Bhikkhuni Yasodhara, built up through her sarpsaric 
1d so forth, paid obeisance at the feet of the Buddha existence. In fa:ct .he makes her to assert that her 
1d, soaring up into the air, performed many miracles · samsiiric association with the Buddha Gotama-to-be 
ith the permission of the Buddha. extended far beyond the mythical four mcalculable 

In addition to the miracles performed she is also 
1id to have delivered a sermon based cin emptiness 
wiiiiaf!1). Having described her spiritual attainments, 
1e also recalled her long association with the Buddha, 
1hen he was still  a Bodhisattva, starting in the dim 
�ast in the dispensation of the Buddha Brahmadeva, 
ne ancient Buddha Gotama and, continued in the 
lispensation of the Buddhas that fol lowed. Later when 
r.e Bodhisatta, as the ascetic Sumedha, received his 
irst definite prediction of Buddhahood from the 
�uddha Dipai1kara, she was also present there as a 
�rahmin girl named Sumitta. Eight handfuls of blue 
:>tuses she had brought to offer to the Buddha she 
ave to the ascetic Sumedha with whose demeanor 
�e was quite p leased. " Let, great sage, five of these 
e for your sake", she said, " and three be for mine. 
y them let the wishes of both of us be equally fulfilled 
1d may it also be for your enlightenment". When the 

plus a hundred thousand world cycles attributed to 
his career as a confirmed Bodhisatta from the time of 
the Buddha Dlpankara. She was there, mostly as his 
wife, when the future Buddha met all the twenty three 
Buddhas fol lowing the Buddha Dipankara. She i� 
made to pick up instances from the Jatakas to show 

· her sacrifices of property, freedom ofher children and . 
above all  her l ife to assist him in fu lfil l ing his " 
aspirations. Where others could try to pick up holes 
in her career as being hard on the Bodhisatta, she 
absolves herself that some of these acts were not 
intentional or, even when intentional, through them 
she has helped him to perfect himself. Interestingly 
from one single Kusa Jiitaka she picks up several 
instances of seemingly hard acts of Pabhavati and 
says that while in other l ives the Bodhisattva worked 
for one perfection, in this particular life he could, due 
to her actions, work for the fulfillment of all the ten 
perfections. Even then, at the end, she fel l  on the mire 
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round him and, saluting him at his feet, begged his 
pardon for all her offences and he, King Kusa, quite 
wil l ingly pardoned her with al l  his heart. 

Having l i stened to a l l  what the B h i kkhuni 
Yasodhara has to say, the Buddha states that there is 
no need of a pardoning between two persons who 
have realized the four Noble Truths and Nibbana. But 
in deference to a mundane custom he said, repeating it 
thrice, that he would pardon her. Then the Ther i, took 
her final leave of the Buddha by walking thrice round 
him and walked out of the place without turning her 
back to him ti l l  she went out ofhis  gaze. Knowing the 
wishes ofthe Buddha the monks present fol lowed her 
up to the edge of the monastic p remises. Theri 

, Yasodhara walked back to the nunnery fol lowed by 
) her one thousand nuns. B ack in her nunnery she sat in 

meditation all through the night and, entering jhanas 
in succession she final ly passed away into complete 
Nibbiina. The P iij iivali goes on to say that after her 
passing away people  fro m  a l l  over Jambudipa 
assembled there and with the attendance of the host 
of disciples and gods and men led by the Buddha the 
cremation of her body was conducted with great 
honour. After the cremation a st upa named the Great 
Yasodharii Stiipa enshrining the rel ics was built at 
Raj agaha on the instructions of the Buddha where 
daily offerings, as also instructed by him, were 
instituted bringing much merit to the people. 

C.Witanachchi 
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YATHABH UTANA.t.'l" ADASSANA stand s fo r 
"knowledge" and "vision" that is "in accordance with 
reality". To explore the import of this expression, the 
pre�sent article wil l  begin by examining yathiibh uta 
and iiiipadassana individu-ally, fol lowed by surveying 
passages from the Pali canon that are of relevance to 
yathiibh uta-iiiipa-dassana as part of the Buddha's 
awakening, to the develop-ment of yathii-bh uta-ii 
ii_na-dassana in general, and to its scope. 

Yath iibh iita 

The qualification yathiibh Uta consists of yathii, "as", 
"like", or "accord-ing to"; and bh uta, which as a p ast 
participle of bhavatistands for what is "true" or "real ", 
and also for what has "become" or "come to be". 
According to Kalupa-hana, the use of  the past  
p art ic ip le  bh uta expresses  a non -essent i a l i st 
con-ception of truth in early Buddhism, in the sense 
that what is "true" is what "has come to be". H e  
explains that the qual ification yathiibhutaiiiipadassana 
thus stands for knowledge and vision of things " as 
they have beco·me", an ex-pression that at the same 
time also stresses the empirical nature of such . 
knowl-edge and vision. 1 Ac-cord-ing to Jaya-til leke, 
yath iibh iitaiiiipadassana a l so  p o in ts to a 
correspondence theory of truth in early Buddhism, 2 
where the truth or fal-sity of a statement depends on 
whether it accurately describes the world, whether i t  
'corresponds' to facts. 

An �xample where yathiibhuta conveys the sense 
of "as it has come to be"  can be fo und in the 
Bhayabherava Sutta. This discourse describes how 
the Buddha, when l iving in solitary forests during the 
time before his awakening, would confront and 
overcome fear just there and then, in whatever way it 
may have manifested, yathii-bhutaqJYa!hiibhiitassa me 
!alJl bhayabheravalJl iigac-chati, tath iibh iitaiJl 
tathiibh iito va talJl bhayabheravi:llJl pafivineyyalJl (M 
I, 2 1  ). That is, without changing his posture, he would 
confront the issue right away, just "as it had- come to 
be". 

A similar sense of yathabhiita recurs in a description 
of the eight world-ly conditions (gain and loss, fame 
and obscurity, b lame and praise, hap-piness and 
suffering). To encounter these eight worldly conditions 
is simply part of l iving in the world "as it has come to 
be", tathiibh iito ayalJl lokasan-niviiso . . .  yathiibhute 
lokasanniv iise . . .  affha lokadh am m ii  loka1J1 
anuparivat-tan ti, loko c '  a ffha lokadhamme , · 
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Jarivattati (A. II, 1 88). Hence it is mean-ingless to 
·tend with these conditions, which are but natural 
:cts of liv-ing in the world "as it has come to be". 

elsewhere in the discourses, yathabhiita can qualify 
v a monastic dis-ciple discloses himself to his 
:>ws disciples and teacher, yathabh iitam atta-na1p 
�atta (D. III, 237). This passage occurs within a 
cription of a dis-ci-ple who is not frauduleni or 
:eitful, asafho. amiiyiivi, hence here yatha-bhiita . 
uld have the sense of being "according to reality" 
"truthfully". Another oc-currence of s im i lar 

plications can be found in the context of a simile, 
t ich describes a pair of messengers approaching the 
ler of a town via a particular route in order to deliver 
vathabh iJta message (S. IV, 1 94). In this simile, the 
essen-gers rep-resent tranquillity and insight, the 
-ute they take is the noble eightfold path, and the 
tier of the town corresponds to conscious-ne�s. The 
1thabh iita mes-sage that tranquillity and insight deliver 
, con-scious-ness is Nib-bana. Since elsewhere 
!ibbbana is qualified as "ttue", in con-trast to what is 
ecep-tive, (a_Ip saccaip, yaip amosadhammaip 
libbiinaip (M III, 245), irf the con-text of the simile of 
he pai,r of messengers yathabhiiia �oi.lld. corivey ·a 
mance of ''true'\: in the 'sense· of bdrig. "a�cordirig to 
:eality". · · . - . . . . . . : · \;_, .. ' 

' . 

Yet �nother nuance appears to underlie some 
passages that speak of de-veloping the awakening 
factors in a way that is yathabh iita (D. II, 83;  D. III, 
1 0 1 ;  S. V, 1 6 i ;  A. V, 1 95). These occurrences are part 

of statements on what all Buddhas, or even all beings, 
have to undertake in order to reach awakening. Thus 
the sense that underlies yathabh iita here appears to be 
that the awakening factors have to be developed to 
their fullest potential, "as they really are", so to speak, 
in order to enable the attainment of full liberation. 3 

N�adassana  

The expression "knowledge and vision" features 
in a range of contexts in the discourses, covering, for 
example, direct apperception of what happens in the 
mind of others (D. II, 2 1 6).; meditative vision of light 
an,.9 forms (A. IV, 302); knowledge of past and future 
(D. {Il; 134); various supernormal powers ( D. I, 76); 
and: omnis.��ence (e.g. ·M I, 92). In such contexts, 
das-sana: stands for a mental seeing of that which is 
known, i n. fact, most ·of these in-stances involve 
supernormal types .of "knowleqge" and "vi-sion". · 

The concurrence of the two terms "knowledge" 
and "vision" in the ex-pression ffapadassana seems to 
reflect two closely related nuances of the same men-tal 
apprehension. That is, the combination of these two 
apperceptive ac-tivi-tieS conveys the sense that 
experiential 'seeing' and cognitive 'knowing' coa-lesce 
in ffiil}adassana. Hence ffiil}adassana stands for a type 
of insightful un-derstanding wherein knowledge is 
vision and vi-sion is knowledge, ya1p ffa-paip taip 
dasscma1p, ya1p dassana1p !dip ffiipaip ( Vin. III, 9 1  ) . 

Another aspect of the same expression appears to 
be the experiential and comprehensive nature of such 
ffiil}adassana. This becoines evident when con-sidering 
the Buddha's endowment with ffiil}adassana, which 
was such that he truly knew what he claimed to know 
and truly saw what he claimed to see, having realized . 
it through direct knowledge, abhiffffii (M II, 9). 
Knowing he knew and seeing he saw, '\vhereby he had 
'be-coine' vision (literally "the eye") and knowledge, 
as it were, ; anaqij anati pqssaip passati cakkhubh iito ii 
iil}a-bh iito (lvf [, I l l ). That 'is, one who claims to 
'know and see' thereby claims to have direct and full 
experience of the matter at hand. 

Yath abh iitaffiiiiadassima a n d  t h e  B u dd h a ' s 
awak�iting 

. 

.A rather axiomatie exposition of yathabhiitaff 
apadassana can be · found i n  the 
Dhqmmacakkapavattana Sutta, which describes the · 

type ofknowledge and vision according to reality that . 
Jed to the Buddha's awakening. According to this 
discourse, the Buddha only claimed to have reached 
unsurpassable awakening when his yathabh iitaff 
iipadassczna in regard to the · four noble truths had 
been completely purified in altogether twelve modes, 
dv ad as akaraip ya-th a-bh iitaip ffapadas-sanaip 
suvisuddham ahosi (S. V, 423). These twelve modes 
result from devel-oping each noble truth in three 
successive steps, ti-parivaf.ta. These three steps require 
knowledge and vision of the respective noble truth, 
knowledge and vision of what needs to be done in 
regard to this truth, and the retrospective knowledge 
and vision that what needed to be done has been 
ac-complished. The· Dham-macakkapavaitana Sutta 
describes the knowledge and vision required in ea.ch of 
these cases with a whole string of terms, speaking of 
the "arising of vision, knowledge� wisqom, higher 
knowl-edge and clarity", cak--khu'm udapadi ffiil}am 
udapadi paffffa udap adi vijj ii up-dapadi iiloko udap adi. 
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I n  regard to the fi rst nob le  truth, the three 
successive steps are to know and see what is dukkha, 
to know and see that dukkha has to b e  fu l l y  
under-stood, pariffiieyyaip, and to know and see that 
dukkha has been fully under-stood, pariffffiilaip. Thus 
the first step is insight into the truth as such, the 
sec-ond step requires awareness that something needs 
to be done about it, . and the third step represents the 
retrospective knowledge that th i s  h as been 
ac-com-plished. For yathabh iitaiiapadassana to be 
complete in regard to the sec-ond noble truth, insight 
into the arising of dukkha needs to lead to awareness 
that this arising of dukkha has to be abandoned, 
pahtabbaip, and needs to culmi-nate in the knowledge 
that this ari sing of dukkha h as -bee� abandoned, 
pahi-naip. Similarly, knowledge and vision of the 
cessation of dukkha should lead to knowing and seeing 
that the .cessation of dukkha needs to be realized, 
sac-chi-katabba, and that i s  h as been real ized, 
sacchikafa.f!T,j ust as knowledge and vision of the path 
leading to the cessation of dukkha should lead to 
know-ing and seeing that this  path needs to be 
developed, bhavetabbaip, and that it has been 
developed, �hiivitaip. This presentation shows the 
compass of yatha-bh iitaffapadassana ,  which  
progresses from a decisive initial insight via a proc�ess 
of development to ful l  realiz�tion. 

This presentation clearly shows. that yathabh iitaii 
anadassana is not mere-ly an iriteflectual appreciation 
6f the true nature of reality. Such an intel-lectual 
appreciation certainly has its p lace within the scope -
of develop-ment of yathabh iitaffiipadassana, forming 
the basis for the first step .to be taken in re-gard to 
each of the four noble truths. Yet, the full development 
of yatha-biziita-iiiipadas-sana extends far beyond that. 
The potential of  each noble  truth is only ful ly 
appreciated . when · i t  heco111es clear that something 
needs to be d,on� . about K Here yathabh iitaii 
apadassana cover.sth.t .HVhJ�.l.e;r,�ge·.of:practices that 
are part of the p ath .:t9,iH\>,erat iQn from ·. 4ukkha. 
Yathabh iitaiiapadassaru:i is_ �f r�le-vance·even beyond · 
the culmination of the path, as the presentation in the 
Dham- -macakkapavattana Sutta shows, since the 
same term also covers retro-spec-:tive knowledge of 
having reached the goal.  Thu�·: the treatment of 
yath a-bh iita -iiapadassana . i n  the 
Dham-macakkapavattana Sutta highlights the de-gree 
to which knowledge and vision need to be acted on, 
need to be put into prac-tice in order to be fully 

· actualised. 

The Dhammacakkapavattana Sutta is not the only 
discourse that de-scribes the yathabh iitaiiapadassana 
that led to the Buddha's awakening. Ac-cording to the 
Mahiisaccaka Sutta, on the night of his awakening the 
Buddha also directly knew according to real i ty, 
yathabh iitaip abhaiiiiiisiip, the influxes ( iisava}, their 
arising, their cessation, and the path leading to their 
cessation (M I, 249). The Brahmaj ata Sutta records 
that the Buddha reached final l iberation through having 
seen according to real ity, yathabh iitaip vidityii, the 
arising and passing away of feelings, their advantage, 
their disadvantage, and the release from them (D. I, 
1 7). Other discourses indicate that the Buddha claimed 
to have reached full awakening only when he directly 
knew according to real ity, yathabh iitaip abhaiiiiiisif!1, a 
range of different insights. These cover d irect 
knowledge according to reality of: 

- the advantage, disadvantage, and release in regard 
to the four elements ( S. · II, 1 70 and S. II, 1 72); 

- the advantage, disadvantage, and release in regard 
to the five aggre-gates of clinging ( S. · III, 28 and 
S. III, 29); 

- the nature, the arising, the cessation, arid the path 
leading to the cessa-tion ofthe five aggregates 
of cl inging (S. III, 59); 

- the advantage, disadvantage, and release in regard 
to the six senses and their objects (S. IV, 7 and 
S. IV, 8; or S. IV, 9 and S. IV, I 0; cf. also S. V, 
206); 

- the advantage, disadvantage, and release in regard 
to the five faculties-.(S. V, 204); 

- and the advantage, disadvantage, and release in 
regard to the world, loka (A. I, 259). 

In this way, these discours�s work out in detail 
various  aspects of the  c o mprehens ive d i rect  · 
knowledge i n  accordance with real i ty that the 
Bud--dha attained on the night ofhis awakening. 

Had this knowledge and vision been only an 
intellectual appreciation, one might wonder how a 
single insight could cover such a range of different 
top ics .  As th e treatment in the  
Dham-ma-cakka-oavattana Sutta · shows, however, 
this was not the case, s ince the yatha-bh iita-ii 
ana-dassana attained by the Buddha involved a 
p�ogression from initial in-sight, via a process of 
development, to retrospective knowledge of having 
reached full real ization. Such ful l  realiza-tion, then,, 
can be described from a va-riety of angles, be these·the· 
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>ble truths, the elements, the aggre-gates, the senses, 
e faculties, or the world. All these would be but 
.cets of the Bud-dha's compre-hen-sive yathbhiitaii 
1adassana perfected on the night of his awakening. 

Another aspect ofthe same perfection ofknowledge 

total liberation wil l  be at-tained (S. V, 1 94). That is, 
while the scope of insight and its truthfulness to 
re-ality remain the same, the deep-ening of such 
knowl-edge through continuous practice wil l  lead from 
lower to higher stages of liberation. 

n the night of his awakening are the B uddha's  [n point of fact, even one who has clearly seen 
1dowment with the ten powers of a Tathiigata ( cf. in with right wisdom and according to reality that the 
1ore detail TATHAGATA), which also involve forms cessation of becoming is Nibbiina need not be an 
f knowledge that are in accordance with reality. arahant, but could have 'only' reached a lower level of 
�ccording to the Mahiisihaniida Sutta, the Buddha awakening. He or she would then be in a situation 
nows according to reality, yathiibhiitaiJ1 pajiiniiti, what similar to a thirsty man who sees water down be,-low 
; possible and what is impossible; karma and its result; in a well but has neither rope nor bucket enabling him 
ne way to any [rebirth] destina-tion; the various or her to reach the Water and drink it (S. II, 1 1 8). This 
lements that make up the world; the d ifferent goes to show that yathiibhiita-ffiipa-das-sa-na can 
nclinations of beings; the faculties of beings; and stand for various levels ofknowledge and vision. Even 
·arious aspects related to the  attai nment of in the case of the Buddha, stages in  the development 
:oncentration and reali-�tion (M [, 69). The remaining of his yathiibhiltaffiipadassana can be discerned. 
hree know ledges out of the entire set of ten powers According to the autobiographic re-port about the 
rre elsewhere also qualified as forms ofyathii-bhiltaii time of his own struggle for awakening, although he 
'ipa (A. m, 420), so that the entire set of the ten had clearly seen with right wisdom and according to 
)Owers of a Tathiigata can be seen as yet an-other reality that seiisJJal obje¢tS ·prdvide l ittle satisfaction, 
)O inter to the pro f�n q�ty � ( tp � . · Y.f?(hiikh iitaii he·;h�d:'net y.e-t :gone b���n\d. their ·attraction (M I, 
iipa7,da_s-sana , �h�� · �e-��1�#.( !'�<>:���!Itj�:,·��cl·g.�a�s ·.�}!}_2)f-�fS J�ltft-lifl�pehe'lf�wiienl ·his ·in-sight into the 
:twakeiiin:g. · · .  · · •
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The �evelopM�i .. t · '(}t'yath\BlJhiiitiiffdf/iitllisstfh� · ,;lli�tltB _(jfi(fthe�serises)s\fe)J���an tse .gained through 
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Dhammacakkapavattana Sutta that ther� are different ·'apadtissiifza · perfected �1ci·rt�t
.'' :��si-on : of h i s  

levels of yathiibhiltaiiapadassana i s  echoed in other awakbiing;· · •> as -< : · t\ie��'r· .. . ;h:-Lin · the  
discourses, which similarly indicate that there are DhammacakkapavCittarfa·�&uit'ff/irfJii:J.:ilL· · : · . -
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stages of growth in regard to knowledge that is in . ·' .". :· -' .,, , , ,;;\�. � ��-:�tii '}ft:i'"rl · ·:_ · 
accordance with reality. Thus a discourse in the The developrh6nt O:dii>i1lr�ffiiii�lfds iii fact an 
SaiJ1Yutta Nikiiya dis-tin-guishes between becoming important reqtiiremenf f'Jt�;ii/lillihi{/rti'tiQ{Jadassana to 
one who has "mastered knowledge", vedagil, and one . grow to its full potefiti�:t;#,����·�

'
''ftliHhe need to be 

who has attained "total victory", sabbaJi (s. rv, 83). endowed with mintt-ftifr(e �wrmindfutness 
Here "mastery ofknowledge" comes through knowing is tefleot�d ih a :disc&� 'IJ!Yutta Nikiya, 
according to reality the arising and pass-ing away, as which treats ArilituddhJ' ·of some of the 
well as the advantage, disadvantage and release in regard , powers of a Taihiga

'[JJ;: 
to the six spheres of contact. But only one who through Anuruddha's abillties i·�-- . _ were the outcome 
such knowledge has be-come liberated can be reckoned of his practice oftlie fofiifl�tl4}.��fitinas (S. V, 304). 
as one who has attained "total victory". Since the ten powets' ·in�bi��Jfffin�:::of yathiibhutaii 

Simi laily, by knowing according to reality, 
yathihh iitalJl paj iiniiti, the arising and passing away, as 
well as the advantage, disadvantage and re-lease in 
regard to the five faculties, one can become a stream
enterer. When the same type of knowing develops 
further until it h as become a complete and fu l l  
ex-perience according to reality, yathii-bh il-tam viditvli, • • 0 

iipa-das-sana, this discoiirs�--'p�lnts to a central tool 
for art:"iving at know,Iedge' fu:iiiiv-i�siori that ac-cords 
with reality, namely the ·<l�v�tci�tfignt of mindfulness . . 

The in-structions glvert'ih�,·re;l�tft)n to'contemplation 
of the four noble:ttut11siirt1'iti�;;-sati;.pi:zf.thiina Sutta in 
fact explicitly speak;o fld1bwirtg .in · accordance with 
real-ity, yatha-bhffiaijt'fJafirz:.ath(M I; 62). Though in 
rel ation to the remaiil'ing con-tem-pla-tions the 
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Satipa f.thana Sutta speaks only of "knowing", pajanati, 
without ex-pl ic itly employing the qual ification 
yathabhuta, the chief task of de-veloping mindfulness 
is indeed to arrive at an awareness of things as they 
truly are (see i n  more d etai l S ATI and 
SATIPATTHA NA) .  Another p assage on 
sati-paf-fhana practice explic-itly uses the expression 
yathabh uta for contemplation of the body, kiiye 
kayanu-Dassino viharatha . . .  kyassa yath abh U[Gifl if 
apaya (S. V, 1 44), thereby con-firming that the aim of 
satipaf.thana practice is the develop-ment of knowledge 
according to reality. 

Besides the need for mindfulness, one needs to 
also dwell secluded, pa_ti---sal/ina, in order to be able 
to know things according to real ity (S. III, 1 5 ; S. IV, 
80; S. IV, 1 45 ;  S. V, 4 1 4  ). Seclusion is closely related 
to the development of mental tranquil lity, hence it 
comes as no surprise to find that concentration is 
often reckoned the requirement par excel lence for 
yathabhutaffipadassana. This is so simply because 
one who is concentrated will naturally see and know 
according to reality, dhammata esii, ya�n samahito 
yathabhutaipjanatipassati (A. V, 3). This is so much 
the case that concentration can be reckoned the 
proxi-mate cause for yathii-bhuta-ffapa-dassana (S. II, 
3 1). 

A concentr�ted IT!ii!Q i� fre_e from the_ five_ 
· hindrances, and it is this ab-sence that is of particular 
relevance for being able to know and see according to 
reality. A set of similes eloquently expresses this by 
comparing the effect of the hindrances on the mind to 
water in a bowl that is in  such a con-dition as to make 
it impossible to see one's own reflection in the water. 
If the water is col-oured, boiling, overgrown with algae, 
rippling, or muddy, one would be unable to know and 
see according to real ity, yathabhutaif1 najaneyya na 
passeyya (S: V, 1 23). The same is the case when a 
hindrance is present in  the mind, where-fore only a 
concentrated mind can . know and see ac-cording to 
reality. The arising of a hindrance in the mind is in turn 
closely re-lated to one's con-duct and virtue, hence 
only one endowed with virtuous con-duct will be able 
to see and know according to reality, carapasampanno 
yathabhutaifJ}anatipas-sati (A. II, 1 63). 

The need for a strong base in concentration points 
to a difference be-tween yathabhiitaffipadassana and 
the otherwise closely related yoniso ma-na-sikara, 
"attention" that is "wise" or "thorough" (see in more 

detai l  YON I S O  MAN A S I K A RA) .  Gen eral ly 
speaking, the two qualities ofyoniso manasikiira and 
yathabh iitaffiipadassana are closely related to each 
other, and the qual ifi-cation yoniso has much in 
common with the import of yathabhuta. Thus, for 
example, to direct yoniso manasikara to the aggregates 
of clinging or to the senses leads to contemplating 
their impermanence as it real ly is, yoniso manasi 
karotha . . .  yathabh utai[l samanupassatha (S. III, 52 
and S. IV, 1 42). In such con-texts, yoniso manasikara 
can stand for the deployment of attention during 
deeper stages of meditation. Elsewhere, however, 
yoniso manasikara also cov-ers forms of attention 
that take place at a conceptual or reflective level of the 
mind, which are thus less in need of a firm basis of 
concentration. In fact yo-ni-so manasikiira serves as 
nutriment, in the sense of providing a foundation, for 
mindfulness and clear com-prehension, sati-sampajaii 
ffa, and for the four sati-paffhanas (A . V, 1 1 8), which 
in turn are the basis for developing yatha-bh uta-ff 
apadassana. That is, voniso manasik iim can provide 
the foundation for de-veloping the kind of mindful 
observation that, if  supported by a concentrated mind, 
will issue in knowledge and vision accord-ing to reality . . 

· This to some degree qualitative difference can be seen 
in a pas-sage that describes how some--one comes to 
hear the teachings, estab-lishes yoniso manasikiira and 
there-on engages in practice according to the teachings. 
This then enables him or her to know according to--- - -- -
reality what is wholesome and what is unwhole-some, 
so ariyadhammasavana J!l  igamma yoniso 
manasi-kara1p dhammiinu-dhammapa_tipattiip, 'idaJ!l 
kusalan 'tiyatha-bh utaiflpajanati (D. II, 2 1 5). 

. Thus yoniso manasikiira appears to be somewhat 
broader in its scope, in that it also covers mental 
act ivit ies  taking p lace at a comparatively !ess 
con-cen-trated level of the mind, which would not 
suffice  for the development of yath a-bh uta-ii 
iipadassana. In fact, it is based on having devel-oped 
yoniso mana-sikara that concentration arises, and such 
a concentrated mind then knows and sees in accordance 
with reality, yoniso manasikaroto . . .  sam iidhiyati, 
samahi-te-na cittena yathabh iitaipjiiniiti passati (D. 
III, 288). 

Such knowing and seeing in accordance with reality 
will in  turn result in disen-chant-ment and dispassion, 
and thereby lead to liberation, yatha-bh iilaJ!l jiinaip 
pas-sa1p nibbindati, nibbindalfl virajjati, viragii 
vimuccati. With l ibera-tion at-tained, ffapadassana 
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then turns into "knowledge and vision oflib-era-tion", 
v{mutti-ffiipa-das�ana (A. V, 3 1 1  ). 

Besides its potential of leading to liberation, the 
d evelopment of yath ii-bh iitaffiipadassana also 
constitutes a source of joy in itself. Thus to see with 
right wisdom and in accordance with reality that sense
objects are impenna-nent and unable to provide lasting 
satisfaction, yathiibh utaJ!l sammap-paffffiiya pas-sa to, 
will cause the joy of renunciation, nekkhammasita 
soma-nassa (M III, 2 1 7). One who sees in accordance 
with reality the impennanent and un-satis-factory 
nature ofthe five aggregates of clinging will experience 
such happi-ness that he or she can be reckoneg as 
appeased in this re�pect, tadanganibbuta (S. I II, 43). 
When one knows and sees in accordance with reality, 
the very fad-ing away of ignorance is a. source of 
happi ness and j oy, s u khaJ!l sukh i  bhry-yo 
so-manassaJ!l (D. 11, 215). 

The scope of yath ahh iitaffiipadassana 

The scope of yathiibhiitaffiipadassana covers the 
true characteristic�. qf reality ancUhus oft�n �tands 
for knowing . �9mething . lfO:Ql; .the persp�qtive .. of jts 
arising, its passing· away, its adv�tage,- its dlsad:vantage 
anQ tne rele�.e frQfll it. Irisight into. impel]ll;:}.nence is 
one of the . central .aspects in the develop-ment of 
}!f.Jt_hiif.J_h (ifaffiigsls/..flssana_,_ 'ill_ fac! tQ h�v� cle�jy se�n _ 

according to real-ity and with proper wisdom the 
changing nature o f  alL conditioned p hei!omena, 
anic-cato sabbe saiikhiiriiyathiibhiitaip- sammappaffff 
iiya sudif.thii honti, is one of the powers with which 
those who have destroyed the influxes are endowed 
(D. II I, 283). To purify one's vision through awareness 
of impennanence could take place through knowledge 
that accords with reality of the arising and pass-ing 
away of the six sense-·spheres, of the five aggregates 
of clinging, of the four elements, or simply of the fact 
that whatever arises is of a nature to cease (S. IV, 192). 
One who thus knows according to reality the arising 
and passing :away of all that is subj ect to dukkha will 
dwell free from desire and discontent ( S. IV, 1 88). 

Knowing, according to reality, the impennanent 
nature of the five aggre-gates of clinging naturally leads 
to knowing their unsatisfac-tory and seltless nature, 
their conditioned nature and their nature to pass away 
(S. III, 57). One who sees �l aggregates according to 
real ity will transcend future existence ( Thag. 87); in 
fact even j ust seeing the nature of the body according 

to re-al ity will already lead beyond all sensual desire 
(Thig. 90; cf. also Thig. 85) .  Seeing with proper 
wisdom and according to reality the selfless nature of 
the fi ve ag-gre-gates of clinging features prominently 
in the Anattalakkhapa Sutta, the occa-sion when the 
first five disciples of the Buddha reached full lib-eration 
(S. III ,  68). 

The central nuance conveyed by yathabh iitaff 
iipadassana is thus seeing whatever comes within the 
purview of the mind as it truly \s or has come into 
being. A dis-course in the Anguti'qra Nikiiya gives a 
remarkable presentation ofknowleCtge, ffiipa, that can 
be reckoned as yathiibh iJta . Acbprd ing to th is 
dis-course, knowledge that accord·� with reality 
requires knowing that something is th�Fe when it is 
there, and knowing that something is not. there when. 
it is not there, santa!p vii 'atthl'ti ffassati, Ci�an-laiJI vii 
'natthi'ti ffassati (A. V, 3 6). Or else one shou.Jd be able 
to know what is inferior or superior, and \what is 
sur-pas-sable or unsurpassable. As the same di'scourse 
quite emphatically points out, such yathiibhiitciffiipa is 
su-preme among all fofii1S of knowledge, as no other 

. type oflcnowledge eo11ld be more. excellent or sublime 
.(A, V, 37) . . . : , · .:: :. , ·. ,  

This discourse thus highlights a central feature of 
yathiibhiitaffiipadas-s'ana, in t�at the type ofknowledge 
aJld vis_io.n that in early Bud�dhism )ea.ds to th_e highest _ . 

spiritual perfection does not involve a deeper intuition 
of a mystical �d -ineffable essence hidden behind 
reality, but rather a sober and clear ap-p.er-:-ception of 
reality itself, of phenomena in the world as they truly 
are. As the abov� survey of . the compa,s.s of ff 
iipadassona shows, supemonnal ex-peri-ences gained 
through sustained meditative practice were certain!y 
known and devel-oped by the early disciples of the 
Buddha Yet, the sober vision of everyday phenom-ena 
as they come into being and pa�s away - conditioned 
as they are and de-void of true satisfaction and a 
per-manent core - is far superior to any .such .feat. 
Such iiii[ladassana is most excellent and sub-lime, since 
it is this type of knowledge and vision that will  
eventual ly result in the break-through to Nib-bina. 

In spite of the rather simple appearance that such 
yathii-bh iita knowledge of phenomena may give at first 
sight, to be able to develop . the type of knowl-edge 
that is indeed in accordan<;:e with reality can be quite a 
demanding task, since it requires cutting through self
deception. In fact, in a way, the scope of yathiibhiitaii 
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apadassana could be said to be "oneself' . Whether 
the mode adopted for develop ing  yath iibh utaii 
apadassana is based on the five aggregates of clinging, 
or on the six sense-spheres etc. ,  the real point of 
developing such knowledge is to know and see the 
true nature of oneself as it "has come to be" and 
"according to reality". To truly know and see oneself 
requires maintaining the perspective of impermanence, 
unsatisfac-toriness and not-selfthroughout all aspects 
and moments of subjective experi-ence, thereby 
withstanding the pressure of the affective in-vestment 
inherent in one's self-image and in the way one's 
perceptions tend to construct an image of the 'world'. 
[n the ordinary case,  witness ing one 's  own 
shortcomings easily leads to unconscious attempts at 

' ) re-ducing the resu lting feeling of discomfort by "' avoiding or even altering the per-ceived information 
so as to make it more congruent to one's view of 
one-self. Yathiibh utaiiii.[ladassana, however, requires 
seeing and knowing "ac-cording to reality", remaining 
aloof from the influence o f  proj ections  and 
ex-pectations. 

The relevance of knowledge that accords with 
reality to self-inspection is reflected in the Anangana 
Sutta, which points out that one who does not know 
according to reality that a blemish is present within 
him or her will not strive to overcome it; and one who 
does not kno'W acco_rding to r(!ality that he or she is 

· free from blemishes wil l  not take the appropriate 
. measures in order to protect this level of purity (M I ,  
. 25). These two cases can be compared to a dirty bronze 

) dish that is not being cleaned and to a clean bronze 
dish that, by not being cleaned or used, becomes dirty. 
Thus, from the perspective of the Anangana Sutta, 
the presence of knowledge according to reality is the 
crucial factor that gives seif-inspection the power to 
recognize the presence or ab-sence of mental blemishes 
"as they have come to be", forming the indis-pensable 
ba-sis for adopting the appropriate type of conduct 
in regard to both situations. 

In fact, overwhelmed by ignorance one does not 

with reality is of considerable importance for being 
able to avoid unwholesome conduct and for progress 
on the path to awakening. 

