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Chapter 1V
APRAMADAVARGA - Heedfulness

Heedfulness is the place of immortality, heedlessness is the
place of death. The heedful do not die, the heedless are ever
dead.

Knowing this to be the nature of heedfulness, the wise man
should ever delight in heedfulness within the domain pertaining
to the noble ones,

Heedful, faithful, ever firm in their resolve, such wise men

reach Nirvana, the perpetual good which nothing can surpass.

When the wise man dispels heedlessness with heedfulness, on
high on the stage of wisdom, he casts his eyes on the sorrowing
crowd, the foolish, he the thinker, just as from a mountain

height one looks down on those on the plain.

Through endeavour, through heedfulness, through chastity, through
self-mastery, the sensible man c¢reates an island where the

waves cannot overwhelm him.

Whoever practises endeavour, mindfulness, upright thought,
considered action, chastity, living within the Doctrine, the

heedful one such as this ever increases in glory.

He who is not heedless in mindfulness, who continuously prac-
tises the observances of the munis, has no sorrows; he is the

protector, the peaceful one, the mindful man.

Do not practise inferior doctrines; do not dwell in heedless-
ness; do not condone false views; do not incur an increase

[of wrong] in the world.

He who is wholly possessed of the right view of the world
never enters a bad destiny, even in thousands of births.

It is heedlessness that is followed by the foolish, the dull-
witted; but heedfulness is guarded by the wise as a merchant
his treasure.

It is heedlessness that is followed by the foolish, the dull-
witted; but the heedful, always meditative, attain the des-
truction of the impurities.
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Do not be attached to heedlessness, nor to the companionship
of desire or pleasure; the heedful, always meditative, attain

...happiness.

Never can it be the time for heedlessness, as long as the
destruction of the impurities has not been attained; the
heedless one is pursued by Mara, just as a fawn's mother

pursues the lion.

There are four results the heedless one ensures for himselt
by courting another man's wife: he acquires demerit; he does

not lie down at ease; thirdly, censure; fourthly, hell.

Taking into consideration the demerit acquired, the bad destiny,
and the meagre enjoyment of a fearful man with fearful women,

as well as the king's punishment, avoid another's wife!

In the event, do what you know to be good for yourself. No
charioteer's ideas! Let the wise man not be slack in his

striving!

Just as the charioteer who has left the even road, the great
highway, once he has reached an uneven road, weeps mightily

over his broken axle.

S0, by leaving the Doctrine and following impiety, the foolish
one falls into the jaws of death and wails like the man with

the broken axle.

What should be done is unheeded; what should not be done In
is still done. Among the arrogant, the heedless, the {impurl
ties increase; for them the impurities increase; they are

far from the destruction of the impurities.

Those who set themselves always to meditate vigorously on
the body, they do not do what should not be done; they are
continuously acting rightly; they are mindful and fully aware;

their impurities will disappear.

One is not a bearer of the Doctrine just because one talks
a great deal; however, if one has heard but a little and 1is
truly in contact with the Doctrine within one's body, one
is really a bearer of the Doctrine as long as one 1s not

heedless concerning the Doctrine.

Well may he speak profusely, in coherent terms; if he does
not apply them the heedless man, like a herdsman counting
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another's cows, has no part in the benefit derived from the
monastic life.

Well may one speak but little, in coherent terms; if one prac-
tises the inner doctrine of the Dharma, by abandoning craving,
hatred and delusion, one has a part in the benefit derived
from the monastic life.

Heedfulness is praised; heedlessness is always censured. It

is through heedfulness that Maghavan [éakral attained the
foremost stage of the gods.

The wise always praise heedfulness in transactions; the wise

man who is heedful grasps and surpasses the two things.

One of the things pertains to the present world; the other
pertains to the world to come; it is because he has an intuit-
ion of things that the thinker is called a sage.

The monk who delights in heedfulness, who sees the perils
of heedlessness, extracts himself from difficulty, as does
an elephant stuck in mud.

The monk who delights in heedfulness, who sees the perils
of heedlessness, shakes off the bad Doctrine as the wind
does leaves.

The monk who delights in heedfulness, who sees the perils of
heedlessness, moves like a fire consuming every attachment,
whether subtle or gross.

The monk who delights in heedfulness, who sees the perils
of heedlessness, gradually attains to the elimination of all
attachments.

The monk who delights in heedfulness, who sees the perils
of heedlessness, enters the tranquil place, wherein lies the
stilling of the formations, happiness.

The monk who delights in heedfulness, who sees the perils

of heedlessness, is no longer exposed to failure; he 1is very
close to Nirvana.

33-34. Straighten up! Exert yourself! Train yourself firmly in

stillness! A lack of awareness, heedlessness, lack of
endeavour, lack of chastity, sleepiness, sloth, non-app-
lication: such are the impediments to training. Recognise
each of them. Do not be lacking in mindfulness!
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35. Use your endeavour! No heedlessness! Practise the Doctrine
of good practice! Whoever practises the Doctrine dwells happily
in this world and the other.

36. Delight in heedfulness, O monks! Be of good conduct, O monks!

With your thoughts well recollected, watch your minds!

37. Begin now! Come out! Harness yourself to the Doctrine of the
Buddha! Rout the army of death as an elephant lays waste

to a hut made of branches!

38. Whoever is free from heedlessness in this Discipline and
Doctrine, by rejecting the round of rebirths will reach the

end of suffering.

(Translated by Sara Boin Webb from the French of Sylvain Lévi as it appeared
in the Journal Asiatique, Sept.- Oct. 1912, and published with the kind per-

mission of the editors.)
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NIBBANA AND ABHIDHAMMA

L.5.Cousins

The nature of nibbana in the teaching of the Buddha was already
4 subject of discussion in ancient times. More recently it has
been much debated both in modern Western scholarship and also
in more traditional Buddhist cirulcs.] One issue which has recent-

lv been a focus for discussion is the ontological status of nibbana.

it 1t some kind of metaphysical absolute? Or is it better seen
as the mere vesuation of suffering or even as a total ending of
vrinience”

in the nikayas

A delinitive answer tu this guestion cannot easily be found on
the basis of the nikige material. Sume passages would seem to sug-
pest that nibbana vefers initially to the destruction of defile-
ment = at the attainment of enlightenment but ultimately more part-

icularly to Lhe consequent extinction of the aggregates making
up the mind and body complex at the time of death. Other passages
can be used in support of the belief that nibbana is some kind
of absolute reality. Nevertheless it is evident that most relevant
contexts in the Sunta—pigaka are so worded as to avoid any commit-

ment on this issue. This is clearly intentional.

Such a4 manner of proceeding has many parallels in early Budd-
hist thought. The most well-known example is probably the ten
unanswered questions of Malurnkyaputta, but some other questions
are treated in the same way in the suttas.%fThe accompanying pass-
ages make it quite clear that the main reason for not answering
these kinds of question is because they 'are not connected with
the spirit, not connected with the letter, not belonging to begin-
ning the holy 1life, (they) conduce neither to turning away, nor
to pass%pq}essness, nor to cessation nor to peace nor to higher
knowledge nor to full awakening nor to nibbana'. This of course
is illustrated with the parable of the arrow which strongly suggests
that answering such questions would only give rise to endless
further questions. The attempt to answer them would take up too
much time and distract from the urgent need to follow the path
towards the goal.

Some scholars, notably K.N.Jayatilleke, have suggested that

this was partly because no meaningful answer was possible., There
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may be something in this, but the texts do not seem to go quite
so far. More emphasis is laid on the need to avoid one-sided views,
particularly eternalism and annihilationism. Acceptance of such
ways of seeing things would become fertile soil for wvarious kinds
of craving which would themselves lead to further or more fixed
views, thus creating or rather furthering the wvicious circle of
unhealthy mentality., Clearly this would defeat the very purpose
of the Buddha's teaching. The Buddhist tradition is wvery emphatic

that Buddhas only teach what is conducive to the goal.

This is perhaps worth spelling out in a little more detail.

If body and soul (jiva) are one and the same thing, then physical

death entails annihilation of the individual. 1f however they
are distinct (and wunrelated?), then death does not necessarily
entail individual extinction and personal immortality might be
inferred. These views are not necessarily wrong. They are how-

ever partial and misleading; exclusive adherence to them will
lead to "trouble. The Buddha's simile of the blind men and the
elephant (5n - a 529) illustrates this perfectly. Each blind man
correctly recounted his experience of some part of the elephant,.
Unfortunately each one wrongly generalized his experience and

isisted on its unique wvalidity. In the end they came to blows!
In fact the elephant was much more than partial experience led
each blind man to suppose.

Similarly in the Brahmajalasutta the majority of wrong views
are based upon genuine meditation experience and knowledge, bul
this has been incorrectly interpreted and dogmatically asserted:
"this is truth, all else is foolishness'. Only a minority of views
are the products of reasoning. Without a basis in experience this
too can only lead to obsession. If the existence or non-existence
of the Tathagata after death is not specified, this 1is surely
to avoid the two alternatives of eternalism and annihilationism.
If the Tathagata were declared to exist after death, then the
Buddhist goal is some kind of immortality. Such a view would lead
to some form of craving for renewed existence - the very thing
to bhe abandoned. If on the other hand the Tathagata were stated
to be non-existent after death, then either craving for non-exist-
ence - yet another obstacle - would arise or the motivation to
follow the path would be eroded.

The Buddha's silence makes very good sense in this light.
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Provided that is that the immense strength of these two types
of wviewpoint and their associated craving is recognised. For the
Buddhist they are understood as pervading and distorting in one
direction or the other all our normal modes of thought. Provided
also that the path set forth by the Buddha is seen not so much

as an alternative way of salvation comparable to others but more

as a deliberate attempt to reduce the spiritual life to its bare

" essentials and Lo trim away everything redundant. The Buddha there-

fore teaches only what is necessary without making any attempt
to satisfv intellectual curiosity where this would not be profit-
able. So it is emphasized that the Tathagata does not teach things
which are true but serve no useful purpose or may even create

obstacles for the hearer.

The account of nibbana given in the nikayas is clear and cogent
Much can be said in praise of nibbana to encourage the seeker,
especially if it is in the form of simile or metaphor. Such we
find frequently. But there must be nothing so concrete as to en-
courage attachment or dogmatic convictions. Beyond this the Buddha
did not wish to go. The nikayas never depart wholly from this posit-
ion. Passages which can be used to support a 'metaphysical' inter-
pretation do not do so unambiguously. Nor is nibbana ever unequi-
vocally depicted as total annihilation. What we find are hints
and suggestions, but never enough to undermine the fundamental
aim.

The apparent ambiguity is not carelessness or inconsistency.
It is not that 'the ancient Buddhist tradition was not clear on
the nature of Nirvéva'.3 Rather it was quite clear that it did
not wish us to be too clear! Nor is it that 'NirvE?a had several
meanings, and...was variously interpreted'.& Such a wview does
not see the interconnectedness and internal consistency of the
Buddhist dhamma. The apparent ambivalence here arises centrally
by the force of the dialectic of early Buddhism. If that dialectic
is understood, the ambiguities and silences appear profoundly

integral to the Buddha's message of salvation.

Nibbana in_the Abhidhamma-pitaka

Whereas the sutta material on the subject of nibbana is often
cited and has been the source of much controversy, it does not

appear that abhidhamma material is so well-known. There may then

be some value in drawing attention to certain aspects. The abhi-
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dhamma position is already clearly formulated in the Dhammasaﬁgaqi
{(Dhs), the first and no doubt oldest work in the Abhidhamma—pi%aka.s
The term nibbana is not used in the main body of Dhs which prefers
the expression asankhata dhatu, This is usually translated as 'uncon-
ditioned element', i.e. that which is mnot produced by any cause
ur condition. Presumably this would mean 'that which is independent

of relatedness’.

This interpretation of the term is supported by the Nikkhepa-
kar}@a, in which the Matika couplet - sankitasasankhata - is explained
4% equivalent to the previous couplet - sappaccaya/appaccaini, i.e. con-
LJitioncni{uncumjiL,iomtzt.t.6 The first term in each case is explained
as referring to the five aggregates. 5o for Dhs the unconditioned
element is different to the five aggregates. From this point of
view something safikhata exists i_'l__i.l_ii‘;uﬂ to other things as part

of a complex of mutually dependent phenumena.

The use of the term asankhata dhatu probably derives from the
Bahudhétu'kasutta?, where it 1is wne of a series of explanations
as to how a monk is dhatukusala. bhatu usually translated by 'element'’
seems always to refer to a distinct sphere of experience: wvisible
object is experientially distinct from auditory object, from organ
.f sight, from consciousness of sight, etc.; earth is distinct
from water, etc.; pleasant bodily feeling from unpleasant bodily
feeling, etc.; sense-desire from aversion, etc.; sense-objects
from form or the formless. Likewise the unconditioned and the
conditioned are quite distinct as objects of experience. Usually
the analysis into dhatu is intended to facilitate insight into
non-self. Presumably the purpose here is to distinguish conceptually
the unconditioned element of enlightened experience in order to
clarify retrospect;ve understanding of the fruit attainment (phala-
Samepated),

Asafnkhata occurs occasionally on its own in the nikayas. The most
conspicuous occasion is in the Asaﬁkhata—sagyutta (5 v 359-68),
where it is defined as the destruction of passion, hatred and
delusion. In this context it is clearly applied to the Third Noble
Truth. In the Afiguttara-nikaya (I 152) the three unconditioned
characteristics of the unconditioned are that ‘'arising is not
known, ceasing is not known, alteration of what is present is
not known'. These are opposed to the equivalent characteristics
of the conditioned. In the Culavedallasutta of the Majjhima-nikaya
(I 300) the Noble Eightfold Path is declared to be conditioned,
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In the Ahguttara-nikaya (II 34) the Path is called the highest of
conditioned dhammas, but nibbana (plus synonyms) is declared
to be the highest when conditioned and unconditioned things are
taken together,

It is, however, the verbal form corresponding to the much
more frequent sainkhara, A sankhara is an activity which enables some-
thing to come into existence or to maintain its existence - it
fashions or forms things. So something which is safikhata has been
fashioned or formed by such an activity, especially by volition.
The reference is of course to the second link in the chain of
Conditioned Co-origination. The succeeding links refer to that
which is sankhata, i.e. fashioned by volitional activity (from this
or a previous life)., Since this amounts to the five aggregates,
the whole mind-body complex, it is wvirtually equivalent to the

meanings given above,.

The Nikkhepa-kar}@a (Dhs 180-234) gives a surprising amount
of information about nibbana in its explanation of the Matika.
Before setting this out, it may be helpful to point out that
the twenty two triplets which commence the Matika embody a definite
conceptual order. The first five clearly concern the process
of rebirth and the law of kamma. Then follow two connected with
jhana, after which are nine triplets concerning the path (magga).

The final six seem to relate especially to nibbana. This is not
accidental. The intention is certainly to indicate an ascending
order. This is perhaps more clear if set out in full, but in
the present context I will confine myself t. tabulating the informa-
tion given concerning the unconditioned element only in the Nikk-

hepa-kanda expansion of the triplets, listed in numerical order.

Asanikhatd dhatu and the abhidhamma triplets

1. It is indeterminate i.e. not classifiable as skilful
or unskilful action. Here it is taken with purely
resultant mental activity, with kiriya action particu-
larly that of the arahat who does what the situation

requires and with all matter.

2. is not classified as linked (sampayutta) with feeling
i.e. not in the intimate connection with feeling which
applies to mind. Here it is taken with feeling itself
and with matter.
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3. is neither resultant nor giving results
Here it is taken withkiriya action and matter.

4, has not been taken possession of and is not susceptible of
being taken possession of

i.e. it is not due to wupadina in the past nor can
it be the object of upadana in the present - the refer-
ence is of course to Dependent Origination. Here

it is taken with the Paths and Fruits.

5. is not tormented and not connected with torment
i.e. not associated with sankilosa nor able to lead
to such association 1in the future. Here again it

is taken with the Paths and Fruits.

6. is not with vitakka and vicara
i.e. not in the close association with these activities
which applies to mind. Here it is taken with matter,
the mentality of the higher jhanas and pure sense

consciousness.

7. 1s not classified as associated with joy, happiness or equipoise
i.e. not in the close connection with one or other
of these which applies to the mind of the jhinas G

paths or fruits. Here it is taken with matter, some

feeling, painful tactile consciousness and aversion

consciousness.

8. is not to be abandoned either by seeing or by practice
i.e. not eliminated by one of the four paths. Here

it is taken with everything which is not unskilful
including matter.

9. is not connected with roots to be abandoned by seeing or by
practice

i.e. similar to the preceding triplet

10, leads neither to accumulation nor dispersal
i.e. does not take part in any kind of kamma activity
whether skilful or unskilful not even the dispersive
activity of the four paths. Here it is taken with

resultant mental activity, kiriya action and matter.
Ll. is neither under training nor trained

i.e. distinct from supermundane consciousness. Here

it is taken with matter and all mentality in the three

12.

13,

L4,
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levels.

is immeasurable i.e. superior both to the very limited
mind and matter of the sense spheres and to the less
restricted mind of the form and formless levels.

Here it is taken with supramundane consciousness,

1% not. clarsified as having a small object, one which has
become great or one which is immeasurable
i.e. the wunconditioned element does not require any
object (arammana ) in contrast to mentality which re-
quires an object in order to come into being. Here

it is taken with matter,

is refined i.e. superior both to the inferior
mentality aswociated with wunskilfulness and to the
medium quality of the remaining aggregates in the
three levels. Here it is taken with supramundane

consciousness.

15,18 without fixed destiny i.e. does not involve a definite

16.

17.

18.

19

20.

kamma result. Here it is taken with everything except

the four paths and certain kinds of unskilfulness.

is not classified as having the path as object, as connected
with path reocots or as having the path as overlord
i.e. does not have an object. Here it is taken espe-

cially with matter.

is not classified as arisen, not arisen, going to arise
i.e., classification in these terms 1s inappropriate
for the unconditioned element which cannot be viewed
in such terms - it is non-spatial, Here it is classi-

fied on its own.

is not clasgsified as past, future or present
i.e. it is non-temporal. Here again it is classified
on its own.

is not classified as having past, future or present objects
i.e. it does not have an object. Here it is taken
with matter.

is not classified as within, without or both
i.e. it is not kamma-born. However the Ag?hakathﬁ—
kanda of the Dhs, which gives fu;ther comment on the
Hi;iki, traditionally attributed to Sariputta, adds
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here that nibbana and inanimate matter (anindriya-

baddharipa) are without whereas all other dhammas
may be within or without or both, Probably it is
following Vibh 115 which classifies the Third Truth

as without. The difference is perhaps due to an ambi-

guity in the terminology. Without c¢an be taken in
two ways : a) without = the within of other people;
b) without = everything which is not within, Nibbana

cannot be 'within' as it is not kamma-born.

21, is not classified as having an object which is within or with-
out or both
i.e. it does not have an object, Here it is taken

with matter,

22, cannot be pointed out and does not offer resistance
i.e. it is quite different to most matter and by impli-
cation can only be known by mind. Here it is taken

with mentality and some very subtle matter.

In general the Matika couplets do not add much to our
understanding of nibbana. One point however is worth noting.
The first three couplets of the Mahantara-duka are merely a differ-
ent arrangement of the four fundamentals of the later abhidhamma:
citta, cetasika, rupa and nibbana. Taking this in conjunction with the
explanation of the triplets summarized above, we can say that
the Dhammasahgapi makes very clear that the unconditioned element
is quite different to the five aggregates - at least as different

from the aggregates as their constituents are from one another.

The unconditioned is not matter, although like matter it
is inactive from a kammic point of view and does not depend upon
an object as a reference point. It is not any kind of mental
event or activity nor is it the consciousness which is aware
of mind and matter, although it can be compared in certain respects
with the mentality of the paths and fruits. The Dhammasaﬁgagi
ofren classifies paths, fruits and the unconditioned together
as 'the unincluded (apariyapanna)', i.e. not included in the three
levels. Later tradition refers to this as the nine supramundane
dhammas. The unincluded consciousness, unincluded mental activities
and unconditioned element are alike in that they are not able
tuo associate with upadana or with any kind of torment (ki{fsa). they

are all 'immeasurable' and they are all 'refined'. The uncondition-
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ed element is unique in that it is not classifiable in terms of

arising or as past, present or future. Suggestively, however, !
it may be reckoned as nama rvather than Iﬁp&s This does seem to {
suggest some element of underlying idealism of the kind which

emerges later in the Vijfidnavada.

In other Abhidhamma works

The description given in the Dhammasafgani is followed very

closely in later canonical abhidhamma ;exts. The Vibhanga, for 1
example, gives the identical account in its treatment of the

truths, taking the third truth as equivalent to the unconditioned
e]ement.y The Dhatukatha does likewise‘LU Some of this material
can also be found in the Pa%ghéna which sometimes deals with
nibbana as an object condition. The PaFisambhidE—magga, which
contains much abhidhammic material although not formally in the
Abhidhamma-pitaka, also treats the third truth as unconditioned.
Equally, howéver, it emphasises the wunity of the truths: 'In
four ways the four truths require one penetration: in the sense

of being thus (tathatthena), in the sense of being not self, in the
sense of being Lrufﬂ, in the sense of penetration. In these four
ways the four truths are grouped as one. What is grouped as one

is a unity. A unity is penetrated by one knowledge - in this i

g " 11 3
way the four truths require one penetration'. '

The four ways are each expanded. One example may suffice:
"How do the four truths require one penetration? What is impermanent
is suffering. What is impermanent and suffering 1is not self.
What 1is impermanent and suffering and not self is thus. What
is impermanent and suffering and not self and thus is truth.
What is impermanent and suffering and not self and thus and truth
is grouped as one. What is grouped as one is a unity. A unity
is penetrated by one knowledge - in this way the four truths

require one penetration.’'

This of course is the characteristic teaching of the Theravada
school that the penetration of the truths in the path moments
occurs as a single breakthrough to knowledge (ekabhisamaya) and not
by separate intuitions of each truth in different aspects. We

find this affirmed in the Kathévatthulz, but the fullest account

13

occurs in the Petakopadesa which gives similes to illustrate
simultaneous knowledge of the four truths. One of these is the

simile of the rising sun: 'Or just as the sun when rising accomp-
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lishes four tasks at one time without (any ot them being) before
or after - it dispels darkness, it makes light appear, it makes
visible material! objects and it ouvercomes cold, in exactly the
same way calm and insight when occurring coupled together perform
four tasks at one time in one moment in one consciousness - they
break through to knowledge of suffering with a breakthrough by
comprehending (the aggregates), tLhey break through to knowledge
of arising with a breakthrough by abandoning (the defilements),
they break through to knowledge of cessation with a breakthrough
by realizing (direct experience of nibbana), they break through

to knowledge of path with a breakthrough by developing.'

At first sight this runs counter to the characteristic Thera-
vadin emphasis on the distinctiveness and uniqueness of nibbana
as the only asankhata dhamma. This is most clear in the Kathavatthu
although obviously present elswhere.lﬁ Here a series of possible
candidates for additional unconditioned dhammas are presented
and rejected. What is interesting is the argument used. Essentially
the point is made that this would infringe upon the unity of
nibbana.The idea of a plurality of nibbanas is then rejected
because it would involve either a distinction of quality between
them or some kind of boundary or dividing line between them.
André Bareau finds some difficulty in understanding this as it
involves conceiving nibbina as a place and he rightly finds this
surprising.]‘5 However, the argument is more subtle than he allows.
What is being put forward is a reductio ad absurdum. The argument
may be expressed as follows: the unconditioned is by definition
not in any temporal or spatial relation to anything. Qualitatively
it is superior to everything. If then two unconditioneds are
posited, two refutations are possible. Firstly, either only one
of them is superior to everything and the other inferior to that
one or both are jdentical in quality. Obviously if one is superior
then only that one is unconditioned. Secondly, for there to be
rwo unconditioneds, there must be some dividing line or distin-
suishing feature. If there is, then neither would be unconditioned
since such a division or dividing line would automatically bring
both inte the relative realm of the conditioned. Of course if
there is no distinguishing feature and they are identical in

suality, it is ridiculous to talk of two unconditions.

One thing is clear. Both in their interpretation of the nature
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of the wunconditioned and in their wunderstanding of the nature
of knowledge of the four truths the Theravadin abhidhamma opts
for a far more unitive view than the Sarvastivadin. This is cer-
tainly due to what Bareau calls 'la tendance mystique des Thera-
vEdin'.l6 We may say that the Theravadin abhidhammikas retained
a closer relationship to their original foundation of meditative
experience.

A unitary view of the truths has been interpreted in terms
of 'sudden enlightenment', but it has not often been noticed
that it involves a rather different view of the relationship
between nibbana and the world. This is significant., The view

of nibbana set forth in the Dhammasarngani appears to be in other
respects common to the ancient schools of abhidhamma. The Sar-

vastivadin Prakaragapada, for example, has much of the same mater-
ial‘l? It seems <clear that although 1lists of unconditioned
dharmas varied among the schools to some extent, they were all
agreed that there were unconditioned dharmas and that the uncondit-
ioned dharma(s) were not the mere absence of the conditioned.
Only the Sautrantikas and allied groups disputed this last point.
It seems clear that their position is a later development based
upon a fresh 1look at the Siitra literature among groups which
did not accord the status of authentic word of the Buddha to
the abhidharma literature.

