Vincent Eltschinger

The Yogacarabhiimi against Allodoxies
(paravada):
1. Introduction and Doxography”™

INTRODUCTION

The role played by the Yogacarabhiimisastra (hereafter YBhS; around 300 CE?)
in the intellectual history of Indian Buddhism — both “Sravakayanist” and
Mahayanist — can hardly be overestimated. In addition to witnessing the rise of
several key idealistic doctrines, this bulky treatise covers the most important
topics of Buddhist theory and practice — path structure(s), meditation, lan-
guage, ontology, psychology, etc. — and served as a basis for all later develop-
ments within the Yogacara schools.! Decisive as the YBhS’s contribution to
doctrinal elaboration may be, however, this treatise (and especially its “Basic
Section,” the mauli bhiimih) also contains invaluable testimonies concerning
the history of Indian Buddhist philosophy. The Tattvarthapatala of the Bo-
dhisattvabhiimi argues at length against a Madhyamaka-like conception of
emptiness and develops original views on language, superimposition and ulti-
mate reality.2 The hetuvidya section (HV) of the Srutamayi Bhiimi contains
what might be the earliest extant Buddhist theoretical attempt at defining basic
“eristic dialectical” categories, including those that are known as “epistemo-
logical.” Last but not least, the Savitarkasavicaradibhiimi of the Yogacarabhtimi
(YBh) provides us, in its paravada (“allodoxy”) section,* with a fascinating
outline of early Buddhist philosophy in concreto. This section is remarkable in
several respects. First, contrary to the Brahmajalasiitra (BJSt) and the Sra-
manyaphalasiitra (SPhS@), it does not limit itself to listing (and condemning)

* Most sincere thanks are due to Johannes Bronkhorst, Hugo David, Martin Delhey, Yasutaka
Muroya, Isabelle Ratié¢ and Vincent Tournier. I would also like to express my gratitude to Cynthia
Peck-Kubaczek for correcting my English.

! For a detailed bibliographical survey of the YBhS, see Delhey 2013.

2 See Frauwallner 1994: 270-279, Seyfort Ruegg 1969: 322-323, Willis 1979 (with caution!),
Takahashi 2005 (in Japanese). See also below, §2.2.13 and n. 148.

* See Wayman 1958, Yaita 1999, Todeschini 2011 and Eltschinger 2012a.

* YBh 118,1-160,9, YBh,,, 33b5-44a5, YBh, D60b2-81al/P71a3-93b4.
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false views qua false views in a doxographical manner, but provides sophis-
ticated arguments against each of them. Second, contrary to the overwhelm-
ing majority of prior and contemporary Buddhist polemical works, which
focus on coreligionists’ views (the pudgala, the existence of the three times,
etc.) in an Abhidharma-like manner (notably by resorting to the yuktyaga-
ma methodology),’ this section targets, by means of reason(ing) (yukti) alone,
the most prominent representatives of third- to fourth-century Indian philo-
sophy: early Sankhya (satkaryavada), (Vaisesika?) atomism, Brahmanism
(self, creator God, ritual violence, etc.), the Buddhist sarvastivada, Jainism as
well as several allodox views already mentioned in the BJSu (eternalism, an-
nihilationism, etc.) and the SPhS@ (Jainism, Buddhist as well as non-Buddhist
“nihilism,” etc.). Third, the paravada section addresses non-Buddhist practices
and institutions (ritual, purity, caste-classes, etc.) in addition to purely theoret-
ical tenets, and thus it echoes, for example, Asvaghosa’s way of submitting both
philosophical doctrines (early Sankhya, self, creator God, etc.) and religious
practices (asceticism, Vedic ritual) to sustained critical examination (pariksa).®
Fourth, the himsadharmavada and agravada sections explicitly allude to the
kaliyuga in order to account for allegedly aberrant Brahmanical practices and
discourses, thus witnessing a fairly early Buddhist reception of the yuga cos-
mological and apocalyptic scheme.” But in spite of these and many other inter-
esting features, the paravada section of the YBh has not yet received the schol-
arly attention it undoubtedly deserves. Of the sixteen allodoxies successively
dealt with in this passage, only two (hetuphalasadvada and abhivyaktivada)
have been (studied, edited and) translated in their entirety so far;® as for the
atmavada, the Svaradikartrvada, the sasvataviada and the nastikavada sections,
they have been treated, but only in part.’ In other words, most of the YBh’s six-
teen allodoxies remain unstudied, and no overview of the entire section has ever

> See Eltschinger 2012a: 439-452. The present author subscribes entirely to the following
remark by Albrecht Wezler (Wezler 1985: 14): “For this literature [i.e., early Buddhist literature,
VE] is characterized by the fact that most, if not all, debates carried on in the texts start from and
centre around internal Buddhist or even Hinayanistic differences of views and Abhidharma
points of controversy. In Buddhist literature it is only gradually that heterodox doctrines are taken
notice of.”

¢ See Eltschinger 2013a: 168-169.

7 On the kaliyuga in Buddhist literature, see Eltschinger 2012b: 68-72 (§2.4.1-2).

§ See respectively Furusaka 2001 (in Japanese) and Mikogami 1969; on these two sections,
see also Wezler 1985.

° See Shukla 1967, Hayashima 1991 (in Japanese) and Eltschinger — Ratié¢ 2013: 79-82, n.
111 (atmavada), Chemparathy 1968: 86-89 and 94-96 (isvardadikartrvada), Mikogami 1967 (in
Japanese) (sasvatavada) and Schmithausen 2000: 254-259 (nastikavada).
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been attempted. The present paper aims at presenting the sixteen allodoxies and
the doctrinal patterns underlying the entire paravada section. A forthcoming
essay will focus on the himsadharmavada and agravada sections, providing
them with a new edition, English translation and doctrinal study.

1. NESCIENCE, FALSE VIEWS, PHILOSOPHY

1.1. The Vini$cayasangrahani (VinSg) of the YBhS and the Abhidharmako-
sabhasya (AKBh) regard the speculative (vi- or pari-kalpita) form of the per-
sonalistic false view (satkayadrsti) as the source of the non-Buddhist philoso-
phers’ mistaken opinions (or false views, drsti) about the self (atman).!® Ac-
cording to later Buddhist intellectuals such as Dharmakirti, the personalistic
false view (especially in its innate or natural [sahaja] form) is nothing but nes-
cience (or ignorance, avidya = ajiiana = moha). As a consequence, the Bud-
dhist epistemologists hold erroneous philosophical opinions to be the outcome
of nescience and therefore detrimental to salvation.!! Although the YBh, like
most Abhidharma works, does not uphold this doctrine,'? it does at least indi-
rectly relate mistaken philosophical opinions to nescience, for the paravada
section starts with the following statement:

What does the determination of discourse (prajiiapti) with reference to improper
reflection consist of? Here [is] a summary. (1) The effect in the cause, (2) ma-
nifestation, (3) existence of past and future, (4) self, (5) eternal[ity], (6) action,
(7) God, etc., (8) violence, (9), finite[ness]-and-infinite[ness], (10) eluding, (11)
causeless[ness], (12) annihilation, (13) non-existence, (14) superior[ity], (15)
purity, (16) auspicious things — the allodoxies indeed [amount to] sixteen.'

10" See VinSg 112b6-113al and AKBh 290,19-21 in Kritzer 2005: 292-293; see also Eltschin-
ger 2009: 172-173, Eltschinger — Rati¢ 2013: 16-18. According to the VinSg passage, the
*parikalpita satkayadystih characterizes the allodox philosophers (*anyatirthya); according to
AKVy 463,17-18, the vikalpita satkayadystih is the one fancied by substantialist (atmavadin)
philosophers such as Kapila and Uliika, i.e., in Sankhya and Vaisesika circles.

11" See Eltschinger 2014: 247-328.

12 See Eltschinger 2014: 267-271. The basic idea is that since the false views are “associated”
(samprayukta, AK 3.29c) with nescience, they cannot be identical to nescience. According to
Schmithausen (1987: 11.517), “the Yogacaras, like the Sarvastivadins ..., usually distinguish
clearly between avidya/mohalajiiana and satkayadystilatmadysti.” See, however, YBh 204,1-
212,4 and Eltschinger 2014: 295-297. While relying on and developing the ideas of the Pra-
tityasamutpadasiitra of the Samyuktagama, the YBh (like Vasubandhu later!) comes very close to
regarding nescience as identical to the personalistic false view. See also below, §1.2.

B YBh 118,2-6 (YBh, 33b5-6, YBh, D60b2-3/P71a3-5): ayoniSomanaskaraprajiiapti-
vyavasthanam' katamat | tatroddanam — hetau phalam abhivyaktir atitanagatastita | arma ca
sasvatam karma i$varadi vihimsata /| antanantam ca viksepo ahetiicchedanastita | agram
Suddhis ca mangalyam paravada hi* sodasa //. '°vyavasthanam YBh, . °vyavasthapanam YBh.
*paravada hi YBh,: paravadas ca YBh.
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The sixteen allodoxies ([sodasa] paravadah)' thus seem to be the paradig-
matic discursive outcome of improper reflection (ayonisomanaskara).'> But
improper reflection is traditionally regarded as being in a relationship of either
causality or identity with nescience.'® The YBh is no exception to this. Con-
sider the following passage:

What does ignorance about the past consist of? It is the [kind of] ignorance that
[is particular] to the [person] who improperly considers the past conditioning
factors [while wondering:] “Did I exist in the past or did I not exist in the past?
Who was I, how was 1?7’ What does ignorance about the future consist of? It is
the [kind of] ignorance that [is particular] to the [person] who improperly con-
siders the future conditioning factors [while wondering:] ‘Shall T exist in the
future or shall I not exist in the future? What shall I be, how shall I be?” What
does ignorance about internal [factors] consist of? It is the [kind of] ignorance
that [is particular] to the [person] who improperly considers his conditioning
factors to be a self. What does ignorance about external [factors] consist of? It
is the [kind of] ignorance that [is particular] to the [person] who improperly
considers to be his own the external conditioning factors which are not included
among [entities constituting] living beings.!”

4 YBh 118,5, 118,6, 160,8. To the best of my knowledge, the YBh provides neither an analy-
sis nor an explanation of the compound paravada, translated here as “allodoxy” (on this expres-
sion, see Scherrer-Schaub 1991: xli, n. 63). I take para to be used here in the same sense as its
Pali equivalent in the BJSTG (DN I.3 and passim; see below, §1.3 and n. 36), i.e., to refer to a
representative (Sramana or brahmana) of any non-Buddhist group and/or doctrine. In this sense,
para is very close in meaning to (anya)tirthyal/tirthika, the “allodox” (rather than heterodox/
“heretic”) teacher, but insists on its function as an at least virtual opponent. The author(s) and/or
compiler(s) of the YBh was/were probably aware of the problem raised by the presence, among
the sixteen allodoxies, of the obviously Buddhist (ihadharmika, Tib. chos ’di pa) sarvastivada.
See below, §2.2.3, and also §2.2.13 for a Buddhist (Mahayanist) version of “nihilism.” On issues
of orthodoxy, heterodoxy/heresy and allodoxy within Buddhism, see also Eltschinger — Rati¢
2013: 65, n. 57.

!5 The concluding stanza of Dharmakirti’s PV 1, viz. PV 1.340, reveals very similar ideas:
vedapramanyam kasyacit kartyvadah snane dharmeccha jativadavalepah | santaparambhah
papahanaya ceti dhvastaprajiiane parica lingani jadye //. “[Believing in the] authority of the
Veda, claiming something [permanent, God or the self,] to be an agent, seeking merit in ablu-
tions, taking pride in one’s caste, and undertaking penance to remove sin, these are the five signs
of complete stupidity devoid of any discrimination.” Translation (slightly modified) Eltschinger
—Krasser 2012: 77-78. The echo is all the more striking that, with the exception of vedapramanya,
all of Dharmakirti’s “signs” already occur in the paravada section of the YBh: kasyacit kartrvadah
(note the similarity in wording) ~ iSvaradikartyvadah and atmavadah (see below, §2.2.4 and
2.2.7; on the two traditional interpretations of Dharmakirti’s kasyacit kartrvadah, see Eltschinger
— Krasser 2012: 77, n. 171), snane dharmeccha = suddhivadah (see below, §2.2.15), jativadava-
lepa = agravadah (see below, §2.2.14), santaparambhah papahanaya = piirvakrtahetuvadah
(see below, §2.2.6).