To clearly see according to reality and with proper 
wisdom is also the means to go beyond views ( M I, 
40), in fact speculative views about the future existence 
of a liberated being can only arise for those who do 
not know or see the five aggregates of clinging according 
to real ity (S. rv, 3 86). By seeing ac-cording, to reality 
and with proper wisdom dependent arising, pa{icca 
samup-piida, one will leave behind all speculation about 
the existence of a self in past and future times (S. II, 
26). Hence the wise, who see dependent arising, see . 
karma as it has come to be and are knowledgeable in 
matters relating to its frui-tion (Sn. 653). The world 
by and large is entangled in affirming or denying 
existence, but those who have seen according to reality 
and with proper wis-dom the arising and passing away 
of the world, have gone beyond these two ex-tremes 
(S. II, 1 7). Being endowed with proper view, they 
stand on the thresh-old to the deathless (S. n, 80). 

Those who have been quenched in the world, 
Had insight iri accordance with reality. 

ye ciipi nibbutii Joke 
yathiibhutaqJVipassisulfl (D. HI, 1 96). 
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Jublished over 40 monographs and a large number of 
!Ssays. In I 973, he received a doctorate from the 
faishM University in recognition of his  research on 
::::han Buddhism. As a successor of the famous refmmer 

· fai-xu, Yin-shun spearheaded an  intel lectual 
renaissance ofTaiwanese Buddhism, confronting the 
influence of superstitions, empty rituals and blind 
devotion.  Thanks to the h istori cal perspective 
introduced by him, the Agamas have become the object 
ofa revival of interest and study in Chinese Buddhist 
circles. 

B ib l iography: B in genh eimer 2004 : Der 
Monchsge/ehrte Yinshun (*/906) und seine Bedeutung 
(ilr den chinesisch-taiwanischen Buddhismus im 20. 
Jahrhundert, Heidelberg. Chu :  " Yinshun" ,  i n  
Encyclopedia of Buddhism, Buswell ( ed.), New York: 
Macmillan, vol. 2, 2004: 9 1 3 .  

Analayo 

YODHAJIVA SUTTA is  the title of a discourse found 
in the Ga11tJif!i ��lJ1Y.zt.fl� o� tpe Saqzyut�fl Nikiiya (S. 

. 

IV, 308) • . wW.f9,Q.�M�g��l}i��S.Y.. P�al)els i�)h� two 
extant Sa1J1Yukta A.g"ama translations (T. II, 227b and 
T. II, 420b ): The Y�dhi;�a S�t(a records the Buddna's 
reply to an inquiry by a professional soldier, .yodhiijiva, 
if on bdng kifled in battle while performing his duty 
as a warrior he will be reborn in heaven. The Buddha 
denies, informing his visitor that on that account he 
will rather end up in hell .  The simple reason is that at 
the time of fighting the mind is full of desire to harm, 
kill and destroy, which will inevitably conduce to a 
hellish rebirth. Holding the wrong view that soldiers 
who die in battle will be rebom _in heaven is another 
condition for a  lower rebirth, conducive to a life in hell 
or in an animal realm. The same inquiry is posed again 
by a warrior specialized on riding an elephant and by 
one specialized on riding a horse in the two discourses 
that follow the Yodhiij iva Sutta in the SalJIYUlta Nikiiya, 
only to receive the same repiy by the Buddha (S. IV, 
3 1 0). 

The unequivocally clear stance taken in these three 
discourses against warfare i s  remarkable, as it leaves 
l ittle scope for endorsing warfare or developing the 
concept of a ho]y war. The position taken in these 
discourses· stands "in sharp opposition to the dominant 
view of the t ime, according to which it was the 
particular duty of a k�atriya, a member of the warrior 

caste, to fight and, if at al l possible, to die on the 
battlefield" . 1  

The Yodhiijiva Sutia thus expresses with particular 
clarity the implications ofthe first precept incumbent 
on any Buddhist - abstaining from killing - adherence 
to which would make parti c ipat i on  i n  a war 
imposs ib le . 2  In  fact, accord ing  to the 
Abhidharmakosabhif.sya even in case of conscription 
a soldier is nevertheless gu ilty of killing, as is anyone 
who kills in self-defence or for the sake of defending 

· others.3  

The detailed treatment of the first precept in the 
Siileyyaka Sutta indicates that adherence to this precept 
involves abstaining from killing, laying aside stick and 
_sword, being conscientious, showing kindness, and 
dwelling full of compassion towards any living being, 
pif[liitipiitijpa,tivirato hoti, nihitadaptjo nihitasattho laJ}i 
day iipanno sabbap ii[labh iitahit iinukamp iviharati . ( M 
I, 287). The principle that inspires such conduct is 
the maxim, "just as I am, so are these; just as these are, 
so am I; comparing oneself [with others in this way], 
.one would-not kill or cause to kill", yatkii ahalfl tathii 
ete, yathii ete.tatha ahalfl, attiinaf!l upamaiJl katvi, na 
haneyya na ghiitaye (Sn. 705). 

_ For a monk or a nun, killing a human being will 
cause loss of their monastic status. This applies even 
in case of merely encouraging the act ofkilling, without 
directly participating in it ( Vin. III, 7 I ) . Hence a 
Buddhist monastic who advocates war risks loosing 
the right to be reckoned a bhikkhu or a bfzikkuni. The 
degree to which warfare was seen as censurable in 
early Buddhism can also be seen in  other Vinaya 
regulations, which make it an offence to watch an 
army in combat or even just to witness an army review 
( Vin. lV, I 05 and I 07). The same disdain for warfare is 
also reflected in the circumstance that annies and battles 
are topics on which one should not even converse (M 
III, I 1 3). 

To encourage others to kill involves a loss of ethical 
purity for a lay follower of Buddhism as well. This is 
so since to fully undertake the precept of abstaining 
from killing requires not only refraining oneself from 
such deeds, but also to discourage others from killing 
and to praise abstention from killing (S. V, 354). Only 
if undertaken in this way will the precept be kept 
entirely pure in a l l  these three respects, 
tiko fiparisuddha. 

' 
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An arahant, then, is totally i ncapable of engaging 
in any killing (D. I II, 1 33 ). Nevertheless, an arahant 
can also be reckoned a warrior, as is indeed the case in 
two Yodhajiva Suttas found in the A.riguttara Nikiiya 
and in their Chinese paral lels (A . III, 89 and A .  III, 93 ; 
T. II, 686c and T. II, 687b). Unlike the Yodhajiva Sutta 
of the Sa!J1Yutla Nikiiya, these two discourses only 
refer to a warrior in the context of  a simile. According 
to this simile, by destroying all unwholesome states 
an arahant is like a warrior who comes out of battle as 
a victor. That is ,  from the perspective of  early 
Buddhism the true battle is to be fought within.  

Yo sahassaiJl sahassena 
sa.rigame manusejine, 
ekancajeyyam attanaiJl 
sa ve sangamajuttamo. 
Though one may conquer a thousand men 
For a thousand times in battle, 
A far greater conquest 
Would be to conquer oneself ( Dhp. 1 03). 

See also WAR AND PEACE 

assumes a positive sense as an application to something 
that should be undertaken,  or else carries a negative 

· sense as a form ofbondage that needs to be overcome. 

These two senses of the term yoga express a 
recurrent pattern in the teachings of early Buddhism, 
where the distinction between what is wholesome and 
what is unwholesome makes the crucial difference. 
Thus to 'yoke' oneself to wholesome qualities and 
actions is a central means for progress on the path and 
therefore something entirely commendable. But to be 
' yoked' to something umvholesome is to fal l  prey to 
the influence of attachment and craving and hence 
should at all costs be avoided. The same two fold 
perspective also appl ies to terms such as des ire, 
chanda, or even craving, taphi, which depending on 
the object they take can carry a positive or  a negative 
sense. In the case of craving, a positive sense of the 
term occurs in one discourse where it represents a 
wholesome factor th at l eads  to  overcom i n g  
unwholesome forms of craving, ta.phalfl nissiiya !a .phi, 
pahatabba(A. II, 1 45, see also TA�HA). While this is 
an exceptional case, as most occurrences of the term 

References 

Analayo ta.ph i, have negative implications, the term yoga 
frequently carries positive connotations. In  what 
follows, these positive nuances of the term yoga will 
be examined, followed by surveying instances where 

I Zimmerman: "War", Encyclopedia of Buddhism, the same term has negative implications. 
New York 2004 : 893; on justification of violence 
in ancient Indian texts cf. also Tola  andDragonetti: Yoga as a Commendable Form of Application 
"Buddhism in face of justification of violence in 

) ancient India", Maha Bodhi, 1 0 1 .2, 1 993 : 4 1 -50. Already "in the Vedic period the term " yuj ' ! yoga 
2 Harris: Violence and Disruption in Society, Kandy 

1 994: 46, comments that "to break this [fiist 
precept] intentional ly is to risk serious kammic 
consequences. For the lay person, as for the monk, 
1he approved line of action would seem to be 
advice and non-violent pressure or resistance 
towards those in a position to change violent 
structures" L . 

3 Pradhan: Abhidharmakofabhiifya ofVasubandhu, 
Orissa 1 967:  243,8  and 240, 1 9. 

YOGA, from v' yuj, stands for "yoking" or "being 
yoked" and thus can mean "application", in the sense 
of making an endeavour, o r  e l se "bondage" .  
Occurrences of the term yoga in the early discourses 
fal l  into these two main categories, where yoga either 

was used in the sense of 'to yoke, or join or harness 
(horses) ' .  It is no doubt fro_m this meaning that the 

. term began to imply the act of fixing the mind upon an 
object". I In a passage in the Ka fha Upani�ad , yoga 
then stands for control of the senses and the calming 
of the mind. 2 

A verse in the Theragatha brings out the positive 
connotations of the term yoga in early Buddhism, 
recommending that one should apply oneself to 
tranquil ity and insight at the proper time ( Th. 584) 
Yoga wi il lead to wisdom, yogavejiiyati bhiiri, whereas 
lack of appl ication will result in loss of wisdom, ayoga 
bh iirisa.rikhayo (Dhp. 282). Hence a factor that leads 
to progress is when a monk appl ies himself much, 
yogabhu!o (A. III, 432); and even to recollect yogis of 
former time will be conducive to progress towards 
l iberation ('Th .  947). 
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erm roga occurs not only in relation to 
rg monks, but also in relation to monks who 
emselves predominantly to study of the 
s, dhammayoga (A. III, 3 55). In fact, yoga 
stand representative for a type of teaching or 
This type of usage occurs in descriptions of 

neone, due to following a different type of 
�. afffiatrayoga, will be unable to understand 
Jer aspects of the Dhamma (M I, 487). Another 
.1 which the term has positive connotations is 
ga, or Qerhaps yiijayoga, the application of a 
Jisciple to charity (S. v; 35 1) .  

ecurrent expression in  the early discourses is 
:arali -fyo, which conveys that something should 
ne or undertaken. Thus a monk living in the 
should apply himself to the teaching and the 

dine, as well as to higher stages of meditation 
472). Other occasions for such application are 

evelopment of insight into each of he links of 

existence, bhavayoga; the bondage of v iews, 
Di_tfhiyoga; and the bondage of ignorance, avijj §yoga 
(e.g. D. III, 230). These are forms of .bondage since 
they bind beings to evil and unwholesome things and 
thereby result in future dukkha (A. II, 1 1  ). Hence 
these four types of yoga lead downwards, 
hiinabhiigiya(D. III, 276). The state �fbondage in these 
four cases comes about owing to not realizing the 
impermanent nature and disadvantage of sensual 
pleasures, of forms of existence, of views and of the 
six cypes of contact, whereby one falls prey to craving 
and attachment in regard to them (A.II, 1 1  ). The remedy 
is to become aware of the arising and passing away of 
sensual pleasures etc., as well as of their advantage 
arid disadvantage, and Of the escape from them. The 
eightfold noble path is the way that leads beyond the 
four types of yoga (S. V, 59). By teaching this path, 
the Buddha leads many beings to freedom from yoga 
(It. 80). 

ildent origination ( S. II, 1 3 1  ), or into the four A discourse in the Iitivuttakil explains thaJ the 
e ·truths, 'idain dukkhan �i yogo k/;lraii iYo (S. V, bondage of sensuality (elsewhere referred to as the 
1. When i>rii" l ack� : tririquil i'ty of  the mind, bondage of the Evil One, cf. D:· 11)_ 274) is left behind 
saTriiit!iC;,- ·6i'd¢�i>�r. · rfisight ahd high�i \\11sdom, with non-ret(lqling; whiles the bondage of existence 
ipailn5c!hdM#ili�ip&�.h2�L1;<io�ri·ei:$hould· apply . 'wfll .-be overcome with ful l  awakening (It. 95) .  
seif ttF<ie\t�td"pi'ng the' i�c]{J'rig.qbality {A . Ji, ·93f Regarding the other two yo gas not explicitly taken up 
:e one possesses both; · tiiJl_e !1� come to .apply in this discourse, the bondage of views would already 
:self to reaching thtHinal goal, iisaviimup khayaya be left hehiriq �i_th stream-entry, whereas to overcome 
:o karali -fyo. · the bondage of ignorance wilr also take place with ful l  

An expression with Closely similar implication is  · 
gam iipajjati, which often stands for application to 
'ing in seclusion (e.g S.IV, 80). The same expression 
.quires a negative sense when it stands for a monk 
ho gets himself involved in the 3.ffairs oflaity (e.g. S. 
I, l l), or in monastic affairs that should better be 
:ft to the elders in the community (A. IV, 24 ). A maxim 
.1at involves both positive and negative nuances of · 
he term yoga can be found in the Dhammapada, 
tccording to which those who apply themselves to 
.vhat one should not apply oneself to, and who do riot 
app·ly themselves to what on<? should apply oneself 
to, thereby forsakes their own welfare, ayoge yuiijam 
altiinalJl yogasamiffca ayojayalJl atthalJl hityii (Dhp. 
209). 

Yoga as a Reprehensible Form of Bondage . 

Altogether four types ofbondage that should better 
be avoided ru;e Jisted in. the discourses. These comprise 
the bondage ofsensu�ll lty, kiimayoga; the bondage of 

awakening, whereby all bandages will be left behind, 
sabbayogehi vippamutta ( S.  I, 213  ). -

In addition to these four types of yoga, another 
perspective on yoga as a reprehensible form of bondage 
is ba.Sed on a two-fold distinction between bondage to 
the human world, manusaka yoga, and bondage to 
celestial worlds, dibba yoga (e.g. Dhp. 4 1 1 . or Sn. 
64 1 ). Both will be left behind With non-return ( S.I, 35 
·and S.I, 60). Yet another type of yoga is  the bondage 
of craving, taphii yoga. This comprises craving for 
sensuality, for existence and for nonexistence (It. 50), 
and will be overcome with full awakening. 

Yogakkhema, the final Goad 

Yogakkhema, liberation from all bandages, or more 
literally "safety" pr "pesace" frp, bondge, stands for 

. full awakening. "In the Rgveda yogaksema means the 
security or safe possession of what has been acquired, 
the safe keeping of property, welfare, prosperity, 
substance, livelihood". In the early Buddhist usage of 

' 
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the tenn. "the idea of welfare was then appliled to 
nibbana, of which the word is used as an epithet. This 
was then interpreted as ' freedom from bondage' ,  i .e  
the things which tie creatures to samsata".3 

An example for this usage is a Dhammapada verse, 
which identifies Nibbana as the supreme freedom from 
bondage, anuittara yogakkhema IDhp. 23 ), which at 
the sem time is supreme peace, Parama santi (Th.32). 
The same implications also underlie the formulation 
of the Buddha's pre-awakening quest for l iberation, 
which was his noble quest for anuttara yogakkhema 
(M.I, 1 63). 

A hindrance to attaining such supreme freedom 
from bondage is lazyness and recklessness ILt. 27), as 

) well as infatuation with the members of the other sex 
"" . 

(A. III, 68). Conceptual proliferation, papanca, is also 
an obstruction to reaching anuttara yogakkhema (A. 
III, 294); as well as being under the influence of the 
five hindrances (Th. 1 7 1 ). But a disciple endowed 
with various good qualities is capable ofbreaking 
through to anuttara yogakkhema , comparable to chicles 
that are able to hatch out if the eggs have been properly 
incubated (M.I,357). 

While Mara is ayogakkhakhemakama, one who 
wishes beings to remain in bondage, the Buddha is one 
who desires their l iberation, yogakkhemakama (M. I, 
1 1 8), an aspiration he had already in previous lives. 
(D. III, 1 64 ). By supporting each other, the Buddha's 
lay disciples and his monastic disciples wil l  progress 

) towards this goal (It. 1 1 1 ). 

Supreme freedom from bondage could come about 
through any of the five spheres of l iberation , 
vimuttayatana (A . III, 2 1  ). That is, breakthrough to 
anuttara yogakkhema can happen when one l istens 
to the teachings; or teaches them to others; or rhearses 
them; or reflects on them; or during meditation practice. 
The AtthakanagardSutta l l ists altogether eleven ways 
that con be used to reach supreme freedom from 
bondage (M. 1 ,  350). These are the development of 
insight into the implennanent and conditioned nature 
of the four jhanans, of the four brahmaviharas, or of 
the lower three immaterial attainments. 4 

The four satipa((her.as in particular are what leads 
� a disciple in higher training to anuttara yogakkhesma 

(S. V, 145); out of which the practice of mindfu lness 
of braeathing is especially singled out for the same 

purpose (S.V, 3 26). A whole range of meditation 
practices that can lead to great freedom from bondage, 
mahata yogakkhema, can be found in the Bhojjanga 
Samyutta (S. V, 1 3 1  ). Supportive conditions for the 
progress of a d isciple in higher training towards 
anuttara yogakkhema are wise or thorough attention, 
yoniso mar;."'<;ikara, (It. 9); dwelling in appropriate 
lodgings, association with good friends and developing 
the spiritual faculti les, indriya, (M. I, 477); as wel l as 
heedfulness in regard to the six types of contact (S. 
IV, 1 25). Hence a teaching on detachment in regard to 
the objects of the senses is a yogakkhemapariyaya, an 
exposition on freedom from bondage (S . IV, 85). 

Those who have reached the final  goal are 
ultiumately free from bondage, ciccantayogakkhemin 
(M.1,25 1 ). They wil l  dwel l  full  ofdeep regard towards 
the Tathagata and his teaching, being aware of the 
benefi t  they h ave  atta in ed through anuttara 
yogakkhema (S.V,234). 

Hitva manus a/cam yogam 
Dibbam yo gam upaccaga 
Sabbayogavisamyuttam 
Tam aham brumi brahmanam. 
Having abandoned human bondage, 
And gone beyond celestial bondage' 
Released from any bondage, 
Such a one I call a [true] Brahmin. 

(Dhp. 4 1 7  or Sn.  64 1 )  
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YOGACARA, "Yoga Practice" or "those whose 
Practice is  Yoga", refers to the practical yogic side of 
the second great school ofMah ayana soteriology-cum 
philosophy-after Sfulyavada-known as Vljiiiinaviida," 
Consc iousness Schoo l "  or Cittramiitraviida ' 

(cittamiitra, alternatively vijaptimiitta), "Mind Only 
Schoo1". 1 The Yogaciira School which arose in the early 
centuries of the common era, does not acknowledge 
the  ex i stence o f  any real i ty i ndependent  of 
consciousness. It  does, - however, posit a "supreme 
consciousness" which, according to texts that explicitly 
or implicitly equate iilayavijiiaria with tdthiigatagarbha 
, serves as kind of sfore'-coil.sCiousness 'frohi' \Vhi'ch 
derive both the person.;iri a tonventioirirl serls�'and·the 
worid 's phantasmagoric multifariou�riess. ' th�ou}�h 
yoga and finally transforming the store consciousness 
(ii/ayapariiv[ti)the truth-se�ker (yogin, yogiiciira) can 
bec9me enlightened or awake to the level of absolute 
truth at which the i llusory d istinction between subject 
and obj ect is eliminated and final emancipation is 
realized. In the following, first some passages from 
the Pali canon are quoted that may i l lustrate early 
Buddhist preconditions for Yogacara Nijiianavada 
thought.2 Then an overview of the development of 
the Yogacara School and its i nteraction with the 
Madhyamikas and further developments outside India 
will be given. . . 

-

. There are sufficient places in the nikiiya/ agama 
hterature of early Buddhism that, being reminiscent 

�flat:r yogacara thought, could have inspired the Vij ii 
anavadms to their phi losophy. Thus, one of the 
important terms in Mahayana Buddhism 

. 
"mental 

proliferation" (papaiicalprapaiica}, already' occurs at 
M.I, p. l l l f. (Madhupip¢ika Sutta) in a context 
bringing out the fact that we do not know the world as 
it is. Instead, we have . n otions of it based on our 
perceptions. To everybody the world is  the reflection 
of his/her consciousness. At A.II,p.48, the Buddha 

corroborates this fact, saying: "  . . .  in this very fathom
long body along with its perceptions and thoughts, I 
proclaim the world to be, likewise the origin of the 
world and the making of the world to end, likewise the 
practice going to the ending of the world" .  3 The 
Yogacara teaching of the world and of one's quasi 
personality existing subjectively and of both being 
dependent on one's falsely, dual istically discriminating 
consciousness which is brought to an end at the level 
of absolute truth where the yogin realizes "supreme 
consciousness" ,  is c l early ant i c ipated i n  the  
Kevaddhasutta (D. f, p .  223):  

"Where do earth, water, fire and air no footing 
find? Where are long and short, small and great, fai r  
and foul- Where are ' name and  form' wholly 
de$troyed?" And the answer is: "Where consciousness 
is sign less, boundless, all -luminous, That's where 
earth, water, fire and air find no footing. 

There both long and short . . .  are wholly destroyed.  

With the cessation of consciousness this is  all 
destroyed."4 . . 

. · 

Apart from significant nikiiya I iigama texts dealing 
wi�h S ii__nyata and ·the -mq<Jhyan:za pr,ataipa«, the Prajii. 
iipiiramitii discourses ; area )he root texts of the  
Madhyamaka School, f��nded by Nigiirjuna (ca. 2nd 

A.C.) . Likewise, the Sdlfldhiritrmocanasiitra .5 and 
the Lankiivat iiras iitra can be considered · the basic · · 
discourses of the Yogaciira School , preceding, .by at . · 
least one century, Asanga, the founder ofVij fianavada 
proper (ca.4th - according to others 5th- century A. C.) 
, and Vasubandhu, the seGond great systematizer of 
the Mind Only School and, as tradition has it, the 
younger brother of Asailga. In both Yogaciira root 

6 
' 

texts most of the school's key terms are already 
introduced such as 1 )  "ideas orily" (vijiiaptimiitra, i .e. 
only ideas in the sense of "pictures or impressions in 
one's mind of what somebody or something is  like"); 7 
2). "store consciousness" ( iilayavijffiina ), 8 containing 
"all the traces or impressions of the past actions and -
all good and bad future potentialities", storing all 
mental defilements and equally described as .being 
' luminous by nature", thus serving as a decisive 
hermeneutical term to underline (a ) � self' or ' soul ' 
(at man} and (b) the feasibility of effecting, through 
penetrative, releasing insight into the ultimate truth 
of ":Oind �nly", a "transformation" (bijapariiv(ti) of 
one s karmic seeds causing the continuity of samsara, 
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or more often referred to as "transformation of the 
store consci ousness " ( iilayavl}iiana paravrti), 
suggestive of an iilaya in  early Buddhism, being 
synonymous with Nirva!)a) (See ALAYAVIJNANA); 
(3) eight kinds of consciousness, viz. the six kinds
going back to early Buddhism- of vijiiana pertaining 
to sensory perception,  the s i xth being " m ental 
consciousness" ,  manas, the mental organ, also 
considered the seventh consciousness, through which 
false discrimination, self-conceit, self-centeredness and 
spiritual blindness (avid a) manifest themselves, and 
store consciousness as the eighth ; ( 4) three kinds of 
"nature" (trisvabhiiva), viz. I parik.alpita , imaginary 
nature characteri zed by erroneous attributions 
proj ected on to both ' i nternal ' and ' extern al '  
phenomena (dharma), b) paratantra, relative nature 
yferring to dependent origination (pratityasamutpada 

-" } and dependently ari sen phenomena , and c) 
parinif{Janna, absolute nature or ultimate reality whose 
realization culminates in Buddhahood. Later on these 
key terms were systematically expatiated upon first 
and foremost by Asailga (Maitreyya) and Vasubandhu 
either in Abhidharma -inspired long treatises or in 
mnemonic verses of extraordinary concision or in 
exposit ions · commentin g  on such verses ( S ee 
ASANGA, VASUBANDHU). 

Similes in passages likes. S.III, p. 1 42 f. ,  by means 
of which the five aggregates are, respectively compared 
to foam bubbles, to a mirage, plantain-trunk and to 
miiyii, deceit or magic, ·must have been conducive to 
the development of the mainstream Mah ayana 
ontology of m iiyiivada. According to this 'new sense 
)freality', further nurtured by the 'Purvasailas' thesis 
(criticized at Kv., p. 62 1 (22. 2 1 8) that all phenomena 
exist for just one thought-instant ( ekacittakJapa ), not 
only the aggregates are illusions but the whole of things 
or phenomena. It is in early mainstream Mahayana 
discourses such as the Lokottaraparivarta or 
Dharmasaipglti that miiyiivada is expanded into the 
teaching of cittamatra,9 already known to the early 
Madhyamikas not as a tetrn oflater Yog acara idealism 
but of therapeutic philosophy to overcome fal se 
discrimination (vikalpa) and finally realize non-dual 
gnosis ( advayaj iiiina) through nirvikalpasamadhi, 
meditation free of false discrimination. Just as in 
early Buddhism, apart from tranquility and insight 
meditation, rational analysis and argument bad become 
one of the basic ingredients, similarly in the Mah ayana 
scho o l s  b e s i d es yoga great store was set by 
epistemology and ontology so as to bolster up their 

soteriologies. The M adhyamikas made use of their 
d i al ect ics  and teac h i n g  of two l e v e l s  of tru th 
(satyadvaya) . To rid oneself of conceptual clinging to  
the world being like il lusion , the conventional or  
relative truth has to  be relied upon before, at the level 
of absol ute truth, by gaining insight into the true 
meaning of the Middle Path, viz. by ridding oneself o f  
' ontological' extremes, one realizes final emancipation 
. t h e  s t i l l i n g o f  a l l  m e n t a l  p r o l i f e r a t i o n wrapaiica) or 
vikalpa. Ontologically speaking the Madhyamikas 
neither  confi rm n o r  negate . Respond ing to the 
satyadvaya teaching, early Yog acara considered the 
Madhyamika interpretation of the madhyamapratipad 
too negative and wanting in a positive ontology. 

Yogacara critique of S unyavada, ascertainable 
through a reference in  Bhavaviveka, can be found, for 
instanc e ,  i n  Asanga ' s  B o d h i sattvabhm i .  
Tattvarthapafala. w What the whole critique is about 
is succinctly put at Madhyantavibhaga -Bhii,sya I. 4, 
1 1  viz. that which is unreal imagination is, nevertheless, 
not entirely unreal; for otherwise release from bondage 
or getting rid of mental defilements would make no · 
sense. Moreover, in the Mahiiyanasciipgraha it is  
stated that relative or dependent nature (oaratantra) 
has two aspe ct s :  o n  t h e  o n e  hand i t  is unreal 
imagination (parilwlpita) and on the other absolute 
reality (pariniwanna) . 12 Thus, that which is unreal, 
but not entirely unreal, is the oaratantrasvabh iiva 
thanks to which moral purification and emancipation 
are rendered possible. In this way, put .in a nutshell, 
Yogacara set forth the doctrine of trisvabhiiva, 
claiming to supersede the Madhyamikas' satyadvaya 
teaching. 

[n spite  of the abovement i o n ed passage at 
Madhyiintavibhaga -Bh�a I .  4 the philosophy --<:um
soteriology of Asariga (Maitreya/Maitreyanatha ) and 
Vao;ubandhu has been characterized as nirakaravada, 
' the teaching [th at the obj ects of perception are] 
without an appearance ' ,  i . e .  absolutely unreal 
(parilwlpita) . In a remarkabl e  way D ignaga (ca. 480-
540) and Dharmakirti (ca. 600-660) (See DINNAGA, 
DHARMAKI RTI) further d e v e loped the Mind 
OnlySchooJ. . Being both logicians and followers of 
Vijiianavada, they held that what was later called 
nirakaravada did not explain how real perception at 
the level of paratantrasvabhiiva could contain an 
absolutely unreal obj ect (parikalpitasvabh iiva) or 
in other words - how real perception according to 
nirakaravada has no object. To cope with this paradox, 

·. <v·•· 
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hey introduced an altogether new epistemology into 
iQgacara whose gist is that 'objects of sense ' are no 
Jbj ects at all , but just products or parts of perception 
Jr cognition. So ' objects of sense' are just as rea1 as 

· Jerceptions and, furthermore, a l l  perception of 
' objects' is reducible  to self-perception ( svasa!fiVitli) 
. This new branch o f  Yogiiciira was later cal led 
siikiiravada, 'the teaching [that perception/cognition 
invariably contains the obj ects produced by it; that it 
is always] accompanied by [internal] appearances 
[ conditioning i t] . '  Thus  i t  says in D i gnaga ' s  
Alambanaparlk�a, v. 6 :  "That which i s  cognizable 
[ only] as the internal (subj ective) appeatan ce, 
appearing as if it were external, is the [so-called] object 
of cognition since it is  both the latter 's appearance 
and condition." 13 

Quoted in Kamalasila's Tattvasa1pgrahapaiijikii,  
(See Dwarikadas Shastri (ed.), Tattvasa1pgraha One 
of the presuppositions for this new siikiiraviida 
epistemo logy seems to b e  the above-mentioned 
teaching ofekacittak�apa ascribed to the P Urvasailas 
and Sautriihtikas. Thus, with reference to the theory . 
of perception as propounded by Dharmakirti and his 
commentator Dhattnottaia it h115 been observed that, 
in vie\v of the infinitesimal duration o{phenomena, 
"what really is iinniediately perceivecf: is not the external · 
object but a copy or iinage · of it imprinted on the 
consciousness . .  � -Perception: of an ·external object is . 
therefore only the perception of the idea bel ieved to · 
be a copy or picture of the same. " 1 4  The Buddhist 
logicians'  perception (pratyak�a) none the less, is a 
means of authentic knowledge (pramiipa), being.free 

. from conceptual constructions ( kalpaniipo¢ha). 
According to them, objective reality l ies outside the 
mind arid cannot directly be cognized by the mind 
due to its momentary character. Although "It is only 
the image or copy of it that is directly cognized," it is 
confirmed that "the supposed likeness of the percept, 
that is the idea in the mind, to the extra mental reality 
is to be regarded as the cause and warrant of its 
validity. " 1 5  

<i 

The goal ofthe promulgators of niriikaraviida and 
siikiiniviida is, of course, the same: nirvikalpasamiidhi 
and iilayapariiv(lti. Towards the achievement of this 
goal the siikiiraviid·ins introduced the concept of yogic 
p erception (yogijiiiina), yogipratyak�a) free from all 
false discrimination and brought about through 

. meditation. If everything is simply perception which 
does not depend on an external object, the question 

arises as to how lower and higher forms of perception 
can be distinguished. The siikiiraviidin's ap.swer is that 
there are different degrees of perception depending on 
its clarity. For perception to be authentic it must be 
supported by authoritative canonical texts/verbal 
testimony (iigama), by reason/logic ( yukti) and 
meditative practice (bhiivanii). The highest perception 
or cognition to be realized is yogipratyak�a, termed 
spaHa, 'clear ' and wi thout menial pro l iferation 
(avikalpaka). 

As for the subsequent interaction ofYogacara with 
the Ma dhyam ikas, . j u st  a few o utstan d i n g  
philosophers-among many others-can b e  mentioned 
here whose works have partially been made accessible 
to us. Thus only recently Kambala's (6th century A. C.) 
Alokaniiilii was published and translated. 16 

His work shows him to be a rather syncretistic 
p h i losopher-cum-poet  a i m i n g  ·at a s s i m i l at i n g  
Miidhyamaka t o  Yogiiciira , defining the Middle Path 
beirig both s iinya and vijiiaptimiitrqtiiand as standing 
for the ultimate non-duality of imaginary nature and 
relative nature, viz. parini�annasvabhiiva . Kambala 
did not subscribe to s iikiiraviida but wanted to 
propagate a 'progressive' niriikaravada like Sthiramati, 
his contemporary and renowned commentator of key 
treatises of the Yogiiciira School. 

The most prominent critics o f Yogiidira were 
Bhiivaviveka!Bhiivya (6th century), Candrakirti (ca 
600-650 A. C . ), J iiiinagarb h a  (8 1h century) and 
Santideva (8th century) . Bhavaviveka, for instance; 
criticizes Yogiiciira- for attempting to interpret the· 
Prajiiiip iiramitii discou.rses from the trisvabhiiva 
perspective in contrast to Niigarj una 's teaching of two 
�evels of truth. Like Candrakirti, Jiianagarbha and 
Siintideva, he finds fau lt with the siikaraviidins' notion 
-even in a provisional sense -of self-perception or 
cognition� cognizing itself (svascuJIVitti) . The term 
cittamiitra as used by the adherents of miiyiiviida, as 
mentioned, is acceptable to Bhiivaviveka, according 
to which, conventionally speaking, the external world 
is created by consciousness (citta); yet this citta, 
importantly, is to be taken as adravyasat, as ' being 
without substantive own being' . The most frequently 
cited Miidhyamika critique ofYog iicara occurs in the 
ninth chapter of S iintideva's Bodh icaryiivariira a 
specimen of which may be given here bearing on what 
the Madhyamika considers an untenable teaching of 
s iikiiraviida, viz. that the external obj ect is an il lusion 
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whilst its likeness or appearing image is taken to be 
part of the perceiving mind that really exists: ( 1 6) 
" [Madhyamika:] When according to you i l lusion itself 
does not exist, what is perceived? [Yogacara :) It i s  
that which appears to the mind itself ,even though i t  
(appearance ) differs from real ity. ( !  7)[M adhyamika:] 
[[i l lusion is [the same as] the [perceiving] mind, then 
what is seen by what? The Protector of the World has 
certainly taught that mind does not perceive mind. 
( 1 8a)Just as the blade of a sword does not cut itself, 
50 [it i s  with] the mind." 1 7  

Final ly, Madhyamika- Yogacara interaction 
reaches i ts  c l imax with S antarak� i ta 's  Yogacara 
Madhyamaka synthesis. The ground for this enterprise 

) was al ready prepared by Bh  avaviveka and Jfi 
_ anagarbha who had assimi lated the Yogacara notions 

of imaginary nature and relative nature to 'false' and 
' correct '  re l at ive  truth ( m ithya and 
tathyasaiJ1V[lisatya), a l th ou gh they had not  
acknowledged , as said, even the provisional val idity 
of se lf-percept i o n  p os i ted  by Dharmak i rt i .  
Santarak�ita(8th century) o n  the other hand, final izes 
the synthesis of the two great Mah ayiina schools by 
identifying the concept of i l luminating self-perception 
with tathyasaiJ1V[lisatya . Santarak?ita's synthesis is  
backed up and restated by his disciple Kamalasila and 

· by Haribhadra (later part of the 8th century). To all 
the above-ment ioned authors  of  great renown 
extremely learne-d Sanskrit treatises are due whose 
final purpose though, it should  be stressed., was a 
soteriological one, relevant t_o "Those whose Practice 

) i s Yoga". 