The Dhammasaﬁgagi account is perhaps the earliest surviving
abhidhammic description of nibbana. It is certainly represent-
ative of the earlier stages of the abhidhamma phase of Buddhist
literature. Of course some of the nikaya passages cited above appear
to suggest a very similar position., Very likely some of these
were utilized in the composition of the Dhammasargani, but this
is not certain. At all events both are the products of a single
direction of development giving rise to the abhidhamma. We may
suggest that this represents a slightly more monist conception
of nibbana as against the silence of most of the suttas. Never-

theless such a position was at least implicit from the beginning.

J.R.Carter has drawn attention to the frequent commentarial
identification of the word dhamma as catusaccadhamma (dhamma of the
four truth) and navavidha lokuttara dhamma (ninefold supramundane
dh:au'mna).la Here again a close relationship between nibbana and
the five aggregates or between nibbana and supramundane mentality
is implicit. What emerges from this is a different kind of model
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‘to those often given in Western accounts of Buddhism which seem
Eto suggest that one has to somehow leave says&a in order to come Lo
nibbana. Such language is peculiar in relation to a reality which
~is neither spatial nor temporal. No place or time can be nearer

‘“to or further from the unconditioned.

' It can perhaps be said that the supramundane mentality is
some how more like nibbana than anything else. Gompare, for example,
the simile of Sakka in the Maha-Govinda-suttanta: 'Just as the
water of the Ganges flows together and comes together with the
water of the Yamuna, even so because the path has been well laid
down for disciples by the lLord, it is a path which goes to nibbana,

v 19

both nibbana and path flow together. Nevertheless nibbana

is not somewhere else. It is '"to be known within by the wise'. Bl
'"In this fathom-long sentient body is the world, its arising,

its ceasing and the way leading thereto.' 21

Bareau has shown 22 that the Theravadin abhidhamma retains
an earlier usage of the term asankhata as uniquely referring to
nibbana. The other abhidhamma schools are in this respect more
developed and multiply the number of unconditioned dharmas. In-
evitably this tended to devalue the term. So much so that the
Mahayana tends to reject its application to the ultimate truth.
Bareau is surely right to suggest that there is a certain similar-
ity between the original unconditioned and the emptiness of the
Madhyamika. To a certain extent the Mahayana reaction is a return
to the original position if not completely so.

. A similar situation occurs with the peculiarly Theravadin

23/

position of a single breakthrough to knowledge. So far as 1

know, it has not been pointed out how much nearer this 1is to

the position of the early Mahayana than to the Vaibhégika viewpoint.

The Theravada does not reify dhammas to anything like the extent
found in the Sarvastivadin abhidharma. Nor does it separate

sa@ﬂha and nibbana as dualistic opposites: knowledge of dukkha i.e.

samsara and knowledge of its cessation i.e. nibbana are one knowledge

at the time of the breakthrough to knowing dhamma.

To summarize the kind of evolution suggested here: we may
say that the main force of the nikayas is to discount speculation
about nibbana. It is the summum bonum, To seek to know more is to
manufacture obstacles . Beyond this only a few passages go. No

certain account of the ontolegical status of nibbana can be derived
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from the nikayas, It cannot even be shown with certainty that a sin-
gle view was held. By the time of the early abhidhamma the situation
is much clearer. The whole Buddhist tradition is agreed that

"nibbdna is the unconditioned dhamma, neither temporal nor spatial,

neither mind (in its usual form) nor matter, but certainly not
the mere absence or cessation of other dhammas. The uniformity
of this tradition is certainly a strong argument for projecting
this position into the nikadyas and even for suggesting that it rep-

resents the true underlying position of the suttas.

In North India where the Sarvastivadin abhidharma eventually
established a commanding position, the term dharma came to be
interpreted as a 'reality' and given some kind of ontological
status as part of a process of reification of Buddhist terms.
Nirvaqa then tends to become a metaphysical 'other', one among
a number of realities. In the South, at least among the Thera-
vadins, dhamma retains its older meaning of a less reified, more
experiential kind. It is a fact of experience as an aspect of
the saving truth taught by the Buddha, but not a separately exist-

ing reality 'somewhere else'.

So the four truths are dhamma. Broken up into many separate
pieces they are still dhamma. As separate pileces they exist only
as parts of a complex net of relations apart from which they
cannot occur at all. This is sams&ra. Nibbana alone does not exist
as part of a network. Not being of temporal or spatial nature
it cannot be related to that which is temporal or spatial - not
even by the relation of negation! Nevertheless it is not somewhere
else, Sa@sira is much more like a house built on cards than a
solid construction. Only ignorance prevents the collapse of its
appearance of sclidity. With knowledge nibbana is as it were

seen where before only an illusory reality could be seen.

Notes

1 I am indebted to Ven.Ananda Maitreya for a fascinating verbal account of

some controversies on this topic in Ceylon. References in E.Lamotte Histoire
du bouddhisme indien, Louvain 1958, p.43, n.57. A survey of some earlier Western
scholarship in G.R.Welbon The Buddhist Nirvapa and its Western Interpreters,
Chicago 1968 (reviewed by J.W.de Jong in Journal of Indian Philosophy 1, Dord-
recht 1972, pp.396-403).

For other views see: K.N.Jayatilleke Early Buddhist Theory of Knowledge,
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London 1963, pp.475-6; D.J.Kalupahana Causality: The Central Philosophy of Budd-
hism, Honolulu 1975, e.g. p.179; Buddhist Philosophy: A Historical Analysis,
Honolulu 1976, pp.87ff.; A.D.P.Kalansuriya 'Two Modern Sinhalesc views of nibb-
ana', Religion IX,1, London 197%9; K.Werner Yoga and Indian Philosophy, Delhi
1977, pp.77-81; E.Lamotte The Teaching of Vimalakirti, London 1976, pp.LX-LXXII;
D.S.Ruegg La théorie du tathagatagarbha ot du gotra, Paris 1969 (for the deve-
loped Mahdyana); J.W.de Jong 'The Absolute in Buddhist Thought', Essays in Phil-
asophy presented to Dr T.M.P.Mahadevan, Madras 1962 (repr. in Buddhist Studies.
Selected Essays of J.W.de Jong, Berkeley 1979); André Bareau L'absolu en phil-
osophic bouddhique (Paris 1951) covers some of the same ground as this article
in his earlier sections, but my interpretation differs somewhat .
2 The ten unanswered questions are put by Maluhkyaputta at M | 426ff., by
Uttiya at A V 193ff., by Pollhapada at D I 187ff. and by Vacchagotta at
S IV 395ff. Four of them are discussed by Sdriputta and by an unnamed bhikkhu
at 5 II1 222ff. and A IV 6Bff. A much larger list is treated in the same way
at D IIL 135ff., while a whole section of the Samyutta-nikaya (IV 374-403)

is devoted to these questions. Of course, this kind of expansion and variation

is exactly what is to be expected with the mnemonic formulae of an oral tradition.

The issue is being looked at from various slightly different angles.

3 Louis de La Vallée Poussin The Way to Nirvana, Canbridge 1917 {repr.Delhi
1982), p.l134.

4 Edward Washburn Hopkins, cited by Welbon, op.cit., p.238.

5 Not only does Dhs have a canonical commentary appended to it. It is also

quite evident that it is presupposed by the other works of the Abhidhamma-
p{taka (except Puggala-paffiatti). Of course, the material which has been in-
corporated into the Vibhahga may be older than Dhs, but in its present form

it is younger.
6 Dhs 192-3,

7 M IIl 63 from here it has been included in the lists of the Dasuttarasutta
(D III 274).

8 Bareau is wrong to suggest that the Vibhahga contradicts this, since the
Vibharnga definition of nama is in the context of paticcasamuppada, which auto-

matically excludes the unconditioned element.
9 e.g. Vibh 112-5; 404ff.
10 Dhituk 9 and passim.

11 Patis II 105.
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Kv Chap.II 9, IIL 3-4.
Pat 134-5.

Kv Chap.VI 1-6, XIX 3-5.
Bareau, op.cit., p.3l.
Thid., p.253.

1bid., pp.47-61,

John Ross Carter Dhamma. Western Academic and Sinhalese Buddhist Inter-
pretations. A study of a religious concept. Tokyo 1978.

DIr 223,

DIl 93%; PTC gives twenty-four nikaya references sv akalika.

51 62; A1l 48,50,

Op.cit.

Closely related schools of the Vibhajyavadin group probably adopted the
same position, but 1t was completely rejected by the Pudgalavadin and

Sarvastivadin groups. The Mahasamghikas appear to have adopted a compromise

(sce Barcau les scctes bouddhigques du Petit Véhicule, Saigon 1955, p.62).
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AN ATLAS OF ABHIDHAMMA DIAGRAMS '

terms under quotation marks from W.James and extended their inter-

Bhikkhu ﬁanaji.vako pretation in a 'theory of momentariness' corresponding to the
. Buddhist khn{u‘ka—v&dn (of course essentially, without any direct
Anatta, the teaching of no permanent 'self' entity or soul, required reference to the possibility of such analogies).z
for its explanation a theory of 'psychology without soul'. The

As a direct offshoot from vitalism there appeared in Europe,
essential task of abhidhamma Jliterature was to work out this after the First World War, an authentic philosophy of dukkham whose
basic theory. In modern Western science and philosophy the same representatives considered themselves to be the philosophers

problem arose in the 19th century with the task of establishing of existence, or 'existentialists'.

a basic science of physiological psychology. One of its best known

After the Second World War when the correctness of these
American founders, William James, has done most inm this field v '
trends in Furopean hilosoph and their need for orientation
to elicit also the philosophical aspects and 1implications of " B 3 phy ! ¢ °
were most bvious] felt and confirmed, European philosophy with
this new science and its relevance for the general world-view of ¢ ¥ ° S mop P RAY
all its classical and historical precedents wa forcibly suppressed
our age. Among his philosophical essays the most significant ¢ s FUGLLEAS PRECEOSHES Was y PP
. by a militant Anglo-Ameri nti-philosophical embargo imposed
for our analogy was Does consciousness exist?' - challenging Y & call @ntl-phlloscp E P
b the so-called 'logical sitivists' and their reduction of
the classical theological tenet of the soul theory. James welcomed ¥ gica BOSILEVELETLS an
hilosophy to the exclusi s of semanticist analyses and
with the greatest enthusiasm the appearance of the basic works P phy usliess o = ¥
'‘protocols’ f 11 bl d 11 bl rd-meanings, a trend
of the founder of a metaphysically much broader conceived vitalist s ° atiowable an unatlowable wo ES,
. X i criticised and rejected already by the Buddha under the designation
philosophjy, his younger French contemporary, Henri Bergson: -
f 'logical analysts (takki-vimamsi ievi ly i d
The Creative Evolution, based on the function of an élan vital, inter- ° ogical analysts (rakk: v:mar?raz) believing only in empty words
, . ) , . and 'meanings' arbitrarily attributed by 'the rules invented
preted as the creative surge of life', as the primeval moving

v . for a game', as their modern successors formulated ic.
force of the whole process of the universal 'flux' of existence, 8 ’

conceived as the 'stream of life', of 'consciousness', of 'thought'; Upajiva Ratnatunga applies in his presentation of the abhidhamma
and Matter and Memory, explaining the relation of mind and matter modern criteria and terms implicitly analogous to the wvitalist
as consisting of the pulsation of an apparently continuous flow model. He translates, for example, cittam with 'tele-pulses' in phy-
of instantaneous flashes of memory (like pictures in a movie sical sense-organs in explaining their 'vital factors'. He des-
show). 'Memory, by its active registration and connecting function cribes 'the occurring of a pulse of the vitality factor' and
of instant-events' was thus discovered as the missing link connect- how it 'generates a momentary mental sub-personality', 'the ex-
ing the ‘'hard and static' atomic 'elements' of both mind and perience of the 1life momentum' and the formation of the 'ego
matter postulated by the earlier hypothesis of scientific material- complex' led in its instantaneous transformations by the stream
ism. Now, on the contrary, physics becomes 'simply psychics invert- of ‘'cravings and desire for further physical experience'. The
ed' and 'cosmology, so to speak, a reversed psychology'. Thus basic 'vitalising factor' - jivitindriyam - is translated as 'the
vitalism meant the end of the 'classical' materialism in Euro- pulsation'. In a 'living being's experience...objects and phenomena
pean philosophy and science. exist because they are reached directly'. And that is the exclusive
This was underscored and elicited most extensively by the criteriun mf thelr “realley”.

third best known vitalist philosopher, A.N.Whitehead. Speaking The most significant and useful salient point in Ratnatunga's
of 'actual occasion', of 'throbbing actualities' understood as model is, in my view, the essential restriction of the too wide
'pulsation of experience' whose 'drops' or 'puffs of existence' extension of the range of abhidhamma conceptual numerology, con-
guided by an internal teleological aim in their 'concrescence' fusingly unpracticable for our modern means and capacities of
{analogous to the Buddhist sankhara in karmic formations) join the scientific computerizing. Remaining within the 1limits of the

'stream of existence' (bhavanga-soto), - Whitehead has taken over the programmatic draft explicated in the Preface, it is encouraging
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to see at the outset that the thematic range is restricted to
'a very small area of the Abhidhamma philosophy', of 'information
gathered over the years' by the author in his specific quest
'that is connected with how a 1living being gathers information
about the physical world around its body and then reacts to the
perception’', Thus he 'realized that what was discussed in the
philosophy was not the physical world, itself, but the living
being's observed and inferred experience of matter and material
phenomena in its body and in the physical world around it'.

No less important than this restriction of the basic subject
matter is the author's critical attitude and its criterium in
using Pali terms in their technical meaning and their contextual
explanation. 'The subject matter of the Abhidhamma philosophy
is very involved and the Pali terms used in describing the concepts
were intended to be very precise. In consequence any error in

the translation of Pali terms leads to confusion. Instead of

translating Pali terms, the process of how the living being observes

objects and phenomena in the environment of the body and reacts
to the perception, has been described using a model that could
stimulate much of the living being's behaviour as described in
the philosophy. ...The English terms used in this book are those
used for the same concepts in a more comprehensive book now under
preparation in which I am covering a somewhat larger area.'
U.Ratnatunga cannot conceal his 'hesitation to publish what I
know', confessing that he 'tried to put the information together,
in much the same way as an archeologist would do in attempting
to reconstruct a shattered clay pot from the pieces found at an
ancient site'. - 'The Abhidhamma texts appear to have been obscured
by errors in memorising and errors in copying and also by mis-
interpretations largely through failure to grasp the fundamentals
that have been set out in this book.'

Toward the end of the 19th and the beginning of the 20th
century a revival of abhidhamma studies in the traditional ambience
of the Theravada Buddhist world was noticed mainly in Burma from
where it spread to neighbouring countries. The best known centres
of this renewed trend in Buddhist studies were established by
Ledi Sayadaw between 1887 and 1923, At that time (since 1900)
also the first English translations of abhidhamma books, prepared
in collaboration with Burmese scholars, were published by the
Pali Text Society. At the same time European students of Buddhism
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started going to Burma for special abhidhamma studies. Most of
the early Western bhikkhus were ordained there and continued
their missionary work as abhidhamma scholars. The best known
among them was the German NyEgatiloka Mahathera, ordained in
Burma in 1903. In 1911 he founded his Island Hermitage in Ceylon
(Dodanduwa) whose head he remained until his death in 1957. His
main contribution to abhidhamma studies was the Guide through the Abhi-
dhamma&ﬁ;aka first published in Colombe 1938, and later in the
Buddhist Publication Society's editions. His German disciple,
Nyanaponika Mahathera, published his Abhidhamma Studies first in 1949,
in the Island Hermitage Publications. This book was later reprint-
ed by the Buddhist Publication Society (Kandy). In the series
of the same editions there appeared in English translation some
works of Ledi Sayadaw (not to be confused with the later meditation
teacher, Mahasi Sayadaw) and others on the 'Abhidhamma Philosophy',
including recent editions of Narada's Manual of Abhidhamma, containing
the English translation of the Abhidhammattha-satgaha. Short
summary presentations of ‘'Abhidhamma Philosophy' in diagrams
were often preferred also by authors with intentions more popular
and superficial than U,Ratnatunga's work. To him we should be
grateful now if he continues with less 'hesitatior to publish
what he knows' in turn, adequated to our 20th century capacities
and habits of wunderstanding the anthropological and historical

backgrounds of such investigation,

In the meantime there arises a question of critical importance
for the reader: To whom and how will the present schematic atlas
be useful and helpful for the actual study of abhidhamma? Certainly
not to the unprepared beginner, the assutava puthujjhano., Its value
will be much increased by the following more comprehensive book.
Yet there are already in the Buddhist world many students who
have tried to study such intricate summaries as the Abhidhammattha-
safigaha, or even to learn by heart at least parts of it in pari-
venas. Speaking of my own experiences with a few translations
of this historically latest layer of dry bones survived archeo-
logically, or rather palaeontologically, I found out after many
years and attempts to approach it that there was the need of
such a pedagogical talent as the Vajirarama Narada Mahathera,
a disciple of the late Pelene Vajirafidna (who stirred up the
interest of U.Ratnatunga in the abhidhamma philosophy in 1930),

to help me correct at least a few terms heaped up in single statements.
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1 Upajive Ratnatunga Mind and Matter. Lake House, Colombn 1982,

DEVELOPING A SELF WITHOUT BOUNDARIES®

Peter Harvey

2 More information on these analogies is contained in my articles 'Anicecam -
The Buddhist Theory of Impermanence' and 'Karma - The Ripening Fruit' (for
the Buddhist Publication Seciety, Kandy, Wheel Nos 186/7 and 221-224). The

i ; ; Il. In this article I intend to show how an enlightened person
latter has been reprinted in the Pali Buddhixt Review 1,1 (London 1976).

is one who has both overcome the barriers imposed by the 'I
3 Saigdrava-suttam (M 100). am' conceit and ignorance, such that his citra (mind/heart) is with-
out boundaries, and also is one who has a very self-reliant nature,
being one who lives with 'self' as an 'island', with a 'great'

and 'developed self' and who has perfected 'dwelling alone'.

2. We shall proceed, firstly, by outlining how the Buddha re-

commended his followers to develop a self-reliant, island-
like citto-self (Paras 3-4), how the eightfold Path is 'self-like'
(Para.5), and how those on it have a 'great self' (Paras 6-7),
culminating with the Arahant who is 'one of developed self'
(Para.B8). We shall then deal with the problem of how someone
can have a citta-self which is both self-contained and without boun-
daries (Paras 9ff). To do this, we shall first describe how the
Arahant is 'unsoiled' by anything, 'cut off' from all, dwelling
completely 'alone' (Paras 10-12), and then show how he has broken
the enclosing barriers of the 'I am' conceit, how he can 'merge'
his mind with that of other Arahants, and how he has his mind
'made to be without boundaries' (Paras 13-15). This then enables
us to harmonize the two apparently contradictory aspects of the
Arahant's citta and show the nature of his self-less 'self' (Paras
16-17).

Living with citta as an 'island'

3. Firstly, we can see that the path which leads up to Arahantship
is portrayed as one which builds up self-reliance and an inner
centre of calm. Thus one finds the following said at D III 58
(cf.D II 100): 'Herein, monks, a monk fares along contemplating
the body in the body, ardent, clearly conscious, mindful, so
as to control covetousness and dejection with respect to the
world; he fares along contemplating feelings in feelings...citta in
citta,,.mental objects in mental objects....2 Thus, monks, a monk
lives with himself as an island, with himself as a refuge, with
no other (person) as refuge, (he lives) with Dhamma as an island,
with Dhamma as refuge, with no other (Dhamma) as refuge3 (atta-dipo
viharati atta-sarano anaﬁﬁa—saraqo. dhamma-dIpo dhamma—sara?o anafifia-sarano).

Keep to your own pastures (gocare), monks, range in your own native
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beat (sake pettike visaye)., Ranging there Mara will not get a chance
(otaram), he will not get an opportunity (arammapam) (for attack). It
is thus by reason of undertaking skilful dhammas, monks, that

this merit grows'.

4. S V 148-9 explains that what is 'not one's own pasture but
another's native beat (agocaro paravisayo)' is the five kinds of
objects exciting sense-desire (the kémagmlmh'), by which the evil
Mara 'gets a chance' over one, anc¢ that one's 'own pasture' is
the four HuLi_na{.t_héno:‘-_ the foundations of mindfulness. We thus see
that monks are recommended to keep aloof, by means of the four
:;.Jri_rm(gna:mq, from those things that excite sensual desire, this
being what it is Lo live with oneself and the (taught and practised)
Dhamma as 'island' and 'refuge'. One should live quietly over-
seeing one's body and mind so that one's mind is unperturbed
and not excited to desire. The 'atta' which one has as an 'island'
is the mind, citta, which is a common meaning for 'atté'.a That it
is the meaning in the present context can be seen from the §
V 148-9 passage. This speaks of a monkey who lives where only
monkeys range, but is trapped by a hunter in the area where men
also range. The hunter represents Mara, who ‘'gets a chance' over
a person by means of the five kEmammas. As the monkey is often used

as a symbol for the mind, one can see that this is what should

keep to its 'own range' and should be an 'island', so as to be
out of Mara's reach. Indeed, at Dhp 40 one reads:
'Realizing that this body is as fragile as a jar,
Establishing this mind (cittamidam) as a (fortified) city,
He should attack Mara with the weapon of wisdom,
He should guard his conquest and be without attachment

(anivesano) ',

Developing a 'great self (mahatta)'

5. The citta of one on the Buddhist path, then, should not be
at the mercy of outside stimuli, nor of its own moods etc.
(the object of the third satipaghéna), but should be an island of
calm, imbued with self-control, self-contained. It should no
longer be scattered and diffused but should be more integrated
and consistently directed towards one goal, Nibbana. Indeed,
at S V 5-6 it is said that a term for the ariyan eightfold Path
is 'Dhamma-vehicle (—génarf?)', with the meaning of this explained

in verse:

Developing a Self without Boundaries 117

'Who has faith and wisdom, (these) yoked states ever lead
him on,

Shame (hiri) is the pole, mind (mano) the yoke,

Mindfulness (sati) is the watchful charioteer.

The chariot is furnished with virtue (sila-),

Jhina its axle, energy (-viriyo) its wheels,

Equanimity, =amadhi, its shaft, desirelessness (aniccha) its
drapery,

Geodwill, harmlessness and seclusion (viveko) are his weapons,
Endurance is his leather coat of mail:

(This chariot) rolls on rto attain rest from exertion (youa-
kkbwmarga vattar iy,

This is pecome self-like (ernd.nmanigmnzmﬁ:a@),

It is the supreme Brahma-vehicle (Brahmagénaw),

(Seated in it) the self-relying (dhira) leaves the world,

Certainly they win victory'.

Thus the components of the Path, integrated into a consistent
whole, in a consistent mind-set (citta), can be called a Dhamma-
vehicle which leads to Nibbana ('rest from exertion') and which
is 'self-like'. It cannot, of course, be a genuine atra as it is a
composite, constructed entity - the magga is said to be the best of
constructed (sankhata) dhammas (A II 34) - but it is characterised
by self-like gualities.

6. The ariyan Path is also described as the way by which 'those
with great selves' travel. Thus at It.28-9 (cf. A II 26),

the Buddha says of the 'holy life (brahmacariyam)' which goes to

Nibbana: 'This is the Path by which those-with great selves,

great seers have fared (Esa maggo mahattehi anuyato mahesino)...'.

This idea of a 'great self' is amplified at A I 240. Here

the Buddha explains that the same small (evil) deed may take
one sort of person to hell to experience its fruition (vipaka),
while another sort of person will experience its fruition in
the present 1life, and not beyond. The first sort of person is
described as follows:
'A certain person is of undeveloped body, undeveloped virtue,
undeveloped mind, undeveloped wisdom, he is limited, he has an
insignificant self, he dwells insignificantly and miserable (abha-
vitakayo hoti abhavitasilo abhavita-citto abh3vitapafifio paritto appatume appu-
dukkha-vihari)', >
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The second sort is described thus:
'"A certain person is of developed body, developed virtue, developed
mind, developed wisdom, he is not limited, he has a great self,

he dwells immeasurable (aparitto mahatra appamana-vihiari)',

This situvation is illustrated by saying that a grain of salt
will make a wcup of water undrinkable, but not the great mass
uf the river Ganges. As the person who has a 'grea® self’ can
stiil do a small evil action, which brings some kammic fruition,
then he must be someuvne who is not yet an Arahant.ﬁ As he is
nf developed virtue and does not experience a kammic fruition
in heil, he is probably at least a Stream-enterer, however, one
who has transcended bad rebirths. As for the 'selfl' whirh 15
'great', this is no metaphysical self bur the verv 'sell' which
would have been 'insignificant' when the person in question had
not yet developed his 'body', virtue, citta and wisdom: it must thus
refer tu these four quall.ties.?

7. What transforms a person's 'self' from being 'insignificant'
to being 'great' can clearly be seen to be such practices
as the development of lovingkindness (metta) and mindfulness (sati).
The relevance of the first of these can be seen from A V 299
where an ariyan disciple whose citta, through mettd, is grown great
(mahaggata) and immeasurable (appamana), knows that: 'Formerly this
citta of mine was limited (parirtar_n), but now my citta is immeasurable,
well developed (appamif_:arp subi:EVitar!’l)'. The wording of this shows its
relevance to the A I 249 passage. As for the relevance of sati, this
can be seen from M I 270, which says that one who feels no attract-
ion or repugnance for any of the six sense-objects, and who has
mindfulness of the body dwells 'with a mind that is immeasurable
(appama'r_:ac(rr,as:u}', in contrast to someone with the opposite qualities

who dwells 'with a mind that is limited ({parittacetaso)' (p.266).

