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Foreword

P.S. Jaint's carcer represents a fasanating scholarly journcey. In
introducing his Collected Papers on Jaina and Buddhist Studies to the
interested academic and lay world, some words about his intellec-
tual background might be felt to be of some valuce!!

Padmanabh Shrivarma Jaint was born into a devout Digambara
Jain family residing in Nellikar, a small town near the famous Jain
centre at Mudbidre in Tulunadu, that magical and culturally dis-
tinctive arca in the southwest of the state of karnataka. In similar
manner to many Jains at the beginning of this century who were
influenced by calls within the community to change their names
in order to foster a greater sense of identity, Padmanabh'’s father
had abandoned his caste name of Shetty and taken the surname
of Jaini, in this case in imitation of J.L.. Jaini, a noted translator of
the Tattvarthasutra. Although the local languages of Nellikar were
Tulu and Kannada, Jaini’s highly literate parents also encouraged
the study of Hindi, and the household contained a large number
of regularly consulted books from North India on Jain and other
subjects.

When he was ten and had completed his elementary educa-
tion, Padmanabh Jaini’s parents sent him far from home to the
north to board at a Digambara Jain gurukul at Karanja in Vidarbha
(Maharashtra) in order to continue his schooling at secondary
level. This establishment, Mahavira Brahmacharyasrama Jaina
Gurukula, had been founded by Brahmachari Devchand, who was
later to become the celebrated monk Acarya Samantabhadra. While
the curriculum contained “modern” subjects such as English and
the sciences, the school was run firmly on traditional Jain princi-
ples and carried out regular daily rituals in accordance with
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Digambara practice. It was here during a period of cight years
that the young Jaini gained his first familiarity with many basic
Jain texts and encountered some of the great Digambara lay schol-
ars of the period, such as Devakinandan Siddhantashastr,
Kailashchandra Siddhantashastri, Hiralal Jain, Nathuram Prem
and A.N. Upadhye.

After completing his secondary cducation, Jaini entered the
Arts College at Nasik, which was atfilated to the University of
Bombay, to take a B.A. Hons. degree in Sanskrit with subsidiary
Prakrit. During this time he supported himself by superintending
a boarding house for Svetimbara Jain students who belonged to
the Oswal caste. The duties of this post obliged Jaini to travel to
various Svetaimbara centres to collect donations, as a result of
which he became aware for the first time of the social diversity of
Jainism and the fact that there were other Jain sectanan groups,
such as the Sthanakvasis, virtually unknown to the Digambaras of
Tulunadu. For, while it is ttue that Jainism is in broad terms
doctrinally unified, interaction between members of the two sects,
the Svetambaras and Digambaras, was, and to a large extent still
is, comparatively rare, apart from occasional ccumenical occasions.

This familiarity with Svetambara Jainism was to stand 1n good
stead when, on graduation in 1947, he was invited by the great
Sthanakavasi scholar Pandit Sukhlal Sanghavi to study with him in
Ahmedabad. Although he died as recently as 1978, Sanghavi (horn
1880) represents what now seems to be a virtually lost scholarly
and intellectual world. Towards the end of the nineteenth centu-
ry, leading members of the Svetambara Jain community under-
took to set up schools to train and develop academically promis-
Ing youngsters as pandits who, as with the much stronger tradition
of lay scholarship amongst the Digambaras, would master and edit
Sanskrit and Prakrit scriptural and philosophical literature and
thus serve the community’'s requircments for a learned under-
standing of the Jain religion. Sanghavi himsclf had been blind
from the age of eleven (a victim of smallpox) but nonectheless
became profoundly versed in Jain logic at such an institution,
rising to be professor at Banaras Hindu University. Jaini's ncar-
daily meetings with this scholar over this period involved not just
formal instruction in nyaya, carried out in rigorous fashion through
the medium of a close analysis of a portion of Hemacandra’s
Pramanamimamsa, but also exposed the young Digambara to

Sanghavi’s views about the many controversies that had arisen in
the Jain community at this time.
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Jaini's intellectual formaton within this traditional brand of
Jain learning was a crucial factor in his scholarly development. |t
must also be regarded as virtually unique up to this tme, because
no onc of Jaini’'s generation (not, one suspects, anyone before it
could claim to have his familiarity with the culture and practce of
the two main sects of Jainism. However, his interests were by no
mcans confined to Jainism. Sanghavi had alwavs insisted on the
importance of the Pali canon for understanding the Jan scrip-
tures, and Jaini was encouraged by him to utlise the hbrary, housed
at the Gujarat Vidyapith, of Dharmananda Kosambi, India’s most
distinguished scholar of Theravada Buddhism. Eventually, Jaim
resolved to continue his postgraduate work in Sri Lanka and, with
the help of Muni Jinavijaya, the director of the Bharativa Vidya
Bhavan in Bombay, to which he had bricfly moved from
Ahmedabad, became in 1949 the first Dharmananda Rosambs
Memorial scholar, studying as a laviman in Colombo at the
Vidyodaya Pirivena, a monastic training cenue headed by the
Venerable Baddegama Piyaratana Mahathero, a onc-time fellow
student of Kosambi.

During his two years there, Jaini thoroughly famiharised him-
self with the Abhidharma Pitaka, later to become one of his main
areas of scholarly expertise, and also studied widely in the com-
mentary literature on the bSutra and Vinaya Pitakas of the Pali
canon. Unwilling to restrict himsclf to the confines of hibranes, he
was able to witness the richness of Sinhalese Buddhist ritual and
devotional life as he accompanied Mahathero on his travels round
the island and also memorably met Dr. B.R. AmbedXxar, who vis-
ited Sri Lanka prior to his momentous decision to convert to
Buddhism along with vast numbers ot his followers. This perniod
was to provide the basis for Jaini's first publication, Silonmam Be
Varsa (“Two Years in Ceylon™), which provides in Gujarati much
information about the practicalities of Theravada Buddhism and
a discussion of the potential for a genuine Buddhist revival in
India.

After being awarded the degree of Tripitakacarya in 1951 at a
special ceremony held at Prime Minister Senanayake’s residence,
Jaini returned to Ahmedabad to take up a lecturer’s position.
However, he was soon to be on the move again, being appointed
in 1952 to a newly created lectureship in Pali at Banaras Hindu
University. Paradoxically, there could have hardly been a course
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of action more likely to ensure that Jaini's academic interests in
the rehigion of his birth remained undiminished, for during the
1950s Banaras and its many educational institutions were home to
a large number of disunguished Jain scholars who carried on a
lively mtercourse on various aspects of Buddhism and Jainism.

However, Jammi's main research at this ume remained firmly in
Buddhist sphere. Professor A, S. Altekar, Director of the K. P.
Jayaswal Insutute 1in Patna, which housed the famous collection of
manuscripts brought from Tibet in the 1930s by Rahula
Sanknityayana, had succeeded in identifying one particular manu-
script as the Abhidharmadipa (along with its commentary, the
Vibhasaprrabhavrtti), a hitherto unknown work written on the mod-
el of Vasubandhu's Sauurantika-lcaning Abhidharmakosa and Bhasya
but defending the position of the Vaibhasika sect. The editing of
this manifestly important text, the only Vaibhasika work directed
against the great Vasubandhu to have survived in Sanskrit, was
entrusted to Jaini. While engaged 1n this task, he was wvisited 1n
1956 by John Brough, then Professor of Sanskrit at the School of
Oriental and African Studies at the University of London, who was
cn route to Nepal. Brough was unquestionably impressed by Jaini's
philological acumen, for the meetng quickly led to the offer and
the subsequent acceptance of a lectureship at SOAS.

Jaini remained at SOAS from 1956 unul 1967 as Lecturer in
Pali and, subsequenty, Reader in Pali and Buddhist Sansknt. Under
Brough's supenision, Jaini quickly finished his editon of the
Abhidharmadipa, for which he was awarded the degree of Ph.D. by
the University of London, and then began to broaden his studies
in Theravada Buddhism by travelling in Burma, Thailand, Cambo-
dia and Indonesia in order to collect manuscripts relating to the
apocryphal Paii birth stories (Jataka) of the Buddha, which he
later was to edit and translate for the Pali Text Socicty. Eventually,
to British Indology’s great loss, Jaini moved to the University of
Michigan, Ann Arbor as Professor of Indic Languages and Liter-
ature and finally in 1972, the culmination of a long journey for
the small-town Jain boy from Tulunadu, to California where he
served until 1994 as Professor of Buddhist Studies in the Depart-
ment of South and Southeast Asian Studies at the University of
California, Berkeley and afterwards as Professor in the Graduate
School at the same 1nstitution.

Commentators on the work of any significant scholar generally
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scek to draw attention to the unity and overall coherence, whether
rcal or imaginary. In P.S. Jaint’s case, the stucturing teature of his
writings can be casily defined. All his energies throughout his
carcer have been devoted to the cluaidaton of the manifold fac-
cts of what Indian scholars call sramanasamskrt, “the cultun e of the
strivers”, that 1s o say, the rehgious, philosophical and hiterary
achicvements of the Buddhists and the Jans, Jam's intellectual
control over this arca has meant that he has been able to adopt
various styles of investgaton. Someumes Buddhism and Jainism
arce approached by him as independent phenomena, or, as with
the case of the Jamn Puranas, with reference to their engagement
with the encirching Hindu world. More often, however, Jaint has
been preoccupied with the interaction and overlapping of the two
great renouncer rchgions, with evidence tfrom the one traditon
being deployed so as to throw hght on the other.

To exemplify briefly the fruifulness of this latter methodology.
[t 1s difficult to read far in Jamn hterature without encountering
the terms bhavya and abhavya, expressions designating respectively
those innately capable of advancing along the path of spiritual
release and thosce innately desuned to make no progress at all in
this respect. This dichotomy, which implies acceptance of some-
thing akin to predesunation, i1s highly problematc for a rehgion
which argues for the supposedly essental equality of souls and
their common ability to transform their status through ctfort,
although Jaini seems to have been the first to draw scrious atten-
tion to this. Jaini's explanation in his paper “Bhavyatva and
Abhavyatva: A Jaina Doctrine of ‘Predestination™ of the two cate-
gories by reference to the Buddhist Vasubandhu's Abhidharma-
kosabhasya and what can be reconstructed of the teachings of the
Ajivika leader Makkhali Gosala is a masterly demonstration of the
sectarian modifications of an old sramana doctrine of predestina-
tion. In similar fashion, Jaini's ability evinced in the paper “Jaina
monks from Mathura: literary evidence for their identification on
Kusana sculptures” to draw upon Pali sources, as well as a wide
range of Jain literary evidence, enables him to confirm and amplh-
fy the validity of U.P. Shah’s identification of Mathura images of
naked monks holding pieces of cloth as ardhaphalakas, possible
forerunners of the influential medieval sect of the Yapaniyas.

In the specifically Buddhist area, Jaini's earliest articles emerged
from his work on the Abhidharmadipa, being originally compo-
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nents of the voluminous introduction to his doctoral dissertation.
They display at the outset two of the main virtues which have
consistently characterised Jaini's work: close familiarity with the
primary sources, which are carefully documented, and, above all,
clarity. Jaini's travels in Southeast Asia led to the publication of a
further body of work on the apocryphal Pali Jatakas. Only recently
have scholars begun to approach Theravada Buddhism as a trans-
national phenomenon and it is likely that Jaini’s publications 1n
this area will prove an important point of reference in shifting the
philological and ethnographic emphasis away from the canonical
Pali literature of Sri Lanka.

Many scholars in this time of enforced specialisation would
have been content to rest on their laurels purely on the basis of
these Buddhological publications. Jain studies, however, had nev-
er been far from Jaini's thoughts even at the beginning of his
career. During his stay in London, for example, he prevailed upon
the leaders of the Mahawvira Jain Vidyalaya in Bombay to produce
editions of the Svetambara Jain scriptures in the (still continuing)
Jain Agama Series on the critical model employed by the Pali Text
Society. Having begun productive research on Jainism during the
1970s, most notably with his edition and translation of a unique
Digambara philosophical stotra, the Laghutattvasphota ot
Amrtacandrasuri, for which he used photographs and a handwrit-
ten copy of the only manuscript given to him by Muni Punyavijaya,
Jaim eventually came to realise that jain studies had to be given
a higher profile within undergraduate teaching of Indian reli-
gions and, specifically, to be more fully integrated 1into the South
Asian Studies programme at Berkeley. Not finding any suitable
textbook with which to effect this, he resolved to write one him-
self and so produced in 1979 the work for which he 1s probably
best known, The Jaina Path of Punfication. This book can be regard-
ed, with only slight exaggeration, as having attained the authority
of virtual primary source and its value in promoting and providing
an entrée to its subject in the English-speaking world in recent
years 1s inestimable, to the extent that the late Kendall Folkert felt
able to talk of pre- and post-Jaini eras in recent Jain studies.?

It may be the case, as some friendly critics have suggested, that
The Jaina Path of Punification, and some of Jaini’s articles, do occa-
sionally present the Digambara idiom of Jainism at the expense of
the various Svetambara sectarian traditions, although this increas-
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ingly strikes the present writer as a strength rather than a defect,
since Digambara Jamnism remains a wocfully neglected subject.
However, possible bias is certaanly not a crincasm that can be
levelled at Jaini’s most recent book, Gender and Salvation: Jaina
Debates on the Spintual Liberation of Women, whose Introduction is
reprinted in Jaina Studies. In this remarkable and traalblazing
work Jaini translates and analyses a range of Svetambara, Digambara
and Yapaniya sourcces to provide a broad and yet detanled conspec-
tus on what is, for South Asia, a unique debate on female rehig-
osity, a subject growing in importance 1in Indian studies. As with
Jaini’'s work on the apocryphal Pah jatakas, one feels that the full
significance of Gender and Salvation will continuce to emerge on
further acquaintance.

[f this were the foreword to a festschnft dedicated o Professor
Jaini, then no doubt its writer would extol the honorand’s many
personal attributes, such as his affability, reconteurship and gen-
crosity with his coptous knowledge. Such productions do, of course,
have their place in academic hife, but I would suggest that the
publication of these two volumes represents something better.
They will enable seasonced aficionados to refresh their famiharity
with and appreciation of Jaini's work, provide those working ex-
clusively in either Buddhism or Jainism with a sense of the mutual
illumination these two traditions can cast upon each other, and,
lastly reveal to a younger generation of scholars a corpus of writ-
ing at once inspiring, informative and provocauve.

May Professor P. S. Jaini’'s Collected Papers be consulted and
profited from for many years to come.

University of Edinburgh PauL DuNDAs

NOTES

1. Iwould like to acknowledge the assistance of Professor P. S. Jaini and Ms. Kristi
Wiley in the preparation of this Foreword.

2.  Kendall W. Folkert, Senipture and Community: Collected Essays on the Jains (edited
by John E. Cort), Atlanta: Scholars Press 1993, p. xv.



Preface

Papers are written, for the most part, on a wide vanicety of topics
for panels at conferences and for feliaitatnon volumes to honor
disunguished colleagues 1in one’s arca of research. It never oc-
curred to me when I was writing these papers that one day they
would be brought together in some coherent form. Several of iy
colleagues suggested to me that a collecuon of them would be
useful in focusing attention on two of the heterodox traditons of
ancient India, namely Buddhism and Jainism. Notable among these
iIs John Cort, a lcading Jainologist at Denison University, who
recommended the format of the volumes. It was also his sugges-
tion that a senior scholar well acquainted with both of these arcas
should write a Foreword, and he invited Paul Dundas, the cele-
brated author of The Jains (Routledge, 1992), to undecrtake this
task. I am grateful to my esteemed friend Paul Dundas for his very
gencrous Foreword, in which he revicws my career and cvaluates
my research.

Of the fifty papers collected together here and 1n the volume
on Jaina Studies (also published by Moulal Banarsidass), eleven
were written as contributions to Festschrifts (Jaina Studies: 4, 5,
10, 14, and 16 and Buddhist Studies: 4, 5, 8, 16, 20, and 22) and
hifteen were invited papers at conferences (Jaina Studies: 1, 5, 7,
12, 15, 17 and 21; Buddhist Studies: 1, 7,9, 10, 17, 21, 24 and 26).
There are a few texts and translations of small Sanskrit and Pali
works, some in fragmentary form. A total of twelve papers, nine
related to Buddhism (10, 11, 12, 13, 14, 18, 24, 25, 27) and three
to Jainism (17, 18, 19) were published in the Bulletin of the School
of Oniental and African Studies, University of London, while others
were published in India and elsewhere. This accounts for the
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varicty of stylistic conventions for diacritical marks, spellings of
words (Jaina/Jain) as well as bibliographical references, and so
forth. Although the papers have not been revised, 1 have taken
the opportunity where appropriate to recommend important works
that have appeared since their imual pubhication.

The first paper of each volume (*Ahimsa: A Jaina Way of Spiri-
tual Life” and “States of Happiness in Buddhist Heterodoxy™) 1s
presented as an introduction to the Jaina and Buddhist faiths,
respectively. These are followed by articles on the state of Jaina
Studies and Buddhist Studies at the time of their publicaton,
1976 for Jainism and 1956 for Buddhism. Seven papers in the
Buddhist Studies volume appear under a sectional heading of
Buddhism and Jainism. These are primanly based on Buddhist
matcrial but include also a number of Jaina sources. Seven papers
in the volume on Jaina Studies are also relevant to Buddhist stud-
1cs. They demonstrate the interdependent nature of these two
traditions and stress the need for exploring them together. Their
titles are as follows: Bhavyatva and Abhavyatva: A Jaina Doctrine of
‘Predestination’ (1977); Tirthankara-prakrti and the Bodhisattva
Path (1980); Karma and the Problem of Rebirth in Jainism (1980);
Indian Perspectives on the Spirituality of Animals (1987); Jaina
Debates on the Spintual Liberation of Women (1991); Fear of
Food: Jaina Atututdes Toward Eating (1993); and Jaina Monks
from Mathura; Literary Evidence for Their Idenuficaton on Kusana
Sculputres (1995).

I am deeply indebted to the original publishers of these papers
for permission to reproduce them here. Special thanks are due to
Krisu Wiley, a doctoral student in our program, for cfliciently
organizing the material and preparing the copy for the Press. |
also would like to commend Mr. N. P. Jain for his enthusiasm in

publishing these volumes and thus promoting the study of Jainism
and Buddhism.

University of California,
Berkeley PADMANABH S. JAINI
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CHAPTER |

States of Happiness in Buddhist
Heterodoxy*

Among the nuimncrous non-Vedic mendicant sects (Sramana-s)' in
ancient India, the Buddhists truly deserve the utle “Heterodox,”
as they have displayed a most pronounced antagonism toward
Brahmanical tradition. They have consistently rejected the scnip-
tural authority of the Veda-s, the cfhcacy of sacnfiaal ntuals,
Brahmanical theories of creation, and the purity of the priestly
caste. They have repudiated the Upanisadic doctrine of the abso-
lute Brahman, as well as the manifold “thcologies™ based on the
theory of divine incarnauons (avatara-s). They have, instead, vig-
orously upheld the sancuty of human teachers, called Tathagatas,
knowers of truth who attain enlightenment (bodht) on their own
without any divine assistance. But both the “orthodox™ (i.e., the
Vedic) and the “heterodox” (i.e., the Buddhist) schools agree that
salvation consists of attaining liberation from the beginningless
cycle of birth and death (samsara), characterized by such expres-
sions as “emancipation” (moksa) and nirvana.

These major differences between the orthodox and the hetero-
dox religious traditions are also reflected in concepts of happiness
and attitudes toward the pursuit of it A close examination of their
canonical texts shows that while there 1s no dispute about the
state of unhappiness, called “duhkha,” sufferning, there 1s hitde agree-
ment on what constitutes its opposite, “sukha, " the state of happi-
ness. This is because suffering (duhkha) must, by its very nature,

*This paper was presented at the Fourth Annual Conference of the UK
Association for Buddhist Studies, London, June 28, 1999.
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be confined to samsara, while its opposite, i.c., happiness (sukha),
nced not be so restricted. Apparently, like an amphibious being,
sukha scems to abide and even thrive in the contrary condituons
of bondage and salvation. This calls for a comparison of the vari-
ctics of feelings looscely described as “happy” in the state of bond-
age with the experience of “happiness” that is said to be invanably
associated with freedom from that bondage.

The Narada-Sanatkumara dialogue in the Chandogya Upanisat
provides an appropriate starting point for our study of the state
of happiness in the Vedic tradition. Narada, a reputed clderly
Vedic scholar, once approached the young celibate Sanatkumara
and said:

Sir, I am conversant with the four Vedas...but | do not know
the self. But 1 have heard...that any man who knows the self
transcends unhappiness (tarati sokam atmauvit it1); and I am un-
happy (socami). Please, sir, enable me to transcend unhappi-
ness (sokasya param tarayatv ity) .

Sanatkumara declared to Narada that everything he had been
studying was no more than a “name” (nama). He should certainly
revere the “name” as Brahman, but in order to know the self and
transcend unhappiness he must first understand the nature of
happiness (sukha). Elaborating on this, he then said:

Happiness (sukha) is nothing less than the infinite (bhuman):
there is no happiness in what is small (alpa = finite). Only the
infinite is happiness. So [you} should really want to understand
the infinite.

Where one sees nothing else, hears nothing else, knows
(nyyna-) nothing clse, that is the infinite...The infinite 1s the
same as the immortal (amrta)...the finite 1s the same as what is
mortal.

A man who sees and thinks and understands 1n this way has
pleasurc in the seclf, ...and has his joy in the self: he becomes
an independent sovereign.®

The use here of the rather commonplace word sukha (happi-
ness) to describe the infinite and the immortal self 1s certainly
unusual. It was probably chosen to counter the term soka, em-
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ployed by Nirada, which is synonymous with duhbkha. The pre-
ferred Upanisadic term for “happiness”™ would appear to be ananda,
a word for which no opposite 1s known, and hence is rendered
quite often as “bliss.” The Taittariya Upanisat, for example, gives
a catalogue of bliss beginning with a single measure of bhss on the
human scale (manusa anandah). A hundred measures of bliss make
onc mcasurce of bliss of the man well versed in scripture who is not
smitten by desire. A hundred measures...of a human gandharva
(genii), ...of a divine gandharva, ...of the ancestors, ...of gods ...of
Indra...of Brhaspati...of Prajapat... . A hundred [mceasures of]
bliss on Prajapau’s scale make one [imcasure of] bliss on the scale
of Brahman. As if it were concluding Sanatkumara’s instructions
to Narada, the Taittariya declares:

That from which [all] words recoil together with the mind,
Unable to attain 1it,—That 1s the bliss of Brahman; knowing 1t,
A man has naught to fear from anywhere.*

Although occasionally spoken of as an attribute of the sclf simi-
lar to the other attrnibutes like extstence (sat) and consciousness
(at), once rcahized, this bliss or ananda s verily declared to be as
the sclf itself (ananda atma). It torms the essential ground of the
sclf to such an extent that 1t is called rasa (variously translated in
differing contexts as the essential savour, the object of taste, love,
pleasure, charm, delight, acsthetic disposition, religious sentiment,
and so forth) which permeates all beings. This transcendent savour
is also immanent in all other forms of happiness:

Once a2 man has tasted this savour (rasa), he tastes bliss (ananda).
For who could breathe, who could hve, were this bliss not [dif-
fused] throughout space? For this savour alone brings bliss.”

Judging by the testimony of these Upanisadic texts, it becomes
clear that in the Brahmanical tradition the distincuon one per-
ceives in the varieties of happiness is not onc of kind but one of
degree. All experiences are manifestations of the same “savour”
(rasa) that constitutes the essence of the cosmic self. All pursuit
of happiness, whether sensual or aesthetic, religious or spiritual,
Is iIn some measure, therefore, the pursuit of Brahman. Even
suffering is but another experience of Brahman, albeit in a finite
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form. Emancipation from bondage thus equals the realizatuon of
infinite bliss.

Transition from this orthodox understanding of “happiness” to
that of the heterodox is marked by the conspicuous absence of
the term ananda in the Buddhist canonical texts. Except for the
proper name Ananda, the chief mendicant disciple of Gautama
the Buddha, the word occurs only twice in the Suttanipata® where
it means joy, and once in the Dhammapada’ where, appearing
together with laughter, it means carefree fun. But this 1s the ex-
tent of the occurrence of the word ananda, probably the result of
a deliberate attempt to shun a term that had gained currency as
a synonym for the Upanisadic Brahman, an anathema to the
heterodox tradiuon.

How do the Buddhists charactenize the state of enhghtenment
attained by the Buddha? Does that supreme state allow for the
presence of what we understand as “happiness” in our mundane
existence, and if so, how would it be distinguished from the latter?
Some answers to these questions can be found in the Theravada
Vinaya Pitaka in an account of Gautama'’s first few weeks immedi-
ately following his enlightenment, culminating in his first sermon
known as The Turning of the Wheel of Law (dharma-cakra-
pravartana). This account states:

At that ume the Lord, being recenty fully awakened, ...sat
cross-legged in one posture for seven days at the foot of the

tree of awakening experiencing the bliss of freedom (vienutti-
sukha) .®

It must be remembered that this text is not describing Gautama's
bodhi or enlightenment itself, but events subsequent to it, over a
period of several weecks. Bodhi is certainly identical with the 1imtial
nirvana—termed variously as the sopadhisesa-nirvana or the
pratisamkhya-nirodha in Abhidharma literature. The question of
whether the “bliss” experienced subsequently was also an invari-
able concomitant of this nirvana is therefore a moot one. It should
be noted, however, that the term employed for “bliss” experi-
enced even in so exalted a state 1s not ananda but sukha, the latter
distinguished further by the significant term vimutf: or emancipa-
tion, synonymous with nirvana. The Vinaya Atthakatha has but a
brief comment on vimutti-sukha, a compound rare but attested
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clsewhere 1in the /Ifaka. It paraphrases it simply as phala-samapatts-
sukha, that 1s to say, sukha expcericnced by. the Buddha as an im-
mecdiate fruit (phala) of attaining the path (of Arhatship] ([ arahatta-
| magga-samapatts).” The latter is known in the Abhidharma as the
terminal stage of the supermundance path of meditation (lokottara-
bhavana-marga), consisting of a single, unique moment in which
the mind is emancipated forever from auvidya and other passions.
The terms bodhs, nirvana, and arhatship arc all designations of this
state resulung from the extinction of passions through a process
of absorption (samapatti). The two experniences, that of the de-
struction of passions and that of the consequence of that destruc-
tion, cannot take place simultancously. It is thercfore held that
the unique moment of the path is followed by several moments of
“fruit,” during which the Arhat savours the resultant “bliss™ i a
state of meditauonal absorption (dhyana/samapatty).

Mcditation (dhyana), whether mundance or supermundane, has
but a short duration, usually no more than a few moments. At the
end of the “fruit” meditaton, therefore, an Arhat will necessarily
rcturn to the realm of mundane human cxistence, leading a new
life totally freed from the passions that had dominated hin car-
licr. This moment of the “path”™ cannot be repeated again as there
are no more passions left to be destroyed, but an Arhat may recall
at will the “bliss” of the “fruit” moments and may occasionally
abide in them. The Buddha of course 1s no ordinary Arhat; 1t 1s
believed that he is able to prolong these moments of “fruit” for
long durations of time, even as long as a week at a ume—sitting
in a single posturc and without any food—as asserted by the text
quoted above.

Unfortunately the Vinaya commentary is silent about the pre-
cise nature of this sukha resulting from emancipation. Being
an emotional experience, it must be subsumed under the aggre-
gate known as vedana or feeling. Would 1t be correct to 1dentty
this sukha with what is called sukha-vedana, pleasant feeling expe-
rienced in ordinary life? It is well known that the Buddha arrived
at the “path” moment of Arhatship in conjunction with the fourth
rung of the ripa-dhyana ladder.'” This level of meditation antici-
pates transcendence of all forms of “happy” feelings, whether
physical pleasure (kayika-sukha) and mental ease (saumanasya) ot
the lower states, or the refined feelings of meditauonal rapture
(priti) enjoyed at the level of the third dhyana. The only feeling
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(vedana) available at the fourth dhyana (and above 1 the arigpa-
dhyana level) is upeksa'', ordinarily translated as “neither happy
nor unhappy fecling” or “indifference,” but as demonstrated by
Gadjin M. Nagao, best interpreted as “tranquil flow of the mind."*”
It is evident therefore that the state of so-called "happiness™ expe-
ricnced by the Buddha, indicated by the Vinaya term vimutti-sukha
(the “bliss” of freedom), is truly a state of supremc tranquulhty,
resulting both from the dhyana factor of that stage and, more
importantly, from the destruction of the passions by the Arhat
path.

The use of the term “sukha” whether applied to this
supermundane consciousness, or occasionally to nirvana itsclf as
in passages like “nibbanam paramam sukham™ (Dhammapada 203), 1s
purely conventional. “Sukha” being a variety of the feeling (vedana)
aggregate cannot be a qualifier of the asamskrta (uncompounded)
nirvana, or the Buddha would have declared the third noble truth
as “sukha” It is best understood therefore as the state of “destruc-
tion of suffering,” (duhkha-nirodha), or “tranquillizing” of the com-
pounded elements as 1In:

“All compounded elements are transient, subject to growth and
decay;

they are produced, they are dissolved again, their pacification—
that is bliss.™?

How does this freedom from passions and the resultant tran-
quillity translate into ordinary life? Would an Arhat find happi-
ness (sukha) returning from the realm of meditation to kamavacara,
the realm of sense pleasures, and how would his transformation
aftfect the lives of beings who are stull immersed in it? The Vinaya
account quoted above contains a telling example that in addition
to answering such questions, provides a comprehensive definition
of the term sukha given by the Buddha himself. I refer here to the
famous scene of Mucalinda’s encirclement of the Buddha to pro-
tect him from a great storm in which Mucalinda says: “l.et not
...the touch of flies, mosquitoes, wind and heat, or creeping things
annoy the Lord.” It would be fair to say that such a fable would
not ordinarily be introduced in the life of the Buddha so close to
the great event of his enlightenment. Apparently, its real purpose
1s to show that Gautama—unlike ordinary mortals—had now be-
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come free from all forms of fear and hosulity, but additionally to
demonstrate that even that serpent, albeit mythical, an ignorant
creaturc which must constantly live in fecar for its hfe, had been
s0 touched by Gautama's “tranqunlhity”™ that 1t too had ceased to
fear him. The story thus provides a context for tllustrating a new
rclatonship based on trust and friendship that can develop be-
tween an emancipated person and a being in bondage. This is
cvident from the following utterance of the Buddha in response
to Mucalinda’s act of benevolence, which sums up the Buddhist
view of “happincess™

Happy (sukho) his sohitude (viveka) who glad at heart
Hath dhamma lcarnt and doth the vision sec!

Happy is that benignity (abyapaya) towards

The world (loka) which on no creature worketh harm.
Happy the absence of all lust (wiragata), th’™ ascent

Past beyond the needs of sense-desires,

He who doth crush the great ‘'l am’ conceit (asmimana)—
This, truly this, is happiness supreme (paramam sukham).'!

The new term, viveka (lit, tsolation) introduced here 1s under-
stood by the Atthakatha as upadhi-viveka, 1.c., scparation from pas-
sions, a synonym for nirvana (nibbanasankhato upadhiviveko sukho).
Nirvana is happiness because 1t cquals freedom from aversion
(avyapada), attachment (viragata), and cgotism (asmimana-vinaya).
Buddhists consider these virtues the three roots of all that is good
and wholesome (kusalamula). Their culuvation respectuvely through
friendliness (maitri), compassion (karuna), and rejoicing in the
happiness of others (mudita) ensures the transient happiness of
this world of suffering, which in turn paves the way for attainment
of the “bliss” of nirvana.

The entire ministry of the Buddha may be said to have consist-
ed in bringing this happiness of nirvana to the rest of the world.
At the end of his famous sermon, The Turning of the Wheel of
[Law, he urged the first group of sixty Arhats “to walk on tour,”
specifically “for the welfare (hita) of many people (bahu-jana), for
the happiness (sukha) of many people ... out of compassion for
the world ...of gods and men.”"” The juxtaposition of the words
welfare (hita) and happiness (sukha) in this passage may not be
without a purpose. The Buddha, aware of the nature of the ordi-
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nary man's cravings, had, in his discourse on the middle path,
declared indulgence in sensual pleasures (kama-sukha) as low, 1g-
noble, and unprofitable. Nor did he favour the other extreme of
addiction to self-torment, ardently pursucd by some of his con-
temporary ascetics under the misguided belief that happiness could
be obtained only through painful means.'” The middle path was
distinguished by the fact that it could accomplish both welfare
and happiness through happy means alonc. Scen in this hight, the
Buddha's further instruction to his Arhat disciples that they should
“teach ...dhamma which is lovely (kalyana) at the beginning, lovely
in the middle, and lovely at the ending,” gains great significance.

