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published articles on the Buddha-concept in the Pali Commentaries. Overall,
it deals with two spiritual powers of the Buddha: the knowledge power (7iana-
bala) and the physical power (kaya-bala). It discusses first, the knowledge
power, by way of examining in-depth such topics as the Buddha’s omniscience,
Buddha’s eye (buddha-cakkhu), ten powers (tathagata-bala), and four kinds of
self-confidence (catu-vesarajja), and the second, the physical power, by exploring
such topics as the Buddha’s eighty minor bodily marks (asiti-anuvyanjana),
marks of hundred merits (sata-puniiia-lakkhana), and the fathom long halo
(byama-ppabha). The book takes a comparative approach to the Theravada
materials on the topic to treat them within the larger Indian Buddhism. Hence it
provides references to the Sanskrit and Chinese sources of other Indian Buddhist
schools like Mahasanghika and Sarvastivada. By so doing, it interprets the
Theravada conception of the Buddha in the Pali Commentaries as a theoretical
response to that of other Indian Buddhist schools.
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Foreword

More than three decades ago, Professor Toshiichi Endo, my highly esteemed
colleague at the University of Kelaniya and The University of Hong Kong,
and a very close kalyanamitta, completed his PhD research at the postgraduate
Institute of Buddhist Studies, the University of Kelaniya, and eventually
published it in 1997 under the title, Buddha in Theravada Buddhism: A Study
of the Concept of Buddha in the Pali Commentaries. It was an important
scholarly contribution to the study of the Buddhological development in the
Theravada tradition. The present volume, entitled The Buddha in the Pali
Exegetical Literature, is intended in part as a revision and enhancement of this
previous work.

As Professor Endo explains in his preface, the section dealing with the
Bodhisatta in his earlier book is not included in the present volume as he
was working to offer us a separate future volume on it. As a matter of fact,
I knew that he was working hard at it; for, from time to time, he discussed his
findings with me, particularly relating to the Sanskrit and Chinese material
in the Northern tradition. Very sadly, on account of his unexpected demise,
we are now not fortunate enough to see the result of his research effort in this
direction integrating valuable Sanskrit and Chinese sources with his earlier
findings focussing on the Pali material.

Professor Endo’s present book is undoubtedly another valuable contribution
to Buddhological research. It comprises a collection of his published essays
on the topic in the past several years, incorporating considerable amount
of discussion on the relevant Sanskrit and Chinese textual material. As I
understand, before his departure for Sri Lanka, when he was handing over the
first draft to the Centre of Buddhist Centre, The University of Hong Kong,
he left words that he would like to make some revision on the draft in some
places before finalizing it for the press. Unfortunately, his untimely demise
had prevented him from fulfilling this wish.
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May he have a spiritually successful samsaric faring and attain Nibbana soon!

Kuala Lumpur Dhammajoti
Chair Professor, School of Philosophy,
Renmin University of China.
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Preface

It was more than thirty years ago that I began a research on the Buddha-
concept in the Pali commentaries for my PhD degree at the Postgraduate
Institute of Pali and Buddhist Studies (PGIPBS), University of Kelaniya, Sri
Lanka.! While my research was in progress, it transpired that the Buddha-
concept in the Pali commentaries had to be investigated from two distinct
perspectives: one is all about the Buddha and the other is pre-Buddha’s
time as the Bodhisatta. After its completion in 1995, a revised and slightly
enlarged monograph based on my PhD thesis was published under the title
Buddha in Theravada Buddhism: A Study of the Concept of Buddha in the
Pali Commentaries in 1997. This contains comprehensive studies of both
the Buddha-concept and the Bodhisatta-concept. Since its first publication,
nevertheless, new researches and their results were coming out year after
year. Such a development in the field of scholarship naturally necessitated
a further revision of my book. I have been working on this for some years
with the intention of reexamining the subject from a wider perspective,
specially placing it in the context of Indian Buddhism, though the Pali
commentaries would still be the focal point in my undertaking. However,
in order to revise the book I realized that the new attempt would be too wide
for a monograph if I included the sections dealing with the Bodhisatta that
was in my original publication. I left them this time for a future revision.
The present work therefore deals only with the spiritual aspects of the
Buddha known as ‘7iana-bala’ (knowledge power) and his physical strengths
called ‘kaya-bala’ (physical power), two categories often met within the
commentaries.

Another distinguishing feature in this volume is that I tried to present as
many relevant references as I could from Sanskrit and Chinese materials for
comparative purposes. This comparative approach brings out an important
feature for the interpretation of Theravada Buddhism. It manifests quite
clearly that the studies of Theravada Buddhism should not be confined to its

' The University of Kelaniya has a departmental program for graduate studies separately.
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resources alone for fear of internal praise or of sectarianism. The Theravada
School too must be placed and examined in the context of Indian Buddhism.
This is because Theravadin concept of the Buddha, at least some of them,
could be considered to have been their theoretical responses to schools like
Sarvastivada and Mahasanghika, or the other way round, as witnessed in the
Kathavatthu and its commentary. The deification of the Buddha is certainly
the topic every Indian Buddhist school was interested in. Consequently,
concepts like the ‘eighty minor bodily marks’ (asiti-anuvyarijana), the
‘marks of a hundred merits’ (satapuniiialakkhana), the ‘five eyes’ (parica-
cakkhu), compassion (karuna), etc., are good examples of influence among
Buddhist schools.

The present work is a collection of my articles published in different
felicitation volumes and academic journals. It must be mentioned, however,
that typos in the original publications (1997 / 2002) were corrected and some
revisions were also made. The following are the details:

Chapter 1: “The Buddha’s Physical Strength (Kayabala): Pali Commentarial
Interpretations.” In Buddhist Thought and Application: Essays in Honour of
Professor P. D. Premasiri, 109—120. Hong Kong: The Buddha-Dharma Centre
of Hong Kong, 2021.

Chapter 2: “The Buddha’s ‘Eighty Minor Bodily Marks’: (asiti-anuvyaiijana)
in Theravada Buddhism: A Critical Survey.” Journal of the Postgraduate
Institute of Pali and Buddhist Studies, Vol. 7, 106-121. Colombo:
Postgraduate Institute of Pali and Buddhist Studies, 2016.

Chapter 3: “The Buddha’s Fathom Long Halo (Byamappabhd) and Rays
(Ramsi): A Critical Survey in the Pali Commentarial Literature.” Journal of
Buddhist Studies, Vol. X1I, 91-106. Hong Kong: The Buddha-Dharma Centre,
2014-2015.

Chapter 4: “The Marks of A Hundred Merits (Satapuniialakkhana) in Pali
Literature: A Critical Study.” Journal of Buddhist Studies, Vol. XV, 39-54.
Hong Kong: The Buddha-Dharma Centre of Hong Kong, 2018.

Chapter 5: “The Buddha’s Omniscient Knowledge (sabbaniiuta-iiana): Pali
Commentarial Interpretations.” Journal of Buddhist Studies, Vol. XV, 55-78.
Hong Kong: The Buddha-Dharma Centre, 2016.
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Chapter 6: “The Buddha’s Eighteen Qualities (attharasabuddhadhamma)”
Journal of Buddhist Studies, Vol. X1V, 57-84. Hong Kong: The Buddha-
Dharma Centre of Hong Kong, 2017.

Chapter 7: “Other Aspects of the Buddha’s Knowledge (1): The Buddha’s
Tathdgatabala and Catuvesarajja.” Journal of Buddhist Studies, Vol. XV, 77—
92. Hong Kong: The Buddha-Dharma Centre, 2019.

Chapter 8: “Other Aspects of the Buddha’s Knowledge (2): The Buddha’s Eye
(Cakkhu/Caksu).” In Illuminating the Dharma: Buddhist Studies in Honor of
Venerable Professor KL Dhammajoti, 121-130. Toshiichi Endo. Hong Kong:
Centre of Buddhist Studies, The University of Hong Kong. 2021.

Chapter 9: “Knowledge of the Attainment of Great Compassion (Maha-
karundsamapatti-iana)”.*

Chapter 10: “Transformation of Buddhism in Sri Lanka: Sri Lanka’s
Contribution to the Buddha-concept in the Pali Commentaries.” Journal of
Buddhist Studies, Vol. X, 33—48. Hong Kong: The Buddha-Dharma Centre of
Hong Kong, 2012. Hong Kong: The Buddha-Dharma Centre.

Appendix: “Buddhaghosa’s Role in Theravada Buddhism: Some
Observations.” In Sammananda in Honour of Venerable Professor M.
Nandavamsa, 44—57. Matara: Department of Pali and Buddhist Studies, The
University of Ruhuna.

T. Endo

Visiting Professor,
The University of Hong Kong.
September 2021

* Publisher’s note: the details of this entry could not be found and has been left as provided by
the author.
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Chapter 1

The Buddha’s Physical Strength (Kayabala)

I. Introduction

The Theravadins have two distinct approaches to the concept of the Buddha.
One is the apotheosis of the historical Buddha Gotama and the other is
the conceptualization of universal Buddhahood, as manifested in the
generalization of Buddhas of the past and future.! Influencing each other,
these approaches developed almost side by side from early in the history of
Buddhism, with an increased level of apotheosis occurring, probably after
the demise of the Master. It is in the canonical texts, such as the Maha-
padana-sutta* and so on,’ that the beginnings of generalization of Buddhas
and the universalization of Buddhahood are evident. The trend continues
and develops in the canonical texts and thereafter the post-canonical texts
and the commentarial literature. Many references to the Buddha-concept
are framed in terms of plural forms of Buddhas, particularly in the Pali
commentarial texts.

Within this framework, the Theravadins began to apotheosize the Buddha
Gotama and universalize the result of their apotheosis to apply to any Buddha
of the past or the future.* The Buddha Gotama thus came to be regarded as
one of many Buddhas who have appeared or will appear in this world. In the
process, however, it is not difficult to imagine that the Buddhists reserved
a special place for the Buddha Gotama who, as the architect of the present

! Cf. Hayashima, Kyosho (- % 4%.E) [1988]: 1 ff.
2 DIILfL

The Dhammapada, considered to be one of the early canonical texts, may also be
regarded as an early indication of the generalization of Buddhahood when it says:
‘sabbapapassa akaranam; kusalassa upasampada;, sacittapariyodapanam; etam
Buddhana sasanam’. (Dhp 183)

The typical examples and perhaps the only ones found in the canonical and subsequent
texts up to the Pali commentaries are the future Buddha Metteyya and the six previous
Buddhas (see the Mahapadana-sutta).
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Buddha era, was much closer to them emotionally than any other Buddhas
of the past or future. The references to lineage of the Sakya clan in the
Sumangalavilasini> and the Suttanipata-atthakatha (Paramatthajotika),®
for instance, may perhaps indicate such emotional attachment.

Furthermore, the apotheosis of Buddhas developed in two directions: the
spiritual and intellectual achievements of a Buddha and the attribution of
special physical endowments to him. Buddhists would initially have perceived
the historical Buddha Gotama as a model for developing a universal concept of
Buddhahood. Such a process was undoubtedly concerned with perpetuating
the Dhamma and justifying the supremacy of the Buddha’s teachings. The
emphasis placed on a Buddha’s spiritual attainments and physical attributes
must therefore be understood from this viewpoint. It would have been taken
for granted that the Buddha, as a spiritually and intellectually advanced person
and the highest among men and gods, would necessarily be different from
other beings in terms of physical strength as well. Therefore, these two areas
of development must go hand in hand.

II. The Buddha’s physical strength compared to that of elephants

The Theravadins have consistently maintained that the historical Buddha
Gotama was born into this world as a human, subject to all the frailties
of a mortal being. His human qualities were never overlooked, even in
the commentarial literature. At the same time, his physical endowments
increased over time. To Buddhists, the outward appearance of a Buddha has
religious significance. In the Theravada tradition it is thought that a Buddha’s
intellectual and spiritual attainments should be reflected in his physical
superiority. In his exegeses on the term bhagavant, for example, Buddhaghosa
specifically asserts that the riipa-kaya (physical body) of a Buddha generates
the esteem of worldly people, and makes him worthy of such esteem by
laymen.” This shows that the Buddha’s physical endowments inspire people
to revere him as a great spiritual leader and guide. The Udana-atthakatha
(UdA) ascribed to Dhammapala also states that the Buddha’s ripa-kaya,
adorned with the thirty-two bodily characteristics of a great man (dvattimsa-

5 DAT258-262.
® SnAT352-356.

7 Vism 211; VA T 124. Cf. KhpA 108; etc. See also Nanamoli, Bhikkhu [1991a]: 207;
1978: 118.
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mahapurisa-lakkhana), the eighty minor marks (asiti-anubyanjana), a fathom-
long halo (byamappabha), and so on, will generate the people’s faith.®

How the Theravadins reconciled these two apparently conflicting views —
the Buddha’s human qualities and docetic traits — is a question that requires
careful investigation. The Pali sources up to the commentarial period do
not address the issue directly. The Kathavatthu and Milindapariha provide
evidence of docetism around the Buddha prevalent at different times in
some Buddhist groups, but the Theravadins are quite firm on the issue of the
Buddha Gotama’s human qualities. However, later Pali texts attribute various
superhuman qualities to him. Perhaps such Buddhological developments
reflected a shift in the Buddha-concept. They were necessitated at times
by religious environments, either internally among Buddhist schools or
externally between Buddhism and Indian non-Buddhist schools.

It is well known that the Buddha’s spiritual and intellectual province came to
be broadened, particularly in the Pali commentarial literature. The Buddha’s
physical aspects were developed in conjunction with this. All such perceptions
began within the Canon, and the thirty-two marks of a great man became
a popular concept in the canonical texts, along with other physical features
that are said to distinguish the Buddha from other beings.

The Tathagata is said to possess two kinds of power (bala): namely,
nana-bala (knowledge power) and kaya-bala (physical power). The Pali
commentaries often compare the Tathagata’s kaya-bala to the strength of
elephants. Many sources quote the ‘ancients’ (porana)’, naming the families
of elephants as follows:'

Kalavakan ca Gangeyyam Pandaram Tamba-Pingalam,
Gandha-Mangala-Hemaii ca Uposatha Chaddant’ ime dasa ti. "'

8 UdA 87.

Porana are said to have their origins close to the time of the early Abhidhamma treatises
during or soon after the time of King Asoka of India. See Mori, Sodd [1984]: 264 & 268.

10 E.g., MA II 25; SA 1I 43; AA V 10; UdA 403; NdA TIT 55; PtsA III 625; BvA 42;
VibhA 397; etc.

The Pali canonical texts make no reference to these breeds of elephants except the
last two, Uposatha and Chaddanta. D 11 174 states: ‘puna caparam, ananda, raiiio
mahdsudassanassa hatthiratanam paturahosi sabbaseto sattappatittho iddhima
vehdasangamo uposatho nama nagaraja.’ (See also M 111 173 f: caparam, bhikkhave,
ranfio cakkavattissa hatthiratanam pdatubhavati — sabbaseto sattappatittho iddhima
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The texts further elaborate that Kalavaka is the family of ordinary elephants.
The equations go in ascending order as follows: the power of ten men equals
that of one Kalavaka elephant; the power of ten Kalavaka elephant equals that
of one Gangeyya elephant; likewise, the equations continue, up to the power
of ten Uposatha elephants, equivalent to that of one Chaddanta elephant.
Ultimately, the power of ten Chaddanta elephants is said to be equivalent
to the power of the Tathagata. The Khuddakapatha-atthakatha also mentions
the last two kinds of elephants, Uposatha and Chaddanta, in connection with
the elephant-treasure (hatthi-ratana) of a universal monarch (cakkavatti). It is
said that the elephant is completely white (sabbaseto) with polished feet and
a sevenfold stance (sattapatittha), possessing supernormal powers (iddhima)
and the ability to fly (vehdasangamo), and comes either from the family of
Uposatha or Chaddanta. If from the Uposatha family, the elephant is the
most senior (sabbajetthako) in the herd, and if from the Chaddanta family,
it is the youngest (sabbakanittho)."?

The Uposatha elephant, as described in the Khuddakapatha-atthakatha
(KhpA) above, is already considered a legendary elephant in the canonical
texts. It is the elephant-treasure (hatthi-ratana) of a universal monarch
(cakkavatti), and is described in the Majjhima-nikaya as follows:

[... rafiifio cakkavattissa hatthiratanam patubhavati —| sabbaseto
sattappatittho iddhima vehasangamo uposatho nama nagardja. ...
Bhittapubbam, bhikkhave, raja cakkavatti tameva hatthiratanam
vimamsamano pubbanhasamayam abhiruhitva samuddapariyantam
pathavim anusamyayitva tameva rdjadhanim paccagantva pata-
rasamakasi. (M 111 173—4) (All white, with sevenfold stance, with
supernormal power, flying through the air ... And it so happens that
the Wheel-turning Monarch, when testing the elephant-treasure,
mounts him in the morning, and after traversing the whole earth
to the edge of the ocean, he returns to the royal capital to take his
morning meal)."

vehdasangamo uposatho nama ndagardja.) The latter (chaddanta) is described as
having the power to travel through the air, and is white in colour. (Yatha ca sabbaseto
sattapatittho iddhima vehasangamo chaddanto nagardja nagaramajjhe nabhiramati,
himavati chaddantadahagahaneyeva abhiramati, ... — Vism 650.)

2 KhpA 172.
13 Nanamoli, Bhikkhu [1995]: 1024.



CHAPTER 1 — THE BUDDHA’S PHYSICAL STRENGTH 5

The Uposatha elephant was also the elephant-treasure of King Mahd-su-
dassana (D 11 174). The Milindapaiiha describes it as being eight cubits in
height (attharatanubbedho)'* and nine in length (navaratanayamaparinaho)
(... attharatanubbedho navaratandayamaparinaho pasadiko dassaniyo
uposatho nagaraja) (Miln 282). Moreover, the Jataka (no. 514) relates the
birth story of a Chaddanta (six-toothed) elephant. On the other hand, the
names of the remaining eight breeds of elephants are not to be found in
any other Pali canonical texts, with the exception of the Pali commentaries
already referred to above. Indeed, Pali sub-commentaries note:

Nanabalam pana palivam — agatameva, na kayabalam viya
atthakathda-arulhamevati adhippayo. (MAT (Be) II 19; AAT (Be)
IIT 313; ete.) (‘Knowledge-power’ has certainly come down in the
Canon, but [something] like ‘bodily power’; the meaning is that it
[physical power] has indeed been compiled in the commentaries.)

This passage clearly shows that the bodily attributes of the Buddha (kaya-
bala) mainly arose through commentarial development.

III. The Buddha’s physical strength described in terms of
‘narayana-bala’ (power of a thunderbolt)

The Pali commentaries additionally compare the physical strength of the
Buddha to the power of the impact of a thunderbolt, which equals the power
of a thousand kotis of ordinary elephants (pakatihatthi) or ten thousand
kotis of men (purisa).” If the term koti equals to ten million (10,000,000),'¢
then a thousand kotis of ordinary elephants is equivalent to the strength of
ten Chaddanta elephants,'” as is the strength of ten thousand kotis of men.
However, the term occurs rarely in the Pali tradition. Malalasekera refers to

14 See Nanamoli, Bhikkhu [1994]: 141.

‘Narayanasanghatabalantipi  idameva vuccati. Tadetam pakatihatthigananaya
hatthinam kotisahassanam purisaganandya dasannam purisakotisahassanam balam
hoti. Idam tava tathagatassa kayabalam’ (narayanasanghdatabala — MA 11 25; SA1143;
AAV 10; PtA 625. narayanasankhatabala — VibhA 397). Bhikkhu Nanamoli translates
the term narayana as ‘thunderbolt’. See Nanamoli, Bhikkhu 1991b: 142.

16 See Nanamoli, Bhikkhu [1994]: 139.
See also DAT II 210, where the Buddha’s physical strength is described as equivalent

to 10,000 kotis of ordinary elephants (pakatihatthinam kotisahassabalappamanam
kayabalam hoti).
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it only once in the Citlavamsa, which is a later source than the Atthakatha
texts. The narayana in the Ciillavamsa is considered by its translator Geiger
as a name of the Hindu god Visnu." In Indian mythology the term narayana
is often used as an epithet of Visnu." It also appears in the Mahabharata
to describe a god who is said to possess certain physical marks similar to
some of the thirty-two marks of a great man in Buddhism.?* Some Buddhist
texts inherited this meaning, or at least treated narayana as a powerful god.
For instance, the Foshuo sanmore jing W3t = %42 ] of the Dirgha-agama
(& F442), said to belong to the Dharmaguptaka school,?! provides a list
of gods assembled around the Buddha, as in the corresponding Pali Maha-
samaya-sutta (D sutta no. 20). One of the gods in the list is the narayana god
(FRZ3E X)) (T 1259a). The Zhuanji baiyuan jing %% 3 %48 ] (Avdanasataka)
also clearly indicates the nardayana’s status as a god in a story in which
a heretic offers expensive flowers to the narayana god to seek his help,?
or a woman prays to this god for the safe return of her husband.?

The physical strength of the Buddha in terms of the power of a thunderbolt
(narayanabala #R%3E7)) is a popular concept in later Buddhist texts.
In the Pali tradition, the sub-commentaries to the Papaiicasiidani (MA) and
Saratthappakasini (SA) provide the following interpretation for the term:

Narayanasanghatabalanti ettha nard® vuccanti rasmiyo, ta bahii
nanavidha ito uppajjantiti narayanam, vajiram, tasma narayana-
sanghatabalanti vajirasanghatabalanti attho’ (In the context of
‘the power of the striking of a thunderbolt,” ‘nara’ is said to mean
‘rays’. They which are produced in many ways are ‘nardyana,’

18 See Malalasekera, G. P. [1983]: 54. Also Geiger, Wilhelm [1953]: 105.

19 See, for example, Nakamura, Hajime (¥ 44 7C) [1981]: 78 & 1029; Thurman, Robert
A. F. [1981]: 142; etc.

20 See Seki, Minoru (B #%) [1985]: 49 f.

21 See Karashima, Seishi (% # &) [2014]: 198.

2 R e, BATHE, shE AT RN BAIEIE R, AR, (T 4 206a)

BB A K, TARL, RAER, WRAENBRELERT, MERLT. REA .

TEARR, AR R K E2FEEIE, ° (T 4 214a)

The etymology of nara in Pali is given as follows: ‘narati netiti naro puriso’ (he who

leads is a man, a person) (VvA 42). This is also found at SAT (Be) I 93. The sub-

commentaries also give definitions such as the following: ‘Sadevakam lokam

samsarato nibbanasukham narati neti papetiti naro, nayakoti attho’ (‘The world

together with gods, one who leads from the cycle of transmigration to the bliss of
nibbana, helps [others] to attain it, is a man, a leader’) (MAT (Be) I1 41); etc.

24
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[or] ‘thunderbolt’ (vajira). Therefore ‘the power of the striking of
nardayana’ (nardayanasanghatabala) means that of a thunderbolt.)
(MAT (Be) 11 19; SAT (Be) I1 54; AAT III 313)*

The Abhidharmakosa of Vasubandhu (4" or 5" century) also refers to the
Buddha’s narayanabala (7} # 3£ 71 ) as follows:

(850) (1) narayanam balam kaye, (2) kaye punarbuddhasya
narayanam balam varnayati | (3) sandhisvanye, (4) sandhau
sandhau narayanabalamityapare. (851) (5) manasavat,
kayikamapyasyanantam balamiti bhadantah (6) anyatha
hyanantajiianabalasahisnurna syaditi | (7) nagagranthi-sankala-
Sankusandhayasca buddha-pratyekabuddha-caktavartinah |

(8) kim punarnarayanasya balasya pramanam?, (9) dasadhikam |
hastyadisaptakabalam, (10) yaddasanam prakrtahastinam

balam tadekasya gandhahastinah | (11) evam mahanagna-
praskandivaranga cantiranarayananam dasottaravrddhirvaktavya |
(12) prakrtagandhahasti-mahanagnapraskandinam
dasottaravrddhyardha- narayanabalam tad dvigunam
narayanamityapare | (13) yatha tu bahutaram tathd yojyam |

(14) sprastavyayatanam ca tat ||31]].%°

25 See Nanamoli, Bhikkhu [1991]: 214, footnote 5.

% Abhidharmakosa, (ed.) Fan Jingjing (7€ #h &) and Zhang Xueshan (5& F 43) [2005].
The following are the translations given in the above edition: [ T & i% B L& F3 |
(Abhidharma-kosavyakhya-sastra) (T 29 no. 1559) trans. A 3F Paramartha (546-569),
abridged as Hand [ %1% BL4-3 | (Abhidharmakosabhdsya) (T 29 no. 1558) trans.
% # Xuanzang (645-664), abridged as %: (850) (1) [H] &S A4 b, & =17,
BE, FABLEN, [K]|=THH, 88, FARLH Q) [AL]FFa., KK &
RBUFTERBES, [X)Hma, hAEFHFAEL, 3)[A]1B, b6,
[Z]8h 8 R (4) [B 1B AR, A——H P ARELSN, (XA HBFS.
g & —— S BARIE AL A1, (851)(5) [FL] KAk, 4ot 28 B, th & AR, [ %]
KAEFRCR . Fo o F A i, e S Ty, (6) [T AR, 5 R M@, b Bl R
BRI N [ K] FRRE R F S B RREFEESH, (7)) [EMTARB — it
TRERRE HHTARSHOT I (X REBEREH T L Hidde Lk
FMFE LR A4, MEMZ A A B S, (8) [£] BN L Z =T, (%] AR
AL ZEM ) [ A MBI G, 2FLEA[X] FF T8 10 [A] #a,
ANEFTEBHFZAM—AZEN (X - [A]|TEREAR—BETENRI,
BETHERA R ER S BRZER A B — B ) G 2 PR ) B —
BERFN GRS/ R|EA BRI, kB EH, [T TREEF L.
B Ko B R EFTHAEA, SR BB, KR, BRI, AR L, 1R AR ) G AT AT
T (12) [R]F 58 %o BTHN, SRR, B0/, BER ), RIRFERLS
HERI R, — B LB [FAR ST HEREAPELF T Z I,
W) — A& AR IR IE, (13) [H|RER3E A B AT AR, B ) S Z 8 [R]AAPTR TR %
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This passage indicates that the Buddha’s narayanabala (AR 2% 77) is found
in all joints, and compares it to the strength of different breeds of elephants
and other gods. The names referred to above include two types of ordinary
elephants — prakrtahasti (JL%) and gandhahasti (% %) — as well as the
names of gods - mahanagna (& T35 4E), praskandi (48 B EIE4R), varanga
(B, capira (), and narayana (FR#3E). This is verified in the
Jushelun ji T1R433C 527 9 5% &7) as follows:

What is ‘leading up to Narayana by multiplying ten times (each)’?
The answer: Because it increases ten times each starting from
the ordinary elephant (JU%). What follows is ten times that of
the preceding one. First, ordinary elephant, which is the elephant
generally used in the western countries; second, gandha elephant
(% %), which in western regions is another type of good elephants
called gandha elephant. It is used at the time of a war; third,
mahanagna (JEFT#AEAR) (this is the name of a god); fourth,
praskandi (4x% E3E4R) (this too is the name of a god, ...); fifth,
varanga (1 i&4m) (this is also the name of a god, ...); sixth, caniira
(ME# ) (this too is the name of a god, ...); seventh, narayana
(AR ZE 3E) (as explained before) ... .7

The last item, narayana, though ambiguous in meaning, appears to refer to
apowerful god, as in ancient Indian mythology. Our inference is verified in the
* Abhidharma-nyayanusara-sastra (17 B3 &8 JE 22 35) which has a reference
to ‘some’ who take narayana as having strength equivalent to one thousand
times the power of the king of airavana heavenly elephants.”® The significant
point in this connection is that the Sarvastivadins, too, adopted the method of
describing the Buddha’s physical strength in terms of the strength of elephants,
though partially. It appears, however, quite evident that the Pali list in MA and
SA given as a citation from the ‘ancients’ (porana) is different from that of the
Sarvastivada tradition, although both traditions share the comparison between
the Buddha’s physical strength and that of elephants. The Pali tradition gives

JEIE, (14) [ 458, sLAB AN A M4 [ K| LA% R %t For the translation of Xuanzang’s
above passage, see Abhidharmakosa-Bhasya of Vasubandhu 2012: 2225-6.

7T ERAR RS, B, ALEF T M REE AT HE — R
Fo BB LZR Fe —F 5. DARNE BT RLHEF, BB, ZFT%
AR (AP G, bFm REH ), Wk BAR(FAAN G, R WEH, BERLE
), AARRA(TRRAT S, mA) )N BE R (T AL, e m ), LR
(22 FTHR). AR T4, | (CBETA, T41, no. 1821, p. 405, b5-12)

B RIS, WE T BREKRERZ LA (T29 748b).
‘Airavanahasti (airavanahastin)’ is given as ‘ X % in the Mahavyuppatti (4770).
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a straightforward list of ten breeds of elephants, while the Sarvastivadin list
is a mixture of elephants and Indian gods.

Perhaps the most comprehensive survey of the theories regarding the
Bodhisattva’s (Buddha’s) physical strength prevalent prior to the lifetime
of the famous 7" century Chinese translator Xuanzang (% #) is made in his
monumental work *Abhidharma-mahavibhasa-Sastra (7 B3 J& K B 2507 3)
(T27,n0. 1545, abbreviated as MVS). In describing the Bodhisattva’s physical
strength, it provides a good number of theories advocated by different
teachers. For instance, the text endorses a theory described in a certain text
that the Bodhisattva possesses a physical strength known as narayana-bala
(e R &R, EiE & BAREILA), and it goes on to explain it as follows:

AERR T AF—EF A TEFAF—FFA.TH
FAF—REDN FTRENF—FFH . T HFZFHF—KF
WA T RBERAF SRR EER, THRBEERARNF
FARBRESN, X RBRENF—ABERLS, EES H RIS
%, (There is a theory that [the Bodhisattva’s physical strength is]
the strength of ten ordinary bulls equals that of one % ZF; [it goes
on as follows:] — the strength of ten £ is that of one # 4,
the strength of ten # #F is that of one JU%., the strength of ten JU
% is that of one & %, the strength of ten & % is that of one X
427K, the strength of one KZEAEAR is that of one 47 EiE
#%, the strength of ten 45 % E# 42 is that of a half narayana, the
strength of its two halves is that of one narayana. The Bodhisattva’s
physical strength equals this strength) (T 27 155a).

Some teachers, however, believe that the above explanation is an inadequate
description of the physical strength of the Bodhisattva (# # #fi 3, sL2 4% ")
and add the following items, increasing tenfold each time, in ascending order:

AT, B4, FH4N G 559 AR &AL TRFR
RN HEEBZN,FTUEANFLESALES FLEH FH
LR AL FEA RERE RN M F R BEER, FHEA
R SRR KRR RE R REMREA T,
SRR RS R Sy KR Sy RIS R RS S F
AR 3 3E Jy ,— AR 3E 7). The Bodhisattava’s physical strength is the
same as this (T 27 155a-b).

The items mentioned in the above list are an expansion of the list mentioned
earlier and interestingly include three different types of bulls, namely,
JU4 (ordinary bull), Z2F (?), and # 4 (?), in addition to eighteen breeds
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of elephants, namely L% (prakrta-hasti), ¥ %- (aranyagaja?), 8 % €37 %
(kaneruka-hasti?), T B 4% % (?), 50 & %.(?), T b % (haimavata-naga),
b % (gandha-madana-hasti?), & % (nilagiri-hasti?), 3% % (pitagiri-
hasti?), 7\ % (lohitagiri-hasti?), &\ % (pandava or dhavalagiri-hasti?),
"BARE % (utpala-hasti?), ¥ 5V % (kumuda?-hasti), 455 % (padma-
hasti?), & F# i % (pundarika?-hasti), $4F £ £ (7), KEHFE i F (),
and K& % (mahd-gandha-hasti). As these names indicate, the Sarvastivada
tradition has an extended list with the number far exceeding that of the
Theravada tradition as found in the Papaiicasidani (MA) and the
Saratthapakasint (SA). Thus, the number of different types of elephants and
the introduction to the simile of bulls clearly suggest that the Sarvastivadin
notions of the Buddha’s (Bodhisattva’s) physical strength would have been
expanded and formulated later than those of their Theravadin counterparts.
Moreover, such an expansion appears to have derived from some of the
Buddha’s epithets, such as ndga (elephant) and nisabha (bull).” Thus a marked
disparity between the two traditions becomes clear — the Theravada tradition
is centered around elephants, together with the power of a thunderbolt (nara-
yana), while the Sarvastivadin list above is based on bulls and elephants with
the power of a narayana god.

The Mahavibhasasastra (MVS) continues that ‘some’ uphold that the above
two theories are still insufficient to describe the Bodhisattva’s physical
strength, commenting that there are eighteen great joints (mahd-samdhi)
in his body, each joint having the power of a narayana.’® The text further
elucidates different theories in ascending order, concluding with a theory by
Dharmatrata (X 4&), who says that the Bodhisattva’s physical strength is as
immeasurable or limitless as his spiritual power.?! It is interesting to note
that while the Sarvastivadins maintain this view, they also believe that the
Buddha reaches full physical strength at the age of twenty-five, maintains
it until the age of fifty, and thereafter declines gradually.> The MVS also
introduces a theory held by ‘some’ that the Buddha’s physical strength
remains unchanged, as does his spiritual power;*® and the Sarvastivadin

¥ E.g., S 128-29: ‘nago vata, bho, samano gotamo;’ ‘nisabho vata, bho, samano
gotamo;’ etc.

30 T27155b: [ A 34, WMV, BRERES PATAKG—— KA —ARELS), |
3UT27 155c: T RAg3 g, ey, A EREEH&£ES H A,

2 T27156b: [RFREATH & 7 | 4, &=+ 2, &7 25 M A+ LA &R B R
TR G ol R,
3 T 27 156b: [ A -4 & 7 & B 4e & 5 %8 3%,

w
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position is that the Buddha’s ‘dharma-body’ (%) does not decline.*
The MVS introduces an interesting story. The Buddha is traveling to
Pava in Kusinagara for his passing away. Upon hearing that the Master is
approaching the city, the five hundred mighty men (77 &) try to prepare the
road for him. However, they are unable to move a huge rock (on the road)
measuring sixty fingers in length and thirty fingers in width. Seeing this,
the Buddha asks them what they are doing. When they tell him, he picks
up the rock with his toes, places it in his palms, tosses it up in the sky,
blows it into pieces, and puts the pieces down at the side of the road.
Then the Buddha says that all these are powers born of his parents (3% %
LA A% Z 7). The ability to blow rocks into pieces with his mouth is
a supernatural power. Putting them back together in the original form
represents the power of firm resolve. The Buddha says, however, that all
these powers will come to an end at midnight today because of the power
of impermanence.® This is significant in that the Sarvastivadins, like the
Theravadins, also maintain that the Buddha’s physical body (ripakaya) is
subject to decay and destruction.

The Yogacara school, as explained in the Bodhisattvabhiimi (& % 3&), also
advocates a similar concept. It is nevertheless simpler and less complicated
than that in the MVS. The relevant passage reads:

bodhi-mande ca nisinnasya maitrya sarva-mara-bala-parajayam,
sarva-parvasu cai’kasmim parvani ndarayana-bala-samnivistata
(74-75) (L EBE B, AA R EREFE., —— X8, F BN
# 3£ /7). (|The Bodhisattva] seated on the seat of enlightenment
overpowers all the evils by the power of compassion, and all his
joints are filled with the power of the narayana god.)

3 T 27156b: [3F 6, 4o ik s e iR, |

35 T 27 156a-b: B M AL G AF EIXNFURAER S Wk & F, 25 H LM bk
BB, ¥MHBIA—REeRATHEZ T, T80 E2ELT T
b, HERERCH T, kFHETFHTHE, AHBAEEAE, KFEH
PRI T T AT T AL CEGHh T, KAV LS LHER, Lt
TAEA ), AL RETR I B, 5 Khb, hFE, AR IE L P, LikE
TTEER, A RBE A R, Bl REZRA, AT EHBFATAH, 8
SEBOH T, WA RATEN ), G LR B LEHFR B EEREIHL
B RLFFEG Z Ty, ORI A B R AT S, 3 Ade AR, 5B
CHRERBEAnE, BARD B YL R R, hETH, BETH, HED
L. BARXEFEG X, BAViES, BRBB . AR P ROFAEF N LR,

3 Ui, Hakuju (F 9F18 %) [1956]: 74.
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Thus, the details regarding the Buddha’s physical strength differ from source
to source. Guang Xing summarizes the various theories upheld by different
Indian Buddhist schools in his book.*’

IV. Concluding Remarks

The concept of the Buddha’s physical strength or power (kdyabala) seems
to have undergone several developmental stages. The Chinese translator
Xuanzang (% #t) summarizes the different theories prevalent before his time.
The Sarvastivada school, according to the text, points to the development
toward the notion of the Buddha’s physical strength being as limitless as his
spiritual power. There are at least four analogies used to describe the Buddha’s
physical strength, namely, mighty men (/7 &), bulls (), elephants (%),
and divine beings such as mahanagna (314K, praskandi (457 £
#), varanga (#&&A4), and so on. All these sources agree that the power of
narayana (7} # #£) is the strongest. The next stage of development is centered
around the notion that the joints of the Buddha’s body are all filled with the
power of narayana (7} # 3£), each with the final stage, at which the Buddha’s
physical strength is immeasurable. Dharmatrata was responsible for the
development of such a theory in the Sarvastivada school.

The Theravada school, on the other hand, also elaborated on the Buddha’s
physical strength, but the development of this idea was limited and never
included the notion of the Buddha’s physical power being limitless.
The Theravadin analogies for comparison are men (purisa) and elephants
(hatthi), and later the power of narayana. What is lacking in the Theravada
school is the use of bulls as an analogy similar to that of the Aatthi (elephant)
as a description of the Buddha’s physical strength; however, he is often
compared to a bull (usabha, nisabha, and so on — M 1 386; S 1 28, 48, 91;
etc.,) as an epithet. Further, such analogies are limited in frequency and
are all citations from the same source (porana). Although the identification
of the ‘ancients’ (porand) can be crucial in determining the origins of the
analogy of elephants, it is also clearly indicated that the kdya-bala, as is
described in the present Pali commentaries, was a commentarial development.
Even so, the Theravadins never entertained the thought that the Buddha’s
physical strength could be limitless or immeasurable. Their thinking might
have been influenced and restricted by a strong sense of conviction that the
Buddha was born a human, attained enlightenment as a human, and died
a human. This might have prevented them from developing and elaborating
on the extent of the Buddha’s physical strength.

37 See Xing, Guang [2005]: 35, 60, 72, 114, etc.



THE BUDDHA IN THE PALI EXEGETICAL LITERATURE

Chapter 2

The Buddha’s Eighty Minor Bodily Marks
(Astti-anuvyaiijana)

I. Introduction

The interaction and mutual influence between the Theravada and other
schools of Buddhist thought is now widely accepted. Within the Sri Lankan
context, as we may see in the present Pali commentaries, the Abhayagiri and
Mahavihara fraternities also had reciprocal borrowings.

In the context of Buddhological development from early times through the
late canonical and commentarial periods, several qualities — often fanciful
and superhuman and, as is habitually claimed, derived from the early texts
— came to be added to the person of the Buddha. The tendency intensified as
time progressed. This is part of apotheosis of the Buddha. As I discussed in
my earlier book, this process seems to have begun even during the Buddha’s
lifetime, though in a less obvious and more subdued way than in later texts.
The notion of the ‘thirty-two characteristics of a great man’ (dvattimsa-
mahdapurisa-lakkhana) was the mainstream description for the Buddha’s
physical splendor in the early canonical texts. A new list of physical attributes
called the ‘eighty minor bodily marks’ (asiti-anuvyarijana) was introduced
later, at an unknown time. As will be seen, an examination of the list found
in Sanskrit sources, some of which were translated into Chinese, leads us to
the conclusion that these physical features seem to be a subdivision of the
dvattimsa-mahapurisa-lakkhana.

This chapter examines a historical evolution of the concept of ‘eighty
minor bodily marks’ (aiti-anuvyaiijana) of the Buddha and attempts to
contextualize it in terms of the apotheosis of the Buddha in Theravada
Buddhism.

' Endo, T. [1997, 2002]: 1-47.

13
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II. Occurrences in the canonical texts

In the Pali tradition the term anuvyasijana (minor or secondary bodily marks)
is found in late canonical texts like the Buddhavamsa (XXI v 27: anu-
vyaiijanasampannam dvatimsavaralakkhanam) and the Apadana;® the latter
specifies the number ‘eighty’ (asitimvyarijana) (eighty [physical] attributes).
The question of whether the term anuvyasijana (minor or secondary bodily
mark) or vyaiijana (attribute) was actually found in these two places of
reference from the time they were composed or was a later interpolation,
requires thorough textual investigation and analysis — this will be
addressed later in the chapter. It is believed that a Sanskrit Buddhavamsa
existed,® which cannot definitively be said to belong to the Theravada
School. Hirakawa, too, endorses this view with a comment that the common
biography of the Buddha was shared among different schools.* It seems
very likely, therefore, that the common sources upon which the compilation
of the Buddha’s biographical literature was based were known to the
Theravadins as well.

Though the Apadana seems to be the first Pali text in the Canon to use the
exact number ‘eighty’ (asiti), it is in the Milindapariha that the word asiti-
anuvyarnijana is employed in a more technical sense, the sense in which
later texts often use it: ‘Bhante Nagasena, Buddho dvatimsamahdapurisa-
lakkhanehi samanndgto asitiya ca anubyanijanehi parirarijito suvannavanno
kaficanasannibhattaco byamappabho’® (Miln 75). This reference is found
in the portion of the Milindapariha that is usually considered ‘early’,
as a Chinese parallel under the name of the Nagasena Bhiksu Sitra (FF %tk
f.#8) is available.’ Similarly, another post-canonical text, the Petakopadesa,

Ap 1156, v 3: ‘Buddho loke samuppanno, tam vijanatha no bhavam; asitimvyaiijana
nassa battimsavaralakkhana; vyamappabhdajinavaro adicco va virocati.’

3 Thomas, E. J. [1953]: 172.
4 Hirakawa, A., trans. Paul Groner [1993]: 263.

5 T 1670A & B. (T 32 700c =T 1670A: EH M ARk, #hAA =+t +4EFH, %
LEHAYI. LT, BEFZ T ARG Y, FALELY. ; T 32 716a
=T1670B: EHL M Ak, b % FA =+ A N\+THIF G F o EH Y. FRZHh
FH =TT EH 2 EA LR, ) It is believed that this parallel portion
represents the earliest portion of the Milindapariha; according to the PTS edition,
this portion is said to be up to page 89, with the remainder (i.e., 90-420) being later
additions. But since the present Pali commentaries cite the Milindapariha or the names of
the thera Nagasena and the king Milinda, and also since the text itself (Miln) is believed
to have been composed from the 1 century BCE on (see footnote 6 below), we may
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belonging to almost the same period as the Milindapaiiha has the stock
phrase: asiti-anubyarijana-byamappabha dvattimsavaralakkhana-samujjalam
sariram (Pet 240). This implies that around the beginning of the Common
Era,’ the notion of the ‘eighty minor bodily marks’ of the Buddha was already
in vogue. Once this notion gained legitimacy in the Buddha’s biographical
literature, it was invariably included in the list of the Buddha’s physical
attributes. The only disparity between the early canonical texts and the later
ones is that the term dvattimsamahapurisalakkhana is common to both the
Buddha and the universal monarch (cakkavattiraja), while the ‘eighty minor
bodily marks’ are the physical characteristics of the Buddha alone.”

III. Origins of the notion of asiti-anuvyainijana

III-a. Pali sources

As observed earlier, the Pali tradition, as in Bv, Ap, Miln or Pet, does not
provide a detailed list of the eighty minor marks, certainly up to the time of
the commentarial period. We have noted that references in the Canon to the
word asiti-anuvyarijana in its technical sense are all from texts whose dates
of compilation are uncertain, or at least belong to a period later than the four
major nikayas and early texts of the Khuddaka-nikaya, such as the Dhamma-
pada, Sutta-nipata, Thera-theri-gathda, and so on. This seems to be confirmed
by Nagarjuna (ca. 150-250 CE) in his Mahdaprajiiaparamita-sastra (X% B
s@: T no. 1509), where he states that the ‘eighty minor bodily marks’ of the
Buddha are not found in the Tripitaka.® Such an observation in a literary work
implies that the notion itself began unaided and cannot be traced historically
to the earlier texts in the Pali tradition.

surmise that such citations were made after the 1* century BCE through about the
early 4" century CE, very likely, in the literary genre known as the Maha-atthakatha.
According to my investigation, by about the 1% century BCE, the so-called atthakatha
(in the singular), often found in the present Pali commentaries and the basic sources
for their translations and editions, came to be a written manuscript, and anything that
was incorporated belonged to the Mahda-atthakatha. See Endo, T. [2013]: 17-45.

¢ Cf. Mizuno, K. [1996]: 185-241.
Unlike the dvattimsamahapurisalakkhana, the physical marks that include later

additions such as the asiti-anuvyainijana, byamappabha, and satapuiiiialakkhana are
customarily attributed to the Buddha and never to the cakkavatti king.

8 T 25,255C: ok Biis A\ +HE45, @ =& F #&, See also Kawamura, K. [1975]: 201;
2 A K #3 (Mochizuki Buddhist Dictionary), 4213.
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In the Pali commentarial literature, the Madhuratthavilasini (BvA) —
whose authorship is ascribed to Buddhadatta, a 5" century contemporary
of Buddhaghosa — enumerates the following four marks: 1) tambanakha
(copper-colored nails), 2) tunganakha (long nails), 3) siniddhanakha (glossy
nails), and 4) vattangulita (rounded fingers) (BvA 247).° The Theragatha-
atthakatha, a work belonging to the Paramatthadipant (Pd) of Dhammapala,
junior to Buddhaghosa by about a century or so, gives only two: 1) tambanakha
and 2) tunganakha (ThagA 111 46—47). That some of these items were known
to the Theravadins is further reinforced by, for instance, Buddhaghosa’s
refutation of the view that the fingers and toes of the Buddha were webbed
(jalahatthapado ti na cammena patibaddha-angulantaro) (DA 11 446). E. J.
Thomas,' too, suggests that Buddhaghosa knew about the mark described as
“four fingers and five toes of equal length’ (catasso hatth’ anguliyo paricapad’
anguliyo eka-ppamanda honti) (DA 11 446-7). This physical mark is very
similar to the third of the eighty marks listed in the Mahaprajiiaparamita-
sitra (KAE K B % % 42 translated by Xuanzang into Chinese between 660
and 663) (T 6 968a-969a)."' Such references to some of the ‘eighty minor
bodily marks’ of the Buddha in the Pali commentaries are a clear indication
that the detailed items included in the list of ‘eighty’ were known to the
Theravadins probably before the time of the Pali commentarial literature.
It is in the later periods that both Pali and Sinhalese works began to include
them, and as such, the list is found in works like the Milindatika (MilnT
17-18) and the Jinalankara-tika (Jinalankaravannana) (JinalT 198)'? in Pali

° See Horner, I. B. [1978]: 352. The SHB edition (204) is the same as the PTS editions.
However, the Burmese Chatthasangayana edition (290) [the digital version by
Vipassana Centre] gives the following: tambanakhatungandasavattangulitadihi asitiya
anubyaiijanehi sampannam, i.e., tambanakha, tunganasa (long or pointed nose?),
and vattangulita.

1 Thomas, E. J. [1993]: 222.

I See Kawamura, K. [1975]: 201. The third item reads: #-% F 2 &4 £ , 03545 M
B AE ARKSE =, (T 6968a).

12 See Milindapariha-tika [1961]: London: PTS, 17, footnote 1. The list in the text
is said to have followed that of the Jinalankara-tika, as follows: ‘Tam pakatam
asityanubarijanasuriapam na pakatam jinalankaratikayamyeva dagatam. Tasma tam
dassayissama. Katamani asityanubyanjananani?  Citangulita, anupubbangulita,
vattangulita, tambanakhata, tunganakhata, siniddhanakhata, nigulhagopphakata,
samapddata, ... , sunilakesatd, dakkhinavattakesata, susanthanakesata, siniddha-
kesata, sanhakesatd, alulitakesata, ketumalaratanacittata.’ Von Hinlber ascribes
MIIT to the year 1474 (15" century) and JinalT to 1156. See von Hiniiber, Oskar
[1997]: §180 & §407.
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and the Dharmapridipika (Dhmpdp 13 )% in Sinhalese.'*

Pertinent questions to address here would be: (1) when and where did the
notion of the ‘eighty minor bodily marks’ of the Buddha originate? and (2)
which Buddhist school initiated the enumeration of the eighty items? It must
be borne in mind that the issues concerning the times of origin of the notion
itself and of the detailed list may be two different propositions.

Though the term anuvyaiijana occurs in works like the Buddhavamsa and
Apadana, followed by the Milindapaiiha and Petakopadesa in the Pali
tradition (all of which seem to predate most of the Sanskrit sources), this does
not necessarily imply that they represent the earliest references to this
concept, since the question regarding the final composition of both Bv and
Ap remains unresolved.'® The so-called original portions of the Milindapaiiha
are said to have been composed by about the 1% century BCE,!® and the
Petakopadesa a little later.'” The Pali commentaries of BvA and ThagA are
the next generation of sources to mention at least a few of the items. The next

13 Godakumbura ascribes the period of Gurulugdomi, the author of the Dharmapradipika,
to a period in the 12" or 13" century CE. See Godakumbura, C. E. [1955]: 5.

In his dictionary, Edgerton attempts to reconstruct what may have been the original
list based upon the works of the Lalitavistara (106.11 ft.), Mahavastu (11 43.8 ft.),
Mahavyuppatti (268 tf) Dharmasamgraha (84), and Dharmapradipika (13 f.), while
admitting that there are variants. His list reads: (1) (@)tamra-nakha, (2) snigdha-nakha,
(3) tunga-nakha. (4) vrttanguli, ... See Edgerton, F. [1993]: 34. His reconstructed list
resembles that of BvA, as shown above, except that the positions of (2) and (3) are
reversed. Similarly, Yasomitra’s Abhidharmakosavyakhya gives the following
items in defining anuvyanjana: anuvyamjana-sampad iti. vrttamguli-tamra-tumga-
nakhatv’adinam asiter anuvyamjananam sampat’ (Wogihara, U. [1936, 1971, 1989]:
650[?] 22-23.

5 The fact that Bv and Ap belong to the Khuddaka-nikaya does not guarantee their
antiquity — the assertion that they were earlier in composition than the old Sinhalese
commentaries starting from the 3™ century BCE, when Buddhism was introduced to
Sri Lanka, is likely untenable. We know that the Dighabhanakas were not in favor
of including both Bv and Ap in the Khuddaka-nikdya, as found in the Sumangala-
vilasint (DA 1 15). We know also that the Khuddaka-nikaya itself as a collection of
(15) texts was not in existence when the Sthala-atthakatha were compiled. This may
be verified, for instance, in the sequence in which the nikayas disappeared in the
‘Disappearance of the true Dhamma’ (saddhamma-antaradhana) (see Endo, T. [2013]:
123-142, especially 130 f.). This uncertainty is the very reason to question whether
the origins of the notion rest with the Theravada School or with other schools of
Buddhist thought.

16 Mizuno, K. [1996]: 185-241 (specially 240).
17" Cf. Mizuno, K. [1997]: 119-148 (specially 146).



18 CHAPTER 2 — THE BUDDHA’S EIGHTY MINOR BODILY MARKS

question to consider is whether the references to the four items in BvA or the
two in ThagA were in the old Sinhalese commentaries (Sthala-atthakatha),
based upon which the Pali BvA and ThagA were translated and edited
by their respective commentators. If they were already in the Sinhalese
commentaries, which was compiled from the 3™ century BCE on, then the
references to some of these detailed items in the list of ‘eighty’ may indicate
that such a list existed around the same time. However, the 3™ century BCE
is unlikely as the lower time limit for the compilation of Bv and Ap;'® in this
case, it should be inferred that even the notion of the ‘eighty minor marks’ of
the Buddha would have certainly arisen after the 3™ century BCE, in other
words, after King Asoka’s time. It is, however, also quite possible that the
notion of the standard attributes of the Buddha, including dvattimsamaha-
purisalakkhana, asiti-anuvyanjana, and byamappabhda, would have been well
established by about the 1* century BCE, by which time the original portions
of the Milindapaiiha had been compiled. They are more or less used as
a cliché.!” The naming of such characteristics in widespread sources is a good
indication that the notion and, perhaps later, the list were introduced at a late
period in the development of Buddhology.

