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UDANAVARGA
Chapter II
KAMAVARGA < Desire

0 desire, I know your root; it is from imagination that you spring,
I will not imagine you, and you will not arise in me,

From desires springs grief, from desires springs fear; men free from
desires have no grief; whence could fear (come to them)?

From pleasures springs grief, from pleasures springs fear; men freed

from pleasures have no grief; whence could fear (come to them)?

At first sweet, but bitter in their maturity,... desires burn the madman,

as a torch burns the hand, if it is not relinguished.

It is not the bond of iron, of wood, of balba grass, that the venerable
ones have declared solid., (The solid bond) is the attention which att-

aches the mind to earrings of precious stones, to children, to women.

This is the bond that the venerable ones have declared solid, every-
where rigid, difficult to unbind. But wmen without desires, even break-
ing that bond, devote themselves to the wandering life, renouncing the
joys of desire.

The brilliant things of this world are not desires, man's desire is
coloured by imagination, Brilliant things exist in this world, and here
below, the wise tame their desires.

Desires are not eternal among men, And transitory are the things to
which men subject to desire are attached, He who renounces this in order

to avoid being reborn, I say that he will not go the kingdom of death,

Of the man in whom the aspiration (for Nirvéna) is born, who has escaped
impurity (?), whose mind is calm, whose thought is not attached to

desire, it is said: He is above the stream (urdhvasrotah).

Gradually, little by little, tirelessly, the wise man should cast out

the defilement in himself, like the workman that in silver.

Like the cartwright (?) cutting out shoes from leather... as one cuts

out desires, things take a more favourable turn,

He who seeks complete happiness, let him renounce all desiress

having renounced all desires, he attains supreme happiness.
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As long as desire is bursued, mental contentment is not foundj
then, those find contentment, who find it in wisdom,
It is better to have contentment in wisdom; for desire does not

content; the man vwho finds contentment in wisdom does not fsll

under the blow of a (second) existence,

ilen distracted by desires, in truth delight in the wrong; they do

not perceive the danger, even if their life is near its end.

Possessions cause the downfall of the fool, but not of him who

seeks by himself. The fool through his possessions and his cravings

causes his own downfall as well as that of others,

Sven a shover of karsipanas does not bring the satisfaction of
i

desires; there is only g faint taste of happiness in desires,

the wise men knows this.

Bven in the heavenly enjoyments, delight is not found., The Buddha's

disciple finds his pleasure in the suppression of craving,

Even a golden mountain such as the Him3laya would not be %ressure

enough for a single man; knowing this, one zoes in peace,

The man who knows what suffering is and what its origin is, how coulc
he find delight in desire? Attachment, in this world, is wretchedness;

with this thought, the wise man would learn to cast it out,

(Translated by Sara Boin ebb from the French of W,P,Chaliravarti)

69
NOTES ON PALI CANONIC STYLE

A.Syrkin

Notwithstanding certain re-evaluations of the views of the older Anglo~German
school on the authentic value of the Pali Canon, this preserves its importance
as the most complete and consecutive exposition of earlier Buddhist dogmatics1,
the exposition presenting a source, irreplaceable both from a historical and
literary point of view, Within the frames of the Canon, the Digha Nikaya (DN)

- "the book of longer sayings" - opens the second of the three Pitakas - dedi-
cated first of all to ethics and containing the best artistic speéimens Gif
P3li., The genre of sutta is represented in DN by the longest (cf. the title

of the book) and the relatively complex texts, as regerls plot and composit-
ion., At the same time DN is evidently one of the oldest parts of the Pali
Canon, compiléd during the first two-three centuries after the Buddha's death.2
The analysis of DN style seema, therefore, to be significant for the study of
earlier PAli artistic style and, wider, of classical Indian poetics, including
non-Buddhist tradition, The language of DN excels by a rich vocabulary (sur-
passing in this respect some of the Hindu canonical texts - e.g., the Upanie
§ads) and together with some other Tipi?aka books, can be regarded as a

model of classical ?éli.3

IN is divided into three parts (vagga) containing, respectively, 13, 10
and 11 suttas unified according to rather different principles.4 The first
sart, Silakkhandavagge ("A section referring o ethical rules"), includes I -
XII1 suttas5 with common content each of which presents certain rules of moral
conduct (gilg), speaks about knowing the truth and degrees of perfection
(jhBna), leading to the highest concentration (samAdhi). Corresponding ad-
monitions repeat themselves with certain abbreviations and variants (such as
different refrains; addresses that change according to the personality of
interlocutor; use of synonyms - e,g. sila - carang etc.) in‘II-XIII, begin-
ning with the words idha,,.Tathagato 1okeAgpajja;i - "There appears in the
world.,,.an arahan w6 (II 40 a.0.) - and endiry with ndparam itthattaysti -
"After this present life there will be no beyond..." (II 98 a.o.).7 This re-

petition, divided in different suttas into a different number of paragraphs
(see DRC,I) comprises IT 40-98 = IIT 2,2 = IV 23 = V 27 = VI 16-19 = VII 2-5

= VIIT 19-20 = IX 7-13 = X 1.7-2.36 = XI 9-66 = XII 19-77 = XIII 40-75. As

for other parts of these suttas, some of them include independent narrations
with various precepts (III,V,XIII), while some present strictly speaking only
more or less original frames of the repetition mentioned (cf.below). ilost of
them contain in the lest lines (though sometimes a little earlier) stereotype

words of the Buddha's converted opponent, who sought to be accepted into the



70 Pali Buddhist Review 6, 2 (1981-2)

Order. We find here this formula in 8 out of 13 suttas (II_IV, VIII-X, X1I,

XIIT), and only three times in all the other 21 suttas of DN (XVI 5,285 XXIII
29; XXXI 35).

The next section, Hahivagea ("A large section"), though containing less
suttas than the first and the third part of IN (10, i.e. XIV-XXIII), is indeed
the largest - thanks to the size of XVI Mah&parinibbana (other suttas of this
part are much shorter and approximately equal to other DN suttas). In seven
of them (XIV-XVII,XIX,XX,XXII) the title begins with Mahi=, which is not used
in the other parts. This definition, reflected in the title of the sscond part,
was explained particularly by the supposition that corresponding suttas exist-
ed previously in larger versions and were abridged in the extant text.8 In
any case, the principles of unification seems to be quite formal here. At the
satle time some traits differentiate XIV-XXIIT suttas from I-XIII: certain de-
veloped techniques of narrative, use of mythological plots, evolution of cer-
tain concepts, We find here much more metrical interpolations (ggggg) than in
the first part (34 to 3). Within the frames of the second part of DN, perhaps
only XV and XXIII (1n01dentally, containing only a few verses) are more
similar to the suttas of the first part.

The third part of DN, Patikavagga - XXIV-XXXIV, is deliberately named
after the Buddha's unsuccessf&l adversary from the first sutta of this part
(XXIV - Patika Sutta), which occurs only in this portion of DN.9 The narrative
element is'slso relatively developed here and the number of gatha is still
larger (146)., It was supposed that some traits of this part are connected with
addressing rather big audiences.10 The third part is heterogeneous enough in
respect of its didactics and the ways of presentation. Purely didactic texts
like XXVIII,XXXIII,XXXIV alternate here with those reflecting ritual proce-
dures (XXXII - a peculiar charm against evil forces), views on cosmogomy,
natural history, social velations (XXVI,XXVII). The didactics themselves are
not confined to Buddhist doctrine and the Order but refer also to the life of
the householder (cf.XXXI). In XXIV the Buddha's precepts are combined with a
vivid portralt of his opponent, Patika, and probably contain certain elements
of humour (see below). XXVI and es;ecially XXVIL are perhaps influenced by
legends of the Puranic type. In separate suttas (cf.XXX,XXXI,XXXII) the major
part of the text consists of verses, On the other hand, XXXIII and XXXIV (ex-
cepting 1.1) are written entirely in prose and stand apart from other suttas
of DN,.with regpect to their compogition (see below; cf.also XXXI 8-12; 15-
195 21-25; 28—33). XXV is relatively near to the suttas of the first part
(cf.VIII) whereas XXVIII presents an expanded variant of XVI 1.15-17. We shall

return again to certain peculiarities, which distinguish separate parts of DN,
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f DN, based on the syllpbi“ prin:?p]n, are mostly

are almogt absent in the £

5 at part of DN,
where they serve only as a résumé of separate veraes (ef,III 1.28; XI 85).
They occur more often in the second and even more so in the third part, ful-
filling a narrative function and freely alternating with prose (cf. s In
XVI). Sometimes they play an independent role which is confined neither to
didactics nor narration and sounds somewhat emotional (ef.XIX 444 monologue
of Paficasikha in XXI 5 sqg.etc.). They can constitute a prominent part of sep-
arate suttas - e.g. almost all %X (5-22), or XXXII (3-7,10), An interesting
case is that of XXX in which prose sygstematically alternates with verses con-
taining metrical variations 2 (ef.also WOI), Tvery part of DN is also conclu-
ded by a strophe, listing 2ll corresponding suttas, The rdle of verses in DN

™

and more so in some other Tinitaka books cermits one to suguest that the Pali

i
Canon is based not only on narrative prosaic texts (in particular of the Brah-

13

mana kind) but on poetic texts as well,
;

R.0.Franke sugzests that the supposed unity and completeness of DN in-
dicates a single man's authorship and literary redaction.14 Such unity, how-
ever, seems to be somewhat exaggerated by him and is refuted by some scholars.
As we see, within the framework of different parts the narration is different
enoush with respect both to style and composition. It has slready been observ-
ed (P.Bapat, G,Pande a.0.) that a lack of uniformity can be perceived not only
in separate parts of DN, but in senarate suttas as well, At the same time, one
cannot deny certain traits which are comnon to the whole Book., In partiecular,
some textual and thematic {ef., below) pavallels between neighbouring suttas -
cf. already mentioned repetitions in II-XITI, description of diflferent profes-

sions in I-II, evidences on Bimbisira in IV-V, connection beiween svents de-
16

7

scribed in XVI and XVII {death of the Buidha) ete.

v

Another trait is that of

consequent "fastenings" (Verkntipfun hetween I gnd II, II and III, III apd

AT

IV etc, with the help of speoific formuluae. These obgervationa are quite
correct, though it v ina very probab 1uch ‘e, for the
major part, stimuala not much by the vedactor's premeditated unificatlon
of th traits of PELI

5
Sucn ag use

not

Among such common principles, important for the atruet

the deascription based on the enu

15
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lective) of logical possibilities or of qualities combined within a definite
get - a device which goes beyond the Buddhist or Hindu tradition and leads us
to a more general problem of the history of scientific language. For example,

we find it already in I where the following possibilities ape enumerated: 'l

Wh-
ether there is another world?" - "Thether there is not another world?" - "Whe-
ther there both is and is not another world?" - "Whether there naither is nor

is not another world?" and so on, concerning other phenomena (I 2.27; cf.simi-
lar constructions of the type P, not P (or opposite to P), P and not P, neither
P nor not P, in VI 6 sq.; VIII 4; IX 27,31 etc.18 Une can see that a major part
of these enumerations is neceasarily based on fourfold sets, which can be co-
rrelated with an evidently predominant rdle of tetrad and its multiples in
Buddhist canonical texts, Such is, e,g., a number of precepts connected with
"four grounds' (vatthGni) in I 1.30; 2.1 sq.; 16 sq.; 23 sq. etc, The 62 doc-
trines (glt?gi, i.,e. the wrong views described by the Buddha in DN 1)18& class-
ified accoi&ing to these grounds are distributed thus: 18 (4+4+4+4+2) + 44

[16 (4+4+4+44) + 8 (444) + 8 (4+4) + T + 5/. We can cite in this connechion IT
913 IV 4 sq.y VI 6-73 XI 67 sq; XIII 76-77; XXII 6 etc. The corresponding prin-
ciple is perhaps the most important in traditional Buddhist dogmatics - cf,

such concepts, often mentioned in DN, also as the four noble Truths (ariva

sacca), the four degrees of perfection (jhfina), the eightfold path (attha:
naggo), the thirty-two signs of the Buddha (1akkhan§) ato.

The principle of triad 1s relatively less important, though we can
trace it on different levels as well. Apart from nore general regularities (cf,
division of the Tipitaka itself), we find it consecutively in the triple struct-
ure of DN, in I and in I.1 (1.7_10; 11-203 21—27).19 This principle is used in
the structure of repetitions (see below) - cf,threefold addresses in XI 1-3;
XIV 3.3-63 XVI 5.24 etc.; questions in IIT 1.20; XTI 81-833; XTIL 11 etc. Con-
cerning dogmatics, one can be reminded here of numerous references to the
Three Refuges (Tisarana: Buddha, Dhamia,Sangha), used for joining the Ordev.2o
Cf. also three kinds of self (atta) - IX 39 sq.; three bodies of doctrine -

X 1.6; three kinds of wonders - XI 3 etc.