To complete the sketch of the Yogaciira School , 
first Yogiiciira in China will be outlined with its spread 
into Japan via Korea and, in conclusion, a few remarks 
will be made about Yogaciira in Tibet and areas under 
the influence of Tibetan Buddhi sm. Just as the 
authoritative translator of Miidhyamaka texts into 
Chinese was Kumiirajiva (344-4 1 3  A. C.) , it was 
Paramiirtha ( 499-569) arid, above al l, Hsiian Tsang 
( ca.600-664)who translated the fundamental Yogaciira 
works into Ch inese (See HS OAN TSANG). In the 
context of the development ofYogacara outside India 
the Fa-hsiang S choo l  must  be ment ioned, the 
Dharmalaksana or "Marks -of-Phenomena School", 
as a very important indigenous tradition continuing 
Indian Yogacara in terms of s akiiravada. The fa-hsiang _ 

School was founded by Hsiian Tsang and his chief 
D i sc ip le  K ' ue i - ch i  ( 6 3 8 - 6 8 2 )  who further 

24-CM 9761 

systematized the Dharmalaksana teaching. The seminal 
magnum opus of the new school in China is Ch'eng 
wei-sh i h  Lun (Ta i sho  N o .  1 5 8 5 ) , t he  Yijii 
aptimatratasiddhis astra or "treatise of the Proof of 
Ideation Only" , compi led and translated by Hsiian 
Tsang. This siistra is an elaborate exposition based on 
Vasubandhu's TriiJ7Sikiivijiiaptikiirtikah and includes a 
synthesis of ten commentaries -inter alia those of 
Dharmapala and Sthrimati - on Vasubandhu 's "Thirty 
verses". The siistra contains valuable, if recondite, 
doxographical items also throwing some l ight on the 
controversy ascribed to S thrimati and Dharmap ala. 
On the bas is  of Hsiian Tsang's account and K ' uei
chi 's comments it can be maintained that Sthrimati 
was nirakaravadin criticized by Dharmapala, a staunch 
sakaravada supporter1 8  and teacher of Silabhadra who, 
in 633 at Nii:Ianda, expounded to Hsiian Tsang the 
Yogacara bhumUfistra and other important texts. 
Another influential d isciple of Hsiian Tsang was the 
Korean monk Wonch yuk (8 1 3-696) and eventually 
the Fa-hsiang traditon was transmitted to Korea where 
it thrived during the S i l l a  (668-935)  and Koryo 
dynas t i e s  (9 1 8 - 1 3 92 ) .  The D h arma lak � al) a  
phi losophy was also imported into Japan from China 
and Korea, succeeding as the Hoss6 School during the 
Nara period (7 1 0-784) . Towards the end of the T'ang 
dynasty ( 1  01h century) the influence of Fa-hsiang · 

Yogacara decl ined in China, and so it did later on in 
Korea and Japan largely due to the fact that i t  had to 
face stiff competition with other East Asian schools 
of Buddhism. In al l l ikelihood one particular reason 
for the Dharmalak�al)a School 's decline even though 
its treatises continued to exert a considerabie influence 
on the rival schools, is what has been interpreted as 
its denial that all sentient beings possess the Buddha 
nature and can eventually realize final emancipation. 
The interpretation concerns the category of persons 
called icchantikas, taken to mean "Those destitute of 
the Buddha nature" although, more l iterally, the term 
simply means "hedoni sts", confirmed by its Tibetan 
and Chinese translations. Since the late 1 9th century in 
a way Fa-shiang Yogacara has been seeing a surprising 
revival thanks to the great interest taken in its teachings 
by Chinese phi losophers and, ever since, l ikewise, 
notably Japanese scholars - together with leading 
Indian and Western specialists- have been doing a 
tremendous amount of research going a long way 
towards making accessible again original Yogadira 
works. 
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The introduction of Yogacara to Tibet in the 8 th  
ntury i s  linked with Santarak�ita and h i s  disciple 
amalaslla, mentioned above with respect to Yogacara 
adhyamaka synthesis. Among the earliest Buddhist 
issionaries in the Land of Snows both masters are 
e best-known. While Yogacara never formed an 
dependent school there as in India and East Asia, to 
s epistemology and ontol ogy, n ev erth e less, ail 
ibetan schools have been giving their undivided 
tention. As the Tibetans embraced Buddhism rather 
.te in comparison with its introduction to China, for 
1eir understanding of Yogacara they drew on both 
1dian and Chinese sources over whose translation 
1 t� Tib�tan

·
l� gener.af exceptlona(care was taken. A 

?ecial feature observable until today with the Tibetan 
10nastic communities is their �;ultivation of the art of 
ebate and, consequently, in the course of regular and 
,ften heated debates the M adhyamaka Yogacara and 
zirakaravada c o n tro ve r s i e s  of t h e  d ay s  of 
3havaviveka and Dhaarmapala are i mpressively kept 
llive. 

Bhikkhu Pasadika 
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Tika Sthiramati criticizes the the Madhyamika's 
satyadvya teaching, including that which is 
designated as ' conventional or worldly (samvJti, 
lit. 'covering')truth' , by making use of- what we 
would call nowadays- a pun. Thus , according to 
Sthirarriati, unreal imagination corresponding to 
sa!f1Vf1i has also a positive aspect, viz. sa!f1Vf1i 
(derived from the root " v  [!, 'to be, exist, show, 
manifest'), by means of which absolute truth is  
manifested. See GM. Nagao, Miidhyamika and 
Yogiiciira. A Study of Mahayana Philosophies. 
New York, 1 99 1 ,  p. 1 6  f. 

12 .  See E. Lamotte ( ed., tra11sl. ), La somme du grand 
vehiule d"Asanga. Louvain-la-Neuve, 1 973 Vol .  
I, p. 39, Vol .  I I,p. l25 (Chapter II, 28) . with paii 
iikiiVol. II, Varanasi, 1 968, p. 7 1  0; yad antarjii 
eya r iipa1p tubahirvad avabh iisate /so '  rtho vi} ii 
iinariipatviit tatpratyayatayiipi call 

14 .  See Satkari Mookerjee, The Buddhist Philosophy 
ofUniversal Flux, Calcutta, 1 935 ,  p .  338  

15  [bid. p .  339. See also Chandrasekhera Sastr (ed.), 
The Nyiivabindu of Dharmakirti with the 
Commentary by Dharmottara Varanasi, 1 954, 

Yona or its Sanskrit equivalent Yavana seem to have 
served as umbrel la terms for the Greeks in general, be 
these Ionians l iving in Asia Minor, mainland Greeks, 
"Greeks living in the Northwest of lndia . . .  and even, 
as in Tami l  l i terature, . . .  merchants siti l ing to the 
harbours of South India. Later . . .  the name was used 
for all westerners, especially for Arabs". 1 The term as 
such appears to have been in use relatively early, as 
the Sanskrit form Yavana occurs in P iil).ini ( 4. 1 .49), 
and i ts Persian equivalent Yauna i s  found in  an 
inscription of Darius I (522-486). 2 

In the Pali canon, the Yona country is mentioned · 
in the Mah iiva1psa as the region converted to 
Buddhism after the third council by Maharakkhita, 
being also the country of origin of Dhammarakkhita 
(Mhv. verse 1 2.4-5) _3 The Milindapaiiha refers to Yona 
in relation to King Mi linda, whom it presents as a 
native of the Yona district ( Mil. I ,  82 and 83) . Other 
instances can be found e.g. in the Mahiiniddesa (Nd. I, 
1 55 and 4 1 5), which speaks Yona and Paramayona;  in 
the Cullaniddesa (Nd. II, 37: Yona), and in the Apadiina · 

(Ap. II, 358 :  Yonaka). 

p. 1 8f :  arthasiirpyam asya pramiipam/tadva§iid The  term Yon a occurs  no t  on ly  i n  such 
Arthapratitisiddher iti/ "The s imilarity [of the comparat ively l ater texts, but already makes i ts . 
image] to the obj ect i s  its (perception 's! appearance in an early discourse. This is the Assal.iyana 
cognition's) Means of authentic knowledge. By Sutta which, in agreement with its Madhyama Agama 
means of th i s  [ s i m i l ar i ty] it makes for paral lel, specifies that among the Yonas a two-class 
. indisputable_ascertainment of the .object. "  - - ----society can be  found, eens-isting-ofmasters and -slaves-. -. · - -- -

1 7. See Vidhusekhara B h attacarya (ed . ) ,  (M. II, 1 49 and T. I, 664a 1 8). 4  Some scholars h�ve ·. 

Bodhicaryiivatiira of Siindtideva (Sanskrit text s�ggested that hereYona
_
refet"s to the Greek-Bactn� 

with Tibetan transl.) . Calcutta , 1 960, IX, vv. ktngdom, based on ':h.Ich they c?nclude that this 
1 6- 1 8a :  yad m iiyaiva te n iisti  tadii kim refer�n�e must have ongmated at a

_
time shortly �efore 

upalabhyate/ cittasyaiva sa iikiiro yady apy anyo Asoka. Yet, a �lose look at ancient Greek h istory . 
'stitattvatafll/ cittam eva yiida miiyiitadii ki1p kena suggests that this need not be the case. 
dr5yate/uktaf!1 ca lo/r..aniithena citta1p cittarp na 
pa§yati/1 nacchi natti yathiim iinam asidhiirii tathii 
mana .{II 

1 8. See Yuichi Kaj iyama, "Controversy between the 
sakara- and nirakaravadins of the Yogacara chool
some materials ", in : Katsumi Mimaki eta!. (eds.), 
Y Kajiyama, Studies in Buddhist Philosophy, 
Kyoto, 1 989, p. 396 ff. 

YOGATANTRA See TANTRIC BUDDHISM 

YONA is the Pal i  equivalent for Ionian, a term that 
refers to an ancient Greek tribe with settlements 
mainly on the islands between Greece and Asia Minor, 
as wel l as in Attica and Anatol ia. In its general usage, 

In the year 480 before the present era, the Persian 
king Xerxes had begun an invasion of mainland Greece. 
The Persian invasion was in revenge for the Greek 
support of a revolt by the Ionians (living in Asia Minor) 
against Persian dominion. For the purpose or this 
campaign, Xerxes mustered a staggeringly large army, 
among which there were also Indian contingents.6 
Under the leadership of the Spartan Leonidas, the 
outnumbered Greeks tried to resist the Persian attack 
at the pass of Thermophylae. Being informed by a 
traitor of a narrow by-pass, the Persians circumvented 
the Greek defenders and attacked them from the rear 
as wel l .  In order to enable on orderly withdrawal of 
the Greek army, Leonidas remained with a small group 
to defend the pass of  Thermophylae, heroical ly 
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·esisting until the last man. The heroism of the Spartans 
nade a great impression on the soldiers under Xerxe's 
;ommand. 

In view of this historical background, it would not 
be surprising if a report of val iant soldiers from a 
master-slave society in Greece should have been 
brought h ome by the Ind ian so ld iers that had 
participated in Xerxe's campaign. 7 Since according to 
modern scholarship the teaching activities of the 
Buddha are probably best assigned to the second half 
of the fifth century, 8 by this time the tale of the heroic 
Spartans may well have reached the Ganges area. 
Notably, according to the Assaliiyana Sutta and its 
Madhyama Agama parallel the Buddha inquired from 
his visitor if the latter had already heard about, sutan 
te?, the master-slave society among the Yonas, (-M II, 
1 49, with its Chinese counterpart in T. I, 664al 8). 
This gives the impression as if  he was referring to 
someth ing that was a re l at ively new p iece o f. 
information. Hence there seems to be no need to assume 
that the reference to Yona in the Assaliiyana Sutta is 

5 Cf. e.g. Bechert: Bruchstucke Buddhistischer 
Verssammlungen aus Zentralasiatische n  
Sanskrithandschriften, Berlin 1 96 1 :  4 1  note 2 ;  
Lamotte: "La Critique d'Authenticite dans le 
Bouddhisme", lndia Anti qua, Leyden 1 947: 2 1 7; 
or Wintemitz: Geschichte der Indischen Literatur, 
2, Stuttgart 1 968:  40. 

6 Hero dot in his Histories 7.65 l ists an. Indian 
contingent in Xerxes' army, describing that they 
were clad in cotton and armed with reed bows 
and iron-tipped arrows. 

7 BUhler: On the Origin of the Indian Brahm i 
Alphabet, Varanasi 1 963 : 27 note I comments 
that "it seems to me not wonderful that an author 
. . .  whose countrymen, the Gandharas, had 
furnished a contingent for Xerxe's invasion of 
Greece, should mention the old Oriental name of 
the Greeks". 

8 A collection of articles on the topic can be found 
in Bechert: When did the Buddha live? , Delhi 
1 995. 

anachronistic. In fact, apparently "the term Yona- . . .  9 Tottossy: "The Name of the Greeks in Ancient 
cannot be attributed to a d i rect contact · with the . India", Acta Antiqua Academiae Scientiarum 
Greeks", but instead seems te. -have been !'taken 9ver Hungaricae, 3, 1 955 :  3 1 0..:3 1 1 . 
into Indian from the Old Persian form.,fazma,. some 1 0  Halbfass :  " Early I.ndian References to the 
time about-the end of the sixth century B.C." .  9 Thus Greeks", in Bechert: When did the Buddha live?, 
''references-t<)JTOlfa,-etc:-,· in-the-Fali-canon.need_n_oi� - - - Delhi 1 99 5 :  1 99. 
later interpolation's, .add�d fUter Alexander's camp&ign. -

- -
--. --· - - -- -- - - -- - - - --- . - - ---

They may well go back to the oldest · layers of the 
· · 

canon". 1 0  

Analayo 
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YONAKADHAMMARAKKHITA : As indicated by 
the first part of the name, he appears to be a recruit to 
the Buddhist Sangha from the Yavana (P ali- Yona) 
community ofthe Indian sub-continent. According to 
Sri Lankan Pa!i chronicles, the Mahiivaipsa ( 12.4) and · 
the D ipavaipsa (8 .  7 )  �nd also the p a l i  Vin aya 
comn1entary of Buddhaghosa ( VinA . I . 67) he was the 
leader of the Buddhist mission sent by Arahant 
Moggali:putta Tissa, after the Third Buddhist Council, 
to Aparantaka, probably the extreme western region 
of India. Geiger 1 has identified the region with the 
' western ends' (of lndia) comprising the territory of 
northern Guj arai, K a th i awar, Kachchh · and 
Sind.(s.v.Aparantaka for more detai ls regarding the 
ident ificat ion) .  The  B urmese P a l i  chro n i c l e, 
S iisanavaiJ7sa, according t o  H azra 2, takes 
Aparantaranha to be Sunaparanta of the Burmese, the 
regiqn lying to the west of the Upper Irrawaddy. But 
Hazra regards this identification a late one. According 
to h im Aparanta is identified by scholars with 
Northern Konkan with its capital at Surp araka or 
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Suppiiraka which is identified with Sup iirii or Sopiirii 
in the Thana district in Bombay in western India. 
However this SasanavaJpsa statement should be the 
result of a Burmese attempt at identifYing Indian place 
names with various locations in Burma and other 
Buddhist countries in South East Asia. 

Regard ing the serv i ces  of the  E lder 
Yonakadhammarakkhi ta i n  Aparantaka, the 
Mahavarpsa ( I 2.34-36) states that the Elder, who 
was an expert in what is right and wrong, made the 
assemb led 3 7,000 people to drink the ambrosial 
Dhamma by preaching the Aggikkhandhopama 
Sutta- Discourse on the Mass of fire--amidst the 
people. At this  a thousand men and even a greater 
number of women from the K sastriya Clan alone left 
home and were ordained. The commentary, according 
to some manuscripts3, gi ves the number of women 
ordained to be six thousand. But significantly, unl ike 
in the case of the introduction of Buddhism to Sri 
Lanka, the chronicle does not reveal the name of the 
bhikkhupiresponsible for the ordination of women, 
for the Elder Dhammarakkhita could not have achieved 
this task without the services of a bhikkhupi 

The Sammohavinodani, commentary to the 
Vibhaiiga of the Abhidhamma P i !aka  ( p . 3 89 ;  
SHB.xxxi ii .  273) also refers to  an Elder by  the same 
name, Yonakadhammarakkhita, who l ived in India and 
�tt�a.�te_d_ �tudef!� !_o _h_ims�l([ro_m -�V�J! foreig� I_ands. 
A Buddhist monk named Punabbasuku !1Jm-bhikaputta 
Tissa of Sri Lanka went cross to India to study under 
him. Concluding his studies L , the monk Tissa took 
leave of his teacher, and was on his way back to Sri 
Lanka, when at the sea port realized that he has doubts 
regarding a certain word and decided to cut short his -
journey and return immediately to his teacher. Walking 
back, a distance of one hundred leagues, he revealed 
his problem to a certain householder he met on the 
way. Quite pleased with the monk, the l ay devotee 
presented h im with a b lanket worth a hundred 
thousand pieces of money. Back with his teacher he, 
in his turn, presented the blanket to him. The teacher, 
in his turn, cut up the blanket and made a seat cover 
with it. The Elder did th is  out of compassion for 
future generations who he thought would, considering 
the path followed by him, make an effort to follow a 
principled life as fellows of the noble l ife. Having 
cleared his doubt the monk Tissa returned home to Sri 
Lanka. Others later realized him to be a person free 
from attachment. S ince he l i ved at a t ime when 

Buddhism was wel l establ ished in Sri Lanka he could 
not be the same Yonkadhammarakkhita, the missionary 
monk who propagated Buddh ism in  Aparantaka. 

C.Witanachchi 
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YONISO MANASIKARA stands for a form of - -
"attention" that is "thorough" and "penetrative", and 
therefore also "wise". To explore the connotations of 
yoniso manasikiira, the present article will  begin by 
exam i n i ng the  terms yoniso  and manasikiira 
individually, fol lowed by surveying passages that are 
of relevance to the implications ofthe expression yoniso 
manasikiira, and to its importance in the tho-ught world 
ofthe Pali canon. 

Yoniso 

The term yoniso derives from yoni, which stands 
for a "womb", a "matrix", or a "place of origin". Thus 
yoniso can convey the sense of doing something 
"thoroughly" or "penetratively", in the sense of going 
"down to its origins". The idea of doing something in 
a penetrative manner can be seen in a simile that 
describes how examining' a lump offoam in a manner 
that is yoniso leads to the realization that this lump of 
foam is  empty of any substance (S. III, I 40). In the 
context of this simi le, yoniso conveys the idea of 
penetrating through the outer surface of phenomena
in this case the surface of a lump of foam- and realizing 
the true nature of what i s  found beneath this  surface. 

The nuance of thomughness, in the sense of doing 
something int�nsively, seems w be prominent in a 
description of someone who is stirred by the prospect 
of d i sease or death and· thereon "thoroughly" 
endeavours, saiJ7Viggo yoniso padahati, in order to 
progress on the path to l iberation (A. I I, I I 5). 1 Another 
example would be a verse, which proclaims that the 
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:hless can be attained even today by those who 
trough!y" apply themselves, amatarp ajjiipi ca 
lwnjyam idaiJ1, yo yoniso payuffiati (Thig. 5 1 3). A 
1k who in this way "thoroughly" endeavours, wiil 
:h the destruction of - dukkha, yoniso padaharp 
kkJiu, khayaiJ1 dukkhassa piipupe (It. 1 0). The idea 
thoroughness wou ld also be relevant for an 
�urrence of yoniso  in a verse that compares 
oroughly" restraining the mind to a mahout who 
ntro ls  an elephant, c ittarp . . .  tad ajj 'ahaiJ1 
5gahessiimi yoniso, hatth ippabhinnaiJ1 viya 
kusaggaho-(Dhp. 326). . . . _ 

At times, yoniso can also convey the sense of 
roper" or "appropriate" .  This meaning underlies a 
ssage where a king finds out that the Buddhist monks 
ake good use of robe material given to them, as once 
eir robes become worn, they employ the cloth as 
attress coverings, foot-wipers etc., and the shreds 
ft over after such usage are kneaded with mud and 
5ed for construction work. This convinces the king 
tat the monks_ make use of the cloth they receive in a 
proper" manner, yoniso upanenti ( Vin. II, 292). The 
uance ofappropriateness could also be relevant to a 
1assage in the Bh iimija Sutta, according to which it is 
ot beneficial to live the holy l ife in an "improper" 
1anner, ayoniso brahmacariyarp carati (M III, 1 3 8). 

Besides the nuances o f  tho roughness and 
ppropriateness, yoniso often conveys the idea of 
oing something in a "wise" manner. This sense of the 
:rm becomes particularly evident with a set of similes, 
·here the opposite term ayoniso stands for doing 
'mething in an "unwise" or even '1foolish" manner. 
ne of these similes describes a woman wondering if 
e child she is pregnant with will be a male and thus 
�come the heir to the family's wealth. In order to find 
It, she takes a knife and cuts open her own belly. As 
result, she passes away together with the embryo. 
1ch a way of acting is to seek for an inheritance in an 
nwise" manner; like fools would do, yathii tarp biilii 
ayoniso diiyaj}aiJ1 gavesanti (D. n, 33 1 ) . The same 
.agery of seeking for something in an unwise manner, 
·oniso, recurs in another simile which describes how 
7oup of villagers tries to find the sound of a tmmpet 
speaking to the trumpet; shaking it and hitting it 

'
· 

U, 337). A third instance of the same imagery 
·olves making a fire. Here someone tries to kindle a 
e by just chopping u p  the fire sti cks, a rather 
1wise" manner, ayoniso, of searching for fire (D. U, 
1 ). These three similes employ ayoniso in a w�y 

that clearly suggests the nuance of "wisely11 for the 
opposite term yoniso. 

The meaning of "wisely" as a central implication 
of the qualification yoniso can be seen in several 
occurrences of the term itself. Thus to put questions 
in a way that is yoniso, or to answer them in such a 
way, is the hallmark of a wise person, a pap¢ita (A. I, 

1 03 ) . .In contrast, one who is not capable of asking 
questions in such a manner will be reckoned a fool  (D. 

I, 1 1 8). Another type of context involves "wisely" 
reflecting on the import of the teachings one has heard, 
yoniso paccavekkhisarp (Thag. 347). To investigate 
the teachings in a manner that is yoniso leads to 
purification and wisdom, yoniso vicine dhammarp, 

evaiJ1 tattha visujjhati (S. I, 3 4) ;  yoniso v ic ine  
dhammaiJ1, paffffayattharp vipassati (A. IV, 3 ) .  Thus 
yoniso can qual ify the  type o f  w i s e  mental  
investigation that leads to liberation, vicinantiyiiyoniso 
(Thig. 85); or stand for wisely seeing with insight the 
true characteristics of r eality, cmiccam dukkan 'ti 

. . . 
vipassa yoniso, suffffaiJ1 anattii 'ti (Thag. 1 1 1 7).  

In sum, then, yoniso in its early- canonical usage 
conveys a sense of doing something "thoroughly", in 
an "appropriate11 manner, and "wisely" . These nuances 
cannot be neatly separated from each other and, even 
though at times one of these IJ1eanings may .be more 
prominent, in other mstances 1cwuuld-be-difneult-to 
decide on any of them. Thus the above selection of 
instances only intends to reflect the range of nuances 
conveyed by yoniso, without thereby implying that 
each occurrence has to necessarily correspond to only 
one of these three related meanings. An example for 
the convergence of these three nuances would be a . 
vers� that describes how a monk reached l iberation 

c 
after having practised in a yoniso manner, yoniso 
pa_tipajjitvii(Thag. 1 58). His practice would have to 
have been "thorough", must have been "proper", and 
certainly was "wise". 

Manasikiira 

Translated literally, manasi karoti means to "do" 
or to "make" something "in the mind". Being one of 
the �onstituents of nama (M I, 53), manasikiira is an 
ever-present aspect ofthe mind.  2 As such, manasikara 
lies at the origin of all experienced phenomena, 
manasikiirasambhavii sabbe dhamm ii  (A. rv, 339); 
since once attention arises, phenomena wi ll arise, 
manasikarasamudayii dhammiinarp samudayo (S. V, 
1 84). 

...) 
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Given that manasikara is present in all states of 
mind, the crucial question is :  to what object and in 
what manner is this faculty of attention directed? a: 
for example, manasikiira focuses on the feature of 
physi cal beauty, l u st wi l l  i nvade the mind,  
subhanim ittassa m anasikiir ii  r iigo cittaip 
anuddha1psessati (M I, 26). Or else, if manasikara 
dwells on the bad qualities of another person, anger 
will arise (A. m, 1 87). Taking into account the need of 
avoiding the dire consequences of wrongly directed 
manasikara, the Buddha wouid teach his disciples 
how attent ion shou ld  b e  d i rected ,  evaiJl 
manasikarotha, mii evaiJl manasiikattha (D. I, 2 1 4). 
This "how" of directing attention, as one might well 
suspect from the thrust of the present article, should 
be yoniso, that i s :  "w i s e " ,  " thorough" and 
"appropriate" . 

The implications of yoniso manasikiira 

Yoniso manasikara is thus a form of "attention" 
purposely directed in a manner that is "wise" and at 
the same time "thorough" and "appropriate" .  3 A central 
task ofyoniso manasikara, in l ine with its nature as a 
form of attention that goes to the very origin of thing�, 4 
is to explore the conditioned nature of phenomena. A 
case in point can be seen in the description of the 
process of mental development that preceded the 

__ a'-'!'_akening ofY!Qas�i bodhi§attva. f/is !!_nderstandjng_ 
of the dependent arising of each of the links of pa.ficca 
samuppiida - old age and death, birth, etc. - took 
place through yoniso manasikara (D. II, 3 1  or S. II, 5). 
Yoniso manasikiira performed the same role in relation 
to the awakening of other previous Buddhas, including 
Gotama Buddha, who similarly developed insight into 
the links of pa_ticca samuppiida with the help of yoniso 
manasikara (S. I I, 9- 1 0; See also S. II, 1 04). 

In a l l  these cases,  yoniso manasikiira was 
instrumental in arousing the w isdom .that l ed to 
real i zat ion ,  yoniso m anasikiirii ahu paiiiiiiya 
abhisamayo. Since Buddhas awaken on their own, 
without being taught the way to l iberation by others, 
the potential of yoniso manasikara in preparing the 
ground for the arising of l iberating insight can hardly 
be overestimated. That yoniso manasikara performed 
a rather crucial role in relation to Gotama Buddha's 
attainment of supreme l iberation is also reflected in 
another discourse, which highl ights that the Buddha's 
awakening took place through yoniso manasikara and 
through striving that was similarly directed in a yoniso 

manner, yoniso manasikariiyoniso sammappadh iina 
anuttarivimutti anuppattii ( Vin. I, 22 or S. I, 1 05). 

The practical implications of yoniso manasikiira 
in relation to paficca samuppiida are spel led out in 
several discourses, which clarifY that such wise  and 
penetrat ive attent ion  foc u s e s  o n  t h e  spe c i fi c  
conditionality o f  phenomena: "when this is, that comes 
to be, with the arising of this, that arises" etc., imasmim 
sati ida1p hoti, imassa uppiidiiidam uppajjati (e.g. S. 
I I, 95}. 

Pa.ficca samuppiida is, however, ce1tainly not the 
only object of yoniso manasikara, a mental qual ity 
which much rather is of relevance to the entire field of 
i n s ight .  Yon iso  m a nasikiira d i rected to the  
impermanent nature ofthe five  aggregates of  cl inging, 
in particular, has a considerable potential of leading to 
the destruction of lust and therewith to l iberation (S. 
III, 52). l.t goes without saying that a simi lar outcome 
can also be attained if yoniso manasik ara is directed 
to the impermanent nature of the senses or their objects 
(S. IV, 1 42). Besides awareness of impermanence, the 
range of yoniso manasikara also comprises giving 
attention to the five aggregates of clinging as something 
that is unsatisfactory, a disease, a tumour, a dart, a 
misery, an affliction, al ien, disintegrating, empty and 
not-self (S. III, 1 67). 

Yoniso manasikiira as a form of attention directed 
to the true nature of phenomena stands in direct 
contrast to ayoniso manasikara, which according to 
the Vibhanga can be characterized as 'mis'-taking what 
is impermanent for permanent, anicce 'niccan 'ti 
ayoniso  manasikiiro, or  m i staking what i s  
unsatisfactory for being satisfactory, what is not-self 
for being self, and what is not beautiful for being 
beautiful ( Vibh. 3 73). 

Cultivated in thi s  way, voniso manasikiira can 
become a powerful tool for de-conditioning the way 
to perception, saiiiiii, misinterprets the world of  
experience. Such misinterpretations are traditionally 
l isted as the vipalliisas, corresponding to the four 
types of ayoniso manasikiira l isted in the Vibhanga 
passage above. The operational mechanism of such 
perceptual m i s i nterpretat ions through ayoniso 
manasikiira i s  based on the very nature of saiiiiii, 
whose task is to match information received through 
the sense doors with mental labels and concepts, 
leading to various associations and memories. Such 
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•ts and associations are only too often tinged 
re, aversion and delusion, being the outcome of 
il reactions under the influence of defilements. 
tabits have been built up throughout the past 
•ntinue to be fortified in the present, whenever 
·eactions recur. Due to the influence of these 
1al reactions and associations, whatever is  
ienced wil l  be apprehended together with the 
�tive notions the mind projects onto the data of 
enses .  B oth come togeth er in an a lmost  
·icablc mix, and the perceiver is mostly unaware 
e degree to which his  or h er experience is  
::need by preconceived notions and thereby 
1rs and confirms subjective prejudices. 

and collectedness of the mind nourishes the awakening 
factor of concentration ( S. V, 1 04 ). In the case of the 
awakening factors of mindfulness, joy and equanimity, 
yoniso manasikara should be aimed at whatever 
constitutes a basis for these awakening factors, their 
respective sambojjhaiiga f.thaniya dhamma. 

Besides standing in a close relationsh ip to the 
development of the awakening factors, yoniso 
manasikara is also relevant for examining if the factors 
of awakening are well established in one's mind (S. V, 
76), or if the m ind of another is ripe for attaining any 
ofthe four levels· of awakening (D. III, 1 07). 

The imagery of providing a "nutriment" for certain 
yoniso manasikara as a form of unwise and mental qual i t ies or  factors a lso  appl ies to the 
aps also somewhat ' superfi c i al '  attent i on  hindrances. Here yoniso manasikara has the task of 
etuates this state of affairs, where the falsification attending in such a way as to deprive the hindrances 
ata through sannaremains unquestioned. The of nourishment. This takes place by directing yoniso 
edy here i s  yoniso m anasikara, a wise and manasikara to the absence of beauty, to loving 
:trative form of attention . that goes beyond . the kindness, to exertion and effort, to peacefulness of 
:rficial appearance of things in order to come to the mind, and to the distinction between what is 
w their true nature, however much disappointing wholesome and what is unwholesome in order to "de
may be. Continuous training in yoniso manasikara nourish", as it were; the hindrances of sensual desire, 
eventmilly change the way percep�ion apprehends i ll-will{' sfoth:..and-tdtpor, restlessness-and-worry, and 
worl d �  w h ereby awaren�ss · of ' the  t rue  doubf(S; 'V;' T05): -

racteristics of realitY . wiil - gr�auanY' oeeoiiie-''as L'-'"'�·.·. 
- rainecf iiL pe[ceptual apph:t.isal as the:drHet htibihi�I · '> tfi' �;-:tribre general  way, t he  task o f  yoniso 
ctions. '-------i ---mantts-lk-aNz--compris.e.s overcoming all three roots of 

In view of this potential, it  comes as no surprise 
tt yoniso m anasikara is a central condition for the 
sing of the awakening factors, just as its opposite· 
oniso manasikara is responsible for the arising of 
� h indrances (S. V, 94 and S. V, 84). The discourses 
press this by reckoning yoniso manasikara the 
utriment", ahara, for the awakening factors (S. V, 
4). That is, "attention" that is "thorough" or "wise" 
ite l iterally "nourishes" the arising and establishment 
those mental conditions that are directly responsible 
· awakening. 

In particular, yoniso manasikiira directed to the 
;tinction between what is wholesome and what is 
wholesome nourishes the awakening factor of 
restigation-of-phenomena, dhammavicaya; yoniso 
rnasikara aimed at exertion and (;!ffort nourishes the 
akenlng factor of energy; yoniso manasikiira in 
.ard to tranquil l ity of body and mind nourishes the 
akeil i n g  factor  o f  tran q u i l l ity ; and  yoniso 
nasikiira directed to the characteristic of tranquill ity 

eviL By·;wise1y a'nd thoroughly attending to the a6sence ----:---- - 

of beauty, tlie rp6t defilement of lust, raga, will no 
longer arise in the mind. Attending to loving kindness 
with yoniso manasikara will lead to overcoming the 
root defilement of anger, dosa; and by d int of simply 
developing yoniso manasikara as such it wi l l  be 
possible to overcome delusion, moha (A. J., 200). It is 
11otabie that just yoniso manasikara itself is the chief 
factor responsible for avoiding delusion, which further 
reinforces the importance of its role as a "wise" form 
of attention th<�.t leads to liberating insight. 