The word kalyana in popular usage refers to auspicious cvents
such as marriage or the birth of a child, and to objects that are
lovely, beautiful, or charming, and thus add to onc’s physical
pleasure or mental repose. In religious and nitual contexts this
word often indicates rare and precious articles, such as certain
flowers, fruits, grains, trees, conches, metals, or stones revered as
“auspicious” (manguala) “jems” (ratna-s), capable of bestowing wealth
and prosperity. To these the Buddhists added three new “jems,”
the Buddha, the dharma, and the samgha, and asserted that even
a formal act of taking refuge (Sarana-gamana) in them could pro-
duce an enduring karmic force known as “mernit” (punya) capable
of yielding happiness at some futurc time both in this world and
the next."”

The Buddhists accepted certain Vedic rituals with considerable
modification. A good example of this is sraddha in which food—
mostly balls of rice with meat—was magically transferred to the
spirit of a deceased family member by ritual feeding of a group of
Brahmin priests. The Buddhists did not discard this practice aito-
gether, but invented a different way for helping the dead. This
was a device called anumodana or “rejoicing” in the “merit” earned
by a living member of a family through a variety of charitable acts
in the service of the three jewels. In this ceremony the dead are
invited to participate in meritorious acts—c.g., the offering of
food and robes to monks, the installation of an 1mage of the
Buddha, or the construction of a stupa—mercly by rejoicing in the
good deeds done, an act of appreciauton capable of bringing
comfort to both the living and the dead. There was no actual
transference of any of these objects or of the carned "ment” from
the living to the departed, but simply an afhirmation of the fact
that happiness shared i1s muluphed.
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So strong was this equation of merit with happiness (sukha)
and of happiness with sharing that the latter became a cardinal
Buddhist virtue. Shanng onc’s food and shelter with one's kins-
men and providing alims for the sick and the needy became the
simplest means of culuvating such socio-spiritual virtues as liber-
ality (dana) and the feching of common good (samana-sukha-
duhkhata).'® Bestowing the same (o virtuous renunciants enabled
the laity to rejoice (mudita) in their spiritual progress, thereby
acquiring merit lcading to rcbirth in heavens, the supreme abodes
of happincss. Births in hecavens (svarga), situated within the realin
of the sensuous sphere (kama-dhatu) and affording the most sub»-
lime forms of sensce pleasures, were not frowned upon by the
Buddhists. Indeed, the Buddha's inmtial preaching to laymen was
called a “gradual sermon”™ because 1t contained discourses on giv-
ing and heaven before 1t introduced the exalted tecachings of the
four noble truths.'?

Innovatve ideas regarding heaven or the beings inhabiting these
celestial realms can hardly be credited to the Buddhists. long
before the advent of the heterodoxies, Brahmanical tradition had
promulgated such Injunctions as “svargakamo yajeta (A person
desirous of hecaven should perform a sacnfice [yajna]), and had
laid out the most elaborate Vedic sacnfices—some even entailing
the killing of many animals—for the attainment of heaven. By the
time of the Buddha these had become a monopoly of only the
most ambitious kings who could, through wartare and taxation,
raise enough wealth to commission them. One cannot deny cer-
tain socio-political benefits of such costy enterprses, such as the
enrichment of the royal family and a few learned Brahmans; but
the populace at large must have borne the burden of pillage,
forced labour, and heavy taxation. Several Buddhist texts bear
witness to this suffering of the common people, vicims of exploi-
tation in the name of sacrifices supposedly leading their patrons
to heaven. The Buddha’s concern for the “welfare and happiness
of the many folk” (bahujana-hitaya, bahujana-sukhaya) finds expres-
sion in his reorientation of the institution of sacrifice. A good
illustration of this is found in the Kutadanta-sutta of the
Dighanikaya. Here the Buddha narrates to the Brahman Kitadanta
a story of his own past when as a Bodhisattva he served as royal
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chaplain of the legendary king Mahawvijita. Ordered by the king to
prepare for a grand sacrifice (mahayajna), the Bodhisattva admon-
ished him in the following mannecr:

The king's country, Sirc, is harassed and harnied. There are
decoits abroad who pillage the villages and townships, and who
make the roads unsafe. Were the king, so long as that is so, (o
levy a fresh tax, venly his majesty would be acting wrongly. But
perchance his majesty might think: ‘I will soon put a stop to
these scoundrels’ game by degradaton and banishment, and
fines and bonds and death!” But their hcence cannot be satis-
factorily put a stop to so. The remnant left unpunished would
still go on harassing the realm. Now there 1s one method to
adopt to put a thorough end to this disorder. Whosoever there
be in the king's realm who devote themselves to keeping cattle
and the farm, to them let his majesty the king give food and
seed-corn. Whosoever there be in the king's realm who devote
themselves to trade, to them let his majesty the king give capi-
tal. Whosoever there be in the king's realm who devote them-
selves to government service, to them let his majesty the king
give wages and food. Then those men, following each his own
business, will no longer harass the realin; the king's revenue
will go up; the country will be quiet and at peace; and the
populace, pleased one with another and happy, dancing their
children in their arms, will dwell with open doors.?

The sermon tells us that the king did accordingly and a great
amount of wealth was thereby accumulated and that the sacrifice
was carried out as planned. The “Buddhist” sacrifice was distin-
guished from the Vedic yajna by the following notable features:

And further, at that sacrifice necither were any oxen slain, nei-
ther goats, nor fowls, nor fatted pigs, nor were any kinds of
living creatures put to death. No trees were cut down to be
used as posts... . And the slaves and messengers and workmen
there employed were driven neither by rods nor by fear, nor
carried on their work weeping with tears upon their faces. Whoso
chose to help, he worked; whoso chose not to help, worked
not. What each chose to do, he did; what they chose not to do,
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that was lcft undone. With ghee, and oil, and butter, and milk,
and honcy, and sugar only was that sacrifice accomplished.

In contrast to the claborate law books (the Vinaya) for mendi-
cant community, the Buddhists have produced htie that can be
considered a “"Buddhist™ manual on polity, taxaton, or govern-
ment. The above discourse is thercefore notable for its views on
capital sharing, gainful employment, and “opcen door™ hiving, goals
relevant even today for achieving a happy and prospcerous socicty.

What we have herc 1s a legendary account of an imaginary
sacrifice; even so, we should credit the Buddhists for suggesting
that slaves and workers 1n an idcal state could choose to paruci-
pate or not to partcipate in a given state project. It is of coursc
no more than wishful thinking that a society governed by ngid
Brahmanical caste rules could ever permit such a degrec of free-
dom. This discourse, however, demonstrates the importance that
Buddhists attached to frecedom of choice as a condiuon for hap-
piness in the life of an individual. Happiness was not a gift of a
divine agent (isvara) or predetermined by a blind force hike fate
(niyati) in the Ajivika system, but a neccessary consequence of
one's volittons (cetana), the motivational force behind all actions,
cspecially voluntary ones. Transformaton of the Vedic sacrifice
into a simple Buddhist ritual of sharing food was only a preludc
to the repudiation of the need for any kind of elaborate ritualistic
action for rebirth in heaven. This 1s illustrated by the Buddhist
version of the story of Maghava or Indra, evidently the Vedic
divinity of that name. As narrated 1n the Dhammapada Commentary,
in his former life Maghava was a young man named Magha who
undertook a voluntary task of making the road in his village smooth
and even. How did Magha know that this would be a meritorious
act? The narrator makes an astute observation that an act that
brings happiness to others must be meritorious. As his work pro-
gressed, Magha began to realize: “All these men appear to be
pleased. Since this work of mine conduces to the happiness of
men, it must be meritorious work,” and devoted himself entirely
to it.?2 Thirty-two young men from that village also joined him in
this task when they learned that “he was treading the path that
leads to Heaven (saggamaggam).” They were all reborn n the
heaven of the thirty-three Gods (Tavatimsa or Trayastrimsa
devaloka), with Magha, now called Maghava, as the king of that
heaven! It may be noted that Trayastrimsa is only second below
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the famous Tusita (lit., Joyous) hecaven, the present abodce of the
Bodhisattva Maitreya, who is awaiting his descent on carth as the
next Buddha.

The simple rule of accumulating merit by bringing happincss
to others was equally applicable to onc’s duties in the household.
The acts of filial picty, hospitality, and thriftiness to which Indian
houscholders were duty bound were scen as meritorious, capable
of leading to heaven. The burden of a great many inscriptions of
emperor Asoka (ruled 274-232 s.c.) is to convey this basic Bud-
dhist message:

Meritorious is obedience to father and mother. Meritonous s
generosity to friends, acquaintances, relatives, Brahmanas and
Sramanas. Meritorious is abstenuon from slaughter of animals.
Menitorious is the minimizing of expenditure and possessions
accumulated.®?

[t is clear that the Buddha’'s message to his mendicant disciples
to work for “the welfare of many and happiness of many” had,
within a few centunes of his nirvana, reached the royal court of
the Mauryan kings. Asoka clearly saw his royal duties as menitori-
ous, bringing happiness to his subjects here, and aiding their
rebirth in heaven hereafter, as he states in one of his inscriptions:

I have ordered thus: I am never completely satisfiecd with my
work of wakefulness or dispatch of business. I consider that I
must work for the welfare of all people (sava-loka-hite).... There
is no other work for me (more important) than doing what is
good for the well-being of all people. And why do I work as
aforesaid? It is to see that I may discharge my debt of beings
and that I may make some happy here (in this world) and they
may hereafter gain heaven.?*

There are few thoughtful villagers like Magha or wise emperors
like Asoka who are happy with their mundane actuwvities and con-
sider them as bearing merit. For ordinary people menit appeared
to be as rare as wealth: one needed a certain amount of capital
to produce more of both. The majority of the population con-
sisted of lower castes of wage earners who lived on the fringes of
a small affluent society of upper castes. They must have found
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their houschold life drudgery, a testimony to their own percep-
tion that they were lacking in merit. This is aruculated by the
Buddha himself in illustraung a h)"polhtli'cal casc of a slave who
contemplates renunciation (pravragya) of his houschold life as a
surc way of earning ment

Strange 1s it and wonderful, this issue of mernitorious deceds, this
result of menit! Here is this king of Magadha, ...—he 1s a man,
and so am L. But the king lives in the full enjoyment and
possession of the five pleasures of scnse—a very god, methinks—
and here am | a slave, working for him, ...keen to carry out his
pleasure...

Would that I were like him, that I too might carn ment Why
should not | have my hair and beard shaved off, and don the
yellow robes, and going forth from the houschold state, re-
nounce the world?®

The Brahmanical society, as documented by Yajnavalkya's dia-
logue—with his wife Maitreyi on the eve of his renunciation—in
the Brhadaranyaka Upanisat, did provide for the stage of renunci-
ation (sannyasa-asrama) for those few twice-born (duvya) men of
advanced age who had sought freedom from grhastha-asrama, the
household life.?” But it resolutely denied that privilege to women
regardless of their castes, and also to members of the lower castes.
[t is to the credit of the Buddhists that they threw open the doors
of mendicancy to even these segments of society, making it pos-
sible for them to escape the oppressions of domestic life and to
pursue a life of solitude.

Even more radical was the Buddhist willingness to transgress
the time-honoured rule that the young were duty bound to marry,
raise families, and look after their parents betfore embarking on
the course of renunciation. Young Gautama’s sudden and secre-
tive abandonment of his young wife with a year-old child and his
aged father in order to embrace the life of a recluse—in stark
contrast to the old Yajnavalkya’s friendly act of bidding goodbye
to his wife—must have seemed totally heartless to his friends and
relatives. But his subsequent defiant act of encouraging hundreds
like him to follow 1n his footsteps produced a complete alienation
between the old and the new, the orthodox and the heterodox.
We learn from a Vinaya account that as his movement grew In
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magnitude and a great many sons of affluent houscholds deserted
their familics, a loud protest was heard from pceople crying:

The ascetic Gautama is intent on childlessness, he 1s intent on
widowhood, he is intent on the destruction of family.?

We will never know the unhappy cvents in their lives that might
have induced these young men—in such large numbers—to take
this bold step. We can be sure, however, that they were not seek-
ing to gain merit (punya) or to improve their status in this world,
as one could charitably say about the slave of the Magadhan king
mentioned above. The idea of merit was founded on the belief 1n
the inherent goodness of the stage of the householder (grhastha-
asrama), conducive to happiness here and to rebirth 1n heaven. In
abandoning their homes in the manner of Gautama, these young
Buddhists had repudiated the popular notions of the desirability
of marital happiness or the pleasures of heaven. The following
stereotyped passage superbly conveys their sense of deep disen-
chantment with the pleasures of the household and their grim
determination to immediately lead the “higher” life of a recluse:

Full of hindrance i1s household life, a path for the dust of
passion. Free as the air 1s the life of him who has renounced
all worldly things. How difficult is 1t for the man who dwells at
home to live the higher hife (brahmacanya) in all its fullness, in
all its purity, in all its brnight perfection! L.et me then cut oftf my
hair and beard, let me clothe myself in the orange-coloured
robes, and let me go forth from the household life into the
homeless (anagariyam) state.®

What kind of happiness could these young celibate men have
found in forests away from the comforts of their home? What
could have kept them cheerful under the Buddha's relentless
message of suffering, impermanence, and non-self? What could
have sustained them in their resolve to adhere to the precepts of
mendicancy constantly watching their conduct? The Vinaya Pitaka
abounds in accounts of weak and renegade monks and nuns, but
It also reveals a great many happy individuals, participating freely
in the affairs of their new family called the holy community
(samgha). For all 1ts talk about universal suffering (sabbam duhkham),
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the Pali Sutta Pitaka 1s not wanting in discourses on “happiness,”
(sukha), especially for the mendicants. The Sukhavagga of the
Dhammapada, for example, contains a glowing picture of happy
and hcalthy mendicants savouring the joys of their hberation from
the stnfes of household life, the arena of victory and defeat, long-
ing and hatred:

Victory produces hatred:

He who is defeated 1s afflicted with suffering;

He who has renounced both victory and dcefeat

lives in tranquillity (upasanto) and happiness (sukham).

Oh, happily (susukham) lct us live! free from hatred among
those who hate;
Among men who hate, let us live free from hatred.®

This happiness morcover was so transparcent that it reflected on
their faces and brought colour to their skin. In the Sagathavagga
of the Samyuttanikaya a tairy (devata) asks the Buddha:

Living in the forests, peaceful holy men:
Eat only a single meal,
How does their skin shine bright?*

The following answer probably contains the essence of the Bud-
dha’s path as well as his idea of happiness as complete health:

They mourn not the past; nor crave for the future;
They abide in the present; thus is their skin bright.>!

The path to Arhatship can be short and may be trod without
formally abandoning the household, as was proven by the seem-
ingly exceptional case of the young Yasa of Varanasi.** For the
majority, however, that path entailed formal initiation into the
mendicant order as well as meditational practices, generically called
dhyana, a term translated in varying contexts as absorption, con-
centration, ecstasy, rapture, trance, and so forth. Well beyond the
realms of sensuous heavens (kamavacara-devalokha)—which a true
renunciant would not crave for—there still exist several sublime

abodes, free from sexual desire (kamaraga) and repulsion (pratigha).
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These are the four heavens of refined matter known as the rupaloka,
and the four heavens without a trace of matter called the arupaloka.
A craving for rcbirth (bhava-raga) in these higher heavens could
now drive an aspirant to cngage in a morc cxalted vanety of
meritorious acts (punya-knya), namely, the meditauonal acts known
respcctively as rupa-dhyana-s and aripa-dhyana-s.

The origins of dhyana, an integral part of the pan-Indian spirni-
tual practice known as yoga, certainly go back to a pre-Buddhist
period. Certain features of the rupa and arupa meditations, so
elaborately descnibed in the Buddhist scriptures, can also be traced
to such non-Buddhist sources as the Yogasutra-s of Patanjali.>® Even
so, the ecstasy of the dhyana practice so captivated the ancient
Buddhists that they even attributed its discovery to the infant
Siddhartha Gautama! In a rare autobiographical account, the
Buddha once recalled his childhood memory of a rapturous
“meditational” expenience. This memory, he admits, had rescued
him from the brink of death—brought about by severe fasting
during the long years of striving for nirvana—and thus had paved
the way for his enlightenment:

Thought I to myself: Of all the spasms of acute and severe pain
that have been undergone through the ages . . . by recluses or
brahmins, mine are preeminent; nor is there aught worse be-
yond. Yet, with all these severe austenues, I fail to transcend
ordinary human limits and to nise to the heights of noblest
understanding and wvision. Could there be another path to
Enhghtenment?
A memory came to me of how once, seated in the cool shade
of a rose-apple tree on the lands of my father the Sakyan, I,
divested of pleasures of sensc and of wrong states of mind,
entered upon, and abode in the First ecstasy (rupadhyana),
with all its zest and satistaction,—a state bred of inward aloof-
ness but not divorced from observation and reflection. Could
this be the path to Enlightenment? In prompt response to this
memory, my consciousness told me that here lay the true path
to Enlightement.*
But Gautama hesitated, for it would have been extremely haz-
ardous for a physically weak person to undergo so strong an ec-
static experience:
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Thought | to myself: Am | afraid of a bliss that eschews plea-
sures of sense and wrong states of mind?—And my heart told
me that I was not afraid.

Thought I to myself: It is no casy matter to attain that bliss with
a body so emaciated. Come, lct me take some solid food, rice
and junket; and thus | ate accordingly.¥

This 1s also a tesimony to the fact that Gautama’s experience
of meditauonal ccstasy in a strong and healthy body was respon-
sible for the ecventual formulanon of the middle path, his cel-
cbrated coursc of avoiding the extremcs of the pleasures of senses
and the pains of self-morufication. The autobiographical account
given above concludes with a long and stercotyped description of
Gautama’s moving with casc through the series of meditatuons.
He transcended the lower ecstatic states and arrived at the fourth
rupadhyana, disunguished by its “tranquil flow of mind”™ (upeksa).
Ordinarily, these meditational acts would automatcally entail a
rebirth in one of the Rupaloka heavens. The karmic consequences
are nullified by total destruction of awidya and other remaining
passions, e.g., rupa-raga, desire for the pleasures of meditauonal
heavens. This can be accomplished only by the supermundane
(lokottara) trances of the noble path. As we noted earlier, Gautama,
having established his mind 1irmly in the serene state of the fourth
rupadhyana, entered the path of Arhatship, experienced its fruit,
the supreme bliss (vimutti-sukha) of cnlightenment, and thus be-
came a Buddha.

We may now examine the state of happiness of thc Arhats, the
earliest disciples of the Buddha. Tradiuon recognizes a group of
some eighty eminent “Great Elders™ (mahasravaka-s) led by such
Arhats as Sariputra and Mahakasyapa—who, 1t 1s claimed, had
attained the goal of nirvana. Would it be correct to equate their
nirvana and subsequent state of happiness with that of the Bud-
dha himself? From the moment of attaining enlightenment under
the Bodhi tree untl his death in Kusinara, the Buddha had en-
gaged unceasingly in the task of sharing his sublime wvision with
others. The Arhats in comparison appeared selfishly content with
their personal liberations, lacking in both the heroic aspiration to
save others and in the skills requisite for such a noble task. The
spectacular rise of the Mahayana-Bodhisattva ideal within the school
of elders can in some measure be attributed to a legiimate sus-
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picion that the Arhats’ “purc” happiness might be tainted with
selfishness, and hence incompatible with the attainment of nirvana.
The aspirant in the Bodhicaryavatara (Entenng the Path of Enlighten-
ment by Santideva), embarking on the heroic Bodhisattva path,
asks himself a very pertinent question that could legitimatcly be
asked of any Arhat:

Since I and my fellowmen abhor pain (duhkha) and fcar (bhaya)
alike, what distinction can I rightly make for myself, that I
should preserve mysclf and not another?®

All those who suffer in this world suffer because they desire
their own happiness.

All those who are happy in this world are happy because they
seck happiness for others.”’

Not even worldly happiness is possible without exchanging
(panivarta) one’s happiness with other’s suftering; how dithicult

then the attainment of [the happiness of] being a
Buddha!™®

The initial goal of an Arhat’s personal salvation was soon supecr-
seded by the ultimate goal of universal salvation attained by a
Bodhisattva through an extraordinary “exchange” (panvarta) in
which happiness was freely and unconditionally bestowed on the
world. Rightly called a mahasattva, or a magnanimous being, the
Bodhisattva—as observed by Santideva—had no attraction cven

for nirvana, for he found complete satisfaction 1n the salvauon of
others.

Enough for me these oceans of joy (pramodya-sagarah) expen-
enced at the deliverance of creatures,

Indeed, what need for me of the flavourless (arasitka) emanci-
pation (moksa)?™

These words, spoken in a rhetorical manner no doubt, show
the irreversible course that Buddhism had taken within a few
centuries after the advent of Gautama the Buddha. The
isolationistic asceticism founded on the histoncal Buddha's theory
of the five aggregates (skandha-s) was discarded as a “provisional”
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tcaching, in favour of active altruism inspired by the doctrine of
an absolute Buddha body (Dharna-kaya) manifesting itself in count-
less resplendent bodies (sambhoga-kaya-s) and human bodics
(ninnana-kaya-s) for the salvauon of all mankind. Parallel develop-
ments within the Brahmanical schools, notably the tecaching of
karma-yoga—action with cnitical detachment as the most preferred
means of salvation—in the Bhagavad Gita, also helped to soften
the sharp differences between orthodoxy and heterodoxy. Even-
tually, a partual accommodation of the two traditons was achieved
as is demonstrated by the curious phenomenon of the induction
of Siakyamuni as the most recent avatira of the Brahmanical god
Visnu.*

There are thus three distinct states of happiness recognized by
Buddhist texts. The lowest one is that of the houscholder whose
pursuit is normally confined to accumulatuing merit by doing good
deeds with the aim of attaining hcealth, wealth, and heaven. For
renunciants, there is the ccstasy of a morce exalted nature, the
relishing of which can lead to rebirths in meditational heavens.
Finally there is the supreme state of happiness—tranquillity rising
from the destruction of passions—attained by the Buddha him-
self. These three are brought together in the glorious carcer of
the Bodhisattva, who skillfully strives for the welfare of one and all
and thus truly carries out the historical Buddha's mission for the
good of many, for the happiness of many (bahujana-hitaya, bahujana-
sukhaya).*'

NOTES

1. For more detailed information on the Jaina, Aj‘i‘vika, and other Sr‘mnaua
traditions, see Padmanabh S. Jaini, “Sramanas: Their Conflict with Brahmanical
Society,” in J. W, Elder, ed., Chapters in Indian Civilization, 1, pp. 39-81.
Dubuque, lowa (Kendall Hunt), 1970; Padmanabh S. Jaini, The Jaina Path of
Purification, pp. 1-30. University of California Press, 1979.

2., so ‘ha.r_r’a‘ bhagavo mantravid evasmi natmauit, srutain hy eva me bhagavaddrsebhyas
tarati sokam atmawnid iti, so ‘ham bhagavah socami, tam ma b‘haga-va-ﬁ”'iokasya- praram
tarayatv iti. tam hovica yad vai kincaitad adhyagistha namaivaitat. Dvarikadas
Shastri, ed. Astavimsatyupanisadah, p. 137 (=Chandogyopanisal, v, 3). Varanasi,
1965.

3. yo vai bhuma tat sukham, nalpe sukham asti. bhumarva sukham bhuma tv efva
vijijnasitavya it. ...yatra nanyat pasyali nanyac chrmoti nanyad viyjanati sa bhuma ...
yo vai bhuma tad amrtam atha yad alpam tan martyam...sa va esa evam pasyann
evam manvana evam vijanann atmaralir almaknda atmamithuna atmanandah sa

svarad bhavati... Ibid. p. 146 (=Chandogyoparnisat, vii, 21-25).
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saisa “nandasya mimamsa bhavat....

yatlo wico nivartante aprifrya manasa saha,

anandam brahmano wvidvan na bibheti kutascana. Ibid. pp. 53-55 (e Taittariyo-
panisat, 11. 7-8).

raso vai sah. rasam hy evayam labdhva “nandi bhavati. ko hy evanyat kah pranyat, yads
Ry rvaisa akasa anando no syat? esa hy rvanandayati. Ibid. pp. 53-55 (= Taittanyo-
panisatl, 11. 7).

anandajate tidasagane palite, Suttanipata 679; anandajato nipulam alattha pitim,
Suttanipata 687. Pali Text Society, London, 1948,

ko nu haso kim anando niccam pagalite sats,

andhakarena onaddha dipam kim na gavesatha? Dhammapada 146. Pali Text
Society, London, 1914.

tena samayena Buddho bhagava ...pathamabhisambuddho... bodhirukkhamule
sattaham ekapallankena nisid: vimuttisukhapalisamvedi, Vinaya Pilaka, Mahavagga,
p. 1. Pali Text Society, London, 1879-1883.

vimullisukhapatisamvedi i vimultisukham phalasamapattisukham palisam-
vediyamano. Vinaya-Althakatha (Samantapasadika, part i), p. 714. Simon
Hewavitarane Bequest, vol. XLV1, Colombo, 1946. (see also note 41.)

For a detailed discussion on this problem see Karel Werner, “Bodhi and
Arahattaphala: From Early Buddhism to Early Mahayana,” in Philip Denwood
and Alexander Piatigorsky, eds., Buddhist Studies: Anaent and Modemn, pp. 167~
181. Curzon Press Ltd., London, 1983.

On the varicties of upeksa see Harvey B. Aronson, “Equanimity (upekkha) in
Theravada Buddhism,”™ in A.K. Narain, ed., Studies in Pali and Buddhism (A
Memonal Volume in Honour of Bikkhu Jagdish Kashyap) pp. 1-18. B.R.
Publishing Corporation, Delhi, 1979.

Gadjin M. Nagao: “Tranquil Flow of Mind: An Interpretation of Upeksa,” in
Indianisme et Bouddhisme, pp. 244-258. Institut Orientaliste Louvain-la-Neuve,
1980.

anicea vala samkhara uppadavayadhammino,

uppapitva nirupphante tesam vupasamo sukho. Dighamikaya, 1. p. 157. Pali Text
Society, London, 1917.

We may note here Vasubandhu's use of the term sukha to describe anasrava-
dhatu, the nirvana of the Vijnanavada school. Sthiramati’s comment shows
that there is no assertion of a positive quality of “bliss.” It is sukha because it is
not perishable, since all that is perishable 1s of the nature of suffering:

sa evanasravo dhatur aantyo kusalo dhruvah,

sukho inmuktikayo ‘sau dharmakhyo ‘yam mahamuneh. Trimsika 30.

“sa evanasravo dhatur™ s .... “sukho” nityatvad eva yad anityamn tad duhkham, ayan
ca nitya i1, tasmat sukhah. sa eva..mahamuner dharmakaya ity ucyate. Sylvain
Levi, ed. Viypnaptimatratasiddhi Deux traies de Vasuhandhu:

Vimsatika et Trnimsika, p. 44. Librairie Ancienne Honore Champion, Paris,
1925.

sukho mveko tulthassa sutadhammassa passato,

abyapapam sukham loke panabhiitesu samyamo;

sukha wiragata loke kamanam samatikkamo,

asmimanassa yo vinayo elam ve paramam sukham.

Vinaya Pitaka (Mahavagga) 1, p. 3. Pali Text Society, London, 1879-1883. Tr. by

1.B. Homer, The Book of the Disapline, 1, p. 5. Pali Text Society, London, 1938-
66.
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caratha, bhikkhave, cankam bahujanahitaya bahujanasukhiaya lokinukampaya
althaya Aitaya sukhaya devamanussanam. ... desetha, bhikhhave, dhammam
adikalyanam mapArkalyanam pnﬂ_yostinaknﬁnaq;...brnhmmr(wm pakasetha...
Vinaya Pyaka (Mahavagga) 1, p. 21.

dve ‘me, bhikkhave, ania pabbapima na smnlabba katame die? yo ciyam kamesu
kamasukhallikanuyogo Aino gammo anariyo anatthasamhito, yo ciyam
allakilamathanuyogo dukkho ananyo anatthasamhuo. Thid. p. 10,

According to the Buddhist doctnine of karnina, all actions, whether wholesome
or unwholesome, carry karmic restdues or impressions (abhisamskaira). These
arc respectively called "merit™ and “dement,” and are preserved in the stream
of consciousness. Like sceds sown in fertile ground, they mature and bear fruit
in ume, usually in the order of their accumulation. Their fruition (11paka)
results in the forging of a new matenal body at rebirth—hcllish, animal,
human, or cclestial—which houses an appropriate aggregate (skandha) of
four mental constitucnts, namely, perceptions (sampna), fechings (vedana),
volition (cretana), and awarencss (1ynana). Fach new existence is thus a
fruition (umpaka) of past actions; but the karmic consequence of good and ewil
actions, namcly, plecasure and pain—scen by the ignorant as reward and
punishment—is experienced only through the aggregate called wedana. There-
fore, happiness or unhappincss 1s not something that is perceived or willed,
but is felt and hence subsumed under vedana. These experiences in turn give
nse to new attachments and aversions cnsuring an endless scries of new
actions and rebirths.

E. Senart, ed. Mahavastu, 1, 3, pp. 11-12. Paris, 1882-1897.

ekam antam nisinnassa kho Yasassa kulaputiassa Bhagava anupubbim katham
kathesi, seyyathidam—danakatham silakatham saggakatham, kamanam adinavam
okaram samkilesam, nekkhammr anisamsam pakasesi. yada Bhagava annasi Yasam
kulaputtam kallaattam, muduattam, udaggaattam, pasannacttam, atha ya
Buddhanam samukkamsika dhammadesana tam pakasesi—dukkham samudayam,
nirodham, maggam. Vinaya Pitaka (Mahavaggn), I, pp. 15-16.

bhoto kho ranno janapado sakaniako sauppilo. gamaghaia pi dissanti ...bhavam ce
kho pana raja evam sakanlake janapade sauppile balim uddhareyya, akiccakan assa
tena bhavam raja. ... tena hi bhavam raja ye bhoto ranno janapade ussahanti
kasigorakkhe tesam bhavam raja biyjabhattam anuppadetu. ye bhoto ranrio janapade
ussahanti vanijjaya tesam bhavam raja pabhatam anuppadetu. ye bhoto ranno

janapade ussahanti rajaponse tesam bhavam raja bhattavetanam pakappetu. te ca

manussa sakammapasuta ranno janapadam na wnihethessanti; maha ca ranno rasiko
bhawissati. khematthita janapada anuppila. manussa muda modamana ure putte
naccenta aparutaghara manne vihanssanti ti. Dighanmikaya. 1, p. 135. Pali Text
Society London, 1917. Tr. by T.W. Rhys Davids, [halogues of the Buddha, 1, p.
175-176. Sacred Books of the Buddhists, London, 1899.

tasmim kho, brahmana, yanne n’' eva gavo hannimsu, na ajelaka hannimsu, na
kukkulasukara hannimsu, na vitndha pana sanghatam apajimsu, na rukkha chijpmsu
yupatthaya, na dabbha luyimsu banhisatthaya. ye in ‘ssa dasa ti va pessa ti va
kammakara t1 va te p1 na dandatajjpta na bhayalajita na assumukha rudamana
pankammani akamsu; ye na icchimsu na te akamsu; yam icchimsu tam akamsu, yam
na icchimsu na tam akamsu. sappitelanavanitadadhimadhuphanitena ¢’ eva so
yanno nilthanam agamasi. Dighanikaya, 1, p. 135; Tr. by T.W. Rhys Dawvds,
Dhalogues of the Buddha, 1, p. 180.
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bhavitabban ti... Dhammapada-Althakatha, 1, p. 266. Pali Text Socicty, 1914, T,
by E.W. Burlingame, Buddhist Legends, Part 1, p. 313-824. Harvard Oriental
Series No. 28, 1921.

sadhu matapitusa sususa. mita-samthuta-natikyanam ca bambhana-samananam ca
sadhu dane. pananam analambhe sadhu. apavayata apabhamdata sadhu. G.S.
Murti and A. N. K layangar, ed. and tr., Edicts of Asoka (Rock Edict 1lI). The
Adyar Library, 1951.

hevam anapayite mamaya. ...nathi hi me tose va uthanasa athasamtilanaye ca.
katawnya mute hi me savalokahite..., nathi hi kammatala savalokahitena. yom ca kim
a palakamami hakam kiti? bhutanam ananiyam yeham hida ca kani sukhayami
palata ca svagam aladhayitu ... Rock Edict VI, Ibid.

acchanyam vata bho, abbhutam vata bho, punnanam gats, puninanam inpako. ayam
ht raja Magadho Ajatasattu ...manusso, aham pi manusso. ayam hi raja...pancahi
kamagunehs samapnto samangibhuto pancateti, devo manne. aham pan’ amhi ‘ssa
daso kammakaro ...s0 vata ‘ssaham punnam kareyyam. yannunaham kesamassum
oharetva kasayani vatthani acchadetva agarasma anaganyam pabbajryyan .
Dighanikaya (Samannaphalasutta), 1, p. 60. Tr. by Rhys Dawvids, Ibid. p. 76.
atha Yapmnavalkyasya dve bharye badhuvatur Maitreyi ca Katyayani ca.- ... Maitreyit
hovaca Yajnavalkyah pravrasisyan va are ayam asmat sthanad asmi hanta te ‘naya
Katyayanyantam karavaniti. ...is hoktva Yajnavalkyo vyjahara.
Astavnmsatyupanisadah, pp. 224-228 (=Brhadaranyakopanisat, v, 5).

tena kho pana samayena abhinnata abhinnata Magadhika kulaprutta bhagavats
brahmacanyam caranti. manussa ughayanti khiyyanti vipacenti aputtikataya
patipanno samano Gotamo, vedhavyaya patipanno samano Gotamo, kulupacchedaya
palipanno samano Gotamo... Vinaya Pitaka (Mahavaggn), 1, p. 43.

sambadho gharavaso rajopatho, abbhokaso pabbagja. na-yidam sukaram agaram
apthavasala ekantapanpunnam ekantapansuddham sankhalikhitam brahmacanyam
cantum. yannunaham kesamassum oharetva kasayani vatthani acchadetva agarasma
anagantyyam pabbajeyyam ti. Dighanikaya, 1, 63.

jayam veram pasavats dukkho seti parajito,

upasanto sukham sets hitva jayaparajayam. Dhammapada 201.

susukham vala jivama vennesu avenno;

vennesu manussesu vtharama avenno. Iid. 197.

aranne vrtharantanam santanam brahmacannam,

ekabhattam bhunjamananam kena vanno pasidati? Samyuttanikaya, I, p. 5. Pah
Text Society, 1888.

alitam nanusocanti nappajappanti nagatam,

paccuppannena yapents tena vanno pasidatr. 1bid.