Other number complexes, though not so important, were often used in
Buddhist tradition A numerous examples are pregented in XXXIII and XXXIV
built on corresgponding principles., The analysis of separate lists, however de-
liberate they may seem, can also show certain regularities - of., for example,
the r8le of sevenfold sets in II 20 (seven kinds of gods, of men, of demons,
of great lakes etc.).Some of these examples have noteworthy perallels in other
traditions.22 At the same time separate fragments can be probably regarded as

a tribute to a kind of "number gutomstism'" - for example in the exposition of
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XXXIIT and XXXIV, already mentioned above, where we find a consecutive gradat-
ion from 1 to 10 (relatively more regulated in XXXIV, which gives ten examples
of every separate number complex - cf, also XXXI), A similar principle serves
as a basis for a much larger Pgli canonic text - Ahguttara Hikfiya, compiled
evidently later, Ve find other exanples of such automatism in I 1,31 sq. where
the Buddhe speasks consecutively of one, two, three, four, five, etc, former

births.23

The character snd rSle of number symbolism in DN is connected with
another characteristic trait of the text - that of repetitions., The latter is
also typical of classical Indian texts beyond the Duddhist tradition (ef. e.8.
Brhaddranyaka Upanisad 11 4= IV 5; Brhadsr.Up.II 1 = Kausitaki Up.IV etc.) 24
and has numerous analogies in other cultures (for example, in the synoptic Gos-
pels). Cne can see, however, that in Pali canonical texts (and particularly in
D) this device is employed almost to the extent of cliché in the greagter part
of certain suttas.25 A4 tendency towards repetition can be discerned in diffe=
rent levelg of the text - from separate morphological, lexical, phraseological
units to relatively long fragments including, sometimes, scores of parszraphs.
Z.8@. & characteristic of classical Buddhist prose2 is the repetition of cer-
tain words in different combinations (objects mith the same verb, attributes

with noun, etc.). In the very beginning of IN we find such stereotype descript-

ions of the Buddha, his followers etc.: mahatd bhikkhu = sanghena saddhim pafica

-mattehi bhikkhua satehi ("t'."ith a great company of the brethren, with about five

hundred brethren - I 1.1 etc.); Buddhassa avannam bhasati... Buddhassa vannam
s W

bhasati (Msvesking in lispraise of the Buddha, in dispraise of the Doctrine,

ir dispraise of the Order... in praise ol the Buddha, in praise of the Doctrine,

in praise of the Order..., - ibid.); samnagaranoe samagra = rabto sanagga = nandi

samaggo = karanim vBcam bhasita ("a peacenaker, a lover of peace, impassioned
—_—

for peace..." I 1.9); kala = VAT bhita = vBAL attha = vadl dhomna = vEAT vin-

8ya = vadl (”in season he spesks, in accogance with the facts he speaks, words
full of meaning he speaks, on relizion he speaks, on the discipline of the

Order he speaks - ibid.). Cf. also I 3.74: Attha = jAlan...Dhamma = jalan...
2
Brahma = jalan.,.Ditthi = jalan;“7 IT 1: Remaniys... ratti, abhirfpa...rabti,

dagsanfyd... ratti, pasgdika... ratti, lekkhahfie... rettis II 102: khatZyam

bhikkhave r&ja, upshatdyam bhikkhave »8j3. In this connection another similar

device can be mentioned -~ a consecutive use of words, synony.ically close to

each other, with possible sound repetitions on lower (particularly morrholog-

ical) levels - for example: abhisandeti parisandeti paripfireti parippharati

("his very vody does he s0 pervade, drench, permeate and suffuse with joy -

175 8q.5 ef, XXIT 18 etu.).28 On the other hand the antonymous pairs are
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also usual - some of them enter the enumerations of logical possibilities (see
above) and for their part contain certain repetitions on different levels., Cf.

for example: samudayafi ca atthagamafi ca ass&dafl ca &dinavaR ca ("rising up and

passing away...sweet taste...danger" - I 1,36 sq.); ekacca = sassatikd ekacca

= asassatiki (Eternalists...non = Eternaliste - I 2,1 sq.); sukhe dukkhe ("and

ease and pain' - IT 89); dibbe ca mBnuse ca, ye dire santike ca ("both human

and celestial, whether far or near" - II 89); se = rigam... vita = ragam...

("the passionate... the calm,.," - IT 91-92) etc.?? Such constructions, when
"unfolded", can often result in a certain parallelism of separate paragraphs
and parts of the sutta, which differ one from another only by corresponding

elements (cf. below),

Besides certain formulas common to different texts (like e.g, evam me
sutam in the very beginning) DN contains numerous phrase repetitions, within
the frames of separate suttas and their fragments, Such are anaphoras Yyathd

va pan'eke bhonto samana = br&hmani... in every paragraph of I 1.11-27; idha

bhikkhave ekacco samano V&, brahmano vd (in I 1.31-34) and so on. There are re-

frains like: iti v3 h1 bhikkhave putthuaano Tathigatassa vannam vadamdno vade-
yya (I 1.8-27); idam pi'ssa hoti silasmlm (II 42-63 ete.). A stereotype de-
gceription of the Buddha's qualities often is repeated: tam kho pana Bhagavantam

uotamam evam kalyano kitti = saddo abbhuggato... (”And this is the good report

that has been n01sed abroad as to Gotama the Blessed One" - II 8; III 1.2; IV
63 XIIT 7 etc.; cof. XXVI 25 etc). Some repetitions evidently fulfil certain
narrative functions, ensuring a kind of retardation in descriptions of person-
ages and situationsj; in admonitions, speeches and replies, which are repeated
partially or in full, sometimes with certain variations - cf, for example: I
1.1-45 2,17-20, 24-25; 3,32-44, 45-57, 58-70; II 2-7, 16, 18-19, 21-22 etc.
(where in the exposition of different doctrines only intermediate paragraphs
- 17, 20, 23, 26, 29, 32 differ more substantially); 83-84, 85-88, 87-88, 89-
90, 91-92 etc.s IIT 1.12-13; 2.3; IV 5-6 (= V 6-7); V 12, 16 sq; VI 6-7, 8-9,
10-113 VIII 6-12; X 1.2-4; XI 67-81; XII 2, 4-6, 8, 16-18; XIII 4-5, 8 sq.,
31-32, 803 XV 4 sq.3 XVI 3.2-5 sq. ete, Some of these variations are, for their
part, connected with certain devices. Such is the gradual addition of the ele-
-ments enumerated in V 23 sq. ("perpetual gift" - "perpetnal gift" +'dutting up
of a dwelling place" - '"perpetual gift" + "putting up of a dwelling place" +
"taking the Buddha and the Truth and the Order as one's guide" etc). In a simi-
lar manner VIII 22 repeats in progression (from 1 to 10) the qualities of the
Buddha's sermon. As was mentioned above separate repetitions include rather
large parts of the text, sometimes unifying different suttas - cf. the gila
gections in IT-XIII (see above)s IX 35 = XIII 193 IX 37 = XIII 21; XVI 1.16-17

= XXVIIT 1-2 etc, Corresponding variations often refer to a specific set of
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concepts, pertinent to the admonition. This principle was already testified in

respect of other Pali textsBO and beyond the Buddhist tradition as we11.31

The device of repetition is closely connected with the functions of the
Pali Canon and the character of its tradition. Ye must remember that a major
part of the Canon served an admonition transmitted orally.32 To keep it in
mind one had to resort to mnemonic devices, doubtlessly fulfilled by some of
these repetitions - particularly of specific formulas and rules of dogmatic
importance, At the same time, the repetition of separate fragments led to a
certain monotony which could presumably result in a kind of "fascinating" ef-
fect and thus facilitate the listener's concentration.33 Such repetitions, gen-
erally typical of sacred texts, can also lead to certain elements of magical
practice - particularly in cases where their composition is motivated by a cer-
tain number symbolism: cf. for example: some threefold repetitions mentioned
above (IIT 1.203 XI 1.3; 81-83; XIII 11 sq. ebc.).

A1l this certainly does not exclude the factor of the redactor's work
as the possible cause of some repetitions. In order to make the exposition more
complete, the redactor could use different versions of the same text one after
the other - cf. for example VII presenting an abridged variant of VI; XVI 1.
15-17 and XXVIII 1-2, or beyond the frames of DN - suttas 124-126 and 191-192
of the Samyutta Nikaya. The material of different collections could also be
plagiaris;d which helps to explain certain parallels between separate canonical
books (e.g., between the second parf of DN and separate suttas of the Hajjhima

Nikéya).34

DN abounds with comparisons that make the Buddha's admonitions rather
vivid and picturesque.35 One can divide them conditionally into two classes
(both are frequent enough but it is not always easy to make a fine distinction
between them). The first is represented by short laconic similes close to meta-
phors; the second by a more or less developed situation, sometimes "unfolded"
into a kind of parable illustrating a specific precept., Among the examples of
the first kind one can mention the images of the lion's roar (sihanida -~ de-
seribing the Buddha's sermon: VIII 22, 243 XXVIII 1), a string of blind men
clinging one to the other (about the brihmanas versed in the three Vedas -
XIII 15), a waterless desert, a pathless juégle ete. (XIIT 36), a lotus flower
(XIV 1.34; cf. XXI 5 etc.), a tangled skein, a matted ball of thread etc. (XV
1), a mirror (XVI 2.8), a lamp (XVI 2,26), a figure made of gold (XVIIL 17),
different animals (XXVI 20), butter, honey, comb ete. (XXVII 14), moonshine
(XXXI 6), brigands (XXXIT 9) etc. A number of metaphors occur among the Budd-
ha's 32 signs - rounded shells, antelope's legs, lion's jaw, cow's eyelashes
ete, (of, XIV 1,325 XXX 1.2).
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"Unfolded" comparisons are often introduced by a formula: geyyathd' pi

.oooVam eva... {("just.,.as when,,,just so0..."), Such is the image of a fisher-
man (I 3.72), A man freed from passions is likensd to a debtor who has paid off
his debts a patient who has recovered from disease: a prisoner who is set fres
from his bonds; etc, (II 69). The brahmana who does not know the way to Brahman,
but tries to speak of it, is like a man ého speaks about his love for the most
beautiful woman in the land, but can say nothing about her progeny or her name
and does not know whether she is tall or short, dark or blonde, etc. - in other
words, who loves a woman he has not seen and does not know. He is likened, fur-
ther, to an architect who begins to erect a staircase at the crossroads in
order to mount to the upper storey of the mansion, but does not know where this
mansion will be situated, how high it will be etec. (IX 35,373 ef, XIII. 19;21).
We find here comparisons with products received from the cow (IX 52); with a
bird that helps sailors find land in the open sea (XI 85); with crossing the
river (XIII 24 sq.); with a precious stone through which a string is threaded
(IT 84; XIV 1.21 etc.); with a man plunged in a pit of mire (MXIII 9 sq.); with
a gamester who has swallowed poisoned dice (XXIII 27); etc. Some of these com-
parisons are in fact similar to short tales of a parable type - ¢f. for example
XXIII 13 - about the brdhmana wife who killed an unborn infant in her own womb;
X{OII 29 - about a man seeking for treasure; etc., Such digressions can be placed
in a successive line (ef. II 63 sq.; XAIII 9 sq.). Some of them are correlated,
presenting positive and negative variants of the same image - cf. for example
IX 37 and 46 concerning the already mentioned ignorant architect and an expert

one who knows all about the building,

Apart from the artistic function of this device, one should pay attent-
ion to the cultural importance of separate comparisons, Te find here interest-
ing data on ancient Indian life, on manners and occupations of different est-

36

ates - br8hmanas, warriors, merchants, artisans ete, At the same time, the

choice of cer%ain objects is evidently not arbitrary but motivated by DBuddhist
symbolism,., Such are the images of a lotus (II B0 SE) a5 etc.); the crossing
of a river (XIII 24, 26, 29); a genm (ﬂé?l - cf, II 84 etc.); an elephant (XXI

1.5) ;. akee T

Suttas of DN present examples of relatively developed narrative tech-
niq_ues.38 An important function is performed here by dialogue, sometimes rather
lively and dramatic. Such is, for example, the Buddhds conversation with young
Ambattha (III). It is not restricted to pure didactics, but passes through dif-
fereéé stages in the course of which Ambattha's pride and arrogance is replaced
first by fear and finally by respect. The'&ood of his followers changes res-

pectively, while the Buddha's replies are, accordingly, charged with emotion
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and are connected with these states., At the same time the general tendency and
function of the dialogue remains the same: teaching genuine knowledge. The
Buddha's discourses can be compared in this respect with the exposition in the
early Upani§ads - where the dialogue, likewise, develops into a monologue

oreaching the Truth,

Each sutta begins with the stereotype words, evam me sutam (”Thus have
I heard"), According to tradition, me refers here to the.Buddha‘s favourite
pupil, Ananda, which cannot be correct in the case of certain suttas: e.g. in
X the preceptor is not the Buddha, but Ananda himself; while in XXIITI this
function 1is fulfilled by another pupil of the Buddha, Kassapa, whom Enanda
could scarcely esteem as his teacher {cf., also XXXIII and KXLIV) . lle can evi-
dently refer here to different persons who followed corresponding traditions
of the doctrine, from preceptor to pupil - a process testified by the formula
itself‘.39

The most usual initial point of the plot (espeoially in the first part
of DN) is the arrival of the Buddha and the monks following him (their tradit-
ional number is five hundred) at a certain place - Kosala, Ahga, Magadha etec.
One of the local inhabitants - often a certain brahmana authority or his pupil
(Pokkharasddi, Kassapa, Subha etc.); this rdle is per%ormed also by Ajatasattu,
King of Magadha - hears of the Buddha's arrival and approaches him in order to
elucidate a certain guestion, As a rule, he supports a wrong view. The Buddha
begins to admonish him and eventuaily refutes his delusions, whereupon the
opponent, being satisfied, asks for reception into the Order. This general
scheme is subject to specific variations. Thus, in III the Buddha acmonishes
young Ambattha first and then the latter's teacher, Pokkharasddi. Sometimes he
teaches tw;.interlocutors at the same time: landissa and Jaliya in VII, Va-
settha and Bharadvaja in XIII. As we have previously stated, the teaching in X
is.;resented by Enanda and in XIII by Kassepa. Usually, the Buddha is not only
surrounded by pupils and attendants but by opponents as well, and the latter
are not always passive - at times they react quite emphatically to the Buddha's
teaching (ef. III). So, for example, some brahmanas are discussing whether
their colleague Sonadanda should approach the Buédha or not (IV 4 sg.y ef, V
5 sq.), while So?aéa?gé'himself is afraid of their disapproval (IV 8 sq.).