A practical example ·ofhow one should deal with 
unwholesome m ental qua l i t ies  through yoniso 
manasikiira can be fourid in a discourse that describes 
a monk whose mind is ful l  of thoughts related to 
sensual ity, i l l -will  and harming. A deva, who has 
become aware of the monk's condition, admonishes 
him (S. I, 203) .  The deva tel l s  the monk that his 
condition is due to ayoniso manasikara and advises 
him that he should give up such unwise forms of 
thinking, ayoniso pa_tinissajja. Instead, he should direct 
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his thoughts in a more appropriate manner, yoniso 
anucintaya. This he could do by recol lecting his 
teacher, the teaching, the community, or his own virtue. 
Directing his thoughts in such a yoniso manner, joy 
will arise and lead him onwards on the path to liberation 
from dukkha. 

A whole range of practical examples for yoniso 
manasikiira can be found in the Sabbiisava Sutta, 
whose exposition presents a series of activities that 
lead to overcoming the infl uxes. According to the 
introd uctory statement  in t h i s  d i scourse,  the  
destruction of  the influxes requites knowing and seeing, 
and such knowing and seeing comes about through 
yoniso manasikiira. (M I, 7). Thus yoniso manasikiira 
serves as a heading for all the methods l isted in the 

attention that is present during deeper stages of insight 
contemplation 

The importance of roniso man.asik lira 

The importance of }-'Oniso manasik iira for progress 
on the path to l iberat ion can be gauged from i ts 
appearance in several l istings of the factors that are 
required for reaching stream-entry. A rather brieflisting 
speaks of two main factors for arousing right view: 
the voice of another and voniso manasik ira (M I, 294 
or A. I, 87). Elsewhere in the discourses, the sa.me 
theme is treated in more detai l by l isting altogether 
four  factors o f  stream � entry. Th ese  compri s e  
association with superior human beings and l istening 
to the proper  teach ings ,  fo l l o wed by yoniso 

_ )  Sabbiisava Sutta. · manasikiira and practice undertaken according to 
these teachings (e.g. D. I I I ,  227). The l isting clearly .... 

Of the altogether seven methods for overcoming fol lows a temporal sequence, del ineating the main 
the influxes listed in the Sabbiisava Sutta, the first steps that lead up to the attainment of stream-entry. 
requires developing a vision of the four noble truth. The obvious and most basic requirement is to come in 
Such vision stands in contrast to unwisely attending, contact with a superior human being who transmits 
ayoniso manasikiira, to meaningless questions of the the type of proper teachings that, on being put into 
type "am I at present?" etc. (M I, 8). The other six practice, lead to l iberation. Another basic requirement 
methods involve " reflecting wise ly", pafisankh ii is to be wil l ing to l isten to such teachings. Given that 
yoniso, in order to: establ ish sense-restraint; properly much, one needs to l isten to the · teachings without 
use one's requisites; patiently endure vicissitudes of being mentally distracted, avikhittacitto dhammaiJ7 
climate etc . ;  avoid dangerous s ituations such as supiiti, in order to be able to develop single-minded 
encountering wild animals etc . ;  remove unwholesome yoniso manasikiira on such an occasion (A.  III, 1 75). 

_ _  lhoughts from the mind_; __ and_ deyeJop_the_factors_of _ - - - - - --

awakening. The range of activities assembled here Additional detail on this series of ?teps leading up 
reflects the compass of yoniso manasikiira, which to stream-entry can be gathered from some discourses, 

- covers proper use of requ is i tes j ust as much as which depict a progression from listening to the proper 
J developing the mental qualities required to experience teach ings  v i a  the  estab l i sh ment of "fai t h "  o r  

awakening. Whether one i s  wisely reflecting that food "confidence", saddhii, to y·oniso manasikiira (e.g. A. V, 
should not be taken for amusement, but only in order 1 1 5 ) .  The inner confidence or faith gained from 
to maintain the body, or whether the factors of l i stening to the proper teachings thus serves as a 
awakening are developed in such a manner that the "nutri ment"  for yoniso  manasikiira, s ince the 
mind inclines towards cessation and letting go - al l inspiration developed i n  such way quite l iterally 
such activities fal l  under the heading of yoniso nourishes the development and maintainence of wise 
manasikiira, developed for the sake of removing the and thorough attention (A. V, 1 1 5) .  To be able to rouse 
influxes. such inspiration requires overcoming three adverse 

The presentation given in the Sabbiisava Sutta 
shows that yoniso manasikiira can take place at a 
reflective conceptual level of the mind as well as during 
deep meditation. Several discourses show how a more 
reflective type of yoniso manasikiira can serve as a 
transition from hearing teachings to engaging in actual 
practice. Yet, yoniso manasikiira is also part of the 
practice itself, s ince it includes the wise form of 

condit ions :  forgetfu l n ess ,  thoughtlessness, and 
confusion (A. V, 1 45). 

Once that much h as been ach i eved, yoniso 
manasikiira plays its crucial ro l e  in bridging the 
transition from passive reception of the teachings to 
the i r  act ive app l i cat io n .  I n  th i s  way, y oniso 
manasikiira can become the basis for overcoming 
sensual i ty and other unwholesome qualit ies; for 
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tranquil l izing any gross type of activity by way of 
body, speech and mind; and for developing insight 
into what is wholesome and what is unwholesome 
(D. II, 2 1 4) .  

The d i rect iona l  i nput pro v ided  by yoniso 
manasikiira for undertaking practice is comparable to 
the early morning dawn. Just as the early morning 
dawn is the harbinger of the rising of the sun, so yoniso 
manasikiira is the harbinger of the noble eightfold 
path (S. V, 3 1 ) and of the seven factors of awakening 
(S. V, 79). Yoniso manasikiira is of such importance in 
relation to these two sets, that some discourses declare 
no other mental quality to be more helpful for arousing 
the noble eightfold path (S V, 35), or for developing 
the awakening factors (S. V, 1 0 1 ). 

In short, all wholesome qualities have their root in 
yoniso  manasikara (S. V, 91 ) , and the proper 
directional input given by yoniso mqnasikiira is the 
decisive factor for undertaking wholesome deeds (A. 
V, 87). Thus yoniso manasikara is the factor par 
excel lence for arousing wholesome qual ities and for 
overcoming unwholesome qualities (A. I, 1 3), tl,lereby 
leading to gr.eat ben�fjt apq eJ1SUI:i�g ¢� eJ;lqtJraq,p�,of 
the t��c.QJ.pg_�, i1�J�·�,_l;§)1o:�;�@��d4e d����O.pwent �f 
Y9Y�9 mJ�tJf!fi,�tCt��Q . . !(�iJAtit'!te� a source . of delight, 
j,o-*� "�4; hctRPJ.Q. t:;:ss, -Y.Qnispmpnas ikaro(o p amojjcup 
/iiyati, pamudita�;a pitijiiyati, pitimanassa . . . sukha1p 

-�� -i/e.:{r{tT. tn-288). to/S..u�·l:.J: �·.·� ... . · . ' . 

· -•�P"B"A§��Ofdrm of actual practice, yoniso manasikiira is 
· ·:�Q.iip:ti'ffuous relevance all the way from the first 

�fe·h�
· 
df practice to final liberation, a progressive 

-d�vel6pmint during which what initial ly was a form 
· - bf.f�fledion on teachings one has heard grows into a 
sifeh{ attention directed to the true nature of reality 
during deeper stages of meditation. As a form of 
iittention present during deeper stages of insight, yoniso 
Hainasikara d i rected to the impermanent, 
'li1fs'atisfactory and selfless nature of the five aggregates 
of clinging is a form of meditation practice that is 
.relevant to the stage of a worldl ing as wel l as to an 
arahant (S. III, 1 67). That is, independent of what 
level ofliberation someone may have already reached, 
)ioniso manasikiira developed in this way constitutes 
the path to the next higher stage. For those who have 
completed the path, the ful ly awakened ones, yoniso 
manasikiira is stil l  of continuous relevance, since it 
provides a pleasant abiding in the present moment 
and becau$e it engenders mindfu lness and clear 
comprehension. 

The importance of yoniso manasikara as a form of 
attention that leads to various stages of awakening i s  
also reflected in  the Theragathii, where verses related · 
to the attainment cfliberation repeatedly indicate how 
on that occasion yoniso manasikiira arouse in the 
mind, tato me m·anas ikiro yoniso udapa;jatha . In such 
contexts, the task of yoniso manasikiira is to reveal 
the true nature of experience and thereby cause the 
arising of utter d isenchantment. Examples are the 
verses of Nagasamala, who attained l iberation when 
directing yoniso manasikara to the vision of a dancing 
g i rl g iv ing  a performance ( Thag. 269) ;  
Sundarasamudda, who faced temptation by a courtesan 
with yoniso manasikiira (Thag. 464); Candana, who 
maintained yoniso manasikiira when encountering his 
former wife (Thag. 301 ); Rajadatta, who kept to yoniso 
manasikiira when contemplating a corpse ( Thag. 3 18); 
Bhagu, who was ful l  of yoniso manasikara after . 
struggl ing to overcome torpor ( Thag. 2 73);  and . 
Sappadasa, who was saved from committing suicide 
by yoniso manasikiira (Thag. 409). 

In the majority of these cases, yoniso manasikiira 
appear� to pe directed to the absence of beauty in 
particular, asubha, whereby not only the hindrance . 
of sensual desire can be overcome, but even, as these 
instances show, the goal of final l iberation can be won. 
But struggle with sensuality is c learly not the only 
occasion when yoniso manasikara can unfold its . 
awakening potential, as the above examples-show that- ---. 
it can also serve its purpose when having to confront 
torpor or being under the influence of suic idal 
intentions. 

In sum, then, yoniso manasikiira as a _"wise" and at 
the same time "thorough" and "appropriate" type of 
attention has a remarkably broad scope within the 
context of early Buddhist mental training, ranging from 
attention given to the . proper attitude towards fo'od 
and similar requisites, or from attending single
mindedly to the oral delivery of teachings, all the way 
up to the penetrative type of attention that heralds 
the breakthrough to awakening. Given its range of 
appl icabi l ity, yoniso manasikiira tbus stands out as 
one of the key aspects of the early Buddhist path to 
liberation, a quality whose gradual development offers 
a substantial contribution to various aspects of 1he 
path to deliverance. In sum: 

"Wise attention - this is one factor that conduces 
to distinction. 
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Unwise attention - this is one factor that conduces 
to ruin". 

Yaniso manasikiiro - aya iJ1 eko dhammo 
visesabhiigiyo. 

Ayoniso manasikiiro - ayaiJ1 eko dhammo 
hiinabhiigiyo (D. III, 273). 

/ 

Ana Ia yo 

References 
Cf. also It. 30, which indicates that to be stirred 
and to thoroughly endeavour are two conditions 
that are a source of abundant happiness here and 
now, and that lead to the destruction of the influxes. 

_ ) According to Dhs. 234, these two - saiJ7Vigga 
and yoniso padhiina - stand for the four aspects 
of right effort ( i .e .  preventing the arising of 
unwho lesome states, r emov ing  arisen 
unwholesome states, arousing unarisen wholesome 
states, and strengthening arisen wholesome states). 

2 The Abhidhammattha Sangaha 2.2 expresses the 
same by reckon i ng m anasikiira a 
sabbacittasiidhiirapa, a mental factor that i s  
common to any state of mind. 

3 Cf. also DA . I I ,  643 ,  which glosses yoniso 
manasikiira as upiiyamanasikiira. 

_ 4 _ JJie id.ea_of attending_to_something _in a penetrative 
. manner, down to its very origins, can also be seen 
· in a literal manner when Mah amoggallana directs 
yoniso manasikiira to his own body in order to 

) find out what is afflicting his bowels (M I, 332). 

YUAN-CHUANG See HSUAN TSANG 

YUGANADDHA SUTTA is the title of a d iscourse 
found among the Founfo�the Anguttara Nikiiya (A. II, 
1 57). The Yuganaddha SuJta takes its title from the 
third of altogether four modes of arriving at awakening, 
described in this discourse. These four approaches 
are: 

( 1 )  in sight preceded  by tran q u i l l ity, 
samathapubbangama vipassan ii  

(2) tranqu i l l i ty p receded b y  i n s ight,  
vipassan iipubbangama samatha 

(3) tranqui l l ity and  i n s ight  conj o in ed, 
samathavipassana yuganaddha 

( 4) (overcoming) restlessness in regard to the 
teachings, dhamm 'uddhacca 

Each of these four modes leads to the experience 
of the path, maggo sanjiiyati, which the commentary 
explains to refer to the attainment of stream-entry, , 
pa_thamo lokuttaramaggo nibbattati (AA. I II, 1 42). 
Further development and practice of this path, laiJ1 
maggaiJ1 iisevati bhiiveti bahulikaroti (A. II, 1 57), leads 
to the removal of the fetters and underlying tendencies. 
According to the introduction to the discourse, al l 
those who have made declarations of final liberation 
in the presence of Ananda, have done so fol lowing 
one or  the other of these four approaches. 

The importance of this exposition is reflected in 
the c ircumstance that the Pafisambhidiimagga 
dedicates a whole chapter to it, which begins by 
quoting the entire discourse (Ps. II, 92).  According to 
the Pafisambhidiimagga's explanation, the first mode 
of developing insight preceded by tranqui llity involves 
insight contemplation p ractised after previous 
establ ishment of a basis in meditative concentration. 
Such concentration stands for one-pointedness of the 
mind and absence of distraction, cittassa ekaggat ii 
avikkhepo samiidhi, whereas insight here refers to 
contemplating the three characteristics of anicca, 
dukkha and anatta (Ps. II, 93). 

- Tire sec-on_d_ mode Of un-dertaking· trancp1 i l l ity- --·-
preceded by insight then begins straightaway with 
contemplation of the three . characteristics. This is 
followed by developing concentration through Jetting 
go, vossagga, perhaps as a result of the detachment 
brought about by insight (Ps. II, 96). 

According to the commentary on the Yuganaddha 
Sutta, the third mode of practicing tranquill ity and 
insight conjoined, yuganaddha, refers to insight 
practiced in alternation with the attainment of a jhiina. 
The commentary gives the example of attaining the 
first jhiina, emerging from it to contemplate its 
constituents, then attaining the second jhiina, then 
emerging from it to contemplate the constituents of 
the second jhiina, then attaining the third jhiina, etc. 
(MA. m, 1 42). The Pafisambhidiimagga treats the 
yuganaddha mode of practice from altogether sixteen 
perspectives ( Ps. I I, 97). The basic po int of its 
presentation seems to be to highl ight the role of 
tranquillity and insight during the experience of the 
supramundane path, where the two are conjoined in 
the sense of converging on cessation, nirodha. 
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On reading the discourse itself, it remains uncertain 
if this is indeed its original impl ication. The third 
method of undertaking tranqui l l i ty and insight 
conjoined describes the experience and subsequent 
development of the path, magga, in exactly the same 
terms as in the two earlier cases, where samatha and 
vipassanii were practiced after each other. S ince the 
formulation in these three cases is the same, one would 
expect that to undertake tranqui l l i ty and insight 
conjoined, samathavipassana yuganaddha, also stands 
for someth ing that i s  developed previous tc the 
experience of the supramundane path, in analogy to 
the other two cases of practising the two in sequence. 
The reference to further development and practice of 
this path in all three cases, ta.rp magga.rp iisevati bhiiveti 
bahu/ikaroti, suggests that here magga would not 
intend the moment of experiencing the supramundane 
only, 1 but have a more extended. sense of a path of 
practice that is being developed over a period of time 
(which is in fact the connotation of magga in t�e 
early discourses). 

vipassanupakkilesa (AA. ni, 1 43 and Ps. II, 1 00). Not 
understanding these to be an imperfection and fai l ing 
to notice their impermanent nature then leads to the 
arising of restlessness. An alternative i nterpretation 
would be to take dhamm 'uddhacca to stand for 
"mental distress brought on by eagerness to rea l ize 
the Dhamma, a state of sp ir i tual  anxie ty that  
somet i m es can prec ip i tate an in stan tane o us 
enlightenment experience", 2 such as apparently was 
the case with B iih iya ( Ud. 8). 

Examples for the fourth mode of arriving at stream
entry, described in the Yuganaddha Sutta, could then 
be those occasions when someone attains stream-entry 
during a discourse given by the Buddha (see also 
SOTAPATTI) .  In  several such instances, as for 
example in the case of the stream-entry of the leper 
Suppabuddha ( Ud. 49) or of h ired killers that had the 
mission to murder the Buddha ( Vin. I I, 1 92), it can 
safely be assumed that the persons in question had 
not previously engaged in the systematic meditative 
development of samatha or vipassanii The standard 

A reference to tranquil l ity and insight practiced in descriptions of stream-entry during a gradual discourse . 
conjunction can also be found in the Mahiisafiiyatana given by the Buddha. regularly refer to the mind ofthe . 
Sutta. This discourse describes the development of listener being free from the h indrances, vinivarapacitta 

· insight in regard to sense experience;·which then leads (e.g. M. I, 380). These could  wel l  be instances that fit · 

to developing the e ightfold n.oble path and the other the fourth c�se envisaged in the Yuganaddha Sutta , in 
bodhipakkhiya dhammas. In this way, according to the sense that the Buddha's ski l l  at exposition was 
the Mahiisafiiyatana Sutta tranquil l ity and insight such that he  cou ld  bring about what otherwise can 

_pwceed_in conj unction, tass ' __ ime dve dhamm iL . only be achieved through the-- systematic development 
yugpnandha·vattanti, samatho ca vipassanii ca (M of samatha and vipassanii a. balanced state of  mind 
m; 289). Though the commentary explains this to · that is able  to break through to stream-entry due to 
refer to the supramundane path (MA. V, 1 04), here, having overcome the hindrances (and alsb any uddhacca 
too, a more exten_ded type of development may have related to the Dhamma) whi le  hearing a penetrative 
been the original implication. These two perspectives exposition given by the Buddha. 
are perhaps best understood as complementary. Thus 
th e perspect ive on yuganaddh a i n  th e 
Pafisambhidiimagga and in the commentary on the 
Mah iisafiiyatana Sutta could be seen as highl ighting 
the cuimination point of a process of developing 
samatha and vipassanii in conjunction, a culmination 
point that would be the result of a previous meditative 
development that combines these two over a more or 
less extended period of time. 

The description of the fourth method in the 
Yuganaddha Sutta speaks of restlessness in regard to 
the  teachings ,  dhamm 'uddhacca ( S ee a lso  
UDDHACCAKUKKUCCA).  Accord ing to the  
commentary and -the Pafisambhidh fimagga, this 
expression refers to the imperfections of ins ight, 

Whatever may be the final word on the implications 
of the fina l  two approaches descr ibed in the 
Yuganaddha Sutta, there can be no doubt that the 
point made in this d iscourse is that samatha and 
vipassaniican either precede or else fol low each other. 
That is, this d iscourse does not provide any indication 
that one of the two invariably has to be practiced 
before the other is undertaken. Instead, each can be 
practiced first, or else both can be practiced together. 
In addition, there is also a possibi l ity of attaining 
stream;.entry without  h aving deve loped e i ther 
samatha or vipassanii. However, to reach the path 
with only one of the two, practised at the exclusion of 
the other, i s  a poss ib i l i ty not envi saged in this 
discourse at all. Moreover, once stream-entry has been 
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attained, both are needed for further progress (M I, 
294). 

This provides an important perspective on the 
practice of samatha an d i t s  re lat i on  to the 
development of insight (See also VIMUTII). The 
Yuganaddha Sutta indicates that samatha neither leads 
on its own to awakening, nor is it an absolute requisite 
that needs to be developed up to a certain degree 
before undertaking the development of insight (see 
also SAMATHA & V I P  A S  S AN A) ,  n or can i ts 
development be completely neglected for the sake of 
insight. That is, the development of samatha is a 
necessary compan i o n  to the  d eve lopment of  
vipassanii, but the way in which th is companion is 

) related to the practice of insight is up to individual ""' choice. Monoculture, however, should definitely be 
avoided, in order to ensure that tranquillity and insight 
perform their purpose of leading to final l iberation. 

) 

An ala yo 

References 

1 This is also recognized in the commentary AA. 
III, 1 43, which explains that the reference to 
development cannot  i n tend  on ly  the 
supramun d an e  p ath,  
ekacittakkha.pjkamaggassa iisevaniidini niima 
n '  atthi. 

2 N�aponika & Bodhi: Numerical Discourses of 
the Buddha, Delhi 2000: 295 note 69. 

ZA A-HAN See SA¥YUKTA AGAMA 

ZEN: Zen ( Ch 'an in Chinese) derives its name from 
the Sanskrit word 'dhyiina' (trance, meditation) and is 
an important school of Buddhist thought in Japan. 
The origins of Zen date back to the long Indian tradition 
ofYoga, which Early Buddhism subsequently adopted 
as a basic practice. It is believed that the Buddha 
before the attainment of Enlightenment learnt yogic 
trances from A(iira Kalama and Uddaka Ramaputta. 1 
He i s  said to have practiced some breath-control 
(iiniipiinasati)l in the course of trying different methods 
of meditation. 

The transmission of meditation to China as a form 
of practice for the attainment of enlightenment has a 
long history. From the early phases of Buddhism in 

China, due perhaps to the fact that the Chinese found 
a close affinity between Indian methods of meditation 
and Taoist practices, a good number of books on 
meditation were transmitted through translators l ike 
An Shih-kao, a native ofParthia in Central Asia, who 
came in the mid-second century to Lo-yang, a thriving 
centre of cultural activities in China at that time. The 
interest shown to meditation by the Chinese continued 
and it was Kum arajlva (350-4 1 3} who, it is said, had 
been brought to China as a captive from Central Asia 
and with the help of his able disciples Seng-chao (384-
4 1 4) and Tao-sheng (ca. 3 60-434) generated a further 
interest in meditation practices. Five varieties of 
Indian meditation are said to have been brought to 
China: I )  Breath control as a means of concentration; 
2) Vi sua l i zat ion of i mpur i t i es ,  such as the  
decomposition of a corpse; 3 )  Visual ization of  
compass ion ,  extended towards  all be ings ;  4) 
Visualization of the functioning of the law of cause 
and effect; and 5) Nembutsu ·(C hinese: n ien-fo) 
visual ization, uti lizing Amida's image and chanting 
the nembutsu to attain purity of mind. 3 

Zen Buddhism, being a Mah ayana school itself, 
shares features common to the other Mahayana 
schools of Buddhist thought. One such instance is 
the influence of the Prajiiiipiiramitii l iterature, the 
oldest of which can go back to the first century B.C. 4 
Th� Prajiiiipiiramitii s utras uphold the rel.igious 
experience in which both the emptiness of things and 
their thus-ness are comprehended simultaneously and 
in one. Ch'an Buddhism in China regarded itself as 
the legitimate heir of the wisdom of these l iterary 
texts. According to the legend, the s utras containing 
such profound wisdom could not be comprehended 
by contemporaries and were hidden in the Serpent 
Palace until the time when they were brought forth by 
Nagarjuna (2nd century), who is reckoned among the 
patriarchs of different schools of Buddhist thought 
including Zen as the most important link in the long 
chain of w itnesses s ince Sakyamu�i .  The chief 
elements of this literature such as negativism, paradox� 
rel i gious experience in  intu it ive cognit ion, the 
comprehension of things in the thus-ness - al l  flowed 
from the Prajiifipiiramitii sutras through Nagarjuna 
into Zen. Hence the Prajiifipiiramitii sutras, especially 
the Prajiiiipiiramitii--hrdaya-sutra, are eagerly studied 
and recited in Zen monasteries. 

Secondly, Buddhahood of all sentient beings is the 
central Mahayanist doctrine, the i den tity of the 
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>solute state in Nirvana and relative phenomenal 
orld of saJ!lsiira, and the enlightened way of the 
o d h i sattva, who with  w i sd o m  ( prajiiii) and 
)mpassion (r.aruni), would lead beings caught in the 
ycle of rebirths to Buddhahood. All these ideas are 
)Und in the core of the Avatalflsaka Sutra. It also 
refers the negative mode of expression, probably 
temming from the philosophy of emptiness of all 
1ings. The doctrine of the Avataif1saka is a religious 
osmotheism. Zen atti tude to nature draws its 
,ourishment from this cosmo-theistic view from this 
lvatalflsaka Sutra. The search for the fulfil lment of 
m e 's own deepest being by fusion with nature 
1rompts interaction with nature, and this is reflected 
n life in the Zen monastery which is immersed in 
tature. Zen art expresses reverence for the sanctity 
>f the universe. The Avatalflsaka Sutra's influence is 
:elt and seen in different aspects of Japanese culture, 
:::specially in the appreciation of nature by the Japanese. 

Perhaps Zen may owe its meditation in its worldly 
sense to the Vimalakirti-nirdesa Sutra which is another 
text that had some influence upon Zen Buddhism. 
Vimalakirti,  a l ayman but with a high degree of 
enlightenment, imparts the way of right meditation. 
Right meditation is concentration of mind even while · 
one is engaged in worldly activities. In this context 
mindfulness- of'whatevef one does holds· tfie' ·key to 
Zeri meditatiori/q:hi§ :S 'utra also-teaches non-duality 
t�rdtr�:coifver�ations between - the Bodhisattva of 

· Wi§tit:fiji: Man jusri and Vimaiakirti. When Maii jusri 
exfrressed· his view, "With regard to all things there is 
nothing to be said nor to be expressed, nor to be thought 
ahout them; they transcends al l questioning and 
answering." But Vimalakirti remained silent when 
asked about his view. The Bodhisattva Maiij usri 
knowing Vimalakirti 's intention praised him saying, 
"Not to have any letters or words." The unity which 
transcends all contradictions is unspeakable. Non
duality is precisely the viewpoint of Zen. It is well 
known that t h i s  concept of ' n on- dual ity' had 
influenced the swordsmanship in Japan. b.T. Suzuki 
cites  an anecdote as fo l l ows:  When Kusunoki  
Masashige ( 1294- 1 336), a renowned swordsman and 
lord at that time, came to a Zen monastery before he 
was to meet an overwhelming army and asked the 
master, "When a man is at the parting of the ways 
between l ife and death, how should he behave?" The 
master answered, "Cut off your dualism, and let the 
one sword stand serenely by itself against the sky!"5 
This sword is neither the sword of death nor the sword 

of life. It is the sword from which thi s  world of 
dualities issues. 

Of all the scriptures of Buddhism which h ad 
influenced Zen thought in one way or another, the 
La.rikavatara Sutra may be regarded as one coming 
closest to Zen. The text consists primarily of a dialogue 
between the Buddha and the Bodhisattva Mah amati. 
Their  questions and answers exh i b i t  i rrational  
character, which fact reminds us of the K oan in Zen, 
to show that reason in g  is i nadeq uate, and pure 
experience is the matter to be pursued. One of the 
controversies that d ivided Ch'an Buddhism in its 
history in China into two main streams of thought 
was on the question of whether enl ightenment was 
instantaneous or gradual. Though this S iitra h as 
enlightenment as an important top i c  for dialogue 
between the Buddha and the B odhisattva Mah amati, 
it is not c lear which side the Buddha takes when h e  
says : " Sometimes i nstantaneously, sometimes by 
degrees." 

[n China, Zen Buddhism received some influences 
from its indigenous religions. D.T. Suzuki emphasizes 
that in its metaphysics Zen absorbed much of Taoist 
teachings modifi e d  by B ud d h i st specu l at ions .  6 
Heinrich Dumonl in  also admits that the root for the 
striking inner kinship between the basic i deas of 
f3 ud_ghjsf!1 �nd Tao i s m  l i es  i n  th e n atural is t ic  
apprehension of  the world and of l ife which inspires 
the Mahayana siitras as well as Chinese thinkers such 
as Chuang-tzu and Lao-tzu. 7 Such affinity could be 
the result of a long history ofBuddhism's interaction 
with Chinese culture dating back to the beginning of 
the Christian era. For instance, it is said that the 
Taoist concept of ' pen-wu' (Primal Noth ingness) 
prepared the way for ·th� understan d i n g  o f . the 
Buddhist negativism of the Non-self, the Void and the 
n irvana, whi l e  the M i d d l e  Way of Mahayan ist 
philosophy was prefigured in  the teaching of Non
acting (wu-wei) .  Meditation,  t h e  forte of Zen 
Buddhism, is also not foreign to the Chinese. Taoism 
teaches ways of meditation and recommends the 
mastery of bre ath i n g  as a m e an s  to s p i r i t u a l  
concentration and longevity. 

Traditionally Bodhidharma (died before 534 A C.) 
(s.v. ), legendary figure who hailed from India, is 
regarded as the founder ofCh ' an Buddhism in China. 
Many legends around him have come down to us. His 
philosophy was the direct experience of enlightenment; 
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hence scriptural study was denied. The fol lowing 
stanza is ascribed to him: 

A special tradition outside the scriptures; 
No dependence upon words and letters; 
Direct pointing at the soul of man; 
Seeing into one's own nature, and the attainment 

ofBuddhahood. 8 

He had a successor named Hui-k'o (s. v). One 
legend tells that Hui-k'o seated in the snow so earnest 
in his plea to become a disciple of Bodhidharma cut 
his arm and presented it to Bodhidharma who finally 
admitted him as his disciple. 

The important developmen( of Ch ' an Buddhism 
)n China was the split of the disciples into two main 

-" schools of thought, one headed by Shen-hsiu (died 
706) and the other by Hui-neng (63 8-7 1 3  ), both of 
whom were the disciples of the fifth patriarch Hung
jen. It is said that just before the master Hung-j en was 
to appoint his successor, although in the view of the 
peers Shen-hsiu, learned and able, deserved the 
succession, one day the master asked everyone to 
compose a stanza. Shen-hsiu at night wrote the 
fol lowing V<trse on the wall of the pi l lared hal l  of the 
monastery: 

The body is the Bodhi tree, 
The mind is l ike a clear mirror standing. 
Take care to wipe it all the time, 
Allow no grain of dust to cl ing. 

) Hui-neng, who allegedly was a humble man with 
no l iterary b ackground, heard of  the verse and 
requested a fel low monk to inscribe the fol lowing verse 
on the wall :  

The Bodhi i s  not l ike a tree, 
The clear mirror is nowhere standing. 
Fundamentally not one thing exists; 
Where, then, is a grain of dust to cl ing? 

The legend relates that the teacher Hung-j e n  
secretly called Hui-neng and conferred the patriarchal 
insignia upon him and advised him to immediately 
flee. The contrast between these two verses expresses 
the major differences between Northern and Southern 
Ch 'an Buddhist thought. Shen-hsiu, regarded as the 
founder of the Northern school of Ch 'an, and his 
fol lowers considered the mind to be ' Original ly 

Enlightened' ;  hence the path to salvation lies in the 
internal refl ection on the pur i ty and po l lution ,  
sweeping the imperfections away like dusting a mirror, 
and a l l o wi n g  the true nature of ' Or ig ina l  
Enl ightenment' to  awaken. Thi s  method is popularly 
known as 'Gradual Enl ightenment, ' since it entai ls 
two actions: firstly, wiping away false discriminative 
thought, and secondly, the awakening of 'Original 
Enlightenment. ' Shen-hui, the disciple of Hui-neng, 
and his col leagues vehemently opposed this  view, 
saying that the mind is not a static entity and therefore 
cannot reside at any given point; hence it is futile to 
reflect the mind with the mind. Shen-hui taught direct 
penetration of the 'Originally Enlightened' mind. His 
method came to be known as ' Sudden Enl ightenment' 
of the Southern school of Ch 'an Buddhism in China. 
Shen-hui claimed his views to be totally derived from 
his master Hui-neng. 

The period covering about one and a half centuries 
from the death o f Hui-neng in 7 1 3  to the time ofthe  
Emperor Wu-tsung (845) under whom Buddhism was 
severely persecuted is generally regarded as the Golden 
Age of Chinese Ch 'an .  Among the many disciples of  
Hui-neng, only two l ines of transmission survived. 
Among them special mention must be made of Ma
tsu (707-786) whose line became instrumental in giving 
rise to the powerful Lin-chi (Jpn: Rinzai) school. He 
was the first to use ' shouting' known as 'ho' (Jpn. 
katsu) as a means to bring the _dis_ciple to enlightenment. . 
This method later became famous by Lin-chi school. 

After the Emperor Wu-tsung's great persecution 
in 845, the persecution inflicted upon all the Buddhist 
schools at the close of the T 'ang period, maybe with 
the exception ofCh'an Buddhism. It is at this  period 
and thereafter that the 'Five Houses' in the history of 
Ch 'an came into being. However, al l  these 'Five 
Houses' were branched off from the two l ines of 
transmission referred to above. ( I )  The earliest of the 
five was the Wei-yang (Jpn: lgy.o) School founded by 
Ling-yu (77 1 -853) in 806. This sect survived some 
one and a half centuries before it gradually emerged 
with the Lin-chi School. (2) Founded by Y iin-men (d. 
949) was the school named Y iin-men (Jpn. Unmon). 
During the Sung dynasty this sect is said to have been 
a:s powerful as the Lin-chi School, but it completely 
disappeared in subsequent times. One ofYiin-men's 
original contributions to Ch 'an was the method of 
reply concerning enlightenment in a single word or a 
single character. This i nnovation is known in Zen 
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history as the 'pass of a single word. ' (3) The third 
'House' is known as Fa-yen (Hogen) School .  This 
school founded by Fa-yen (885-958) is a sect of lesser 
importance in terms of its influence in later periods 
and in fact disappeared quickly by mid-Sung period. 
( 4) The Lin-chi (Jpn: Rinzai) School is perhaps the 
most important school among the 'Five Houses . '  The 
founder Lin�chi (d. 867) was a man of great intell igence 
and the Collected Sayings of Lin-chi is regarded as one 
ofthe most important writings of the Zen sects. The 
rejection of formalistic practices of ffi(!ditation reached 
its apex under Lin-chi who advocated the essence of 
Zen within the humblest human actions and said that 
ordinary activities of man were the manifestation of 
the Buddha-nature, the central phi losophy common 
to practical ly every Mahayana school of Buddhism. 
This interpretation of the Buddha-nature paved the 
way for the assertion that the normal state of mind 
was the way to Enl ightenment, and subsequently dai ly 
activjties such as eating, sleeping, drinking, etc. became 
elevated to equal meditation. Although such a belief 
met with some criticism from d ifferent corners in 
China, it i s  understandably an important ingredient to 
be accepted as a common man's religion. ( 5) The last 
of the 'Five Houses' i s  the Ts' ao-:tung {Jpn :·. S 6t6) 
S�hool .  The name of this sect comes from its two 
founders, Tung-shan (807-869) and TS'ao-shan (840-
90 1 ). This  school became one of the two major 
currents in  Chinese- Ch 'an along with the L in-chi 
School, and both schools were introduced to Japan 
and played a dominant role there. 