See Vinaya Pitaka (Mahavagga), 1, pp. 15-18. See note 19 above.

See Vyasa's Bhasya on Patanjali’'s Yogasutra-s iit, 2526 in Ramashankara
Bhattacharya, ed., Patanjala-Yogadarsanam (pp. 130-134). Bharatiya Vidya
Prakashan, Varanasi, 1963.

tassa mayham, Aggivessana, etad ahosi: ye kho koa atitam addhanam samana va
brahmana va opakammika dukkha tibba khara katuka vedana vedayimsu,
etavaparamam, na-y-ilo bhiyyo. ...na kho panaham imaya katukaya dukkarakankaya
adhigacchami ullannmanussa dhamma alamarniyanianadassanavisesam. siya nu kho
anno magpgo bodhaya t1?

tassa mayham, Aggivessana, etad ahosi: abhijanami kho panaham pitu Sakkassa
kammante sitaya jambucchayaya nisinno vivicce' eva kamehi vivicca akusalehi dhammehi
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savitakkam saracaram vivkajpam pitsukham pathamam phanam upasampaya tvihania
stya nu kho eso magyo bodhaya ! tassa mayham, Aginvessana, salanusan tannanam
ahosi; es’ evva maggo bodhaya n. Maghimanikaya, 1, p. 246, Pali Text Socicty, 1887
1902,

tassa mayham, Agmvessana, etad ahoss kim nu aham (assa sukhassa bhayams, yam
tam sukham annnatrrva kamehs annnatra akusalehs dhammehi 6?7 tassa mayham
etad ahosi: na kho aham tassa sukhassa bhayams. ..

tassa mayham, Agpnvessana, etad ahosi: no kho tam sukaram sukham adhigantum
evam adhimattakasimanam pallakayena, yannunaham olankam daharam ahareyyam
odanakummasam. Ihd. |, p. 247.

yada mama paresam ca bhayam duhkham ca no pryyam,

tadatmanah ko viseso yat tam raksami netaram

P.L. Vaidya, ed. Bodhicaryavatira of Santdeva, viit, 96. The Muthila Instiwute of
Darbhanga, 1960.

ye kead duhkhita lokr sarve tr svasukhecchaya,

ye keat sukhita loke sarve te ‘nyasukhecchaya. ihd. vin, 129,

na nama sadhyam buddhatvam samsare 'in kutah sukham,
svasukhasyanyaduhkhena panvartam akurvatah. Ihd. vin, 131.

mucyamanesu saltvesu ye le pramodyasagarah,

tatr eva nanu paryaptam moksenarasikena kim? Ibid. viu, 108,

On the Buddha as an avatara of Visnu, see Padmanabh S. Jaini, "Disappear-
ance of Buddhism and the Survival of Jaimism: A Study in Contrast,” in ALK
Narain, ed., Studies in History of Buddhism, pp. 81-91. B.R. Publishing Corpaora-
uon, Delht, 1980.

The Vinaya Pilaka passage is repeated in the Udana (pp.1-3). In the Sutta
Pitaka, arhats Angulimala (Maghima Nikaya 11, p. 104) and Vangisa (Samyutia
Nikaya 1, p. 196) are said to experience vimutlisukha, as arc a large group of
arhats in the time of Kassapa Buddha (Anguttara Nikaya 11, p. 218). (All
references are to the Pali Text Society edition.) In the Avadina Sataka (no.
40), Subhadra, the last disciple of the Buddha, 1s said to have experienced the
same bliss soon after attaining arhatship: athayusmatah
Subhadrasyarhatvapraptasya vimuktisukham pratisamvedayatah etad abhavat (p.
102, ed. P.L. Vaidya, Darbhanga 1958).
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CHAPTER 2

Buddhist Studies in Recent Times:
Some Eminent Buddhist Scholars
in India and Europe*

According to a Buddhist tradition, thc dharnacakra-pravartana—
the turning of the Wheel of law—is said to have taken place
three times.! Historically, the reference is first to the one which
took place at Sarnath, the sccond to the resurgence of Mahayana
and the third to the rise of the Yogacara school of Vijnanavada.
To this can be added a fourth awakening, which may be reckoned
as co-existent with the period of intensive research on Buddhisim
in the east and west in the past hundred years. The awakening was
sudden and inspired, and it brought about a renaissance in Bud-
dhist studies. This new wave spread through the three continents
of Europe, Asia and America, touching almost all branches of the
arts and humanities thereby leading to a revival of cultural life in
Asian countries and making the world Buddha-samjni, or Buddha-
CONSCIOUS.

One has only to look into the stupendous eight volumes of
Bibliographie Bouddhique or into History of Indian Laiterature, vol. Il,
by Winternitz to realize the enormous amount of work done in
the field of Buddhist studies. The names of E. Burnouf, Fausboll,
Prinsep, Kern, Csoma de Koros, Oldenberg, Poussin, Leéwi,
Stcherbatsky and the illustrious couple, Mr. and Mrs. Rhys Dawids,
stand out in glory in the west and one remembers with reverence

*This article was published originally in 2500 Years of Buddhism, ed. P. V. Bapat,
(The Publications Division, Ministry of Information and Broadcasting, Government
of India, 1956), pp. 382-397.
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such veterans in the cast as S.C. Das, S.C.. Vidyabhusan, Bunyiu
Nanjio, J. Takakusu, D. Kosambi and B.M. Barua. There are also
innumecrable other scholars in our times who have kept the torch
burning and deserve our grateful homage.

Unul a centuny ago the word Pali or even such words as Hinayana
and Mahayana wcre little known outside Ceylon, Burma and Ja-
pan. The discovery of Pali literature, with which Asoka is closcly
associated, is an interesting story. In the first quarter of the last
century, archacologists like James Prinscp and others were en-
gaged in deciphering Asokan cdicts. It was the occurrence of the
word Piyadassi in the Mahavamsa, a Pali Chronicle of Ceylon, that
helped them to identify King Piyadassi of the edicts with King
Asoka. No wonder that a Pali book from Ccylon should have
brought to light the name of a king who was so greatly instrumen-
tal in carrying the Buddha’s message of enlightenment to the
island. The credit for this discovery gocs to George Turnour who
realized the value of the hidden treasures 1in Pah hiterature and
published a critical edition and translation of the Mahavamsa In
1837.

These developments were received with great interest by west-
ern indologists and an eminent scholar, Prof. Vincent Fausboll of
Copenhagen, came forward with an editon and a Laun transla-
ton of the Dhammapada in 1855. Scholars like E. Burnouf, B.
Clough and J. Lewis had already published works on thc Pali
language based on the few texts that were available. New branches
in Buddhist studies were opened. These can roughly be summa-
rized as follows:

(1) Sanskrit studies through the collection of Buddhist San-
skrit manuscripts from Nepal (1821-41), and their distribu-
tion 1n various hbraries of India and Europe by B. H.
Hodgson;

(2) Tibetan studies through the publication of Tibetan-
English Dictionary (1834) by Csoma de Koros;

(3) Pali studies through the publication of R.C. Childers’ Pal:-
English Dictionary (1875) and the foundation of the Pali
Text Society (1881); and

(4) Chinese studies through the publication of Bunyiu Nanjio’s
Catalogue of the Chinese Tnipitaka (1883).
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Hodgson's distinct service in procuring Nepalese manuscripts
and the subscquent discovenes of Tibetan and Pah literature helped
Fugene Burnouf to write the first hastory of Buddhism. His fa-
mous work, Introduction a Ul listone du Bouddhisme Indien, published
in 1844, contained an excellent survey of Buddhist hiterature and
threw light on the relations between the Pah and Sansknit tradi-
tons. He translated long passages of the Divyavadiana, the Karanda-
vytitha, the Vajrasuci and wrote the first notes on the Prajna-
paramitas, the Lankavatara-satra and other extant hterature. His
sccond work, Lotus de la bonne [.0i, was a French translaton of the
Saddharma-pundarika, which appearced in 1852,

While Burnouf concentrated on Sanskrit Buddhisim, Fausholl
made progress with his cditon of the Pali texts. His edition of the
Dhammapada with a Laun translaton (1855) heralded the studies
in Buddhist religion and thought. His Enghsh translation of an-
other major work, the Suttamipata, was published in the Sacred
Books of the East Series in 1881, while the Pal Text Society pub-
lished his critical edition of the same text in 1885,

His greatest work, however, was the edition of the Jatakas. This
monumental work, which was his first love, will forever remain a
standing monument of his astomishing mind and indusuy. Thas
was a substantial contribution to the studies of popular Buddhism
and Indian folkiore. Fausboll published this standard editon in
six volumes between 1877 and 1897, thus contributing very largely
to the study of cultural material in Buddhist hiterature.

Even before the Pali Text Society was begun, many eminent
scholars had devoted themsclves to editing Pali texts. The credit
for editing the entire Vinaya-pitaka, for instance, goes to Hermann
Oldenberg, a giant among the Indologists in the last century. He
was a great Vedic scholar and had set the standard for the critical
editions and interpretations of the Rgveda. His learned introduc-
uon to the Vinaya-pitaka brought the discipline of the Buddhist
order to the forefront and a new ficld was opened for Buddhist
ecclesiastical studies. The Vinaya-pitaka was published during the
period from 1879 to 1883 and his English translations of the
Patimokkha, the Mahavagga and the Cullavagga, in collaboration
with Rhys Dawvids, appeared 1n volumes X111, XVIl and XX of the
Sacred Books of the East (1881-85). His other celebrated work,
The Buddha, was translated into English by Hoey in the year 1882,
This was the first text-book in Europe based wholly on first-hand
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Pali sources. His other major works were the edituons of the Thera-
Then-gatha (PUT.S., 1883) the Dipavamsa (Text and Enghish trans-
lation, 1897), and Literature des alten Indien.

Apart from these solid works, Oldenberg has many learned
articles to his credit. Hhis erudition in Vedic hiterature helped hin
to establish the relation between Pali hiterature and the Vedas. Has
original suggcestion that the introduction to the Samannaphala-
sutta is an imitation of the Yajnavalkya-Janaka dialogue in the
Brhadaranyaka Upanisad (IV, 1), or his contention that the Pali
Jatakas are akin to the Akhyana hymns of the Rgveda is an illus-
tration 1n point.

Another great scholar of this period was Prof. H. Kern of Ley-
den. Kern's first work was an cdition of the Jatakamala of Ar-
vasura (vol. 1., H.O.S., 1891), a Sanskrit counterpart of the Pah
Jatakas. His edition of the Saddharma-pundarika (Bibl. Buddhica,
1908) and its translaton (S.B.E., vol. XXI, 1884) threw abundant
light on the Mahayana. and madec the study of the religious as-
pects of Mahayvana Buddhism casier. In 1896 his famous Manual
of Indian Buddhism was published i Grundnss der Indo-Arischen
Philologic und Altertumskunde, or the Encyclopaedia for Indo-
Aryan Rescarch. It gave for the first time a complete, systematic
and concise survey of the long history of Buddhism. Even to this
day, it remains a valuable book of reference for students of Bud-
dhism. His other monumental work, flistoire du Bouddhisme dans
['Inde in two volumes (1901-1903), gives a detailed account of the
life of the Buddha, the Dharma and the Sangha. It also contains
a valuable history of the Buddhist Councils and later develop-
ments of various schools and sects.

These works, however, were essentially ot a preliminary charac-
ter. The historical importance of the newly discovered Pali liter-
aturc was soon rccognized by many younger oriental scholars, the
foremost of them being Prof. Rhys Davids. In 1864 he entered the
Ceylon Civil Service, where he showed a keen interest in his
Buddhist surroundings and learnt Pali with Y. Unnase and the
Ven. Sumangala of the Vidyodaya College, Colombo. He returned
to England in 1872 and associated himself with the works of
Childers, Fausholl and Oldenberg. Childers’ articles on Nibbana
had aroused much controversy and Rhys Davids gave his maturce
judgment on this topic in his book, Buddhisin (1878). In 1879 he
published his English translation of the Nidanakatha (Buddhist
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Birth Storics) with a critical introduction on the transmigration of
folklore. With Oldenberg he transhated o English the volumes
of the Vinaya-pitaka referred to above. This was his first contribu
tion to the Sacred Books of the Fast Sernies (1881-85).

In 1881 Prof. Rhys Davids was invited to give the Hibbert Lec-
tures 1in America. Here he announced the biurth of the famous Pali
Text Society. In stately language he described his new outlook
towards the ficld of Buddhist studies and declared, “The Saaed
Books of the carly Buddhists have preserved to us the sole record
of the only rehgious movement in the world’s history which bears
any closce resemblance to Christantty; and 1t 1s not too much to
say that the publication of this umique literature will be no less
important for the study of history and espeaially of religious his-
tory than the publication of the Vedas has alrcady been.™ This
new project was welcomed both v the cast and the west, and
many distinguished scholars came forward to help hunm in the
noble cause. The rest of his hife 1s indceed the hife of the Pal ‘Text
Society. His sympathetic outlook for the cast and his missionary
zeal for Buddhist studies made him a champion in thas sphere;
and, unul he died in 1922, he served the society for a period of
forty-onc ycars with love and devotion and helped to publish al-
most the whole of the Pali canonical texts, a large number of Pali
commentarics, about a dozen translations and some twenty issues
of a journal containing learncd articles on Buddhism, and on the
Pali language and literaturc. During this peniod of manifold activ-
ities, Prof. Rhys Davids himselt cdited a number of texts like the
Dighanikaya (1889, 1903, 1910), the¢ Abhidhammattha-sangaha
(1884), the Dathavamsa (1884) and a manual of Yogavacara (1896).
He also brought out his English translations of the Milinda panha
(S.B.E. 1890-94) and of the Digha-nikaya in 1889, 1910 and 1921
(S.B.B.). His critical introductions to the individual suttas of the
Digha-nikaya and the learned notes on them are indispensable for
the study of this text. Even today this work remains a model for
the translation of simmlar texts. His other works of general interest
are many; but two, namely, Buddhism (1896) and Buddhist India
(1903) won great popularity through their novelty and original
research.

However, the most important of his works, his Pali-L'nglish Dic-
tionary, compiled in collaboration with Dr. William Stede, 1s a
monumental work worthy of a great scholar. With the increase of
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ncw publications by the Pah Text Society, the old dictionary by
Childers was found inadequate and, in 1902, Prof. Rhys Davids
conccived the idea of compiling a dictonary on an international
basis. The First World War, however, interrupted his scheme. There
fore, 1t was not untl 1916 that he set to work on this dictionay
with the assistance of Dr. William Stede under the auspices of the
Pah Text Soctety. He hved to see the publication of the first three
parts of this magnificent work. His cminent colleague, Dr. Stede,
completed the work in 1925, Indced, the services of Prof. Rhys
Davids to the cause of Pah studies were singular and onginal. He
was, in the words of his wife, the Max Miller of Buddhisim.

Prof. Rhys Davids was perhaps excelled only by his wife, Mrs.
C.A.F. Rhys Davids, who brought her mighty contributions to Pal
studics as a crowning glory to her husband’s work. As a hife-long
companion and a co-worker of her husband, she took active part
in the publicauons of the Pali Text Society and, after the death
of the founder, conducted the affairs of the society admirably in
spite of adverse circumstances. Even as carly as 1909, she had
translated into English the Therigatha (Psalms of the Sisters), which,
for lyrical beauty, 1s next only to Sir Edwin Arnold’s Light of Asia
(1885). This book was soon followed by an knglish translaton of
the Thera-gatha (Psalms of the Brethren, 1913). In 1917 she gave
another fine English translation of the Sagathavagga of the
Samyutta-nikaya. The credit for bnnging the abstruse Abhidhamma-
pitaka to light also goes to her. In addition, she gave rcadable
editions of otherwise difficult texts, such as the Vibhanga (1901),
the Patthana (1921), the Yamaka (1912) and the Visuddhimagga
(1920). She also translated into English the Dhammasangani ( Bud-
dhist Manual of Psychological Ethics, 1923), the Abhidhammattha-
sangaha (Compendium of Philosophy, 1910) and the Katha-vatthu
(Points of Controversy, 1915), the last two in collaboration with 7.
Aung.

Apart from these edittons and translations, Mrs. Rhys Dawvids
wrote a number of original books dealing with the history of early
Buddhist thought. The impact of the researches in Mahayana
Buddhism on the one hand, and the repulsion caused by the
dogmatic Anatmavada of the southern Buddhists on the other,
inspired Mrs. Rhys Davids to look for the original teachings of the
Buddha, and she brought out her thought-provoking S{ikya or
Buddhist Origins in 1931. She was a lady of astonishing energy and
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wrote a number of articles. These have been collected in Wayfar-
er's Words in three volumes which were published posthumously 1n
1942. Whatever she wrote, she wrote with conviction and cvery
word of her writing bears the stamp of her unique personality.

The Pali Text Society brought into prominence many tllustri-
ous scholars of the west hke V. Trenckner, R, Chaliners, KL,
Neumann, Léon Feer, F.L.. Woodward, R, Morms and E. Hardy.
To these we can add the magnificent works of American scholars.
Buddhism in Translations by Warren and Buddlust Legends by E.W.
Burlingame (Harvard Onental Series) contributed considerably
to the popularization of Buddhist studies.

The labours of western scholars could not but bring about an
awakening among the scholars of India. This led to the founda-
tion of the Buddhist Text Society in Calcutta in 1892, The Presi-
dent of this society expressed the feching of the whole country,
when he obscrved at the first general mecung, “It certainly does
not redound much to our honour that Buddhist literature should
be more explored in the west than in the east; but 1 trust that this
society will be the means of wiping oft this standing reproach to
us.” The large number of valuable manuscripts scattered in vari-
ous libraries in Nepal and outside were catalogued by Rajendra
Lal Mitra and Hara Prasad Shastri. They also brought out Nepalese
Buddhist Literature 1n 1882. In the same vear, the great Indian
explorer, Sarat Chandra Das, rcturned from his travels into the
interior of Tibet, where he had collected an immense amount of
material from the ancient hbrarics of the Sakya and Sam-ye mon-
asteries of Lhasa. The thrilling accounts of his journey have been
published in The Journal of the Buddhist Text Society. He gave a serices
of lectures on the Indian pandits in Tibet, in which he brought
to light the works of Santaraksita, Kamalasila, and Dipankara
Srijiana or Atisa. These lectures were later published in his Indian
Pandits in the Land of Snow. His editons of the Avadana-kalpalata
of Ksemendra in 1888 (Bibl. Indica Senes) and the Suvarna-prabhasa
in 1898 were substantuial contributions to the study of Buddhist
Sansknt literature. He also prepared a Tibetan-kEinghsh dictuonary.

Sarat Chandra Das was indeed a pioncer in Tibetan studies,
and was, thus, the Csoma de Koros of India. The Buddhist Text
Society, which he served for many years, published many unknown
texts such as the Bodhicaryavatara (1894) and the first few chap-
ters of the Visuddhimagga (1893). It is notable that the society
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had cinbarked upon a novel and ingentous scheme of publishing
a Sanskrit version of the Pali Visuddhimagga. 1t also published the
Svayambha-purima and a translation of the Astissihasnika-prajna-
paramita by Hara Prasad Shastrn Hanmmohan Vidvabhusan's trans-
lation of some portuons of Candrakir’s Madhvanuka-vrtt was also
published. Morcover, the soccty artanged for the teaching of
Buddhists from abroad in the Sanskinit college of Calcutta and
thus opened a new department of Buddhist studies in India.

Another eminent Indian in this ficld was Satish Chandra
Vidyabhusan, a pupil and colleague of S.C0 Das. Dr. Vidyabhusan
was a great Sanskrtist and had spectalized in Indan logic. In 1893
his services were lent by the Government of Bengal to the Bud-
dhist Text Society, under whose auspices he edited a number of
Buddhist Sanskrit texts. He came mnto contact with S.C. Das and
assisted him in the preparatton of a Tibetan-Enghsh dicnonary
(1879-1900). He was the first Indian to obtain an ML degree in
Pali at Calcutta University (1901). In 1910 he went to Cevion and
studicd for six months with the Ven. Hhigh Priest Sumangala, the
Principal of the Vidyodaya College, Colombo. On as retn he
was appointed Principal of the famous Government Sanskrit Col-
lege at Calcutta, where he carnied on intensive research i In-
dian—partcularly Buddhist—logic and philosophy.

His carlier works include ceditons of the Avadana-kalpalata
(in co-opcration with S.C. Das), parts of the Lankavatara-sutra,
Kaccayana's Pali grammar with an Enghsh tvranslavon (1907), the
Buddha-stotra-sangraha (1908) and the Nyavabindu (1917). His
greatest contributions were in the field of logic. He wrote several
learned articles dealing with the works of Dignaga and Nagarjuna.
His editions of the Madhyamika aphorisms, about 150 essays on
various aspects of Buddhist philosophy, and the monumental /1is-
tory of Indian Logic (1922) arc an eloquent trnibute to a worthy son
of India. It will not be an exaggeration to say that he revolution-
1zed research in Buddhism by laying proper emphasis on Mahayana
logic and philosophy.

Dr. Vidyabhusan's western contemporaries in this field were
Max Miiller, Bendall, Minayeff, Max Wallesser and Sylvain Levr.
Max Miiller, the father of Indian studies in the west, contributed
greatly to the progress of studies in Buddhism. His translations ot
the Dhammapada, the Sukhavati-vyuha and the Vajracchedika-
prajna-paramita made more valuable his great work of editing the
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translations of the Pah Puaka. In 1889, L.P. Minayeff brought out
his edition of the Bodhicaryavatira. This was followed by the edi-
uon (1902) and translation (1922) of the gik.ﬁ:’l-smmwc;lyn by (..
Bendall. These two works hcl[)c-d considerably in the populatiza-
tion of the excellent works of Santideva. Max Wallesser discovered
many Tibetan works. Of his important editions reference may be
madce here to the commentuy of Buddhapiahityon the Madhyamika-
kartka (Bibl. Bud., XVI), the Apanmitiyurynana-satra (1916), and
the Manorathapurani (Part 1, Pah Text Society, 1924). ths Ger-
man translaton of extracts from the Astasahasrika appceared in
1914. He was the author of many valuable books in German, of
which the following may be menuonced: Die Buddhistische Philosofihue
(1904), Die Stratlosighkert des Subhuti (1917), Die Sekten des alten
Buddhisimus (1927) and Sprache und Ieimat des Pali Kanons (1926).

The greatest indologist of this perniod, however, was Sylvain [L.eéwv
who rendered unique service to studies in Sanskrit Buddhism. He
was endowed with a profound knowledge of the Chinese, Tibetan
and Kuchean languages, which enablced him to give the first criu-
cal cditions of a numbecer of Mahayana texts. In 1892 he published,
for the first tme, the first chapter of the Buddhacanta and in the
same year discovered two Chimnese translations of the Milinda-
panha. In 1905 he came to Nepal, explored its libranies anew and
wrote his famous Le Nepal In 1907 he wrote a critical study of the
Divyavadana and, in 1911, published fragments of Buddhist texts
In the Kuchean language. In 1912 he wrote an important work on
the Dhammapada recensions. During the same perniod he pub-
lished the Satapancasatika-stotra and in 1912 discovered a legend
of the Karuna-pundarika in the Tokharian language. In 1918 he
brought out with Th. Stcherbatsky the first Kosasthana of
Yasomitra’s Sphutartha and 1n the following year he discovered
the Nairatmya-pariprccha. He also discovered the Mahakarma-
vibhanga, a Sanskrit version of the Cula-kaimmma-vibhanga-sutta of
the Majjhima-nikaya, and published 1t with its Chinese versions in
1932. During 1929-31 he published with Prof. ]J. Takakusu three
fascicules of Hobogirin, and an encyclopaedic dictionary of Chi-
nese Buddhist terms, which unfortunately remained incomplete
on account of the Second World War.

Sylvain Lévi's greatest discovery was the Sansknt texts of the
Vijnanavada school of Buddhism while that ot the Mahayana-
sutralannkara was a milestone in Mahayana studies. His edition of
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this text with a French translation and an exposition of Vijnanavada
appearcd in 1907, His other major discovery was the twin texts,
the Vimsauka and the Trunsika with their commentaries, which
he published in 1925, In 1934 he cedited with' S Yamaguchi the
Madhyanta-vibhaga-tika, a systematic exposition of the Yogacara-
Vijnaptivada as contained in Vasubandhu’s Bhagya on the
Madhyanta-vibhaga-sutra of Maitreya. These works illuminated a
dark pcriod in Buddhist history and many cminent scholars like
Poussin, Stcherbatsky and others became interested 1in the study
of Yogiacara which was the final phase of Buddhist philosophy 1n
India.

Another great luminary of this period was Prof. Lows de la
Vallée Poussin?, a pupil of Sylvain Léwvi and H. Kern. After com-
pleting his studics in linguistics at Louvain, he began his studies
in oricntal subjects at the Sorbonne as a pupil of S. Levi in 1891,
and in the following years went to Leyden to study the Gatha
dialcct with Prof. H. Kern. Here he studied Tibetan and Chinese,
which opened for him a vast field of rescarch. In 1893 he became
a Professor at the University of Ghent, where he worked for about
35 years and carried on his studies in Buddhism, partcularly n
Sarvastivada Buddhism. In 1921 he organized the Sociéte belge
d'Etudes orientales. Under the ute Bouddhisme: Notes et Bibliographie,
he published learned reviews of new books on orniental subjects.
He also directed the ediung ot Alelanges chinois et bouddhiques, to
which he contributed several valuable articles on the Abhidharma.
He contributed about thirty articles on different Buddhist topics
to the Encyclopaedia of Religion and Ethics. Together with Ph. Colinet
he edited and published Le Museon in which appeared some of his
valuable editions like the Bodhicaryavatara, the Bodhisattvabhuama,
the Madhyamakavatara, and the Vimsika-karika-prakarana of
Vasubandhu. His other notable editions are the Pancakrama
(1896), the Bodhicaryavatara-panjika (1901-1905), the Prasanna-
pada of Candrakirt (1903-1913) and the Maha-niddesa (1916-
1917).

His greatest works, however, are his translations into French of
the Abhidharma-kosa of Vasubandhu (1923-31) and the
Viynapumatratasiddht of Yuan Chwang (1930). He was a pioncer
in the study of the Sarvastivada school of Buddhism. Very little was
known about the teachings of this school until Poussin published
his epoch-making translation of the Abhidharma-kosa with
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Vasubandhu's bhasya in seven parts. He very successfully recon-
structed, on the basts of Chinese and Tibetan material, almost the
whole of the text of the karikas of the Abhidharma-kosa. The
valuable and exhaustive notes with which the work is provided
show that in this great scholar there was a unique combination of
the hnguist, the philosopher and the critic. Poussin opened the
vast stores of thought that lay buried in a scaled chamber and
filled a huge gap between the studies of carly Pal works and the
late Stnyavada doctrines. The publication of this work revolution-
1ized Buddhist studies and gave rise to many controversial topics
which e¢ngaged the attention of some eminent contemporaries
like Mrs. Rhys Davids, Jean Przylusk and Th. Stcherbatsky, His
thought-provoking Nirvana (1925) propounded a novel view and
brought severe criticism from Th. Stcherbatsky, an cminent
orientalist of Russia.

Th. Stcherbatsky, like Poussin, had worked tor many yecars in
the ficld of Sarvastivada and Mahavana. He was a close assoaiate
of Sylvain Lévi and had in 1917 cdited the Tibetan text of the
Kosa and its bhasya with the assistance of E. Obermiller, the edi-
tor of the Abhisamayalankara-prajna-parammta-upadesa-sastra (1929)
and the Uttara-tantra (1931). In 1920 he published Soul Theory of
the Buddhists, an knglish translaton of chapter IX of the Kosa. In
1923 he published a lcarned treause, Central Conception of Bud-
dhism and the Meaning of the Word Dharma. In this masterly work he
established the fact that the theory of skandha was an element of
ancient Buddhism and the pivot of the whole doctrine. In criti-
cism of Poussin’s Nirvana, he brought out his famous work, The
Central Conception of Buddhist Nirvana, which was perhaps the last
word on this most debated topic. His profound study of the Kosa,
the Madhyamika-karika and the later works on Buddhist logic are
clearly reflected in this work, which gave for the first ime a com-
plete and constructive survey of the entire Buddhist philosophy.
These preliminary treatises were followed by his monumental work,
Buddhist Logic, in two volumes in 1932. It was the first of its kind,
exclusively based on the original works of such master minds as
Dignaga, Dharmakirti and Dharmottara.

In the preface to his first volume of Buddhist Logic he observes:
“There is a widely spread prejudice that positive philosophy 1s to
be found only in Europe. It is also a prejudice that Anstotle’s
treatment was final, that having had in this field no predecessor,
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he also had no nced of a continuator.” The publication of these
two volumes not only removed this prejudice against Indian logic,
but also crowned the vast and extensive Buddhist studies of the
whole century.

Since the Pali Text Society had been publishing the Pah texts,
it was not considered necessary to publish them in India, too.
However, readers in India did not feel quite at home with the
Roman characters in which these editions were published. There
was necd of a scholar with insight and inspiration who could make
the Pali treasures accessible to the masses. This prime need was
largely fulfilled by the late Dharmananda Kosambi, who, true to
the Indian traditon, left his hearth and home 1n search of truth
and a teacher and built up a tradition of Buddhist studies in his
motherland.

His passionate zeal for knowledge and the tecachings of the
Buddha took him several times to Cecylon, Burma and distant
parts of India. For a while he became a Sramanera in Ceylon
(1902) and learnt Pali with the Rev. Sumangala of Vidyodaya
College. He spent many years in Burma meditating like a true
yogin. He was first discovered by Calcutta University where he
served for a while in 1906, but his desire to teach Buddhism
among his own pecople brought him to Maharashtra, where a
chance meeting with Prof. |J. H. Woods of Harvard Umiversity took
him to America to edit the Visuddhimagga, a work which was left
incomplete by the famous Warren, the author of Buddhism in
Translations. This work he completed very successfully in 1932,
although the volume was not published unul 1950, long after the
publication of his Devanagari cdition of the work. For some years
(1912-1918) he was Professor of Pali at Fergusson College in Poona,
where certain eminent scholars of our day had the privilege of
studying with him. It is through thesc scholars that the Pah lan-
guage found a place in the schools and colleges of the Deccan,
and many Pali texts were published in Devanagari editions.

Dharmananda Kosambi was a sincere nationalist. For some years
he served the National University of Gujarat started by Mahatma
Gandhi, where he wrote several works on Buddhism in Marathi
and Gujarau. Some of these are Buddhacarita, Buddha-lla-sara-
sangraha, Buddha Dharma am Sangha, Samadhi-marga, Jataka-katha,
Buddha-Sangha-paricaya, Ilindi Sanskrti ani Ahimsa and
Bodhicaryavatara. Together with a Marathi translation of the
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Suttanipata and scveral other works, these were all written with a
view to populanzing Pali studies and enhightening the masses about
the Buddha. He also madce valuable contributions in the ficld of
Abhidharma. His Navanita-fika on the Abhidhammattha-sangaha
and Dipika on the Visuddhimagga arce of great help to students of
Abhidharma. But the greatest contribution of this great scholar of
Pali and lover of Buddhism i1s the Devaniagan cdition of the
Visuddhimagga (1940) which was his life work.