In his sermons the Buddha often inserts tales about the origin of the
Sakya tribe (ITI 1,16), the sacrifice of King Mahdvijita (V 10-20), etc. Some-
times he refers to a corresponding preceden. in his own life (cf. VIII: 233
XIV 1.7 sq., 11 8q.). One can easily trace here the frame-composition which
is subject to certain variations. Such, for example, is the Buddha's repeated

precept of IT-XIII., In II 40-98 this precept is inserted into an admonition
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to King Aj8tesattu; while in III 1.2 sq.; IV 23 sq.; and VIII 18 sq, it is ex-
posed in a similar manner, when illustrating the image of the br&hmana who has
reached the perfect state (ef. also X 1.7-2, 36 where the narration is divided
into three parts). In other suttas we find variants ensuring additional funct-
ions of the precept repeated. In V 27 it is inserted into the tale about the
"sacrifice" which is more fruitful than all other traditional sacrifices (ef.
similar motifs in Upanisadic dogmetics). In VI 16-19 (= VII 2-5) it is the
part of the conversatioé with Ilahgli - the Buddha recalls here one of his pre-
vious sermons to two wanderers to whom he depicted, with the help of this pre-
cept, the state of a monk who loes not ask improper questions (as these wand-
erers did, by guestioning him about the difference between the life principle
- jivan and the body). IX 7-17 uses it us an exposition of self-training lead-
ing to certain states of conscicusness and in the end - to the cessation of
consciousness. In XI 8 sq.the realisation of this precept is the third and the
highest of the Buddha's wonders (in the exposition of the three kinds of his
wonders), In XII 19 sq. it serves as the admonition of a preceptor, belonging
to the highest sort (in the narrative about four kinds of teachers). Pinally,
in XIIT 40 sq. it illustrates the state of an adept knowing the way to union
with Brahme and having the same signs as Brahma (in dialogue with Vasettha
where the Buddha expresses the imperfection of bréhma?as versed in the.%hree

Vedas but not knowing the right way to Brehma),

The frame-composition is generally preserved in the second and third
parts of DN (particularly thanks to traditionel initial points and tail-
pieces). At the same time, in compsrison with the first part, we find here
certain new traits. The rdle of narration, its specific gravity, arows here
considerably, Accordingly, XIV contains the story of the Buddha's previous
births (near to the genre of agadéna) - a new detail of dogmatics, absent in
the first part. XVI speaks of the last days of the Buddha and of events that
followed immediately after his death - the text being perhaps a contamination
of different legends, reminds one of the genre of chronicle (separate frag-
ments of which it probably preserved); for the dogmatics is interwoven here
with narration that is somewhat dramatic and emotional, XAVII is closely assoc-
iated with the previous sutta, The device of a frame is executed by talk be-
tween the Buddha and Ananda regarding the place of the Buddha's future burial.
During this conversation the Buddha relates the story of one of his previous
births, containing elements of a fairy tale (cf. the description of the town
Kusdvati). Similar traits are found in the next XVIII-XXI suttas, where a pro-
minent rdle is played by mythological personages o (in the first part such
personages are introduced but rarely - cf, the appearance of the yakkha Vajira

-pani before Ambattha in III 1.271 or of different gods in XI 68). Another pecu-
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liarity can be observed in the exposition of XXI, the first section of which

alternates prose and verses and includes a love episode (1.6-7).

As we see in DN suttas, the mode of exposition, the development of plot,
and certain compositional traits suffer considersble changes in separate parts.41
One can add that these differences concern also the principles of denomination,
Onitting more specific details, we can distinguish here two particular princip-
les: that pertaining to certain traits of the contents, and that pertaining to
the hero's name, In the first part the former principle is used only in I (Brah-
majdla containing a metaphorical description),_II (Sémaﬂﬂaphala) and XIII (Te~
vijja), while in III-XII the titles arc based on the names of the Buddha's in-
terlocutors (Ambattha, Sonadanda, Kitadanta etc.) with a single complication in
VIII (Kassapa = siﬁanéda:‘namé‘+ a mébaphor of the Buddha's sermon). In the se-

3

cond part the situation is to a certain extent reversed: the majority of its
suttas (6) are, in one or another way, denominated after their contents (XIV-
XVI, XX~XXII - cf., above on mah8= ) and four after heroes! names (XVII-XIX;
KAII1: Mahdsudassana, Janavasabha etc,). Such names are still more rare in the
titles of the third part - of, OV (Patika) and XXI (Sigdlovada). The other
N

titles are somehow or other connected with contents, being abt the same time
(like the corresponding suttas thenselves) rather heterogeneous., 5o, for example,
we find here geographical names (the park Udumbarika in XXV, oresumably the town
AtAndAta in LXKIIY, fisurative exyressions (sihanada in XXV, X0I; of. also

4

XAVIII, XAIX etc.). The titles of XXXIII (Sahgiti) and XXKIV (Dasottara) are

&

ased, sbtrictly spesking, nore on the osrinciple of exposition than on the con-
tents. As it was said, the parts themselves (Silakkhandavagga - llah&vagza -

Patikavagsa) are named after different principles,
s

This variety, however, is combined with = certain constancyof motifs
and heroes' images, which repeat themselves throughout the whole book. Such is,
for example, the motif of the quest for Truth that makes people seek the Buddha.
Some of his interlocutors are full of obedience and respect from the very be-
ginning (1ike Aj3tasattu). Others cling to their delusions and first oppose him

(like Ambattha), though in the end they ave all converted by him.42

Certain
scenes, evidently characterlistic of the Buddha's way of life and his surround-
ings, are repeated congtantly - cf. for example, greeting the Buddha, approach-
ing him, sugzesting entertainment to him and his monks (IIT 2,193 V 30; XVI

4.5; etic.).

The stereotype characteristic of the Buddha, already mentioned above,
constantly calls him an incomparable tutor of men, full of compassion and tol-
erance, abounding in wisdom etc, Among typical traits of his behaviour one can

note Mssilence (tunhi) as a sign of consent - of. IIT 2.19; IV 24; atos 12 4
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certain ambiquity is characteristic of him, his benevolence sometimes alter-
nates with threats (e.

to Ambattha; ef. evidently a traditional spell:

adhd muddhd phalissati - "his head splits into pieces on the spot”) pronounced
by the Buddha in IIT 1,20 (cf. also V 213 XXIV 1.22 - a scene of Patika's hu-
miliation). Such an attitude, traced also in some Upanisadic texts iwhere it is
expressed even more strongly),44 lends a kind of ambivaience to the imegze of

the founder of Buddhism,

At the same time, different suttas of [N depict the Buddha in various
different manners (though somewhat consecutively). While in the first part of
the book the Buddha's image is based mainly on the traits of "earthly", "every-
day" character, the second (cf. already in XIV) adds the motif of his previous
births., His attitude towards wonders also varies - cf. a negative approach in
XI (see also VI 5 sq.) and, on the other hand, the plot of XXIV. The sscond and

third parts present a kind of Buddha's “deification”.45 In this process {still

@

more typical of laber llah3ysna trends) one can suggest - apart from possible
typological affinities - certain influences of more archaic (particularly Ve-

: 4 : - 6 Bl
dic) mythological motifs and ooncepts.4 These details do not exclude, however,

numerous signs of everyday life, with which they are intervove (e.g. in the

i34
list of the Duddha's 32 signs - XIV 1.325 XXX 1.2y <f, above).47 A11 this pro-
vides, within the frames of DN, rich material on the earlier evolution of the
Buddha's image and doctrine.48 It is worthwhile teo add here that, as regards

corresponding analysis, we should be careful in sveaking of the Buddha's "dei-
fication", since we inevitably use here such distinctive features as "man-God"
and introduce, thus, certein theistic concepts evidently alien to Buddhism, As
AJPrince puts it, the Buddha is not more "sanctified" in llahfyfna than "human-

m

ised" in HiInayana. The concept of "Buddha-hood" as a complex of the Budcha's
qualities cannot be explained by this opposition ("ianhood - 5odhead") - it is
a specific concept, sui gzeneris, within the fmames of the corresponding

systém.4

N also contains interesting characteristics of other personages - pupils
and followers of the Buddha (ZAnanda, Kassapa), laymen converted by him (Sona-
danda, Pokkharasgdi) etc.SO, presenting a combination of stereotype and indi-
vié&al traits, Vivid is the image of Xing AjEtasattu in II, who admires the
moonlight, is not satisfied with his teachers, trembles before the Buddhsa,
adores his son, and repents of his sins., e have already spoken about the dy-
namics of Ambattha's image, whose change of attitude is accompanied by changes
in his followers' attitude towards him, that is, from support to criticisn

(III 1.17-22). His teacher Pokkharas@di suffers analogous evolution - from

trust of the Buddha to entering the Buddha's Order, Corresponding characteris-

tice reflect the ambigulty marked above in respect of the Buddha. It has alre
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been noted that some images are depicted with certain humour - e,g. the son of

Vaiika wanting to rise from his seat and being unable to do so (XXIV 1.20).51

Some of the stylistic and compositional traits noted sbove seem %o be
typical of the earlier stage of "scientific!" description in ancient Indian lit-
erature, as reflected in its ethical and philosophical texts - cf,, for example,

cert

in parzllels in Vedic canonic style, particularly that of the early Upani-

52

sads, At the same time some of these devices - such as frame-composition, a
system of definite metaphors etc, - are developed in later Indian literary
tradition - both Buddhist (ef. genre of Jatakas) and Hindu {"framed story",

certain poetic genres etc. ),
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In this connection one can mention another characteristic trait of the
Buddha's didactic style - that of negation, The latter is displayed in phr-
aseology and techniques of discourse (of, anaphoras in I 1.8, refrains in I

- . HAE T A 1 L 5 .
1e11 @Qee TE 57y X 16 ete.) and can be traced in separate important con-

cepts (nibbAna, a a ete.). Cf. D.0,Franke "Der Wegativismus in der alten

Buddhalehre', AufsHitze zur Kultur-

1 Spracl

zeschichte Vornehmlich des

Orients B.Kuhn...gewidmet, Breslau 1916, p.336 sq.; WM.¥Walleser "Der Budd-
histische Negativismus", Zeitschrift fHr Buddhismus und verwandte Gebiete
V, 1923-4, p.168 sq.; C.A
1924-27, p.237 89.%

and his teachings?", Archiv Orientalni I, 2, 1929,

",Rhys Davids '"Buddhism and the Negative", JPIS

[WWinternitz "Gotama the Buddha, what do we know of him

p.238; G.Crimm La relig-

ion du Bouddha, la religion de la connaissance, Paris 1944, p.161: G,H,

Sasaki "The historical evolution of the concept of negation: nekkhamma and
naiskramya“, JAOS 83, 1963, p.477 sq.s A.Waymen "The Buddhist !'lot this,

Hot this'", Philosophy Dast end West 11, 3, 1961, ».99 sq. See alsc concern

-ing noteworthy parallels in the Upanisads (e.g., na iti in Brhadiranyaka
Up. II 3.63 III 9.26, etc,; of., ibid. iII 8,81 IV 3,221 ﬁvetéévntar; Up.

111 $-10, etec.), éamkara, Candrakirti and other traditions (beginning with
Heraclitus) - B.Heiéann "The significance of negation in Hindu philosophical
texts", B.C.Law Volume II, Poona 1946, ©.408 sq.

bt .= ] a .r
problemy izucenija upanisad, iloscow 1971,

A.Ja.Syrkin Hekotorye
P« 15T 8Qa,y ebo.

See Toporov, p.54 sq. in respect of Dhammasafgani I 1.1. Cf, more detailed
exposition in Syrkin "On the beginning', pp.161-2,

E.g. in description of '"vital forces" (orang) in Brhad&ranyaka Up, IV 3,23-
30; in Is& Up. 9-14, ete. (Syrkin,"Zametki, p,94-5).

CE. Gelger, p.11-12;

1916, p.260; 274,etc,

A+.Coomaraswany Buddha and the Gospel of Buddha, London

Cf. Oldenberg Zur Geschichte, .46 sq.
Geiger, p.12; cf. also concerning parallels in verses: Franke "Die Gathas",

Bs311 8q.

See corresponding lists in: C.A.P.Rhys Davids "Similes in the Hikayas",

JPTS 1906-7, p.52 sq.; cf. also K.Hoppenworth Buddhistische Gleichnisse,

speziell die Wievergleiche nach dem llajjhima-nikdys I, Hermannsburg 1972,
Winternitz A History II, p.75 sq.

Cf, in this connection: R.Sewell "Barly Buddhist
0.364 sq.t

"Zur Geschichte des Rad sy

Symbolism", JRAS 18, 1988,

G.Mensching Buddh

ische Symbolik, CGotha 1929; C.A.F.Rhys ids

bols", Eranos Jahrb

ZUrich 1935, p

8q.¢ W.Kirfel Symbolik des Buddhi

gmug, Stuttgart 19593 T.B.Karunaratne

w
@

(sl
D

40

41

N
)

44

Notes on P3li Canonic Style 85

1 3 : 4 = 3 ” . & L 1 g Y
"Le symbole bouddhique de le roue", Samddhi. Cahiers d'etudes bouddhigues
VE, 15 3972, D31 8gs4 3y D.120 8de3

Budihist literature andé art",EBagt and Vest ¥.S. 24, 1-2, 1274, o.111 sq.,ete.

B,G.Gokhale "Animal symbolism in early

See Winternitz A History II, 5,68 sq.3 Law A llistory II, p.644; Z.L.Clancy

"The Duddha's teaching as literature ", Vesgk Sirisara Buddhist Annual 1259,

19
Vol LS00V, «p. 55 st

BiK

i L 4 . #
orf. ‘ern Manual of Indian Buddhism, Strassburg 1896, p.2; L.de La Vallee

“oussin Boudihisme, opinion sur l'histoire de la dogmatigue, Paris 1925,

el

9,343 Geiger, ».10; J.Brough "Thus have I heard", Bulletin of the School of

Oriental and African Studies X, Part 2, 1956, p.416 sq.; S.Dutt The Buddha

and Wive After-centuries, London 1957, p.3 sq.

Cf. Bapat, 0.2 s5.; 3.Thomas The History of Buddhist Thought, London 1933,
265 sq.