'One of developed self (bhavitatro)'

8. As the path towards Arahantship is building up a 'great self',
and a personality that has 'become self-like', then it is
no wonder that the Arahant is called 'one of developed self (bhavit-
atto)', a title which differentiates him from a 'learner (sekho)'
(It.79-80, cf.It.57 and 69). A long explanation of this term
is found at Nd II 218-9, commenting on its application to the
Buddha at Sn 1049. Summing up the various strands of this explanat-

ion, one can say that for one who is'bhavitatto':
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{a) virtue, wisdom, the Path and the faculties (indriyas) are well
'developed (bhavita-)"',

(b) 'body' (kaya) is 'developed' and 'steadfast (thito)',

(c) ¢itru is 'developed', 'steadfast', 'well-released (Slrvimuctarf!)'
and without ill-will,

(d) he is 'unlimited, gpreat, deep, immeasurable, hard to fathom,
with much treasure, arisen (like the) ocean (aparitto mahanto gam-
Bhiro dppRamoeyyo :!up]mril,luqé:fhu balni-ratarno sagar"ﬁpamm)’ (cf.M I 486-7),

(e) in the face of the six sense-objects, he has equanimity and
is not confused; he sees only what is seen, hears only what
is heard, etc., and has no desire-and-attachment for such
sense-objects,

(f) the six senses are "controlled (n‘amm?)‘ and 'guarded (rakkhitaa?)',

(g) he is 'self-controlled (uttadanto)' and 'with a well-controlled

self (artang sudantena)’,

Y. The above explanation of why someone - a Buddha or Arahant
is 'one of developed self' certainly shows that such a person

has develouped all the good aspects of their personality, but

i1t also makes clear that such a person has two groups of qualities

that might be seen as in opposition to each other:

{a) he is self-controlled and has a citta that is not shaken by the
input of the senses: he is self-contained,.

(b) he has a cirrta which has no limit or measure: he has no boundar-
ies.

How can someone be self-contained, and yet have no boundaries?

Before answering this, we will outline further aspects of (a)

and (b), so as to provide a good background for an answer.

The Arahant as self-contained and 'dwelling alone'

10. The Arahant's self-contained nature is shown in many ways.
For example, at A 1 124 he is described as 'one with a mind
like diamond (vajirupamacitto)': his citta can 'cut' anything and is
itself wuncuttable - it cannot be affected by anything. Thus,
at S IT 274, Sariputta says that he does not know anything from
whose alteration he would be caused sorrow or dukkha, and at Thag
715-7 the Arahant Adhimutta shows complete equanimity when his
life is threatened: the Arahant is not dismayed by anything.
Again, the Arahant is ‘'unsoiled' by anything. At S III 140 it
is said that a Tathagata, like a lotus which 'stands unsoiled
by the water (thati anupalittam udakena)' dwells 'unsoiled by the world
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(annpalitto lnkena t.")'.s Similarly, at Thag 1150, Mahamoggallana

says of himself, 'he is not soiled (nopalipoati) by conditioned Lhings

(sankharas), as a lotus 1is not soiled by water'. Elsewhere, the
image of the lotus or leaf being unsoiled by water is used to
illustrate wvarious gqualities: 'Thus the sage (muni), speaking
of peace, without greed, is unsoiled by sense-desire and the
world (kame ca loke anupalitto)' (Sn 845); 'lament and envy do not soil
him (tasmim paridevamacebararn. . na lippaci}' (5n 8131); 'Thus the muni is
nel soiled (nopalippati) by what is seen, heard nr sensed' (Sn 812,
cf. &n 778); 'sc you are not soiled (lippati) by merit or evil or
hoth' (8n 547).

Similarly, there is reference to monks 'unsoiled by any material

thing (amisena anupalitta)' (M 1 319), and to Arahants 'having put
evils outside, unsoiled (bahitva papani anupalitto)' (S I 141). Such
passages show that an Arahant is 'unsoiled' by the world or sankh-
aras in the sense that he does not react to them with greed, lament-
ation etc., he has no attachment for them and is unaffected
by them.

1l. Nne can see, in fact, that the Arahant is, in a sense, cut
off from the world of the six sense-objects. Thus, at M III
274-5, the Buddha outlines a simile: a butcher who cuts off the
hide from a dead cow and then drapes it back over the carcase
would be wrong to say that, 'This hide is conjoined with the
cow as before'., Here, the carcase stands for the six internal
ayatanas (the senses), the hide stands for the six external ones
(the sense-objects) and the tendons and ligaments which are cut
stand for 'delight and attachment (nandiragass')'. As attachment is
only fully got rid of by an Arahant, the simile surely is meant
to apply to him. He 1is thus portrayed as being such that his
senses are in no way tied or bound to their objects. He passes
through the world without sticking to it. He is thus one who
'dwells alone (ekaviharl ti)', even if he is in the midst of a crowd,
for he has destroyed 'delight' and ‘'attachment' with respect
to the six desirable sense-objects (S5 IV 36-7). Similarly, at
5 II 283-4, the Buddha tells a monk living alone that to perfect
'dwelling alone (eka-viharo)' he should abandon the past, renounce
the future and give up 'desire and attachment (chandarago)' for what
is 'presently (his) personality (paccuppannesu ca attabhivapagilibhesu)'.

He then gives a verse:
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'Who overcomes all, knows all (sabbébhibhum sabbavidum), very wise,
Unsoiled by any dhamma (sabbesu dhammesu anupalittam),

Who, letting go of all, is freed in the destruction of
craving (sabbamjaham tanhakkhaye vimuttam)

That is the man of whom I say "he dwells alone (ekavihariti)"'.

The Arahant thus dwells totally 'alone' as he has let go of every-
thing, is not 'soiled' by anything. By ending attachment, he has
'abandoned' the khandhas (8 II1 27) and the 'home' which these con-

stitute (S IIT 9-10).

12. This 'aloneness' seems to apply not only to the Arahant,
but alsu to Nibbana. 'Seclusion (viveko)' is a synonym for
viraga and nirodha (e.g.at S IV 365-8) and as these are themselves
synonyms for Nibbana (e.g. It 8#) Nibbana can be seen as such
a 'seclusion'. Thus Nd I 26-7, commenting on this word at Sn 772,

says that it can be of three kinds:

(a) of body (kaya-): physical seclusion in the form of forest-
dwelling,

(b) of mind (eitru-): this refers to the citta of one in any of the
eight jhanas, or in any of the four ariyan persons - such cittas

are 'secluded' from various unskilled states,

(c) from substrate (upadhi-): this refers to Nibbana, which is 'se-
clusion' from 'substrate' in the form of defilements, khandhas

o 9
and kamms formations.

There 1is, indeed, considerable evidence (which cannot be
dealt with here 10), that Nibbana is a vififidna (consciousness) which
has transcended all objects and thus become objectless and uncon-
ditioned. As such, it is 'secluded' from all conditioning objects,
and is totally ‘'alone'.

The Arahant's boundaryless citta

13. We now move to examining further aspects under point (b),

at Para.9, that of the Arahant's citta lacking boundaries.
The Arahant is in several places described im such a. way as to
suggest that he has broken down all barriers between 'himself’
and 'others'. At M I 139 (and A III 84) he is said to have:

(a) 'lifted the barrier (ukkhittapaligho)', i.e.got rid of avijja
(ignorance),
(b) 'filled the moat (sankinnaparikho)', i.e.'again-becoming and

faring on on birth (jétisa@séro) is got rid of',
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(c) '"pulled up the pillar (aba}fhesiko)', i.e. got rid of craving,

(d) 'withdrawn the bolt (m‘raggafc}', i.e. '"the five lower fetters
binding him to the lower (shore) are got rid of',

(e) become 'a pure one, the flag laid low, the burden dropped,
without tetters (ariyo pannaddhajo pannabharo visamyutto)', i.e. he

has got rid of the 'I am conceit (asminmano)',

The Arahant can thus be seen as no longer waving the flag
of 'T am' and so no longer has boundaries, as he no longer identi-
fies with any particular group of phenomena such as his 'own'
khamidhas, There 1is no longer ignorance to act as a barrier. Thus
the Buddha refers to himself as having broken the 'egg-shell of
ignorance (avijja{lqdkf?sanj-)' (A IV 176, cf£.M I 357). In & similar, but
more striking way, the Avadana-gataka says of the Arahant: 'he
lost all attachment to the three worlds; gold and a clod of earth
were the same to him; the sky and the palm of his hand were the
same to his mind;...; he had torn the egg-shell (of ignorance)
by his knowledge...; he obtained the knowledges, the abhijﬁas___'_“
Again, A II 166 compares the 'break-up (-pabhedo)' of ignorance to
the 'breach of a dyke (alippathedo)' which will occur in 'a village
pond that has stood for countless years (anekavassaganika)' when all
the inlets are opened, the outlets blocked and it rains down stead-
ily. Thus ignorance is 1like a 'barrier' to be lifted, an 'egg-
shell' to be broken and the 'dyke' of an ancient pond, to be burst.

The Arahant is one who has destroyed such an enclosing boundary.

14. The lack of boundaries to the Arahant's mind is perhaps well

illustrated at M I 206-7 (cf.M III 156). Here, the Buddha
approaches the monks Anuruddha, WNandiya and Kimbila, greeting
them simply as 'Anuruddhas'. He then asks them:

'And how is it that you, Anuruddhas, are living all together on
friendly terms and harmonious, as milk and water blend, regarding
one another with the eye of affection?'

Anuruddha then replies that this is because he has developed
metta, with respect to acts of body, speech and mind, for his com-

panions and thus had gone on to become such that:

'TI, Lord, having surrendered my own mind (sakam cittam nikkhipitva),
am living only according to the mind of these venerable ones
(ayasmantanam cittassa vasena vattami), Lord, we have diverse bodies

(nana...kaya) but assuredly only one mind (ekafi ca...cittan-ti)',

Anuruddha then explains that they help each other with wvarious
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chores and, at p.210, that he knows that his companions have attain-
ed all eight jhanas and rirodha-samapatti and destroyed the cankers
(asavas) as he has read their minds. In this passage, one thus
finds three Arahants being regarded as having one citta and being

all called 'Anuruddha', even though this is the actual name of
only one of them. This merging of cittas is motivated by metta, a
quality which when fully developed means that a person no longer
has the barriers that make him prefer his own happiness over that
of others 12 , and, one must assume, such merging is enabled by
the three monks being Arahants, whose cittus are no longer enclosed

in an 'egg-shell' of ignorance and who no longer wave the flag
of '1 am'

15. The reason why the Arahant's <itta has no boundaries, why he
‘dwells with a c¢itta made to be without boundaries (vimariyadi-
katena cctasa viharati)' is explained in a number of places. It is be-
cause he is 'escaped from, unfettered by, released from (m‘ssago
visamyutto vippamutto)' the khandhas, being like a lotus standing above
the water, unsoiled by it (A V 152), because he feels no attraction
or repugnance for the objects of the six senses and so is 'independ-
ent (anissito)', 'released, unfettered' (M III 30), and because
he has fully understood the satisfaction of, misery of and 'leaving
behind (flissai'éﬂdffl)' (i.e. Nibbana, from Ud 80-1) of the khandhas, so

as to be 'escaped, unfettered, released' (S III 31).

The Arahant's anatta, boundaryless, self-contained 'self'

16. The above, then, enables us to resolve the apparent tension
outlined at Para.9. It is because an Arahant is so self-
contained, having abandoned everything, being 'unsoiled' by anything,
without attachment or repugnance for sense-objects, independent,
‘dwelling alone', and having experienced Nibbana, 'seclusion',
that his citta has no boundaries. Citta, being completely 'alone’
has no barriers or boundaries. When a person lets go of everything,
such that 'his' identity shrinks to zero, then citta expands to in-
finity. Whatever one grasps at and identifies with as 'I am' limits
one. As can be seen at Sn 1103 and S I 12, it allows Mara to 'fol-
low' a person and devas and men to 'search' him out. The Arahant,
however, does not invest anything with selfhood and so cannot
be 'found' anywhere. Though he is completely 'alone', he 'is'
no-one, he is a 'man of nothing (akificano)'. He has broken through
the binding-energy of I-centred existence. Thus Smn 501 says of
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the 'Brahmin', i.e. Arahant:

'"Who fare in the world with self as an island (attadipa ),

Entirely released, men of nothing (akificand sabbadhi vippamuttd)...'.

17. The Arahant dwells with 'self' (citta ) as an island, but he
knows that 'himself', 'others' and the world are all, equally,
anatta, and that there is no real 'I am' anywhere: he has nothing
on the island, so to speak. Thus Adhimutta was not afraid when
his life was threatened as there was no 'I' there to feel threaten-
ed and afraid, only dukkha dhammas (Thag 715-7). Again, the Arahant's
senses are 'cut off' from their objects (Para.ll) not because
he invests identity in his sentient body and shuns all else, but
because he sees both, the inner and the outer, as equélly anatta,
He is undisturbed by the world not because he is protected from
it by a barrier, but because he realizes that no such barrier
exists, separating a 'self', an 'I', from 'others'. All is equally
anatta, so there are no grounds for I-grasping to arise and give
his ciuﬁ'limiting boundaries. Paradoxically, by realizing that all
he had taken as atta and 'l' is really anatta and insusceptible to
control (S III 66-7), the Arahant is no longer controlled by such
things - they have no hold over him - and he is more able to control
them - he has mastery over his mental processes. As Edward Conze
says, one aware of things as anatta will see that 'possessions pos-
sess you, see their coercive power and that "I am theirs" is as
true as "they are mine"'. Nyanaponika expresses a similar thought
when he says, 'Detachment gives, with regard to its objects, mastery

as well as freedom. %

18. Summarising the findings of this article, we can thus say
the following. The ariyan eightfold Path, when properly
integrated into someone's personality, is regarded as 'become
self-like' (Para.5) and those on the Path are such as to live
with 'self' - citta - as an 'island', by means of the Foundations
of Mindfulness (Paras 3-4). By such factors as mindfulness and
lovingkindness (Para.7) the Path can be seen as developing the
good qualities and strength of a person's personality such that
Stream-enterers etc. are referred to as 'those with great selves'
(Para.6). At the culmination of the Path stands the Arahant, 'one
of developed self', who has carried the process of personal develop-
ment and self-reliance to its perfection (Para.8). He is thus
very self-contained and self-controlled (Para.9), with a 'diamond-
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like citta, unperturbed and 'unsoiled' by anything (Para.l10), with
his senses not tied to their objects, one who has perfected 'dwell-
ing alone' by letting go of everything (Para.ll) such as the khand-
has, with no attachment or repugnance, independent (Para.l5). He
has experienced Nibbana, the ultimate 'seclusion' (Para.l2), the
'leaving behind' of the conditioned world (Para.l15)., It is because
of these self-contained qualities that the Arahant is one who
has made his c¢itta to be without boundaries (Para.l6) and has broken
the 'egg-shell', burst the ancient 'pond', of ignorance (Para.l3)
and is such that his citta can merge with that of other Arahants
(Para,l4). He 1is an independent 'man of nothing' who does not
identify with anything as 'I', but who surveys everything, internal
and external, as anatta, such that he (a) is completely 'alone' with
'self' as an island: he does not identify with anything, does
not 'lean' on anything, is not influenced by anything, as nothing
can excite attachment, repugnance or fear in him and (b) he has
a boundaryless citta, not limited by attachment or I-dentification,
and immeasurable with such gqualities as lovingkindness (Paras
16-17). He has, then, a developed, boundless 'self', this being,
paradoxically, because he is completely devoid of any tendency
to the conceit of 'I am', having realized that no metaphysical
self can be found - that the thought of 'I am' can only arise
with respect to factors (the khandhas) which cannot possibly give

it genuine wvalidity. As seen at Sn 19, he is one whose 'hut',
i.e. citta, is open and whose 'fire', i.e. attachment, hatred and

delusion, which are centred on the 'l am' conceit, is out.

Notes

1 This article is substantially the same as Chapter 13 of the author's Ph.D.
dissertation, 'The Concept of the Person in P3li Buddhist Literature'

(University of Lancaster 1981).
2  This is the formula for the four Foundations of Mindfulness, e.g. at M I

3 'Dhamma' is here used in the sense of 'teaching' (and its practice), rather

than in the sense of 'Nibbana'. It is only in this former sense that there
can be an ‘'other Dhamma': from the Buddhist point of view, the 'Dhamma' in
the sense of 'Nibbdna' is unique, but there can be different 'Dhammas' in the
sense of ‘'teachings'. Thus, at M I 168, in persuading the Buddha to teach,
Brahm3 says, 'There has appeared in Magadha before you an unclean Dhamma...',

i.e. a perverse teaching. Again, at A I 218, a layman praises.ﬁnanda's modesty
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in teaching by saying, 'here there is no trumpeting of his own Dhamma (sadhammu-
kkamsana), no depreciating of another's Dhamma (paradhammdpasadand) but just

teaching Dhamma (dhammadesand) in its proper sphere’.

4 This can be seen from various parallel passages on attd and on citta, For
example, Dhp 160 says, 'For with a well-controlled self (attand'va sudantena),
one gains a protector hard to gain', while Dhp 35 says, 'a controlled (dantam)
citta is conducive to happiness'. Again, A Il 32 talks of 'perfect application
of self' (atta-sammd-panidhi) as one of the four things which lead to prosperity,
while Dhp 43 sees 'a perfectly applied (sammi-panihitam)' citta as doing for
one what no relative can do. That citta is not an attd in a metaphysical sense
(i.e. it is anattd) can be seen from the fact that 5 V 1B4 sees it as dependent
on nama-ripa , mind-and-body. A metaphysical attd , on the other hand, would

be an independent, unconditioned entity.
5 Atumo is the archaic word for attd, Thus Nd I 69 says dtuma vuccati atta.

6 Although MA II 361 sees him as an Arahant, being without attachment, hatred

and de}usion, which are 'productive of the measurable', as seen at M I 298,
M 1 298, however, does not limit 'immeasurable' states to that of the Arahant's
'unshakeable cetovimutti' but says only that this is the ‘'chief' of these.
Others it mentions are the four Brahmavihdras, and the Comy, MA II 354, adds

the four maggas and the four phalas to the list.

7 Kaya, or 'body' here, may refer to the n3ma-k3ya, i.e. to the components of
ndma, or to ndma-ripa as a whole. A 'developed k&ya ' must be a person's
'body' of mental states or their ‘'sentient body' when developed by Buddhist

practice.
8 Cf. A II 38-9.

9 Cf. Ps II 220 on five kinds of viveka, the last, again, being Nibbana. Simi-
larly, Nd II 251 explains the Vivekadhamarp of Sn 1065 as Nibbana.

10 See Chapters 1O ar:Ld 11 of author's dissertation (see Note 1).

11 As quoted and translated by Har Dayal in his The Bodhisattva Doctrine in
Buddhist Sanskrit Literature (London 1932; repr.Delhi 1978), p.15-16. On

the abhififids as overcoming various barriers, see A III 27-8,
12 See Vism 307-8 and Sn 368 and 705.
13 Buddhist Thought in India (London 1962), p.37.

14 The Heart of Buddhist Meditation (London 1969), p.68.

AVANT-PROPOS (1)

PRESENTATION DU RECUEIL D'EKOTTARAGAMA (2)
Par le Sramana (3) Che Tao Ngan { @ 6 LZ_— Y
Dynastie des Tsin (<% )

Traduit du Chinois par THICH HUYEN-VI

lI existe quatre recueils d'Agama (4). La définition de I'appellation "Agama" a été

exposée dans le deuxiégme recueil, le Madhyam@gama et il nous parait inutile de la
rappeler ici.

Précisons seulement la définition du terme "Ekottara". Littéralement il signifie
"[dix] augmenté de un". Que veut dire “augmenté de un"? "Dix" représente |'énumération
compléle des sujets traités, compléte dans leur nombre el dans leur classification par
catégories, et la dizaine augmentée de I'unité symbolise la progression susceptible
de s'étendre vers l'infini. Ainsi chaque régle édictée par I'enseignement progresse chaque
jour, tendant vers la perfection. Pour cette raison, le présent Recueil des Reégles de la
Doctrine et des Rites servira pour Lloujours comme des mesures et des modeles en

or el en jade pour le salut des étres vivants.

A l'extérieur du continent indien, les quatre Recueils d'Agama ont été accueillis avec
respect par les habitants des agglomérations citadines ainsi que par les religieux retirés

dans les bois et les montagnes.

Le vénérable Sramana Dharmanandin (5), originaire de Taksa$ila (6), était entré assez

tard en religion. 1l a consacré le reste de sa vie & étudier les Agama et il en possédait

parfaitement la lettre et l'esprit. Partout & l'étranger ses conférences étaient suivies

avec enthousiasme.

En I'an 20 de I'ére KienYuan { 3£ 7. ) des Ts'in ( %), il arriva a la capitale Tch'ang
Ngan et tous les habitants, aussi bien les natifs du pays que les résidents étrangers le
lougérent pour ses explications des textes des Agama. Le gouverneur militaire Tchao

Wen Ye ()*fﬁ )\’_’& ) le pria de rendre la connaissance des Agama accessible au peuple.

A l'entreprise gigantesque de transcription (en langue chinoise) participaient le vénérable
Buddhasmrti comme traducteur et le éramana Dharmanandin comme correcteur. Elle
commenga dés la retraite d'6té de I'année Kia Chen ('f ¥ ) pour se terminer 2 la fin
du printemps de I'année suivante. Le recueil[d'Ekottaragama]a été réparli en quarante-et
-un fascicules formanl deux Lomes. Le premier tome comptant vinglL-six fascicules est
complet par rapport aux texles originaux. Le deuxiéme tome de quinze fascicules est
incomplet : il y manque les gatha {courts poeémes résumant le contenu de chaque
satra) (7).

Moi, Dharmanandin, j'al participé & la correction avec d'autres religieux. Les vénérables
Seng lio ( {% 3 ) et Seng Meou ( {4 #_ ) ont pu reconstituer et traduire les parties
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manquantes. Ce travail a pris quarante journées. Durant cette année, la capitale a élLé
encerclée par I'armée rebelle de Ngo Tch'eng { T3] 3g(, ) el les tam-tam de guerre
résonnaient de tous les cotés, cependant nous poursuivions notre oceuvre avec ferveur.
Finalement nous avons complété la traduction des deux Agama en portant leur nombre &
cent fascicules (8).

Les vénérables Vaidlrya, Sunirmita el Sanghapdla ont réussi a diffuser ces recueils
de I'Inde aux nations orientales.

Les quatre recueils d'Agama ont éLé retranscrits par un comilé d'érudits de quarante
membres élus par le Sangha, el répartis en qualre sous-comités de dix membres, chacun
s'occupant d'un recueil d'Agama. Les sujels Lrailés et classifiés onl éLé fidélement
résumés dans les gatha en prévision des erreurs et des pertes commises lors des retran-
scriptions ultérieures. Cetle précaution s'explique par |'engouement gui régnait en
ce moment dans ce pays pour la diffusion des recueils de sitra. Deux recueils d'Agama
onl connu particuliérement des aventures regrettables, dues & la méthode défectueuse
adoptée pour la retranscription : chaque érudit avail la responsabilité entiére d'un
volume. Il se bornait & recopier les écrits anciens. Les explications étaient incomplétes

et quelguefois inexistantes.

La premiére et la deuxiéme séries d'Agama contiennent au total quatre cent soixante-
douze sitra, et les textes originaux ont été fidélement traduits par les érudits. |l
s'agit des régles essentielles de la Doctrine, d'importance capitale pour le Sangha. Dans
certains pays bouddhiques, les novices de méme que les laiques résidents (3 tunique
blanche) ne sont pas autorisés a étudier les réglements et les rites. Dans ce pays au
contraire, la connaissance des régles de conduile par tous les adeptes de la Doctiine

est une pratique encouragée. C'est 14 une originalité remarquable du bouddhisme chinois.

Toulefois la connaissance des régles estinutile sans leur pratigue et, & ce sujet, certaines
constatations me conduisent 4 formuler guelgues regrets. Les érudits ont mis I'accent
sur des chapitres importants, tel celui du Grand Amour pour la Doctrine, mais certains
adeptes non averlis les ont considérés comme les sitra "réservés" aux seuls initiés. De
méme, les régles de conduite pour les bhiksunT sont importantes, mais certains les
considérent comme négligeables. Voild quelques exemples regrettables & propos de
I'étude des Agama.

En résumé, ces deux tomes de recueil ne peuvent étre appréciés & leur exacte valeur
que par ceux qui possédent déja une connaissance suffisamment profonde de la Doctrine,

Ceux qui les lisent d'une fagon superficielle ont besoin des conseils et des explications
de la part des ainés plus avertis.
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Notes

1 Cet avanlt-propus a été transcrit conformément a l'original sous |'ére Yuan-ming
de la dynastie des Song ().

2 lkoularigama (sanserit) ou Andguttara-Nikaya (pali).

5 Che  Tao Ngan : Moine bouddhiste renommé pour son érudition. 1l a traduil de

nombreux silra el recueils de la discipline du sanscrit en chinois.

