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A FRAGMENT OF THE NIDANASUTRA
Translated by Fohn M. Cooper

1. Observations

A fragment of the Nidanasitra which was published by Sylvain Lévi!
in 1910 is here translated. Together with other fragments it was found
in Ts’ien fo tong cave near Tun-huang on the border of Chinese Turkestan

and China proper. It is interesting to note the existence of Sanskrit
culture so far from India.

The same siitra occurs in a book by Tripathi? which deals with the
Noble Eightfold Path and the Prafiiyasamutpada, illustrated by a com-
parison of an ancient road leading to an ancient town which have been
rediscovered respectively as the Noble Eightfold Path and the chain of
twelve causes which produce duhkhe which had been rediscovered by the
Buddha while he was still a Bodhisattva, Lévi’s folio tv® corresponds
to nos. 1-4 and the other folios to nos. 13-19 of the Samyutta-nikaya,
Nidana-samyutta, XII, 65: nagaram ‘the town’.> The lacunae in Lévi’s
fragments have been filled in from Tripathi’s text pp. 94-5 for folio
tv® and pp. 99-103 for the remaining folios. In the translation Tripathi’s
text appears in parentheses. In the Sanskrit edition the chain of caus-
ation has been expounded at greater length than in the Pali.

Note that in folio tv°, in line 2, the text supplemented from Tripathi
is longer than the lacuna in Lévi’s text. Taking the lacuna as 15 aksaras
this will accommodate Tripathi’s phrase (eka) (smin samaye bhagavasi $rd)
Vastyam viharati sma. Thus the part which will not fitin, jet (avane *nathapinda-
dasyaramel) (tatra) bhagavan bhiksin amantray (atil) parvam me bhiksavo, is
not important. The lacuna at the end of line 3 and the beginning of
line 4 1s fitted exactly by Tripathi’s text-—gatasya pratisaml () nasyaivam
cetast cetahpari-. The lacuna at the end of line 4 and the beginning of
line 5 (18 aksaras) is fitted by Tripathi’s text (jirya) te ‘pi mriyate ‘pi (cya)
vate ‘py (u) papadyat (e) ‘pi (17 aksaras) with one space to spare. The

1. Journal Asiatique, novembre-decembre 1910, Série Tome XVI, p. 438.

2. Finfundzwanzig Sttras des Nidinasawmyukta by Chandrabhal Tripathi, Akademie—
Verlag, Berlin 1962 (Sanskrit texts from the Turfan finds). He gives a German transla-
tion of the 25 siitras and copious comparisons with their Pali equivalents. See also Ernst
Waldschmidt “Identifizicurung ciner Handschrift des Nidanasamyukta aus den Turfan-
funden” (ZDMG 107, Wiesbaden 1957) and his romanised text and English translation
of “Sutra 25 of the Nidanasamyukta” BSOAS 20, London 1957); and J.W. de Jong
““A propos du Nidanasamyukta” ({ Melanges de Sinologie offerts aMonsicur Paul Demicville 11,
Paris 1974; repr. Buddhist Studies b J. W. de Jong, ed. Gregory Schopen, Berkeley 1979)

3. PTS Samyutta-nikdya Part IT Nidana-vagga, ed. by L. Feer, ppl104-7. English
translation PTS. The Book of the Kindred Sayings Part IT. translated by C.A.F. Rhys
Davids and F.L. Woodward, pp 72-5.
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lacuna at the end of line 5 and the beginning of line 6 (18 aksaras) is
also bigger than Tripathi’s text (p) rajanan (tz[)O (ta) sya mamai (tad abh}t]z)
vatl ka (smin nu) sati (17 aksaras). In folio rv® the small lacurrla_ at the
end of line 4 and the beginning of line 5 (4 aksaras) is shorter than Tripathi’s
text putd pivrvakair ( 5 aksaras). Maybe the pleonastic suffix ka was
dropped in Lévi’s text. ‘The small lacuna at the ef‘nd.of ln_lyt: 5 and the
beginning of line 6 (4 aksaras) is again shorter than fI‘lI')?.thl s text [Ju],‘ar_lr{
piirvakair (5 aksaras), maybe for the same reason. l}}’c other sma
lacuna in line 6 (3 aksaras) is fitted exactly by 1'1"1path.1 s text sa tatra
but the sandhi of anugacchams, as suggested by Tripathi, suggests that
this word was followed by tatra.

Two words in Tripathi’s text putd and dapa 1 have translated as ‘track’
and ‘park’, following Tripathi, although pu;‘ab/u'r_lzmr{zj is given by the Pali
dictionaries as meaning a town ad ddpavalim in Lripathi Corres_ponds
to udddpavantam ‘having foundations of walls’ in the Pali. 1 have differed
from him in rendering bkava as ‘becoming’ instead of (‘the enjoyment of
existence’ and in rendering samskdras as ‘prediquspions’ lr_mtez,:d of)
‘formative powers’ (or it could be translated as ‘volitional actions’).

The language of the fragment is BHS, as we see from such locutlgn;
as yad uta, nissarana, yoniso manasikurvatah, abhisamaya, upadana, tasya mamita
abhavat, bhava, ayatana, namaripa, samskara, updydsa, skandha, anvahipdam.

In describing the path followed by former sages Tripathl’s text four
times uses piarvakair rsibhih (rather a brahmanical word for sa_ges), where
the Pali has, corresponding to three of them, pubbakehi sammas_ambu,da'heht
‘(a path followed) by the rightly enlightened ones of former times’.

In a passage tracing the conditioning of the nidanas (65.8-9), the §’a611
says that not only is name-and-form conditioned by consciousness (65. ])(
but consciousness is conditioned by name-and-form, that it turns bac
and goes no further than namc-and-fb{‘m., and then traces the conditioning
of the niddnas in the other order, so missing out predispositions and ignor-
ance; in Tripathi’s reconstructed text (5.12-14) the tracing continues
from name-and-form to consciousness, consciousness to predl.sposx'tlonsi.
predispositions to ignorance, and then (5.!5) traces the conditioning o
the nidanas in the other order. Both Pali and Sans}crxt texts then say
that thus arises this whole mass of ill. Similarly, in tracing the dependence
of the annihilation of one nidhdna upon the annihilation of another _mdam;‘
(65.11-17) the Pali text makes them culminate in the annihilation od
name-and-form (65.16-17), whereas in Lévi’s text (_fohps s and r) an
Tripath?’s text (5.16-27) they culminate in the annihilation of 1gnora}r11cc
(Lévi folio r7° and Tripathi 5.26-27). Both Sanskrit and Pali texts then
say that thus ceases this whole mass of ill. They both relate the dxscov%rly
of the ancient road leading to the ancient town, and say that thclNo_ e
Eightfold Path is the road, and they relate how the Bhagavant, fol c;)WIt?IE

that path, realised (or saw) the nidanas (cxce_pt ignorance) ar} cg
Sanskrit in an abbreviated form) their annihilatlon. and the pa?h eading
to their annihilation, and both texts culminate in t_he predlsp(})lsmo}r:s
(samskara, sankhdra), omitting ignorance. It is intgrestmg to see that t g
Pali text here brings in the sankhdras, having twice omitted them an
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preferring to end with name-and-form, and that the Sanskrit (like the
Pali) omits ignorance.

Both Sanskrit and Pali texts describe something taking place at Sravasti

(Savatthi), but Tripathi’s text mentions also that it was at the Jeta Grove,
in the garden of Anathapindada. In describing the forward order of
the nidanas the Pali text is much shorter than the reconstructed Sanskrit
one, In the Sanskrit text there is no passage corresponding to the Pali
65.10, “Coming to be, coming to be! At the thought, brethren, there
arose in me concerning things not taught before vision, knowledge
arose, insight arose, wisdom arose, light arose,” but a corresponding
passage occurs in the Catusparisatsiitra® and the Lalitavistara. In
describing the reverse order of the nidanas the Pali is also much shorter
than the Sanskrit. There is no Pali passage corresponding to Lévi folio
7v° 4-5, Tripathi 5.28, “Then this thought occurred to me: I have found
an ancient way, an ancient path, an ancient (track) frequented and
followed (by former sages).” The Pali 65.23-31 is replaced by a com-
pound in Tripathi and 65.33 does not show the preaching of the Dharma
to $ramanas, brahmanas, carakas and parivrajakas of different beliefs.
There is no Pali passage corresponding to Tripathi 5.39, “Then a monk,
rightly practising, becomes an achiever. He achieves the consistent
wholesome Dharma. Also the nun, the lay brother and lay sister under-
taking (this path) becomes,an achiever. She achieves the consistent
wholesome Dharma.” Many minor differences between the Sanskrit
and Pali texts are ignored here but are given in Tripathi.

2. Translation
Folio tv° (Corresponding to Tripathi 5. 1-4, pp. 94-5)

2. Thus have I heard. At one (time the Blessed One dwelt at

ravastl in the Jeta grove, in the garden of Anathapindada. There the
Blessed One addressed the monks:

3, 4. Formerly) there occurred (to me, monks,) when I had not yet
attained the highest perfect enlightenment (and had withdrawn) alone
to a private place [and profoundly meditated] the following consider-
ation in mind: This world has alas fallen into trouble in as much as one
is born (and ages and dies and passes away and is born again).

5. Moreover these beings (do not know) according to fact the escape
from old age and death.

6. (Then this thought occurred to me: What must exist so that) old
age and death come to be? And further what is the cause (of old age
and death)?* Then (there occurred to me as I concentrated my mind)
thoroughly (the following realisation of the facts of the matter- When

there is birth there are old age and death, and also birth is the cause of
old age and death).

4. See translation by Ria Kloppenborg, The Sutra on the Soundation of the Buddhist
Order (chapter 1, Leiden 1975) :
* Levi’s text misses out jardmarana from this senten

ce and substitutes the word nama,
which I do not understand.
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[There are two folios between these two folios ¢ and s (Lévi). The
lacuna between folios tv° and sr°, according to Tripathl’s text (5.5 to
5.17), says that birth is conditional upon becoming, that becoming is
conditioned upon clinging, that clinging is conditional upon craving,
that craving is conditional upon feeling, that feeling is conditional upon
contact, that contact is conditional upon the six sense-bases, that the
six sense-bases are conditional upon name-and-form, that name-and-
form is conditional upon consciousness, that consciousness is conditional
upon predispositions, that predispositions are conditional upon ignorance
1t adds that old age and death are conditional upon birth. Grief, lament-
ation, misery, dejection and perturbation arise. Thus arises this whole
great heap of misery. From the annihilation of birth arises the annihil-
ation of old age and death. From the annihilation of becoming arises
the annihilation of birth. The rest of Lévi’s text is practically identical
with Tripathi 5.18 to 5.29.]

Folio sr°

1. (Then this thought occurred to me: What must not exist so that
becoming does not come to be? From the annihilation of what [arises])
the annihilation of becoming? Then there occurred to me as 1 thoroughly
concentrated my mind the following realisation of the facts of the matter:
When clinging does not exist (2) becoming does not come about. From
the annihilation of clinging [arises] the annihilation of becoming. Then
this thought occurred to me: What must not exist so that clinging does
not come about? From the annihilation of what (3) [arises] the annihil-
ation of clinging? Then there occurred to me as I thoroughly concentrated
my mind the following realisation of the facts of the matter: W hen
craving (4) does not exist, clinging does not come about. From the
annihilation of craving [arises] the annihilation of clinging. Then this
thought occurred to me: What must not éxist so that craving (does not
come about)? (5) From the annihilation of what [arises] the annihilation
of craving? Then there occurred to me as I thoroughly concentrated
my mind the following realisation of the facts of the matter: When feeling
(does not exist (6) craving) does not come about. From the annihilation
of feeling [arises] the annihilation of craving. Then this thought occurred
to me: What must not exist so that feeling does not come about? From
the annihilation of what [arises] the annihilation of feeling?

Folio sv°

1. Then there occurred to me as I thoroughly concentrated my mind
the following realisation of the facts of the matter: When contact does
not exist feeling does not come about.

9. From the annihilation (of contact larises]) the annihilation of
feeling. Then this thought occurred to me: What must not exist so
that contact does not come about? From the annihilation of what [arises]
the annihilation of contact? Then (3) there occurred to me as I thoroughly
concentrated my mind the following realisation of the facts of the matter:
When the six senses-bases do not exist contact does not come about.

4. From the annihilation of the six sense-bases [arises! the annihilation
of contact. Then this thought occurred to me: What must not exist
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so that the_ six sense-bases do not come about? From the annihilati
of what [arises] (5) the annihilation of the (six) sense-bases? Then thLorré
occurred to me as I thoroughly concentrated my mind ‘the followin
ree}hsatlon- of the facts of the matter: When name-and-form does nogt
exist the six sense-bases (6) do not come about. From the annihilatio
of name-and-form [arises| the annihilation of the six sense-bases. The;1

this thought occurred to me: Wh i
| at must not exist - o
ikt okt so that name-and-form

Folio rr°

an}i.-fo (¥ ro?m Tthe annihilation) of what [arises] the annihilation of (name-
rm)? Then there occurred to me as I thoroughly concentrated
my mind the following realisation of the facts of the n?att}::r' \'\("hcn co
sciousness does not exist (2) name-and-form does not come about. Fr 5
the anmhllatxon. of consciousness [arises] the annihilation of nax;u:-arcl)(riri
form. Then this thought occurred to me: What must not exist so that
cor_lsc1?usncss does not come about? From the annihilation of what (3
[arllsesfl the anpihilation (of consciousness)? Then there occurred to r(m)t
?:ctg tO fotr}(l):gn}llallyt/t cc)-11€31}11trated my mind the following realisation of the
i A d er: When the predispositions (samskdra) do not exist (4)
sclousness does not come about. From the annihilation, of predis-
positions [arises! the annihilation of consciousness. Then tilis thought

occurred to me: What m i redispositi
g ust not exist so that predispositions do not come

5 B rom the annihilation of what [arises] the annihilation of predis-
positions? Then there occurred to me as I thoroughly concentrat}:sd m
mind the following realisation of the facts of the mattcg" When i noranc?:
(6) does not exist predispositions do not come about. From thégannihil-
ation of ignorance [arises| the annihilation of predispositions, from the
annihilation of predispositions [arises] the annihilation of con’sciousness,

fr nlh. I S
om t}le an llatl() Of consclousness |arises| t 1 llatIOIl Of name
( ) he ann h

Folio rv°

a 1the g;og:nthebanmhl!atlon of name-and-form [arises] the annihilation
h x sense-bases, from the annihilation of the six sense-bases [arises]
the _ahr'liu}.ulatlon of contact, from the annihilation of contact [arises] the
222;}5123?& (())t; feeling, (2) from the annihilation of feeling [arises] the
ozl clxzavx.ng, from the ann}h.llat_lon of craving [arises] the
i 15 fbc inging, from the annihilation of clinging [arises] the

nnihilation of becoming, from the annihilation of becoming [arises] the
annihilation of birth, from (the annihilation of) birth (3) [Lariscsj the
annihilation of old age and death. Grief, lamentation, misery, dejection
and perturbation are annihilated. Thus the annihilation of ,thisjwhole
great (mass of misery) (4) comes about. Then this thought occurred to
me: I have found an ancient way, an ancient path, an ancient (track)
_(5) frequented and followed (by former sages). It is as if a man wander-
ing through a forest on the side of a hill should find an ancient wa al;l
ancient path, an ancient, (track) (6) frequented and followed (b for}xlx,mr)
men. He may follow it. Following it he would see there ax); ancient
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i i dens
ient town, an ancient royal palace (endowed “.nth gar 5
‘gh:)}\’/’e: r;.:(;mlfgxs pools, beautiful, provided with parks, delightful).

i ess than two folios are missing after this folio 7. (Lévi).
T}E:: llzitztlllial following folio rv°, according to Tripathi’s text (5.30 .to
5.40), says that the man should report the existence of this ancient fln y
to th(’e king and ask him to rebuild it. The king shoqld do so, crﬁa ;'reg-
a flourishing city. This ancient way 1s the Noble Eightfold Path, i
quented by ancient sages. Following this path the Bhagavant saw Sy
(eleven) members of the chain of causation (omitting 1gnoranctlzc)t. D
communicated his realisation to monks and others, who, underta ideg-
this path, achieve the whoelsome Dharma, causing it to become w

spread].

NEW APPROACHES TO BUDDHISM—
THE HARD WAY

Bhikkhu Nanajivako
Human kind cannot bear very much reality.

(T. S. Eliot, AMurder in the Cathedral)

Nearly half a century ago, at a time when the conscience-stricken intelli-
gentsia in Europe, especially in the Christian idealogical camp, after
the First World War and in the eve of the Second, became apprehensive
of the “fascist” hybrid inoculated on their deeply wounded Christian
stem, and of its rapid growth in the militant ranks of youth-movements—
it was the poet T. S. Eliot, one of the coolest rationalists among Christian
philosophers of his time, master of the well-pondered language of the
High Scholastic, who felt the urge to formulate the following warning
on the occasion of a congress of Christian leaders in England (1931):

There is no good in making Christianity easy and pleasant.
“Youth”, or the better part of it, is more likely to come to

a difficult religion than to an easy one... The way of discipline and
asceticism must be emphasised.t

Once more, at the end of the same tragic decade, on the eve of the

War in 1939, he emphasised the same view-point in The Idea of a Christian
Society:

And what is worst of all is to advocate Christianity not because
it is true, but because it might be beneficial...To justify
Christianity because it provides a foundation of morality,
instead of showing the necessity of Christian morality from the
truth of Christianity, is a very dangerous inversion.