Generally speaking; Buddhism during the Sung 
period declined, though the emperors during this 
period were wel l  disposed towards Buddhism. It is 
said that only the Ch 'an sects withstood the decl ine. 
From the cultural point of view, the Sung period 
witnessed the emergence of various cultural activities 
despite its political instabi l ity. Ch 'an Buddhism is 
said to have contributed to this greatly. Ch'an -monks 
were-in fact among the -eminent painters of the period. 
The Ch ' an spirit was so absorbed by the art of this 
period that even today Sung art can be regarded as the 
typical artistic expression of Ch ' an .  

Within the Lin-chi School in the seventh generation 
after Lin-chi there was a spl it into two branches: ( 1 )  
the Huang-lung (Jpn: Oryu) Sect founded by Hui-nan 
( 1 002- 1 069) who resided on the mountain Huang
lung. This is the school which was subsequently 
brought to Japan by Eisai; and (2) the Yang-chi Sect 

founded by Fang-hui (996- 1 049) who resi ded on Mt. 
Yang-chi .  With these two branches within the Lin-chi 
School, the Ch'an Buddhism in China was general ly 
known as the 'Five Houses and Seven Schools, '  which 
fact does not imply that they fol lowed solid sectarian 
lines. 

The rise of the Koan (Chn: kung-an), one of the 
most important methods of penetrating into the true 
nature of things as they are, is associated with the 
names of YUan-wu ( I  063- 1 1 35) and Ta-hui ( 1 089-
1 163). 'K6-an' means literally 'public notice' or 'public 
announcement. ' In Zen, anecdotal events or utterances 
of the masters are given to the disciples as pwblems 
for practice. During the Sung period, such problems 
meant for methodical guidance to enl ightenment were 
col lected. There are two i mportant koan col lections: 
( 1 )  the Pi-yen-lu (Jpn: Hekiganroku - Blue  Cl iff 
Record), and (2) the Wu-nen-kuan (Jpn: Mumonkan). 
In al l the number ofkoan is said to be I ,  700. In almost 
all the k6an, the striking feature is the illogical or absurd 
act or word. Koan i s  a method  which leads to 
enlightenment but is  not the enlightenment itself. The 
essence of Zen is the experience of seeing into one's 

· nature and becoming a Buddha. Th,e koan is  to stir the 
individual 's inner reflections. 

' 

The tran s m i s s i on o f  Zen  to  J ap an and  
establ ishment thereof owes to  two eminent monks 
during the Kamakura Period ( 1 1 85-1333), Eisai ( 1 1 4 1 -
1 2 1 5) and Dogen ( 1 200- 1 253). Eisai who first studied 
the Tendai teachings at Mt. Hiei went to China. But . . 
on his first journey to China about_ which time he 
came to know of the popularity of Zen Buddhism in 
China, it i s  said that he only brought back some T' ien 
T'ai scriptures. Upon his  return to the Enryakuj i  
temple, the headquarters of the Tendai School, h e  began 
to study the Tendai tradition of Zen. On his second 
journey to China, Eisai studied L in-chi (Jpn : Rinzai) 
Zen of the Huang-lung School. In 1 1 9 1  upon return 
from China, Eisai built the Hoonji temple, supposedly 
the first Zen temple in Japan. Apart from being the 
founder of the Rinzai School of Zen Buddhism in 
Japan, E isai is known for h is  introduction of tea to 
Japan. 

Dogen, the transmitter of tlie Chinese 'Ts 'ao-tung 
(So to) School of Zen to Japan, was born in a Fuj iwara 
family, aristocratic fami ly at the time. Abandoning 
his lay life, he went to his mother's brother on Mt. 
Hiei, the Tendai headquarters, for advice. However, 
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becoming more d is i l lusioned by the real l i fe of monks 
on  Mt. Hiei, he left the p lace and went to Koin who 
happened to be a d isciple of H onen (the founder of 
Jodo School). I t  is bel ieved that K oin, real izing that 
Dogen would not be satisfied with the Pure Land 
teachings, sent h im to the Kenninj i  temple where he 
met Eisai. The question whether or not D ogen met 
Eisai and studied under h im is d ifficult to resolve, but 
according to the Sh ob ogenzo Zuimonki (Records as I 
heard of the Treasury of Knowledge regarding the 
True Dharma) , ed i ted by Ej 6, Dogen repe.ated ly 
mentions the example of E isai . Later he became a 
disciple of My6zen with whom he left for China in 
1 223. In 1 227 after a sojourn iri  China for four years, 
he returned to Japan, and immediately afterwards his 
first work called the Fukan Zazengi(General Teachings 

) for the Promotion of Zazen), a summary of the essence 
,.,. of zazen (sitting meditation), was written. He first 

resided in Kyoto, but due perhaps to pol i t ical turmoi l  
he withdrew from the capital and went to reside at  the 
Eiheij i  temple  bui lt  by a lay disciple ofhis, which was 
later to become the headquarters of the S 6t6 School of 
Zen Buddhism. 

Another notable Zen school  in Japan is the Obaku 
School i ntroduced by Ingen in 1 654 during the 
Tokugawa regime. With the continuous v is its of the 
Chinese monks to Japan, new writings and teachings 
also came to Japan. The th ree temples, namely, 
Kofukuj i ,  Fukusaj i  and S ofukuj i, all i n  Nagasaki ,  were 
the places where numerous Chinese monks came and 
stayed. During the stay of Yin-y iian (Jpn: Ingen, 

) 1 592- 1 673), Chinese Zen master, these three temples 
- were incorporated into the Obaku sect. When moving 

to Kyoto, lngen establ ished a new temple near Kyoto, 
and the temple was known as Obakusan Mampukuj i  
(Temple ofTen-thousand-fold B l iss o n  Mount Huang
po ). The Obaku sect was noted i n  Japan for its d istinct 
Chinese character, but it incorporated the practice of 
the nembutsu and even certain Tantric mantra and 
dharaniwhich dominated the Chi nese Zen after the 
Sung dynasty. The Obaku was officially recognized 
as an independent sect of Buddhism in 1 876. 

Zen exerted its influence upon Japanese culture. 
D .T.Suzuki, perhaps one ofthe best known exponents 
o f  Zen Buddh i sm  i n  th e West, summar izes 
contributions made by d ifferent Buddh ist sects in 

· Japan as fol low: "The Tendai, the Shingon, and the 
Jodo contributed greatly to imbue the Japanese with 
the spirit of Buddhism, and through their iconography 
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to develop their artistic instincts for scu lpture, color 
painting, architecture, texti le fabrics, and metalwork."9 
He also writes that the Zen monasteries were almost 
exclusively the repositories of !  earning and art, at least 
during the Kamakura and the Muromachi eras; the 
aristocrats and the pol i t ically influential cl asses o f  
Japan were patrons ofZen i nstitutions and were wil l ing 
to submit themselves to the d iscipl ine of Zen - Zen 
thus worked not only d irectly on the rel igi ous. l i fe of 
the Japanese but also most strongly on their general 
culture. 10 Takakusu also comments on general influence 
of Zen upon Japanese culture as fol lows: "When we 
see the Zen influence so conspicuously discern ible in 
l iterature (poetry, short poems, etc.); drama (N oballad
d rama) ,  p a i n t i n g  ( m o n o ch ro m e, portra i t u re ) ,  
architecture (temple-bu i l d ing, paper windows, tea 
houses), industrial arts ( lacquer, etc.), and the social 

· l i fe ( tea  ceremony, vegetab l e  cookery, fl ower  
arrangement, i nterior decorat ion), and at present in  
the educational training of Japan, the Zen ideas can be  
regarded as almost inseparable from the Japanese 
national l ife. Probably the national iaeal of simplicity, 
purity and s inceri ty can find  i ts. expression  most 
appropriately in the Zen practice of Buddhism. 1 1  
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ZENG-YI A-HAN or Tseng-i A-han the "col lection of 
texts increasing by one", is the title of the counterpart 
to the AJiguttara Nikaya that has been preserved in 
Chinese translation as entry no. 1 25 in the Taish6 
editi�n (Nanjio no. 543). Judging from extant Sanskrit 
references, the corresponding Sanskrit term would be 
Ekottarika Agama. 1 

The Ekottarika Agama found at Taish6 no. 1 25 
carries a preface by Dao-an, according to which tli'e 
translation was undertaken. during the years 3 84/3 85 
of the common era by Zhu Fo-nian,2 based on an 
original recited by the Tocharian Dharmanandin (T II, 
549al 4 ), 3 an original that appears to have been in a 
Prakrit.4 There is some unce11ainty in the records of 
translation activities about whether later on Gautama 
Sanghadeva did a revision of this Ekottarika Agama 
translation, or whether what is now found in the Taish6 
edition is a new translation made by him. 

This i s, in fact, what happened with the Madhyama 
Agama, where an earlier Madhyama Agama translation 

by Zhu Fo-nian and Dharmanandin was replaced by a 
new Madhyama Agama trans lat ion by Gau tama 
Sanghadeva. A close inspection of the two col lections 
extant in the Ch inese canon shows, however, t�at the 
translation vocabularj found in Madhyama Agama 
rendered into Chinese by Gautama Sanghadeva differs 
considerably from the termino logy employed i n  
Ekottarika Agama discourses. These differences make 
it improbable that the two col lections could stem from 
the same translator. 5 

Another uncertainty regard ing th is  Ekottarika 
A a a rna collection is the school that transmitted the 
original used for translation. Bareau refers to the 
introductory section of th is col lection in support o f  
assigning i t  to the Mahasarpghika tradition, though 
unfortunately he does not offer further specifications. 6 
Thus a short survey of instances from this introductory 
section that seem relevant to the question of schoo l  
affi l iation may help to shed l ight on this issue. 

After an expression of homage to the Buddha and 
his senior discipies, this introductory section gives a 
brief description of the first counci l .  It repot1s that 
when Ananda was asked to recite the discourses, he at 
first did not accept this invitation, apparently feeling 

. 
that th is role should better be taken by another monk · 
(T  n, 549b29). This detail is also mentioned in the 
account of the first counci l in the Mahasarpghika 
Vi'naya (T.  XXII, 49 1 b24 ), while the other-Vinayas do  
not mention any hesitation by  Anand a .  7 

The same account of the first council also mentions 
the presence of various gods and describes how, once 
Ananda had concluded his recital of the discourses, 
the earth shook in approval and a rain of divine flowers 
set in (T II, 550c). Similar elements can be found in 
the Mah iivastu, a work of the  Lokottarav a d a  
Mahasarpghika, which also. reports the presence o f  
gods, the shaking o f  the earth and a rain o f  heavenly 
flowers at the conclusion ofthe first counci l (Mhvu. I, 
7 l ). 

Another relevant aspect of the introduction to the 
Ekottarika Agama could be i ts suggestion that, in 
case the location of a discourse has been forgotten, it 
should simply be allocated to Sravasti (T. I I, 5501;> 13 ). 
A similar injunction to freely supply a l ocation in case 
of loss of memory is also found in the Mah asarpghika 
Vi naya ( T  X X I I ,  497a6) and i n  the  (M ii l a)
sarvii.stivada Vinaya ( T XXIV, 328c 1 5  and 575b29). 8 
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Yet another relevant detail occurs in a brief account 
of the ta le�of King M a(k) h  ad eva, fou n d  i n  the 
i�troductio to the Ekottarika Agama. The tale  itself 
is preceded y a reference to the three former Buddhas 
Kasyapa, Krakucch anda and Kanakamuni  ( T  I I ,  
55 1  c 1  0). While a reference to former Buddhas is absent 
from the other versions of the Mah ad eva tale, such a 
reference can be found in  the d ifferent vers ions of the 
tale ofGha�ikara. Notably, of these d ifferent versions 
only the Mahavastu account brings in these three former 
Buddhas (Mhvu.  I ,  3 1 8) ,  whereas the  P a l i  and 
Madhyama Agama vers ions only mention a si ngle 
former Buddha, Kasyapa (M II, 45 and T I, 499a l 6).9 

Hence the reference to three past Buddhas instead 
of one, the inj unction to freely supply a location to a 
d i scourse  when  t h i s  ha s  b e e n  forgot ten ,  the  
manifestation of an  earthquake and heavenly flowers 
at the conclusion of the first council ,  and Ananda's 
in itial hesitation to take on the role of reciting the 
discourses at the first counci l  are e l ements in the 
introduction to the Ekottarika Agama that would 
support assoc i at i ng  it w i th t h e  M ah a s arpgh ika 
tradition. 

A problem with such an identification, however, 
would be that the same introduction to the Ekottarika 
Agama l i st s  the four  Agamas i n  the sequence 
Ekottarika, Madhyama, Dirgha, Saf!1yukta (T  I I ,  
549c28), whereas the Mah asarpghi ka Vi'naya adopts 
th e s equence  Dirgha, Madhyama, Saf!1yukta, 
Eko ttarika ( T  X X I I ,  49 1 c 1 6 ) .  M oreover, the  

)introduction to  the  Ekottarika Agama indicates that 
- the Kf!Jdrakapifaka contains Afahiiyana scriptures (T 

II, 550c 1 0), whereas according to the Mah asarpghika 
Vinaya the KfUdrakapi.faka assembles. sayings by 
arhants and Pratyekabuddhas ( T  XXII, 4 9 1  c20). 
Besides, i t  remains uncertain to what degree the 
introductory section should be treated as an integral 
part of the Ekottarika Agama, hence conciusions on 
the school affil iat ion of the introduction may not 
necessarily hold true for the whole Agama col lection. 

In fact, a d iscourse in the Ekottarika Agama l i sts 
altogether two-hundred-fifty pratimok5a precepts (T 
I I ,  787b 1 0), whereas the Mah asarpghi ka Vinaya 
contain s  a lesser number of ru l e s .  10  Moreover, 

" discourses in the Ekottarika Agama employ the twelve
fold  l i sting of angas, whereas the Mahasarpgh ika 
Vinaya adopts the n ine-fold l isting ( T  XXII, 227b25). 1 1  

Regard ing these objections, the argument based on 
the sequence of l i sting the four Agamas loses some of 
its fo rce s ince such c o n s i st ency i s  also absent  
elsewhere. Thus the Dharmaguptaka Vinaya ( T  XXII 
968b 1 5) l ists di scourses in  a sequence that does not 
accord with the actual order found in the Dkgha Agama 
preserved in :chinese trans l ation, even though th i s  
collection does seem to  stem from the  Dharmaguptaka 
tradition. 1 2 As far as the K:'iltdrakapitaka is concerned, 
the compass and content of this co l lection appear to 
have been fluctuating to a great extent, something that 
holds true also for its counterpart in the P al i  trad it ion, 
the Khuddaka Nikiiya . 13 

Regarding the count of pritimok�a ru les, some 
degree of lack of cons i stency can also be found  
elsewhere. Thus the Saf!1Yukta Agama, generally held 
to be from the (M ii la-)sarvastivada tradit ion, speaks 
of "over two-hundred-fifty" ru l es ( T.  I I, 2 1 0b 1 4 ;  
2 1 0c 1 4; and 2 1 2c l 1 ), which exceeds the number o f  
rules found i n  the Chinese trans lation of the (M u l a-) 
sarvastivada Vinaya. 1 4  Pali discourses just speak of 
"over one-hundred-and-fifty rules" (A.  I ,  230 and 23 1 ), 
a count that seems to reflect a stage in the promulgation 
of ru les considerably earl ier than the final count of  
precepts in the ·Therav ada Vinaya. 1 5  

Finally, the twelve-fo ld  l isting of  angas may wel l  
have developed out o f  the ear l ier n ine-fold l i sting. 
Thus it cou ld  be that the Mah a sarpgh ika Vinaya 
brought by the pi lgrim Fa-xian from P ii!aliputra has 
preserved an earl ier stage of th i s  l i st ing, whereas the 
Ekottarika Agama co l l ec t ion that the Tocharian 
Dhannanandin had memqrized could reflect a later 
stage of development. 1 6 

In  sum, then, though the i ntrod u ct ion to the 
Ekottarika Agama furnishes some arguments in favour 
of attributing thi s  co l l ection to the Mah asamghika 

• - - . . 0 

school, an attribution that in fact seems io be the one 
most commonly proposed in scholarly circ les, P there 
are a numbe'r of counter-indications. As neither the 
arguments in favour of a Mah asarpgh ika affi l iation 
nor the counter-indications seem .. conclusive, the school 
affil iation of the Ekottarika Agama i s· probably best 
considered as sti l l  to be determined.  

What can safely be: sai d  about the Ekottarika 
Agama, however, is that it contains a fair number of 
Mah ayan a i deas .  Th u s  one  Ekottarika Agama 
discourse reports how Maitreya inquires from the 
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i3uddha about the six perfections ( T  I I, 645b l ) . Two 
j iscourses present cultivating the bodhicitta in those 
who have not yet cultivated it as someth ing that 
necessarily accompanies the appearance of a Tath agata 
( T  II ,  699a7 and T II, 703b 1 8) .  Other discourses 
reflect the three yiina conception, d istingu ishing 
b etween the path of an arh ant, the p ath of  a 
Pratyekabuddha and the path of a Samyaksambuddha' 
(e.g. T II ,  75 l a 1 8  or T II, 757a l 4) . 1 8  In <f particularly 
tell ing passage, the Buddha discloses four of his 
qualities which "the Hinayan ists ca.nnot understane" 
(T. II, 640a5). 19 

Other discourses in the Ekottarika Agama show 
the degree to which this col lection has incorporated 
various legends and tales, some of which have their 
counterparts in later texts of the P ali tradition. One 
such ta le  d escri bes  how the n u n  Utp al avarl)a 
transformed herself into a wheel-turning king in order 
to be the first to receive the Buddha on his return from 
a sojourn in the heaven of the Thirty-three ( T  II ,  
707c8) .  The commentary to the  Dhammapada 
contains a simpler version of this story, not related to 
the Buddha's descent from the heaven of the Thirty
three. According to the Dhammapada commentary, 
Uppalaval)I)a only suggested to the Buddha that she 
could perform such a miracle, which the Buddha, 
however, did not sanction (DhpA. III ,  2 1 1 ). Another 
Ekottarika · Jfgam·a -story-with a counterpart in PalL  

· commentarialliterature is  the tale of the massacre of 
the Sakyaris and the destruction of their capital by 'the successor of King Pasenadi (T I I, 692a 1 5 and

. 

DhpA. I, 359 or J ii. IV, 1 52) .  The remarkable passing 
away ofMahaprajapati Gautaml is also recordea in a 
discourse in the Ekottarika Agama (T II ,  822a rD), an 
account that has a Pal i  counterpart in the Apad ana 
(Ap. 540). 

was m ad e  in h i s  l i keness  at the requ est of a 
contempo rary ·k ing  ( T H ,  706a  1 2 ) .  2 1  S i nce  
archaeo logical findings demonstrate that the early 
stages of Buddhist art were restricted to symbolic 
representations of the Buddha and the idea of depicting 
the Buddha in sculpture or painting arose only at a 
later time, th i s  passage must be considerably later 
than the Mauryan period. 

Thus the Chinese translation of the Ekottarika 
Agama appears to have remained open to later elements 
to a remarkable degree. How far these later elements 
were already part of the Indic original of the Ekottarika 
Agama, however, remains open to question . Notably, 
the Ekottarika Agama has a version of the legend of 

· arhants who,  instead of passing away, remain as 
protectors of the Dharma ( T. I I, 787 c2).  A nearly 
identical vers ion of this  l egend, except for a few 
variants, can tie found e lsewhere in the Taish6 edition 
(T XIV, 42 1 a6), attributed to Dharmarak�a, whose 
translation activities took p lace considerably earl ier 
than Dharmanandin's translation of the Ekottarika 
Agama. Another s imilar case is  a tale of the daughter 
of Aniithap il)9ika, who married into a household 
without faith in  th

.
e Buddha. The Ekottarika Agama 

presents this tale in the same way as found in a · 
translation attributed to Zhi Qian (T.  II, 660a 1 and T 
I I, 837c 1 2), a translator active over a century before 
Dharmanandin. 22 Though the identification of the 
translators of these two texts parallel ing parts of the 
Ekottarika Agama needs further corroboration, 
nevertheless, these two cases give the impression as if 
some material could have been incorporated in the 
Ekottarika Agama translation that was not part of its 
I n d i c  o r ig ina l .  Th i s  wou ld  exp la in  the rath er  
heterogeneous nature of  the Ekottarika Agama 
collection and clarify why i t  contains late elements 
not found in the other Agamas or in the P al i  Nikiiyas. 

Lamotte draws attention to another characteristic . 
feature of the Ekottarika Agama, where at times a 
single text combines material that appears to stem 
from originally different discourses. 23 An example for 
this pattern is an Ekottarik.a Agama d iscourse that 
reports how a monk publ icly refused to obey the 
Buddha's instruction to eat a s ingle meal per day ( T 
II, 800c2), thereby paralleling the Bhaddii!i Sutta and 

Another Ekottarika Agama discourse records the 
former Buddha Dlpmpkara's prediction of Siikyamuni's 
future attainment of Buddhahood (T. II, 758b26), a 
story which in the Pali tradition has its counterpart in 
the Buddhava!J1sa (Buv. 9) .  The same Ekottarika 
Agama discourse even traces th� former existences of 
Siikyamurii Buddha further into the past, reporting 
that at the time when D iparp kara received h i s  
prediction, the  future S akyamuni B.uddha was a 
princess (T II, 758c4). This tale has a parallel in an 
apocryphal Jiitaka col lection in Pal i . 20 

Yet another Ekottarika Agama discourse reports 
that, during the l ifetime of Sakyamuni Buddha, a statue 

_ 'its Madhyama Agama counterpart (M. I, 43 7 and T I, 
746b2 7). The same Ekottarika Agama d iscourse 
continues, however, by describing how the sight of 
another monk who went begging during a stormy night 
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caused fear to a woman ( T f i ,  800c8) ,  an event 
d escr ibed i n  t he  La{u kikopama Sutta and i t s  
Madhya rna Agama paral lel (M. I ,  448 and T I ,  74 1 b9). 
After re l ating th i s  event, the Ekottarika Agama 
discourse returns to events related to the monk who 
refused to eat on ly a si ngle meal per day, thereby 
again paral leling the Bhaddiili Sutta and its Madhyama 
Agama counterpart. That the present case is indeed a 
conflation of two original ly separate events can be 
seen in a sentence which begins by address ing an 
exhortation to develop contentment to the monk 
unwi l l ing to eat a single meal, but ends by tel l ing the 
monk who went begging on a stormy night to train 
h imself in th is way ( T  II ,  80 I c5).  " 

. On the other hand, however, the Ekottarika Agama 
) also preserves several d iscourses that appear to be 

very early, at  times even offering what might be closer 
to the original than their Pa l i  counterpart. An example 
cou ld  be the  Ekottarika Agama p ara l l e l  to  the  

I 
MahiigosiJiga Sutta . The Pal i  version presents the 
abi l ity to reply to quest ions about Abhidhamma 
without fal ter ing as a character i st i c  qua l i ty of 
Mahamoggallana (M. I, 2 14). Yet, other P al i  discourses · 

regularly associate Mah amogga!Hi.na with the abi l ity 
to exercise supernormal powers (e.g. A. I, 23). The 
Ekottarika Agama parallel  to the Mah iigosiJiga Sutta 
indeed reckons the exercise of supernormal powers to 
be characte r i s t i c  o f  M a h  a mo ggal l ana/ 
Mahainaudgalyayana (T. II, 7 1 1  a 1 8) .  The same is also 
the. case with a Madhyama Agama parallel  to this 
discourse, which moreover associates the abi l i ty to 

·)d i scuss A bhidhamma w i th an other  d i s c i p l e , 
· · Mahakaccana/Mahakatyayana (T.  I, 727b23) .  As 

Mahakaccana i s  not men t i o n e d  at al l i n  the  
MahiigosiJiga Sutta, i t  seems as if  during the course of  
oral trai1smission the P al i  version lost a reference to 
h is presence, and what was original ly his statement 
ended up in the mouth of Mahamoggailana. Thus, in 
this case it seems h ighly probable  that the Ekottarika 
Agama v ers i on ,  together  w i th the  Madhyama 

· Agama version, preserves a more original reading than 
their Pal i  counterpart.2� 

In sum, then, the Ekottarika Agama_ preserved in 
Chinese translation is a text with rather compl ex 
features, combining some mater ia l  that c_puld be 
rel atively early with other texts that c learly reflect 
later developments. Thus it is no wonder that the 

'
Ekottarika Agama differs from its P a l i  counterpart to 
a considerable degree, exceeding the degree of difference 

that can be found between other Agamas and their  
Pal i  N ikaya counterparts. Thou gh the Ekottarika 
Agama adopts the same structural pr inc ip le  o f  
col lecting discourses i n  a numerically ascending order 
from Ones to Elevens, more than half of its discourses 
have no counterpart in the A riguttara Nikiiya. Whi le  
the degree to  which the Ekottarika Agama has remained 
open to l ater add i t .i ons dur ing the course of its 
transmission makes it a l ess rel i ab le  witness for early 
B uddh ism, at the same t ime th i s  co l l ecti on i s  a 
part i cu l arly r ich  source of  i nformat ion o n  the 
development of  B u dd h i st thought and narrat ive  
l iterature, in particular in relation to  the early stages 
of development of Mah ayana thought. 

In addition to the Ekottarika Agama found as 
Taisho no. 1 25, parts of another Ekottarika Agama 
col lection were translated into Ch inese by An Shi-gao 
during the second century of the common era, a 
translation now found in  the Taisho edit ion as entry 
no. 1 50A (covering one fascicle). B esides the material 
found in · the Ch inese canon, S anskri t fragments 
discovered in Gi lgit have brought to l ight parts of the · 
Ones and Twos of an Ekottarika Agamq .  Th i s  
col lection, which could b e  o f  (Milla-)sarv astivada 
provenance,  2 5  shows  c l oser  ·s i m i l ar i t i es to th e 
A Jiguttara Nikiiya t h an the  Ekottarika Agam a  
preserved i n  Ch inese ( T no. 1 25) .  A number o f  
Ekottarika Agama fragments have also been preserved 
among the fragment findings from Central Asia, 26 and 
a commentary by Sam at h adeva  on t h e  
Abhidharmakosa contains some. Ekottarika Agama 

· extracts in Tibetan. 27 

See also AGAMA 

Analayo 

Referen ces 

Allon: Three Giindh iiri Ekottarikiigama Type 
S iitras, Seattle 200 1 :  1 1  l ists occurrences in the 
(Mu la-)sarvast ivada Vinaya (GM. I ,  45, 1 9), the 
Divyiivadiina (Divy. 329,2+6), the Mahiivyutpatti 
(Mhvyut  § 1 42 1  p .  1 0 9 ) ,  an d t he  
Karmavibha.rigopade.(a (Kvbh 1 53 ,  1 1 ; 1 57,9 and 
1 6 7,2) .  The alternat ive  express ion Ekottara 
Agama, in contrast, appears not to be attested 
(SHT VI 1 3 86 aA I has preserved ekotta(l)[i}, so 
that in th is case the reading remains unc�rtain). 
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2 However, Dao-an's introduction speaks of only 
forty-one fascicles ( T. n, 549a 1 5), whereas the 
extant translation consists of fifty-one fascicles. 

3 T. stands for the Taisho edition. 
4 Waldschmidt: "Central Asian S litra Fragments 

and their Relation to the Chinese Agamas", The 
Language of the Earliest Buddhist Tradition, 
Gottingen: 1 930 :  1 37 .  

5 Nattier: " 'One Veh icle' in  the Chinese Agamas : 
New Light on an O ld  Problem in P a l i " ,  Annual 
Report ofthe International Research Institute for 
Advanced Buddhology at Soka University, 2007: 
196 note 48 explains that "the differences between 
the two texts are too great to be explained simply 
by positing that the translator changed his mind 
over the course of time., or even that the differences 
are due to the i nput  of d i fferent translation 
comm i ttees " .  For arg u m e n ts in favour  o f  
attr i bu t i ng  T. 1 2 5 t o  S ail gh ad eva c f. 
Demievil le: "La Yogacarabhiimi de Sangharak�a", 
Bulletin de / 'Ecole Fram;aise d'Extreme Orient, 
44.2, 1 954: 374. 

6 Bareau: Les Sectes Bouddhiques du Petit Vehicule , 
Paris 1 955 : 55  and 57 .  

7 Cf the Dharmaguptaka Vinaya, T. XXII, 968b l 3 ;  
the MahiSiisaka Vinaya, T. XXII, 1 9 l a l 7; the 
(Miila-)sarviistiviida Vinaya, T. XXIV, 406a28;  . . -
the Sarviistiviida Vinaya, T. XXIII, 448b l2 ;  and 
the Theraviida Vinaya, Vin .  II, 287, 1 3 .  

8 For the corresponding passage i n  the Tibetan 
(Mii la)-sarviistivada Vinaya and a d iscussion cf. 
Schopen : "If you can't Remember, How to Make 
it up ,  S ome Monast ic  Ru l e s  for Redac"t ing  
Canonical Texts", Buddhist Monks and Business 
Matters, Honolu lu  2004: 3 95-407. 

9 Another.parallel  in  the Sanghabhedavastu ofthe 
(Miila)-sarviistivada Vinaya does not mention 
any former B u d d h a, c f. G no l i :  The Gilgit 
Manuscript of the Sanghabhedavastu, 2, Rom a 
] 978: 22. 

I 0 Pachow: A Comparative Study oft he Priitimok:m, 
Santiniketan 1 95 5 :  I I , counts 2 1 8  ru l es, cf. also 
T. XXII, 555b l 5  (which gives a count of each 
category of precepts, except for the saik:m ru les). 

1 1  This has been po inted out by Hirakawa: "The 
R ise of Mahayana Buddhism", The Memoirs of 
the Toyo Bunko, Tokyo 1 963 :  63-64, who in other 
p u b l i cati o n s  h a s  a l s o  n o ted  the  p ro b l ems  
regard i n g  t h e  K �udrakapi faka and the  
pr iitimok:'>a . 

1 2  Bareau: "L'Origine du Dirgha-agama Tradu it en 
Chinois  par Buddhayasas", Essays Offered to 
G H.  Luce, Ascona 1 966: 50. 

13 Lamotte:  "Probl emes Concernant les Textes 
Canoniques 'Mineurs"', Journal Asiatique 1 956:  
253 .  

14  Pachow: 4 Comparative Study of the Pr iitimok:'ia, 
Santin iketan 1 955 :  1 1 , counts 248 ru les in the 
Chinese translation ( cf. also T. XXIV, 507b 1 9, 
wh ich gives a count of each category of precepts, 
except for the saik�a ru les), but then indicates 
that the Tibetan translation has 258 ru les, with 
ten additional .5aik:m ru les. 

1 5  The commentary AA. fl,  346 explains that 1 5 0  
was the number o f  rules that had been proclaimed 
by the time of thi s  d iscourse. The final count 
covers 2 2 0  actua l  p recepts  an d 7 
adhikaranasamatha-dhammas. 

16 In fact, the l istings of the twelve angas in  the 
Ekottarika Agama are not uniform and d isplay 
variations in S0C}Uence, cf. T. n, 635al l ;  T. II, . 
657a2; T. II, 728c3 ; T. II, 794b 1 5 ;  T. II, 8 1 3a 1 6. 

1 7  Mayeda [=Maeda] : " Japanese Studies o n  the . 
S c h o o l s  o f  the  C h i nese  Agamas " ,  Zur 
Schulzugehorigkeit von Werken der H inayiina
Literatur, 1 ,  Gottingen 1 985 :  I 02- 1 03, reports 
that severa l  Japan ese  s c h o l ars fav o u r  the  
Mahasiirpgh ika hypothesis, whi l e  others have 
suggested a Dharmaguptaka or a Sarviistivada 
affi l i at ion .  The research by Schmith ausen :  
" B e itrage zur S c h u l zu gehor igke i t  u !1d  
Textgeschichte kanonischer und postkanonischer 
b u d d h i s t i sc h er M ateri a l i e n " ,  Zur 
Schulzugehorigkeit von Werken der H inayiina 
Literatur, 2, Gott ingen 1 987 :  3 2 1 ,  however, 
makes it l ess probable that the Ekotta�ika-agama 

· could stem from a Dharmaguptaka or Sai-vastivada 
school .  On the improbabi l i ty. of a Sarvastivada 
or (Mii l a- ) sarv a st i vada  affi l i at i o n  o f  the  
Ekottarika Agama cf. also- Harri son :  "The 
Ekottarikagama Translations of An S higao", 
Bauddhavidyiisudhiikaraft: Studies in Honour of 
Heinz Becher!, Swisstal-Odendorf 1 997: 280. 

18 Examples noted by Harrison: op .cit. : 280; and 
by Bareau: "La Fin de  Ia Vie du  B uddha selon 
l'Ekottara-agama", Hinduismus und Buddhismus, 
Freiburg 1 987: 34. 

19 Noted  by Deeg :  " Unwi rk l i c h e  Gegner, 
Ch ines ische P o l e m i k  gegen den Hinayana
Buddhismus", Jaina-/tihiisa-Ratna, Festschriftfiir 

·· Gustav Roth zum 90. Geburtstag, Marburg 2006: 

( 
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1 1 2 .  Other passages that show such influence 
have been noted in the seria l ized translation of 
the first sections of the Ekottarika Agama by 
Huyen-Vi and Pasad ika, publ ished in Buddhist 
Studies Review, cf. 1 998 :  65  note 4, 69 note 1 5 , 
206 note 3 ,  and 208 note 8 ;  200 1 : 224 note 1 7 ; 
2002: 49 note 4-5 and 1 88 note 22. 