16" See Eltschinger 2014: 289-292.

17 YBh 204,2-13: parvante ’jiianam katamat | atitan samskaran ayonisah kalpayatah kim nv
aham abhitvam atite 'dhvany ahosvin naham abhitvam atite 'dhvani | ko nv aham abhiivam |
katham vabhiivam iti yad ajianam | aparante jiianam katamat | anagatan samskaran ayonisah
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As we can see, ignorance is defined in terms of improper reflection on existing
factors, but also, at least as far as the last two definitions are concerned, in
terms of false views: false view of a self (atmadrsti) and false view of what
(supposedly) belongs to a self (atmiyadrsti). Presenting the sixteen allodoxies
as the definiens or paradigmatic instances of improper reflection is tantamount
to regarding them as the most significant discursive expression of nescience.
Although, to the best of my knowledge, the paravada section never explicitly
refers to the sixteen allodoxies as false views, there are good reasons to inter-
pret them in such a way.!3

1.2. Indeed, a majority of the YBh allodoxies can be subsumed under one or
more of the five types of false views.!” Substantialism (atmavada)® obviously
belongs to, and nearly exhausts, the first of these drstis, that is, the personalistic
false view (satkayadysti) defined as “the false view of a self or the false view
of what [supposedly] belongs to a self.”*! Eternalism (sasvatavada) and anni-
hilationism (ucchedavada) are the defining instances of the second type of
drsti, the false view that consists of grasping the (two) extremes (antagrahadrsti):
“Falsely viewing as lasting or as annihilated the very entity acknowledged as
[being] a self is [what we call] the false view consisting in grasping the [two]
extremes, because one grasps the extremes of eternal[ity] and annihilation.”?
“Extensionism” (antanantikavada, Rhys Davids) very likely belongs to the
same category.” As for “nihilism” (rastikavada), it most certainly qualifies as
an equivalent of the third false view, i.e., the mithyadrsti, which is traditionally
accounted for as “the false view [consisting in claiming] that [something] does
not exist”?* — “[and] indeed, this false view is negative, whereas the other [four]

kalpayatah kim nv aham bhavisyamy anagate 'dhvany ahosvin naham bhavisyamy anagate
‘dhvani | kim bhavisyami katham bhavisyamity ajiianam | adhyatmam ajiianam katamat |
pratyatmikan samskaran ayonisa atmato manasikurvato yad ajfianam | bahirdhajiianam kata-
mat | bahyan asattvasankhyatan samskaran atmiyato yoniso manasikurvato yad ajiianam |. See
also Schmithausen 1987: I11.518 and Eltschinger 2014: 295-296, n. 179-181.

8 On drstis and their various classifications, see Traité 1.422-424; see also below, n. 56.

19 On this fivefold classification, see AKBh 281,16-282,12 and Kosa IV.15-19.

2 For convenience’s sake and before defining them in a systematic way (see below, §2), I
allow myself to provide, whenever possible, the YBh allodoxies with short and admittedly cari-
catural labels.

2 According to AKBh 281,19: atmadystir atmiyadystir va satkavadystih |.

2 AKBh 282,2-3: tasyaivatmabhimatasya vastuno dhruvadystir ucchedadystir vantagraha-
drstih | Sasvatocchedantagrahanat |.

3 $asvatalasasvata and antalananta belong to the MPPU’s fourfold classification of drstis.
See Traité 1.423.

2 According to AKBh 282.4: nastiti drstir mithyadystih |.
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are positive.”? Leaving the fourth drsti provisionally out of consideration,* let
us take a look at Vasubandhu’s explanation of the fifth, viz. the silavratapara-
marsa:

Falsely viewing what is not a cause as a cause [and] falsely viewing what is not
a [genuine] path [towards salvation] as a [genuine] path [towards salvation] is
[what we call] attachment to practices and observances. For example, [Siva]
Mabhesvara is not the cause of the [different] worlds, but one [nonetheless]
views it, [or] Prajapati, or another one, as [their] cause. [Practices] such as [vol-
untarily] entering fire or water [so as to die] are not the cause of heaven, but one
[nonetheless] views them as [its] cause. Mere practices and observances as well
as [things] such as the knowledge of Sankhya and Yoga are not a [genuine] path
to salvation, but one [nonetheless] views them as a [genuine] path [to salva-
tion].

At least four of the YBh’s allodoxies unambiguously fall under this heading:
“creationism” (isvaradikartyvada),?® doctrine of ritual violence (himsadharma-
vada), doctrine of purity (Suddhivada) and doctrine of fas and nefas (kautuka-
mangalavada). Six allodoxies find almost no place within this fivefold classifi-

3 AKBh 282,5: esa hy apavadikanyas tu samaropikah |.

% The very name of allodoxy no. 14, agravada, echoes an important definitory feature of false
view no. 4, viz. drstiparamarsa (“attachment to false views”). AKBh 282,6-7 defines it in the
following way: hine ’gradrstir drstiparamarsah | kim hinam | sarvam sasravam | aryaih pra-
hinatvat | tasyagrato grahanam drstiparamarsah |. “Falsely viewing what is inferior (hina) as
superior is [what we call] attachment to false views. — What is [called] inferior? — Whatever is
impure, because it is abandoned (prahina) by the noble ones. Grasping it as superior is [what we
call] attachment to false views.” As we shall see, the YBh’s agravada indeed consists in the
Brahmins’ regarding themselves as superior to the other caste-classes on account of genealogical
and/or biological arguments/criteria (see below, §2.2.14). However, Buddhist “egalitarianism”
certainly does not amount to putting the (purely conventional and arbitrary) socio-religious hier-
archy upside down by making the Brahmins inferior to the other caste-classes — which ought to
be the case if the YBh’s agravada were really to match the definition of the fourth false view. Or
could/should we understand: “Falsely viewing what is inferior [or equal] as superior ...”?

27 AKBh 282,7-10: ahetau hetudystir amarge margadrystih Silavrataparamarsah | tadyatha
mahesvaro na hetur lokanam | tam ca hetum pasyati prajapatim anyam va | agnijalapravesadayas
ca na hetuh svargasya tams ca hetum pasyati | stlavratamatrakam sankhyayogajiianadayas ca na
margo moksasya tams ca margam pasyati |. One could also translate the compound agni-
Jjalapravesadayah (AKBh, 230bl: me dan chur jug pa la sogs pas; AKVy 450,27 [jalag-
nipravesadibhih!] does not explain the compound), e.g., as “[practices] such as fire [sacrifice]
and ablutions.” On si7/a and vrata, see below, §2.2.15, and ADip 231,11-16 (note ADip 231,9
agnijalapravesadau and AD1p 232,3 agnijalapravesadayah).

2 According to the AK(Bh), claiming the existence of a creator God is also to be subsumed
under false views no. 1 and 2, i.e., satkayadysti and antagrahadysti, “for whoever views God, [or]
Prajapati, or [yet] another one, as the cause [of the worlds], this [person] believes it to be perma-
nent, one, self and agent ...” (AKBh 282,12-13: yo hi kascid i$svaram prajapatim anyam va
karanam pasyati sa tam nityam ekam catmanam kartaram abhinivisya ...). Note also AK 5.8a-c:
iSvaradisu nityatmaviparyasat pravartate | karanabhinivesah. “The belief [that] God, etc., [are]
the cause [of the worlds] owes its existence to the [two] wrong notions of permanence and self.”
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cation of drstis: the Sankhya satkaryavada (hetuphalasadvada), the doctrine of
manifestation (abhivyaktivada), the Buddhist sarvastivada (atitanagatadrav-
yasadvada), Jaina determinism (pirvakrtahetuvada), “eel-wriggling” (amara-
viksepikavada) and fatalism (ahetuvada). Note, however, that at least two of
these are explicitly referred to as false views in the HV: as we shall see, the
hetuphalasadvada (as well as, at least partly, the abhivyaktivada) is nothing but
the varsaganyadrsti; as for the ahetudysti, it is recorded here as an independent
type of false view.”

1.3. The paravada section of the YBh confessedly draws upon the BJSii of the
Dirghagama in its doxographic account of at least five allodoxies: eternalism,

99 ¢

“extensionism,” “eel-wriggling,” fatalism and annihilationism.*® At the same
time, eleven of the YBh allodoxies have no equivalent whatsoever in the BJS{.
Whereas some of them can be traced in the SPhS@,*! others would certainly
appear anachronistic at the time in which the sifra was composed and/or com-
piled (4™ to 3% century BCE?): this is especially true of the Sankhya satkaryavada
as it finds expression in the hetuphalasadvada, the (Sankhya and Vaiyakarana?)
doctrine of manifestation, the (Vaisesika?) atomism of the sasvatavada, and
the Buddhist sarvastivada. s it possible to say that the paravada section of the
YBh can be satisfactorily interpreted as an updated version of the BJSii (and
the SPhS@)? In my opinion, the conspicuously different polemical strategies
and purposes exhibited by the two texts make this hypothesis very unlikely. Let
us have a closer look at the BJSt. The reason for the Buddha’s preaching this
well-known siitra is Suppiya’s and his disciple Brahmadatta’s disagreement
about the Buddha, the law and the community. The two ascetics “giv[e] utter-
ance to views in direct contradiction one to the other,”? with Suppiya criticis-
ing them and Brahmadatta praising them. Their argument comes to be known
to the Buddha, who thereupon warns the monks “[not to] bear malice, or suffer
heart-burning, or feel illwill”3* when he, and/or the law, and/or the community

? See below, n. 56. As a doctrinal addition to Varsaganya’s satkaryavada, the abhivyaktivada
can be regarded as belonging to the varsaganyadrsti; as an erroneous account of causality, how-
ever, it could be said to instantiate the visamahetudrsti.

3% The expression yathasitram occurs whenever the YBh description is indebted to the sitra
(see YBh 138.,4, 148,3, 150,1, 150,7 and 151,3).

31 This is the case of (parts of) the YBh account of eternalism (see below, §2.2.5), Jainism
(§2.2.6), annihilationism (§2.2.12) and “nihilism” (§2.2.13). Important Sanskrit sources are the
Pravrajyavastu (PrV) and the Sanghabhedavastu (SBhV) of the Milasarvastivadavinaya (see
below, n. 76, 85, 86, 89, 122, 135 and 146).

32 DN L1 and 1.2: afAfiamariiassa ujuvipaccanikavada. Translation Rhys Davids 1899: 2.

3 DN 1.3: na aghato na appaccayo na cetaso anabhiraddhi karaniya. Translation Rhys
Davids 1899: 3.
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come to be criticised by outsiders (para). For “if [the monks], on that account,
should be angry and hurt, that would stand in the way of [their] own self-con-
quest,”* and they would show themselves incapable of judging whether the
critique directed against them was well said (subhasita) or ill said (dubbhasita).*®
The Buddha then gives the following advice to the attending monks:

But when outsiders speak in dispraise of me, or of the law, or of the community,
you should unravel what is false and point it out as wrong, saying: “For this or
that reason this is not the fact, that is not so, such a thing is not in us, and such
a thing is not found among us.”¢

This sounds like an invitation to (dispassionately) defend the Buddha, the law
and its community by means of arguments. But what behaviour should one
adopt regarding opinions that, albeit not directly critical of Buddhism, stand in
overt contradiction to its theoretical and practical tenets? Should monks argue
against them as well? Certainly not, for,

Whereas some recluses and Brahmans ... continue addicted to such low conver-
sation as these: Tales of kings, of robbers, of ministers of state; tales of war, of
terrors, of battles; ... speculations about the creation of the land or sea, or about
existence and non-existence — Gotama the recluse holds aloof from such low
conversation.?’