Eliot’s deep interest in Asian, particularly in Indian religiosity
influenced his following statement:

A Christian society only becomes acceptable after you have
fairly examined the alternatives...If we are to accept it, we
must treat Christianity with a great deal more intellectual respect
than it is our wont; we must treat it as being for the individual
a matter primarily of thought and not of feeling.?

It seems to me that we are becoming aware of the same predicament
in Buddhism only now, considering the consequences of a third inter-
continental revolutionary war on Asian ground.

Over ten years ago four bhikkhus were ordained on the same day
at the Island Hermitage, Dodanduwa, Sri Lanka. (The hermitage was
founded in 1911 by the German bhikkhu Nyanatiloka). The first who
pushed his way in the small sima (chapter house) crowded with Sinhalese,

1. Points of View. Faber, London 1942, p. 137.
2. Op. cit., pp. 148f, 135, 129.
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Burmese and German bhikkhus, was the worst of the hippies, who coming
from the Wild West in the middle sixties tried to invade Sri Lanka and
her maha-sangho. (Most of them disappeared in 1971, at the time of
political disturbances provoked by anarchistic youth of that country.)

The last in the queue was Nanananda, a young Sinhalese lecturer
of Pali who resigned his post at the Peradeniya University, Kandy, in
order to retreat into meditative life. To his work will be dedicated the
rest of this section. T was the second in the same row. Only two of us
remained there until now, Nananada and I.

Bhikkhu Napananda lived in the Island Hermitage for about three
years and used the Founder’s rich library (already half rotten in thﬁ
unhealthy jungle climate) to continue and conclude some of his researc !
work, and to write down, in a scholarly way, the CSSCntIE‘II motw)cs o
his response to the ascetic vocation. In 1972 he retreated into a deeper
solitude in a hermitage for meditating monks. Since then he has also
renounced writing,

At the time he joined the Order bhikkhu Nénarlanda was still working
on a thesis for his academic career, Concept and Real;ty in Early Bzfrz'(lluxt
Thought, published in 1971 by the Buddhist Publication Society, I\z.lgdy
(now in its second edition). This work was done still under a consider-
able influence of semanticist positivism imposed by the ac‘adem-lc treng
of his teachers. In the early sixties the embargo against Continental
European philosophies was still more rigid here than in India. Iln thti
provincial atmosphere of ex-colonies, at least on academic levels, cu tl‘lra,.)
dictatorship of the big metropolitan schools for “‘advocates of lost causes
continued to dominate unnoticed and indisturbed for nearly twenty
years after political independence was granted to the sub-c‘ontllncnt
whose “blessed pearl” Sri Lanka traditionally had been thl‘?ug hout
centuries. Buddhist scholars were expected to contribute to the “positive
message” for “‘the greatest possible happiness of the greatest pcéss,lblc
number” in the greatest Empire in the world. Their religion, in or gr t(}
become easily acceptable, had to be brought down to the standards o
utilitarianism, pragmaticism and empiricism. It seemed as l.f ?Ince
J. S. Mill nobody ever dared to ask again the perennial question: how
could any religion or philosophy ever have appeared in this world wit 1out
antecedent questions of a metaphysical and eschatological order of values
evident in themselves and a a priori, or questions about tl_le e’xsentzal value
of “being-in-the-wortd”, uncritically assumed as “Reality”.

The analysis of ““the word that kills”’ the \{i,vifyillg.spirig’b}’ I‘CSFI‘ICtl{I‘lg
its “‘meaning” to ‘“‘patterns’” and sets of *‘propositions”, looking for
“semantic differentials’ instead of essential integrity of th.e creative thc‘)‘u'ght,
has been the notorious traditionalist method of Indian pandits “since
times immemorial”’, corroding the root-texts (milam) in treasuries of the
creative spirit of Indian culture. The Buddhlst }}?rltagg ren?amed not
only unprotected against the danger of this “canker”, but it was necessary
already for the Buddho himself to complain and to warn on some occasions
against it:
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In the Sangirava-suttam (M 100) the Buddho complains among other
of teachers who are takki-vimarisi or, literally, “logical analysts” of texts,
whose “perfection of knowledge” is based on “mere faith alone”, and

3
who are not “‘knowing directly by themselves alone”, “here and now”’.

While working under the duresse of his academic career, Ninananda
certainly could not have quoted such texts in his Concept and Reality.
However, he was not any longer the first among the thera-vado pandits

of our time who dared express his doubts “‘about what ought to be
doubted” (A III 65).

Discussing the commentarial definition of the word ditthi in the Brahma-
jala-suttam, Nanananda singled out (p. 36) the “tendency evident in
the commentaries, which, while defining tarhd and mdna in a more
elementary form as to be comprehensive, take great care to be more
specific in the case of ditthi. This may be due partly...also to a desire to
safeguard ‘Right-view’ (samma-d itthi). Butit appears that this commentarial
definition has created new problems. .. Besides, the tendency towards
ditthi in the sense of dogmatic involvement in concepts, can also become
manifest through Samma Ditthi in its theoretical aspect. It can assume
the form of attachment to concepts which constitute Samma Difthi. Tt

is precisely this danger that the Buddho forewarns against, in the
‘Parable of the Raft’...”

With reference to Udinam 9, Ninananda points out ‘““facts which
seem to have been overlooked by the commentator Dhammapala” for
whom terms referring to the ‘Nibbana-element’ “assume a certain degree
of grossness and banality”’, and whose explanation ultimately ‘“‘exposes
the inadequacy of his interpretation” (op. cit. p. 56).

In order to be qualified to criticise such “commentarial developments’’
of a basic teaching, one first has to extend the acquaintance with in-
dividual authors and layers in the historical course of their deterioration.
In his first scholarly book Ninananda has sufficiently displayed his
competence to treat his subject on an up to date level of academic pandits.

In his second book, The Magic of the Mind: An Exposition of the Kalakarama
Sutta, written in 19723 Nanananda demonstrated how his first scholarly
work has served him for a further delicate task and service to the living
spirit of the Buddha-dhammo.

The acknowledgement of the historical factor in the method of the logic of
cultural sciences (in contradistinction to the statical attitude of formal
logics applied to the scientific objectification of “nature”, mainly in its
obsolete Newtonian meaning) has become in the course of the 20th
century characteristic also for modern efforts to save from stagnation
the perennial values (sanatana-dhammo) of the ancient Asian wisdom.
In his Introduction on the ‘“Historical Background” of the short root-
text (miilam) selected for his existential interpretation in The AMagic of
the Mind (A II, Kalakiarima-suttam) Nanananda states first that ‘“‘the
discourse...does contain some marvellous aspects of the Tathagata’s

3. Published in 1974 by the Buddhist Publication Society, Kandy,
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(11
a new stress we find, on the next page 2, also the statement L}}até ri)s(:ciiitclz
that dryness and that strangenecss 11l fOfmlllat}Qn- there lie ‘VdS i valu;t
for a perenmial philosophy”. The author’s SCHSl,tlvlty for th‘c ?C ol 1)
of the dimension of historicality (as Heidegger’s tran§1atorb w outhe e
and his intcrest in comparative philosophy is affirmed, 1n
introductory frame, in the following statement:

transcendental wisdom™. Among labu terms on which he wishes to put

The Sutta gains a high degree of historical importance ownjglctso
the tradition handed down by the commentaries and c}}lz(})nlf; 5
that it was preached by the venerable 1\_«Iaharakkh1ta _‘1'(:121' :
convert the country of the “Yonakas’ during the great InlSSl,;)nc;{ ay
movement which took place in the reign of the ‘hmpexjor S50 >
If the identification of the ‘Yonakas’ with Greeks 1s cggrcc -
the choice of this deeply philosophical discourse for such a signi C_Zl.lﬁt
occasion, could not have been a mere coincidence. : I‘t I}:l'{%ll:'
have been prompted by the consideration that the ph O.H)[] wcatty
mature minds of the Greeks would be able to receive it well.

As for the interpretation of this short text (covering Fqgatlhesliel\lvcllgll‘
traditional commentarial notes less than 5 out of 88_pagcsh1n ‘Cfar jaed
volume) along the lines of modern comparative p}'nlosopdy, vas S
goes it remains implicit though not”less suggestive an lsyn;}()i ]
for that reason. And ‘“‘that reason should be properly u

and exposed despite the author’s shyness: Nomina sunt odiosa.

In 1963 the Buddhist Publication Society (Wheel N{)I:_ 52/53%_ p};‘;}}l;zssci
four essays from the posthumous papers on Bhikkhu I anzcxlnz‘o 1,n qéctfo 1}1 X
of Buddhist Thought. From an Editor’s Note (p. 19) ant rrotl r(;ady o
ending with dots it is visible that these papers wcrt':T Eo }(?U} i
print at the time of their author’s death in 1960. is m}j‘lide.a}q o
in a few cases the lack of references to authors whose speci ic. i
quoted and discussed in the booklet. However, among fl(,(img; : g}{ort_
number of authors quoted and mcttltuz}ned g&m (f)fagleet;)u};ﬁg;,rc&r;ec]‘ A

ine of specific reference, even to the name : .
fl?lrgtltrgoq?x[otgtion marks, becomes, conspicuous only in Ith({ clz)xscc:) 1\({(f) tOl:;
author whose influence a.}E)pcars1 pr(:‘d;mlgnztﬁn:”lan tlj\su::; é;)oth ;:-fcren,ces_
least from page 16 on. This author s j. 7. »artre. il s
~vern under quotation marks, are from hls_ main _E_ln ()50}).}1.(‘,.: TK.
%\e?;zlg and .\"ot/(zlirqglznss. There can be no question [of Nur}am(‘ﬂ{);lnll\tyent}llzg
to conceal this predominate influence] _whlch most F}xo 2h R
inspired the whole intention of his unfinished work. 1 ?mT{?md fom;
already from the explicit quotation on p. 16, which 1n 1ts edt
reads as follows: e
‘If bad faith is possible at all’ says a modern wriler "1t 18 bccqgst(t
it is an immediate and constant threat to every human project,
it is because consciousness hides within its very being a ﬂpcr.-
manent risk of bad faith.” Bad faith, however, 1s not a lie, 51110(;‘
‘the essence of a lie implies that the liar 1s completely aware o
the truth which he dissemblcs...()nigg_lgggjﬂlﬁs_whcn one

4. Underlinings in following quotations are mine.
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deceives oneself’. Bad faith, in short, both refuses to face all

one knows and vetoes any investigation into whether the faith
is well placed or not.

Other numerous references throughout the booklet are to not less
famous theses and headlines from Sartre’s philosophical master-work:
to “horror” or “nausea’” (p. 32), or to the whole set of problems discussed
under the typically existentialist title “Consciousness and Being”. On
p- 40 he discusses the “negativity (of Being) as to itself”” quoting Sartre:

And so, instead of being said to appear, it should rather be called
‘that negativeness or “decompression of being” which makes
the appearance of life, movement, behaviour, etc., and their
opposites possible in “things” and “persons”’.

On the next page Nanamoli seems to be thrilled (duly using many
quotation marks) with Sartre’s wistful analysis of ‘“‘peeping through a
key hole”. Ultimately (on p. 44) he comes to the most serious eschatolo-

gical problem of “consciousness of deprivation, of an ‘abyss of nothing-
1
ness.

Thus the first Buddhist book on Sartre passed unnoticed and unidentified
in its historical subject even to those who published it. The embargo
regulation still prevailed: Nomina sunt odiovsa.

Still, the obvious prima facie relevance of the Buddho’s teaching on
dukkham (or ‘‘anguish”, the typical existentialist equivalent with which
already I. B. Horner translated it) for modern philosophies of existence,
and vice versa, could not remain concealed much longer, not even for the
‘“‘average reader” of such remote sub-continents and continents as India
and Australia with their geographic appendices.

The author of The Magic of the Mind was well acquainted with Nana-
moli’s voluminous literary heritage created one decade earlier in the
same famous international hermitage. He could not miss the
feeling of the intimate connection of the Pathways with the much less

cryptic and locally much more discussed MNofes on Dhamma by Nanavira
Thera.

Nanavira was Nanamoli’s closest friend since the War when they were
together in military service in Italy. There he came across one of the
best new hooks on Buddhism written in those tragic times by G. Evola
(La Dottrina del Risveglio, Bari 1943), which he later translated and published
in England as The Doctrine of Awakening. A study on the Buddhist
Ascesis (London 1952). When Nanamoli decided to become a Buddhist
monk in Asia (it was just at the time of the Chinese occupation of Tibet
where he first intended to go), Nanavira followed him to their ultimate
destination in Sri Lanka. They were ordained at the Island Hermitage.

Before Nanpaviras tragical death (in 1965, by suicide, due to incurable
painful disease and drug addiction connected with neglected and improper
treatment) his Nofes appeared in a private cyclostyled edition in 1963,
and have not been printed until today, though they have been retyped
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several times, even, as far as I happen to know, by Ph.p. research workers,
and discussed in seminars in countries so distant and different in their
spiritual and academic interests as India and Yugoslavia. One day,
I believe, this small book will deserve to have its own Don Quixotic
history written down by some research expert on “modern” Buddhist
hagiography.

In the Preface to his Notes on Dhamma Nanavira states in an open and
bold confession that his approach will be from the standpoint of an up
to date “‘existential philosophy”.

The scholar’s essentially horizontal view of things...disqualifies
him from any possibility of understanding a Dhamma that the
Buddha himself has called akalika, ‘timeless’. Only in a vertical
view, straight down into the abyss of his own personal existence,
is a man capable of apprehending the perilous insecurity of his
situation...There have always been a few, however, who have
not drawn back, and some of them have described what they
saw. These men are known nowadays as existential

philosophers......

He quotes this lincage of modern thinkers, beginning with Kierkegaard,
Nietzsche and Gabriel Marcel from a pocket-book selection, H. J. Black-
ham, Six Existentialist Thinkers (1952).

Nanavira, who had no regular school training in philosophy, dedicated
the last years of his life to a fervent study of contemporary European
(i.e. «“Continental””) philosophies from first hand sources, mainly in the

basic works of Husserl, Heidegger and Sartre.
In his Notes he undertook to demonstrate the possibility of a ““vertical
view” which proceeds by the rational method of focussing an extensive

range of documentary material, definitions of epistemological key-terms
from the Sutta-pitakam converging upon the most complex structure
in the archaic formulation of categorial interdependence of mental
functions ——paticca-samuppado within the transcendental limitation of

pure reason by metaphysical nescience—avijja. (The terminological
adequation to basic standards of Kantian philosophy is mine.)