4 Les quatre Recueils d'Agama sont : i. le Recueil Long ou Dirghdgama (sanscrit),
Digha-Nikaya (p3li); ii. le Recueil du Milieu ou Madhyamagama (sanscrit), Majjhima-
Nikdya (pali), iii. Le Recueil des Variétés ou SamyuklBgama (sanscril), Samyutta-
Nikéiya (pali); iv. L e Recueil de [Dix] plus Un ou Ekotlardgama (sanscrit),Anguttara-
Nikdya (pali). Celle derniére collection est plul6t connu comme "I'Agama dont
chacune des seclions s'augmente par un". [l s'agit des traités numériques, ol des

sujets sont traités numériquement.

kn ce qui concerne Dharmanandin, cf. "Central Asian Sitra Fragments and their
Relation Lo the Chinese Agamas" par £. Waldschmidt, dans The Language of the
Earliest Buddhist Tradition, éd. H. Becherl, GiLtingen, 1980, p. 169, n. 168 : "Hahn,
l.e., speaks of Gautama Sanghadeva as translator of the Tséng-i-a-han-ching in
voncord with the Taishd Tripitaka, whereas the translation is ascribed to Dharma-

nandin by Nanjio. According to Bagchi, Gautama Sanghadeva acted merely as

reviser or redactor...”

6 Taksasila : un petit royaume aunord-ouest du continent indien, ['actuel Taxila,

a 26 milles au nord-ouest de Rawalpindi, dans le Penjab, Pakistan.

7 Le numéro réel des fascicules du recueil d'Ekoltardgama se trouvant dans l'édition

de Taisho est 51.

8 Le texte ne clarifie pas quel autre Agama hors de I' Ekottaragama indiqué.

Peut-étre il s'agit du Madhyamagama traduit par Sanghadeva en 65 fascicules.
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EKOTTARAGAMA

VOLUME PREMIER

Traduit par le $ramana Gautama Safghadeva (1) originaire du Ki Pin ( '% )
sous le régne des Tsin orientaux ( i%‘ )

CHAPITRE |
(INTRODUCTION) (2)

Nous nous prosternons devant le Grand Compatissant, le septiéme Bouddha, qui a préché
pour les divinités et les sages ainsi gque pour tous les étres sensibles entrainés dans

le cycle infini des naissances et des morts.

C'est le Tathdgata Sikyamuni qui s'est consacré a la libération des humains.

MNous rendons hommage au grand Kadyapa (3), le saint Patriarche, au sage Ananda(4)

qui poursuit 'oeuvre sacrée.

Le Sugata (5) nous a indiqué la voie de la délivrance. Il a laissé au monde ses reliques

qui sont pieusement réparties entre Kuginagari (6) et Magadha (7).

Le grand Kadyapa nous a enseigné les quatre grands incommensurables (8) comme mayens
de salut pour échapper aux cing voies de renaissance (9). [l nous a permis de comprendre
la signification du grand Eveil. 1l nous a fait aimer el pratiquer le véritable Dharma

enseigné par I'Etre le plus vénéré (10) de tous les étres vivants.

Le grand Kasyapa, conscient de la mission que lui avait confiée le Tath3gala, jugea
nécessaire de profiter de |'ére de développement de la Doctrine pour faire connaitre
aux humains |'ensemble des enseignements laissés par le Pére et Maitre vénéré, et
d'assurer la conservation et la transmission de ces biens précieux (11) aux générations

futures.

Il cherchait parmi les proches du Tathigata, |'adepte le plus capable, le plus apte
3 répondre aux souffrances des hommes et & leurs demandes. Il le trouva en la personne
d'Ananda & la fois sage el érudit. Ses appels aux réunions (12) et ses propos sont écoutés

avec respect par les quatre catégories de disciples (13).

Elu par quatre-vingt-quatre mille bhiksu, Ananda fut le véritable arhant (14), le parfait
libéré, le plus méritant.

Ce fut ainsi que K&$yapa s'acquitta de sa gratitude envers le Tathagata et qu'Ananda
formula le voeu d'accomplir la mission qui lui fut dévolue : maintenir la lumiére du
Dharma pendant trois asamkhyeya de kalpa (15) dans le monde des humains et faire bé-
néficier aux quatre classes d'Auditeurs (16) l'enseignement merveilleux qui leur ouvrirait

instantanément la Voie de I'Eveil.

Mais tout d'abord Ananda déclina cet honneur en évoquant sa jeunesse, son ignorance et
son manque d'expérience, et souligna que sur la Montagne Sacrée Kasyapa avait été
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expressément désigné par le Talhdgata pour élre son successeur.

En réponse Kadyapa fil valoir son grand &ge et sa mémoire défaillante, insista sur
le fait comme : "Parmi tous nos fréres, vous, Primat Ananda, éles le seul capable de
mener & bien la mission de propager la Doctrine. Grace 3 mes pénétrations el 4 ma
compréhension de la nature humaine je peux affirmer qu'aucun autre adepte ne peut

vous surpasser,"

tn apprenant ce fait, Brahmardja el Maitreya descendant du ciel Tusita {17) et accom-
pagné par des milliers de Bodhisaltva se rendirent au concile et proclamérent d'une
méme voix que le Vénérable Ananda, le plus érudit entre tous, était désigné pour
continuer la mission de lous les étres sensibles du Samsara : "Si vous refusez, 6 sage
Ananda, la Doctrine sera perdue & jamais. Pour le bien de tous les étresvivants, acceptez
celle mission. Nous nous engageons A vous aider a surmonter toutes les difficultés. Le
passage du Tathdgata sur la terre des hommes a été relativement court. Mais ses

reliques demeurent éternelles. Tel devra étre son Enseignement "

Au nom du Dharma, Ananda accepta enfin cette mission. Il commenga alors & précher

el sa wvoix retentit dans le monde comme le rugissement du lion(18) réveillant tousles
hotes de la forét.

I ful trés attristé en constatant qu'aucun disciple du Tathagata n'avait pu surmonter
ses propres difficullés (19) pour parvenir a I'Eveil. Il projeta alors une lumiére éblouis-
sante semblable & ceile du soleil levant. Brahmaraja et le Bodhisattva Maitreya levérent
la téte et regardérenl cet aura, aussit6t retentirent les paroles merveilleuses du Dharma.

Les qualre catégories de disciples concentrérent leur attention pour écouter le Dharma.

Le grand Kadyapa ainsi que la majorité des autres disciples regardérent intensément
Ananda pour ne jamais l'oublier.

Ananda monta sur la chaire du concile et déclara :

"Je m'adresse & vous tous, 6 mes fréres, vous qui avez acquis les mérites de la persévé-
rance. Je diviserai la Doctrine en trois parties :

La premigre partie portera sur les recueils des enseignements du Tathigata. Elle sera
intitulée la Corbeille des Shtra.

La deuxiéme partie portant sur l'ensemble des régles et disciplines sera la Corbeille
du Vinaya.

La troisidme partie portant sur les développements des enseignements s'appellera la
Corbeille de 1'Abhidharma (20).

L'ensemble des Trois Corbeilles s'intitulera la Triple Corbeille de la Doctrine.

Dans mon exposé sur le SUtra-Pitaka, je réserve la priorité aux Quatre Recueils d'Agama,
Le premier dans l'ordre d'importance est I'Ekottaragama comportant 10 plus 1

enseignements. Ensuite vient le Madhyam&gama du recueil des enseignements du juste
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milicu, puis le [)Trr]haqama, recueil des enseignieiments longs, enfin le Samyuktagama,
recuell des enseignements variés complétant les trois précedents, et comptant pour

cette raison quatre parties.

"Moi, Ananda, je pense qu'il faul perpétuer cetle doctrine. Cl'est une lumiére qui ne
s'éteindra jamais. Pour les divinités comme poar le commun des mortels, celui gui

. - . . ’ .
a la chance de I'éludier parviendra a 't veil.

"La premiére parlic de celtle doctring ou presooer enseignement (21} est trés difficile
a comprendre, a4 assimiler ol & pratiguer. | nside viennent le deuxiéme (22) ot e
troisieme (23 enscignements dont les chapiires constitluent un tout, comme des perles
d'un collier. Les quatrieme (24) et cinguiéme (25) cnseignements Lraitent des problemes
trés proches les uns des aulres. | es sixieme (26) 1 septieme {27)enseignements apportent
plus de clarté pour notre compréhension. Aver le huitigme (28) et le neuvieme (29)
enseignements, nous gecédons aux  sujels de niveau supra-mondain. | e dixieme ensei-

gnement (30) compléte nolre connaissance, mais c'est le dernier enseignement. | e
onziéme (31}, apres cetle dizaine, forme avec les dix premiers 'enseignement supréme

contenant la quintessence du Dharma!

Au moment o0 Ananda allail descendre de la chaire, le futur Bouddha Maitreya

le complimenta pour son excellente présentation de la Doctrine.

Apportant leurs points de vue, les Bodhisattva soulignérent I'efficacité des six paramita
enseignées par le Tathagata, 4 savoir : l'observation des régles, la pratique des dons,
la persévérance, la patience, la méditation et la sagesse supréme. Ce sont de merveilleux

moyens pour parvenir a I'€veil.

En premier lieu, vient la pratique des dons (32). L es Bodhisattva rappelérent les exemples
de dons effeclués par le Tathfigata dans ses innombrables vies antérieures : don de sa
propre vie, des parties de son corps, de ses yeux, de son épouse et de ses enfants, de
son royaume, de ses joyaux les plus précieux, pour sauver la vie d'autrui ou simplement
pour rendre service & son prochain. Puis vient |'observation des régles (33) qui permet
de supprimer tous les péchés accumulés dans le passé et de parvenir 2 I'état d'un
élre libéré de toutes préoccupations (34). En troisigme lieu vient la patience (35) ou plus
exactement la capacilé de supporter les contrariétés de la vie et les offenses de la
part des autres, jusqu'd sacrifier son honneur et sa propre vie sans un sentiment de
révolte intérieure. La persévérance (36) désigne l'effort permanent dans I'accomplisse-
menl du bien el I'élimination du mal dans l'acte, la parole et la pensée. La pralique
de la méditation (37) consiste & maitriser la respiration, a concentrer l'esprit pour
parvenir a la perspicacité (38). Mais surpassant les cing moyens précédents en efficacité
est le sixiéme consistant en l'acquisition de la sagesse sulpréme (39) qui permet de
s'adapter & toutes circonstances. L.a pratique de ces six paramild est particulierement
délicate. Elle pose comme condition essentielle l'observance rigoureuse des conduites
des Bodhisattva (40).
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A cela, Ananda ajouta que l'observance des con_duiles des Bodhisattva est Lrés dure 2
pratiquer. Seuls les Arhant ayant un désir ardent et une volonté tenace peuvenl y
parvenir.

Ces paroles renforcérent la foi des quatre catéqories de croyants el dissipérent leur

doute. Alors le fulur Bouddha Mailreya exprima sa salisfaction 3 propos de cette
ouverture vers le Mahdyana qui est le dépol des vérilés.

Notes

1 Gautama Sanghadeva (323-398) né & Kaboul, a traduit de nombreux sitra et sastra
du sanscrit en chinois.

2 En chinois la plupart de cette introduction sous forme d'une interpolation
mahdyaniste est en verse.

3

Maha-Kasyapa, brahmane vivant en royaume de Magadha, il se convertit au boud-
dhisme et devint I'un des disciples les plus remarquables du Bouddha. Le Tathagata
lui confia la mission de continuer la diffusion de la Doctrine sur la Montagne Sacrée

Aprés son entrée au Parinirvana, Kasyapa présida le Sangha, puis réunit le premier
concile bouddhique.

4 Ananda fut considéré comme le disciple le plus érudit de Bouddha. A l'initiative
de Kadyapa, Ananda fut chargé de diriger le premier concile bouddhique de rassem-

blement des sitra. Il ful le deuxieme patriarche du Bouddhisme aprés Kadyapa.

5 Sugata : I'un des dix titres du Bouddha. Il signifie : parvenu sur l'autre rive aprés
avoir accompli la mission de libérer les étres vivants et réalisé ses voeux. Ne

revenant plus sur le monde des humains, il est définitivement sorti du cycle des
naissances et de mort.

6 Kusinagari : petit pays de I'Inde ol mourut le Bouddha & I'age de 83 ans, 3
proximité de la rivigre Hiranyavati.

7 Magadha : grand pays situé sur la rive droite du Gange. C'est la ol le Prince
Gautama parvint a I'Eveil. Le Bouddha y faisait de fréguents séjours. Le souverain
du pays, le roi Bimbisara fut un disciple de Bouddha.

8 Les quatre vertus incommensurables : la bonté (maitri), la compassion (karuna),
la joie (mudita) et I'équanimité (upeksa).

9 Les cing voies de la renaissance : devenir des divinités méZchantes et querelleuses,

des humains, des animaux, des fantimes affamés et des inhabitants des enfers.

10 L'Etre le plus vénéré (lokajyestha):l'un des titres de Bouddha.
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Il s'agit des trésors laissés par le Tathdgatn & Lous les étres vivants, les Lrois
Corbeilles (tripitaka).

Signal d'appel (ghanta) cloche en métal on en bois dont les sons annoncent les

réunions du Safgha.

Les quatre catégories de religieux : les moines (bhiksu), les religieuses (bhiksuni),

les fideles de sexe masculin (upasaka) et les fideles de sexe féminin (upasika).

Arhant : le degré le plus élevés de l'ordre des Auditeurs. 1l signifie : digne de
vénération, tueur du mal et libéré de la , =naissance.
Asamkhyeya dc kalpa : c'est-a-dire trois ©dinités de périodes incommensurables.

| es qualre degrés de perfecltionnement de 1'ordre des Auditeurs : 1) srota-apanna
?) sakrdagamin; $) anagamin et 4) arhant.
Maitreya, Bouddha du futur y habite actuellement en attendant sa venue sur

terre pour continuer la mission du Bouddha Sakyamuni.

Rugissement du lion : qualificatif du sermon des Bouddha, des Bodhisaltva, et
ici du discours d'Ananda dont la portée retentit comme la voix du lion qui fait

trembler tous les autres animaux dans les airs, sur terre et dans |'eau.

Surmonter les propres difficultés : dominer ses passions et ses allachements,

etre libéré de la souffrance, du Samsara.

Abhidharma : recueil des explicalions el des commentaires scolastiques de la

Daoctrine.

Le texte se référe ici a 'Ekottardgama. Le premier enseignement compte 14

divisions : les 10 invocations - les grandes références - les bhiksu - les bhiksuni -
les updsaka - les upasikd - les asura-le fils - la protection du coeur - |'énerqie
persévérante - premiére entrée dans la voie - entretien des vertus - les cing

abstentions.

Le deuxiéme enseignement comple 6 divisions : étre el non étre - extinction
du feu des passions - la paix du coeur - remords et honte - l'invité et les amis
sprirituels.

Le troisiéme enseignement compte &4 divisions : les trois joyaux - les trois
offrandes - le maitre du foyer et l'estrade supérieur.
le quatriéme enseignement compte 7 divisions : les quatre vérités saintes

- les quatre concentrations - les quatre vérités de niveau inférieur - les Auditeurs

- la douleur et la joie - I'entrée du courant et la supériorité.

Le cinquieme enseignment compte 5 divisions : assemblée du bien - les cing rois

- vues fractionnaires - assemblée du mal - |'écoute du Dharma.

26

27

28

29

30

31

32

33

34

35

36

37

38
39

40
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Le sixiéme enseignement compte deux divisions : les six respects et le pouvoir
miraculeux.

Le septiéme enseignement compte 3 divisions : catégories du Dharma, les sept
jours et la délivrance de la crainte.

Le huitieme enseignement compte 2 divisions : les huit malheurs et le Roi
Advarudhira.

Le neuviéme enseignement compte 2 divisions : les étres vivants et le Roi Asvaraja.

Le dixiéme enseignement compte 3 divisions : les interdits - le bien et le mal
et les 10 catégories du mal.

L'un plus dix (onziéme) enseignemenl comple 4 divisions : la garde de la vache

- la vénération des trois joyaux - le supra-mondain et Nirvana,- étage supréme.

Danaparamita : la pratique des dons ou ultime générosité comme moyen pour
parvenir a I'autre rive, c'est-a-dire & I'Eveil.

ﬁlapiramiti : l'observalion des régles de conduite pour parvenir 3 l'autre rive -
comparable & la pureté du diamant.

Libéré de toutes préoccupations, de tout désir, de toute passion, de la considé-
ration de la vie et de la mort.

Ksantipdramitd : pratique de la patience et de l'endurance de toute injustice

comme moyen pour parvenir sur 'autre rive.

Viryaparamitd : pratique de la persévérance.

Dhyanaparamita : pratique de la méditation active et juste qui seule ped permettre
I'Eveil.

Perspicacité : capacité de percevoir la nature réelle des choses.
Prajfiaparamita : acquisition de la sagesse supréme.

Bodhisattva-carya : la conduite des Bodhisaltva entiérement animée par la bonté
et la compassion envers tous les &tres vivants.
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Comments on 'TWO SUTRAS ON DEPENDENT ORIGINATION'

I was disappointed by 'Two Sutras on Dependent Origination' [tr.
John M.Cooper, BSR 1, p.31] which unfortunately is not up to par.
Firstly, the definition of ignorance starting with 1.1 on p.32
is mistranslated., It should read someiLhing like 'a lack of insight
(ajhanam) into the past (purvante), a lack of insight into the future
(aparante),..into karma, into the results (of karma)...', etc., thr-
oughout. Here the locative is used as the object of (a)jfana, which
is rather common in (at least) Buddhist texts. The paragraph on
namarupa, specifically riipa, should read from 1.24, p.32, along the
lines of, 'whatever is materiality consists of the four great
elements and derivatives of the (four) great elements (mahabhutany
upadaya), Mahabhitanyupadays , an early technical term that was variously
interpreted in the Abhidharmas of the different schools, certainly
cannot be translated as ‘'and in view of the four great elements',
whatever it may mean! There are several other mistakes; it seems
a pity because a number of apt translations do occur, such as
'clinging to ceremonial practices' (1.1-2, p.33) for dilavratapara-

mar$a, or -upadana in the present text.

The second translation also contains some errors, but here the
main problem is that Sastri's retranslation from Tibetan into

Sanskrit is often very wrong and cannot be relied upon.

John Cooper replies:

I was sorry to read that Mr Skilling was disappointed with my
translations but disagree with him that they are unsatisfactory.
With regard to the first sutra 1 have compared my translation
with those of Geshe Sopa in his article, 'The Tibetan "Wheel of
Life": Iconography and Doxography' (The Journal of the International

Association of Buddhist Studies 7,1, University of Wisconsin, Madison

1984) and P.C.Bagchi in his article, 'A Note on the Pratitya Samut-—
pada Sutra' (Epigraphia Indica XXI, Delhi 1931; repr.New Delhi 1984),
the Chinese text (No.628 - Yian ch'i ching in Nanjio's Catalogue)
of which Bagchi says closely corresponds to the Sanskrit text
recovered from Nalanda. With regards to the second sutra, I have
shown my translation from the Sanskrit, and Tibetan versiomn, to

a Tibetanist and his comments are reproduced below.
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I shall now deal with Mr Skilling's points one by one.

The first sutra

With regard to his first point, which he calls the definition
of ignorance, I agree that his translation is a good alternative
rendering, and 1s supported by Sopa's translation (p.138), but
my translation could be said to be supported by Bagchi's version
(p.202) which can be interpreted to mean the same as my translation
from 'It is nescience in the past...' down to 'It is nescience
in all dharmas that are produced from causes'. However, from this
point on both Sopa and Bagchi translate kuSaldkuSalesu...samutpannesu
dharmesu as if these separate words did not qualify dharmesu, (Nol.:e
that we have produced three different translations of sap.ratibhéga.)
Nevertheless, I think Bagchi's translation is in consonance with
mine down to 'It is nescience in what is low and bad and what
is noble and good'. Both Sopa and Bagchi translate krsnaSukla 1lit-
erally as 'black and white', whereas I think 'evil and pure' are
more likely to be intended in a religious text. Also, if the author
meant ‘'black and white', why did he not mention other colours
too? With regard to pratibhaga I have been guided by Edgerton's
Buddhist Hybrid Sanskrit Dictionary (p.366), which gives it as meaning
‘difference, distinction'. In translating sapratibhiga as 'It is ne-
science in different parts', Bagchi seems to be ignoring the prefix
sa, 'with', Sopa takes it to mean 'together with its subsets',
so translating pratibhiaga as being the same as vibhahga (p.138, 1.18).
Here Sopa makes a logical error, because the subsets are included
in dependent origination. The translation of vibhahga as subsets is,
however, supported by Childers' Dictionary of the Pali Language which
gives it as meaning 'division, distinction, determination, expla-
nation'. Thus Childers supports both Sopa's translation of vibhahga
and mine as well! The word yath3bhiitasamprativedha is a bit of a prob-
lem, as it seems to be an adjective to aVidyé, meaning 'penetrating
into or disclosing reality'. It would clearly be more logical
if it read ayathabhiitasamprativedhd, i.e. 'not penetrating or disclos-
ing reality', which is the way Sopa seems to have taken it. I
have translated what the text says, whereas Sopa has emended ic,
perhaps guided by Bagchi's translation. Maybe the Chinese trans-
lator took this word as a locative yathabhutasamprativedhe'ti, with
irregular sandhi for iti,

Sopa (p.138) , in translating 'Not knowing the limits of
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the past, and not knowing the limits of the future, and not knowing
the limits of past and future' is missing the locative in pirvante
and aparante, Also, there are no lim:ts of the past and future.
It is better to take the word purvanta :s a BahuvrIhi compound and
not as a Tatpurusa compound, There re two kinds of Bahuvrihi:
(i) vyadnikarana a.nd (ii) samd3nadhika na. An example of (i) is
vina panan u.}sgsh'sg, 'she who has a lute in her hand' (Sarasvati);
and an. examp].e' of (i1i) is pitam ambaram asyah sah, 'he who has yellow
clothing' (Krsna). Purvanta is an ex2mple of (ii), 'having the past
as its 1imit::.which means the past itself (supported by Edgerton,
p.352). The Bahuvrihi qualifies ‘time', kala, To sum up, my trans-
lation takes the text to mean that ignorance (avidya) is all-pervad-

ing, as in Vedantic philosophy (mayavada).

With regard to Mr Skilling's second point, I have never heard
of mahabhutanyupadaya as an Abhidharma technical term - the five
dictionaries that I have consulted do not give it. He seems to
take upadaya as a masculine noun in the nominative singular but
he translates it as if it were in the plural, Taking it as a noun
has the advantage that it explains the absence of sandhi between
upadaya and the following iti, but this 1s not conclusive as sandhi

is not obligatory.

The term upadaya appears as a philosophical term in the Pali-
English Dictionary (PTS) meaning 'derived, secondary' (with rupa) [lict.
‘hanging on to']. Childers' quotes the Visuddhimagga (under his
Dictionary heading rﬂpaf?r), which enumerates twenty-eight kinds
of rupa, the four bhutarupas- earth, water, fire and air - and twenty-
four upadayarupas, i.e. the eye, ear, nose, tongue, body, form (rupam!),
sound, smell, taste, wvirility, femininity, wvitality, the heart,
gesture, speech, space or void (explained as the orifices of the
mouth, nose, etc.), buoyancy, elasticity, pliability, accumulation,
duration, decay, impermanence, material food. This information
is repeated in the PED under rupa. Also, Skilling agrees with Sopa's
and Bagchi's translations. These three are all in agreement as
to the meaning of upadaya. In my defence, however, I must say that,
if they are right, the grammar and punctuation of the Sanskrit
text is very irregular, because (i) there is a full stop in the
middle of the sentence (after mahabhitani) and (ii) the catvari is
agreeing with the second mah3bhitani, thus giving the impression that
mahabhutani and upadaya are two separate words. However, Conze has
said that he has even seen a full stop in the middle of a word in
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some manuscripts, so that perhaps (i) is understandable. The ex-
planation given by the other three also explains the ca after cat-
vari, if it means 'and'. However, ca cap be an expletive as well as

a conjunction (like hi, khalu, etc.), so this point is not conclusive.

My translation, moreover, can be explained as follows. If
we have the sentence catvari ca mahabhutanyupadaya...with upadaya as twen-
ty-four elements, then the previous sentence must be wrong because
the unknown author of the text has omitted upadaya in the previous
sentence, i.e. he has said that the whole rupa is covered by the
mahabhutani, (Childers, p.227, states: 'The Rupakkhandha, or organised
body, is composed of these elements' (mahabhuta).) What he has said
before he has emphasised in the second sentence, catvari ca mahabhuta-
nyupadaya. ... The first sentence means 'Whatever rupa is there, all
rupa is the four mahabhitas'., The beginning of the second sentence,
catvari ca mahabhiitinyupadaya iti means 'Taking these four great elements
as constituent parts'. One might ask, 'Why does he not mention
twenty-four elements, just as he mentioned the four great elements?'
By upalaksanartha he can cover the other twenty-four (i.e. he can
cover the other twenty-four by implication), as in kakebhyo dadhi
raksatam, 'Protect the curds from crows', which means 'Protect
the curds from crows and other obnoxious birds or animals'. If
Skilling insists that mahabhutanyupadaya is one word then the phrase
catvari ca mahabhutanyupadaya breaks the rule of Sanskrit grammar,
as we are reminded by the following quotation from the Kagika:
pratiyogipadad anyat yad anyat kirakad api / V{“Lr_i.';ar!aikadeﬁasya sambandhas
tena nesyate // 'What is different from pratiyogipada or kiraka, the relaion

of one part of a compound word with it is not desired.’