8 Tt is believed that the Bv and Ap belong to a later period in the Pali canonical
chronology. For instance, based on the types of meters used in the texts of the
Khuddaka-nikaya, Warder concludes that texts like Ap and Cp belong to the period
of decline of mattachandas meters and places them at about the 1% century BCE.
See Warder, A. K. [1967]: §193, 303, where a table places Ap in the 1* century BCE
and Bv in the 2™ century BCE). See also Mayeda, Egaku [1964]: 765-770, in which
he traces the history of research on Ap, Bv and Cp.

Bv XXl vs. 24 & 27: ‘Tassapi byamappabha kdya diva rattim nirantaram; anubyarijana-
sampannam dvattimsavaralakkhanam; sabbam samantarahitam nanu ritta sabba-
sankhara...’; Ap 1 156: ‘... asitimvyanjand nassa battimsavara-lakkhana, vyamap-
pabhajinavaro adicco va virocati’; Miln 75: ‘Buddho dvatimsa-mahdapurisa-lakkhanehi
samanndgto asitiya ca anubyarijanehi pariraiijito suvannavanno karicanasan-
nibhattaco byamappabho’; Divyavadana: 4. Brahmanadarikavadana: ‘bhagavantam
dvatrimsata mahdpurusalaksanaih samalamkrtamasityanu-vyanijanai virdjitagatram
vyamaprabhalamkrtam ..." (similar expressions are also found elsewhere in the text);
Avadanasataka: Ch 1: ‘bhagavattam dadarsa dvatrimsata mahdapurusalaksanaih
samalankrtamasitya — canuvyaiijanair  virdgjitagatram  vyamaprabhalankrtam
suryasahasratirekaprabham jangamamiva ratnaparvatam samattato bhadrakam)|
dastva...’ (similar expressions are also found in the chapter called Asokavarnavadana);
Lalitavistara 18:  ‘dvatrimsacca  mahapurusalaksanani  asitiscanuvyanjanani
vyamaprabhatda ca...’; Mahavastu 1 38: ‘evam dvatrimsatmahapurusalaksanehi
samanvagato bhaveyam asitihi anu vyamjanehi anuvirdjitasarivo astadasavenikehi
buddhadharmehi samanvagato dasahi tathagatabalehi balavam caturhi vaisaradyehi
visarado...” These are some sample expressions; similar expressions are recorded in
many places in the Sanskrit sources. See Edgerton, F. [1993]: 34.



CHAPTER 2 — THE BUDDHA’S EIGHTY MINOR BODILY MARKS 19

Nevertheless, as far as the Pali sources are concerned, we may calculate the
lower time limit for the emergence of the notion and the list of the eighty
minor bodily marks of the Buddha based on the chronological and literary
milieu in which the present Pali commentaries were formed. Accordingly,
it appears likely that the detailed list would have already been in existence
in and around the time of King Vasabha (65-109 CE): it is believed that
the major portions of the Sthala sources for the Pali commentaries were
completed around this time, with some minor additions made through about
the early 4" century CE, given that King Mahasena (276-303 CE) is the last
king to be found in the present Pali commentaries.”” Moreover, since the
Samantapasadika (VA 111 519) contains only one reference to King Mahasena
(Mahdasenaraja), it is more likely that the detailed list was available by about
the mid-2" century CE.

III-b. Sanskrit sources

Given that our inference is not far from the historical truth, we now examine
some of the Sanskrit sources. The earliest Sanskrit sources that refer to
the idea of the Buddha’s ‘eighty minor physical marks,” in addition to the
canonical concept of his thirty-two physical characteristics, may perhaps
be the Prajiiaparamita literature, which has some of the earliest extant
Sanskrit texts. Edward Conze believes that this literature begins between
100 BCE and 100 CE.* The A4stasahasrika prajiiaparamita found in Chinese
translation as Daoxing banruo jing {847 #% % 42 translated by Lokaksema of
the 2™ century CE is one such text. This proves that the original Sanskrit
Astasahasrika prajiiaparamita should belong to a period earlier than the
2" century. The text likewise makes two references to asity-anuvyaiijana,
along with other important physical features of the Buddha, such as kayasya
suvarpavarnatd, dvatrimsacca mahapurusalaksanani, and vyamaprabhata.*

2 See Mori, Sodo [1984]: 466.

2 Williams, Paul [2009]: 48. Williams also cautions that ‘it is not possible at the present
stage of our knowledge to make very many certain statements concerning either the
origins or the development of the Prajiiaparamita literature.” Op. cit., 47.

2 Astasahasrika prajiaparamita (Digital Sanskrit Buddhist Canon by University
of the West): 30 sadapraruditaparivartastrimsattamah: ‘kdyasya suvarnavarnata
pratilabdha | dvatrimsacca mahapurusalaksanani| asitiscanuvyanjanani | vyama-
prabhatd ca,” or ‘anuttaram samyaksambodhimabhisambudhya suvarnavarnam ca
kayam pratilapsyamahe | dvatrimsacca mahapurusalaksanani asitim canuvyanjanani
vyamaprabhatam ca... .’
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The Chinese translation, Daoxing banruo jing {8AT A& 4%, contains a similar
expression: /34 =+ =48\ +4%4F (T 8 471a). Nevertheless, neither the
Sanskrit nor the Chinese version provides detailed items for inclusion in the
list of ‘eighty’. This may suggest that the upper time limit for the occurrence
of the word asityanuvyarijana in Sanskrit was not earlier than the 1% century
BCE or 1% century CE. The Prajiiaparamita literature is generally believed to
have had a close association with the Mahasanghika school of Buddhism.*

Edgerton gives three Sanskrit sources containing references to this notion
and the detailed list: the Lalitavistara (Lal 106 ft.), the Mahavastu (Mtu 11
43 ff.),** and the Mahavyutpatti (Mhvyut 268 ff.).>® The Lalitavistara’s list,
for instance, begins with tunganakha, tamranakha, snigdhanaka, vrttanguli,
anupirva-citranguli, gidhasira, giidhagulpha, ...*° The Chinese version,
Puyao jing 5# 4% (T no. 186), translated by % 743 (Dharmaraksa) in 308 CE,
provides the term but not the list.>” On the other hand, a later translation, Fang
guang dazhuangyan jing 7 F& X 5 #E (T no. 187) by Dipoheruo (*Divakara)
2T B of the Tang period (618-922 CE), lists eighty minor marks of the
Buddha.® It is, however, believed that this text (T no. 187) was ‘altered so
much in later times.”* The Maha-vastu also provides a list of eighty minor
characteristics, such as: tunganakha, tamranakha, snigdhanakha, vrttamguli,
citramguli, anupirvacitramguli, nirgranthisira, gudhasira, gidha-gulpha,
and so on.** The original date of composition of these Sanskrit texts is

2 See Guang Xing [2005]: 66 and footnote 75 thereof.
2 Cf. Ven. Wimalaratna, B. [1990?]: 30.
2 See Edgerton, F. [1993]: 34. Cf. Ven. Wimalaratana, B., op. cit., 30.

% Lalitavistara: ‘janmaparivartah saptamah: ‘katamani ca maharaja tanyasityanu-

vyaiijanani? tadyatha-tunganakhasca mahardja sarvarthasiddhah kumarah | tam-
ranakhasca snigdhanakhasca vrttangulisca anupirvacitrangulisca giudhasirasca
giidhagulphasca ghanasamdhisca ...." (Digital Sanskrit Buddhist Canon by University
of the West (www.dsbcproject.org). Original text edited by Vaidya, P. L. [1958]).

7 T 3 532b: MBREIFHAFTM, Z+A ATH#EF EF LM ELE, £HHE
AT, 13 8 Kb,

% T 3 557b-c: ANTAEGFH, —H F %45 F oo & dAe, =45 Thodrsn, =445 FHE,
wWEFIHE, BEF IR, SEFIHONEE, LEF S, AFFER
W, AEFHRBE.... ETAEEREL, L T<E5E . LT LERZE LTAEH
AR F, T AEHRR NTEEAHCHS SHhem, KT, AZFATE
IF o F AR RN TS FRARLEERFTH SRR ZER,

¥ Hirakawa, A. trans. Groner, Paul [2007]: 265.

30 Mahavastu 11 43: ‘buddhanam bhagavatam asity anuvyamjanani asi || buddhanam

bhagavatam tunganakhda tamranakhda smigdhanakha vrttamgult ca citramguli ca
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uncertain. For instance, the Lalitavistara, a work belonging to the Sarvasti-
vada school,’! should be earlier than 308 CE. The Mahavastu, a work of the
Lokottaravadin sub-sect of the Mahasanghika school, is more complex in its
composition. It is generally thought that the text was compiled over a long
period of time from about the 2™ century BCE to the 3™ or 4" century CE.*
Based on these observations, it may be surmised that the list of eighty minor
bodily characteristics of the Buddha was available at least before the 3™ or
4" century CE.

IV. Was the notion introduced first, followed by the detailed list?

The proposition that the notion of the Buddha’s eighty minor bodily marks
may have originated before the detailed list becomes more demonstrable
if the mention of the term is closely examined chronologically. In the Pali
tradition, even if Bv and Ap are disregarded because of questions over the time
of their composition, we have still the Milindapariha, whose original portions
are said to go back to a period before the 1% century BCE. The earliest
reference to the term in Sanskrit literature may be in the Astasahasrika
prajiiaparamitd, as seen above. Chronologically, this may be followed
by the Avadanasataka, which Winternitz ascribes to the 2™ century CE.*
According to Winternitz, the Divyavadana as a whole collection belongs to
a period not earlier than the 4" century CE.** The Lalitavistara (3™ century
CE and the Mahavastu (before the 4" century CE as the whole collection) are
two of the early Sanskrit sources that mention the list of the ‘eighty minor
marks.’ This again would make it possible to infer that it was the Pali tradition
which employed the notion of eighty anuvyarnjana (minor or secondary bodily
marks of the Buddha), as an extension of the dvattimsa-mahapurisa-lakkhana.
It should, however, be remembered that a common biography of the Buddha®

anupirvacitramgult ca | nirgranthisira ca gidhasird ca gidhagulpha ghanasandhi ca
avisamasamapdada ca | buddha bhagavanto pratiparnavyamjand ca samantap}jabha'
ca mrdugatra ca visadagatra ca ..." (Mahavastu-Avadana based on the ed. by Emile
Senart, 3 vols., Paris 1882-1897 (gretil.sub.uni-goettingen.de/gretil/1 _sanskr/4 rellit/
buddh/mhvastuu.htm).

31 See, for instance, Hirakawa, A., trans. Groner, Paul [2007]: 265.

32 Bhikkhu Rahula, Telwatte [1978]: 16.

3 Winternitz, Maurice [1983]: 268.

% Tbid. 274.

3 For instance, Thomas states that there was a Sanskrit version of the Buddhavamsa.

Thomas, E. J. [1953]: 172.
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was compiled and would have been used by different Buddhist schools. If this
was the case, it may be expected that the notion and references thereto in the
Buddhist literature may have been concurrent in both the Pali and Sanskrit
traditions, in other words, among different Buddhist schools. It seems probable,
as discussed above, that the popularity of the notion of the Buddha’s ‘eighty
minor bodily marks’, in addition to the earlier concept of the thirty-two physical
characteristics of a great man, was in place by about the 1* century BCE.
All the evidence previously cited therefore points to the possibility that both
the notion and the word asiti-anuvyarijana would have been introduced first,
followed by the detailed list.

V. Chinese agamas and their relation to the origin of asityanu-
vyafijana

Turning our attention to Chinese agama texts, three agama texts — Dirgha-
agama (& 248, Samyukta-agama (¥ 12 42), and Ekottarika-agama (3§
& [ 448 ) — refer to the term asity anuvyaiijana (/\+#24F). The Dirgha-
agama (& ¥2-#2) includes the term in the famous Mahaparinirvana-sitra
(AT 42), translated by #hF¢F 4 (Buddhayasas) of the Dharma-guptaka
school and Zhu Fonian Z# 4, as follows: =+ =N\ +E4FiE & LT
(T 1 12b). Both translators belong to a period around the 4"-5% century.
Interestingly, a Sanskrit version bearing the name Mahaparinirvanasitra,
edited by Ernst Waldschmidt in 1951,% does not show any correspondence
to the word asity-anuvyarijana. This may be an indication that the Chinese
translators added the term in their translation. The Samyukta-agama (%7
4-%2) has one reference: A =T =AM N\+4E%4F, miEE (T 2 166¢c) and
its translator Gunabhadra (KARSKFE%E) also belongs to the 5" century.
The Ekottarika-agama (3% % 772-%) has several references to the term
similar to the following: A =+ =48\ 14245 (T 2 599a). This text also
belongs to a late period. While they are translations of the dgama texts, this
does not prove that their Sanskrit originals contained the term; nor have any
Pali discourses corresponding to these Chinese translations been identified
so far. It is therefore difficult to make use of the Chinese agama texts in
relation to the origins of asity-anuvyarijana.

3 Das Mahaparinirvanasiitra, ed. Ernst Waldschmidt, Berlin: teil 1-3, 1950-1951.
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VI. Concluding remarks

Our attempt in this chapter has been to examine sources in Pali, Sanskrit,
and Chinese with the hope of arriving at a more intelligible chronological
sequence in the development of the notion and the detailed list of the
Buddha’s ‘eighty minor bodily marks’ (asiti-anuvyarijana). This concept can
be said to constitute the second stage of apotheosis of the Buddha in terms
of his physical attributes, with the dvattimsa-mahapurisa-lakkhana as the
earlier stage.

Bv, Ap, Miln, and Pet may be the earliest sources in the Pali tradition to refer
to the notion of the Buddha’s ‘eighty minor bodily marks’ without any further
elaboration. It is only in the Pali commentaries (BvA and ThagA) that ‘four’
or ‘two’ items in the list of eighty are enumerated. The Pali commentators
Buddhadatta and Dhammapala, in their respective works, would not have
been responsible for their insertion, since no evidence is available to the
contrary. Our survey indicates that the notion may have emerged by about
the 1* century BCE as in the Pali tradition and the Astasahasrika prajiia-
paramita, and that a detailed list was in existence before the 3™ century CE,
as in the Lalitavistara. Moreover, if such a list emerged or was available
in the 2™ or 3™ century, probably not in the Theravada School, it is likely
that those responsible for the compilation of the Sthala commentaries had
incorporated therein some items from such a list. It is also very likely that
they were made in the genre of literature called the Maha-atthakatha
Whether there were indeed ‘eighty’ items from the very inception or the
list began with a few and later expanded to ‘eighty’ is another matter to be
resolved. It is, however, likely that the list would have had eighty items
from the very beginning, as all the Sanskrit sources and Chinese translations
that include the list give the number ‘eighty’. Why the Theravadins did not
provide the full list of ‘eighty’ items as in the Sanskrit literature also remains
mysterious, unless we consider that the notion, together with the eighty items
themselves, might have been well known even among the Theravadins,
and as such, they did not consider it necessary to list them — at least through
the end of the commentarial period.

At present it is not possible to determine which school of Buddhist thought
was the first to enumerate the eighty items, though some believe that the
notion and the list originated with the Mahasanghika School.®® As shown

37 Endo, T. [2013]: 33-45.
3% Guang Xing [2005]: 66.
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above, sources belonging to the Sarvastivada (Lalitavistara, Avadanasataka,
and so on), Lokottaravada (Mahavastu), and Mahasanghika (Prajiaparamita
literature) provide clear indications that the notion was not necessarily the
product of the Mahasanghika School alone but was shared among the various
Buddhist schools, including the Theravada School. This would in turn lead to
our further inference that there existed, as is generally accepted, a common
source or sources from which different Buddhist schools derived the notion
of the eighty minor physical marks of the Buddha and the details thereof.



THE BUDDHA IN THE PALI EXEGETICAL LITERATURE

Chapter 3

The Buddha’s Fathom Long Halo (Byamappabha) and
Rays (Ramisi)

I. Introduction

The byamappabha (fathom long halo) is a physical attribute of the historical
Buddha Gotama. It is often discussed together with another of his physical
attributes, called ramsi (rays). It is believed that these concepts began to
gain prominence from about the time of the post-canonical literature.!
Their origins, however, can be traced to the canonical texts. In the process
of the Buddha’s apotheosis, his physical marks and attributes increased,
beginning with the concept of mahapurisa (the ‘thirty-two physical marks
of a great man’). Sporadic references to different parts of the Buddha’s body,
including his skin color or complexion, are found in the canonical texts. In one
narrative, Pukkusa, once a disciple of Alara Kalama, presents a pair of golden
robes (sirigi-vanna) to the Buddha. Ananda exclaims that the robes given
by Pukkusa lost their luster when worn by the Buddha as the Buddha’s skin
(chavi-vanna) was so exceedingly clear and bright (D II 133).2 The Therigatha

' See Encyclopedia of Buddhism, vol. II. 1966: 380.

2 D Il 133: ‘Atha kho ayasma anando acirapakkante pukkuse mallaputte tam

singivannam yugamattham dharaniyam bhagavato kayam upanamesi. Tam bhagavato
kayam upanamitam hataccikam viya khayati. Atha kho dayasma anando bhagavantam
etadavoca — “acchariyam, bhante, abbhutam, bhante, yava parisuddho, bhante, tatha-
atassa chavivanno pariyodato. Idam, bhante, singivannam yugamattham dharaniyam
bhagavato kdayam upandamitam hataccikam viya khayatt ”’ti.” The Chinese translation
(#EAT4E) relevant to this reads: ‘FT#S AT B A& v o, 4o SR R Bp B 2 A
FE ANETARMERLRE, FRAFDEAN, THLTKA DL,
TERAF =T 25 ARG RSO EAFE N e PRERERF L, XLF6
Faaths, AXRAF—FTEF AGABLEw L, FETE BHALE.
(T 119 b-c) ([‘Ananda thought to himself] “I have been attending on [the Master]
for the last twenty-five years. I have never seen the World-honored One’s complexion
so bright and shining like gold.” ) D II 134 continues that there are two occasions
on which the Buddha’s skin becomes clear and exceedingly bright: 1) on the night
the Buddha attains full enlightenment, and 2) on the night of the attainment of his
passing away: (Dvisu kho Ananda kdlesu ativiva Tathagatassa parisuddho hoti chavi-
vanno pariyodato. Katamesu dvisu? Yaii ca Ananda rvattim Tathdagato anuttaraim

25
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also refers to the Buddha’s golden-colored skin (hemavannam harittacam)
(Thig 333). There is also a reference to this feature in the list of ‘thirty-two
bodily characteristics of a great man’ (dvattimsa-mahapurisa-lakkhana),
which states that skin of the ‘great man’ is ‘golden-colored and resembles
the color of gold’ (suvannavanno hoti kasicanasannibhattaco) (D TII 159).2
Further, the Buddha is said to have once revealed his golden-colored body
(suvannavannam kayam vivari) before the assembly (M I 233).* These stories
show that the Buddha is believed to have had special characteristics, different
from others including arahants> With this backdrop, it is not difficult to
imagine that such references to the Buddha’s physical body in the Canon
would be the precursor for the later development of the more elaborate
physical attributes of the Buddha, including the idea that the Buddha had
a ‘fathom long halo’ (byamappabhd) and ‘rays’ (ramsi) radiating from
his body.

This study attempts to critically analyze the historical evolution of the
Buddha’s byamappabhd and ramsi (or rasmi), mainly in the Pali sources.
It also examines the various aspects of these and other, related, terms in the
Pali commentaries and other sources, with a view to gaining a bird’s-eye view
of the concepts and their development in the apotheosis of the Buddha.

sammdasambodhim abhisambujjhati, yai ca rattim anupadisesaya nibbana-dhatuya
parinibbdyati). The Chinese text #4748 has the following corresponding passage:
BhETHA B &, R R EH BT, —H R L E R,
BB JE e A AR B, (T 1 19¢).

Cf. Wimalaratana, B. [1990 (?)]: 97 f. The corresponding Chinese translation reads as
follows: ‘4% kK KA F 34, &40 % &4 (‘The great man has a golden-colored body,
its color like that of well-polished pure gold’) (F T4« =+ =#4842: T 1 494a).

*  The corresponding Chinese translation reads: # B #38 , 7 X & &, 408 % 2249, 2009
. kA AR B Ao e — £ VAR, (T 2 36b) (‘At that time the Blessed One,
in that great assembly, took off his upper robe and bared his chest, [saying]: “Try
to see if you could stir a single hair of the Tathagata.” ’) Trans. Analayo, Bhikkhu
[2015]: 73. As the passage above shows, there is no indication of the Buddha’s golden-
colored body (suvannavannam kayam) in the Chinese translation.

In reference to the above anecdote (D II 134), Rhys Davids states that it was the
commencement of the legend which afterwards grew into an account of an actual
‘transfiguration’ of the Buddha. See T.W. & C.A.F. Rhys Davids 1984: 146, footnote 1.
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II. Canonical and post-canonical references

The supposed first reference to the ‘fathom long halo’ in the Pali tradition
is in the Buddhavamsa (Bv XXI v.24: Tassa byamappabhd kayd) and
the Apadana (Ap 1 156: byamappabho jinavaro ddiccova virocati) of
the Khuddaka-nikaya. The Milindapaiiha also mentions that the Buddha
possesses golden-colored skin (suvanna-vanna)® and a fathom long halo
(Miln 75). The notion of ‘skin like gold’ is traceable to the canonical texts,
but the notion of the Buddha’s fathom long halo appears to be post-
canonical.” The term pabha (radiance) is used independently at A 1 139,
where four kinds of radiance are referred to: (1) of the moon (candappabha),
(2) of the sun (suriyappabha), (3) of fire (aggippabha), and (4) of wisdom
(paninapabha). The radiance of wisdom surpasses all others (Etadaggam,
bhikkhave, imasam catunnam pabhanam yadidam panniapabha). Interestingly,
synonyms of pabha are mentioned in the same discourse, as abha, aloka,
obhasa, and pajjota (A 11 139), classified in the same way as pabha.
Pabha, in the sense of light or radiance, is also frequently found in the Canon.
It is said, for instance, the light or radiance of all the stars does not equal
a sixteenth of the radiance of the moon (ya kaci tarakaripanam pabhda, sabba
ta candimappabhaya kalam nagghanti solasim) (S 111 156, V 44; A 111 365,
V 22; 1t 20). All these references imply that the early canonical texts contain
no direct allusion to a ‘halo’ at the back of the Buddha’s head, as often
depicted in imagery, and that such a halo was a fathom long (byama).

The Buddha is also said to issue rays (ramsi) from his body. The term ramsi
is found in the Buddhavamsa, in a description of the Buddha as possessing
‘a hundred rays’ (sataramsi) (Bv 1v. 15, VIl v. 24, VIII v. 25, X1l v. 2, XIX v. 22,
XXVIv. 25). Commenting on this word, its commentary Madhuratthavilasint
defines it as ‘him of a thousand rays like the sun’ (sahassaramst va adicco
viya) (BvA 36). Similar descriptions are also found in the Vimanavatthu, where
again the Sun is qualified as having a thousand rays (suriyo ... sahassaramsi)
(Vv 51: Sesavativimana v. 2). The word is also included in the following places
as well: Vv 78, v.5: suriyassa ramst (Revativimana); 92 v. 277: sahassaramst
(Cilarathavimana); 94 v. 5: sahassaramsiko (Maharathavimana). These
examples suggest that the word ramsi may not be so early, but was certainly

¢ Suvannavanna is, of course, the eleventh physical characteristic of a great man
(mahapurisa).
7 See Encyclopedia of Buddhism, vol. II. 1966: 380. One may argue that the Buddha-

vamsa and the Apadana are texts belonging to the Khuddaka-nikaya, but there is
some doubt as to their final formation as we have today.
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in use before the Milindapariha and is likely to have preceded the concept of
the Buddha Gotama’s fathom long halo (byamappabhd).

III. Commentarial use of the terms byamappabha and ramsi

The commentaries are usually silent on definitions and explanations of the
term byamappabha,® though the word is used almost habitually as part of
the collective description of the Buddha’s physical endowments, together
with the other two, namely, ‘the thirty-two bodily characteristics of a great
man’ (dvattimsa-mahapurisalakkhana) and ‘the eighty minor marks’ (asiti-
anuvyafijana).’ Sarirappabha (bodily radiance) is likened to byamappabha in
several places in the commentaries.!® However, the former term is generally
used to describe ‘light or radiance emanating from the Buddha’s body,” with
differences in measurement among various past Buddhas. A well-known
anecdote in this regard relates how the Buddha Mangala comes to possess
radiance that spreads to the end of the universe. When he was the Bodhisatta in
his penultimate birth, like Vessantara for the Buddha Gotama, the Bodhisatta
Mangala gives his two children to Yakkha Kharadathika, who devoures them.
When he sees the Yakkha’s mouth dripping with blood like flames of fire,
he makes a firm resolve that in the future his rays will be as bright as the
blood."" As a result of this resolve, the Buddha Mangala’s rays remained
suffusing the ten-thousand world system (... sarirappabhda niccakalam

8 E.g., DATII918,972; MATI 167; SATII 48; ItA 1 10; JAT89; VvA 213, 323, BvA 41,
87, etc. Later texts, however, provide some definitions; for instance, the Vimativinodani-
tika (Be) 1 90 has the following: ‘yato chabbannaramsiyo taldakato matikayo viya
nikkhamitva dasasu disasu dhavanti, sa yasma byamamatta viya khayati, tasma
‘byamappabha’ti vuccati’ (Wherever the six colored rays ... emanating like a mass
of water from the water reservoir, disseminate into ten directions, and that measures
a fathom long. It is therefore said ‘fathom long halo’). This passage shows that the
Buddha Gotama’s halo consists of six rays (chabbannaramsiyo).

AA 1 91: ‘Dvattimsa mahapurisalakkhanani asiti anubyaiijanani byamappabhati
sabbam paripunnameva hoti’; Miln 75: ‘mahardja, bhagava dvattimsamaha-
purisalakkhanehi samannagato asitiva ca anubyaiijanehi parirafijito suvannavanno
karicanasannibhattaco byamappabho’; DA 111 918: ‘bhagavato asitianubyanijanani
byamappabha dvattimsamahdapurisalakkhanani’; also at DA 111 972; MA 'V 46; BvA
41; etc.

E.g., ApA 34: ‘Mangalassa pana bhagavato pubbapatthanavasena anniesam byam-
appabhd viya sarirappabha niccameva dasasahassilokadhatum pharitva atthasi’;
BvA 143; JA131; DhsA 32; etc.

' BvA 143.
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dasasahasst lokadhatum pharitva atthasi).”> The commentaries state that
the extent of the rays depends on the wishes made by individual Buddhas
(yo yattakam icchati, tassa tattakam gacchati).® Thus, it is recorded that
a fathom long halo and the rays eighty hands (hattha) in length are equal to
each other (vvamappabha asitippabhd va sabbesam samand). An infinite ray
(anantappabha) goes far (diiram gacchati) or near (asannam), or the distances
of one gavuta, two gavutas, one yojana, many yojanas (anekayojanam),
or to the end of the Cakkavala world (cakkavalapariyantam).'* In another
Pali commentary, the extent of rays is mentioned as follows: The Buddha
Mangala’s rays suffused the ten-thousand world system. The Buddha
Padumuttara had rays twelve yojanas long. The Buddha Vipassi’s were of
seven yojanas. The Buddha Sikkhi’s were of three yojanas. The Buddha
Kakusandha had the rays of ten yojanas. The Buddha Gotama’s rays were
a fathom long (byamappabhd). [The rays] of the remaining Buddhas are
undetermined.'?

It appears that the varied extent of rays among the Buddhas was later
systematized and incorporated into the concept of differences (vematta)
among the Buddhas. Several authorities in the Pali commentarial literature
speak of rasmi-vematta as one of the five vemattas,'® or one of the eight
vemattas."” Buddharamsi or byamappabhd is also counted as one of the four
aspects of the Buddhas to which no harm can be done (antarayika dhamma).'®

12 BvA 143. See also BvA 297; SnA 11 408; CpA 97.
13 SnA 11 408. See also BvA 297.
14 SnA 11 408.

BvA 297: ‘Rasmivemattam nama Mangalassa kira sammdasambuddhassa sarirasmi
dasasahassilokadhatum pharitva atthasi. Padumuttarabuddhassa dvadasayojanika
ahosi. Vipassissa bhagavato sattayojanika ahosi. Sikhissa tiyojanappamana. Kaku-
sandhassa dasayojanika. Amhakam bhagavato samantato byamappamand. Sesanam
aniyata ahosi.”

16 DA I 424; ItA 1 136.
7 SnA 11 407-408; BvA 296 f.

8 Miln 157; BvA 299; VA 1 179. The lists appearing in these places differ a little in
content. The Chinese translation of the Pali Samantapasadika, the Shan-Chien-P’i-
P’0-Sha (& AR 27)), gives a different list from that at VA T 179. The passage reads:
GRERE, AW R AT AW, —E AP B, G ERZ, S E
4, W3 de KW, (T 24 706¢) (‘The Dhamma-Teacher says: “There are four things
that Mara cannot conceal or prevent. What are the four? First, the morning meal;
second, the abundance of medical requisites; third, the life-span of the Tathagata; and
fourth, the Tathagata’s halo of light’.” See, Bapat, P. V. [1970]: 130-131.



30 CHAPTER 3 — THE BUDDHA’S FATHOM LONG HALO AND RAYS

The Pali commentaries, on the other hand, provide detailed expositions
on ramsi or rasmi (rays) in relation to the light or radiance of the Buddha.
They usually consist of six colors: nila (blue), pita (yellow or gold), lohita
(red), odata (white), marijettha (crimson), and pabhassara (a combination
of the first five colors!® or opaque brilliance?).?! The Saratthapakasint and
the Papaiicasiidant describe the bodily parts from which radiances emanate
as follows:

Athassa  puratthimakayato suvanpnavanna rasmi — ufthahitva
asitihatthatthanam aggahesi pacchima-kayato, dakkhinahatthato,
vamahatthato suvannavannda rasmi ufthahitva asitihatthatthanam
aggahesi. Upari kesantato patthaya sabbakesavattehi moragi-
vavanna rasmi ufthahitva gaganatale asitihatthatthanam aggahesi.
Hettha padatalehi pavalavanna rasmi utthahitva ghanapathavim
asitihatthatthanam aggahesi. Evam samantd asitihatthatthanam
chabbanna  buddharasmiyo  vijjotamanda  vipphandamana
kanicanadandadipikahi niccharitva akasam pakkhandajala viya
catuddipikamahameghato nikkhantavijjulata viya vidhavimsu. (SA
II147 = MAIII 21-22; Cf. UdA 412; Pet 240)

According to this passage, (1) from the front of the Buddha’s body
(puratthimakayato) emanate golden-colored rays (suvannavannarasmi)
that are eighty hands (asitihattha) in length; (2) golden-colored rays
(suvannavannarasmi) also emanate from the back (pacchimakayato), from
the right hand (dakkhinahatthato), and from the left hand (vamahatthato);
(3) from the crown of the head and from the entire head of hair emanate rays
the color of moragivavannarasmi (peacock-blue rays; lit., rays the color of
the peacock’s neck); (4) from the sole of his foot emanate rays the color
of pavalavanna (coral color); (5) although a reference to the Buddha’s six-
colored rays (chabannabuddharasmiyo) measuring exactly eighty hands
(samanta asitihatthamattatthanam) is made, the colors mentioned here (i.e.,
suvanna, moragiva, and pavala) are different from those usually given for
the ‘rays of six colors’ referred to above. ‘Golden color’ (suvannavanna)
is without doubt the dominant color in the above citation, and is the color
included in the ‘thirty-two physical characteristics of a great man.’?
The colors radiating from the six bodily parts of the Buddha are designated

1 See Encyclopedia of Buddhism, Vol. 11. [1966]: 381 s.v. ‘aura’.
20 Horner, 1. B. [1978]: 46.
2l UdA 105; BvA 31; DhsA 13; etc.

22 See Wimalaratana, Bellanwila [1990 (?)]: 97 f.
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chabbanna-buddha-rasmi. However, first, the combination of six colors
usually accepted in the later Pali commentarial tradition is not followed in
the above passage (SA III 47 = MA III 21-22), though the term chabbanna
buddharasmiyo is certainly referred to; second, the list of six bodily parts
of the Buddha from which the six rays radiate is totally different from the
list mentioned in the Atthasalini and Saddhammappakasini, as will be
demonstrated shortly.

Some of the six usual colors said in later texts like the Pali commentaries
to emanate from the Buddha’s body have antecedents in canonical texts.
The Niddesa, for instance, refers to the five colors of the Buddha’s physical
eyes (nila, pitaka, lohitaka, kanha, and odata), along with clear vision:

Katham bhagava mamsacakkhunapi vivatacakkhu?
Mamsacakkhumhipi bhagavato paiica vannd samvijjanti —
nilo ca vanno, pitako ca vanno, lohitako ca vanno, kanho ca
vanno, odato ca vanno. (Nd 11 355)

These five colors are not, however, totally identical to the usual colors
mentioned in the commentaries (i.e., nila, pita, lohita, oddta, marijettha,
and pabhassara). 1t is interesting to note kanha (black) is not included in
the commentarial list of six colors, and neither marijettha nor pabhassara
is included in the above list. The Abhidhamma-pitaka mentions marijettha,
together with other colors.? As ‘visible objects’ (ripayatana) in the Dhamma-
sangani, they are compared to the colors of flowers and other things in the
Atthasalint:

Niladisu umapupphasamanam nilam, kanikarapupphasamanam
pitakam, bandhujivakapupphasamanam lohitakam, osadhitaraka-
samanam odatam. Jhamangarasamanam kalakam, mandarattam
sinduvarakaraviramakulasamanam marijitthakam. (DhsA 317)*

2 The color manjettha (or manjittha) is found in Dhs and Vibh of the Abhidhamma:
‘Tattha katamam riapayatanam? Yam ripam catunnam mahabhitanam upadaya
vannanibhd sanidassanam sappatigham nilam pitakam lohitakam odatam kalakam
marijitthakam hari harivannam ambankuravannam ... (Vibh 71-72 = Dhs 139).

24 Similar comparisons are used to describe the Buddha’s abhinilanetta at DA 11 451:

‘abhinilanettoti na sakalanilanetto, nilayuttatthane panassa umapupphasadisena
ativisuddhena  nilavannena  samanndagatani  nettani  honti,  pitayuttatthane
kanikarapupphasadisena pitavannena, lohitayuttatthane bandhujivakapupphasadisena
lohitavannena, setayuttatthane osadhitarakasadisena setavannena, kalayuttatthane
addaritthakasadisena kalavannena samannagatani. Suvannavimane ugghatitamani
sthapanjarasadisani khayanti.” According to this, nila is compared to ummapuppha
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(Among blue-or-green things, and so on, the color of ‘blue-or-green’
(nila) is like the clitoria, ‘yellow’ is like the bauhinia, ‘red’ is like the
bandhujivaka, ‘white’ is like the morning star, ‘black’ is like burnt
coal, and ‘crimson’ is like the Sindhu-vara, kanavira flowers).>

Such examples suggest that though the color pabhassara is used in the
canonical texts in the sense of ‘shining’ in one of the mansions in the
Vimanavatthu (Pabhassara-vimana: Vv 57-58), it is perhaps a later addition
making up a list of six colors.

Historically, the first occurrence of these six colors can be identified in the
Patisambhidamagga (Pts) of the Khuddaka-nikaya.* This text may be
placed in the pre-Abhidhammic period.>” However, assigning it to a specific
period is no easy task; if, as is very likely, it belongs to a period after the 3
century BCE, then it is also likely that Sinhalese sources, such as the Sthala-
Dhammasangani-atthakatha (SDhsA) and the Sthala-Patisambhidamagga-
atthakatha (SPtsA) — which were the primary source materials for the
Atthasalint and the Saddhammappakdasini, respectively — may have also
contained the same list of six colors as in Pts. This assumption supports
the assertion that the list of six colors, as found in the Atthasalini and the
Saddhammappakasint, is temporally a commentarial development.?® The word

(flower of flax), pita to ‘kanikarapuppha’ (flower of the tree Pterospermum
acerifolium), /lohita to bandhujivakapuppha (flower of the plant Pentapretes
phoenicea), seta to osadhitaraka (star of healing — white brilliance), and kala to
addaritthaka — this term is interpreted in the sub-commentaries as ‘fresh fruit of the
soapberry tree’ (addaritthakavannati abhinavaritthaphalavanna: VisT [Be] I 305).

% Tin, Pe Maung [1976]: 414.

% Pts 126: ‘Channam vannpanam nilanam, pitakanam, lohitakanam, odatanam,
marijetthanam pabhassaranam bhagava cankamati, nimmito titthati va nisidati
va seyyam va kappeti.’ Cf. Pet 240: ‘Samantapasadiko suvannavanno abhiripo
dassaniyo puratthimakayato suvannavannd rasmi utthahitva gaganatale asitihattham
thanam ganhati. Pacchimakayato dakkhinahatthato vamahatthato suvannavannda
hettha pdadatalehi pavalavannarasmi  utthahitva ghanapathaviyam asitihattham
thanam ganhati, evam samanta asitihatthamattam thanam chabbannabuddharasmiyo
vijjotamand vitandamanda vidhavanti, ... .

27 See Norman, K. R. [1983]: 87-89; Mizuno, Kogen [1997]: 85 ff; Von Hiniiber, Oskar
[1997]: 59—60. Von Hiniiber speculates that Pts was composed too late (not clear in
which century).

2 The latest research has, however, suggested that no Sihala-Patisambhidamagga-
atthakatha was available when the commentator Mahanama wrote the Sad-dhammap-
pakasini. Even if this finding is accepted, the Patisambhidamagga itself contains the
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chabbanna® was used to describe the Buddha’s physical splendor, and there
appears to be a trend toward increasing the physical and spiritual features of
the Buddha, such as asiti-anubyaiijana, satapuiinialakkhana, and so on, in the
apotheosis of the Buddha.

The marked discrepancies observed between the reference to the six bodily
parts of the Buddha at SATII 47 = MA III 21-22 and those mentioned in works
like the Patisambhidamagga, the Madhuratthavilasini, the Udana-atthakatha
of the Paramatthadipant, and the Atthasalint, are quite remarkable. Even the
colors radiating from various parts of the body are different. A typical
example can be found in the Atthasalini (DhsA 13), which also refers to these
six colors and their points of radiance. The text relates the first appearance
of such rays was during the fourth week of the enlightened Buddha’s
contemplation of the Patthana (mahdpakarana) under the Bodhi tree, when
the six colored rays emanated from his body (sarirato nila-pita-lohita-odata-
manjettha-pabhassara-vasena chabbannarasmiyo nikkhamimsu). The text
further elaborates that nila (blue) radiated from the Buddha’s hair and beard
and the blue portions of his eyes (kesamassiihi ¢’eva akkhinani ca nilatthanehi
nilarasmiyo nikkhamimsu). Similarly, pita (yellow or golden) rays emanated
from his skin and the yellow parts of his eyes (chavito c’eva akkhinan ca
pitakatthanehi pitakarasmiyo nikkhamimsu). Lohita (red) rays emitted
from his flesh and blood and the red portions of his eyes (mamsalohite ¢’
eva akkhinaii ca rattatthanehi lohitarasmiyo nikkhamimsu), and odata
(white) rays from his bones, teeth, and the whites of his eyes (atthihi
¢’ eva dantehi ca akkhinaii ca setatthanehi odatarasmiyo nikkhamimsu).*
Maiijetthapabhassara (crimson and the combination of the other colors) rays
issued from different parts of his body (maiijetthapabhassara pana tamha
tamha sarirappadesa nikkhamimsu).’' Tt is interesting to note here that the
Atthasalint, in the first place, gives a different list of bodily parts of the
Buddha from the passage at SA III 47 = MA III 21-22 given above. Second,
the text [DhsA] mentions that the first four colors, namely, nila, pita, lohita

names of colors, which naturally implies that the Saddhammappakasini may simply
have inherited them. See Hayashi, Takatsugu [2013]: 823 (236)-816 (243).

The first occurrence of the word chabbanna in the Pali tradition seems to be in the
Patisambhidamagga (Pts 1 126) of the Khuddaka-nikaya, in connection with the
Buddha’s yamakapatihira-riana.

29

3 See also PtsA I 404—405, where the same passage occurs up to this point. Mentions

of manjettha and pabhassara are more detailed in PtsA than here, as will be shown
later.

31 DhsA 13-14.
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and odata, issue from the eyes, in addition to the different parts of the body.*
This shows that the Buddha’s eyes have a special role to play in the notion

32 The Mahavastu 11 139 states: ‘... bhagavato mukhadvarato nanavarna anekavarna
arciso  niscaritva  nilapitamamjistha raktasvetavadata kanakavarna sarvam
buddhaksetram obhdasayitva ... (‘there issued from the mouth of the Exalted One
rays of many different colors, blue, yellow, red, crimson, white, translucent, and
golden, which lit up the whole Buddha-field ...” Trans. Jones, J. J. [1956]: 134—135).
The colors emanating from the ‘mouth of the Exalted One’ (bhagavato mukhadvarato),
including blue (nila), yellow (pita), crimson or bright red (mamyjistha), red (rakta),
white (Svetavadata: or should it be parsed as ‘sveta’ (white) and ‘avadata’ (white)
separately?), and gold (kanaka), are indeed similar to the six colors constituting the
Buddha’s rays in the Pali tradition, except that there is no mention of pabhassara.
What is different between the Pali tradition and the Mahavastu is that the later sources
describe the colors as those issuing from the Buddha’s mouth. The Ekottara-agama
(3% —F448) similarly lists five colors: ‘&, & #mA KM T 4% A
Wo BHZEHE MEEF AR A—TAEABHERAZ T, AF LT AL
BT, PR E, R BB EHEFE, Ak ERF, o P RALELE, A8
Zog, A T3 R EBA .0 (T 2 7260¢). It is stated here that such an event is the
normative occurrence for all the World-honored Ones, and that when they smile, rays
of the five colors — blue, yellow, white, black, and red — issue from their mouths.
Moreoever, in describing the Buddha’s three kinds of miracles, the Samyukta-agama
(HEFT4-42) gives the following explanation of the iddhipada (# %): “F¥ XT84,
WHELTE, mTANERES, BEERT ., FWBAR, ITELR, AKZ
b, HAEAE KL, FRAFAGLMBEEKKBR, RF T K, & LK, &k
Ko & Tk, ARG Ffde%, @, R ENE T, ART L, S
AP R H,, > (T 2 50b). In this context the Buddha is said to emanate from his body
both water and fire possessed of the following colors: blue (#), yellow (5%), red
(%), white (&), crimson (4L) and crystal color (& %t &). However, the fire meditation
(KA =8k = agni-dhatu-samadhi) also produces similar effects. Thus it is said that
Uruvela Kasyapa (% wtZE #2 3) also issued from his body flames of blue (), yellow
(3%), red (7F) and whitish water colors (& ¥ ZK#4F &), flames from his lower body,
water from his upper body; flames from the upper body and water from the lower
body (ZA KR Z 8k, KI5 =0k, P FT4 2+ = AW T B AS (P — -
Wy [ Bkl A KR, § PR EAE KN, F. . A G P A
&, THd K, & Bk EH ok, FHEAK, J) (PFTE, AR ERMBE T
497¢). In connection with the Buddha’s performance of miracles, the Buddhacarita
(#h AAT & 4E) also relates the following: ‘doft URF, KAENA KK =0k, #AH L
LAk, PR A e L, FELM, FELM. GELN. FEER, AL
#o’ (T 3 898a). Here again, rays of blue (# &), yellow (% &), red (7 &), white
(& &), a reddish color like that of the madder plant (% 3 &), and crystal color
(M 3L &) are mentioned. For the term ‘crystal color’ (Bt &), see EFH B « HHe
KA, ed. /R Tk (U. Ogihara) T, 1526 v sphatika)(T 3 898a). However, the first
four Pali nikayas do not refer to these colors in the description of the Twin Miracle
(yamaka-patihira) of the Buddha. This may suggest that all the Chinese references
to different colors emanating from the Buddha’s body may be later incorporations.
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of chabbanna. Classifying and describing the elements of the eye (cakkhu),
the Atthasalini says that among other elements, there are three colors: white
(seta), black (kanha) and red (lohitaka) (yattha setam p’ atthi kanham
pi lohitakam pi pathavi pi apo pi tejo pi vayo pi ...).** According to this
classification, which is a classification of the mamsa-cakkhu applicable to
any individual, the blue (nila) eye is not specified. The element of ‘blue’ in
the eye is therefore a special province of the Buddha. Abhinilanetta (intense
blue or black eye color) is one of the ‘thirty-two physical marks of a great
man’ (mahapurisa).®* Likewise, the blue rays are said to issue from his hair
and beard (kesamassu). In ancient times Bhikkhus, including the Buddha,
were expected to be clean shaven.’® The Pali Canon refers to the fact that
the Buddha had pitch-black hair (susukala-kesa) when he was young.*
Commenting on the Buddha’s deep and intense blue or black eyes
(abhinilanetta), the Sumangalavilasini gives five colors as the constituting
colors of the Buddha’s eyes; namely, nila (blue), pita (yellow), lohita (red),
seta (white) and kala (black).’’” The text further states that the Buddha’s
eyes are not completely blue, but where blue is necessary, they possess
a very distinguished blue color like the umma flower.®® The same applies
to other colors as well. So is the hair of the Buddha. He is endowed with
bodily hair referred to as nila-anijana-vanna (blue like ‘asijana’ [collyrium]).
This description of the bodily hair is also used for one of the thirty-two
physical characteristics of the mahdpurisa.®® Thus, the commentaries

3 DhsA 307. Cf. Vism 445. In elucidating the meaning of ripi” (one having material
qualities), a passage at DhsA 190-191 also refers to the different colors of the pupil
of the eye: nila, pita, lohita, and odata (Tattha ripiti ajjhattam kesadisu uppaditam
ripajjhanam ripam, tadassatthiti ripi. Ajjhattaiihi nilaparikammam karonto kese
va pitte va akkhitarakaya va karoti. Pitaparikammam karonto mede va chaviya va
akkhinam pitatthane va karoti. Lohitaparikammam karonto mamse va lohite va jivhaya
va hatthatalapadatalesu va akkhinam rattatthane va karoti. Odataparikammam karonto
atthimhi va dante va nakhe va akkhinam setatthane va karoti.) The translator of the
Atthasalini translates the word nila as ‘blue-green’. See Tin, Pe Maung Tin 1976: 255.

3 See Wimalaratana, Bellanwilla [1990 (?)]:123 f. Ven. Wimalaratana translates the term
abhinilanetta as ‘intensely blue’ (op. cit., 123). The Chinese version of this (=+=
#A4E) has the following: ‘“#8k K AR &4 &, Z 3B KA KAZA (T 26 1 494a).
The term 4t is usually translated as ‘dark purple,” ‘navy blue,” and so on.

3 Cf.DI1I15.

% DI115.

37 DAI 451. This list differs somewhat from that found at Nd II 355.

¥ DA 11 451: ‘na sakalanilanetto, nilayuttatthane pan’ assa ummapupphasadisena

ativisuddhena nilavannena samannagatani nettani honti.”
¥ See Wimalaratana, Bellanwila [1990 (?)]: 100 f.
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followed the tradition of these physical marks included in the dvattimsa-
mahdapurisalakkhana of the canonical texts, and the six colors are enumerated
in the Pali commentarial texts based on that.

Commenting on the phrase channam vannanam (regarding six colors),
the Saddhammappakdasint notes, at Pts 1 126:

Channam vannanan’ ti ko sambandho? Hettha, uparimakayato’ ti
adihi anekehi sariravayava vutta. Tena sariravayavasambandho
pavattatt’ ti vacanasambandhena ca, yamakapatihiradhikarena ca
channam vannanam sariravayavabhiitanam ramsiyo yamaka hutva
pavattanti’ ti vuttam hoti. Samivacanasambandhena ca avassam
rasmiyo’ ti pathaseso icchitabbo yeva.*® (Of the six colors: What is
the connection? With such expressions as, ‘from below, top most
of the body, etc.,” they are said to be from many bodily parts.
Therefore, the ‘connection regarding the bodily parts’ is in terms of
words and the performance of the Twin Miracle, and it is said that
the six colored rays of the bodily parts become manifest in pairs.
The rest of the reading should be expected that the rays in the sense
of the ‘genitive’ [case] and inevitability).

The commentary further elaborates on the six colors, as in the case of other
commentaries (DA, BvA, DhsA, DhpA, etc.), but PtsA is distinct in that the
last two colors, namely, marijeftha and pabhassara, are explained in a specific
manner which finds no parallel in the other sources. The passage reads as
follows:

The color of crimson is the color of light red. The color of opaque
brilliant is the color which is very bright by nature. The color of
pabhassara does not exist independently. Those rays shining in
the [said] five colors are the pabhassara colors (Manjitthanan® ti
mandarattavannanam. Pabhassaranan’ ti pabhassarapakatikanam
vanpnanam. Pabhassaravanno visum avijjamano’ pi vuttesu paricasu
vannesu ye ye pabhasamujjala te te pabhassara).*

In addition, the Saddhammappakdasini describes the bodily parts from which
the above two colors emanate, as follows:

Rays of crimson emanate from the bodily parts that are of dull color,
like the flat portions of hands and feet. Rays of pabhassara shine

40 PtsA TI 404.
4 PtsA T1 404.
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forth from the bodily parts that have the color of pabhassara, like
hair between eyebrows, teeth, nails, etc. (Hatthatalapadataladihi
mandarattatthanehi manjittharasmiyo nikkhamanti, ... Unnadatha-
nakhadihi pabhassaratthanehi pabhassararasmiyo nikkhamanti.)*

These descriptions in PtsA are more specific than those found in the A¢thasalini,
which simply reads: ‘Marjetthapabhassara pana tamha tamha sarirappadesa
nikkhamimsu.”®

The question as to why such brilliant rays emanate from the Buddha’s body
is addressed in the Atthasalini. It ascribes the reason neither to success by
resolve, nor to success of that which is produced by meditation (ayari ca neva
buddhanam adhitthana-iddhi bhavanamaya iddhi). Instead, the rays are the
result of the clarity of the Buddha’s blood, material form, and his complexion
(Lokanathassa lohitam pasidi, vatthuriupam pasidi, chavivanno pasidi).*
The Sumangalavilasint* and the Madhuratthavilasini,*® on the other hand,
explain this in relation to the Twin Miracle (yamakapatihariya); in other
words, that the six colors emanating from the Buddha’s body are the result
of attainment of the kasina meditation (nilarasmi-atthaya hi bhagava nila-
kasinam  samapajjati,  pitarasmi-adinam  atthaya  pita-kasinadini
samapajjati).*’

The ten kasinas include only four of the six colors: blue (nila), yellow (pita),
red (lohita) and white (odata).”® If the explanations in DA and BvA are
accepted, a discrepancy in the number of colors is obvious. The texts (DA 1
57 = BvA 31) further state:

“Among the rays, each second ray proceeded at the same moment
as the first ray, as though they were pairs, yet there was no procedure
of two mental acts at one moment. For, owing to the buoyancy of
the sub-consciousness of Buddhas, these rays are as though they
proceed in five ways at one moment from a dweller by mental acts.

2 PtsA 11 405.

4 DhsA 14.

4 DhsA 15.

4 DATS5T.

4 BvA 31-32.

47 BvA 31-32; DA157.

4 Vism 172—174. See Vajirafiana, Paravahera [1962]: 139.
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But the adverting (of the mind), the preparation, and the resolute
determination for producing these rays are separate.” ¥

Here we find two different interpretations: one in the Atthasalini and the
other in the Sumangalavilasini and Madhuratthavilasini. The Dhammapada-
atthakatha also refers to the Buddha’s Twin Miracle, mentioning the six
colors.®® In summary, commentaries like the Sumangalavilasini, Dhamma-
pada-atthakathd and Madhuratthavilasini describe the six colors issuing
from the Buddha’s body on the occasion of his performance of the Twin
Miracle, which, according to DA 1 57, took place in the seventh year (sattame
samvacchare) after the Buddha’s enlightenment. The notion of diffusion
of the six colored rays from the Buddha’s body during yamakapatihira,
is indeed in accord with the explanations given in PtsA.

The Atthasalini, however, speaks of sabbarifiuta-fiana as the inducer, as it
were, by means of which the rays are produced. It says that the six colors
emanated in the fourth week after the enlightenment of the Buddha, when
he was contemplating the Patthana. The text also refers to the performance
of the Twin Miracle under the Bodhi tree soon after his enlightenment.’!
It specifically states that the display of that miracle at that time was the
same as the famous Twin Miracle performed under the tree of Gandamba.
Strangely, however, it also asserts that the rays did not emanate even during
the Twin Miracle, but only during the contemplation of the Patthana.’
Thus, the Atthasalint gives an independent interpretation not followed by
any other sources.