Avijja, the primordial term and phenomenological source of Indian
metaphysics of knowledge since the earliest upanisads®, points in Nanavira’s
5. Kant's criticist confrontation of pure rationalism and pure empiricism, with a
view to reveal the limitation and deficiency (or avidya in Indian terminology) of the
transcendental structure of ¢“pure reason’’, seems to have found its archetypal expression
already in the pregnant art of isa Upanisad:
andham tamah pravisanti yo' (a-) vidvam updsate
tato bhitya iva te tamo ya u vidyayam ratah
(Into blinding darkness enter those who worship nescience, and those who
delight in science enter into still greater darkness.)
The theme of the Kena Upanisad the impotence of gods (especially if confronted with
its Buddhist analogy in Kevaddha-suttam, D 11), a subject rebecome actual for modern
philosophies of existence (Heidegger), in the opening verse of the Upanisad may appear
in the same light to foreshadow the epistemological intention of Kant’s “Copernican
turning” from the object to the subject of knowledge:
kenssitam patati presitam manah. ..
(By whom -issioned falls the mind shot to its mark...—Sri Aurobindo’s
translation)
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interpretation (though the poi i
pretatiol L olnt rem i ici i
hvsaal _the poin alns implicit) to the ult -
gf }Der p‘}zl;lsot;zy(;s;(/); OGfl‘ t[fle philosophical faith” ()cf. Jaspers’li{;i:lcuglg?n
Eali et 5 inscparabili?;‘ 6’())% ?nlgi still more clearly to the decisive for
lal 1 eligion-and-phil i
s tedied -lig philosophy against the
s Buddh'llemma formulated in our case in the Eo yhist%rcat d orln
ism a rellglon OR a philosophy'r’”"' P ed question:
In order to put = 77d S
e avzjj}jz‘ tl td'n end to avijjd, which is a matter of recognising
e és necessary to accept on trust from the Buddha
put/zzg'jana’sgrcﬂea;( io(rllontx’*i:l}cll.lct.s th}f immediate evidence of the
) n. 18 1s why the | i ami
: (.} or golng apstareHis Sieimeis (?h;zmgr)la is paiisotagami
Nanavira di : o
W f‘rolrcrll no}t1 i?Iabo;ate any further the false dilemma of a religion
i “Buddhisn?——aoslgpl'y: Nanamoli in his Pathways (in the first
e Byt eligion or a philosophy?”) enters into the dis-
e A 2;1, taking 1_1ncr1_ucally for granted its scholastic
roan A S tg the deeper implication revealed by the existential
of the c‘{istential‘“I(l:}(::ilxll)’?rap:bI;}.mosophies of religion. As for the rest
: X of paticca-samuppdido i i
Pgdieenls . do, conceived as categor
(gvents, her(l:) asrt:;ctf}gf q(;)lfl i;ntterde.pc-ndent.’ factors determining exisgzgnlt(;Z}
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he “Shorter Notes” on this sugject- ¢ Al PR HER e e
Patic ; e |
(Cazfzscgf;zrrizg{)é)&da has nothing to do with temporal succession
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ol % & : ‘?a,zcmmmupfada 1s not the description of a
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t necessary and sufficient criteri 1 i
R e { riterion of a ‘Buddhist’
s hypothesis on t
et Ak thes rust...But the Buddha
s(... paticcasamuppada is sanditthiko akali 1Hassi
;);bejzrizzzllz{io éba(wal)lagz veditabbo vinnihi! What temggﬁﬁoszlégggfg
calika? (...) For an ariyasdvaka ] i
- . at : Z
Tvof dircct reflexive certainty. (P. &_-ér)msamuppada RN
Nanavira is however aware th i
I at, even if und i i
i L ) erstood in t
tempogrc;?t:al itrt(xicturc on which the awareness of the mind of itshéii;::XtiZj
encompass?ngsSinql)endint,f paticca-samuppado can be condensed to an
gle act of intensive consci
: s . ousness focusse i
a itt:}slerz)tli in Lhc momentariness of “the eternal now” (as Srcorrlniltiiltpm
S ;\gilstfym}xlgs riflf::é:?ce tto th.e ab}}iidhammika khamka-vade) S?et tS}?l');
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e syt whole ontological import of th
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6. On this subject see also

: my paper, “W 1s 1 igi 1
:ap;ncall;;higl_al, Vol:, 6, 1970 (_Urzyixrr)crgit;’ ofv\h}gdl:;z;lddhlsmaRChgmn?" ks
76-é5); visit?lga}r:;(r)g ;ntdralxll(s)ljtui)tnh:i ngggghin}ggga (The Path of Pusification, Ch. VII,
onward-leading, directly experiencable b)-r t}he( lV.tﬁlSt(.? perci . (et R
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It is sometimes thought possible to modify this interprctatll.?:
of paticcasamuppada,’ confining its application to the px_‘(:scnt’h}m}-1
Instead of temporal succession we have continuous becoming, \1~: "
introduces the notion of a flux, where the effect cannot be ¢ LaB u};
distinguished from the causc—the cause becomes the ci‘feclt. o
this does not get rid of the temporal element...The prob Cmt e
in the present, which is always with us; and any at.temll)) o
consider past or future without first settling the present pr;;}(mm-
can only beg the question—...4ny interpretation o}f; pa reé r
muppada that involves time 1s an attempt to solve t)e pes:aril}’
-problem by referring to past or future, and is therefore necessa

mistaken. (P. 68-70)

1 rans-
This seems to summarise, from the stand-point of the modern t
H = s
cendental philosophy, the gist of Nanavira’s essentialism.

Thus Nanavira has broken through the barrier o£ takkz-vzmg?tiéiiz Sitrtlirliltz
word-vivisection and ‘‘commentarial (}Fvclopment . aggtx:.‘i) e s
modern version (as “logical positivism”) by the aftt;fx;m e
colonial embargo on imports from deeper layers of philosop

i i ‘hite-
that on the European Continent had survived a series of brutal w
washings by all sorts of military governments.

istorical site
After the breach through the rotten rampart on whose hlfoVO{;. if:\I:ira’s
a Don Quixotic monument has been erected to the r_nerpox(‘iy o i el
feat in a jungle shrine by a handful of fanatical hippie evofa A
remains the problem of a new modus vivendi sought in terrgz r(r)lic e
S ; : Aere g
i liation with academic and quasi-ac i
B isies contio 1 less dramatic challenge from the back-
authorities confronted with a less drarn il oot
i 2 d Hermitage) of much wid
waters (symbolised by the Islan .
politica{ tyurmoils provoked by the actual change of generations

Within its academic framework Nanana:nda’s 1’V[z}11gzc olf tﬁe é‘d[”:ilt ;r;:ttir(l)(rsl
this conciliative intention, though conscious of the ,(fllz:ngthis o
among the international Buddhist mte'lhgex}’tgsm to w 1(~)i i ik
message of an escapee to the “Ideal Solitude™ of more % this. e
life is addressed. A closer analysis of the turning piomt_st}llin e
in The Magic of the Mind would be almost impossible \va o e
frame of this review. A few hints may suffice with re

symbol suggested by its title.

What is challenged hereis “Reality” in its‘uncriticgl.mgampgkmefn\tslc;ggi
at the bcginningk of this section. Reality 1s a2 magician's t}i‘lc. ey
as you succeed to look at the performance (descr’lt?ed ;:ntb \Z]thage i
i ; 2 led corner’ in the backs :
in the Prologue) from ‘“‘some concealed X ; TR
get disillusio%lcd) and disgusted; you wish to le?vu t?eds?(?rﬁé‘xfﬁereg E)y

is ti » (as i Negro spiritual quote .
God his ticket back” (as in the Neg >y
Sartre), or, without much metaphorical art, to escape the actual dang

: H ceferri 11

8. In its traditional dogmatic interpretation divided in three parts referring to “‘the
repious existence”, “the present existence” and “‘the subsequent_exlstclnqc_e AR
¢ 9. Suggestion I made to the Litle of a minor booklet by Bhikkhu I ar_l:i.\I o
to ‘.‘An g)%poﬁition of the Bhaddekaratta Sutta” (Wheel Publication No. : H
Kandy 1973).

Pali Buddhist Review 5, 3 (1980) 67

of “being-in-the-world” (Heidegger), to escape from reality. There is
no “Escape fo Reality” as the puthujjano, the believer in the ‘bliss-of-

ignorance’® imagines it, because beyond the magician’s show there is
nothing—and that is all:

The world...looks as though it would last
But to him who sees there’s naught.l!

In Nanananda’s words, supported by an eldborate many-sided
evidence:12

...he sees plainly where exactly the secret of the magic lies—that
is, in his own psychological mainsprings of lust, hatred and
delusion. He realises that, apart from them, there is no reality
in the articles and artifices involved in the magic show of con-
sciousness, and is now in a position to appreciate the Buddha’s
statement in the Kalakarama Sutta: ‘“Thus, monks, a Tathagata
does not conceive of a visible thing as apart from sight, he does
not conceive of an unseen; he does not conceive of a ‘thing-
worth-seeing’; he does not conceive about a seer...”

Niannanda’s shyness to confirm explicitly the arguments of his very
eloquent documentation on subjects of decisive importance for a deeper
essential understanding of the Buddha-dhammo appears perhaps most
symptomatically in his hesitation, at the end of the book, to take a
resolute stand in discussing the ‘meaning of the word’ nibbdnam?3:

Despite obvious canonical evidence there is a hesitation to re-
cognise the fact that it essentially signifies an ‘extinguishing’
(if not ‘extinction’—the dismal word!). There is something
traumatic in one’s response to the so-called ‘negative definitions’
and hence we usually leave the word Aibbdna untranslated,
though its more ‘sociable’ companions fare better in this respect.
This tendency becomes more marked when, for instance,
Nibbana is clearly defined in the Suttas as the destruction of
lust, hatred and delusion (n. S IV 251), and even the commen-
tary (SA) is rather apologetic.

The “‘sociable companions” mentioned above and misused especially
in “modern’ Western interpretations for the purpose of applying “‘sema-
tic differentials” in order to scatter and to explain away rather than
to focus the attention on the integrity of the unique essential significance—
those ‘companions’ (which certainly are not strictly speaking connot-

ations) are specified in a footnote to the quoted passage as “thirty three
epithets given at S IV 3681,

If not only his documentation but also his obviously better insight
would not run against the due respect for his teachers and teacher’s
teachers... (Nomina sunt ominosa), I cannot imagine for what other reason

10. Cf. The Magic of the Mind, p-7
11. Ud. 79, quoted in Adhe Magic..., p. 79.
12. Op. cit. p. 38.

13. Op. cit. p. 87. Under linings here and in the continuaticn are partly mine..
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he should remain reluctant to discuss explicitly the problem of Buddho’s
sufifia-vado or teaching on nothingness, in contradistinction to the scholastic
exaggeration and artificiality of the so-called uccheda-vado, h?s.tll_y_dut),bcd
by “modern” interpreters as ‘‘annihilationism”—ergo - nihilism”, a
scare-crow word, while the doctrinal meaning of uccheda-vado 1s just the
opposite: It is a brutal materialistic belief in substantial destruction, or
destructibility of ‘“‘things” conceived as atomic conglomerations of an
eternally resurging malter, while actual nihilism presupposed an zdealzsqc
disbelief in the ontical reality of matter and requires explanation _Of 1,1’;
“nihilation’ (as Sartre defined it) instead of its “being™, or even “B_emg_
in an ‘“‘Absolute” significance—exactly as the Buddho states 1t 1
standard formulation against Yamako’s “annihilationism” (S XXII 85)
and on several other occasions.

Since in this very life a tathdgato is not met with as existing in

truth, in reality, is it proper to assert...(that) he perishes when
body is broken up, he exists not after death?

Nanananda comes closest to the problem of the so-called a{)hidharmika
‘atomism’ and feels the necessity of its refutation in the following observ-
ation referring to one of the clearest texts on the transcendental idealism

of the Buddho (A 'V 106 f, op. cit. p. 58):

Here the Buddha uses the generic term dhamma which, for-all
practical purposes, may be rendered by ‘things’. But that re-
ference is to thoughts and concepts is clearly revealed...by venerable
Sariputta...

The only outstanding Buddhist philosopher in the 20th century, whose
original contribution to world philosophy of his time has been recognised
at an international academic level, was the Japanese Professor Kitaro
Nishida (1870-1945). The title of his best known work, translated in
German and later in English', is Intelligibility and the Philosophy of Nothing-
ness. Since its appearance, at least in Japan, the problem of Sinyatd-
vada has been widely treated, especially in connection with Hegelian
and existentialist philosophies, as the problem of nothingness.'s

H. V. Guenther, now best known as interpreter and translator of
Tibetan texts of philosophical interest, since an early German work
in which he tried to explain Pali Buddhism in terms of C. G. Jung’s
Depth Psychology, has continued to apply basic terminology of different
systems of contemporary European philosophy to their analogies 1n
Asian Buddhist systems. In his book, Buddhist Philosophy in Theory and
Practice’s, he has come to the conclusion (though explicitly stated only
in a footnote) that the Western habit to use the word ‘empty’ for
$iinyam (Pali sufifiam) and its equivalents in Buddhist philosophy in other
Asian languages has to be rejected as essentially inadequate:

14. Transl. by R. Schinzinger, Maruzen, Tokyo 1958.

15. One of the best known names in later japanese philosophy, also in  this connection,
is Shien-ichi Hisamatsu, Professor of philosophy and religion, Kyoto, author of an essay
on “The Characteristics of Qriental Nothingness” in Philosophical Studies of Fapan 11
(UNESCO 1960).

16. Penguin ed. 1972, p. 224.
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The rejection of the translation of stong-pa-nyid ($ényata) by ‘em-
ptiness’ or ‘void’ is based on the following consideration: $#nyatd
Is not a container that can be emptied nor is there anything
that could be taken out of sfinyatd. The choice of the term
‘emptiness’ dates back to the time when under the influence of
idealism mind was conceived as a container of ideas, and when
the ideal seemed to be to leave an empty blankness.

In Nianananda’s confrontation with this problem, obviously of no
lesser importance for his interpretation of The Magic of the Mind, it is
easy to detect the implicit tendency of his shyness in restricting the explicit
reference to the notion of nothingness to the alternative Pali term, whose
meaning could be less exposed to the sophistication of takki-vimanisi
pandits under westernised influences. It is the unadulterable Pali
word akificaniiam, which Nanananda prefers to translate with a poetical
equivalent from classical English poetry: ‘naught’ (taken probably from
E. M. Hare’s translation of Sutta-nipato) instead of the up to date term
‘nothingness’, designating the topic of central interest in the prohibited
European philosophies of existence. But, as cautious as this transposition
on a poetical level may appear?’, the intention certainly could not have
been to protect the puthujjano reader from the predicament of ‘nihilism’
On the contrary, this limitation in terms can only confirm the nihilistic
authenticity of the apparent vagueness of the presumably wider range
of sufifiatda. The etymological advantage of dkifcafiiam consists in the
fact that the Latin word nihil contains nothing more than a faithful
calcographic imprint of the Pali gkificafifiam in another linguistic medium.

At the end of the first year of my stay in the Island Hermitage I sent,
as a greeting for the New Year 1967, to a score of old friends and relations

in Yugoslavia a cyclostyled copy of my translation of the Khaggavisiana-
suttam (the poem on “‘the horn of a rhinoceros™).

No introduction or commentary was added to the plain translation.
There was only the aesthetical ambition of the translator to find the
closest possible literary suggestive form in one of the living languages
which still today, in several grammatical and lexical forms, are closer
to Sanskrit than Pali was to Sanskrit more than 2000 years ago. I
consider this poem as the greatest masterpiece of archaic Buddhist art.
In order to make it clear to my abandoned friends, who could not under-
stand what pabbajja or escape from dangers and collectively enforced
stupidity of their manifold worlds meant for me, I wished to convey the
subjective importance of the following salient points, enhanced by the
whole poem, from its beginning, its middle, and its end:*®

Put aside the rod, and do not harm any living being.
Do not wish a son and still less a friend.
Go alone as the rhinoceros.

17. Cf. op. cit. pp. 65, 79 and 52.
18. 'The bllowing quotation is from my essay, *“The Philosophy of Disgust—Luddho
and Nietzsche™ in Schopenhawer Fahrbuch 1977 (Frankfurt N.).




70 Pali Buddhist Review 5, 3 (1980)

Renounce son and wife, father and mother,
property and income, relations,

and all the pleasures as limitations.

Go alone as the rhinoceros.

Enduring cold and heat, hunger and thirst,
wind, sun, insects and snakes,
go alone as the rhinoceros.

.............................. Men are dirty.
Go alone as the rhinoceros.

The effect this New Year’s greeting made on a much wider circle
of readers than those to whom it was first sent, confirmed not only their
understanding of my intimate feeling that this was the basic text for
my personal approach to Buddhism, but revealed also a _w1d6_5pread
agreement in the understanding of the same existential situation by
many other listeners to the voice “crying from the wilderness and refusing
to come out of it”’ (camus, The Fall). Some astonishing and even spect-
acular reactions came from fellows of my own generation, but the impact
of the appeal on the young, postwar generation has visibly been much
wider. The original private edition was reprinted, before I heard any-
thing about it, in a weekly literary magazine. Even before that the
before that the editor of the literary supplement of a popular daily news-
paper made another cyclostyled edition for a selected circle of the intelli-
gentsia. The “spectacular” effect culminated in the Inspiration the
“Rhinoceros” gave to one of the best known avant-garde painters in
Yugoslavia (Pedja Milosavljevic) who on that _occasion exhibited his
skill in Far Eastern techniques. His exhibition in 1968 was dominated
by the “Rhinoceros” motive. The poem was reprinted in the catalogue,
while the painter, on the eve of his exhibition, said in the interview to 2
popular newspaper:

The poem is wonderful. It speaks of man’s solitariness:.._I“c is
stirring with a Shakespearean power. Visitors to my exhibition
will be given the opportunity to read it, and it has been printed
on the poster.

1 have not seen his posters. One of the rhinoceroses, however, won
the highest prize for 1968 and was bought for the state gallery of modern
art in Belgrade.

In April 1976 I met at the Buddhist Publication Society in Kandy
a young Dutch scholar from Utrecht University, Dr Ria Kloppenborg.
Her Ph.p. thesis, The Paccekabuddha, A Buddhist Ascetic (Leiden 1974) was
received as sabbaddnam dhammadanam jinati (the gift of truth which excells
all gifts). Tt will remain a basic scholarly elaboration of source material
for any further work on “Khaggavisana Buddhism’ as T understand it.
A new designation has been added to it by identifying this archetypal
pre-Buddhist and pre-Aryan model (often met with in the oldest Jain
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tradition’®) with the ideal personality of a pacceka-buddho. Trying to

define this ideal in the Introduction, Dr Kl b 1
the statement of the following facts: B e e

The paccekabuddha has received little detai ion 1
ke T ittle detailed attention in the

The paccekabuddha is rarely dealt with in the secondary literature.