~

Of. particularly corzesponding characteristics in DI I, po.soxii-xxvip IT

0 axXv-xxvis ITT pp.xx-xxii,

Uf, fronke Moss einheitliche Thema", p.198 sq.; 276 sq.3; idem, "Der Buddha

als ternst-bedscht und vollbewusst'", Beitr#ge zur Literaturgeschichte und

H,Jacobi, Bonn 1926, 0.327 sq.

eschichte Indiens. Mesbzabe
the
It can be connected also with/well-known abstention from discussing meta-

hysical questions, See: Franke 'DUie Buddhalehre', 1215,

ped56 8q.5 T

Orzan "The 3ilence of Buddha', Philosophy Uast and Vest 4, 2, 1954, p.125

59.; K.Jacspers Die grossen Philosophen I, iunich 1357, p.,225; Yoshinori

Takeuchi "The 5ilence of Buddha', Fhilosophical Studies of Japan VI, Tokyo

1965, p.43 sq.

laranyala

One can note that Ambattha Goes not perish like 3akalya in d“h
.o

Up. III 9,26 {possibly because the former repented abt the rLgnt time). Cf.

Syrkin “Zamstkl", pi99.

0.355) suss-

ects that the Buddha embodied the concept of the Deity participating in

CEs Bapat, Ps2 80, 12, HO.Franke (”Der dogmatische Buddha',

sen's everyday lives, See also on the corresponding aspects of the Buddha's

- .
inage: B.Senart lissals sur la l@SQQdQ du Buddha, son charactere et ses ori-

sines, Paris 18823 H.v.Glasenapp Brahma und Buddha, Berlin 13263

A 4 pi i 4 N
Puddhismus und Gottesidee, Jiesbaden 1954; IE.Lamotte "La ’eﬁanue du Buddha',

Sevue de L'histoire des religions 34, 1947-48, 1.37 sq.; A.Bareau "The

7

sonality of Budiha and its symbolism in the iiahBparinirvana-

superhaman

slitra of the Dharmaguptaka", IGyths and Symbols, Stulies in honor of M,

Cliade, Chicago 1967, p.9 sg. Cf. in this connection bthe notes of A.Prince

/ - o
(below, n.49,.



ot Pali Canonic Styl
86 Pali Buddhist Review 6, 2 (1981-2) es on P3li Canonic Style a7

ibid,, 0,11 reminds us in this connection of E.Conze's "Saviour" ¢ i
46 Cf, the character of XIV, XVIII-XXI, XXVII, XXXII, motifs of IIT 1,21 (Amb- ( . 7) : - LR

attha and yakkha), IT 873 XI 2 sq. (iddhi of the Buddha); XIV 1.32; XXX (his
32 marks) ete. Cf. La Vallée Poussin Bouddhisme, p,38 sq.; Bapat, p,12 sq.%

to Buddhisnm (of. the latter's article "Buddhist Saviours'" in his Thirty

Years of Buddhist Studies, pp.33-47) and notes that the character of '"sal-

- vation" in Buddhism and Christianity is entirely different, Cf. also W,
E.Thomas The Life of the Buddha as Legend and History, London 1927, p.211

Y ; : Smart ''Problems of the application of Western terminology to Theravada Budd
8q.; Swaml Jagadiswarananda "Buddhism and the Vedas", The Scholar VII, 7,

: ~hism, with special reference to the relationship between the Buddha and
1932, p«377 8q.3 Law A History IT, p.415 sq,s J.lasson La religion populaire

dans le canon bouddhique vali, Louvain 1942; B.G.Tilak "The Vedas and Budd-

the gods", Religion II, 1, 1972, 0.37 sq.

hisw", The Hindustan Times, 24 lay 1956, v.11 sq.s B.HMal The Religion of 50 Cf, Law A History II, ».417 sq.; see also concerning separate personages:
Buddha and its relation to Upanishadic Thought, Hoshiarpur 1958, p.262 sq,; 8.C.Law "lagadha and RAjegrha in the PAli Literature", Annals of the Bhand-
DK II, P.xxv-xxvij P.R.Barua "Buddha and the Gods", Journal of the Asiatic arkar Oriental Research Institute 8, Part 2, 1926, p.161 sq.; A.Jligot "Un
Society of Pakistan 14, 2, 1969, p.113 sq.; F.Story Gods and the Universe ’ geand disciple du Buddha: $ariputra", BIFI0 46, 1954; N.Dutt, K.D.Bajpai
in Buddhist Perspective, Kandy 19723 il.llarasinghe Gods in Barly Budchism, Development of Buddhisn in Uttar Pradesh, Lucknow 1956, .117 sq.: A.Barean
Vidyalankara 19743 K.R.Norman "The Buddha's View of Devas”, Beitrge zur "Les disciples", Présence du Bouddhisme, France-Asie XVI, 153-157, 1959, o.
Indienforschung. E.Waldschmidt zum 80 Geburtstag gewidmet, Berlin 1977, p. AT R
329 sq., ete, 51 COf, BDapat, p.133 IE III, p.1 sq. The problem of humour in Buddhist texts
47 cf. V.S.Agrawala "The Thirty-two marks of the Buddha", Journal of the Orient- seems rather complicated since we must take into consideration ths inad-
al Tnetitube T Baroda 1951, p.20 sq. equacy of corresponding criteria (cf. A.Ja.Syrkin "K izugeniju drevneindijs-
ogo jumora', liaterialy po istorii i filologii Central'noj Azii 3, Ulan-Ude
48 Cf. also Senart Essaig; Franke "Die Buddhalehre!, 1915, 0.455 8.3 J.R.

1368, p.66 sg.% 74). One can suggest in any case a certain irony in sep-
Haldar Links between early and later Buddhist mythology, Calcutta 1972, ete.

arate admonitions of the Buddha - of., his talk with Kevaddha (XI 4 sq.),
= , " S T % ’ —_— 4
¥ e uiRauRiiE LorERRILY CaRRERD LEGLER O Sha Sudinaty tranitlonal e his parables of a man fallen in love with o woman he did not see, or of an

as reflected in canonical texts (cf. in this connection refer to the prag- imorant architeet (IX 35, 37 = XIIT 19, 31 - of. above, p.76). Cf. also

matic approach in Kern, p.12 sq.j P.Cltramare L'histoire des idées théosoph—

iques_dans 1'Inde II, Paris 19233 A.Keith Buddhist Philosophy in India and

X.3eidenstlcker "Hullor in den iteden Buddhas", Buddhistischer ‘leltsvpiegel
ITI, 1, 1921, p.37 sq.

Ceylon, Oxford 19233 E.Lanotte "La personalité et 1'es prit de oak"amunl

; i 52 Cor ing thes alogl Eoy, T ampl Syrkin "2 tki? . P~
Bulletin de la Classe des Lettres et de Sciences ilorales et Politiques de 52 oqcernl?o hese analogies,cf., for example, Syrkin "Zametki", p.93 (re;
. titions), 95 ison 8 (frame compogition sq. (ambiguity of
Academie Royale de Belgique XLI, 5, 1955, p.199 sq,; A.Foucher La vie du etitions), 95 (comparisons), 98 (fra mposition), 99 sq. (ambiguity )
he teacher's imag te, Of, remarks of M.Tinternitz (A History II, p.20
Buddha, Paris 1949, etc.) and do not dwell on the problem of his historic- fhe teacher's image), e gasi s e s e e e (*———:i-*£ v P

al existence - the guestion which, independembly of the authenticity of about distinctive traits of Pali and Sanskrit texts, particularly about
A - 4 ) ’ L 3

5 . ¥ i certain parallals connecting them with the Upanisads and Purinas respect-
separate biographical data and of the evolution mentioned, must be solved He s .

Jat ively.
positively. (See Winternitz "Gotama", p.235 sq.; Renou, Filliozat, II, p, SYSE
463 sq.; Lamotte "La légende”, p.40; R.Smith "On the ancient chronology of O s L e S
y y : SEREREESNASRRRSRDS SRR SD BRBIRRE oL
India" II, JAOS 77, 4, 1957, 0.266 sq.j A.Bareau Recherches sur la biographie

de Bouddha dans les Sﬁtrapltaka et les Vlnayanltaka anciens I-II, Paris

1963/70, ete,) E. Frauwallner ("'he historical data we possess on the person
and the doctrine of the Buddha', East and West VII, 4, p.311 sq.) remarks
particularly that evidences of the Buddha are in any case more reliable

than those of certain Greek philosophers at that time (1ike Thales).

49 A,Prince "The concept of Buddhshood in early and later Buddhism", Journal

of the Oriental Society of Australis 7, 1-2, 1970, ».116 sg. The anthor
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THE PLACE OF AHIMSA IN BUDDHA—DHAMMO

Bhikkhu WanajiIvako
(In memory of Richard Abeyasekera)

Nekkhamna-sahkappo avyBpada-safikappo

avihims&-satkappo, ayam vuccati bhikkhave
!
samng-safkappo,
ilahgsatipatthana-suttantam (D XXII 21)

The intention of renunciation,
the intention free of ill-will,
the intention of non-violence,

this is called, bhikkhus, the right intention.

I

In P&li, non-violence is designated by the term ghimsd, as in Sanskrit (ef.
Dhp 225, 261, 270, 3003 D XXX 1, 6,3 S I 165, etc.); or by a-vi-himsg, an ety-
mologically stronger term of the same stem, as in the definition o% the second
component of the Eightfold Path Leading to the Cessation of Suffering, quoted
above (cf, D XXIT 21; D XHXIII 1,9,10s 2,1 (XXIV): Sn 292; It IV 4,8, etc.).

In the short definition guoted above and most often in other texts on
the Noble Bightfold Path, ahimgd is the climax of a threefold gradation of the

same basic virtue of right intention.

In Jainism, the religion closest to Buddhism, considering itself to be
the oldest on the high level of universal cultures (as it is still extant alsc
in the pre-Biblical and pre-Islamic tradition of the ancient Arabia Felix),
"ghimsd is the highest law" (ahimsd paramo dharmah)., This ia the only essential
teneé which could be considered ;s its exclusive éogma. All the rest of its
normative teaching are maxims deduced from this categorical imperative, tole-
rating also exceptions, since Jainism. is the religion of extreme tolerance, de-
fined as the "toleration of many modes of truth'": "The faith in one truth or

“even in a plurality of truths, each simply given as determinate, would be re-

jected by it as a gpecies of intolerance,™ }

The eightfold path of the Buddha starts from the stance taken againat
"the pursuance of views, adherence to views; jungle of views,contortion of

views, vacillation of views, fetter of views" (M 2 and several other texts).

This critical prerequisite is the reason why the sifting of world-views

(gittgi) and dogmatisms is placed before shimgd as a preliminary step on the
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eightfold path of the Buddha. His "right views" do not cénsist of any dogmat-
ically infallible propositions and beliefs, such as are dismissed in the oft-~
repeated warning against the affirmation "this only is true, all the rest is
false", The best analysis of the shortcoming of his suthoritarian opponents is
given in Cafki-suttam (11 95). The basic definition of "right views" (§ggg§
g}jtgi) in our conteit underscores the purely existential restriction of the
Qgéélgg to which the intention of this first decisive step refers: "The under-
standing of suffering, the understanding of the origin of suffering, the under-
standing of the cessation of suffering, the understanding of the path leading
to the cessation of suffering. This, bhikkhus, is called right view" (D 22 and
other texts). :

The Buddha often warned his worldly minded interlocutors (Eutthujjana)
acainst "untrustworthy teachers" who are used to "take and apply the correct
criterion in such a way that, while it extend only to one side it excludes
other.,.right criteria concerning good bodily conduct, good verbal conduct and
good mental conduct". The Buddha taught the method of detecting such "unripe
criteria" by independent mature thinking (Apannaka-suttag, 11 60) - the best
known instance of such advice is contained in‘;he Kélama-suttaw (4 III 65), in

the Buddhats answer to the complaint:

- Some samani and brahmand...expound only their own tenets while they abuse
and rend ;nd censure a;d rail at the tenets of others.

- K&13md, do not be satisfied with hearsay or with tradition or with legend-
ary lore or with what has come down in your scriptures or with conjecture
or with logical inference or with weighing evidence or with liking for a
view after pondering over it or with someone else's ability or with the
thought "he monk is our teacher'. iihen you know in yourselves ''These
things are wholesome, blameless,.,then you should practise them and abide

in them,

Such was the original teaching of the Buddha's Noble Truth on acquiring
correct standpoints in an historical epoch of Indian culture considered still
by modern scholars in comparison with the highest standard of Buropean culture

as an age of "Renaissance".

Swami Vivekananda, in & talk on "Buddha's Message to the World" (in
San Prancisco, 1900) boldly affirmed that 600 years B.C. "Tndian civilization
had already completed its gr0wth".2 A few decades later the sanme assessment
was confirmed by the best known European sociologist, llax Weber, who consid-
ered the atheist and caste-free Jainist and Buddhist movements at that time as
tintellectualist heterodox soteriology" characteristic of the itdrawing-room"

Ga 5
&litist ideology in the cultural ambience of royal courts and cities,
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twentieth century a new and most brutal wave of Western
penetration to the Asian Hast, reaffirming with its anthoritarian dogmatism that

"this only is truth, all the rest is false", often threatens with a direct att-

ack the first step of our Noble Path, At the other end, the last and highest

eighth step and attainment of samadhi is being sapped by the new wave of Vestern

fashion in "meditation", advertising “shortcuts to Nirvina' by eliminating not
only the beginning but alsoc the end of this Iloble Path fér the convenience of
hippies. The next immediately endansered staps are the second - ahimsi - and
the sixth, in the concluding section of the “ath d ;

ealing mith the contemplative

attainment of jhﬁna?, "right effort" - sammd vyémo. On this point I wish to

underscore a rscently ripened statement (as

?§aka dhamma) of one of the eldest
gurus {or rather anti-guru in up-to-date anti-cultural terms), Krishnomurtis

"lleditation is hard work, It demands the fighest form of discipline - not con-
formity, not imitation, not obeiience ~ but a discipline which comes through

constent awareness.,., Without laying the foundation of a righteous life, ned-

itation becomes an escape .r. therefore has no value whatsoever, A r

life is not the following of social morality, but the freedom from envy, greed

hteous

and the search of power,"
IT

Historically, on the ground of several discourses of the Buddha, I. consider the
origin of Buddhism as an apostasy of Jainism at the time of liahZvira's conser-
vative reform aiming at a purely formalistic rigorism. In the Buddha's discuss-
ions with and about Jains, a resolute break with their overloaded tradition is
always strongly underscored, not to speak of the often obsessive comnentariagl
expatiation on background stories, In comvarison therewith, the Buddha's crit-
icism of brahmanic traditions =ppears nost often as & mild irony or rebuke for

:
some more or less dangerous stuoidity.)