The diffusion of the six colored rays from the Buddha’s body is not confined
to the occasions of yamakapatihira and the contemplation of the Patthana,
but is also found in relation to the Buddha’s dhatu-parinibbana (extinction of
relics). According to the Theravada tradition, the six colored rays are said to

4 Horner, 1. B. [1978]: The Clarifier of the Sweet Meaning (Madhuratthavilasini),
London: PTS, 46-47. The original Pali passage reads: ‘... rasmisu pana dutiya dutiya
rasmi purimdya purimdaya yamaka viya ekakkhane pavattati, dvinnaii ca cittanam
ekakkhane pavatti nama n’ atthi. Buddhanam pana bhavangaparivasassa lahukataya
paiicah’akarehi cinnavasitaya etd rasmiyo ekakkhane viya pavattanti. Tassa pana
rasmiyd avajjanaparikammadhitthanani visum yeva.” (BvA 31 = DA 157)

0 DhpATII 214-215.

1 BvA 8 also refers to the fact that the Buddha displayed the Twin Miracle on the
eighth day after his enlightenment in order to clear the doubt of devatas.

2 DhsA 13.
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emanate from the relics of the Buddha.’® In addition, the commentarial texts
record several instances where the Buddha intentionally sends rays (rasmi).**
He is said to emit rays from his body, but not always. The Dhammapada-
atthakathd comments that the Buddha sometimes conceals his rays with
his robe, for example, when he went on a three-yojana journey to meet
Angulimala.®

The notion of the Buddha’s rays is also expressed as ketumala (garland of
rays) and ramsijala (blaze of rays). These expressions originated late in the
Pali tradition and are found only in the Apadana in the Canon; other scant
references are found in the commentaries. In one instance, the Apadana
describes the Buddha Kassapa’s body as resplendent with physical marks and
a blaze of rays (ramsijald).>® Its commentary defines the word ramsijala as
‘a mass of rays’ (ramsisamitha).”” The context in which both terms are
employed in the commentaries is more or less the same. For instance, the
Suttanipata-atthakathda uses it to describe the Buddha’s physical splendor
shining with a garland of rays (ketumalasamujjalita) along with other
physical endowments like the thirty-two bodily marks, eighty minor marks,
fathom long halo, and so on.*® The Vimanavatthu-atthakatha also uses it in
a similar context.” The Jataka-atthakatha also comments on the Buddha’s
bodily brilliance as being diffused with a blaze of rays (ramsijalavitato
narasiho).®® The references found in the commentaries and examined
above indicate that the terms ketumala and ramsijala are less popular in the
commentaries than in later Sinhala works and are mainly supplementary to
notions like pabha, ramsi, and so on, which adorn the body of the Buddha.

3 DATII 899; MA TV 117; VibhA 433; etc.
% E.g., DhpAT22, 111 102; VvA 323; etc.
5 DhpA Tl 41.

% Ap 11 508.

ST ApA 112.

¥ SnAT 140-141.

¥ VVA 323.

€ JAT89-ApA 94.
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III. Concluding remarks

The concepts of byamappabha and ramsi in the Pali tradition apparently
developed simultaneously in the apotheosis of the Buddha. Historically
speaking, their origins are ambiguous; but these two notions, together with
others, had a lasting impact in Buddhist imagery. Descriptions in Chinese
translations reflect such importance and are often referred to even in the
agama literature. There seem to have been two directions of development in
the Sanskrit tradition, which subsequently made their way into the Chinese
translations on the sources of the colors; 1) from the mouth of the Buddha
(as in the Mahavastu, the Ekottara-agama, and so on), and 2) from the body
or pores of the Buddha (as in the Buddhacarita, the Samyukta-agama, and
so on). The second accords with general descriptions in the Pali tradition,
though the colors are somewhat different. The manner in which the concepts
of byamappabhda and ramsi are treated in the Pali tradition, especially in
the commentarial literature, sometimes exhibits differences among sources.
This implies that different traditions existed within the Pali commentaries,
possibly due to differences in transmission by, for instance, different
bhanakas within the broader context of the Theravada tradition.



THE BUDDHA IN THE PALI EXEGETICAL LITERATURE

Chapter 4

The Marks of a Hundred Merits (Satapuiiiialakkhana)

I. Introduction

Traces of the development of the Buddha’s attributes — both physical
and spiritual — are discernible even within the canonical texts. In the Pali
commentaries such qualities, with a further increase over the centuries, are
often classified into two broad categories: (1) knowledge-power (7i@na-bala)
and (2) physical power (kaya-bala). In both categories, the commentarial
literature provides and discusses multifaceted concepts associated with
Buddhahood hitherto unheard of in the history of Pali Buddhism. In an earlier
publication I analyzed such attributes and qualities based on the materials
found in the Pali commentaries,' but in light of the periodic research advances
being made, ongoing further investigation from different perspectives is still
required.

One intriguing concept related to the Buddha’s physical power (kaya-bala) is
the notion that the Buddha is endowed with the ‘marks of a hundred merits’
(satapuiiiialakkhana).> Bhikkhu Nanamoli translates this term as ‘a hundred
characteristics of merit.”* This concept has two contrasting interpretations in
the Pali commentaries and later Buddhist texts. It also exhibits some influence
from different Indian Buddhist schools. The present chapter attempts to trace
probable interaction among Buddhist schools and their influence upon the
concept of satapuninialakkhana in the Theravada tradition. It also proposes
to offer a critical assessment of this concept in the broader context of Indian
Buddhism.

' Endo, T. [1997, 2002 (reprint)]. Buddha in Theravada Buddhism: A Study of the
Concept of Buddha in the Pali Commentaries, Dehiwala: Buddhist Cultural Centre.

2 See ibid., 156-165.

3 Nanamoli, Bhikkhu [1991]: 207; Nanamoli, Bhikkhu [1978]: 118. His translation
of the term as ‘a hundred characteristics of merit,” however, may imply the notion
that there are only ‘a hundred marks’ that were produced as a result of performing
meritorious deeds. This seems to be a similar idea to that rejected by the ‘teachers of
the commentaries’ (afthakathdcariya) in DAT, and is a theory akin to the Sarvasti-
vadin concept of the ‘one hundred meritorious marks adorning each of the thirty-two
physical characteristics of the Buddha,’ as shall be discussed later.

41
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II. The canonical use of the term satapuiifialakkhana

Widespread acceptance of the ‘marks of a hundred merits’ (satapuniiia-
lakkhana) in the Pali tradition appears to be a late development. Its earliest
use, however, is seen in the Pali Lakkhana-sutta of the Digha-nikaya, the text
famous for the elucidation of the thirty-two physical marks (dvattimsa-
mahapurisa-lakkhana) of the Buddha. It is said there that only two careers
are open to the one endowed with these physical marks: (1) a cakkavatti
(wheel-turning king, or universal monarch), if he remains a householder, and
(2) a human (Buddha) respected and worshipped by men, gods, and others
(D I 149). In this discourse, the term satapurinialakkhana refers to the
‘second mark’ on the soles of such a great being’s feet (padatalacakka-
lakkhana);* it is important to note that there is no reference whatsoever to this
satapuninialakkhana in the context of the remaining bodily marks. (D 111 147,
150, 152, etc.) This usage therefore confirms that this notion in the Lakkhana-
sutta is related to the ‘second mark’ only and does not apply to any other of
the thirty-two physical marks of a great man.’ This is a unique feature found
only in the Lakkhana-sutta, and never found its way into later teachings on
the notion of satapuiiiialakkhana. In the Theravada Buddhist tradition it may
be inferred that the interpretation of such marks on the soles of the Buddha’s
feet was a forerunner for the later development of the concept of ‘one
hundred and eight marks on the foot of the Buddha.’® The list of such marks
is mentioned in later texts like the Jinalankara-tika,” the Anagatavamsa-
atthakatha,® and a Sinhalese work of the Kandy period (1469-1815),

4 DI 149: ‘So tena kammena divam samakkami, Sukharica khiddaratiyo ca anvabhi,
Tato cavitva punardgato idha, Cakkani padesu duvesu vindati. Samantanemini
sahassarani ca, Byakamsu veyyanjanikd samagata; Disva kumaram satapuiiia-
lakkhanam.” 1t is clear that the passage discusses the mark of a wheel on the feet
(cakkani padesu duvesu vindati), and that satapufifialakkhana is related to such marks
on the boy’s feet.

There is still a possibility that the term satapuiiiialakkhana was a later interpolation.
Future research on this is necessary to arrive at a more accurate conclusion. For the
concept of a ‘great man’ (mahapurisa), see Nakamura, H. [1974]: 513. See also
Wimalaratana, B. [1990 (?)].

¢ See Endo, T.[1997, 2002]: 165.

" Malalasekera notes: “[t]he Jinalarkara, as we have it now, was a work not earlier than
the sixth or seventh century A.D. We do not know who wrote it, nor who was the
author of its fika.” Malalasekera, G. P. [1994 (1928)]: 111.

Malalasekera attempts to identify the author of this work with the author of the

Bodhivamsa. See ibid., 160. Von Hiniiber states that the Bodhivamsa would have
been composed perhaps in the 10" century. Von Hiniiber, Oskar [1997]: § 191.
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named the Magul Lakuna (Auspicious Marks). If the presence of ‘marks of
a hundred merits’ on the foot of the Buddha represents an early notion,
as found in the Lakkhana-sutta, and if it is tenable that this is a precursor to
the notion of auspicious marks on the feet of the Buddha, then the notion of
satapuninialakkhana seems to have developed in a completely different
direction in later Pali texts. In this sense, the Lakkhana-sutta cannot be
considered the first canonical reference to satapurinalakkhana encompassing
the marks on the ‘corporal body’ of the Buddha, whereas the Pali
commentarial interpretation of the term certainly revolves around the
‘corporal body’ of the Buddha.’

The Lakkhana-sutta has its parallel in the Chinese translation of the
Madhyama-agama (T 1 493a-494b), which is said to have been translated
between 397 and 398 CE under the leadership of the Kashmirian monk
Gautama Sanghadeva.!® The Chinese version, known by the title Discourse
on the Thirty-two Characteristics (=T =#84%%), is not a full version
corresponding to the Pali Lakkhana-sutta and is much shorter in length.
The Pali Lakkhana-sutta is interspersed with many verses, while its Chinese
version omits them. No word corresponding to the term satapurninialakkhana
of the Pali Lakkhana-sutta (D 111 149) is thus found in this Chinese version.

The parallel version to the Pali Mahapadana-sutta (D 11 1-54) in Chinese
translation is the Daben Jing K A% (T 1 1b—11c). The text describes the life
of Vipasst Buddha, which is very similar to that of Gotama Buddha. In the
story of predicting the future of the Bodhisatta Vipassi, who was born with the
thirty-two physical characteristics,!! the Chinese version gives the following,
which have no parallel in Pali, in the form of verses uttered by the Buddha

(PhEF2Aa):
#h8F 28 B (Then the Buddha said in verse:)
H 4% KT & (A prince with [the marks of] a hundred merits is born;)
#8 B Z_P73C (The teachers of prognostication noted;)
4o $232 BT #, (As mentioned in the texts;)
AR = J& #& £% ([Such a boy], no doubt, will have [only] two career paths;)

See Encyclopedia of Buddhism, vol. 111, fascicle 3, 452.

® E.g., Vism 211; KhpA 108; etc.

10" See Analayo, Bhikkhu [2012]: 1.

T 1 ldc: ‘EMEFOEZ, IHAT. AT, §RR, LREER EFXFE
AT I, EEHFERES, THRAL,
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H42 2 (If he remains a householder;)
% % ¥ %% L (He should be a wheel-turning monarch;)
(KA T 5a).

A reference in the Chinese version is made to ‘a hundred merits’ (& 43),
a concept not even hinted at in the Pali Mahapadana-sutta.’> Similarly,
a corresponding Chinese version of the Pali Mahaparinibbana-sutta, %47
4, also makes reference to & #4748 (characteristics of a hundred merits) in
relation to the Buddha’s explanation for the causes for the trembling of the
earth on eight occasions:

Bl

[ = & % (The Bodhisattva, the noblest among the two-legged;)
G 4548 B (Endowed with the ‘characteristics of a hundred merits’;)
45 NFE G EF (At the time of his entry into his mother’s womb;)
8 % X3 (The earth then trembles greatly because of that.)
.. (BATE:T1 16a)

A marked difference, nonetheless, exists between the Lakkhana-sutta and the
two Chinese versions of the Mahapadana-sutta and Mahaparinibbana-sutta.
The former, as seen before, gives the term in relation to the feet of a boy/prince
(kumara), while the latter two Chinese versions give such characteristics as
the ‘bodily marks.” This interpretation of the bodily marks of a hundred merits
is the mainstream of thought in late Pali Buddhist texts, as shall be discussed
in detail.

The origin of the term satapuriiialakkhana, literally corresponding to the
‘characteristics of a hundred merits’ (& #&48) of the Chinese Youxing jing
#4748, is rather difficult to determine. The Pali tradition has the term
satapuninialakkhana in the Lakkhana-sutta, but the corresponding Chinese
version, Sanshi’er xiang jing =+ =84 (T 1 493a-494b), does not have
a parallel term. There are two possible inferences for this disparity; first, the

12 The Mahapadana-sutta discusses the two possible paths for a boy with the thirty-two
bodily characteristics in relation to Vipasshi Buddha and, as is well known, the second
bodily feature is described as follows: ‘Yampi, imassa deva, kumarassa hettha
padatalesu cakkani jatani sahassarani sanemikani sanabhikani sabbakaraparipiirani,
idampissa mahapurisassa mahapurisalakkhanam bhavati’ (D 11 17). In this instance,
the Pali does not mention the idea of a prince born with the hundred merits as
in its Chinese version. The circumstances in the Lakkhana-sutta where the word
satapuiiiialakkhana occurs are very similar to the passage here. But the Pali text
(Mahapadana-sutta) nowhere refers to the word satapuniialakkhana.
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word satapurinialakkhana employed in the Lakkhana-sutta may have been
a later interpolation (as scholars like Pande consider the Lakkhana-sutta to be
of late origin);'* and second, it could be, after all, the earliest reference to this
word satapuninialakkhana in Pali literature — this inference comes from the
fact that in the Lakkhana-sutta the term satapuiinialakkhana explicitly refers
to the marks on the soles of the Buddha’s feet, which comprise the ‘second
mark’ of a great man. This use of the term is distinctive, and the Lakkhana-
sutta therefore occupies a unique place in the concept of satapuninialakkhana.
The Chinese versions of the Mahapadana-sutta and the Mahaparinibbana-
sutta are closer in their understanding of the notion to that which Pali
literature developed in later periods. Hence they appear to have a closer link
with the later Pali tradition than with the Pali Lakkhana-sutta.'*

III. Late canonical and post-canonical texts

The term satapuiinialakkhana is found in both late canonical and post-
canonical texts, including the late canonical Vimanavatthu, for instance,
which uses it in relation to the Buddha’s qualities.!> The Buddhavamsa has
the following: “The superb being, unexcelled, guider away, teacher, was
honored by devas and men; of great might, with the mark of a hundred merits,
he displayed the wonderful marvel.”' The Apadana also uses this term as
a quality of the Buddha.!” The Milindapariha'® employs the term in the same
sense as the late canonical texts like the Vimanavatthu and the Apadana.
Such references in the late canonical and post-canonical texts describe these

13 See, for instance, Pande: ‘Sutta 30 [Lakkhana-sutta] ... belongs manifestly to a very

late stratum in the Nikayas.” (Pande, G.C. [1999]: 112).

The two Chinese texts cited here are from the Dirgha-dgama (& T-2"), supposedly
belonging to the Dharmaguptaka school. It may be that the originals of these Chinese
texts had already contained the word that indicated ‘one hundred merits’ as ‘bodily
characteristics’ of the Buddha.

Vv 97: ‘Jitindriyam buddhamanomanikkamam, naruttamam kassapamaggapuggalam;
Avapurantam amatassa dvaram, devatidevam satapuninalakkhanam.’

Bv 2: “Sattuttamo anadhivaro vindyako, sattha ahii devamanussapiijito; Mahanubhavo
satapuiiiialakkhano, dassesi accherakam patihiram.” English translation by Horner, 1.
B. [1978]: 47.

Ap 11 430: ‘Suciram satapuiiiialakkhanam, patipubbena visuddhapaccayam; Aham-
ajjasupekkhanam vata, tava passami nirupamam viggaham.’

Miln 111: ‘Imehi atthihi tamaggapuggalam, devatidevam naradammasarathim;
Samantacakkhum satapuiinialakkhanam, panehi buddham saranam upemi’ti.
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characteristic features exhibited on the ‘body’ of the Buddha (and the
Bodhisatta). This interpretation is undeniably different from that of the
Lakkhana-sutta.

IV. The Pali commentarial use of the term satapuiirialakkhana

The Pali commentaries provide more detailed explanations for the term sata-
puiifialakkhana than the canonical and post-canonical texts. The Vimana-
vatthu-atthakatha (VvA), at Vv 97, for instance, states: ‘The “marks of
a hundred merits” means the marks of a great man produced by way of many
hundreds of meritorious deeds’ (satapurninialakkhanan ti anekasatapurninia-
vasena nibbatta-mahapurisa-lakkhanam) (VVA 284). Interpreting a similar
word, satalakkhanadhart (the bearer of a hundred characteristics), the Thera-
gatha-atthakatha says: ‘It means bearing of many characteristics’ (sata-
lakkhana-dharinoti anekalakkhanavato) (ThagA 1 226). These examples
suggest that the numeral sata (one hundred) is used in the figurative sense to
indicate ‘many’ or ‘countless.’ This figurative sense of the term continues to
be one of the two prominent traditions adopted in Theravada Buddhism even
in later periods. It is, moreover, significant that the commentator Dhammapala
describes the ‘marks of merit’ (pusirialakkhana) not only as being ‘numerous,’
or ‘countless,’ but also as the ‘marks of a great man’ (mahapurisa-lakkhana).
His interpretation in VVA represents a marked contrast with those of the
other commentators, including Buddhaghosa, as shown below.

The often-cited passage in a few sources on the definition of the word
bhagavant reads: ‘He has abolished (bhagga) greed and hate; Delusion too,
he is canker-free; Abolished every evil state, “Blessed” his name may rightly
be. And by his good fortune (bhagyavatd) is indicated the excellence of his
material body, which bears a hundred characteristics of merit; and by his
having abolished defects (bhaggadosata) is indicated the excellence of his
Dhamma body. ... .’ The term employed here is satapuiifiajalakkhanadhara

¥ VA T 124; Vism 211; MNdA II 265; KhpA 108; etc.: ‘Bhaggarago bhaggadoso,
bhaggamoho anasavo, Bhaggassa papakd dhamma, bhagava tena vuccati'ti.
Bhagyavantatdaya cassa satapuiiniajalakkhanadharassa ripakayasampattidipita hoti,
bhaggadosataya dhammakayasampatti.” Trans. Bhikkhu Nanamoli, in his translation
of the Visuddhimagga (The Path of Purification), 207. The KhpA 108 uses the
term satapuninalakkhanadharassai, while the MNdA I 265 employs satapuririaja-
lakkhanavarassa instead of satapuiiiialakkhanadharassa of the other sources,
according to the Chattha Sangayana edition of Tipitaka (version 4.0).
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(one who bears the mark born of a hundred meritorious deeds). Further,
it is clear that these characteristics are on the ‘body’ of the Buddha
(rapakayasampattidipita hoti). This usage of the term satapuniialakkhana
in reference to the bodily characteristics of the Buddha is found in other
commentaries as well.?’ Similarly, the following places also mention the
term: ‘God of gods having the marks of a hundred merits’ (devatidevo
satapuinialakkhano) (MA 111 25 = SA III 50 = UdA 416);*' ‘The possessor
of the all-seeing eye and the marks of a hundred merits) (samantacakkhum
satapunnialakkhanam) (DhpA = JA IV 158); “This boy with the marks of
a hundred merits) (imam kumaram satapuninialakkhanam) (SA'1336 = SnA 1
239). These sources, it is interesting to note, explicitly or implicitly describe
that the ‘marks born of a hundred merits’ is indeed related to the ‘bodily
attainments’ (ripakayasampatti) with, however, no specific reference to the
thirty-two physical characteristics of a great man.

Perhaps, the most detailed explanations including its interpretations for the
term ‘satapuniialakkhana’ are found at two places in the Pali commentaries.
The Sumangalavilasini, one of the two sources, has the following:

‘The marks of a hundred merits’ means each mark produced for
every hundred meritorious deeds. [However] this is not [the view]
approved as, if this being so, anyone would become a Buddha.
In the endless cakkavalas, [if] all beings would each perform
one meritorious action a hundred times, then the bodhisatta was
born having performed each action performed by that multitude
of beings, a hundred times — therefore, [people]** accepted this
meaning of the ‘marks of a hundred merits’ (Satapuniiia-lakkhananti
satena satena punifiakammanam?® nibbattam ek’ ekam lakkhanam.

20 SA 1 336; SnA I 239: ‘Imam kumaram satapuniialakkhanam, sabbangupetam pari-
punnabyanjanam; Udaggacitto sumano dadami te, patiggaha lokahitaya cakkhuma’ti.’

2

This is a part of the verses ascribed to the ‘ancients’ (porana); the entire verse reads:
‘Tahim nisinno naradammasarathi, devatidevo satapuiinialakkhano, Buddhasane
majjhagato virocati, suvannanekkham viyva pandukambale.’

22 That is, the ‘teachers of the commentaries’ (atthakathacariya), according to the Tika
(DAT).

2 SHB and the Chatttha Sarngayana Tipitaka 4.0 (Vipassana Research Institute) of Pali
texts have puriniakammena instead of purniriakammanam, as seen in the PTS edition:
‘Evam sante yo koci buddho bhaveyyati na rocayimsu, anantesu pana cakkavalesu
sabbe sattd ekekam kammam satakkhattum kareyyum, ettakehi janehi katam kammam
bodhisatto ekova ekekam satagunam katva nibbatto. Tasma “satapuiiiialakkhano’ti
imamattham rocayimsu.’
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Evam sante yo koci Buddho bhaveyyati na rocayimsu. Anantesu
pana cakkavalesu sabbe satta ek’ ekam kammam satakkhattum
kareyyum, ettakehi janehi katam kammam bodhisatto eko va ek.’
ekam satagunam katva nibbatto. Tasma “‘satapunnalakkhano”ti
imam attham rocayimsu.) (DA 111 925)

Similarly, the Madhuratthavilasini (BvA) gives the following description:

Mark of a hundred merits means that if all beings in the unending
world-spheres all beings may each one perform a deed of merit
a hundred times. The Bodhisattva was reborn after he had by
himself alone performed the deed a hundredfold done by all
these other people. Therefore he is called one having the mark of
a hundred merits. But some say that for every hundred deeds of merit
the marks appear one by one. This being so ‘anyone may become
a Buddha’ is rejected in the commentaries.®* (Satapunnialakkhano
ti anantesu cakkavalesu sabbe satta ekekam punniakammam
satakkhattum kareyyam ettakehi janehi katakammam bodhisatto
sayam eva ekako satagunam katva nibbatto ti, tasma satapuiinna-
lakkhano ti vuccati. Keci pana satena satena punniakammena
nibbatta-ekekalakkhano ti vadanti; evam sante yo koci buddho
bhaveyya ti atthakathdsu pakkhittam®) (BvA 32).

The above two commentaries have similar explanations. This uniform
interpretation proves that the concept of ‘satapurniialakkhana’ is the
(corporal) marks accrued to the Buddha as a result of performing the virtues
performed by every sentient being a hundred times a further hundredfold
as the Bodhisatta, and this was the mainstream of the commentarial
[Mahaviharavasin] interpretation. Both the Sumangalavilasini and the
Madhuratthavilasini refer, expressively, to the view that: ‘each mark is
produced for every hundred meritorious deeds’ (satena satena puniia-
kammanam nibbattam ek’ eka-lakkhanam) (DA; a similar phrase is found
in BvA as well). This interpretation is rejected, because, if this is the case,
anyone could become a Buddha) (Evam sante yo koci buddho bhaveyyati
na rocayimsu), suggesting that ‘the marks of a hundred merits’ could not
be an attribute assigned to the Buddha alone. Commenting on the phrase na
rocayimsu of DA, its Tika specifically states that it was the atthakathdcariya

24 The English translation is from Horner, I. B. [1978]: 49.

2 The Chatttha Sangayana Tipitaka 4.0 (Vipassana Research Institute) of Pali texts has
patikkhittam (rejected).
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(teachers of the commentaries) who disapproved of such a view.* It is
believed that the atthakathacariya (pl) were responsible for the compilation
and transmission of the old commentaries — the commentaries that are
usually cited throughout the present Pali commentaries as the atthakatha
in the singular number.?’ If this assumption is tenable, the commentarial
interpretation of the term satapuniialakkhana would have originated with Sri
Lankan monks after the 3 century BCE. If, on the other hand, the tradition
of ‘teachers of the commentaries’ (atthakathdcariya) could be traced to the
Indian origin, then this definition would have been accepted in India even
prior to the transmission of Buddhism to Sri Lanka.

In the Madhuratthavilasini (BvA) the same view as the above is ascribed to
‘some’ (keci pana satena satena puniniakammena nibbatta-ekekalakkhano
ti vadanti) and is rejected, too (atthakathasu pakkhittam). This keci is used
without an honorific like acariya or thera. My investigation suggests that
references in the Pali commentaries to such words as keci, apare, aiifie, eke,
ekacce, and so on without the addition of a reverential term such as acariya
or thera are not used for the Mahaviharavasins. Instead, this form is usually
used as a derogatory reference to the followers of the Abhayagiri monastery
and its allies.?® As insignificant as this evidence may appear, it nonetheless
gives rise to some intriguing questions: firstly, does this keci in BvA refer
to the non-Mahaviharavasins? If so, then who are these ‘some’?; secondly,
was this usage of keci found in the Sthala-Buddhavamsa-atthakathd itself or
in the Maha-atthakatha?® 1f the former is the case, the reference could go
back to about the 3™ century BCE soon after the transmission of Buddhism
to Sri Lanka. If the latter is so, then this rejected view may be traced only to
about the 1* century BCE, at the beginnings of the Maha-atthakathd literature

2% DAT I 139: ‘Na rocayimsiti kevalam satamattena puiiiakammena lakkhana-
nibbattim na rocayimsu atthakathdacariya.’

27 Mori, S. [1984]: 286-292 (especially 287).

2 Endo, T. [2013]: 83-105 (especially 85-86).

» The question of whether or not the present Madhuratthavilasint was the translation
and edition based upon the Sihala-Buddhavamsa-atthakathd has to be investigated
carefully. The singular form of the term atthakatha is found in the Madhuratthavilasint
(BvA 131) only once; the same passage is repeated at JA I 44; CpA 15; and ApA 48.
Until the sequence of writing of these Pali commentaries is established beyond
ambiguity, it is difficult to provide a definitive picture of the relationship that
possibly existed among these sources. If there are any borrowings from one source
to another, then the theory that the Madhuratthavilasini had its corresponding Sthala-
Buddhavamsa-atthakatha becomes more difficult to establish.
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in Sri Lanka.’*® However, it is certain that the authority that denies the view
at issue is the commentaries (atthakathasu pakkhittam: BvA) and their
compilers (atthakathdcariya: DA). This may probably imply that the view
was held by non-Mahaviharavasins.

It must be emphasized again that both DA and BvA in their detailed
commentaries do not necessarily relate to the Buddha’s thirty-two physical
marks (dvattimsa-mahdapurisa-lakkhana). The DA is the commentary to
the Lakkhana-sutta, in which the explanation of this mahapurisa-lakkhana
is found. Nevertheless, as observed before, the term satapurninalakkhana is
used only to refer to the second mark (padatalacakkalakkhana) in the list
of the thirty-two bodily marks of the Buddha. It is the same with BvA,
which has also no specific reference to the mahdapurisa-lakkhana but simply
to the satapuinialakkhana of the Buddha. Both instances in DA and BvA
are, therefore, a clear indication that the Theravada tradition as found in
the Pali commentaries shows no sign of a deliberate intention to align the
notion of satapuiinialakkhana with the concept of the ‘thirty-two physical
characteristics’. This ambiguous interpretation seems to have been the
major position of the Mahavihara tradition, as represented in various Pali
commentaries including those of Buddhaghosa, at least up until the arrival of
Dhammapala, who clearly connected satapusirinalakkhana with the ‘thirty-
two physical characteristics of a great man’ (mahdapurisa-lakkhana).

V. The Sarvastivadin concept of Satapunyalaksana or
Satapunyavicitrita

The view that is refuted in both commentaries (DA and BvA) is a unique one.
This refuted view that ‘each mark appears as a result of performing virtues
a hundred times’ (satena satena puninakammena nibbatta-ekekalakkhano ti)
appears to be similar to the notion of Satapunyalaksana in some of the
Sarvastivadin sources. The Abhidharmakosabhdasya of Vasubandhu (ca. 380-
90), for instance, mentions that ‘each [of the marks] arises from one hundred
merits.”*! In its discussion of the Bodhisattva’s thirty-two physical marks,

30 See Endo, T. [2013]: 33-45.

31 See Abhidharmakosa-Bhasya of Vasubandhu trans. into French by L.V. Poussin,
with an annotated English translation by Gelong L. Sangpo, vol. II, Delhi: Motilal
Banarsidass, 2012, 1464. See also the Abhidharmakosa-Bhdasya, Chapter IV compiled
and edited by Research Institute of Sanskrit Manuscripts and Buddhist Literature,
Peking University, Sanskrit text and Chinese translations by Paramartha and Xuanzan
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the Abhidharma-maha-vibhasa-sastra (T %1 & K B 235 % MVS: T no.
1545) also notes that each mark [of the thirty-two physical marks] of the
Buddha is adorned with one hundred merits. Giving an answer to the question
of what the hundred merits are, this text further comments that a hundred
thoughts are the same as one hundred merits.>* The MVS, in this connection,
gives divergent views on the one hundred thoughts, the measurement of one
merit, and so on. (T 27, 889¢-890b). The emphasis in MVS is clearly on the
‘one hundred thoughts’ (& &), which are divided into two groups of fifty:
the first ‘fifty thoughts’ are that the Bodhisattva prepares for his physical
purification, then arouses one thought each to initiate the process, and the
second set is to perfect and complete one mark (the same process continues
for the rest of the thirty-two marks).** Although the Sarvastivadin notion of
Satapunyalaksana (i.e., ekaikam punyasatajam) appears to be similar to that
which is rejected in DA and BvA, the MVS is clear that the marks of ‘one
hundred merits’ are unmistakably related to the ‘thirty-two physical marks’ of
the Buddha, while DA and BvA are uncertain on the issue.* The explanations
in MVS are much more detailed than those in the Pali commentaries, but
the former contains no direct or indirect reference to the Theravada notion of
satapuninialakkhana. Though this is a literary feature of the two sources of both
the Sarvastivada and Theravada schools, the denial in DA and BvA of the
notion of satapuniialakkhana may have come from the Sarvastivada school.

VI. The Sinhalese Buddhist literature on satapuiiiialakkhana

The Pali tradition seems to have two interpretations of the term sata (hundred),
as discussed above: one is the literal meaning of ‘a hundred’ as in both DA
and BvA, and the other is figurative to suggest ‘many,” an interpretation seen
in ThagA (I 226) and VvA (284).3% The Digha-atthakatha-tika (DAT 111 139)

(online edition), 581, where this sentence is given: ekaikam punyasatajam: | 118 8
——BARE, [K]|E G AR,

2 T 27, 889c: Hh——AB B AGIE B o (T8 B 48 Bk P B &% %4 B 45, See also Guang
Xing [2005]: 27.

¥ T 27, 889c: ARAEF T MG H BLFAF KR—GEE I AHELELTE

AL A,

In none of the Pali references up to the time of the commentaries does the notion

of satapurinalakkhana appear to be directly related to the concept of the thirty-two
physical characteristics of the Buddha as in the Sarvastivada School.

34

3 Maurice Walshe [1995]: 444 also translates disva kumaram satapuiiialakkhanam
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provides an important comment on the numeral safa in reference to the
passage at DA 111 925: “idha “sata’-saddo bahubhava-pariyayo, na sankhya-
vacanoti dasseti’ (here, sata [hundred] means ‘abundant’, rather than a
specific number). From these references, it is clear that the sources which
take the meaning of the word sata to be many, numerous, and so on are
traditionally ascribed to the authorship of the commentator Dhammapala,
including DAT. Does this, then, show that Dhammapala followed a different
tradition or interpretation from that of Buddhaghosa and Buddhadatta, who
used the numeral sata in the literal sense of ‘one hundred,” notwithstanding
the possibility that the latter commentators may have faithfully followed
the tradition of the Sithala atthakathd, the respective old sources of
their commentaries? On the other hand, the Chinese parallel versions of
the Mahapadana-sutta and Mahdapari nibbana-sutta, belonging to the
Dharmaguptaka school, both evince a literal translation of &4 (bai fu;
a hundred merits) or & 448 (bai fu xiang; characteristics of a hundred merits).
The same is true for the Sarvastivada school.

These two interpretations appear to have continued beyond the commentarial
period, at least to around the thirteenth century, in Sri Lanka. For instance,
the Dhampiya Atuva Gétapadaya, a Sinhalese glossary to the Dhammapada-
atthakatha believed to have been composed in the tenth century*® has the
following passage:

Satapuninialakkhanam: Siya pin lakunu. ‘Sata pufifiato nibbatta-
lakkhanam yassa’ yana vakya. Anat aparisé sakvalahi hdma sathu
eki eki pin sata guna kota kolo nam etek jana kala etek kam sata guna
kotin kala pinin nivat lakunu dti bdvin buduhu satapuiinialakkhana
namhu yd.’’

This passage is testimony to the fact that the term sata had been used as
a specific number, the numeral ‘one hundred’ (siya pin lakunu). This is
certainly not the interpretation of DAT III 139 or of Dhammapala.

(D III 149) as ‘seeing these many marks of merit.” This also shows that he took sata
in a figurative sense.

3 See Godakumbura, C. E. [1955]: 31.

37 Dhampiya Atuva Gdtapadaya, ed. Hettiaratchi D. E., Colombo: Samayawardhana
Publishers, [1974, 2009], 56. This appears to be a close translation of the following Pali
passage: ‘... anantesu cakkavalesu sabbe satta ekekam purniriakammam satakkhattum
kareyyam ettakehi janehi katakammam bodhisatto sayam eva ekako satagunam katva

nibbatto ti, tasma satapunininalakkhano ti vuccati. (BvA 32. Cf. DA 111 925)
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Another Sinhalese work attributed to the authorship of King Parakkamabahu
IT (1236-1270) is the Visuddhimarga-mahasanya, a Sinhalese word-for-word
glossary of the Visuddhimagga. This text also explains the word satapuriiia-
lakkhana as follows:

Of one bearing the marks of a hundred merits, means the marks of a
great man born of many hundreds of meritorious deeds — this is the
meaning in the sub-commentaries. In the glossaries: ‘in countless
world systems each being performs a meritorious deed a hundred
times. Each and every mark of a [great] man appears as a result
of performing each such deed of merit [done by beings a hundred
times] a [further] hundred times.”’ (sata punnalakkhana dharassa,
anekasata puiiyayen nirvartta mahapurusa laksana dti; me tikartha
ya. Sanyayehi vanahi ‘ananta cakravalayehi ananta sattvayanata
eki eki dend kala siyak pinhi eki eki pinata siyak siyak pin kota lada
eki eki purusa laksana dhéraha’ yi kihu).>

This glossary attests that the ‘marks of a hundred merits’ being the
characteristics for a ‘great man’ born of many hundreds of merits is the
interpretation of the ‘sub-commentaries’ (me tikartha ya). This meaning
reminds us of the following: satapuninialakkhanan ti anekasatapuniiavasena
nibbatta-mahapurisa-lakkhanam (VvA 284). It can therefore be inferred that
the ‘sub-commentarial’ (f7kartha) interpretation represents the continuity of
meaning clearly indicated at VvA 284 and DAT III 139, both supposedly
works of Dhammapala. The meaning in the ‘glossaries’ (sanyayehi vanahi),
on the other hand, is very similar to that in the passage of the Dhampiya Atuva
Gitapadaya mentioned above. It appears to be a Sinhala rendition of the Pali
passage at issue in DA and BvA. The only disparity is that the Visuddhimarga-
mahdsanya specifically says that such meritorious deeds are related to each
mark of the [great] man (eki eki purusa laksana). In other words, at this point
of development the two once opposing views in the commentarial literature
are merged into the Theravada tradition’s treatment of the numeral safa
as ‘one hundred’ and the notion itself as related to the thirty-two physical
characteristics of the Buddha, the amalgamation of Buddhaghosa’s and
Dhammapala’s interpretations.

38 Visuddhimarga-mahasanya, ed. Bentara Saddhatissa, [1949] (B. E. 2493). Vol. 1, 509.
Kalutara.
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VII. Concluding remarks

The notion of satapuiirialakkhana (marks of a hundred merits) in the
Theravada tradition underwent several developmental stages over the
centuries. First, in the Lakkhana-sutta its notion is implicitly assumed
to be related to the ‘thirty-two physical characteristics of a great man’
(dvattimsa-mahdapurisa-lakkhana) based on the main theme of the text. It has
nevertheless transpired that the word satapuriiialakkhana is employed only
for the second mark (padatalacakkalakkhana) of the list of thirty-two,
which clearly negates the connection between this notion and the ‘thirty-two
physical characteristics of a great man.’ This seemingly unique interpretation
that the ‘marks of a hundred merits’ are on the corporal body of the Buddha
but not necessarily part of the mahapurisa-lakkhana continued in DA
and BvA. It may ultimately be that the connection between the notion of
satapuninialakkhana and dvattimsa-mahdapurisa-lakkhana in the Lakkhana-
sutta and such commentarial texts as DA and BvA remains ambiguous.

Second, the Theravadins, meanwhile, may have encountered the Sarvastivadin
notion of $atapunyalaksana, which advocates that each mark of the thirty-
two physical characteristics of the Buddha is adorned with a hundred merits
(ekaikam punyasatajam). A similar theory (satena satena puniniakammena
nibbatta-ekekalakkhano) was once refuted by the ‘teachers of the
commentaries’ (atthakathdcariyd) or ‘in the commentaries’ (atthakathasu),
in DA and BvA. What is denied in DA and BvA can certainly be considered
to have been a theory advocated by a non-Theravada school, which fact
is attested by the evidence of the refuted view being ascribed in BvA to
‘some’ (keci). This term, implying a derogatory nuance, is never used for
the Mahaviharavasins in the Pali commentaries. This view, once rejected in
the commentaries, eventually came to be accepted by the Theravadins of the
medieval period. This may have happened under the Sarvastivadin influence,
as attested in the Visuddhimarga-mahdsanya of King Parakkamabahu II
(1236-70 CE). However, the clear connection of the Buddha’s corporal
‘marks of a hundred merits’ with the concept of mahapurisa-lakkhana
in the Theravada tradition is also found in the following passage of the
commentator Dhammapala’s VVA: ‘satapuninialakkhanan ti anekasatapurina-
vasena nibbatta-mahapurisa-lakkhanam® (VvA 284). This may be an
indication of some interaction with or influence from the Sarvastivadin idea
of satapunyalaksana. What is different, nonetheless, between Dhammapala’s
interpretation — which represents only one of the two positions upheld by
the Theravada school — and that of the Sarvastivada is the definition of sata
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(one hundred): the former uses it in the sense of ‘many’ or ‘countless,” and so
on (anekasatapuiinialakkhana), while the latter maintains the literal meaning
of ‘one hundred.’

Third, the Theravada tradition has two distinct interpretations of the numeral
sata (one hundred). Dhammapala in his VVA and ThagA gives the figurative
meaning of ‘many,” ‘abundant,” and so on. He clearly defines his sense of
sata in DAT III 139 (‘sata’-saddo bahubhavapariyayo, na sankhyavacanoti
dasseti). However, the other commentators, particularly Buddhaghosa and
Buddhadatta in their works (DA and BvA, respectively) specify the number
‘one hundred.” This interpretation is also found in the tenth century Sinhala
glossary named Dhampiya Atuva Gdtapadaya and is also considered in
another thirteenth century Sinhala work called the Visuddhimarga-maha-
sanya as the view of the Sanne. This implies that Dhammapala’s interpretation
for the notion of satapunrialakkhana occupies a unique position in the
Theravada tradition.

The Theravadin notion of safapuiinialakkhana had a long history of
development. The term is not necessarily used as part of the maha-
purisalakkhana, but only as a qualifying characteristic for the second mark
(padatalacakkalakkhana) as depicted in the Lakkhana-sutta. Moreover, in the
late canonical and post-canonical texts of Vv, Bv, Ap and Miln, the ‘marks
of a hundred merits’ are implicitly described as those on the ‘corporal
body’ of the Buddha. While this late canonical and post-canonical notion is
retained in the Pali commentaries, both DA and BvA refer to the view of
another tradition which says that ‘each mark appears from every hundred
deeds of merit’ (satena satena puiiniakammena nibbatta-ekekalakkhano);
both commentaries refute this view. This rejected notion appears to be similar
to that of the Sarvastivada school, in other words, ‘each [of the thirty-two
physical characteristics of the Buddha] is born of a hundred merits’ (ekaikam
punyasatajam). Furthermore, two additional new features of development
are discernible in the commentaries: one is the interpretation of the numeral
sata, which is divided between Dhammapala (VvA, ThagA, and DAT) and
the other commentators including Buddhaghosa (DA) and Buddadhatta
(BvA) — the former maintained the sense of many, numerous, countless,
and so on, while the latter used the term with the more literal meaning of
‘a hundred’; and the other development is the commentator Dhammapala’s
explicit theory in his VvA that the ‘marks of a hundred merits’
(satapunnalakkhana) are related to the thirty-two physical characteristics
of a great man (satapurinalakkhanan ti anekasatapuniriavasena nibbatta-
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mahapurisa-lakkhanam). (VvA 284) This suggests that he may have had
some interaction with other Buddhist schools like the Sarvastivada and also
perhaps the Dharmaguptaka — this school, too, has the correlation between
‘a hundred merits’ (B #&) and the ‘thirty-two physical characteristics of
a great man.” The only disparity between Dhammapala and the Sarvastivada
School is that the former takes the word sata in the figurative sense,
while the latter is very specific about its meaning of ‘one hundred’. Finally,
the thirteenth-century text the Visuddhimarga-mahdsanya advocates the
position that the notion of satapuiinialakkhana is clearly related to the
concept of mahapurisa, adopting Dhammapala’s interpretation rather than
that of Buddhaghosa. Two interpretational differences for the term sata are
also noticeable here: the theory represented by Dhammapala and the other
by Buddhaghosa and Buddhadatta. Both ideas are given as differences in
interpretation. In short, this Sinhalese work summarizes all its antecedent
and peripheral differences of satapuniialakkhana in Theravada Buddhism
and describes some as the ‘sub-commentarial definition’ (f7kartha ya) and the
others as those of the ‘glossaries’ (sanyayehi).



THE BUDDHA IN THE PALI EXEGETICAL LITERATURE

Chapter 5

The Buddha’s Omniscient Knowledge (Sabbaiiiiuta-riana)

I. Introduction

The Knowledge of the Buddha (Buddha-riana) is one of the two distinct
areas of expansion in Buddhology in Pali commentarial literature — the
other being physical strength (k@ya-bala). The Buddha’s ‘omniscience’
(sabbarniniuta-niana) was one such amplification. Conceptual modifications
became imperative as time progressed, probably to meet changing
circumstances. Some of the interpretations offered in the present Pali
commentaries are a clear indication of the philosophical challenges posed
to the Theravadins. The most compelling one seems to come from those
belonging to the Mahasanghika school. It reveals that the Theravada and
Sarvastivada schools are in the opposite camp. The five different types of
omniscience are suggested in the Pali commentaries, and the Theravadins
appear to uphold one specific type, rejecting the rest. This chapter attempts to
examine the diverse sources based on two basic approaches: one is the dates
of sources, which should not go beyond the periods of the Pali commentators
(5"-6™ century), and the other is that our analysis in this chapter will be
presented from a distinctly Theravada viewpoint.

II. The Theravada Buddhist definition of sabbaiiiiii / sabbaiifiuta-
fiana and the usage of related terms

In the first four nikayas, the Buddha denies the kind of omniscience claimed
by the Niganthas: that their Master’s all-pervading knowledge is ever
present even while standing still, walking, asleep or awake.! The Buddha’s
claim is to a three-fold knowledge (zevijja), which can also be developed
by any other arahant. Further, the Kannakatthala-sutta of the Majjhima-
nikdaya states that there is neither a recluse nor a brahmin who can know

' M 1482 (Tevijjavacchagotta-sutta). It seems that there is no parallel to this text in the

Chinese agamas. See Analayo, Bhikkhu [2011]: 389.
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all and see all at once — this situation does not arise.? This, however,
does not amount to the denial of omniscience itself. Buddhism admits that
knowing all (sabbariiii or sabbavidii) and seeing all (sabbadassavi) are
possible for a Buddha. They are, in fact, terms used as the Buddha’s epithets.
What Buddhism denies consistently is the all-pervading knowledge that
can be present constantly and continually. This denial persists in the Pali
commentarial literature as well. Commenting on the phrase ‘sakideva
sabban nassati sabbam dakkhi’ in the Kannakatthala-sutta, for instance,
its commentary states that it is not possible to know all or see all concerning
the past, present, and future with one advertence (of the mind), one thought,
and one impulse (yo ekavajjanena ekacittena ekajavanena atitanagata-
paccuppannam sabbaii fiassati va dakkhati va so n’ atthi ti attho).> The
expressions of ekavajjana and ekacitta in the above passage are significant.*
The commentaries often interpret the Buddha’s omniscience in the sense of
‘adverting’ (@vajjana) his mind to any object he wishes to know. The Sad-
dhammappakasini (PtsA) thus maintains that omniscience arises because of
the dependence on adverting (the mind) to all the dhammas (avajjanappati-
baddhatta sabbadhammanam).® This interpretation is directly linked to the
expression found in the Milinda-pariha of the post-canonical literature that
the Blessed One’s all-pervading knowledge is dependent on the advertence
of his mind (@vajjanapatibaddham Bhagavato sabbaiiniuta-iianam).’

The act of avajjanapatibaddha can be implicitly connected to an earlier
expression found in the Tevijjavacchagotta-sutta itself. The Buddha
explains there that the attainment of the knowledge of former existences

2 M 11 127 (Kannakatthala-sutta): ‘N’atthi so samano va brahmano va yo sakideva

sabbari fiassati sabbam dakkhiti, n’ etam thanam vijjati.’ The corresponding Chinese
translation (—¥74 48) reads as follows: ‘A&, & A, SR &, ZH %I, &
E—Ws—b, = L—¥ (T1793c).

3 MAITII 357.

MAT II 163 explains these terms as follows: ‘Ekavajjanenati ekavithijavanena. Tena
ekacittam tava titthatu, ekacittavithiyapi sabbam janitum na sakkati dasseti. “Idam
nama atitam janissami’ti aniyametva avajjato yam kifici atitam jandti, niyamite
pana niyamitamevati aha. ... Tena cittenati “atitam sabbam janissami’ti evam
pavattacittena. Itaresiiti anagatapaccuppannesu.’ This passage shows that ‘one
adverting’ is ‘one moment of thought process,” and that it is impossible to know
all with one moment of cognitive process. This suggests that the Theravada school
recognizes multiple moments in the process of knowing all [dhammas].

5 PtsA 11 429. See also. NdA i 387, etc. Cf. PtsA I 58-59.
¢ Miln 102.
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(pubbenivasanussati-iiana) and the divine eye (dibba-cakkhu) are due to his
ability to remember or to see as much as he wishes (yavadeva akankhami).’
Such evidence clearly demonstrates that the Buddha is capable of knowing
everything if he so wishes. But he must first direct his mind to the object
he wishes to know. In other words, his all-pervading knowledge is obtained
according to his intention and is therefore temporary and provisional in time,
thus never referred to in the sense of being present at all times. This is the
fundamental disparity between the Buddha’s omniscience and that claimed
by the Niganthas as found in the Buddhist canonical texts.

The first four nikayas are ambiguous about the knowledge concerning
the future, though the divine eye (dibba-cakkhu), one of the three-fold
knowledges (tevijja), may have some links to the ability to see into the
future.® The Pasadika-sutta of the Digha-nikaya® talks of the Tathagata’s
knowledge concerning the past, present, and future. It is said with regard to
the past that the Tathagata’s consciousness follows in the wake of his memory
and he can recall as much as he wishes (so yavatakam akankhati tavatakam
anussarati). But concerning the future, he possesses the knowledge born of
enlightenment (bodhijam) to the effect: “This is the final birth, there is no
more coming to be.” Further, one of the dasabalas of the Tathagata deals with
his knowledge of the future thus: “... Tathagato atitanagatapaccuppannanam
kammasamadanam thanaso hetuko vipakam yathabhiitam pajanati.” (‘The
Tathdgata knows, as they really are the effects according to their conditions
and causes, of the performance of kamma in the past, present, and future’).!
These references suggest that the Buddha’s knowledge concerning the future

7 M1482: ‘Aharihi, vaccha, yavadeva akarkhami anekavihitam pubbenivasam anussarami,

seyyathidam — ekampi jatim dvepi jatiyo ... pe ... iti sakaram sauddesam anekavihitam
pubbenivasam anussarami. Ahaiihi, vaccha, yavadeva akankhami dibbena cakkhuna
visuddhena atikkantamanusakena satte passami cavamane upapajjamane hine
panite suvanne dubbanne sugate duggate ... pe ... yathakammiipage satte pajanami.’
The expression yavadeva akankhami (‘as much as I wish”) suggests that if the
Buddha does not wish [to remember former births or to see with his divine eye],
he does not remember the past lives nor see with his divine eye unconditonally.
Accordingly, the first two knowledges of tevijja may be conditions that are achieved
only by wishing to attain them.

Dibba-cakkhu (‘the divine eye’) is usually equated with yatha-kammipaga-iana
(knowledge of how beings vanish and reappear according to their kammic deeds).

If this knowledge is understood in that extended sense, it implies that one may be able
to see what happens to beings in the future according to their kammic deeds.

° DI 134.
10 M 171; Vibh 335-44. Cf. ATIT 417.
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is conditional and is mainly focused on the moral make-up of an individual.
It does not seem to go beyond that. Commenting on this passage, Jayatilleke
also states: ‘This appears to be an admission that the Buddha did not claim to
have (at least an unlimited) precognitive knowledge of the future.”!! This can
be understood, if considered in relation to determinism (niyativada), which the
Buddha vehemently opposed. If knowledge of one’s future state is accepted
as a reality, it will inevitably lead to the view that one’s future is determined.
Freewill is therefore denied. Hence, moral consideration may have been one
of the main reasons for the ambiguous treatment of the Buddha’s omniscience
concerning the future in the early canonical texts.

The late canonical texts, however, show a different picture altogether.
The Buddha is now unequivocally credited with knowledge concerning
the future. For example, the Patisambhidamagga says of him as follows:
‘sabbam andgatam janati’ (He knows everything concerning the future).'
Though the implication of the expression andgatam is not clear in this
instance, the scope of the Buddha’s knowledge certainly became wider
and more articulate. The Pali commentaries emphasize this aspect further.
Thus, we find expressions like ‘atitanagatapaccuppannam sabbam janati’
(‘[the omniscient one] is he who knows everything concerning the past,
future and present’).”* Following this definition, the Atthasalini (DhsA)
equates sabbanniutaiiana with pubbenivasaniana and anagatamsaniiana.'

In addition, the Buddha’s all-pervading knowledge is described in the
canonical texts by the following terms: 1. sabbadassavi (one who sees all),
2. sabbavidii (knower of all), 3. sabbabhibhii (conquering all), and 4. samanta-
cakkhu (all-seeing). Sabbadassavi seems to be used together with sabbariiii
as in sabbarnifii sabbadassavi ... (M 1 93, 482, 519; II 31, 126, 218; A 1
220; etc.). One reference to this is found at MA 11 64 as follows: ‘Sabbarifii
sabbadassaviti so amhakam sattha atitanagatapaccuppannam sabbam janati
passatiti dasseti.” The Buddha’s omniscience is described here in terms of
his knowledge concerning the past, present, and future. This definition
appears from about the time of the Patisambhidamagga, a text considered
to immediately precede the Abhidhamma literature.'s The difference between
sabbabhibhii and sabbavidii seems discernible in the following definitions:

! Jayatilleke, K. N. [1980]: 469.