The Buddha abstains not only from taking part in soteriologically irrelevant
discussions, but also from indulging in debate and polemical speech:*

3% According to DN 1.3: tatra ce tumhe assatha kupita va anattamand va tumham yev’assa
tena antarayo. Translation (modified) Rhys Davids 1899: 3.

3 The same is true of an outsider’s praise of the Buddha, and/or the law, and/or the commu-
nity. For the same two reasons, the monks “should not, on that account, be filled with pleasure or
gladness, or be lifted up in heart” (according to DN 1.3: tatra tumhe na anando na somanassam
na cetaso ubbillavitattam karaniyam; translation Rhys Davids 1899: 3).

3% DN L3: mamam va bhikkhave pare avannam bhaseyyum dhammassa va avannam bha-
seyyum samghassa va avannam bhaseyyum, tatra tumhehi abhiitam abhiitato nibbethetabbham:
iti pi etam abhiitam, iti pi etam ataccham, n’atthi c’etam amhesu, na ca pan’etam amhesu
samvijjatiti. Translation (modified) Rhys Davids 1899: 3. The same is true of an outsider’s praise
(DN 1.3): mamam va bhikkhave pare vannam bhaseyyum dhammassa va vannam bhaseyyum
samghassa va vannam bhaseyyum, tatra tumhehi bhiitam bhiitato patijanitabbam — iti p’etam
bhiitam, iti p’etam taccham, atthi c’etam amhesu, samvijjati ca pan’etam amhesiti. “When out-
siders speak in praise of me, or of the Doctrine, or of the Order, you should acknowledge what is
right to be the fact, saying: ‘For this or that reason this is the fact, that is so, such a thing is found
among us, is in us.”” Translation Rhys Davids 1899: 3.

37 DN 1.7-8: yatha va pan’eke bhonto samanabrahmana ... te evaripam tiracchanakatham
anuyuttd viharanti — seyyathidam rajakatham corakatham mahamattakatham sendakatham bha-
yakatham yuddhakatham ... lokakkhayikam samuddakkhayikam itibhavabhavakatham — iti va iti
evaripaya tiracchanakathaya pativirato samano gotamo ti. Translation Rhys Davids 1899:
13-14.

3% See Collins 1982: 127-131 and 139-141, and Eltschinger 2012a: 432-439.
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Whereas some recluses and Brahmans ... continue addicted to the use of wran-
gling phrases: such as — “You don’t understand this doctrine and discipline, I
do.” “How should you know about this doctrine and discipline?” “You have
fallen into wrong views. It is I who am in the right.” “T am speaking to the point,
you are not.” “You are putting last what ought to come first, and first what ought
to come last.” “What you’ve excogitated so long, that’s all quite upset.” “Your
challenge has been taken up.” “You are proved to be wrong.” “Set to work to
clear your views.” “Disentangle yourself if you can” — Gotama the recluse holds
aloof from such wrangling phrases.*

And indeed, one looks in vain for any argument against any of the sixty-two
false views expounded at length in the sitra. Instead of arguments, the sitra’s
presentation of each (group of) false view(s) is introduced by the following
statement:

There are, brethren, other things, profound, difficult to realise, hard to under-
stand, tranquillising, sweet, not to be grasped by mere logic, subtle, comprehen-
sible only by the wise. These things the Tathagata, having himself realised them
and seen them face to face, hath set forth.*

Similarly, each account ends with a similar statement to the effect that the Bud-
dha is beyond disputes and views:

Now of these, brethren, the Tathagata knows that these speculations thus arrived
at, thus insisted on, will have such and such a result, such and such an effect on
the future condition of those who trust in them. That does he know, and he
knows also other things far beyond ...; and having that knowledge he is not
puffed up, and thus untarnished he has, in his own heart, realised the way of
escape from them.*!

To put it briefly, if the sixty-two false views are to be dismissed by the monks,
it is not on account of ad hoc arguments spelt out by the Buddha, even less on
account of arguments which they would be requested to develop on their own,

3 DN L.8: yatha va pan’eke bhonto samanabrahmana ... te evariipam viggahikakatham anu-
yutta viharanti — seyyathidam: na tvam imam dhammavinayam ajandsi, aham imam dhammavi-
nayam ajanami, kim tvam imam dhammavinayam djanissasi — micchapatipanno tvam asi, aham
asmi sammapatipanno — sahitam me, asahitan te — purevacaniyam pacchda avaca, pacchavaca-
niyam pure avaca — avicinnan te viparavattam — aropito te vado, niggahito’si — cara vadappa-
mokkhaya, nibbethehi va sace pahositi — iti va iti evaripaya viggahikakathaya pativirato sa-
mano gotamo ti. Translation Rhys Davids 1899: 14-15.

40 DN L.12: atthi bhikkhave aiiii’eva dhamma gambhira duddasa duranubodha santa panita
atakkavacara nipuna panditavedaniya, ye tathagato sayam abhiiifia sacchikatva pavedeti. Trans-
lation Rhys Davids 1899: 26.

4 DN 1.24: tayidam, bhikkhave, tathagato pajanati — ime ditthitthana evamgahita evampara-
mattha evamgatika bhavissanti evamabhisamparaya ti. taii ca tathagato pajandti, tato ca ut-
taritaram pajanati, taii ca pajananam na paramasati, aparamasato c¢’assa paccattam yeva nib-
buti vidita. Translation Rhys Davids 1899: 37.
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but due to the Buddha’s own rejection of them while experiencing extra-ordin-
ary cognitive attainments.

1.4. In sharp contradistinction to this, the paravada section of the YBh (1)
develops ad hoc arguments against each of the sixteen views, (2) never alludes
to the Buddha or any kind of supernatural cognition, and (3) never resorts to
scripture (@gama) as a means of proof (even when the opponent is a fellow
Buddhist, as in the case of the afitanagatadravyasadvada).** The YBh’s pre-
sentation of each allodoxy is twofold: first comes a doxographical account
based on the opponent’s putative scripture(s) and reasoning(s), followed by a
polemical part generally introduced by the formula: sa idam syad vacaniyah,
“The [proponent of this allodoxy] ought to be answered as follows (/ ought to
be told what follows).” The stereotyped formula for scripture is: “What does
scripture consist of? By means of the continuous tradition and the transmission
of a [textual] corpus [to this effect], it has come down to those [who think and
speak thus] that [...].”* And the formula introducing reason(ing) is as follows:

What does reason(ing) consist of? For instance [here in the world, (a certain/)]
this ascetic or (a certain/)this brahmin is a reasoner, an investigator who remains
on a level that belongs to ratiocination, which is based on one’s own wit, [which
is] ordinary and pervaded with [philosophical] investigation. The following oc-
curs to him.*

4 See below, §2.2.3, however.

“ YBh 119,5-6 (YBh,,, 34a2, YBh, D60b7/P71b2-3): agamah katamah | tatpratisamyuk-
ta' nusravaparamparapitakasampradanayogenaisam agatam bhavati ... iti ||. '°pratisamyuk-
ta® YBh,  (cf. also Wezler 1985: 4): °pratiyukta® YBh. My translation reads the compound
anusravaparampara-pitakasampradana as a dvandva (cf. YBh,, thos pa gcig nas gcig tu brgyud
pa dan sde snod byin pa). But as A. Wezler (1985: 6) remarks, it can also be analysed as a
karmadharaya (Wezler [1985: 5] rightly translates: “[their own] textual transmission which con-
sists in an uninterrupted series of [acts] of oral instruction [given by a guru and heard by a disci-
ple]”). Abbreviations for the formula are: agamah pirvavad drastavyah (“Note that the scripture
[relied upon] is as above,” YBh 120,17, 124,1), or: agamah piirvavat (“The scripture [relied
upon] is as above,” YBh 129,10, 143,6, 144,11, 151,4-5, 152,2, 158,3-4, 159,17-18).

* YBh 119,7-9 (YBh, ( 34a2-3 [nearly illegible], YBh, D60b7-61al/P71b3-4): yuktih ka-
tama | yathapi tat sa' eva sramano va brahmano va tarkiko bhavati mimamsakas tarkaparya-
pannayam bhiimau sthitah svayampratibhanikyam parthagjanikyam mimamsanucaritayam |
tasyaivam bhavati |. 'yathapi tat sa YBh ¢ (cf. also Wezler 1985: 5): yatha sa YBh (YBh
simply reads: 'di ltar [*yatha]). Abbreviations for the formula are (the expressions in brackets are
not found in every occurrence of the shortened formula): yuktih katama | yathapthaikatyah
svayam eva tarkiko bhavati mimamsaka iti | pirvavad vistarah | tasyaivam bhavati | (YBh
120,18-19), or: yuktih katama | yathapihaikatyas tarkiko (mimamsaka) iti pirvavat | (tasyaivam
bhavati) (YBh 125,3-4, 129,10-11, 143,6-7, 144,11, 151,5, 152,2-3, 158,4-5 [with iti vistarah],
159,18).
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This formula, the origin of which is to be sought in the BJSG,* can be found
elsewhere in the YBhS. This is most conspicuously the case in the Bodhisattva-
bhiimi, where the (duly expanded) formula characterizes the intellectual in-
clinations and practices of those, most certainly Buddhists but also non-
Buddhists, who construe a purely rationally based level of reality.* It is to be
noted that the paravada section of the YBh does not criticize its opponents’
scriptures and reason(ing)s separately, but jointly, thus reflecting the by then
common idea that reason(ing) and scripture, far from possessing distinct mate-
rial jurisdictions, cooperate with equal right and strength in demonstrating one
and the same point.*’

1.5. The aim of the paravada section of the YBh is to criticize sixteen allodox-
ies regarded as instances of incorrect reflection or, to put it in other words, as
false views originating from nescience. For all this, however, the section lacks
any statement to the effect that neutralizing these wrong beliefs might be sote-
riologically beneficial or even relevant. These allodoxies are initiated and/or
defended by (groups of) ascetics and brahmins (and at least twice by coreli-
gionists) who are presented as reasoners (farkika) and investigators (mimam-
saka). They are attempting, according to the BoBh, to make their points on the
basis of scripture and reason(ing), that is, by depending on the (three) means of
valid cognition or pramanas (a term that, to the best of my knowledge, never
occurs in this technical sense in the entire paravada section). This section’s
critical stance and methodology are best reflected in its concluding statement:

% DN .16, 21, 23, 29: idha bhikkhave ekacco samano va brahmano va takkt hoti vimamsT. so
takkapariyahatam vimamsanucaritam sayampatibhanam evam aha. “In this case, brethren, some
recluse or Brahman is addicted to logic and reasoning. He gives utterance to the following con-
clusion of his own, beaten out by his argumentations and based on his own sophistry.” Transla-
tion Rhys Davids 1899: 28-29.

* BoBh, 86,4-8 / BoBh,, 37,22-38,1 / BoBh, 25,15-19: yuktiprasiddham tattvam katamat |
satam yuktarthapanditanam vicaksananam tarkikanam mimamsakanam tarkaparyapanndyam
bhiimau sthitanam svayampratibhanikyam parthagjanikyam mimamsanucaritayam pratyaksam
anumanam aptagamam pramanam nisritya suviditaniscitajiianagocaro jiieyam vastipapattisa-
dhanayuktya prasadhitam vyavasthapitam idam ucyate yuktiprasiddham tattvam |. “What does
reality established by means of reason(ing) consist in? [t is the level of reality that belongs] to
[those] wise [persons] who are experts in reasoned matters, sagacious, reasoners [and] investiga-
tors [who] remain on a level that belongs to ratiocination, which is based on one’s own wit,
ordinary and pervaded with [philosophical] investigation; [this kind of reality consists in] some-
thing cognizable that is the object of a well-examined and ascertained cognition, [something] that
is demonstrated and determined by [that type of] reason(ing) which proves by means of argu-
ments on the basis of a means of valid cognition, [viz.] perception (/ the perceptible), inference
[and] trustworthy scripture. This is what [we] call ‘reality established by means of reason(ing).””