On the other hand, the Buddha's renunciation of the sane kind of ascet-

ic penances, described even in formal details in terms identical with the nrac-
= SUSlloaehs

tices of Jain munis,O is still today most often superficially understood

discussed as an episode of exclusively nesative and even misleading Jair infl-

uences on the gamgna Gotama; who before he became a buddha, had to hreal

= |

them and liberate

pself from this last "error' after all the aeous of strep-

ol

uous endeavours to atialn his uwltimate perfection,

Richard Abe: 3 im the course of 25

the Buddhist

of his own, His

01
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The origin of the bad faith, praising Buddhism as an anti-ascetic re-
ligion appears at our time to be prevalently, though not exclusively, of "mod-
ern" .estern origin, R.Abeyasekera begins his "Reflections" with singling out
"amidst the great characteristics of the Bodhisatta...his boundless compassion,
his indomitable courage and his unswerving allegiance to truth. To achieve the

supreme knowledge of the Buddhas, the ilaster had to perfect himself through

gevere ordeals of suffering in his innumerable past lives.,"

All this superman's power personified in ascetic heroism was essential
and imperative for the sttainment of "firm control of mind" with which "he ch-
ecked all inclinations to indolence...".Only through a relentless increasing of
the crdeal of such self-inflicted penances "right through those long years of
trial, this power to surmount every obstacle on his path to Enlightenment grew
stronger in him",

R.Abeyaskers quotes a discourse with S&riputte in which the Buddha cone-
fesses "to have practised the four kinds of ascetic life and discipline, Rigo-
rous have I been in my ascetic discipline, rigorous beyond 21l others. Repulsive
have I been in my ascetic practice; repulsive beyond measure, Scrupulous have I
been in my ascetic life; I have prectised the height of scrupulousness, Solitude

have I sought in wy practice of asceticlsms the utmost extreme of solitude,"

Unlike our age of backsliding degeneration, when all non-pleasurable
efforts to improve one's character cre labelled as the vorst disease of 'maso-
chism", while its opposite, "sadism", is considered as the safest and prevent-
ive ''panacea" agzainst all suffering, the age in which the Buddha was born is
sketched also by R.Abeyasekera as "an age of intense intellectval and spiritual
ectivity. A time of religious unrest,,.., of bold investigation and high achieve
-nent in the realm of man's thought. liaterieslly too it was no backward age., But
it was essentially a2 time when the things of the spirit .., ranked higher than
the seen, the material and the gross.,.. It was in fact the sight of an ascetic
in yellow garb that showed the Kaster the way to solve life's misery and urged
his renunciation.... His courage in these experiments (as described in the Mah#
-saccaka-suttam, il 36) was marvellous..., Then followed the supreme exuression
of gtrength in'that last act.of his struggle for light!, when he realised to
have attained the utmost limits of asceticism and "courageously abandoned them
ia the face of ridicule of his erstwhile admirers" (an allusion to the Dhamma-
cokkapavabtbtana-suttam, S V xii 11). And then "he took his seat of grass under
the Bodhi tree at Gaya and boldly resolved: 'Let my [lesh, bones and skin shri-
vel and whiten and my blood dry up, yet I shall not lose strength in my endeav-

our, Never from this seat will I stir until I have attained full Enlightenment!'",

Obviously the result of his attainment was strictly proportioned , up
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to the last moment of his struggle, to the climax of extreme efforts in ascetic
self-mortification of the Bodhisatta "who had to perfect himself through severe
ordeals of suffering in his innumerable past lives" - and not simply realising
of his worst "mistake" at the last moment, This was explicitly admitted and un-
derscored as the essential prerequisite in the Buddha's discourse on braving

"the fears and terrors" of the forest-life (Bhayabherava-suttam, M4)s

"Suppose some monk or brahman is unpurified in bodily, verbal or mental
conduct, ... is subject to fright and horror,... unconcentrated and con-
fused in mind, devoid of understanding ... - when such a monk or brahman
resorts to a remote jungle-thicket abode in the forest, then owing to
those faults he evokes unwholesome fear and dread, But... I have none of
those defects, I resort to a remote jungle-thicket in the forest as one
of the Noble Ones, who are free from these defects. Seeing in myself this
freedom from such defects, I Tind great solace in living in the forest...
I thought: But there are the specially holy nights... suppose I spent those
nights in such awe-inspiring abodes,.. which make the hair stand up - per-
haps I should encounter that fear and dread, and 1ate£7 I thought: Why

do I dwell in constant expectation of the fear and dread? ./hy not subdue
that fear and dread while maintaining the posture I am in when it comes

to me? And while I walked... sat.,, lay down,.,., the fear and dread came
upon me; but neither I stood nor sat... till I had subdued that fear and
dread." T

In the archaically deepest and most beautiful (and therefore nost
neglected) poem ascribed to the Buddha, on the symbol of "The Rhinoceros', the
first, middle (21) and last (41) stanzas form the essential knots on which the
whole texture is harmoniously knitted and woven., The climax is reached on the

central point in the statement:

Escaped from the exhibitions of views,

arrived to the clearing, take the straight way:

"] have attailned the wisdom not guided by others",
- Go alone as the rhinoceros,

(sn 55)

Without having reached this point of clear orientation at the end of
the thorny and tortuous pathless passage through the "jungle of views" and of
misleading opiniong, one will necessarily still remain with the lost orientat-
ion within the vicious circle of eternal reproduction and renewal of interde-
pendent causes and intricate relations of gg?icuasamuggéda; torn by all the
currents of the stream of §§@§§£é, unable to swim across and ultimately strand-

‘ed "pine away like old cranes in a lake without fish' (Dhp 155). Even a casual
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visit to a buddha and a talk with him will remain useless.and annoying - as in
the classic case of liElufkyBputta (1f 63), or recently in the most famous and
romantically most attractive model skilfully shaped for the ftaste of our hippie

youth by Hermann Hesse in the bodhisattva ideal of his Siddhartha.

III

(1) In the Buddha's discourses on the subject of ghimgd with Jain niganthd
. ve
(followers of his opponent lahivira) the most conspicuous topic of discuss-
iong was the question of "the modes of action in doing evil deeds, nanmely: act-
ion of body, of word and of mind" {analysed most extensively in the Upali-suttam,
i56).

Disha-TapassI, the naked ascetic, a follower of Nigag?ha Nataputta, the
{lah3vira, on one occasion visited the Buddha in Nilanda, and the latter asked
him:

- ell, Tapassi, how many modes of action does Niga??ha Nataputta declare
there are in evil acting and behaving?
- o, friend Gotama; the performed action is not declared by Higa??ha Yata-
putta to be an action, it is declared to be an offence.
- ell, Papassi, how many modes of offence does he declare there are in evil
acting and behaving?
... offence of body, of word znd of mind,... Of these three offences...
bodily offence is the most blamable. Verbal offence and mental offence are

not so blamable.

On the contrary, according to the Buddha,
- Of these three actions (kammini), thus analysed and differentiated, mental
action, I declare, is the most blamable., Bodily action and verbal action are

not so blamable....

“ihen, on a later occasion, another follower of liah&vira, Upali, insisted

azain on the same standpoint as Tapassl, the Buddha asked nhim:

- ‘hat do you think, householder? Suppose *there were a nalked ascetic with the
four kinds of restrainty restrained as regards all evil.,,. He, while walk-
ing up and down, inflicts destruction upon meny tiny creatures. How, what
does Wigantha Nataputta declare is the result of this?

~ He declaréé that what is unintentional is not blamable....

- And in which offence does N3taputta recognise intention?

- In mental offence.,

- Householder, householder, think carefully before you reply. This latter does
not agree with your former statement that bodily offence is the most blam-

able, and not so the mental and the verbal offences....
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In my attempts to verify this statement on the gradation of evil deeds
in Jaina scriptures or oral tradition I have never come across any confirmation
of the sequence insisted upon by DIgha-TapassI in the quoted text and repeated
in other Buddhist references. The sequence confirmed in the subsequent Jaina
tradition is always just the same as the Buddhist: mind-word-body, and there is
no mention of its debatability at any time. As this was the time of deep relig-
ious reforms in several Jaina communities (among whom that of Parévah, preced-
ing Mahdvika only about two centuries was the most authentic), we sh;uld not
exclude the possibility that such discussions with the Buddha and his follow-
ers might have influenced the contemporary Jaina reformers - a problem that
still might be worthy of further investigation in comparative studies of these

two closely related and therefore historically antagonistic religions of shimsa.

In the Jain AyAranga-suyam (Sk. Kcéraﬁga—sﬁtram)s, in the first book, -

Bambha-cerdim (3,4,3), dealing with the training in ascetic discipline (brahma-

carxa), the concluding statement - "There are degrees in injurious act, but
there are no degrees in non-violence” - indicates, in its contex}, a deeper
’ s p

approach to the whole problem discussed in our context from the standpoint of

the vicious circle of morally reprehensible effects,

(2) The Dhammapadam isthe most popular collection of aphoristic verses attri-
bited to the B&ddha, occasionally taken out of his more extensive discour-
ses. Like the Jataka tales, some of these verses convey the archetypal symbols
and their meaning from ancient Indian wisdom applied to Buddhist contexts. In
Jainism, the Uttarajjhayana-suyam (Sk. Uttaridhyayana-sfitram) in its 36 chapt-
ers comes closest to the éenre of both the 26 chapters of the Dhammapadan and
the more extensive collection of 1149 stanzas, interwoven with tales and'dia—
logues, in the Sutta-nipdta, Some of these verses, .contained sometimes in chap-
ters under analogous headings in both the Dhammapadam and Uttarajjhayana-suyan,
correspond to each other not only in analogous but aiso in homologous ;equenc;s
of several stanzas., In the following selection of Dhammapada? verges we shall

begin with a few examples confirming this analogy.

The title of the eighth chapter of the Dhammapadam is "The Thousands"
(Sahassa-vagga), The following stanzas correspond clogely'to the same style and
 contents of utferances ascribed to Xing Nami, a patteya-buddha (ra1i pacceka~
buddha) of Jaina tradition, after his pavvajjd (Pali pabbajjd, 'escape' from
the world) at the beginning of chapter IX of Uttarajjhaya?a-suya?:

Dhammapadan

—_——

Uttarajjhayana-suyam
If a man were to conguer in battle Though a man were to conquer
a thousand times a thousand nen, thousands and thousands enemies,

and another conguer one, himself, greater will be his victory
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he indeed is the grestest of

CONguUerors.

Conguest of self is indeed better

than the conquest of other persons;
of one who has disciplined himself,

vho always practises self-control.

(103-4)

If a man wonth after month for a hundred
years should sacrifice a thousand offer-
ings, and if he only for one moment
would honour a man with a developed
salf, tuat honour is, indeed, better
than a century of sacrifice.
(106)

Let a fool month after month

eat his food with a xusa-grass
blade: nevertheless he is not worth
the alixteenth part of those who have
well understood the Truth (dhamnam),

(70)

The last, .0WI, chapter of the Yhamnapadan
g

of stanzas ending with the refrain: "Him I

if he conguers ‘only himself.

Fight with yourself; why fight with
other enemies? He who conquers
himself throusgh nimself,
will obtain hapopiness

(34-35)
If g man should offer cevery month
thousands and thousands of cous,
better will he be who controls him-

self, though he zives no offering,

(40)
If a fool should eat with a kusa-
zrass blade, the merit of his
penance will not be equal the
sixteenth part of his who possesses
the Truth as it uas besn taught.

(44)

(Bréhmana-vagga) containg a sequence
4

call a brahmana" {tam ghan brimi

Qgéhmanég). In the XAV chapter of the Uttarajjhayana-suyan a sequence of 16

stanzas (13-34) end with the refrain: "Him we ¢sll a brhnana". The following

few samples are characteristic for our sznalogy:

Uim I cell a br3hman who does not hurt
by body, specch or mind, who is con-

trolled in these three things. (391)

Him I call a br3hman who has laid aside
the rod with regard to beings,

whether weak or strong,

who neither kills nor lets others kill.

(405)

Him we call 2 brahman who thoroughly
knows living beings,

whether they move or not,

and does not injure them

wn any of the three ways

(by thoushts, words and acts).

(23)

Independently of such iLmplications the word ahimsd occurs in the following aph-

orisms of the Dhammapadam:

. . . . 7 s -
The silent sages abstaining from violence \ahlmggka),
A

always restrained in bddy, go to the state

from which they never relapse, whither gone they never grieve.

225)
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He in whom dwell truth, virtee, non-violence, restraint, controel,
e yno ig free from impurity and is wise, he is callied an alder

"\___IELH};__; . (261:]

-

4 men is oot uoble because he harms (himsati) living beings.