Thus examples like Caitrasya dasabharya , 'The wife of the servant
Caitra'; lunacakraratho maya, 'A chariot that has had a wheel removed
by me'; and $faraih S3titapatro’yam vrksah, 'This tree has had a leaf cut
off by arrows', are allowed, but examples like rddhasya réjamétafrgép,
'Elephants of a rich king', and Prabiram putrakémgé.iﬁ, 'She desires a
son like Prabira', are not allowed. Hence in catvari ca mahabhitanyupa-
daya, even if mahabhiitanyupadaya is taken as a compound term, catvari
cannot be construed with mahabhutani, being neither a pratiyogipada
nor a karaka. Another point: if mahabhitanyupadaya is variously inter-
preted in the different schools, then how can Skilling be certain
that it cannot be translated as I have translated it? Also, if
Sopa and Bagchi are right, then you would expect a ca, 'and', eith-
er after upadaya or after iti (taking mahabhiitani and upadaya as two
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separate words).

[A note: on p.201 of Bagchi's translation the editor of Epigraphia
Indica, footnote 3, states that the Sanskrit text of the sutra
says that the Buddha was residing with 650 monks (In the garden

of anEthapiqqada in the Jeta forest = % x 1300), whereas the
text says ardhatrayodaSabhir bhfkguﬁanai@, which means 1200 + (% x 100)
= 1250 monks. This usage is normal for ordinals in Sanskrit
(see under 2.,ardha, p.91 of Monier-Williams' Sanskrir-English Dictiocn-
ary) but here it is used with cardinals. For the equivalent
Pali expression see p.272 in A.K.Warder's Introduction to Pali, which

the PTS has just reprinted in paperback format.]
The second sutra

The Tibetanist I consulted makes the following seven points about
my translation. I have added my own comments 1n square brackets

after each point.

P.33, 1.3, In the Tibetan text all the gods and bodhisattvas are
seated on white stones. [In the Sanskrit version the
word 'seated' does not appear, so it is not expressly stated whether
anyone is seated or not. I assumed it to mean that the Buddha
was seated alone because in the Sanskrit the expression 'on a
stone slab like a white woollen blanket' is in the singular and
it did not seem likely that all the disciples, bodhisattvas and
gods were all sitting with him on the same stone! 1 think Sastri
should have put the word for stone slabs in the plural or com-
pounded with a word for 'seated' inflected in the instrumental

plural.]

P.33, 1.6-7. "Adorned with the jewels of immeasurable qualities'
refers to the three bodhisattvas and not to Mahabrahma
etc. [In the Sanskrit this adjective could refer to the bodhi-
sattvas or the gods, and even to the disciples. Sastri could
have avoided the ambiguity by compounding the adjective with the

bodhisattvas, i.e. apramegagunaratn:alaﬁkrtabodhisattvamahisattvaih.]

P.34, 1.5. 'Having fallen from' - the verb in Tibetan is mchis.pa
which can mean ‘have come to', i.e. they have come
to this assembly due to their practice of chastity etc. [The word
patita normally means 'fallen', but it can mean 'alighted' as the
verb pat means 'to fly' as well as 'to fall'., It does make better
sense in the context to say that the gods had arrived in the circle
of this assembly than that they had fallen from it. Sastri could

S ————
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have made it a bit easier for me if he had used the commoner past
participle gata instead of patita,]

P.34, 1.11. 'Those states' = dharmas? entities? perhaps for chos.

gan, 'whatever' would be better. [The word dharma
is notoriously difficult to translate, 'Entities' or ‘whatever'
are quite acceptable. 'States' has the sanction of Edgerton, p.
276, where he gives 'state of existence, condition of being' as
a meaning of dharma, as in Pali. Another reason why I used this
word is that 'states' was used to translate dhamma when I first
started learning Pali around 1972.]

1.13-14. 'The body of the doctrine' = Dharmakaya - the absolute
nature of Buddha (as in the three Kayas of the Buddha).

[In a Mahayana text I should have guessed this was the meaning.
1 think I have been influenced by the Pali meaning, given by Edger-
ton as 'having a body that is, or is characterised by the Doctrine’.
I have the support of L.de La Vallte Poussin, AbhidharmakoS$a vii.81,
n.l: 'souvent dharmakdya = le corps des é&critures = le deuxiéme
ratna', but Edgerton, which quotes this on p.177, says 'I have
not found this usage'.]

1.18-19. 'Recites a verse...sphere of religion'. The Tibetan reads

more like ‘'establishes themselves within the verses
composed about the sphere of reality, dependent origination'.
(He subsequently said that it means to be in tune with dependent
origination, dharmadhatu.) [Here Sastri's Sanskrit gatham pathati,
'recites a verse', does not convey the spiritual meaﬁing of the
Tibetan, even if we take pathati to mean 'peruses, studies'. Certain-
ly dharmadhatu can be transiated as 'sphere of reality', but 'sphere
of religion' has the support of Edgerton and also of Conze in
his Buddhist Thought in India, p.95, where he says 'Among the Maha-
samghikas' and in the Mahayana dharmadhatu quite regularly denotes
the absolute Dharma (i.e. Nirvana - JC), which is a factor addition-
al to all the contingent constituents of our experience. 'Dharma-
element' becomes one of the synonyms of the Absolute, and its
meaning epistemological but frankly religious, to such an extent
that the term may be rendered as 'sphere of religion'.]

1.19-20. 'Having been made to fall' - in Tibetan the meaning is
more ‘'when going from here' (i.e. when dying at the

end of a karmically determined life span). ([This 1is simply my

literal translation.of the Sanskrit itah pracavya, Of course it means
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'having one's existence in that world brought to an end by the

exhaustion of one's karma'. Cf.ksine punye martyalokam viSanti. ]

To conclude, I would say that | have answered Mr Skilling's

assertions of mistranslation of the first sutra, and with regard

to the second sutra Sastri's retranslation from Tibetan into Sans-

skit is basically reliable, although there is room for improvement.

Fr

ta

I would like to take this opportunity to correct some typographic-

al

l.

errors in my article as published:

Throughout, Brahma and Mahabrahma should read Brahma and Maha-
brahma.

On p.32, 1.6 from bottom, add 'what is feeling?' after ‘con-
ditioned by contact is feeling'.

On p.33, 1.5 from bottom, add ‘white' before 'woollen blanket'.
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CSOMA DE KOROS: Instigator of Tibetology

{On the occasion of the bicentenary of the birth of Csoma de K&rbds,
whose piloneer work eventually led to, amongst other studies, an
investigation and appreciation of Buddhism and the Buddhist litera-
ture of Tibet, we present the opening section of the author's
‘Hungary' - a chapter in his proposed full-length study of Buddhism
in the West.]

I

Alexander Csoma was born 1784 in K&rds (now Csomak®rds), Tran-
sylvania (a province that was ceded to Romania in 1919). The son
of a Calvinist border guard, between 1799-1815 he boarded at the
denominational Bethlen College, Nagyenyed, where he was taught
theology, classical philosophy, Latin, Greek and Hebrew. During
this period he also learnt French, German and Romanian. He inclined
towards philology and history; in the latter subject national
traditions were emphasised and these awoke in him a desire to
search for the racial 'homeland' of the Magyars, especially since
at least European scholars (including J.H.Klaproth) had (mistakenly)
identified his countrymen with the Uighurs of Central Asia. (Among-
st the reference works in the College library was Joseph de Guignes'
piloneer Histoire geénérale des Huns, Turcs, des Mongols et des autres Tartares
occidentaux, 5 vols, Paris 1756-8.) The young Csoma accordingly
acquired the available knowledge of the geography of the area
he intended to visit, read all the relevant travelogues and perfect-
ed his ascetic disposition to inure himself against the anticipated
hardships.

With a grant from an English Protestant mission, Csoma studied
Arabic, Turkish, English and ethnology at Gottingen University
in Hanover between 1816-8. For the first two subjects the renowned
Orientalist, Johann Eichhorn, was his tutor, whilst Arnold Heeren,
who had researched the history and culture of Asian peoples, en-
couraged his protegé in his chosen interests. On his own admission,
Csoma 'mastered thirteen living and dead languages' which included
(apart from those mentioned above) Italian, Spanish, Serbo-Croat
and Church Slavonic.

Having completed the necessary arrangements and obtained
the equivalent of an exit visa, Csoma set out on foot in the autumn
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of 1819 with 200 florins in his pocket., Passing through Persia,
he met the British Resident in Teheran (Major Willock) who gave
him Rs 300 which enabled him, after a perilous journey, to reach
Leh, the capital of Ladakh. Returning to Kashmir, he met William
Moorcroft, an English traveller and veterinary surgeon to the
East India Company, who recognised the latent potential in Csoma.
Moorcroft recommended him to the British Indian authorities who
in view of the strategic importance of Tibet, delegated to him
the task of studying its language. Accordingly, Csoma returned
to Kashmir and spent sixteen months during 1823-4 in Zangla gbdnpa,
Zanskar province, a slightly longer period during 1825-6 at Phugtal
(in the same area) and finally at Kanum in Upper Besarh for three
years from 1827. For collecting 40,000 Tibetan words, and thereby
revealing the treaures of both language and literature to the
West, he was paid a paltry Rs 50. Living frugally and enduring
the extremes of cold and heat, he finally prepared his Tibetan
grammar and dictionary which were published by the Asiatic Society
of Benéal in Calcutta. Their appearance brought him immediate

recognition by the academic world.

In 1837 he became Librarian of the Asiatic Society but in
1842 he set out again in an attempt to discover the ancient source
of the Magyar race. However, he contracted malaria and died in
Darjeeling in April. The Asiatic Society erected a memorial over
his grave on which the following lines were (in translation) com-
posed by another explorer, Count Istvan Szé€chenyi, and engraved
in 1910 by the Hungarian Academy of Sciences: 'Alexander Csoma
de Kdrés, Hungarian scientist, a founder of Oriental philology
for the world, for us, for his compatriots, an eternal example
of patriotism and scientific heroism, too. He searched for the
cradle of his nation and has found his own grave, but alsoc his

immortality’. E

About 1930 the Budapest sculptor, B&la Ohmann (1890-1968),
designed a mausoleum for Csoma in Hungary. Displaying Indian motifs,
it can still be seen in Szeged's National Hall in Dom Street.

In February 1933, at a meeting of Buddhists, the Minister
of Education and representatives of the Foreign Office, the Hong-
anji branch of J&do Shinshli in Kyoto declared de K&rés a bodhi-
sattva by reason of 'opening the heart of the West for the teach-
ings of Buddhism'. Gé&za Csorba sculptured a statue of him (donated
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by the 'Asiatic Society of Hungary') in an idealised samadhi posture
for the shrine room of the Taisho University in Tokyo.

And in the bicentennial year (1984),a Ft 2 stamp was issued
by the Government of Hungary. This depicts Csoma holding a quill
pen and paper; in the background is an outline of India and Tibet
with Darjeeling marked under a drawing of his grave.

The literary contributions of de K&6rds include an Essay towards
a Dictionary, Tibetan and English (Calcutta 1834; repr.Manjushri, New
Delhi 1973 and Akadémiai Kiadd, Budapest 1984, and, as A Dictionary
of Tibetan and English, by Cosmo, New Delhi 1978), A Grammar of the Tibetan
Language (Calcutta 1834; repr.London 1970, Delhi 1983 and Budapest
1984), Sanskrit-Tibetan-English Vocabulary (= the Mahavyutpatti ed. E.
Denison Ross and S.C.Vidyabhusan, Memoirs of the Asiatic Society
of Bengal IV, Parts 1 and 2, Calcutta 1910/16, Part 3, ed.D.C.
Chatterjee, 1944; enlarged and corrected by Anil K.Gupta, Delhi
1980; Parts 2 and 3 repr.Delhi 1982; repr.in one vol., Budapest
1984); numerous papers to Asiatic Researches (Calcutta), the most im-
portant comprising an ‘'Analysis of the Dulva' (= Vinaya, 1836
II, repr.1979) were reprinted in The Life and Teachings of Buddha (Cal-
cutta 1957) whilst his analyses of the Kanjur and Tanjur were
included in L.Austine Waddell The Buddhism of Tibet, or Lamaism (Cambridge
1894, repr.1967; New York 1972 and New Delhi 1979; Analysis of the
Kanjur, off-printed, Delhi 1982); his contributions to the Journal of
the Asiatic Society of Bengal - the most substantial comprising the
translation of half of the 13th century gnomic poem by Saskya-
pax:lc’lita (Subha‘gitaratnanidhi) - were edited by Denison Ross and
published as 'Tibetan Studies' (JASB 1912) - the collected works
from both Calcutta journals have been reprinted in one volume
by Akadémiai Kiadd (Budapest 1984); Azsiai Levelek: s mds indsok and
Buddha €lete &s tanitdsai (Budapest 1949 and 1972), The Subhasitaratna-
nidhi has now appeared in complete translation by L.Li.geti (but
versified by Dezs& Tandori) under the title A bdlcsesség kincsest&ra
(Eurdpa Kdényvkiad®, Budapest 1984). 2

II

To perpetuate his memory and promote the interests to which he
had dedicated his all-too-short life, the K&r&si Csoma T&rsaség

(Society) was founded 1920 in Budapest by Gyula Németh, Zoltan
Felvinczi Takédcs and Count Pal Teleki (1879-1941; Prime Minister
1920-1 and 1939-41). Németh (1890-1976) was Professor of Turkology
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at Budapest University and edited the K&érdsi Csoma Archivum in
three volumes (1921, 1932, supplement to I - 1936, and 1941).
Takdcs (1B80-1964) was Professor of the History of Art at Szeged
University and recounted his travels throught India, China and
Japan in PBuddha fitj&n a Tavol-keleten ('On the Pahof the Buddha in the
Far East', 2 vols, Budapest 1937)

Although the objects of the Society were to study the languages,
literatures, history and culture of Asia, it remained in a generally
moribund state doubtless due to the tense political situation
in central Europe. It was not until 1968 that the Society was
revived with Németh as Honorary President. The necessary impetus
came from Lajos Ligeti who was elected President., Born 1902, he
undertook fieldwork in Inner Mongolia between the World Wars and
effectively initiated Mongolian studies at Budapest University
where he occupied the Chair of Inner Asian Studies between 1942-
75. Thereafter, he served as Vice-President of the Academy of
Sciences for nearly two decades and is still chief editor of its
prestigous multi-lingual bi-annual Acta Orientalia Hungaricae, Amongst
his numerous publications it would be appropriate to mention Vols
III and VI of Bibliotheca Orientalis Hungarica (sponsored by the
Socliety): Catalogue du Kanjur mongol imprimé& I (1942) and the edited fac-
similes of Le Subhasitaratnanidhi mongol 1 (1948).

III

In September 1976, under the auspices of the Academy of Sciences,
the Society held a symposium dedicated to the memory of de Koérds
at Matrafured. Notable representatives of Tibetan and Central
Asian studies from sixteen countries participated in the conference
which covered the fields of Tibetan culture, history, linguistics,
religion and sociology and related aspects of Tangut studies.
The Proceedings were subsequently edited by Ligeti (Budapest 1978)
who contributed a long essay on 'Le mé€rite d'ériger un stilpa et
l'histoire de 1'égléphant d'or'.

The success of this conference led to a similar meeting held
in September 1979 by Lake Balaton. To perpetuate the Memorial
Symposium, a Permanent International Committee was elected to
maintain contact between the participants, implement resolutions
between meetings and prepare for the next session. The Committee
now comprises Andras Réna-Tas (President), Gydrgy Karaand Géza
Uray from Hungary, E.Steinkellner (Austria), W.Helssig (W.Germany),
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M.Taube (E.Germany), L.Petech (Italy), J.Takasaki (Japan), Sh.
Bira (Mongolia), E.I.Kychanov (USSR) and T.V.Wylie (USA).

The Bulletin of the Csoma de K&rds Symposium has appeared in three
double issues between 1977-9 and, through the medium of English,
‘offers regular information and bibliography in the fields of
...Tibetan Studies, Central Asiatic Studies and Lamaism'. Under
the editorship of Jdzsef Terj€k [George Somlai from the next issue],
reports on the work of university departments, institutes, libraries

and individual scholars were made known to the public,

A third Symposium was held in Velm (Vienna), September 1981,
which was sponsored by the Institut fur Tibetologie und Buddhismus-
kunde at the University. Fifty-eight scholars from Europe, North
America and the Far East particirated out of which forty-six had
their papers published in the Proceedings, edited by E.,Steinkellner
and H.Tauscher under the titles Contributions on Tibetan Language, History
and Culture and Contributions on Tibetan and Buddhist Religion and Philosophy,
Both volumes appeared in the series Wiener Studien zur Tibetologie
und Buddhismuskunde (10 and 11) published by Vienna University in
1983,

In India a Memorial Seminar was held on de K&rts' birth anni-
versary in 1977 by the Department of Buddhist Studies at the Uni-
versity of Delhi. Amongst the participants, Gé&za Bethlenfalvy
[now General Secretary of the K&rdsi Csoma Tarsasdg] submitted
a paper on the origins of Saskya's Subh@sitaratnanidhi and its
translations, whilst Margit Kbves (who obtained her doctorate
from the Department) analysed a Prajtaparamit3 stotra by Nag&rjuna

on the basis of its Uighuric and Tibetan translations.
v

In the bicentenary year of Csoma de K&rds' birth (1984), appropriate
events have been held in Hungary, England and India. In Budapest
195 artefacts illustrating the 'Art of Lamaism' were exhibited
at the Museum of Applied Arts. Outside the capital, at Visegrad,
the Ko6trbvsi Csoma Tadrsasdg and Budapest University's Department
of Inner Asia [now headed by G.Kara] organised a symposium in
September under the State Committee presidency of the Deputy Prime
Minister, Istvdn Sarl6és. No less than eighty-nine scholars from
all over the world (as in the case for all previous conferences)
presented papers on the life of de K8rbts, the religion, philosophy,
logic, canonical literature, language, medicine and music of Tibet,
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and the history, literature, anthropology and arts of Central
Asia,

To coincide with the actual birthday (in April), a symposium
was arranged at the School of Oriental and African Studies, London
University, by lecturers Philip Denwood and Dr Gé&za Fehérviri.

Other speakers on the life of de K&rds and Tibetan culture in
general included Prof.Kara. A small exhibition of relevant artefacts
was held in the School's library.

Yet another seminar was held in April, in Delhi, Jjointly
organised by the University's Department of Buddhist Studies and
the K8rdsi Csoma Cultural Circle, ani guided by Prof.Lokesh Chandra
(Chairman, Indian Council of Historical Research). A book in Hindi
on the life and achievements of de K&rds by Tirlok Deep was released
on this occasion. (At the end of March an International Seminar
on Buddhist Iconography was organised by the Tibet House Cultural
Centre, New Delhi.)

Finally, Akadémiai Kiadd (Budapest) reprinted the collected
works of de Kfrds as intimated in the bibliography above. Also,
forty-seven essays on Tibetan and Buddhist Studies in two volumes edited

by Prof.Emeritus Lajos Ligeti.

Notes;

1 Biographical materials (all those in Hungarian published in Budapest unless
otherwise indicated) include:

A letter from de K8ros dated 1825 (JRAS I, London 1834).

His death reported, with a tribute, by A.Campbell (JRAS 1842).

Obituary (JRAS 1843, Proceedings).

Further obituary notes by G.W.A.Lloyd and A.Campbell (JRAS 1846).

Life sketch included in A.Schiefner Tibetan Tales (tr. W.R.S.Ralston, London 1882).

Theodore (or Tivadar) Duka (1825-1908) was ADC to Arthur Gydrgy, the C-in—C
of the ill-fated Hungarian revolutionary army during 1848-9, and subsequently
became a political refugee in London and a surgeon in India. He learned all
he could about his illustrious countryman and wrote two essays for the period-
ical Budapesti Szemle: 'Adalék KB8Tdsi Csoma Sdndor életiratdhoz' (1864) and
'KoTosi Csoma Sdndor' (1884, off-printed 1898); KOrdsi Csoma S&ndor dolgozatai

(= collected essays, 1885; repr. Arya Maitreya Mandala, 1984) translated as
The Life and Works of Alexander Csoma de KOrds (London 1885; repr.New Delhi 1972);

and an appreciation of de Kbrés in the Journal of the Royal Asiatic Society:
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'Some remarks on the life and labours of Alexander Csoma de Kords delivered
on the occasion when his Tibetan books and MSS were exhibited before the Royal
Asiatic Society on the l6th June 1884°'.

Zelma Forray Badn A v&ndorlo székely csillag (1942)
Ervin Baktay A vildg tetején. K¥rtsi Csoma SS&ndor nyomdokain nyugati Tibetbe
(1930)
A messzeségek vindora. KbYbsi Csoma Sindor regényes életrajza
(1934, repr.l1960)
Hiromszéktdl a Himdlajdig. KbY8si Csoma Sdndor &letutja (1942)
K&Ydsi Csoma Sandor (1962)
Elek Benedek 'Kordsi Csoma Sdndor' (Nagy magyarok é&lete, 1907, repr.1979, and
Hires erd&lyi magyarok, Satu Mare 1922)
Géza Bethlenfalvy 'Alexander Csoma de Kdtds in Ladakh' (Proceedings of the
Csoma de K¥rds Memorial Symposium, ed.L.Ligeti, 1978)
Lajos Blaskovich Oshaza és K¥rdsi Csoma Sdndor célja. K®r#si Csoma Sdndor
halil&nak 100. &vfordulojin (1942)
Jend Cholnoky K&rdsi Csoma S&ndor (1940)
Elek Csetri Korosi Csoma Sandor indulasa (Bucharest 1979)
'Koriisi Csoma Sdndor sziiletésérdl és szdrmazdsdrdl' (Korunk XXXVIII,
1979)
'KSrdsi Csoma Sdndor's training for oriental studies in Transyl-
vania' (Contributions on Tibetan Language, History and Culture,
ed. E.Steinkellner and H.Tauscher, Vienna 1983)
'Csoma de K8Tds' Life before his Oriental Journey' (Tibetan and
Buddhist Studies 1, ed. L.Ligeti, Budapest 1984)
Sadndor Debreczy K&Tdsi Csoma Sdndor csodilatos &lete (Sf.Gheorghe 1937; repr.
Sepsiszentgybrgy 1942)
E.Denison Ross 'KSTdsi Csoma Sidndor és a tibeti buddhizmus' (Akadémiai Ertesitd
1910)
'Kordsl Csoma Sdndor' (K&rdsi Csoma Archivum II, 1932)
Léon Feer 'Csoma de KStrds, fondateur des études tib&taines' (Bulletin de la
Société académique indo-chinoise, Paris 1885-6)
Gyula Haldsz Ot vili8grész magyar véndorai. Kfrdsi Csoma Sdndor (1937)
Vildgj&rd magyarok (1945)
Ernest Hetényi ‘'Alexander Csoma de KSrds' (Tibetan Review 1,12, Darjeeling 1968,
Bulletin of Tibetology IX,l, Gangtok 1972, and A K¥fidsi Csoma
Sa&ndor Intézet K¥zlemedhyei - Communications of the Alexander
Csoma de K¥Urds Institute for Buddhology I, Budapest 1972)
'Pioneering Works by Hungarian' (World Bnddhism XXI,3, Nugegoda 1972)
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W.W.Hunter 'A Pilgrim Scholar (The Pioneer, Allahabad 1885; repr. in The India
of the Queen and other Essays, ed. Lady Hunter, London 1903, and The
Life and Teachings of Buddha, Calcutta 1957); plagiarised by Edmond
Bordeaux Szekely as Pilgrim of the Himalayas (San Diego 1974); tr. by
A.Boder as 'A zardndok tudds' (huddha &lete és tanitdsai, Bucharest
1972, repr. 1982)
Laszl6 Kadar 'Adalékok Kétési Csoma Sdndor szdrmazdsi rejtélyének megoldisihoz'
(Keletkutatss 2, 1974)
Gybrgy Kara KoYbsi Csoma Sandor (1970)
Istvdn Korda A nagy ut. K&rosi Csoma Séndor cletregénye (Bucharest 1956, repr.
1978; Budapest 1958) ir. as bramul cel mare (Bucharest 1958)
Géza Laczké Kdrdvsi Csoma Sandor (Szeged 1942)
Lajos Ligeti 'Les pérégrinations de Csoma de Kords et les pays des Yugar'
(Revue des &tudes hongroiscs XIl, Paris 1934)
'Alexandre Csoma de Kdrds' (Nouvelle Revue de Hongrie, 1935)
'KéTbsi Csoma Sindor emlékezete' (Kifrdsi Csoma Archivum 111, 1941)
'Alexander Kérési Csoma' (Ungarn, 1942)
K8rdsi Csoma Sdndor (1942)
Lajos Magyari Alexander Csoma de K&ris' Legacy (1976)
Liszl6 Musrai K&rési Csoma Sandor {(Nagyenyed 1946)
'K6rdsi Csoma Sandor &s Nagyenyed' (Magyar Pedagbgia LXIII, 1963)
Hirendranath Mukerjee Csoma de K&frds - a dedicated life (New Delhi 1977). Repr.
as Great Tibetologist. Alexander Csoma de K&ros, Hermit Hero
from Hungary (New Delhi 1984)
Gyula Németh 'K&rési Csoma Sindor célja' (ElSad&sok K¥rdsi Csoma emlékére 10,
1935)
K&rosi Csoma S&ndor lelki alkata &z fejlddése (Kolozsvar 1943)
Istvdn Sdrandy A mesék orszdgdban. KOrdsi Csoma S&ndor utazdsa (l911)
Ference Szildgyi 'Adalék K&rdsi Csoma Sandor életrajzdhoz' (MTA Nyelv. és Iro-
dalmi Osztdlydnak Kozleményei XXI, 1964)
K&rosi Csoma Sdndor hazai utja (1966)
Igy élt K¥rosi Csoma Sdndor (1977)
Oliver Técsdi Techy 'K&rdsi Csoma Sindor és a tibeti buddhizmus' (A Magyar
kKeleti Tédrsas8g Kiadrényai 1-3, 1944)
G.Tucci 'Té2§§andrc Csoma de Korbs' (Acta Philosophica 1, Kolozsvir University,
Mirton ungi 'Egy pdr téredékvonis Kirdsi Csoma Sadndor képébGl' (Vasdrnapi Ujsdg
VII, 1860)

Michel Peissel in Zanskar. The Hidden Kingdom (London 1979) includes numerous

references to de KSTés' visits to Zanskar. (The French author was the first
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European to explore this autonomous state in 1976.)