2 PtsT131.

13 MAII 63-64. Cf. DhsA 354.

4 DhsA 294-295. Cf. Ibid 354.

15 See KEF 74T (Mizuno, Kogen) [1997]: 3-83 (‘Conclusion’ at 82).
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‘Sabbabhibhii is one who stands having overcome all dhammas of the three
planes of existence; sabbavidii is one who has understood all dhammas of
the four planes of existence’ (‘Sabbabhibhiiti sabbam tebhumakadhammam
abhibhavitva thito. Sabbavidiiti sabbam catubhiimakadhammam avedim
anfasim’).' Samanta-cakkhu, on the other hand, is simply defined as
sabbaniiiutanana (samantacakkhu vuccati sabbaniiutananam) (MNd 11 360,
454; etc.) or as the Buddha’s fourteen kinds of knowledge, of which six are
the special province of the Buddha not shared by the disciples. They are:
1. indriyaparopariyatta-fiana, 2. sattanam dasayanusaya-nianam, 3. yamaka-
patihiva-fiana, 4. mahakarunasamapatti-riana, 5. sabbaninutarinana, and
6. anavarananana."

III. The interpretation of the term sabba in sabbaniiii, sabba-
dassavt, sabbabhibhii, and sabbavidii

When the Buddhists use terms like sabbanni, sabbavidii, sabbadassavi,
and sabbabhibhii in the canonical texts, the ‘all or everything’ (sabba) there
denotes what they term as dvadasdyatana (twelve bases). For example,
the Sabba-sutta'® describes sabba to mean the five faculties of the senses
and their corresponding objects, plus the sense faculty of the mind and its
corresponding mental phenomena. Here, sabba means the psychological
make-up of a man. But its connotations in late canonical texts like the
Patisambhidamagga become far removed from the early canonical
definitions. The sabbadhammda in the Patisambhidamagga are elucidated as
‘paiicakkhandha, dvadasayatanani and attharasa dhatuyo; kusala dhamma,
akusala dhamma and abyakata dhamma; kamavacara dhamma, riapavacara

16 MAII 189.

7 Pts 1 133: ‘Samantacakkhiiti kenatthena samantacakkhu? Cuddasa buddharianani.
Dukkhe fianam buddhanianam, dukkhasamudaye rianam buddhanianam, dukkhanirodhe
nanam buddhaiianam, dukkhanirodhagaminiya patipadaya nianam buddharianam,
atthapatisambhide fianam buddhananam, dhammapatisambhide ianam buddhanianam,
niruttipatisambhide fianam buddhanianam, patibhanapatisambhide fianam buddha-
Aanam, indriyaparopariyatte fianam buddharianam, sattanam dsayanusaye nanam
buddharnianam, yamakapatihire fianam buddhanianam, mahakarundasamapattiya nanam
buddhananam, sabbannutaniianam buddhananam, anavaranananam buddhananam —
imani cuddasa buddhananani. Imesam cuddasannam buddhanananam attha nanani
savakasadharanani; cha nanani asadharanani savakehi.’

¥ STV 15.
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dhamma, ariupavacara dhamma and apariyapanna dhamma.” They are
minutely dealt with in the explanations of sabbarifiuta-iiana of the Buddha at
Pts I 131-133. One striking feature of these explanations is that the Buddha
is said to know everything (sabba) that has been seen, heard, sensed, thought,
attained, sought, and searched by the minds of those who inhabit the entire
world of gods and men.?® This description of the Buddha’s sabbaniriuta-
fiana is significant in that the Patisambhidamagga attempted to make the
Buddha’s omniscience all inclusive within the sensory world. An affinity to
such an idea is expressed by the term apariyapanna dhamma elsewhere in
the text, as shown above, whereby a further conceptual expansion regarding
the Buddha’s omniscience could be made possible by later authorities.
The Patisambhidamagga then summarizes all these connotations of the word
sabba as the ‘omniscience to know everything conditioned and unconditioned
without exception’ (sabbam sankhatasankhatam anavasesam janati ti
sabbaiiniuta-iianam).?' This is where changes in connotation of the Buddha’s
omniscience were effected. Earlier, it meant the psychological make-up of
an individual, but now it includes not only that, but also the material world
which comes under the category of dhamma in Theravada Buddhism.?

> Pts1101.

20 Pts T 133: ‘Yavata sadevakassa lokassa samarakassa sabrahmakassa sassamana-

brahmaniva pajaya sadevamanussaya dittham sutam mutam vifiiatam pattam pari-
yesitam anuvicaritam manasd sabbam janati.’
2 PtsT131.

2

S

Incidentally, the dhammas are defined and classified into several categories in the Pali
commentaries. For instance, the Sumarngalavilasini [DA 1 99] gives four categories:
guna (virtue), desana (preaching) as in ‘dhammam ... desissami adikalyanam, etc.’,
pariyatti (scripture) as in ‘dhammam pariyapundti suttam geyyam, etc.” and nissatta
(non-being) as in ‘dhamma honti khandhd honti’ and so on. On the other hand,
the Atthasalint [DhsA 38] says that the dhammas are of four categories; namely,
pariyatti, hetu (cause) as in ‘hetumhi fianam dhammapatisambhida ti’ and so on, guna,
nissattanijjivata (non-being and non-life). DhsA 95, where eight kinds of non-restraint
(asamvara) are said to be reducible to five in their content (atthato), gives another list
of dhammas: dussilya (immorality), mutthasacca (forgetfulness), aiiiana (absence of
knowledge), akkhanti (absence of patience) and kosajja (laziness). The Paparicasiidant
[MA T 17] is another commentary that gives various kinds of dhammas. They include
pariyatti, sacca, samadhi, painid, pakati, sabhava, suniniata, puiina, apatti, and rieyya.
All these categories of dhamma are elaborated upon with the support of passages
found in the canonical texts. The above references therefore suggest that the term
dhamma in sabbadhamma in relation to the Buddha’s omniscience is of vast
connotation including both matter and mind.
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Similarly, the Pali commentaries provide a few definitions for the word
sabba. The Paparicasiidani gives, for instance, the meaning of anavasesa
(without remainder).” In this instance, two quotations (probably from
the Canon) are made. One is in the sense that the five khandhas (ripa,
vedanda, etc.,) are impermanent (anicca) (sabbam ripam aniccam, sabba
vedand anicca), and the other is sabbasakkayapariyapannesu dhammesu.
The latter quotation reminds us of the sense in which the term is employed
in the Sabba-sutta, as seen before. Elucidating the meanings of sabbabhibhii,
the Saratthappakasint states: ‘The conqueror of all means the one who stays
having conquered all of [5] aggregates, [12] sense organs, [18] elements,
[3 planes of] existence, [4] modes of generation, [5] courses of existence,
and so on’ (Sabbabhibhii ti sabbani khandh® dyatana-dhatu-bhava-yoni-gati-
adii abhibhavitva thito).** These interpretations of sabba are apparently
derived from the descriptions of sabbariniuta-iiana in the Patisambhidamagga.
Dhammapala, on the other hand, appears to be more carried away, but still
within the definitions seen in the Patisambhidamagga when he comments on
sabbariii as follows: ‘The omniscient one is he who knows everything in the
three periods of time by the attainment of the knowledge of all dhammas in
every respect without others’ advice or instruction and [by the attainment of]
the unobstructed knowledge obtained due to his wishes.’*

Different definitions of sabba in different contexts seen in the commentaries
would have eventually led to a categorization of the word sabba into four
types: sabba-sabba, padesa-sabba, ayatana-sabba and sakkaya-sabba.*®
Sabba-sabba is said to be understood in the context of ‘Na tassa adittham idh’

Tathagato tena samanta-cakkhii’ ti,’”’ and so on; ayatana-sabba in ‘Sabbam

2 MAT17.

24 SAT193. Cf. SATI 243, where sabba includes khandha, ayatana, dhatu, three bhava.
MA I 189 [= VA V 964] says that sabba in sabbabhibhii means dhammas belonging
to the three planes of existence. Sabba in sabbavidii means dhammas belonging to the
four planes of existence. MA 11 63-64 states that sabbariiiti and sabbadassavi mean
that our Teacher knows and sees everything concerning the past, future and present
(sabbariiii sabbadassavi ti so amhakam sattha atitanagatapaccuppannam sabbam

janati passati ti dassenti).

% ThagA I 17: ‘Sabbaiifii ti paropadesena vina sabba-ppakarena-sabba-dhammava-
bodhana-samatthassa akankhayatta-patibaddha-vuttino andvarana-ianassa  adhi-
gamena atitadibhedam sabbam janati ti.’

% TtAT152; CpAT18; SATI 357; etc. Cf. MAT 38.

27 See Nd I 360 and so on. Dhammapala, on the other hand, quotes a different passage to
explain sabba-sabba as follows: “Sabbe dhamma sabbakarena Buddhassa bhagavato
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vo bhikkhave desissami. Tam sunatha’ ti,’*® and so on; Sakkaya-sabba in
‘Sabba-dhamma-miila-pariyayamvo bhikkhave desissami” ti,” and so on;
and Padesa-sabba in ‘Sabba-dhammesu va, gahapati, pathama samannahdaro
uppajjati cittam, mano, manasam, tajja mano-viinana-dhati’ ti,’ and so on.”
The commentary further states that the six sense objects (chalarammana) are
padesa-sabba; things belonging to the three planes of existence (tebhiimaka-
dhamma) are sakkdaya-sabba; things belonging to the four planes of existence
(catu-bhimaka dhamma) are dyatana-sabba;*® and whatever is to be
understood (yan kirici rieyyam) is sabba-sabba. Padesa-sabba does not reach
sakkaya-sabba (padesa-sabbam sakkaya-sabbam na papunati), nor does
sakkaya-sabba reach ayatana-sabba, nor ayatana-sabba reach sabba-sabba,
because there is no meaning in saying: ‘This is not a sense object of
omniscience’ (sabbanniuta-nianassa ayam nama dhammo arammanam
na hott ti n’ atthitaya).*' On the other hand, the [tivuttaka-atthakatha
(Paramattha-dipant: 1tA) describes sabba-sabba as nippadesa-visaya
(unlimited range), while the rest are sappadesa-visaya (limited range).*
This shows that the Buddha’s knowledge came to be regarded as unlimited
or all-embracing. The category named sabba-sabba is certainly a later
development far removed from the early canonical texts and seems to
imply a sum total of the knowledge of the Buddha (Buddha-iiana).
A passage from the Niddesa, which is to become the standard definition
of the nature of the Buddha’s sabbannuta-riana in the Pali commentarial
literature, is cited in this instance as follows: ‘sabbe dhamma sabbakarena
Buddhassa bhagavato nanamukhe apatham agacchanti’ (‘All things in
all manners come to the range of the Buddha’s knowledge’).”® Thus, the
commentaries maintain that the Buddha knows everything that comes within
his purview of understanding and comprehension.

nianamukhe apatha agacchanti” ti adisu sabba-sabbasmim dagato” [Cf. Nd II 451].
See ItA152; CpA 18; etc.

® Cf.SIV 15.
2 SATI357.

30 This definition seems to relate to the concept of sabbabhibhii and sabbavidii. They are
defined as follows: ‘Sabbabhibhiiti sabbani khandhayatanadhatubhavayonigatiadini
abhibhavitva thito’ (SA1193); or, ‘Sabbabhibhiiti sabbam tebhiimakadhammam abhi-
bhavitva thito. Sabbaviditi sabbam catubhiimakadhammam avedim anindasim’ (MA 11
189).

31 SATI 357.

2 TtAT52.

3 Nd II451.
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The scope of the Buddha’s knowledge with a clear degree of expansion can
also be seen in the interpretation of the ‘perfect enlightenment’ of the Buddha
(sammasambodhi). According to the Theravada tradition, the Buddha’s
knowledge is synonymous with the total of what the Buddha attained or
realized at the time of his enlightenment. In other words, the attainment or
realisation of that knowledge had made Siddhattha a Buddha. Early canonical
texts simply describe the Buddha’s attainment as ‘what has to be known is
known, what has to be developed is developed and what has to be abandoned
is abandoned by me. Therefore, O brahmana, | am a Buddha.’ (abhiririeyyam
abinnatam; bhavetabbaii ca bhavitam; pahdatabbam pahinam me; tasma
Buddho’smi brahmana).** This mode of describing the Buddha’s spiritual
attainments was to change subsequently. For example, the Patisambhida-
magga,” later quoted in the Visuddhimagga,*® says:

The Buddha discovered, of the things to be directly known,
they must be directly known, of the things to be fully understood
that they must be fully understood, of the things to be abandoned
that they must be abandoned, of the things to be realised that they
must be realised, and of the things to be developed that they must
be developed.”’

Two additional definitions not used in the early canonical texts are discernible
here. They are pariiifieyye dhamme parinifieyyato and sacchikatabbe dhamme
sacchikatabbato.

The [tivuttaka-atthakathd (Paramatthadipani: 1tA), on the other hand,
following the explanations found in the Mahd-niddesa,®® describes the
scope of the Buddha’s knowledge thus: ‘Whatever is to be known, to that
extent knowledge goes. Whatever knowledge is, to that extent [things] are
known; the limit of what is to be known is the knowledge, and the limit of
knowledge is that which is to be known.” (Yavatakam rieyyam tavatakam
Adanam, yavatakam nanam tavatakam fieyyam; nieyya-pariyantam napam,

3 Sn 558; Thag 828. Cf. Vis 201; PtsA T 215; etc.
3 Pts I 132. It counts these four things as a part of the Buddha’s omniscience
(sabbaniiuta-riana).

% Vism 201: ‘abhifineyye dhamme abhififieyyato buddho, parififieyye dhamme
parififieyyato, — pahdatabbe  dhamme  pahdtabbato,  sacchikatabbe — dhamme
sacchikatabbato, bhavetabbe dhamme bhavetabbato.”

37 Nanamoli, Bhikkhu 1991: 196.
¥ NdI178-179.
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Aanapariyantam fieyyam).** A question may be raised here: Does the
expression ‘rieyya-pariyantam fianam ... (the limit or end of what is to be
known is the [Buddha’s] knowledge ...) suggest that the Buddha’s knowledge
does not transcend time and space? In other words, is the Buddha’s knowledge
limited? If the answer to this question is in the affirmative, how are we to
reconcile it with such expressions as ‘the Buddha’s knowledge is limitless’
(Buddhaiianam anantam)?* There seem to be two levels of expression
involved here. The Buddha knows everything that he can know, implying
that his knowledge is conditional. In this sense it is limited; because his
omniscience arises from adverting his mind to any object he wishes to know.
He is therefore not omniscient all the time. But his knowledge is limitless
within the range of his ability to know: he knows everything within that
range. Probably due to these two levels of understanding, the commentaries
have different expressions. Later Pali authorities, beginning from the late
canonical texts through the commentaries, expanded the scope of the Buddha’s
knowledge as part of the Buddhological development. But it must be admitted
that the Patisambidamagga was, perhaps, the first to formulate the most
comprehensive analysis of sabbariniuta-iiana of the Buddha in the whole of
Pali literature. The fact that the Pali commentarial texts closely follow the
Patisambidamagga shows that its conceptual connotations had been fully
developed by the time of the Patisambidamagga. Thus, the commentarial
texts had only a few points to add. The Buddha’s omniscience is the
knowledge of everything conditioned and unconditioned without remainder
(sabbam sankhatam asankhataii anavasesam janati ti sabbannutanianam).*
This became the basis of the Buddha’s omniscience from the late canonical
texts and continued in the commentaries. It must, however, be noted that the
clear definition of the Buddha’s omniscience as the outcome of adverting
his mind to any object he wishes to know (avajjanapatibaddha) appears in
the Pali tradition only from the time of the Milindapariha [Miln 102, 106,
etc.] Although the earlier expression of yavadeva akankhami*® is seen in
the Canon, its concept in a more systematized and concrete way is post-
canonical. Thus, the commentaries inherited the concept of the Buddha’s
omniscience in these two areas.

¥ TtA 1 142.

40 DhsA 160.

41 PtsT131; ThagA II 11. Cf. PtsA 1 58; etc.
2 M1482; etc.
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On the question of the Buddha’s ability to be omniscient, King Milinda
raises the objection that the Buddha could not have been omniscient if his
knowledge was the result of adverting his mind to an object he wished to
know. But the thera Nagasena reiterates that even if Buddhas are not
adverting their minds to any objects they wish to know, it cannot be said
that they are not omniscient (@vajjanavekalamattakena na ettavata buddha
asabbaniiuno nama hontt ti).*® Nagasena’s arguments are important: first,
he implies here that Buddhas are omniscient because they are capable of
becoming omniscient at any time they wish. Nagasena, like the canonical
reference (vavadeva akankhami), thus defines the Buddha’s omniscience by
his ability and potentiality to become omniscient. This contention is also seen
in Vasubandhu’s response to a claim made by the Vatsiputriya school recorded
in the Abhidharmakosabhdasa that the Buddha’s omniscience does not arise
because his knowledge concerning everything is before him, but because
he has the ability/potential [to be called the omniscient one].** Second,
his contention has a religious implication: Buddhas are worthy of our
veneration and homage, because they are our guides and teachers.

IV. The mode of knowing everything

How or by what medium does the Buddha come to know any object he
wishes to know by adverting or directing his mind to it? Although this aspect
of sabbannuta-iiana is not directly addressed in the Pali commentaries, the
Sumangalavilasint (DA) may provide a clue. The text, while commenting
on the phrase ‘... tesam bhikkhiinam imam sankhiya-dhammam viditva,” says
that ‘having known’ (viditva) means ‘having known by the omniscience’
(sabbariiuta-ianena janitva) and that the Buddha, in some instances
(katthaci), comes to know by the flesh-eye (mamsa-cakkhuna), or by the

4 Miln 106.

4 The digital version: Vasubandhu: Abhidharmakosabhasya based on the editions of: (1)
P. Pradhan, ed., Abhidharmakosabhasyam of Vasubandhu. (revised 2™ ed.) Patna: K. P.
Jayaswal Research Center, 1975: ‘[467|16-467|17] naiva ca vayam sarvatra jiiana-
sammukhibhavad buddham sarvajiamacaksmahe | [467|17] kim tarhi | samarthyat.’
The corresponding Chinese version reads: # 5 &5 #h#— st B ik dn 3 b — %7
F A2 448 G A AR 3K, (T29.155a). Abhidharmakosa, Fan Jingjing (€& &) and
Zhang Xueshan (&5 45) eds. [2005] has the following: ‘na va ca vayam sarvatra
Jiaanasammukhibhavad buddham sarvajiiam acaksmahe’ | [A) £ ¥ R3vis—ndid
BRI EET %, [X]RELTHhi—kEed st —FH,
kim tarhi? Samarthyar| [£) & A= 4T, Z44E [X] 12448 808 3k 3
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divine eye (dibbena cakkhuna); in other cases by the natural ear (pakati-
sotena), or by the divine ear (dibba-sotena).* Tt is therefore clear that the
agent or medium by which the Buddha comes to know what he wishes to
know differs according to the object he directs his mind towards. This also
suggests that the process of knowing an object presupposes a time sequence,
the process of cognition, and is not instantaneous.

Later philosophical debates on the question of ‘knowledge’ that can be
related to the Buddha’s omniscience in the Theravada tradition can perhaps
be seen in the Kathavatthu. This passage discusses question of whether the
knowledge knows the present or not:

Is there a knowledge of the present? Yes. By that knowledge,
is there a knowledge that knows that knowledge? No, it should not
be said so. ... By that knowledge, does a knowledge know that it is
a knowledge? No, it should not be said so. Does knowledge take it
as an object of that knowledge? No, it should not be said so ... %

According to the Kathavatthu-atthakatha (KvA), this view is attributed to
the Andhakas, the term denoting various schools such as the Pubbaseliyas,
Aparaseliyas, Rajagirikas, and Siddhatthikas,*” which are all offshoots of
the Mahasanghika school in southern India.*® KvA further states that if there
is knowledge of the present, it must be there at the present instant itself,
and this being so, the knowledge of the present will have to know by the
same knowledge as there cannot be two knowledges present together.*
This clearly shows that in the commentarial period the Theravadins maintain
that knowledge cannot know itself simultaneously or within a single moment.
This is also suggested in the commentary to the Kannakatthala-sutta.™

4 DAT144-45.

4 Kv 314: ‘Paccupanne fianam atthiti? Amanta. Tena fianena tam fanam janatiti?

Na hevam vattabbe ... pe ... tena iianena tam fAdanam jandatiti? Amanta. Tena fidnena
tam fAanam ‘“fana’nti janatiti? Na hevam vattabbe...pe... tena fianena tam fnianam
“fiana’nti janatiti? Amanta. Tam fanam tassa nanassa arammananti? Na hevam
vattabbe ... pe ... .

47 See Aung, She Zan and Rhys Davids [1979]: xx.

4 See Dutt, Nalinaksha [2007]: 65.

¥ KvAS86: © ... Atha nam “yadi avisesena paccuppane ianam atthi, khanapaccuppannepi

tena bhavitabbam. Evam sante dvinnam fiiananam ekato abhava teneva nanena tam
janitabbam hoti’ti ...°

50 Interpreting the passage in the Kannakatthala-sutta that knowing or seeing all

concerning the past, present, or future is not possible with one adverting (of the
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The Sarvastivada School seems to have a similar view on the subject.
For instance, Vasumitra’s Origin and Doctrines of Early Indian Buddhist
Schools (Yibu zonglun Iun 33 R¥aww) states that schools like the
Mahasanghika and others claim that it is possible to know all dharmas with
a single ‘moment’ of thought (—#|AR).5" The Jianaprasthana-sastra
(T B 3% JB 2547 %) of the Sarvastivada school argues that there is no single
knowledge that knows all dharmas because such knowledge does not know
its own nature (8 1%) and the dharmas ‘that are conjoined or co-existent
with it” (Ju48 JE 1B 2% #%).52 While these views may not be philosophically
identical, they essentially show common ground on which both schools,
Theravada and Sarvastivada, attempted to analyse the process of cognition in
relation to the Buddha’s knowledge.

A new departure in the concept of sabbariiiii in the Pali commentarial

literature is an introduction of various types of sabbarniriu classified based on
the modes of knowing everything. According to the Saddhammappakdsint

mind), one thought, or one impulse (yo ekavajjanena ekacittena ekajavanena
atitanagatapaccuppannam sabbaii fiassati va dakkhati va so n’ atthi ti attho) [MA
IIT 357], the sub-commentary, ascribed generally to Dhammapala, also shows the
impossibility to know everything with a single thought process: ‘ekavajjanenati
ekavithijavanena. Tena ekacittam tava titthatu, ekacittavithiyapi sabbam janitum na
sakkati dasseti) [MAT (Be) II 163]. This seems to be an admission by the Theravadins
that knowing an object takes at least more than one [moment of] advertence,
one thought moment, or one impulsion.

5! The Mahasanghika (X %3F), Ekavyavaharika (—3#0<[), Lokottaravada (3t
#-31), and Kaukkutika (#£)iL2R) schools are said to have maintained the view that
[the Blessed One] understands all things (dharma) with a ‘moment’s mind’ and that
he knows all things with the wisdom befitting a ‘moment’s mind.” ( (Z3f R )
Bl =3 T — ik, — ARS8 BAME Fo— 7%, | (CBETA, T49, no. 2031,
p. 15, c4-5) (See Masuda, Jiryo [1925]: 20-21.)

2 See T 26 919b: [HAA —% o — b1 ikdf, B, 2 0AF £ — ik db K, A7 FTA7
e, BT dm @M, ROLAREARA 3k, A —RT — kAR, B, FE A
— kR, WERMPT R T, BF T A, Bl RAA FH &, A =Sk
B AR, B, BTAKAT, e —4hdFim 2, AT E44, ... ] Citing this passage from
the JAanaprasthana-Sastra ("7 RiZ E#% % T No. 1544), Bhikkhu Dhammajoti
discusses the position of the Sarvastivadins on the issue of whether there is a single
knowledge that knows all dharmas. They (Sarvastivadins) maintain, unlike the
Mahasanghikas and others, that there is no single knowledge that knows all dharmas.
Referring to the discussion in the Jianaprasthana-sastra, he further states that
the questions posed were those of the Vibhajyavadins and the answers were by the
Yuktavadins (i.e., Sarvastivadins). See Dhammajoti, K. L. Bhikkhu [2015]: 286-287.
See also Kawasaki, Shinjo ()Il %43 &) [1992]: 93-94.
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(PtsA)*® and the Saddhammapajjotika (NdA),** five types of sabbaiiiii are
enumerated as follows:

1. kamasabbaniii (he who knows everything gradually),

2. sakimsabbaniii (he who knows everything at once),

3. satatasabbaiiiiii (he who knows everything continuously),
4

. sattisabbariiiti (he who knows everything energetically, ably or
according to ability),

5. fatasabbarini (he who knows everything that has been realized
or known).

The passages in which the above classification is found are almost identical

in

both sources. PtsA is ascribed to the authorship of Mahanama and NdA to

that of Upasena.™ It is certain that both commentators composed their works
after Buddhaghosa. Although different views have been expressed on the
dates of PtsA and NdA,* it is likely that PtsA (514 AC) would have copied the
passage from NdA (435-436 CE), according to Mori’s study.’” Nevertheless,
the question remains as to why Dhammapala, who is said to have lived
much later than any other commentators mentioned above,*® is silent on
the classification of sabbariiiii. The passage [PtsA T 58 = NdA 1T 386-387]%
concerned, though long, is quoted below:

53

54

55

56

57

58

59

PtsAT58.
NdA 1386.

Despite the general assumption that the present Pali commentaries would have been
based upon their respective Sithala-commentaries, Hayashi argues that the Sad-
dhammapakasint (PtsA) may not have had the corresponding Sihala-Patisambhida-
atthakatha (S-Patis-a) originally, and it is more easily understandable if we take the
position that Mahanama utilized the Pali commentaries in popular circulation at that
time. His arguments are important in that the Saddhammapakasini (PtsA) can be
considered a work of Mahanama himself. See Hayashi, Takatsugu [2013]: 823 (236)-
816 (243), specially see, 817 (242).

Mori states that NdA was composed in 436, and PtsA in 514. However, Von Hiniiber is
of the view that PtsA was composed in 556/499 and NdA in 877/817. See Mori, Sodd
[1984]: 549-558; Von Hiniiber, Oskar [1997]: 142—144.

Mori, Sodo [1984]: 549-558.

Both texts refer to Vism several times, which shows that they were composed after
Buddhaghosa’s Visuddhimagga. See Mori, Sodo [1984]: 537-538 for a summary of
studies on the date of the commentator Dhammapala.

There is a slight disparity between the two sources, but content wise they are almost
the same.



CHAPTER 5 — THE BUDDHA’S OMNISCIENT KNOWLEDGE 71

Omniscient one is he who has known everything in five modes of
what can be known. The state of being omniscient is omniscience,
[and] that knowledge fit to be the knowledge of omniscience is
called omniscience (that knowledge, when said ‘omniscience,’
is called omniscience). There are five modes of what can be known
in respect of all the dhammas, conditioned and unconditioned,
as follows: ‘essential condition (synergy) or conditioned things,’
‘change or alteration,” ‘characteristic,” ‘nibbana,” and ‘manifestation
or indication.” Omniscient ones could be of five kinds, [namely]
‘he who knows everything gradually,” ‘he who knows everything
at once,” ‘he who knows everything continuously,” ‘he who knows
everything ably or according to ability,” and ‘he who knows
everything that has been realized or known.” There is no ‘gradual
omniscience’ because it is not possible to have time to know
everything gradually. There is no ‘sudden omniscience’ because
there is no grasping of sense objects all at once. There is no
‘constant or continuous omniscience’ because eye consciousness
and such [forms of consciousness] are possible according as
[appropriate] objects; because it would negate [the occurrence of]
‘bhavanga’ (the life continuum thought); and because of no logical
justification. As for the remaining, there could be ‘able omniscience’
because of the ability to know everything, or ‘realized or known
omniscience’ because all the dhammas are known. [But] it is not
appropriate [to say] that there is no knowing everything for an
omniscient one who is capable [of becoming so].

“There is nothing that is not seen by him,

Nothing that is not realized, and nothing to be known,
Everything that can be known, [he] realized,
Therefore is Tathagata with all-seeing eye.’®

As noted above, it is only the ‘realized or known omniscience’ that is
appropriate. Being thus, omniscience is indeed [understood] in respect of
[its] “function’, ‘non-confusion’, ‘accomplishment of reason or cause,” and
‘dependence on adverting.’®!

% This gatha occurs at Pts 1 133, etc.

o ‘Sabaniiutanianam ... ’ti ettha: panicaieyyapathappabhedam sabbam ainast ’ti
sabbannu. Sabbarniniussa bhavo sabbannuta, sa eva nanam sabbannutanianan ’ti
vattabbe sabbanniutanianan ’ti vuttam. Sankhatasankhatadibheda sabbadhamma
hi sankharo, vikaro, lakkhanam, nibbanam, panifattt ’ti paiica fieyyapatha honti.
Sabbanniu ’ti ca kamasabbaniiu, sakimsabbainini, satatasabbaniiii, sattisabbarinii,
natasabbannii ’ti paicavidha sabbaiiiuno siyum. Kamena sabbajananakalasam-
bhavato kamasabbariiiuta na hoti, sakim sabbarammanagahanabhavato sakim-
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Let us examine the above passage more closely.

(A) Sabbariniii is a person who knows everything concerning all the
dhammas, conditioned and unconditioned, which are examined in five ways,
known as paiicafieyyapatha:®*

sankhara (the conditioned),
vikara (change or modification),
lakkhana (characteristics),
nibbana (the unconditioned),

wokh v =

paniatti (manifestation or indication).

Paiicaiieyyapatha is explained in the Saddhammappakasini as ‘knowing
everything through wisdom’ (tam sabbam pariica-fieyyapathasambhiitam
paiiiaya janatt’ ti attho).** This mode of investigation as a set does not seem

to

occur anywhere else in the commentaries apart from the above sources.

(B) The five types of sabbaniiii mentioned are not found in any other
commentaries. It must also be noted here that their introduction is made by the
use of an optative form of the verbal root ‘as’ (to be) as follows: ‘paricavidha
sabbariniuno siyum’ (There could be or might be five kinds of omniscient
ones). This suggests that the five types of sabbaiiiiii or sabbafiiiuta were

62

63

64

sabbariiiuta na hoti, cakkhuviifianadinam yatharammanacittasambhavato bhavanga-
cittavirodhato yutti-abhavato ca satatasabbariiiutd na hoti; aparisesato sabbajanana-
samatthatta sattisabbaniiiuta va siya, viditasabbadhammatta nata-sabbaniuta va,
sattisabbariiiuno sabbajananattam n’atthi ’ti tam ’pi na yujjati.

“Na tassa adittham idha ’tthi kifici,

Atho avifinatam ajanitabbam,

Tathagato tena samantacakkhii”

ti vuttatta natasabbanniuttam eva yujjati. Evam hi sati kiccato, asammohato,
karanasiddhito, avajjanapatibaddhato, sabbaniiuttam eva hoti ’ti.’

This classification is also found at NdA III 56. Cf. PtsA III 646 where only the term
occurs. Strangely, H. Nanavasa calls this paiicavidhajiieyyamandala, using a Sanskrit
term while correctly giving the source reference. Both PTS and SHB editions of

the Saddhammappakasini give the term as paiicaiieyyapatha. See Nanavasa, H.
[1964]: 259.

It appears from the context that the word nibbana is used here not in the sense of
‘liberation’ as usually understood, but refers to the one and only unconditioned
(asankhata) dhamma according to the Theravada tradition.

PtsA TI1 646.
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not commonly accepted or established as a legitimate classification by the
Theravadins at that time. Rather, the classification was made according to
the imaginable ways and means of attaining omniscience.

(C) Categories like kamasabbaniiii and sakimsabbaiivii are interesting.
The passage denies both and explains why. Omniscience cannot be possibly
attained gradually, as it is impossible to have time to know everything
gradually (kamena sabbajananakalasambhavato kamasabbaniiuta na hoti),
while knowing everything suddenly is also not possible, as there is no
grasping of sense objects all at once (sakim sabbarammanagahanabhavato
sakimsabbarniniuta na hoti). These two points are also discussed in detail in the
Itivuttaka-atthakatha (ItA),% where it is said that the understanding of all the
dhammas is not sudden (na sakim yeva sabba-dhammavabodhato).®® The text
further discusses in detail the question of whether the Buddha’s attainment
of knowledge is sudden or gradual: ‘By the attainment of able knowledge of
understanding all the dhammas, the ability to penetrate the dhammas without
remainder arose continuously in the Buddha’ (sabba-dhammavabodhana-
samattha-nianadhigamena hi Bhagavato santaneva anavasesa-dhamme
pativijjhitum samatthata ahost ti). ‘Does this knowledge [of the Buddha],
when pervading, pervade in all the spheres suddenly or gradually?’ (Kim pan’
idam fianam pavattamanam sakim yeva sabbasmim visaye pavattati udahu
kamena’ ti?). To this the response is:

If it occurs in the entire sphere suddenly, when such differences as
the past, future and present; internal and external; and conditioned,
unconditioned, and general things, are present in the same
place, there could not be an understanding of sphere in terms of
classification or division, as if to the one who is seeing a picture
from a distance. When that is the case, it is logical [to consider]
all dhammas to be ranges of the Buddha’s knowledge in a general
sense, as if seeing that all dhammas are non-self in terms of
non-self.®’

% This suggets that Dhammapala knew of such a classification of sabbarifiii into various
categories, at least into these two types.

% TtA T 140.

7 TtA 1 140-141: ‘Yadi tava sakim yeva sabbasmim visaye pavattati, atitandaga-

tappaccupanna-ajjhattabahiddhadibhedabhinnanam sankhatadhammanam asankhata-
sammutidhammanaiica  ekajjham  upatthane dirato cittapatam pekkhantassa
viya visayavibhdagenavabodho na siya, tatha ca sati “sabbe dhammd anattdti
vipassantanam anattakarena viya sabbadhamma aniripitaripena bhagavato fianassa
visaya hontiti apajjati.’
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The argument is that if the Buddha’s knowledge is sudden, it can grasp only
a general picture of the whole. In this connection the text refers to a view of
‘some’ in the following manner:

Some say that (all-knowing) knowledge of the Buddhas occurs
for them all times [even] with no thinking (vikappa) in the field
of present characteristics of all knowable dhammas, and as such,
they are called ‘knowers of all.” ... But, in terms of the
characteristics of present (thita) objects, the Buddha’s knowledge
may be partial because of the absence of the past, future and
conventional dhammas, and therefore it is inappropriate [to say] that
[Buddha’s] knowledge occurs suddenly.®®

Further, concerning the question of the Buddha’s knowledge being gradual,
the text says:

When that which should be known in various divisions like birth,
location, disposition, and also direction, district and time, etc.,
is being gradually seized or grasped, the penetration of all [of them]
does not arise in him as there is no end to what should be known.*

In this instance, the text advocates that if the process is gradual, there will
be no end to it. Therefore, it cannot be gradual either. Thus, the Buddha’s
knowledge is neither sudden nor gradual.” In this respect, it is interesting
to note that ‘some’ maintained the view on the Buddha’s all-pervading
knowledge in relation to ‘inference’ (anumana). They contend that his
omniscience is due to paying attention to an object partially (ekadesam
paccakkham katva) and grasping the whole. They nevertheless claim that
it is not ‘inferential knowledge but the absence of doubt’ (tarica rianam

% TtA T 141 = VisT (Be) I 231: Yepi “sabbaneyyadhammanam thitalakkhanavisayam
vikapparahitam sabbakalam buddhdanam 7fanam pavattati, tena te sabbaviditi
vuccanti. Evaiica katva — “Caram samahito nago, titthantopi samahito’ ti. — ““Idampi
vacanam suvuttam hoti’ti vadanti, tesampi vuttadosanativatti, thitalakkhana-
rammanatdya ca atitanagatasammuti-dhammanam tadabhavato, ekadesavisayameva
bhagavato fianam siya. Tasma sakimyeva fianam pavattatiti na yujjati. Cf. Masefield,
Peter [2008]: vol. 1, 354-355.

® TtAT141=VisT (Be) 1231: ‘Na hi jatibhiamisabhavadivasena disadesakaladivasena ca
anekabhedabhinne fieyye kamena gayhamane tassa anavasesapativedho sambhavati
apariyantabhavato fieyyassa.’

™ TtA T 141 = VisT (Be) 1 231: ‘Tasma sakim yeva fianam pavattati ti na yujjati.

Atha kamena sabbasmim visaye fianam pavattati ti evam pi na yujjati.’
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na anumanikam samsayabhavato). This theory is also rejected in ItA.”
Its refutation certainly reflects the Theravadins’ position of ‘direct perception’
and not of ‘inference’.

Contradictory, as it seems, to the above arguments where both modes of the
attainment of the Buddha’s knowledge — sudden and gradual — are denied,
it is interesting to note that the text implicitly subscribes to the view of
different modes of attaining omniscience in the following manner:

[The Buddha] is fully awakened and is called the Blessed One,
because he has realized and awakened to all things in accordance
with his wishes [to know them], together or separately, all at
once or gradually, rightly and by himself’ (... evam ekajjham
visum visum sakim kamena va icchanuripam sammd saman ca
sabbadhammanam buddhatta sammasambuddho Bhagava,
(ItA T 142).

This shows that different modes or methods of knowing all the dhammas
are accepted. What is, however, emphasized here seems to be that if the
Buddha so desires, he can gain the required knowledge of dhammas together,
separately, suddenly, or gradually. In other words, it is not the mode of all-
pervading knowledge that is emphasized, but the focus is on the analysis
of dhammas that can be done collectively or individually. This underlying
analysis is similar to that adopted in PtsA and NdA.

The third type, satatasabbarifiuta, is a more immediate issue within the
Theravada context, or rather Indian context, in that it is analogous to the type
of omniscience claimed by Niganthanatha-putta and recorded in the Buddhist
canonical texts (such as the Tevijjavacchagotta-sutta).”* The denial of this
kind of omniscience in the canonical texts is derived from the Buddha’s own
reference to it.”* By the time of the Milindapariha, and more prominently in
the Pali commentaries, the attainment of the Buddha’s omniscience came
to be regarded as a result of adverting his mind to any object he wished to

T TtA T 141 = VisT (Be) 1 231: ‘Ye pana “atthassa avisamvadanato fieyyassa ekadesam
paccakkham katva sesepi evanti adhimuccitva vavatthapanena sabbariiiii bhagava,
taiica fianam na anumanikam samsayabhavato. Samsayanubaddhaiihi loke
anumananana’ nti vadanti, tesampi na yuttam.

7 M1482.

3 M II 127. See also above footnote 2. (Kannakatthala-sutta): ‘N’ atthi so samano va
brahmano va yo sakideva sabbani fiassati sabbam dakkhiti, n’ etam thanam vijjati.’
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know (avajjanapatibaddha). 1t implies that the state of omniscience is not
continuous. Satatasabbaniiiuta cannot, therefore, be accepted as a possible
mode of attaining omniscience in Theravada Buddhism.

The fourth type, sattisabbariiii, has a different connotation again and rejects
the first three types almost outright. The Theravadins seem to accept the
position that ‘able omniscience’ (sabbajananasamatthatta sattisabbanniuta
va siya) is possible. The texts (PtsA 1 58 = NdA II 387) appear to endorse
this type of omniscience according to ability, in commenting that it is
inappropriate [to say] that there is no knowing all for an omniscient one
who is capable [of becoming so] (sattisabbaiifiuno sabbajananattam n’attht
’ti tam ’pi na yujjati). This is a clear admission by Mahanama (and NdA of
Upasena) that there could be a category of ‘omniscience’ in terms of ‘ability.’
This is certainly in line with the thera Nagasena’s contention that the
Buddha has the potential to become omniscient even when he does not advert
his mind to any object he wishes to know (Miln 106). It is also a clearly
extended interpretation of such expressions as yavadeva akankhami (M 1
482; etc.,) found in the canonical texts.

The ability of the Buddha to know constantly all that is present is also
endorsed by the Sarvastivadins. In response to the Vatsiputriyas’ contention
that omniscience belongs to a self ([ ¥ & 7T #ti& %), Vasubandhu in
the Abhidharmakosabhasa (7 B3 B R4 % 84K 50 | ) states:

As for us, we do not say, (as the Mahasamghikas do,) that the
Buddha is omniscient in the sense that he knows all the factors
(dharma) at one and the same time, but rather in the sense that the
word ‘Buddha’ designates a certain stream and that to this stream
belongs this unique capability so that — by merely directing his
thought — there occurs immediately a non-mistaken knowledge of
the object in regard to anything he wishes to know: one therefore
calls this stream by the name ‘Omniscient One.” One moment of
thought is not capable of knowing everything.”

(D) Of the five types of sabbaniiuta, two terms, namely, anupubba-
sabbanniuta, which seem to be identical with kamasabbaniiiuta, and
sakimsabbarniniutd are referred to separately at PtsA 1ii 429. The treatment of

7T 29 155a; &HF TS M —nfie i de ML — Ay A2 S AR SR AR B SR AT
B % 2k AR B R e BRI AR A B R A BT R A S B R BE — I R
kA — &AL # 8 %, English translation by Sangpo, G. L. [2012]: 2543.
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the two terms there is seen in connection with the view expressed by ‘some’
(keci) who, by implication, would have known of such a classification
of sabbannuta into different categories. They (keci) maintain that the
negation of anupubbasabbaniiiutd is sabbaniiutaiiana, while the negation
of sakimsabbariniuta is anavaranaiiana (anupubbasabbaniiiutappatikkhepo
sabbannutaninianam; sakim sabbafniutappatikkhepo andvarananiianam).
Mahanama, the author of PtsA, rejects this notion, stating that also because
of the acquisition of omniscience, the Blessed One is called Omniscient One,
but [he is] not the one who knows everything gradually; because of the
acquisition of the unobstructed knowledge too, he is called Omniscient One,
but [he is] not the one who knows everything at once.” The author of
PtsA, however, does not deny the classification itself of sabbarifiii into
anupubbasabbaniiii and sakimsabbariiii in this instance. What he says is that
sabbariiniutanana and anavarananiana are employed to show different aspects
of one and the same knowledge of the Buddha. His position is supported by
the other commentators as well. For instance, following the explanation of
sabbaniiuta-iiana and anavarana-iiana in the Patisambhidamagga,’®
Dhammapala explains that it (Buddha-riana) is called omniscience in terms
of the knowledge of things conditioned, unconditioned, conventional,
and true in every way without remainder, and it is [also] the unobstructed
knowledge there because of the absence of obstacles and due to functioning
without attachment.”’

(E) Natasabbaiiiiii seems to be the type of omniscience most favored by
the commentators. The reason only the ratasabbaniiiii is accepted in the
passage cited above appears to lie in the interpretation of the phrase ‘sabbam
or understood) suggests that the Buddha’s knowledge is subjected to certain
restrictions — the restrictions being that he knows only such things as he
ought to know as a Buddha. In other words, the Buddha’s omniscience does
not go beyond the confines of the dhammas that must be known or realized
by a Buddha. And the realization or understanding of all the dhammas —

5 PtsA 11 429: ‘Bhagava sabbaniiutaiiinanappatilabhena ’pi sabbaiiiiii ’ti vuccati; na
ca anupubbasabbariiiii. Andavarananiianappatilabhena ’pi sabbafiiiti *ti vuccati; na ca
sakimsabbaninii ’ti.’

 Ptsil31.

77 UdA 144 = TtA 1 130: “... sabbatha anavasesa sankhat’ asankhata sammuti sacc’
avabodhato sabbafiiiuta-fianam, tatth® avaran’ abhavato nissangappavattim upadaya
anavarana-nianan ti vuccati.” Cf. ThagA III 17. This point is discussed in detail by
Bhikkhu Nanamoli. See Nanamoli, Bhikkhu [1991]: 771, footnote 7.
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the dhammas, of course, in the Theravada context, leads one to the state of
Buddhahood — presupposes a time sequence. Therefore, the expression of

fidta-sabbaiiiii (using the past participle form of V/id) is appropriately used.

Moreover, the commentarial definition of sabbarniniuta-riana is derived
from the idea that the mind is adverted to any object the Buddha wishes to
know. Dhammapala summarizes the importance of directing the mind in
the following manner: ‘All things are dependent on the Buddha’s adverting
the mind, wishing [to know the object], keeping in mind and generating the
mind.””® In other words, omniscience arises in the Buddha through directing
his mind to any object he wishes to know. Here we notice two stances: first,
the Buddha is not always omniscient, though he is said to have the ability
to become so; and second, the knowledge that is perceived is objective
knowledge. Knowing an object implies the cognitive process. Only when
that process is over does the Buddha become a ‘knower.” Then the object he
wished to know becomes ‘known.’ It is in this sense that the commentators
seem to accept rata-sabbaiinii as the only legitimate description of
omniscience.

(F) According to the passage, the Buddha’s omniscience is said to be
associated with the following four terms:

1. kicca (function),

2. asammoha (non-confusion or instant clarity),

3. karanasiddhi (accomplishment of reason, cause, or purpose),
4

. avajjanapatibaddha (dependence on advertence).

Unfortunately, we are not able to provide any comment on this for want
of further available information available. However, of the four terms
mentioned, the term karanasiddhi seems to occur only in this instance in the
entire Pali commentarial literature. The other terms are often found in the
commentaries. To cite a few instances, the accomplishment of the state of
Buddhahood is said to be made through wisdom, while the accomplishment
of its function is through compassion (pafniidya buddhabhava-siddhi
karunaya buddha-kiccasiddhi). [ItA 1 16; etc.] NdA (Il 296) states that all
dhammas are known in terms of clarity; therefore there is no ‘not-known’
(asammohato sabbadhammanam fatatta anndatam nama natthi). The word
avajjanapatibaddha occcurs frequently in the commentaries, as noted above.

" TtA 1 142: ‘Sabbe dhamma Buddhassa Bhagavato avajjana-patibaddha, akankha-
patibaddha, manasikara-patibaddha, citt’ uppada-patibaddha.’
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There is, however, no reference to all four terms in one list.

The word sabbanirii or sabbanniuta-fiana is employed exclusively for
Buddhas. But bodhisattas in the commentarial literature are, notably, at times
called sabbariiiu-bodhisatta.” Another puzzling instance of its use is found in
the Madhuratthavilasini (BvA) where Upali is said to have been praised by
the Buddha for his dexterity in the vinaya-pitaka, particularly in his decisions
regarding Bharukaccha, Ajjuka, and Kumarakassapa.’® Upali gave these
three decisions, combining them together through [his] omniscience (imani
tini vatthiuni sabbafifiutaiianena saddhim samsanditva kathesi).®' On this
occasion Upali was declared the highest among the Vinaya-bearers (tasma
thero vinayadharanam aggoti). This instance gives rise to a question as to
whether sabbarifiuta-riana is the province not only of a Buddha, but also of
a disciple. The evidence cited above is, nonetheless, too isolated to make
any positive observation. Future investigations will be welcome in this
regard. On the other hand, another interpretation can be suggested here.
That is, the sabbaniiuta-fiana as used in the above passage simply means
‘the knowledge pertaining to all matters of disciplinary rules’ for which
Upali is reputed.

V. Concluding remarks

Our investigations have revealed some new developments in the concept
of omniscience in the Pali commentarial literature. First, the introduction
of a term called sabba-sabba expanding the scope of omniscience is
noteworthy. Its notion, in summary, includes all the dhammas in the
Theravada context. Second, the reference to five types of omniscient ones
regarding the modes of knowing everything appears to reflect the views
held by different groups of Buddhists, including the Theravadins themselves
or even theoretically possible ones prevalent at that time, or perhaps
a summary of past and present views. The focus of controversy is on two
modes of knowing; namely, kama- or anupubba-sabbaniniutd and sakim-
sabbariiiutd, both of which are rejected in the texts themselves and later by

7 The word sabbariiu-bodhisatta is used in some Pali commentaries to differentiate
the bodhisatta (Buddha-to-be) from pacceka-bodhisatta and savaka-bodhisatta.

See Endo, T. [1996]: 65-92.
80 See Malalasekera, G. P. [1983]: vol. I, 408, s.v. Upali for further information on these.
81 BvA 51.
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Dhammapala. Although he subscribes at the same time to different modes
of knowing including ‘gradual’ and ‘sudden,’ his contention appears to be
based on different reasoning. It is also significant that the Theravadins accept
only the category of riata-sabbaririuta. This is a logical conclusion derived
from the recognition of a temporal cognitive process of objects in Therevada
Buddhism. Once that process of cognizance is over, the objects thus
cognized become ‘known’ (7iata). This is the basis for its acceptance. Third,
the Theravadins maintain that the Buddha’s omniscience manifests itsef
when and as he directs his mind to any object he wishes to know. This is not
tantamount to a denial of the Buddha’s omniscience itself when he does not
direct his mind to an object. He can legitimately be called the omniscient
one, because he possesses the ability to become so as contended by Nagasena
in the Milindapaniha and also later in the commentarial literature. It is also
interesting to observe that the discussions on the Buddha’s omniscience in
Buddhaghosa’s commentaries on the four nikayas and the Visuddhimagga
appear to be traditional as no classification of sabbariiiii or elaboration thereof
is found in them. It is only in NdA, PtsA, Dhammapala’s Paramatthadipant
(for example, ItA, UdA, and so on), KvA (whose authorship is traditionally
ascribed to Buddhaghosa) and the Visuddhimagga-tika, that detailed
discussions — some of them reminding us of the debates between the
Sarvastivada school and the Mahasanghika and other schools in India — are
distinctly seen.



THE BUDDHA IN THE PALI EXEGETICAL LITERATURE

Chapter 6

The Buddha’s Eighteen Qualities (Aftharasabuddhadhamma)

I. Introduction

The inquiry into ‘the Buddha’s eighteen qualities or attributes’ (attharasa-
buddha-dhamma) in the Theravada tradition has been overlooked even by
scholars of Pali Buddhism.! The notion became somewhat widespread on
the Theravada scene from the commentarial period onward, though the term
itself appears in the Milindapaiiha, one of the Pali post-canonical texts.
Although the eighteen items are listed in different manners, in the Sarvasti-
vada school and Mahayana Buddhism, it is regarded as one of the most
distinct sets of attributes of the Buddha® and is extended to the Bodhisattva
as well.* Due, perhaps, to the importance attached to it in Sanskrit Buddhism,
scholars generally view this concept as primarily a Mahayana development.
In Pali Buddhism, however, it also later became a set of qualities of the
Buddha, perhaps with the intention of elevating his spiritual greatness.
This chapter will therefore examine the origin and development of the
Buddha’s eighteen attributes, primarily in the Theravada tradition, with
a comparison with other Buddhist schools.

! See Mizuno, Kogen [1996]: 143—179.

However, the places of reference to this term in Miln are all from the so-called ‘added
portions’ or later ‘recension’ (page 90 to to the end of the PTS edition), which makes it
difficult to determine the introduction of this concept in the Pali tradition.

3 See Dayal, Har [1978]: 23.

4 For the Bodhisattva’s eighteen unique Dharmas (T \ R %), see Z A (Mochizuki
Buddhist Dictionary): 2364-2366.

81
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II.  Occurrences of the word aftharasabuddhadhamma in the Pali
commentaries

The word occurs in different phraseology at the following places in Pali
literature:

(A) Miln 105, 216, 285: attharasabuddhadhamma

(B) Vism 325: attharasabuddhadhamma

(C) DAIII 875, 994 (details mentioned): attharasabuddhadhamma

(D) SnA1264: attharasabuddhaguna-paricchedaka-niana

(E) UdA 87, 336; attharasa-avenika-buddhadhamma [UdA 87];
attharasabuddhadhamma [UdA 336]

(F) ItA17,13,91: attharasabuddhadhamma [ItA17];
attharasavenikabuddhadhamma [ItA 113, 91]

(G) VvVA 213: attharasavenikabuddhadhamma

(H) CpA7,332: attharasabuddhadhama [CpA 7];
attharasavenikabuddhadhamma [CpA 332]

() VibhA 1: upeto Buddhadhammehi attharasahi nayako

If the traditional chronology of the Pali texts is followed, the first reference to
the attharasabuddhadhamma (eighteen qualities or attributes of the Buddha)
in Pali is made in the Milindapariha. The date of its composition is, therefore,
an important factor that will shed light on the date of its first appearance and
concomitant concepts in the Pali tradition.

II-a. The Milindapaiiha: The first source to mention the term attharasa-
buddhadhamma in the Pali tradition?