47 See Eltschinger 2013b: 77-81.
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Thus [it appears that] these sixteen allodoxies are entirely unreasonable once
they are evaluated by means of a(/the) twofold (dvayabhinirhara) [type of]
reason(ing) consisting in a [critical] examination.*®

The author(s) and/or compilator(s) of the paravdada section thus regarded it as
a pariksa. In Buddhist literature at least, a pariksa consists in the critical exam-
ination (or evaluation), by means of reason(ing) (identified or not to the means
of valid cognition) and/or scripture (provided the opponent belongs to the same
confessional denomination), of an opponents’ theoretical and/or practical ten-
ets in order to assess their rationality and, further, the soteriological relevance
of the system as a whole (note that a pariksa does not necessarily entail, and in
actual fact rarely entails, a systematic exposition of the examinator’s own ten-
ets [svamata)). A difficult point remains, however: what does dvayabhinirha-
ra (obviously a bahuvrihi compound, loosely translated above as “twofold”)
mean in the present context? Or: what does “two(fold)” refer to in the (very
literal) expression “the accomplishment/realization* of which is two(fold)”? I
am inclined to understand “two(fold)” as pointing to agama and yukti, and to
interpret the whole expression as: “the accomplishment/realization of which is
twofold [i.e., bears on the scriptures and reason(ing)s relied upon by each
opponent],” and less literally as: “that is to be carried out in a twofold way [by
submitting each opponent’s scripture and reason(ing) to the test].”*°

2. THE SIXTEEN ALLODOXIES

2.1. Commenting on the above-mentioned summary (uddana),’' the YBh pro-
vides the following explanation:

These allodoxies [amount to] sixteen, i.e.: (1) the doctrine [according to which]
the effect [pre-]exists in [its] cause, (2) the doctrine of manifestation, (3) the

*# YBh 160,8-9 (YBh,,, 44a5, YBh  D80b7-81al/P93b3-4): itime sodasa paravada dvaya-
bhinirharaya pariksayuktyo’papariksya sarvatha na yujyante |. 'dvayabhinirharaya YBh,,
YBh,, (mron par bsgrub pa rnam pa giiis): abhinirharaya YBh. *pariksayuktyo® em. YBh
(brtag pa’i rigs pa): pariksyayuktyo® YBh, YBh, ..

4 On abhinirhara, see BHSD 52f., Schmithausen 1969: 168 (n. 187 and 191) and Deleanu
2006: 11.477 (n. 31).

9" One might, of course, think of this expression as pointing to an examination carried out by
means of both scripture and reason(ing) — in line with the argumentative method that is most
typical of Buddhist scholasticism (see, e.g., Cox 1995: 14-15 and Eltschinger 2013b: 81-83).
However, (1) the Buddhists were perfectly well aware of the fact that quoting Buddhist scriptures
was useless against outsiders; (2) to the best of my knowledge, the paravada section does not
criticize any allodoxy on the basis of agama.

31 See above, §1.1 and n. 13.
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doctrine [according to which] the past and the future exist as [real] substances,
(4) the doctrine of the self, (5) the doctrine of eternal[ity], (6) the doctrine
[according to which present suffering] has past deeds as its [sole] cause, (7) the
doctrine [according to which entities] such as God are agents, (8) the doctrine
[according to which ritual] violence is a [religious] duty (/ is righteous), (9) the
doctrine of finite[ness]-and-infinite[ness], (10) the doctrine of “eel-wriggling,”
(11) the doctrine [according to which things are] without a cause, (12) the doc-
trine of annihilation, (13) the doctrine of the [universal] deniers, (14) the doc-
trine [according to which the brahmins are] the best [caste-class], (15) the doc-
trine of purity, and (16) the doctrine of festivals and auspicious things.>

As this outline makes clear, most vadas are purely philosophical and/or doctri-
nal perspectives on the world (loka) and the self (atman), which they envision
in terms of etiology (manifestation, creation, fatality), cosmology (eternality
vs. annihilation, non-existence), ontology (time, substance, atoms), eschatolo-
gy (karman), ethics and soteriology (hedonism, purity, rituals, observances);
some of them are more concerned with pragmatic attitudes (such as the “eel-
wrigglers’ systematic recourse to equivocation); others appear to provide
socio-religious practices with discursive legitimations (ritual violence, social
hierarchy). Note that epistemological issues and/or methodology are conspicu-
ously absent. This sketchy account also reveals that the YBh deals with topics
and opinions rather than with schools and systems (the only names explicitly
alluded to are nmirgrantha and varsaganya). To be sure, the classical religio-
philosophical “schools” of classical Indian philosophy (whose formative peri-
od often coincides with the gradual composition and compilation of the YBhS)
are (already) discernible: Sankhya (hetuphalasadvada, abhivyaktivada), Vya-
karana’ (abhivyaktivada), Vaisesika’® (sasvatavada), a form of Mimamsa’ (him-
sadharmavada), Sarvastivada (atitanagatadravyasadvada), Jainism (pirvakr-
tahetuvada), Mahayana (nastikavada) and maybe Ajivikism (ahetuvada). But
in the YBH, as in the BJSi (contrary to the SPhSii), doxography is topical, not

> YBh 118,8-12 (YBh,,, 33b6-34al, YBh, D60b3-5/P71a5-8): sodasa ime paravadah |
tadyatha | hetuphalasadvadah | abhivyaktivadah | atitanagatadravya'sadvadah | atmavadah |
sasvatavadah | parvakrtahetuvadah?® | isvaradikartyvadal?® | himsa*dharmavadah | antanantika-
vadah | amaraviksepikavadal® | ahetuvadah | ucchedavadah | nastikavadah® | agravadah | suddhi-
vadah | kautukamangalavadas ca ||. ‘°gatadravya® em. YBh: °gatah dravya® YBh, . **hetuvadah
YBh,: °hetusadvadah YBh. Pkartrvadah em. YBh: °kartrkavadah YBh, (this reading is
equally good; but YBh, ,; 40a4 reads °kartyvadah). ‘himsa® YBh,,: vihimsa® YBh. viksepikava-
dah YBh, : °viksepavadah YBh. *nastikavadah YBh,,, YBh,, (med par smra ba dan): nastika-
vadah om. YBh (does YBh, , 34al, in spite of the aksara’s dissimilarity with other °kya®, read
nastikya®? Whatever the case may be, YBh,, 42a4 clearly reads nastika®).



204 Vincent Eltschinger

“denominational.”” The following provides a doxographical survey of the
YBh’s sixteen paravadas.**

2.2.1. The first allodoxy,> which has no equivalent in the BJS@ and is express-
edly ascribed to the proto-Sankhya authority Varsaganya,*® is nothing but
satkaryavada, i.e., the doctrine according to which an effect (pre)exists in its
cause: “Permanently [and] for a permanent time, constantly [and] for a con-
stant time, the effect does exist in [its] cause.”’

3 On doxography as a literary genre, see Halbfass 1988: 349-368, Qvarnstrom 1999 and
Gerschheimer 2007.

% This survey is based on the doxographical accounts inserted (as the contents of tasyaivam
bhavati, “So he thinks,” “This occurs to him”) between the initial formula (vathapihaikatyah ...)
and the presentation of each opponent’s scriptures and reason(ing)s (on this structure, see above,
§1.4). These accounts differ significantly in terms of length and doctrinal details, and therefore so
do my presentations, especially in cases where (1) the allodoxy has already attracted modern
scholarly attention (allodoxies 1, 2, 4 and 7), (2) the YBh does not improve on the BJSt (allodox-
ies 5,9, 11, 12), and (3) I intend to provide a future detailed study (allodoxies 8 and 14). To put
it otherwise, the importance of these doxographical sketches is not proportional to the respective
allodoxies’ historical and/or philosophical significance. In each case, I have tried my best to
check the Sanskrit text edited (pioneeringly) by Bhattacharya (1957; YBh) against the so-called
“Patna” manuscript (on the basis of Sankrtyayana’s and Tucci’s photographs; YBh, ) and the
Tibetan version of the YBh (YBh,, ). I have not consulted the Chinese translation of the YBh.

» hetuphalasadvada in YBh 118,13-120,11 (YBh,,, 34al-b2, YBh, D60b5-61b4/P71a8-
72a7). On this allodoxy, see Seyfort Ruegg 1962, Wezler 1985 and Furusaka 2001 (in Japanese).

* YBh 119,2 (YBh,, 34a2, YBh,, D60b6/P71bl): tadyatha varsaganyah' |. 'varsaganyah
em. YBh, Wezler (1985 0 5):varsaganya YBh, .. “Le., Varsaganya.” The name Varsaganya occurs
elsewhere in the YBhS, viz. in HV 99/2*,14-16: tadyatha satkayadystim ucchedadystim a-
hetudystim visamahetudystim sasvatadrstim varsaganyadystim mithyadystim iti |. “For example,
the personalistic false view, the false view of annihilation, the false view of causeless[ness], the
false view of a wrong cause, the false view of eternal[ity], the false view of Varsaganya, [and] the
erroneous false view.” For a translation of the whole passage, see Eltschinger 2012a: 457-458; on
the different meanings of tadyatha, see Wezler 1985: 4; on Sanghabhadra’s allusions to Varsa-
ganya, see La Vallée Poussin 1937: 112-113.

7 YBh 119,1 (YBh 34al, YBh, D60b6/P71a8-bl): nityam nityakalam dhruvam dhru-
vakalam vidyata eva hetau phalam iti |. Note also YBh 119,9-16 (YBh, , 34a3-4, YBh , D6lal-4/
P71b4-8): yebhyo bhavebhyo ye bhava utpadyante te tesam karanatvena prasiddhah prajiiapyante
ca| na tadanye' | tasya ca phalasyarthe phalarthibhir upadiyante® na tadanye | ta eva ca tesu tesu
krtyesu viniyujyante na tadanye | tebhyas ca tat phalam utpadyate na tadanyebhyah | atas tat
phalam tasminn asti® | anyatha hi sarvam sarvasya karanatvena vyavasthapyeta | sarvam
upadiyeta | sarvam krtye viniyujyeta | sarvatah sarvam utpadyeteti | sa* prajiiaptitas copadanatas
ca krtyaviniyogatas cotpattitas ca nityakalam hetau phalam pasyati® |. 'na tadanye em. YBh,
Wezler 1985: 5, YBh,, (de las gzan pa dag la ma yin no): tadanye YBh, . *phalarthibhir
upadiyante YBh,: phalarthibhir apy adiyante YBh, Wezler 1985: 5. Stasminn asti YBh,,
Wezler 1985: 5 +n. 7, YBh,, (de la [las DP] yod do): tasmims tasmin YBh. “sa YBh, ., YBh
(de): YBh, Wezler 1985: 5 om. sa. *pasyati YBh,,,, Wezler 1985: 5: pasyanti YBh. “Those things
out of which [certain] things originate, [but] not things different from them, [being] recognized
as their cause(s), are designated [as their causes]; and [it is these things, and] not things other than
they which are appropriated(/clung to) by those who want to have [their] effect for the sake of this
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2.2.2. As pointed out by Wezler, this first allodoxy is very likely associated
with the second one, i.e., the doctrine of manifestation,*® since Varsaganya’s
claim that an effect always preexists in [its] cause probably had for its doctrinal
corollary the idea that there is no causation proper, but only manifestation. And
indeed, this is the very content of the second allodoxy: “It is [inasmuch] as
[they are] existing [in their causes] that entities are manifested, not produced.”’
How is it, then, that the doctrines of satkaryavada and manifestation came to
be expounded separately as the subject matter of two distinct allodoxies?
According to Wezler, it is very likely “that he [= the author of the YBh, VE] felt
prompted to deal with it [= the doctrine of manifestation, VE] separately
because a very similar doctrine was adhered to by a distinctly different group,
viz. grammarians or philosophers of language.”® This is corroborated by the
answer of the YBh itself: “[The proponent of the doctrine of manifestation is]
this very advocate of a result that [pre]exists in [its] cause, and [also] the advo-
cate of the [permanent] characters of verbal sound (Sabdalaksanavadin).”®
The identity of the latter — Wezler’s “grammarian or philosopher of language”
— is difficult to determine with certainty. Suffice it to say that according to him,
the characters (laksana) of verbal sounds are fixed or established (vyavasthita)
in their use (? yathaiva prajiiaptam); verbal sounds are permanent (nitya) and
manifested through pronunciation (uccarana).®* According to whether sabda is

effect; and [it is] these very [things, and] not any other, [which] are [also] employed [by them] for
particular different purposes. And out of them this effect originates, [but] not out of [things] dif-
ferent from them. Hence this effect exists [already] in that [cause]. For otherwise everything
could be established as the cause of everything, everything would be appropriated(/clung to) [by
people who want a particular effect], everything would be used for a [particular] purpose, [and]
everything would originate out of everything. In this manner he [i.e. the upholder of this doctrine]
regards the effect [to exist] through perpetual time in the cause, [viz.] viewed from the stand-
points of [its] designation, of the appropriation(/clinging), of the use [one makes of the cause] for
a [particular] purpose, [and] of the origination.” Translation (slightly modified) Wezler 1985: 5-6.