To find an adequate English equivalent of the term pacceka-
buddha (...) is almost impossible... It has the meaning of : “one
who is enlightened by himself, or for himself”’, and also of: “‘an
enlightened one who is single, who is on his own’’.

In the concluding Fourth chapter of the book the Khaggavisana
archetype as described in the famous poem of the Sutta-nipito is identified
with the Buddhist ideal of human personality described in those rare
texts, neglected by institutional religion, referring to the aristocratic
values of a pacceka-buddho. The 41 verses of the Khaggavisana-suttam
are translated not only with a remarkable scholarly pcaantism' but also
in a sober, literary up to date, clear and not pleonastic English ianguagc
The included parts of the commentary to each verse relate “in detail

of lives, behaviour, hardships and attainments of the paccekabuddhas, who
briefly speak in the verses of their own way...” :

In my view the scholarly performed task of this book requires now a
philosophical counterpart of essential straining and sifting of the actual
value of this ideal archetype of ascetic life for the revival of the hard way
of mon-confessional, purely introvert and strictly personal ““philosophical faith”
in response to the urgent need of those whose “turban is burning”’ now,
and who therefore are looking for an escape (pablajd) from a world

where one has not only no personal freedom to die, but also no personal
freedom to live.

The. commentary of the Khaggavisana-suttam vivisects first the whole
poem into 41 single “sayings” ascribed to various paccekabuddhas, setting
each “saying” into some naive hagiography, mainly of mythological
“kings of Benares”. Once they have attained their pacceka-bodhi, they
are disposed off by a collective transfer to a specific bhiimi (“gro{md”)
between heaven and earth, a mythical area called the Nandamilaka-

slope of Mount Gandhamiadana ‘“‘beyond the seven mountains’’ of the
Himalays.

A pacceka-buddho is a “‘silent sage” or muni (as still today Jain monks are
called?), Consequently the only possible way of instructing which is

- 19. The rhinoceros was”the emblem of the 11th tirthakarah Sreyarasak. The virtue of
going alone as rhinoceros (khaggivisanam va ekacce) is praised e.g. in the biography of
Mahz‘xvxra in the Kappa-suttam 118, and as a characteristic of 2 muni in general in the
Siliyagada-suttam, 11, 2, 70. (Cf. in H. Jacobi’s transl. of Faina Siitras, SBE Vol. 22 and
45, Part I, The Kalpa Stitra, p. 261, and Part I1, The Satrakritanga Stitra. p. 378.)
20. Cf. in the Sutta-nipato in the same opening. chapter (Uragavaggo) with the

ﬁhaggavisin:&l-suttam its pendant in the last poem (12) Muni-suttam describing the same
ideal of the silent sage.
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followed by them by personal example without intention to be a model for
others,

The way of instructing which is followed by paccekabuddhas is
typical for them: most times it is done indirectly by means of an
example, a few clever remarks or a gesture, by which a person
who is able to understand the deeper meaning of this, is helped
to take an object of meditation. 1n this connection the paccake-
buddha’s teaching is called ‘by means of the body’ (kdyikd) and
not ‘by means of words’ (vdciki).?*

This “shortcoming” has been used by commentators first of all to
deduce for the sake of the popular tradition the inferiority of the pacceka-
buddho ideal in the hierarchical order of institutional religion.

...it is clear that even if a paccekabuddha intends to teach, he is
thought not to be capable of revealing the essence, i.e. to teach
what he thinks is unteachable.??

Having taken this dogmatic position the commentary proceeds to
obliterate one by one the specific differences distinguishing the noble
silence (aryo tuphibhdavo) and meditative solitariness (vizeko) of the ideal
muni. Pacceka-buddhas have to be ordained, instructed by a guru, and
even to preach as ordinary mendicant monks or loguentes (in medieval
Christian terminology). Their misfortune consists only in having been
born in some dark “period in which no buddha exists™.

Then let us take it today as our own predicament (or nearly so, because
dogmatic orthodoxy would not yet allow us to take it quite so pessimisti-
cally as e.g. Kant described it from the standpoint of his ‘“Religion
within the limits of bare Reason”®).

What will remain for us of the ideal distinction of the noble personality
of a pacceka-buddho after careful elimination of all the common virtues
praised by serial clergymen and “‘high priests” preaching Dhammo in
their tropical exuberance of fecling for “the greatest possible happiness
of the greatest possible number’ of their fold; after sifting the professional
preacher’s words through the filter of Lao-tse’s criterion: ‘“Who knows
does not talk, who talks, does not know”?

The purpose of Dr Kloppenborg’s thesis was not to encourage further
exploration of its existential actuality. If this should be undertaken
now, another volume of the same size might hardly suffice to exhaust

21. Kloppenborg, op. cit. p. 78.

22. Id. p. 77.

23. Die Religion innerhalb der Grenzen der hlossen Vernunft (beginning) “The lamentation
about the miserable condition of the world is as old as the history, even more, as the still
older poetry; as old as the oldest of all poems, those preserved in the religion of priests....
The happiness (of the primeval golden age) vanishes as a dream, so that now (and this
noo is as old as history) we live in the last period ; the doomsday and the destruction of the
world are imminent, so that in some parts of India they worship the judge of the world
and its destroyer Rudra, called also Shiva; as the god who has already taken over the
government, after the world’s maintainer Vishnu, too tired of his work, which was
transfered to him from the creator Brahma, had abandoned this duty many centuries

ago.’’
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This answer reached me as a distant echo to my quest from a book
received unexpectedly just now:

a a d from

by Phra Maha Boowa Nanasampanno, translate
thf ?{"ﬁ;il)lg?lnéﬁggeyand published for free distribution in Bzmgkolf1 19(’173
(distributed by Suksit Siam, 1715 Rama IV Road, Bangkok, Thailand).

The best way to present this book of direct inspiration within the frame
of the present review may be to try to convey its authentic %2vour in a
few first hand quotations, selected as subjectively as possible:

: ection in which the Lord Buddha and the savakas went1s
g?fagrlig;g which worldly minded people do not like to _go,t Iiz
the Lord Buddha and the sdvakas differed from others in
world.. This way is trodden with difficulty and hardship because
it is associated with the use of constraint in going anywherc,_lr:
staying anywhere... Apart from this there is also the constx('ial_rt
of the heart (citta), like a fence, to enclose and surround 1t.

(P. 134)

Nobody can live at ease once they have a physical pockl)y Of;i thig
nature. It displays its nature to be such that it i1s boun

give rise to unbearable anxieties so that we cannot live at ease b
We live in a world of cannot... this world is a “world 1of bcamw
where if we want to live at ease we cannot... The wor dB fi(:shmt):
a world of “‘cannot”, entirely in the heart o’f’ the Lord (Buc ad
W hat world is there that is a ‘world’ of can? So he investigate
reviewing and searching for reason.— There is only the Lokuttara

dhamma®...(P. 61)

i isi ] f the place
thy t suitable place for raising the citta out o
;[J“'h:?;pri:?);:z?:t (which E the kilesd) is that which follows the
example of the Lord Buddha—in other words, the forest...for
the purpose of becoming peaceful in our hearts and gainng
freedom by mnot returning to this ‘hole of urine and faeces
again. (P. 143)

But in particular, those who also dwell in the fore;t ﬁvltlch 1:
always quiet and secluded have the best chancef O‘l al o_};}tlxi
forward diligent effort for attaiming the wealth of s a,h sama 4

anifia, vimutti and vimuttifianadassana, for arousing t emhan

developing them stage by stage from the grossest stages right up
to the most subtle.

d for the state
sla and Dhamma of all stages are develope

f)‘fc" Epf:ltlesx purity...and generally speaking this is likely to depend
on living in a quiet place away from the crowds, both of lay
people and those who are ordained in the Sangha...—for
Dhamma likes to arise in quiet places.

If it is still not quiet both externally and within one’s heart,
Dhamma will notarise...In other words, sila will start to become

26. Underlinings are in part mine.
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pure, samadhi will begin to appear in his heart and develop in
the stages of samadhi, and pa#nznid will begin to rise up and move
as soon as samadhi starts to appear and it will develop in the

stages of pafifid step by step...

Summarising the above, Dhamma likes to arise in quiet places
and at quiet times. (P. 122-3)

{(From a sermon at Mahamakut Buddhist University, Bangkok:)

If our hearts never have time to rest and attain calm, they are
not fundamentally different from those of animals... If we can
attain a state of calm we will have reached the first stage of
Dhamma which leads steadily onwards...

In listening to a talk of Dhamma, it is not necessary to go out
and fix your attention on any external thing, such as upon the
person who is delivering the talk. But you should instead fix
your attention on your heart while the talk is being delivered,
for when one sets one’s heart in a good and healthy state, con-
trolling it with mindfulness and just letting a state of clear aware-
ness remain there, the subject of the Dhamma talk...is bound to

enter and touch the heart which has been thus established in a
good state.

Having attained a state of calm, one’s heart becomes fresh, cool
and strong. (P. 71-2)

Wherever sati is established. Dhamma is sure to arise there, but
if one has no sati then Dhamma will never arise, for sati is the
important thing in the practice of diligent effort. 1t should always
be realised that fo let the heart relax, and become calm by itself alone
is impossible...(P. 114-115)

Instead, one must determine that one will be really mindful in
the practice, and one must not arrange sila, samddhi and pafifia in
any special order, nor let them go away from the heart, because
the defilements (kiles@) of passion, hate, delusion and the rest,
dwell in the heart and nobody has arranged them in order...One
does not decide nor arrange that this one will come earlier, and
that one later, for if it is a defilement immediately one thinks
wrongly, and whatever type it is, so it arises, and they all make
-one troubled or passionate in the same way. The defilements
are always bound to be of this nature, and it is of no consequence
in which order they arise for all of them are able to make one
troubled and passionate.

‘Therefore in curing the defilements, one must not wait to develop
sila first, then samadhi second, and pafifid third...—for this is always
in the past and future and one would never be able to attain

<calm and happiness. (P. 13-14)

...we should have a basis of reason to back us up and unable us to
diminish the gladness and sorrow so that they are not overpowering.

(P. 49)
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LITERARY ACTIVITY IN PALI*
N. A. Jayawickrama

A few observations are made in this chapter on the Pali literature of
Ceylon from the earliest times up to 1065 A.C., the year of accession of
Vijayabahu I. This forms a turning point in the political events in the
Island that produced the necessary background to the prolific literary
activity during the Polonnaru and Dambadeni periods in Ceylon history.
The main discussion is confined to the following periods:—

(1) The formative period in the Pali literary tradition, from the time
of the official introduction of Buddhism to Ceylon to the beginning
of the commentarial epoch.

(2) The period of the crystalization of the historical and commentarial
traditions, the epoch of the great chronicles and the standard
Commentaries.

(3) The period of relative inactivity, the post-commentarial epoch.

The Formative Period

Pali owes its separate existence as a literary language to the early
Buddhists of the Theravada School who raised a colloquial Middle Indian
speech, widely understood in the mid-Gangetic Valley, to the status of a
lingua franca. It might well have been, as tradition has it, that the
Buddha’s own speech was not far removed from literary Pali in which his
teachings came to be preserved later on. During the early expansion of
Buddhist communities in India along the major trade routes,' the speech
habits, particularly those pertaining to phonology, influenced the Pali
language to such an extent that, before long, it came to preserve the
characteristics not only of Eastern Prakrits but also of Western Prakrits
and Paifaci and even admitted into its vocabulary loan-words from the
less fancied Muanda, Kolarndian and Dravidian speech.

Whether we assign an earlier date or not to the Pali Canon, we can
admit, if reliance is to be placed on the tradition current in Ceylon, that
it was the Canon known in Asoka’s time that was brought to Ceylon in
Devianampiya Tissa’s reign. It certainly was not a local version available
in Mahinda’s home-town Ujjeni. If it is assumed that the bulk of the
Pali Canon reached Ceylon after the establishment of her cultural contacts
with Magadha and Andhra, which perhaps was the case?, there is all the
more reason to infer the universal acceptance of the Pali Canon by all
the early Theravida Buddhists in India. It is not denied that other
Prakrit versions of the Buddha’s teachings were current among some of
the numerous sects, but evidence for the existence of a version so complete
as the Pali Canon is lacking not only in the Prakrits but also in the later
Hybrid Sanskrit versions for the most part now preserved in translation
in Chinese and Tibetan. s

*  Fducation in Ceylon 1, ch 7 (Min. of Education and Cultural Affairs, Colombo 1969)

1. Rhys Davids, T. W. Buddhist India, Susil Gupta, Culcutta, 6th edition 1955 53ff

2. Oldenberg, H., The Vinaya Pifakam, Vol I, ed. Pali. Text Society London, 1929

pp 50ff
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. Althoughitis believed that it was the oral tradition that was established
in Ceylon, there is nothing to preclude the possibility of actual written
books being brought to Ceylon. The written word, however, at this
stage did not carry the same prestige as the texts committed to memory.
Together with the texts, the traditional exegeses handed down at the
Three Councils® are said to have found their way to Ceylon according
to the statements made in the proems of the Agama Commentaries,
Once the Teachings were established in Ceylon the next step was the
transference of their custodianship to Ceylonese monks. One of the
events with for-reaching consequences for the future history of Pali
literature in Ceylon was the so-called Vinaya recital held at the Thiipa-
rama, when the texts were formally handed over to the Theras of Ceylon,
headed by Maha-arittha (Samantapasadika, pp. 102 ff.). This marks the
beginning of the dcariyaparampard, ‘the succession of teachers’ in Ceylon.
It was the duty of the custodians of each of the three branches of the
teachlngs,_V Inaya, Sutta and Abhidhamma, to hand them down intact
to generations to follow. The preservation of the Teachings loomed large
in the minds of the ancient monks, and the highest attention was paid
to this task. There were early teachers who knew the Three Pitakas by
heart, some of them, at least one Pitaka.* It is obvious that such super-
hun}an feats of memory were rare phenomena and that this state of
affairs was not to continue for long. While some may have resorted
to the written word, the practice still continued but with a difference.
In place of Tipetaki, ‘versedin the Three Pitakas’ and Petaki ‘versed in a
Pitaka’, we soon come across a category of ‘rotemen’ (th‘maki) whose
apparent task it was to hand down by word of mouth much smaller
sections of the Teachings though in themselves quite considerable in
length e.g. Dighabhanaka, Majjhimabhanaka, Fatakabhanaka, etc. The
purity of the word of the Buddha as handed down by ancient teachers
had to be maintained at all costs and it is not a matter of very greaé
surprise that the numerous parallel passages distributed with such great
frequency throughout the Pali Canon present little or no variation as
may be seen from the texts as they were known at least as far back as the
time of the great Commentators. The Pali Commentaries provide a
convenient landmark in arriving at the earliest readings in cases of
divergencies. The variant readings that one usually comes across now-
adays generally do not go back to a period ecarlier than the manuscript
tradition and are mostly due to regional differences according to the
‘country where a manuscript has been handed down. The handing
down of the texts has been a matter of the highest importance, and
Instances are not lacking where, even under severe hardship d’uring
periods of national disaster such as famines and wars®, monks kept this
torch of learning ablaze. It was also the duty of the bhinaka to hand

‘down faithfully the oral exegetical material, come down to them in the

early Prakrit tradition, which, in Ceylon, was indiscrimi i
i g i ylon, was indiscriminately designated

3. Malalasekera, G. P. The Pali Literat 1atic Soci
R A Dot oy E 2agl, pl. 9’3{{‘” of Ceylon. Royal Asiatic Society of Gt.

4. The list of teachers at Vin V 2 f; Vin A 62 f, etc.
5. Adikaram, E. W. Early History of Buddkism in Ceylon, D. S. Puswella, Migoda, 1946

p. 76.
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Along with the task of the preservation of the Teachings the equally
important function of teaching and disseminating the knowledge of the
Dhamma was in the hands of competent teachers who are often described
by such familiar terms as Vinayadhara, Suttanika, Abhidhammikd, etc. Their
task was as important as that of the custodians of the Dhamma. The
language of the Canon itself might not have presented difficulties at
least for a few centuries, for the learned idiom (Pali) might not have been
unintelligible to the Aryan settlers and the Aryanized inhabitants of
ancient Ceylon who were the speakers of an early Middle Indian dialect,
yet the contents of the Pali Canon needed explanation in the spoken
idiom of the day. Whether we accept the tradition that Mahinda
himself was the author of the Sthala-atthakatha or not, the fact remains that,
apart from the texts, the interpretations given in the spoken idiom of the
day were considered to be of equal importance as the Teachings them-
selves. These interpretations, based on traditional exegeses current
among the Theravada teachers of India, gradually paved the way to an
unwritten corpus of knowledge which in due course assumed definite
shape as commentaries. This briefly is the beginning of the so-called
Sthala-atthakath@—>Sihala, because the then-current Prakrit of Ceylon
was used instead of the language of the Canon. These formed the chief
source-materials of the monumental Commentaries of the fifth century
A.CS

The interpretations given in these traditional commentaries appeared
to have varied considerably on minor points although there was general
agreement on main issues. The Maha- or Mila-attkakatha of the Maha-
vihdra had been the commentary par excellence, while those belonging to
other monastic centres also received the attention of Buddhaghosa and
his successors. The Andhaka-atthakatha,” probably representing the
Theravada tradition of the entire peninsular region of India, provoked
a good deal of adverse comment at the hands of these commentators
who were fully conversant even with its language. The internal evidence
of the Pali Commentaries definitely points to extensive exegetical activity
prior to their time. It was probably the eminent Eiders® whose names
are found cited in the Commentaries as authorities, who were responsible
for some of the statements attributed to the Porana. The quotations®
themselves are restricted to short prose or verse passages, but are a true
index to the type of literary activity prior to the time of the Pali Com-
mentaries and are indicative of an extensive literature. The exact period
cannot be determined with any accuracy except through other external
evidence. The activities of the teachers (acariya), the ‘rotemen’ (bhan-
akd) and the ‘ancients’ (porana) appear to be quite extensive and the
numerous references and quotations found in the Commentaries are a
clear indication of the magnitude of their literary contributions.