4

Us 15 called aoble hecsase he Joes not harm any Living beling,
(270)

The iilsclples of Gotame ars always well awake;

their aind, dar aal nizyhs, d23ights in abstinence from harn

ETelal
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elements rzfers to a—vi—himsﬁ (avihesh in thig text s

"hen a balkzhn contuwg ates violence (vihasd), his nind loes not rush

violently Into it, nor enjoy it, nor remain seized by i%. His mentality

lz properly uvirected by him, well Zeveloned, well turned away anc de-

vached from violence, he is freed from those desiructive,.nassionate

lntoxicants winicna breask out due o violence, e is

not affected by such
Teellngs, This 1s c2lled the deliverance from viclence,”

{4}y 1In Sﬂ?vutta-nlka“" VIL (Bréhmana—samyuttam}, the title of the fifth dig-

courae is Ahimsa-suttam:
[ ]

"Ihe brAlman BhAradvaja, dedicated bto non-violence (shimssk

[%

E..l" vigited
/
thne Blegsed Une ... and sald:

- I am dedicaied to non-violence, friend CQotara, I am dedicated to non-
violence,

The Zuddha's answer was:

- In accordance witn your name, may you be non-viocient! He who coes not
soiit viclence zither by body, or by word, or by mind, is non-violent;

he s0es not hurt any other being',

T

- "‘. =
akusgls, and three opdcsite, good,

thousnts kﬂusala-vitakkﬁ]. This ~roun 1s the same as taal quoted in D

=rar

IAIIT in section {3) above, The context in Itlvuttakan 1z the following:

"hree virtuous kinds of theousht 40 not cauge hlindness, buat sizht,

inovledrme, strenzth of wisdom, They are not on the side of destruction,

but leading to extinction (ribbAaam).These three thoushts are the thou-
~nt of renunclation, bthe thousght of gooawill and the thought of non-

hy r r - . !
violence (avihimsi vitakla).
i

Three virtuous thoushts sheonli bhe pondered over, and threes unvirtuous
anould b avolded,

“ho in this way is

rr

zble to sprease nls grasping and eliciting thought,
a8 a rain-shower lays down hesnel up duss,

with a mind able to allay the thought,

even 52 will reach the stste of =oveascement.’

6) In 3utta-nipita 17, the seventh section contains the Suddha's sermon o the

u.-!-hh

nrahmans from Kesald who wished to know Letter the traditional way of

richteous living as it was followed by brEhrens {brahmana-Zhemmiki) zt the time
[

of "rizhis of old, =ustere, restrained of zelf"., Their virtue of ghlmsz is
[}

arzised in stansa 2321 '"They oraised chastity and virtue znd righteousness,

azcetic ardour, mentleness, non-viclence {avihins &) and forbearance,"

*
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(7) Some Jataka tales were also motivated by the same virtue and intention to

illustrate the application of ahims3 in daily life,

NOTES

1 Cf. X.C.Bhattacharya The Jaina Theory of AnekBnta in his Studies in Philo-
sophy I, Calcutta 1956. § 30, p.343.
2 The Complete Works of Swami Vivekananda VIII., 3rd ed., Calcutta 1959, p.92.

3 Max Weber Gesammelte AufsHtze zur Religionssoziologie II.Hinduismus und

Buddhismus, THbingen 1921, pp,170-250. (Cf. a recent English translation,)

4 J.Krishnamurti Meditations, ladras 1980, 0.6,

5 Iy main Yugoslav work on "the medians of Asian philosophies" (Razmeda azijs-
kih filosofija I, Part 2 on "Jainism and Buddhism", chapter 5 a-c, pp.173-95.
Ed. "Libei”, Zagreb 1978) contains a survey of P&li texts on the Buddha's
discussions with Jains and some texts characteristic of his attitude to brah-
mans.Suttas most characteristic of the sharpness of their controversy are:

I 56 Upali, I 58 Abhays-rdjakumdra, and i 104 S&magima (on the occasicn of
liahAvita's death), Discussions and critiques of the Jaina doctrines of unlim-

ited and always present absolute knowledge of a tirthakarah (kevala—ﬁéngg)
5 .

and the extreme limits of ascetic restraint (ggmgggg) are described in 1 71
Tevijja-vacchagotta, il 76 Sandaka, il 101 Devedaha and some minor texts in Ahg-~
uttara and Samyutta-nikAyas, Characteristic of the Buddha's ironic rebuke of
brahmans are,'amongst others: II 51 Kandaraka - on the four tyoes of men (the
first, "torturer of himself" 1s the Jain ascetic, the third, "torturer of
both himself and others" is the brdhman performing sacrifices for a king and
the king himself); D 31 Sigdlovada (the stupidity of literal understanding
of ritualistic texts), and D 4 Sonadanda (the self-conceit of a mighty brhman).
6 llost of the specific penances pra;tised by the Buddha immediately before his
spiritual awakening at Uruvela were specifically and peculiarly according to
the Jain tradition, They are described in Il 12 thé-sibanéde-suttaT and othexr
texts from the same period of his strugsle for awakening, The similarities of
both teachings, Jain and Buddhist, are most strikingly presented in two beau-
tiful poems included in the Sutta-nipata: "The Rhinocerocs" (Khaggavisa?a) and
Iluni suttas - describing the ascetic attitude of a Jain muni (silent sage)
as opposed to the traditional and institutionslised Buddhist "priest!,
7 This and some of the preceding quotations are from Bhikkhu Né?amoli‘s The

Life of the Buddha (BPS, Kandy 1972)., Underlinings are nmine,

8 The texts in the sequel are taken from H,Jacobi Jains Sttras, SBE 22 and 45,
2nd ed., Delhi 1964, Discrepancies between translations from Prikrit and PEli

in analogous texts are partly due to my impossibility of consulting original
Prakrit editions,
9 Cf, T.W.Rhys Davids, SEB, Part III, p.198., PT'S, London 1921,
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UDDAKA RAMAPUTTA AND RAMA

Peter Skilli

The story of the Bodhisatta's quest for Enlightenment is related in identical
terms in four P3li discourses of the Middle Collection: the Discourse on the Ex-
alted Quest (Ariya-pariyesana- sutta), the Greater Discourse to Saccaka (Mah&-
saccaka-sutta), the Discourse to Prince Bodhi (Bodhi-rdja-kumdra-sutta) and the
Discourse to Sahgdrava (Safgarava-sutta) (ilajjhima Nikdya 26, 36, 85 and 100.1)
An important section of this account deals with the Bodhisatta's meeting with
and study under two contemporary teachers of yogic or ecstatic techniques, Alsra
Kalama and Uddaka R8maputta, The similarities of the accounts of these meeti;gs
in the PAli have led several translstors to gloss over important differences be-
tween them and treat them as virtually identical, with a mere substitution of

names, Such is entirely the case with the late I.B.Horner's Inglish translation

of the Discourse on the Ixalted Quest (Jiddle Length Sayings I, PIS 1967, pp.
207-210), and, to a lesser degree, with Bhikkhu Nénamoli‘s translations of the

Discourse to Prince Bodhi and the Discourse on the ixalted Quest (A Treasury of

o

he Buddhe's Words, Mahimakut REjavidydlaya Press, Bangkok: I pp.273-6, III

o

p.201+4 ~ see book review on pai7 ).

The main difference is one of tense change: while in the account of the

first meeting AlAra KBlama is spoken of in the present tense, in the account of
.

the secend meeting Uddaka R&maputta is spoken of in the present, but Rama is
spoken of in the aorist or past tense. This tense change mokes it clear that
Uddaks HAmaputta and R3ma are not one and the same person, as siven In the above
-mentioned translations, but that Uddake is the disciple, either the spiritual
or real son (Eutta) of the deceased teacher Rama,

In the passage in guestion, the Buddha relates how he, as a bodhisatta,

met Al3rs KBlBma, mastered his teaching - the attainment of the plane of nothing
.

-ness - and then, because it did not lead to

enment, rejected it. He then
went to Uddake RE&maputta; on being accepted into Uddaka's community, he quickly
nastered the teaching verbally and intellectuslly, The Duddha then goes on to

relate - the whole account is in the

irst person - as follows: ”I then thought,

ght (pavedesi/pav weuetl ) this dharma,

aying "1 awell having attained, having realised by my own direct knowledge"; I

t1t was not out of mere falth that

am certain that REma dwelt (vihdsi/viharati) knowing and seeing this dhsrma'. I

then went to Uddaka Ramaputta &

ked, 'What is the extent, sir (&vuso, voc-

3)

ative), of the dharma that R3ma (REmo, nominstive’) taught, baving attained it,

having realised it by his own direct knowledge?' On being asked this, Uddaka

REmapulta instructed me in the plane of neither perception nor non-perception,
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I then thought, 'Réma had (shosi/atthi) no monopoly on faith: I too possess
faith; REma had no monopoly on energy, mindfulness, concentration or wisdom: T
too possess energy, mindfulness, concentration and wisdom, Let me then exert my-
self in order to realise the dharma that R@ma taught, saying "I dwell having
attained, having realised by my own direct knowledge'.' And not long afterwards,
indeed quickly, I dwelt having attained to that dharma, having realised it by ay
own direct knowledge, I then went to Uddaka R&maputta, and asked, 'Is this the
extent, sir (avuso, voc.), of the dharma that Rama (Rémo, nom, ) tausht, having
attained it, having realised it by his own direct knowledge?'! Then he answered
in the affirmative, I said, 'I too dwell heving attained to this dharma to the
same extent, having realised it by my own direct knowledge!, (And Uddake RAma-
putta said,) 'It is a blessing, sir, it is indeed a blessing that I should meet
with a companion in the spiritual life such as youl You now dwell having attain-
ed to, having realised by your own direct knowledge, the dharme that R3na tau-
ght, having attained to it and having realised it by his own direct knowledge
+oothe dhorma that Rama knew (a"ﬁ531/1§5gn1), you xnow,,.,as was (ahosi/---)

Rama, so are you....Cone then, sir: may you lead this commanity!'"

A difference in status between the two individuals, Aldra and Uddaka,
is revealed in the concluding parts of the =zccounts of the two neetings, where
another important difference occurs. Jhen the Bodhisatta informs Al3ra XKFlAna
that he has mastered the latter's teaching, Eléra, after proclaiming the Bodhi-
satta to be his equal, says, "Come then, sir: let the two of us lead this com-

nunity together". In his narration of this event, the Buddha rewmarks, "rhus

Al5ra K&lama, my teacher (Acariya), set me, his disciple (antevasin) on equal

footing with himself, and honoured me with the highest of honours", In the acc-
ount 6f the gecond meeting, however, after Uddaka has proclaimed the Bodhisatta
to be the equal of R3ma, he says, "Come then, sir: may you lead this community"

(see translation above). Of this the Buddha remarks, "Thus Uddaka REnaputta, my

companion in the spiritual life (sabrahmacdrin) established me in the position

4.

This

implies that, while Alfira was accented as a teacher in his own right, Uddaka was
.

of teacher (écarixatthéne), and honoured me with the highest of honours"

simply the leader of a community through succession, by virtue of his teacher's
death,

The relationship between Uddaka R@maputta and R23ma is borne out by two
accounts of the second meeting preserved in Chinese. The first, from a discourse
of the Sarvastivadin school, describes Rama as the father of Uddakas the second,
from the Vinaya of the Dharmaguptska school, describes Rama as Uddaka's teacher,
and states specifically that Uddaka started teaching after the death of his

teacher, Rama (both passages translated and discussed by A,Bareau in Recherches

sur la biographie du Buddha dans les SUtrapitaka et les Vinayapitaka anciens I,
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EFEO, Paris 1963, pp.23-27).

Of the extant Sanskrit texts dealing with the Bodhisatta's meeting with
Uddaka, whe is variously referred to in Buddhist Sanskrit texts as Udaka, Uddaka,
Udraka and Rudraka, the ilahd@vasta of the Lokottarav&din school, in what is cer-
tainly an ancient passage, also makes this relationship clear. While the Bodhi-
satta addresses Uddaka as "bho Udraka" b(”good Udraka'), the latter speaks of
"the good REma" in g way that clearly implies that R&ma was his teacher. Thus he
says, "Just so much, good Gautama, was attained, realised and tesught by the good
REma (bhavaté Rémqng): the plane of neither perceprtion nor non-perception', When
the Bodhisatta ann;unces that he has also attained to this plane, Uddaka replies,
"Then the g00d Gautama knows that same dharma which the good REma (bhavdm Ramo)
knew (jAn&ti: third person, "historical present"). (iahdvastu Avaddns 2,'ed. R,
Basak, Sanskrit College, Calcutta 1965, pp.167-9.) Unfortunately, the inglish
translation of this passage is faulty, and implies that Uddeka and Rima are one
person, as do the translations from PELi (J.Jones The Mahdvastu 2, SBB, London
1952, £.116=7).

The account siven in the Lalita-vistara (ed.P.Vaidya, Buddhist Sanskrit
Texts, fithila Iastitute, Darbhangs 1958, p.180-1) seems to have undergone the
sane confusion as that of some modern translators, When the Bodhisatta asks
Uddaka (hers Rudraka), "/ho is your teacher, whose teaching do you profess?",
the latter replies, "I do not have any teachert I have realised (this teaching)
correctly by myself and on my own". This account differs widely in style and
content Trom the Pali, Chinese and lkighBvastu accounts, which are generally sim-

ilar, snd is clearly later.

Two geccounts, virtually identical in their translated form, are preser-

but,

ved in Tibetan translation in the A J1LLUAI11"H“—SquB of an unknown school (

becauge of the close agreement of thia qd other passages with the following,
tivadin) (P 967, vol,39, p.16.3.4f.) and

1

ividins (P 1030, vol,42, p,34.4.1f: ch.17,

oresumgbly Sarvastiv

in the Vinayavastu of

)

Mghaa‘ueda-vastu). Although older than that of the Lalita-vistara, and closer

*ly accounts, the na
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ion of bthe %two meetings in these

vy differences: the two meetings are described identi-

cally, the only difference being the ne

and attainments of e two teachers.