20 Jaini :  "Padipadanajataka: Gautama's Last Female 
Incarnat ion" ,  Collected Papers on Buddhist 
Studies, Delhi 200 1 :  369; cf also Gombrich : "The 
Significance of Former Buddhas in the Thcrav a din 
Trad it ion " ,  Buddh ist Studies in Honour of 
Waipola Rahula, London 1 980:  70, on a version 
of the same tale in a later S inhaJ.ese prose work, 
the Saddharm iilai[lkiiraya. 

21 Lamotte: History of indian Buddhism, Louvain
La-Neuve 1 988 :  635 ,  notes that s imi lar tal es of  
the  establishment of  a repl ica of  the  Buddha, 
thou�h with d i fferent k ings as their re!?pective . 
protagonists, are found in the (M ii i  a-)sarvastivada 
Vinaya (T XXIII, 7 82b 1 9  and T XXIV 434b20) 
and in the Di1.yiivadiina (Divy. 5 47). 

22 These two cases h ave been noticed by Levi and 
Chavannes: "Les Seize Arhat Protecteurs de Ia  
Loi", Journa/Asiatique, I 9 I 6 : 1 9 I  and 263 . 

23 Lamotte:  " Un S ii t ra  C o m p o s i te 
dei 'Ekottaragama", Bulletin of the School of 
Oriental and African Studies, 3 0, 1 967: I 05- 1 1 6  ( 
(Engl . trs l .  in Buddhist Studies Review, 1 995:  27-
46). 

24 For a more detailed d iscussion of these and other 
instances cf. Ana layo:  "Some Pali Discourses in 
the Light of Their Chinese Paral le ls", Buddhist 
Studies Review, 22. I -2, 2005 : I - I 4  and 93- I 05 .  

25 Tripa�hl: Ekottariigama-Fragmente der Gilgit 
Handschrift, Reinbek 1 995 :  28 and 34 .  

26  SHT I 620R (A. V, 342); SHT II  1 63 c; S HT I I 
1 63dR (A. IV, 244); SHT III 820; SHT I I I  952; 
SHT III 974; SHT III  975; SHT I I I  977; SHT I I I  
990; SHT I I I  994; SHT II I  I 000; SHT V 1 03 I ;  
SHT V 1 1 03; SHT V I 1 08; SHI V 1 I 1 2 ; SHT V 
I l 7 1  R (A. I I, 45); SHT VI 1 326  (2 1 2); SHT VI  
1 34 1 ;  SHT V 1 343 ;  SHT VI  1 395 ;  SHT VIII  
1 957; SHT iX 207 1 ;  SHT IX 2772.  Note: SHT 
stands  for Sanskrithan�lschriften  a us den 
Turfanfunden, Waldschmidt et a!. ed ., Wiesbaden 
1 965-2004; references arc to vo lume of the series 
and number of the fragment. The above l isting 
covers also fragments that paral le l  A nguttara 
Nikiiya discourses where it is uncertain if these 
fragments were part of an Ekottarika col lection, 

but does not take into account fragment paral lels 
to A Jiguttara Nikiiya d i scourses that have a 
c o u n terpart  i n  the  Madhyam a  Agama o r  
Sarpyukta Agama. In cases where a fragment has 
been identified after the original pubJ.ication i n  
the SHT series, for ease of reference the loc�t ion 
of the Pali  paral le l  in the Aiiguttara Nik iiya has 
been added in brackets. 

27 These can be located with the help of Honj 6 :  A 
Table of As-ama Citations in the A bhidharmako §a 
and the Abhidharmakolopiiyikii, Kyoto 1 984. 
Ekottarika Agama q u o tat i o n s  in t h e  
A bhidharmakosa i tse l f  have been l i sted by 
P a s a d i ka :  Kanonische Zitate im 
A bhidharmakolabh ii?)la des Jlasubandhu,  
Gottingen 1 989:  1 35 .  

ZHONG A-HAN o r  Chung A-han "col lection o f  texts 
of medium length " ,  is the t i t le of the Madhyama 
Agama preserved in Chinese translation as entry no. 
26  in  the Taisho edit ion (Nanj i o  no .  542) . 1 This · 
discourse col lection, which is a counterpart to the 
Majjhima Nikiya preserved in the Pa l i  canon, was 
translated by the Kashmiri Gautama Sailghadeva during 
the years 397-398 of the present era, based on a written 
original read out by Sailgharak�a, another Kashmiri · 
monk (T I, 809b26). 2 The original manuscript used 
for the translation stemmed with h igh probabil ity from · 

a Sarvastivada tradition and appears to have been in a 
Prakrit.3 Sailghadeva's translation was carried out in 
the presence of a group of forty scholar monks, with 
Dao-ci acting as the scribe and Li-bao and Kang-hua 
as ass i stants .  A prev i o u s  Madhyam a  Agama 
trans l at i on  u n dertaken by  Z h u  Fo-n ian  and 
Dharmanandin i s  no  l onger extant and was thus 
apparently rep laced by the version rendered into 
Chinese by Sailghadeva. 

The Madhyama Agama col lection translated by 
Sanghadeva contains altogether two-hundred-and-

. twenty-two d iscourses, which are d istributed over 
eighteen chapters that make up sixty fascic les in the 
Chinese canon.  In contrast, the Majjhima Nikiiya has 
one-hundred-and- fi fty-two d i scourses in fifteen 
chapters. In both c o l l ect ions ,  the count  of ten 
discourses per chapter i s  the most common case, 
though a few chapters in the Madhyama Agama have 
considerably more d iscourses. Of the total number of  
discourses in the Majjhima Nikiiya, close to  a hundred 
suttas have counterparts in the Madhyama .Agama. 4 
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These p aral l e l s  are, however, arranged in rather 
d ifferent ways in the two col l ections, in fact the 
Madhyama Agama and the Majjhima Nikiiya have 
only four chapter headings in common. Of these, their 
chapters on "Kings" have only two discourses in 
common, their chapters on "Brahmins" and on "Pairs" 
only four, whi le their chapters on "Analysis" have 
nine discourses in common. The generally different 
distribution of discourses and the l ack of similarity in 
the formation of chapters suggests that, though the 
Madhyama Agama and the Majjhima NikfiYa drew on 
a comm on stock of d iscourses, the ways these 
discourses were arranged are specific to the respective 
traditions. 

This becomes evident right away with the first 
chapter of the Madhyama Agama, the chapter on 
seven dharmas. The d iscourses in th is chapter al l 
revolve around the number seven and thus fit the 
numerical principle that underlies the col lection of 
discourses in the AJiguttara Nikiiya or the Ekottarika 
Agama. Most of the .discourses in this chapter have 
their Pa l i  counterparts among the Sevens of the 
AJiguttara Nikiiya, with only two parallels found in · 

the Majjhima Nikiiya, these being the exposition on 
'seven '  ways o f  restrain ing  the i nfluxes in  the 
Sabbiisava Sutta and the treatment of the 'seven' stages 
ofpurificati<:m in  the Rathavinita Sutta (M I, 6 and M 
l, 1 45) .  Thus the first chapter i n  the Madhyama 
Agama gives the impressio

-
n as if it original ly had 

been part of a section on  Sevens in an AJiguttara/ 
Ekottarika col lection and was subsequently integrated 
into the Madhyama Agama. 

The degree to which discourses were al located 
differently by various schools can also be seen in the 
c�se o f  the D irgha Agama.  Whi l e  the Dirgha 
Agama preserved in Chinese (Taish 6 no. 1 ), which 
probably stems from the D harmaguptaka school ,  
shows dose similariti es t o  the Pal i  Digha Nik.iiya, the 
Dirgha Agama ofthe (Mula-)Sarvastivadins preserved 
in Sanskrit fragments d iffers considerably. Thanks to 
recent substantial findings of Sanskrit fragments in 
Afghanistan, the order of discourses in this col lection 
can now be reconstructed. Th is reconstruction shows 
that a l t o geth er  ten  d i scourses  o f  the ( M u l a
)Sarvastivada Dirgha Agama col lection have their 
counterparts in the Majjhima Nikiiya (all of which 
are, as one would expect, not found in the L Madhya rna 
Agama) . 5  

The rather diverse d istribution of d iscourses in  
various Buddhist schools, to  which these d ifferences 
testify, is of importance in so far as the four main 
Agamas ·preserved in Chinese stem from different 
schools. Hence the absence of a Chinese Agam a  
counterpart to a P ali d iscourse does not necessar i ly 
imply that this d i scourse was unkn own to other 
Buddhist schools. Such absence could simply be due 
to the different distribution of di scourses among the 
four Agamas. As only s ingle Agamas of  diverse 
provenance have been translated into Chinese, certain 
discourses, l ike the ten discourses mentioned above 
from the (MUla-)Sarvastivada D irgha Agama, are not 
found in any of the Agamas preserved in Chinese. 

Another difference between the Madhyama Agama 
and the Majjhima Nikiiya can be seen in  regard tci the 
use of pericopes. Such pericopes are standardized 
descriptions of particular actions, behaviours, or modes 
of address. 1n Madhyama Agama discourses, visitors 

. wi l l  perform a threefold circumambulation on leaving 
the Buddha, whereas in Majjhima Nikiiya discourses 
they perform only a single circumambulation (e.g. M 
II, 56 and T. I, 623b23) .6 If a l istener has reached some 
insight during a d iscourse given by the Buddha, 
according to the Madhyama Agama he or she wi l l  
express this by proclaiming "I understood, I realized", 
whereas in a Majjhima Nikiiya discourse he or she wili 
exclaim "excel lent, excell ent" (e .g. M I� 3 9  and T. I, 
576a l  0). Someone wishing to ask the Buddha or a 
monk a question will, in Madhyama Agama discourses, 
first pol itely request permission (e.g. T. I, 654a06), 
something mentioned only rarely in the Majjhima 
Nikiya. In MajjhilJla Nikiiya d iscourses, the Buddha 
often introduces the actual  expos i t ion  by j ust 
addressing his monastic d isciples with "monks", to 
which they reply "venerable  sir", an exchange not 
found in the Madfzyama Agama (e.g. M I, I ) . These 
few examp le s  show the  d egree to wh i ch oral 
transmission by the Sarvastivada and the Therav ada 
reciters has led to the use of d ifferent peri copes in the 
two col lections. 

Not only the use of pericopes, but at times also 
the content of a d iscourse can show the influence of 
the school affil iation of the reciters. A case in point 
appears to be a l i sting of different types o f  arhants in 
a Madhyama Agama discourse· that does not have a 
Pali counterpart. This l isting includes an arahant who 
is l iable to fal l  away from his  or her real ization (T. I, 
6 1 6a l 8). The Abhidharmako§a refers t() the same 
notion under the heading parihapadharrna arhant .1 
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The Kathivatthu, in contrast, fi rmly opposes this 
notion (Kvu. 69). The possibi l ity of an arahant fal l ing 
away from his or her real ization was in fact one of the 
topics debated among the Buddhist schools. 8 

In most instances, however, variat ions between 
Madhyama Agama d i scourses  and t h e i r  P a l i  
counterparts appear t o  b e  the outcome o f  the natural 
vicissitudes of oral transmission or of the d ifficult ies 
of translation, without necessarily expressing a tenet 
held by the Sarvastivada or Theravada reciters.9 

In the case of some such variations, the Madhyama 
Agama version could be closer to the original than its 
Pal i  paral l e l .  A case in po in t  appears to be the 
Madhyama Agama counterpart to the Chabbisodhana 

) Sutta. In spite of referring to "six purities" in  its tit le, 
the Pal i  version only treats five purities (M. III ,  29). 
Its Madhyama Agama parallel ,  however, covers six 
purities in its exposition, as, in add ition to the topics 
found in the Majjhima Nikiiya d iscourse, i t  also has a 
treatment on the four nutriments ( r I, 732b 1 8) .  
Notably, the commentary on  the Majjhima Nikiiya 
records an opinion according to which an examination 
of the four  nutr iments i ndeed ·forms part of the 
chabbisodhana exposition (MA. IV, 94). S ince the 
Madhyama Agama version receives support from the 
P ali  discourse's title and from the P a l i  commentarial 
tradition, its pr-esentation  seems to offer· a more 
complete version of the d iscourse. 10 

_ ) 

Thus the d iscourses col lected in  the Madhyama 
Agamahave considerable  potential from a comparative 
perspective, even though the language in which they 
are preserved is quite different from the source language 
and thus has inevitably given rise to some trans lation 
errors. 

In ad d i t i o n  t o  t he  c o m p l et e  Madhyama 
Agama translation now found as Taish6 no. 26,  several 
individual trans lations of d iscourses that probably 
stem from Madhyama Agama col lections have been 
preserved in the Chinese canon ( cf. esp. Taish6 nos. 
27 to 98). Among the Sanskrit fragments discovered 
in Central Asia, a range of paral lels to Madhyama 
Agama d iscourses have  been ident ified,  1 1  and a 
commentary by S amathadeva on the A bhidharmako.<a 
contains several Madhyama Agama extracts i n  
Tibetan. 1 2  

See also AGAMA 

Analayo 

Refe r e n c es 
A translation of  this Madhyama Agama into 
Engl ish is u nder preparation for the BDK Engl ish 
Tripi�aka series. 

2 r stands for the Taish6 edit ion .  

3 On the l anguage of the Madhyama Agam a  
manuscript c f.  Bapat: "Chinese Madhyamagama 
and the Language of its Basic Text", Dr. Satkari 
Mookerji Felicitation Volume, Varanasi 1 969: 5 ;  
Enomoto : "On the Formation of the Original 
Texts of the Chinese Agamas" ,  Buddhist Studies 
Review, 3 ,  1 986 :  20; and von HinUber: "Up a l i 's 
Verses 1 n  the M ajj h i m a n i k aya an d t he  
Madhyamagama", lndological and Buddhist 
Studies, Canberra 1 982:  2 50. Enomoto: "The 
Formation and Development ofthe Sarvastivada 
Scriptures", Proceedings of the Thirty-First 
International Congress of Human Sciences in Asia 
and North Africa, Tokyo 1 984 :  1 98, explains that 
the Madhyama Agama translated into Chinese · 
probably represents the earl iest of three versions 
of thi s  co l lection, the second of the three being 
the vers ion partly preserved in some of the 
Central Asian Sanskrit fragments, and the third 
version corresponds to what is reflected in s iitra 
quotations in later works. 

4 For a comparative study of d iscourses found in  
common in  the two col lections cf. Minh Chau : -
The Chinese Madhyama Agama and the P ali 
MaJ)hima Nikiiya, Delhi 1 99 ! .  

5 Hartmann :  "Contents and  S tructure o f  the 
Dlrghagama of  the ( M ii l a-)Sarvasti vadins" ,  
Annual Report of the International Research 
Institute for Advanced Buddho!ogy, 2004: 1 26-
1 27 .  The d iscourses that have counterparts in  
th i s  D irgha Agama c o l l ec t i o n  are  the  
Bhayabherava Sutta, M 4;  the  Mah asihan ada 
Sutta, M 1 2; the Mahiisaccaka Sutta, M 36; the 
Jivaka Sutta, M 55 ;  perhaps the Apa.p.paka Sutta, 
M 60 (th is  i dent ificati on  st i l l  needs further 
corroboration); the Bodhirajakum fira Sutta, M 
85; the Canki Sutta, M 95;  the Sang ;i-ava Sutta, 
M 1 00; the Paiicattaya Sutta, M I 02; and the 
Sunakkhatta Sutta, M 1 05 .  

6 The only instance of three circumambulations in 
the Pal i discourses appears to be D. II, 1 63, where 
Mah akassapa th r i ce  c i rcumam b u l ates the  
Buddha's funeral pyre. 
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7 Pradhan : Abhidharmakosabhi;sya, Patna 1967: 
3 72; cf. also T. XX IX, 1 2 9a25 and T. XXIX 
280b 15 . 

8 KvuA. 37  explains that this concept \..,as upheld 
by the S af!l mitiyas, the  Vajj i p_u ttakas, the 
Sarvastivadins and some Mahasaf!1ghikas, cf also 
Dutt: Buddhist Sects in India, Delhi 1 978 : 82. 

9 Cf. in more deta i l  An alayo : "The Ch inese 
Madhyama A gama and the P a l i  Majj h i ma 
Nikaya", lndian International Journal of Buddhist. 
Studies, 2008. 

10 For a more detai led d iscussion of this and other 
cases cf. Analayo: "Some Pal i  Discourses in the 
Light ofl'heir Chinese Parallels", Buddhist Studies 
Review, 22. 1 -2, 2005 : 1 - 1 4  and 93- 1 05 .  

1 1  SHT I 562b (MA 1 82); SHT !I 1 63a+b,d� SHT 
II 559; SHT III 804; SHT III 865; SHT III 868; 
SHT III  872; SHT III 878; SHT III  88 1 ;  SHT III 
979; SHT III 1 007; SHT IV 4 1 2; SHT V 1 070; 
SHT V 1 1 1 4 ;  SHT V 1 1 1 7; SHT V 1 1 1 8 ; SHT V 
1 125;  SHT V 1 1 28;  SHT V 1 1 4 1  (MA 1 64); 
SHT Y 1 148 ;  SHT V 1 1 5 1  (M A 1 3 4); SHT V 
1 1 66; SHT V 1 1 93R (MA 1 2 1 ) ;  SHT V 1�79; 
SHT V 1 332 ;  SHT V 1 333 ;  SHT V 1 334; SHT V 
1 346; SHT V 1 348; SHT V 1 402; SliT V 1 403 ; 
SHT V 1 42 1 ;  SHT V 1 422; SHT V 1 424; SHT V 
1 583; SHT V 1 7 1 4V; SHT V  1 896; SJ-IT VI 1 2 1 0; 
SHT VI 1 238 ;  SHT VI 1 244; SHT VI 1 246; SHT 
VI 1252; SHT VI 1 267 (MA 8); SHT VI 1 272; 
SHT VI 1 29 1 ;  SHT VI  1 294; SHT VI 1 302; SHT 

. VI 1 3 04; SHT VI . l 324; SHT VI 1 329 (MA 9); 

SHT VI 1 344 (MA 8); SHT VI 1 360; SHT VI  
1 379; SHT VI  1 384; SHT VI I 392; SHT VI 1 397; 
SHT VI 1 4 1 5 ; SHT VI 1423;  SHT VI 1 493 ; SHT 
VI 1 522; SHT VI 1 598; SHT VII 1 6878;  SHT 
VII 1 70 1 ;  SHT VII 1 7 I 7  (MA 1 63) ;  SHT VII 
1 720; SHT VII 1 72 I ;  SHT VII 1 770 cA+dA; 
SHT VI1I 1 802; SHT VIII 1 9 1 3 ; SHT VIII 1 9 14 ;  
SHT VIII 1 9 1 9  (MA 1 73) ;  SHT VI I I  1 98 1 ;  SHT 
IX 2047; SHT IX 2067; SHT IX 2082; SHf IX 
2 1 5 5 ;  SHT IX 293 2 .  ,Note : SHT stands  for 
Sanskrithandschriften aus den Turfanfunden,  
Waldschmidt e t  al. ed., Wiesbaden 1 965-2004; 
references are to volume of the series and number 
of the fragment. In cases where a fragment has 
been identified after the original publ ication in 
the SHT series ,  for ease of reference the 
Madhyama Agamci parallel has been added in  
brackets. _Several other publications containing 
Madhyama Agama fragment parallels are l isted 
in Analayo and Bucknel l :  "Correspondence Table 
for Parallels to the Discourses of the Majjhima 
Nikaya: Toward a Rev i s ion  of Akan uma's 
Comparative Catalogue", Journal ofthe Centre 
(or Buddhist Studies, Sri Lanka 2006 : 233.:.238 .  

1 2  These can be located with the  help of Honj o :  A 
Table of Agama Citations in the A bhidharmako sa 
and the A bhidharmako sopayikii, Kyoto 1 984. 
Madhyama Agam a q uotat i o n s  i n  t h e  
Abhidharmakosa i tself have been l i sted by 
Pasad ika :  Kanonische Zitate im 
A bhidharmakosabh ii:<;ya des Vasubandhu, 
Gottingen 1 989: 1 35 .  
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Bhikkhu�i sasana (Vimala Wijayasooriya - Hidden 
Historical Legends of Ruhuna, Tarangi Printers, 
Gangodawi!a, Nugegoda, Sri Lanka, 1 987 p. 7 1  -7 4 
Sinhala medium).lfVihiiradevi entered the Bhikkhu�i 
Order, she would have been among the 90,000 nuns 
that the Mahiivaipsa (ehapter xxxvi verse 1 5) says 
assembled at the Maricavani vihara consecration 
ceremony. 

Viharadev i  to b e  b o r n  a s  t h e  m o t h e r  of  
Metteyya Buddha: The Mah iivaipsa (chapter xxxii 
verse 81 f) says that King Dunhagamani would become 
the chief d isc ip le  of Metteyya B uddha .  The 
Mahiivamsa further adds that Du tthagamani's parents 

. . .  
would become the father and the mother ofMetteyya 
Buddha The Vaipsatthappakasini (Vol. I I  p.602) too, 

)confirms it. The Rasavahini, the Th iipavaipsa, the 
'"Saddharm alaiJkaraya a lso  repeat the same 
information . .  Thus it shoul d  be c lear that the 
Mahiivamsa and other literary sources have bestowed 
the highest position that a lay woman could achieve 
(i.e. future Buddha's motherhood) to Vih ara Devi. 

Conclusion: It is fitting to assess the life of 
Vihiira Devi as the most illustrious lady recorded in 
the annals of ancient Sri Lanka. Her performances 
have to be assessed as the daughter o f  King 
Kalyanitissa, the queen of King K akava��atissa, 
mother of King Dunhagamani and Tissa, the counselor 
of King Dunhagamani and a great devout female lay 
disciple of the Buddhasasana and perhaps a Buddhist 
nun in the fin�l years of her life. 

It is necessary to examine how the Mahiivaipsa 
iooks at her. The Mah iivaipsa introducing her for the 
first time, as the queen of King K akava�J?.atissa 
described her as saddhasampanna (endowed with faith 
in the Buddhasiisana -chapter xxi i  verse 1 2). Again 
introducing her as the daughter of King Kalyanitissa, 
the Mahiivamsa says "Pure and beautiful daughter of 
King Kalya� i" (suddha1p. devirp. nama suriipin irp.
chapter xxii verse 20).  The Vaipsatthappakasini 
commenting on the word "suddhatp", states that "she 
was endowed with auspicious signs, devoid of any 
female bodily faults" and that it was not a mere 
epithet i.e. she really had them". ( Vaipsatthappakasini 
Vol. II p. 432).When Vih aradevi finally was able to 
convince and persuade the dying m9nk to be born as 
her son in spite of his refusal at first, the Mahiivaipsa 
{chapter xxii verse 36  and 3 7) calls her "keen witted 
(sumedhasa") and "expert in diplomacy" ( upiiya 
kovidii) . 

As per the Mahiivaipsa (chapter xxii verses 20-
2 1  ), at the tender age of 1 2  or 1 6  she had to undergo a 
traumatic experience, being sacrificed to the sea gods, 
a non buddhistic barbaric act . 1 3The Mahiivaipsa 
does not say whether she consented or sacrificed under 
her protest. However she was miraculously saved as 
the records say. She married King Kakavai)J).atissa 
apparently much older to her. Their marriage appears 
to have been happy and successful and she was an 
obedient wife and caring mother for her children. She 
appears to have brought up her children in the best 
tradition of Aryan chivalry. King Kakava�l).atissa did 
not want his soris to wage war with Tamils fearing 
for their safety. Judging from her behaviour after the 
death of King Kakava��atissa, it appears that she did 
not agree with him on the issue of her sons going to 
war with the Tamils. But there is no evidence of her 
raising any protest against her husband's decision. 
She was intelligent and remained silent. 

While living with King Kiikavru:uJ.atissa she regularly 
attended to her religious observances. As evident from . · 

the Mahiivaipsa (chapter xxii verse 29 f) she regularly 
provided aims to the sangha at the palace in the fore
noon and used to proceed to Tissmaharama in the · 
evening, taking medicines and other necessities in order 
to attend to the Mahasangha. Moreover, as per· the 
inscriptions at Ko!iidemuhela, Abi savera or Princess 
Viharadevi should get the credit of donating 1 4  caves 
personally to the Mah asangha. 

Viharadevi manoeuvered the reconciliation ofher 
two son·s with patience. After the death of her 
husband; it is seen that Vih.aradevi got involved with 
the affairs of the state. Though the MahiivaiJlsa does 
not say so, she became Gamani 's counsellor . She 
bravely j o ined the forces marching to take 
Anmadhapura and endured the difficulties of the 
strenuous journey and the risks to her l ife. From the 
beginning to the end she was with her son Gamani 
encouraging and giving necessary guidance. It is quite 
clear that she was well versed in the state craft as well 
as the art of war. She was the driving force behind her 
son Gaminj and the secret of his victory. Perhaps 
soon after the victory she renounced everything and 
entered the Bhikkhu�i Order and spent the remaining 
years of her life in a nunnery somewhere, striving for 
her deliverance from Samsara. She appears to have 
shunned publicity, remained withdrawn from society, 
possibly gone to oblivion over the years. Therefore 
no reference to her is found after King Gamanl's 
victory, in the chronicles. 
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However the ancient statue of a noble lady found 
in the Ruwanveli Maha  seya premises is considered 
as the statue ofVihara Mahadevi .  The present society 
too has not forgotten her. The main Park in Colombo 
has been named after her (i .e. Viharamal-}a Devi Park). 
Schools, Nunneries, have been named to commemorate 
her. Statues of her are made up to date to honour her. 

Bibliography: 

1 . MahfivQJpsa Ed. Wilhelm Geiger, PTS. 

2. Mah iiva!J1sa, English Translation by Wilhelm 
Geiger 

3. VaiJlsatthappiikasini, ed. GP. Malalasekera Vol.  
II, PTS 

4. Dipava!J1sa (Ceylon Historical Journal), ed. B.C. 
Law 

5. Dhiituva!J1sa, ed. Kamburupitiye Nandaratana
The Cultural Publications Co., Ltd. Colombo 
1 984; (Sinhala Script) 

6. Sihalavatthuppakarapa, ed. A.P. Buddhadatta, 
Colombo, 1 959  

7 .  Sahassavatthuppakarana, A.P. Buddhadatta, 
· Coiombo i 95 9, '(Sinha!� Script) 

· · 

8. Inscriptions of Ceylon in Early Brahmi Script, 
Vol. I, S. Paranavitana 

,..9. Saddh arm iilankiiraya, · ed .  M aku luduwe 
P iyaratana 1 97 1 , Colombo, (Sinhala Script) 

1 0. A ncient Kingdom of Roharia - Dr. P.A.  T. 
Gunasinghe, Dlpani Press, Maharagama, 1 968, 
(Sinhala Script) 

I J . King Kiikavappatissa and Vihiiramahiidevi : 
Parents of a Hero Son - Ellawala Medhananda, 
Dayawansa Jayakody Co. Ltd., Colombo, 2002, 
(Sinha! a script) 

12. Women in A ncient Sri Lanka, Dr. Indran i 
Munasinghe, Sr i  D ev i  Printers, Ned imala, 
Dehiwala, 1 998 (Sinhala Script) 

1 3 .  Pali Rasaviihini - ed. Kcligama Vijitananda Thera 
Colombo 2004 (Sinhala Script) 

14. Sinhala Thupava!J1sa 

i 5. University of Ceylon - Histmy ofCeylon Vol. !, 
Part 

1 6. Social History of Ceylon - Hema Ellawala 
1 7. Asian Heritage (Journal of the Asiatic Cultural 

· Organization) ed. A. V. Su:raveera 1 973 (Sinhala 
Medium) 

K. Arunasiri 

Referen ces 

In this context Vamsatthappakasini (Vol. II p. 
43 1 )  providing additional information says that · 
their father was the grandson of King Mutasiva 
(307-247 B.C.) and son ofPrince Uttiya. Prince 
Uttiya named his elder son Marupiyatissa and 
named the younger son after his father Uttiya. 

2 Rasaviihini Lankiidipuppatti Katiivatthu -
Kakavappa Tissassa vatthu, p. 1 66 Keligama 
Vij itananda edition 2004 

3 Rasavahini  has preserved a vi tal h i storical 
information in this context, which is not found in 
any other source.As a result of the catastrophy 
equal to a tsunami in the present day, nine small 
islands, thirty five thousand and five Hundred 
four vil lages, tanks, fields, and properties were 
submerged by the sea. At the time Kalyani was 
seven Leagues (gauta) away from the sea. The 
sea advanced leaving one league as a result 
(Rasavahini Lankadlpuppatti vatthu kath a . 
Vanatissaraiifiavatthu p. 1 67 ._ 

4 Rasaviihini p. 1 67 

5 Saddharmalankara ed. Makuluduwe Piyaratana 
1 97 1  p. 5 1 3  

. 

6 Vamsatthappakasini Vol. II p. 432 

7 Saddharma/ankaraya p. 5 1 3  

8 The modern scholars rej ect the tradition that. 
Viharadevi landed at Kirinda and the marriage 
took place at Magul Mahaviharaya, They point 
out that both the places are devoid of any archae
logi cal ev idence t o  t h e  effect .  E l l awala 
Medhananda further points out the vihara known 
as Magulmahavihara near S itulpahuwa was the 
anc ient  Pa lu  Hhagir i  Vih ara. (E i l awala 
Medhananda - The King Kakavannatissa and 
Viharamahadevi - Parents of a Hero Dayawansa 
Jayakody Colombo 2002 p. 85 and 9 1  (Sinhala 
Script). 

9 An ancient measure of length 1 40 cubits 

1 0  S. Paranavitana Inscriptions of Ceylon in Early 
Brahmi Script Vol. ! Introduction LVIII af!.d LXVI 

1 1  Mahavamsa {chapter XLV verse 43) refers to a 
Kanagama in the Rohana where king Dappula 
built a hospital for the blinds and a patimaghara. 
Perhaps the reference is to the Kanagama in the 
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Mihintale inscription. By the time this portion 
of Mahavamsa was written it was no more a 
kingdom as in the past. 

1 2  Ven. Ellawala Medhananda has already identified 
the ruins at Lanakvihara on the eastern coast near 
Potuvil at the mouth of the River Hedaoya where 
Viharadevi might have been landed. Mahavamsa 
(Chapter XXII verse 22) appear supporting 
this view, saying that she landed at a place called 
Lanka. Ven .  E l lawala further says the p lace 
known as "Abhisekamandapa" at the other end 
could be the place where King Kakavannatissa 
consecrated Viharadevi who landed there. 

l3 lnstead Ven. Ellawala Medhananda thinks that 
she might have been  sen t  by  sea  to 
Kakavannatissa for her protection due to the 
political turmoi l at KelaniyaKingdom. El lawala 
Medhananda ib id. p. 92. 

VIHESA, "injury", "vexation", or ·�frustration", is a 
term used in the dis-course with somewhat similar 
connotations to vi-hi1ps ii (see VI-HI¥ -SA), but with 
a·broader range of reference. The similarity in mean-ing 
between the two terms can be seen i n  instances where 
vi-hesa replaces vi-hiip.,.sa Examples for this are when 
the standard set kama, vyiipada, vihi1psa, "sensuality, 
i l l-will and harming" instead reads kama, _vyiipada, 
vihesi. Such replacing of  vihiipsii by vihe;a can be 
found in a l isting of six [mental] elements, dhatu (M -tm, 

_
62); in a l isting of elem�nts of

_
re�ease� nis�sarafa 

dhatu (A. III, 245); and m a hstmg o f  d tffetent 
inclina-tions of the mind, cittuppida (M III, 50). In 
each ofthese cases, viheSastai:tds in place ofvi-hi1psii 
The close rela-tionship between the two terms is also 
reflected in the cir-cumstance that the antidote to 
vihesa is the de-velopment of com-passion, karu.pii 
(D. lii, 248), which would als� be the way to overcome 
vi-himsa. 

In addition to being at times a near synonym to 
vihi1J1s ii- in the sense of standing for actual violence, 
cruelty or harming - vihes ii can also connote vari-ous 
degrees of vexation and frustrati on, or even just 
disturbance, nuisance, or fatigue. This sense of the 
term can be seen, for example, in the complaint that 
the minor rules for monks are a nuisance, as they only 
lead to worry and vihesa( Vin. IV, 1 43) .  Or else a monk 
who remains silent when questioned about an offence 

1 1-CM 9761 

in the midst of the Sangha would in this way cause 
vihesii to other monks through his behaviour ( Jli'n. rv, 
36). 

Accordi.ng to a verse in the Sutta Nipata, monks 
who delight in quarrel can cause vihesato others who 
have a l ready progressed on  the path of s e l f  

. 

de-velopment (Sn. 276-277). This indicates that vihesii 
can even arise in those who are at a more developed 
stage of development. In fact, vihesacan even qual ify 
the experi-ence of an arahant. A case in point is 
reported in the Angut-tara Nikiiya, ac-cording to which 
o n  one  o cca-s ion  S ar iputta was p u b l i c l y  
con L -tradicted by an-other monk u p  to three times. 
When the Buddha finally in-ter-vened, he cen-sured 
the other monks that had been present on this occasion 
for their Jack of compassion, as they had not intervened 
when an elder was being "vexed", thera1p bhikkhu1p 
vihesiyamiinaip (A. III, 1 94). Since Ananda was present 
on this occasion, who became the Buddha's attendant 
only twenty years after the Buddha had started to 
teach (Thag. 1 04 1 - 1 043; see also ANAN-DA), the 
present incidence would have to be placed at a time 
when Siiri-putta had already become an arahant. Thus, 
ac-cording to this discourse, even an arahant can be · 
"vexed" or perhaps better be "bothered". 