Another important fact one has to keep in mind is the anxiety on the
part of the teachers of the Theravada to arrange and preserve the Buddha’s

1bid chapter II; Malalasekera, ibid, pp. 91 fl.

Originally handed down at KafiGipura, Malalasekera, G. P. ibid., p. 91.
Adikaram, ibid, pp. 14 ff.

Ibid, table at p. 17 and Appendix II.
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teachings in systematic collections. .Within the framework provided
by the recitals at the Three Councils, a process of arrangement and re-
arrangement has taken place right down to the fifth century A.C., though
it may have been less marked after the so-called Ganthariilhasangiti in the
first century B. C. How much was systematized and how much was
preserved in its original form is a matter beyond solution. However,
a few examples can be shown. There are instances of passages from
canonical texts which are not recognized by Commentators even as late
as their time. The finalization of the parivdra attributed to a monk,
named Dipa, and the preparation of the Khuddaka patha anthology from
earlier existing material and now admitted as a text in the Khuddakani-
kdya can be cited as examples. Further, if the traditional date assigned
to the Khuddakasikkhd and the Milasikkd is correct, these works too point
to literary activity in Pali in the pre-commentarial period?®, Whatever
it is there is a paucity of separate works, as such, until the fifth century
A.C., but this dearth of documentary evidence in no way proves the
absence of literary activity during this period.

A landmark in the history of Pali literature in Ceylon is the writing
down of the Canon in the first century B.C. The rise of a rival school
to the Mahavihdra, the Dhammaruci in the Abhayagiri Monastery,
newly established by the reigning king Vattagamini-abhaya, famines,
incursions by South Indian adventurers and, above all, if the tradition
that the writing down took place in the Aloka Cave in far-off Matale
under the patronage of a district chieftainis correct, the King’s lukewarm
attitude towards the Mahavihdra may have all been contributory causes
that prompted the monks to write down the Canon. The significance
of this event is that, for the first time, the Canon has been subjected to
editorial handling before it was put into written form although parts of
it may have been written down carlier. It is further stated that the
available exegetical material too was written down at the same time.

Before passing on from the formative period of the Pali literary tradition
in Ceylon, it should be mentioned that side by side with literary and
exegetical activity the various monastic centres maintained historical
records which were designed to serve as introductions to the exegetical
literature known to them. One such set of records paved the way to a
more systematic work, incorporating accounts of all the important events
in the progress of the Sasana from its earliest beginnings in India right
up to the time of its compilation, and probably may have been brought
up to date from time to time. On the evidence furnished by the Vapsatth-
appgtdsini this had been named the Sthala-atthakatha-mahavamsa. 1t doubtless
served as an historical introduction to the Maka-etthakathi in much the
same way as the opening sections of the Mahakhandhaka served as an
historical introduction to the Khandhaka. We also hear of a similar
document belonging to the Uttaravihara or Abhayagiri. It was the
crystallization of all these historical traditions that we later see in the
Dipavamsa’® Bahiranidana of the Samantapdsadika and the Mahdvamsa.

10. James Gray in the introduction to his edition of the Jinalankdra dates it as 426
B.C. misinterpreting the phrase ‘Sattarasasate vasse’ as 117 years after the parinibbana.

11. For a summary of the discussions on the sources of the Pali Chronicles vide my
Inception of Discipline and Vinaya Nidina, Pali Text Society, London 1962, pp. xxxi ff.
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The Crystallization of the Historical and Commentarial Tradi-
tions

'The first serious attempts at gathering together the mass of historical
information available in Ceylon is seen in the Dipavamsa. The opening
verse of the book, which refers to.

The Buddha’s visits to the Island, the arrival of the relics and of the
Bodhi, the Recitals, the tradition of the leading Elders, the establishment
of the Dispensation in the Island, the advent of the monarch (Vijaya)
-and the genealogy....

while giving some indication of the contents to follow indirectly hints at
the sources on which the work is based. ~ All the above topics legitimately
‘belong to the historical introductions to the various versions of the Sihala-
atthakatha. Since the work fails to produce a continuous work in chrono-
logical order and makes no attempt to synthesise the several traditions
it has incorporated one is led to the natural inference that the chronicler,
unlike the author of the Mahavamsa, has merely written down what was
available to him. The same chapter often contains two or more versions
describing the same set of events. If we presume that no translation
was involved, unlike the Mahivamsa we have to consider the stanzas of
the Dipavamsa as mnemonic verse in Pali which had been interspersed
with prose in the earlier Sinhalese sources. It is generally accepted that
the Sikala-atthakathd contained verses in Pali and it is precisely those
verses of the historical introductions that have been put together in the
Dipavamsal®. The many imperfections in metre, language and style
and even grammar are due to the compiler ‘lifting’ the verses intact,
while no doubt, some of the verses which show real skill in versification
may have been original contributions. An unfinished literary product
of the nature is more useful, as it faithfully reproduces the historical
information available in Ceylon prior to the compilation of the Chronicles
and the consensus of opinion among scholars is that, whatever the flaws
of the Dipavamsa are it is in the highest degree trustworthy in so far as
it preserves the ancient historical tradition.

The usual date assigned to the Dipavamsa is the late fourth century
A.C. A criticism generally levelled against the Dipavamsa is that it is a
clumsy attempt at versification, but the literary experience gained by the
fourth century A.C. judging from the activities of the Porana and others
mentioned earlier, and the literary tradition of at least three centuries
from the time of Vattagdmini-abhaya, should have given sufficient
maturity to Ceylonese Pali scholars to bring out a reasonably good
literary product unless they were otherwise hampered. Their eagerness
to preserve the Porana verses intact has resulted in a somewhat intelligent
work.

‘While the Dipavamsa thus reproduces various traditions haphazardly
put together, the Mahavamsa, the later chronicle, which also deals with
the same period, i.e. up to Mahasena'’s reign, presents a highly systematic

12. The prose passages occurring among the verses in the editions in Roman script
are really verses in irregular metres now re-arranged as verses in the Sinhalese editions:
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narrative couched in elegant verse, for the most partin Sloka metre.
Although one cannot be justified in assigning a single authorship for all
the contents of the Dipavamsa, the Mahavamsa was the work of one
author, the Elder Mahanama in the early part of the sixth century A.C.
Whether it is to be considered as a dipikd, ‘an expository work on the
Dipavamsa or not,' it is based on the same source material as the latter.14
The Sthala-atthakatha-mahdvamsa was considered by the author to contain
too many details in some places and to be too brief in others, and also
full of repetitions. Avoiding these blemishes, his idea was to translate
into the Pali language from the original Sinhalese ‘the ancient Com-
mentary of the dwellers of the Mahavihira which was designated as
the ‘‘Mahavamsa’’®. The same Pajjapadoruvamsa used by the Vamsatth-
appakdsini, laying stress on pajja, ‘verse, is an indication that the original
source was in prose unlike the sources of the Dipavamsa. The Porana
verses common to both Chronicles merely indicate a common feature of
the Sthala-afthakathd, that of being interspersed with Pali verse. While
Mahanama’s chief source was the historical introduction to the Maha-
atthakatha, he has also occasionally consulted the Uttaravihdra-atthakatha.'®
The Uttaravihara-mahdvamsal mentioned in the Vamsatthappakdsini was.
probably the same work. He has also consulted the Vinayatthakatha,®
probably the predecessor of the Samantapasadika. Similarly, the
independent traditional accounts dealing with the Great Bodhi, the
Great Thiipa and so forth, which actually led to the composition of the
subsequent quasi chronicles such as the Mahabodhivamsa, Thiipavamsa,
etc., may have formed ancillary sources.’® It is however, quite clear
that the author has been very discriminative in the selection of his material
from his main source, for we see the wealth of information left out from
the Mahavamsa to which the author of Vamsatthappakdsini had access in
the original Sihala-afthakathd-mahdvamsa even as late as his time.?

The third most important historical document of the period, which is
in point of time earlier than the Mahavamsa, is the Bahiranidina of
Buddhaghosa’s Samantapasadika. The purpose of the niddna is to estab-
lish the authenticity of the Vinaya that was brought to Ceylon. Unlike
the Dipavamsa and the Mahavamsa, the historical details are concluded
with the Vinaya recital in Devanampiya Tissa’s reign mentioned earlier.
The Theravada succession of teachers in Ceylon thus commenced with
Mahi-arittha and continued till about the first century A.C., the con-
jectured date signified by the phrase ydva ajjatand, ‘up to this day.’ (Sam-

13. Geiger, W., The Mahavamsa (English Translation), Information Department
Colombo, reprint 1950, p. xi et loc. ¢it. This view has not found general acceptance.

14. Ibid., p. x f. for a summary and Malalasckera ed. Vamsatthappakasini Pali Text,
Society London 1935, pp. ivi fI.

15. Ibid., p. 36.

16. Ibid., p. 125, etc. Vide index.

17. Ibid., p. 134.

18. Ibid., p. 207, etc. Vide index.

19. Ibid., p. Ixviii. ;

20. Geiger, ibid., p. xi et loc. cit. It is difficult to assign to the Vamsatthappakdsini a date
earlier than the Polonnaru period although the colophon refers to impending foreign
domination which was a reality before Vijayabahu’s reign and after Parakramabahu II.
Malalasckera (in private consultation) has revised his views expressed in ibid., civ. ff.
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antapasadika, p. 104). The main source of the work is the Vinayattha-
katha of the accepted Sthala-afthakathd, the chief of which was the Maha-
atthakatha of the Mahavihara. It has also incorporated Porina material?!
and has even quoted passages from the Dipavamsa, In giving the
historical foundation of the Vinaya, Buddhaghosa has skilfully woven
together into the narrative a good deal of useful information regarding
the literary traditions pertaining to the growth and classification of the
Pali Canon. The historical background of the book portrays the con-
tinuity of the Vinaya, and Buddhaghosa has extracted the relevant
information for his purpose from the earlier sources on which were based
both the afthakathda and the vamsakathd in Pali literature.

The term wzamsakath@ needs a word of explanation. All traditional
exegetical and ‘historical’ material whether written or oral, preserved
in Sinhalese Prakrit, with or without an admixture of Pali, was known
by the generic name afthakathd. The atthakathd covered all manner of
subjects, the chief of which was the exegesis of the Buddha’s teachings,
while the other important topics are those mentioned earlier as occurring
in the opening verse of the Dipavamsa. It was probably the vamsa
of the AMahd-atthakathd which was named the Mahavamsa of the Sinhalese
sources, and the name has been indiscriminately extended by its author
to the Pali work based on it. The vamsa or vamsakathd was an essential
ingredient of the Sthala-afthakathd and this in turn gave rise to an extensive
vamsakatha literature. In addition to the predecessors of the Dipavamsa,
the Samantapasadika and the Mahavamsa, there grew up a ‘kathi’
literature on all manner of topics and, following the old nomenclature,
some of them still retained the appendage ‘atthakatha’ in their titles e.g.
Simakatha, Cetiyavamsatthakathd, Mahacetivavamsatthakatha, Mahabodhi-
vamsakatha, Sahassavatthu-afthakatha etc. The majority of these works
were later re-written in Pali. This briefly is the beginning of the great
vamsakatha literature in Pali which has its roots deep down in the
Sthala-atthakatha.

We next come to the most significant field of literary activity in the
entire history of Pali literature in Ceylon, the compilation of the Pali
Commentaries. What has been already said of their sources is deemed
sufficient for purposes of this chapter. The complex commentarial
tradition of Ceylon which has grown in various centres of monastic
learning finally became crystallized at the hands of the great Commen-
tators commencing with Buddhaghosa. A fact to be clearly borne in
mind is that the Commentators made every effort to be as faithful to
their sources as possible, revising in places only where it was absolutely
essential, although in the proems of their works they repeatedly maintain
that they have subjected the source materials to thorough editorial
handling.

Buddhaghosa is rightly looked upon as the earliest Commentator,
though Buddhadatta, the author of Vinayavinicchaya, Uttaravinicchaya,
Abhidhammavatara, Rupdripavibhdgal and Madhuratthevildsini was his
senlor contemporary. Legend has it that the two of them met at sea,

21. Jayawickrama, ibid., pp. xxxi ff.
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Buddhadatta was returning to South India from Ceylon after he had given
up the idea of translating the Sinhalese Commentaries into Pali, and
Buddhaghosa was on his way to Ceylon to undertake the same task.
Later, as requested by Buddhadatta, Buddhaghosa made available to.
him the Commentaries he had compiled. If the information in the
Vinayavinicchaya-tik@ of Vacissara-mahisami is to be accepted, in his
Abkidhammavatira Buddhadatta summarised Buddhaghosa’s Commen-
taries on the Abhidhamma and in the Vinaya-vinicchaya, the Commentaries.
Samantapdsadika and Kankhavitarani on the Vinaya. The exact period
Buddhaghosa was in Ceylon is known from the information given in the
colophons to some of his works, particularly Samantapasadika, which
was begun in the twentieth regnal year of King Mahinima (called
Sirinivasa Siripala) and completed in the twenty-first year. The same
king is referred to as Sirikudda inthe colophon to the Dhammapadatthakatha.
Taking his accession as 409 A.C., the Samantapasadika was written in
429—430 A.C. His first work in Ceylon was the Visuddhimagga. On
evidence discussed elsewhere,” the Commentaries to the works in the
Abhidhamma-pitaka in their order were written next, the first work Atthasalini
written earlier in India having been subjected to a thorough revision on
the basis of the material available in Ceylon. Next followed the Samanta-
pasadika and Kankhavitarani. The Agama Commentaries in their order
were taken up next. The overwhelming internal evidence in Buddha-
ghosa’s Commentaries points to his having worked on several books
simultaneously. This would easily explain the cross references in various
works. He has, however, taken up the books in each Pitaka in the order
in which they appear in the canonical arrangement Besides the above
Commentaries, the authorship of Paramatthajotika, Dhammapadatthakathd
and Fdtakafthakatha is also attributed to him though there is difference
of opinion with regard to it.* The statement in the Mahavamsa suggest-
ing that Buddhaghosa returned to India even in Mahanama’s lifetime
after completing his work should probably refer to a period after
Mahinima’s death as in the case of Upasena who says that he wrote
his work Saddhammapajjotika in the twenty-sixth year of Sirinivdsa-
Sirisarighabodhi (Mahdnama), i.e. after his death.

The Commentator next in importance is Dhammapala, the author
of Paramatthadipani on Udana, Itivuttak_a, Vz'mdnavat{/zu, Petavatthu, Thera-
gatha, Therigatha and Cariyapitaka. Since the major works have been
already commented on and since the Commentaries on the Khuddakatha,
Dhammapada, Suttanipate and Jdtaka were in existence in some form or
another, he was left with the works mentioned above. His works show
that he was a scholar of no mean talent and was in no way inferior to
Buddhaghosa.?*  Although it is difficult to establish the authorship of
Visuddhimaggamahatika (called Paramatthamafjisa) the Linatthavannand on
the Agama Commentaries of Buddhaghosa and the Neltippakarana-
atthakathd and the Tikd on it, tradition ascribes these works to Dhammapila
The celebrated Commentators have become more or less a legend in

2. Bbid, pp. xxiv . — ‘ _
%3_ A:ﬁkafar:n,\ﬁ,l{:jq p- 7 L; Malalasekera, The Pali Literature of Ceylon, op. cit.
pp. 117 fL.

24. Malalasekera, ibid., p. 115 .




84 Pali Buddhist Review 5, 3 (1980)

Pali literature, and works written either on their inspiration or guidance
in due course came to be ascribed to them.” Next came Upasena who
wrote the Saddhammapajjotika on the Mahaniddesa and Cullaniddesa in the
year 435 A.C. as mentioned above. He was followed by Mahanama,
a Ceylonese monk, who wrote the Saddhammappakdsini on the Patisambhi-
damagga * in the third year after King Moggallana’s death,’ i.e. 515 A.C,
in Kumaradasa’s reign.