Of the extant texts as a whole, the concluding portions of the PALL

a
version bring out the difference in status between the

viduals the most

though briefer than the PAlL, is alaoc quite

clearly. The

clear, There the Buddha relates sted that the two of then

community of disciples togetiher, and thus set the Bodhisatta on equal

o

ing with himself (s:

Arthatéye sthipayet), while Uddaka asked the Bodhi-
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satta to take over the community of disciples, and thus established the Bodhi-

satta in the position of teacher (FcArya-sthane sthépaye)é. The two Chinese

versions are less clear, but still preserve some differendes. The Lalita-vistara,
in its account of the second meeting, combines clements from both neetings, gen-
erally using the vocabulary of the 'lah@ivastu: Uddaka says, "Come then, let you
and I lead this community', thus setting the Bodhisatta on equal footing with

himgelf (samanérthe sthapayati) and eatablishing him in the position of teacher

(8carya-sthiane sthapayati).The Abhini§kramana-sﬁtra and the Vinayavastu again

fail to preserve any difference whatsoever,

Pinally, it should be noted that Uddaka RE3maputta is never addressed or
referred to as R8ma, as is given in the Znslish translations of the PAli and
implied by the “ngzlish translations of the llahAvastu: in PEli he is addressed
simply as &@vuso, in the llahdvastu as bho Udraka or simply Udrska, in the Lalita-
vistara as Q§£§§; in PAli he is veferred to as Uddaka RAmaputta, in the laha-
vastu as Udraka Ramaputra, and in the Lalita-vistara as Rudraka RBmasutra or
simply Rudraka. Blsewhere in Sanskrit texts he is referred to as Udraka, not

REma, (Divyévadéna, ed,P.Vaidya, Buddhist 3anskrit Texts, Jarbhanga 1257, p.250;
Lx - 1 1 E . - - A= -
Siks@samuccaye, ed,C.Bendall, Indo~Iranian Repriuts, The Hague 1357, p.105,17:
etc.). In the PAli commentaries as well he is ceferred to simply as Uddaka

(Dhammapada-atthakathd,  lah@makuta lajavidydlaya, Bangkok, Vol,1, p.77; Buddha-
oo ¥

vausa-atthakathd, Bhlmibalo Bhikichu Foundation,; Bangkok 1372, pp.12, 34, 529,>(
.

. . P

The material given above is sufficient to make iy cle.r that Uddaka R3ma-
putta and Rama were two different ocersons, and that REma, Uddaxa's teacher, had
died by the time of the Sodhisatta's meeting with Uddskas it does not, however,
tell us whether or not Uddaka was the actual son of RBma, as implied by his
name and one thinese ‘translation. It is also uot clear whether or not Uddaka
had himself attained to the plane of neither perception nor non-perception. The
texts that treat Uddaka and R&ma as different persons, and give the difference
in status between Aldra and Uddaka, imply that he had not: otherwise, why the

B

$i

difference in status? Thus the sub-comaentary on the P8li version of this pass-
age states that only Rama had attained %o this samdpatti, not Uddakas. The other
texts imply that Uddaka, as a teacher in his own right, had attained to the
‘state that he taught; om their side is the fact that in Indian yogic systenms
attainment is held to be one of the prerequisites of teaching. Later Sanskrit
Buddhist traditions certainly held that Uddaka had attained, and zive him as an
exanple of one who had reached the summit of existence (bhavigra = the plane of
neither perception nor non—perception) and been reborn there, but was bound, be-
cause of past karma, to fall once more intoc the realm of ilara, to the animal-
or even the hell-planes, [or example, the Jaundarananda-kivya of Aévaghosa stat-

es that "even though the sage Udraka attained to the formless sumniit of exist-
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ence, he will depart from there when his karma is exhausfed, and fall to the

animal-plane" 9.

As regards the age of the pagsages studied here, the Pali and the iaha-
vastu accounts are clearly the oldest: the latter, as simpler and less stereo-
tyoed, may be the older of the two., The Lalita-vistara, like the Mahdvastu in
general, contains material from various strata mixed with verse; thus the bulk
of the account of the meeting with Al3ra, given in the first person, is quite
early in style, and strongly resemélesthat of the lMah8vastu, while the acc-
ount of the meeting with Uddaka, given in the third person and opening with an
explanation of how the Bodnisatta studied under Uddaka only as an expedient

(gpﬁya), in order to demonstrate that mundane meditations do not lead to release

(laukika-samAdhIndm-anihsaranatd), is clearly much later. The accounts of the
Abhiniskramana-sitre and the Vinayavastuy though preserving e relatively anc-

ient style, underwent alteration at a later date.

NOTES

1 In the PTS edition only the account of the Ariya-pariyesana is given in fullj
the others are virtually abbreviated out of existence, The Thai, Burmese and
Nilandd editions give the account in full in each case. i 26 omits the sect-

ions on the three similes and the austerities,

2 In order to show the difference of tense clearly, the past forms of the
verbs in the account of the second ueeting are given in parentheses, follow-
ed by the present forms that occur in the account of the first meeting, that

with Al8ra.
)

3 In the account of the first meeting, Aldira is addressed in the vocative by

his gotta name as Fvuso K&l&@ma: cf. Papafica-sldanT (Mahdmakuta RAjavidydlaya,

Bangkok, Vol,2, 0,229): Eléroti nimam, , ,K3lamoti gottam. Unfortunately, the

commentary does not give any such information for Uddaka,

4 /hile Bhikichu NBEnamoli has translated this portion of the narretive correct-
ly, I.B.Horner has simply repeated the pc3sage dealing with Elara with the

names changed.

5 The text of the llahAvastu is somewhat corrupt, In Basak's edition, p.168.12,

correct bho Udrakena to bho Udraka; at p.169.1 correct §§mjﬁén§samjﬁéyatana@

to naiva~samjBi-ngsamifidvatanam: the whole phrase should probably read yam-
-idam naiva... (cf. 168.13). A lacuna occurs in the account.of the meeting
with Arsda, p.166.8-10, and should be corrected on the basis of the account

of the meeting with Udraka, p,168.8-11; cf, also Lalita-vistara 174.19-22.

This portion of the narrative has been mistranslated by Jones (Loc.cit.):

N
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saména here is a present participle belonging with the preceding tathi-darsanam

’ o = 5 . . v
ca (cf. 167.6 where samina occurs twice: evam~-darsanam ce Samanam (- pres.part.)
Ty P . A

samana (= equal) arthatdye sthiApayet, and 173.9 sa khalvaham bhiksgxgh tatha-

darsana-samdno..,.)

7 The Thai script versions of the passage dealing with Uddaka are corrupt, and
do in fact give the vocative Réma in place of the nominative R&mo; further-

more, the aorist pavedesi occurs as the present pavedeti. Uther verbs, how

ever, remain in the aorist: vihidsi, ahosi, afififsi, According to the notes on

variant readings in the Burmese script Chattha-safigIti-pitaka, the vocative
also occurs in the Sinhalese and Khmer scri;t versions, aé well gs in some
Burmese versions (IMla-panndsa-pali, p.221, n.4; llajjhima-panndsa-pali, p.281,
n.4, and Nand-patha, p.45%3. The ;ote given at the first occ&érence ;f the
variant, that is.M 26, is by far the lengthiest note in the entire Burmese
_script Majjhima, which demonstrates that the confusion of the identity of
Uddaka and Rama is one of the major textual problems of that collection., The
full text of this valuable and interesting note is as follcws: "Avuso Réma:
SThalapotthake, Syama-potthake, katthaci llaramma-potthake dissam@na-pitho.
Mahééatto Ramaputtam-eva avoca, na Ra@mam. Ramo hi tattha ganicariyo bhéveyya,
tadd ca k#lahkato asanto., Tenevettha Ré%éyatt§ni kriya—gadﬁéi atita-kala-
vasena Bgatdni, Udako ca Ramaputto mahdsattassa sa-brahmacdri-tv-eva vutto na
Geariyo-ti, Tikdyam ca 'Pdliyam RBmasseva samdpatti-1abhita Agatd na Udakassa-
ti' Adi paccéabhagé pakasiéa."'(lﬂla-pannasa-pali, 0,221, n.4), Unfortunately
I did not obtain the Burmese script edi;;on until after the article was com-
pleted, so could not refer to this note in the body of the text. .nother
point worthy of note is that the Burmese and Thai editions prefer the spell-
ing Udaka, which is one of the variant spellings of the lLiah3vastu,
8 Mﬁla—pa?gésa-?ika, part 2, Burmese script ed., Rangoon 1951, 0.139.

9 The Sgundaranande of Aévaqhosg, ed, and tr. by L.H.Johnston, repr,Jelni 1975,

0,155 (note at text verse 56) and translation p,65, note abt verse 56. Although
Johnston excludes verses 56 and 57 from the body of the text as "undoubtedly
s§urious", I see no cogent reason for doing so. The two verses fit the con-
text admirably, and bhavBgra is not, as Johnston would have it, particularly
"g late word": it occurs at least once in the Pali Canon in the same meaning

as in the lzter non-canonical Sanskrit texts: atthivuso neva-safifif-nasafifidvat

-anlpagd deva: idam bhavinam_aggam (A III p.202), Cf. also Suvikrénta-vikrami

-pariprecha, in Buddhist Sanskrit Texts 17, ed.P.Vaidya, Darbhanga 1961, p.60.
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THE THREE SIMILES
Peter Skilling

After leaving Uddake REmaputta, the Bodhisatta went to Uruveld, where, on the
banks of the Nerafijard river; three similes (upama)‘Occurred to him. These simi
~les are given in three of the afore-mentioned discourses of the lliddle Collect
-ion: the Greater Discourse to Saccaka, the Discourse to Prince Bodhi and the
Discourse to Sahgdrava (11 36, 85, 100)1. Here an error in the romanised Pzli
text (M I p,241), though noted by the editor himself (ib., p.550), has led %o
errors of translation, The initial reason for assuming that there is an error
is one of context: three different similes are given, but the applications of
the first two similes are exactly the same, with only the last being different,
The error in fact occurs in the application of the second simile, which fits
neither the simile itself nor the progression of thought. Another problem in-
volves variant readings in different versions of the PAli text; here it is less
simple to speak of "error', a point which will be discussed below, To start with,
2 translation of the corrected P3li text, in which some of the variant readings
have been adopted, will be given, with the correction and the variants under-
lined.

"Three similes, Aggivessana, never heard before at any point in the past,
came to me spontaneously:
(i) Suppose there is a piece of wet, sappyz wood lying in the water, and some-
one happens along with a fire-stick, thinking,'I will make a fire and produce
heat'., Do you think that he will be zble to do so, by rubbing the fire-stick

azainst this piece of wet, sappy wood, lyiag in the water?"

"Certainly not, gzood Gotama, for that piece of wood is wet and sappy, and,
more than that, is lying in the water: the person in gquestion would only end up
wearying and frustrating himself,"

"Such is the case, Agpivessana, with gamanas and brahmanas who dwell
T e i

3

neither ohysically nof mentally withd n” from sense-pleasures, snd whose ten-

iency towards sense-pleasures, desire for sense-pleasures, infatuation with

sense-pleasures, thirst for sense-pleasnres, and burning for sense-pleasures is

neither inwaerdly well-abandoned nor well-subdued: even if, 2s a result of their
4

striving’, these respected gamanas and bra as undergo unpleasant feeling

sharp and harsh, they will be incapable of knowledge, vision and unsurpassed

anl® rhtenment, znd even if they do not undergo ungleasant feeli

resulting from 2it striving, they will etill be incapable of knowledge,

vigion and unsurpassed enlightenment, This, A vessana, 1s the first simile,

d befare at any point in the past, that came to me spontaneously,”
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(ii) "Then, Agroivessszna, snother, o seccend, siaile, never near: belore ot any

= T

noint in the past, came to e sponLanecusiy. Supnone there is a plece of wew,

appy wood, Llying sell awsv from the water on Sry land, and someone happens
along with o fire-stick, thinkinz, 'I will nake 2 £iT8 snt vrodluce hest'., JO
vou think that he will be oble to do so, by ruboing the lire-stick asainst this

niece of wetl, sappy woody lying well away from the weter on STy land?"

"Jertainly not, sood Gotama: even thouzh it is lying wall away from the
water on dry land, that piece of wood is wet and snppy: the percon in gquestion

would only end up wearying and frustrating himseif.”

nSach is the case, AgTivessana, with ggnanas and brahmanas who dwell
L d

only physically withdrawn from sense-bleasures, bub whose ifendency towards sense

-gleasures...(as above)...1s neither inwardly wsll-abandonec nor wall-sabdueads

even if, as a result of their striving, these rasnzcted 5amanzs and brﬁhma?as
underge unpleasant feeling , shorp and harsh, they will be incapable of know-
ledze, vision and unsursassed enlishtenment, and even if they do not andergzo
unpleasant feeling, snarp and harsh, resulting from their striving, thay will
still be incapable of knowledge, vision aznd unstenassed enlightenment, This,
Aggivessana, is the second simile, never heard before at any peint in the past,

that came to me spontansously.”

(1ii) ™ihen, Aggivessana, anothese, o tnivd, sinile, never heard befors ab any
soint in the past, cane to ug $HONLAALRSLY- appose there is a riece of Iry,
saole 555 wood, lying well oway 1wcu tlhe waber on dry land, and someone 2appens
alons with = five-stick, trlniing, 'T +ill =ake a Tirs and oroluce heat', Do
vou think ha will be ahle to ¢ 506, har rubbing 4ne [ire-stick zgsinst this piece

of dry, sapless wood lylwg wall anay fron the wster on dry land?"

"Tndeed he would, —ood uctama, fou Ehnab nigce of wood 1s dry and sap-

|._
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legs, and, more than that, ig L7ing wanl ey the water on dry land,

ngich i3 the case, an

-ivesgana, With sgmanas and brAhmanas who dvell
r

both physically snd aentally i Ldmann Tron sense-plezasures, and whose tendency
1t infatuation with sense-
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owards sense-plezsures, 42z

b1 =

ylzasures, thirst for zenss-nlensures ane: burning for sense-plassures 1s both

r

invardly well-abandloned and mellenubiuad: even 1f, ns a rasult of thelr striv-

ing, thzse resgected sananas YL ﬂrmﬂmﬂnaa nnderso unpleﬁnnnt Teeling, sharp

L)

and harsh, bhey will oe annable of ﬂnﬁw¢nige, sion and unaurpassed enlight-

enment, and even if they do not ualerso annleasant feeling, shar? and harsh,
resulting from their atziving, they will stiil e oacable of knowledge, vislon
and unsursassed enlicshtennent, This, ansivessana, 15 the third simile, never

heard before at any point in the past, that cume to ne acontaneously,”

r | 1
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Here again, only the first and the last statements fit the context: "not
being mentally withdrawn from sense-pleasures”, in the {irst simile, summarises
“their tendency towards sense-pleasures ... is neither inwardly well-abandoned
nor well-subdued”; “being mentally withdrawn from sense-pleasures”™, in the third
simile, summarises “their tendency towards sense-pleasures ...is both inwardly
well-abandoned and well-subdued”. But in the second application, “being mentally
withdrawn from sense-pleasures™ contradicts “their tendency towards sense-plea
-sures is neither well-abandoned nor well-subdued, and further contradicts
the simile itself, for the piece of wood, the mind, is still wet, that 1s
saturated by sense desires.