Another scholar, the late Prof. C. V. Rayvade, who died very
young at the age of 30, may also be mentonced. He was a worthy
pupil of Dharmananda Kosambi. He edited, for the first time, 1n
Devanagari characters the first fifty suttas of the Maphima-nikaya,
and the Hatthavanagalla-viharavamsa, a siall Pali text of the 13th
century A.D. His Maratht translation of the Digha-nikaya, partucu-
larly of the first volume, shows his scholarship and critcal acu-
men.

Professor Kosambi's contemporary, B.M. Barua, was another
Indian who continued the Buddhist philosophical studies started
by Dr. S.C. Vidyabhusan. Dr. Barua’s first work, The Iistory of Pre-
Buddhist Indian Philosophy, was an cpoch-making publication.
Through this work he placed carly Buddhism 1 1ts real perspec-
tive and countered the tendency of studying Buddhism in 1sola-
tion, independently of pre-Buddhist thought. His second work,
Ajivikas, brought to light a powerful ancient religious movement,
now extinct in its motherland. His Praknt Dhammapada was the
fruit of great literary industry. Dr. Barua also wrote many valuable
works on Buddhist inscriptions and history. His Old Brahmi Inscrip-
tions in the Udayagini and Khandagin Caves, Bharhut Inscriptions, Asoka
and his Inscriptions and Ceylon Lectures considerably advanced the
study of the history of Buddhism.

The brilliant contributions of these eminent scholars bear tes-
timony to the growing popularity of Buddhist literature and
thought. They also point to the vitality of a culture which could
command the wholehearted service of so many scholars of the
cast and the west.

NOTES

1. See T.R. V. Murti, The Central Philosophy of Buddhism.
2. See Indian Historical Quanrterly, 1940, vol. XVI, no. 2.
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BUDDHISM AND JAINISM



CHAPTER 3

Sramanas: Their Conflict with
Brahmanical Society*

Background to the Conflict

The unquestioned authority of the Vedas;

the behef 1n a world-creator:

the quest for purificauon through ntual bathings;
the arrogant division into castcs;

the practice of mortification to atonce for sin;
—these five are the marks

of the crass stupidity of witless men.!

[vedapramanyam Kkasyacit kartrvadah/
snane dharmeccha jauvadavalepah//
santaparambhah papahanaya cetu/
dhvastaprajnanam pancalingani jadye//]

This bold diagnosis of the malady of Indian society was not pro-
nounced by a modern ratonalist but by Dharmakirti, an eminent
seventh-century Buddhist logician of Nalanda. Notwithstanding
the strictures of Dharmakirti, his five ‘marks’ neatly sum up the
basic beliefs that characterize Hindu civilization both as 1t was at
the time of the Buddha and as it is today, after a lapse of more
than 2500 years. The first four ‘marks’, viz., the authority of the
Vedas, the belief in a creator, the path of ntualism, and a social
structure based on a system of hereditary ranks, constitute the

*This article was published originally in Chapters in Indian Civiiization. vol. I, ed.
J.W. Elder (Dubuque, Iowa: Kendall/Hunt Publishing Company, 1970), pp. 40-81.
Reprinted with kind permission of Joseph W. Elder, editor.
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four cornerstonces of the brahmanical schools, whereas the last,
viz., the path of asceticism, stands out as the chief characteristic
of all the heterodox schools collectively called the sramanas. Despite
their common origin, these two dominant traditions, the ortho-
dox and the heterodox, gave rise to innumerable crosscurrents,
sometimes completely losing their identity, and at other umes
merging in a confluence, only to re-emerge again in a new form
and flow in opposite directions. The history of Indian civihizauon
1s truly the history of the mutual influence of these two traditions
that resulted in the transformation of the Vedic religion of the
Indo-Aryans into modern Hinduism.

It is not easy to trace the entire course of this transtormation
with any great certainty. But it 1s possible to observe the moments
of their mutual impact and consequent adjustment to each oth-
er's position as reflected in the vast Indian hiterature beginning
from the Vedas and continuing up to the wrniungs of Mahatma
Gandhi, who is claimed as a saint by the upholders of both the
brahmanical and the sramana ideals of modern India.

Of the only two reterences to the word sramana (practicer of
religious exertions—from, sram ‘to exert’) in the Vedic literature,
one is found in the Brhadaranyaka Upanisad® where it is placed
side by side with tapasa (practicer of religious austeriies—from
tap, ‘to warm’) indicating that a sramana, like tapasa, belonged to
a class of mendicants. It 1s not clear if this word sramana at this
stage referred exclusively to a member of the heterodox orders of
monks whom we meet frequently in the Pali scnptures of the
Theravada school of Buddhism. In the latter the compound word
sramana-brahmana is of common occurrence and definitely refers
to two distinct groups of holy men, the former denoting all kinds
of mendicants including the Buddhists, and the latter solely re-
served for the brahmans, the lay upholders of the Vedic tradition.
The brahman mendicants are here designated by the term tapasa
but never by the word sramana. In contrast, the Buddha is called
a great (maha) sramana, and the members ot his order (sangha)
are referred to by the non-Buddhists as the sramanas, the sons of
Sdkya. In the Jain texts also, Mahavira the Jain teacher, a contem-
porary of the Buddha, is called a sramana, a title by which later
Hindu writers identified the ascetics of the Jain and Buddhist faith.

The Pali scriptures occasionally betray a certain animosity be-
tween the sramanas, particularly the Buddhists, and the brahmans.
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But on the whole their atutude to cach other was one of cordial-
ity. In subsequent periods, however, the successes of Buddhists in
converung the great emperor Asoka and in winning for their
order the support of a large number of rich merchants, tradition-
ally the patrons of the brahmans, must have produced great hos
ulity between them; so much so, that Patanjali (¢. 150 8.c.) 1in his
Mahabhasya® cites ‘sramanabrahmana’, togcther with ‘cat and
mouse’, ‘dog and fox’ and ‘snake and mongoose’, as illustrations
of such hosulity. Centuries later, HHemacandra (12th century A.n.)
himself a sramana (a Jain monk), cites the same example 1n an
identical context in his grammar’,! thus emphasizing the tradi-
tuonal hostlity between the sramanas and the brahmans that per-
meated medieval Indian socicety.

The rise of the sramanas as a dominant force 1n Indian hife is
seen in the emergence of Jainism and Buddhism as the great
salvaton religions in the sixth century s.c. The pecople who wit-
nessed their emergence had moved a long way from their ances-
tors the Indo-Aryans, who had settled at least a thousand years
earlier in the northwest after conquering the indigenous people
of the Indus valley civilization.

The Vedas, the sacred texts of the early Aryans, had already
attained the status of 'revealed’ texts, and their authors had long
since become ‘the ancient seers’. The anthropomorphisin of the
Vedas, after passing through the successive stages of henotheism
and pantheism, had now entered a new and possibly final stage of
its development, the monotheism of the Upanisads. The old Vedic
god Varuna, the mighty upholder of the moral law, had long been
relegated to the position of a minor deity. Even his flamboyant
successor, the warlike Indra, had been replaced by Prajapati, the
creator God, the God preeminent in the Brahmana literature, the
main source of Hindu theism. The primeval self-sacrifice of
Prajapati, as narrated in the epochmaking Purusasukta,” having for
centuries remained a source of interminable speculaton on the
nature of the sacrifice and its relation to gods and men, had
resulted simultaneously in uniting the gods in the concept of an
impersonal Brahman and dividing men permanently into the divi-
sion of four varnas (ranks), leaving both gods and men in the
hands of a sacerdotal class of priests who alone knew the magic
of that cosmogonic sacrifice.

It is at this juncture in the history of India, which marks the
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cnd of the classical Vedic period and the beginning of the
Upanisadic period, that we have the first glimpse of certain new
theorics, clearly identihiable with those of the later sramanas, comn-
ing into direct contact with the brahmanical ideals. ‘The heteroge-
ncous nature of the Upanisadic speculations, when compared with
that of the Vedas and the Brahmanas, shows infusions of further
clements, both social and philosophical, to an unprecedented
degree. The participation of ksatriyas like Asvapati Kaikeya,
Ajatasatru of Kasi, Janaka of Vidcha, Pravahana Jaivali, and
Sanatkumara, not as disciples but as authoritics, and somctimes
even as teachers of the brahmans, points to the evolution of new
doctrines originating from non-brahmanical sources. The
Upanisadic doctrines of Brahman and Atman can be consistently
traced back to their original sources, viz., the Vedas and the
Brahmanas. But the doctrines of transmigration (punarnanma),
action (karma), and emancipaton (moksa), doctrines fundamental
to the sramana religions and at a later stage to all Indian religions,
do not follow with equal consistency from the Vedic tradiuon.
These were probably introduced into the main traditon by the
ksatriyas, the new teachers of the Upanisadic period.

One of the major Upanisadic passages dealing with the earliest
notion of the transmigrauon of the soul i1s attributed to a prince
called Pravahana Jaivali. The latter, when approached by a learned
brahman, Gautama Aruni, secking instruction in this knowledge,
says:

As truly as this knowledge has never heretofore dwelt with any
brahman whatsoever, so truly may not you and your grandfa-
thers injure us. But I will tell it to you, for who is able to refuse
you when you speak thus [i.e., ‘I come to you, sir, as a pupil’]!®

The doctrine of karma is not explicitly attributed to the ksatriyas.
[ts exponent in the Upanisads is Yajnavalkya, the great brahmavadin.
But his manner of expounding this doctrnine in the assembly of
Janaka betrays its non-brahmanical origin. We quote here the
relevant portion:

“Yajnavalkya,’ said Artabhﬁga, ‘when the voice of a dead man
goes into fire, his breath into wind, his eye into the sun, his
mind into the moon, his hearing into the quarters of heaven,
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his body into the carth, his soul (atman) into space, the hairs
of his body mto trees, and his blood and semen are placed in
water, what then becomes of this person (prurusa)?”’
‘Artabhaga, my dcar, take, my hand. We two only will know of
this. This is not for us two [to spcak of] in public.’

The two went away and dehberated. What they smd was karma
(action). What they praised was karmna. Venly, one becomes
good by good action, bad by bad actuon.

Yajnavalkya's rcluctance to discuss the doctrine of karna in
public (a reluctance not shown on any other occasion) can per-
haps be explained by the assumption that it was, like that of the
transmigration of the soul, of non-brahmanical ongin. In view of
the fact that this doctrine 1s emblazoned on almost every page of
the sramana scriptures, 1t 1s highly probable that 1t was denved
from them.

A major cffect of the ascendency of the ksatniyas and of the
doctrines of samsara (the transmigraton cycle) and karna (ac-
tion) was the dechine in importance of sacrifice (yayna) and 1ts
replacement by asceticism (tapas) as a means of achieving the new
aim of life, salvation (moksa) from samsara. The ancient instutution
of yajna, the centre of the lndo—Ar}mn culture, around which moved
the entire social and religious life of the Aryans, and which prom-
ised them abundance on earth and the worlds of fathers and gods
after death, was now looked upon as a snare binding its performer
ever more to the ignoble desires of itte and perpetuating the cycle
of endless births and deaths here as well as 1n heaven. Quite
contrary to the spirit of the Vedas and the Brahmanas, the
Upanisads read:

What shall we do with offspring, we whose is this soul, this
world? They, verily, rising above the desire for wealth and the
desire for the worlds, lived the life of a mendicant.®

By renouncing his abundant wealth and two dear wives, Yajnavalkya,
the greatest exponent of the Brahma-vidya, had, like his illustrious
sramana successor the Buddha, renounced the sacrifice, and by
implication all hereditary social duties and ritualism enjoined by

the Vedas.
Scores of references to ascetics variously called muni, yati and
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panvrat and to their asceticism or the practice of tapas are to be
found 1n the Vedic literature. The Brahmanas speak of Prajapati’s
tapas prior to the act of creation. The namc Aranyaka (forest
dweller) itself indicates a shift from sacrifice to renunciation lead-
ing towards ascecticism. One of the principal Upanisads, the
Mundaka, while recommending the sacrifices enjoined by the
Vedas, clearly warns that they are ‘unsafe boats’ leading to re-
peatcd births and deaths, and declares that ‘by austenty (tapas)
Brahma becomes built up.”” The brahmanical theory of the four
asramas (stages of life) accords supreme place to asceticism in the
life of a duyya (twice-born). The Vaikhanasasutras, a post-Upanisadic
law-book for the ascetics of the brahmanical traditions, lists van-
ous kinds of ascetics and their manifold practices. It would thus
appear that asceticism had become an acceptable way of life for
the brahmans even before the rise of the sramanas in the sixth
century B.C. It must however, be remembered that it was never
accepted by the brahmans as a norm but as a concession to cer-
tain elements of the Aryan community who did not recognize the
Vedic tradition. The Atharva Veda contains a story of Indra’s kill-
ing the yatis (ascetics). Commentung on the word yati, Sayana says
these are to be identified with mendicants ‘devoid of the thoughts
of the Vedanta’, or ‘a people belonging to the asuras’.'” In the
Aitareya and the Pancavimsa Brahmanas the same story 1s repeated.
Here Sayana explains the term yafi as ‘people opposed to the
sacrifices (yajnavirodhyanan), and ‘endowed with rules contrary to
the Vedas (vedaviruddhaniyamopetan).’' The Dharma Sastras the
epics and even the Puranas, as will be seen below, reflect the
tensions produced in the Indian society by the impact of these
yatis, whose tradition was carried on by the sramanas in the post-
Upanisadic penod.

The concept of asceticism in India appears to go back to the
prehistoric Indus valley civilization. Several seals from Harappa
depict a horned god seated in the cross-legged posture of the
later Indian yogins, surrounded by animals, which 1s identified by
Marshall with Pasupau, Siva of later Hinduism.'2 There are also
found a few figures in terracotta of nude men with coiled hair;
their posture, rigidly upright, resembles that of the latter day Jain
images in kayotsarga meditation.'” The Rg Veda contains a solitary
hymn that describes a mun: (a silent one). In the words of Keith,
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He differs enturely from the Brahman student or the man un-
dergoing consecration, for his ecstacy is not connected cither
with the sacrifice or with any of the rites ancillary to it or the
entry of the youth into the full life of the community. '

He 1s descnbed as girdled with the wind, his hair is long, and his
sotled garments are of yellow hue. Men sce only his mortal body
but he

looking upon all varied forms flics through the region of the
air, treading the path of sylvan beasts, Gandharvas and
Apsarasas.’

He knows secret desires, 1s a most delightdful friend; he s the
heaven and the hght, and he drinks with Rudra a draught from
the same cup. This hymn strongly suggests a close connection
between these munis and Rudra/Siva, the only ascetic god of the
later Hindu panthecon.

Another enigmatic figure connected with asceticism 1s that of
the vratya. The Atharva Veda'® refers to his standing motionless for
a whole year and similar ascetic practices, and cven elevates him
to a cosmic power. He wanders in different direcuons accompa-
nied by a harlot and a magadha (a bard from Magadha, the cradle
of sramana culture) and arrives in the courts of kings as a guest.
He is called a vidvan (a learned one), and his hosts are expressly
asked not to revile him. If the host is preparing a fire-offering
when a vratya arrives as an atithi (a guest), the former should ask
his permission to make an oblauon. References are also made to
non-vratyas calling themselves vratyas but bearing the name only.
According to tradition the wvratyas are Aryans living outside that
community and hence fallen from pure Aryanhood. There are
special rites called vratyastomas which were intended for their
readmission into the brahmanical community. These vratyas, the
dissident or the renegade Aryans, with their non-Vedic practices
and close connection with ksatriyas and the people of Magadha,
together with the yatis mentioned above, appear to be the fore-
runners of the later sramana saints who also called themselves
Aryans but persistently refused to conform to the Vedic scriptures
and the brahmanical institutions of rank (varma) and asrama.

The purpose of asceticism and the austerities connected with it
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may have been the acquisiion of magic powers similar to those
that were promised by the Vedic sacrifices; but by the time of the
Upanisads these were definitely geared towards the realization of
moksa, 1.¢., the emancipation of the individual from the cycle of
transmigration (samsara). As the latter was the result of actions
(kanna), whether undertaken out of ignorance and thus yiclding
evil births, or according to the Vedic injunctions assuring heaven-
ly states, all actons werce to be renounced by a true aspirant. Since
this 1s impossible, a search for actions or the modes of their ac-
complishments that did not bind one to samsara became neces-
sary. The birth of the Indian darsanas (systems of philosophy) can
be traced to this single problem, the chief preoccupation of all
Indian thinkers whether of the orthodox or of the heterodox
persuasion.

One of the earliest attempts to resolve this problem, as is seen
in the earliest Upanisads, was to interpret the major animal-sacri-
fices as of cosmic significance. The sacrificial horse in the
asvamedha, for instance, was not merely an animal, but represent-
ed the whole universe, the various parts of its body being idenu-
fied with the diverse members of the cosmic person.!” During
subsequent penods, this led brahmanical law-givers as well as ex-
ponents of the Mimamsa school to exempt sacrificial violence from
the purview of himsa, the first of the forbidden acts for all claim-
ing the status of an Aryan. But sacrifice was not the only act that
was enjoined by the Vedas. There were other duties, flowing from
the authority of the Vedic scriptures, such as the duties of vama
(rank) and asrama (stages of life), the duties devolving upon a
person in paying the debts to the gods, the fathers and the teach-
ers, which would involve manifold acts and thus perpetuate the
samsara. The Upanisadic seers resolved this problem by advocat-
ing the overriding nature of the knowledge of the Atman (the
cosmic self) over all deeds. Endowed with this knowledge, a per-
son might engage in any and all deeds and yet may not be bound
by their results. Indra, the warrior god of the Vedas, who becomes
the embodiment of the Atman in the Upanisads, while addressing
Pratardana, who arrived at his abode (the heavens) by fighting,
says:

Understand e, myself. This indeed I deem most beneficient
to man—namely, that one should understand me. I slew the
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threc-headed son of Tvashtr. | dehivered the Arunmukhas, as-
cctics, to the wild dogs. Transgressing many compacts, | trans-
fixed the pcople of Prahlida in the sky, the Paulomas in the
atmosphere, the Kalanjakas on carth. Of me, such a once as |
was then, not a single hair was injured. So he who understands
mc—>by no deed whatsoever of his is his world injured, not by
stcaling, not by kiliing an cmbryo, not by the murder of his
mother, not by the murder of his father; if he does any evil
(papa), the dark colour departs not from his face (i.c., he doces
not become pale).'*

Although Indra’s claim to these acts 1s substantiated by the Vedic
scriptures, 1t 1s nevertheless not the case that the Upanisads allow
anyone with the knowledge of the Atman to commit the cardinal
sins with impunity. The purport of the statement, in the hight of
the spirit of the Upanisads, 1s that such a person endowed with
the knowledge has already attained the umity with the Brahman,
has ccased to be an individual. His actions are real only 1in an
cmpirical sense; but from a transcendental point of view they are
cither illusions or (even if real) do not belong to him.

The illusionists, for whom all muluphcity, the operauve field of
all acuons (karma), was a mere name, found their support in the
innumerable passages that described the sole reality of the Brah-
man, the one, eternal and irreducible principle of the Upanisads.
But the scriptures also spoke of the Brahman ‘creaung the uni-
verse and then entering into it as soul’, thus confirming the 1m-
manent nature of this transcendent spirit. The distinction drawn
here between the creator and the creation, 1.¢., ‘between the
supreme and the individual soul’ led to the theism ot the
Svetasvatara Upanisad, the main source of Indian theism. Discuss-
ing the genesis of samsara and the role human beings played 1n
their own emancipation, the Svetasvatara Upanisad emphatically
declares that neither time, nor inherent nature (svabhava), nor
necessity (niyati), nor chance (yadrccha), nor the elements (bhuta),
nor heredity, nor a combination of all these are to be considered
as the cause of samsara (transmigration), and that ‘the soul cer-
tainly is impotent over the cause of pleasure and pain’, for ‘He is
the one who rules over all these causes, from ‘time’ to the ‘soul’."
The Upanisads thus sought to resolve the problem of karma either
by a denial of its reality or by the imposition of a supreme will that
deprived the human being of any responsibility in its operation.
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Even the ‘Realist” Sankhya, who shows a remarkable affinity
with the sramanas in his unquahified rejection of both the Brahman
(of the 1dealists) and the Isvara (of the theists), failed to offer a
new soluton to the problem of karma. The Sankhya, quite con-
trary to the spint of the Upanisads, accepted the reality of the
muluple universe (prakrti) and of the multiplhicity of the individual
souls (purusas). Nevertheless, the school retained the basic doc-
trine of the Upanisads by transferring all actions (karma) to the
maternial prakrti, thus presenving the cternal and incorruptble
nature of the purusa. Indeed it may be said that in subsequent
periods the adherence to this one single doctrine, viz., the eternal
and unchanging nature of the soul, to the exclusion of many
other cherished notions of the Vedas and the Upanisads already
rejected by the Sankhya, became the hallmark of all brahmanical
schools. The sramanas, while assimilating several brahmanical theo-
ries regarding matter and spirit, and a large number of practices
current in the schools of Yoga, remained uncompromisingly op-
posed to this cardinal doctrine of the Vedic Aryans. It is not
surprising, therefore, that at the ume of their first emergence in
a period immediately following the rise of Sankhya doctrines, the
sramanas appear as leaders of heterodox religions proclaiming
novel theories of karma and moksa and above all, of the soul
(atman).

One of the outstanding distinctions between the brahmanical
and the sramana doctrines is that whereas the former can be
traced only to a body of literature of varying antiquity, the latter
can be attributed to definite historical persons who flounished
around the 6th century B.c. in the ancient kingdoms of Videha
and Magadha. Our main sources for the history of the sramanas
are not the epics like the Ramayana and the Mahabharata, nor the
Hindu Puranas, the traditional sources of Indian history, but the
scriptural literature of the Jains and the Buddhists, written not in
Sanskrit, the language of the brahmans, but in the vernacular
popular languages of Magadha, called respectively Ardhamagadhi
and Pali. Although the date of their final redaction 1s fairly late,
the Ist century B.C. (in Ceylon) in the case of the Buddhists, and
the 5th century a.p. (at Valabhi in India) in the case of the Jains,
certain historical data provided by them are corroborated by the
edicts of Asoka (269 B.c. - 232 B.c.) and a large number of inscrip-
tions of the subsequent period. These are supplemented by the
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traditions preserved 1in a large number of commentarics
(Atthakathas and Tikas) and chronicles like the Mahavamsa (5th
century A.D.) and the cye-witness accounts of Chinese travellers
like Fa-hsien (399-114 A.n.), Hstan Tsang (629-645 A.n.) and I-
Tsing (671-695 A.D.).

Sramanas of Pre-Buddhist India

Tradiuons vary on the exact date of the Buddha's death, but it is
now gencerally accepted that he died at the age of cighty in or
around 483 B.c. A famous Buddhist text called the Samannaphala-
sutta (‘Fruits of the life of a sramana’),™ alluding to an incident
that took place towards the end of the Buddha's life, gives a fairly
long account of six ‘herctical’ sramana lcaders, contemporanes of
the Buddha himsclf. The dialogue takes place between the Bud-
dha and Ajatasattu, a patricide king of Magadha, who had usurped
the throne only some seven years before the Buddha's death.
Ajatasattu, after poinung out the advantages denved by the ordi-
nary house-holders from pursuing their manifold acuvites, asked
the Buddha whether the members of his order denved any corre-
sponding advantages, visible in this life, by followming the htfe of a
recluse (sramana). The Buddha asked the king if he had ever
approached other sramanas and brahmans with that questuion and
wanted to know their replies. The king's answer, descnbing the
six philosophical systems, as it follows here,? is our carliest and

main source for the history of the sramanas of pre-Buddhist India.

1. Antinomian ethics of Purana Kassapa:
To him who acts or causes another to act, mutilates, ...pun-
ishes, ...causes grief or torment, ...to him who kills a living
creature, who takes away what is not given, who breaks into
houses, who commits robbery, ...or adultery, or who speaks
lies, to him thus acting there is no guilt. If with a discus
with an edge sharp as a razor he should make all the living
creatures on the earth one heap, one mass, of flesh, there
would be no guilt thence arising, no increase of guilt would
ensue. Were he to go along the south bank of the Ganges
striking and slaying, ...no increase of guilt would ensue.
Were he to go along the north bank of the Ganges giving
alms, offering sacrifices..., there would be no merit thence
resulting, no increase of merit. In generosity, in self-mas-
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tery, in control of the senses, in speaking truth there is
neither merit, nor increase of merit.

2. Fatalism or determinism of Makkhali Gosala:

There 1s no cause, cither ulumate or remote, for the de-
pravity of beings..., or for the rectitude of beings. The at-
tainment of any given condition, of any character, does not
depend either on one’s own acts, or on the acts of another,
or on human effort. There is no such thing as power or
cnergy, or human strength or human vigour. All beings are
without force and power and energy of their own. They are
bent this way and that by their fate (niyati), by the neces-
sary condiuons of the class to which they belong, by their
individual nature: and it i1s according to their positon in
one or the other of the six classes (abhyati) that they ex-
Jperience ease or pain.... There are cighty-four hundred
thousand penods during which both fools and wise alike,
wandering in transmigration, shall at last make an end of
pain. Though the wise should hope: ‘By this virtue or this
performance of duty, or this penance, or this righteousness
will I make the karma [I have inherited], that 1s not yet
mature, mature’ —though the fool should hope, by the
same means, to get gradually rid of karma that has ma-
tured—neither of them can do it. The ease and pain,
measured out as it were, with a measure, cannot be altered
in the course of transmigration; there can be neither 1In-
crease nor decrease thereof, neither excess nor deficiency.
Just as when a ball of string is cast forth 1t will spread out
just so far, and no further, than it can unwind, just so both
fools and wise alike, wandering in transmigration exactly
for the allotted term, shall then, and only then, make an
end of pain.

3. Materialism of Ajita Kesakambalu:
There is no such thing as alms or sacrifice or ottering.
There is neither fruit nor result of good and ewvil deeds.
There i1s no such thing as this world or the next. There is
no [benefit accruing from the service ot} tather or mother,
nor beings springing into life without them [as in heaven
and hell]. There are in the world no recluses or brahmans



SRAMANAS: THEIR CONFLICT WITH BRAHMANICAL SOCIETY 59

who have reached the highest point, who walk perfectly,
and who having understood and realized, by themsclves
alone, both this world and the next, make their wisdom
known to others. A human being s built up of the four
clements. When he dies the carthy in him returns and
relapses to the carth, the fluid to the water, the heat to the
firc, the windy to the air, and his faculues (the five senses
and the mind) pass into space. The four bearers, on the
bicr as a fifth, take his dead body away; ull they reach the
burning ground men utter forth culogies, but there his
bonces arce bleached, and his offenngs end in ashes. It is a
doctrine of fools, this talk of gifts....Fools and wisc alike, on
the dissolution of the body, are cut off, annihilated, and
after death they are not

4. Atomism of Pakudha Kaccayana:
The following seven things are neither made nor command-
ced to be made, ncither created nor caused to be created,
they are barren (so that nothing s produced out of them),
steadfast as a mountain peak, as a pillar firmly fixed. They
move not, neither do they vary, they trench not one upon
another, nor avail as to ease or pain or both. And what are
scven? The four elements—earth, water, fire and air—casec,
and pain, and the soul as a seventh. So there i1s neither
slayer nor causer of slaying, hearer or speaker, knower or
cxplainer. When one with a sharp sword cleaves a head 1n
twain, no one thereby deprives any one of life, a sword has
only penetrated into the interval betwcen seven clemen-

tary substances.

5. Fourfold restraint of Nigantha Nataputta:
A Nigantha (a man free from bonds) is restrained with a
fourfold self-restraint (catu-yama-samvara-samvuto). He hves
restrained as regards all evil; all evil he has washed away;
and he lives suffused with the sense of evil held at bay.
Such 1s his fourfold self-restraint.

6. Agnosticism of Sanjaya Belatthiputta:
If you ask me whether there is another world—well, 1f |

thought there were, I would say so. But I don’t think 1t 1s
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thus or thus. And I don’t think it is otherwise. And I don’t
deny it. And I don’t say there neither is, nor is not, another
world. [The same formula is repeated after various ques-
tons arising from Ajita’s doctrine of Matenalism]... to each
or any of these questons do I give the same reply.

With the exception of Nigantha Nataputta who alone speaks of
‘restraint’, the remaining five sramanas are adherents of doctrines
which, 1n varying degrees, deny the moral basis of karma and
consequently of salvation, the chief aim of asceticism. This appar-
ent discrepancy can partly be explained by the fact that the Bud-
dhist account is a biased one and does not give us a true picture
of their rival schools. Yet the same text describes each one of
them in a stereotyped manner as being:

the head of an order (samght); of a following (gani), the teach-
er of a school (ganacanyo), well known (nato) and of repute
(yasasst), as a ford-maker (titthakaro), revered by the people, a
man of expenence, who has long been a recluse (ara-pabbajito)
and (addhagato) and well stricken in years (vayo anuppatto).

This is an indication of the fact that the six sramana teachers are
historical persons who had well established their position as ascet-
ic leaders long before the advent of Buddhism. Of these, Ajita,
the protagonist of matenialism, might have been the forerunner
of the later Carvakas. Sanjaya, the agnostic, seems to be ideptical
with an ascetic of that name, the original teacher of Sariputta and
Moggallana, the two chief disciples of the Buddha. Pakudha
Kaccayana and Piurana Kassapa still remain unidentified, but are
often found associated with Makkhali Gosala, the Ajivika leader.
Finally, the Nigantha Nataputta is now accepted as being identical
with Mahavira, the last Tirthankara of the Jains.

Considerable interest attaches to the Jain term Tirthankara, for
it is still used by the Jains to designate their teacher Mahavira (the
great hero), as it was used by the Buddhists in the days of the
Buddha to describe all ‘heretic’ sramanas. According to the Jains,
a Tirthankara (literally one who makes a ford, as 1t were, to cross
the flood of samsara) is a person who having completely eradicat-
ed all passions (vitaraga) and all possessions (nirgrantha), and con-
sequently having attained omniscience (sarvajna) preaches the
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norm unul he enters nirvana or ecmancipation from the cycle of
transmigration. Such was, according to the Jains, Mahavira, whose
claim to omniscience is also attested by the Buddhist texts. A
similar claim was made, according to the Jain texts, by Makkhali
Gosala, leader of the Ajivikas. Unfortunately, no literature of the
Ajivikas has survived, and the school itself became extinct around
the 12th century A.p., lcaving only a few traces of its existence in
the form of short inscriptions and stray references in the litera-
ture of its rivals. By contrast, the followers of Mahavira called the
Jains (after sina, a victor) have not only preserved a large body of
religious and secular literature but even managed, where others
failed, to survive in India, albeit as a very small minonity, as the
sole representatives of the ancient sramana tradiuon.

The Ajivikas

The Jain tradition depicts Makkhali Gosala as a person of low
parentage (mendicant parents) born in a cowshed (hence Go-
Sala). He maintained himself by the profession of a mankha,
displayer of picture-boards. Early in life he approached Mahavira,
in the third year of the latter’s ascetuicism, at Nalanda. Mahavira
refused to accept him as his disciple, but the two lived together
for a period of some six years. During this penod, Gosala, in
imitation of Mahavira, became a naked mendicant and developed
magic powers of great potency. He was strongly influenced by
Mahavira’s gift of prophesying and was thus confirmed in his
doctrine of predetermination. The two disagreed about this doc-
trine, and Gosala, humiliated by the spectacular successes of his
rival, separated from Mahavira, and declared himself to be a Jina
(a victor), a Tirthankara, and a Kevalin (possessor of omniscience).
He seems to have spent some sixteen years after this event wan-
dering in the region of the Ganges valley, proclaiming himself to
be the leader of the already existing community of the Ajivika
mendicants and laymen. Towards the end of this period he settled
down 1n Savatthi, a stronghold of the followers of Mahavira, in the
workshop of a potter-woman called Halahala. Here he was visited
by six disacaras (‘wandering evangelists’) of the Ajivika commu-
nity, and Gosala in consultation with them codified the Ajivika
scriptures and declared the six inevitable and predestined factors
of life, viz., gain and loss, joy and sorrow, life and death. The visit
of the disacaras and the codification of the new scriptures seems
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to have aroused the Jain opposition. Mahavira is said to have then
exposcd the true nature of this ‘pscudo-jina’. This led to great
disputes between the two leaders, Gosala trying his deadly magic
powers against Mahavira. The latter escaped unhurt, and Gosala
died shortly afterwards in the potter-woman’s house repenting his
cvil deeds and declaning that *he was not a jina but a cheat, and
that Mahavira was the only true jina.’?