The majority of the Commentators were either Cola monks or these
who had connections with South India. Buddhadatta was a native
of Uragapura (Uraiyiir near Tiruchirappalli) and wrote his works in a
monastery in Bhiitamangala.?® He has also lived in Kaveripattinam,
Uragapura and Karficipura. Venhudasa, his patron, was the Kalabhra
king, Accyutavikkanta (or Acyuta Nardyapa) of the Colas. Buddha-
gohosa, as legend has it, was from the region of Buddha Gaya, but is said
to have lived in Mayiiraripapattana (Mayavaram), Kafcipura (Con-
jeevaram in Chingleput District}) and, in the Visuddhimagga, he is
referred to as a resident of Morandakhetaka, identified as the two villages
of Kotanemalipuri and Gundlapalli in Guntur District.?” Dhammapala
was a native of Tambarattha (Tirunelveli District). He is generally
referred to as Badaratitthavasi (probably modern Kadalir) whereas
the colophon of the Nettippakarana- aithakathd refers to a vihara in the
port of Nigapattinam. While in India he has resided in Kancipura
and Tanjai also.

These were the most important Commentators of the period but there
were others to follow. As suggested earlier, there were several Buddha-
ghosas and Dhammapalas besides the two &cariyd. Their activities
concluding with Mahinama’s Saddhammappakasini lasted about a century
and this was the most glorious period for the Theravada School as
represented by Sinhalese Buddhism. Due to the indefatigable labours
of these foreign monks a great change came over Pali literature which
up to now was more or less confined to works of the Pali Canon and a few
other post-canonical works. Within this comparatively short period
there was a great expansion of the literature by the addition of exegetical
works to all the canonical texts and to a few other books. Not only was
the literature enriched, but also a tremendous influence was exerted on
the Sinhalese Buddhists in their literary endeavours. One of the chief
reasons for writing down the Commentaries in Pali was to make the
commentarial tradition of Ceylon available to monks overseas and in
doing so a definite step was taken to preserve for posterity this rich heritage
of Ceylon. The Pali language itself which up to now had been of restrict-
ed use became more supple and elegant at the hands of the Commentators.

Before passing from the commentarial period, brief mention should
be made of the early pakarana literature of Ceylon. It is the Visuddhi-

25. Ibid., chapter V.

26. Some of the above information is taken from the Bulletin of the Madras Government
Museum, New Series—General Section, Vol. VII, No. I, art. T. N. Ramachandran,
pp. 1ff.  Also vide Buddhadatta Mahathera, A. P., Corrections to Geiger's Mahavamsa etc.
Ananda Book Company, Ambalangoda, 1957, pp. 158 ff. This place is variously
identified as Pallivritti Bhiitamangalam in Tanjore Dist. and as Budaliir.

27. Buddhadatta Mahathera, ibid., pp. 142 fI. e loc. cit.; Pali mora, Telugu ‘nemali’
Pali anda, Telugu’ gundhu’.
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magga of Buddhaghosa that comes foremost to one’s mind i this field.
It is a compendium of Buddhist doctrine and metaphysics presented in a
logical and systematic manner under the three important heads of sila,
samadhi and pafifid. The work can be looked upon as an exposition of”
the ninefold teachings of the Buddha, navangass’ atthavanpand . It is a
masterly summary of the Buddha’s teachings.® This work served as a
model on which the subsequent pakarana literature was based.? Al-
though it is generally believed that the Visuddhimagga is based on an
earlier work, Vimuttimagga of Upatissa Thera, neither the Chinese transla-
tion Gedatsu Do Ron of Venerable Sanghapala of Funan® nor the Vimutti-
magga published by the Government of Ceylon,® both attributed to

Upatissa, has a close resemblance to the Visuddhimagga. While the
Visuddhimagga draws from all the Three Pitakas, there appeared early

pakaranas of a more specialized nature. Buddhadatta’s works have

already been mentioned. The Abhidhammavatara, his Abhidhamma

treatise, has much in common with the Visuddhimagga whose technique

it even improves upon,* while the Vinayavinicchaya reflects a more develop-

ed phase of monastic life than that portrayed in the Samantapasadika.

As the name indicates, the Ripadripavibhaga is an Abhidhamma treatise

and the Uttaravinicchaya is a further treatise on the Vinaya. In all these

works, Buddhadatta shows great predilection for verse and displays

considerable poetic talent. It is not altogether unfounded praise when

an anonymous writer exclaims mddisd ve kavi honti Buddhadatte divangate

‘Verily, my like are poets now that Buddhadatta is gone to heaven!’.

This may have been one of the reasons why the comparatively late ornate

kavya Finalankara on the life of the Buddha is attributed to him.®

Another important work belonging to this period is the Saddhammo-
payana, an Abhidhamma treatise in verse, written by Ananda Thera of
the Abhayagiri Fraternity. With the suppression of the activities of
the Abhayagiri School and the continual burning of ‘heretical works’
very few books longing to that School survived. Pcrhaps the general
agreement found in this book with Theravada teachings of the Mahi-
vihara saved the work for posterity. A pakarana of a still later date is
the Patipattisarigaha dealing with the conduct of the layman, and perhaps
was the predecessor of the more elaborate work the Updsakajanalarikara, 1

The Post-Commentarial Epoch

After a period of intensive literary activity spread over nearly one and a
half centuries, a lull seems to have set in lasting up to the dawn of the
‘golden era’ in Pali literature, during the Polonnaru and Dambadeni
periods in Cevylon’s history. The five and a half centuries from the time

28. Malalasekera, ibid., pp. 82 ff. Law, B.C., 4 History of Pali Literature, Vol. I, Kegan
Paul, Trench, Trubner & Co. Ltd., London 1933, pp. 399 ff. VIII.

29. Nothing is known of Buddhaghosa's treatise Nanodaya said to have been written
in India before going to Ceylon. Mhv. xxxvii, 225.

30. The Path of Freedom, translated from the Chinese by Ven. Ehara (¢f al), D. R. D.
Weerasuria, Colombo 1961 IX. ;

31. Transcript by Galakatiyagama Siri Ratanajoti Thera and Karalliyadde Siri
Ratanapala Thera, printed by the Government Press (Colombo), 1963.

32. Vide Malalasekera, ibid., p. 107 f.

33. [Ibid., p. 110 f. also vide note 10.
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of the last of the recognized Commentators, Mahanama to that of King
Vijayabahu I were comparatively bleak in literary production when
contrasted with the eras that preceded it and followed it. The chequered
political history of the Island during this period with incursions from
South India, mainly for the purpose of pillage and plunder, wars of
succession, palace intrigues, the presence of a large mercenary army of
Malabars, machinations of foreigners who had wormed their way to
positions of influence through royal favour, and, above all, weak rulers,
was by no means helpful in promoting the arts and, in consequence,
literary activity suffered a severe set-back and no works of a high order
were forthcoming. The names of a few kings, however, stand out above
the rest. Culla moggallana as a poet Kumaradasa as the author of the
Sanskrit kavya Janakiharanam, Aggabodhi I as a patron of the arts with
a large circle of poets in his court, and Silamegha-sena (Mat-vala-sen)
as the author of Siyabaslakara, the Sinhalese work on prosody. Bene-
factions to monasteries continued when conditions permitted and the
Tipitaka was assiduously studied. Kings like Kassapa V and Mahinda
IV encouraged its study and the Abhidhamma was given pride of place.

Literary works in Pali were not altogether absent in this period. The
activities of Culla-Buddhaghosa and one or two others who bore the
name Dhammapila after the acariya of the same name should be assigned
to the early part of this period. The Namariipasamasa or Khemappakarana
of the Elder Khema, a very short Abhidhamma manual of this period
has become a recognized work in medieval literature. The Afahabo-
dhivamsa, based on an earlier Sinhalese version Mahabodhivamsakatha,
already mentioned is assigned to the last quarter of the tenth century.®
Later writers including Gurulugomi of the twelfth century who wrote
the Bodhivamsaparikatha, called Dharmapradipikava 111 in Sinhalese, ascribe
its authorship to an Elder Upatissa. It is an ornate prose kavya with
unmistakable Sanskrit influence which was being gradually felt during
the latter part of this period and exerted a powerful influence on Pali
literature during the Polonnaru and Post-Polonnaru periods. The
question of the Andgatavamsa-aithakathd assigned to a Thera Upasena
(not the author of Saddhammapajjotika) by one tradition and to Upatissa
in the Gandhavamsa, taken up elsewhere,® need not be discussed here as
the author of the Andgatavamsa himself lived in a much later age, if he
was the same Thera Kassapa who wrote the AMbhavicchedani. The
beautiful Pali poem, Telakatdhagithd IV, consisting of ninety-eight stanzas,
also making the transition, like the Mahdbodhivamsa, to the ornate Pali
kiavya of later years is assingned to the tenth century®. It is believed
that the Kacciyana system of Pali grammar was formulated and came
to be accepted in Ceylon about the seventh century.¥ The grammatical
terminology used by the Commentators is definitely anterior to that in
the Kaccayana grammar but the Tikas written in the reign of Parakrama-
bahu the Great unmistakably follow this system. Although tradition
connects it with Mahadkaccana Thera, who is said to have formulated

34. Ibid., pp. 157 fI.

35. Ibid., p. 160 f.

36. Ibid.,». 162 f.
37. [Ihid., ». 184.
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t};lg system of grammar in Avanti, the influence of the Katantra system
of Sanskrit grammar of a much later age is evident here.

The works mentioned above, together with the later pakaranas, are
the chief surviving works of the period and it is not unlikely that r;lany
more may have been lost owing to the unsettled nature of the times.
As in the earlier period the books of the rival Schools to the Mahavihara
have suffered even more. These works, until more evidence is forthcom-
Ing, are to be considered as the little oases in an otherwise barren intelle-
ctual desert. The works of the great Commentators were becoming
more and more unintelligible. The Sihala-atthakathd, too lingered on
utlt_ll_ the time of the Dhampiyd-atuva-gitapadaya and the ,Varm'att}zappa-
kdsini. Their language having already became archaic, the books could
no longer be used with facility. Hence, there arose tlie need for a new
type of work for the comprehension of the Buddha’s teachings. This led
to thq rise of the Ganthipada and Saiifia (Sinhalese Sanne) literature
A positive link between the commentarial and Tika periods was rovided
by these works and theliving tradition coming from the time of thg apostle
Mahinda has been faithfully transmitted to a later age to be emblc))dicd
in works which go further into details than the Commentaries. They
in turn, needed further amplification with the result that the;'e aroz*é
the Anutika and still later the Navatika in more recent times. There is
evidence for the survival of this Ganthipada and Safifia litcr.ature even
af_'ter the time of the Anutika not to speak of a few works like Patisambhi-
damaggaganthipada® and the various Aithayojand. The S(Zrm:t/mdipani
Vinayamahafika® knew three Ganthipada in Sinhalese and one in Pali
viz., Mahaganthipada, Majjhimaganthipada, Cullaganthipada and Gant/zipadz;
resp_cS:tlver. There is reference to the Vinaw;ga.r.ztln'jmda in the .jinakd-
lamali.®® The Vamsatthappakasini refers to a Mahdvamsaganthipada probably
belonging to the same period. It is possible that the bulk of this literature
went into disuse once the material was incorporated in the Tiki. Some
of the Sinhalese Cétapada going as far back as the tenth and eleventh
centuries, viz., Dhampiyd-atuvi-gitapadaya and Jataka-atuva-gitapadaya
I‘CSpCCth(iI}", have survived, We are equally in the dark'regarding tﬁe
early Safina literature which doubtless provided invaluable source-
mafgrlal to the T ikd. To begin with, there was no difference between
Safifia and Ganthipada in Pali, but once the language employed became
Sinhalese, a Sanne became a word-for-word paraphrase, while a Gita
pada provided glosses to difficult words and phrases onl’y Among the
oldest surviving Sannes in Sinhalese are Visuddhimarga , 4
the Vanavinisa-sannaya of Parakramabihu (1236-1270
Atthayojana and Nissaya (in Burma) are generic names
later origin, although there is a large number of works of

s S he sixth
with the term dipani appended to their titles e.g. Pammatt/za)jz’z'pacncil.]tury

-mahdsannaya and
A.C.). Dipani,
are perhaps of

38. Its authorship is unknown. It I i A i
T b o has been edited by Ven. Tudave Ariyavamsa
39. This work which has been hardly utilized for criti i i
; : h hz dly 4 cal schol
deal of !nformau.on which if properly sifted will yield \'aluablesila(zaa;cs)’r]lgmsiz:‘?)l:"st? .!;.’t({Od
of;(})w le\crary history of Ceylon up to its time, =
y . Author: Ratanapanna Thera of Chiengmai City, Norther i Ti
in 1516 A.C. with addenda till 1528 A.C. See Epochs of the C(z);:lqu::r 1};}1?;19&(1»} Socisty
Translation Series No. 36, pp. 79, 86. i e
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This brings us to the close of the Anurddhapura period. With the

restoration of Sinhalese suzeranity over the whole Island under Vijaya- -

bahu I conditions gradually returned to normal. The Bhikkhuni Order
had disappeared beyond revival and the Upasampada was restored with.
the assistance of Anuruddha of Pagan. Anuruddha himself had the
Tipitaka copied out by Burmese monks and had it brought to his cxt“){'
for comparison with Burmese manuscripts which he found to be corrupt.
Monastic institutions which had been destroyed and plundered by the
invader were restored and a great religious revival took place. This in
turn led to a great intellectual re-awakening the full fruition of which.
is seen in the reign of Parakramahahu the Great.

Editor’s Notes
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PALI BUDDHIST STUDIES IN THE WEST

Russell webb

11. Yugoslavia

The credit for fostering an interest in Pali Buddhism lies with one man—
Bhikkhu Nanajivako.

Born 1915 in Zagreb as Cedomil Veljalié, he studied at the local
university where he obtained his Ph.p. in Greek and Indian philosophy
in 1939. After the War he entered the diplomatic service and was
posted to Rome and Bonn. Whilst in the latter he studied Pali and
Sanskrit and even contributed an article to the journal of Les Amis du
Bouddhisme, La Pensée Bouddhigue (“Le Bouddha et Kant”, Vol. IV,
No. 1, Paris, January 1951). His were the first translations from the
Pali into Serbo-Croat and these, together with general articles on Budd-
hism, subsequently appeared in Yugoslav periodicals.

Dr VeljaCi¢ returned to Zagreb in 1961 to become a lecturer in Indian
philosophy and then, from 1963, a visiting professor to Banaras Hindu
University for two years. Thereafter, he crossed to Sri Lanka and
received ordination in 1966 as Bhikkhu Nanajivako, In his hermitage
at Pallepola, near Matale, he continued writing in English and Serbo-
Croat, employing Western Existentialist terminology to clarify Theravada
thought. Apart from translations (see below), his best know work to
date 1s Filosofija istocnih naroda (‘“History of Oriental Philosophy’, Zagreb
1958) in two volumes. In the first tome an extensive survey of Buddhism
is given together with translations of the Samafifiaphala, Potthapada,
Kevaddha and Cilavedalla Suttas and extracts from the Milindapafiha.
He has now “‘retired’” to Nuwara Eliya.

In Yugoslavia itself many, if not all, of the lecturers in Indology are
“pupils” of Dr Veljatié. And these are centered mainly on Zagreb
University which has become the centre for Oriental studies. At the
Department of Indology, Prof. Radoslay Kati¢i¢ teaches Sanskrit and
Indian literature. A course in Pali was introduced in 1973 by Mrs
Rada Ivekovié who obtained her Ph.p. from Delhi the previous year
for her thesis, ‘“The Problem of Soul in Pali Buddhism’’, which was
published under the title, ‘‘Early Buddhist Thought”, five years later
with two short extracts appearing in previous issues of this journal:
“Sunfiata-Anatta” (I, 3, 1976) and ‘‘Misconceptions about Buddhism”
(I, 1, 1978). In collaboration with Ven. Ninajivako she has also
produced a general survey of Indijska i iranska etika (Sarajevo 1980).

In 1974 Dr Ivekovié transferred to the Department of Philosophy and
succeeded Dr Veljalié to teach Indian philosophy, including Buddhism,
whilst her former position was filled by Mrs Ruzica Ciédak-Chand (who
obtained a Ph.p. at Bonn the same year for her thesis on the Samajataka).
Original Pali texts are prescribed and students are expected to master
the history of Buddhism in India together with Pali and Buddhist Sanskrit
literature. Unfortunatelty, virtually all the recommended textbooks are in
Englsh or German.
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Elsewhere, Mrs Vlasta Pacheiner teaches Sanskrit at Ljubljana Univer-
sity whilst Sinisa Stojanovié endeavours to interest others in Buddhist
psychology at Nis University.