> abhivyaktivada in YBh 120,12-122,11 (YBh,,; 34b2-35a2, YBh  D61b4-62b5/P72a8-73
b3). On this allodoxy, see Mikogami 1969 and Wezler 1985: 10-13; see also Muroya 1996.

* YBh 120,14 (YBh,,, 34b2, YBh, D61b4/P72a8): vidyamana eva bhava abhivyajyante'
notpadyante |. 'abhivyajyante em. YBh, Wezler (1985: 10): abhivyamjyate YBh, .. Interpreted
without any reference to satkaryavada, this passage could also be translated as follows: “Entities,
[since they] do [permanently] exist, are manifested, [but] not produced.”

0 Wezler 1985: 11.

' According to YBh 120,15 (YBh,,; 34b2, YBh,, D61b4-5/P72bl): tadyatha sa* eva hetu-
phalasadvadi sabdalaksanavadi ca |. 'sa em. YBh, Wezler (1985: 10): sata’ YBh, ..

2 SeeYBh122,7-11 (YBh,, 35al-2,YBh  D62b3-5/P73b1-3): yathd hetuphalabhivyaktivada
evam Sabdavado' 'py ayujyamano drastavyah | tatrayam visesah | Sabdavadi® vyavasthitam sab-
dalaksanam® pasyati yathaiva prajiiaptam | tasya vyavasthitasya punah punar abhidhanayoge-
noccaranad abhivyaktir iti pasyati | yena'syaivam bhavati — nityah $abda iti |. 'Sabdavado YBh, ,
YBh,, (sgra smra ba): Sabdabhivyaktivado YBh. *Note YBh ., de la sgrar smra ba’i bye brag ni
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conceived of as unitary phonemes (varna) or as meaningful units such as words
(pada) or phrases (vakya), this description may be taken as pointing to lin-
guistic theories foreshadowing those of classical Mimamsa and Vyakarana
(Bhartrhari), respectively.

2.2.3. The third allodoxy, the “doctrine [according to which] the past and the
future exist as [real] substances” (atitanagatadravyasadvada), stands out as
the only one which is both characteristically Buddhist (it is nothing but sar-
vastivada) and explicitly associated with Buddhist co-religionists (ihadharmi-
ka, Tib. chos ’di pa).®* The introductory formula has been reworked accord-

ingly:

For example, here [in the world], a certain ascetic or a [certain] brahmin or a
[certain] representative of this religion [i.e., a Buddhist,] improperly holds such
a view, such a discourse: “The past exists, [and] the future [also] exists. Just as
the present, it exists perfectly in its character (laksanena parinispannam), as a
[real] substance, not as a [mere] designation.”**

According to this teaching, the past and the future exist in (much) the same
way as the present: far from being mere verbal and/or conceptual designations
(prajiiapti), they exist in a way that is not liable to further analysis and does not
depend on anything else: they exist as real substances.® Just as the historical
Sarvastivadin(-Vaibhasika), the YBh’s representative of the sarvastivada allo-

‘di yin te (*tatrayam visesah sabdavadinah?). *vyavasthitam sabdalaksanam YBh,,: vyavasthi-
tasabdalaksanam YBh. ‘Note YBh,, des na (*tena). “Just as the doctrine [according to which
there is a] manifestation of the effect out of [its eternal] cause, the doctrine of verbal sounds must
be considered incorrect. Here is the difference [between the two]: the advocate of verbal sounds
considers the character of verbal sounds to be fixed (/established) in the very way in which it
is [verbally and intellectually] designated, [and] he considers this fixed (/established) [verbal
sound] to be manifested again and again thanks to [its] being pronounced through (°yogena, Tib.
tshul gyis) [articulated] speech, so that he thinks as follows: ‘Verbal sound is permanent.”” The
exact meaning of /aksana and prajiiapta remains unclear to me.

& atitanagatadravyasadvada in YBh 122,12-129,4 (YBh, ; 35a2-36a4, YBh , D62b5-65a3/
P73b3-76a7).

% YBh 122,13-123,1 (YBh, ( 35a3, YBh , D62b5-6/P73b4-5): yathapihaikatyah sramano va
brahmano vehadharmiko va punar ayonisa evamdrstir bhavaty evamvadr | asty atitam asty an-
agatam | laksanena parinispannam yathaiva pratyutpannam | dravyasan na prajiiaptisat |.

% On sarvastivada, see La Vallée Poussin 1937 and Willemen — Dessein 1998: 16-35. For a
short outline of the sarvastivada doctrine and arguments, see AK 5.25: sarvakalastitoktatvad
dvayat sadvisayat phalat / tadastivadat sarvastivada istah. “All [three] times exist, because [the
Blessed One has] said [so], because [awareness arises in dependence on] two [conditions, viz. the
object and the eye], because [awareness can only have] a real object, [and finally] because of the
result [of past action]. Because of [their] claim that [all] this exists, [they are] acknowledged as
sarvastivadas.” On the distinction between dravyasat and prajiiaptisat in the context of the three
times controversy, see especially La Vallée Poussin 1937: 9, 28-29, 47-50.
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doxy claims scriptural support — which is nothing other than misinterpretation
of the Buddhist scriptures according to the author(s) and/or compilator(s) of
the YBh:

For what reason does he hold such a view [and] such a discourse? — Due to
[both] scripture and reason(ing). — What [does] scripture [consist of in the pre-
sent case]? — This must be seen as [in the] above [cases]. Now as for the repre-
sentative of this religion [i.e., the Buddhist], he improperly conceives the sitras
(satranta),*® [saying] for example, “Everything exists, i.e., the twelve [sensory]
bases [exist];*” the twelve [sensory] bases exist in their character.” He improp-
erly conceives what the Blessed One has said, for example, ‘“Past action ex-
ists,”® [or,] as [another] example, “Past corporeality exists,” [and so on] until
“Future awareness (vijiiana) exists”®.7

% On the scriptural sources of sarvastivada, see La Vallée Poussin 1937: 54-73 (past and
future riipa, p. 54; past action, p. 54-55; future vijiiana, p. 59). See also above, n. 65, and below,
n. 68-69.

7 Note YBh,, D62b7/P73b6: skyed mched bcu giiis po thams cad yod de. “All twelve [sen-
sory| bases exist.”

% Often quoted in this connection is the sitra (belonging to the Samyuktagama according to
AKVy 473,16) that was preached by the Buddha (in Nalanda? AKVy 473,15-16) to the
Lagudasikhiyaka parivrajakas (supposedly the murderers of Aryamaudgalyayana, AKVy 473,
16-17). See, e.g., AKBh 299,9-10: yat karmabhyatitam ksinam niruddham vigatam viparinatam
tad astiti |. “That action which is past, exhausted, destroyed, gone, transformed, it does exist.”
See also TSP 518,13 and, for a longer quotation, La Vallée Poussin 1937: 54-55. For the argument
underlying this, see, e.g., AKBh 295,21-296,1: yadi catitam na syac chubhasubhasya karmanah
phalam ayatyam katham syat | na hi phalotpattikale vartamano vipakahetur astiti | tasmad asty
evatitanagatam iti vaibhasikah |. “And if the past did not exist, how could the result of good or
bad action exist in the future? For when the result arises, the cause of [this] retribution is no
[longer] present. Therefore, it is the case that the past and the future exist, say the Vaibhasikas.” See
also La Vallée Poussin 1937: 77-82.

% Translated according to YBh, D62b7/P73b6: 'das pa’i gzugs ni yod do Zes bya ba nas | ma
‘ons pa’i rnam par Ses pa’i bar du yod do ||. Often relied upon in this connection is a sitra quoted
at length in AKVy 468,29-469,4: riipam anityam atitanagatam | kah punar vadah pratyutpan-
nasya | evamdarst srutavan aryasravako ‘tite riipe ‘napekso bhavati | anagatam riapam nabhi-
nandati | pratyutpannasya ripasya nirvide viragaya nirodhdya pratipanno bhavati | atitam ced
bhiksavo riipam nabhavisyan na Srutavan aryasravako ’tite riipe 'napekso ‘bhavisyat | yasmat
tarhy asty atitam ripam | tasmdc chrutavan aryasravako ’tite riipe ‘napekso bhavati | anagatam
ced ripam nabhavisyan na Srutavan aryasravako ‘nagatam ripam nabhinandisyat | yasmat
tarhy asty andagatam ripam | tasmdac chrutavan aryasravako ‘nagatam rilpam nabhinandati |

pratyutpannam ced bhiksavo ripam nabhavisyad iti vistarah |. “Past and future corporeality is
impermanent, not to speak of present [corporeality]! The learned noble hearer who sees in this
way neither depends on past corporeality nor desires future corporeality. [On the contrary,] he is
acting for the sake of disgust, detachment [and] destruction of present corporeality. If, O monks,
past corporeality did not exist, the learned noble hearer would not be independent with regard to
past corporeality; but because past corporeality exists, the learned noble hearer is independent
with regard to past corporeality. If, O monks, future corporeality did not exist, the learned noble
hearer would not desire future corporeality; but because future corporeality exists, the learned
noble hearer does not desire future corporeality. If, O monks, present corporeality did not exist,
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2.2.4. In contrast to sarvastivada, the fourth allodoxy is ascribed to “an allodox
[teacher] external to this [religion],””! i.e., to non-Buddhist philosophers only.
Such is, to abbreviate, the “doctrine of the self” (armavada),” the allodoxy
dealt with most extensively in the paravada section: “A self, or a [substantial
living] being, or a life principle, or a soul, or a person truly and definitely
[exists].””?

2.2.5. The fifth paravada consists in the “doctrine [according to which the self
and the world are] eternal” (sasvatavada, i.e., eternalism).” Together with its
numerous subtypes, this doctrine is dealt with at considerable length in the
BJSt.” Basically, the eternalists are those who believe that “eternal are the self
and the world: neither produced nor produced by [something] produced, nei-
ther created nor produced by creation, indestructible, steadfast as a mountain
peak, as a firmly fixed pillar.””® The BJS{ continues:

etc., etc.” On this sitra, see also AKBh 295,9-12, TSP 505,24-26, La Vallée Poussin 1937: 54
(and n. 1 for further references).