Among the additions and interpolations made at different times, at least two
distinct strata in the date of composition of Miln are generally accepted; one
stratum refers to the early period of composition, covering up to page 89
of Trenckner’s PTS edition and corresponding with the Chinese translation
of the Na-sen-bhiksu-siitra (AR b L 48) (T 32 694-718),° while the new
stratum extends roughly from page 90 to the end of the text. The early portion
of the work is said to belong to a period between the first century BCE and

5 The Chinese Na-sen-bhiksu-siitra (7 % Ft f.4€) has two versions, A and B. Version A
is a shorter one with two fascicles, while version B is a longer one with three fascicles.
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the first century CE and the later additions and interpolations were made
after about 250 CE, but were completed before the time of Buddhaghosa,
according to Nakamura.® This is the Pali version of Miln. If, however,
Nakamura’s conclusion is accepted, then the fact that references to the term
attharasabuddhadhamma in Miln are all in the portions of the so-called ‘Pali
recension’ implies that the term does not appear in the Pali tradition until the
third century CE.

Mizuno, on the other hand, believes that the original version of Miln
was composed by the first century BCE and the present form of the Pali
Milindapaitha would have been completed before the end of the first century
CE. The reason for his contention is that the Pali commentaries refer to Miln
and quote eighteen times from Book IV (pp. 90-328 of the PTS edition).”
This implies that the old commentaries (Sthala-atthakathd) may have already
contained such references. Mizuno assigns the date of the Sthala-atthakatha
to a period before the end of the first century CE.* Based on Mizuno’s study,
Mori has conducted an extensive and comprehensive examination of the Pali
commentaries in their entirety and has formed his own view that the major
portions of the Sthala-atthakathd were completed by about the time of King
Vasabha (65—-109) with minor additions, as exceptional cases, made up to about
the time of King Mahasena (276-303), and no further additions thereafter.’
On the references to Miln in the present Pali commentaries, Mori concludes:
“It would be correct to consider that the lower limit of time of formation of
Miln which is quoted or referred to in a large number of the atthakathda texts,
was approximately at the end of the first century CE.”!° Mori’s conclusion on
the lower time limit seems to be in agreement with Mizuno. This conclusion
certainly implies that the term aftharasabuddhadhamma would have been in
use before the end of the first century CE.

¢ See Nakamura, Hajime [1979]: 81-87.
7 See also Mori, Sodo [1984]: 86-88.
8 Mizuno, Kogen [1990]: 286.

Mori, Sodo [1984]: 466. More specifically, such additions may have been added not
in the genre of old commentaries called ‘the atthakatha’ in the singular, seen scattered
in many places in the present Pali commentaries, but in the class of commentaries
called the maha-atthakatha. This is because that the afthakatha in the singular would
have been committed to writing during the reign of King Vattagamani Abhaya (103—
102 BCE and 89-77 BCE), paving the way for the new genre of literature called the
maha-atthakatha to emerge. Therefore, such additions under review would have been
added in this mahda-atthakathd literature. See Endo, T. [2013]: 33-45.

19 Mori, Sodo [1998]: 312.
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At the same time, Har Dayal observes: “As this list is not found in the Pali
Canon and the early Sanskrit treatises, it must be assigned to a comparatively
late period (third century CE).”"" This inference may be more improbable
than probable, since six of the eighteen items are already found in canonical
texts such as the Mahaniddesa, Cullaniddesa, and Patisambhidamagga."”
Moreover, such texts as the Mahavastu, whose nucleus could go back to
a period much earlier than the third century CE," containing these eighteen
items, would point to the greater likelihood that the concept originated much
earlier and the eighteen items were already envisaged and included in the list
from the very beginning.

Further supporting evidence in determining the date of the list’s first
appearance in the Pali tradition can also be sought in the Vimuttimagga (#%
i8 3%), now extant only in Chinese translation [T 32 399 ff.] The Vimuttimagga
mentions a list of the Buddha’s eighteen attributes, and in his study Bapat
renders them into Pali.'* Of relevance here is the date of composition of the
original Vimuttimagga by Upatissa. Bapat concludes: “Our book therefore
may be put somewhere in the first two centuries after the beginning of
the Christian era.”" Nagai, on the other hand, assigns Upatissa to the first
century CE.'®

If Nagai’s conclusion, supplemented by Mizuno’s and Mori’s observations,
is tenable, then a possible conclusion would be that not only was the term
attharasabuddhadhamma in use, but its contents were also clearly defined,

"' Dayal, Har [1978]: 23.

12 Nd I 178, II 357; Pts 1T 195: Sabbam kayakammam buddhassa bhagavato iiananu-
parivatti, sabbam vacitkammam nananuparivatti, sabbam manokammam 7nananu-
parivatti. Atite buddhassa bhagavato appatihatam 7nianam, andagate appatihatam
nanam, paccuppanne appatihatam fianam ... . However, a question may arise on the
date of their (Nd and Pts) composition, since they are said to be close in nature to
the Abhidhamma literature. Commenting on the date of the Niddesa, Norman states:
‘the beginning of the third century BCE would seem to be quite suitable as the date of
its composition.” Norman, K. R. [1983]: 86.

Rahula states that the earliest portions of the Mahdavastu may go back as far as the
second century BCE. See Rahula, Telwatte [1978]: 16.

14 Bapat, P. V. [1937].

15 Bapat, P. V. [1937]: lv.

1o Quoted by Mizuno in his book review on Bapat’s work in Bukkyo kenkyii (A14%HF

) (The Journal of Buddhist Studies), vol. 111, no. 2, Tokyo, [1939], 115. See also
Malalasekera, G. P. [1958]: 86.
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at least by the school that adopted the Vimuttimagga at that time. If, on the
other hand, Bapat’s argument (i.e., the first two centuries) is tenable in its
upper time limit of the second century CE, his contention seems theoretically
plausible regarding the end date for the compilation of the major portions
of the ‘Sthala sources,” which Mori traces to the time of King Vasabha.!’
Given that many points of controversy between the Mahavihara and the
Abhayagiri fraternities are found in the present Pali commentaries, it is
likely that such controversies, including one specific reference to Upatissa’s
Vimuttimagga (VismT (Be) 1, 123), were already recorded in the old ‘Sthala
sources’. This shows that the Vimuttimagga must have been available before
King Vasabha of the early second century, since views of ‘some’ (keci, eke,
apare, etc.,) are identified as those of the Abhayagiri school in the sub-
commentaries (¢7ka).'® The evidence examined above strongly suggests that
the notion of a list of eighteen items, though listed in a different manner,
was in circulation by this time among first-century Buddhists.

Moreover, given that the inception of the Abhayagiri school may go back
to the first century BCE, the formation of the old Sthala sources of the
present Pali commentaries can be divided into two layers: the first being
those already contained in the translated portions with Sri Lankan elements
incorporated, or in the original commentaries themselves brought from India
(31-1% centuries BCE), and the second those following the commitment of
Buddhist texts to writing in the first century BCE. These are the portions
added in the genre of literature named mahd-atthakatha, which extended
to the time of King Vasabha and beyond, up to the time of King Mahasena.
The question, then, is who were the Digha-bhanakas whose list of eighteen
items was rejected by Dhammapala in his DAT, as will be shown later?
Were they Indian or Sri Lankan Digha-bhanakas? 1f the answer is the
former, the list of attarasabuddhadhamma should be placed between third
and first centuries BCE, while if the latter is correct, then its origin can be
traced to a period between the first century BCE and the early second century
CE. Moreover, since late canonical texts like the Patisambhidamagga
and Niddesa (both Mahd- and Culla-) do not contain these eighteen items
(although their probable predecessors of six items are already seen in them),
it seems too early to assign the origin to a period between the third and
first centuries BCE. The only reasonable conclusion appears to be that the
origin of the term attharasabuddhadhamma may be traced to a period after

17 Mori, Sodo [1984]: 466.
8 Their details are discussed in Mori’s work. See Mori, Sodo [1984]: 559-689.
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the commitment of Buddhist texts to writing and the commencement of the
literary genre called the mahda-atthakatha. This, however, does not guarantee
that the term originated in Sri Lanka. Furthermore, given that Books IV-VII
of Miln were added by the end of or before the first century CE, and that
Miln was eventually accorded the status of a post-canonical work by the
Theravadins, it seems plausible that the notion of the Buddha possessing
a special group of eighteen qualities or attributes was in vogue by this time
(first century CE), even among the Theravadins. That the additions were
made in India, probably in the eastern region of Magadha and subsequently
brought to Sri Lanka!* would imply that the notion was shared among the
then existing Buddhist schools in India. It is therefore uncertain which
Buddhist school in India was the first to introduce the concept and list of
eighteen attributes of the Buddha. We shall return to this later.

II-b. Detailed analysis of its contents

We now examine the contexts in which the term attharasabuddhadhamma
is mentioned in the above list of references for closer scrutiny, but not in the
order specified in the list, because the Sumangalavilasini (DA) among the
Pali commentaries is the only source that gives a detailed list of eighteen.

(A) Miln 105, 216, 285:

The word occurs in three places in Book IV and is used in respect of the
spiritual attainments of the Buddha. One instance, which is more elaborate
than the others, reads as follows: ‘But there is no difference between any
of the Buddhas, who are alike in bodily beauty, in goodness of character,
in power of contemplation and of reasoning, in emancipation, in the insight
arising from the knowledge of emancipation, in the four bases of confidence
(catuvesarajja), in the ten powers (dasabala) of a Tathagata, in the six-fold
special knowledge (cha-asadharananiana), in the fourteen-fold knowledge
of Buddha, in the eighteen characteristics of a Buddha (attharasabuddha-
dhamma) — in a word, in all the qualities of a Buddha’ (Miln 285).2°

(B) Vism 325:

The term is mentioned here in connection with the fourfold divine abiding
(brahmavihara). The text reads:

¥ See Mizuno, K. [1996]: 240.
20 See Rhys Davids, T. W. [1982]: 133-135.
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Having thus fulfilled [ten] perfections, these [divine abidings]
then perfect all the good states classed as the ten powers, the
four kinds of fearlessness, the six kinds of knowledge not shared
[by disciples], and the eighteen states of the Enlightened One.*!
(... evam paramiyo piretva yava dasabala catuvesarajja cha-
asadharananana attharasa-Buddha-dhammappabhede sabbe pi
kalyanadhamme paripiirenti ti).**

These qualities are the results of fulfilling paramita and the practice of
four brahmavihara, and they are called kalyanadhamma (good states).
Dhammapala does not provide an explanation for the word attharasabuddha-
dhamma in VismT, the text ascribed to his authorship.

(C) DATII 875, (D) SnA 1264, (E) UdA 87, 336, (F) ItA17, 13, 91, (H) CpA 7:

A common feature in these sources is that the term is used in the
enumeration of the spiritual attainments of the Buddha. Both Buddhaghosa
and Dhammapala list virtues of the Buddha (Buddhaguna) in the form of
a summary. They are often referred to in numerical sequence, for instance,
at DA 11l 874-875, ItA 1 -7, UdA 335-336, CpA 6-7, and so on. Thus, the
term is mentioned in the list of items under the numeral ‘eighteen’ (attharasa).

(G) VVA 213:

In this instance, the term is used in connection with the dhamma-kaya
(dhamma-body) worthy of devotion (pasddaniyam). Along with this
is mentioned the term pasadikam (increase of devotion), which people
may develop after seeing the physical excellences of the Buddha. Here,
the physical characteristics of the Buddha, such as the thirty-two
characteristics of a great man (dvattimsa-mahdapurisa-lakkhana) and eighty
minor marks (asiti-anubyaiijana), are mentioned. The spiritual qualities of
the Buddha are mentioned in the category of pasddaniya and it is in this
context that the term attharasavenikabuddhadhamma is given, but without
further elaboration.

21 See Nanamoli, Bhikkhu [1991]: 318.

22 The way the items are mentioned is interesting. Unlike its rival the Sarvastivada
School, the Theravada School’s listing of eighteen qualities of the Buddha is more
akin to the usually accepted Mahayana listing, as shall be discussed later.
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(H) CpA 332:

The Cariyapitaka-atthakatha refers to this word in connection with the
fulfilment of [ten] perfections (paramiyo). The attainment of these eighteen
special qualities is the result of fulfilling the perfections, which is in accord
with the context in which both Vism 325 and ItA 1 91 refer to them.

(I) VibhA 1:

The phrase wupeto Buddhadhammehi attharasahi nayako, a eulogistic
expression for the Buddha, is mentioned in the introductory verses (gathd) of
the text.

Common features are discernible. UdA 338, ItA 6, VVA 213, and CpA 7
include the additional term avenika (special, or unique) in the lists of the
Buddha’s virtues or etymologies of bhagavant. This is a mere listing, with no
noticeable significant features. These works are ascribed to Dhammapala.?
This suggests that Dhammapala had knowledge of the Buddhist Sanskrit
literature, as is justified by the other evidence available.* In Buddhist Sanskrit
literature, such special qualities of the Buddha are usually referred to as
avenika-buddhadharma.® On the other hand, the remaining references show
that the term attharasa (avenika) buddhadhamma is given as one of the
spiritual attainments of the Buddha and is often found in the stock phrase
‘dasabala-catuvesarajja-cha-asadharananana-(cuddasabuddhaiidna)-
attharasabuddhadhamma-(ananta-) parimanagunasamanndagatta... dhamma-
kaya sampattiya ... (Miln 105, 216, 285; Vism 325; UdA 87; CpA 332).
The sequence is almost the same in each of the references. This can also be
seen in some of the Sanskrit texts, although not in a totally identical form.
For instance, the Lalitavistara enumerates the following items: ‘dasabhis-

2 The authorship of ItA, VvA and CpA is ascribed to Dhammapala, who lived much later
than Buddhaghosa. Some scholars believe that his literary activity was as late as in the
sixth or seventh century CE (See Pieris, Aloysious [1978]: 74; Norman, K. R. [1983]:
137. For a summary of the history of research on Dhammapala, see Mori, Sodo [1984]:
530-539. Another important factor that points to the likelihood of Dhammapala
being influenced by Buddhist Sanskrit literature is that, though he followed the Maha-
vihara tradition when writing his commentaries, he is believed to have written his
works in South India, and not in Sri Lanka. (See Mori, Sodo [1984]: 535).

For instance, in his CpA, Dhammapala reduces the ten perfections (dasa-parami) of
the Theravada tradition to six, identical to the usual listing of paramita in the Sanskrit
literature. See Endo, T. [1997]: 271-272.

% See Edgerton, F. [1993]: 108.
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tathagatabalaih ~ samanvagatam  caturbhisca  tathagatavaisaradyaih
samanvagatam-astadasabhiscavenikair-buddhadharmaih ~ samanvagatam’
(Lal. IIT; etc).?

(C) DA II 994:

It is only in this commentary that a list of eighteen buddhadhamma is
mentioned. It is a commentary on the Sangiti-sutta of the Digha-nikaya,
where classifications of various topics are enumerated. The Buddha’s eighteen
qualities are referred to in connection with an explanation of three things
that the Buddha need not protect against (fini tathdgatassa arakkheyyani).
The text (D III 217) further states that the Buddha is pure in conduct, be it
in act, speech, or thought.”” The reference in the Sumarngalavilasint begins
with the sentence: ‘Moreover, the absence of wrong deeds in the Blessed One
should also be understood in terms of the eighteen qualities of the Buddha’
(Api ca attharasannam Buddhadhammanam vasenapi Bhagavato duccarita-
bhavo veditabbo). Of interest and significance is that the enumeration of the
Buddha’s eighteen qualities is intended to show the absence of wrong deeds
in the Buddha. Such a statement is subject to diverse speculations, which will
be discussed later. The attharasabuddhadhammd are enumerated as follows:

1. N atthi tathagatassa kaya-duccaritam (The Tathagata is free from bodily
wrong deeds),

2. N atthi vaci-duccaritam (The Tathagata is free from verbal wrong deeds),
3. Natthi mano-duccaritam (The Tathagata is free from mental wrong deeds),

4. Atite Buddhassa appatihatam 7nianam (The Buddha has unobstructed
knowledge of the past),

5. Anagate Buddhassa appatihatam fianam (The Buddha has unobstructed
knowledge of the future),

% According to the English translation from the Toh 95, Degé Kangyur, vol. 46
(mdo sde, kha), folios 1b-216b, this expression is found in three places. See The Play
in Full — Lalitavistara, translated by the Dharmachakra Translation Committee,
published by 84000 (2013), 116 (160), 208 (275), 330 (428).

D I 217: Tini tathagatassa arakkheyyani — parisuddhakayasamdacaro avuso tathagato,
natthi tathagatassa kayaduccaritam, yam tathdagato rakkheyya — ‘ma me idam paro
anndast’'ti. Parisuddhavacisamdcaro avuso, tathagato, natthi tathagatassa vaciduc-
caritam, yam tathagato rakkheyya — ‘ma me idam paro annast ti. Parisuddhamano-
samdcaro, avuso, tathagato, natthi tathagatassa manoduccaritam yam tathagato
rakkheyya — ‘ma me idam paro anfiasr'ti.

27
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10.
11.
12.
13.
14.
15.
16.
17.
18.

A perusal of the above list reveals some peculiarities: first, the word
tathdagatassa is used for the first three items, whereas the phrase Buddhassa
Bhagavato is prominent elsewhere. Second, the opening sentence implies that
author will describe the absence of duccarita in the Buddha, which leads
to the suspicion that the first three items in the list appear to be repetitious.
Third, a comparison of the eighteen items in various sources as shown at the
end of this chapter reveals that only the Sumarngalavilasini (DA) includes the
three kinds of duccarita and the last item, n’ atthi akusala-cittam, in the list.
All these factors suggest that the DA’s list occupies a unique position in the
tradition of this concept and listing of eighteen items. Some questions are

the
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Paccuppanne Buddhassa appatihatam rianam (The Buddha has
unobstructed knowledge of the present),

Sabbam kaya-kammam Buddhassa Bhagavato nananuparivatti
(The Buddha’s every bodily action is preceded by knowledge),

Sabbam vaci-kammam Buddhassa Bhagavato fiananuparivatti
(The Buddha’s every verbal action is preceded by knowledge),

Sabbam mano-kammam Buddhassa Bhagavato fiananuparivatti
(The Buddha’s every mental action is preceded by knowledge),

N atthi chandassa hani (There is no loss to his zeal),

N atthi viriyassa hani (There is no loss to his energy),
N’ atthi satiya hani (There is no loss to his mindfulness),
N’atthi dava (There is no playfulness),

N atthi rava (There is no noise),

Natthi khalitam (There is no stumbling),*®

N’atthi sahasa (There is no hastiness),

N atthi avyavato mano (His mind is not neglectful),

N’atthi akusala-cittam (He has no unwholesome mind).

addressed below.

28 Be reads: calitam (wavering, unsteady).
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III. Detailed discussion of the DA list

(@)

What is the basis for the enumeration of eighteen items?

(ii) Are the eighteen items listed according to a specific scheme?

(iii)Is there any literary evidence in the Pali commentaries or the pre-

commentarial literature for the notions expressed in those eighteen items?

(iv) Did the Sihala-Digha-atthakatha [SDA] actually contain the list?

(v) Did the Theravada School develop the concept of attharasabuddha-

(i)

29

dhamma independently of other Buddhist schools? In other words, is the
list of eighteen items in the Theravada tradition an innovation of its own?

The concept of attharasabuddhadhamma or astadasa-avenika-buddha-
dharma is popularly used to describe the spiritual greatness of the Buddha,
especially in Buddhist Sanskrit literature. The eighteen items enumerated
often differ among the lists of various authorities. Two main methods of
enumeration are seen: one is represented by texts like the Abhidharma-
mahavibhasa-sastra (T & B KRR 43%) (T 27, no.1545) of the
Sarvastivada School, where the enumeration includes dasabala (10) (+
1), catvari vaisaradya (4) (9 & Pi &), trini smrty-upasthana (3) (=&
1%), and mahdkaruna (1) (X 3%).% This classification is usually ascribed
to the Hinayanists. The other, an entirely different enumeration, is found
in texts like the Mahavastu, Vimuttimagga (#%BLiE®), Mahavyutpatti,

See Kawamura, Kosho [1975]: 301 ff.; Z A 2361; Encyclopaedia of Buddhism, vol.

11, fascicle 3, Colombo, 450; etc. However, see also ABHIDHARMAKOSA, ed. Fan
Jingjing (& &% &%) and Zhang Xueshan (7& & 45): [2005]: 847. This reads: dasa balani,
catvari vaisaradyani, trini smyrtyupasthanani, mahdakaruna ca |

(A] #a. T HwmeER=Z4RKE, LT\,

(] %a. T HIOER=ZAERRE, XS LAHTATEE,
X% Esw (Mahdprajiiaparamita-$astra) clarifies this by attributing this theory to
Katyayani-putra: M B, F AF BFERF MAT A EmEREZ L E L
B R TANTEE, ZAHT AT ER R LFH, BAFER T AT AR R 3,
O, AAMLBHER T, EHTFATREAS. BFIHA AR T L&, (T25
255b-¢) (Question: why does Katyayani-putra call the ‘ten powers, four confidences,
great compassion, and three distinct focusing of thought’ (=7~ % & 1L), the ‘eighteen
unique dharmas?’ If the previously mentioned is the real meaning of the ‘eighteen
unique dharmas,” on what basis does Katyayani-putra explicate it as such? Answer:
it is because of this that he is called Katyayani-putra. If he were a Sakya-putra (disciple
of the Buddha), he would not make such a statement. The Sakya-putra would elucidate
the real meaning of the ‘eighteen unique dharmas’). This Katyayani-putra is the author
of the Jiianaprasthana, of the seven Abhidharma texts of the Sarvastivada School.
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and so on,* and is said to be a Mahayana classification, though the items
and their sequence differ. The list in DA follows the second category in
principle.

In order to show the difference among the items included in the lists of various
sources, | will first compare those in DA and Vim (Table I), which will in turn
be compared with a list generally accepted in Mahayana Buddhism (Table
I1).3! The numbering follows that of DA, and the Pali renderings are taken
from Bapat’s work cited above, p. 65:

Table I

Nos. 1-6 (Vim) = Nos. 4-9 (DA)

No. 7 (Vim) = No. 10 (DA)

No. 8 (Vim) = No. 11 (DA)

No. 9 (Vim) = No. 12 (DA)

No. 10 (Vim) [Natthi samadhissa hani|

No. 11 (Vim) [Natthi paiiiaya hani|

No. 12 (Vim) [Natthi vimuttiya hani)

No. 13 (Vim) [Natthi dvedhayitattam]

No. 14 (Vim) = No. 14 (DA)

No. 15 (Vim) [Natthi (kirici) apphutam (fianena))
No. 16 (Vim) = No. 13 (DA)

No. 17 (Vim) [Natthi byavatamano®] =No. 17 (DA)
No. 18 (Vim) [Natthi appatisankhanupekkha).*®

31

32

33

See Table I11.

See Murakami, Shinkan & Oikawa, Shinkai [1986]: 222-223. Sanskrit renderings of
the Chinese words are taken from % ] 2362.

Bapat renders it thus. However, other Pali and Sinhala sources use the term
avyavatta-mano. See Table III.

fig L8 3 (Vimuttimagga) (T 32 427¢) has the following: “= 17 # & s #k + N\ ik, 74
B E I R RE, AR R, AT T, Ml £, M
ARt ¥, MAhFBAZTE, A FET R, R, HEEER &k
B, EAiR, BB, MRER, ATk IR, £#THRF, REMF, &
T, SR &F, BIGE R, & TBRE.”
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Table II:

93

The Mahayana Bodhisattva-Mahasattva-Mahayana (& 1% & 37 i & F4T) list. >

Notes:

1. Numbers within brackets do not indicate exactly corresponding terms,

but those found in the lists that are closer in meaning.*

2. In the Mahayana lists, either number 10 or number 13 are made up of

eighteen items.

DA Vim
1| 1. 3B & £ X (nasti tathagatasya skhalitam) 15 (1) (15)
2 |2, 2 & & (ravitam) 14 (2) 14
3|3, &4 K (musitasmytitd) (3) -
4 |4, & R (nanatva-samjia) (13,16)  (13,16)
5 |5, #& RS (asamahita-cittam) (17) a7
6 | 6. & e TS (apratisarkhaya upeksa) (18) 18
7 | 7. 848 (nasti chandasya hanih) 10 7
8 |8. MR (virya -) 11 8
9 |9. BB (smrti -) 12 9
10 |- samddhi - - 10
11 10. B &R (prajiia - ) - 11
12 | 11. & BL& R (vimukti - ) - 12
13 | 12. f# Blde R B, (vimukti-jiiana-darsana - ) - -
14 |13, =¥ & (1% BAT (sarva-kayakarma 7 4

JhAanapiarvamgamam jaananuparivarti)
15 |14, — 31 v £ BAT (vak-karma - )
16 |15. =¥ & £ % BA4T (manas-karma - ) 9 6
17 |16, & Bde i X8 B & & (atite apratihata- 4 1
Jidnam - )

18 |17. & B LA S &M &% (anagate - ) 5 2
19 |18, & Bdn LB 4 B & % (pratyutpanne -) 6

M OCf. B3 R B & (Mahaprajiiaparamita-sitra) (T8 255¢—-256a; 395b).
3 See Murakami, Shinkan & Oikawa, Shinkai [1986]: 222-223.
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The comparison in Table I shows that Vim includes six items that do not
correspond exactly to DA. When the two lists are compared with other
sources, Vim comes much closer to other Buddhist Sanskrit sources than
to DA, though some discrepancies are obvious. On the other hand, Table II
shows that DA has more items which are repetitious in meaning than Vim
and has fewer similarities to the Mahayana list. Does this show that DA
stands unique in its enumeration of eighteen qualities of the Buddha and,
as such, could be considered as proof of a distinctly Theravadin (i c., Maha-
vihara-vasin) innovation? The Mahd-prajiiaparamita-sastra (X7 FEs) states:

IR TANTREE, R TR FEBRET IR, AAFARER
EHHAEMBRME, RRBEHR BTG, T ELAEERL
Tk AR TATREE Y, REtmk. #ARRLERT
FH AL S, RBRATATE X P, REFEUEER A&,
(T 25 256a)

(These eighteen unique qualities [of the Buddha] are not found in
the Tripitaka, nor expounded in other sitras. Why? Because there
are people who seek such a teaching. The Hinayana-abhidharmikas
collected the virtues of the Buddha from here and there [to make
up the list of eighteen items]. Such items as ‘no verbal slip [in the
Buddha],” ‘no decrease in wisdom [in the Buddha],” and ‘no loss
of mindfulness [in the Buddha]’ are all taken from the Mahayana
list of eighteen unique qualities. Although ‘invisible crown’ and
‘softness beneath the feet’>® and such others are seen [in the list
of eighteen qualities of the Buddha], they are unfit for inclusion
in the list of eighteen unique qualities [of the Buddha]. [Because]
the real meaning of ‘unique qualities’ [avenikadharma] should be
understood in terms of knowledge and wisdom [prajiial.)’’

A perusal of both Tables I and II gives rise to the core questions: (1) whether
the Theravadins developed their own list of eighteen items and, if this
assumption is denied, then (2) whence the Theravadins borrowed the list,
particularly the inclusion of the three kinds of absence of wrong deeds
(duccarita) in the Buddha in the list. We shall return to these questions later.

3 Such expressions can be found, for instance, in X% E & (Mahdprajiiaparamita-
sastra) itself: REFDFTAREERETRL ATF TN, —F o TMEK, &—
Wk, ZHBEH AR, HRET L TAEEERE TN, &R LT,
TLH S RAEESH, ZHET LT FIRK, (T 25,255¢-256a)

37 See also # A 2363.
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(i1) Various authorities list different items in different ways. It appears that no
specific scheme for listing the eighteen items was followed. The list in DA
does not provide any clue in this regard, because it is the only one found in
the whole of Pali commentarial literature; hence no comparison is possible.
However, the Digha-nikaya-atthakatha-tika (Linatthavannand) (DAT 111 67,
257) may give us an idea as to how the eighteen items should be listed:

The Buddha’s knowledge concerning the past, future and present
is unobstructed. Endowed with these three qualities (Imehi tihi
dhammehi samannagatassa Buddhassa Bhagavato ...), the Buddha’s
bodily, verbal, and mental actions are preceded by knowledge and
are in accordance with it. Endowed with these six qualities (Imehi
chahi dhammehi samannagatassa Buddhassa Bhagavato ...),
the Buddha has no loss to his zeal, to the preaching of Dhamma,
to energy, no loss to concentration, to wisdom, or to liberation.
Endowed with these twelve qualities (Imehi dvadasahi dhammehi
samannagatassa Buddhassa Bhagavato), the Buddha has no
playfulness, ... .

The phrases underlined above are significant. They confirm that the listing
of items should, in fact, follow a specific scheme, at least according to the
author of DAT. It must be pointed out, however, that the DA list includes
problematic items and differs from the list in DAT, which is more akin to
those of Sanskrit sources. Such a listing with a specific sequence is also
mentioned in passing in the Vimuttimagga (#% L& 3®), with a slight difference:

3 DAT I 67, 257 Atitamse buddhassa bhagavato appatihataiianam, andagatamse,
paccuppannamse. Imehi tihi dhammehi samannagatassa buddhassa bhagavato
sabbam kayakammam fanapubbangamam nananuparivatti, sabbam vacikammam,
sabbam manokammam. Imehi chahi dhammehi samannagatassa buddhassa bhagavato
natthi chandassa hani, natthi dhammadesandya, natthi viriyassa, natthi samadhissa,
natthi panndya, natthi vimuttiya. Imehi dvadasahi dhammehi samannagatassa
buddhassa bhagavato natthi dava, natthi rava, natthi apphutam, natthi vegayitattam,
natthi abydavatamano, natthi appatisankhanupekkhati. The identical phrases are
found in the Jinalankara-vannana, 21. The Mahavastu (I 160) has the following:
astadasavenika buddhadharmah || (1) atite amse tathagatasya apratihatam
jhanadarsanam | (2) andgate amse apratihatam jiianadarsanam | (3) pratyutpanne
amse apratihatam jianadarsanam | (4) sarvam kdayakarma jiianapiirvamgamam
jhananuparivarti | (5) sarvam vacakarma jianapirvamgamam jiananuparivarti |
(6) sarvam manokarma jianapiarvamgamam jiiananuparivarti | (7) nasti chandasya
hanih | (8) nasti viryasya hanih / (9) nasti smrtiye hanih | (10) nasti samadhiye hanih |
(11) nasti prajiiaye hanih | (12) nasti vimuktiye hanih | (13) nasti khalitam | (14) nasti
ravitam | (15) nasti musitasmrtita | (16) nasti asamahitam cittam | (17) nasti
apratisamkhyaya upeksa | (18) nasti nanatvasamjna ||
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AT R AT Nk, B EhF R, RRBE T &,
RERT REBE, AT BALAY £, MABTBAL T £,
M A% B A & ¥, YASbox ik, (endowed with or by these six
dharmas)# ¥ Rk, sk &R, il AR, SRR, THER, B&
B, MR, b+ =k, (endowed with or by these twelve
dharmas)# 8 Rk, £ TR F, KBEF, EL5YW, £ LF,
#FEE R, & ¥ (T 32 427¢) (See the underlined.)

This also shows that the sequence was important and imbued with a specific
meaning in some schools of Buddhist thought.

(i) Some of the items included in the list in DA can be found in the
canonical and commentarial texts. The Sangiti-sutta specifies that the
Tathagata is free from duccarita in bodily, verbal, and mental actions.®
The Dasuttara-sutta of the Digha-nikaya refers to the Buddha’s three
kinds of knowledge, namely, knowledge of the past, present, and future.*’
As a result of the exaltation of the Buddha, such knowledge came to be
regarded as limitless. Thus, some texts in the Khuddaka-nikaya state that the
Buddha’s knowledge concerning the past, present, and future is unobstructed
(appatihata).*' In addition, his bodily, verbal, and mental actions appear in
accordance with knowledge (iananuparivatti).* These six characteristics of
the Buddha’s knowledge correspond to numbers 4-9 in the list of DA and
are designated as Buddhadhammd in those texts.

Some other items can be traced to the canonical or commentarial texts as
well. For example, the recluse Gotama is said to abstain from violence, and
so on (... sahasakara pativirato samano Gotamo) (D 1 5) [= No. 16 (DA)].
Mara confesses that he followed the Bodhisatta for six years with the

¥ D UI 217: Tmi tathagatassa arakkheyyani — parisuddhakayasamdacaro avuso

tathagato, natthi tathagatassa kayaduccaritam, yam tathagato rakkheyya — ‘ma me
idam paro annasr’ti. Parisuddhavacisamdcaro avuso, tathagato, natthi tathagatassa
vaciduccaritam, yam tathagato rakkheyya — ‘ma me idam paro anfidst’ti. Parisud-
dhamanosamdcaro, avuso, tathdagato, natthi tathagatassa manoduccaritam yam
tathagato rakkheyya — ‘ma me idam paro anndasi'ti.

D III 275.

Cf. also ItA T 124; UdA 135-136; DhpA II 8; etc.

Nd I 178, 111 357; Pts 11 195: Sabbam kayakammam buddhassa bhagavato fiananu-
parivatti, sabbam vactkammam nananuparivatti, sabbam manokammam fiananu-

parivatti. Atite buddhassa bhagavato appatihatam fianam, andagate appatihatam
fianam, paccuppanne appatihatam fianam ... See also Nett 17; NdA 1 268; etc.

4

S

4

4

e}



CHAPTER 6 — THE BUDDHA’S EIGHTEEN QUALITIES 97

intention of harassing him if the Bodhisatta committed a fault physically or
verbally (sac’ assa kifici kdayena vacaya va khalitam bhavissati, hethessami
nan’ ti) (SnA 11 393) [ = No. 15 (DA)]. Other items, too, may be conceptually
traceable, if examined carefully.

(iv) Strictly speaking, the question of whether or not the Sihala-digha-
atthakatha (SDA) actually contained the list cannot be resolved, as the text
is no longer extant for comparison or scrutiny. Our arguments, therefore,
must all lie within the confines of inference. Nonetheless, we are strongly
inclined to believe that SDA* actually contained the list of eighteen items
as found in DA. But, for a more objective view, we will first examine some
circumstantial evidence. This may lead us to the question of whether or
not the list in DA could be a later interpolation, followed by the supporting
evidence for the contention above.

(iv-1) Interestingly, the first three items — the absence of three kinds
of wrong deeds (duccarita) in the Tathagata — are included in the list of
Buddha-dhamma. Those who have attained arahantship with the eradication
of the three unwholesome roots (akusala-miila) do not have duccarita either.
Therefore, the absence of duccarita is not a special characteristic of the
Buddha alone.*

This is confirmed by Dhammapala in his DAT, where he states that
Buddhadhamma are indeed unique or extraordinary qualities of the Buddhas
(tatha hi te Buddhanam avenikadhammd). He further states that phrases
such as n’atthi tathagatassa kayaduccaritam constitute the praise of virtues
gained through the association of knowledge of bodily actions, and so on
(kayakamm® adimam nananuparivattitaya laddhagunakittanam), and are
not unique or extraordinary qualities (na avenikadhamma). He then asks:
“In all these, when there is the association of knowledge beginning with
bodily actions and so on, what is the origin of wrong bodily deeds, and so
on?” (sabbasmim hi kayakamm’ adike fiananuparivattini kuto kayaduccarit’

4 Tt must be remembered that this SDA is used as a generic term for the primary old

sources of the present Sumarngalavilasini, including the Digha-maha-atthakatha,
which came into existence only after the first century BCE. We are inclined to believe
that such a list of eighteen items must have been included in this Digha-maha-
atthakatha. For further discussion, see Endo, T. [2013]: 33—45.

4“4 Cf. SV 75; etc.
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admam sambhavo).¥ This confirms that Dhammapala, the author of DAT,
also denied the suitability of their inclusion in the list.*

Even the last item in the list, n’atthi (Buddhassa Bhagavato) akusala-cittam,
appears strange. Akusala are associated with the three unwholesome roots:
greed (lobha), hatred (dosa), and delusion (moha). This is an attribute of the
arahant. The absence of akusala-citta (mind free from unwholesome roots)
is therefore shared by arahants. DAT in fact gives the meaning of ‘ignorant
disinterestedness or indifference’ (akusalacittanti anvianupekkhamaha) (DAT
II1 257). The inclusion of all these four items in the list of DA is theoretically
justifiable only on the strength that the Buddha too was an arahant. But this
argument is obviously denied in DAT, when it says that because these items
can be shared with other arahants, they are not ‘unique or special qualities’
(na avenikadhamma) of the Buddha.

These four items (absence of three kinds of duccarita and of akusala-citta)
are not found in any other sources in Table III below. This characteristic
alone will suffice to show that DA’s list is unique.

4 DAT I 256: Buddhanamyeva dhamma gund, na anfiesanti buddhadhamma.
Tatha hi te buddhdanam avenikadhammati vuccanti. Tattha ‘natthi tathagatassa
kayaduccarita’ntiadina kayavacimanoduccaritabhavavacanam yathadhikaram kaya-
kammadinam fananuparivattitaya laddhagunakittanam, na avenikadhammantara-
dassanam. Sabbasmiithi kayakammadike fiananuparivattini kuto kayaduccaritadinam
sambhavo.

4 Commenting on these three kinds of wrong deeds, some scholars tend to equate the
Chinese listing of [—2k#h & &%, — &%, =& &%, ...| found in the Maha-
prajidparamita-sitra (FFAE KB FE: T 8 255¢, 395b) and the Maha-prajiia-
paramita-sastra (X% s T 25 247b, 407¢, 680c) with the Pali version of n’atthi
Tathagatassa kaya-duccaritam, ... vaci-duccaritam, and mano-duccaritam, respectively.
At the same time, the first item % # % is also given the meaning of n’atthi
khalitam, which is number 15 in the list of DA (Il 994). Similarly, =+ % is
given the number 14, and & +# %, the number 13. They may be similar in meaning,
but since the list of DA gives separate items altogether, and the Mahavyuppati also
takes & f& %, &%, and && %k to be equivalent to ndsti tathagatasya skhalitam,
nasti ravitam, and ndsti musitasmrtita (smrtih), respectively (see #13F.% & K%,
Dharma Drum Buddhist College, # S #b3% % % http://www.ddbc.edu.tw Taipei 2011-
03-29), the equation of & #& %, @ #& %, and &+& % with n’atthi ... kdya-duccaritam,
natthi .... vaci-duccaritam, and n’atthi ... mano-duccaritam, respectively, is not
tenable. See Murakami, Shinkan & Oikawa, Shinkai [1986]: 222-225. Further, it must
be pointed out that Dhammapala, the author of DAT, also refuted the first three items
in the list of DA as untenable, as shown elsewhere.
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(iv-2) Mori points out that Buddhaghosa was critical in his writings and
consulted various other sources when writing DA. He often cites views of
other schools, including those of the Abhayagiri school, which are introduced
in the text by terms like ‘keci, apare, eke, aiiiie’, and so on.*’ This shows that
Buddhaghosa was not totally governed by SDA (including other old sources
like the Digha-mahda-atthakatha, etc.,) of the Mahavihara School, but was
free to reconstruct the contents of the source material and even to introduce
new exegeses for the sake of clarity and supplementation.*® This amply
demonstrates the thorough nature of Buddhaghosa, who appears to have left
no stone unturned. It is therefore hard to expect that the passages containing
some problematic inconsistencies, as seen above, were left without obvious
comment, particularly from a commentator of Buddhaghosa’s calibre, had it
been originally included in SDA or other old sources. Moreover, it is evident
that he was quite aware of the existence of a list of eighteen items in Vim,
which was in front of him when he was writing Vism. This also implies that
Buddhaghosa had a knowledge of the eighteen items, at least according to
Vim. There were therefore sufficient reasons and circumstances under which
he could have taken note of the list and given satisfactory explanations,
especially when the list of SDA was different from that of Vim.

(iv-3) Referring to the passage under review, the Digha-nikaya-atthakatha-
tika (DAT) specifically states: Ayam ca Dighabhanakanam patho akulo
viya® (This reading of the Digha-bhanakas looks somewhat confused).
According to the above explanation, even the author of DAT found that the
eighteen qualities mentioned in DA were not in accordance with the tradition
with which Dhammapala was familiar. It is well known that Buddhaghosa
wrote his commentaries in accordance with the Mahavihara tradition,
which accepted the Digha-bhanakas as one of its representative exponents.
We shall return to this later in this chapter.

(iv-4) When the contexts in which the term attharasabuddhadhamma occurs
in the Pali commentaries are examined, one important common feature
emerges in all sources, with the exception of DA III 994 cited above: that is,
the term is used to explain the spiritual attainments of the Buddhas,
either with special reference to the fulfilment of parami or to his knowledge.

47 See Mori, Sodo [1984]: 597 ff.

4 See Mori, Sodo [1984]: 602-604, where he discusses one example in which Buddha-
ghosa has taken a view of the Abhayagirivasins to supplement the view of his own
school. See also Endo, T. [2013]: 181-208.

4 DAT III 257.
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DA 111 993-994, on the other hand, mentions that Mara followed Siddhattha
for six years and one additional year, even after Siddhattha attained
Enlightenment, but could not find any fault in him (4Atha nam Maro
Bodhisatta-kale chabbassani Buddha-kale ekam vassam anubandhitva kivici
vajjam apassitva idam vatva pakkami).”® The same verses as are seen at Sn
vs 446 follow. This shows completely different circumstances under which
the term attharasabuddhadhamma and its details are mentioned in DA.
The Suttanipata-atthakatha, commenting on the above verses, makes no
mention of it whatsoever.*'

(v) The most compelling question is: Did the Theravadins develop the
concept of attharasabuddhadhamma together with a list of eighteen items
as an innovation of their own? Before dealing with this question, however,
a summery table of eighteen items given by the various authorities is shown
below:

Table III:

Explanatory Notes:

* Only those items which correspond to each other are indicated by numbers.

* References of Pali texts are to those of the PTS edition unless otherwise
specified.

* Abbreviations of the Pali Atthakatha texts follow those adopted by Mori in
his 7 N\—VALHGER LR DA R (Pali bukkyo chiishaku-bunken no kenkyi)
(4 Study of the Pali Commentaries), Tokyo, 1984.

Abbreviations:

DA: Sumangalavilasint (Dighatthakatha) [DA 111 994].
DAT: Digha-nikdaya-atthakatha-tika [DAT 111 67, 257].
JinlkVn: Jinalarnkara-vannana [JinlkVn 21].

Mvu: Mahavastu [Mvu I 160].3

Mvy: Mahavyutpatti [Mvy 135-153].%

Sata: Satasahasrika.*

0 DA I 993-994.

51 SnA I 393.

2 Edgerton, F. [1983]: 108.

33 Edgerton, F. [1983]: 108.

5 Taken from K274 70 (Mizuno, Kogen) [1954]: 295.
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Vim: Vimuttimagga [V.P. Bapat, op. cit., 65].
VismSn: Visuddhimarga-mahasanya [VismSn I 798].
SR A4 E G T 31 499c¢.
DAT DA |Jinlk | Vism | Vim | Mvu | Sata | Mvy | #8345
Sn
1 | Atitamse Buddhassa 4 1 1 1 1 16 16 13
Bhagavato
appatihatananam
2 | Anagatamse -do- 5 2 2 2 2 17 17 14
Paccuppannamse 6 18 18 15
—do-
4 | Sabbam kayakammam | 7 4 4 4 4 13 13 16
Aanapubbangamam
Aananuparivattam
5 | Sabbam vacitkammam 8 5 5 5 5 14 14 17
-do-
6 |Sabbam 9 6 6 6 6 15 15 18
manokammam -do-
Natthi chandassa hani| 10 7 7 7 7 7
Natthi - - - 8) - - 8) -
dhammadesanaya
hani
9 | Natthi viriyassa hani 11 9 10 8 8 9 8 9
10 | Natthi samadhissa -3 10 9 10 10 - 10 10
hani
11 | Natthi paiiiiaya hani - 11 12 11 11 10 11 11
12 | Natthi vimuttiya hani - 12 11 12 12 11 12 12
13 | Natthi dava 13 13 13 16 | (13) | 4 - 4
14 | Natthi rava 14 14 14 14 14 2 2 2
15 | Natthi apphutam - 15 15 15 - 3 - 3
16 | Natthi vegayitattam 16 16 16 - - 1 - 1
17 | Natthi abyavatamano | 17 17 17 17 - %) - - 5) -
18 | Natthi appatisankhan-| - 18 18 18 17 6 6 6

upekkha
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From the above comparison, the following observations may be made:

a)

b)

In

The Pali tradition, perhaps the Mahavihara tradition (i.e., DAT, JinlkVn,
and VismSn) excluding DA, seems to agree on the arrangement of items.
This implies that the Mahavihara tradition is quite unique in that the
details, including their sequence, are almost identical.

DA has a different order within the Theravada tradition and therefore
stands out, though the items included appear to be somewhat similar to
those in the other Pali sources.

The closest tradition to Theravada among the other sources seems to be
the Mahavastu, particularly in the order of listing.

The other sources, Satasahasrika and Xianyang shengjiao lun S8 %5 % %
Z, appear to belong to different traditions altogether.

Though the order is different, all the classes of sources mentioned in Table
III include the canonical enumeration of six characteristics of the Buddha
(see above (iii)). This shows that the canonical tradition was continued
into later traditions, irrespective of their classes of sources.

his thorough comparison of the classification of ‘the Buddha’s eighteen

special qualities’ in 1954, Mizuno provides three broad categories of its
transmission, namely: (I) those listed in the Prajiiaparamita (#4735 #&) texts;
(IT) those found in the Chinese translations of the Buddha’s biography, such

as

47 A A2 4E; and (I1T) those found in the Sanskrit Mahavastu (X ¥), as

well as in the Pali texts. He further comments that many such lists are found

in

Mahayana texts, which is the first category. The items that are often found

here may be summarized as follows:

56

(1) a H&EE b Tk ¢ &&K d ERM, e &7, f & FIFHS

(2) a. BRA, b, AFE &R, c. S&B, d. TER, e. BAB, A&,
g. Rl Hn B AR O

G)a TE£B b TEF ¢ TEF
(4) a. BEH, b, ARK, ¢ AR

K% B (Maha-prajiiaparamita-sastra) (T 8 225c) has ‘#& R4r T3 instead of

RS
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Mizuno further comments that texts in category (I) list the items in the order
(1), (2), (3), and (4); texts in category (II), (1), (2), (4), and (3), and texts in
category (III), (4), (3), (2), (1).5 The Pali tradition basically follows category
(III) above. For instance, DAT is in the following order: 1 (4-a), 2 (4-b), 3 (4-
c), 4 (3-a), 5 (3-b), 6 (3-¢), 7 (2-a), 8 (-), 9 (2-b), 10 (2-d), 11 (2-e), 12 (2-1),
13 (1-¢), 14 (1-b), 15 (1-a), 16 (1-c), 17 (1-d), and 18 (1-f). Other texts like
the Jinalankara-vannana and the Sinhalese Visuddhimarga-mahdsanya also
follow the same sequence, the former identical with that of DAT, and the
latter with a slight difference in order of the items in category (2), though
all items are identical. This suggests that the Pali tradition of DAT and later
texts has a close affinity with the Mahavastu.

It is significant, as noted early, that the Sumangalavilasini (DA) appears to
belong to a different tradition, even unlike the other Pali texts. As Mizuno
summarizes, the Theravada tradition, including the Vimuttimagga, is very
similar to the tradition of the Mahavastu, but differs from the other sources in
sequence. Based on this, Mizuno conjectures that Pali Buddhism would not
have been the school that initiated the concept of the Buddha’s eighteen unique
qualities or attributes.”® While admitting that the presently available sources
are insufficient to trace its development, he opines that the Mahavastu, 1547 &
#2 42, and so on belong to the oldest stratum followed by the Prajiaparamita
literature (%% #2) and others.® Mizuno also states that since 4T AAL&E
had already been translated in the second century and the Mahavastu is of
a similar age, the concept of the Buddha’s eighteen unique qualities would
have been expounded in and around the first century CE.®

On the Theravada scene, however, other factors should be taken into
consideration too, and Mizuno’s contention that the Theravada School was
not the initiator of the concept must also be re-examined more closely.

57 K254 7L (Mizuno Kogen) [1954]: 293.
58 JKE2F34 7L (Mizuno Kogen) [1954]: 300.
% K254 5L (Mizuno Kogen) [1954]: 301.
60 K274 70 (Mizuno Kogen) [1954]: 302, fn. 34.
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IV. The origin of Attharasabuddhadhammda from a Theravada
perspective

(A) What the Digha-nikaya-atthakatha-tika (DAT 111 257) criticizes is the
reading of the Digha-bhanakas. This shows that the major deciding factor is
centered on the question of whether any textual evidence can be found on the
identity of these Digha-bhanakas. Is there any evidence to contradict that the
Digha-nikaya and its commentary were the province of the Digha-bhanakas?
The function of bhanaka (reciters) changed as time progressed. In particular,
after the tipitaka and their commentaries were committed to writing, they
not only maintained their traditional function of memorizing and preserving
respective texts and commentaries, but also attempted to give their own
interpretations to certain doctrinal matters.®' In fact, the Sumangalavilasint
contains some instances where the Digha-bhanakas expressed different views
from one of the major sources of DA called the atthakatha.®* This raises two
important points: first, different opinions of the Digha-bhanakas came into
being after the first century BCE, in other words after the tipifaka and their
commentaries were written down.% Second, the author of DAT takes the
passage under review in DA as the view of the Digha-bhanakas. This shows
that it was the Digha-bhanakas who introduced the DA list. Further, as seen
before, it is most likely that the refuted view of these Digha-bhanakas
was found in the Digha-mahda-atthakatha, which, 1 strongly believe,*
was introduced after the first century BCE. Whether these Digha-bhanakas
were of Indian or Sri Lankan origin is difficult to determine, given that
we cannot rule out the possibility of monastic exchange between the two
neighbouring countries, Jambudipa and Lanka.

¢ Mori, Sodo [1984]: 280. Also see Mori, Sodo [1990]: 127; etc.
¢ For example, DA TI 543, TIT 883, etc.

% This does not mean that the Digha-bhanakas came into existence only after the first

century BCE. The origins of the bhanakas may indeed go back to a much earlier
period. However, it is assumed that when the oral tradition in transmitting the
texts was the norm, their function was confined to the memorization and accurate
transmission of their assigned texts. It is only after the texts were written down
that they became free from the burden of memorizing and transmitting their texts.
For discussions on this, see Mori, Sodo [1990]; Endo, T. [2013]: 47-81; and Norman,
K. R. [1997]: 45; etc.

 Endo, T. [2013]: 33-45.

% If my inference is correct that the view of these Digha-bhanakas was found in the

Digha-maha-atthakatha, then the Sri Lankan Digha-bhanakas were the originators of
the list in DA.



CHAPTER 6 — THE BUDDHA’S EIGHTEEN QUALITIES 105

(B) The fact that DAT III 256 f makes some comments on attharasa-
buddhadhamma confirms that by the time of DAT, the concept, with all
eighteen items, had been included in DA. Some scholars believe that Acariya
Dhammapala, the author of DAT, lived sometime in the sixth or seventh
century CE.*® This would prove that all the items of attharasa-buddha-
dhammda were already included in DA by that time. This points to the
probability that even SDA (i.e., the old Digha-atthakatha together with the
Digha-maha-atthakatha) did, in fact, contain those items. One may question,
on the other hand, why Dhammapala did not make any reference to DA in
his UdA, ItA, VVA, or CpA, if the list was there, particularly when the term
occurs in these texts and also when he had a knowledge of Buddhaghosa’s
commentaries.®’” To this question, we may respond that Dhammapala thought
it appropriate to make his own comments in DAT, since the list was seen
only in DA%

(C) Presuming that the passage under review was a later interpolation, it
would have come into being after Buddhaghosa’s time. This means that the
concept of attharasabuddhadhamma in Buddhist Sanskrit literature would
have been known to the interpolator. At least Vim, which was close to the
Mahavihara tradition, contained a list. The question, then, is why the inter-
polator did not adopt more popular items from the Buddhist Sanskrit sources,
rather than making the list look complicated and problematic. This may
imply that the Mahaviharavasins, or the Digha-bhanakas, to be more precise,
had a different objective to include the absence of duccarita in the Buddha.
Moreover, some items in the DA list can be found in the various authorities,
amounting at least to eleven (11) items (see (iii) above), with the majority
coming from the canonical texts. This is the most puzzling question: why the
Sumangalavasini included them in the list, despite obvious peculiarities and
inconsistencies in the light of the standard listing that was to follow in the
later Theravada tradition.