Although students are encouraged to cultivate original theses, none
have been published by (the external) commercial houses. However,
a large number of books and articles have appeared. Apart from
Veljacié’s two-volume study (see above), the most notable are *“Old
Indian Literature” by R. Kati¢i¢ and ““A Thousand Lotuses” edited
by Mrs Vesna Krmpotic. The former comprises a detailed history of’
Sanskirt, Pali and Prakrit literature whilst the latter is an anthology
of Indian literature translated from European sources. Dr Cic¢ak-Chand
has also produced a dissertation to illustrate Buddhist influence on a
native poet: Indija u djelima Tina Ujeviéa (“India in the work of Tin
Ujevié”, Zagreb 1976). Translation from the Pali Canon by Boris and
Rujana Kren have appeared in Belgrade and Zagreb periodicals. An
independent study, Druga znanja (**Other Knowledges™, Belgrade 1975)
by Dusan Pajin, dealt with Buddhism as part of the Indian meditative
traditions.

It is worth noting that some of the lecturers and writers mentioned
above have also delivered public lectures and even given radio talks.

Translated Texts and Aanthologies

Ivekovié, Rada: “Rijeéi nauke” (“Words of the teaching”’-—from the:
Dhammapada; Koelo 10, Zagreb 1969)

“Buddhilstika palijska knjizevnost: Jataka” (Buddist Pali literature:
three Jataka stories’, Encyclopaedia Moderna 17, Zagreb 1971)

“Problem apsoluta u buddhizmu’ (““The problem of the absolute:
in Buddhism’’—with translation of the Mara Sutta, S XXIII, 1;
Praxis 3-4, Zagreb 1973)

Kren, Boris: ‘“‘Izvjesnost Buddhine rije¢i’” (“The Certainty of Words’”
with D 1, 22 and M 118; Ideje 5-6, Belgrade 1973)

“Plemenita istina o izviranju bola” (““The Noble Truth of the Arising'
of Pain” with D 15; Encyclopaedia Moderna 24, Zagreb 1973)

Kren, Rujana: “Rijedi u stihu” (“Words in Verses”—Sn I 11, II 2,
10, 111 8, 9 and IV 1; Forum 9, Zagreb 1975)

“Buddhin poeti¢ni izriéaj” (“The Buddha’s poetical words” with
ST13,19,62,64,67, 76and IV 21; AII 4ii, ITI 11 vi; Sn 12, IV
S, 15—Dometi 11, Rijeka 1976)

Krmpotié, Vesna: Hiljadu lotosa (‘A Thousand Lotuses”, Belgrade:

1971). Includes the Dhammapada.

Veljati¢, Cedomil: “Zivot i nauka Gotama Bude” (*“The life and.

teaching of of Gotama the Buddha’—the enlightenment and First
Sermon from the Mahavagga; Republika 1, Zagreb 1956)
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Filosofija istoénih naroda (I—*‘Indian Philosophy”, Zagreb 1958, repr.
1979). Includes a chapter on Pali Buddhism and translations of
2,9, 11, M 44 and extracts from the Milindapaiiha.

“Pjesma o nosorogu” (“The Rhinoceros”—Sn 1, 3; Telegram 356,
Zagreb 1967) “Talaputo: pjesma vlastitom srcu” (‘“Talaputo: a poem
to one’s heart” from the Theragatha; Kolo 6, Zagreb 1968)

“Iz rane buddhistiéke lirike” (“From early Buddhist lyrics’, Telegram
484, Zagreb 1969)

“Nekoliko sporednih tema u Buddhinu stavu prema religiji” (“Some
controversial points in the Buddha’s attitude towards religion”—

with § XXII 61, 86, 89, 95 and XXIII 1-12; Zagreb 1971)*

“Tri Buddhina govora” (“Three discourses of the Buddha’—S XXI1
60; Encyclopaedia Moderna 20, Zagreb 1972)*

“‘Buddhin govor o plodu isposniékog zivota iz zbirke dugih govora”
(The Buddha’s talk on the fruits of a recluse’s life”’—D 2; ibid 24,
1973)*

“‘Problem nistavila u buddhistickoj filozofiji”” (“The problem of
nothingness in Buddhist philosophy” with M 121 and S XLI 7;
Praxis 3-4, Zagreb 1973)*

“Buddhini govori o religiji”’ (“The Buddha’s talks on religion”—an
introduction with M 95 and Sn I 12; Dometi 11, Rijeka 1976)*

Pjesme prosjaka i prosjakinja (Sarajevo 1977). A selection from the
Thera-therigatha.

N.B. Veljati€'s translations of D 2, M 95 and 121, S I 3 and a selection
from the Thera-theri-githa were also duplicated at the Cetiyagiri
Aranna, Pallepola, near Matale, Sri Lanka, between-1970-72.

‘General Studies

Dvornikovié, Vladimir: Hrist, Budha, Sopenhauer (Zagreb 1925). Includes
one third on Buddhism documented from German sources including
Nyanatiloka’s anthology, “The Word of the Buddha”.

Ivekovic, Rada: Knjizevnost pali (“‘Pali Literature”, Dept of Inodolgy,
Zagreb University 1969)

“*Milinda 1 Nagasena” (Knjizevna smotra 16, Zagreb 1973)

Problem sopstva i apsoluta u ranom buddhismu “The problem of self and
the absolute in early Buddhism”, Dept of Philosophy, Zagreb
University 1974)

“‘Rani buddhizam® (“Early Buddhism”, Forum 4-5, Zagreb 1974)
Rana buddhistiCka misao (‘“‘Early Buddhist Thought”, Sarajevo 1977)

Katitié¢, Radoslav: Stara indijska knjizvnost (““Old Indian Literature”
—DBuddhist section pp. 147-213; Zagreb 1973)



92 Pali Buddhist Review 5, 3 (1980)

Pandeya, R. C.: “Metafiziéki temelji buddhisti¢ke teorije spoznaje’”
(“Metaphysical foundations of the Buddhist theory of knowledge”,
Praxis 3-4, Zagreb 1973)

Stojanovic, Jovan: ‘“Buda” (Misao, Belgrade 1924). The first serious.
article on Buddhism in a Yugoslav magazine.

Stojanovié, Sinisa: “Budisticki model meditacije’’ (‘““The Buddhist
model of meditation’, Gradina 1-2, Nis 1974). Considered inaccur-
ate and misleading.

Suchy, Jos: Uved v Buddhizem (‘‘An Introduction to Buddhism”, Ljubl-
jana 1921)

Veljadié, Cedomil: “Djana, apstraktna umjetnost buddhistitke medita-
cije” I (“Jhiana, the abstract art of Buddhist meditation™, Praxis
1-2, Zagreb 1967)*

“Apstraktna umjetnost buddhistiGke kontemplacije’ IT (““The abstract
art of Buddhist contemplation™, Praxis 5-6, Zagreb 1969)*

“Fenomenologija mistitkog dozivljaja s buddhistickog stanovista’
(Phenomenology of the mystic experience from the Buddhist point
of view”, Praxis 1-2, Zagreb 1970)

“Oldazak u beskuénike” (“‘Leaving the world”, Kolo 9, Zagreb 1971}

Budizam (Belgrade 1977). Collected essays comprising those marked
* above

Razmeda azijskih filosofija (“The Medians of Asian Philosophies”, 2
vols., Zagreb 1978). I includes “Jainism and Buddhism” and II
includes “The Development of Buddhist Philosophy—the basis of
the cultural-historical unity of Asia”.

THE WAY OF BUDDHIST MEDITATION*
Bhikkhu Nanajivako

"This is the hard wap, painstakingly documented and analysed for those
‘wise men who already ‘“‘well established in virtue’’ undertake the right

effort of the further “ennobling of consciousness and understanding”
\(SI 13):

**Just as a woman or a man, or a smart boy or girl, looking at
the image of his own face in a clean and brilliant mirror or in a
basin of clear water, if it had a mole on it, would know that it
had, and if not, would know that it had not,—...so the bhikkhu
in his mind—concentrated, purified, transhicent, blameless, free
of moral obstruction, supple, ready to act, firm and imperturbable
~—directs and bends down his mind to that knowledge which
penetrates the heart...”’ (Samafifia-phala-suttam, D 2)

“Clean—purified—{free of moral obstruction”’—consequently nothing
ffor hippies and multipurpose technicians on shortcuts to Nibbana,

Only a mind which by moral purification (silam) and mental concentra-
tion (semddhi) has reached the height of spiritual clarity and calm (samatho)
in his progress along the noble (ariyo) eight-fold path of cultivation
(bhavana) can attain that perfection of quiet water on whose surface the
spontanecous and effortless reflection of existential qualities may appear
undistorted, adequately, in their true being (yathd-bhiitam).

The warning of Jesus that “pearls should not be thrown to swine”
corresponds in Buddho’s more polite and rationally discursive explanation
to the requirement of selecting his disciples most carefully among

““those sons of noble families who having trust in me have
gone forth from home into the homeless life. Have they not
found contentment in their ascetic life? ... To escape into this
homeless state they have not been persecuted either by the king,
or by brigands, or for debts, or by fear, or for being deprived of
a livelihood ... (M 68)

—or, let us add, for trafficking in drugs, enslaved by the Mafia through
addiction.

Ven. Kheminda Thera reminds us at the outset in clear terms of the
-essential statement that ‘“‘there are two things that have to be developed
in the course of Buddhist contemplation (bhdvand): calm and serenity
(samatha) and insight (vipassana)”. (P. XI)

The author undertakes to demonstrate on the ground of a precise,
extensive and widely interconnected documentation —avoiding any doubt
of superficial and tendentious fragmentation of “some sayings of the
Buddha” from primary and secondary (commentarial) texts—the

*  Serenity and insight according to the Pali Canon—by Kheminda Thera, Vaji-
rarama, Colombo 1980, xiv—66pp.
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inseparability of these two essential components, pointing out not only
the doctrinal and also psychological impossibility of their separation by
merely verbal analysis of artificially detached fragments, but also the
organic danger of any attempt of such dislodging by vivisection. The essential
relation cannot be reduced either to an alternative or even to a dialectical
“model”” or “pattern’ of thinking. It remains organically interwoven
in a vitally essential sequence of a strictly determined structural develop-
ment.

“The fruition of samatha-bhavand is the attainment of samadhi,
concentration, a state of unification of mind...permeated by a
sense of clarity and inward tranquility.”

Samadhi is the eight and the last attainment of Buddho’s eightfold path
and the summit of the fourth and ultimate noble truth of the entire and
integral structure of his teaching. Its development “comes to fulfillment
in jhdna-samadhi”. (P. XI)

“The second thing to be developed is insight’~—vipassand—
“known as pasifid or wisdom.”—*‘Vipassana, however, does not
arise in a void, but upon secure foundations in the absence of
which there can be no genuine insight...”

The author’s thesis, underscored clearly already in the Preface is:

“The outcome, to state our conclusion in advance, will be an
insistence upon the importance, indeed the necessity, of samma-,
samddhi, Right Concentration, in the form in which it is defined
in the suttas—as the four jhanas for the successful completion of’
the contemplative process ...And the indispensable foundation
for the development of insight, its proximate cause we will see, is
samma-samddhi...”” (P. XII)—attainable only in the progressive
development of jhanas.

““The gradual progress in the Dhamma follows a certain order... This
sequence of stages...” is contained in ‘“‘the most comprehensive

formulation...of the Three Aggregates (tayo khandhd), also known
as the Threefold Training (tividha sikkha) : the aggregate of Virtue
(silakkhandha), the aggregate of Concentration (samadhikkhandha),
and the aggregate of wisdom (pafifiakkhandha). All the more
specific formulations of the path to deliverance—the Noble
Eightfold Path, the Seven Purifications, the Invariable Sequence—
are, as we shall see, included in these three groups...”

“True penetration of knowledge occurs not abruptly’. (P. 1)

“A second formulation for the gradual training is the progression
called the Seven Purifications. ‘According to the Rathavinita-
suttam (M 24):

¢...Purification of Virtue has for aim...Purification of Mind;
Purification of Mind has for aim...Purification of View; Purific-
ation of View has for aim Purification of Transcending Doubt;
Purification of Transcending Doubt has for aim...Purification
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of knowledge and Vision of whatis the Path and what is not
the Path. (This purification) has for aim Purification of Know-
ledge and Vision of Practice;...” (P. 14)

It was necessary for the author to underscore it in particular that ““in

the Sasipatthina Sutta, too, provision is made for the abandonment

of the five hindrances before the devel % i i
of mindfulness™, (B, 37) € development of the four foundations

Retum’l’ng to Ehe critical ailment “‘so typicalof this age of speed and
restlessness” (P, XIT), the elitist and aristocratic character of Buddho's
Noble Way of Liberation is singled out as an unavoidable prerequisite
in such clear formulations by Buddho as e.g.:

(a) T‘he transformation “from the state of the commoner (putthujjana)
to that of the noble” character (ariya-puggalo). This process of transition
is dCSCI:le,d n several suttas, quoted by the author, as “‘disenchantment-
.dls.passlon' ' (nibbida-virage) (P. 21). 'With “the attainment in strong
insight, with immediate condition for the path of stream-entrance attain-
ment, the yogi is called a gofrabhi, a changer-of-lineage” (P. 28), or
more adequately, we might designate it as a biological change of sp,ccies
in his animal genus. But already “the suﬂi(‘.ing\ condition’ of tender
insight (taruna vipassana) is nothing less than jhana” (P. 22). )

In many attempts, direct and indirect, to reduce the entire teaching
of Bud@hp to a putthujjano level and thus to avoid even the ascetic serious-
ness of his First Noble Truth, even statistical methods have been applied
In caleulations of “semantic differentials” in order to prove that the
word sukhant occurs in Pali suttas in a higher percentage of “instances.”
than the word dukkham. B ) .

_ But what does the positive attainment of that happiness or bliss mean
10 our serious confexts, and to what level of attainment is it essentially restricted?

“we know from sutfa passages and their commentaries that the
expression ‘Abiding in happiness here and now’, is one of the
El(-'scrlpt_mns in the four jkanas...‘abidings in happiness’...is an
approximate synonym’ for the form vplane jhinas. The
contemplators who sit having attained those (jhanas) experience
the untarnished kappiness of renunciation in this very life. There-
fore they are called ‘abiding in happiness here and now’ ” (M 6
quoted by Kheminda Thera on P. 43).

(b) To the question reminding us of the “modern® utilitarian concern
}:ﬂtl} “the greatest possible happiness of the greatest possible number” :

Will the whole world, or a half of it, or a third of it realise Nibbana?”
(A V 194-95), the only adequate (pre-Mahayanist!) answer is that ““the
Tathagata is concerned only with how Nibbana is realised, and not with
the question of how many realise it”. (P. 34),—with the quality and
not with the quantity of noble characters (arziva-puggald).

Sinc_c the appearance of the first and the best voluminous manual of
Bud_.dhxst meditation, the Visuddhi-maggo by Buddhaghoso (5th. ¢, A.)
until our days of universal spiritual decadence, the following essential
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and basic condition has often been repeated, quoted here in the statement
of a recent author of the same school on the same subject:!

“Thus we see that Virtue, Concentration and Wisdom (sile,
samadhi and pafifid) are not isolated qualities, but integral parts
of the Noble Eightfold Path which is also the Path of Meditation

already outlined.”

In the actual crisis of psychiatric theories, confronted with the rapid
spreading of narcomania, one of the best known representatives of the
psychoanalist trend, Erich, Fromm, insisting on the central importance
of such reintegration of the *“total personality” (partly also under direct
influence of Buddhist schools of meditation, both Zen and Theravada
trends) seems to have formulated our problem in still clearer Buddhist
terms:

“In fact, happiness and unhappiness are expressions of the
state of the entire organism, of the total personality.””

This is the basic tenet of the whole anti-technical trend in the actual
situation of psychological and psychiatrist theories.

Consequently, if a method of Buddhist meditation wishes to serve such
therapeutic purposes, it is in the first place expected by psychiatrists
of today not to vivisect any further its own primeval potentialities in dis-
integrating itself into practical “multi-purpose” tools and mechanisms,
or even advertising its own ‘‘andntd-panacea”. Scientific psychology
of today expects from us a help in fundamental prerequisites of quieting
and mastering the “monkey-mind” and its endless attempts of trouble-
shooting in superficial behavioural attitudes and shallowness of “models”
standardised in dictionary ‘‘meanings of words”, while we are confronted
with deepest existential facts. The ideal of a “quict mind” for which
all their patients are groping, even when visiting quack gurus on their
mass exodus to the East, is now more than ever expressible by the symbol
of a clean mirror as the unique means of reflecting, without any stress
and frustration, the world as it really is, yatha-bhiitam. This symbol seems
to have retained at least its sacred place until today in Zen and some
Tibetan temples where the continuity of the oldest tradition of jhanam
has been preserved better than in some too “modern™ attempts to revive
the pressure of acute mental ailments short-cut fragments of the originally
integral ““threefold training”.

The corroboration of the integrity of the Noble Eightfold Path, culminat-
ing in samadhi, was never so evident as it is now in our ‘“‘modern” world
of dukkham where exactly due to discarding the ethos of knowledge a materi-
alistic civilisation bereft of spiritual culture (—bhidvand) has been brought
to its own ruin.