There 1s no mecans of verifying this evidently biased Jain ac-
count of Gosala. Even the Buddhists considered the Ajivikas as
their chief nivals, given to extreme forms of self-mortification, and
they ndiculed their cult of nudity and unclean habits. The pur-
pose of such a penance to an absolute fatalist like Gosala will
always remain a riddle. It is impossible to solve it until we know
his doctrine of karma.

In the teachings of Mahavira, the doctrine of karma is closely
linked together, as in no other Indian system, with penance (tapas),
and this must have had some bearing on his denial of Jinahood
to Gosala. In outward behaviour, such as the observance of nudity
and of begging and dietary practices, the Ajivikas and the follow-
ers of Mahavira show no great difference; indeed at a later time
the Ajivika mendicants appear to have been absorbed into the
Jain order of monks in the south. The Ajivika doctrine of abhijati
(six classes of mankind) shows close resemblance to the Jain
doctrine of lesya (psychic colour of all beings). The latter is also
closely linked with the doctrine of karma, and the same may have
been true of the theory of abhijati. Finally, fatalism in a modified
form is also to be found in the Jain division of living beings into
two basic categonies, viz., bhavya and abhavya, the former destined
to attain liberation and the latter eternally subjected to the cycle
of samsara. The main difference between Gosala and Mahavira
would appear tc be not so much in their adherence to the doc-
trine of fatalism and free-will, but in their advocacy of an absolut-
ist (ekanta) or non-absolutist (anekanta) position regarding the
self, karma and salvation.

The Jains
Mahavira, as noted above, is identical with Nataputta (son of the

Natr clan) the Nigantha (free from bonds) of the Pali canon. The
Niganthas, the present day Jains, fix the date of his death as 527
B.C., and consider him to be the last of the twenty-four Tirthankaras
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of the present age, his ummediate predecessor being Parsva, who
1s believed to have attuned Nirviana some 250 years carlier at the
famous Parasnath hills, in Bihar. They also maintain that the catu-
yama-samvara (the fourfold restraint) attributed to Nataputta by
the Pah canon was actually the teaching of Piarsva, in whose tra-
diton Mahavira was born and which he reformed by adding one
more samvara (restraint) and also by instututing a well-organized
community of monks and nuns, laymen and laywomen. In view of
the fact that the Pah scriptures testify to the presence of a large
number of Nigantha laymen, including Vappa, an uncle of the
Buddha,* the Jain tradition of Parsva is now gencrally accepted.
Scholars do not accept the traditional date for Mahavira's nirvana,
locating itinstead in 467 n.c., some sixteen years after the Buddha's
death.

Litte 1s known of Mahavira's personal life, and the traditional
biographies® read very much like those of the Buddha. Mahavira,
who is also called Vardhamana, was the son of Siddhartha, a ksatnya
chieftain of the Licchavis, and of Trisala, a sister of king Cetaka
of Vaisali. He was born at a place called Kundagrama, ncar mod-
ern Patna, in Bihar. Through his mother he was related to the
major royal families of that ume, particularly of Videha, Magadha,
and Campa. He was, according to one tradition, married to Yasoda,
who bore him a daughter called Anoja. Mahavira, 1t 1s said, wanted
to renounce the household stage in life early in his youth, but in
deference to the wishes of his parents waited unul their death;
then at the age of twenty-eight he became a Jain mendicant in the
tradition of Parsva.

For twelve years Mahavira led a life of severe austerities, dis-
carding even his loincloth in the second year. Henceforth he went
about naked, wandering in the Ganges valley, suftfering extreme
privation, and practising the virtues of a great saint. In his third
year he was joined by Makkhali Gosala, who witnessed a great
many miracles performed by Mahavira and left the latter after six
years of wandering together in distant parts and among the wild
tribes of Bengal and Bihar. In the thirteenth year, after a pro-
longed fast lasting for several weeks, Mahavira,

outside the town Jrmbhikagrama, on the northern bank of the
river Rjupalika, in the field of the householder Samaga, under
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a Sala tree, in deep meditation, reached complete and full, the
unobstructed, unimpeded, infinite and supreme, best knowl-
edge and intuition, called kevala.*®

He now became an omniscient:

He knew and saw all conditions of the worlds of gods, men and
demons; whence they came, whether they are born as men or
animals or became gods or hellish beings, the ideas, the thoughts
of their mind, the food, doings, desires, the open and secret
deeds of all iing beings in the whole world; the Arhat (holy),
for whom there i1s no secret, knew and saw all conditions of all
living beings 1n the world, what they thought, spoke, or did at
any time.”’

He was now recognized as a Jina (the victor), Sarvajiia (the om-
niscient) and above all, a Tirthankara.

Immediately after this event, Mahavira, it is said, proceeded to
a place in the neighbourhood where a big yajna was being orga-
nized by a brahman, Somilacarya, and preached his first sermon,
denouncing the sacrifice and converting eleven learned brahmans
assembled there who became his chief disciples called ganadharas.
Chief of them was Indrabhuu Gautama who received the master’s
words that were compiled at a later stage in the canons of the
Jains, called the Angas.

Mahavira spent thirty years of his life as a Tirthankara and
entered nirvana at the age of seventy-two, leaving behind him a
well-organized community of Jains consisting of ‘fourteen thou-
sand monks, thirty-six thousand nuns, one hundred and fifty thou-
sand laymen and three hundred and hfty-eight thousand lay-
women’.?

This vast community of the niganthas (Jain monks) and their
upasakas (lay devotees) must have included a large number of the
followers of the ancient order of Parsva. Modern Jain scholars
maintain that Par$va’s community of monks observed only four
vows, viz., ahimsa (non-violence), satya (refraining from untruth-
fulness), asteya (refraining from stealing) and apangraha (renounc-
ing all worldly possessions), included in the catu-yama-samvara of
the Pali canon. It is held on the evidence of a late Jain text called
Uttarajjhayana-sutta® that the monks of Parsva’s order were not
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given to the practice of nudity but considered it purcely optional
for a Jain ascetic. Mahavira, it is said, introduced several major
changes in the reorganization of this community. He is said not
only to have introduced a fifth vow consisting of brahmacarya (com-
pletc cchibacy), but also to have made nudity, a mark of total
renunciation, a binding condition on all monks. He also insti-
tuted a speaal class of laymen and laywomen called sramanopasakas
(‘devotees of the sramana®) who, unhke the multitude of the or-
dinary lay members comparable to the Buddhist upasakas, under-
took to observe a scries of twelve vows™ restricting their mundane
acuvitues and worldly possessions, and strove to lead a life of com-
plete renunciation in the footsteps of the master. Thesc
sramanopasakas were the true Jains, the dedicated supporters of
Mahavira, who patronized only the niganthas to the exclusion of
all other sramanas. Ananda, a lay disciple of Mahavira declares:

Truly, Reverend sir, 1t does not befit me from this day forward
to praise and worship any man of a heretic community or any
of the devas or objects of reverence of a heretic communaity; or
without being first addressed by them to address them or con-
verse with them; or to give them or supply them with food and
drink or delicacies or dainties except it be by the command of
the king or the community or any powerful man or a deva or
by the orders of one’s elders or by the exigencies of living.*

The sramanopasakas, with their exclusive dedicauon, not only
maintained a large number of nigantha monks and nuns, but also
provided the lay Jains with the necessary leadership, both in sec-
ular and spiritual matters. Even when communities of Jains were
without monks, as for instance in south India in medieval umes,
the presence of the sramanopasakas prevented the gradual absorp-
tion of the community into brahmanical Hinduism. It was the
absence of such leadership that mainly brought about the gradual
extinction of Buddhist communities in India.

Despite this organization, about a century and a half after the
nirvana of Mahavira, the community of Jains divided into two sects
on the controversial point of total renunciation. Those monks
who took Mahavira’s nakedness as purely optional maintained the
practice of wearing robes made of white cloths and hence were
called Svetambaras (‘white<clad’). Those who declared the master’s
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nakedness to be not only exemplary but obligatory for the attain-
ment of the state of a vita-raga (*the passionless’), adhered to that
practce and were called Digambaras (*sky-clad’). According to tra-
dition the schism took place during the reign of the Mauryan
cmperor Candragupta (¢ 317-293 B.c.), who is believed to have
abdicated the throne and to have accepted the vows of a Digambara
monk. The Digambaras led by their pontiff Bhadrabahu declared
the Svetambaras as apostate and condemned the scriptures com-
piled by them under the guidance of Sthulabhadra as spurious.

Since then the two sects have remained indifferent to each
other, the Digambaras insisting that the Svetimbara monks are no
better than their own more ascetic houscholders and refusing to
worship at the Svetambara shrines with their highly decorated im-
ages of the Jinas. The Digambara shrines still depict their
Tirthankaras as naked, but the sect has all but lost the order of
monks, their place being taken by the sramanopasakas of varying
grades. By contrast, the Svetambaras still have a large group of
mendicants comparable in size to the order of monks in Buddhist
countries like Ceylon or Burma. These two sects are also separat-
ed from each other geographically. The Digambaras are tound
mostly in the south of Deccan and the Svetambaras are concentrat-
ed in the West, mostly in Rajasthan and Gujarat.

But for the sole controversy on the definition of total renunci-
ation, the two sects remain in full agreement on all other teach-
ings of Mahavira. These can be summed up in three basic terms,
viz., anekantavada (non-absolutism), karmavada (the doctrine of
karma) and ahimsa (non-violence), dealing respectively with the
nature of reality, the relation between matter and spirit, and the
path of saivation.

The doctrine of non-absolutism follows from a basic Jain theory
that a thing, i.e., an object of knowledge, consists of three things,
viz., a substance (dravya), innumerable quahties (guna), and an
infinite number of forms or modifications (paryaya) through which
the substance passes in the infinity of time and space. In this
process of constant flux, the substance is characterized by the
simultaneous operation of origination (of new forms), destruction
(of old forms) and permanence (of the substance itselt). An object
like the soul (jiva), for instance, is eternal since consciousness,
which is its essential nature, never abandons it. But the same soul
is also impermanent, since at any given moment, 1t must relin-
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quish an old form while it acquires a new one. To declare, as the
Vedantin or the Sankhya docs, that the soul is only cternal, not
subject to any change whatsocever, is an absolutist point of view
(ekanta) that totally dentes the reality of change. To declare, on
the other hand, as the Buddhists did, that nothing is cternal, and
that things are only scries of momentary flashes, is another ex-
tremc (ekanta). The former denics the reality of samsdra (the
cycle of transmigration), the latter fails to explain nirvana (the
state of final bliss). The Jain positon takes into consideration
both the substance and its modifications, and maintains that the
soul 1s cternal from the point of view of substance and non-cternal
from the point of view of modificauons. It thus abandons the
extremes (ekanta) of other schools and holds that the soul 1s bound
as well as free when looked at from these two different viewpoints
(anekanta).

From this unique posiuon of non-absoluusm follows the cqually

original Jain doctrine of karma. According to the Jains, a soul

iva, a living being, atman) i1s omniscient when it abides 1n its
natural state (svabhava). This 1s the state of frecedom (moksa) 1n
which the soul 1s endowed with infinite knowledge and infinite
bliss.

In its unnatural state, called samsara, the soul 1s also material,
as it is capable of contraction and expansion, and is co-extensive
with the body which 1t inhabits. This unnatural state of the soul
has no beginning in time, nor is it the result of any outside agency
like the creator of the theists, or the Miyati of the Aji\'ikas. During
this state the soul moves in the cycle of transmigration bound not
only by its gross body which is visible to the eyes, but also ¢n-
meshed by a special kind of matter consisung of extremely subtle
atoms. This matter, when bound with the soul, is capable of ob-
structing the latter’s innate nature of omniscience, and is techni-
cally called karma. Molecules composing the organ of mind, the
organ of speech and the body when activated produce vibrations
in the soul. Such vibrations are technically called yoga. The karmic
matter flows into the soul through the channels of activity, and
this process is called asrava (influx). The influx of the karmic
matter, however, does not automatically result in a new bondage
of the soul. That happens only when the soul is actuated by pas-
sions and indulges in such evil things as wrong belief, non-abst-
nence (from evil deeds), or negligence. Then, as a wet surface
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absorbs dust, there takes place the involution of the karmic matter
with the space-points of the soul. This is technically called bond-
age or bandha. The karmic matter thus absorbed and united with
the soul remains with it for a certain duration of ime, someumes
lasting as long as millions of ycars and somctumes as short as a
moment, at the cnd of which it matures and yields fruits corre-
sponding to the passions and deeds that caused the bandha. The
Jains divide these kannas into eight kinds: the knowledge-obscur-
ing karmas produce noncomprehension of objects. The percep-
tion-covering karmas produce non-perception of objects. The feel-
ing-producing karmas cause pleasant and unpleasant feelings. The
faith-deluding karmas cause disbelief in the true nature of reality.
The conduct-deluding karmas cause non-abstinence (want of re-
straint). The life-determining karma determines the span of life in
a particular existence. The name-karmas decide the ‘names’ of
such as infernal beings, human beings, celestial beings, and ani-
mals. The status determining karmas determine high and low sta-
tus. And obstructive karmas stand in the way of giving, gaining and
enjoyment. Thus the karmas, like a giant computer, take note of
each and every passion and action and work out their conse-
quences for each individual in strict accordance with the law of
moral retribution without the aid or the supervision of a con-
scious being like a God. And when the karmas have yielded their
respective results, the karmic matter disassociates (nirjara) of its
own accord from the soul, only to be re-absorbed by a new series
of actions and passions keeping the wheel of samsara in coristant
movement:

Each soul indeed has taken in (enjoyed) successively all the
molecules of matter in the entire universe and has cast them
off. And each soul has been revolving innumerable times in the
cycle of matter. There is no point in the enure space of the
universe, which has not been the seat of birth of a soul. In this
way each soul has been many times roaming, occupying all
points in the cycle of space.*

The number of souls thus undergoing the sufterings of trans-
migration is infinite. Beings are led into different states, becom-
ing celestial or human beings according to their good deeds, and
infernal or animal beings through bad karma. But the largest
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number consists of beings with lhittle or no intelligence, such as
insects, moths and worms, with only four, three or even two sense-
faculucs, and the vast vegetable kingdom that has but one faculty,
viz., that of touch. Vegctable bodies are extremely complex; some
plants may be inhabited by only one individual soul; others may
serve as a collective body for mmnumerable souls who are born
together and die a common dcath, as also is the case with the four
elements, earth, water, air and fire. The Jains, unlike pcople of
any other rehgion, consider that there arc countess souls that
have these elements as their bodics, so that, for instance, when a
match 1s struck, mnumerable souls simultancously spring into
existence, having the flame itself as their common body, only to
meet a collecuve death the moment the flame 1s extinguished.
The process of this transmigrauon of the soul may be without
beginning, but it is not endless. For omniscience 1s the true na-
ture of all these beings, including even annmals, and those impris-
oned in sticks and stones. Even in these states, the characteristc
of the soul, viz., consciousness, 1s not totally lost. But the way to
freedom from karma is not automatic as in the system of Makkhal;
Gosala, in which beings are neither bound to their states by their
own actions, nor will they be freed by their own will. In the teach-
ings of Mahavira, there 1s no room for this fatalism. Karma 1s
caused by passion; the removal of the latter will also remove the
karma. Freedom from samsara and consequently the attainment of
omniscience is possible by exerton, and by one’s own exertion
only. This is because Jainism does not recognize a creator or an
Almighty God who might intervene and save a being from the
laws of karma. But it recognizes the existence of a number of
teachers or Tirthankaras who by dint of their exertion develop
their innate wisdom and realize the true nature of the selt and
that of the karma. With that saving knowledge they are able to
arrest (samvara) the rise of new passions and consequently of new
karma. With boundless energy and diligence they then apply them-
selves to severe penances and yogic practices and thus gradually
succeed in loosening the grip of the accumulated karma. When
they are entirely free from passions and from the shackles of
karma, their innate quality of consciousness reaches the state ot
omniscience. Henceforth, until their life-span is completed, the
Tirthankaras teach the law to the suffering world and finally pass
away into the state of a pure spirit. Mahavira was only one of many
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such Tirthankaras who have appcared from beginningless time
and who will also appear for all cternity. Only a few can aspire to
be a Tirthankara, as the attainment of this calls for special disci-
pline, but those who follow the path are also assured of the same
state of complete liberation with the full glory of omniscience, as
that of Mahavira.

Right faith (samyak-darsana), right knowledge (samyak-jnana),
and nght conduct (samyak-cantra) constitute the path to libera-
uon. Through right faith man believes in the true nature of the
soul (jiva), the non-soul (ajiva), the influx and bondage of karma,
the stoppage and dissociation from karma, and liberation. Right
faith 1s gained not only by the innate disposition of the soul that
1s never completely stifled by any karma, but also by the acquisi-
tion of knowledge from those who have fully realized it. This
cannot be had from the false gods (devas) like Indra, Varuna,
Agni, etc., who are clearly subject to passions and are not them-
selves free from the cycle of transmigration. Nor can it be had
from the false scriptures (sastras) like the Vedas, or the Brahmanas
and similar texts, that not only propound absolutist views (ekanta)
but also enjoin such grossly irreligious acts as sacrifices involving
violence that can lead only to hell. Nor can it be gained from such
false teachers (gurus) as the brahmans who worship false gods and
perform sacrifices, or from those sramanas who adhere to false
doctrnines and indulge 1n penances that are not conducive to the
complete cessation of passions. A true aspirant therefore aban-
dons all these and takes refuge in a god (i.e., a teacher) who is
passionless and omniscient, in a scripture that contains his teach-
Ings, and 1n a preceptor (guru) who actively leads a life according
to those teachings. All Jains worship Mahavira and the other
Tirthankaras, but the relation between the disciple and the teach-
er is strictly impersonal. The famous Jain litany (namaskara-man-
tra) has no place for an historical person, but refers only to an
arhant (the holy), a siddha (the pertect), an acarya (a teacher), an
upadhyaya (a preceptor) and a sadhu (an aspirant). The first two
have achieved omniscience and the last three are designations of
Jain ascetics.

The moral basis of ‘right conduct’ 1s ahimsa (non-violence).
This is achieved by the renunciation of all acuvities that proceed
from passions such as anger, pride, deceit, and greed, and which
eventually or instantly involve violence within oneself as well as
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towards others. All life is sacred and should not be wilfully violat-
cd; least of all those of the animals who cannot help being what
they arc and are but suffering the fruits of their own karma. Vio-
lence against the infinite number of souls with only once sense-
faculty cannot be avoided; but it can be limited to the absolute
minimum for a monk who has renounced all worldly activities,
and 1t can be permitted to a houscholder with discretion. The
Jain scniptures therefore give considerable prominence to the
dietary rules for a Jain. He must not only not cat mcat in any
circumstances, but must also refrain from alcohol and honcy. Even
in his vegetanan food he must exercise further care not to cat a
large varniety of uncatables (abhaksya)*® which include such things
as the fruits of trees of the genus ficus (Udumbara) and fruits
with many sceds, to avoid a kind of ‘mass slaughter’, and should
confinc his needs to fruits, grains, and vegcetables that are dry and
to milk products that wvill not ferment.

The Vedic ancestors of the present day Hindus were evidently
not vegetarians. The Upanisads and the Dharma Saistras openly
support animal sacrifices and even prescribe meat dishes as a
special treat to an honoured guest, parucularly a brahman. The
Buddhists had monasuc rules preventung the monks only from
killing the animals but not from eating meat frcely oftered by
their lay devotees. It seems safe to conclude that the widespread
vegetarianism of the present day Hindus, even in umes of a cnp-
pling famine, is very much due to the influence of the Jains who
not only made vegetarianism binding on their followers but even
raised it to the hallmark of true Aryanhood. This prcoccupation
with ahimsa is again evident in the long lists of trades and profes-
sions forbidden to a Jain householder. He may not earn his live-
lihood from charcoal, from destroying plants, from hewing and
digging, nor may he engage in trades involving milling and mu-
tilation, the use of fire, water, alcohol or forbidden foodstufts and
slavery and animal husbandry. Under a special vow peculiar to the
Jains, called aparigraha (non-possession) there appeared an elab-
orate list of possessions (such as movable and immovable proper-
ties) that a householder had gradually to renounce unul he was
ready to take the advanced vows of a monk entailing total renun-
ciation of all possessions.

The limitations thus imposed on the activities of a Jain layman
must have restricted the spread of Jainism to the upper and lower
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middle classes of the vaisya rank. The Buddhist texts attest to the
presence of a large number of ksatriyas among the followers of
Mahavira, himself a ksatriya, and c¢ven boast about the conversion
to Buddhism of such eminent jain laymen as Stha, a gencral of
the Licchavis, and princes like Abhayarajakumara and
Asibandhakaputta. The number of such people must have been
relatvely small, and like many other ksatriyas in the history of
ancient India they might have been patrons of other sramanas as
well as the brahmans. The latter, with a few exceptions, could
hardly have embraced Jainism which not only denied the author-
ity of the Vedas and the divinity of the Vedic gods, but also de-
prived the brahmans of their chief means of livelihood by con-
demning the sacrifices and other rituals connected with domestic
sacraments. The sudras, given as they were to professions express-
ly disfavoured by the Jain monks, could not have been admitted
as full members of the Jain community. The class that came clos-
est to living in accord with Jain ethics were the vaisyas (of the
merchant rank), who were the main supporters of Jainism in the
days of Mahavira, and have remained so even to this day. The
Jains did not recognize the theological basis provided by the
Purusasukta for the institution of the four ranks (vamas), and to
that extent may be said to have opposed the caste system. But the
opposition, if it ever existed, was purely a theoretical one, and was
in all probability restricted to a denial of the supremacy of the
brahmanical caste. In actual practice the Jains remained indifter-
ent to the general social structure, and in medieval times, as will
be seen below, even claimed to be the originators of the system
of hereditary ranks.

As for a Jain monk, he owned nothing and, in the case of the
Digambaras, possessed not even a loincloth. He spent his wander-
ing life actively engaged in the exercise of severe penances con-
ducive to the loosening of the bonds of karma. Prominent among
these was the act of fasting which might last for days and some-
times even for weeks, a practice that survives to this day among
the Jains. He must not accept an invitation to a meal nor partake
of food that has been specially prepared for him. The strict di-
etary rules limited the houses he could approach for begging, and
must have led him to emigrate from place to place in search of
new patrons. He was not allowed the use of any means of convey-
ance nor an umbrella nor a pair of sandals to protect himself
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from the scorching hecat. He must not bathe, nor may he use a
brush to clean his teeth. Services of a barber to shave his head
were forbidden: he must pluck his hair in five handfuls. Thus
living a life of great hardship voluntarily undertaken, he should
ncar the end of his days court death by fasting, and so die the
decath of a saint.

The Buddhists

Siddhartha Gautama, the histoncal founder of Buddhism, was also
born a ksatnya, like his contemporary Mahavira, and was sur-
rounded by the sramanas of his ume. He also renounced the
worldly life in the prime of his youth and wandered for some six
years practicsing the most severe penances. But whercas Mahavira
1Is said to have attained the desired goal of omniscience after
twelve years of such penance, Gautama turned completely away
from his austere life as 1s described 1in a famous discourse called

‘The Lion’s Roar’:

Because I ate so litde, all my limbs became like the knotted
joints of withered creepers; because | ate so lhittle, iny buttocks
became like a bullock’s hoof; because 1 ate so httle, my pro-
truding backbone became like a string of balls; because | ate so
litle, my gaunt ribs became like the crazy rafters of a tumble-
down shed; because I ate so litile, the pupils of my eyes ap-
peared lying low and deep in their sockets as sparkles of water
in a deep well appear lying low and deep;... But I, even by this
procedure, by this course, by this mortification, did not reach
states of further-men or the excellent knowledge and insight
befitting the Aryans. What was the cause of this? It was that by
these there is no reaching the Aryan intuitive wisdom which,
when reached, is Aryan, leading onwards, and which leads
onwards the doer of it to the complete destruction of anguish.*

Gautama’s bold condemnation of the revered ideal of the tapas as
non-Aryan and his subsequent return to moderation marks a great
departure from the ancient sramana tradition. From now on he
was not following any but his own path, this ‘Aryan middle path’
through which he attained the ‘supreme enlichtenment’. He now
not only claimed to be a ‘Jina’ and an ‘omniscient’ in the manner
of Gosala and Mahavira, but even claimed to be a ‘master of the



74 BUDDHIST STUDIES

Vedas’, and a ‘Brahmavadin’.® He was thus a true sramana as well
as being a ‘true brahman'.

This middle path of the Buddha is set forth in his first ser-
mon entitled ‘The Rolling of the Whecel of the Law’:

These two extremes, monks, should not be followed by one
who has gone forth (from the life of a householder to the hife
of a mendicant). Which two? That which 1s, among sense plea-
sures, addiction to attractive sense-pleasures, low, of the com-
mon, of the average man, un-Aryan, not connected with the
goal; and that which is addicton to self-torment, 1ill, un-f\ryan,
not connected with the goal. Now, monks, without adopting
either of these two extremes, there 1s a middle course, fully
awakened to by the truthfinder, making for a vision, making
for knowledge, which conduces to calming (of passion), to su-
per-knowledge (of the four truths), to awakening, to nirvana ...
And what, monks, i1s this middle course? It is this A:yan eight-
fold way itself, that is to say: right view, right thought, right
speech, right action, right mode of living, nght endeavour,
right mindfulness, right concentration.*

But the middle path of the Buddha was not merely a return to
a life of moderation. It was also a turning away from the intermi-
nable speculations regarding problems of the self, problems that
were central to all mendicants, whether of the sramana or of the
brahmanical persuasion. These speculations ranged from the ab-
solute idealism of the Upanisads that affirmed a theory of an
eternal self to the uncompromising matenalism of Ajita propound-
ing total annihilation of the soul after death. Between the two
poles lay a large number of doctrines such as the Anekantavada
of the Niganthas and the Niyativada of the Ajivikas. These holy
men, the Buddha said, proclaimed themselves to be free from all
possessions, but were possessed by their dogmas; they professed to
be free from attachments, but were actually addicted to the intel-
lectual luxury of speculation. The Buddha, having climbed ‘the
peak of wisdom’ had seen these people caught in their self-woven
‘net of Brahma’ (brahmajala), lost in what he boldly called a thicket,
a wilderness, a puppet-show, coils and fetters of speculations.” He
did not subscribe to any of these dogmas and, as he explained to
his desciple Malunkyaputta, did not care to pronounce an answer
on any of the questions raised:
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The rcligious life, Malunkyaputta, does not depend on the
dogma that the world 1s cternal; or that the world is not cter-
nal; it does not depend on the dogma that the world is finite
or that the world is infinite; it does not depend on the dogma
that the soul and body arc identical, or that they are non-
identcal; 1t does not depend on the dogma that the Buddha
(sincc he has brought an ¢end to samsara) cxists after death or
does not exist after death. Whether this dogma obtains or that,
there still remain birth, old age, death, sorrow, lamentation,
misery, grief and despair, for the extinction of which in the
present life I am prescribing. ™

He might well have pronounced a dogma or elucidated a meta-
physical point like the other ‘saints’, had this been conducive to
the extinction of the samsara. But such was not the case:

I have not elucidated, Malunkyaputta, that the world is cter-
nal... or that the saint does not exist after death, becausc
Malunkyaputta, this profits not, nor has it to do with the fun-
damentals of religion, nor does it tend to aversion, absence of
passion, cessation, quiescence, supreme wisdom and nirvana,
therefore have I not elucidated 1t.%

This was a most radical departure from all exising notions of
a teacher and of a ‘Supremely Enlightened Person’. One of the
few non-Buddhists who were able to perceive this extraordinary
difference between the Buddha and the other teachers was Aggika
Vacchagotta, evidently an ascetic of a brahmanical order, who
asked a pointed question: ‘But has Gautama any theory of his
own?’ The answer Vacchagotta received was short and emphatc:
‘The tathagata (truthfinder), O Vaccha, is free from all theo-
ries.’®
If the Buddha did not subscribe to any dogmas and condemned
them all as being irrelevant to the leading of a holy hifte, how did
he account for the ‘right view’ (samma d:itthi), the first and tore-
most of the eight constituents of the Aryan middle path? The
middle path of the Buddha was not one more path, nor was the
right view one more view; it was the very cessation of all views:

The world, Kaccayana, is for the most part attached to two
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(propositions)—cexistence as well as non-existence. “That every-
thing exists (substantialism)’ is, Kaccayana, one extreme; “That
everything does not exist (nihilism)’ is another. Not accepting
cither of these two extremes, the Tathagata proclaims the truth
(dharma) from the middle position: conditioned by the igno-
rance (awvidya) are the constructions (samskara); the stopping
of the constructions is from the utter fading away and stopping
of the ignorance...*'.

All things in the realm of subject and object (matter, sensa-
tions, perceptions, predispositions and consciousness) are condi-
tioned and consequenty are impermanent (anitya), 1ll (duhkha)
and devoid of self (anatma—devoid of an abiding principle such
as the Atman). Ignorance (avidya) of the true nature of things
leads beings to seek permanence in what is momentary, ease 1n
what is essentially associated with suffering, and 1dentity in what
1s devoid of a ‘self’. These perverted views lead one to the formu-
lation of one or another of the theories, either of substantialism
or nihilism, driving them to undertake different kinds of rites and
rituals ending in self<-indulgence or in self-mortification. This can
only result in frustraton and further vain searches after new dogmas
and new practices, binding the person to an endless cycle of births

and deaths:

Monks, it is by not awakening to, not penetrating the four
Aryan truths that there is thus this long faring-on and running-
on both for me and for you...*

Incalculable, monks, is the beginning of this fanng-on. The
earliest point is not revealed of the running-on, the faring-on,
of being hindered by ignorance, fettered by craving...*

However, one can discard the perverted views by the understand-
ing of the true nature of things; then all constructions are ended
and the mind i1s released from the ‘entire mass of suffering’
(dukkhakkhandha).

A belief in the efficacy of karma and the cycle of samsara is
necessary for the undertaking of a holy life, but freedom of mind
from all other preconceived ideas of the self and the Brahman was
the prerequisite of one who wished to follow the path of the
Buddha. The Buddha replaced all elaborate rites and painful
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penances by a simple and straightforward method and exalted it
as

the one and only path leading to the purtfication of beings, to
passing beyond grief and lamentation, to the dying out of all
1ll and misery, to the attainment of nght method, and to the
realizatuon of nirvana.*

This path consisted of 'a steady alertness of itnward vision’
(satipatthana) directed to the contemplation of the truc character-
isucs (anitya, duhkha, anatma) of the body, of the feelings, of the
mind, and of the content of consciousness. Endowed with this
mindfulness,

the instructed disciple disregards matenial shapes, disregards
feeling, disregards perceptions, disregards constructions, disre-
gards consciousness; by disregarding he is passionless; through
passionlessness he i1s freed; in freedom, the knowledge comes
to be: I am freed, and he has fore-knowledge: destroyed 1s
birth, lived is the holy-life, done is what i1s to be done, there is
no more of being such and such.*

Sramana and Brahmanical Conflicts

Although the middle path was condemned by the Niganthas and
the Ajivikas as a life of ‘abundance’, it soon found acceptance
from the traditionally moderate ascetics of the brahmanical Or-
der. Foremost among these were a group of a thousand jatilas
(matted hair ascetics) of Gaya practising penances In a fire-hall
(aggi-sala) .*® According to the Pali canons these were won over by
the Buddha by a display of supenor psychic powers. The abandon-
ing of the ‘sacred fire’ by these revered jatilas and their public
acknowledgement of the Buddha as their new teacher in the pres-
ence of the king of Magadha must have had a protound eftect on
the populace in general and on the rich and well-to-do merchant
class, the mainstay of all ascetics. The state of unfailing mindful-
ness of which the Buddha spoke was not easy for a man of the
household given to the pleasures of the senses, to ill-will, to sloth
and torpor, to flurry and worry, and above all to the endless series
of rites and rituals. The Buddha’'s path was essentially for a recluse
who had, like the Buddha, rid himself of all possessions and had
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voluntanly accepted a hite free from all wordly responsibihities, G
hic ot a ‘homeless wanderer'.

Full of hindrance is houschold life, a path for the dust of
passion. Free as the airas the hfe of him who has renounced
all worldly things.*’

Many hundreds of young men in the prime of therr youth aban-
doned their professions and homes to assume the yellow robes ot
a monk. The sight of these new and young ascetics must have
caused a great commotion in a soctety dedicated to the service of
parents, stability of family life, and above all to the preservation
of the ancient traditions of vama and asrama. The Pali scriptures
themselves have preserved for us the immediate reactuon of a

socicty so ruthlessly shaken by the new movement:

Now at that time very disunguished young men belonging to
respectable families of Magadha were leading holy hves under
the Lord.

People looked down upon them, criucised and disparaged them
saying: ‘The recluse Gotama [Gautama] wants to make (us)
childless, the recluse Gotama is bent on making (us) widows,
the recluse Gotama gets along by breaking up families.”™

The Buddha’s reply to this accusaton was one of calm indiffer-
ence:
Verily great heroes, truthfinders,
lead by what is true dhamma [dharmal.