We have discussed above some problems concerning the list in DA.
The author of DAT denounces the list in DA and gives the following

% de Silva, Lily [1968]: Ixxxi; Pieris, Aloysius [1978]: 78; etc.
7 See Mori, Sodo [1984]: 96-97. Cf. ibid. 536.

% This argument is based on the traditional view that Dhammapala is the author of the
Paramatthadipant (commentaries on the seven books of the Khuddaka-nikaya) and
some of the sub-commentaries, including those on the Visuddhimgga and the Digha-
nikaya. However, some scholars suggest that there were two Dhammapalas, one the
commentator and the other a sub-commentator.
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alternative list saying: ‘This reading is the correct one’ (Adyam pana patho
anakulo) [DAT I 257]:

Atit amse Buddhassa Bhagavato appatihataiianam, anagat’amse,
paccuppan’amse. Imehi tihi dhammehi samannagatassa Buddhassa
Bhagavato sabbam kdayakammam fianapubbangamam niananupari-
vattati, sabbam vacikammam, sabbam manokammam. Imehi chahi
dhammehi samannagatassa Buddhassa Bhagavato n’ atthi chandassa
hani, n’ atthi dhammadesandya, n’ atthi viriyassa, n’ atthi samddhissa,
n’atthi panndya, n’atthi vimuttiya. Imehi dvadasahi dhammehi
samannagatassa Buddhassa Bhagavato n’atthi dava, n’atthi rava,
n’atthi apphutam, n’ atthi vegayitattam, n’ atthi abyavatamano, n’ atthi
appatisankha upekkha ti.%

This list is clearly more akin to that of Vim, or even to Mvu, than to that of
DA in sequence. It is repeated at DAT III 67, where the author elaborates on
some of the items:

Tattha n’atthi dava ti khiddadhippdyena kiriya n’ atthi. N’ atthi rava
ti sahasa kiriya n’ atthi ti vadanti. Sahasa pana kiriya dava. Aniiam
karissami ti aniniassa karanam rava. N’atthi apphutan ti fianena
aphusitam n’atthi. N atthi vegayitattan ti turitakiriya n’atthi.
Natthi abyavatamano ti niratthakam cittasamuddcaro n’atthi.
N’ atthi appatisankha-upekkha ti annian’upekkha n’ atthi. Keci pana
‘N’atthi dhammadesanaya hant’ ti apathitva, ‘N’atthi chandassa
hani, n’ atthi viriyassa hani, n’atthi satiya hant’ ti pathanti.

These explanations show that the author of DAT is well aware of other
traditions prevalent at that time and he makes this clear by quoting the view
of ‘some’ (keci) whose account of attharasabuddhadhamma differ from
his own in some respects. It seems most likely that the ‘some’ (keci) which
Dhammapala refers to in the above passage are none other than the Digha-
bhanakas themselves, for their list, refuted by Dhammapala, includes them
(i.e., DA).®

The next task is to discover whether members of the Mahavihara School
are also referred to as keci (‘some’) in other Pali sources. I have pointed
out that the members of the Mahavihara School are generally referred to as

% An identical list is also found at DAT III 67 as an explanation of the term attharasa-
buddhadhammd at DA 111 875.

" See also de Silva, Lily [1968]: lix ff.
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acariya, keci thera / acariya, and so on, and never simply as keci, and so
on in Dhammapala’s commentaries.”’ On the other hand, Mori demonstrates
that anonymous titles like keci are found in Buddhaghosa’s commentaries in
reference to those belonging to the Mahavihara School.”” This demonstrates
that terms like keci were employed even for some dissidents of the Maha-
vihara School.

The list of eighteen items in DA never became a standard list in the Theravada
tradition: even later Pali works like the Jinalarnkara-vannana [JinlkVn 21]
(the twelfth or the beginning of the thirteenth century CE),” and Sinhala
works like the Visuddhimarga Mahdasanya of Parakkamabahu 11 [1236-1270
CE]™ (VismSn i 798)7 give the same list as DAT. This suggests that post-
Pali commentarial texts including sub-commentaries (f7k@s) and some Sinhala
Buddhist works in the Theravada tradition adopted Dhammapala’s method of
enumerating the eighteen items, and not that of DA. This may be because the
Theravadins of the post-Pali commentarial periods found inconsistencies and
peculiarities in the DA list and, as such, incorporated Dhammapala’s list as
seen in DAT into their own tradition.

V. Concluding remarks

Based on the obvious confusion and peculiarities of the list in DA, Mizuno
has presented his suggestion that the Theravadins were not the initiators of
the concept of ‘eighteen unique qualities of the Buddha.’ In fact, DA’s listing
does not fall into any category Mizuno has shown. Historically speaking,
there could be two sources that may determine the origin of this concept
from a Theravada perspective: the Mahavastu and DA. While the date of the
Mahavastu is still debatable,’® we can be more certain about the appearance

" See Endo, T. [2013]: 83-106.
2 Mori, Sodo [1984]: 112-128.

3 Jinalankara-vanpnana, ed. W. Deepankara and B. Dhammapala, Bentota, Ceylon,

[1913]. For the details of this text, see Malalasekera, G. P. [1958]: 109 ff. and
Jayawardhana, Somapala [1994]: 33.

74 See Mori, Sodo [1984]: 334.
7> Bentara Saddhatissa, ed., Kalutara, Sri Lanka, 2 vols. [B. E. 2494, 1950].

" Jones, J. J. [1949]: xi writes: “... the Mahavastu is not the composition of a single

author written in a well-defined period of time. Rather, it is a compilation which may
have been begun in the second century BCE, but which was not completed until the
third or fourth century CE.”
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of the DA list. As noted early, the list was provided by the Digha-bhanakas.
It was likely included in the Digha-maha-atthakathd, which came to be
composed after the commitment of Buddhist texts to writing during the
reign of King Vattagamani Abhaya (103-102 BCE; 89—77 BCE). This indicates
that the DA list would have come into being at the earliest around the
beginning of the Common Era, and tallies with Mizuno’s inference. What must
be re-examined is Mizuno’s argument that the difference between the DA list
and those of others does not support the idea of the concept’s origin. This,
however, does not explain why the Theravadins included this list in DA.
Can it rather be taken that the Digha-bhanakas were not aware of any list
of eighteen items and that they provided all that is now in DA’s list of their
own accord? Had the Digha-bhanakas known of Mvu’s or even Vim’s list,
they could simply have borrowed or emulated it. But the DA list is quite unique
in its sequence and contents. At the very least we may conclude, based upon
the discussions presented above, that Dhammapala, in his DAT, may have
been the first to emulate texts like the Mahavastu in Theravada Buddhism,
but that there is no denial that the Digha-bhanakas in DA had a distinct
thinking in giving a unique list different from any of the mainstream.
That DA’s list was the first to appear, however, is yet to be determined.



THE BUDDHA IN THE PALI EXEGETICAL LITERATURE

Chapter 7

The Buddha’s Tathagatabala and Catuvesarajja

I. Introduction

In discussions of the Buddha’s ‘power’ (bala), the commentarial texts
distinguish two kinds of bala. One is ‘knowledge power’ (fiGnabala) and
the other is ‘physical power’ (kayabala).! The formula most frequently met
with in this connection is the ‘ten powers of a Tathagata’ (tathagatabala).
When these two powers (fianabala and kayabala) merge together, the
intellectual and physical capabilities and spiritual heights of a Buddha
emerge. Since the Buddha’s kayabala has already been discussed separately,
this chapter will be a continuation of the discussion of the Buddha’s rianabala.
The commentaries include several kinds of knowledge in the classification
of 7Aianabala, otherwise called Buddhaiiana.* Bala (power) is considered
knowledge, because it is unshakable and lends support to one who is endowed
with it (ianam hi akampiyatthena upatthambhanatthena balan ti vuttam).?
The Buddha is called balappatta (one who has attained power).* This balap-
patta is equated with the Tathagata’s ten powers.> The Buddha’s knowledge,
designated as ‘knowledge power’ (7iana-bala) according to the Pali
commentarial exposition, is often described as follows:

Nanabalam pana palivam tava agatameva. Dasabalaiianam, catu-
vesarajjanianam, atthasu parisasu akampanananam, catuyoni-
paricchedakaiianam, panicagatiparicchedakaiianam. Samyuttake
agatani tesattati ianani sattasattati iananiti evam annanipi anekani
Aanasahassani, etam fianabalam nama. MATIL 26; AAV 11; etc.)’

! E.g., MA125; SA 43; AAV 25; PtsA I 624; BvA 42; VibhA 397; etc.

See above.

3 MATI26; AAV 11; PtsA III 625; VibhA 397; etc.

4 ST1110,158;DII 157; etc.

SA 1224: ‘Balappattoti dasavidham fianabalam patto;’ etc.

The sub-commentary to the Paparicasiidani (MAT) states that the seventy-seven and
forty-four kinds of knowledge are from the Nidanavagga (of the Samyutta-nikaya),
while the seventy-three types are found in the Patisambhidamagga and not in the

109
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This passage includes the items described as ‘those transmitted in the
[canonical] scriptures’: knowledge associated with the ten powers (dasabala),
four kinds of self-confidence or intrepidity (catuvesarajja), unshakableness
in the eight assemblies (afthasu parisdasu akampana), the division of four
kinds of birth (catuyoniparicchedaka), and five destinies (paficagati-
paricchedaka). Further, it describes seventy-three types of knowledge
(tesattati nianani), seventy-seven types of knowledge (sattasattati rianani),
and numerous thousands of other types of knowledge (anfianipi anekani
fianasahassani) that are seen in the Samyutta-nikaya (Nanavatthu-sutta: S 11
56-60).”

II. Tathagatabala (the ‘ten powers of a Tathagata’)

A standard exposition of fathdgatabala is that they are the powers only of
the Tathagata, and are not shared by others (e.g., MA Il 25: tathagatabalaniti
annehi asadharanani tathagatasseva balani). They are also the powers
that have come down (dgatabalani), just as [they had come down to] the
previous Buddhas, through the accumulation of merit.® The expression
punnussayasampattiya (through or by the accumulation of merit) is
significant. The canonical texts are usually silent on the reasons the Buddha
came to possess fathagatabala (or dasabala)’ 1t may simply be that the
early Buddhists had a much closer experience of the Buddha and his
enlightenment than the Buddhists of later times did. The Buddha was there
in person, and people were able witness first-hand the highest virtues and
wisdom attainable by man. He exemplified and demonstrated the possibility
in this life of liberation from samsara. They therefore felt no pressing need
to conceptualize the Buddha’s identity and link his career to his past lives,
unlike in later times, when their Master was long dead and gone. However,
by the commentarial period, through the Buddhavamsa and Cariyapitaka

Samyutta (Samyuttake agatani tesattati ianani sattasattati fianani’ti vuttam, tattha
pana nidanavagge sattasattati dgatani catucattarisarica, tesattati pana patisambhida-
magge sutamayadini agatani dissanti, na Samyuttake) (MAT (Be) 11 19).

This sutta, however, gives only forty-four (catucattarisa) and seventy-seven (satta-

sattati) kinds of knowledge. Seventy-three (tesattati) kinds of knowledge can be found

in the Patisambhidamagga (Pts 1 1-3).

8 MATI25=AAV 10=PtsATIl 624 =VibhA 397: Tuthagatabalant ti aiifiehi asadharanani
tathagatass’ eva balani. Yatha va pubba-Buddhanam balani pufiniussayasampattiya
agatani, tatha dagatabalant ti attho.

° For example, M 1 69 ff (Mahdasihanada-sutta).



CHAPTER 7 — THE BUDDHA’S TATHAGATABALA AND CATUVESARAJJA 111

of the Khuddaka-nikaya, the career of the Buddha was made more complex
in line with the apotheosis of the Master, a distinct process separating the
Buddha from other arahants. Consequently, an invention of former causes
that would lead to the path of Buddhahood became a necessity. In fact,
everything pertaining to the Buddha came to be viewed from a causal
viewpoint. It is therefore not surprising that the attainment of tathagatabala
by a Buddha is now considered to be the result of merits accumulated in his
previous lives. It agrees with the general trend of the Buddha-concept in the
commentarial literature, where the Bodhisatta’s career is seen as primarily
a testing ground for performing as many meritorious deeds as possible.

The practice of paramita (perfections) is a sum total of the requirements for
the attainment of Buddhahood. The paramitas are fulfilled by the Bodhisatta
with two specific purposes in mind: the attainment of his own enlightenment
and the mission of taking others across to the yonder shore of samsara.
To achieve the state of Buddhahood, the merits accumulated through virtuous
deeds are of paramount importance. It is therefore said that the paramita are
the necessary conditions for meritorious deeds (pusifiasambhara) and for
knowledge (ianasambhara)."

The tathagatabala or dasabala is sometimes called Buddhabala. Hence, it is
said that Buddhabala means the Buddha’s might or his ten powers (buddha-
balam nama buddhanubhavo dasabalanianani va)."! The Niddesa-atthakatha
states that they are unique or special to Buddhas alone (tathagatabalanan
ti adayo avenikadhammavasena vutta ti veditabba)."> The Tathagata’s ten
powers are mentioned in the Mahdasihanada-sutta of the Majjhima-nikaya;
corresponding to this is the Chinese text Foshuo shenmao xishu jing #h3t.%
£, 5548 (T 17 592¢-593b) translated by Weijing 1% (10"—11™ century).

(1) He knows realistically a possibility as a possibility and an impossibility
as an impossibility (thanan ca thanato atthanan ca atthanato yatha-
bhiitam pajanati) (1. 7R AFR A ) B Fh ).

(2) He knows realistically the causally connected results of all actions,
whether they belong to the past, present, or future (atitanagata-
paccuppannanam kammasamdadananam thanaso hetuso vipakam yatha-
bhiitam pajanati) (6. »=#A W HEFE AALZZT BULFHES
T F——T4% ).

10 TtAT8.

1 BvA 27.
12 NdAT 269.
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He knows realistically the courses of action leading to all states of
existence (sabbatthagaminim patipadam yathabhiitam pajanati) (2. —
VIFAT P22 BUAER B TH ).

He knows realistically all worlds composed of various and diverse
elements (anekadhatunanadhatu-lokam yathabhiitam pajanati) (3. &
R ARER BAEER 0 F T4 ...).

He knows realistically the various spiritual propensities or dispositions
of human beings (sattanam nanadhimuttikatam yathabhiitam pajanati)

(4. AHA I A EBARRIE R BAERMRE oK —— TH ...).

He knows realistically the maturity levels of the spiritual faculties
of various human beings (parasattanam parapuggalanam indriya-
paropariyattam yathabhiitam pajanati) (5. 7348 T £33 AL
HHEZ W F——TH ...

He knows realistically the attainment of superconscious meditational
levels such as jhana, vimokkha, samdadhi and samapatti together with
the defilements and purities associated with them and the means of
rising from these superconscious states (jhana-vimokkha-samdadhi-
samapattinam sankilesam vodanam vutthanam yathabhiitam pajandati)

(7. — A8 & EBL = B3 Z RSRR JF A BARK W E T4 ...

He has retro-cognitive powers extending up to several (many)'® eons
with the ability to recall details regarding past existences (... aneke pi
samvattavivattakappe..., so tato cuto idhipapanno ti iti sakaram sa-

uddesam anekavihitam pubbenivasam anussarati) (9. i EHAE A&

K FBfem— A =Zwmad  BAEFLFTIE——TH...)

He has clairvoyant powers with the ability to see beings dying and
being reborn subsequently in high or low states according to their own
kamma (dibbena cakkhunda visuddhena atikkantamanusakena satte
passati cavamane upapajjamane, hine panite ... yathakam’ mipage satte
pajanati) (8. VAiF R IRBAAIR AL — A A RITER .. Bp L
RIBRBAAESR &R &S,

(10) He has attained cetovimutti and parinavimutti, having destroyed all

mental defilements in this very life (@savanam khaya anasavam

3 My translation is based on the idea expressed in the text, which reads ‘aneke pi
samvattavivattakappe...” Later texts are unambiguous about this time limit of the
Buddha’s power of remembering former existences and that it extends to limitless
numbers of former existences. See, for example, Vism 411, etc.
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cetovimuttim pannavimuttim ditthe va dhamme sayam abhinina
sacchikatva upasampajja viharati)'* (10. 3% & & I HREIE S & AL
B &M e ok, A8, RELPTE L)

Lily de Silva’s translation in her article ‘The Buddha and Arahant Compared,” 39 is

adopted here, as it conveys the contents very clearly.

Bhikkhu Analayo compares the Mahasihanada-sutta with its Chinese version Foshuo
shenmao xishu jing (#h3L% £5 %) and provides a table of corresponding
points. Bhikkhu Analayo [2011]: 109. The Abhidharmakosabhasya (I o1& JE1&
4-%: T 29 140b) has the following ten powers: 1) RIERF H, 2) £EZH#F S,
3) WEMMERFER, 4) WRETHA, 5) EEBMAY ), 6) EFT ),
7) BARATE T, 8) BAEMAHE N, 9) AEKF S and 10) HEHF . See also
Nakamura, Hajime 1981: #h#(3E K &4 (4 /I JR) (Dictionary of Buddhist Terms,
abridged version), Tokyo: Tokyod-shoseki, 661. Cf. Poussin, Louis De La Valle, trans.
Gelong Lodro Sangpo 2012: 2223 f. Moreover, An Shigao’s &t & translation of &
P44k %48 (T 1 241b-c) also has the following: 1) J& & w7 %% @ 1~ & T %
do A dm, 2) BERRBRASTRRAE A A S0, 3) — AR AT 40 B £ BAT
dm R, 4) B AT IR R I AR TR BT R T S R AL A S, 5) dm SR R
WS H Fn, 6) HifEBA FTRER TATwAHA 0, 7) REARL R Ao A 4n, 8) &
HENHALAZ LA A4 4, 9) RIRT Fi8 AN LA ST A4 A 4, and
10) EHLEXER L, TTHMRERITHALOER, Lo L ATH
PIAT & %o TAFAZ M & #dw A %2, On the other hand, #8428 (T 2 186¢-
7b), translated by Gunabhadra (KARSK € %), has these ten powers: 1) & IF Edw &
S, 2) ABERRAALER TAFRW TS, 3) EHMEIKRELT, LRFF
RiFheEhn, 4) foR ARRREFREN, o F i, 5) BB AREEM, B,
6) Bt B AMBELER, 0B e, 7) A—WERE, 0B 4o, 8) #ilb k55 oiE
RERES,  EABRRE A, R AR T AT, R, o 2T, & A
P B Bt B Ho, O) A R ARIFB A AN, AR ARB AR, | RBAKRE, FEE,
A EMRE, B F e, and 10) F R T E, £BHSHBLERI, 2E R F1EE,
A CEH, BiTe L, FECAE. B % RZHEA . The Mahavastu gives the following
list: 1) sthanasthanam, 2) aprameyabuddhinam sarvatragaminim ca pratipadam,
3) nandadhatukam lokam vidanti khyatam, 4) adhimuktinanatvam, S) parapurusacarita-
kusalani, 6) karmabalam pratijananti Subhdasubham, 7) klesa-vyavadanam, 8) dhyana-
samapattim, 9) purvanivasam vetti bahuprakaram, and 10) pari-suddha-divyanayand
bhavanti sarvaklesavinasam prapnonti (Mvu 1 159-160). The Mahavastu’s list appears
to correspond to that of #h3t 4 £.E 54 except that the Mahavastu’s eighth item
corresponds to the seventh and its ninth to the eighth. X% 3% (Mahaprajfia-
paramitasastra) gives the following items: 1) #r R EMR, 2) 4B & EH, 3) sk
A, 4) SR AARE R, 5) RERAMI, 6) miEREMESHE, 7) o—
W ERIE, 8) LHITRESS, 9) RIRSWFF, and 10) so— Wk FE (T 25 75a).
When compared with the list of the Mahasthanada-sutta, the following emerges: the
numbers mentioned first are from K4 & followed by those from the Pali: 1-1;
2-2; 3-7; 4-6; 5-(57); 64; 7-3; 8-8; 9-9; 10-10. See also The Treatise on the
Great Virtue of Nagarjuna (Mahdprajiiaparamitdsastra) by Etienne Lamotte, vol. I,
chapters [-XV, 141.


http://21dzk.l.u-tokyo.ac.jp/SAT/satdb2015.php?nm=%E6%B1%82%E9%82%A3%E8%B7%8B%E9%99%80%E7%BE%85&np=tr
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Dasabala (ten powers), however, can be a designation not only for
a Tathdagata but also for an arahant: ‘Dasa bhante khinasavassa bhikkhuno
balani, yehi balehi samanndgato khindsavo bhikkhu asavanam khayam
patijanati ‘khind me asava’ ti’ (A 'V 174). The canonical texts, for instance,
list ten powers (dasabala) of an arahant. Similarities between the Buddha’s
achievements and those of the arahant in early Buddhism stem from the
notion that the Buddha, too, was an arahant. As is well known, one of the
‘nine virtues or titles’ (navaguna) of the Buddha is the epithet arahant. In the
earliest sources, the Buddha is presented more closely to the arahant in terms
of attainments. The sole difference between them is often said to be that the
Buddha is the discoverer/shower of the ancient path (maggakkhayi),'®
while disciples are the followers of that path. Due, perhaps, to the broad
generalization of the Buddha’s attributes depicted in early canonical sources,
in recent years some scholars have tried to show the so-called “indistin-
guishable”!” natures of the Buddha and the arahant in their attainments
through examining the language of expressions.!® Katz describes his study
as ‘an analysis of the language of talking about the arahant.’'® Namikawa
has shown that some of the expressions used for the Buddha are equally
applicable to the arahants, such as Sariputta, and so on, but some are not.
He points out that words like cakkhumant, lokanatha, sugata, appatipuggala,
adiccabandhu, and so on, are used only for the Buddha even in the gathdas of
texts like the Suttanipata, Sagathavagga of the Samyutta-nikaya, Dhamma-
pada, Theragatha, and Therigatha which are considered to belong to the
old stratum of the Canon.”® On the above grounds, however, can it be said
that the Buddha and arahants are at the same level in their attainments?
If the question pertains to what is said of an arahant, then both have qualities
and attainments required for an arahant, because the Buddha was also
an arahant. But if the question is whether any arahant has the same depth
of knowledge of the world as the Buddha is supposed to possess, then the
answer seems to be in the negative. An apt answer to such a question can be
found in the Simsapa-sutta (S V 437), where the Buddha shows that what he
knows with higher knowledge (abhiririd) is much greater than what he has
taught to the monks. The arahant’s ten powers are as follows:

17 Katz, N. [1982]: 146.

18 E.g., Namikawa, T. (i) Z4&) [1991]: 289 (492)-304 (477); Takeda, R. (X H4E)

[1991]: 51-74. Takeda’s aim in his article is to see the functions of oral tradition of
transmission by examining expressions (language) employed in the text, and so on.

19 Katz, Nathan N. [1982]: xvii.
20 Namikawa, T. (31 Z4&) [1991]: 297 (484).
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(1) An arahant sees all component things as impermanent (aniccato sabbe
sankhara ... sudittha).

(2) He sees all sense pleasures as a pit of burning embers (arngarakasipama
kama ... sudittha).

(3) His mind is inclined towards seclusion and renunciation (viveka-ninnam
cittam hoti vivekaponam vivekapabbhdaram vivekattham nekkhamma-
abhiratam byantibhiitam sabbaso asavatthaniyehi dhammehi).

(4) He has practiced the four stations of mindfulness (cattaro satipatthana
bhavita ... subhavita).

(5) He has practiced the four-fold right exertions (cattaro sammappadhana).
(6) He has practiced the four bases of psychic powers (cattaro iddhipada).
(7) He has developed the five spiritual faculties (paricindriyani).

(8) He has developed the five spiritual powers (parica balani).

(9) He has developed the seven factors of enlightenment (satta bojjhanga).
(10) He has cultivated the noble eight-fold path (ariyo atthangiko maggo).”!

A comparison between the ten powers of a Tathagata and those of an arahant,
including the language of expressions, reveals that the tathagatabala differ
somewhat from the powers of an arahant, though their contents appear to
be similar. Of the ten powers of the arahant listed above, numbers (4) to
(10) constitute the thirty-seven factors of enlightenment (bodhipakkhiya-
dhamma).”? The canonical texts, at the same time, have various lists of such
powers (bala), comprising seven,? five,* or even just one item.> This again
suggests that such powers were collected and subsequently combined into
a group of ten. After comparing the powers of the Buddha and the arahant,
Katz comments: “there is nothing of which a Tathagata is capable, of which
an arahant is not capable” and concludes: “Our analysis of these canonical
lists, then, supports our thesis of the significant identity of the Buddha and
the arahant.””* Knowingly or unknowingly, he overlooks a very significant
aspect in his analysis, namely the depth of their respective knowledge.

21 AV 174; de Silva, L. [1987]: 42.
2 CEMII11-12.

2 D I 283: satta-khinasavabalani.
4 SV 249.

2 DI 78 (bhikkhubala).

% Katz, N. [1982]: 145.
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Moreover, rather than relying for his conclusion on the sources that
apparently incorporate doctrinal points of late development in the Canon
(mainly the four Nikayas, in this case), he should also have drawn from other
sources, which would negate and contradict his own conclusion. According to
de Silva, for instance, in comparison with the retro-cognitive and clairvoyant
abilities of the arahant (i.e., [8] and [9] of the tathagatabala), and according
to the Aggivacchagotta-sutta,” the Buddha seems to have unlimited retro-
cognitive and clairvoyant abilities: he says that he can see as far as he
wishes to see (yavadeva akankhami).®® With regard to (5) and (6) in the list,
she concludes that though arahants with chalabhiriria are said to have the
power of mind-reading, nowhere in the Pali Canon is it stated that arahants
have the ability to read the spiritual propensities and maturity levels of other
individuals’ spiritual faculties.?? In this regard, several suttas in the Canon
state that only the Buddha is capable of teaching the Dhamma for the benefit
of the listener.*® Finally, she observes that this special power of knowing
a possibility as a possibility and an impossibility as an impossibility is never
mentioned as a knowledge of the arahant. The Buddha’s ability, as the
greatest teacher, to probe into the deepest recesses and potentialities of the
human mind, as Lily de Silva puts it (regarding [5] and [6] in the above
list) is a quite distinct spiritual attainment pertinent only to the Buddha.
Because of this ability, he is acclaimed as the incomparable tamer of men
(anuttaro purisadammasarathi) or the teacher of gods and men (sattha
devamanussanam). The Buddha knows that what he preaches will definitely
lead one beyond the yonder shores of samsara.

To sum up our discussions, let us refer to the Mahdsakuludayi-sutta.
This sutta gives five reasons the Buddha’s disciples revere, respect, honor,
and esteem him: The Buddha is endowed with: (1) higher morality (adhisila),
(2) surpassing knowledge-and-vision (ianadassana), and (3) higher wisdom
(adhipaniia). He instructs and teaches his disciples in the (4) Four Noble
Truths (ariyasaccani) and (5) thirty-seven factors of enlightenment (bodhi-
pakkhiya-dhamma); eight deliverances (vimokkha); eight spheres of mastery

7 MT1482.

28 de Silva, L. [1987]: 40.

2 de Silva, L. [1987]: 40.

30 See de Silva, L. [1987]: 40—41. She cites several instances of this nature found in the
Canon. In the Patisambhidamagga (Pts 1 133—134) this knowledge is considered as
one of the six knowledges of the Buddha not shared (by others) (asadharana-riana).

Even in the Afthakatha texts the indriyaparopariyatta-iiana is regarded as knowledge
not common to the disciple. See, for example, PtsA 111 630; KvA 63; etc.
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(abhibhayatana); ten spheres of the devices (kasinayatana); four trances
(7hanani); and six higher knowledges (abhiniiid).’' Three aspects of the
Buddha’s personality emerge: first, the Buddha is a teacher who understands
how to instruct disciples in what is right and what is not; second, he himself
is of a high moral standard; and third, he is endowed with surpassing
knowledge. Later works elaborated on these areas to a great extent.

The role or function of the Tathagata’s ten powers is described in the
canonical texts as follows: “The Tathagata, by virtue of the possession of
these powers, claims leadership over others, roars a lion’s roar in assemblies
and sets in motion the Brahma-wheel.”?? The identical phrase is repeated
in relation to the catuvesarajja in the texts. In his ltivuttaka-atthakatha,
Dhammapala offers a somewhat different interpretation of the function of
these two aspects of Buddha-riana. He states that the powers are the field of
‘wisdom,” while the (four) confidences are the field of compassion (fattha
painia-khettam balani, karuna-khettam vesarajjani). He goes on to say that
by the combination of powers, [the Buddha] is not conquered by others;
by the combination of confidences, he conquers others. The successful
accomplishment of a teacher comes through the powers; the successful
accomplishment of a dispensation comes through the confidences; the
accomplishment of the Jewel of Buddhahood comes through the powers;
and the accomplishment of the Jewel of the Dhamma comes through the
confidences.* This passage shows that the tathdagatabala is an endowment
a Buddha will come to possess as a consequence of his spiritual attainments,
while the four vesarajjas are the qualities which will provide him with the
ability and confidence to teach for the benefit of others. Buddhaghosa also
comments that the Buddha teaches the Dhamma by various methods, because
he is endowed with the four confidences, among other things.** A similar
description of the functions of tathdgatabala and catu-vesdarajja is also
found in a simile of the one (i.e., a Buddha) who is possessed of the strength
of a nisabha (bull), at VVA 83 and VibhA 398. Such a distinction, indeed,
conforms to the general trend found in the commentarial literature, where
mahdapainia and mahakaruna are two important aspects of Buddhahood.

MIT9-22.

32 M 1 70-72: ‘idampi, sariputta, tathagatassa tathagatabalam hoti yam balam agamma
tathdagato asabham thanam patijandti, parisasu sthanadam nadati, brahmacakkam
pavatteti,’ etc.

3 TtA 1 16: “Tesu balasamayogena parehi na abhibhuyyati, vesarajjasamayogena pare
abhibhavati. Balehi satthusampaddsiddhi, vesarajjehi sasanasampadasiddhi. Tatha
balehi buddharatanasiddhi, vesarajjehi dhammaratanasiddhiti’.

3 Vism 534.
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Commenting on the word cakka in brahamacakkam pavatteti at M 1 69 and
elsewhere, the Paparicasidant,® Manorathapirant,*® and Sammohavinodant™’
also bring out two aspects of Buddhahood, namely, pasiia and karuna.
Cakka is dhammacakka, which is of two kinds; pativedha-riana (penetration
knowledge) and desanda-riana (teaching knowledge). The commentarial texts
further state that the former (pativedha-fiana) is produced by understanding
and brings his own noble fruition, whereas the latter (desana-riana) is
produced by compassion and brings about the noble fruition of disciples
(tattha paniiapabhavitam attano ariyaphalavaham pativedarianam, karuna-
pabhavitam savakanam ariyaphalavaham desanananam).®® After explaining
both knowledges, the texts conclude that pativedha-riana is supramundane
(lokuttara) and desanda-riana is mundane (lokiya), but neither are shared
by others and are the knowledge of Buddhas alone (ubhayam pi pan’ etam
annehi asadharanam, Buddhanam yeva orasam rianam). Here, too, pania and
karuna of Buddhahood are emphasized.

The taming of others by reading their mental dispositions and propensities
is also discussed as one of the ten powers. While admitting that some of
the powers are common to disciples, the commentarial texts point out that
the knowledge of the maturity of others’ spiritual faculties is a knowledge
not shared by others (indriyaparopariyattinanam asadharanam); other
knowledges (in the ten powers of the Tathagata) are both shared and
not shared (sesam sadharanan ca asadharanaii ca). The disciples know
‘possibility and impossibility,” and so on, in a limited sense, but the
Tathagatas know [them] comprehensively or limitlessly (thandathandadini hi
savaka padesena jananti, tathagata nippadesena).® Incidentally, the above
passage of the Kathavatthu-atthakatha is significant in that it is an answer to
the thesis proposed by the school of Andhakas;* this position upheld by the
Theravadins is supported by other commentarial texts as well. For example,
the Saddhammappakasint says that indriyaparopariyattaiiana is not
shared by disciples in every way (indriyaparopariyattaiianam pana
sabbatha@’ pi savakehi asadharanam eva).*' The text further states that the
% AAV 12,

¥ VibhA 399-400.

% See also PtsA 111 627.

¥ KvA 63; SA 11 263; etc.

4 This Andhaka school is almost on all occasions refuted in the Pali commentaries.
As a source, see Mori, Sodo [1984] 169-173.

4 PtsA TIT 630.
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powers of the Tathagata are immeasurable, in the sense of excessiveness
and incomparability (adhimattatthena atuliyatthena appameyyani). The
Sammohavinodant states that indriya-paropariyatta-iiana and asayanusaya-
niana (knowledge of habitat and inherent tendency) constitute one kind of
power knowledge (bala-fiana).** The Dhammapada-atthakatha specifically
states that all Buddhas come to possess the asayanusaya-riana by fulfilling
the perfections and the attainment of omniscient knowledge.*

Discrepancies in expressions between the canonical lists of dasabala of the
Buddha and those mentioned in the commentarial texts are also found in the
Madhuratthavilasint.** The text uses asayanussaya-iiana as the sixth power,
which, according to VibhA 461-462, is another term for indriyaparopari-
yatta-niana, while the term cutipapatti-iana, used as the ninth item in the list,
is identical to dibbacakkhu.** Although they use different terminology for
some items, the commentarial texts, too, follow the canonical classification
of the ten powers.

One of the areas of development of the Buddha-concept in the commentarial
literature centers on the Buddha as a teacher: the Buddha is the supreme
teacher, not only of men but also of divine beings (sattha devamanussanam).
He possesses the ability to tame beings. The epithet purisadammasaratht
given to the Buddha says it all. Taming of beings begins with an investigation
into their levels of spiritual maturity. The Buddha thereafter comes to know
the most suitable and effective device for taming them. This is where the
ability to discern the habitat and inherent tendency (@sayanusaya), as well
as the maturity levels of others’ spiritual faculties (indriyaparopariyatta),
plays a pivotal role. It constitutes the sixth power in the list of ten tathagata-
balas and is one of the six knowledges not shared by others (asadharana-
nana).

The intention behind these classifications is to place emphasis upon the
greatness and magnitude of the Buddha as a teacher. The Apadana specifically
refers to these dispositions; and by its knowledge, the Buddha preaches the
Dhamma.*® The commentarial texts record a view of ‘dissenters’ (paravadi),

42 VibhA 461-462.

4 DhpA III 426.

“ BvA27.

% SeeDI182=MTI248.
“© ApI28.
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who believe that there is no separate knowledge called ‘knowledge of the
ten powers’; it is only one aspect of omniscient knowledge (dasabalaiianam
nama patiyekkam n’ atthi; sabbaniniutaiianass’ evayam pabhedo ti). As noted
earlier, the Theravada position on this is that they are separate kinds of
knowledge. In this instance, the commentarial texts clearly set out the
differences between them:

Each kind of knowledge of the ten powers knows only its own
function, while omniscient knowledge knows both that and the rest
(dasabalaianam hi sakasakakiccam eva janati. Sabbanfniutanianam
tam pi tato avasesam pi janati). Of the knowledge of the ten powers
in successive order, the first knows only reasons and non-reasons
(karanakaranam); the second, kamma intervals and [kamma-]result
intervals (kammantara-vipakantaram), the third, the delimitation
of kamma (kammaparicchedam); the fourth, the reason for the
difference of the elements (dhatunanattakaranam); the fifth,
inclinations and resolves of beings (sattanam ajjhasayadhimuttim);
the sixth, the sensitiveness and dullness of the faculties (indriyanam
tikkhamudu-bhavam); the seventh, the jhanas, etc., together with
the eighth, the continuity of aggregates formerly lived (pubbe
nivutthakhandhasantatim); the ninth, death, and rebirth-linking of
beings (sattanam cutipati-sandhim); and the tenth, the definition of
the truths (sacca-paricchedam). But, omniscient knowledge knows
what is to be known by those and what is beyond that (sabbariniuta-
Aanam pana etehi janitabban ca tato uttariii ca pajanati); it does
not perform all their functions (etesam pana kiccam na sabbam
karoti). For that cannot bring absorption by being jhana (tam
hi jhanam hutva appetum na sakkoti); it cannot transform by
miraculous power (iddhi hutva vikubbitum na sakkoti); it cannot
put down the defilements by being the path (maggo hutva kilese
khepetum na sakkoti).’

The Theravadins further question the ‘dissenters’ (paravadi) on the issues
of whether knowledge of the ten powers is accompanied by vitakka (applied
thought) and vicara (sustained thought), or is without vitakka and with
vicara, or without both; or whether it is of the kamavacara (sense sphere),
the ripavacara (fine-material sphere), or the aripavacara (immaterial
sphere); or whether it is lokiya (mundane) or lokuttara (supramandane).
The ‘dissenters’ will say, if they know [rightly] (jananto), that the first seven

7 MATI31-32=AAV 16-18 = PtsA III 629-630; VibhA 464.
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kinds of knowledge are accompanied by vitakka and vicara; the next two
are without vitakka and vicara; and as for the knowledge of the destruction
of cankers, it may be with vitakka and vicara, or without vitakka and with
vicara, or without both. Moreover, the first seven are of the sense sphere,
the next two are of the fine-material sphere, and the last one is supramundane.
But they are of the opinion that the omniscient knowledge is only
accompanied by vitakka and vicara. It is only of the sense sphere and is
mundane. Therefore, the Theravadins say that knowledge of the ten powers
and omniscient knowledge are separate.*® The texts finally elaborate on the
ten powers one by one, and show that through these ten powers the Tathagata
knows those capable of being delivered and leads them gradually along
the path of liberation.* Here emphasis is placed on the Buddha’s quality
as a teacher, which is indeed in conformity with the canonical explanations
found, for instance, in the Mahdasthanada-sutta of the Majjhima-nikaya.

II. Catuvesarajja (four kinds of self-confidence or intrepidity)

The Mahasthanada-sutta (M 1 72) continues that the Buddha has absolute
confidence and abides therein that no-human, nor deva, nor Mara, nor
Brahma, nor anyone in the world can accuse him. The Chinese passages that
correspond to these are also found in the Foshuo shenmao xishu jing 3t %
2 E B (T 17 593b-c):

(1) of being not fully enlightened (sammasambuddhassa te patijanato ime
dhamma anabhisambuddhd) (1. 3&—317%5 SR * & P R ),

(2) of not being completely free from all defilements (khinasavassa te
patijanato ime asava aparikkhina) (2. 3 & % );

(3) that the things declared by him as stumbling blocks or dangers do not in
fact constitute stumbling blocks or dangers (ye kho pana te antarayika
dhamma vutta te patisevato nalam antardydya) (3.4%3t & 4% & 518 7%);

(4) that the purpose for which the Dhamma is taught, i.e., the destruction of

dukkha, is not achieved by one who follows it (yassa kho pana te atthaya
dhammo desito so na niyyati takkarassa samma dukkhakkhayaya) (4. %

M, SLIEE &, mAkE % R FgRR)0
4 See Nanamoli, Bhikkhu [1987]: 212-213.
49 MAII32=AAV 17-18 = PtsA III 629-630.

30 The Chinese list is somewhat different from the Pali one. For instance, the first item
in the Chinese translation reads ‘all-knowing knowledge’ (—#74%) and it further says
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The text further states that because of these fourfold confidences, the Buddha
approaches the eight assemblies (attha-parisa) comprising humans and non-
humans and enters them, but no fear, nor nervousness would come upon
him (tatra vata mam bhayam va sarajjam va okkamissatiti nimittam etam
Sariputta na samanupassami).

The commentary on this section notes that ‘four kinds of confidence or
intrepidity’ means the opposite of timidity. It is the name for the knowledge
of joy that has arisen in one who reflects attentively on the state of timidity
in the four instances’ (Vesarajjaniti ettha sarajjapatipakkho vesarajjam,
catitsu thanesu sarajjabhavam paccavekkhantassa uppannasomanassam-
ayanianassetam namam).”' The Pali commentaries do not usually associate
these four kinds of intrepidity with the tathagatabala, unlike MVS, which
clearly ascribes them to some powers:

W RAT AW ER, —— A FmEER, ——E&RF TR
AW+t &Rk, RATAMERYM ), F LRI F
ThH.FZRRHE_ FOERFFELAF. (T 27 159%)
([The relationship] between the ten powers [of the Tathagata]
and [his] fourfold fearlessness is explained thus: each power
is embodied in [each of] the fourfold fearlessness and each
fearlessness is embodied in [each of] the ten powers; therefore there
are forty powers and forty kinds of fearlessness. Like previously
explained, the first fearlessness is the first power; the second
fearlessness corresponds to the tenth power; the third fearlessness
corresponds to the second power, and the fourth fearlessness equals
the seventh power).

A comparison between the Theravadin and the Sarvastivada School concepts
of the Tathagata’s ten powers suggests that the concept developed gradually,
particularly in the enumeration of forty powers and forty types of fearlessness.

The Pali commentaries, on the other hand, do not dwell on this aspect of
the spiritual attainments of the Buddha as much as, for instance, they do
on his omniscient knowledge (sabbarniniuta-riana) or ten powers (dasabala).

that there is ‘nothing he does not know’ (% T %»). The third item is that ‘lust and
desire’ are a hindrance to the path of the Dharma (#.3t & 4% i i%). The other
two correspond relatively well to the Pali list. MVS (T B % & X & 2235 %) has the
following: 1) JE 5 4 £ %, 2) K & &%, 3) 3L =& &, 4) 3188 £ % (T27 158a).
S MATI33=AATIl7.
52 See also Kawamura, K. (77 442 #) [1975]: 306-307.
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The reason for the limited treatment of the subject may be that all the aspects
included in the four self-confidences of the Buddha are minutely dealt with
individually under different types of Buddha-riana.

Buddhaghosa, explaining the word vesdrajjappatta (attainment of self-
confidences), simply states that it is the attainment of the state of being
self-possessed or confident (visarada-bhavam patto), or that vesarajja is
the opposite of timidity (sarajjapatipakkho vesarajjam).>* Dhammapala,
meanwhile, does not comment on the meanings of vesarajja in his
Paramatthadipani, except for passing references thereto as one aspect of
the Buddha’s spiritual attainments. However, he seems to have a clear
understanding of the function of catu-vesarajja when he says that the
Buddha’s self-confidences belong to the field of compassion (karuna-
khettam vesarajjani).>

When the Buddha is possessed of the four kinds of intrepidity (catu-
vesarajja), he has no fear and is confident in how to conduct himself before
a crowd. The notion of the ‘knowledge of unshakable confidence before the
eight assemblies’ (atthasu parisasu akampanarianam) is thus related to the
catu-vesarajja. As the Buddha has self-confidence, he does not fear them and
is unshakable before them. These eight assemblies include those of nobles,
Brahmins, householders, recluses, of gods of the heaven of the Four Great
Kings, of gods of the heaven of the Thirty-three, of Mara’s retinue, and of
Brahmas.*

IV. Concluding remarks

In the process of his deification in the commentarial literature, the Tathagata’s
powers are elevated to new heights. Classifications become segmented
and detailed, especially in line with the emphasis placed on great wisdom
(mahaparnind) and great compassion (mahakarund). This trend developed
further, going into the Sarvastivada School. Unlike in the Theravada tradition,
this school came to include the Tathagata’s ten powers along with the

3 DAT278. See also Pts ATII 617.
M MATI 33; SAII 45; AATIL 7; etc.
3 TtAT 16.

o MI172.
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eighteen special attributes of the Buddha (astadasa-avenika-buddhadharma)
and four kinds of confidence (catuvesarajja), for instance. Furthermore,
forty kinds of powers and forty kinds of fearlessness (291 77 w9+ %)
are referred to in the Sarvastivada literature.’” Thus, the Theravada and
Sarvastivada schools seem to have taken different paths, despite having their
origins and roots in the same early canonical texts.

57 Cf. Guang Xing [2005]: 39.



THE BUDDHA IN THE PALI EXEGETICAL LITERATURE

Chapter 8

The Buddha’s Eye (Cakkhu/Caksu)

I. Introduction

According to the Niddesa, the Buddha is said to possess ‘five kinds of eyes’
(parica-cakkhiuni): mamsa-cakkhu, dibba-cakkhu, panna-cakkhu, buddha-
cakkhu, and samanta-cakkhu,' although emphasis on this aspect is generally
over-shadowed by the Buddha’s other attributes. These eyes are all referred
to individually in the canonical texts. For instance, samantacakkhu (Vin 1 5,6;
DII39;M1168; ST11371t33; etc.), buddhacakkhu (D 11 38; etc.), paniidacakkhu
(A TV 292; ATl 144; etc.), dibbacakkhu (D 11 20, 176; M 111 175; S 11 276; etc.,)
which is one aspect of the tevijja (threefold knowledge), and dhammacakkhu
(D 186; M I 380; etc.,) are found in the Canon. The concept of ‘five eyes’ is
clearly evident in the Niddesa and texts like the Sangiti-sutta, where a group
of three (tini cakkhiini, mamsacakkhu, dibba-cakkhu, paniniacakku: D 111 219)
is found, and appears to have played an intermediary role prior to the more
mature and detailed stage of development in the Theravada tradition. Thus,
while some commentaries® give an identical classification of five eyes to
that given in the Niddesa, most of the commentarial texts, conceptually
elaborating on the idea of the Buddha’s five eyes, provide new classifications
and descriptions not found in the Canon.

' Nd I 45: Passami ti mamsacakkhund pi passami, dibbacakkhuna pi passami, paiia-

cakkhuna pi passami, buddhacakkhuna pi passami, samantacakkhuna pi passami; 354:
Vivatacakkhii ti Bhagava paricahi cakkhiihi vivatacakkhu, mamsacakkhuna pi vivata-
cakkhu, dibbacakkhuna pi vivatacakkhu, paniiacakkhuna pi vivatacakkhu, buddha-
cakkhuna pi vivatacakkhu, samantacakkhunda pi vivatacakkhu; 448: Bhagava paricahi
cakkhithi cakkhuma; mamsacakkhund pi cakkhuma, dibbena cakkhuna pi cakkhuma,
panidcakkhunda pi cakkhuma buddhacakkhuna pi cakkhuma, samantacakkhuna pi
cakkhuma; 11 235; etc. Here, the adjective vivata (open or clear) is used to describe
the Buddha’s eye, in the sense of the Blessed One [having] open or clear sight because
of the five eyes.

> E.g., ThagA I 177.
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While the Pali commentarial exposition on ‘eye’ (cakkhu) will be discussed
shortly, the Sanskrit tradition, together with its Chinese translation, provides
a consistent list of five eyes (pasica-caksu). For instance, the Mahavastu has
the following five: katamani pamca || mansacaksuh divyacaksuh prajiia-
caksuh dharmacaksuh buddhacaksuh || (Mvu 1 158). The Vajracchedika-
prajiiaparamita also lists mamsacaksus, divyacaksus, prajiidacaksus, dharma-
caksus, and buddhacaksus (17). In the Chinese translations of the Prajria-
paramita literature, the list is often given as follows: the Mahaprajiia-
paramitasastra (X% Ez T 25 347a) by Kumarajiva 7 2t 402-405° lists:
R AR, RBR, BAR, SRR B Rk (mamsacaksu, divyacaksu, prajiiacaksu, dharma-
caksu, and buddhacaksu); so do the Mahaprajiia-paramita-sitra ( KA %
% %% T 5 15b) by Xuanzang % % 659* and the Paiicavimsatisahasrika-
prajia-paramita-sitra (A XA & T 8 9a) by Moksala # X% or, #& %
291.5 A Chinese translation of the Lalitavistara (#p3t-5#E42: T 3 532b) by
Dharmaraksa 7% 3% 308° gives the same list: 1 %, R A%, Z IR IR, HhAR,

As this comparison shows, both the Sanskrit and Chinese translations list
the items somewhat differently from the Niddesa: the Niddesa has samanta-
cakkhu in place of dharma-caksus (7%8%). This different listing seems to
continue unabated in both traditions. However, this dharma-caksus (dhamma-
cakkhu) came to be incorporated in the list in the Pali commentaries when
a distinct separation of the mamsa-cakkhu (physical eye) from the list of ‘five
eyes’ became standardized. The ‘five eyes’ were used to describe the spiritual
and flawless attainments of the Buddha (7iana-cakkhu or panina-cakkhu).
This separation seems to be a fundamental difference between the two
traditions, with the mainstream Sanskrit tradition excluding samanta-cakkhu.

An intriguing question arises in this context: when was the samanta-cakkhu
of the Niddesa replaced by the dhamma-cakkhu of the Sanskrit tradition?
In the Pali exegetical tradition, dhamma-cakkhu came to make up the list of
five after the removal and separation of mamsa-cakkhu from the list. Further,
when did the separation of mamsacakkhu from the list occur? And why was
dhamma-cakkhu chosen to replace it? It seems that though both traditions,
in Sanskrit or Chinese translation and in Pali, appear to have their origins in
the older sources, they had different purposes for adopting their own line.

3 See Guang Xing [2005]: 237 for Kumarajiva’s time of translation.
4 Guang Xing [2005]: 237.
5 Guang Xing [2005]: 238.
¢ Guang Xing [2005]: 238.
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It is interesting to note that the word samanta-caksu is also found in the
Sanskrit Lalitavistara of P. L. Vaidya’s edition: samanta-caksu (71 and 307)
and samantanetra (309). They are, nonetheless, not mentioned in relation
to the ‘five eyes’ of the Buddha Similarly, we find a likely translation of
samanta-cakkhu in Chinese as -&-8% (universal or all-round eye) in Huiyuan’s
(Z1%; 523-592) Dacheng yizhang (X3 % %), where a list of ‘ten eyes’
(T BR) is given, perhaps as an expanded version:

‘A ER P, — AR, A—E, —RRR, R RALE
LA, ZREBR, - AFREN, w2 KR, L—W
FHREZMBABES &M, ARABR, AT H, AR
B, 50 Toe—ntE ik, LAWR, BRL—WF LR, ANEAE
LR, Rk, uEmk, R—Wwikeh B, T 25R, F
RERFEEM, TP m— AR, FEAR, Lazédtx
Bk, H —RMBAMNKR, FEZLRE ABRS ﬁ%ﬁﬁ’«%«kﬂf]
REANEARRE ALBR, ST ER, §mkRT
H'J%EE’C RE ﬁ%i %"ﬂiﬁgﬁﬂiﬂﬂ’@%ﬁgﬁ 'ﬁ%ﬂgﬁiﬁu%{rﬂ%#ig
HR, AR KIFZEM, (T 44 8552)

If this assumption is interpreted literally, then the ‘ten eyes’ (T HR) are
explicated in the ¥ B (Huayan) tradition, including the Dafangguang fo
huayan jing (K7 e #h3# B 4), translated by Buddhabhadra (410-421).
The list contains: 1) the flesh eye (# %), which sees all types of forms
(L—¥ &); 2) the divine eye (X FH&), which observes rise and fall of all
sentient beings (R34 5 £ 5L L &£ 1%); 3) the wisdom-eye (£ IRk), which sees
the distinctive characteristics of all sentient beings (R — 7% £ 34k £ 7);
4) the Dharma-eye (7ABR) that sees the true characteristics of all things (.
— 17k B K Z8); 5) the Buddha-eye (#5#%), which sees the ten powers of
the Buddha (RL#1 71); 6) the knowledge-eye (% %), which distinguishes
and perfectly comprehends all kinds of Dharmas (4 %] 7 4 — 3148 i%);
7) the eye shining with Buddha-light (#A #%), which sees the radiances of all
Buddhas (R—¥735#h £ #); 8) the immortal eye (% 4 5LER), which sees
Dharmas of nirvana (.72 % ); 9) the unhindered eye (# #£EX) which sees
hindrances and non-hindrances of all Dharmas (}.—%7 & 4 [£#%); and 10)
the universal or all-round eye (<5 %), which sees that in the Dharma-realm

[all] teachings are equal (38 R 75 T4 5 79).