1. Buddhist Meditation—The Way to Inner Calm and Clarity, by Piyadassi Thera, Vaji-
rarama, Colombo 1980. i

2. FErich From, Man for Himself, Holt, Rinchart and Winstone, New York 1966,
p. 181. Cf. also D. T. Suzuki, Erich Fromm and Richard de Martino, Jen Buddhism and
Psychoanalysis, London 1960, repr. 1974; subsequently translated into Dutch, French,
German, Greek, Italian, Serbo-Croat, Spanish and Swedish.
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Unfortunately, this valuable book of the Ven. KhemindaThera, the
same as a few others on an equivalent level (e.g. Forest Dhamma, A Selection
of Talks on Buddhist Practice by Phra Maha Boowa Nanasampanno,
Bangkok 1973), has been published for freedistribution only and thus
excluded from the net of wider distribution by bookshops.

BOOK REVIEWS

Buddhist Studies_ in honour of walpola Rahula. Edited by
Somaratna Balasooriya et al. Gordon Fraser (London) and Vimamsa

(Sri Lanka) 1980. pp. 293 xiii, photo, £20.00

This excellently printed and bound book contains twenty-four contri-
butions by an international range of Buddhist scholars. In this review
we shall look at only those essays which centre upon Pali Buddhism.
For the others, though interesting, we have no room here.

Out of the twenty-four, nine are directly related to Pali studies and
-each of these will be briefly reviewed.

Kamaleswar Bhattacharya in an article entitled “Dittham Sutam
Mutarm Vifhatam™ (Seen, heard, sensed, known) quotes”at first the
Sn_akg Simile Discourse of the Middling Collection on fields of view
(ditthitthana) and the difference between the uninstructed ordinary
person and the instructed Noble Disciple. No translation is given but
an interested reader may consult Ven. Nyanaponika’s excellent render-
ing in “The Wheel” series. The author comments about this passage
as follows: “The first five theories about the Atman/Attan, mentioned
in this passage, concern an Atman belonging to this world, while the
sixth theory concerns an other-worldly Atman which ignorant people
aspire to attain after their death. All these theories are false because
thf?y n.lalfe of the Atman an ‘object’, while Atman, the Absolute, the
Being in itself, can never be an object. The wise people therefore reject
them.* This is clever jugglery. The Buddha taught about not identify-
ing anything anywhere at all with sclf-soul. l

Now dtman or attan in Sanskrit and Pali has the same sort of range of
meanings as Self/self (plus soul) does in English. The Buddha is saying
th.ereforg that all views should be given up, and one of them is that there
exists “‘Atman, the Absolute, the Being in itself”. Philosophers who
«cling to Atman or Self-soul theories never seem to have considered why
the words dtman and self which refer to attachment and self-identification,
are also used metaphysically where their use is justified by saying that
they are transcendental, or an aspect of God, and so on. They are still
hanging on (upddana) very firmly; this means that they are determined
to get self, Self, SELF into the religious picture somewhere. Only
the Buddha was forthright enough to show that however subtly conceived,
the Atman, Self is still an extension of one’s very ordinary self. There is
no way of transcending self like this, it is merely called refining self.
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The essay following is by George D. Bond: “‘The Netti-Pakarana’ ;
A Theravada Method of Interpretation,

This book, translated by Ven. Nyanamoli as The Guide (published by
the Pali Text Society), 1s not particularly easy reading nor is Its
purpose easy to understand. Hardy who edited the Pali text thought
that it was a commentary, while Ven. Nyanamoli with more
understanding styles it a guide for commentators. In this article the
author points out its true function: it is a guide for senior bhikkhus
who teach others and transmit the Dhamma to future generations.

“The Guide” when used properly brings but the essential 'mcanings
of a passage, makes it possible to find conn_ections with related ideas ar}d
shows the way that it can be expanded without altering the sense of it.
So, as the learned author says “it is a guide for preachers”.

It should be emphasised here that they will need to be very learned
preachers—otherwise they will never be able to use “The Guide”.
One wonders whether the elaborate categories of this book will really
make a good preacher’s guide. It could make him vcry.dull indeed!
Perhaps one could therefore go one stage further and call it a guide for
bhikkhus engaged in thorough-learning (pariyatti=study) who also teach
others. It will hardly be used by these teachers who look into their own
hearts with practical Dhamma. “The Guide” is then one of the earliest
scholastic works of the Theravada tradition.

The rest of the author’s essay is a clear explanation of what the various
methods used for interpretation mean. While he has used the com-
prehensive introduction to “The Guide” for much of this information,
his clarity of expression is commendable. He remarks at the end that
“The Guide” indicates a time when Theravada was becoming a system
and so in need of defence. This means that standards have to be set
up and definitions laid down so that opponents can be c_ontfovcrted.
Finally he draws an interesting parallel with Christianity which is a good
example of the universal tendency of teachings, at first rather fluid and
applicable to certain persons or events, later to set rock-solid and become
dogmatic.

Another interesting essay follows—“The Theravada View of Samsara’
by James W. Boyd. This author argues that Theravada has been much
misunderstood in the West where World-withdrawn Arahants are often
unfavourably contrasted with world-involved Bodhisattvas. This mis-
understanding is propagated both by a number of Mahayina teachers
in the West who may teach it either out of adherence to tradition (as the
Tibetans), or as a sort of spiritual one-upmanship, and by Westerners
who know only the books and have not been to :Theravad.a countries.
When the great Teachers now alive in the Buddhist countries of South
and Southeast Asia are taken into account with their totally beneficial
effect on society such discriminations are seen to be merely ghosts 1n
their authors’ minds.

However, this author gives a clear idea of how samsara is viewed In
Theravada so that a more adequate appraisal can be made from the

Pali Buddhist Review 5, 3 (1980) 99

texts. His interesting essay has sections on Annihilationism, Nature
of Samsira, samsira and Nirvana, Parinibbina, Nirodha-samépatti,
and Dhamma. At the end of a well-reasoned account he comes to this
conclusion: “In the context of Dhamma, samsara has a significance which
is integral to the path and to the goal of the Theravida Buddhist. On
this matter, and its implications for the Arahant ideal, there is Funda-
mental agreement between Theravida and Mahayana Buddhists.”
He has already remarked earlier that “Samsara is Suiifia, Nirvdna is
Suiifia” (void, empty) as mcuh in Theravada ways of interpretation as
Mahidyana ones. What are all the false discriminations for then?

“The Significance of former Buddha in the Theravida Tradition”
is the title of a paper by Richard Gombrich. Prof. Gombrich begins by

remarking a difference between Buddhism and Christianity in respect
of their founders.

The historicity of Jesus is fundamental to the latter, the truth of his
words depending on him having lived, while for Buddhists, the Dhamma
is eternally true whether discovered or not. Precisely when the Buddha
lived, even if he never lived, is not really important when one remembers
these words (from Anguttara-nikdya): Whether Tathagates appear or
they do not appear, there is this established condition of Dhamma, this
fixed Law of Dhamma: ““All that is conditioned is impermanent...all
that is conditioned is dukkha...all dhammas are not-self...”’. We goes on
to remark how original the Buddha was, not attributing his message to
another power nor picturing himself as a reformer of ancient doctrines
which had deteriorated. (Both these views of the Buddha can be found
these days too: there are those who desperately try to fit the Buddha
into the idea of a messenger from a God, while others—this is a popular
view in India, try to make him a mere reformer. Both must use pro-
crustean methods!) Further he recounts how the Buddhist universe-view
is without a beginning though subject to periodic destruction and evolu-
tion. Even given this much it could be conjectured that others had
realised the same truths in the past and could be called ‘“‘Buddhas”
therefore. The earliest accounts of the Buddha’s words, the Pali Suttas,
do in fact mention six past Buddhas and very briefly indeed one to come
in the future. Later works expand this to twenty-four, each having
what the author calls their ‘bio-data’, except for the Buddha Dipamkara’s
life which is rather more detailed. Of course, once this process of
creating Buddhas had begun there was no end to it, even quite early
works like the Mahavastu having hundreds of Buddha-names while
the Mahdyana treatises name even more with occasional legends about
them. Generally speaking, it can be said that the further the story is in
time from the Buddha Gotama the more improbable or artificial it
becomes. This is illustrated in the present article by a story from a late
Sinhalese source. The author makes the point that Theravada presents.
some very hopeful aspects of our life in the present age—which is a
bhaddakappa, an auspicious aeon in which there are no less than five

Buddhas. As he says in his final sentence, ‘“‘Grounds for a little cheerful-
ness”.
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Following this comes “Some Notes on the Buddhavamsa Commentary
(Madhuratthavilasini)” by the late President of the Pali Text Society,
Miss I. B. Horner. This essay is difficult to say much about as it raises
numerous points from the above commentary which she has translated
and published under the title The Clarifier of the Sweet Meaning. As it
is a commentary upon the late ‘‘Lineage of the Buddha’ it contains much
legendary material. One can, by looking at the various stages of its
growth, first in the Suttas, then in such late works which just scraped
into the Pali Canon such as ““The Lineage”...finally in the commentaries,
and even the sub-commentaries, see now quite simple myths have become
embellished, eventually hardening into dogma. The commentary itself
should be read by those who wish to appreciate the great scholarship
modestly displayed in this essay.

Quite a contrast follows in “Bhavana in Contemporary Sri Lanka:
The Idea and Practice” by Jacques Maquet. This admirable anthro-
pologist has involved himselfin the world of Buddhist practice, particularly
of meditation and mindfulness, also conducted interviews of well-informed
Sinhalese Buddhists and noted carefully the ways that bhikkhus and lay
people conduct themselves. He has found remarkable agreement on
the two following paradoxical statements: ‘meditation is essential and
little practised’ and ‘liberation is the ultimate goal of life, inaccessible in
the near future’. He then goes on to show how these attitudes come
about. Also, he has unearthed the rather startling figures (from the
Ministry of Cultural Affairs) that the ratio of town-dwelling, scholarly
and active bhikkhus compared to forest-dwelling meditative ones is
97.05% t02.95 % (in 1972). A more recent figure mightshow an increase
in the forest bhikkhus but still the numbers are very much out of balance.
In the first period after the Buddha’s Enlightenment, all bhikkhus were
forest-dwelling and meditators. Later, as monasteries were built outside
villages and towns, some could be called ‘town-dwellers’ but there was not
much ‘study’ as all the Dhamma was learnt by heart. Long after the
Buddha’s time, ‘scriptures’ were written and so studied and then com-
mented upon. In those commentaries study actually is made to be more
important than practice, though this is not supported at all by the
Buddha’s words:

“Though often reciting sacred texts
the heedless man’s no practicer,
as a cowherd counting others’ kine—
in samanaship he has no share.”

(Dhp. 19).

To return briefly to this essay, the author there recounts some brief
notes he made during a month or more at Kanduboda meditation centre
and then comments that his experiences reflect both what is said in the
Discourse on Mindfulness and in the Path of Purfication.

K. R. Norman’s “Four Etymologies from the Sabhiya Sutta” though
certainly concerned with Pali Buddhism is rather a specialist’s article
and not really of interest unless one is well-versed in Pali.
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In “T}‘lc Nations of Citta, Atta and Attabhava in Pali Exegetical
Writings”, Aloysius Pieris . J. explores the use of these words specially
In Acariya Dhammapila’s Works. This scholarly article shows how
complicated anatta (not-self) can become for a Catholic! Of course, he is
examining the ideas about anaita in books, not the practice. Had he
gone to spend a month or two at Kanduboda, as Jacques Magquet did,

his article would have been much more straightforward, or perhaps he
would not have written it!

The last essay to be mentioned here is by Ven. Dr. H. Saddhatissa
Sanghanayaka Thera and entitled “Pali Studies in Cambodia”. This
article completes his survey of Buddhist literature in Southeast Asia,
essays on Thai and Lao contributions to Buddhist scholarship being
published elsewhere. In the present article he has noted the great
Cambodian undertaking of the translation of the Tipitaka into Khmer

(Pali and Khmer translation on facing pages) in 110 vol
period. 19291969, g pages) volumes over the

Copies of this were, fortunately, sent abroad and a photo-reprint of
the whole is now in progress at the Institute for Advanced Studies of
World Religions, New York. The venerable author has also given
us a picture of Buddhist education in Cambodia prior to its near-total
destruction by the Pol Pot regime. According to other sources, the
Cambodian Sangha was well-disciplined and had a good nucleus of
learned and practising bhikkhus. Their slaughter together with all
other educated people has impoverished the country, a setback which
1t will take long to overcome.

Such are a few of the valuable contributions to this volume. It will

be enjoyed by those who have already studied the Buddha’s teachings.
In detail.

Phra Khantipdlo

La Meditacion (Segun la mas antigua tradicion budista). Luis
Mojica Sandoz. Editorial Universitaria, Universidad de Puerto Rico
1979, Apartado de Correos X, Rio Piedras, P. R. 00931

After preliminary considerations regarding the purely human trait of
meditation the author proceeds to expound the system of meditation
which traces its origin to the oldest Buddhist tradition, the so-called
Theravada.

The reason for this preference is that of all the meditative techniques
that have been received in the West that of the Theravada is the mast
radical, uncomplicated, honest and devoid of magic and suggestion.

The sources made use of are, as might be expected, the Buddha’s
original Discourse on the Foundation of Mindfulness (Satipatthana
Sutta) which, as is well known, is found in two places in the Buddhist
texts, as it has been expounded by the masters N ‘anaponika Thera and
Mahasi Sayadow. '
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This, small in size, but important book, is written in Spanish. We
can affirm that it is the only book so far published in the Spanish language
which is addressed to this specific theme of meditation according to the
Theravada tradition.

Thus far the Western world has received so-called Eastern teachings,
most of the time, through the medium of the English language. Apart
from the merits of the English language as a transmitter of thoughts and
ideas of other languages, it is obvious that this presents inconveniences
to readers whose native language is not English, but who have acquired
it. The ideal thing would be for us, Spanish-speaking peoples, to have
translations direct from Pali into Spanish.! Taking in consideration
these limitations, Luis Mojica Sandoz, whose native language is Spanish,
but who has a perfect command of English, has done a praiseworthy job
and has enriched the Spanish lexicon so that it is now in some measure a
more adequate transmitter of the richness of the Theravada.

The importance of making known correct information of the precious
heritage of the Theravada to the Spanish language community cannot
be overstated: Spanish speakers will be the most numerous of the Western
world, over 600 millions at the end of this century according to reliable
demographic projections.

The translation of Buddhist terms in to Spanish, and other Romance
languages, presents an interesting challenge. We have to be aware of the
tendency to translate in to Spanish the English version of Pali thought.
But sometimes there appears to be Spanish words better fitted to the
Buddhist concept than the English currency.

Take dukkha for example. The difficulties in finding an adequate
English word seem to be unsurmountable, so the original Pali word is in
general use,

Now, Spanish has two verbs, ser and estar with very different meanings
while English only has “to be””. We say in Spanish, soy un hombre bueno,
but, estoy triste, or estoy contento. In English it is said instead, “I am a
good man”’, and again, “I am sad”, or, “I am happy”. Ser always has a
metaphysical flare; estar is very concrete and temporal. So, Carmen
Dragonetti has translated dukkha as malestar, in its morphological sense
that is, “not to be in goodstanding”, with a deep subjective taint of
unsatisfactoriness, and that includes pleasure and everything that occurs
to or in consciousness.

Mojica Sandoz translates sati as percatamiento: catar is a peculiar way
of seeing that the word is also used as meaning “to taste” (calador: taster);
with per as a preposition its immediacy and concreteness is reinforced.
Percatar is an old common Spanish reflexive verb, that has a volitional
ingredient, that to me tends to be absent in “mindfulness”.

1. See Spanish translations of the Digha Nikiya, Udana and Dhamapada by Carmen
Dragonetti:

Didlogos Mayores de Buda (first six suttas only—Caracas 1977).

La Palabra del Buda (Barcelona 1971; Caracas 1972).

El camino del Dharma (Lima 1964; Buenos Aires 1967).
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Vipassand has been

Serg itk translated ag Derspicacidad which means precisely,

There is another very important, although overlooked aspect of the

-?cli?ig?nsg tca;l}ﬁ;lgfs, tltu}t ii tou(lzhed upon in earnest in the book we are

i 2 acet 1s the relevance of the Dha

social problems. Quotin i 7 e il

social i g Trevor Ling’s The Buddka, both h

:;g::gu(?} z:}rlld is}occlla(.ilI cc:nsmenﬁes are brought together as ,complemelrl:tr;a:;
' ¢ Duddha’s teachings. Authors like Claud i .

point out that it certain levels of th o e

I e understanding of social realj

1s no fundamental contradicti : = e dhemuig
: on or clash between Buddhi i

5 : 1 n Buddhism and Marxism.
ithout endorsing or negating such utterances, this aspect of the relevanxtr:le

of Buddhist thought vis-z-v;
A -2-vis contemporary soci i i
unattended in Buddhist literature, - (R e DT des e

We certainly hope that Buddhist literature will continue to be enriched

in Spanish, one of the great languages of M
e i » t . 0
Mojica Sandoz is a step in that direc%iosn? e ¥.

Alfonso L. Garcia-Martingz

2. Spanish edition of Z7istes (Tropique) (Tristes Tropicos) at page 412,
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