Who would be jealous of the wise
led by dhamma?*

Asceticism was not unknown to the Indians: nor was the sight
of a mendicant a novelty. The asrama (stage of hte) of the sannyasin
(a wandering ascetic) was long accepted as a natural aim of life
and was resorted to by the pious towards the end of a fruittul
household life (grhasthasrama). During the state of householder.
a person, at least of the higher ranks, discharged his dutes to-
wards his parents, saw his sons well established 1n their profes-
sions, performed the required sacraments enjoined by the scrip-
tures and tradition, and prepared himself for the final stages of



SRAMANAS: THEIR CONFLICT WITH BRATIMANICAL SOCIEF LY T4

retirement and renunciatton. The break from normal Tife was
gradual, since, i the stage ot retrement o the torest (vanagnastha)
he would sull be accompanied by his wite and they would lead
together a hite of chastuty and poverty subsisting on the fruats
gathered treely or on the gifts gratetully provided by thenr kith
and kin. Complete renunaation (sannyasa) came only at the end
of this long acuve lite, when a man was fanrhy advanced i age, and
was then considered to have carned the promvilege of Teadimg
sohtary hfe free from all tanmiahy duties and subsisting entirely on
the ‘county's alms-tood” (rattha-panda).

[t 1s not possible to determme the pernod at which thas gradu-
ated system of the asramas caime to be accepted as anadeal for the
upper strata of Indian society, Tt appears to have evolved by the
time of the Aranvakas as a result of an integration of the
brahmanical institution of yagyna with the sramana tendencies of
renuncilation and ascetucism. A proper excontion of the duties of
one’s posittion and the pertormance of sacrthices and sacraments
were dependent on a stable fanaly hite. A person who atter com-
pleting his student hite (brahmacaryasrama) cither retused to marry
or who prematurely abandoned his houschold was anu-social and
was treated as a vagabond or at best a beggar, desernving only tood
given as chanty. Now and then, no doubt, there would appear
amnong these a person of rarce spinitual awakening who, hike
Gautama the Buddha, might be treated as an exception to the
rule and be given the honours duc to a person of the sannyasin
stage. The Buddhist scriptures are tully aware of this:

While he was still a young man, without a grey hair on his head,
in the beauty of his early manhood, he has gone forth from the
household life into the homeless state...though his tather and
mother were unwilling, and wept, their cheeks being wet with
tears, nevertheless he cut oft his hair and beard, and donned
the yellow robes, and went out from the household life into the
homeless state....”

But Gautama was not seeking only his own emancipation: he
was a ‘Buddha’; he was determined to show the way to thousands
of others and was not to be stopped by worldly consideratuons of
a stable society or by the tears of the wailing wives who rightly
accused him of driving them into a forced widowhood and invol-
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untary childlessness. For them also the Buddha, after great hesi-
titton, opencd the gates of freedom by founding an order of
nuns. This new order was admittedly subordimated within the order
of monks, but the sisters were declared to be equals in the spir-
itual progress towards nirvana.

[n advocaung a hife of homelessness not only for a handful of
extraordinary mdmiduals, but almost as a norm for all men and
women so inchined, the Buddha had shaken the very foundations
of a society bult on the concept of the four asramas. In repudi-
ating the Viedas and the wisdom of their metaphysical specula-
tions, the divinnty of the Vedice gods and the cethcacy of the sacri-
fices offered to them, the Buddha had already challenged the
sources of orthodox brahmamsm. With his new band of young
and ardent followers, drawn mostly from a stratum of society that
not only enjoyed but even conferred social status, he now ques-
tuoned the claims of the brahmans to a positon of supenonty over
the other three ranks. To those who claimed that ‘only brahmans
are pure, not non-brahmans,”' the Buddha pointed out that *the
brahman women have their penods, conceive, give birth, and
suck,””® thus emphasizing that the brahmans too belong to the
species of human beings. To those who relied on the scriptural
authority (of the Purusasukta) for their superior origins and main-
tained that ‘only brahmans are sons of Brahma. born of his mouth,
born ot Brahma, heirs of Brahma...”, the Buddha pointed out that
'iIn some of the adjacent districts there were only two castes—
masters and slaves, and that a member of the one can become a
member of the other,” suggesting thereby that the distinctions of
rank were man-made and were not of a divinc ongin. Even sup-
posing that the Brahma of the scriptures did exist, the Buddha
questioned whether brahmans, blinded by passion and pride in
their own birth, and shackled with wives and possessions, would
ever achieve union with Brahma. He suggested rather that such
union was more likely to be granted to Buddhist monks of humble
birth, perhaps even of low rank, who had managed to clear the
obstacles of anger and malice, and had attained self-control and
purity of mind.”>* The Buddha was indifferent towards the social
implications of rank but was emphatic in repudiaung its spiritual
implications; for he insisted that a man’s spiritual status and des-
uny were determined not by family and birth but by his own
character and actions (karma).
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The Pall seniptures emphasize that imdividual brahmans, thus
contronted by the Buddha's invinaible logic, were converted o
Buddhism and even became zealous supporters of his cause. Bue
the brahmanical society at laree, led by the learned lawgivers, the
upholders of the ancient Vedic mraditton, appear to have bheen
alarmed by his bold views and sull bolder utterances addressed
primarnly to the voung and resourcetul members of the ksatniva
and vaisya ranks. A sudden defecuon from orthodoxy of thou-
sands of voung and able members of a stable socicty—according
to the Pali chronicles™ the number of monks expelled by Asoka m
purifying the order alone amounted to 60,000—whether undes
the pressures of unstable pohucal condinons or of controls exer-
cised by an outdated priestly class, would not be overlooked even
by those who held the most hberal atutudes towards the reorga-
nizauon of that socicty. The detection here was not from one rank
or one profession to another; it was to a new class of orgamized
monkhood which, while 1t was contemptuous of the orthodox
disciplines of asrama and vama, could not offer a teasible alterna-
tive, its preoccupation being exclusively with the ideal of individ-
ual salvaton. A new balance had to be struck between the inter-
ests of society and individual, between the ideals of soctal stability
and of individual salvation, between acuon and renunciation. The
Dharma Sastras (like the codes of law enunciated by Visnu,
Yajnavalkya and Manu), and the great epics, the Ramayana and
especially the Mahabharata, show unmistakable signs of this aware-
ness and a new motivaton hehind their vigorous attempts to for-
tify the battered foundations of the old society.

The main point of the Buddha's criucism that the brahmans
themselves had fallen from the ancient disciplines of austerity and
restraint was not, it seems, lost on the compilers of the Dharma
Sastras. In defining the duties and the privileges of the different
ranks, the lawgivers henceforth set very high standards for
brahmans, admonishing them all to lead a life ot voluntary pov-
erty, dedicated to the study of the Vedas and the performance of
sacrifices. While the lawgivers recommended to them the third
and the fourth asramas (of retirement and renunciation), they
also reminded them that ‘a twice-born man who seeks final libera-
tion, without having studied the Vedas, #ithout having begotten
sons, and without having offered sacrifices, sinks downwards.*
Although addressed to the brahmans, the warning was equally or
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cven more perunent to the two lower ranks, especially the ksatriyas,
to which the Buddha had belonged and from which had come a
large numbecer of his ‘young asceucs’, the rebels against the asrama
discipline. Under the heading of raja-dharma (duties of a king)
the lawbooks dwell at length on the sacred duties of a ksatriya to
his Kingdom, to his subjects, to the Gods and the brahmans, and
above all to the proper mamtenance of the orders of vama (rank)
and asrama. Chapter atter chapter of the Mahabharata are filled
with spirited admomuons to Yudhisthira (the cldest of the five
Pandavas) not to yield to an unmanly and premature desire of
‘renunciauon’ after winning a bloody war 1n the cause of justice.
The author for the Mahabharata \n this connectuon reminds him
of a famous discourse that took place between King Janaka of
Videha (the brahmavadin of the Upanisads) and his queen when
her Lord too was resolved to abandon his kingdom 1n order to
lead a hfe of mendicancy. Reading between the lines, the dis
course is an impassioned plea by the lawgivers to desist from the
Buddha's path and a call for the restoration of the duties of varna
and asrama:

Casung oft wealth and children and wives and precious posses-
sions of various kinds and the established path for acquiring
religious merit and fire (sacrifice) 1tself, King Janaka shaved his
head (and assumed the garb of a mendicant). His dear spouse
beheld him deprived of wealth, installed in the observance of
the vow of mendicancy,...and prepared to subsist upon a hand-
ful of barley fallen off from the stalk. Approaching her lord. at
a time when no one was with him, the queen, endowed with
great strength of mind, fearlessly and in wrath, told him these
words fraught with reason: Why hast thou adopted a hife of
mendicancy, abandoning the kingdom full of wealth and corn?
A handful of fallen off barley cannot be proper for thee!...With
this handful of barley, O king, shalt thou succeed 1n graufying
the guests, gods, rsts and pitrs? Alas, abandoned by all these,
viz., gods, guests, and ptrs, thou leadest a hite of wanderning
mendicancy, O king, having cast oft all acton! Thou wert, before
this, the supporter of thousands of brahmans versed in the
three Vedas and of many more besides! How canst thou destre
to beg of them thine own food today? Abandoning thy blazing
prosperity, thou castest thine eyes around like a dog (for his
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food)! Thy mother hath today been made sonless by thee, and
thy spouse, the princess ot Rosala, a4 widow! These helpless
ksatriyas, expectant of fruit and rehigious mernit, want upon thee,
placing all then hopes on thee! By bilthing those hopes of thens,
to what regrons shalt thou go, O king, especnadly when salvatuon
(moksa) 1s doubttul and crecatures are dependent on actionse?
Sinful as thou art, thou hast neither this world nor the other,
since thou vashest to hve, having cast oft thy wedded wifes How
couldst thy heart be set on that mode of Itfte which 1ecom-
mends an carthen pot, and a staff, and which forces one to
abandon his verv clothes and which permits the acceptance of
only a handful of barley after abandonment of evervthings 1f,
again, thou sayest that kingdom and a handtul of I);tllt'}' are the
same to thee,..then  why dost thou abandon the former? 1,
again, a handful ot barley becomes an object of attachment
with thee,...then who am | to thee, who art thou to me, and
what can be thy grace to me? If thou beest imchned 1o grace,
rule then this carth! They that are desirous of happimess but
are very poor and indigent and abandoned by friends may
adopt renunciaton. But he who imitates those men by aban-
doning palatal mansions, acts improperly, indeced.... In this
world, the tood that s given by a charnitable person is the sure
support of the prous. If, theretore, the king does not give (food),
where will the prous that are desirous of salvauon gor They that
have food (in their houses) are houscholders. Mendicants are
supported by them. Life tlows from tood. Therefore, the giver
of food 1s the giver of life. Coming out from among those that
lead a domestic mode of life (grhasthasrama), mendicants de-
pend upon those very persons from whom they come. Those
self-restrained men (of family), by doing this, acquire and c¢njoy
fame and power.... They who, casting off the three Vedas, therr
usual occupations, and children, adopt a lite of mendicancy by
taking up the triple-headed crutch and the brown robe, are
really persons of little understanding.... Theretore, O king, keep-
ing thy passions under control, do thou win regions of bliss
hereafter by supporting them that are truly pious amongst men
of matted locks or clean-shaven heads, naked or clad in rags,
or skins or brown robes! Who is there that is more virtuous
than he who maintains his sacred fire, who performs sacrifices
with presents of animals and daksina (sacrificial tee), and who
practices charity day and night?*’



R4 BUDDHIST STUDIES

These words of the wife of Janaka might as well have been
uttered by Yasodhara, the deserted wife of Gautama, to her Lord.
They are reminiscent of the outbursts recorded i the Pahr serip-
tures of an enraged socicty whose youth had set s face agzl.insl
the established order. They also echo the words of the Bhagavad
(:ita, addressed by Lord Krsna to Arjuna, the hero of the
Mahabharata, not to relinquish the duties of his martial rank, nor
to find an escape in a life of renunciation, but to engage mantully
in the task of fighting a nightecous war. But the call upon Arjuna
was not made by a commander in a batte ficld, but by a spintual
counsclor, and according to the Gita, by a person divine, who was
urging him not to indulge in an act of self-aggrandizement, but
to participate in that cosmic phenomenon with the humility of a
saint who had resigned himself to the superior will of a divine
principle.

Sramana and Brahmanical Modifications

The Gita sought to resolve the age-old dilemma of action (karma)
and renunciation (sannyasa), produced by the mutually conflict-
ing philosophies of the brahmans and the sramanas, through a
new synthesis called the karma-yoga (disinterested action), a Hin-
du ‘middle path’ as it were, which steered clear of the excesses of
both. The Gita, despite 1ts brahmanical ongin, comes out rather
vehemently against the professional pnests, the tradiuonal sup-
porters of action. It calls these mere reciters of the Vedas, men
‘'who are robbed of insight by that (speech),” the ‘undiscerning
men [who] utter, who take delight in the words of the Veda...saying
that there i1s nothing else,” men ‘whose nature i1s desire, who are
intent on heaven,” and whose actions are ‘replete with various
(ritual) acts aiming at the goal of enjoyment and power,” yielding
rebirth only as its fruit.>® But the ‘salvationist’ who tollowed the
other extreme was equally ‘deluded:

Not by not starung acuons

Does a man attain acuonlessness,
And not by renunciation alone

Does he go to pertection.

For no one even tor a moment
Remains at all without performing acuons;
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For he s made o perform action willv-mlly,
Fvery one is, by the strands that spring from material
nature.

Restraming the action-senses
Who sits pondering with his thought-organ
On the objects of sense, with deluded soul,

l'jI'

e 1s called a hypm rte.

Nceither ‘action nor ‘renuncraton . but “disinterested ac-
tuon’ is what the Guta prescribes for salvanon:

But whoso the senses with the thought-organ
Controlling, O Arjuna, undertakes
Discipline of acuon with the acuon-senses,
Unattached (to the fruits of acton), he s superior.,
Pertorm thou acuon that s (rehigiously) required;
For actuon is better than mactuon.™

In advocating ‘disinterested actuon’, the Gita had achieved a
major objecuve of the brahmanical revival, viz,, the consohdation
of the asrama and vama disaphnie. It had categoncally rejected
the path of mendicancy as practised by the sramanas, and had at
the same time devised a way of achieving salvaton through the
very duties of one’s socital positon, not through rehinquishing
these duties. The sramana path, the argument ran, was impracti-
cable because a state of complete mactvity was inconceivable, and
was also irrelevant, since 1t was desire (kama) and not action
(karma—performance of socially-prescribed duues) itselt that stood
in the way of salvation. As the latter did not depend on any
particular mode of action, such as a brahman’s or a sudra’s, but
solely on the elimination of desire, a change in one’s actions or
profession was completely unwarranted, could even be considered
harmful to oneselt as well as society.

The new theory that all ranks (varnas) were equal in the path
of salvation was certainly a most revolutionary one, and might
reasonably be attributed to the impact of the sramana movements,
particularly of the Buddha. But while it granted this equality, the
Gita did not fail to emphasize that the duties of one’s vama were
obligatory and were not at the disposal of human will. The duties



86 BUDDHIST STUDIES

of cach individual were detined by the lawbooks according to his
rank (vama), which was determined on the basis of s inherent
nature (prakrt) by the creator Himself.* The Lord had sct the
wheel of creation in motuon by apportioming the duties of all men,
and also those of the gods, and 1t was the bounden duty of all to
keep the wheel turning.® Performance of the duties of one’s own
rank, when undertaken with disinterestedness, was itselt an act of
worship, and thus rendered a man worthy of the lLord’s grace
which alone released him from the cycles of transmigrauon.

To a society that could neither comprehend the impersonal
absolute of the Upanisads, nor bear the call of the sramanas for
renunclation, a promise of salvation not only to brahmans and
ksatriyas, but also to ‘women, vaisyas and sudras’, by a simple
method of devotion to a personal deity must have come as a great
relief, further stabilizing the duties of rank and grhasthasrama.
The sramana orders had human beings as their founders who
claimed omniscience and, being atheists, could become the cen-
tre of cults that excluded all other gods and saints. By contrast,
brahmanical thought was fundamentally theist, yet the Vedic pan-
theon had fallen into disuse, and the individuality of the gods was
lost in the panoply of ever more elaborate sacrifice and in the
abstractions of Upanisadic metaphysical thought. The priesthood
could scarcely usurp the divine status of the gods they were bound
to serve, especially since their hereditary social posiuon was being
undermined by the rising sramanas.

In adopting Krsna, the deity of a popular and local cult, ortho-
dox brahmanism was clearly fulfilling a need tor a personal God
and saviour. Brahmans declared him to be an incarnation of Visnu
(an exalted deity of the Vedic hymns, in the Brahmana literature
the highest personificaton of the sacrifice) and attributed to him
identity with the Upanisadic Absolute.®® The device of assimilation
by which, during the Vedic period, all gods were 1dentified with
the great god Prajapau, was once more applied, this time on a far
wider scale, to absorb all Vedic and non-Vedic cults and deities,
into a single cult of Visnu personified on earth as Krsna, the Lord
of the Gita. Probably at the same time or even earlier, the other
great non-Vedic deity Siva, together with the cult of linga-worship
assoclated with him, was identified with the Vedic god Rudra and
accepted into brahmanism. In its struggle for survival, orthodox
brahmanism had revised old theories, had adapted itself to meet
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the challenge of the sramanas, and, in the process of this transtor-
mation, had entered a new world, the world of Vaisnava and Saiva
thinduisim.

[t was not long betore Buddhism too was subjected to a similar
transformaton. Despite its anu-theisuc dogma, shared by many
other sramana schools, carly Buddhisim had all the imgredients of
a thewstic cult. Unhke the Jains who made no distincton between
a Tirthankara and an ordinary Arhant (one who had ataned
hberauon) as tar as the attamment of omniscience was concerned,
the Buddhists had set different standards of perfecuon for
Buddha and his Arhant disaples. The Buddha, mm addinon 1o
being an Arhant, was also ommiscaient, a disunctuon demed to an
ordinary Arhant. He was beheved to have been endowed with
marks of divinity, such as the thirty-two marks of a mahapunsa (a
great bemg) and was enutled to be called a bhagavat, an appella-
ton normally reserved for divimties ke Visnu and Krsna.

The distinction does not seem to have mattered during the hite-
time of the Buddha, butitsoon developed a doctrine of two bodhas
(enhightenments), that of the Buddha, supernior and perfect, and
that ¥ the Arhants, inferior and himited. In the subsequent pe-
~od, towards the beginning of the Chrnisuan era, 1t led to the
emergence of two rival schools, respectuvely called Mahayana (the
great vehicle) and fHinayana (the httle vehicdle). The latter was a
derogatory title given by the AMahayanists to the schools of the
arhants (one of these called the Theravadae—the school of the
elders—survives now in Ceylon, Burma, Thailand, Laos and Cam-
bodia) for their ‘egotistic’ and ‘seltish’ scarch after their own
salvation (nirvana) devoid of the full glories of the Buddhahood.
The protagonists of the Mahayana even doubted the spintual sta-
tus of the arhants and challenged their claim to nirvana. The
belief of the arhants that they had brought an end to the cycle of
transmigration was erroneous, since they had yet to attain omnis-
science, without which the task of an aspirant was incomplete.
The Mahayanists did not deny the fact that the path of the arhant
was also preached by the Buddha; but they maintained that 1t was
not final, and that the Buddha had preached 1t as a means (upaya)
of preparing those of low aspiration for a higher purpose; 1t must
be discarded in favour of Mahayana, the path of the Buddha.

The path of the Buddha was however a long one, not to be
completed within a few years or even within a lifeume. According
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to this new Buddhology, Gautama, in the distant past, i the
presence of Dipankara, a mythical Buddha of “incalculable acons’
ago, had resolved to be a saviour and had dehberately chosen the
carcer of a Bodhisattva (an aspirant Buddha). With his boundless
compassion tor the suffering world, he had then spent ‘countless’
births culuvatung such “perfections’ (paramaitas) as charnty, moral-
iy, forbearance, energy, meditaton, and above all, the ‘perfec-
ton of wisdom’ (prajna-paramita), by virtuce ot which he had in his
last birth, as Gautama, attained to omniscicnce and had sct the
‘wheel of Taw’ moving. The Theravadins and others of the older
school condemned the doubts about arhant’'s status as a hceresy
but welcomed wholeheartedly the greatness now accorded to their
master. They accepted a large number of mythical Buddhas under
whose guidance Gautama pursued his carcer of a bodhisattva.
They even produced a massive literature consisting of hundreds
of edifying stones (Jatakas and avadanas) illustrating his heroic
and noble deeds. But the orthodox Buddhists were not to succeed
in preventung this myth from developing turther in a theistic di-
recuon. The Mahayanists or their forerunncers the Mahasanghikas
were convinced that the Buddhas belonged to a different order of
beings altogether; they were not human beings but were descen-
dents of a spiritual lineage (Buddha-vamsa), who, although per-
fect, roamed the earth out of compassion. The Mahavastu, a sa-
cred text of the Lokottaravadin (Transcendentalist) Buddhists,
declares the Buddha to be a transcendental being voluntarily sub-
jecting himself to repeated births in order to save the suffering
world of gods and men:

The Buddhas conform to the world's condiuon, but 1n such
a way that they also conform to the traits of transcendentalism.

Although the Buddhas’ body 1s not due to the sexual union
of parents, yet the Buddhas can point to their fathers and
mothers. This 1s mere conformity with the world.

From Dipankara onwards, the Tathagata is always free from
passions. Yet (the Buddha) has a son, Rahula, to show. This is
mere conformity with the world.**

The theme was carned to its logical conclusion when Saddharma-
pundanka, a fully-fledged Mahayana text, declared categorically
that even the nirvana (i.e. the death) of Gautama at the end of
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his cycle of transmigratuon was not real but only an enactment
staged by hnm as a means (upava) of preachimg the law.™ Even the
multuphcity of the Buddhas was no more than a device, since in
reality there was lml‘nnl\' onc unditterentnated prnnaple, called
the Dhannakaya, the Sunya (the void)y or the mettable about which
Gautama had retused to formulate any theones, 'This Dharmakaya
manttested iselt from ume to tume 1na spontancous manner,
assuming different names such as a ipankara or a Gautama, and
it would continue to do so at ali umesan futur e, This Dharnnakaya,
the principle corresponding to the Upanmisadic absolute, was the
real nature of the Buddhas, as well as of the bodhisattvas, and
indeed of all beings.

In treating the various Buddhas as emanatons ot a transcen-
dental prinaiple, the Mahayanists had clearly accepted the doc-
trine of avatara (human incarnation of the derty) so successtully
applicd by the Vaisnavites in propagatung their new cults. As an
the case of Kkrsna, the Buddhists too devised two bodies (apart
from the Dharmakaya) for the Buddhas, a resplendent one
(sambhogakaya) which was manifest only to the bodhisattvas, and
a human body (nirmanakaya) which the Buddhas could assume at
their will to lead such hite as Gautama did “in conformity with the
world’. The Buddhists had been proneers in the art of temple
sculpture cven from the ume of the Satavahanas (1Ist century s.c.
- 3rd century A.p.) in the southeast and the Greco-Bactrian, Saka,
and Kusana kings (2nd century B.c. - 3rd century A.n.) of the
northwest. Now during the Gupta period (320-550 A.n.) they de-
rived fresh inspiraton from the developing theory of the three
bodies of the Buddha. The new Buddha 1n his various aspects as
brilliant (Vairocana), imperturbable (Aksobhya), boundless lhght
(Amitabha) and infallible success (Amoghasiddhi) came to be wor-
shipped as the dispenser of grace who would attend to the call of
the devotees in the same way as the Krsna of the Gita. There was
however one basic difference between these two gods. The God of
the Gita was a human incarnation of a deity (Visnu) who was the
creator, and the dispenser of justice. In the Buddhist dogma, even
in Mahayana, there was no provision for such a deity. The Bud-
dhists relegated the functions of creation to the principle of karma
and invested the Buddhas with only the power of dispensing grace.

The Hindu revivalists, particularly the Vaisnavites, who could
neither ignore the popularity of the new God nor impose upon



9 BUDDHIST STUDIES

his tollowers the traditional disciplines of brahmanism, found a
new way of assimilating the Buddha

by declaring him one more
incarnation (avatara) ot Visnu in addinon to Kisna. The Buddha's
preachings against the Vedic msntation of sacrifice and the discr-
plines of vama and asrama, they mammtaned, had a divine pur-
posc: the preaching was mtended for evil beimngs (asuras) who
would cease to ofter the sacrtices and as a consequence would be
consigned to hell!™ At a later date, a more generous role was
assigned to this new avatara by Jayadeva, the great Vaisnava poct

of Bengal, an his Gita Gouvinda:

You blame the mulutude ot Vedic texts of the sacrificial ritual
which you showed involved the slaughter of animals, O Kesava
(Visnu) of pitying heart, bearing the form of Buddha. Hail
Hari, lord of the world.?’

This new move towards assimilauon 1s unhikely to have had any
cftect on the informed Buddhists, particularly the monks, but
immight have helped the Vaisnavites in winning over the Buddhist
laity. The Buddhist monks, unhke the Jains, were traditonally
indifferent to their laity. They had neither cared to legislate the
duues of different ranks, nor to offer alternative ceremonies in
the place of the traditonal domestic rituals. A Buddhist layman
might worship the Buddhas and support the monks with food and
shelter, yet he was dependent on the brahman priests for ceremo-
nies at birth, marnage, and death, and was guided by them ac-
cording to the lawbooks of Manu.

Now with the adopuon of the Buddha as an avatara of Visnu,
a way was opcn even for introducing the brahman priests to ofh-
ciate at the Buddhist temples. In course of ume these temples,
often rich and generously endowed, as in the case of the Jagannath-
Puri temple in Ornissa,” the Kadri vihara in South India, and (until
they were handed back to Buddhists from Ceylon by the British
Government) even the Buddha-Gaya and the Sarnath temples
passed 1into the hands of the brahman priests and were converted
Into vVaisnava or Saiva temples.

The Order of Buddhist monks, weakened by factionalism and
interminable doctrinal disputes, had become isolated in the mon-
asteries but continued to wage a relentless war against the ortho-
dox brahmanical systems through 1ts eminent logicians in the
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University of Nalanda. They even prevailed upon Sankara, founder
of the Advarta Vedanta system and also foremose amonyg the reviy-
alist Hindu acaryas, to accept the Buddhast theory of Hlusionism
(Mayavada). As a consequence, Sanhara was condemned by the
later theologans as a avpto-Buddhast, Buddhistmfluence can also
be seen in Sankara's proncenng cffort in organizing the
brahmamcal order of young sannyasins (ascetics), which admted
candhdates directly from student e (brahmacaryasrama) without
gomg through the stage of a houscholder, and 1 the establish-
ment of several monasteries (gtha) all over India, prestded over
by abbots with spintual powers over large panishes. These were
largely instrumental in rehabihtatuing the orthodox system on the
basis of new theiwstic cults and 1in holding the soctety together in
medieval umes against the onslaught of Islam 1in the North, But
1t would be an exaggeraton to credit Sankara and his apostles, as
1s often done by a section of Hindus, with the feat of total exter-
minaton of Buddhism in India.

The dechne of Buddhism had set in tlong betore with the rise
of Mahayana and the conscquent loss of fervour for the monasuc
system. kven during the ume of 1ts tounder, Buddhism was not
free from heresies, and 1n subsequent periods 1t was torn with
interscctarian disputes at a ume when the thewstic cults of
Vaisnavism and Saivism were vigorously moving towards a greater
unity. The Buddhist laity—a small minority compared with the
Hindu populaton—had lost its separate 1denuty, and had cven
seen 1ts own God taken over by a pcople who had never beheved
in him and were soon to discard him as an alien. As ftor the
monks, thanks to the Master’s call for moderation they had long
since abandoned the rigours of asceucism. Patromized by powerful
kings and wealthy merchants, their monasteries had amassed large
estates where the new sramanas freely abandoned themselves to
the mysticism of Mahayana and adcpted the tantric practices then
prevalent among the cults of Nathas and Siddhas belonging to the
Saiva religion. In Bengal and Bihar Buddhism lingered on in this
state of decay and corruption untl the twelfth century, when
marauding armies of Muslim fanatics sacked the monastenes,
burned their libraries, and caused the few monks who survived to
flee into Nepal and Tibet.

Jainism would have met with a similar fate had it relaxed 1its
discipline for the monks and laity or allowed any major departure
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his tollowers the traditonal disciphnes of brahmanism, found a

new way of assimilating the Buddha—»by declaring him one more
incarnation (avatara) ot Visnu i additnon to Krsna. The Buddha's
preachings against the Vedic istitution of sacrifice and the disar-
plines of vama and asrama, they mamtaimmed, had a divine pur-
pose: the preaching was imtended for evil beings (asuras) who
would cease to ofter the sacrifices and as a consequence would be
consigned to hell!™ At a later date, a more generous role was
assigned to this new avatara by Jayadeva, the great Vaisnava poct
of Bengal, in his Gita Govinda:

You blame the mulutude of Vedic texts of the sacrificial ritual
which you showed nvolved the slaughter ot animals, O Kesava
(Visnu) of pitying heart, bearing the form of Buddha. Hail
Hari, lord of the world.*”

This new move towards assimilation i1s unlikely to have had any
cffect on the informed Buddhists, particularly the monks, but
might have helped the Vaisnavites in winning over the Buddhist
laitv. The Buddhist monks, unlike the Jains, were tradiuonally
indifferent to their laity. They had neither cared to legislate the
duties of different ranks, nor to ofter alternative ceremonies in
the place of the traditonal domesuc rituals. A Buddhist layman
might worship the Buddhas and support the monks with food and
shelter, yet he was dependent on the brahman priests for ceremo-
nies at birth, marriage, and death, and was guided by them ac-
cording to the lawbooks of Manu.

Now with the adoptuon of the Buddha as an avatara of Visnu,
a way was opcen even for introducing the brahman priests to ofti-
ciate at the Buddhist temples. In course of time these temples,
often rich and generously endowed, as in the case of the Jagannath-
Puri temple in Onissa,” the Kadri vihara in South India, and (until
they were handed back to Buddhists from Ceylon by the Briush
Government) even the Buddha-Gaya and the Sarnath temples
passed into the hands of the brahman priests and were converted
into Vaisnava or Saiva temples.

The Order of Buddhist monks, weakened by facuonalism and
interminable doctrinal disputes, had become isolated in the mon-
asteries but continued to wage a relentless war against the ortho-
dox brahmanical systems through its eminent logicians in the
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University of Nalanda. They even prevaled upon ..\:'.mk;u;.l, founder
of the Advatta Vedanta system and also foremost amonyg the 1evive
ahist Hindu acaryas, 1o accept the Buddhast theory of THusionisin
(Mayavada). As a conscquence, Sankata was condemned by the
later theologians as a crvpto-Buddhist, Buddhist immfluence can also
be seen in Sankara's proncenng cttort an orgamzing the
brahmanical order of young sannyasins (ascetics), which adotted
candidates directly tfrom student hte (brahmacaryasrama) without
coing through the stage of a houscholder, and i the establish-
ment of several monasteries (pitha) all over India, presided over
by abbots with spiritual powers over large parishes. These were
largely insuumental in rehabihtating the orthodox systemm on the
basis of new theistic cults and 1in holding the society together mn
medieval times against the onslaught of Islam i the North, But
it would be an exaggeration to credit Sankara and his apostles, as
1s often done by a section of Hindus, with the feat of total exter-
minauon of Buddhism in India

The dechine of Buddhism had set in long before with the rise
of Mahayana and the consequent loss of tervour for the monastic
system. Even during the ume of its founder, Buddhism was not
frce from heresies, and i subscequent pertods 1t was torn with
interscctarian disputes at a ume when the thewstic cults of
Vaisnavism and Saivism were vigorously moving towards a greater
unity. The Buddhist laity—a small minonty compared with the
Hindu populaton—had lost its separate 1denuty, and had c¢ven
seen its own God taken over by a people who had never beheved
in him and were soon to discard him as an ahen. As for the
monks, thanks to the Master's call for moderation they had long
since abandoned the rigours of asceticism. Patronized by powerful
kings and wealthy merchants, their monasteries had amassed large
estates where the new sramanas freely abandoned themselves to
the mystucism of Mahayana and adcpted the tantric practices then
prevalent among the cults of Nathas and Siddhas belonging to the
Saiva religion. In Bengal and Bihar Buddhism lingered on in this
state of decay and corruption untl the twelfth century, when
marauding armies of Muslim fanatics sacked the monastenes,
burned their libraries, and caused the few monks who survived to
flee into Nepal and Tibet.