In the Huayan tradition, item number 10, the universal or all-round eye
(&R), is replaced by the ‘omniscient eye’ (—#77% B%).” This tradition is

7 E.g., Dafangguang fo huayan jing suishu yanyi chao X 7 & W3 B IS ERIE £ 48 B 5
kT R, R R, FRR, ZRIR, SRR, Wik, A, NF,


http://21dzk.l.u-tokyo.ac.jp/SAT/satdb2015.php?nm=%E6%85%A7%E9%81%A0&np=au
http://www.buddhism-dict.net/cgi-bin/xpr-ddb.pl?59.xml+id(%27b5927-65b9-5ee3-4f5b-83ef-56b4-7d93%27)
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also seen in the Yogacara School of Buddhist thought.® This replacement
is justifiable as it is also seen in the Pali tradition: ‘Samantacakkhu nama
sabbannutaniianam’ (Pts 1 133; Nd II 359). The classification of eyes into ten
categories, however, seems to be of later origin. It is certainly not seen in the
Pali tradition, or in the Sanskrit tradition and Chinese translation before this
work (i.e., the sixth century). It is also important to point out that Huiyuan
seems to have been quite aware of the mainstream or traditional classification
of the Buddha’s five eyes (ZB&). Thus, he analyzes them accordingly: Of the
ten [eyes], the first is the previous flesh eye (- 47— & A A AX); similarly,
for the divine eye (78 & X %) — the ability to see subtle or distant forms
arises from this divine eye (R 4mi% &% R IR#), [thus] the second divine
eye is [the same as] the previous divine eye (5 = K Ik Z AT X AR); the third
wisdom eye, the fifth Buddha-eye, the sixth knowledge-eye, the seventh eye
shining with Buddha-light, the eighth immortal eye and the ninth unhindered
eye — these six kinds of eyes were previously encompassed in the Dharma-
eye (F B S MRS ARG LIRS N AR E L& B,
o 5548 2 A & BR); the fourth Dharma-eye is [equivalent to] the previous
wisdom-eye — because it sees the real truths (% v9&RZ AT LR, L HE
% #); and the tenth universal or all-round eye is the previous Buddha-eye
— the Buddha-eye sees the real Dharmas all round, without discrimination;
therefore it is called the universal or all-round eye (% -5 8RZ A7 45 ik, #p
IR-5- R -7 4 | &3 % ZBR). The meanings of the five eyes are a summary
of divisions (Z AR Z & #%Z ¥4 ). This suggests that a classification of eyes
into five is the basic concept in Indian Buddhism of different traditions, with
some deviations, upon which a later division into ten was initiated — for
instance, the Theravadin tradition came to have two kinds of flesh (physical)
eye, separating this from the list of five eyes, which is centered on the
Buddha’s knowledge.

Historically speaking, however, tracing the origins of the concept of five eyes
is complex and ambiguous. In the Pali tradition, texts such as the Niddesa
and Patisambidamagga have a list of five eyes, as does the Mahavastu,
the Prajiiaparamita literature also thrives on this. Although the Theravadins
might think that this concept arose within their own tradition because of the
canonicity of the Niddesa and Patisambidamagga, no consensus has been
reached as to these texts’ dates of composition. The only clear case is the
translation of Paiicavimsatisahasrika-prajiaparamita-siitra GX XA EE T8

A, Ak AT, SR, T —4 %, [T 36 208c].
8 E.g., Yujialun Liiezuan 3oz os- 7 T 43 89b.
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9a) by Moksala (# X %£) in the late third century CE. In short, this concept
of the Buddha’s five eyes would have become prominent at least before the
late third century.’ If it is possible to trace its origin, it is more likely that
the Pali tradition in the Niddesa and Patisambhidamagga would have
been the first to assemble the items found scattered in early texts into a list
of five. The determination of its date of origin therefore depends upon
the Niddesa and Patisambhidamagga. Though fixing a reasonable date for
their composition is elusive, scholars working on the Pali textual tradition
suggest various theories. K. R. Norman, for instance, states: “... the beginning
of the third century BCE would seem to be quite suitable as the date of its
[Niddesa’s] composition.”’® On the other hand, Oskar von Hiniiber seems
to endorse the view that the Niddesa was composed “...not later than
I*t century BC.”"" Kogen Mizuno believes that both the Niddesa and the
Patisambhidamagga can be considered the pioneering works for the early
Abhidhamma literature and infers that they would have been composed in
and around the time of King Asoka.'> These arguments point to a period of
composition certainly before the third century CE — or at least a later date
in the same century — which appears to be a known date of translation of
the Paiicavimsatisahasrika-prajiiaparamita-siitra (A4 T 8 9a) by
Moksala, as seen above.

II. The Pali commentarial tradition of ‘five eyes’

In the classification of the five eyes the Pali commentarial tradition distinctly
separates the Buddha’s physical eye (mamsa-cakkhu) from his wisdom-eye
(painia-cakkhu)."> This development probably resulted from a greater emphasis
on the Buddha’s spiritual attainments in the process of his deification. Thus,
while the classification found in the Niddesa includes the physical eye as
one of the five eyes of other traditions (though samanta-cakkhu is already in

®  Sanskrit texts like the Lalitavistara and the Mahavastu also mention the Buddha’s

five eyes; their origins, however, are uncertain, since the composition of these texts
can be estimated at before the fourth century. The fact that a Chinese translation of the
Lalitavistara (#3515 H 42: T 3 532b) by Dharmaraksa 3% 308 is said to have been
made in the early fourth century also indicates that the concept was in vogue by about
the late third century.

10 Norman K. R. [1983]: 86 fn.372 and 87.

" von Hiniiber, O. [1996]: § 118 (p. 59).

12 Mizuno, K. [1997]: 117.

3 For example, DhsA 306; PtsA 1 77; tA 1 99; etc.
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the list), the commentarial texts first divide cakkhu into two types: the
mamsa-cakkhu (physical eye) and panria-cakkhu (wisdom-eye). Buddhaghosa

appears to prefer fiana-cakkhu over panina-cakkhu;'* these two terms are inter-
changeable,'® as can be seen in the chart given below.'® The paiiiia-cakkhu
is further classified into five types. The list of five is found at (A) DhsA 306,
(B)PtsA177,(C)TtAT199, (D) SATI 354, (E) tAT 167, (F) BvA 33, and so on.

1. Buddha-cakkhu (Buddha-eye) [A, B, C, D, E, F]

Samanta-cakkhu (eye of all-round knowledge) [A, B, C, D, E, F]
Nana-cakkhu (knowledge-eye) [A, B, C] or padiid-cakkhu [D, E, F]
Dibba-cakkhu (divine eye) [A, B, C, D, E, F]

Dhamma-cakkhu (Dhamma-eye) [A, B, C, D, E, F]

A

The physical eye (mamsa-cakkhu) is also divided into two in the Theravada
commentarial tradition: sasambhara-cakkhu (compound organ) and pasada-
cakkhu (sentient organ).'” There is an independent reference to pasada-cakkhu
at DA 1 183 as well. The sasambhara-cakkhu is explained as comprising
forty elements (cattarisa sambharda honti. Idam sasambharacakkhu nama)
(SA 1I 354-5). The pasada-cakkhu is defined as: Yam pana setamandala-
paricchinnena kanhamandalena parivarite ditthamandale sannivittham
riupadassanasamattham pasadamattam, idam pasadacakkhu nama (BvA 35);
or: Yo pana ettha sito ettha patibaddho catunnam mahabhiitanam upadaya
pasado, idam pasadacakkhu nama (NdA 1159).

The Dacheng yizhang (X F %73) also divides the flesh eye (K HR) into
two kinds:
RNIRFAL A, —FRAR, —F ki, BENFLL LR,
RARR B BT I R RARE A& & (T 44 852b) (In the flesh
eye there are two kinds: one is [due to] fruit/result and the other
[to] excellent nourishment. Fruit/result gets its name from karmic
actions, or by way of drinks, food, medicine, etc., strength is gained
and becomes nutrients for the good eye, excellent nourishment is
[so-named] because of this.)

4 SATI 354.
5 Cf. SAIII91.

16 'When one is used for the classification of two types of cakkhu, the other tends to be
used in the classification of five types.

17 DhsA 306; ItAT199; PtsA 1 77-78. See also The Expositor [1976]: 402-403.



CHAPTER 8 — THE BuDDHA’S Eye 131

Of the five eyes mentioned above, the dhamma-cakkhu is a new addition that
emerged by the time of the commentarial literature. However, it is a familiar
occurrence in the Nikayas, where such expressions as ‘... dhammacakkhum
udapadi’ (the eye of the Dhamma arose), referring to one’s realization
of the truth, are often encountered. Following such usages in the Canon,
Buddhaghosa explains the term (dhamma-cakkhu) in relation to the path
(magga) and fruit (phala). It is, for instance, explained as the three paths
and three fruits (tayo magga tini ca phalani dhamma-cakkhu nama hoti);'
or simply as the lower three paths (hetthimamaggattayasankhatam dhamma-
cakkhu nama);" or as the four paths and four fruits (cattaro magga cattari
ca phalani dhammacakkkhun t).** Buddhaghosa’s Sumangalavilasint also
interprets it to mean insight into dhamma (dhamma-cakkhun ti dhammesu
va cakkhun) or the eye made of dhamma (dhammamayam va cakkhun).?'
These examples indicate that the word dhamma-cakkhu is given different
meanings in different contexts in the commentarial texts.

The above survey also reveals that the interpretations of dhamma-cakkhu in
the commentaries do not go beyond its canonical connotations.”? One might
ask why dhamma-cakkhu is then included in the list of five eyes of the
Buddha. Dhamma-cakkhu, according to both the canonical and commentarial
traditions, can be shared by any arahant, and therefore cannot be called the
province of a Buddha alone. If we take dhamma-cakkhu as being common
to or shared by any arahant, then it may be pointed out that dibba-cakkhu,
which is also shared by the disciples, is also included in the list of five eyes.
But its inclusion in the list is justified, because the Buddha is said to be
foremost in the ability of clairvoyance,? and thus it is included in the list of
dasabala of the Buddha. Therefore, it may be that the commentaries
introduced dhamma-cakkhu into the list of five eyes for the following
reasons: first, the commentators were aware that there was a classification
of the five eyes of the Buddha or Buddhas, which they found to be of
a miscellaneous nature. An attempt was made to separate the physical

18 SATII 298. Cf. MA 'V 99; SA 11 354 (hetthima tayo magga tini ca phalani).

Y DhsA 306. Cf. DA T 183 (ariyamaggattaya), 237 (tinnam magganam), 11 467 (tinnam
maggaiiananam); MA1179; SAT200; UdA 207; NdA 11 383; etc.

2 MAV 99.

2l DAT237.

22 See also Encyclopedia of Buddhism, vol. 1V, fascicle 3, 478 ff: s.v. dhammacakkhu for
its canonical use.

2 See de Silva, L. [1987]: 40.
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endowments of a Buddha from his spiritual attainments; the latter, in fact,
came to be more emphasized in the commentarial literature, as can be seen
throughout our present study. This trend in the commentaries gave impetus
to the eventual classification of cakkhu of a Buddha into the physical or flesh
eye (mamsa-cakkhu) and wisdom-eye or knowledge-eye (pania-cakkhu or
nana-cakkhu). Once mamsa-cakkhu is subtracted from the list of five eyes,
the commentators are compelled to fill the vacuum in order to conform to the
generally accepted number of five. Second, the term dhamma-cakkhu is often
found in the Canon. Thus, the commentators simply included it in the list.

The Mahavastu has a list of the five eyes of a Buddha and includes dharma-
caksu (Mvu 1 159). However, the interpretation given there identifies it
with the dasabala of a Buddha.** The Buddha’s eighteen unique qualities/
attributes are also described under dharma-caksu in Mvu (I 160). The Pali
commentaries do not subscribe to this view in any way, as seen above. It can
rather be said that the commentators were not aware of such a view, which
implies that it may be a later development.

Buddha-cakkhu, according to Buddhaghosa,? is both indriyaparopariyatta-
niana and asayanusaya-niana, which are regarded as the province of a Buddha
alone (asadharana-iiana), as discussed in Chapter 7.2 This is the knowledge
the Buddha uses to determine whether beings are amenable to taming or not.
Because of the nature of its function, he also uses this knowledge when he
surveys the world (... buddhacakkhuna lokam volokento ...).*’

Samanta-cakkhu in the Pali commentarial texts is equated with omniscient
knowledge (samanta-cakkhu nama sabbafifiuta-iianam).*® The Patisambhida-
magga, on the other hand, states that samanta-cakkhu is the fourteen kinds of
the Buddha knowledge (cuddasa Buddharianani).® However, a comparison
between the items of cuddasa-Buddhanana and those of sabbanniuta-riana
reveals that they are inclusive of each other. It must be emphasized that the
Pali tradition consistently maintains the inclusion of samanta-cakkhu from
the Niddesa and Patsambhidamagga to the commentaries. It is also important

2 Cf. Encyclopedia of Buddhism, vol. 1V, fascicle 3, 481.

3 DAII467; MATI 179; SAT1 354; VAV 963; Cf. BvA 33.
26 See the discussion on fathagatabala above.

27 DhsA 309; PtsA 177, ItA199; DA 1 183; etc.

2 SATI 354 = BvA 33. Sece also MA 11 179; DhsA 306; PtsA 1 77; ItA T 99; etc.

» Pts1133.
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to note that samanta-cakkhu is used to indicate the Buddha (bodhisatta) in
some of the canonical texts — pasadam aruyha samantacakkhu (e.g., S 1
137, etc.,) showing the antiquity of its origin before the Niddesa (Nd) and
the Patisambidhamagga (Pts).

Buddhaghosa explains 7iana-cakkhu or pannid-cakkhu as the determining
knowledge of the four truths (pasifiacakkhu nama catu-sacca-paricchedaka-
fianam).’® Dhammapala also gives the same explanation at TtA 1T 27.
This interpretation seems to refer to the knowledge of the Four Noble Truths
gained by the Buddha on the night of his Enlightenment.>! In another context
Buddhaghosa explicates it as the knowledge such as that of former births
(pubbenivasadifianam panna-cakkhum).>* This explanation is also followed
by Buddhadatta in his Madhuratthavilasini (BvA 33).

Ambiguity in the real implications of the term 7iana-cakkhu or pariia-
cakkhu can be cleared by the explanations found in the Maha-niddesa.>
The text includes such epithets denoting the Buddha’s spiritual attainments
as catuvesarajjappatta, dasabaladhari, and so on, in the category of paniia
of the Buddha.’* This shows that 7igna or paninia of the Buddha is conceived
of as the sum total of the Buddha’s spiritual achievements expressed as
a classification of the Buddha’s five eyes.

Dibba-cakkhu, the divine eye, does not require any further explanations.
It is number 9 of the tathagatabala, as shown above. In passing, it also
constitutes one of the ‘incomparable’ (anuttara) abilities of the Buddha,
which Sariputta praises in the Sampasadaniya-sutta of the Digha-nikdaya
(D III 108 ff.). Buddhaghosa states that there is no one more distinguished in
special qualities than the Buddha himself; no one compares with him. He is
therefore ‘incomparable.’ In this ‘the knowledge of divine-eye’ (dibbacakkhu-
nana) is included.

30 SA I 354.

T Vinl 11 =SV 422.
2 DAT183.

3 Nd 1356 ff.

#* Nd1356.
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III. The other traditions

The Mahavastu, a work generally ascribed to the Lokottaravada of the
Mahasanghika group, also has some descriptions of the Buddha’s five eyes.
Some passing references have already been made to the differences between
Mvu and the Pali tradition. In some contexts, Mvu has a more detailed and
deified elucidation of these five eyes. On the other hand, the Sarvastivadin
Lalitavstara refers to ‘the Exalted One with five eyes’ (bhagavan paiica-
caksuhsamanvagatah: Vidya 2). The Prajiiaparamita literature also includes
the concept of five eyes as in A Ik, X Ik, Z A, %0k, #hBX. For instance, the
Paiicavimsatisahasrika-prajiaparamita-siitra (XA %5 42 T 8 9a), one of
the earliest works, has the five eyes. Kumarajiva’s (% & Z& 1+) Mahdaprajia-
paramita-sastra (K% B T25 347a) also lists: KAk, KAk, Bk, &A%,
#hBX. The sixth-century author Huiyuan in his Dacheng yizhang (K3 &
%), summarizes the various ideas of the ‘Buddha’s five eyes,” perhaps those
prevalent during his time in different schools of Buddhist thought. This work,
as already noted, gives a list of ‘ten eyes,” which Huiyuan mentions as the list
advocated in the Huayan (¥ ) School of Buddhism (1 BR4e 4% 3 B ¥ 31).

IV. Concluding remarks

The Buddha’s ‘five eyes’ as a collective concept was never in the mainstream
of thought in various Buddhist traditions, even in Theravada Buddhism.
These five eyes are mentioned in the canonical texts in different categories,
indicating that the Buddha has different eyes. They appear to be commonly
applicable to any enlightened person, and terms like dibbacakkhu and
dhammacakkhu are frequently encountered. If these five eyes are described
in relation to the Buddha, they are treated as part of the Buddha’s ‘knowledge
power’ (Buddhariana). Different schools, nonetheless, inherited the notion as
being among the Buddha’s attributes. In this sense, the Buddha’s ‘five eyes’
became as important as any other attributes.
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THE BUDDHA IN THE PALI EXEGETICAL LITERATURE

Chapter 9

Knowledge of the Attainment of Great Compassion
(Mahakarunasamapatti-iiana)

I. Introduction

One of the items included in the ‘six kinds of knowledge not shared by
disciples’ (cha-fianani asadharanani savakehi: Pts 1 3)! is the knowledge of
the ‘attainment of great compassion’ (mahakarundasamapatti-nana). It is also
the power of the Tathagata. In Buddhist parlance, karuna is often mentioned
as one of the four subjects for meditation (brahmaviharas), along with metta,
mudita, and upekkha. The cultivation of these four brahmaviharas is often
emphasized as the foundational support for the final attainment of liberation.
Another word similar to karund is also found in the early sources: anukampa
(anu + \/kamp). This term, unlike karund, seems to be employed in relation
to the act of preaching: “What should be done for his disciples by a teacher
wishing for their welfare out of compassion, I have done for you through
compassion.’? This is the central teaching in Buddhist ethics, emphasized time
and again. The Buddha appears in this world out of compassion for the many.
It is said: ‘A person (bodhisatta) was born for the benefit and happiness of
the many out of compassion for the world ... .”* This aspect of Buddhahood
is significant, because it provides motivation to become a bodhisatta and
subsequently, a Buddha.

' Cha-asadharana-niana (six kinds of knowledge not shared by the disciples) include:
(1) indriyaparopariyatte fiana (knowledge of the maturity levels of spiritual faculties),
(2) sattanam asayanusaye fiana (knowledge of the disposition of beings), (3) yamaka-
patihire fiana (knowledge of the Twin Miracle), (4) mahdkarundsamapattiya nana
(knowledge of the attainment of great compassion), (5) sabbarifiuta-iiana (omniscient
knowledge), and 6) anavarana-riana (unobstructed knowledge). The idea of ‘not shared’
(asddharana) is seen within the canonical texts. For instance, ‘ariyam lokuttaram
asadharanam puthujjanehi’ (This is noble super-mundane [knowledge] not shared by
ordinary beings.) [M 1 323-325; etc.]

M I 118: ‘Yam, bhikkhave, satthara karanivam savakanam hitesina anukampakena
anukampam upadaya, katam vo tam maya.’

A 1 22; etc.: ‘Ekapuggalo, bhikkhave, loke uppajjamano uppajjati bahujanahitaya
bahujanasukhdya lokanukampaya... .

135
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Another term for ‘compassion’ or ‘sympathy’ is daya (M 1 288; etc.), or
anuddaya (S 1 204; etc.). Daya is defined as karuna in the Dhammasangani-
mitlatika (tattha dayati karuna adhippeta) (DhsAT (Be) 5). Anuddaya is also
given the meaning of anukampa (... yanukampa anuddaya ti).* Anukampa,
on the other hand, is defined as anukampati paradukkhena cittakampana
(trembling of the mind because of the pain of others) (VA II 288). Describing
the word anukampika, it is explained as anukampikati anuggahasila karuna-
dhika (UdA 82). Compassion (karund) of the Buddha is indeed a recurrent
theme in the commentarial literature.’

The definition of karunda within the Theravada tradition is first seen in the
Vibhanga 273: “Whatever compassion for living beings, being compassionate,
the state of being compassionate, the liberation of mind through compassion;
this is called “compassion.”’® Definitions of karuna undergo further changes
in the commentarial period, as will be shown later.

The Mahavastu 1 51 also uses the term mahdkaruna: ‘atha khalu maha-
maudgalyayana samitavisya samyaksambuddhasya mahata karunena
samanvagatasya satvesu mahdakarunam okrami.” This phrase is preceeded by
a list of the Buddha’s spiritual powers, which include the ‘eighteen unique
qualities of the Buddha’ (astadasavenikehi buddhadharmehi samanvagato)
and the ‘ten powers of a Tathagata’ (dasahi tathdagatabalehi...). Mvu is
said to belong to the Lokottaravada School of the Mahasanghika group.
The Lokottaravada, like the Theravada School, presents a list of the
Buddha’s eighteen special qualities;” the list differs from that of the

4 Net 147: ‘Manasa ce pasannena, yadaifiamanusdsati; na tena hoti samyutto, yanu-

kampa anuddaya ti.’

The term mahd-karuna is always associated with the Buddha. This is primarily to
distinguish the Buddha from ordinary arahant. It is uncertain when the adjective
maha (>mahantu) came to be annexed to karund. Guang Xing, however, asserts that:
‘The term “great compassion” (mahakaruna) was most probably first introduced by
the Sarvastivadins so that the compassion of the Buddha could be distinguished from
ordinary compassion’ (Guang Xing [2005], 40). [NB this format can be used if the
title is in the bibliography.] He bases his argument on Vasubandhu’s work. However,
the word mahdakaruna was in use among the Theravadins of the time of the Pati-
sambhida-magga (Pts 1 126-31), whose date of composition is certainly pre-
Vasubandhu.

Vibh 273: ‘ya sattesu karunda karundyanda karundyitattam karundcetovimutti, ayam
vuccati karuna.’

7 E.g., Mvu I 150: ‘... astadasavenikehi buddhadharmehi samanvagato dasahi tatha-
gatabalehi balavam caturhi vaisaradyehi suvisarado.” Here it should be noted that
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Sarvastivada School, which will be shown later. Apart from the Mahavastu,
the Divyavadana of the second century CE also refers to mahakaruna as one
of the virtues of the Buddha.?

One of the earliest Prajiiaparamita texts, Astasaharika-prajiaparamita,
also includes mahakaruna.’ Unfortunately, none of these sources have
definitive dates of composition, making it more difficult to fix the date of
the word’s introduction.

Among these schools of affiliation, two schools emerge as historical
precedents: the Theravada and Sarvastivada. The first work that refers to
mahdkaruna in the Sarvastivada literature is said to be the Vibhasa-sastra
(¥ 2277 %) by Samghabhiiti (1§4m3%7%) (381-385),'° and in the Theravada
School, the Patisambhidamagga (Pts). The Sarvastivada literature mentions
it in the list of the ‘eighteen special qualities of the Buddha’ (astadasavenika
buddhadharma), while Pts refers to it as one of the ‘six kinds of knowledge
not shared by disciples’ (cha-asadharana-nianani). The origins of the term,
therefore, appear ambiguous. Guang Xing suggests that the Sarvastivadins
were probably the first to introduce the term.!" This, however, is not definitive,
and further investigation may be needed to arrive at a more reliable and
reasonable conclusion. This depends primarily on a chronological examination
of the texts. In the Pali tradition, as mentioned earlier, it is found in the
Patisambhidamagga in relation to the six kinds of knowledge not shared by
the disciples. In addition, Pts touches upon ‘the knowledge of the attainment
of great compassion’ (mahakarunasamapatti-iiana).”” The same text also
mentions karuna:

What is the knowledge of the Tathagata’s attainment of great
compassion? Great compassion of the Awakened and Exalted

the Tathagata’s ten powers are not counted as constituents of the Buddha’s eighteen
special qualities as in the Sarvastivada School.

Divyavadana, 78: ‘... sudantairindriyairasamksobhiteryapathapracaro dvatrimsata
mahapurusalaksanairasityanuvyanjanairvirajatagatro dasabhirbalaiscaturbhir-
vaisaradyaistribhih smrtyupasthanairmahdakarunaya ca evamanekagunagana-
samanvagato buddho bhagavar ... ."

Astasaharika prajiiaparamita, Vidya 69, etc.: ‘... ya ca hitaisita, ya ca mahamaitr,
ya ca mahakarund, ye ca aprameyasamkhyeya buddhagunah, ... .

10" See Guang Xing [2005]: 183.

' Guang Xing [2005]: 40.

12 PpsT126-131.
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Ones who are observing [beings], descends among them in many
ways. ... This is the Tathagata’s knowledge of the attainment of
great compassion (Kataman tathagatassa mahakarunasamapattiya
nanam? Bahukehi akarehi passantanam buddhanam bhagavantanam
sattesu mahakaruna okkamati ... Idam tathagatassa mahakaruna-
samapattiya iianam) (Pts 1 126).

The Patisambhidamagga is often cited in Buddhaghosa’s Visuddhimagga
and contains content which can be considered as the forerunner of the
Abhidhamma literature."® Scholars, like the Pali philologist and linguist
K. R. Norman, believe that Pts may have been composed in the third century
BCE," while Oscar von Hiniiber suggests that it was composed °...not
later than 1% century B.C.’"* Kogen Mizuno, on the other hand, believes
that both the Niddesa and the Patisambhidamagga can be considered as the
pioneering works for the early Abhidhamma literature and infers that they
would have been composed in and around the time of King Asoka.'t

On the other hand, K. L. Dhammajoti comments on the origin of the
Sarvastivada School as follows:

Although it is difficult to speak of the exact date of the ‘founding’
of the Sarvastivada school, its presence, as well as that of its rival
— the Vibhajyavada lineage — in the time of Emperor Asoka is
beyond doubt. Since Asoka’s reign is around 268-232 BCE,
this means that at least by the middle of the 3™ century BCE, it had
already developed into a distinct school.!’

If this assumption is tenable, its origins may go back to the time of King
Asoka of the third century BCE. This makes it more complicated to reach
a reasonable conclusion on the date the term mahakaruna was introduced in
the Theravada or the Sarvastivada tradition. However, the existence of the
Sarvastivada School in the third century BCE does not necessarily prove
the antiquity of mahakaruna. Moreover, the Sarvastivada literature itself
is ambiguous about the time of its introduction. We shall return to this
point later.

13 See Mizuno, K. [1997]: “On the Patisambhidamagga”, 85117 (especially 86).
4 Norman K. R. [1983]: 86 fn.372 and 87.

15 Von Hiniiber, O. [1996]: § 118 (p. 59).

16 Mizuno, K. [1997]: 117.

17 Dhammajoti, K. L. [2015]: 63.
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Buddhahood entails the possession of compassion (karuna) in itself, a quality
from which mankind benefits. All Buddhas have this trait in them. In fact,
both canonical and commentarial texts categorically state that Buddhas
appear in this world because of karuna:

There is one person whose birth into this world is for the welfare
of the many, for the happiness of the many, who is born out of
compassion for the world, for the benefit, welfare and happiness of
gods and men. Who is that one person? It is a tathagata, an arahant,
a perfectly enlightened one.!®

When entering upon the path of bodhisattahood, the Buddha-aspirant is
said to reflect that this great compassion of the Lord of the World is the
one through which he sees the world of beings who have fallen into great
suffering and thinks: ‘“there is no one to whom they can go for refuge.
I, being released from the suffering of samsara, will too release them
therefrom;” [thinking thus] the Buddha-aspirant made a great resolve with
the mind urged forth (by itself).”’” Dhammapala further states that the
Tathagata is so called as he has trodden the path for the benefit of the entire
world through impartiality, truth, and great compassion for all beings (sabba-
sattesu samanarasaya tathaya mahda-karundaya sakalaloka-hitaya gato
patipanno ti tathagato).® These are given in the etymological exegeses of
the term Tathagata.

In the explanations of the Buddha’s epithet vijjacaranasampanna,
Buddhaghosa states that the Buddha’s possession of clear vision (vijjasam-
padad) consists of the fulfilment of omniscience (sabbariniuta), while his
possession of conduct (caranasampadd) consists of the fulfilment of
great compassion (vijjasampada Bhagavato sabbaiiiutam piiretva thitd,
caranasampada mahakarunikatam).?' He further illustrates the functions of
sabbannuta and karuna of the Buddha thus:

8 A T 22: Ekapuggalo bhikkhave loke uppajjamano uppajjati bahujanahitaya bahu-
Jjanasukhaya lokanukampaya atthaya hitaya sukhdya devamanussanam. Katamo eka-
puggalo? Tathagato araham samma sambuddho.

Y TtA 1 122: Yayam mahdakarund lokanathassa, yaya mahdadukkhasambadhappatipannam
sattanikayam disva “tassa natthaiiiio koci patisaranam, ahameva nam ito sam-
saradukkhato mutto mocessami’’ti samussahitamanaso mahabhintharam akasi. Cf.
UdA 134.

20 TtAT123; UdA 135.

21 Vism 203 = VAT 116.
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The Buddha knows through omniscience what is good and harmful
for all beings, and through compassion he warns them of harm
and exhorts them to do good? (So sabbaiifiutaya sabbasattanam
atthanattham fatva mahakarunikataya anattham parivajjetva
atthe niyojeti).?

The often-cited commentarial definition of karuna is found in the Visuddhi-
magga. Bhikkhu Nanamoli translates the relevant passage as follows:

When there is suffering in others it causes (karoti) good people’s
hearts to be moved (kampana), thus it is compassion (karuna).
Or alternatively, it combats (kinati) others’ suffering, attacks and
demolishes it, thus it is compassion. Or alternatively, it is scattered
(kiriyati) upon those who suffer, it is extended to them by pervasion,
thus it is compassion (karuna)* (paradukkhe sati sadhimam
hadayakampanam karoti ti karuna. Kinati va paradukkham, himsati
vindaseti ti karund. Kiriyati va dukkitesu pharanavasena pasariyati
karuna).

After giving the same definition as in Vism, the Saddhammappakasini, the
commentary on the Patisambhidamagga adds that mahdkarund is so called
because it is great on account of the far-reaching nature of its actions and
virtues (pharanakammavasena kammagunavasena ca mahati karund maha-
karuna).”*® The Udana-atthakatha,® on the other hand, closely follows the
explanations given in Pts, where it is said that Buddhas produce compassion
for beings in various ways.?® The Udana-atthakatha and Itivuttaka-
atthakatha refer to the eighty-nine ways in which Buddhas show their
compassion.” Pts likewise refers to these ways.*

22
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The translation is by Bhikkhu Nanamoli [1991a]: 198. An alternate translation would
be: ‘... he causes them to engage in the beneficial, leaving aside the harmful.’

Vism 203 = VAT 116.

Nanamoli, Bhikkhu [1991a]: 310.

Vism 318. The identical passage occurs at PtsA I 58 = NdA III 56 = DhsA 192.

PtsA 1 58. See also Ciila-niddesa-atthakatha, 68.

UdA 142-144. Cf. ItA 1 130.

PtsT 126-131.

ItA 1 130: ‘Katamam tathdagatassa mahakarundsamapattinanam? Bahukehi akarehi
passantanam Buddhanam Bhagavantanam sattesu mahakarund okkamati, aditto

lokasannivasoti passantanam ... Buddhanam Bhagavantanam sattesu mahdkaruna
okkamati ti adina ekinanavutiya akarehi vibhajanam katam.’ See also UdA 144.

Pts 1 127 ft.
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In his definition of the term mahdakarunika as the one endowed with great
compassion toward all beings, [although they are] divided by divisions such
as inferior, and so on,*' Dhammapala appears to dwell on different aspects of
karuna of the bodhisatta and the Buddha more than any other commentators.
The following passage from the Cariyapitaka-atthakatha is quoted below,*
though it is only a fraction of the entire scheme of Dhammapala’s express
intention to show that the importance of the career of a bodhisatta and that
of a Buddha, as far as the Buddha-concept is concerned, lies ultimately
in the dissemination of wisdom (bodhi) the Buddha personally attains.*
What makes a Buddha still greater, according to him, is that the attainment
of enlightenment is only a means to save others, and karund is the key
motivation towards this end:

Great compassion and skilful means are just like resolution.
Therein, skilful means is wisdom that is the sign of accomplishment
of the grounds for knowledge, such as giving. It is through virtue of
skilful means and great compassion of ‘great beings’ (mahapurisa)
that they become indifferent to their own happiness; continuously
engaged in the compassion for the sake of others’ benefit; clearness
even with the extremely difficult actions of a ‘great bodhisatta’
(mahabodhisatta); and being the cause of procuring benefit and
happiness for beings even at the time of faith, understanding, seeing,
hearing and remembering is brought about. The accomplishment of
Buddhahood [is] through knowledge; the accomplishment of what
is expected of a Buddha to do [is] through compassion. Through
knowledge [bodhisatta] crosses himself; through compassion [he]
crosses others. Through knowledge [the Buddha] comprehends
the suffering of others; through compassion [he] begins to remove
others’ suffering. Through knowledge [bodhisatta] becomes
detached from suffering; through compassion [he] accepts suffering.
Likewise, through knowledge [the bodhisatta] comes face to face
with nibbana; through compassion [he] comes to the cycle of
rebirths (vattam pdapunati). Likewise, through compassion [the
bodhisatta] comes face to face with samsara; through knowledge
[he] does not take delight therein. Through knowledge [the

31 ThagA TII 17: ... hinddivibhagabhinne sabbasmim sattanikaye adhimuttavuttitaya
mahatiya karunaya samanndagatatta mahakaruniko.’

32 A similar passage is found at ItA IT 15.

¥ See the discussion on the concept of bodhisatta and related subjects for an
understanding of ‘bodhisatta’ and the ‘Buddha’ as conceived by Dhammapala, Endo. T
[1997, 2002]: Section on Bodhisatta.
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bodhisatta] detaches [himself] everywhere. Because of being
endowed with compassion, there isn’t the absence of working in
the assistance for all [beings]. [The bodhisatta] indeed shows pity
on all. Because of being endowed with knowledge, there isn’t the
absence of dispassionate mind with regard to everything. Due to
knowledge, there is the disappearance of the notion of ‘I’ and
‘mine’. Due to compassion, there is the disappearance of indolence
and meanness ... .

Some expressions for karund in the above passage are significant and
suggestive of a new dimension. First, they are not the kinds of explanations
adduced by other commentators, especially Buddhaghosa, whose standard
explanations of karunda are shown above. Second, Dhammapala seems to
have been influenced by some sources other than those of the Theravada
tradition. In this case, the Bodhisattvabhimi of the Yogacara School
of Buddhist thought may be a source of influence over Dhammapala’s
above presentation.” However, it must be admitted that every expression
Dhammapala employs for the exegeses of karund, can be accepted as part
of the Theravada tradition in spirit. Nothing non-Theravadic about the
explanations is seen here. Yet they come much closer to the Mahayana
explanations of karuna.® Third, expressions like karundya dukkham sam-
paticchati ([the Buddha / bodhisatta] accepts suffering through compassion)
and karunaya vattam papunati ([bodhisatta] attains a round of existences
because of compassion) are clearly suggestive of the fact that they are
to show the Buddha’s (as well as the bodhisatta’s) willingness to come to
terms with the dukkha of other beings. This idea can be derived even from
Buddhaghosa’s Visuddhimagga, as seen above. The Buddha as bodhisatta is
ready to undergo the various states of births, woeful or otherwise, for the sake
of other beings. ItA I 15 further states that the bodhisatta becomes face to
face with samsara in his field through compassion, but does not rejoice
therein (karunaya va bodhisatta-bhiimiyam  samsarabhimukha-bhavo,
paiiiaya tattha anabhirati). What is important is a positive attitude of
bodhisatta towards the cycle of rebirths. This is a striking contrast to the
Theravada position. Let us compare the following: Buddhaghosa denies the
Andhakas’ view that a bodhisatta is born into states of woe by his own free

3% CpA 289-290.

3 For Dhammapala’s commentaries influenced by the Bodhisattvabhiimi of the Yoga-
cara School, see Katsumoto, K. [2006]; Bhikkhu Bodhi [1996].

3 See Dayal, H. [1978]: 178 ff.
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will,’” and says that, if the Andhakas’ proposition were accepted, the very
basis of kamma theory would be at stake.®® By contrast, Dhammapala
ventures into a new arena of interpretation, which appears to come much
closer to the Mahayana counterpart. Similar explanations of the functions
of pannia and karuna are also found in the Paramatthamarijiisa (VismT)
of Dhammapala, where they are discussed in relation to the Buddha’s
epithet vijjacaranasampanna.®® The following chart provides comparison
and contrast:

CpA 289-290:

Yatha ca abhiniharo, evam mahdakaruna upayakosallaiica. Tattha
upayakosallam nama danadinam bodhisambharabhavassa nimitta-
bhuta panna, yahi mahdkarunipayakosallatahi mahapurisanam
attasukhanirapekkhata — nirantaram  parahitakaranapasutata
sudukkarehipi mahabodhisattacaritehi visadabhavo pasadasam-
buddhidassana-savananussaranakalesupi sattanam hita-
sukhappatilabhahetubhavo ca sampajjati. Tathd hissa panndya
buddhabhavasiddhi, karunaya buddhakammasiddhi, panniaya
sayam tarati, karundaya pare tareti, pannaya paradukkham
parijandti, karunaya paradukkhapatikaram arabhati, pannidya ca
dukkhe nibbindati, karunaya dukkham sampaticchati, tatha panniaya
nibbanabhimukho hoti, karundya vattam papunati, tatha karunaya
samsarabhimukho hoti, pafiidya tatra nabhiramati, paniidya ca
sabbattha virajjati, karunanugatatta na ca na sabbesam anuggahaya
pavatto, karundya sabbepi anukampati, pannianugatatta na ca na
sabbattha virattacitto, paniaya ca ahamkaramamamkarabhavo,
karundya alasiyadinatabhavo...

37 Ky XXIII 3.
3% KvA 200.

3 See Nanamoli, Bhikkhu [1991a]: 773, ft.9.: Cf. VismT (Paramatthamajiisa) 233—
234. However, the wordings are sometimes different, though similar meanings can
be derived. For instance, enumerating the functions of pannia and karuna, VisMT
has: ‘...panniaya parininibbanabhimukhabhdavo, karundya tadadhigamo. Paniiaya
sayam taranam, karundya paresam taranam. Paninaya buddhabhavasiddhi, karunaya
buddhakiccasiddhi. Karunaya va bodhisattabhimiyam samsarabhimukhabhavo,
pannaya tattha anabhirati. Tatha karunya paresam abhimsapanam, paiiiiaya sayam
parehi abhayanam. ... .
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ItAT15-16:

Tattha panndayassa dhammarajjapatti, karunaya dhammasam-
vibhago; pannidya samsaradukkhanibbida, karunaya samsara-
dukkhasahanam; paniiaya paradukkhaparijananam, karunaya
paradukkhappatikararambho. Parfifidya parinibbanabhimukha-
bhavo, karundya tadadhigamo; pannidya sayam taranam, karunaya
paresam taranam; panndya buddhabhavasiddhi, karundaya buddha-
kiccasiddhi. Karunaya va bodhisattabhiimiyam samsarabhimukha-
bhavo, pariiidya tattha anabhirati. Tatha karundya paresam
avihimsanam, panfidya sayam parehi abhayanam; karundaya param
rakkhanto attanam rakkhati, panndya attanam rakkhanto param
rakkhati. Tatha karunaya aparantapo, panidaya anattantapo. Tena
attahitdya patipannadisu catutthapuggalabhavo siddho hoti.

Tathd karunaya lokanathata, paiindya attanathata; karunaya cassa
ninnatabhavo, paniiaya unnatabhavo. Tatha karunaya sabbasattesu
Jjanitanuggaho, pannianugatattd na ca na sabbattha virattacitto;
panniaya sabbadhammesu virattacitto, karunanugatatta na ca
na sabbasattanuggahdya pavatto. Yatha hi karuna tathagatassa
sinehasokavirahita, evam paniia ahamkaramamamkaravinimuttati

annamanniam visodhita paramavisuddhati datthabba.

VismT I 233:

Tesu panniaya bhagavato dhammarajjappatti, karunaya dhamma-
samvibhago. Panndaya samsaradukkhanibbida, karunaya samsara-
dukkhasahanam. Panndya paradukkhaparijananam, karunaya
paradukkhapatikararambho. Paiifiaya parinibbanabhimukhabhavo,
karunaya tadadhigamo. Panniaya sayam taranam, karundya
paresam taranam. Panndya buddhabhavasiddhi, karundaya buddha-
kiccasiddhi. Karundya va bodhisattabhiimiyam samsarabhimukha-
bhavo, pannaya tattha anabhirati. Tatha karunaya paresam
abhimsapanam, paiinidya sayam parehi abhayanam. karunaya
param rakkhanto attanam rakkhati, panndya attanam rakkhanto
param rakkhati. Tatha karunaya aparantapo, paiinidya anattantapo.
Tena attahitaya patipannadisu catiisu puggalesu catutthapuggala-
bhavo siddho hoti. Tatha karunaya lokanathata, panniaya
attanathata. Karundya cassa ninnatabhavo, paniiiaya unnamabhavo.
Tathd karunaya sabbasattesu janitanuggaho paniianugatatta na
ca na sabbattha virattacitto, panniaya sabbadhammesu virattacitto
karunanugatatta na ca na sabbasattanuggahdya pavatto.



CHAPTER 9 — KNOWLEDGE OF THE ATTAINMENT OF GREAT COMPASSION 145

The above comparison reveals that the [fivuttaka-atthakatha and the
Paramatthamarijissa (VismT) give similar descriptions. This also suggests
that the Cariyapitaka-atthakatha may have been based upon somewhat
different ancient manuscript(s) (potthaka) from those used for ItA and VismT,
though both are within the Mahavihara tradition; or VismT may have been
indebted to ItA for borrowing, though the question of why the same Dhamma-
pala chose one set of sources for CpA and another for ItA and VismT —
perhaps, this might eventually lead to the authorship of the sources.

One of the areas of comparison with the Theravada notion of karuna is the
Sarvastivadin conception. Their concept of mahakaruna is unique since it is
counted as one of the ‘eighteen unique qualities associated with the Buddha’
(astadasa-avenika-Buddhadharmd). The eighteen qualities are the ‘ten
powers’ (T 71) (dasabala), ‘four kinds of confidence (intrepidity)’ (79 &
FTR) (catu-vaisaradya), ‘great compassion’ ( X&) (mahakaruna), and ‘three
foundations of mindfulness’ (=&4%).% In Xuanzang’s Abhidharma-maha-
vibhasa-$astra (T & B R R4E7V3R), it is said: ‘What is great compassion?
Answer: It is called “great compassion” through which to save sentient beings
from compelling tribulation’ (K &ZAT &K, AR 1HH L L3 L K&

(T 27 159b,,_15). The work elaborates on the meaning of ‘compelling
tribulation’: ‘It means to place them [sentient beings] in the worlds of humans
and gods where joy, comfort, etc., permeate, after saving them from hell,
the animal kingdom, or the world of hungry ghosts’ (38 #£ 363k 45 £ AR
KEHFPRBEASAEZTEARELFR) (T 27 159b,5 ). ‘It is called “great
compassion” as it pulls sentient beings out of gripping mud’ (LK &% £
3 Eab s KA (T 27 159by,). Similarly, the Mahd-vibhéasa-$astra
explains mahakaruna in the list of ‘eighteen special qualities of the Buddha.’

In the context of the four brahmavihara, the Mahavibhasa-sastra provides
lengthy elucidation for mahdkaruna: ‘[I] ask “why is it called great
compassion?” Answer: It is great compassion, because it saves all classes
of sentient beings from the worst sufferings, which are purgatory, animal
kingdom, and hungry ghosts® (B VAT & # % & K&, ZIE KE#A H
., ME K&, REHFBRE £ R T ¥) (T 27 428b,,4). Suffering’ is
defined here as in the previous explanation (T 27 159by ), as that
experienced in purgatory, the animal kingdom, and the realm of hungry ghosts.
The opposite is the experience in heaven as seen before (T 27 159b;5.4).
In the spiritual sphere, with the attainment of enlightenment as the final goal,

40 T27156c: BHELZRKT /) @& RARXEZLSEF AT ERLED &,
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itis stated that ‘great compassion’is that by means of which to save all drowning
sentient beings in the mud of three poisons, and lead and place them on the
noble path and its fruit (LR BB =FRARFAFRA TELERE
i8R, # % KA&) (T 27 428b,,,5). Similarly, other characteristics associated
with the Buddha’s great compassion (K #%) are also mentioned, some in
terms of the Buddha’s physical endowments, such as the thirty-two bodily
characteristics, eighty minor bodily characteristics, and so on, which are the
result of his great physique (X # ) and so on (T 27 428b,; c,)).

The Mahavibhasa-sastra further clarifies the differences between
‘compassion’ and ‘great compasion’ and gives eight aspects for such
differences (M A& L K AEA 1T £ 7] Z & &eug A N\AE £ 7)) (T 27 160b,5): 1. own
nature ( B 1), 2. form (4748), 3. object of perception (FT4%), 4. basis (1R 3#L),
5. support (FT1R), 6. gain (3B 4F), 7. rescue (##), and 8. pity (R K&) (T 27
160b7_19). These eight aspects are explained as follows:

1) Own nature (B 1%): it is non-aversion, a wholesome root, is the own
nature of ‘compassion,” whereas non-delusion, a wholesome root, is the
own nature of ‘great compassion’ (38 A& & "L EAR & A 4, K& R ER
By B ).

2) Form (4748): ‘Compassion’ is for the suffering-suffering (duhkha-
duhkha) as its form while ‘great compassion’ is for the three kinds of
suffering as its form (38 &4k 5 £ 4740, K EAE=54748).4

3) Object of perception (BT 4%): ‘Compassion’ is only related to the ‘realm of
desire,” while ‘great compassion’ is related to the three realms (38 & "B 4
B KAEBHE =R,

4) Basis (&3#): ‘Compassion’ — all depends on ten stages: four kinds of
concentration, four accesses, intermediate concentration, and the realm

of desire; ‘great compassion’ is only in the fourth kind of concentration
(GRABIBAR T3, RPug 438 w9 L 558 F M RT3k, RAEEAF miE).

5) Support (FT4K): ‘Compassion’ is related to the three vehicles and the body

of worldlings; ‘great compassion’ depends only on the Buddha’s body
GRAEBIRZ KA RS, kBRI,

6) Gain (FE4): It is ‘compassion’ whose benefit is obtained [derived]
from the time of leaving the realm of desire and the time of defiled

41 =3 (the three kinds of suffering) include 3 (dukkha-dukkha), 3% (viparinama-
dukkha), and 475 (samkhara-dukkha).
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concentration; ‘great compassion’ is only at the time of the highest level
of defilement (387 #4777 £ 4 =45 18 Jelb 13, KA REEA TALAF/T).

7) Rescue (#7): ‘Compassion’ simply yearns for rescue; ‘great compassion’
accomplishes rescue (78 3 " A 2 . K&K F R).

8) Pity (3 F&): ‘Compassion’ pities inequality; ‘great compassion’ pities
equality (845 % R -5, RERKEFF).

Other sources of the Sarvastivada School also explain why the Buddha’s
karuna is named mahakaruna, most of which are pertinent to this school.*?
This may suggest that defining the term was a gradual process to both the
Sarvastivada and Theravada Schools. The process seems to have been more
extensive in the Sarvastivada School than the Theravada School, at least until
the commentarial period. In addition, some of the above items resemble the
contents of the Pali sources (Pts, Nidd, and so on). Both schools, Theravada
and Sarvastivada, therefore, clearly demonstrate that the Buddha’s ‘great
compassion’ is to save others in suffering (cf. 6, 7, 8 above).

The emphasis on mahdkaruna in the Pali commentarial texts must have
compelled the Theravadins to seek an answer to the question of whether
the Buddha could be an omnipotent saviour or not. In the commentaries,
the Buddha is elevated to such a height that he is said to be able to give
or bestow arahantship: ‘The Fully Enlightened One, because he is King of
Ultimate Truth, within the space of a single meal, gave arahantship to him
[Culapanthaka] together with the analytical knowledge ... .” (sammdsam-
buddho pana attano anuttaradhammardjataya ekasmim yeva antarabhatte
saha patisambhidahi arahattam adasi, ...).* The earliest canonical scriptures
are certain that the Buddha is incapable of releasing others from samsara.
It is oneself who must work for one’s own salvation. The Suttanipata says:
‘O Dhotaka, it is not in my practice to free anyone from confusion, said the
Buddha. When you have understood the most valuable teachings, then you
yourself cross this ocean’** (Naham gamissami pamocandya, kathamkathim
Dhotaka kariici loke, dhammarii ca seftham ajanamano evam tuvam ogham
imam taresi).”® When the above two quotations are compared and assessed
in light of the development of the Buddha-concept, we cannot but conclude
4 See Guang Xing for a summary of definitions for mahakaruna. Guang Xing [2005]:
41-43.
4 DhpAT249. See also JAT 119, 120; IV 224; etc.
4 Saddhatissa, H. tr. The Sutta-nipata, 122.
4 Sn 1064.
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that the Buddha seems to have become, at least emotionally, the almighty
spiritual saviour to later Buddhists as time passed by.

The Buddha is thus said to have practiced compassion for the world and
provided opportunities for attaining emancipation for as many people as he
could. He had a habit of looking at the world at dawn, having arisen from the
stage of great compassion (pacciisa-samaye yeva mahakaruna-samapattito
utthaya lokam volokento ...).*¢ The commentarial texts give many instances in
which not only people of different walks of life, but also beings of different
classes benefited from the Buddha’s teaching.*’

II. Concluding remarks

While the origin of the term mahdakaruna is unknown — whether it was
a term coined first in the Pali or Sarvastivada tradition — it is crystal clear
that its function is to remove the pain and suffering of sentient beings and
save them. The depth and variety of interpretations is what makes one
tradition different from others. The Pali tradition emphasizes both pariiia
and karuna with distinct purposes, as the commentarial interpretation of
vijjacaranasampanna and the chart given above show. The Sarvastivada and
later Sanskrit traditions are specifically focused on the altruistic inclinations
of the Buddha and bodhisattva. The bodhisattva’s mahakaruna is treated as
a showpiece to save sentient beings to attain his own enlightenment. In the
commentarial period Theravada Buddhism seems to have been quite
receptive of other traditions that were taking shape in India. If such
interactions in India reflect true historical occurrences, then what can be seen
in the present Pali commentaries may have been in the old commentaries
before they were edited and translated into Pali by the commentators.

4 E.g., SAT68. See also VAT 197, VI 1279; SAT1319; AAT 322; etc.
47 E.g., AAT 100 f; etc.



THE BUDDHA IN THE PALI EXEGETICAL LITERATURE

Chapter 10

Transformation of Buddhism in Sri Lanka:
Sri Lanka’s Contribution to the Buddha-concept in
the Pali Commentaries

I. Introduction

Buddhism was introduced to Sri Lanka in the third century BCE, according to
the country’s historiography. The Buddhist texts that were orally transmitted
by a mission led by the thera Mahinda included both the fipitaka and its
commentaries. There is evidence to believe that the tipitaka remained in the
language in which it was transmitted from India,! while the commentaries
were subsequently translated and preserved, at least partly, in the language
of the Sthaladipa.’ The Buddhist texts, especially the commentaries, gathered
additions over time. The present Pali commentaries were based on these older
Sinhalese sources, known collectively as the Sthala-atthakatha (Sinhalese
commentaries). The Sinhalese commentaries were, then, committed to
writing during the time of King Vattagamani Abhaya of the first century
BCE.? Historically speaking, the incorporation of such additions into the old
' The Mahavamsa comments: ‘Pitakattayapalifi ca tassa atthakathapi ca mukhapathena
anesum pubbe bhikkhu mahamati ... potthakesu likhapayum) [Mhv XXXIII, vv. 100—
101; Dpv 20, 1I. 19-22 (Oldenburg, [1982]: 103)].

3

The Paparicasiidani, for instance, says: ‘... atfthakatha adito vasisatehi paricahi
ya sangita anusangita ca paccha pi, Sthaladipam pana abhata@ tha vasina Maha-
Mahindena thapita Sthalabhdasaya dipavasinam atthaya...” [MA1 1].

There is evidence that the commentaries, transmitted from India and then partly
preserved in the language of the Sthaladipa, gathered additions, which may be referred
to as the “Sri Lankan elements of the commentaries,” up to about the time of King
Vattagamani Abhaya (See Endo, T. [2005]: 33-53). Certain canonical texts were also
meddled with, by additions probably made in Sri Lanka. One example can be seen in
the last verses appended at the very end of the Mahaparinibbana-sutta (see Endo, T.
[2010]: 105-128). This gives rise to the question as to why the fipitaka became the
indisputable repository of the Buddhavacana. 1t is this definition in the form of pal/i that
the present Pali commentaries adopt and consider the tipitaka the most authoritative
source, whereas, historically speaking, certain canonical texts were not yet in the form
they are in today. The fact that additions were made to canonical texts after they were
brought from India to Sri Lanka implies that the fipifaka was still in the making at
the time of its introduction to Sri Lanka.