" YBh 123,2-125,2 (YBh,,  35a3-4, YBh, D62b6-63a1/P73b5-7): kena karanenaivamdystir
bhavaty evamvadi | agamato yuktitas ca | agamah katamah | sa pirvavad drastavyah | ihadharmiko
va punah sitrantan ayonisah kalpayati | tadyatha | sarvam astiti dvadasayatanani | dvadasa-
yatanani laksanato vidyante | tadyathasty atitam karmety uktam bhagavata | tadyathasty atitam
ripam asty anagatam yavad vijiianam |. Immediately after this, YBh , D63al/73b7 reads: tshul
bzin ma yin par rtog go, “He improperly conceives,” the object of which is bcom Idan ’das kyis

‘dilta ste [...] 'dilta ste|...] zes gsuns pa la, “What the Blessed One has said, i.e. [...],i.e.[...].”
My translation conforms to the structure of the Tibetan rendering.

" According to YBh 129,7 (YBh,  36a5, YBh,, D65a3/P76a7-8): tadyatheto bahyas tirthyah.

2 datmavada in YBh 129,5-137,8 (YBh,,  36a5-38a7, YBh,, D65a3-69b1/P76a7-81a4). See
Shukla 1967, Hayashima 1991 (in Japanese) and Eltschinger — Rati¢ 2013: 79-82, n. 111.

7 YBh129,7-8 (YBh,,  36a5, YBh , D65a3-4/P76a8): satyatah sthitita atmd va sattvo va jivo
va poso va pudgalo veti. Note that, between jivo va and poso va, YBh , reads skye ba po’am
(*jantur va?), and between poso va and pudgalo va, skyes bu’am (*puman va?); an equivalent of
YBh,, yod do (*asti) is missing in the Sanskrit.

™ $asvatavada in YBh 137,9-142,9 (YBh,,  38b1-39b4, YBh , D69b1-71b7/P81a4-83b5).
Note that the sasvatavada section divides itself into a tajjivatacchariravada (editor’s subtitle;
YBh 139,17-140,5) and a anunityatvavada (editor’s subtitle; YBh 140,6-142,6). See Mikogami
1967 (in Japanese).

> See DNI.13-17.

" YBh 137,11-12 (YBh,,, 38bl, YBh D69b2/P81a5-6): sasvata atma lokas ca | akrto
is indebted to that of Rhys Davids (1899: 28; DN 1.14: sassato atta ca loko ca varijho kiitattho
esikatthayitthito). According to the PrV and the SBhYV, this doctrine is held by Ajita Kesakambalin
(see Vogel 1970: 27-33); the formula is the same in SBhV 11.224,2-4 (Meisig 1987: 152, with
istkavad avasthitah) and PrV 15,17-20, except that it bears not on the self and the world, but on
the seven elementary bodies (sapta kayah), viz. earth body (prthivikaya), water body (apkaya),
fire body (tejahkaya), wind body (vayukaya), pleasure (sukha), suftering (duhkha) and life
(jiva[jiva]). Note that DN 1.56-57 (see Rhys Davids 1899: 74) ascribes this doctrine to Pakudha
Kaccayana.
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[A]nd that though these living creatures transmigrate and pass away, fall from
one state of existence and spring up in another, yet they are for ever and ever.””’

But as the YBh has it, in sharp contradistinction to the BJSG,” eternalism is
further divided into several subtypes,

i.e., those who profess eternal[ity] and those who are partly eternalists, those
who speculate on the past or those who speculate on the future, those who pro-
fess [that the soul is] conscious [after death], those who profess [that the soul is]
unconscious [after death], and those who profess [that the soul is] neither con-
scious nor unconscious [after death].”

Leaving the partial eternalists out of consideration,®® the eternalists divide
themselves into those who speculate on the past (pirvantakalpaka)®' and those
who speculate on the future (aparantakalpaka).®* According to Yasomitra, the
numerous eternalists of the piarvantakalpaka type have the following in com-
mon: their views arise in conformity with their vision of previous existences,®

"7 DN L.14: te ca satta sandhavanti samsaranti cavanti upapajjanti. atthi tveva sassatisamam.
Translation Rhys Davids 1899: 28.

8 According to DN 1.30, the pirvantakalpakas include the sasvatavadins (DN 1.14-17, see
below, §2.2.5), the ekatyasasvatikas (DN 1.17-22, §2.2.5), the antanantikas (DN 1.22-24, §2.2.9),
the amaraviksepikas (DN 1.24-28, §2.2.10) and the ahetusamutpattikas (DN 1.28-30, §2.2.11).
According to DN 1.38, the aparantakalpakas include the three views on immortality (safijiiin
[DN 1.30-32], asarijiiin [DN 1.32-33], naivasanjiinasafijiiin [DN 1.33]), the ucchedavadins (DN
1.34-36, §2.2.12) and the *drstadharmanirvanavadins (DN 1.36-38, §2.2.15).

” YBh 137,12-138,3 (YBh, 38b1-2, YBh, D69b3-4/P81a6-7): tadyatha sasvatavadina
ekatyasasvatikas ca parvantakalpaka aparantakalpaka va' saiijiiivadino ’safijiiivadino naiva-
sanjiiindsanjiiivadinas ca |. 'YBh,, reads dan (*ca).

8 See DN 1.17-22. DN 1.17: santi bhikkhave eke samanabrahmana ekaccasassatika ekac-
ca-asassatika, ekaccam sassatam ekaccam asassatam attanaii ca lokaii ca paifiapenti catuhi
vatthithi. “There are, brethren, some recluses and Brahmans who are Eternalists with regard to
some things, and in regard to others Non-Eternalists; who on four grounds maintain that the soul
and the world are partly eternal and partly not.” Translation Rhys Davids 1899: 30.

81 DN 1.12-13: santi bhikkhave eke samanabrahmana pubbantakappika pubbantanuditthino,
pubbantam arabbha anekavihitani adhivuttipadani abhivadanti atthadasahi vatthithi. “There are
recluses and Brahmans, brethren, who reconstruct the ultimate beginnings of things, whose spec-
ulations are concerned with the ultimate past, and who on eighteen grounds put forward various
assertions regarding it.” Translation Rhys Davids 1899: 26-27.

8 DN L1.30: santi bhikkhave eke samanabrahmana aparantakappika aparantanuditthino,
aparantam arabbha anekavihitani adhivuttipadani abhivadanti catucattarisaya vatthihi. “There
are, brethren, recluses and Brahmans who arrange the future, whose speculations are concerned
with the future, and who on forty-four grounds put forward various assertions regarding the
future.” Translation Rhys Davids 1899: 43.

8 According to AKVy 448.,4-5: pirvajanmadarsananusarena ya evam utpannadystikas te
pirvantakalpakah sasvatavadino bahavas tatroktah |. Here, tatra = brahmajalasiitre (AKVy
448,2-4). Yasomitra provides the following explanation (AKVy 448,6-11): ihaikatyah sramano
va brahmano varanyagato va vrksamiilagato va sunyagaragato va ataptanvayat prahananvayad
bhavananvayad bahulikaranvayat samyanmanasikaranvayadt tadriipam santam cetahsamadhim
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and indeed, the BJS@i’s exposition of the Eternalist false view exhausts itself in
accounts of myriads and acons of past lives. As for the Eternalists whose spec-
ulations concern the future, they divide themselves into the following subtypes:
those who believe in the self’s conscious (safijfiin) immortality, those who
believe in the self’s unconscious (asafjiiin) immortality, and those who believe

tality.®

2.2.6. As for the sixth allodoxy, it is explicitly associated with the Nirgran-
thas,® i.e., with Jainism.*® The YBh’s intricate presentation of this allodoxy,
insisting as it does on intention (abhipraya), might echo (and even deride?) the
Jains’ well-known interest for speech modalities. Whatever the case may be,
this presentation focuses on the Jaina conception of salvation in its relationship
with karman:

[In the statement,] “Whatever this human being experiences,” what is meant
(abhipraya) is “suffering.” [In the statement,] “Having former deeds for its

sprsati | yatha samahite citte vimsatim samvartavivartakalpan samanusmarati | tasyaivam bha-
vati | $asvato 'vam atma lokas ceti | tad evam sarva evaite piirvantakalpakah sasvatavadinah.
“Here [in the world], a certain ascetic or brahmin being in the wilderness, at the root of a tree, or
in a solitary abode, due to zeal, due to abandonment, due to [mental] cultivation, due to repeated
practice, [and] due to correct reflection, reaches up to such a peaceful mental concentration that,
[his] mind [being] thus concentrated, he recollects twenty devolutionary and evolutionary
[cosmic] periods. The following occurs to him: ‘Eternal are this self and this world.” Such are
then all the eternalists who speculate on the past.” This formula is, of course, closely related to
SPhSi passages such as DN 1.81-82; see Meisig 1987: 346-347 and below, n. 105.

8 DN 1.30-31: santi bhikkhave eke samanabrahmana uddhamaghatanika sanivada, uddham
aghatana sanfiim attanam panifiapenti solasahi vatthithi. “There are, brethren, recluses and
Brahmans who hold the doctrine of a conscious existence after death, and who maintain in six-
teen ways that the soul after death is conscious.” Translation Rhys Davids 1899: 43-44. DN 1.32:
santi bhikkhave eke samanabrahmana uddhamaghatanika asaniiivada, uddham aghatana a-
safifiim attanam pannidpenti atthahi vatthiihi. “There are, brethren, recluses and Brahmans who
hold the doctrine of an unconscious existence after death, and who maintain in eight ways that the
soul after death is unconscious.” Translation Rhys Davids 1899: 45. DN 1.33: santi bhikkhave eke
samanabrahmana uddhamaghatanika n’evasariiiinasaniiivada, uddham aghatana n’eva saniiim
nasaninim attanam panfiapenti atthahi vatthithi. “There are, brethren, recluses and Brahmans
who hold the doctrine of an existence after death which is neither conscious nor unconscious, and
who maintain in eight ways that the soul after death is neither conscious nor unconscious.”

% YBh 143,4 (YBh,,  39b6, YBh D72a4/P84a2): tadyatha nirgranthah |. The YBh’s doxo-
graphic account (see below, n. 89) is adopted from texts such as SBhV 11.226,4-8 (Meisig 1987:
160) and PrV 19,13-19, which explicitly describe the doctrine as being that of the teacher Nir-
grantha Jfatiputra (see Vogel 1970: 35), i.e., the historical Jina.

8 piirvakrtahetuvada in YBh 142,10-144,5 (YBh, , 39b4-40a4, YBh, D71b7-72b6/P83b5-
84b5). Cf. SBhV 11.226,10-12: evam eva maya bhadanta nirgrantho jiiatiputrah sandrstikam
Sramanyaphalam prstah pirvakrtahetutam eva vyakarsit |. “Thus, O Lord, when I [= King
Ajatadatru] asked Nirgrantha Jiiatiputra about the actual result of religious life, he explained that
[this also] has merely past deeds as a cause.”
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cause,” what is meant is “Having sinful [deeds] for its cause.” [In the state-
ment,] “Because past actions come to an end by means of asceticism,” what is
meant is “by means of bodily exertion belonging to this very life.” [In the state-
ment,] “And because new actions are neutralised by the dam of non-perfor-
mance,”®” what is meant is “of bad [actions].” [In the statement,] “In such a way
[there will be] no instreaming®® [of karman into the soul] in the future,” what is
said (ucyate) is “by being good exclusively, [there will be] no instreaming [of
karman into the soul] in the future.” [In the statement,] “Due to [there being] no
instreaming, karman is exhausted,” what is meant is “[one’s] sin.” [In the state-
ment,] “Due to the exhaustion of karman, suffering is exhausted,” what is meant
is “both what has former deeds for its cause and what inflicts injury in this very
life.” [In the statement,] “By the exhaustion of suffering, one puts an end to suf-
fering,” what is meant is “to what continues in another existence.”

¥ YBh,,, and YBh read akaranasamudghatat, rendered in YBh , (D72a2) by mi bya ba dan
chu lon gyis dag pa (the Peking edition [83b7] reads : ... chu lon gyi dgag pa). The Tibetan trans-
lation, and especially the presence of Tib. chu lon = Skt. setu, is easily explained by taking into
account the parallel text of SBhV 11.226,6 (Meisig 1987: 160) and PrV 19,16, which read a-
karanasetusamudghatah and mi bya ba’i chu lon gyis bzlog par bya ba, respectively.