Jainism would have met with a similar fate had 1t relaxed its
discipline for the monks and laity or allowed any major departure
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from 1ts basic dogmas of anckanta and athceism. Early o thenr
history the Jains had migrated towards the west (Rajasthan and
Gujarat) and the south where they had established themselves in
the courts of the Calukya and Rastrakita kings and were counted
among the prosperous communities of the upper middle class.
There they concentrated on the propagation of their chenished
doctrines of ahimsa, condemned the animal sacrifices that had by
now fallen into disuse, and prcached the virtues of a vegetarian
diet.

The Jains' opposiuon to theism was notin the least diminished,
but they fought oft the mounting opposition of the apostles of the
Vaisnava faith by adopung Rama, one of the avataras of Visnu, as
a Jain saint and produced, 1in the vernaculars of the South, Jain
versions of the Ramayana and the Mahabharata. Although they
thus adopted all the heroes of ancient brahmanism, they did not
accept their divinity, and 1n strict accordance with their doctrine
of ahimsa they even had Krsna sent to purgatory for having nsu-
gated Arjuna to fight the Great War.

But the doctrine of karma-+yoga had come to stay, the disciphne
of social rank was in force as never before, and the Jains, espe-
cially the Digambaras in the south, could only preach against 1t at
the cost of their sunvival. It would have been suicidal to accept the
brahmanical lawbooks for this purpose or to let the brahmans
dictate to the Jain laymen how they should perform their social
dutics and observe the ntes prescribed for each rank. The Jain
monks saw to this need for fresh legislation, and Jinasena (8th
centurv a.n.) among others produced Jain lawbooks in the guise
of Puranas glorifying the lives ot the Jain Tirthankaras. They
declared that the system of varmas (ranks) was not of brahmanical
origin but was promulgated by the first ot the twenty-four
Tirthankaras, Vrsabha, at the beginning of the present kalpa (cos-
mic cycle).” Vrsabha had also prescribed Jain rites complete with
itany appropriate on the occasions of birth, marriage and death.
To give full effect to this theory, the Jains even instituted a special
hereditary class of lay priests, called Jain-brahmans, entrusted with
the duty of conducung services at the Jain temples and ceremo-
nial rites in the homes of Jain laymen. These neo-brahmans were
of course not to be raised to the status of their equivalents in the
brahmanical system. The Jains sull adhered to their notion of the
supremacy of ksatriyas and maintained that Tirthankaras, like
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Mahavira himself, came only from the ranks of the ksatriva, Bu
the majority of Jams were merchants and petuy landlords by pro-
fesston and continued to claim for themselves the rank of vasva.
The mental workers and any who engaged in actuvities mvolving
himsa (ulhing, ctc.) seem to have quabified for the rank of sudra,
since the name Caturtha (“fourth’) s apphed to a certam section
of the Jam tarmers in the Deccan today. Thuas, in thewr struggle to
achieve ranked status without endangenng ther sunvaval as a sep-
arate group within the community, the Jaims had come to accept
the outward forms of brahmamcal orthodoxy and had as a result
produced a society parallel 1o at.

This, however, was hardly a basis for a lasung peace between
the two ‘natural enemies’. Rank (vama) according to the brahmans
was not a matter of choice; rather hke sex, one was born with it
The insututon of a category of brahmans was the prerogative of
a Vedic God and could not be left to a handful of unrepentant
atheists. The struggle between the Jains (bhavyas) and the thests
(bhaktas) contunued unabated for several hundred years, nunul about
the twelfth century. Then the Iigambara Jains, in the South, were
overpowered by the Vaisnavas led by Ramanuja, the great founder
of the Visistadvaita school, and by the Virasavas (Lingavats) under
the leadership of Basava, the tounder of the reformed Saivi sect,
They were driven trom the seats of power, and, i a state of
undeclared peace, hived humble hives within their own small com-
munites.

In the west however the Svetambara Jamns found thenr great
champion 1n acarya Hemacandra, who was influenual in the con-
version of Kumarapala, the Saivite king of Gujarat, to Jainism. An
outstanding and prolific writer, Hemacandra maugurated a new
era in the history of the Jains. With their austere ascetic outlook,
they had hitherto, like their fellow sramanas the Buddhists, con-
fined their literary interests to their scriptures and to works of
Iiterature 1n the fields of logic and philosophy. With the voluntary
acceptance ot brahmanical institutions and mvthology, albeit in a
modified form and having already begun to compose their own
religious epics and Puranas, the Jains were ready to cast off their
inhibitilons and now enthusiastically invaded the secular fields so
far dominated by the brahmans. Hemacandra not only wrote vo-
luminously on Jain doctrine but was equally at home In the secu-
lar sciences of polity, logic, philology, grammar, lexicography and
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rhetone and carned tor himselt the utle ot polymath of the modern
world (kali-kala-sarvapna). The Jain monasteries became veritable
storchouses ot rare manuscripts not only of Jamnism but also of all
other rehigions covering almost all branches of learning. The scope
of their hibranes and of their scholastie study, in marked contrast
to the atuitudes of Buddhists and Hindus alike, not only gave
them a scholarly advantage but also contributed towards a closer
relattionship between the sramana commumities and brahmanical
society.

After nearly two millennia of vigorous, and 1n many ways suc-
cessful, struggle against the orthodox brahmanical religion and
social hicrarchy, now, with Jainism held 1in check and Buddhism
neutralised even to the point of complete ettacement, the sramana
tradidon had reached a low ebb. The sramanas, who had sought
salvatuon through atheism with a consistency unique in world his-
tory, were henceforth left to pursue a solitary path on the periph-
ery of Indian socicty. Brahmanism had yielded 1ts position on
ritual and, to some extent, on hereditary rank when faced with a
vigorous and articulate sramana movement. But now, when the
forces of Islam threatened the nauon, it was the orthodox theism
(of the Gita) that seemed to offer a rallying point for the vast
majority against the onslaught of an alien culture. It 1s within the
great theistic movements of Hindu poets and mystics, from Kabir
to Caitanya, that the last vestiges of an effective and articulate
sramana tradition are to be sought.
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C.HAPIFR

On the Sarvajnatva (Omniscience)
of Mahavira and the Buddha*

“May we have the vision of the Saimmt Mahavira:
The Saint, whose pure conscaousness,

Like a clear mirror,

Retlects simultancously all objects

—Both sentuent and insentient—

Characterized by their intinite modes;

The Teacher, like the sun,

A witness and illuminator of the path of salvation.™
Sarvajnatva or omniscience 1s an attribute which, like omnipotence
(sarva-saktimatva) and omnipresence (sarva-gatatva), 1s considered
to be a prerogative of god. The Vedic seers were well acquainted
with the concept of omniscience, as can be seen from adjecuves
like visva-vit, visva-vidvan, visva-caksu and sarva-uvit, applied to the
Vedic deities, and notably to Agni. We do not meet with the term
sarvgna until the period of the Mundakopanisat, presumably a pre-
Buddhist text, where it comes to be used for the Brahman, the
Absolute “from whom this, namely the saguna Brahman, comes
to birth as name, form and food”.? In the Mandukyopanisat’® and
in the literature of the subsequent periods, the term comes to be
used exclusively to describe the ISvara of philosophical systems
like Yoga,* Nyaya and Vaisesika, as well as the Puranic trinity of

*This article was originally published in Buddhist Studies in Honour of I. B. Horner,
eds. L. Cousins et al., (Dordrecht: D. Reidel Publishing Company, 1974), pp. 71-90.
Reprinted with kind permission of Kluwer Academic Publishers.
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Brahma, Visnu and Siva. In all these cases the word is taken in its
lteral meanmg, viz., the knower of ALL, with emphasis not only
on the mfimite content of this knowledge, but also on the ability
of direct perception, imdependent of the mimnd and body.

However, the Upamsads also employ the term sarvagpna in a
metaphorical sense, where it hecomes a synonvin for Brahmajna or
Atmajna, the knower of the eternal self. The Upanisadic scers are
greatly preoccupied with the scarch for “that One thing by the
knowledee of which all this is known™,” and in keeping with their
predilection for a monistic world-view, proclaim that the knower
of Brahman knows all, indeced becomes AllL Thus it s declared in
the Mrasnopanisat, that an aspirant “who comes to know that pure
Imperishable, he knowing all enters the Al

[t 15 evident that the term sarvayna in this passage, applied to
an aspirant upon recaching the goal, has a difterent connotation
than the one used in descrnibing the Brahman or the Isvara. The
aspirant as well as the Isvara knows the nature of reality; but the
latter 1s, 1n addiuon, an omniscient being, an excellence neither
clatmed for the aspirant nor presumed to be an invariable conse-
qucence of his knowledge of the Brahman. As gaﬁkarﬁcﬁrya in his
Bhasya on the Prasnopanisat puts 1t, “the aspirant was previously
the knower of the finite on account of his avidya, but with the
removal of the latter he now becomes the AllLL™

[t 1s obvious that in any doctrine of theisim, monotheistic, pan-
theistc or even monistic, a human being, however great, may not
be designated as a sarvajna in its prunarv sense, since such a
designauon could put him alongside god himselt. As for the word
sarvajna 1n 1ts secondary meaning, although 1t can be theorcucally
applied to an exalted human bemg renowned for the knowledge
of the Brahman, such as a Yajnavalkva, a Janaka. a Svetaketu or a
Sahkarﬁcérya, one looks in vain for even one such reference in
the enure Brahmanical hiterature, including the Upanisads.

Paradoxical as 1t may seem, the claimants to the status of an
omniscient being (sarvajna) arc to be found not in the theistic,
but 1n the protessedly atheistic schools, namely, Jainism and Bud-
dhism, the two chief rivals of the Brahmanical tradition of ancient
India. Vardhamana Mahavira, the last of the twenty-four
Tirthankaras of the Jains, and Siddhartha Gautama, the founder
ot Buddhism, appear to represent the onlv two recorded cases of
human beings who have claimed such a distinction; this claim is



SARVAINATVA (OMNISCIFNCE) OF MAHAVIRA AND THE BUDDHA 99

certamnly a4 umque phenomenon n the entire history ot human
civihizaton. The Jan and the Baddhist scniptures provide indisput-
able evidence that the tollowers of these two reliious leaders not
only accepted then clamms to omnmisaience, but constdered omme-
sclence to be the verv essence of the enhehtenment (sambodh)
which enabled the two UIceal Saints to enunaiate ther TSP LIv ¢
paths of salvatnon. Bemg contemporanies who sojourned i close
proximity i the region of Magadha, Mabhavira and Siddhartha,
the two "omniscient’ bemngs, cach unacceptable to the followers of
the other, could not have long escaped crnttical comparison and o
subscequent mutual repudiation of the other's chann for sarvapnatia
An attempt will be made i thas paper o adenuty the magor it
terences that exist between the Jains and the carly Buddhists
concerning the concept of sarvagpnatva, and to tace the change
which that concept undergoes i Mahavana Buddhism under the
impact of the polemics mtuated by the Mimamsakas, who totally
rejected the possibility of an ommiscient bemg, whether human o
divine.

Our carliest and most authentic source for the account ol
Mahavira's attamment of ommscience s the Aalpa-sutra, the tra-
dittonal canonical work on the hves of the Jimas. There we learn
that soon after the death of has parentss, Mahavira, aged thirty,
renounced the hife of a householder and became a mendicant
(munt) in the order of his predecessor Jimma Parsva, the 23rd
Tirthankara (850 s.c.). He led the Iife of an ascenc tor a pertod
of twelve vears, engaged 1 severe austerines and deep medita-
tion. Then,

during the thirteenth year, in the second month of summer, in
the fourth fortnight, on the day called Sunvrata, outside of the
town called Jrmbhikagrama on the bank of the river Rjupalika,
not far from an old temple, in the ficld ot the houscholder
Samaga, under a Sal tree, (the Venerable One), 1in a squatung
position with joined heels, exposing himsclf wo the heat of the
sun, after fasting two and a halt days without drinking water,
being engaged in deep meditation, reached the highest knowl-
edge and intuition, called Kevala, which 1s infinite, supreme,
unobstructed, unimpeded, complete and tull.

When the Venerable Ascetic Mahavira had become a Jina

and arhat, he was a Kevalin, omniscient (sabbannu) and coim-
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prehending all objects (sabba-bhava-darnsy); he knew and saw
(panamane pasamane) all conditions of the world, of gods, men
and demons: whence they come, whither they go, whether they
are born as men or antmals or become gods or hellbeings, the
1deas, the thoughts of therr munds, the food, domgs, desires,
the open and secret deeds of all the hiving beings in the whole
world; he the Arhat, tor whom there 1s no secret, knew and saw
all condittons of all hiving bemgs in the world.®
Although words hke sabbannu and sabba-bhava-dansi are fully ex-
pressive of the state of "omniscience’ claimed for Mahavira, the
word Aevala, bemg a Jain technical term, needs turther elabora-
ton. According to the Jains, knowledge (jnana or upayoga), like
bhiss (sukha), 1s a disuncuve quality (guna) of the soul (jiva) as
opposed to the other five substances (dravyas) admitted by them,
namelv, matter (pudgala), the principle of moton (dharnna) and
of rest (adharma), space (akasa) and tume (kala). During the state
of 1ts bondage (saomsara), this mnate quality of the soul, hike the
retlecting quahity ot a mirror covered by dust, 1s obstructed by the
torce ot karma. This torce, according to the Jains, consists of a
spectal kind of subtle and invisible ‘karmic’ matter. When a soul,
acuvated by ignorance of its true nature (awdya or moha), pursues
actions (through mind, speech, or body) which are tainted by
passions (kasaya) such as attachment (raga) or aversion (dvesa), it
begins to draw the karmic matter toward 1t as a wet cloth might
absorb a dve. The accumulated karma acts like dust or wet ce-
ment, enmeshing the soul, as 1t were, and reduces the operauon
of 1ts inate quahtes. This accounts for the mfinite variety of the
knowledge of bemgs in bondage depending upon the amount of
Karma thev have accumulated. According to this theory there is a
direct relationship between the density (pradesa) of the karmic
matter and the organic growth and development of the sense-
faculues and the mind. The less developed forms of lite, such as
plants, have onlv one sense, namely the tactle, since the souls
undergoing that existence carry with them a larger and heavier
burden of Karma than, for example, those incarnated as clephants,
which are endowed with all the five sense-organs and the faculty
of mind. At the human level, the density of karma 1s greatly re-
duced. and consequently, a human being s even capable of assert-
ing his independence over the senses and the mind. At the lower
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levels of Iife the senses and the mimnd are insttuments of knowl-
cdge, but at the human level, where these instruments reach then
ulttmate it of growth, thev are regarded as impediments, i as
much as thev prevent the soul from ducectly comprehending ol
jects of knowledge. The knowledge of bemngs in bondage s nec-
cssartly mdirect  or ‘mediate’ (paroksa) and hence incomplete
(tnkala); the infintte vanctes and gradatnons of this mediate kinnowl-
cdge are broadly dassiticd into the tollowing four categornies:

(1) Matignana': Sensory cognmition caused by the senses and the
mind. Where approprate, it also mndudes remembrance, recogni-
ton, mducton and deducuon.

(2) .\"mta-jﬁ{?na“': Scensory knowledge followed by instuction,
whether verbal or non-verbal. This also immdludes scniptural knowl-
cdge.

(3) Avadhi-pnana'': "Clanvovance™. This knowledge can be ac-
quired by human beings through Yogic methods: Tois comparable
to the Buddhist concept of the "Heavenldy Fve and the “Heavenly
Far’ (dibba-cakkhu and dibba-sota-nana) .

(1) Manah-paryayagmana': “Telepathy'. Te s “that knowledge
through which the objects thought of by the minds of others are
known™. It i1s comparable to the Buddhist ceto-panya-nana

Since the avadhi (‘claivovance’) and the manahpanyaya (Ctelep-
athy’) are merely the results of an increased power of mind devel-
oped by special yogic methods, they may be considered 1o be
extensions of the first two Kinds of knowledge, namely, the mat
and the sruta. These two are present, in varving degrees ot course,
in all beings in bondage, including the vegetable kingdom. Con-
sequently, the Jains admit an mfinite vanety of gradatuons in these
two kinds of knowledge. The senses have competence only with
regard to their appropriate objects within a certain range of tme
and space; the mind cannot operate very much beyond the data
supplied by the senses. Therefore, even at the highest pomnt of
their development, whether achieved by convenuonal means or
by yogic methods, the senses and the mind can cope with only a
small fraction of the infinite mass of the knowables (jneya). The
latter comprises cverything (sarvam) that exists, viz., the infinite
(ananta) number of souls (jivas), the infinitely infinite
(anantananta) amount of matter (pudgalas), the principles of
motion (dharma) and of rest (adharma), spacce (akasa) and ume

(kala), and the infinite number of transtormauons (panayas)
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through which they all pass. These transformations are subject to
a Jamn law imvolving simultancous ongimaton (utpada) ol a new
mode, destrucnon (wyaya) of the old mode, and permanence
(dhraurya) of the substance (dravya).'

The Jamm mammtains that since jynana 1s the mnate naturce
(svabhava) ot the soul, the latter must, under proper conditons,
be able to cognise the entire mass of knowables (sarvam jneyam) .
The amount of karma destroyed correlates directly with gain in
purity of the soul and increase in the range of knowledge. There-
fore. a total destructuon of the forces of karma, together with the
causcs of their accumulation, must ivanably result in pertect
purity, which would automatically usher i the state ot ‘ommni-
science’. It would also be an irreversible state as there would be
no further contaminauon of the soul by new torces of karma. In
such a state, the soul, being totally independent of the senses and
the mind, will, without any conscious eftort whatsoever, directly
and simultancously mirror the whole range of the knowables. This
is called kevala-jnana,'* attained by the soul once it is totally 1so-
lated (kairvalya). The Jains maintain that all freed souls, whether
they are exalted personages like the Tirthankaras, or are ordinary
Arhats content with their own emancipation (moksa) must neces-
sarily attain omniscience (kevala-jnana). Mahavira had, according
to the scriptures quoted above, attained to such an absolutely
irreversible state of purity and omniscience.

Our task in defining the omniscience of Mahavira was fairly
casy because of the precise and uniform meaning of the term
kevala-jnana, found in all Jain texts, whether apphed to a
Tirthankara or to an ordinary Arhat. Defining the ‘'omniscience’
of the Buddha, however, 1s more difficult, as one mecets with a
bewildering variety of meanings in different Buddhist schools tor
such terms as bodhi, samyak-sambodhi, tevijja, sabbannuta-nana,
buddha-cakkhu, anavarana-nana, sarvajnata, sarvakarajnata, prajna-
paramita, etc. The problem is rendered even more complex by the
refusal of even the Hinayana school to apply these terms to the
Arhats, who also were behieved to have attained nirvana, and were
therefore as free from samsara as their ‘'omniscient’ Master. What-
ever be the precisc difference between the status of an arhat and
a Buddha even a casual study of the Buddhist scriptures would
show that the Buddha's ‘omniscience’ was of a difterent kind than
that of Mahavira, and also that the Buddhists, aware of this difter-
ence, altered their interpretations in order to minimize 1t.
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Of the many references to the enhghtenment (sambodh) ot
Stddhartha Gautama, the one which most graphicallv describes
that eventias to be found in the Jataka-Nwdanakatha, the traditional
Theravada biography of the Buddha The account states that the
bodhisattva spent the mght of the full-moon of the month of
Vaisakha, scated under the Bodhi-tiee, i deep meditatton. In the
first watch he gamed remembrance of his former existences (fndhbe
mvasanussati-nana); i the nuddle watch he attuned the "heavenly
cye' (dibba-cakkhu-nana); in the last watch he revolved i his mind
the Chaimn of Causaton (paticca-samuprpada) . As he mastered ths,
adds the text, the carth trembled, and, with the dawn, the Great
Man attauned ‘ommisaience’ (sabbannuta-nana) .t

The use of the word sabbannuta-nana 1s haghly stiemificant as it
dhistinguishes the Buddha's enhghtenment from the ordimary vo-
¢gic perceptions hke “clanvovance', “telepathy’, ete, and dearly
identfies it with nothing less than ommsarence. But the Buddhast
COMMEentaries are not too h(‘lpful 1 (-l(‘l_t'llnining the content of
this omniscience, the manner of 1ts operation, and the condinons
of its survival during the mundane acuviues following the enheht-
cnment. In the case of Mahavira, the word sarva (all) stood for
the totality of knowables, viz., the six substances (draryas) with
thetr infinite modes (pm)'riyaﬁs).“' Are we to assume that in the case
of the Buddha also, the word sabba'’ indicated those momentary
clements of existence admitted by the Buddhasts, namely, the tive
skandhas, the twelve ayatanas and the eighteen dhatus, which were
supposed to be suppressed and destroved 1 the nirvana? In the
casc of Mahavira there 1s an emphasis on the knowledge of the
infinite number of past and future modes of the eternal substanc-
es. The Buddha, being an advocator of the doctrine of momen-
tariness, attached very little importance to the knowledge ot past
and future, as these were considered merely imaginary extenstons
of the present, devoid of reality. Would the Buddha, who had
already gained knowledge of his previous births by mundane means,
make it a function of the enlightenment to yield knowledge of the
‘unreal’ future? Finally Mahavira’s own pure self (suddhatma) was
the first and foremost object, and also the subject, of his omni-
science. Is it likely that the Buddhists, disunguished by the anatma
doctrine, would have considered the ‘knowledge of one’s own
pure self’ to be an objective of the omniscience of their Master?

The Buddhist scriptures, particularly those of the Theravada
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school, mdicate that unhke the Jams, who understood the term
sarvagna in a literal manner, the carly Buddhists used that term in
a sccondary metaphorical sense, namely, the “knower of truth’,
cquivalent to the exclusively Buddhist term tathagata. The
Mahavagea of the Vinaya-pitaka, in which are deseribed the events
leading to the hrst sermon, contains a passage which sums up
those things which the recently enhightened Buddha was hesitant
to speak about:

This dhamma, won (o by me, 1s deep, ditficult to see, ditficult
to understand, peacetul, excellent, beyond dialectic, subtle, in-
telhgible only to the learned. But this 1s a creauon delighting
in sensual pleasure. .So that for a creaton dehghting in sen-
sual pleasure, this were a matter ditficult to see, that s to say
causal uprising by wav ot cause (idam-paccayata paticea-
samuppado). This too were a matter very difficult to sce, that is
to sayv the calming of all habitual tendencies, the renunciation
of all atachment, the destrucuon of craving, dispassion, stop-
ping, mirvana. And so it 1 were to tcach dhamma and others
were not to heed me, this would be a weariness to me, this
would be a vexauon to me. '

Three important words, namecely, dhamma, paticca-samuppada and
nibbana, stand out promincently in this passage. It contains a det-
iiuon, albeit in a succnct form, ot the paticca-samuppada and
nibbana, the former providing an insight into the Buddhist path
and the latter describing the fruits of salvation. But the crucial
term dhamma, which undoubtedly constitutes the very essence of
the Buddha's enlightenment, remains unexplained; indeed i1t 1s
declared as being inaccessible to dialectic. It 1s not surprising
therefore to see the silence maintained by the commentators
regarding this term. The word, however, does appear elsewhere in
the potent phrase dhamma-dhatu-pativedha,” variously translated as
‘discernment of the principle of truth’, or ‘full penetration of the
consutution of dhamma’. The Pali Commentary explains the term
dhamma-dhatu as dhamma-sabhava, and, as Miss Horner rightly ob-
serves, the term stands for “the ulumate principle of own-nature,
own-being, self-nature™? It is precisely in this sense that the
Mahavanists also understood the term dharmata and developed
their concept of the dharma-kaya. As a matter of fact, the Mahayanist
logicians, notably Dharmakirt. as we shall see, gave currency to a
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new term, Cdharmmama’, i preterence to the older sarmvapna, and
cven mamtamed that the Buddha was supenion to all other teach-
crs on account of his bemg a ‘knower of Dharma’™ 'These referend-
cs contirm our behet that tor the carlv Buddhasts also the “omme-
scrence of the Buddha consisted i has “knowledee of dhamma’.

We have seen carbier that omniscience was regarded by the
Jams as an nreversible state. But they also behieved thatats acqun-
stttion was not comcardental with death, the final mundane event
that would emanaipate (moksa) the ommsaent soul from the
bondage of karma. Mahavira, for instance, hived for some thiry
vears atter attumng the kevala-nana and, bemng a Tathankara,
was credited with having founded and ginded a tourfold order of
monks, nuns, lav-men and Liv-women, unul he died at the age of
seventy-two. How does one explam the obvious mconsistency in
admitung the simultancous operaton of omnmisaence and the mun-
dane activities of tecachimg and preachimg, not to mention the
ordinary functions of the body, senses and mand? The Jains solve
this dilemma by postulating two kinds of karma. First, there are
four karmas called ‘obscuring’ (ghatiya), which, wholly or par-
ttally, obstruct the full manitestation of the four infinite quahties
of the soul, viz., knowledge (jnana), mtnmtnon (darsana), bliss
(sukha) and energy (virya). Then there are tour ‘non-obscuring’
(aghatiya)*' karmas which, respectively, produce teelings of plea-
surc and pain (vedaniya-karma); project difterent types of bodies—
human, animal, etc.,—(nama-karma); dctine a certain status—for
istance the class and caste disuncuons—(gotra-karna); and deter-
mine the longevity 1n a given existence (ayu-karna). The Jains
maintain that only the destruction of the four ‘obscuring’ (ghatiya)
karmas is necessary for the manifestaton of omniscience (kevala-
jnana). The remaining four karmas are by themselves powerless to
effect either a diminution cr a loss of the innate quahues of the
soul. These aghatiya karmas form a secondary bondage, torging
the physical and mental apparatus for the soul which 1s kept 1n
bondage by the ghatiya karmas. The latter produce delusion, 1igno-
rance, etc., and thus perpetuate the cycle of new aghatiya karmas.
Once the ‘obscuring’ (ghatiya) karmas are destroyed, the non-
obscuring (aghatiya) karmas, which were determined long before
the present incarnation of a given soul, will run their normal
course and then, when the time limit set by the longevity-deter-
mining (ayu-karma) karma has run out, the remaining three will
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also terminate, never to be renewed agaan. In other words, the
Jaans admit that even an omniscient bemg, as long as he hves
this world, must be considered as being subject to the laws that
govern his physical existence. He can neither escape the depen-
dence on his sense-faculues, nor dispense with the mind (both
products of the nama-kanna), as long as he remaimns engaged
the mundane acuvities of tecaching and preachimg. Ie should be
added here that, the major diftferences with the Jamn theornes of
karma notwithstanding, the Buddhists also admitted that the Bud-
dha was subject to the laws of mortals, that he oo sutfered inpary
and decav, and that he was as much dependent on the senses and
the mind for his mundane actuivities as any other human being.

One might argue that the Jamm omnisaience (kevala-jnana), cs-
pecially as it was considered eternal and all-comprehensive, would
not be compauble with any mundance activity whatsocever, as the
latter must depend upon an ever changimg advertence of the
senses and upon the reflections of the mind on particular objects
defined by ume and space. The Jains, however, overcome this
apparent inmcompatbility by arguing that mere presence of the
sensc-organs and of the mind, which are simply mechamsms tormed
out of special Kinds of matter (indnya-vargana and mano-vargana),
does not necessarily imply dependence on them. While 1tas true
that during its impure state the soul is dependent on these istru-
ments for the manifestation of knowledge, once the soul has at-
tained omniscience, 1t will subsume the funcuons of the sensory
knowledge (mati-jnana) as well, merely giving the appearance of
acting through these mediums. In short, the soul 1s the knower:;
the mind and the senses become redundant once the omniscience
1s achieved. As regards the necessity of advertence, cue., the Jains
argue that i actual fact the omniscient beimng does not engage
himself in anv activity; he nevertheless accomplhishes the functions
of teaching by an act ot will executed prior to his omniscience,
when he was pursuing the career of a Tirthankara, verv much
similar to that of a Bodhisattva. By virtue of now in his last birth
being born as a Tirthankara, his nama-karma will produce for him
such a body and such an organ of speech that he will be able 1o
impart the knowledge of truth without engaging in a volitonal
act.* Accordingly, the Jains maintain that Mahavira, although tor
all intents and purposes he appeared to be a mortal human being
cven after the attainment of the kevalamana, was nevertheless in
permanent possession of his omniscience.
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Sceveral Palr suttas bear witniess to the fact that such a «laim
was indeed made by the followers of Mahavita As amatter of tact,
the Buddha as reported to have learnt of such o clam not by
hearsay, but directly from a group of Jam ascetces; this s shown
the followmg passage i which he descnibes thas encounter 1o
Mahanama the Sakvan:

At one tme I, Mahanama, was staving near Rajagaha on
Mount Vulture Peak. Now at that ume several Jains (Niganthas)
on the Black Rock on the slopes of (Mount) Isigilt came to be
standing erect and retusing o seat; they were expentenang feel-
ings that were acute, paintul, sharp, severe. Then |, Mahanama,
having emerged from solitary meditaton towards evening, ap-
proached ... those Jains; having approached T spoke thus 1o
those Jains: Why do you, reverend Jains, standing... expernience
feceligs that are severe? When | had thus spoken, Mahanama,
those Jains spoke thus to me: "“Your reverence, Nathaputta the
Jain (i.c., Mahavira) is all-knowing (sabbannu), all-sceing (sabba-
dassavt); he claimms all-embracing knowledge-and-viston
(apansesam nana-dassanam patyanaty), saving: "Whether 1 am
walking or standing sull or asleep or awake (carato ca me titthato
ca me suttassa ca jagarassa ca), knowledge-and-vision 1s perma-
nently and conunuously betore me (satatam samitam nana-
dassanam paccupatthitam ti).*

He speaks thus: “If there 1s, Jains, an evil deed that was
formerly done by you, wear 1t away by this severe austerity. That
which is non-doing of an evil deed in the future is from control
of body... speech... of thought here, now. Thus by burning up,
by making an end of former deeds (purananam kammanam tapasa
vyantibhava), by the non-doing of ncw deeds (navanam
kammanam akarana), there is no flowing in the ftuture (ayatim
anavassavo). From there being no flowing in the ftuture is the
destruction of deeds (kammakkhayo), from the destruction of
deeds destruction of ill (dukkhakkhayo), from the destruction of
11l is the destruction of all feelings (vedanakkhayo), from the
destruction of feelings all ill will become worn away (sabbam
dukkham nijjinnam bhavissatity).”

We have quoted this sutta rather extensively because 1t 1s remark-
able on two counts: First, it gives a very accurate summation of the
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ancient Jamn doctrine ot karma and moksa. Secondly, 1t adds great-
ct credibihty to the Jam clanns of the state of permanent omni-
scicnce for Mahavira, coming as it does from the scnptures of a
contemporary and rival rehgious movement. kven the words used
in deseribing that alleged status appear to be authentc as they are
repeated verbatim m several other suttas of the Pah canon. The
Buddhists were no doubt reporung these claims to nidicule the
Jains# not so much because they regarded Mahavira as unworthy
of such a disuincuon, but because they found the doctrine of
permanent omniscience (kevala-jnana) 1iselt unacceptable, and even
irrelevant tfor the pursuit of the Path. In the Cula-Sukuludayi-sutta,
for instance, the wanderer Udayr reports to the Buddha how he
had met Mahavira (who had claimed ommiscience 1in the words
quoted above), and had asked him a quesuon ‘concerning the
past’ and how Mahavira had ‘shelved the questions by asking
another’, ctc. The Buddha. of course, as was his wont, did not
engage 1n a refutation of the claim ot Mahavira, but contidently
asserted that ‘anyonce could ask hin a quesuon regarding the
past’, or ‘concerning the future of creatures according to the
conscquences of their deeds’. Having said this he immediately
showed his indifference to these super-knowledges (abhinnas) by
cdeclanng:

Wheretore, Udavin, let the past be, let the future be. 1 will
teach you dhamma: If this s, that comes to be; from the arising
of this, that arises: if this 1s not, that does not come to be; from
the stopping of this, that is stopped.*

The passage clearly brings out the Buddha's annoyance at the idle
curiosity of worldly men for the knowledge of the past and the
future. It also draws our attentuon to the supreme importance he
attached to the msight into the Dhamma which he had perceived.
In the face of the extraordinary claims of the Jains for their
Tirthankaras, however, 1t 1s inconceivable that the eager followers
of the Buddha could have long refrained from pressing similar
claims for their ‘enhightened’ Master. [t s, therefore, not surpris-
Ing to sec the Wanderer Vacchagotta reporung what he heard to
the Buddha and asking him to verity 1ts truth. The enure passage
of the Teuvijja-Vacchagotta-sutta merits reproduction here as it ap-
pecars to be the official Buddhist position put forth to counter the
popular notions about the Buddha’s omniscience:
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Reverend sir, T have heard: The recluse Gotama is all knowing,
all scemg; he clanms all-embracimge knowledee-and-vision, sav-
img: “Whether T am walking o standing sall or asleep or awake,
Knowledge-and-vision s permanently and continuously before
me’. Reverend sir, those who speak thus o are speaking of the
L.ord in accordance with what has been sard and are not mas-
representing the Lord, with what s not fact, but are explaning
m accordance with dhamma, and that no one of s tellow
dhamma-men, of this wav of speaking, gives ground tor reproache

The answer given by the Buddhac s, for once at least, categoncal
and final:

Vaccha, those who speak thus: (repeated)- these are not speak-
ing 1 accordance with what has been said, but they are nisrep-

resenting me with what is untrue, not fact.?’