In fact, the same can even be the case for a Buddha. 
Ac-cording to the Ari-ya-pariyesana Sutta, the recently 
awakened Buddha was dis- incl ined to teach h i s  
discovery to others, as he  anticipated that this would -
lead to fatigue and vi•hesa, so mam ' assa ki/amatho, 
samam' assa vihesii (M. I, 1 68).A verse that takes up . 
the same theme even speaks of"perception ofharm", 
vihiipsa-saii-iii, when referring to the reason why the 
Buddha wanted to remain si lent (M I, 1 69). This  
dis incl i nation and apprehension of vihesa should 
apparently be con-sidered typical for Buddhas, as the 
previous Buddha Vipassi was similarly hesi-tant to 
teach, anti-ci-pating that this would lead to vihesii (D. · 
I I, 36). 

The theme of the Buddha's vihes a recurs also in 
other contexts, such as when the Buddha indicates 
that it causes him vihes ii if Ananda keeps on asking 
after the fate of people who have passed away (D. II, 
93) .  Again, just when the Buddha was about to pass 
away the same vihes a makes its ap-pear-ance, when 
nanda tel ls the wanderer Subhadda to not insist on 
wanting to see the Bud-dha, ma Tathiigataip vihe(hesi 
(D. II, 1 49). 

At first s ight, these passages might seem difficult 
to reconcile with the total removal of any unwholesom� 
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states or tendencies in the mind of one who has reached 
final liberation. Moreover, in the case of a Buddha an 
additional problem could seem to be the contrast 
between his anticipation or even experi-ence of vihesa 
and the dictum that it is impossible for vihesa to 
overwhelm and remain in the mind of someone who 
has developed the l iberation of the mind through 
compassion, a f.thiinalfl etam anavakaso, yalfl karupiiya 
cetovimuttiya bhiivitiiya bahulikatiiya . . .  atha ca pan ' 
assa vihesa citta1p pariyadiiya fhassati (D. III, 248). 
There can be l ittle doubt that the Buddha had indeed 
developed l ibera-tion of the mind through compassion 
(A. l, 1 83 ). In fact, according to the Upali Sutta the 
very b as i s  for the  B u d d h a' s  e ndowment with 
compassion was his total removal of any lust, anger 
or delusion on account of which he might experience 
vexation, vihesiiva assa (M I, 3 70). 

This suggests that there must be a foim of vihesa 
that is unrelated to un-wholesome states of mind. In 
fact, the above dictum about vihesaand the lib-eration 
of the mind through compassion does not state that 
vi�es a does not arise at all, but only that it is impossible 
for vihesato overwhelrn and remain in the mind, cittilm 
pariyad3)1a fhassati. · · · · · · 

· 

This, then, reveals an i mportant perspective on 
the m i n d  of an arahant or a Buddha. With full  

. awakening all unwholesome states and tendencies have 
been fully removed.-Yet, what remains is not just a 
blank. Wholesome emo-tions are still there, such as 
compassion etc., and some· of their counterparts are 
also not totally left behind, such as the "bother" or 
"fatigue" that is represented by vihesa. 

A p arallel case could be seen in regard to food. An 
at·ahant or a Buddha would certainly be beyond greed 
for any particular food. Yet, this does not mean that 
they no longer experience the taste of food. As the 
Brah-miiyu Sutta clarifies, when eating the Buddha 
would dearly experience the taste of the food, without, 
however, experi encing any greed for the taste, 
rasa-pafisa1f1vedi kho pana so bhavam Gotamo 
ahilralfl ahareti, no ca rasaraga-pa.fi-sa1f1-�edi(M II, 
1 3 8). In a similar vein, the above passages on vihesa 
indicate that an ara-hant or a Buddha can also 
experience some form of tiredness or fatigue caused 
by irrelevant inquiries or by being faced with those 
who are simply i ncapable of understanding. 

Notably, according to the account given in the 
Ariyapariyesana Suttd the Buddha decided to teach 
after he had been in-vited to do so by Brahm a and had 

surveyed the world "out of compassion", kiiruiiffataip 

pa,ticca, (M I, 1 69). Viewed from this perspective, 
then, the Ari-yapariyesana Sutta can be seen to accord 
with the above dictum about the impossibility of vihesa 
to overwhelm and remain in one who has developed 
the liberation of the m ind through com-passion, as it 
was precisely compass ion that o utweighed the 
Buddha's antici-pa-tion of vihesa. 

The Buddha's vihesacomcs up again in a discourse 
in the Udiina, which reports how the Buddha, who 
was in town begging alms, was appro:- ched by the 
non-Buddhist ascetic B-ahiya and asked to give a 
teaching right there on the spot. B ahiya insisted up to 
three times to be taught right there and then, in spite 
of the clear indication given by the Buddha that it was 
not the proper time for teach-ings. After the Buddha 
had agreed to d i spense  i nstruct i o n s, B a h iya 
im-mediately put what he heard into practice and 
became an arahant. The narra-t ion of the same 
discourse concludes with the Buddha remarking that 
Bahiya had not caused him any vihesa on account of 
the Dhamma, na ca maip dham-madhikarapaf!l 
vihe-seti ( Ud. 9 )_ .  That i s ,  the  i n appropriate 
circumstances of B ahiya's request and his insistence 
in spite of two refusals did not cause the Buddha 
vihes ii, apparently because the request came from a 
sincere aspiration and the instructions given were 
immediately put into practice. 

The same appears to be the case with the wanderer 
Subhadda just before the Buddha's passing away, where 
the Buddha told Ananda to let Subhadda ask his 
question as it was motivated by desire for knowledge 
and not in order to cause vihesa, affff3Jekkho 'va 
pucchis-sati no vihesipekkho (D. II, 1 50). Here, again, 
the point is the s incerity of the inquiry, not the 
inappropriate cir-cum-stances of asking questions of 
someone who is about to pass away. 

In regard to the B uddha's hesitancy to teach the 
same perspective emerges, since the anticipatian of 
vihesa was not related to any encumbrance related to 
teaching activities, but rather to the doubt whether 
beings so deeply entrenched in attachment will have 
the abil ity to understand what he had to convey, pare 
ca me na aj aneyyuf!l. so mam ' ass a kilamatho s ii mam 
'assa vi-hesa(M I, 1 68). Hence vihesain such context 
seems to stand only for a form of fatigue that can even 
arise in one who has reached full l iberation. 

See also VIHUyi SA. 

An ala yo 
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VIHI}riSA and the corresponding term hiipsii cover · 
various aspects of violence, such as injury, harm and 
cruelty. The emphasis given among early Buddhist 
and other contemporary recluses to abstain from any 
deed of violence could be understood to stand in direct 
contrast to the prevalence of hiipsiiin ancient Indian 
society. Judging from the early discourses and the 
Vinaya, vio lence in various forms appears to have 
been a rather common occurrence. Examples are the 
robber Ailgulimala, a merciless ki l l er who according to 
the Angulimiila Sutta was wearing a garland made of 
the fingers of his victims and had destroyed towns 
and districts (M II, 98). The novice monk Adh imutta 
was seized by bandits and about to be ki l led ( Thag. 
705); and a cowherd who had just given a meal offering 

_ to the Buddha was assassinated right afterwards by .,)rsomeone else ( Ud. 39),just to.mention a few examples. 

In their. attempt to control bandits and robbers, 
· kings would react with similar violence, apparently 

inflicting some of the cruel l est types of punishment 
imaginable (M III, 1 64 ). Violence would not only 
manifest when persecuting brigands, but also when 
kings quarrelled with each other, causing the violence 
of warfare and its infliction of death and injury on 
numerous human beings (M [, 86). Dispensing violence 
in various ways, kings were themselves afraid of 
violence and had to be  constantly surrounded by 
bodyguards ( Ud. I 9); in fact king B imbisara was 
apparently kil led by h is  own son (D. I, 85).  

Frequently, women were al.so the obj ects of 

) violence. Repeated cases of the rape of nuns are 
-reported in the Vinaya, 1 and according to the Udiina 
the female wanderer Sundari was ki ll ed by her fel lows 
in an attempt to calumniate the Buddhist order ( Ud 
44). Nor was traditional Brahminical rel igion free from 
violence, as the d iscourses refer to massive slaughter 
of animals for the sake of sacrifice (see also YANNA). 

It is against this background of hiipsiiprevalent in 
contemporary Indian society that the emphasis on . 
ahiiJ7s ii among early Buddhist monastics as well as 
other recluses becomes understandable .  An incident 
that well reflects th is attitude is described in the 
A1iguttara Nikiiya, according to which the mere fact 
that a lay person had slaughtered an animal with the 
intention of offering a meal to the Buddhist order was 
�Sufficient ground for Jain ascetics to create a public 
uproar, accusing the Buddha of partaking of this meal 
knowing that the animal was kil led on his  behalf (A .  
IV, 1 87). 

. 

A regulation given in the Vinaya reflects the same 
issue. Accord ing to this regulation, it is not appropriate 
for a Buddhist monk to partake of meat that is ki l led 
on purpose for h im ( Vin. I, 23 8) .  Other Vinaya 
regulations are promulgated in order to protect p lant 
l ife and even the microbic beings in water from any 
harm, rules that reflect the concern with not harming 
an�· l i ving beings among contemporary recluses and 
ascc t ics.2 The same concern also extends to the laity, 
in fact the very first precept to be undertaken by a lay 
Buddhist is to refrain from ki l l ing any living being. 
This goes to show the degree to which abstention 
from hi Ips ii was seen as an integral aspect of proper 
conduct among early Buddhists. 

Thoughts and intentions related to harming and . · 
vio lence, vi hi IpS fi-vitakka and vihiiJ1S fi-saiJkappa, ate . 
singled out specifically in early Buddhism as one out 
of altogether three unwholesome types of thoughts 
and intentions (D. III, 2 1 5).  To refrain from them is of 
such integral importance to spiritual progress that the 
opposite of such thoughts and intentions constitutes 
the second factor of right intention, sammiisaiikappa 
of the noble eightfold path ( M  m, 73). The other two 
types of unwholesome thoughts or intentions that are 
to be overcome in  order to develop sammii sankappa 
are those related to sensual ity, kiima, and to i l l-wi l l ,  
vyiipada. It is noteworthy that, with i l l-will already 
being mentioned, vihiipsii Should also be reckoned 
separately. The reason for this could be the above
mentioned importance given to ahiJpsii, which might 
have made it seem desirable to explicitly treat thoughts 
and \ntentions related to violence and harming, in 
addition to thoughts and intentions related to i l l-wi l l .  

The arising of thoughts and intentions related to 
violence and harming is due to the corresponding type 
ofperception, vihiipsiisaffffii(M II, 27). To overcome · 
them requires first of al l  a clear distinction between . 
such unwholesome thoughts or intentions arid their 
positive counterparts, a d istinction intrinsically related 
to a clear appreciation of the fact that any thought or 
intention related to vihirps ii wi l l  be detrimental for 
oneself and for others (M I, 1 1 5) .  Based on such ciear 
appreciation, an effort should be made to overcome 
and remove any such thought or intention, thereby 
gradually removing the tendency that l eads to their 
arising. To implement this mode of practice is one of 
the methods recommended in the Sabbiisciva 
overcoming the influxes (M [, 1 1  ); and can be 
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o a cowherd who properly looks after his cows by 
)icking out the eggs that flies have laid on them (M. I, 
!23), a mode of practice that becomes a constituent of 
:he "certain path" to l iberation, apappakii pa{ipadii 
(A. II, 76). 

The Sallekha Sutta describes a whole range of 
different approaches towards overcoming vihiipsii(M 
1, 42). The discourse begins by encouraging the making 
of an effort at non-violence, avihiipsii, even when faced 
with others who are engaged in vihi1psii. The same 
discourse then implicitly brings up the kind of mental 
training that will enforce one's resolve to. avoid  vihi1psii 
by pointing out that even to incline the mind towards 
non-violence i� of great benefit, not to mention non
violent bodily and verbal actions. Just as one might 
avoid ail uneven path by taking an even path, so 
vihimsii can be avoided by fol lowing the path of 
avihiiJ1sii, a path that leads upwards j ust as the path 
of vih iiJ1sii leads downwards. If a p erson has a 
tendency to vihiiJ1sii, the Sallekha Sutta concludes, 
then conscious development of avihilpsii is the way 
to extingui�h this tendency. 

The Sallekha Suttds instruction on making an effort 
at non-violence when confronted with vihi-!J1sii by 
others would . also imp ly refraining from reacting 
violently when being oneself the victim of violence. 
The Kakac iipama Sutta i l l ustrates . the degree of 
patience required in such situations with the famous 
simile of the sa:w. According to this simile, even when 
one's body is cut to p ieces by bandits, · one should 
nevertheless maintain an attitude of unwavering 
compassion and loving kindness, without giving rise 
to any hatred in the mind, let alone react with violence 
by way of speech or body (M I, 1 29). 

In addition to patience when faced with violence, 
the practice of loving kindness in particular is an 
effective protection against violence by others (A. IV, 
1 50). This can be understood both in the sense that 
loving kindness will be the appropriate attitude when 
faced with violence, as well  as in the sense that the 
regular practice of loving kindness w i l l  act as a 
protection against becoming the victim of violence. 

For one who practices the path, avihilJ1sii thus 
becomes l ike the weaponry of a chariot (S. V, 6), or 
! ike the front foot of an elephant ( Thag. 693). Both 
images highlight how non-violence has to be put right 
in the front, in fact according to a succinct statement 

given in the Dhammapada, patience should  be 
considered the highest austerity and one who harms 
others is not worth even being reckoned a recluse 
(Dhp. 1 83 - 1 84). Someone who harms other beings, 
which are but wishing for happiness, will h imself or 
herself be bereft of happiness in the future ( Ud. 1 2). 
But one who does not harm any being, deserves to be 
reckoned a noble one indeed (Dhp. 270). Hence vihi!f1sii 
needs to be wel l l eft behind in order to proceed on the 
path to the final goal. 

The Wise Ones, free from violence, 
Always restrained in [their] -bodily [actions], 
They go to the deathless state, 
Having gone to which they wili be free from grief. 

Ahilpsakiiye munayo, 
niccalJ1 kayena saiJ1Vufii, 
te yanti acculalJ1 fhiinaiJ1, 
yattha gantviina socare (Dhp. 225). 

. See also VIHES A. 
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VIJAYARAMA. A Mahayana monastery ·now:in ruins 
lying about two ki lometres north of Anuradhapura, 
an ancient capital of Sri Lanka. This belongs to that 
group of Mahayana iiriimas popularly known as 
pabbataviharas (Sk. Parvata-vihiira) lying scattered 
around the city of Anuradhapura and elsewhere in the 
island. The main feature commo'n to these monasteries 
is that they have been built on a preconceived plan i"n 
accordance with an architectural tradition that was in 
vogue in ancient Sri Lanka, unlike the great monasteries 
like Mahavihiira, Abhayagiri and Jetavan arama which 
became full-fledged monasteries over-a period oftime. 
They are comparatively small in size with a build ing 
area almost square in shape raised within a retaining 
wall (about I 0 feet high) fi lled with earth dug out 
most probably for the construction of the moat that 
ran round the monastery complex. Another interesting 
feature of these iir iimas is that all the reiigious and 
non-religious buildings were housed in one and the 
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same square. The base of the bui lding plan was a grid 
(viistumap(fala) of twenty-fi ve squares (cal led  
upapifha) or  of  nine squares (called pifha). Each square 
was dedicated to a v iistudevat ii by whose name it was 
identified. The following are the upapifha grid and the 
pifha grid with the names of the viistudevatiis: 

Viiyu Mukhya Soma Aditi I sa  

So sa Rudra Bhiidhara Apavatsa Jayanta 

Varuna Mitra Brahm a Aryaman Ad itya 

Sugrlva Indra I '{ivasvat Savitr Bhfsa 

Nirrta Bhrilga-Raja Yama Vitatha Agni 

The Upapifha V iistumap(fala 

Viiyu Soma Is a 

Varuna Brahm a Aditya 

Nirrta Yam a Agni 

The P ifha Viistumap(fala 

The Vijayarama belonging most probably to the 
seventh or eighth century judging from the state of 
ruins, is built in accordance with the upapifha plan 
described in the Maiijufr i-bh§_sita-viistuvidyasiistra as 
Hastyarama with the main entrance in  the south. The 
positioning of the buildings including the paiic iivii.sas 
in  the Hastyarama with ;the southern entrance is as 
follows: · ; . · 

· Kfnd of Building 

Bodhive§man 
Caitya 
Pratim iii aya 
Chapter House (sabh1) 
Priisiida (monks' residence) 
Refectory 
Kitchen 

· Name ofChamber 

Nirrta 
Bhrsa 
Rudra 
Bnihma 
Aditi 
Jayanta 
iSa and so on. 

It must however be noted that the ruins of these 
monasteries as they l ie today betray changes effected 
under Theravada influence in later years. Al l  these 
monasteries were given a complete overhau l by 
Mahinda IV in the I Qth century and by Parakramabahu 
I in the 1 2th century. The non-rel igious buildings of 
these monasteries i nc lud ing the .  priis iida (a l so 
co�sidered a secular bui lding) appear to have been 

. 

transferred to the low-lying area surrounding the sacred 
square and the sabhii(Chapter House) transferred from 
the central square to the original position of Pr iis iida 
(Aditi). So the ruins of the Vijayarama as found today 
are shown in the fol lowing figure. 

Plan of V ijayarama 

A circumambu!atory path ran round the sacred 
square and the low-lying area extended from this path 
to the moat. Outside the moat there was a highway 
leading to al l the four d i rections and the whole 
monastery complex was bordered by a coconut, 
arecanut or bamboo grove. 

Not only the plan of the iiriima but also some of 
· the archaeological finds unearthed from the debris of 

the Vijayiiraiima conform its Mahyana associations. A 
number of copper p ieces with Mahayana dhiirapis 
and mantras inscribed on are definitely those that had 
been enshrined in  the harmikii of the caitya, which 
has fal len down at a later date. Enshrining of gold, 
si lver or copper plates with portions of Mahayana 
s iitras written on, in the harmikii, in l ieu of corporeal 
relics of the Buddha is a practice that has been very 
popular among the Mah ayanists . 
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VIJJACARA�A, "knowledge and conduct", is the 
third of the qualities of the Buddha described in a 
standard formulation found frequently in the discourses 
( e . g. M. I ,  3 7 : iti pi so b hagava . . . , see also' 
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BUDDHANUSATI) .  Accord i n g  to the 
Visuddhimagga's explanation of vijj ii-carapa as a 
qual ity of the B uddha ( Vism. 202), "knowledge" here 
refers to the B u dd ha's  en d o wment  w i th e ight  
know ledges. These eight know ledges comprise insight 
knowl edge i n  regard to the  mater ial body and 
consc iousness; product ion of a m ind-made body; 
su pernormal p owers;  th e d i v i n e  ear;  psych i c  
knowledge of the m ind of  others; and the three h igher 
knowledges (tevijji). "Conduct" then stands for the 
Buddha's endowment with moral restraint; guarding 
of the sense-doors; moderation with food; wakefulness; 
confidence; sense of shame; fear of wrongdoing; 
learnedness; energy; mindfulness; wisdom; and abi lity 
to attain the four jhiinas. 

This presentation reflects an explanation of vijj a
cara[Ja given in the A mba f.lha Sutta and the Sekha 
Sutta, where the former treats the above mentioned 
eight knowledges under the heading of vijj ii (D. I, 99), 
while the latter understand the compass of carapa to 
correspond to the above l ist of qual ities, ranging from 
ethical restraint to the fo�Jr ·jh anas (M. I, 358). 1 

According to the detai led exposition of vijj a given · 
in the Ambaf.tha Sutta (D. I, 1 00;  see in ful l  D. I, 76), 
with the-:first out of the set of eight knowledges the 
mind is d irected to insight in regard to the material 
body and consciousne�s. T�js insight amounts to 
understand ing that the body is impermanent, made 
up of the four elements and kept alive through food, 
and consciousness is  dependent on this body. The 
Ambaffha Sutta i l lustrates the development of such 
insight with the example of seeing a transparent gem 
that i s  strung on a coloured string. 

Through the second of the e ight know ledges one 
succeeds in producing a mind-made body that differs 
from the material body due to its mind-made nature, 
but is nevertheless also endowed with l imbs and sense
faculties. To extract such a mind-made or perhaps 
astral body from the physical body can be compared 
to drawing a reed from its sheath, or a sword from its 
scabbard, or a snake from its old skin .  

The th ird knowledge involves the exercise of 
supernormal powers, such as being able to multiply 
oneself; to disappear and appear at wi l l ;  to pass 
through walls and mountains as if they were made of 
air; to enter the ground as if it were water; to walk on 
water as if it were sol id  ground; to fly through the 

. 

sky; to be able to touch the sun and the moon; or to 
travel with th is body to the Brahm a world. This type 
of knowledge is similar to an artisan who is able to 
fashion any kind of tool or item from raw materia l  at 
his d isposal. 

The fourth knowledge is the d ivine ear, with the 
help of which one becomes able to hear sounds made 
by humans and non-humans, far away or close by. 
Such abil ity can be compared to someone who hears 
different musical instruments �md is able  to recognize 
the respective types of sound. 

Psychic knowledge of the mind of others is the 
fifth knowledge, with the help of which one can 
directly discern if someone else's mind is under the 
influence of lust or anger etc. The Ambaffha Sutta 
i l l ustrates the: exercise of this type of knowledge with 
the example oflooking into a mirror in order to examine 
if there are any spots on one's own face. 

The sixth in the series of eight know ledges is at the 
· same time the first of the three higher knowledges, 

tevijjii. The Sekha Sutta's account of the compass of 
vijjionly covers these three higher know ledges, without 
referring to the  other  above-ment i o n ed fiv e  
know ledges included under the same heading .in the 
Ambaffha Sutta (M I, 358). The first of these three 
higher knowledges involves recollection of one's own 
past existences, whereby one remembers one's fomrer "' 
name, social standing, and .types of experiences in 
bygone times, and also how one passed away from 
that ex istence and was reborn e lsewhere. Such 
recollection of former l ives i s  comparable to  someone 
who, having travelled from one vi l lage to another, 
recollects the path he had taken. 

The. seventh in the series of eight know ledges and 
the second of the three higher know ledges is the divine · 
eye, which enables one to see the passing away and · 
re-arising of other beings in accordance with their deeds. 
This knowledge provides d irect i ns ight  into the 
working mechanism of karmic retribution, as one sees 
how due to m isconduct beings arise i n  inferior 
conditions, whereas good conduct l eads to rebirth in 
favourable conditions. The exercise of this  divine eye 
is similar to obs.erving people walking on a street and 
entering or leaving a house. 

The final in the set of eight knowledges and the 
third of the three higher know ledges is the knowledge 
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of the destruction of the influxes. Of the set of eight 
knowledges or three higher knowledges, this is the 
knowledge most highly valued in early Buddhism, 
being the only one required out of both sets for reaching 
liberation. This knowledge involves direct realization 
of the four noble truths, appl ied to dukk.ha and to the 
influxes, whereby the influxes of sensual desire, of 
becoming and of ignorance are totally eradicated. After 
successful realization, the retrospective knowledge 
arises that the task has been done and future existence 
has been transcended. The Amba.ztha Sutta compares 
this supreme level of insight into the four noble truths 
to looking into a clear pond and seeing the animals 
that live in it. 

While the eight knowledg�s as different facets of 
vwaconstitute the final part of the Amba(tha Sutta's 
account of the gradual path, the early part of this 
gradual path, which leads from going forth to the 
attainment of the four jhanas, covers different aspects 
of carapa (D. I, I 00; see in full D. I, 63 }. The beginning 
point of this part of the gradual path is the observance 
of moral restraint in accordance with the monastic 
regulations. Key aspects of such moral restraint are to 
abstain from killing; theft; unchastity; false or other 
unwholesome type� of speech; and to adopt a mode 
of conduct that accords with what is appropriate for 
one gone forth. 

The next aspect of conduct is to guard the sense
doors in mder to forestall the arising of unwholesome 
reactions. Such guarding of the sense-:doors requires 
in particu lar  refr a i n i n g  from taking up t�e 
distinguishing marks provided by perception, or 
subsequent associations, in a grasping m anner, 
nimittaggaha and anuvyaffjanaggaha. The point at 
stake is not mere avoidance of sense-data, but rather 
restraining the reaction to them. 

Guarding of the sense-doors is followed in t.he 
Ambattha Sutta's account of conduct by the exercis.e 
of mi�dfulness and clear comprehension, a mod�· of 
practice also described in the Satipaf.thana Sutta (M I, 
5 7) .  T h i s  pract ice involves m a i ntai n i ng clear 
comprehension during such actions as looking in a 
particular direction; moving the body; carrying one's 
belongings; eating and drinking; defecating . and 
urinating; or any other type of activity. 

Another aspect of conduct in the Ambaffha Sutta's 
account of the gradual path is the development of 

contentment in regard to clothing and food. One who 
is contented with whatever he or she has received is  
unencumbered by possessio n s  a n d  fr e e  to go 
anywhere, just like a bird roams freciy in the sky, 
taking along with it only its two- wings . 

The Ambaf.tha Sutta continues by describing how 
one retires to a solitary and secluded spot for formal 
m editation .  Here the task is to remove the five 
hindrances, a removal that enables the successive 
attainment of each of the four jhanas. 

The description of conduct offered in the Sekha 
Sutta mentions several additional qualities under the 
heading of carapa (M I, 3 55).  These qualities are also 
listed in the Visuddhimagga's explanation of carapa 
as a quality of the Buddha ( Vism. 202). These two 
accounts of conduct do not include the exercise of 
mindful ness and c l ear c o m p r e h ension or t h e  
development of contentment i n  regard to clothing and 
food, mentioned in the Amba_ztha Sutta's account of 
conduct. The Sekha Sutta does, however, include 

· mindfulness in a listing of seven qualities, a quality 
closely related to the exercise of mindfulness and clear 
comprehension in regard to bodily activities. It also 
introduces moderation with food as an aspect of 
conduct, which could be understood to draw out in 
more detail the theme of contentment in regard to 
food, mentioned in the Ambaffha Sutta together with 
contentment in regard to clothing. 

Moderation with food is treated in the Sekha Sutta 
after moral restraint and guarding of the sense-doors, 
and thus forms the first of the additional qualities 

. rn:eritioned in its account of carci.pa. One who observes 
such mod erati on takes food n o t  for p erso n a l  
enjoyment, but only for keeping the body alive and 
healthy as a rneans for living the holy life. 

·� - . 
.. 

.. : Anoth�r aspect of conduct mentioned in the Sekha · 

. :$�U�js . . the practice of wakefulness, which requires a 
, continuous effort at p u rifying the m i n d  from 
unwholesome states. Such an effort is  undertaken 
during sitting or walking meditation at' day, in the 
early parts of the night or in the early morning, while 
during the middle part of the night one l ies down 
mindful ly to take a rest. 

Wh ile moderation with food and the practice 
wakefulness occur also in other accounts of the gradual 
path (e.g. M III, 2), an aspect of conduct that is peculiar 
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to the exposition in the Sekha Sutta is the possession 
of seven qualit ies.  These are confidence in the 
Buddha;2 a sense of shame in regard to misconduct; 
fear of wrongdoing; being learned in the sense of 
familiarity with the teachings; energetical ly applying 
oneself to overcoming unwholesome states; being 
endowed with mindfulness; and having the type. of 
wisdom that comes from insight into the impermanent 
nature of phenomena. After l ist ing these seven 
qualities, the Sekha Sutta concludes its account of 
carapa with the attainment of the four ihiinas, thereby 
l eading up to the same cu lminat ion  p o i nt as 
the Ambaf.tha Sutta . 

In addition to l isting the above eight knowledges · 
and aspects of conduct, in an alternative explanation 
of the Buddha's endowment with knowledge and 
conduct the Visuddhimagga suggests that his  vijj ii 
should be understood to stand for his possession of 
omniscient knowledge, and his carapa to correspond 
to h i s great compass ion  ( Vism. · 2 0 2 ) .  Th i s  
interpretation reflects later conceptions, since i n  the 
early disco.urses omniscience i s  not attributed to the 
Buddha (see OMNIS CIENCE and TEVIJJA
VACCHAGOTTA SUTTA). 

The Buddh�'s possession of knowledge and 
conduct was an inspiration for others. and would 
motivate them to approach him( Sn. 1 64 ). In his  former 
l ives the Buddha already had a keen interest i n  
knowledge and conduct, which accord ing t o  the 
Lakkhapa Sutta was the cause for his possessing legs 
that were as well proportioned as those of an antelope, 
this being O!"Je of the marks of a superior being, 
mah iipurisalakkhapa (D. I I I , 1 5 6 ;  see  a lso 
MAHAPURISA). Here the expression vijjii-carapa 
appears to have a l ess specific  mean ing, w ith 
"knowledge'' representing wisdom in general and 
"conduct" having the sense of ethics and proper 
behaviour, s ince at least the h ighest of the eight 
know ledges or three higher knowledges was not part 
of the Buddha's knowledge in former times. The same 
more general sense would also apply to a verse in the 
Sutta Nipiita, according to which Brahmins of old gave 
considerable importance to knowledge and conduct 
(Sn. 289), and to a verse by Brahma Sanankumara, 
which h ighl ights that one who is endowed with 
knowledge and conduct is supreme among gods and 
men (S. I, 1 53) .  

. 

When considering the dvanda compound vijjii- . 
carapa, it may at first sight seem surprising that the 
sequence of the two terms that make up this expression 
does not match the sequence of the respective qualities 
in the gradual path. This may well be due to the law of 
waxing syllables (see also V ACA), according to which 
a term with fewer syllables wil l  precede a term with 
more syllables. Hence vijj ii, having two syl lables, 
precedes carapa, which has three, though in actual 
practice carapa is developed first and forms the 
foundation for vijj ii. 

Another aspect of the dvanda compound vijj ii
carapa i s  that it  presents these two qual ities of 
knowledge and conduct as complementary aspects of 
equal importance. D issociation  of conduct from 
knowledge could in fact easily lead to excessive 
asceticism and self-mortification, wh ile d issociation 
of knowledge from conduct could end up in  futi le  
theorizing and speculation. According to the picture 
painted of ancient India in the early discourses, both 
extremes were prevalent at the time of the Buddha. 

Examples of excessive concern with minute aspects 
of external conduct can be  seen i n  the standard 
descriptions of practices undertaken by some recluses 
and wanderers, who attempted to gain purification 
through bathing in sacred rivers, or else through totally 
_a_bstaining f.r_om washing, whik .otbers_wqulq Rartak:e 
only -of certain types of food or even completely 
abstaining from any nourishment (see -e.g. D. I, 1 66). 
The importance of ascertaining the externals of conduCt 
in the ancient India setting becomes also apparent in 
the Brahmiiyu Sutta, where a close examination of the 
Buddha's conduct in daily l ife was considered essential 
in order to assess his spiritual accomplishment (M II, 
1 37). 

Examples of knowledge d issociated from conduct 
could be some of the speculative theories put forward 
by the Buddha's contemporaries, especially views 
whose assert ions  d i rect ly con trad i ct the very 
possibility of living a l ife of spiritual development, 
even though such views were propounded by red uses . 
and wanderers presumably engaged in some form -of 
spiritual endeavour (see e.g. M I, 51 5). · 

In contrast to these two extremes of giving 
excessive emphasis to conduct or to knowledge alone, 
a balanced development of knowledge and conduct 
would constitute the proper middle p ath approach. 
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The difficulty of finding the right means in this respect 
could be seen even in later developments within the 
Buddhist traditions, where a closer inspection may 
well discern the tendency to give more emphasis to 
conduct, at the expense of knowledge, or else to value 
knowledge over conduct. A simile in the Sopadap¢a 
Sutta i l lustrates the required balance with the example 
of washing one's hands. Just as each hand is needed to 
wash the other, so morality and wisdom require each 
other (D. [, 1 24). Though the terminology used in this 
instance differs, as the Sopada.p�a Sutta speaks of 
paiiiia and sila, the implications of these two terms 
are close enough to vijj a and carapa to allow for 
extending the simile of the two hands washing each 
other to the interrelation between knowledge and 
conduct. 

A detai led d iscussion of vijja-carapa and its 
relationship to liberation can be found in the discourse 
in the Aliguttara Nikaya (A. II, 1 63) .  In this discourse, 
Sariputta made it clear to his interlocutor that neither 
knowledge, nor conduct7 �or both, nor their absence 
will suffice for making an end [of dukkha] . In the first 
three instances grasping is stil l  pres�nt, while the fourth 
proposal can be  rej �c�t�q , outright s ince without 
knowledge and conductjt is certainly impossible to . .  · · •: ·-
reach l iberation. Sariputta concluded that one who is 
endowed with condl,Jct , and who sees and knows in 
accordance with reality, cara.:pasampanno yathiibh iitaf!l 
janatipassati, wil l  make·an �nd,[of dukkha] . The point 
made by this discourse appeais lo be that even though 

· knowledge and conduct ar'e · the means to reach 
liberation, any grasping atthem needs to be avoided. 

. .. ·;., . . . 

This presentation brings to -·mind a verse in the 
M agandiya Sutta of the Sutta Nip:ata, which highl ights 
that neither napa, "knowledge", nor silabbata, "moral 
observances", will suffice for purification (Sn. 839; 
see also Sn. 1 078). Yet, as the; same verse points out, 
purity is certainly not to be obtaihed in the absence of 
knowledge and moral observance's: Hence what is 
required i s  to approach these without grasping, 
anuggaha, and without dependencies, anissaya. What 
this discourse and the above exposition by Sariputta 
highlight is that knowledge and conduct lead to final 
fiberation as long as they are undertaken without 
grasping. The potential of these two as the means for 

I progress towards freedom from dukkha can also be 
seen in an injunction given in the Dhammapada, 
according to which: 

"Endowed with knowledge and conduct, being 
mindful, 

Leave this immense dukkha behind ! "  
Sampannavijj acarapii patissat §, 
pahassatha dukkham idaf!l anappakaf!l (Dhp. 

144). 