8 T tentatively render (an)avasrava (Pali [an]avassava [see below, MN 1.93 in n. 89]) in the
Jaina sense of material karman particles streaming into (and attaching to) the soul. The Tibetan
translators likely attempted to distinguish this Jaina meaning from the specifically Buddhist one
by translating Skt. (an)avasrava by Tib. fies ’dzag (tu mi "gyur ba) instead of the usual zag pa
(med pa).

¥ YBh 142,12-143,4 (YBh,, 39b4-6, YBh , D72al-4/P83b6-84a2): yat kificid ayam purusa-
pudgalah pratisamvedayata' iti duhkham ity abhiprayah | pirvakrtahetukam iti papakahetukam
ity abhiprayah | paurananam karmanam tapasa vyantibhavad iti drstadharmikena® kastenety
abhiprayah | navanam ca karmanam akaranasetusamudghatad? ity akusalanam ity abhiprayah |
evam dyatyam anavasrava® iti | ekantakusalataya yatyam anavasrava® ity ucyate | anavasravat’
karmaksaya iti papasyety abhiprayah | karmaksayad duhkhaksaya iti pirvakrtahetukasya ca
drstadharmopakramikasya® cety abhiprayah | duhkhaksayad dubkhasyantakriya® bhavatity an-
yajanmaprabandhikasyety abhiprayah |. ‘pratisamvedayata em. YBh: pratisamveyata YBh, .
*°dharmikena YBh,: °dharmikena YBh. *°samudghatad em. YBh (142, n. 10), YBh, " samud-
dhatad YBh (see also above, n. 87); on °setu®, see above, n. 87. ‘anavasrava YBh, (cf. SBhV
11.226,6-7 [Meisig 1987: 160]), YBh,, (7ies ‘dzag tu mi "gyur ro): andsrava YBh. *ekantakusala-
taya® em. YBh, (gcig tu nes par dge ba fiid yin pas): ekantakusalata a° YBh, YBh, . ‘anava-
srava em. YBh, (7ies 'dzag tu mi ‘gyur ba): andsrava YBh , YBh. 'anavasravat YBh, ¢ (cf.
SBhV 11.226,7 [Meisig 1987: 160] and below, MN 1.93), YBh_ (7ies 'dzag med na): andasravat
YBh. *°dharmopakramikasya YBh,,: °dharmaupakramikasya YBh (see also YBh 143,12,
143,13, 143,15, 143,17). *°kriya em. YBh, YBh , (mthar byed par "gyur ro): °kra’ya YBh, . This
passage is nearly identical to the description of Nirgrantha Jiiatiputra’s teaching as it can be found
in SBhV 11.226,4-8 (Meisig 1987: 160) and PrV 19,13-19 (see Vogel 1970: 35). The doxo-
graphical account of DN 1.57 (see Rhys Davids 1899: 74-75) is entirely different. A somewhat
similar passage can be found, however, in MN 1.93, where it is put into the mouth of Nigantha
Nataputta himself: atthi kho vo nigantha pubbe papam kammam katam. tam imaya katukaya
dukkarakarikaya nijjaretha; yam pan’ettha etarahi kayena samvuta vacaya samvuta manasa
samvuta tam ayatim papassa kammassa akarapam; iti purananam kammanam tapasa vyan-
tibhava navanam kammanam akarana dayatim anavassavo, dayatim anavassava kammakkha-
vo; kammakkhaya dukkhakkhayo; dukkhakhaya vedanakhayo; vedanakhaya sabbam dukkham
nijjinnam bhavissatiti. “Niganthas, you have done evil actions in the past; exhaust them with the
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As I understand it, this short description of Jainism focuses on the Jaina dis-
tinction between warding off (samvara) new karman, i.e., preventing new kar-
man from streaming into the soul, and cancelling (nirjard) past karman, i.e.,
destroying karman that has already streamed into the soul.”® According to the
YBh’s Nirgranthas, past actions (pirvakrta, pauranakarman, and the resulting
karman stuffadhering to the soul) can be cancelled, i.e., destroyed (vyantibhava),
by present-day (drstadharmika) asceticism (fapas) or bodily exertion (kasta).’!
As for present actions, one should abstain from performing (akarana) inauspi-
cious (akusala) acts and limit oneself to performing exclusively auspicious and
moral ones (ekantakusalata); this will prevent the instreaming of bad karman,
which in turn will exhaust karman and put a final end (antakriya) to every form
of suffering: that which is caused by former (bad) actions (parvakrtahetuka),
that which harms in this very life (drstadharmopakramika), and that which
prolongs itself into future existence (anyajanmaprabandhika). According to
this depiction of Jainism, suffering would be entirely and exclusively deter-
mined by (sinful/bad) past deeds®® — whence, in my opinion, the name of the
allodoxy itself.

2.2.7. Next comes allodoxy no. 7, the “doctrine [according to which] a [Person]
such as God [is] the agent” (iSvaradikartyvada),” i.e., the doctrine of “those

performance of piercing austerities. And when you are here and now restrained in body, speech,
and mind, that is doing no evil actions for the future. So by annihilating with asceticism past
actions and by doing no fresh actions, there will be no consequence in the future. With no conse-
quence in the future, there is the destruction of action. With the destruction of action, there is the
destruction of suffering. With the destruction of suffering there is the destruction of feeling. With
the destruction of feeling, all suffering will be exhausted.” Translation Nanamoli — Bodhi 2001:
188; on this passage, see Gombrich 1994: 1089-1090.

% See TASu 1.4: jivajivasravabandhasamvaranirjaramoksas tattvam |. “Soul, inanimate
[things], inflow [of karmic matter], bondage, warding off [the inflow of new karmic matter],
wiping out [already existing karmic matter]| and liberation, [these are] the [seven] fundamentals.”
See Jacobi 1906: 293. TASq 9.1-3: asravanirodhah samvarah | sa guptisamitidharmanupreksapa-
risahajayacaritraih | tapasa nirjara ca |. “The cessation of the inflow [of karmic matter] is ward-
ing off, [and] this [is achieved] through the [threefold] regulation [of body, speech and mind],
caution, [observance of ethical] duties, reflection, the endurance of difficulties, and [right] con-
duct. [As for] wiping out [already existing karmic matter, it is achieved] through asceticism.” See
Jacobi 1906: 534. According to TAST 10.2 (see Jacobi 1906: 542), samvara is equivalent to
bandhahetvabhava, “the absence of the causes of bondage.” See also Frauwallner 1956: 283-285.

' On tapas, see TAS@ 9.19-46 (Jacobi 1906: 537-540).

2 YBh 143,19: api tv asty ekantena parvakrtahetukam duhkham. “On the contrary, suffering
exclusively has former deeds for its cause.”

% ISvaradikartyvadah in YBh 144,6-145,18 (YBh,, 40a4-b3, YBh  D72b6-73b6/P84b5-
85b5). See Chemparathy 1968: 86-89. According to Chemparathy (1968: 87), the YBh’s target is,
first and foremost, I$vara as an adhisthaty or “director”; its critique of I$vara as a creator God is
but an extension of the critique of I$vara’s “directing activity.”
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who profess a wrong cause such as God” (iSvaradivisamahetuvadin).®* Accord-
ing to these “creationists” (whose main argument in favor of the existence of
God is, according to Chemparathy, strikingly similar to the one formulated in
NS 4.1.19%), “whatever this human being experiences, all this either has
God’s creation for its cause or has another Person’s creation for its cause.”®
Their purpose is to demonstrate that “that he who, [be it] God or a [Person]
other than him, [is] the agent, the maker, the creator [and] (like?) the father®” of
[all] entities, [really] exists.”® This allodoxy having been dealt with by Chem-
parathy, I allow myself to turn directly to doctrine no. 8.

2.2.8. The next allodoxy pertains to Vedic ritualism, more precisely to the
“doctrine [according to which ritual] violence is a [religious] duty (/ is right-
eous)” (himsadharmavada).”® Since this eighth allodoxy will be dealt with
extensively in the second part of this essay, suffice it to quote the YBh’s short
doxographic account:

[This doctrine consists in believing that] taking [a living being’s] life[, something
that occurs] within sacrifices [and is] accompanied by the injunction [associated
with] a [ritual] formula, leads all [the following living beings] to heaven: the one
who sacrifices, that which is sacrificed and those who attend him(/it/them). For
what reason does [this ascetic or this brahmin] hold such a view, hold such a
discourse? This [is] a doctrine that violates the established rule(/obligation);'® [it

* YBh 144,9-10 (YBh,,  40a4, YBh , D73al/P84b6): tadyathesvaradivisamahetuvadinah' |.
"°visama® em. YBh , (mi mthun pa): °visaya® YBh, YBh,,’. On visamahetu as one of the YBh’s
false views, see above, n. 56.

% See Chemparathy 1968: 88-89.

% YBh 144,8-9 (YBh,,, 40a4, YBh , D72b7-73a1/P84b5-6): yat kificid ayam purusapudga-
lah pratisamvedayate sarvam tad iSvaranirmanahetukam va purusantara'nirmanahetukam veti.
"°antara® em. YBh, YBh (gZan): °anta® YBh, .

°7 Note YBh, D73a4/P85a2: pha lta bur gyur pa.

% YBh 144,15-16 (YBh,, 40a6, YBh, D73a3-4/P85al-2): asti sa yah' karta srasta nirmata
pitrbhiito bhavanam isvaras tadanyo veti /. 'sa yah em. YBh, (gan [...] de): sa kascit YBh,
YBh, . The syntagm sa yah kascit is certainly possible, but YBh,, has no equivalent of kascit
(generally rendered in Tibetan, as in yat kificid ... sarvam tad = gan ci yan run ste de dag thams
cad, see above, n. 96).

* himsadharmavada in YBh 145,20-147,13 (YBh, , 40b3-41a3, YBh , D73b6-74b6/D85b5-
86b6).

100" To the best of my knowledge, utsamstha is not attested. MW 1121b provides the following
meanings for samstha: “established order, standard, rule, direction,” and “obligation.” Note the
expressions samstham vyati+kram (or: pari+bhid) in the sense of: “to transgress or break an
established rule or obligation.” I am inclined to read utsamstha along these lines, on the model of
utstitra (MW 182b: “out of rule, deviating from or disregarding rules of [policy or grammar]”),
with ud in the sense of “over, above (as implying separation and disjunction), out, out of, from,
off, away from, apart.” Note that, for samstha, MW 1121c also records the following uses: “kill-
ing, killing of the sacrificial animal”, and especially “a complete liturgical course, the basis or
essential form of a sacrifice.”
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has been] fixed (/settled) by rogues(/trickiness)!*! but [has certainly] not [been]
established in [due] consideration of reason(ing). When the kaliyuga is at hand
(/ imminent / has come), the brahmins who wish to eat meat indulge in this
[ritual violence, thus] transgressing the brahmins’ ancient [religious] duty.'*

2.2.9. The doctrine of the “Extensionists” (Rhys Davids; Pali antanantika) of
the BJS@'® forms the subject matter of allodoxy no. 9, “the doctrine [according
to which the world is] finite, or [rather] infinite[, etc.]” (antanantikavada).'**
The YBh’s account of this set of doctrines, which relies on and refers to the
BJSu, is rather terse:

By basing himself on [purely] mundane [forms of] meditation,!®® [a certain

ascetic or brahmin] dwells with the notion that the world is finite (antika), [or]
with the notion that it is infinite (anantaka), [or] with the notion of both (u-
bhaya), [or] with the notion of neither of them (nobhaya). [And here it goes] in
full [detail] exactly as in the s#tra: He holds such a view, holds such a discourse,
“The world is finite,” until “[The world is] neither finite nor infinite.””!%

A few explanations might be useful: The proponent of the first view considers
that, since the world is finite, “a path could be traced round it.”'"” As for the
representative of the third opinion, i.e., that the world is both finite and infinite,
he believes that the world is “limited in the upward and downward directions,
but infinite across.”'® Finally, note that the conclusions arrived at by the pro-

101 Cf. BHSD 522a, where satha is also attested in the meaning of the abstract noun sarhya.

' YBh 145,20-146,4 (YBh, , 40b4-5, YBh,, D73b6-74al/P85b5-8): yajiiesu mantravidhi-
piarvakah prandatipatah | yas' ca juhoti yas ca hiiyate ye ca tatsahayas tesam sarvesam svargaga-
mandya bhavatiti | kena karanenaivamdystir bhavaty evamvadr® | utsamsthavada esa sathavitha-
pito no® tu yuktim abhisamiksya vyavasthapitah | kaliyuge pratyupasthite brahmanaih pauranam
brahmanadharmam atikramya mamsam bhaksayitukamair etat prakalpitam* ||. 'yas YBh: kas
YBh, . *°aivamdystir bhavaty evamvadi em. (cf. YBh 123,2, 151,4,152,1, 155,11): °[ai]vandystir
bhavatity evamvadi YBh,,g: °aivamdystir bhavaty evamvadi bhavatiti YBh. *no YBh,: na YBh.
‘prakalpitam YBh, : pratyupakalpitam YBh.