Jézsef Esteli of Esztergom compiled an exhaustive survey of all the references
to de Kdrds contained in Western publications in the form of a doctoral disser-
tation for the Arya Maitreya Mandala in 1981 which was published in the following

year under the title K&rbsi Csoma Sandor dokumenticié,

2?2 Exegetical materials and collections of de Kfrds' manuscripts have been

edited as follows:

Rev. S.C.Malan 'Tibetan Books and Manuscripts of the Late Alexander Csoma de
Kfrds presented to the Royal Hungarian Academy of Sciences
at Budapest' (Journal of the Asiatic Society of Bengal, 1884)

L.Ligeti ‘'Ouvrages tibétains rédigés 3 1'usage de Csoma' (T'oung Pao, Leiden

1933)
L.Ligeti et al. Analecta orientalia memoriae Alexandri Csoma de K&rds dicata
(Bibliotheca Orientalis Hungarica V, 1942-7) including L.J.Nagy
Tibetan Books and Manuscripts of Alexander Csoma de K&rds in
the Library of the Hungarian Academy of Sciences.
Jézsef Terjék Tuddsitdsok K¥rdsi Csoma Sdndor r6l (K&rdsl Csoma TArsasdg, 1971)
Tibetan Compendia written for Csoma de KOr#hs by the Lamas of
Zafis-dkar (= MSS in the above Library, Sata-Pitaka Series 231,
New Delhi 1976)
K&8rdsi Csoma dokumentumok as Akad€miai Kdnyvtiar gyujteményeiben
and Collection of Tibetan Manuscripts and Xylographs of Alexander

Csoma de K&rds (Academy of Sciences, Budapest 1976)

See also Bibliography of Tibetan Studies (Calcutta 1971) by Sibadas Chaudhuri
(Librarian of the Asiatic Society of Bengal) who dedicated it to de K&rés and

Sarat Chandra Das.
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NEWS & NOTES
The Buddhist Research Library v

Situated at 36 Sri Sorata Mawatha, Gangodawila, Nugegoda (Sri
Lanka), this research centre was opened in April 1984 by the Comm-
issioner of Buddhist Affairs, Mr Eardley Ratwatte. Under the aus-
pices of the Public Trustee, the main initial object is to collect
books on Buddhist and Indian philosophy in general in Pali, Pra-
krit, Sanskrit and English, both for reference purposes and to
further original research. Apparently, no existing university or

public library in Sri Lanka possesses adequate holdings in these

languages, other than Sinhala ola leaf manuscripts and printed

books. There will also be residential facilities for scholar bhikkhus,

The Director is Ven.Dr H.Saddhitissa (joint Vice-President

of the Pali Text Society and, from lst March 1985, Spiritual Adviser

of the London Buddhist Vihara - Ven.M.Vajirafizna will succeed
him as its Head), whilst Ven.Dr Gatare Dhammapaila is Hon.Secretary
and Ven.Helawa Janananda is Librarian.

ol

Publications and Representatives of the PTS

The headquarters of the agents for the Pali Text Society, Routledge
& Kegan Paul Ltd, have moved to l4 Leicester Square, London WC2H
7PH (tel.01-437 9011). Their bookshop has been sold to new OWners
who will, however, continue to stock all PTS publications. Under
the name Knightsbridge Books, it is now situated at 32 Store Street,
London WC1E 7BS (tel.01-636 1252). Orders by post should continue
to be sent to the PTS section (c/o Arthur Messer) at Routledge
& Kegan Paul, Broadway House, Newtown Road, Henley-on-Thames,
Oxon RGS 1EN (tel.01-753 94135).

(The President) K.R.Norman's long-awaited translation of
the Sutta-Nipata (with variant readings by I.B.Horner and Ven.Dr
W.Rahula) was published under the title, The Group of Discourses, and
this will undoubtedly supersede all earlier versions which were
largely defective, either philologically or stylistically. A.K.
Warder's Introduction to Pali, virtually the only accessible grammar
on the subject, has been reprinted in paperback format at the
bargain price of £4.95, Also appearing during 1984 were the follow-
ing reprints in the Translation Series: The Book of the Discipline 1I1I,
Dialogues of the Buddha I-III and Minor Anthologies I1 (Udana and Iti-
vuttaka).
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The PTS is represented overseas by the following:

Australia: Phra Khantipalo, Wat Buddha-Dhamma, 10 Mile Hollow,
Wisemans Ferry, NSW 2255.

He has produced an incomparable 'guide to the Discourses in the

Numerical Collection (Ahguttara-nikaya) listing subjects, similes,

persons and places'. Where's that Sutta? will be reprinted to form the

JPTS for 1985.

Burma: U Nyi Nyi, 84D Goodliffe Road, Yankin P.0., Rangoon.

Japan: Prof.Fumimaro Watanabe, 1-1-79 Nanryo-cho, Uji City,

Eyoto 611.
His Toronto University dissertation was published in 1983 by Moti-
lal Banarsidass, Delhi, under the title Philosophy and its Development

in the Nikayas and Abhidhamma,
Malaysia: Choy Meng Hooi, 1 Road SS 3/2, Petaling Jaya, Selangor.

Sri Lanka: Prof.N.A.Jayawickrama, 1 Park Gardens, Colombo 5.
He intends to translate the Papalicasidani for the PTS.

Thailand: The Buddhist Association of Thailand, 41 Phra Aditya

Street, Bangkok.

USA: Prof.George W.Bond, Northwestern University, Dept of the
History and Literature of Religions, 1940 Sheridan Road,
Evanston, Illinois 60201.

He has produced a study of “The Word of the Buddha". The TipiFaka and its

Interpretation in Theravada Buddhism {M.D.Gunasena, Colombo 1982) which

includes a detailed thesis on the Nettippakarana.

Other Publications and Reprints in 1984 v

H.Bechert and R.Gombrich (ed.) The World of Buddhism (London), Le monde
de bouddhisme (Paris) and Die Welt des Buddhismus (Munich). L&on Feer
(tr.G.M.Foulkes) A Study of Jatakas (Varanasi). E.Frauwallner History
of Indian Philosophy (Delhi). Ananda W.P.Gurugé From the Living Fountains
of Buddhism, Sri Lankan Support to Pioneering Western Orientalists
[notably Sir Edwin Arnold, Paul Carus, R.Chalmers, R.C.Childers,
V.Fausb¢ll, W.Geiger, C.R.Lanman, E.Miller, Max Muller, I.Minaev,
R.Morris, K.E.Neumann, H,S8.0lcott, H.Oldenberg, R.Pischel, C.A.F.
and T.W.Rhys Davids, R.Rost, V.Trenckner, H.C.Warren and F.L.Wood-
ward] (Colombo). Rune E.A.Johansson La Psicologia del Nirvél?a (Rome) .
Francis Mason Kaccayana's Pali Grammar with Chrestomathy and Vocabulary
(Delhi). Max Mlller A Dictionary of Buddhist Technical Terms (= Dharma-
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Samgraha, New Delhi). Nyanaponika (tr.) Die Lehrreden des Buddha aus der
angereihten Sammlung (5 vols, Freiburg). Nyanatiloka (tr.A.Solé&-Leris)
La Paraula del Buda (in Catalan - Abadia de Montserrat). H.Oldenberg

Buddha (Stuttgart). Amalia Pezzali L'idealismo buddhista di Asanga (Bolo-
gna). Alexander Piatigorsky The Buddhist Philosephy of Thought, Essays in
Interpretation (London and Totowa, New Jersey). Walpola Rahula (tr.

M.A.Fala) L'Insegnamento del Buddha (Rome) and Was der Buddha lehrt (Berne)

V.Stache-Rosen (tr.) pas Upalipariprechasutra, Ein Text zur buddhist-
ischen Ordendisziplin (ed.H.Bechert, Gottingen). Th.Stcherbatsky
Buddhist Logic (New Delhi). L.Ananda Wickremeratne The Genesis of an

Orientalist: Thomas William Rhys Davids [and Huddhism] in Sri Lanka (Delhi).

The Mahdyana Study Group and its work /

.

The Mahayana Study Group (MSG) is a small body of (London) Buddhist
Society members who, thanks to the help of the Council, now meet

regularly at the Society to study and to inform each other on
the Mahaydna and its origins. A primary activity is the group
study of Mahayana sltras from translations of the original texts

with the aim of accurate interpretation and assimilation.

The group is small enough to decide its own programmes of
activity by concensus yet has sufficient individual skills and
contacts to engage in substantial works of research and trans-
lations of texts and studies from the French. Although not primarily
academic in either background or inclination, MSG members make
use of the works of professional scholars in their researches
into Mahayana and its later developments.

As well as group study of texts by and for its own members,
the MSG aims at bringing the results of academic studies and trans-
lations within reach of a wider public of Buddhists and students
of Buddhism. This is done by holding classes and lectures (some
of these on tapes) for systematic exposition based on the literature
or information on specifics by means of researched articles. In-
dividual research is encouraged and guided when connected with
agreed programmes and the group as a whole provides a forum for

the presentation and assessment of results.

The group recognises and affirms the religious framework
of the study/practice of the Buddhadharma and its aspirations
focus on the ancient tradition of Buddhist scholar-devotees. As
Buddhists by conviction, group members can determine and sustain
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personal practice from the teachings in the texts themselves.
This religious framework is emphasised by holding a regular puja

which includes the formal reading of sutra texts and meditation.

This pattern of puja and study has continued in various locali-
ties and with a core of founder members since 1954, How, the range
and scale of needful work exceeds the group's capacities and it,
therefore, welcome enquiries from those interested in helping
in any way to meet the ever growing need for reliable knowledge
of the works of the ancient masters and the texts of the Illustrious
Dharma.

For further information please write to Eric Cheetham, c/o
The Buddhist Scciety, 58 Eccleston Square, London SWIV 1PH.
Research Centre in Japan -

A School of Far Eastern Studies, forming part of the Italian Cult-
ural Institute in Kyoto, was opened in May 1984 in the presence
of the Italian Minister of Education, Franco Falcucci, and Ambas-
sador, Marcello Guidi, Dr Hubert Durt (Director of the Institut
du Hobogirin), one of his assistants, Antonino Forte, and a number

of Japanese Orientalists.

Located near the University, the School offers the customary
facilities whilst its library of 3,000 volumes has been generously
supplemented by the Western-language books from the collection
of the late Mgr E.Lamotte. The School intends to enter into agree-
ments with similar institutions in the world and exchange biblio-
graphic information and documentary materials, also to hold seminars

and facilitate the work of visiting scholars.

The School is situated on the 4th floor of the Italian-Japanese
Cultural Center, 4 Yoshida Ushinomiya-cho, Sakyo-ku, Kyoto.

First International Conference on Buddhism and National Cultures .~

Sponsored by the Indian Council of Cultural Relations, Indian
Council of Historical Research, Indian Council of Philosophical
Research and the Advisory Committee on Buddhist Studies, India,
this conference was held in New Delhi between 10th-15th October
1984. It was formally opened by the late Prime Minister, Indira
Gandhi, who 'called upon the whole of mankind to try to benefit
from the rich spiritual treasure left behind by the Buddha and
other religious leaders instead of looking for new guides'.
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The large number of entries were categorised under seven
main headings: Buddhist Ecumenism in National Cultures, Buddhist
Non-Violence and Peace, Philosophy and Religion, Architecture
and Arts, Socio-Economic Ideas and Institutions, Literature, and
Forms of Worship and Meditation.

Between 4-500 scholars from all over the world participated,
some of the most notable and relevant papers being 'Buddhism and
World Peace' (Ven.Kushok Bakula), 'Some Unique Features of Buddhist
Logic' (Sibajiban Bhattacharya), 'The Uniqueness of the Buddhist
Way of Thinking and its Encounter with the West Today' (Guy Bugault)
'Buddhist Oikoumené' (Lokesh Chandra), 'Contribution of Buddhism
in the Field of Rasa (Aesthetic Sentiments)' (Angraj Chaudhary),
"Buddhist Art in Thailand' (Subhadradis Diskul), 'An Indian Philo-
sophy of Universal Contingency, Nagarjuna's School' (Carmen Drago-
netti), 'Observations on the Rituals of Mahdyana' (Luis 0.Gomez),
'Buddhist Philosophy of the Ineffability of Ultimate Reals and
the Concept of Apoha' (Rita Gupta}, 'Buddhism and Chinese Culture'
(Ren Jiyu), 'Buddhism and WNational Culture in Korea' (Rhi Ki-
Yong), 'Buddhism and the Vietnamese Culture' (Thich Minh Chau),
'The Indian Origins of the Lam-rim Literature of Central Asia'

(including new material from the commentaries on the Sutrasamuccaya

- Bhikkhu Pasadika), 'The Importance of Candrakirti and his Prasanna-

pada in Madhyamaka Thought' (Amalia Pezzali), '"Preliminary Observat-
ions on the History of Ancient Sri Nalanda Mahavihara - Early
Nalanda and Sravasti' (Gustav Roth), 'The Literature of the Pudgala-
vadins' - already published in f%he Journal of the International Associat-
ion of Buddhist Studies 7,1, 1984 - Thich Thien Chau), 'Socio-Economic
Ideas in Early Buddhist Scriptures' (Mahesh Tiwary), 'Buddhism
in Udyana-Nagarahara, Eastern Afghanistan' (C.S.Upasak) and 'Budd-
hist Meditation (from root-Buddhism to Tantra)' (Alex Wayman).

In addition, keynote addresses includes those delivered by
Ven.Dr Walpola Rahula (on the authenticity of the Sinhalese Buddhist
tradition), Prof.Emeritus Hajime Nakamura, and Prof.G.C.Pande
(on Buddhist ecumenism vis-a-vis ecumenical ideas of the Vatican).

All these contributions will be published in a special volume.

For presentation at the conference, Mahesh Tiwary edited
a collection of twenty-nine short essays - many by the same partici-
pants. Under the title Bodhi-Ra%mi, they are divided into four broad

sections: History and Culture, Thoughts and Beliefs, Literature
and Aesthetics, Art and Iconography.

OBITUARIES

Giuseppe Tuceci (5.6.1894 - 4.4,1984) “/

Pre-eminent in the fields of both Buddhist scholarship and arch-
aeclogy, Tucci had deservedly dominated Italian Oriental studies
in this century. He was born in Macerata (the birthplace of the
18th century Capuchin chronicler of Tibet, Cassiano Beligatti),
in the Adriatic province of Marche. After serving in the First
World War he completed his studles at the University of Rome

obtaining a doctorate in 1919. He became a lecturer and finally
the Professor of the Religions and Philosophies of India, only
retiring in 1969. Between 1925-30 he taught Italian, Chinese and
Tibetan at the universities of Calcutta and Shantiniketan and
was elected to the Italian Academy in 1929, Thereafter, he accumu-

lated numerous honours and decorations from all over the world
for his services to scholarship and archaeology. The Istituto
Italiano per il Medio ed Estremo Oriente (IsMEO), with which he
was indissolubly connected, was established in the imposing Palazzo
Brancaccio, Rome, in 1933, although he only became its official
President from its legal incorporation in 1948, In recognition
of his outstanding achievements inm the Oriental field and on the
occasion of his 80th birthday, two volumes of 'Studi in onore
di Giuseppe Tucci' were presented to him - collectively (and appro-

priately) entitled Gururdajamafijarikd (Naples 1974).

Apart from conducting archaeological expeditions to Pakistan,
Afghanistan and Iran, he visited Tibet and the neighbouring provin-
ces on eight occasions between 1927-48, always travelling on foot
and in the company of a lama. Perhaps it was mere updya that made
him claim to be a Tibetan in a previous life, nonetheless he was
able to transport from Tibet to Rome enormous quantities of manu-
scripts, objets d'art and artefacts for subsequent study and repro-
duction in, notably, Indo-Tibetica.

The first major documented expedition was to Western Tibet
-~ the ancient kingdom of Guge - in 1933. 'Through the enlightened
intervention of the Head of the Government' (Benito Mussolini)
and the financial backing of Italian industy and commerce, Tucci's
six-month programme of travel in company with marine captain,
Dr Eugenio Ghersi, was accepted. In reading the 'Chronicle' (mis-
leadingly translated under the sensational title of Secrets of Tibet)
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one realises that Tucci was undoubtedly the most sympathetic Western
visitor to the Land of Snows. Elsewhere, he referred to 'my Buddhist
leanings'. In the Preface he admits: 'I presented myself in the
guise of a disciple, even if the conversation on abstruse themes
of theology and metaphysics - when I found monks capable of under-
standing me - showed that I was a novice; I bowed before statues,
I recited formulas of prayer in the austere silence of sacristies,
I devoutly kindled votive lamps on altars, greatly to my advantage,
and 1 raised above my head with the utmost respect every book
or statue which was offered to me' (pp.xi-xii). Little wonder
that he was referred to as "lama rinpoché&' by his admiring hosts.
'Even if occasional travellers...have preceded me into Western
Tibet, there is no doubt that no one of them has pursued the same
ends as I have set for myself or has taken the trouble to study

the country from the historical, archaeological and epigraphical
point of view' (p.xiii).

Following the route of Rinchen zang-po (the 10th century
Dharmadita of Guge), the party 'visited without exception all
the monasteries and all the temples; we have photographed their
interiors, their frescos, their statues and their inscriptions,
collecting precious scientific material' (p.81) before complete
physical decay and political inaccessibility removed from sight
a distinguished and unique religious civilisation. 'One can under-
stand why this people lives so intensely in its religion, almost
entranced and lost in visions unknown to us. The landscape is
the natural background for Lamaism, for its rites, for its demons;
all 1is gigantic and mysterious, infinite and sad' (p.104), Tucci
further observed: 'This people, apparently so rude and primitive,
who have been able to rise to the supreme heights of philosophic
speculation and the highest mystic exaltation, also possess an
innately profound and spontaneous sense of art. The Tibetan loves
beautiful things; we are not speaking only of his temples and
his sacred or cult objects, but also of the small things required
for everyday life...' (p.123).

Tucci's sincere rapport with the indigenous interpretation
and expression of Buddhism also reveals itself in the same chronicle,
viz., 'the grand doctrinal conceptions and the profound mystical
experiences of the mahiyiana' and 'one of the mystical creeds most
worthy of study and one of the most profoundly felt of uplifting
beliefs' (p.72); 'It is therefore desirable...that one begins
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the study of this mystic and magic literature of Tibet from which
psychologists and psychoanalysts will have much to learn' (p.97);
'Then there is a series of treatises on the Dmﬁkoga, a vast mystic

literature, written originally in certain medieval dialects of
India, in which the Mahayanic schools have reached their loftiest
expresssion....They are of the utmost importance for the full
understanding of the mysticism and asceticism of Buddhism...'
(p.197), Thereafter, he devoted his life to revealing the treasures
of Tibetan culture and edited or translated those texts in the

mainstream of Buddhist thought.

On his final visit, To Lhasa and Beyond, in 1948, he 'had the in-
valuable companionship of [Sherpa] Tenzin, who was soon to climb
Everest'. When they actually reached the capital, the prized goal
of all travellers to Tibet, Tucci was granted an audience with
the young Dalai Lama and was able to explore the many monasteries
there. A decade later Tuccl organised excavations at Swat (Pakistan)
which, under its classical name of U@@iyéna, was the birthplace

of Padmasambhava, the legendary Dharmadita to Tibet.

Tucci's ambition was to place Italy firmly on the map as
far as Oriental studies were concerned. In this he succeeded
brilliantly; the proliferation of 'research centres' within IsMEO
and, no doubt, the post-War expansion in exploration and translation
of Oriental materials, owe almost everything to his boundless
energy and determination. His most tangible legacy is the Serie
Orientale Roma which for many years incorporated all the indigenous
works of Buddhist scholarship. His own contributions to this series

comprised:

1 The Tombs of the Tibetan Kings (1950). IX Minor Buddhist Texts 1 (1956; repr.
Kyoto 1978) = Asanga's commentary on the Prajfidparamitd - Triéacikéyé? Prajfia-
paramitdydh Kirikasaptatih - English introduction, romanised Sanskrit text with
Chinese, Tibetan and English translations; analysis of the Vajracchedika by Vasu-
bandhu (compared with KamalaSila's commentary) - with Gilgit text of Vajracche-
dikd ed. by N.P.Chakravarti; Nigdrjuna's Mahéyéna~ViT§1k5 - Sanskrit text and
English translation; Kambalapdda's NavaflokI - a treatise on the Prajfidpdramita

- Sanskrit text with Tibetan, Chinese and English translations; Amftikara's Catu@-
stavasamdsdrtha - Sanskrit texts of Niraupamyastava, Acintyastava and Paramdrtha-
stava - hymns attributed to Nigdrjuna; Jitdri's Hetutattvopadefa and Vidydkaran-
ganti's Tarkasopdna - Sanskrit texts of two treatises on logic. II (1958; repr.
Kyoto 1978) = 'The debate of bSam yas according to Tibetan sources' (between Ind-
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ian pandits and Chinese Ch'an masters in Tibet at the end of the 8th century)
together with KamalasIla's Bhidvandkrama (romanised Sanskrit and Tibetan texts
of the first book with an English summary).*XXI Ed. and tr. (with G.Pugliese
Carratelli, G.Levi della Vida and U.Serrato) Un editto bilingue greco-aramaico
di ASoka (1958). XXIV Ed.and tr. Deb t'er dmar po gsar ma, Tibetan Chronicles
by bSod nams grags pa (1971). XLIII Minor Buddhist Texts II1 (1971) = the Sans-

krit text of the third book of Kamalaiila's Bhivanikrama.
* Preliminary Report on two Scientific Expeditions in Nepal (1956).
In chronological order, Tucci's other works related to Buddhism,

Central or Far East Asian culture are as follows:

'A proposito dei rapporti tra cristianesimo e buddhismo’ (Bilychnis XV, Rome
1920). 'Un altro poema di Aévaghuga: il Saundarinanda' (Alle Fonti delle Relig-
toni T, 1921). 'L'influsso del buddhismo sulla civilta dell 'Estremo Oriente’
(Bilychnis XVIL, 1921). 'Note ed appunti sul Divyavaddna' (Atti del R.Istituto
Veneto di Scienze, Lettere ed Arti LXXXI, 1922). 'Lhasa e il lamaismo' (La terra
e la vita 1, 1922). 'Lo éataéastra, tradotto dal sanscrito e commentate' (two
parts, Alle Fonti delle Religioni I-I1, 1922-3). 'Di una leggendaria biografia
cinese di.Négér]una' (Bilychnis XXII, 1923). Saptafatikidprajfidpiramitd - Sans-
krit text ed. for Memorie della Reale Accademia Nazionale dei Lincei V (Rome
1923). Lankavatdrasiitra - comparative study of Chapters 1 and 2 from the Sans-
krit text and three Chinese recensions (ibid.). Kﬁra?davyﬁha or Avalokitefvara-
gunakarandavylilha - a study for Atti della R,Accademia.della Scienze (Turin 1923),
Catuyéanaka - comparative study of the Chinese text with the Sanskrit original
and Tibetan recension (Rivisti degli Studi Orientali X, Rome 1923) - translated
from the Chinese, with the Sanskrit text, Tibetan translation and CandrakIrti's
commentary from the Chinese included in Studi e materiali di storia delle relig-
ioni (Rome 1925). éataﬁistra - tr.from Chinese under title Le Cento Strofe incl-
uded in Studi e materiali...(ibid.). Bodhicarydvatdra - Chapters 1-8 tr. In cam-
mino verso la luce (Turin 1925). 'Un Traité d'ﬂryadeva sur le "Nirvéqa" des
hérétiques' - tr.of Bodhiruci's Chinese commentary on a section of the Lanka-
vatarasitra (T'oung Pao XXIV, Leiden 1925), Il Buddhismo (Foligno 1926). 'The
Idealistic School in Buddhism' (Dacca University Bulletin II, 1926). 'Un epicedio
per la morte del Buddha' (Giornale della Societa Asiatica Italiana N.S.I, Flo-
rence 1928). 'Is the NyayapraveSa by Difndga?' (Journal of the Royal Asiatic
Society, London 1928). 'Notes on the Lahkivat3ra' (Indian Historical Quarterly
IV, Calcutta 1928). A study on 'The Vadavidhi' (ibid.). 'On the fragments from
Dinndga' (JRAS 1928). 'I conventi del Tibet' (Bollettino della R.Societ2 Geogra-
fica Italiana LXIV, 1928). Pre-Difindga Buddhist Texts on Logic from Chinese
Sources (Gaekwad's Oriental Series, Baroda 1929; repr.Chinese Materials Center,
San Francisco 1976 and Madras 1981) = the restored DevanagarI Sanskrit texts of

the Tarkasdstra and Updyahrdaya, translations of the VigrahavyavartanI (with
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romanised Tibetan text) and the Satagdstra and an index of Chinese nyaya terms
with their Sanskrit and Tibetan equivalents. 'Buddhist Logic before Difindga
(Asafga, Vasubandhu, Tarka$istras)' (JRAS 1929). 'Bhamaha and Dinnaga' (The Ind-
ian Antiguary LIX, Bombay 1930). On Some Aspects of the Doctrines of Maitreya
(ndtha) and Asanga (University of Calcutta 1930; repr.Chinese Materials Center,
San Francisco 1975). The Nyayamukha of Dign&ga, the oldest Buddhist text on logic
after Chinese and Tibetan materials. Materialen zur Kunde des Buddhismus 15
(Heidelberg 1930; repr.Chinese Materials Center, San Francisco 1976). 'A Frag-
ment from the Pratitya-samutpada-vyikhy3 of Vasubandhu' (ed., JRAS 1930). 'A
Sanskrit Biography of the Siddhas and some questions connected with Ndgidrjuna'
(Journal of the Asiatic Society of Bengal, Calcutta 1930). 'Notes on the Nyaya-
pravefa by Sankarasvamin' (JRAS 1931), Teorie ed esperienze dei mistici tibetani
(Cittd di Castello 1931). 'Note ed appunti di viagpio nel Nepal' (Bollettino
della R.Societd Geografica Italiana LXVI11, Rome 1931). 'The sea and land tra-
vels of a Buddhist Sddhu [= Buddhagupta, the teacher of Tarandtha) in the six-
teenth century' (Indian Historical Quarterly VII, Calcutta 1931). 'Two Hymns of
the Catuhstava of Nigirjuna' - Sanskrit and Tibetan texts ed. and tr. (JRAS 1932).
Madhgént;vibhégasitrabh§§ua§Iké of Sthiramati. Being a sub-commentary on Vasu-
bandhu's bhasya on the Madhyiantavibhagasiitra of Maitreyanatha (ed.with V.Bhatta-
charya, Calc;tta 1932). The Commentaries on the Prajfidpiramit3s. I. The Abhisa-
maydlankdrdloka of Haribhadra (ed., Baroda 1932). Indo-Tibetica - including the
text and tr. of the Mahdsamaya-kalpa-rdja (or Tattva-samgraha-tantra (4 vols,
Rome 1932-41), 'The Ratndvall of Nagarjunma' - ed. and tr. of Chapters 1,2 and 4
(JRAS 1934). 'Some glosses upon the Guhyasamija' (Mélanges Chinois et Bouddhigues
111, Brussels 1934-5). Cronaca della missione scientifica Tucci nel Tibet occi-
dentale, 1933 (with E.Ghersi, Rome 1934) - vr. as Secrets of Tibet (London-Glas-
gow 1935) and Shrines of a Thousand Buddhas (New York 1936). Santi e briganti
nel Tibet ignoto - a diary of an expedition to Western Tibet in 1935 (Milan 1937;
repr. as Tibet ignoto, 1978). 'Splendori di un mondo che scompare: nel Tibet
occidentale' (Le Vie del Mon60}51935). 'On some bronze objects discovered in
Western Tibet' (Artibus Asiae V, Ascona 1935). 'A propos the legend of Naropa'
- review article on A.Griinwedel Pie Legenden des Niropd (JRAS 1935). 'Il Manasa-
rovar, lago sacro del Tibet' (Le Vie del Mundg)agaﬁ). 'Indian paintings in West-
ern Tibetan temples' (Artibus Asiae VII, Ascona 1937). 'L'Italia e l'esplorazione
del Tibet' (Asiatica IV, 1938). 'La capitale @l Tibet centrale: Ghianzé e il suo
tempio terrificante’' (Le Vie del Mondo VI, 1938). 'Lo Zen e il carattere del po-
polo giapponese' (Asiatica V, 1939). 'Ajanta ed Ellora' (ibid.). 'Nuove scoperte
archeologiche nell'Afghanistan e 1'arte del Gandhara' (ibid.). 'Recent Italian
explorations in Tibet' (The Young East, Tokyo 1939; repr. in New Asia I, 1939).
Forme dello spirito asiatico (Milan-Messina 1940). 'La mia spedizione nel Tibet'
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(Asiatica VI, 1940). 'Nel Tibet centrale: relazione preliminare della spedizione
1939' (Bollettino della R.Societd Geografica Italiana LXXVI1, 1940). The Travels
of Tibetan Pilgrims in the Swat Valley (Calcutta 1940). 'Una scuola di pittura
tibetana a Nagasaki nel XVII secolo' (Asiatica VII, 1941), Il Giappone, tradi-
zione storica e tradizione artistica (Milan 1943). Asia religiosa (Rome 1946).
'Tibetan book-covers' in Art and Thought : Studies in honour of A.K.Coomaraswamy
(London 1947). 'The validity of Tibetan historical tradition' in India Antiqua,
in honour of J.Ph.Vogel (Leiden 1947). 'The Prajfidparamitd-Pindirtha of Difindga’
(ed. and tr., JRAS 1947), Italia e Oriente (Milan 1949), Tibetan Painted Scrolls,
'An artistic and symbolic illustration of 172 Tibetan paintings preceded by a
survey of the historical, artistic, literary and religious development of Tibetan
culture' (3 vols, Rome 1949; repr. Kyoto 1980).Tecria e pratica del Mandala
(Milan 1949; repr.Rome 1969) - tr. as The Theory and Practice of the Mandala
(London 1961; repr.New York 1978). (tr.) Il libro tibetano dei morti (Bardeo t&-
ddl) (Milan 1949; repr. Turin 1977). 'Tibetan Notes. I: The Tibetan Tripitaka,
IT: The diffusion of the Yellow Church in Western Tibet and the kings of éuge'
(Harvard Journal of Asiatic Studies XII, 1949). 'Esplorazione del Tibet' (I
giorni della creazione, Turin 1950). A Lhasa e oltre - the diary of Tucci's last
expedition to Tibet in 1948 (Rome 1950, repr.l980) - tr. as To Lhasa and Beyond
(London 1956). 'Buddhist Notes. I: Apropos Avalokitesvara, II: On the Tibetan
cycle of Arhats' (M&langes Chinois et Bouddhiques 1X, Brussels 1951), Tra giungle
e pagode (Rome 1953) - tr. as Journey to Mustang 1952 (Kathmandu 1977, repr.
1982). 'China-Religionsgeschichte' and 'Tibet-Religionsgeschichte' for A.Randa
(ed.) Handbuch der Weltgeschichte (Olten 1954). 'Fifty years of study of Orient-
al art' (East and West V, Rome 1954-5). Le Civilty dell'Oriente: Storia, Lettera-
tura, Religioni-Filosofia-Scienze, Arte (ed., 4 vols, Rome 1955-62). 'The Symbol-
ism of the Temples of bSam yas' (East and West VI, 1955-6) - tr. as 'Il tempio

di bSam yas' for Le symbolisme cosmique des monuments réligieux (SerieOrientale
Roma XIV, 1956). Storia della Filosofia indiana (Bari 1957). 'Buddha Jayanti'
(East and West VII, 1956-7). 'The Fifth Dalai-Lama as a Sanskrit Scholar' (Sino-
Indian Studies V, Shantiniketan 1957). 'On the path of Alexander the Great:
Italian excavations in Swat' (Illustrated London News, 1958). 'Preliminary re-
port on an archaeological survey in Swat' (East and West IX, 1958). 'Nello Swat
sulle orme di Alessandro Magno e Buddha' (Le Vie del Mondo XXI, 1959). 'A Tib-
etan classification of Buddhist images, according to their style' (Artibus Asiae
XXI1, Ascona 1959). (with L.Petech) The Fifth Dalai Lama's Chronicle of Tibet
(Rome 1959). Nepal. Alla scoperta dei Malla (Bari 1960) - tr. as The Discovery

of the Mallas (London 1962), 'A Tibetan history of Buddhism in China' (Wissen-
schafliche Zeitschrift 1X, Leipzig University, 1960), 'Remarkable discoveries in
Swat' (Tourist World I1). Preface to D.Faccenna and G.Gullini Reports on the
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Campaigns 1956-1958 in Swat (Pakistan) (Rome 1962), La via dello Swat (Bari 1963).
'Buddhismo’ and 'Demoniche,figurazioni: Giappone' in Enciclopedia Universale
dell'Arte I11/IV (Rome 1962). 'Tibetane, Scuole' (ibid.,XIII, 1965). 'Explorat-
ions récentes dans le Swat' (Le Mus&on LXXIX, Louvain 1966). Il trono di dia-
mante (Bari 1967), Tibet. Paese delle Nevi (Novara 1967) - tr. as Tibet. Land of
Snows (London 1967) and Tibet. Pays des Neiges (Paris 1967),

(with W.Heissig) Die Religionen Tibets und der Mongolei (Stuttgart 1970)
- tr. as Les Religions du Tibet et de la Mongolie (Paris 1972), Le religioni del
Tibet (Rome 1974) and The Religions of Tibet (London, Berkeley and New Delhi
1980). Geheimnis des Mandala. Theorie und Praxis (Munich 1972). (with A.Bausani,
C.Pensa, L.Lanciotti and A.Tamburello) Uomo e societd nelle religioni asiatiche
(Rome 1973). Théorie et pratique du Mandala (Paris 1974). Transhimalaya (Geneva

and Wew Delhi 1974), Tibet (Archaeologia Mundi - English,French and German eds,
Geneva 1973).
For a complete bibliography of his writings between 1911-70 see Opera minora I

(Scuola Orientale, Rome 1971).

Almost a whole page in the daily Il Tempo, in its edition for
6.4.84, was devoted to a tribute to 'il Gran Lama d'Occidente’
by his colleague, Mario Bussagli. Another specialist at IsMEO,
Luciano Petech, immortalised him in his paper, 'Ippolitoc Desideri,
A.Csoma de K&rds, Giuseppe Tucci', presented at the opening session
of the Bicentenary Csoma de K&rds Symposium on l4th September
at Visegrdd-Budapest. The wheel had thus come full circle because
Tucci had dedicated his 'Chronicle of the Scientific Expedition
to Western Tibet' (1934) to de K&rds.

Dying with an unidentified Sanskrit &loka on his lips, Tucci
will rightly join the pantheon of those Western savants whose
exemplary research and achievements will consolidate the theory

and practice of the Buddhadharma.

John Brough (31.8.1917 - 9.1.84) ~

Prof .Brough, a Fellow of the British Academy, occupied the Chair
of Sanskrit at Cambridge but, despite his primary inclination
towards the philology and poetry of classical India, was no mean
scholar of Buddhism.

Born and educated in Dundee, he graduated in Classics from
Edinburgh and commenced Oriental studies at Cambridge at the begin-
ning of the Second World War. In 1944 he was appointed Assistant
Keeper in the British Museum's Department of Oriental Printed
Books and Manuscripts, awarded a D.Litt from his alma mater the
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following year and in 1946 became Lecturer in Sanskrit at the
School of Oriental and African Studies, London University. Two
years later he acceded to the Chair and the Headship of the Depart-
ment of India, Pakistan and Ceylon. His final position was that
at Cambridge which he held from 1967.

To quote from The Times obituary of 13.1.84: '"The ancient litera-
tures of India, which became known in the West Jjust as they were
being threatened with oblivien in the East, have yielded up the
more recondite of their secrets only since the middle of the present
century. Brough was one of the small handful of scholars endowed
with the requisite intellectual and imaginative capacity for the

kind of literary archaeology that this entailed'.

0of major, indeed, overriding importance was his critical
edition (with facsimiles) of The Gandhari Dharmapada (0QUP, London 1962).
This fragmentary birch-bark manuscript dating from the lst century
A.C. is not only the oldest extant Buddhist canonical text but
the earliest surviving document from the Indian sub-continent.
His other contributions to Buddhist knowledge were, in chronological
order, all from the Bulletin of the School of Oriental and African Studies

unless otherwise mentioned:

'Legends of Khotan and Nepal' and 'Nepalese Buddhist Rituals' (1948). 'Thus Have
1 Heard' (1949-50). 'The Language of the Buddhist Sanskrit Texts' (1954). 'Some
Notes on Maitrakanyaka: Divydvadina xxxviii' (1957). 'A Kharogthi inscription
from China' (l961). 'The Chinese Pseudo-Translation of Arya—éﬁra's Jataka-m3la’
(Asia Major, London 1964). ‘Comments on third-century Shan-shan and the history
of Buddhism' (1965). 'Supplementary notes on third-century Shan-shan' (1970).
'I-ching on the Sanskrit grammarians' (1973). '"I-ching' in Dictionary of Orient-
al Literatures (I, London 1974; repr. Rutland,Vermont, and Tokyo 1978); 'Arya
éﬁra'. 'Aévagho§a', 'Dharmapada’, 'Harga'. 'K3lidisa', 'kdvya' and 'Nigarjuna’
(I1, London 1974). 'Buddhist Chinese etymological notes' (1975). 'The Arapacana
syllabary in the old rLalita-vistara' (1977). 'Sakaya Niruttiya: Cauld kale het'
in H.Bechert (ed.) The Language of the Earliest Buddhist Tradition (Gbttingen

1980).

David L.Friedman (25.2.1903 - 11.4.84) y

Born in Amsterdam, following undergraduate studies at Utrecht
he obtained a D.Litt et Phil. from Leiden in 1937 for a translation
of the first chapter of 'Sthiramati: Madhyantavibhagatika. Analysis
of the Middle Path and the Extremes' (published in Utrecht the
same year). He was an instructor in Sanskrit and Indian philosophy
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at the University when the Germans invaded The Netherlands in
mid-1940 but was able to emigrate to the USA after one and a half
years. From 1947-50hewas Professor of Sanskrit and the Cultural
History of India at the University of Indonesia and thereafter
Lecturer (later Reader) of Sanskrit and Indian Philosophy at the
School of Oriental and African Studies, London University. After
his retirement in 1970 he gave courses and lectures in Indian
philosophy at King's College, London, but his health deteriorated
and he lived in a nursing home in London until his death at 81,

Although he wrote many articles on his chosen field of research,
only two items related to Buddhism: 'Aspects of Indian Epistemology,
Logic and Ontology I' (Philosophia Reformata 20, ? Amsterdam 1955) and
'"The Creative Force of Buddhism' (The Buddhist 28,2, YMBA, Colombo
1954) .

Lal Mani Joshi (27.7.35 - 16.7.84) o
This distinguished Indian Buddhist scholar, formerly Professor
and Head of the Guru Gobind Singh Department of Religious Studies
at the Punjabi University, Patiala, died suddenly from gastric
ulcers in New Delhi before taking up his new appointment as Professor

of Buddhist Studies at the Central Institute of Higher Tibetan
Studies, Sarnath.

Born in Kumaon Hills, U.P., he read History, Philosophy and
English Literature at Allahabad University (1956-8). However,
as with many of his contemporaries, the coincidence of Buddha
Jayanti (officially celebrated in India) induced him to turn to
Buddhist studies. For the next two years, therefore, he read Ancient
History of Culture for an M.A. at Gorakhpur and included a special
paper on the history and philosophy of Buddhism. He was privileged
to study under the foremost specialist in these fields, Govind
Chandra Pande, whose Studies in the Origins of Buddhism (1957, repr.l1974)
remains unexcelled of its genre. Under his supervision Joshi obtain-
ed his doctorate in 1964 for a dissertation entitled 'Studies
in the Buddhistic Culture of India during the 7th and 8th Centuries
A.D.'" - and in the same year another M.A., in Pali, from Banaras
Hindu University. Thereafter, until 1967, he served as a lecturer
at Gorakhpur's Department of Ancient History, Culture and Arch-
aeclogy where he completed his studies in classical and Buddhist
Sanskrit together with a diploma course in classical Tibetan.
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In 1968 Joshi was offered a senior research fellowship in
the Department of Comparative Religion, Punjabi University, and
from 1969-70 he was a post-doctoral Visiting Fellow in Comparative
Religion at the Center for the Study of World Religions, Harvard
University, Cambridge, Mass. AL Harvard he shared his profound
knowledge of Triyana Buddhism with theologians and simultaneously
read the Philosophy of Religion in general and Christian theology
in particular. He was quite impressed by Wilfred Cantwell Smith
whom he often quoted later on, €.E. the latter's postulate for
"a fundamental principle of guidance for those who study and express
an opinion about the religious doctrines and practices of other
men' (L.M.Joshi Discerning the Buddha, p.l27 - cf.below): 'No statement
about a religion is wvalid unless it can be acknowledged by that
religion's believers' (quoted from W.C.Smith 'Comparative Religion:
Whither and Why?' in The History of Religions: Essays in Methodolegy, ed.
Mircea Eliade and J.M.Kitagawa, Chicago 1959, p.42). Such guidelines
on academic scrupulousness, honesty and enlightened tolerance,
prerequisite for genuine scholarship in Comparative Religion,
have always stood Joshi in good stead when he, himself a professing
Buddhist, in his later writings dealt with other religions, espec-
jally with Jainism, Hinduism and Sikhism.

After returning to the Department of Comparative Religion,
Punjabi University, imn 1971 Joshi was appointed Reader, and 1in
1976 the same university offered him a professorship. In addition
to his appointment he had to accept responsibility as Editor of
his Department's bi-annual publication, The Journal of Religious Studies,
In 1980 his university requested him to assume the headship of
the Department of Religious Studies. The last years of his life
Joshi spent in the USA (from 1981 to spring 1984), first as Henry
R.Luce Visiting Professor of Comparative Religious Ethics at Amherst

College, Amherst, Massachusetts, and subsequently as Margaret

Gest Visiting Professor of Comparative Religion at Haverford College,

Pennsylvania.

In addition to the foregoing responsibilities, Joshi also
served on the Editorial Boards of The Tibet Journal (Dharamsala) and
The Journal of the International Association of Buddhist studies (Madison,
Wisconsin) and as the Representative of the Pali Text Society in
India.

All friends and acquaintances will certainly agree that Joshi
was a most amiable and generous man, both privately and a a scholar.
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When necessary, however, for the sake of historical objectivity
and scientific probity he could, tactfully though, speak out and
even 'slaughter sacred cows' of outdated opinions and cherished
convictions needing detached rectification or demythologization.

Besides the many courses taught by him (such as History and
Philosophy of Buddhism, Methodology of Comparative Religion, Buddhist
and Christian Ethics, etc.), he supervised three Ph.D. dissertations
relating to Buddhism, Jainism and Comparative Religion and more
than a dozen M.Phil. or M.Litt. theses in the field of Religious
Studies. He never eschewed the troubles of travelling to far-
away places in India or to Sri Lanka as academic consultant, expert
member, external examiner or honorary lecturer and also participated
in many learned conferences in Rome, Honolulu, Oxford, Goéttingen
and Siberia.

L.M.Joshi was a prolific author. A large portion of his writ-
ings, though, appeared as articles or book reviews in journals
and it is to be hoped that all these items will be republished
together in book form. Joshi has also left behind many articles
and papers, even the MS of a book in Hindi on ancient Indian history
of art, that have never been published. All this material no doubt
merits a timely, posthumous publication. His first book to appear
was a revised version of his Ph.D. thesis mentioned above (Delhi
1967; 2nd rev.ed.1977). This book has been well received by most
critics as a 'monumental work of an almost encylopaedic order’
on the history of Buddhism during the 7th and 8th centuries A.C.
His work entitled Brahmanism, Buddhism and Hinduism (BPS, Kandy 1970)
made his name in Buddhist countries known far and wide. This book
bespeaks its author's being well at home in <ramanic as well as
brahminical lore and 1s substantially a perspicuous critique of
the views of S.,Radhakrishnan and P.V.Kane on the origins of Buddhism.
Similarly, Joshi had made two contributions to Buddhism (Guru Nanak
Quincentenary Celebration Series, Patiala 1969): 'Historical Intro-
duction (Origin of Buddhism, etc.)' and 'Buddhist Meditation and
Mysticism'. As a textbook for college students he wrote, in collab-
oration with Harbans Singh, An Introduction to Indian Religions (Patiala
1973; Hindi version, 1977), and in 1969 the Punjabi University
also brought out hils Dhammapada (Pali text in Gurumukhi script, Pun-
Jabi translation and introduction completed in collaboration with
Sharada Gandhi). Two historical writings were edited by, and with
the largest contributions of, L.M.Joshi: (i) History of the Punjab I
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(Patiala 1976), (ii) History and culture of the Punjab 1 (Patiala 1978).

Two further publications indicate that Joshi was by no means in-
different to linguistic and textcritical work in Buddhist studies;
cf. his Vajracchedika Prajfidpdramita with the commentary of Asanga, San-
edited and Hindi
and notes (Bibliotheca Indo-Tibetica 3, Central Institute of Higher
Sarnath 1978).

Tibetan text, Sanskrit restoration and Hindi

krit texts translated into with introduction

Tibetan Studies, See also his large contribution to
VimalakIrtinirdeSasiitram,
translation with introduction and copious notes, in collaboration
with Bhiksu Prasiddika (Bibliotheca Indo-Tibetica 5 - Sarnath 1981).
Joshi has also to be given the credit for an important contribut-
Facets of Jaina Religiousness in Comparative Light

Ahmedabad 1981). As

ion to Jaina studies:
L.D.Series 85,
the title indicates, he treats his subject matter from the

L.D.Institute of Indology,
angle
of Comparative Religion. A valuable article by Joshi is well worth
being mentioned here which corroborates the impression the impress-
ion that he was one of the pioneers, perhaps the leading scholar of
the Philosophy of Religion of present-day India: 'Views and Reviews
on Religion' (The Journal of Religious studies IX,1-2, 1981). His mast-

erly survey of the opinions of prominent Western philosophers,

historians and theologians on the matter of religion evinces his
wide reading in the enormous literary output of Western theology
and sociology of religion. So far the discipline of Religious
as its subject, but not

in the Buddhist world.

Studies has been focused on 'religion'

on 'dharma' as understood by Indians or

Joshi modestly announced one of his future projects: 'The purpose

of this kind of superficial survey 1is to furnish some sort of

elucidation of the conception of Dharma which

(ibid.,p.2). By this he must have

background to an

I hope to attempt fairly soon'

meant a disquisition on the lines of sociology of religion on

'dharma' as explained by the various Indian religious traditions.

His last major work, though already completed in the mid-1970s,

appeared in 1983: Discerning the Buddha, a Study of Buddhism and of the Brah-

manical Hindu Attitude to It (Mew Delhi). This book testifies to the

author's mature scholarship in like manner with respect to Buddhist

and Religious Studies. A number of scholars have expressed their

perplexity as to how "Buddhism could have been wiped out in its

native country'. In my humble opinion, here the author gives a

satisfactory answer and provides much needed clarification as

to what has happened to the Buddhasasana on the Sub-continent
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during the Middle Ages up to the present.

In conclusion, I can do no better than apply, literally,
to Joshi what J.W.de Jong has appositely written (in the Indo-Iranian
Journal 22, Leiden 1980, pp.l143-6) in his obituary for Edward Conze,
the great Buddhologist, although L.M.Joshi was not so

fortunate as Conze to live and work up to the ripe age of 75:

European

1
Everything Joshi wrote was inspired by a deep personal involvement

in the doctrine of the Buddha. Through his work and teaching he

has brought many to a better understanding of the doctrines and

beliefs of Buddhism. His example and his work will continue to

future Buddhist

inspire generations to study and explore the

scriptures’,

His numerous articles and brochures include the following:
Slk§ésamuccaqak51ik5. Sauskrit Tewt and “nglish Translation ("he Maha Bodhi Soc-
iety of India, Sarnath 1964), 'Buddhist Gleanings fren the Rijatarangipi’ (Jour-

nal of the Oriental Inst iture %IV, Baroda 1964), 'Oviginal Homes of Tdntrika

Buddhism' (ibid.,XVI1, 1497, "Reviews on some Allaged Canses of the Decline of

Buddhism' (The Journal of rhe canganatha Jha wesearch Institute XXII, Allahabad

1966-7), 'Mind and the Mere Mind in Buddhism' (v ishvechvarinanda Indological

Journal VI, Hoshiarpur 1969), 'Secial Perepective of Buddhist Soteriology' (Rer

ligi Soeie 3 .
igion and Society V111,3i, Banpadore 197}, Aspects of Buddhism in Indian History

(BPS, Kandy 1973), 'Minds of One Accord' (Claude Alan Stark God of All,Cape Cod
1974), 'The Siddha Tradition before Guru Ninak' (Harbans Singh and Gerald Barrier,

ed., Essays in Honour of Dr Ganda Singh, Patiala 1974), 'The Institution of Four

Stages (ASramas)’' (History of the Punjab I, Patiala 1976), 'Religious Beliefs

and Practices in the Punjab' (ibid., III, 1971), 'Truth: A Buddhist Perspective'
(The Journal of Religious Studies 1V, Patiala 1972), 'A Survey of the Conception
of Bodhicitta' (ibid., VI, 1978), 'Nirvdpa According to Buddhist Scriptures'

(ibid., VIL, 1979; repr. in Pali Buddhist Review 5,1-2, London 1980), 'Religion
and Society in Indian Civilization' (The Journal of Religious Studies VIII,1980),
'Buddhist Ideals of World Peace' (Buddhists for Peace 2,4, Ulan Bator 1980), }
'Towards Basic Unity of World Buddhism' (ibid., 3,2, 1981), 'Thoughts on Univers-
al Buddhism' (ibid., 3,3, 1981) and 'Buddhist Monks and Monasteries of India’
(H.Bechert and R.Gombrich, ed., The World of Buddhism, London 1984).

In addition to a large number of book reviews, Joshi also
prepared entries on ahiqsg. asceticism, Buddhism, indriya, kama, lobha, moha,
papa, punya, renunciation, Sraddhd, S@nya, sltra literature, etc. for the pro-

posed Encyclopaedia of Sikhism by the Punjabi University.