To the further queston by Vacchagotta:

Expoundmg in what wayv, reverend sir, would we be speakimg in
accordance with what has been sad,

The Buddha expounds the Three-told knowledge (tevigpa), the true
content ot the Buddha's enheghtenment:

Vaccha, expounding: “The recluse Gotama is a threctold-knowl-
edge man’, you would be one who speaks i accordance with
what has been said by me ... For [, Vaccha, whenever | please
to recollect a variety of former habitauons, that 1s to say one
birth, two births... thus, do I recollect diverse former habita-
tions in all their modes and dcetails. And I, Vaccha, whenever
[ please, with the purified devavision (dibba-cakkhu) ... surpass-
ing that of men ... see beings as they pass hence and come to
be ... according to the consequences of deeds, and 1, Vaccha,
by the destructions of the cankers (asava), having rcalised here

LI -_— —

and now by my own superknowledge (abhinna) the freedom of
mind (ceto-vimuttim) and the freedom through wisdom (panna-
vimutiim) that are cankerless, entering thereon, abide therein.
Vaccha, expounding thus ... no fellow dhamma-man ot this way

speaking could give grounds for reproach.®



110 BUDDHIST STUDIES

[t should be notuced that the Theravadins regarded the first of
these three wdyas (viz., the pubbe-nivasanussati-nana, and the dibba-
cakkhu-nana) as mundane powers (lokiya ablunna) unrelated to the
Path, and hence accessible, i varying degrees, to persons adept
in voga. As tor the third wdya, viz., the asava-kkhaya-nana, this was
certamly a supermundane power (okuttara ablanna), and was n-
variably found in those who had realized niorvana. In other words,
cven the Arhats, whose enlightenment was admttedly of an infe-
rior kind to that of the Buddha, could clanm the “threetfold-knowl-
cdge’ as described in the sutta quoted above. Tt goes without
saving that the Buddha was cither claiming for humsclf only that
much knowledge which his disciples, the Arhats, were capable of
achieving, or he was indirectly telhng Vacchagotta that the latter’s
idea of omniscience (borrowed no doubt from the Jains), was
fanciful and unacceptable to him. Unfortunately, Vacchagotta does
not press further the point and, we are once more left in doubt
about the precise nature of the Buddha's omniscience.

However, the Buddhists could not have long maintained their
suspense on so fundamental a topic as the omniscience of then
Master. Sooncr or later somcecone acquainted with the Jain claim
would have drawn comparisons between Mahavira and the Bud-
dha, and confronted the latter, demanding a definite answer. The
Kannakatthala-sutta of the Majjhima-nikaya provides us with what
appears to be the Theravadin resoluton on the controversy. The
interlocutor in this sutta is not a wanderer ascetic or a Buddhist
monk, but significanty a lavian, the king Pasenadi of Kosala,
who, while known to the Jains as their benefactor, was also a great
admirer and devotee of the Buddha. We are told that a Brahman
minister of the King had hecard from the mouth ot the Buddha a
certain view pertaining to omniscience, and had reported it (o the
King. The latter had now approached the Lord in order to venify
that speech. The dialogue merits a full reproducuon:

King Pasenadi: | have heard this about you, revered sir: “The
recluse Gotama speaks thus: There 1s neither a recluse nor a
Brahman who, all-knowing, all-sceing, can claim all-embracing
knowledge-and-vision — this situation does not exist’. Revered
sir, those who speak thus ... [ hope that they speak what was
spoken by the Lord, that they do not misrepresent the Lord by
what is not fact, that they explain dhamma according to dhamma,
and that no reasoned thesis gives occasion tor contempt-
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The Buddha: Those, site, who speak thus (1epeated) —these
do not speak as I spoke but are nustepresenting me with what
1s not true, with what s not fact. <

King Pasenadi: Could it be, revered sin, that people might have
transterred to quite another topte something (originally) sand
by the Lord i reterence to somethimg elses In regard to what,

-

revered sir, does the L.ord cdaiim to have spukt'n the words?

The Buddha: 1L sire, cliim to have spoken the words thus:
There 1s neither a recluse nor a Brahman who at one and the
same time can know all, can sce all — this situatton does not
exist. ¥

Apparently the King was satistied with the answer ot the Buddha
as he applauds him with the words "Revered sir, the Lord's words
are well tounded, and 1t 1s with good reason that the Lord says
this™."" Whether the King had really grasped it or not, the tull
imphicauons of the Buddha's statement were not lost on the com-
mentators. Thev rightdv understood the term sabbam (all) to mean
“the whole past, future and present”, and paraphrased the expres-
ston sakid eva as “with one ‘adverung’ (of the mind), one thought,
one impulsion™ ™ It meant that the Buddhists defined ‘omniscience’
as an ability to know ALL objects but only one object at one time.

[t 1s evident that no mortal could ever exhaust the infinite
objects at the rate of knowing them ‘one at a ume’. It 1s doubtful
iIf even the Buddha, despite his mighty yogic powers, could have
accomplished such an extraordinary teat, or would have admitted
its possibility by any other human being! As a matter of fact, the
non-Buddhist ascetics of the tme were often sceptical about his
alleged yogic powers and thought it rather strange, understand-
ably enough, that he should not even know his own future after
death! Time and again, the Pali suttas allude to the untavourable
comments of these ‘wanderer ascetics’ concerning the Buddha's
omniscience. In the Pasadika-sutta of the Digha-nikaya, a sermon
delivered upon hearing of a schism among the Jains following
Mahavira’s death, the Buddha cautions Cunda the novice against
being influenced by the doubts of outsiders:

[t may happen, Cunda, that Wanderers who hold other views
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than ours may declare: Concerning the past Gotama the Re-
Cluse reveals an o mmfimite knowledge and mmsight, but not so
concernimg the future, as the what and why of it ... Concerning
the past, Cunda, the Tathagata has cognition reminiscent of
existences. He can remember as far back as he desires. And
concermng the tuture there anses i hnim knowledge born of
Enhghtenment (bodhyam) 1o thas effect: This as the last birth;
now s there no more coming to beY?

He athrms, morcover, the wide range ot his knowledge in terms
reminiscent of the Jain clanm for Mahavira:

Whatever, O) Cunda, in this world with 1ts devas and Maras and
Brahmas, 1s by the tolk thereof, gods or men, recluses or Brah-
mans, sccn (dittha), heard (suta), telt (muta), discerned (vinnata),
accomplished (pattay, striven for (panyesita), or devised in mind
(anivucantam manasa), all 1s understood by the Tathagata.

For this 1s he called Tathagata ™

Despite such reassuring sermons, doubts seem to have persisted
the Sangha about the Buddha's omniscience. The silence of the
Kathavatthu, treasure house of the Buddhist controversies, on such
a vital point probably suggests that during the Mauryan period 1t
had not yet become a matter of contentuon among rival Buddhist
schools. The problem was not enurcely tforgotien, however, as 1t
surfaced during the reign of the Indo-Greek king Menander. In
the famous Milinda-panhe, the King confronts the Venerable
Nagasena with a quesuon of the ommisaience of the Buddha.
Nagasena's answer 1s remarkable since 1t refutes at the very outset
the noton of “satatam samitam’, the root of the whole controversy.

Yes, O King, the Buddha was omniscient. But the msight of
knowledge was not always and conunually (conscrously) present
in him. The omniscience of the Blessed One was dependent on
reflection. By reflection he knew whatever he wanted to know.™

Then, sir, the Buddha cannot have been omniscient, if his
all-embracing knowledge was reached through mvestigation ...
Morcover, sir, reflection is carried on for the purpose of seck-
ing (that which 1s not clear when the retlection begins). Con-
vince me ..
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Nagasena is, as usual, dogmatic and analogical. He reminds the
King ot the greatness of the Buddha, of how well endowed he s
with the exclusive ten powers (dasa-balas), the tour kinds of Cselt-
confidence’” (catu-vesarapas), the cighteen buddha dhammas, e He
then compares the Buddha to an Impenal Lord (cakkavattn who

calling to mind his glonous wheel of victory (cakkaratana) wishes
1t to appear, and no sooner st thought ot than it appears —
so does the knowledge of the Tathagata follow conunually on
reflection. Y’

A more serious and probably final Theravada attempt 1o deal with
the problem is found in the Paramattha-manjusa ™ Dhammapala’s
(sixth century A.n.?) commentary on the Vosuddhi-magpa of
Buddhaghosa. While explaiming the term samma-sambuddha, the
commentator pomnts out that this s an exclusive utle ot the Bud-
dha, indicatung reahization ol the sabbannuta-nana (omniscience),
or anavarana-nana (knowledge free from all obstructions),
Dhammapala takes this opportumiy to imunate a tairly long discus-
sion on the controversies over the omnisaicence of the Buddha:

But, surely, the anavarana-nanais, according to Patisambhida-
magga, diftferent from the sabbannuta-nana. Not really. The same
knowledge was spoken of in two ways, one with respect to the
manner of knowing and one with respect to the objects known.
Knowledge, which has its object the entire range ot dharmas
viz., the compounded (samkhata), the uncompounded
(asamkhata, 1.e. mibbana, etc., and the nominal [sammuti, 1.c.,
personality, etc.) dharmas]. 1s called sabbannuta-nana. Because
there i1s no obstruction, and also because of the absence of
doubt it is called aravarana-nana. These two must be 1dentical,
for otherwise the sabbannutanana would not be free tfrom oh-
structions.

Even if we admit that these two are ditterent, 1n the present
context of defining the term samma-sambuddha, they are to be
considered identical because of the unimpeded operatuon of
the Buddha’s knowledge. By the realization of the sabbannuta-

nana the Lord is called sabbannu (omniscient), sabba-vidu
(knower of all), etc.; it is not by knowing all dharmas at one
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and the same time that he s called thas (na sakim yeva sabba-
dhammavabodhanato). There 1s the potentiality (samatthata) in
the knowledge of the Lord to pencetrate the entire range of
objects on account of his realizatnon of that knowledge which
1s able (samattha) to know all dharmas.

A questuon may be raised here: Does thas knowledge, when
it operates, cognise all objects at once, (simultancously), o n
succession? (sakim eva...udahu kamena?)

If 1t simultancously comprehends all ‘compounded” (samkhata)
objects (divided by disuncuons of past, tuture, present, exter-
nal, internal, ¢tc.,) as well as all ‘'uncompounded’ (asamkhata)
and ‘nominal’ (sammuti) dharmas, hke a person looking from
a distance at a painting of mixed colours, there will be no
cognitton of them individually. If that happens, then there
would be a deficiency in the knowledge of the Lord; he would
be seeing these things as it they were not fully seen. This is
comparable to the vision of a yogin, who when he perceives all
objects only from the anatma point of view, thinking sabbe
dhamma anatta, sees only this aspect and nothing celse.

Again there are those who sav that the Buddhas are called
sabba-indu because their cognition always exists having only the
present charactenistics [birth, decayv, death] of all the knowables
as its object, and is free from all imagimatons. On account of
this it is properly said: “The Elephant (1.¢., Buddha) 1s attenuve
whether walking or standing”. (sabba-neyya-dhammanam thita-
lakkhana-nisayam vikappa-rahitam sabba-kalam buddhanam nanam
pavattati.)

But this view also cannot escape the tault shown above, for
having the present characteristics (thita-lakkhanas) as the focus
of one’s knowledge must exclude the past and future dhammas
as well as the nominal dhammas, all of which are devoid of
those characteristics. Consequently the Lord’s knowledge will
have only a portion of the knowables as its objects, and it there-
fore cannot be said that the knowledge of the Buddha cognises
all objects at once.

But if, on the other hand, it ts maintained that he percetves
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all objects i indmvidual succession (kamena sabbasmim visaye
nanam pavattaty), that too s not correct. The knowables divided
by genus, nature, place and tme, ctoare mhmte; hence there
1s no posstbiliv of knowing them all one by one.

Then there are those who sav: The Lord s ommisaient be-
cause he knows a portion of the knowables by direct perception
(neyyassa ckadesam paccakkham katva), since there s consistency
between this knowledge and the true nature of the obyects
known, he determines that the rest of the objects are also hke
that. Such a knowledee 1s not based on interence as nnght be
objected, because in the world, knowledge based on inference
1s accompaniced by doubt. This knowledge, however, 1 abso-
lutely free from doubt.

Such a view 1s also not correct. Because i the absence of
direct p(_‘r(“('pli()n of all, 1t 1s not pnssihl(' tor establish mnmconsis-
tency with that [mrlinn which has not been directly p('ru-iw-tl.

Having examined several views prevalent during his tme,
Dhammapala proceeds to fav down what must have been the of-
ficial Theravada doctrnine:

All this is irrelevant (akaranam). Why? Because what we have
here is speculation about something which is beyoad the realim
of speculatton. Has not the Lord said: OO Monks, the range of
objects of the Buddha’'s knowledge transcends all thoughts on
the subject; whosoever indulges in thinking on 1t will only suf-
fer mental aberration and distress.

This therefore is the resolution of the controversy: Whatever
the Lord wishes to know, whether the whole or a portion of 1,
of that the Lord has knowledge by direct perception, for there
is no obstruction to the operation [of his mind]. And in the
absence of any disturbances (viksepa), attentiveness 1s also ever
present in him. If the entire range of dhammas were not to
become his object when he desired to know them, then that
would not conform and such conformauon 1s absolutely
necessary — to the Law: “All dhammas are bound to the ‘ad-
verting’ (avajjana-patibaddha) of the Buddha, joined to his
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mental concentration (manasitkara-patibaddha), connected with
his expectation (akankha-patibaddha), and availlable as objects
to his production of a thought (attuppada-patibaddha)”

Fxen his knowing of past and tuture objects should be con-
sidered an act of direct perception, asatis not dependent upon
inference, scripture or reasoning.

[t may be asked: Even if 1t s admitted that the Buddha
would know the entire range ot objects it he so wished, would
not this knowledge of his be subject to the same detect, vz,
that of cognizing in an indistinct manner due 1o not having
perceived cach object separatelys

No. This objection has already been ruled out by the [scrip-
tural] declarauon: ‘The realm of the Buddha's knowledge 1s
bevond all speculaton’. Otherwise, how could there by any
inconceivability, if his cognition were to be similar in operatuon
(samavutti) to the cognition of the many-tolk? The mnconceiv-
abilitv consists 1n the tact that although his cogniuon has all
dharmas as 1ts objects, 1t nevertheless grasps them all as dis-
tinctlv and as definitely as it would a single dharma.

Finally, in conformity with the Law—

‘As far the extent of knowables, so far the range of cogniuon;
as far the hmit of
knowledge, so far the hmit of knowables’,

the Buddha, whether he wishes to know the objects all to-
gether, or separately, all at once or one by one, knows them all
as he wishes. Therefore is he called samma-sambuddha.™

Dhammapala was only able to defend his inherently weak po-
sition by an appeal to the scriptures; this was adequate because he
was writing his commentary for the benefit of his fellow Theravadins
of the Mahavihara in Ceylon, staunch upholders of the ancient
tradition. They believed 1n the pluralisuc and reahstic world of
dharmas, and could not concetve of an omnisaience which would
not comprehend the ‘All'. The Mahayana Buddhists, however,
notably Dharmakirtt and his followers at the Nalanda University,
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could hardly 1ignore the inherent defects i the tradimonal inter-
pretation of omnisacnce. The emphasis which that mterpretanon
placed on the Knowledge of the "AIN, o legacy of the davs of
Mahavira, was espeaally valnerable and must have annoved them
greatly, The possibihiy of simultancous cogmuon of the Al had
already been rejected by the Buddha, and the alternauve, cogni-
tion 1n successton (i sequential order), would not stand logical
scrutiny.,

The need to deal more vigorously with this entire issue re-
ceved a further impetus with the rise of the neo-Mimamsa school,
which dlanmed that knowledge ot dharma and adharma was not
possible through perception (pratyaksa) or inference (anumana)
but only through the “cternal” Vedas, which were held to be
apauruseya, 1.c. neither revealed by an omnisaent God nor pro-
nounced by i human beimng climing similar status, This follows
from the Mimamsaka doctrine which rejects both the “eternally
omniscient god”™ concept of the Yoga school and the theiwstic the-
ories of creation propounded by other orthodox schools. Nor did
the Mimamsaka accept the possibility of a super-sensuous percep-
uon (yog-pratyaksa) such as that chamed tor Mahavira or the Bud-
dha. Kumarila, in his Sloka-varttika* led a vigorous attack on these
denouncers of the Veda for what he considered therr exaggerated
pretensions to omniscience. Moreover, what the Mimamsakas found
most oftensive was not so much the clamm to know "All" (objects)
but rather the supposed knowledge of Dharma (the Vedie Law).

At the same ume, the Mahavanists themscelves, having moved
toward either the Yogacara Vijnanavada or the Madhyarmika
gﬁnyavﬁda, were deemphasizing the significance ot external ob-
jects. Consequently, they were unlikely to be impressed by the
‘spectacular’ feat of knowing the "All". This trend. combined with
the desire to counter the Mimamsa position, led them o proclamm
that what made the Buddha a truly omniscient being was not his
‘far-sight’ encompassing many things, but rather an n-sight 1into
the Dharma.

The tollowing words of Dharmakiru define this new position
and throw a challenge to the Jains to take a similar view:

People, afraid of being deceived by false teachers
In the matter of directing the ignorant,

Seek out a man with knowledge,

for the sake of realizing his teaching.
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What 1s the use of his wide knowledge

pertaining to the number of insects i the whole world?
Rather, enquire mto his knowledge of

that which 1s to be pracused by us.

For us, the most desired authority

1s not the one who knows everything [indiscriminately];
Rather, we would have a Teacher who knows the Truth
which leads to prosperity i this world,

as well to the insight into things to be forsaken

and things to be cultivated.

Whether he sces far or whether he sees not,
let him but sce the desired Truth.

If one becomes an authority

merely because of seeing far and wide,

Let us worship these vultures

who can do 1t better'?

A few centuries later, another Mahayanist, the great Santaraksita,
was to repeat this senument in his famous Tattva-sangraha, com-
posed primarily to refute the Mimamsakas:
If an attempt were made to prove that onc has the knowledge
of the details of all individuals and components of the whole
world—it would be as futile as the invesugation of the crow's
teeth.

By proving the existence of the person knowing only dharna
and adharma, which the Buddhist postulates—one secures the
realiability and accepubility of the scripture composed by him;
and by denying the said person, one secures the unreliability
and rejectability of the said scripture.

Thus when people [the Jains for instance] proceed to prove
the existence of the person knowing all the litde details of the
entire world, they put themselves to the unnecessary trouble of
writing treatises on the subject and carrving on discussions on
the same.*
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[t will be notniced that 1 the passage quoted above, Santar aksita
dehberately sets the words dharna and sarva i opposition, stating
his preference tor dhannama (the knower ot dharma) as agaimsi
sarvayna (the knower ot Al Dhanna, as we have seen carher, was
the very essence of the Buddha's enhghtenment, and s a ternm
which one tinds on almost every page of the Pah canon Neverthe-
less, while the term sabbannu s encountered ever so often as
designation of the Buddha, the term dhammannu (dharmapnay s
conspicuous by 1ts absence throughout the Palh canon, with the
possible exceptions ot the vanants dhammagu and dhammavidi
cited 1n texts hke the Jataka book. In the hght of our previous
discussion, 1t would be reasonable to assume that the word sabbanni
(together with 1ts companion sabba-dassarn) was an ancient Srarmana
technical term, and was in vogue among the Jamms, one of the
lcading Sramana sccts, at the time of Mahavira. Tt was probably
adopted by the carly Buddhists for thewr Master, as were other Jaimn
terms of distinction, notablv pna (victor) and arhat (the worthy,
the holy). Both of these terms became part of the Buddhist vocab-
ulary, but within a short time pna was lett behind i preterence
tor buddha, and arhat was "devalued’ to be used only for the dis-
ciples (Sravakas). But the term sarvayna, being associated with a
definite ontological and epistemological doctrine expressed by
the Jain term kevala-jnana, was less easily assimilated. Ommiscience
for the Jains was a permanent manifestanon ot the mmahenable
power of the pure soul (atman) to cognise 1tselt as well as all
knowables at one and the same ume, as expressed 1in the tamous
saying: “je egam janai se sabbam jana:”."* "knowledge of onc (thing)
is knowledge of all”. For the Buddhists, however, 1t was merely a
potential power of the ‘free’ mind; although this power could be
used at will and could cognise objects of any nature whatsoever,
it was nevertheless restricted, as in the mind of an ordinary hu-
man being, to only one object at a time. In other words, the
Buddhists were, even in regard to the Buddha himself, unable to
dispense with the mind or to replace it with anything correspond-
ing to the atman or the brahman of the non-Buddhistic schools.
This was the consequence of their adherence to the anatma doc-
trine, which forbade the admission of a Knower over and above
the psycho-physical complex of the ‘five skandhas’ of existence.*
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vadive caitanye mukura iva bhavas adaaitah

samam bhantu dhranvvavvayajamilasanto "ntaralntah

Jagatsakst margaprakatanaparo bhanur wva vo

Mahavirasvanu navanapathagann bhavatu nah

Nuya-nammituke-pathavah, p. 17, Karanja 1956,

vah sanvgnah sarvavid vasya pnanamayam tapah /

tasmad cud brahma nama rapam annam ca javate  / Mundaka, 1.19.

C$d SAIVesVara csa sanvajna cso ‘ntaryamy esa vomh - Mandikya, 6.
Klesakarmavipakasavair aparamrstah purusavisesa isvarah /

tatra nirausavaun sanajnabnam /. Patamjalavogasutram, 1. 24-5.

Chandogya, V1. 1.

... Sa sarvapnah sarvo bhavaty / tad esa slokah:

“tynanatma saha devars ca sarvaih

prana bhutam sampratisthants yatra /

tad aksaram vedayate yas tu somya

sa sarvapnah sarvam rvavivesa " i / Prasna, IV, 10

yas (u sarvatyagy somya, sa sanvapno na tenaviditam kinat sambhavaty / purvam
aridyaya asarvana asit punar vdvaya “vidvapanaye sarvo bhavat / Prasnabhasya,
V. 10.

Nalpasutra, (120-1), H. Jacobi (tr.): Jaina Sutras, Pu. 1, (SBE, Vol. XXID, p. 263.
matih smrtih samyna -anta ‘bhinmibodha 1ty anarthantaram [/ tad
indnyamindnyamimittam/ Tattvarthasutra, 1, 13-4,

stutam matipurvam dinanekadvadasabhedam /ibad. 1, 20,

rupisv avadheh [/ ibid. [, 27. bhavapratyavovadhir devanarakanam /
ksayopasamarmimittah sadinkalpah sesanam /ibd. 1, 21-2.

rfutipulamati manahparyayah / ibid 1, 23. vakkayamanahkrtarthasya
parakiyamanogatasya vynanat .. Sarvarthasiddhi, 1, 23,
utpadairyayadhrauryayuktam sat / Tattvarthasutra, VV, 30
sarvadravyaparyayesu  kevalasya /  ibid, 1, 29 mohaksayay
jnanadarsanavaranantarayaksayac ca kevalam /aibnd., X, 1.

The Jataka (Fausboll). Vol. I, p. 75.

See note 14.

kin ca bhikkhave sabbam? cakkhum c'eva rupa ca ... e .. ... mano ca dhamma ca /
wdam vuccatr bhikkhave sabbam / Samyuttamikaya, IV, p. 15.

Mahavagga. 1, 5, 8. [ The Book of the Disapline, 1,5. 8 ]

Abhayarajakumarasuttam (Mapyhima 58); Mahapadanasuttam (Iigha, 14).

MA, m, 113, MLS, 11, p. 64, n. 1.

See Taua : Studies 1n Jaina Philosophy, p. 239, Benaras 1951.

Tattvarthasutra V1, 241X, 11.

Culadukkhakkhandasutta, M, 1. 92-3.

The Middle Length Sayings, 11, 228-9.

e.g. the Sandakasutta, M. 1. 519.

The MLS, 11, pp. 228-9. [ M, II, p. 31-2})

M, [ 482,

MLS, 11, P. 160.

M II, 127,

nattht so samano va brahmano va sakideva sabbam nassati, sabbam dakkhiti, netam
thanam wnpatin / M, 11, 127
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Digha, m, 134

[ialoges of the Buddha, Puv 3, L | L)

bhagava sabbannu, na ca bhagavato satatam samuam nanadassanam pacou
pauhlmm, avapanapalibaddham bhagavato sabbannutananam avapitea yad fa
icchitam janatin * Milindapanho, p. 102

trna ht buddho asabbannu, yady tassa panvesanava sabbannutananam hctite - Ihid
Ibul., p. 107

Paramatthamanjusa, P |, (ed by M Dhammananda Theroy, Colombao, 1928,
PP IS8 |91

tasma sakaladhammarammanam i tam ekadhammarammanam 1iya suvavalthafnte
Y e dhamme katva /mmrmr:'u tdam rettha aantAyam / “yavatakam nmyam,
(avatakam nanam, yavatakam nanam, tavatakam nevyam, neyvapanyaltikam nanam,

nanapanyattikam nAayam 1 evam ekajtham visum wtisum sakim kamena va

icchanurupam samma samanca sabbadhammanam buddhatta sammasambuddho /
Ihd., p. 191

Slokavarttka, 110241, For detals on this conttoversy between the Mimamsaka,
the Buddhist and the Jama see Sukhalalp Sanchavi. Pyamanamimamsa, notes
pp- 27-33 [Singhi Jaun Sernes, No 90 AN Upadbse: Iyavacanasara, Intto. pp.
70 6 (Rijacandra Jain Sastramala, 1964,

m

Mvamanavarttika, 1, 32-5.
samastavayavarvaktinstarananasadhanam /

kakadantapanksavat knyamanam anarthakam //

yatha ca caksusa sarvan bhavan vetteti musphalam [/
sarvapratyaksadaraitvapratynapny aphala tatha//
svadharmadharmamatraynasadhanapratisedhavoh/

tatpmanitagamagrahvaheyatve hr prasiddhyatah //

tatra sarvajagatsuksmabhedamatvaprasadhane /

asthane klisyate lokah samrambhad granthavadayoh // Tattvasangraha, 3138-3141.
It should be noted that later Buddhists like Kamalasila came to accept
the Jain position regarding the knowledge ot “All': mukhyam hi tavat
svargamoksasamprapakahetuynatvasadhanam Bhagavato ‘'smabhih knyate, yat prunar
asesarthaparynatrtvasadhanam asya tat prasangikam anyatrap Bhagavato
jnanapravriter badhakapramanabhavat saksad asesarthapanynanat sarvajno bhavan
na kenaat badhyata 1. Tattvasangraha-panjika, 3309.

A_y(immga-sutta{n, I 3, 4.

It should be emphasized here that even the Jains considered the knowledge of
the external objects as of secondary importance. Kundakunda is emphatic
when he declares that the Kevalin is said to know all objects only from the
vyayahara point of view:

Janad: passadi savvam vavaharanayena kevali bhagavam /

kevalanani janadi passadi niyamena appanam // Niyamasara, 159.

The Pudgalavadins were aware of this difticulty: yady evam/ tarhi na Buddhah
sarvajniah prapnoti. na hi kinac attam asti caitta va yat sarvam janiyat, ksantkatvat.

pudgalas tu janiyat. Abhidharmakosa-Bhasya, X. p. 467 (Pradhan’s edition).

Additional reading: “Omniscience in the Mahayanasutralankara and its com-
mentaries” by Paul |. Griffiths, Indo-Iranian Journal, Vol. 33, No. 2 (1990), pp.
85-120.



CHAPTFR D

The Jina as a Tathagata:

Amrtacandra’s Critique of
Buddhist Doctrine*

One noteworthy feature of the heterodox religions of ancient
India 1s the ability of these schools to absorb technical terms of
their rivals and then apply them to their own concepts, secmingly
without any inconsistency. The term brahmana, tor example, nor-
mally indicates a person born in that caste. The Buddhists and the
Jamns, however, appropriated the term as a designation for thenr
Masters justifying this with strange etymological derivations, ¢.g.
bahitapapo brahmano or ma hana (don’t kill) it mahano (pkt tor
brahmana).' The term jina (victor) is itself of pre-Buddhist origin.
[t was extensively used by the Niganthas and the Ajivikas for their
teachers, and as suggested by kdgerton, could be apphied to the
founder of any religious sect; the followers of Arada Kalama and
those of Udraka Ramaputra, tor example, are reterred to as jina-
sravaka.? The Buddha claimed to be a jina’ and the term was
applied to him in imitation of the founders of other sects. The
Mahavyutpatti lists several names beginning with jina—Jinakantara,
Jinacakra, Jinabhaskara, Jinavaruttama, etc.—for previous Buddhas,
as well as an epithet like jinaputra for the Bodhisattvas.? The term
must also have been popular among members of the Theravada
tradition since they composed books bearing such ttles as finacanta
(of Vanaratana Medhankara), [finabodhavatara (of Dhammakitti),

*This article was originally published in Malalasekera Commemoration Volume,
ed. O.H. De A. Wijesckera, (Colombo, 1976), pp. 148-156.
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Jinalankara (of Buddhadatarz), and finakalamalr (of Ratanapanna,
1510 A7

The Jains, tor thewr part, made use of epithets for the Hindu
cods, c.g. adideva, acyuta, purana purusa, trinetra, sahasraksa,
svayambhu, cte., in culogizing theu own teachers, particularly the
first Tirthankara Rsabha, who could bhe favourably compared with
Prajapat (Brahma) and was often reterred to by that name”

As tor expressions hke sramana and sarvajna, these were coms-
mon to both the Buddhists and the Jains, being apphed to Bud-
dha and Mahavira by their respective followers. The epithets sugata
and tathagata, however, scem to have been exclusively Buddhist,
so far as we know, these terms are not attested in any pre-Bud-
dhist literature or contemporary non-Buddhist sources. The re-
cently discovered manuscript of Laghutattvasphota,” a tenth-cen-
tury compositon, would appear to be the first Jain work known to
address the Jina as ‘sugata’ and also as “tathagata’. 'This work be-
longs to the genre called stotra and ranks i quahty with such
philosophical ‘poems’ as the Svayambhustotra ot Samantabhadra or
the Anyayogavyavacchedika of Hemacandra. The Laghutattvasphota
was composcd by Amrtacandra, author of Tattvarthasara and
Purusarthasiddhyupaya, and the celebrated commentaries on
Samayasara and Pravacanasara of kundakunda called /it'makhy(}_tz'
and Tattva-pradipika respectively.”

The Laghutattvasphota consists of six hundred twenty-hive verses
in different metres, equally divided into twenty-hive chapters. Each
chapter is. as indicated by the tite, a briet expositon of reahty
(tattva-sphota) trom diftferent points of view called navas. The Jan
mamtains that reality has infinite aspects (ananta-dharmatmakam
vastu). It appears to be single and unified when seen as a sub-
stance (dravya), but many and disparate when seen as modes
(paryaya), and ultimately comprises both substance and modes.”
Human speech is capable of giving only a successive descripuon
of these infinite aspects; 1t must indicate one aspect only at a ume.
If this 1s done without at the same time suggesting by some device
the presence of the non-expressed aspects, then the exposition
must be considered incomplete and consequently untrue (mithya).
The Jain thus alleges that the classical darsanas are partal expo-
sittions of reahity. The Vedanuc doctrine of monistic absolutsm
and the Buddhist doctrine of momentary dharmas are condemned
as examples of the one-sided (rfkanta) approach; the former ap-
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prehends only substunce (dravyva), decdlaring the modes (paryayays)
o be unreal, while the Latter concerns iself with the present
momeaent only and totally excludes that “substance” (dratva ov atman)
which 1s the lllltl('l'l)’illg unity of p.l.\'l and future states. Both doc-
trines are mutually excusive and so must @ive a false (mthya)
descripuon of reality,

The Jamm admits that there s an element of truth i both these
points of view it they are qualified by an expresssion ke "mavhe’
(syat), hence asserting one view while suggesung the existence of
the remaining aspects of reahty. Quahfied in this manner, the
Vedanuce doctrine can be accepted as a ‘syntheuc’ ov sangraha-
naya " and the Buddhist momentaniness as a ‘straight-thiecad’ o
pusutranaya,'' both valid insofar as they represent reality as it s
successively perceived. The Jamm chanms that he alone, by adher-
cnce to the doctrine of quahfied expression (syadvada), compre-
hends all aspects and hence speaks the complete truth (anekanta).

By the use of syadvada the Jamn can not only transtorm the false,
v.e. the absoluust, 