Equivalent Sanskrit-Tibetan texts {(according to A.Bareau, op.cit,, p.
43: the Chinese texts studied by him do not give the passage on the three simi-
lies) give the following readings:
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A, Lalita-vistara (og.cit., p,181-2, Sanskrit; the Tibetan translation gives the
same readings)

(i) dwell neither physically nor mentally withdrawn from sense-pleasures

(kamebhyo'navakrsta-kByd viharanti sma k&mebhyo anavakrsti-cittasca
vihavanti sma)

(ii) dwell both physically and mentally withdrawn from sense-pleasures

(kBmebhyo vyapakrsta-kiya-cittd viharanti)
(iii) = (ii)
B. Mahdvastu 2 (op.cit., pp.169-173, Sanskrit only)
(1) dwell neither physically nok mentally withdrawn from sense~pleasures

(kamehi avyapakrsta-k&yd viharanti avyapakrsta-cittd)

(ii) dwell physically withdrawn but not mentally withdrawm from sense-

pleasures (kémehi vyapekrsta~kiyd viharanti avxgggkrsta-citté)

; (iii) dwell both physically and mentally withdrawn from sense-pleasures

(kanehi vyapakrsta-kays viharanti vyapakrsta-citta)

C. Abhiniskramana-siitra (ggiggg., p.18.5.2f, Tibetan) and Vinayavastu (oz.cit.,
¢h,17, 9.37.1.2, Pibetan)

(i) dwell neither physically nor mentally withdrawn (thag sring ba=vyapak-

rsta?) from sense-pleasures
(ii) dwell having abandoned (spong ba=prahina?) sense-pleasures physically
but not mentally

(iii) dwell both mentelly and physically withdrawn from sense-pleasures.,

Firstly, it may be noted that all Sanskrit-Tibetan versions zive both
body and mind, as do the Burmese and NAlandd editions; the Lalita-vistara agrees
entirely with the latter two texts - with the same vocabulary but different
phrasing - and thus does not solve the problem of the application of the second
simile. The ilahavastu, the Abhiniskramana-sltra and the Vinayavastu versions,
however, fit both the context and.the p;ogression of thought: in the second
simile, "physically withdrawn from sense-pleasures” is equivalent to '"on dry
land", out of the "water" of sense-pleasures; "mentally not withdrawn from
sense-pleasures" corresponds to the piece of wet wood, the miné still saturated

by sensual desires.

The main problem now becomes whether or not the Pali text should include
the phrase "(not) mentally withdrawn" in addition to "(not) physically with-
drawn", and if so, how to resolve the application of the second simile. It may
be arguea that the addition of 'mentally withdrawn" is recdundant, since it is
difficult to take it as anything other than an equivalent of the list of near-
-synonyms beginning with "tendency towards sense-pleasures", However, redundan-

cies abound in both PAli and Sanskrit texts; it is given in the majority of
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texts studied and may be further supported by other canonical texts, which,

both in PAli (D III 285 = 4 IV 1525 S V 67) and Sanskrit {Dadottara-sitra, ed.
K.,Mittal, in Dogmatische Begriffsreihen im Hlteren Buddhismus, Berlin 1957, p.
84), mention physical and mental withdrawal (Egzgu, citta- vipakdsa/ - vyapak-
gggg) together. Non-canonical texts of the Sanskrit traditions also deal with

these two, but give them broader definitions (ecf. Abhidharma—koéa, Bhasya and
Vyskhys, 6:6as Artha—viniécaya-sﬁtra—nibandhaﬁa, ed, N.Samtani, Patna ;971, Pe
2023 $ravaka-bhini of Asahga, ed. K.Shukla, Patna 1973, p.362). Further, one of
the Pali discourses that containg this passage, the Greater Discourse to Saccaka,
opens with the question of "physical and mental development! (Egggr, citta-
-bhivani). Thus it seems likely that both physical and mental withdrawal should
be included in the P3li text.

It is, however, difficult to include both in the application of the se-
cond simile as it stands. Adhering as closely as possible to the extant manu-

script tradition, the only possible reading would be kByena v'eva na cittena ka-

mehi vlipakatthd vibharanti, which sounds uniodiomatic., The only acceptable solu-

tion for the time being is to omit the reference to mental withdrawal in the
application of the second simile, a solution which is not entirely satisfactory,
but at least can be suprorted by available manuscripts. Thus we get, as trans-

lated above,

(1) kByena c'eva cittena ca kimehi aviipakatthd viharanti
o

(ii) k@yena c'eva kamehi vipakatthd viharanti (see PIS ed. p,550 and Bhikkhu
Hanamoli, op.cit., Vol.3, p.195, notes, for other suggested readings;Nana-

moli suggests the same readings as here for (i) and (iii))

(1ii) kByena c'eve cittena ca kamehi vipakasthd viharanti.
G

Wumerous other differences occur in the various versions of this pass-
age. thile the P3li texts situate this incident at Uruveld, Sendnigama, on the
banks of the Nerafijard river, after the Bodhisatta has left Uddaks Ramaputta
and before his practice of self-mortification, the Abhiniskramana-sfitra and the

Vinayavastu situate it "south of the Gaf, i”‘(Abh‘niskramana, doubtless an error

for the following) or "south of Gaya" (Unnayavastu); at U;uvilvi-Kééyapa's
(Kééyapa, given by both texts, probably an error) Senf-nigama, by the Nairafi-
jand river, after the practice of austerities (Abhiniskramana) or after the
practice of the bulk of the austerities (Vinayavastu): The ﬁahévastu and the
Lalita-vistara situete the event on Gay&sirea mountain, after the Bodhisatta
has left Uddaka Ramaputta; after the three similes have occurred to him he then
proceeds to Uruvilva Senfpatigrfima(ka) and the Wairafijand river, and beglns his

practice of austerities.

The latter two texts, which agree with the Pali in situating the three
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similes before the austerities, give a passage, not found in P3li, after the
similes but before the austerities, which connects the two: "I'hen, O monks, I
thought, 'I dwell both physically and mentally withdrawn from sense-pleasures,
and. have thoughts about sense-pleasures, desire for sense-pleasures, burning
for sense-pleasures and attachment to sense-pleasures well under control (arati
-vinita);even if T should mndergo unpleasant feelings - acute, harsh and rack-
ing, that torment the self and torture the body - I will yet be capvable of
knovledge, insight and understanding of that which transcends the human state'"
(iahavastu 2, op.cit., p.173; Lalita-vistara gives a similar mssase, worded

differently).

inother difference is in the string of synonyms for sensual desire, be-

gimning in PAli with "tendency towards sense-pleasures", and in the participles

cenoting their (non—) relinguishment; these differ from text to text, but need

not detain us here as the differences do not affect the meaningz, The similes

themselves are also worded differently in the various texts; the only signifi-

cant difference here being that in the Abhiniskramgna and Vinayavastu the first
. .

two similes are exactly the same - "a viece of wet, soggy wood, taken from the

3

water snd placed on dry land" - which raises the rsverse of the main problem

dealt with above: the seme simile with two different applicetions., Another dif-
ference which does not affect the meaning concerns the order of the material:
while the P8li, the Abhiniskramana and Vinayavastu give the siniles first, foll
. .

-owed by their applications, the ilah3vastu and Lalita-vistara cive the "appli-
cations'" first, followed by the similes, then by a repetition of the apnlicat-
ions (the liahdvastu gives the text in full throughout, wilh one omission in the
first simile, probably a lacuna or misorint, while the Lalita-vistara abbrevi-
ates the second and third similes considerably). Further, in the PAli =nd the
liahfGvastu, no doubt the most sncient versions, the narrative is in the Iirst

versons in the other texts it is related of the Bodhisatbta in the third person,

All the texts studied here give a follow-up passage, after the practice
of self-mortification, that refers back to the applications of the three simi-
il PE11 v il 24 50) | ad 7 "y A rerd o
. S 1 v 2 i : 5
les, The PAli vercion (u I, 0,246,20) reads as follows, "Then, Aggivessana, 1

thought, 'rhis is the limit (etéva—paramam) of unplensant feeling - acute and

harsh, resulting from striving - underzone by any samanas or brihmanss in Lhe
e .

past, the future, or the oresent: there is nothing beyond this'" (sumnarised
translation). The Mahfvastu (p.182.3) reads "Then, monks, I thought, 'This is
the 1limit of unpleasant feeling - acute, severe and harsh, that torments the
self and tortures the body - undergone by any respected éramanég or br3hmanss

in the past or at present: no one is eapable of surpassing this'",

e one major difference that cccurs in the applications of the cimiles
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is that sl Sanskrit-Tibetan versions mention only that, even should the sraman-
as and brahmanas be tormented by pain as a result of their self-mortification,
they will or will not be capable of enlightenment, while the PEli version alone

introduces a second slternative: whether or not they are tormented by pain as &

result of their self-mortification, they will or will not be capable of enlight-
enment, Although the Pali version cannot be rejected offhand, it seems unnecess-
ary to include this second zlternative, The general application of the similes,
here as well as in other contexts (of. M 119, III 0.95; M 126, IIT pp.141-144;
Petakopadesa, p.1-2) is impossibility/ possibility: in this context only when
thé mind, the piece of wood, is both physically and mentally withdrawn or re-
moved from sense-pleasures can it give birth to the "spark of enlightenment'

thus the practice of self-mortification can only be effective when the oractit-

ioner is so withdrawn, It would seem that, had the Bodhisatta further realised

hat enlightenment could be reglised without the practice of self-mortification

- the second alternative to the third simile in the Pgli - he would not have
embarked upon such practice, {or neo less than six years, according to common
tradition, That at that point the Bodhisatta believed the practice of austerit-
ies te be necessary, is clearly given in one of the PAli discourses that contains
the paessage in question, the Discourse to Prince Bodhi (i 85, II p.93), where the

Buddhe introduces the narration of the guest for enlightenment and the practice

self-nortification with the statement, '"before my enlightenment, when I was
an unenlightened bodhisatta, I thouzht that 'happiness is not to be attained by
means of happiness: happiness is to be attained through suffering'"., The relat-
ion of the susterities itself confirms this: it is only when the Bodhisatta
realises that he has reached the limit of suffering to be attained through self-
-mortification that he sees that this practice has not led him to enlightenment.
“londering if there is another path to enlightenment, he reflects upon a past ex~

verience of meditation (jhana, ggxéna), and realises that this 1s the path, He

then reflects, '"Why should I fear a happiness that is free of sense-pleasure and
free of unhealthy states of mind?", gnd goes on to reject self-mortification,
adopt a healthy diet, pracbise medifation end ~ttain enlightenment. (31 T 246-7;
the Sanskrit-Tibetan texts studied here ell contain this passage, with the us-
ual differences of phrasing,) Thus the second alternative given in the Pali
gseems unlikely, and may well be a later interpolation; it brings to mind the
interpolations in the Lalita-vistara, where it is said that the Bodhisatta al-
ready knew the futility of self-mortification but practised it to the limit in
order to demonstrate this futility (op.cit., p.182-3, etc.).

1
[

In this came the Il

Avastu seems to give the most ancient and the clear-

est version of this event; the other versions all pressnt icultles and app-

ear to have hecome corrupted with the pas




As in the se of the discourses dealing with the meetings with Xl3rs and
Uddaka, ; the first discourse of the PIS edition (i 36) gives the bext in

full; the Thai, Burmese and Nflands editions all Zive the rull text in each

case,.

Alter the commeatary, Yapafica-s@dani (Vol.2, .ahfmakuta REjavidyalaya,
P

Bangkok, B.E.2463, p,387): sa-snchan-ti sa-shiran.

Papafica-sldani, loc.cit.: avlpakattha-ti nnanazatd; of, <osa G:6a v yuQakarua
e

= dOrTkarana.

Papafica~slidanI, loc.cit.: opakkamikd-ti upakkama-nibbattng,

Pepafica-slidani, p.380: koldpan-ti chinna-sinehan nivapam,

vy

The liah3vastu is here very corvupi; see Hdgerton's suggested corrections,

which are followed here \Buddhist Hybrid Sanskrit Dictionary, reor, Delhi

1972, p.155b, ebtdvat). JThatever the original may have been, he zeneral

idea is confirmed by the P3li, Lalita-vistara (p,172. 2)‘, “ohlnlcvrﬁnana

sk
(19.1.7) and Vinayavastu \37 7.2), and Jones' rendering \on aib,; s 12%\ is
certainly wrong, I.B,Horner's transiantion from the Pali (22;213" 9.301j,
though perhaps not litsrally wrong, is unhappy and fails o bring out the
neaning clearly; Bhikkhu Nanamoli's rendering (gngig., JYol.1, 0,280, Vol,3,

p.191) is much preferable,

ABBREVIAIICNS AND TEXTS UsSED

ali: the #I'5 (Pali Text Society, London), the Buruese sorips Chattha-safgiti

(Rangoon), the Thai scri Jah@makuta R&javidydlaya, Bangkok) and the
:

Lo
o
e~

Walandd (¥alands, Bihar tions have been consulted for the nassages
dealt with here; of these the Burmese zives the best readings, which
are mainly followed by the &landd edition, which adds modern punctuat-
ion, References to other PAli texts, sxcept when otherwise noted, are to

PT3 editions, with standard abbreviations.

Tibetan: the Peking edition of the Yibetan Tripitaka (P), Suzuki Research
.

Names: for the sake of consistency, the PEli fornms (bodhisatta, Uddal

Poundation reprint, Tokyo-Kyoto, has been used; refersnces are to
. ’ o) o k3 b4

atalogue number, followed by volume number, page, folio and line,

A
ka, ete,)

have been used, except in direct citations from the Sanskrit.
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