An ala yo 

Refe rences 

1 See also I .B. Horner: The Collection of the Middle 
Length Sayings, vol . 2, London 1 970: XI-XII .  

2 As a quality possessed by the Buddha himself, this 
would probably refer to his self-confidence. See 
also VESARAJJA. 

VIJNAPTIMATRAT ASIDDHI See 
VASUBANDHU, VINNANA 

VIKALABHOJANA. Meals taken at the wrong or 
the improper time of the day and the n ight, prohibited 
to Buddhist monks and nuns by the P acittiya rule  
number xxxvii worded as fol lows, "Whatever inonk 
should take hard or soft food at the wrong tim'e, it i s  
an offence of  expiation" ( Vin, iv, 85).The word vikala 
in this context is explained in the Suttavibhanga (ibid . 
86) as fol lows; "vikala signifies (the period from) the 
noon · up to the  sunr i se(  the  fo l l ow ing  
day)".Accordingly, monks and nuns are expected to  
avoid taking any solid food within the stipulated time. 
However, as the Buddha, by another rule ( ibid. i.245 
1}, has allowed them the use of  the juice of all fruits 
except the juice of cereals, juice of all leaves except 
that of vegetables (�aka), juice of all flowers except 
that of liquorice and also sugarcane juice, it is clear 
that only solid food fal l  into the prohibited category. 
Milk and milk products l ike curds and butter-milk 
allowed to them (ibid.243) are generally regarded as 
falling into the prohibited category. 

The Vinaya commentary ( VinA . i v. 83 2) takes 
vikiilabhojana as a meal taken once the meal time of 
monks has passed. The final l imit of this meal time is 
mid-day, which itself fal ls  into the i mproper time. 
From that moment a monk cannot take hard or soft 
food. One should employ a time -pi l lar (kiiatthambo) 
to determine the time l imit or else eat with in the 
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stipulated period. The in terpretation of the word 
vikiila, given in th is context, is not absolute. It could 
differ according -to the context. In  the Suttavibhanga 
itself (ibid. iv. 274), in another context, the word is  
interpreted to mean the period from sunset to sunrise. 

The same rule of abstaining from so lid food at the 
wrong time is also included among the six rules (cha 
dhammii) enjoined on the female probationary trainees 
(sikkhamiii1ii) who have to observe them for two years 
before being eligible to apply for higher ordination. 
Similarly the ten rules of train ing enjoined on the 
novitiate of both sexes (ibid. l .83) and the eight rules 
of training to be observed on the sabbath days by Jay 
followers (A. l .2 1 2) also include the rule of abstaining 
from solid food at the wrong time. 

While the Pacittiya rule shown above refers only 
to the abstaining from solid food at the wrong time 
(vikiilabhojana), a precept inCluded among rules of 
moral discipline (sila), said by the Buddha (D. 1 .64) 

· · to have been observed by his disciple monks, dealing 
with the same l irhitati.on oftaking meals, gives � much 
.broader implication to the subject. These rules of moral 
d i s c ipl i n e  were i n  p ract ice  even pr ior  to the  
i ntroduction of Pa.timokkha rules with a penalty 
attached to each one of them. Thus the B uddha tel ls 
King Ajati).sattu that his �oriks "take but one 1peal a 
day, not eating at n ight, refraining'from meals at the 
wrong time". The same is said of the Buddha by the 
general public according to the Brahmajiila Sutta 
(ibid.5).0ne could therefore see in the Pacittiya nile a 
slight modification in the wording done probably in 
the cod i ficat i on  o f  the p iifim okkha ru les .  The 

· commentator Buddhaghosa also has given ihe term 
ekabhattika, ' taker of but one meal ', a somewhat liberal 
interpretat ion .  Here h e  speak s  o f  two meals, 

. differentiated according to the time each one ofthem 
is taken, as one taken in the morning (piitariisabhatta) 
and the other taken in the even ing ( siiyam iisa
bhatta) .The former he says, is restricted to the 
forenoon and the latter going up from m id-day to end 
with sunrise next day.Therefore,one eating even ten 
times within the forenoon is 'a taker of one meal ' 
( ekabhattiko DA. i .  77). It is doubtful whether this was 
what the �uddha meant by being a 'taker of one meal ', · 
for, Qy permitting a monk to eat even teri times in the 
forenoon hours, one cannot expect him to achieve the 
l imitation in takil)g food the Master wished for . 

The Buddha, in fact, has often spoken about the 
value of restricting the quantity of food taken. The 
knowl edge o f  the  l i m i t  of fo o d  t ak�n 
(bhojanamhimattaiiiiutii) is one of the posit ive 
qualit ies he expected his  disciples to cultivate. They 
are often advised to be content with food enough to · 
sustain the bel ly ( kucchipariharakena). Not only the 
limits of the food taken but also the reasons for taking 
food should be known. It is not for physical perfection 
and adornment that food has to be taken, but  to 
maintain one's physical fitness, free from pain, so 
that one can  further the re l i g i o u s  purs u i t  o f  
brahmacariyal .  Whether such ideals can be realized 
with the commentarial interpretation of ekabhattika 
has to be given thought to . There are also instances 
where the Buddha recommends meals taken in one 
sitting (ekiisana-bhojana eg.M. I . I 24), probably used 
to convey the same i dea of taking j ust one meal a day. 

A realistic picture of the scenario of the behaviour 
of some monks regarding their taking meals, the 
hazards some of them had to face in their alms rounds 
in the nights, and their distress at the instructions of 
the Buddha to restrict themselves to forenoon meals, 
is found in some d iscourses of the Majjhima Nikiiya.A 
monk named Udayi speaks in one of them (M. l .447 
ff)ofthe introduction of the prohibition of taking meals 
at the wrong time by the Buddha. It was done, according 
to_ him, not al l  at once but by at least two stages. At 
that time the monks used to eat in the evening, in the · 
morning and at the wrong time during the day (divii ca 
vikale). Then the B uddha instructed them to give up 
taking meals at the wrong tim� during the day. They 
were depressed and sorry at this, for they would  now 
be deprived of sumptuous meals given by the bel ieving 
householders. Yet they continued to eat in the mornings 
and evenings when the Buddha, once again, instructed 
them to stop taking meals at the wrong time in the 
n ight ( ra!tiiJ7 vikalabhojanaip) as well .  They were 
now even more depressed, for it is in the night that 
people prepare more delicious dishes. Actually they 
do very little cooking during the day and do most of it 
during the night. The gourmands were naturally highiy 
d isturbed. 

The dissatisfactions and even some of the rude 
reactions of some monks to the Buddha's instruction 
to adopt h is  attitudes to taking food and his eating 
habits are clearly seen in the Kitiigiri (ibid.47J fJ) the 
Bhaddali (ibid.437 ff.) and the Kakaciipama (ibid. I 22 
fl.) suttas. In  fact it was after adopting these eating 

, I 
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habits by himself and seeing their benefits that the 
Buddha decided to pass on to his disciples the benefits 
experienced by himself. "I, monks, do not eat a meal 
at night (ratti-bhojana) . Not eating a meal at n ight, I, 
monks, am aware of good health, and ofbeing without 
il lness and of buoyancy and strength and l iving in 
comfort"2, said the Buddha. But some of the monks 
argued back that they eat in the evening as well as i n  
the morning and also during the day at the wrong time 
and experience the same benefits. "Why should we 
give up things of the present (sandhi ffhikaiJ7) and run 
after the things of the future ( kiilikaiJ7}", they reasoned 
and wanted to continue with their  eating hab its. 
Bhaddali 's reactions were s imi lar at the Buddha's 
instruction to fol low his custom of taking meals i n  
only one sitting (ekiisana-bhojana). 

But the monk Udayi, who, i n  h is  own words, was 
one "who looks to the Lord with regard and respect 
and modesty and fear ofblame"3, was full  of praise to 
the Buddha for removing many unp leasant and 
unwholesome things from their l ives and bringing into 

. them many pleasant and wholesome things. He recalls 
how some of them, who went on alms rounds in the 
thick darkness of the night, fel l  into a pool of dirty 
water near the vil lage or walked into a thorny hedge or 
blundered on to a sleeping cow. Sometimes they met 
with men who may or may not have been after some 
nefarious activity or, met with women who would 
sol icit them with sinful  activity. Udayi reveals how he 

· himself had one night to face a far graver experience. 
As he stood for alms, one n ight, at the door of a house, 

� his presence was revealed in a flash of l ightning to a 
woman of the house who was outside washing a bowl. 
Terrified at the sight, she screamed out that a demon 
was after her. The monk tried to identify h imself as a 
monk seeking alms. But this time he had to bear with 
an cutflow of imprecations from her tongue " . . .  . I t  
were better for you, monk", She lashed, "to cut out 
your belly with a butcher's sharp knife than to walk 
for alms food for the sake of the belly in the dense 
darkness of the night"4. Naturally he was now happy 
being relieved of all those hazards of n ightly alms 
rounds. 

But the Buddha's reasoning on such matters is 
based on deeper considerations. Some people, he 
points out in the Lafukikopama Sutta, critical ly look 

/at some of his prohibitions as his  being too much 
concerned over trifling things. But there are people 
for whom these so�cal led trifling things are, in  real ity, 

strong, stout and tough bonds. Like a quail bound 
with a weak, r9tting creeper, cannot break free from 
it, they also ca�;mot free themselves from such bonds 
which they call trifting.The reference here undoubtedly 
is to the pl easures of the tongue which they find 
d ifficult to break away from ( ibid, i .449) . In the 
Kitiigiri Sutta he points out that not all experiences, 
pl easant, unpleasant or neutral, s imilarly lead to the 
increase of wholesome states or the wan ing of 
unwholesome states. In the same manner not all these 
experiences lead to the increase of unwholesome states 
or the waning of wholesome states. Therefore one has 
to be discriminative and encourage the experiences 
leading to positive results and discourage those leading 
to negative resu lts. That is why, understanding and 
knowing them quite well, the Buddha instructs h is  
disciples to restrain certain pleasant experiences which 
would lead to negative results. 

C.Witahachchi . 
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VIMANAVATTHU-PETHAVATTHU See 
PETAVATTHU-VIMANAVATTHU 

VfMAMSA, "examination" or " investigation", i s  a 
qual i ty that i s  characteristic of the early Buddhist 
approach to reality. A case i n  point is the Bahudhiituka 
Sutta, according to which the Buddha emphatically 
advised h i s  d isc ip l es to become w i se ones and 
" investigators", papcjitii bhavissiima vimaiJ7sakii 'ti, 
evaiJ7 hi vo, bhikkhave, sikkhitabba1p (M. III, 6 1 ). 
Judging from the subsequent exposition given in this 
d iscourse, to become a wise one requires investigating 
the different e lements that constitute the world of 
experience; the six sense-spheres; the dependent arising 
(pa pee a samuppiida) of experienced reality; as wel l as 
what is possible and what i s  impossible. 

A part icu l arly i ntriguing type of vimaiJ7sii i s  
described i n  the VimaiJ7saka Sutta, according 



ViMA�A 608 ViMAMSA 

the Buddha requested his own disciples to thoroughly 
investigate and examine him in order to ascertain if his 
claim to being a fully aw_akened teacher was justified 
(M. I, 3 1 7; see also V*MAty1 SAKA SUITA). The 
investigation undertaken in this  discourse proceeds 
from observation of the Buddha's conduct to directly 
inquiring from the Buddha about the presence of 
unwholesome states in his mind. 

How to undertake the type of vimaiJls ii that 
intends to ascertain the presence of unwholesome 
mental states beneath an externally peaceful apRearance 
is described in the Kakac iipama Sutta. According to 
this discourse, the slave girl Kali: wanted to find out i f  
her mistress Vedehikii. was indeed as gentle and peaceful 
as everyone else believed. Kali decided that she would 
" investigate" her-mistress, vimaiJlseyya�n (M I ,  125), 
by getting up late on purpose. After she had repeatedly 
gotten up late, Vedehik a got so angry that she hit the 
slave girl Kali on the head with a rol l ing pin, hurting 
her to the extent of drawing blood. In this way Kali: 
had successfu l ly compl eted her  i nvestigation, 
concluding that her mistress Vedehika's g�ntle and 
peaceful appearance was only superficial. 

The depiction given in the VimaiJlsaka Sutta and 
the Kakac iipama Sutta shows that a central component 
of v imaiJls a is d irect observation. Another component 
ofvimaiJls.iis, however, also a more theoretical type 
of inquiry, such ·as when investigat ing through 
reasoning the propositions made by a p articular 
doctrine (S. III, 7). The Pariv imaiJlsana Suit a depicts 
a step-by-step form of investigation through reasoning 
(S. II, 8 1  ) .  This step-by-step form of investigation 
takes up each of the l inks of dependent arising, pa_ticca 
samuppada, and ascertains the conditional relationship 
between them.  Thou gh th i s  appears to be  
predominantly a theoretical form of investigation, jts 
import can be seen in the Mah iipad.ina Sutta, according 
to w h i ch the  s am e  type o f  invest igat ion  was 
undertaken by the previous B uddha Vipassi. Having 
undertaken th i s  i nvest igat ion ,  Vi passi  dwe l t  
contemplating the rise and fall of the five aggregates 
and reached ful l  awakening (D. II, 35). This indicates 
that though v ima.q1s a may start off on a more 
theoretical footing, it eventually has to issue in actual 
practice in order to lead to the final goal . 

The preparatory role of a more theoretical type of 
reflection and consideration can also be seen in the 
case of the present Buddha, where vimaiJls.i was a 
central means for stirring h im to go forth (Sn. 405). 

The contents of this vimaiJls.i are detai led in the 
Ariyapariyesana Sutta, which records h is  reflections 
on the contrast between the ignoble quest after what 
is subject to old age and death and the noble quest for 
Nibbiina (M. I, 1 6 1 ) . 

The theme o f  i nvest igat ing  for the s ake o f  
progressing towards awakening comes to the fore also 
with the ·  awaken ing factor of investigation-of
phenomena, dhammavicayasamb ojjha nga . The 
definition of this awakening factor in the Aniipanasati 
Sutta speaks ofundertaking parivimaiJ1Sa (M III, 8 5), 
terminology that shows dhammavicayo.sambojjhaiiga 
and v iina.q1sa to be so closely related to each other 
that they form n e ar synonyms .  Hence for the 
implications of 'investigation' in early Buddhism the 
awakening factor of dhammavicaya is of  considerable 
import. 

An element oftheoretical inquiry and investigation . 
inherent in this awakening factor can b e  seen from the 
circumstance that its development requires examining 
with wisdom 'that Dhamma', laiJl dhammaiJl paiiiiiiya 
oavicinati pavicarati pariv imaiJlsa.rp iipajjati (M III, 
85; see also VICIKICCHA). The use of the singular 
form indi.cates that the investigation here is concerned 
with Dhamma in the sense of the "teaching" proclaimed 
by the Buddha. 

The re l evance o f . theore t i ca l  i nqu i ry t o  
dhammavicayasambojjha.riga i s  also the theme of a 
passage in the SaiJIYufta Nikiiya, according to which 
this particular awakening factor should be developed 
based on having heard, remembered and reflected on 
the Dhamma, dhammaiJl sutva . . .  faiJl dhammaiJl 
anussarati anuvitakketi (S. V, 67). To provide this all
important input for investigation is in fact a central 
purpose of the discourses delivered by the Buddha. 

Thai investigation should, however, not be confined 
to theoretical examination can then be seen in another 
and compl ementary d e fi n i t ion  · o f  
dhammavicayasambojjhaiiga, which speaks of  wise . 
attention d irected to wholesome and unwholesome 
dhammas, blameable and blameless dhammas, inferior 
and superior dhammas, dark and bright dhammas (S 
V, 1 04 ). Here d irect observation o f  phenomena in 
general is the central import of the description given. 
The same field of investigation for vimaiJlsa appears 
to be intended in a verse in the Sutta Nip .ita, according 
to which one who investigates even and uneven is 
reckoned a sage, vimaiJlsamiino visamaiJl samaiica, 



- -

VIMAMSA 609 VIMAMSAKA SUTTA . 

lalJl viipi dhirii muniiJ1 vedayanti (Sn. 2 1 5) .  Another 
discourse in the Saf!IYutta Nikiiya describes how the 
development o f  dhammavicayasam bo;jhanga 
involves investigating dhammas internal ly as wel l  as 
external ly, a;jhatfalJl dham mesu . . .  bah iddh ii 
dhammesu (S. V, 1 1 1  ). Here, too, "phenomena" in 
general are being investigated. 

The interrelation betwe'en these two aspects of 
investigation - theoretical inquiry and direct med itative 
examination - also underlies a set of three types of 
wisdom described in the Saiigiti Sutta. These comprise 
the type of wisdom that arises from refl ecting, 
cint iimay ii paniia; from hearing or learning, sutamayii 
paiiiiii, and from practiCing, bhiivaniimaya panna (D. 
I II, 2 1 9). Hence to cover the whole range of wisdom 
one needs to proceed from an investigation of a more 

, theoretical type to a praCtical investigation during 
actual contemplation. 

That mere theoretical investigation on its own wil l  
not suffice for developing l iberating wisdom can be 
seen from the exposition given in the BrahmajiilaSutta, 
according to which theoretical investigation can become 
a basis for mistaken v iews, described as being 
"hammered out by reason" and as "fol lowing up one's 
own l ine  o f  i nqu i ry" ,  takkapariy iiha!alJl 
v ima.rps iinucari!alJl sayalJl pa.tibhiinaiJ1 (D. I, 1 6). Such 
one-sided investigation can result in confusion instead 
of wisdom. 

In fact, according to the Vibhanga commentary 
dhammavicayasambojjhanga stands in particular for � insight knowledge, vipassananiipa ( VibhA. 3 1 2). The 
Pe {akopadesa · then expl ains that to understand in 
accordance with reality when being concentrated is 
the task of the awakening factor of investigation-of
phenomena, yalJl samiihito yathiibhiitalJl pajiiniiti, ayarp 
dhammavicayasambojjhango (Pef. 1 8 7 ) .  The  
definition given in  the Pe {akopadesa draws attention 

. to another aspect that is  of considerable relevance for 
investigation, namely the presence of concentration 
{see also SAMADHI). A mind that is not concentrated 
wil l  not be fit for properly executing the task of 
investigation. 

The relationship of investigation to concentration 
is also a theme that underl ies the fourth "road to 
sp ir i tual  power" ,  iddh ip iida . Th is  i s  the  

I vimalJlsiisam i(ihipadhiinasa jkh iirasamann iigata 
iddhipiida, the "road to spiritual power that possesses 
concentration due to investigation and vol itional 

;··: _) ; .. • '' ' ." ... 

. 

effort". To implement this iddhipiida requires a type 
of v il'l'zalJls a that is well balanced, being neither in excess 
nor in deficiency ( S. V, 264 ), in the sense of being 
neither lax nor restless, neither overcome by sloth
and-torpor nor exited by the attraction of sensual 
p l easures (S. V, 2 80) .  B ased on such balanced 
investigation, concentration arises, vimaiJ1SGIJ1 nissiiya 
labhati samiidhiiJ1 labhctti cittassa ekaggalalJl, ayalJl 
vuccati v imalJlS iisam iidhi (S. V, 269). Developed in  
this way, th is iddhipiida can become the means to 
supernormal powers as well as to the destruction of  
the influxes. 

The last of these benefits, namely the destruction 
ofthe influxes, is the central purpose of investigation 
in early Buddhism, which leads from a theoretical 
type of inquiry to an examination of all aspects of 
experience during meditative contemplation, and 
culminates in l iberation. 

" One who v ig i l ant ,  m i n d fu l  and c l ear ly  
comprehending, Concentrated, joyful and with clarity, 
In due time properly investigates the Dhamma With 
unified mind, wil l  destroy the darkness [of delusion]". 

Yo j figaro ca satim ii sampaj fino, 
sam iihito mudito vippasanno ca, 
kiilena so sammii dhammalJl parivimalJlsamiino, 
ekodibhuto vihane tamalJl so (It. 42). 

Analayo 

VIMA� SAKA SUTTA, the " d iscourse on the 
inquirer", is the forty-seventh d iscourse in  the 
Majjhima Nikiiya (M I, 3 1 7-320). A parallel to thi s  
discourse can be  found in  the Madhyama Agama (T I, 
73 1 a� 732a), l which corresponds c losely to the P al i . 
version. 

The theme of the VimGIJ1SGka Sutta and its Chinese 
paral lel  is an open invitation by the Buddha to a 
prospective discipie to investigate in a detailed manner 
h is teacher. The first step in this investigation is to 
find out through observation if the mental states of 
the Buddha are real ly of an entirely pure nature. Other 
topics  for i nvestigat ion are i f  the Buddha has 
succumbed to the dangers inherer.t in becoming a 
famous teacher; i f  h i s  outward behaviour is an 
ex-pression of true aloofness from defilements or only 
a fa�ade; and whether he shows any parti-ality towards 
some d isciples. Once observation in regard to these 
various manners has been conducted su(;ce:ssn 
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prospec-tive disci-ple is encour-aged to approach the References 
Buddha and directly ask if any un-wholesome states 
were found in him. 1 T. stands for the Taish o ed ition. 

Based on a comprehensive inquiry undertaken in 
this manner, which combines observation and direct 
questioning of the teacher, one may place confidence 
or faith in the Buddha and accept him as a teacher. 
Such faith or confi-dence, the Vimaf!Jsaka Sutta 
concludes, is rooted in reason and of such firm-ness 
that no one could possibly shake it ( M I, 320: akaravati 
saddh;i). 

The type of attitude that this discourse depicts is 
noteworthy indeed. Ex-aminations of early Buddhism 
often present the Kalama Sutta as the example par 
excel l ence for the early Buddhist advocacy of a 

7 
principle of free inquiry in relation to spiritual and 
moral issues, expressing a non-authoritar-ian and 
prag:..matic attitude_ (A. I, 1 88; see also KALAMA 
SUTTA). B ut com-pared w ith the Kalama Sutta, the 
Vima1psaka Sutta may lay even greater claim to being 
a re-markable instance of the advocacy of free inquiry 
and of a non-authoritarian attitude. The room given in 
this d iscourse to inquiry stands in stark contrast to 
the Indian concept of a teacher as a guru invested with 
an-unquestionable au-thority, where rio in-quiry into 
his (or her) abi l ities or conduct should be un-dertaken 
at all. In-st�ad; according to the Vimaf!Jsaka Sutta the 
Buddha made himself available to the most search-ing 
type of scrutiny. This d iscourse shows that common 
standards of ethical pp-rity were applicable to the 
Buddha just as much as' they were applicable to anyone 
else, that there were no double moral standards, as the 
deeds ofthe Buddha should be measured and examined 
in or-der to ascertain their concor-dance with' general 
standards of proper conduct. 

The Buddha could  afford such an open attitude, 
since through his at-tainment of final liberation he had 
overcome the mental roots for any immoral behav-iour, 
so that there was no deed ofhis that required covering 
up in order to avoid that others might come to know 
of it (D. III, 2 1 7). As a teacher, the Bud-dha exemplified 
his  teachings through his deeds and what he taught 
was in com-plete conformiiy with h is  behaviour, 
yath3!-·3di tathagato tathakiiri, yatha-kari tathiigato 
tathiivadi(It. 122). 

An ala yo 

VIMATIVINODANI  TI KA: Yimat iv inodan i  
(Dispeller of Doubts) i s  the third fika written for the 
Samantapas adika, th e Vinaya commenta ry o f  
Buddhaghosa (the first and second Vinaya !f ikas being 
Vajirabuddhi and the Saratthadipani). It is written by 
Col iyakassapa Mahathera. The name Col iyakassapa 
reveals that he was of South Indian origin. But the 
name of his teacher etc. is not known. This is _due to 
non availabi lity of the relevant information usually  
found at the end of  a book. H i s  name is seen among 
those who invited V acissara Mah asami to write the 
pka on the Vinayaviniccaya. Vacissara Mahasami was 
a pupil of Sangharaja Sariputta. Therefore it is clear 
Ven. Coliyakassapa was posterior to Sangh ar aj a 
Sariputta. But the gap was short between them. 

lt is possible to gathe;r some information about 
Ven .  Co l iyakassap a fro m  the co iophon o f  h i s  
Mohavicchedani the commentary o n  Abhidhamma 
matlka.. It is clear that he was a Brahmin by birth. He 
was l iving in the city N aganana in Coladhinatha in the 
centre of the Cola country, when he was writing the 
Mohiivicchedani. Yen. Coliyakassapa appears to have 
been an expert of Vinaya as well as of Abhidharma . 
-Further he was an a f{hakathac ari in  addition to being 
a t1kacari. 

· · ·In the same way Sariputta Sangharaja criticized 
_ certain views expressed in the Vajirabuddhi tika in his 
Saratthadipan i, Yen .  C o l iyakassapa in h i s  
Vimativinodani has criticized some views found i n  the 
SaraffhadipaiziofSariputta Sangharaja 

The Vimativinodani is supposed to contain fifty 
bhanavaras and near ly  h a l f  the  size of the 
Saraffhadipani The Vimativinodanihas been held in 
great esteem in Burma, though h ardly known in 
S inhala. It is among the standard authorities of Vinaya 
quoted in the Kalyani inscriptions of the Burmese 
king Dhammaceti ( 1 460- 149 l .A.C.). It was one ofthe 
authorities used as guide lines, when king Dhammaceti 
carried out his reforms in the 1 5 th  century in Burma 
During the debate on "Parupana" (correct way of 
wearing the robe) in Burma The Vimativinodani was 
cited at an authority: · 
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The Vimativinodani is not yet avai lable in the 
Roman script. I t  has been edited (by Ven.  Beretud iiwe 
Dhanniiriimatissa) , printed and published in S inhala 
script in 1935 .  

K. Arunasiri .  

VIMOKKHA, "deliverance", (Skt. vimok�m), is a tenn 
that at times occurs on a par with vimutti, "l iberation". 
In a more specific sense, however, vimokkha stands 
for the eight types of del iverances, and it is this more 
specific sense that wi l l  be the theme of the present 
article, while other occurrences of the term vimokklza 
will be covered under the heading ofVIMUTTI. 

)_ The eight types of vimokkha are eight levels of 
""r'"'del iverance" that involve progressive degrees of 

mastery in the realm of concentration meditation in 
particular, with only the l ast one bearing a d irect 
relation to the development of insight. Though the 
final goal of deliverance or l iberation requires going 
beyond any attainment in the sphere of tranqui l l i ty; 
early Buddhism nevertheless recognizes and treats in 
considerable detail l evels of vimokkha that fal l  short 
of being the final goal. Thus the eight deliverances 
form part of l istings of the essentials of the Buddha's 
teaching prov ided in the Sang iti Sutta and the 
Dasuttara Sutta (D. III, 262 and D. III, 288), the latter 
specifyini that these del iverances should be realized, 
sachikatabb ii. 

�) The Safiiyatanavibhanga Sutta compares the 
Buddha's abi l ity to teach these eight deliverances to 
the ability of the trainer of an elephant, a horse, or an 
ox, who only teach their animals how to proceed in 
one of the four directions, whereas the Buddha's 
disciples learn how to proceed towards altogether eight 
directions, viz. the eight vimokkhas (M III, 222). In 
fact, a l i sting of v arious p ractices that l ead to 
overcoming defilements includes the eight deliverances 
(A. IV, 349); and according to the Mahasakuludiiyi Sutta 
many discip les of the Buddha had reached direct 
knowledge through attaining these eight deliverances 
(M II, 1 2). 

Hence one who develops the eight deliverances 
/even for a short fraction oftime can be reckoned to be 

doing the teacher's bidding and eats the country's alms 
food not in vain (A. I, 40). The ability to attain them is 

the distinctive mark of an arahani l iberated both ways, 
ubhatobhaga-vimutto, who is able to attain the eight 
del iverances in forward and backward order (D. I I, 7 1 ;  
see in more d etai l VIMUTTI). 

These eight del iveraHces comprise (e.g: D. II, 1 1 2 
or A. IV, 3 06):  

( 1) to see material forms while being possessed o f  
material form, riipirilpanipassati; 

(2) to see forms externally whi le being percipient 
of no materiality internal ly, ajjhatta.rp ariipasaii . 

iii bahiddh a r up iini passati; 
(3) to be resolved upon the beautiful, 'subhan 't'eva 

adhimutto hoti; 
( 4) to attain the sphere of boundless space; 
(5) to attain the sphere of boundless consciousness; 
( 6) to attain the sphere of nothingness; 
(7) to attain the sphere of neither-perception-nor

non-perception; 
(8) to attain the cessation of perceptions and 

feelings. 

Accord ing  to an exp l anat ion  g iven i n  the  
Pa,tisambhidamagga, the first del iverance involves 
developing the perception ofa colour l ike blue, yellow, 
red, or white. This colour, or more precisely the 'sign' 
of this colour, the nimitta, is at fi rst to be given 
attention internally on oneself, ajjhatta paccatta. Once 
this has been well developed the same colour sign is to · 

be given attention extermil ly, bahiddhii, leading to a 
perception of material ity in terms of the respective 
colour internal ly as well as external ly (Ps. II; 3 8) .  The 
Atthasalinifurther specifies that to perceive a colour 
internal ly here refers to developing a ihana based on 
taking a colour of some part of one's own body as the 
object (DhsA. 1 90), Thus to develop perception of 
the colour blue the hair, bi le or the pupil  of the eye 
should be used; for yellow the fat, the skin or the 
yel low spot of the eyes; for red the flesh, the b lood, 
the tongue, the palms of the hand and feet or the red of 
the eyes; and for white the bones, the teeth, the nails, 
or the white of the eye. Next, accord ing to the 
Atthasiilints explanation, the ihiinic vision of these 
colours should be developed externally by way of a 
kasi.pa meditation obj ect. The second of the eight 
deliverances would then represent the case of someone 
who does not develop the internal vision of colours 
described under the first vimokkha, but directly 
proceeds to develop the vision of these colours with 
the help of an external device. 
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The interpretation offered in the Atthasiiliniis not 
altogether convincing. It is not easy to imagine how 
someone might use the white colour of his or her own 
bones as a meditation object, unless the meditator had 
just gone through a type of accident that renders the 
bones visible, but then such a condition would wake it 
difficult to develop the vision of the white bones into 
a deeper level of concentration. The same would to a 
lesser extent also apply to looking at one's own flesh 
or blood in order to develop a perception of redness. 
For a monk or a nun to be able to look directly at the 
hair of their own head, kesa, would  also not be an easy 
task, as due to regular shaving their hair would not be 
long enough to be seen directly. It is also not clear how 
such hair or even bile could be perceived as blue; how 
the dark skin of an Indian could be perceived as yellow 
or: else, in the case of the palms, as red; or how one 
would be able to see colours in the pupil of one's own 
eye. All these visions would only be possible if one 
were to resort to an external aid such as a mirror, in 
which case, however, the use of another external object 
of the respective colour would be more straightforward. 
Morever, by resorting to a mirror the distinction drawn 
in the Atthasa/inibetween internal and external visions 
would' be lost Thus the Atthasalznls explanation of 
the first and second vimokklza seems contrived; being 
p erhaps mod e l l e d  o n  the  e i ght  s p h eres  o f  
transcendence, abhibhiiyatana, several of which do 
involve,extemal visions pfforrns whose colour is blue, 
yel low, red or white (e.g.  D. III ,  260; see also 
ABHIBHA YATANA). ? . 

An alteniat ive  expl anat i o n  o f  the  first two 
vimokkhas can be found in  the Mahavibhasa and the 
Mahiiprajffiipiiramitasiistra (T. XXVII, 437c29 and T. 
X X V, 2 1 5 a l 4) . 2  These works agree w i t'h the 
Pafisambhidiimagga and the Atthasiilinithat the first 
vimokkha takes parts of one's body as its object, such 
as hair, bones, flesh, etc. They differ in as much as 
these objects are not to be seen directly, but rather to . 
be contemplated in a recollective manner from the 
perspective of the unattractiveness and impure nature 
of these different parts of one's own body. 

Once the first vimokkha has been developed in 
this way, the same mode of contemplation is then to 
be undertaken in relation to the bodies of others, which, 
when carried out successfully, constitutes the second 
vimokkha; The Mah iipr(lj ffap iiramit a.Siis tra indicates 

· that- to progress in thi s  way from the first to the 
second vimokkha is to proceed from having reached 

some degree of freedom from conceit and attachment 
in  relation to one's own appearance to developing a 
similar degree of freedom from attraction and lust 
towards the bod ies of others (T.  XXV, 2 1 5al 6), 

The undertaking of such recollective contemplation 
of the anatomical parts of the body is described in  
detail in  the Satipaf.lhiina Sutta (M. I ,  57), according to 
which one should review, paccavekkhati, the whole 
body from the soles of the feet to the top of the h ead 
in terms of the various types of impurity found inside 
such as hair, flesh, bone etc. Simi Jar to the progressio�1 
from the first to the second vimokkha, the satipaf.thiina 
instructions also proceed from contemplating one's 
own body, ajjhatta, to contemplation ofthe bodies of 
others, bahiddhii. In both cases, one n eed not actually 
see these different parts, which in the case of bones 
etc. would require supernormal powers or surgery, 
but to mentally review the constitution of the physical 
body to the extent to which one is famil iar with it. In 
order to faci litate such familiarity, the Visuddhimagga · 
offers a minute. description of the-various anatomical 
parts to be reviewed in this manner ( Vism. 248-265). 

A discourse iri the Aiiguttara Nikiiya specifies that · . · . . 
to review the anatomical constitution of the body in  
the. way described in  the Satipaffhiina Sutta leads to 
the perception of unattractiveness, asubha-saffffa (A. 
V, 1 09). The Mahiivibhii,siithen explains that, once the 
perception of unattractiveness, asubha-saffiiii, has 
been developed in this way, to counterbalance excessive 
disgust and neg&tivity the third vimokkha comes into 
i ts p !ace, which develops perception of what i s  
beautiful, subha (T. XXVII 437c28). 

Though on reading the bare iQstructions given in  
the discourses one would perhaps not come to the . 
conclusion that the first two vimokkhas require 

. contemplation of asubha, the idea that they refer to 
some form of kasipa meditat ion would also not 
naturally come to a reader who is not familiar :With the 
explanations .given in the Atthasiilini When compared 
w i th the l atter, the suggest i o n s  g i ven i n  the 
Mahiivibhii,sii and the Mahiiprajffaparamitasiistra 
appear more straightforward and practically feasible; 
and they also yie ld a mean ingfu l  dynamics o f  
development for the first three vimokkhas. 

To be resolved upon the beautiful, the third of the 
eight de l iverances, requ ires  accord ing to  the 
Pafisambhidiimagga the development of the four 