Right up to the end he was full of enthusiasm for various



170 Buddhist 3tudies Review 1,2 (1983-4)

plans - as an embodiment of virya paramiti his loss will be severely

felt in the spheres of Buddhology and Comparative Religion.

Bhikkhu Pasadika

Nyanasatta Mahathera

The only known Czech bhikkhu, Ven.C.N}rEr}asatta. died in September
aged 76 and was cremated at the Island Hermitage, Dodanduwa, Sri
Lanka.

Born as M.Novosad on 25th January 1908 in Moravia, he trained
as a teacher and taught languages in a secondary school. He first
encountered Buddhism through the medium of essays, transcriptions
of lectures, duplicated summaries of Dhamma talks, etc. (by Paul
Dahlke and Martin Steinke) which his German wife had sent him
as a Christmas present in 1935, (Three months earlier she had
attended a series of lectures on Buddhism in Berlin and three
years later became a nun, presumably with Steinke - Tao Chiun's
Buddhistische Gemeinde in Potsdam where a vihdra existed between
1936-41.) She also drew his attention to Ny'an:atiluka's anthology
from the Pali Canon, Das Wort des Buddha, and hinted that an acquaint-
anceship with the compiler would prove beneficial. Accordingly,
he wrote to Nyil}atiloka expressing the wish to study Buddhism
and Pali and, upon acceptance as his pupil, emigrated to Ceylon
in 1938. In May of that year he became a simal}era and in August
1939 a bhikkhu, both ordinations being conducted at the Island
Hermitage, Dodanduwa, under the late Nyér}atiloka.ln 1940 he moved to
Kolatenna, near Bandarawela, and established the Verdant Hermitage

where he resided almost until his death.

He was proficient in Pali and Sinhalese and also promoted
Buddhism through the medium of Esperanto in which language he
contributed a number of essays, notably La Koro de Budhismo ('The
Heart of Buddhism', Bandarawela 1956; repr.Flensburg 1977) and

'Twenty-Five Centuries of Buddhism' (Esperanto, Universala Esperanto

- Asocio, Rotterdam 1956). His best known publication is Basic Tenets

of Buddhism {Colombo 1965), which includes the translation of the
Dhammacakkappavattana and Anattalakkhana Suttas, M 9 and 10 (the
last-named had first appeared under ':.he' title The Foundations of Mind-
fulness, BPS, Kandy 1960, repr.1974), A VIII 54 and Sn I 8 and

II 4 together with a chapter on 'The Spread of Buddhism and Buddhist

Studies in the West' - see also Buddhism in the West (Royal College,
Colombo 1957; repr.in The Maha Bodhi, Calcutta 1967). He also contri-
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buted the following articles to The Maha Bodhi: 'The Life of the
Buddha', 'Buddhist Thoughts for the Day',
of Buddhism',

'Twenty-Five Centuries
'Buddhism in its Relations to other Indian and West-
ern Philosophies', 'The Problems of Buddhism' and 'The Heart of
Buddhism' (1956), 'Exposition of the Buddha's Discourse on Accom-
plishments' (Vyagghapajja Sutta, 1959), 'The Conception of Happi-
ness and Bliss in the Buddha's Dhamma' (1969) and 'The Concept
of True Friendship in the Buddha's Dhamma' (1978). In addition,
'The Gist of the Buddhist Metaphysics as explained in two parables'
(S IV xxxv 197 and 200) appeared in The Buddhist (YMBA, Colombo) and
was reprinted in Jayanti (Colombo 1957) and off-printed as Two Budd-

hist Parables (BPS5, Kandy 1958); whilst three essays were printed

under the title The Appeal of the Buddha-Dhamma by The Friends of Budd-

hism for The Verdant Hermitage, and a semi-autobiographical essay

appeared as a tribute to his teacher in the WNyanatiloka Centenary Vol-

ume (BPS, 1978) - 'Nyanatiloka and His Methods of Teaching Dhamma'.
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BOOK REVIEWS

P51i Literature, including the Canonical lLiterature in Prakrit and

Sanskrit of all the Hinayana Schools. K.R.Norman. Vol.VII, fasc.2Z,

of A #istery of Indian Literature ed. Jan Gonda. Otto Harrassowitz,

Wiesbaden 1983, X + 210pp. DM 98 7

The field of literature in Pali 1is wvast and by no means fully
explored, and the author of this substantial 'fascicule' is well
aware, as he makes clear in the Foreword, of the inevitable gaps
in his presentation, especially, as he says, in the field of South-
Fast Asian Pali literature. In the comparatively meagre space
at his disposal, Norman was also bound at the publisher's request
and with, perhaps, some reluctance, tO include 'Hinayﬁna Buddhist
texts in Sanskrit and Prakrit'. It therefore took some skill to
avoid presenting all this material in the form of anything much
more than a bare and boring catalogue - however useful that might
have beep. As it is, the reader is referred to other books going
back as far as Geiger and Winternitz for further information -

which is fair enough.

A brief first chapter discusses "The Pali language and the
Theravadin tradition', providing an efficient and up-to-date intro-
duction to the subject (to be supplemented, perhaps, by reference
to Warder's Indian Buddhism), and naturally drawing on the author's
own not unimportant linguistic researches. The second and longest
chapter reviews the Pali Canon at as much length as can be managed,
with bibliographical references for the various problems involved,
such as to G.C.Pande's Studies in the Origins of pBuddhism, a book of
which Norman, no doubt rightly, expresses qualified approval in

the Foreword.

The rest of the material is covered in two chapters dealing
with the ‘'early' and 'late' post-canonical texts. Of the early
commentators, Buddhaghosa naturally gets the most extensive treat-
ment (pp.l20-130), and the knotty question of the relation of
his Visuddhimagga to the Vimuttimagga is also discussed earlier
(pp.113f.), where too the even more curious question of the alleged
original text of the latter work published in 1963 1is touched
upon. The final chapter deals as best may be with the accessible
portions of the vast mass of miscellaneous later literature. Ob-
viously, much work still remains to be done here, and presumably

some of it will be done by Burmese, Thai and other native scholars
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familiar with their own traditions. Meanwhile, we are indebted

to Ven.Dr Saddhitissa for shedding some light into these (for
us) obscure corners.

The book is well indexed and there is an excellent glossary
which avoids offering the sort of wrongheaded renderings to which
that fine scholar A.K.Warder is so mysteriously addicted. No com-
pleteness is claimed for the bibliographies, but I would have
expected to find some mention of, for example, M.Mayrhofer's Hand-
buch des Pali and Nyanaponika's fine Abhidhamma Studies.

Maurice Walshe

EQL At the end of the penultimate paragraph the reviewer is alluding to the
ploneer articles by H.Saddhatissa: 'Pali Literature of Thailand' in
Buddhist Studies in Honour of I.B,Horner (Dordrecht 1974), 'Pali Literature from
Laos' in Studies in Pali and Buddhism (Delhi 1979), 'Pali Studies in Cambodia'
in Buddhist Studies in honour of Walpola Rahula (London 1980) and 'Pali Litera-
ture in Cambodia' in Journal of the Pali Text Society IX (London 1981). In addit-
ion, mention must be made of G.Coedés Cataleogue des manuscrits en p3li, laotien
et siamois provenant de la Thailande (Copenhagen 1966) and companion volumes
published by The Royal [Danish) Library: C.E.Godakumbura Catalogue of Ceylonese
Manuscripts (1980) and Catalogue of Cambodian and Burmese P3li Manuscripts (1983).
Although several Pali texts indigenous to Sri Lanka and mainland South-East
Asia have been translated into English or French and a large number of descriptive
essays contributed to academic periodicals, the latter, especially, are not
easily accessible, whereas two authoritative volumes remain unsurpassed: M.H.
Bode Pali Literature of Burma (London 1909, repr.1966) and G.P.Malalasekera Pali
Literature of Ceylon (London 1928; repr. Colombo 1958). The definitive study of
Thai texts, if it is ever published, will be Part I1 of L.Likhitananta's Ph.D.

dissertation, 'History of Buddhism in Thailand' (Magadh University, Patna 1970).

The Tibetan Dhammapada. Tr. Gareth Sparham. Mahayana Publications,
New Delhi 1983, xxxiii + 198pp. £4.95, $7.50, Rs 70

Rather surprisingly the translator, who we are told is a monk
in the Tibetan tradition, uses the Pali form of the word 'Dhamma’
in his title, whereas presumably the present text was translated
from Sanskrit into Tibetan where the latter indicates its real
name to be Udanavarga {(Udv). Originally, it is said that Acarya
Dharmatrata, reputedly an arahant and living between 200-75 B.C.,
compiled the verses in their present order. It is impossible to
know whether he extended a shorter text (as the Pali Dhammapada -
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P Dhp) or whether he made his own selection. However, the former
seems more likely as all the P Dhp verses are included in this
work (according to W.W.Rockhill who first translated this Udv
- London 1883; repr. Taipei 1977 and New Delhi 1982).

The Udanavarga has 33 chapters as against the 26 of the P
Dhp, and while the verses of the latter are 423 in number and
usually numbered serially, the translator here has only numbered
the verses in each chapter. The total number of verses in the
Udv is, however, considerably more than we find in the Pali. Some
of the chapter headings are the same, as for instance, Caution
(not a very good word for Appamada - vigilance, diligence, heed-
fulness) but their order is quite often different, this one being
the second in the P Dhp but fourth in the Udv. Many of the verses
can be rtecognized in their Udv form by one familiar with the P

Dhp chapters, as well as many more from elsewhere.

On the whole, the P Dhp has a conciseness and lack of repetit-
ion which is pleasing and this has helped to make it a religious
classic. Occasionally one does find even in the P Dhp some verses
which suggest either that the Buddha was feeling that he needed
to stress a point and so repeated the same verse only changing
one line, or that later compilers have 'stretched' such a verse
during their memorizing and chanting into a number of them. For

example:
Though one should live a hundre years

immoral and uncontrolled,
yet better is life for a single day

moral, meditative {Dhp 110}

This verse, with changes, is repeated another five times. (It
is interesting that the P Dhp Commentary gives six different stor-
ies as the occasions for speaking these verses, though this seems
unlikely.)

In the Udv there are no less than fourteen variations in
the Comparisons chapter, an obvious case of expanding an original
varse or verses as the Buddha-time receded. Similar tendencies
to prolixity can be observed by comparing the six P Dhp verses
(296-301) beginning Suppabuddham pabujjhanti ('Well awake and watchful
...") with the twenty verses 'Whoever has recollection' in the
Udv chapter on Mindfulness. An even more blatant case of this
is found comparing P Dhp's two verses on 'Even as rain penetrates
a house that's badly thatched' and its opposite (Dhp 13-14), with
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the twelve stanzas in the Udv chapter on The Mind. Such
as this wusually indicate that the

signs
less complicated text is the
earlier one, while a more prolix version is the later.

The translator notes in his Introduction that the Tibetan
rendering of the Udv is in beautiful and lively poetic language,
and that he was asked by Kyabje Ling Rinpoche whether he had trans-

lated it into English wverse. Though it is set out in verse form

it cannot aspire to be called poetry, perhaps because the translator

has been too literal in many places. Let us compare three well-

known verses from'his Udv rendering (Ethics 14-16) with my version:

14, The fragrances of flowers, joss-sticks, herbs

And sandalwood don't move without a breeze.
Holy fragrance is not diffused by breeze,

For the fragrance of the holy spreads everywhere.

15. The sweet fragrance of ethics transcends
That of every kind of incense,
0f joss-sticks and of sandalwood,
0f myrrh and blue water-lilies.

16, The sweet fragrance of sandalwood
And joss-sticks lasts but briefly here,
That imbued with the sweet fragrance
0f ethics, spreads here and into heaven.

My version from Pali has:

54, The fragrance of flowers drifts with the wind
as sandalwood, jasmine or incense.
The fragrance of virtue o'ersweeps the wind,
all-pervasive is the virtue of the good.

55. Sandalwood or incense,
lotus or the jasmine great -
of these many fragrances

virtue's fragrance is supreme.

56. Faint is this fragrance
of incense and sandalwood,
but fragrance of the wvirtuous

soars sublime amongst the gods.

In the first case there is little or no metre or alliteration

(so important in Pali) and the 'verses'

cut up into convenient chunks. Still,

are in fact just prose
as this is only the second
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translation of the Tibetan Udv into English, the translator may
be forgiven, especially if one remembers that though the P Dhp
has been rendered so far over thirty times, yet we are still with-
out a poetic verse translation which preserves both meaning and

beauty.
Some of the translator's words are not apt as in the simile

of Antitheses 4: Like butterflies flying into the flames.

This loses the whole picture of the simile which is of a lamp

or fire at night when moths are lured to their own destruction.

Butterflies, which fly during the day, do not fly into flames.

Similarly, the meaning has been lost in The Mind (= Dhp 2):
Like (the man) followed by the shade.

Surely it should be 'followed by his shadow' or in my rendering: 'as
one's shadow ne'er departing’'. In the 12th verse of the same Udv chapter

the translator has: Desires completely overcome

The unhabituated mind.

But in a note on this verse he gives the meaning 'cultivated'

which is surely better as it makes more sense.

Last among the unfortunate renderings I shall mention all

those verses where he has used ‘infants' and 'infantile ones'

as translations for bala. This is too 1iteral for while the word
has such a meaning, in these verses the stronger sense of "fools'

is plainly needed. There is a rash of ‘'infants' all through the

book - but see pp.97-98 particularly. Mothers might get very upset
with verse 23 on the latter page as it says, 'Devotion to infants brings
misery since they are like one's foes...'. But what the Buddha means is

devotion to fools!

The book has been nicely produced and printed though one

hopes that future editions will number the chapters and have verses
section of Notes (from

numbered serially throughout. The long

Tibetan commentaries) 1is interesting and one may remark how the
stories attached to the same verse (as the occasion for its speak-
ing) are usually different in Pali and Tibetan commentarial tradit-
ijon. A useful addition to the number of Dhammapada versions now
available.

Khantipale Thera
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Prajfiaparamita-Hrdaya-Siitra ‘-/’Das Sitra vom Herzen der Vollkommen
Weisheit - The Heart Sitra. Ed. Ac3arya Jén Wén. Zero Verlag, Rhein-
berg (W.Germany) 1982. 80pp. DM 19.80

The Hrdaya Siitra is perhaps the most recited Mahayana sutra even
today. The abundance of translations and commentaries, both East-
ern and Western, ancient

and modern, is, no doubt, due to the

immense popularity of this sutra which, as E.Conze says, is 'one
of the sublimest spiritual documents of mankind' (The Prajfidpdramita

Literature, repr. Tokyo 1978, p.1ll). Among the shorter Prajlaparamita

Shtras, remarks Conze, 'the finest are the two earliest, both before
A.D.400, the "Heart Sutra" in 25, or 14, and the "Diamond Sitra"
in 300 Lines' (ibid.). Conze has provided us with exhaustive biblio-
graphic information (avowedly excepting a npumber of more recent

Japanese contributions)

concerning editions, translations and
commentaries of the Heart SGtra (abbreviated below HS) (op.cit., p.
67ff). Even nowadays there seems to be considerable interest in
the HS; in 1980, for instance, a French translation and long com-
mentary on it by the Zen master Deshimaru was published by the
Sty Zen community in Paris, and in the same year Ven.Huyén-Vi
started publishing another HS commentary in Linh-Sdn - publication 4’

dtudes bouddhologiques (Joinville-le-Pont 1980-2). The latest publication from
Germany,

though conceived and produced in Thailand, is the work

being reviewed here.

The present contribution to the HS literature is non-aca-

demic, but authoritative, because it is the outcome of a happy

collaboration of five Buddhist monks of standing in respect of
erudition and, above all, practice. A special feature of this
book is the Chinese text of the HS; the Chinese ideograms in the
book are a reproduction of Acirya Jén Wén's calligraphy which adds
to the distinction of this publication as the Acarya 1is one of
the most outstanding Chinese Ch'an masters still alive. Another
attraction for artists and bibliophiles are fifty-six stone seals
based on ancient Chinese prototypes, carved with precision and
skill. Each seal 1is an original creation of the German-
born Bhikkhu Dhammaviro. The calligraphy and seals represent the

Chinese translation of the HS by Hsuan-tsang. The German, English

great

and Japanese translations accompanying the mila - i.e. under each
plece of calligraphy and seal are printed the

and romanised Japanese translations of

German, English

the Chinese - are based
on Hsllan-tsang's text.
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At the end of the book the three translations are printed
again separately; Bhikkhu Dhammaviro has rendered the HS into
German and Bhikkhu Akimcana into English. It was thoughtful to
add also the Hannya Shingyo which will be appreciated by the in-
creasing number of Zen students and followers in the West. Both
bhikkhus have taken pains to ensure really excellent and stylist-
ically beautiful translations.

As the subject matter of the HS deals with the acme of all
the Tathagatas' insight-knowledge and since nearly all the state-
ments in this sitra pertain to the level of absolute truth (para

mirthasatya), the Preface and Introduction of this book are of wvital

significance to both the interested general reader and the scholar
specialising in religious studies. The Introduction is by Bhikkhu
Vimalo who aptly quotes Nagarjuna's Milamadhyamakakarika 24.9:
the (con-

depth

'"Those who do not know how to distinpguish between Lwao

access to the real

a full

ventional and absolute) truths have no

of the Buddha's teaching'. Strictly speaking, understanding

of the HS would presuppose the opening of one's 'wisdom-eye' (prai

fa-caksus) for which, again, thorough meditative training and a
vita contemplativa would be prerequisites. After the vision of the
nconditioned and the experience of non-dual gnesis, many great

mystics of all times, religions and cultures have given expression

1o their ineffable insights by means of paradoxes, as in the HS5,

which unenlightened people consider illogical. In order to facili-

trate the understanding of the HS, Bhikkhu [now Anagfrika at the
Haus der Stille near Hamburg] Vimalo points out some parallels
to HS passages: he quotes Meister Eckhart and refers to the Pali

canon and Zen authorities. A striking parallel to the HS is found

at Udana 8.1: atthi bhikkhave tad dgatanam yattha neva pa;huvf i dpes. . Lnayam
Ioker na paraloko. .. neva 3gatim vadami na gatim na thitim na upapatctim.... Un-
fortunately the Introduction is only in German; it should also

be translated into English in the hope that a second edition of

this book will materialise.

Preface follows by Ven.Chi

the title of the

A lengthy and equally important

Kung in German and English. He explains sutra

and dilates upon the traditional etymology of the word prajfidparamita,
On p.l6, 'Truths of the Noble'
appropriate

for arya-satyini is a novel but no less
'noble

here a brief selection of quotat-

translation for what is usually rendered as

As in the Introduction,
Pali

truths'.

ions from the Canon and from Séng Ts'an's Hsin Hsin Ming
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1s presented which, it is hoped, 'will amplify the teaching of
the Heart Siutra for the reader, and emphasize the importance given

to its basic theme - the living vision of the Non-dual Truth that
"turns the old world upside down"' (p.l18). Of particular relevance
is a longer quotation from the Suvikrantavikramipariprccha (Dar-

bhanga ed., p.l6) relationship between
the 'world of

in which is treated the

phenomena, c¢f everyday experience', the 'Beyond,

Niruiga', and Emptiness (p.17)

Alrhough rhe book is attractively produced, it is very regret -
table that it teems wilh misprints and inexactitudes, too many
to be all iisted here. This

is surely due to the fact that comput-

ers are 'revolutionizing' the printing process while proof-reading

1s becoming s0 costly (so it

is maintained) that it is being al-

together dispensed with., Nevertheless,

embarrassing typographical

errors remain, displaying disregard of orthography, of the rules
of punctuation, syllabication, or even grammar. A few examples
may suffice. Pp.13.26, 18.16: For Suvikrantavikramaparipreccha
read Suvikréntavikrémipariprcché. P.9.8: For 'Unerleucht;ten'
read ‘'Unerleuchtete'. P.13.32: For 'der religibsen' read ‘'den
religibsen'. P.14,18: For 'Sheng Ts'an' read 'Séng Ts'an'. P.15.25:
For 'ot truth' read ‘'of truth'. P.16.34: For ‘rotted in' read
'rooted in'.

Most of the imprecision is found on p.80 in the roman-
ised Japanese version of the HS.

Fish, prepared by G.Kanetsuki

For correct spelling cf.The Wooden

and G.Snyder, Kyoto 1961, pp.7-8.
The only inexactitude on the part of the author of the Preface
is on pp.l2 and 17 where the Dhammapada, v.385,is quoted: 'He for
whom neither this shore nor the further shore exists, nor even
(the concept of) their duality, having transcended all Dharmas:
him I call a Brahmana'. The words underlined, however, are not

from the Dhammapada but are found at Udanavarga XXXIII 24 (Sanskrit-
texte aus den Turfanfunden X, Udanavarga 1, ed. F.Bernhard,

It is to be hoped that,
all the above-mentioned
to blemish this otherwise
to the HS literature.

for a second edition of this book,
shortcomings will be removed so as not

enlightening contribution

and welcome

Bhikkhu Pasadika

Kacchapa-Jdtaka. Eine Erzahlung von der Schildkrdte und dem Kranz--

winder. Akira Yuyama. Studia Philologica Buddhica Occasional Paper
Beries V. The International Institute for Buddhist Studies, Tokyo
1983. XXII + &43pp. of

/

Gottingen 1965).



180 Book Reviews

In his Preface the author states that for many years he has been
entertaining serious doubts 1in respect of textual criticism about
the Kacchapa-Jataka (KJ) version published by H.Kern in 1891 as
an appendix to his edition of the Jatakamala. During his stay
in Furope in the mid-1970s Dr Yuyama had occasion tu consult the
so-called ‘'manuscript P' of the Bibliothéque Nationale, Paris.
This is Lhe MS on which Kern based his edition of the KP without,
however, giving any variant readings. One of the tasks Yuyama
has set himself in the present publication is tuv evaluate many

important readings that had escaped Kern's attention.

Abont the end of the last century S.0ldenburg had identified
Kern's KJ text with a KJ version in the Mahavastu-Avadana, and
a third KJ text (only preserved in Chinese) found in the Fo-pén-

hsing-chi-ching (Taishd No.190) translated into Chinese by Jiana-

gupta in 587-591/592 A.C. Since the KJ versions are replete with
philological problems, it is the declared purpose of this publicat-
jon to present a new Sanskrit edition of the KJ texts compared

with the Chinese translation of the third KJ recension.

Of great value are Yuyama's prefatory remarks on the tortoise
narratives found in the Buddhist literature of ancient India (pp.
XI-XXI11), wviz. °'The Tortoise and the Five Hundred Merchants',
"The Tortoise and the Potter', 'The Tortoise and the Two Geese'
"The Tortoise, the Monkey and the Hermit', '"The Tortoise, the
Jackal and Mara', 'The Tortoise and the Infant', 'The Tortoise,
the Otter and the Monk', 'The King of Tortoises and the Gecko'.
In the editor's Preface to A Systematic Survey of Buddhist Sanskrit Litera-
ture. I. Vinaya-Texte by A.Yuyama (Wiesbaden 1979), H.Bechert calls
A.Y. the leading specialist in the bibliographic stock-taking
of Buddhist Sanskrit literature, well-known to Buddhologists through
numerous publications (cf. e.g. his 'A Bibliography of the Mahavastu-
Avadana', I1J,XI,1, 1968). In his prefatory remarks of the present
work, too, A.Y. provides an exhaustive bibliography of the above-
mentioned narratives although he does not claim to have given
a complete inventory of the KJ literature., His bibliographic survey,
however, includes references to non-Buddhist works as well, and

even to Buddhist art depicting Jataka scenes,.

The Introduction (pp.1-12) to the Sanskrit texts of the KJ,
i.e. of the narrative of the 'Tortoise and the Wreathwinder',
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again includes copious bibliographic information in the footnotes.
A.Y. first discusses the KJ version of the Mahavastu-Avadana written
in typical Buddhist Sanskrit; this version he calls 'Text B' which
he has closely examined with the help of four well-preserved MSS.
Next follows a discussion of the KJ version called 'Text A', i.e.
the text edited by Kern and based un MS5 'P' mentioned above. A.Y.
has also consulred twoe editions of text A published by Ananda
Maitreya (Colombo 1950) and Vaidya (Darbhanga 1959) respectively
which, more of less, follow Kern's text. Hitherto there has been
general agreement that Lext A represents an authentic work written
in typical Buddhist Sanskrit ‘'outside of the Mahavastu' (p.3).
A.Y. is of the opinion that this is the case only to some extent,
He corroborates his view by comparing with each other the texts
A and B and concludes that probably the copyist, while copying
the original of the Paris MS (the Jatakamala), composed text A
by partly drawing upon text B and on the Jatakamala. A.Y. shows
which portions of texts A have been plagiarized. The verses of
para (g) of text A (pp.l4,)6) must have been adopted from a source
so far unknown (p.7). Text C referred to by A.Y. is the Chinese
translation of the third KJ version as mentioned already. While
text B is a work of the Hahasﬁmghika—LokottaravEdins, most pro-
bably text C has to be ascribed to the Dharmaguptakas (p.5). In
spite of this fact text C has proved very helpful to the under-
standing of texts B and A. The latter is called a 'Pseudo-Jataka-
mZli-Version des Kacchapa-Jataka' (p.8). Pp.8 (11.)-12 contain a

discussion of the metres employed in the texts.

Pp.14-33 carry A.Y.'s Sanskrit edition of the texts A, B
and altogether 205 notes to both texts in which the numerous philo-
logical problems are meticulously 