149
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Sinhalese commentaries would have started from the very beginning of the
third century BCE. Once the texts were committed to writing and preserved
in the manuscripts (potthaka), later developments and additions were
collected in newly established commentaries, such as the Maha-atthakatha,
the Mahapaccart, and the Kurundi-atthakathd, whose compilation, according
to my investigation,* began only after the first century BCE. It is my
contention that these newly written Sinhalese commentaries contained
traces of developments that occurred after the first century BCE regarding
doctrinal and other aspects of Buddhism, which we now see in the present
Pali commentaries. Many historical events and anecdotes of Sri Lankan
origin found in the present Pali commentaries are, in fact, from the newly
written commentaries. Sodo Mori calls them the ‘Sri Lankan Elements,’
or ‘Theravadic aspects of the Atthakathdas.®

The present Pali commentaries are a repository of extraneous information
allowing us to examine the extent to which the Buddhist teachings were
localized, transformed, or adapted in Sri Lanka. It may not be an exaggeration
to state that a distinct Theravada thought, as we know of it, now emerged
in all respects during the commentarial period. Along this general trend of
development, the Buddha-concept developed too. It must be admitted that
the Buddha-concept in Theravada Buddhism could not have developed in
isolation from similar developments in other schools of Buddhist, or, even
non-Buddhist, thought. There is ample evidence in the Pali commentaries to
indicate interaction among various Buddhist schools of India and Sri Lanka.
The Buddha-concept of Theravada Buddhism should, therefore, be viewed
in relation to similar developments in other Buddhist schools of the Indian
subcontinent. This aspect of development can be termed as the ‘historical
evolution’ of the Buddha-concept in Theravada Buddhism. What concerns
us here is the transformation of Buddhism in Sri Lanka. This Chapter will
examine Sri Lanka’s contribution to the field of the Buddha-concept.

4 Endo, T. [2010]: 169-182.

> There is a speculation that the Maha-atthakatha was a commentary on both canonical
and old Sinhalese commentaries. If this assumption is proven with concrete
evidence, there is a possibility that the present Pali commentaries were mainly based
on this category of commentaries named Maha-atthakatha composed for certain
commentaries separately, and not necessarily based on each of the old Sinhalese
commentaries. This question will be left for future investigation.

¢ Sodo Mori uses this as the subtitle of his work, 4 Study of the Pali Commentaries —
Theravadic Aspects of the Atthakatha, Tokyo: Sankibo, 1984.
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II. Instances of Sri Lanka’s contribution to the Buddha-concept

After the introduction of Buddhism to Sri Lanka, various areas of its teaching,
including the Buddha-concept, were transformed and adapted. Essentially
two areas of development are seen in this regard: 1) the Buddha-concept
probably developed as a Theravada response to the kinds of development
that were taking place in Indian Buddhist circles. This includes the historical
development of the Buddha-concept and the Bodhisatta Ideal based primarily
on the canonical texts. Such developments can be called simply a ‘historical
evolution’ of the Buddha-concept and the Bodhisatta Ideal; 2) the Buddha-
concept with Sri Lankan elements became increasingly conspicuous. This can
be termed as the ‘Sri Lankan development’ of the Buddha-concept. Sri Lankan
elements are discernible everywhere in this regard. Our study will focus on
the second category of development.

The Buddha’s parinibbana is classified into three kinds in the Pali
commentaries: a) kilesa-parinibbana, b) khandha-parinibbana, and c¢) dhatu-
parinibbana. The first two kinds, kilesa-parinibbana and khandha-pari-
nibbana, are referred to in the canonical texts. The former pertains to the
Buddha’s attainment of enlightenment at the age of thirty-five, while the
latter refers to his final attainment of what is termed as mahaparinibbana at
the age of eighty. Together with this concept, many aspects of the Buddha-
concept came to be discussed. For instance, the disappearance of the True
Dhamma (saddhamma-antaradhana), the order of disappearance of the
tipitaka (Vinaya-, Sutta-, and Abhidhamma-pitaka), and other peripheral
accounts are found.” The concept of dhatu-parinibbana appears to be
a commentarial development. Two sets of sources refer to this concept:
1) Manorathapirant [AA 1 91], and 2) Sumangalavilasini [DA 111 899—
900] = Papaiicasudant [MA IV 116-7] = Sammohavinodani [VibhA 433].
The former source (AA) does not elaborate on the theory that the Buddha’s
relics (dhatu) will completely disappear, whereas the latter provides a detailed
account of where and how the disappearance of the Buddha’s relics takes
place. It is said in this context that all the Buddha’s relics scattered around
the world would gather together in the form of a human over the Mahacetiya
(or Mahathiipa) at Anuradhapura, the ancient capital of Sthaladipa (Sri
Lanka), then proceed to Rajayatana-cetiya in Nagadipa, and finally to
the Mahabodhi of Jambudipa, where the other relics from divine worlds,
including the Brahma world, would also assemble; finally all the Buddha’s

7 See Endo, T. [2004]: 235-255.
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relics would disappear completely, ending the Buddha Gotama’s era or
dispensation. Sri Lankan elements added in this regard can be easily
recognized. The Mahacetiya was a pagoda built by King Dutthagamani
(161-137 BCE). It is therefore certain that this narrative was added after this
king’s time. There are some clues to the origin of this story. First, the time
of construction of the Mahacetiya (second century BCE) is beyond any
dispute. Second, the story in connection with the concept of sasana-
antarahita (Dispensation disappeared) in these sources cites a long passage
from the Milindapaiiha [Mil 236-239]. The Milindapariha is believed to
contain at least two strata, the strata denoting the time of its composition.
Even these sections, corresponding fairly well with the Chinese version (7}
bk 48, are said to have been composed around the first century BCE.
The sections from page 90 onwards in the PTS edition of the text are
considered to be later additions. However, since the present Pali commentaries
often cite passages of the Milindapaiiha from both layers of the text}?
the work would have been completed at least before the completion of the
Sthala-atthakatha, probably soon after the time of King Vasabha (65-109
CE), whose reign is considered to be a signpost for the determination of the
completion of the Sthala-atthakatha.’ These factors indicate that the narrative
relating to the disappearance of the Buddha’s Dispensation and the assembly
of his relics before their complete disappearance would have originated
probably between the first century BCE and the second century CE in Sri
Lanka. If that is the case, this story would have been found not in the singular
number of the Atthakathd, supposedly the basic sources of the present Pali
commentaries, but in the Maha-atthakathd, whose upper time-limit of
composition, according to my study, can be ascribed to the first century BCE,
in other words after the time of King Vattagamani Abhaya.'

The Buddha is said to have predicted that the True Dhamma (saddhamma)
would last only five hundred years because his stepmother Maha Pajapati
Gotami and her companions were ordained as bhikkhunis."" In the same
context, the Buddha stated that the True Dhamma would have endured for
one thousand years had women not been admitted to the Buddhist order.

S Mori, S. [1984]: 86-88.

° The major portions of the Sthala-atthakatha, including the Maha-atthakatha, are said
to have been completed by about the time of King Vasabha of the early second century
CE. Thereafter, only a few minor additions were made up to about the time of King
Mabhasena in the early fourth century. See Mori, S. [1984]: 466.

19 See Endo, T. [2010]: 169—182.

" Vin I1 256; ATV 278.
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The canonical texts thus mention two periods (five hundred and one thousand
years) in relation to the endurance of the True Dhamma. The commentarial
tradition began to advocate the theory that the True Dhamma would endure
for a period of five thousand years.!” In this context, the True Dhamma is
considered synonymous with ‘attainment or penetration’ (pativedha or
adhigama). This is said to be a period in which people could reach the state
of noble individuals (ariya-puggala), beginning with those described as
sotapanna and above.'* Even today, in the Theravada tradition, five thousand
years is considered the period of endurance of the Buddha’s Dispensation.
This theory could be a commentarial development. Yet it is not known
whether the theory was of Indian or Sri Lankan origin, since there is no clue
to be found in the Pali commentaries. We are, nonetheless, inclined to believe
that Sri Lankan contributions were prominent in this theory. For instance,
the relevant sources are DA 1 25, SA II 173, and DhsA 27, all of which
agree that it was Mahakassapa, the president of the First Buddhist Council,
who was instrumental in setting the period of the Buddha’s Dispensation at
five thousand years.'* The Samantapasadika [VA VI 1291] discusses five
stages of degeneration of the True Dhamma, in which each stage, up to the
stage of sotapanna, in descending order,’> comprises a period of one
thousand years, and asserts that the penetration (pativedha) or attainment
(adhigama) [of the final goal in Buddhism] would remain until then.
The corresponding passage in the Chinese translation of VA, Shan-chien-lu-
p’i-p’o-sha (& R4 B 27)), reads as follows:

ITHEFREF A THF T REERE £2F AT5T
REARL, BTSSP RNRS, B TFFRARBS X BF
AT BRo BT RATFIE, R AT HG M AL, & RAEF LT
=, A2 R A AR LK E IR S, [T 24 796¢] (In the [first] thousand

2 SATI 173; VAT 30 = DA 25 =DhsA 27.
B VA VI 1291.

DA 1 25: Idam Mahakassapattherena Dasabalassa sasanam parica-vassa-sahassa-
parimanam kalam pavattana-samattham katam. SA 11 173: Kassapo pana visam
vassa-satayuko: so mayi parinibbute Sattapanna-guhayam nisiditva Dhamma-
Vinaya-sangaham katva mama sdasanam parica-vassa-sahassa-parimana-kala-
pavattanakam karissati. DhsA 27: Idam Mahakassapattherena Dasabalassa sasanam
paiicavassasahassaparimanakalam pavattanasamattham katam.

VA here gives two types of arahants: 1. arahants who attain analytical knowledge
(vassasahassan ti ¢’ etam patisambhidappabheda-pattakhinasavavasen’ eva vuttam),
and 2. arahants who are supported by bare insight (tato pana uttarim pi sukkha-
vipassakakhinasavavasena vassasahassam). Thus, there will be five stages altogether,
each lasting one thousand years.
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years [after the Buddha’s demise], there would be those who gain
the three kinds of knowledge. In the next thousand years, people
would attain arahantship with all cankers destroyed, but there
would be nobody with the three kinds of knowledge. Further, in the
next thousand years, people would attain only the stage of a non-
returner. In the next thousand years, people would attain only the
stage of a once-returner. In the next thousand years, people would
attain only the stage of a stream-winner in the training of the
Dhamma. Further, there would be another five thousand years [after
that]. In the [first] period of five thousand years, people would gain
the religious path. But in the next five thousand years, there would
be only learning and no one would attain the religious path. After the
period of ten thousand years, the [Buddhist scriptures would perish
completely and there would be only those who have shaved their
heads and who have simply donned themselves with yellow robes).

The Chinese Shan-chien-lu-p’i-p’o-sha (& R.4E &% 7)) gives another set of
five thousand years, for a total of ‘ten thousand years.” What is conspicuous
in these sources is the emphasis on the importance of pariyatti (scripture).
Such an emphasis, we strongly believe, must have come as a result of socio-
religious changes that took place at certain periods of time in ancient Sri
Lanka. It is therefore likely that the Sri Lankan elements are well reflected
in the notion of a five-thousand-year period of endurance of the Buddha’s
Dispensation.

The most important period for the transformation and adaption of Buddhism
in Sri Lanka was the time of King Vattagamani Abhaya (r. 103102, 89-77
BCE). During his reign, unprecedented socio-religious and political changes
took place. As a result, many Sri Lankan elements evolved and found their
ways into the Sinhalese commentaries. During King Vattagamani Abhaya’s
reign, a Brahmin named Tissa (Brahmanatissacora or Brahmanatissabhaya)
revolted against him. Around the same time, seven Damilas also arrived in
Sri Lanka, demanding the island be ceded to them.!® The political uprising
in the capital Anuradhapura forced the king to flee. Tissa usurped him
and plundered the land for twelve long years. Scarcity of food and other
commodities during this period forced some monks to flee to India for the
preservation of the Buddha-Dhamma. It is said that King Sakka advised
monks to flee to India, where the king fed them with divine food.!”

16 Malalasekera, G. P. [1983]: vol. II, 342.
7 AAT92; etc.
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This was the worst famine Sri Lanka has ever experienced in her long
history. An experience of this magnitude, affecting every aspect of human
existence, would have induced many changes in society and within
the Buddhist order as well. First and foremost for Buddhists was the
contemplation of the preservation of the Buddha-Dhamma. Witnessing
many of their fellow-monks perishing during this famine, monks would have
been compelled to devise ways and means of preserving the Buddhist texts.
This urgency prompted the introduction of a new concept called pariyatti
(scripture) for the preservation of the Buddhist texts. Certain commentaries
record that a controversy arose over the issue of which one, pariyatti
(scripture) or patipatti (practice), was more important;'® those who supported
pariyatti finally prevailed. This incident amply testifies that the concept of
pariyatti was a Sri Lankan contribution to the Buddha-concept. Historically,
the canonical texts emphasized ‘penetration or attainment’ (pativedha or
adhigama) and ‘practice’ (patipatti). The term pariyatti is used only in late
canonical texts, such as the Niddesa, but its meaning refers to the navanga
classification of the Buddha’s Dispensation (sasana) or Buddhavacana."

The question of the endurance of the Buddha’s Dispensation is, in fact,
discussed in the post-canonical text called the Milindapaiiha.*® On this
occasion Nagasena classifies three types of disappearance of the True Dhamma
(saddhamma-antaradhana): (a) adhigama-antaradhana (disappearance of
attainment); (b) patipatti-antaradhana (disappearance of religious practice);
and (c) linga-antaradhana (disappearance of outward form [of the Buddhist
order]). This classification does not refer to pariyatti, but rather hints at the
state of the Buddhist order, which may have degenerated in and around the
first century CE, the period said to be the date of the final formation of the
present Pali Milindapaiiha.!

It is in the commentarial texts that the term pariyatti is frequently used in
reference to the tipitaka (pariyatti ti tini pitakani).* Interestingly, the
Manorathapiirant defines the definition of pariyatti as ‘three pitakas which

8 AAT92-3.

1 For instance, MNd I 143: Mussate vapi sasananti. Dvihi karanehi sasanam mussati —
pariyattisasanampi mussati, pattipattisasanampi mussati. Katamam pariyattisasanam?
Yam tassa pariyaputam — suttam geyyam veyyakaranam gathd udanam itivuttakam
Jjatakam abbhutadhammam vedallam — idam pariyattisasanam.

20 Mil 130-34.

2 See Mizuno, K. [1996]: 240.

2 DATI530 =111 898 = MA IV 115 = VibhA 431.
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are the Buddhavacana and the sacred texts, together with the commentaries’
(pariyatti ti tepitakam Buddhavacanam satthakatha pali’ [AA 1 88].2° Unlike
the Milindapariha, the Saratthappakasini [SA 11 202] provides a different list
of three kinds of disappearance of the True Dhamma (saddhamma-antara-
dhana): (1) adhigama (attainment); (2) patipatti (practice); and (3) pariyatti
(scripture). The Sumangalavilasini, Papariicasidani, and Sammohavinodant
also discuss them with slight variations: (1) pariyatti-antara-dhana (the
disappearance of scriptures); (2) pativedha-antaradhana (the disappearance
of penetration); and (3) patipatti-antaradhana (the disappearance of practice)
[DATII 898; MATV 115; VibhA 431]. These references suggest that the concept
of pariyatti and its utmost importance were a commentarial development in
Sri Lanka. The Manorathapirani shows the latest development in the
concept of pariyatti in commentarial literature with following five items:
(a) adhigama-antaradhana; (b) patipatti-antaradhana; (c) pariyatti antara-
dhana; (d) linga-antaradhana (disappearance of [outward] appearance); and
(e) dhatu-antaradhana (disappearance of the Buddha’s relics). For the
sequence of disappearance of the tipitaka at the final stage of the Buddha’s
Dispensation, the commentarial texts begin with the Patthana of the
Abhidhamma-pitaka, and thereafter the Apadana as the first text in the
Khuddaka-nikaya, followed by the Anguttara-nikyaya, Samyutta-nikaya,
Majjhima-nikaya, and Digha-nikaya of the Sutta-pitaka. This is followed
finally by the Vinaya-pitaka.*

Driven by socio-political turmoil during the time of King Vattagamani
Abhaya, the greatest lasting impact upon the transformation of Buddhism in
Sri Lanka was undoubtedly the writing down of the Buddhist texts. This event
changed Buddhism in Sri Lanka from being considered ‘once an extension
of Indian Theravada (or Sthaviravada) Buddhism’ as contained in the old
Sinhalese translations of the original Indian commentaries to ‘specifically Sri
Lankan Theravada Buddhism’ through the incorporation of more local Sri
Lankan elements into the newly established literary genre, the Maha-

2 Here a further clarification may be needed: fepitaka is one definition of pariyatti,
but terms like buddhavacana and pali require more specific definitions, though
generally these three terms, fepitaka, buddhavacana, and pali, are interchangeable in
commentarial literature. However, the definition of buddhavacana further broadened
as time passed. Hence the term came to include the commentaries (atthakatha) as well
(see, for example, Vimativinodani-tika (Be) 1 29: ... satthakatham tipitakasangahitam
buddhavacanan’ ti ...).

2 AAIRTL
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atthakatha.® Furthermore, traditional functions of certain specialists came to
be changed and redefined. For instance, the writing down of the Buddhist
texts paved the way toward easing the burden upon the bhanakas, whose
primary function was the memorization and transmission of the texts before
they were committed to writing. They began to enjoy more freedom after the
event of writing down of the texts. History records the existence of famous
Sri Lankan bhanakas, such as Dighabhanaka-Tipitaka-Maha-Sivatthera [DA
11543, 111 883; SAII1 281; etc.], Dighabhanaka-Abhayatthera [ Vis 36,266; VAII
474; DAT1 530; MA 179, 1V 97; DhsA 399], Majjhima-bhanaka-Revatatthera
[Vis 95], Samyuttabhanaka-Culasivatthera [Vis 313; AA V 83; VibhA 446],
Dhammapadabhanaka-Mahatissatthera [DhpA IV 51], and so on, who came to
possess their own views. Mahasivatthera is particularly well known, together
with other eminent scholar-monks, such as Abhidhammika-Godattatthera,
for having his own views recorded in the present Pali commentaries.

While they discuss the same themes, the extant Pali commentaries present
diverse traditions or views. This diversity could be due to divergent bhanaka
traditions. Some may, however, argue that such disparities originated with
the compilers of the original Indian commentaries, such as the atthakatha-
acariya or atthakathika, whose origin can be traced to India, and the
bhanakas faithfully transmitted the texts even with such discrepancies.
There was ample time in India to homogenize the content of the
commentaries. The fact that disparities among the bhanaka traditions do
exist suggests two probabilities: 1) bhanakas did not have any intention of
homogenizing the texts they preserved and transmitted, and 2) bhanakas did
not have any interaction among themselves. K. R. Norman, for example,
believes that (2) above would have been the case.?® The Sri Lankan elements
found in the Pali commentaries must have naturally been added and inter-
polated by the Sri Lankans themselves. Yet there is evidence in the concept
of disappearance of the True Dhamma that the Monorathapiirani [AA 1
87-93] and the rest of sources [DA III 898; MA 1V 115; SA 1I 202; VibhA
431; etc.], differ from each other in the items provided in their lists. Only the
Mahavihara monastery existed in Sri Lanka after the introduction of
Buddhism in the third century BCE until the establishment of the Abhayagiri
monastery in the first century BCE. During this period, the Sri Lankan
bhanakas had opportunities to homogenize the texts if they so wished. Even at

3 My investigation has revealed that the class of literature named Maha-atthakatha
began its composition only after King Vattagamani Abhaya’s time. See Endo, T.
[2010]: 169-182.

26 Norman, K. R. [1997]: 45.
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the time of the so-called fourth Buddhist council at Alokalena (Aluvihara,
Matale) in the first century BCE, the bhanakas could have played a role in
homogenizing the texts before they were committed to writing. Nevertheless,
what we find in the Pali commentaries is contrary to our expectations, and
disparities are often seen among the sources. In other words, the bhanakas
did not have any intention or necessity to homogenize the texts. For instance,
there are more than twenty-eight instances of citation or reference to various
bhanakas in the entire Pali commentaries. Of them, only seven cases can
be traced to concrete literary sources, and five out of seven are traceable to
the commentarial sources only. The remaining twenty-one cases, therefore,
are those not traceable to either the canonical or commentarial texts.”’
This characteristic of the bhanaka tradition in the Pali commentaries is
significant, especially for the understanding of the Buddha-concept in notions
like dhatu-parinibbana and saddhamma-antaradhana, which are certainly
a Sri Lankan contribution.

The Pali commentaries refer to the ‘eighteen qualities of the Buddha’
(attharasabuddhadhamma). The first Pali source that refers to it is the
Milindapaitha [Mil 105, 285]. The places of reference to this notion in
this text [Miln] are all from the sections considered to be later additions.
Mizuno believes that the Pali Milindapaiiha, in its present-day form,
must have been compiled at least before the first century CE.?® Mori, on the
other hand, suggests that the text would have been completed around the
time of King Vasabha (65-109 CE).? Moreover, there is a disparity in the
terminology in Buddhaghosa’s and Dhammapala’s commentaries: the former
simply describes the Buddha’s eighteen qualities as aftharasabuddhadhamma
(B ) [Vism 325; DA 111 875, 994], while the latter employs an extra
term, @venika (special or unique), and describes them as atftharasa-avenika-
buddhadhamma (+ N\ 24k %) [UdA 87, 336; ItA 1 7, 13, 91; VvA 213;
CpA 332].3° Of the sources that refer to this concept, DA III 994 is the
only place where all eighteen items are enumerated. Digha-atthakatha-tika
contains a comment on this reference, denouncing the list mentioned in DA,

27 Endo, T. [2003]: 1-42.
% Mizuno, K. [1996]: 240.
2 See footnote 9 above.

3 Dhammapala’s additional use of avenika does not necessarily prove a Sri Lankan
contribution, because it is more likely that he was aware of other traditions preserved
in Sanskrit in India than that his old source-materials contained this additional term.
Furthermore, there is a belief that Dhammapala wrote his commentaries not in Sri
Lanka, but in India. See Mori, S. [1984]: 537.
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and supplying a new list [DAT III 257]: ‘this list of the Dighabhanakas
looks as if confused’ (ayam ca Dighabhanakanam pdtho akulo viya).
A new list supplied in DAT resembles that of the Vimuttimagga (#% L&
#@) or of the Mahavastu. Har Dayal believes that the concept of the eighteen
(special) qualities of the Buddha began to appear in Sanskrit literature from
about the third century CE.*! If Dayal’s contention is accepted, the list of
eighteen items, as found in DA, was certainly a product of the Sri Lankan
Dighabhanakas. This example is a good indication that the Sri Lankan
bhanakas would have played a far greater role than we can imagine.

Within the classification of the Buddha-concept in the Pali commentaries,
there are two broad categories of development: 1) a historical and
philosophical development based primarily on the Indian source-materials,
where there is virtually no use of Sri Lankan materials, or what can be
termed as a ‘Theravadin response to the Buddha-concept’ in the Indian
context; and 2) the Buddha-concept developed with truly Sri Lankan
elements. Many areas of development can be found in the first category,
and are, in fact, the major portions of the development of the Buddha-concept
in the Pali commentaries. The Sri Lankan contribution to the Buddha-concept,
as we have examined before, is discernible in two areas: 1) the areas we
have already examined above, and 2) the area of emotional attachment to
the Buddha Gotama. The latter can be seen in several places. For instance,
it is said in the Mahavamsa that at the time of his attainment of Mahapari-
nibbana, the Buddha requested King Sakka to protect Prince Vijaya’s mission
on the way to Lanka and the Island of Lanka itself, where Buddhism would
be firmly established.’?> Second, we have a story of the Buddha’s three visits
to the Island of Lanka.** On the third visit, it is believed, the Buddha predicted
future places of worship in Sri Lanka.’* These stories functioned to make it
known that Buddhism would flourish on the Island of Lanka.

31 Dayal, H. [1987]: 23.

32 Mhv VII vv. 1-9.

3 Mhv I vv. 19-30, 44-70, 71-83; Dpv I vv. 45-81, IT vv.1-51, 52-69; VAT §9.
* VAT 89.
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III. Concluding remarks

Sri Lanka’s contribution to the Buddha-concept in the Pali commentaries
can best be seen in the notions of the disappearance of the True Dhamma
(saddhamma-antaradhana), the attainment of the Buddha’s final parinibbana,
called the dhatu-parinibbana, the endurance of the Buddha’s Dispensation
(Buddha-sasana) for five thousand years, and, probably, of the Sri Lankan
Dighabhanakas’ contribution to the list of eighteen qualities of the Buddha
(attharasabuddhadhamma). In order to propagate and justify Buddhism’s
position as the main religion in ancient Sri Lanka, the Sri Lankan bhikkhus
responsible for compiling the historical materials utilized in Sri Lanka’s
chronicles, such as the Dipavamsa and Mahavamsa, and also in the
visited Sri Lanka three times and predicted the establishment and prosperity
of his dispensation. Such undertakings were necessitated and motivated
with a sense of urgency and danger the Buddhist sangha faced because of
a chain of political and socio-economic changes in and around the time of
King Vattagamani Abhaya of the first century BCE. There is no doubt that
the transformation of the Buddha-concept in the Pali commentaries was,
in a way, a necessity for the survival and perpetuation of Buddhism in
Sri Lanka.



THE BUDDHA IN THE PALI EXEGETICAL LITERATURE

Appendix

Buddhaghosa’s Role in Theravada Buddhism:
Some Observations*

I. Introduction

Buddhagosa’s contribution to Theravada Buddhism has been evaluated from
such perspectives as: 1) the contribution of the Visuddhimagga towards the
consolidation of the Theravada School in general; 2) the translation of the
Sthala-atthakatha into Pali; 3) the extent of his faithfulness to the Mahavihara
tradition; 4) the role he played in the context of a probable rivalry between the
Mahavihara and Abhayagiri monasteries in the early fifth century; and 5) his
knowledge of other Buddhist or non-Buddhist schools of thought. All these
aspects subsume to the question of whether or not Buddhaghosa had his own
understanding of Buddhism, the Buddhism which, he thought, represented
the genuine school (Theravada?) of Buddhist thought.!

Various Buddhist scholars have expressed their views on Buddhaghosa in
different ways. For instance, discussing the impact of the Mahavamsa (ch. 37.
vs. 215-246) and the Buddhaghosuppatti on Buddhaghosa, E. W. Adikaram
dismisses their usefulness: ‘... but considered from a historical point of view,
it is unfortunately not of much value.’? Adikaram continues to comment on
his role in the translation of the Sihala-atthakatha thus: ‘Buddhaghosa’s task
was not to write a series of original books on Buddhism but to put into Pali in

* This is a revised and enlarged version of the paper presented at the Fifth International
Conference on ‘Buddhism and Current Global Challenges’ organized by Sri Lanka
Association of Buddhist Studies (SLABS), September 6"—8" 2013, Colombo, Sri
Lanka.

It may be said with a fair amount of certainty that it was Buddhaghosa’s Visuddhi-
magga, a compendium of the Mahavihara interpretation of the Buddhist teachings,
which laid the firm foundation for the Mahavihara tradition at the time, and after the
unification of the Buddhist sanigha in twelfth century Sri Lanka, this Mahavihara
tradition became synonymous with the Theravada School of Buddhist thought. It is
in this sense that the Visuddhimagga can be appraised as the most important single
work in the long history of Buddhism in Sri Lanka.

2 Adikaram, E. W. [1946]: 2.
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a coherent and intelligent form the matter that already existed in the various
Sinhalese Commentaries.”® Bhikkhu Nanamoli states: ‘advertising his own
standpoint seems likely to have been one of the things Buddhaghosa would
have wished to avoid.”* Rhys Davids, referring to Buddhaghosa’s talent,
once asserted: ‘Of his talent there can be no doubt; it was equaled only by
his extraordinary industry. But of originality, of independent thought, there is
at present no evidence.” In a more positive vein, B. C. Law says:

It is difficult to find out his own personal contribution to the
ancient stock of knowledge, but, whatever it is, we are grateful
to the celebrated commentator whose invaluable labours have
simplified much of what was complex and rendered intelligible

what was abstruse and vague.®

D. J. Kalupahana expressed a somewhat different view on Buddhaghosa,
particularly in his bringing about subtle philosophical points in a way
unnoticed by the Mahavihara monks:

If the claim of the faithful followers of the Theriya tradition is that
Buddhaghosa did not interpret or add anything to the Theravada,
or that he simply summarized the ideas expressed in the original
Sinhalese commentaries and translated them into Pali, then these
followers cannot claim to be the custodians of the original teachings
of the Buddha as embodied in the discourses and in the Abhi-
dhamma, which they themselves have preserved. The reason is that
neither the Visuddhimagga (Path of Purification), Buddhaghosa’s
most significant work, nor the commentaries he compiled on most
of the canonical texts preserves the philosophical standpoint we
have attributed to the Buddha, to the compilers of the Abhidhamma
literature, and even to Moggaliputta-tissa.’

The reason for this comment, Kalupahana says, is that it is not impossible to
trace some metaphysical speculations, such as those of the Sarvastivadins,
the Sautrantikas, and even the Yogacarins, in the works attributed to Buddha-
ghosa.?

3 Adikaram, E. W. [1946]: 2.

4 Nafiamoli, Bhikkhu. 1991: xxxii.
5 ERE, vol. II, 887.

¢ Law, B. C. EB: ‘Buddhaghosa’.
7 Kalupahana, D. J. [1994]: 206.

8 Kalupahana, D. J. [1994]: 206.
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These comments are indeed related to Buddhaghosa’s role in Theravada
Buddhism in one way or another. Nonetheless, since these papers were
published, more studies have been produced on Buddhaghosa up to date,
particularly regarding his editorial methods and old Sinhalese sources he
relied upon for the translation of ancient commentaries into Pali.” The present
chapter focuses on some of the new findings, together with Buddhaghosa’s
method of work and discusses his position in the Theravada tradition deriving
the materials mainly from his Visuddhimagga.

II. Buddhaghosa’s Visuddhimagga

The most significant contribution Buddhaghosa made towards the
understanding of, or redefining of, fifth century Theravada Buddhism was the
writing of the Visuddhimagga (Path of Purification). The work is considered
a meditation manual, and many subsequent works on Theravada meditative
praxis are derived from it. As Kalupahana observes, it is almost impossible
to summarize the doctrines discussed in the Visuddhimagga.'® Therefore my
discussion will not center on the teachings embodied in the Visuddhimagga,
but on its structural framework.

The structural framework of the Visuddhimagga is the ‘seven stages of
purification’ (satta-visuddhi)."! Bhikkhu Analayo comments:

According to Punna’s explicit statement in the Chinese and
Pali versions of the Rathavinita Sutta, the seventh stage of
purification is still affected by clinging (sa-upadana) and thus
cannot be considered the final goal. If this is taken into account,

9 See Mori, S. 1984; Endo, T. [2013]; Hayashi, T. [2013]: 823-816 (236-243).
10" Kalupahana, D. J. [1994]: 208.

' They are: 1) silavisuddhi (purification of virtue); 2) cittavisuddhi (purification of mind);
3) ditthivisuddhi (purification of view); 4) kankhavitaranavisuddhi (purification of
overcoming doubt); 5) maggamagganana-dassanavisuddhi (purification by knowledge
and vision of what is the path and what is not the path); 6) patipadarianadassana-
visuddhi (purification by knowledge and vision of the way); and 7) 7ianadassana-
visuddhi (purification by knowledge and vision). This scheme is found only in the
Rathavinita sutta of the Majjhima-nikaya (M 1 145 ff.) and its parallels in Chinese
translation in early Buddhism. It is also repeated in the ‘nine factors of exertion for
purity’ (parisuddhi-padhaniyanga) in the Dasuttara-sutta of the Digha-nikaya (D 111
288).
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an interpretation of this seventh stage as including the attainment
of all four levels of awakening, such as advanced by the Visuddhi-
magga, is surprising.'?

Scarcity of reference to this scheme of the ‘seven stages of purification’ in
early Buddhism prompted Bhikkhu Nanamoli to comment:

Although these seven purifications (satta visuddhi) are mentioned
elsewhere in the Pali Canon (D III 1213: <footnote> 288), it is
curious that they are not analyzed as a set anywhere in the Nikayas;
and this becomes even more puzzling when both these great disciples
seem to recognize them as a fixed group of doctrinal categories."

This scheme is mentioned in some commentarial sources, but mainly in
relation to Punna thera, who plays the leading role in the Rathavinita-sutta
(M T 145-151). What is instead often referred to in both early and late
phases of Pali literature, including the Pali commentaries, is the ‘nine factors
of exertion for purity’ (nava-parisuddhi-padhaniyanga), denoting every
stage leading up to the attainment of wisdom (pa7iria) and release (vimutti).
They are often described as nava bhavetabbda dhamma (nine things to be
practiced)."* With such infrequent reference to literary support from the
canonical texts, the question is why did Buddhagosa choose this scheme
of the ‘seven stages of purification’ as the structural framework for his
Visuddhimagga?

In a recent publication, I discussed the various aspects of this seemingly
puzzling question. The initial inquiry centered around possible reasons the
‘sevenfold purification’ was not accepted as a positively recommended
scheme that encompasses the final goal of the attainment of nibbana.
The answer to this is obvious: this ‘sevenfold purification” does not include
the final soteriological goal, the attainment of nibbana. Rod Bucknell
once summarized such schemes, which did not include the sevenfold
purifications.!® Although this scheme, as shown below, was an accepted

12" Analayo, Bhikkhu [2005]: 133.

13- Nanamoli, Bhikkhu and Bodhi, Bhikkhu [1995]: 1213 (footnote 288).

14 They are termed as ‘nine things’ (nava dhamma) in D 111 288 (Dasuttara-sutta), DA 11T
1062 (commentary to the Dasuttara-sutta), DA 111 874 (Sampasdadaniyasuttavannana),
and among the other commentaries including those of Dhammapala, these nine

factors are described as ‘things to be practiced’ (bhavetabba dhamma) at Pts 127 and
ItA 1 127; Ud-a 336 (kusala-dhamma); ItA 19 (definitions of bhagava); CpA 7.

5" Bucknell, R. [1984]: 7-49.
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method of purification in different schools of Buddhist thought in India
prior to Buddhaghosa’s time, the importance attached to it as a method of
meditative praxis is as doubtful as in the Pali sources. For instance, the
Satyasiddhi-sastra of Harivarman (ca. 250-350), presently extant only in
Chinese translation by Kumarajiva (344—413), refers to ‘seven purifications’
(‘& #), which are almost the same as the Pali version.'® Asanga (ca. 300-350)
in his Yogdcarabhiimi-$astra (¥4 % 33%) also discusses the ‘seven kinds
of purification” (-6 #& # %) to be gradually practiced for ‘the procurement of
the uncreated ultimate nirvana’ (% #7#&E7%T 2 %)."7 In these sources the
seventh purification is described as 47 B %= [47] L%, literally ‘the purification
of knowledge and vision for elimination or cessation’.'® It may be interesting
that the seventh purification of knowledge and vision is intended to indicate
the ‘elimination or cessation’ (/7 Hf), perhaps, of all forms of defilement
that become hindrances for the attainment of nirvana. This suggests that all
the examples cited above have nirvana as their goal, as in the Pali tradition.
What is, perhaps, somewhat more descriptive than the Pali tradition is the
fourth-century work Satyasiddhi-sastra (MK #), which explicates the
meaning of the ‘purification of knowledge and vision for elimination or
cessation’ as the path of ‘no more learning’ (ATEf#n LiF 4 & 210 &)
This explanation seems to imply that the path of non-learning, the final goal
itself, is included in the seventh purification. This interpretation seems to
tally with a later interpretation of ‘knowledge and vision’ in the Theravada
commentarial tradition, particularly in the Saddhammappakasint (PtsA 1 128).

6 REH AL FERBET T 32 2520 LIERFH AR, SIFH TR
b, RFHE G A, LRFHERE L, G E oo LFH B AL, T4 RF
BHE AL, AT R R i,
7 e R M B LT [T 30 838a-b]: SATARM LA FFH RIS E, HIFEZR
TIRE, B EREEe R GG R LR TR, 2TL A LETF, —RFF.
SR F, ZRAF R, AR LRFVNATRE LR ST
SLE S =AT S Ayde R FFW k5%, CF. Sthiramati’s (7% century) Mahdyanabhi-
dharma-samuccaya-vyakhya (R RIT ik & #4£3) translated by Xuanzang (% #:
602—664) which has the following: 7 4 648, 3B & &5 ik iF L FF B s k5
K LA FATE LA FTE S LA F [T 31 769a).
It is interesting to note that except for this seventh purification, the remaining six
purifications correspond exactly to the Pali tradition: 1. #& & & (stla-visuddhi);
2. S FF (citta-visuddhi); 3. RF#F (ditthi-visuddhi); 4. B8 7% (kankhavitarana-
visuddhi); 5. 18 3Ei8 4 RFF (maggamaggaianadassana-visuddhi); and 6. 47% 5.
¥ (patipadaianadassana-visuddhi). The question naturally arises here as to why
the seventh purification (idnadassana-visuddhi: % 2.7 %) has the prefix 47 Ef.
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All these instances suggest that Buddhaghosa might have followed such
a trend in India to include the ‘four paths’ in the seventh purification in his
Visuddhimagga. As stated earlier, these three Chinese sources provide the
‘sevenfold purification’ as only one of the lists of important philosophical
concepts in numerical order, with no detailed explanations. This implies that
the significance of the sevenfold purification for meditative praxis in the
other Indian schools of Buddhist thought should not be overestimated: it is
merely a list upon which other Buddhists do not place significant weight.
Instead, the ninefold development (nava-dhamma-bhavetabba) was accepted
in both the early and later phases of Buddhism; Buddhaghosa would have
certainly been aware of this trend. This amply supports our contention that
Buddhaghosa might have had the ‘ninefold development’ in mind when he
wrote the Visuddhimagga, and his endorsement of this ‘ninefold purification’
already had strong literary evidence in the old Sihala-atthakathds themselves,
and perhaps, in the Indian Buddhist tradition as well. He thus incorporated the
‘four supermundane paths’ (sotapanna, sakaddagami, anagami, and arahat)
in the fianadassana-visuddhi in the list of nine as, for instance, at D III 288.
In other words, he could complete his scheme of the nine-fold purification
by ensuring the final two aspects (pasifia and vimutti) were absorbed into the
seventh item of 7ianadassana; thereby, the list of items in the Visuddhimagga
became seven. Moreover, even though the sevenfold purification was
adopted as the structural scaffolding of the Visuddhimagga, it may have
been that the number seven had no direct influence from or connection to the
‘sevenfold purification’ of the Rathavinita-sutta. If these hypotheses are
tenable, then the questions raised by Bhikkhu Nanamoli and Bhikhu
Analayo'” may be resolved.

Assessing Buddhaghosa’s contribution to Theravada Buddhism, Kalupahana
says:
There seems to be no doubt that the Visuddhimagga and the
commentaries are a testimony to the abilities of a great harmonizer
who blended old and new ideas without arousing suspicion in the
minds of those who were scrutinizing his work.?

19 Nanamoli, Bhikkhu and Bodhi, Bhikkhu [1995]: 1213 (footnote 288); Analayo,
Bhikkhu [2005]: 133.

20 Kalupahana, D. J. [1994]: 207-208.
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B. C. Law also comments:

It was Buddhaghosa who developed and perfected the Buddhist
system of thought. ... Buddhaghosa gave it a perfect and final shape
through his own comments and interpretations. The philosophical
ideas scattered in the Tipitakas are to be found in a systematic form
in his works.?!

Buddhaghosa is thus believed to have systematized and brought about what
we now know as the ‘Theravada Buddhist teachings.” Nonetheless, these
comments are still derived from the idea that Buddhaghosa followed the
interpretations based upon earlier sources, including the Abhidhamma-pitaka
and the commentaries (i.e., the Sthala-atthakathad), and systematized them
accordingly. These great scholars do not even suggest that Buddhaghosa
had his own methods of systematization that did not necessarily follow the
earlier sources. Even among the commentators, though the Visuddhimagga
appears to be the authoritative work for the Mahavihara tradition,?* it was
not always accepted as an undisputable truth. In this context, I provide below
two instances of mistrust and doubt about the Visuddhimagga found in the
Saddhammappakasint (PtsA), since they are thus far the only occasions
where the Visuddhimagga receives direct criticism.

III. Criticisms of the Visuddhimagga

Talking of the eighteen kinds of mahavipassana (chief insight-knowledge),
the Visuddhimagga is quoted on some explanations of aspects of ‘insight-
knowledge’ (PtsA 1 104). The sentence from the Visuddhimagga reads:
‘... yathabhiitananadassanan ti sappaccayanamaripapariggaho’ (Vism 695),
and PtsA here states: ‘Tam taya paliya viruddham viya dissati.” Another
passage in the Visuddhimagga states: * “Vivattanupassand ti sankharupekkha
c’eva anulomari ca” (Vism 695) ti vuttam.” The PtsA also rejects this Vism
passage: ‘Tani ca paliya viruddham viya dissati’ (PtsA 1 105).

The second instance comes from the commentary to the ‘Talk on Magical
Power’ (iddhikatha) at PtsA 665-666. In its citation, Vism states that he
should advert to his own appearance as a boy (attano kumarakavanno

2 Law, B. C. (Encyclopedia of Buddhism) EB: 413.

22 There are more than 336 references or citations of the Visuddhimagga with concrete
passages in the entire Pali commentaries.



168 APPENDIX — BUDDHAGHOSA’S ROLE IN THERAVADA BUDDHISM

avajjatabbo) (Vism 406). The PtsA makes a comment on this statement of
Vism: ‘Tam nagadinimmane na yujjati viya’ (this does not seem applicable
to creations such as naga serpents). In the same context, Vism is quoted as
saying: ‘But he shows an elephant, etc., is said here with respect to showing
an elephant, etc., externally. Herein, instead of resolving: “Let me be an
elephant,” he resolves: “Let there be an elephant.” The same method applies
in the case of [a] horse and the rest’ (Visuddhimagge pana “Hatthim’ pi
dasseti ti adi pan’ettha bahiddha’ pi hatthi-adidassanavasena vuttam; tattha
hatthi homi’ ti anadhitthahitva, hattht hotii’ ti adhitthatabbam; assadisu'pi es’
eva nayo) (Vism 406). The PtsA, however, states: ‘this is against [the idea
of] “having abandoned natural appearance” with regard to the said original
principle and also the characteristics of magical power of transformation’
(Tam “pakativannam vijahitva” ti vuttamillapadena ca vikubbaniddhi-
bhavena ca virujjhati) (PtsA 666). In these instances, Vism is censured twice.
Mahanama, the author of PtsA, seems to disagree with Buddhaghosa, at least
in these two instances.?

IV. Other cases

In the Sammohavinodant (VibhA), several passages on ayatana, dhatu, sacca,
indriya, and paticcasamuppada are cited from Vism. VibhA’s explanations
are much longer and more detailed than those found in Vism. As VibhA
quotes from Vism, it is very clear that the author of VibhA specifically
had Vism in mind when he provided detailed and somewhat different
explanations from those of Vism.**

Another instance of further elaboration in VibhA when compared with
Vism is seen in the definitions of avijja. The Visuddhimagga follows
in this regard both the suttantika-pariyaya and abhidhamma-pariyaya
(VibhA 138) methods. However, the Sammohavinodanti, after explaining the
above-mentioned two definitions, advises following another method called
‘the definitions by twenty-five words’ (lakkhanadassanattham paricavisati
padani kathitani) (VibhA 139). In this regard, Norihisa Baba says that
additional characteristics cannot be accepted as ‘well explained’ (sukathita).
He opines that since the author of VibhA was familiar with the explanations

% Endo, T. [2012]: 31-42.
24 See for an excellent work for details by Baba, N.: [2008]: 37-46.
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of avijja in Vism, the latter would intentionally have inserted this passage
(of twenty-five characteristics) as an implicit criticism of Vism.? Baba further
comments that, for the author of VibhA, Vism is not the absolute authority to
follow without criticism, but it is a prior work that can be utilized for further
improvement and revision.?

Such evidence certainly gives rise to the question of the authorship of the
Sammohavinodant, as both works are ascribed to Buddhaghosa. In a passing
reference to this question, Baba offers two possibilities: first, that someone
other than Buddhaghosa wrote VibhA, and second, if Buddhaghosa indeed
wrote the text, he edited VibhA after undergoing a philosophical trans-
formation.”’

The traditional view of Buddhaghosa as a faithful editor and translator
of the old commentaries has been held by a good number of scholars,
including such eminent Pali scholars as Adikaram, Rhys David, and Bhikkhu
Nanamoli. Conversely, as evidenced in his own commentaries, Buddhaghosa
never acted as a mere translator, but he was prudent and had his own
freedom of judgment, as we may infer based upon solid literary evidence.
The following examples are all from the Visuddhimagga:*®

In a discussion of ‘fruition consciousness’ (phalacitta), Vism refers
to a view of ‘some’ (keci) who say that there are one, two, three,
four, or five fruition consciousnesses (keci pana ekam dve tini
cattari va phalacittant ti vadanti); this view is rejected by Buddha-
ghosa, saying ‘that should not be taken’ (tam na gahetabbam)
based on the fact that ‘... change-of-lineage knowledge arises at
the end of conformity’s repetition, so at the minimum there must
be two conformity consciousnesses, since one alone does not act as
repetition condition’® (dnulomassa hi asevanante gotrabhiianam
uppajjati. Tasma sabbantimena paricchedena dvihi anulomacittehi

bhavitabbam. Na hi ekam asevana-paccayam labhati) (Vism 675).

% Baba, N: [2008]: 43.

26 Baba, N: [2008]: 43.

¥’ Baba, N: [2008]: 43.

2 See Endo, T. [2013]: 181-224 for both Buddhaghosa’s and Dhammapala’s working
methods.

29 Nanamoli, Bhikkhu. 1991: 699.
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In continuation of the above, ‘some’ advocate that ‘that which has four
formalities and change-of-lineage as fifth and path consciousness as sixth
has one fruition consciousness. But that is refuted because it is the fourth
or fifth [impulsion] that reaches [the path], not those after that, owing to
their nearness to the life-continuum. So that cannot be accepted as correct.’*
(keci pana, yassacattari anulomani, tassa paricamam gotrabhii, chattham
maggacittam, ekam phalacittan ti vadanti. Tam pana yasma, catuttham
paiicamam va appeti, na tato param, asannabhavangatta ti patikkhittam,
tasma na sarato paccetabbam) (Vism 675).

Buddhaghosa seems to have been well acquainted with the teachings of
various Buddhist schools, including those in India.’! For instance, Vism refers
to the views of keci (twice) and apare (once) on the question of the
‘materiality aggregate.” In a modified way, these views, according to
Y. Karunadasa, are reminiscent of the Nyaya-Vaisesika theory on the sense-
organ and their corresponding objective field.*> The first keci is identified as
‘some,” specifically one Vasudhamma of the Mahasanghika School (keciti
Mahdasanghikesu ekacce. Tesu hi Vasudhammo evam vadati...) (VismT (Be)
IT 91) according to the Visuddhimagga-tika, while the next apare and keci
are said to be those of the Abhayagiri School. This is confirmed not in the
sub-commentary (¢ika) but in the Sinhala glossary of the Visuddhimagga
called the Visuddhimarga Mahasanya, composed in the thirteenth century
by King Parakkamabahu II (1236-1270).* Furthermore, a reference is
made in the Visuddhimagga to the Andhakas’ view that ‘the fruit is the mere
abandoning of fetters and nothing more than that’** (Apica ye ““samyojanap-
pahanamattam eva phalam nama, na koci anfio dhammo atthi”ti vadanti)
(Vism 699). This is, of course, rejected by Buddhaghosa (tesam anu-
nayattham idam suttam pi dassetabbam ...) (ibid.). The identification of ye
as ‘Andhakas’ is made in the sub-commentary (Tenaha “phalam nama na
koci anifio dhammo atthi”’ti. Ke panetam vadantiti? Andhakadayo) (VismT
(Be) 514).

30 Nanamoli, Bhikkhu. 1991: 699.

3 In addition, it is well known that Buddhaghosa adopted certain grammatical

explanations from Paninian grammar. See, for example, Pind, O. H. [1989]: is a page
reference needed?
32 Karunadasa, Y. [1967]: 47.

33

Sanne 1050: ‘Keci’ yannen Mahdasamghikayan kerehi Vasudhammdcarya paksayehi
cettavun kiyat; ‘Apare,” Abhayagiri veesso; ‘Keci,” ovun aturehi du kisi kenek.

34 Nanamoli, Bhikkhu. [1991]: 727.
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Even a thesis put forward by an elder belonging to the Mahavihara
fraternity is censured by the other members of the same school. For instance,
Vism records an instance of Abhidhammika Godattatthera (active during the
reign of King Bhatika Abhaya: 19 BCE-9 CE), whose thesis was rejected
based on ‘commentaries’ (atfthakathasu). The plural form atthakathasu
theoretically includes any plural number of ancient commentaries (Sthala-
atthakatha), including the Mahd-atthakatha, which, according to my
investigation, would have begun its compilation only after the reign of
King Vattagamani Abhaya of the first century BCE.?® Furthermore, since the
Visuddhimagga was the first to be written by Buddhaghosa, the term
atthakathasu does not include any Pali commentaries. This implies that
such a reference was possible only by the author himself, in other words,
Buddhaghosa.*

The evidence of Buddhaghosa’s own invention may be seen in the Visuddhi-
magga. The six types of disposition (cariya), namely, raga-cariya, dosa-,
moha-, saddha-, buddhi-, and vitakka- are given at Vism 101. This list
is repeated at Vism 104 under carita (temperament). These are, in fact,
the standard items listed in the Theravada tradition. However, the list at Vism
104 includes one extra temperament: ‘mixed temperament’ (vomissa-carita).
Mori opines that this ‘mixed temperament’ was possibly Buddhaghosa’s
own innovation.”’

V. Concluding remarks

The differences in exposition on certain doctrinal points among the Pali
commentaries suggest that Vism, though it certainly played an influential
and important role within the Mahavihara tradition, was not necessarily
accepted as the final ‘say’ in the tradition. As research on the Visuddhimagga
from different perspectives advances, the true import of the text emerges.
Historically, Vism may have been composed partly because the Maha-
viharavasins were aware of the magnitude and popularity of the Abhayagiri
monastery (five thousand monks and three thousand monks, according to
Faxian’s travel records) among the fifth-century sarnigha in Sri Lanka and

3 See Endo, T. [2013]: 192.

3¢ See Endo, T. [2013]: 33-45 for a detailed discussion on the date of compilation of the
Maha-atthakatha.

¥ Mori, S. [1984]: 576.
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hence made an attempt to regain the lost glory they had once held in ancient
times. Buddhaghosa’s role was to help the Mahaviharavasins, intentionally
or unintentionally, to achieve their hidden agenda of achieving this lost glory.
This attempt on the part of the Mahaviharavasins can be detected in a few
instances: the Abhayagirivasins were never addressed as keci thera (some
elders) and the like or acariya (teachers), the terms meant only for those
belonging to the Mahavihara or non-Mahavihara fraternity and never the
Abhayagirivasins.’® Whenever the residents of the Abhayagiri monastery are
referred to or cited, somewhat derogatory terms like keci, apare, aniie, eke,
ekacce, and so on are used in the Pali commentaries, without the addition of
honorific suffixes like thera or acariya are used.

Buddhaghosa, however, was keen to present the Theravada tradition
— it was, of course, the Mahavihara tradition at that time — in
a systematic and uncompromising manner, and perhaps he might have
had an intention to establish the Theravada Buddhist tradition as a kind
of response to the philosophical debates and meditative practices that
were advocated on the Indian subcontinent. All these issues, still based
on inference and imagination, will have to be investigated in detail,
but it seems clear that Buddhaghosa was never a mere reproducer of the
contents of the Sthala-atthakathd in the way our eminent predecessors
perceived, but examined them prudently and thoroughly using his expertise
of the Buddha-dhamma; if the views of others, even those belonging to the
Mahavihara fraternity, were not acceptable, he never hesitated to use his own
discretion and Buddhist knowledge in order to point them out and rectify
them. It is in this sense that Buddhaghosa’s role in the Theravada Buddhist
tradition must be appraised.

3 See Endo, T. [2013]: 84-86.
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