103 See DN 1.22-24.

"% antanantikavada in YBh 148,2-16 (YBh, 41a3-6, YBh  D74b6-75a5/P86b6-87a6).

195 Cf. DN 1.22: idha bhikkhave ekacco samano va brahmano va atappam anvaya padhanam
anvaya anuyogam anvaya appamadam anvaya sammamanasikaram anvaya tatharipam ceto-
samadhim phusati yatha samahite citte ... lokasmim viharati. “In the first case, brethren, some
recluse or Brahman, by means of ardour of exertion of application of earnestness of careful
thought reaches up to such rapture of heart that he, rapt in heart, dwells in the world ....” Trans-
lation Rhys Davids 1899: 36. For a Sanskrit parallel of this formula, see above, n. §3.

1% YBh 148,3-5 (YBh,,; 41a4, YBh  D74b6-7/P86b6-8): laukikadhyanasamnisrayenanti-
ka'saiijiit lokasya viharaty anantakasarijiiy ubhayasaiijiit nobhayasarijiit | yathdsitram eva vi-
starena | evamdystir bhavaty evamvady antavaml loko yavan naivantavan nananta iti |. '°antika®
YBh,: °[@]ntaka® (YBh, 4 according to Bhattacharya 1957: 148, n. 2): °anta® YBh.

17 DN 1.22: parivatumo. Translation Rhys Davids 1899: 36.

1% DN 1.23: uddhamadho antasaiiit ... tirivam anantasaiiiii. Translation Rhys Davids 1899:
36.
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ponent of the fourth view, i.e., that the world is neither finite nor infinite, is
based not on mundane forms of meditation, but on ratiocination (Pali fakka,
Skt. tarka) and investigation (Pali vimamsa, Skt. mimamsa).'®

2.2.10. The representatives of allodoxy no. 10 are the four types of a-
maravikkhepikas of DN 1.24-28.""% This designation, which seems to occur
only in the BJST and the YBh,"!! is mysterious with regard to both its historical
reference and wording. Following Buddhaghosa’s interpretation of amara as a
type of fish known for being nearly impossible to catch,'? Rhys Davids trans-
lates “who wriggle like eels,”'!® “eel-wobbler, one who practices eel-wrig-
gling.”!"* This, of course, analyses the compound as only involving positive
terms: amara-vikkhepikalviksepika. YBh_,
spon ba, i.e., *amara-avikkhepikalaviksepika (“[s]he who does not reject the

however, consistently reads /ha mi

immortal [gods],” cf. the YBh’s *amaranam visuddhanam devanam; note also
that Tibetan /ha usually renders Sanskrit deva), and “(pure) immortal god(s)”
indeed seems to reflect the YBh’s interpretation of amara (so that the second
member of the compound must be affected with the privative prefix a-).'"> But
what could be the meaning of aviksepika in such a case? If I understand the
YBh’s explanation correctly (which I am not sure I do), the amaraviksepikas
promise (*prati+jna) not to reject the gods (*aham amaran na viksipamiti
pratijiiaya [/ vayam amaran na viksipama iti pratijiaya]?), but as soon as they

are asked about good and evil, which, being [the questions] of the gods them-

selves, cannot be eluded (*aksepya, aksepaniva?), they resort to equivocation, '

109" See DN 1.23 (Rhys Davids 1899: 36) and the formula quoted above, n. 45.

"0 amaraviksepikavada in YBh 149,2-150,4 (YBh,; 41a7-41b4 [nearly illegible], YBh
D75a5-b7/P87a6-88al). YBh,, D75a5-6/P87a6: 'di lta ste | lha mi spon ba bZi po rnams te |
(*tadyatha catvara amaraviksepikah |) “i.e., the four amaraviksepikas.” This part of the YBh,
being illegible, I adopt the only wording found elsewhere in the manuscript (see above, n. 52),
i.e., °viksepika (rather than Bhattacharya’s °viksepa), which has the additional merit of matching
the Pali form of the name. Note that if both the DN and the YBh accounts of the amaraviksepikas
present four types of representatives, the two texts’ descriptions of each type vary in their details.
For a short reference to the amaraviksepikas, see Solomon 1978: 682-684.

' Taking exception of a short and stereotyped allusion at MN 1.521.

12 SuV L.115: amara nama macchajati, sa ummujjananimujjanadivasena ... gahetum na sak-
koti. “We call amara a kind of fish; this [fish] cannot be caught due to its [constantly] rising up
[out of water], diving [into water], etc.”; cf. CPD 1.394.

13 Rhys Davids 1899: 37.

114 PED 73b. Note the lexicographers’ caution: “amara (?): a kind of slippery fish, an eel (?).”

115 The meaning “immortal” seems to be favoured in DA 1.212 (na maratiti na ucchijjati. “It
does not die, i.e., it is not annihilated.”).

16 This is Rhys Davids’ (1899: 37 and passim) fine rendering of vaca-vikkhepam apajjanti.
Note that “equivocation” is not to be understood in the sense of a logical fallacy, but in the sense
of “to avoid committing oneself in what one says: speak evasively” (Webster’s 769b).
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i.e., verbally elude/avoid (vaca viksepah) the questions by various means. This
is how the YBh introduces the tiny section devoted to the amaraviksepikas:'’
As for these, when [they are] asked questions about the path to elevation
(*abhyudayamarga), about good and evil (*kusalakusala), about the path to the
summum bonum (*nihSreyasamarga), about suffering (*duhkha), [its] origin
(*samudaya), [its] cessation (*nirodha) [and] the path (*marga) [leading to its
cessation, although they] promise(/swear) not to reject the gods|[, they nonethe-
less resort to equivocation, and this] on [matters] concerning which the question
asked, [being that] of the pure (*visuddha?) immortal (*amara, *amrta?) gods
(*deva?), cannot(/must not) be rejected (*aksepya, aksepaniya?); they equivo-
cate (*vaca viksipanti?), with regard to those who ask [them] questions’, by way
(*nayena?) of withdrawing (*pratisamharana?) in one way or another (*anye-
nanyam) or of imitating the questioner (*prasnikanuvidhana?). Among them
(*tatra), one (*eka) equivocator (*amaraviksepika?) is simply (*eva) ignorant
(*avyutpanna). The second one (*dvitiya) imagines himself to be knowledge-
able (*adhigatabhimanika?)."'® The third one (*#rtiya), [albeit] learned (*vyut-
panna), is uncertain (*aviniscita?). [As for] the fourth one (*caturtha), he is
simply (*eva) of feeble knowledge (*mandajnana?) and bewildered (momuha).
Among them the first one, frightened by [his] fear of speaking what is false,
frightened by [his] fear [that his own] ignorance [might be discovered], does not
clearly answer: “I don’t know” (na janami). The second one, [...]""° frightened
by [his] fear of the joinder of issue (paryanuyoga, Rhys Davids), frightened by
[his] fear of speaking what is false, frightened by [his] fear of a false view, does
not clearly answer: “I am knowledgeable” (adhigatavan asmi, Tib. bdag gis Ses
s0). The third one, frightened by [his] fear of false view, frightened by [his] fear
of speaking what is false, frightened by [his] fear of the joinder of issue, does
not clearly answer: “I am uncertain” (anirpito 'smi). [All] these [three], with-
drawing [as they do] in one way or another (anyenanyam), fall into equivoca-
tion (vaca viksepam apadyante) in this case also. [As for] the fourth one, fright-
ened only by [his] fear of the joinder of issue, he does not clearly answer: “I am
bewildered” (momuho ’smi) although he is entirely (sarvena sarvam) unfamil-
iar even with the [very] letter of [the expressions] (/ incapable even of formulat-
ing [the words]) “Path to elevation,” “Path to the summum bonum.” [He does
not clearly answer: “T am bewildered,” but] he simply questions [his] interlocu-
tor (para). By doing this (tadanuvidhanatas), he falls into equivocation.'?

"7 YBh,,, 41a7-8 (the first half of the passage translated hereafter) being illegible, it has been
omitted by Bhattacharya. My translation relies exclusively on the sometimes puzzling YBh.
YBh,, 41b1-3 is legible (and edited by Bhattacharya). This is the reason why, in n. 120 below,
the first part of the passage appears in Tibetan and the second part in Sanskrit.

18 Tib. mron pa’i ha rgyal can corresponds to either Skt. abhimanin (see, e.g., YBh 154,8) or
Skt. abhimanika (see, e.g., YBh 153,1).

19" The meaning and value of ran gis rtogs pa la jigs pa yod de remain unclear to me.

20 YBh, D75a6-b1/P87a7-b2: de dag kyan mnon par mtho ba’i lam dge ba dan mi dge ba
dan | nes par legs pa’i lam sdug bsnal dan kun "byun ba dan ’gog pa dan lam las dri ba dris na |
bdag ni lha mi spon ba yin no siiam du | dam bcas nas | gan du ’chi ba med pa rnam par dag pa’i
lha rnams kyi dri ba dris pa | span bar bya ba ma yin pa (P : D par) der de dag dri ba dris pa
rnams la | tshig gis gzan dan gzan du rlun skur (em.: D bskur : P sku) ba dar | phyir rgol ba dan
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Are the YBh’s amaraviksepikas sceptics, or simply agnostic(ist)s?'?! In my
opinion, they are neither — at least not without strong qualification. This is
because those who adopt this attitude (rather than doctrine) seem neither to
uphold the theory that certain knowledge is impossible, nor to affirm their lack
of knowledge about the things they are asked about. Be they ignorant (type 1),
pseudo-learned (type 2), uncertain (type 3) or bewildered (type 4), what they
have in common is fear (of being wrong and therefore criticised, of regret,
etc.). It is out of fear alone, and not on account of any self-conscious philo-
sophical (absence of) position, that they avoid committing themselves verbally
and ... “wriggle like eels.”

2.2.11. As its allodoxy no. 11, the YBh takes over the DN’s “Fortuitous-Ori-
ginists” (adhiccasamuppanika, Rhys Davids) or “partisans du hasard” (ahe-
tusamutpannika, La Vallée Poussin),'?? calling their standpoint the “doctrine

mthun par byed pa’i tshul gyis spon bar byed do || de la [ha mi spon ba gcig ni blo ma byan ba
kho na’o || giiis pa ni rtogs pa’i mnon pa’i na rgyal can no || gsum pa ni blo byan ba rnam par nes
pa ma yin pa’o || bzi ba ni Ses pa 'Zan cin Sin tu rmons pa kho na’o ||. 'Here begins the Sanskrit
as edited by Bhattacharya (YBh 149,3: mandamomuha eva |). YBh 149,3-10 (YBh,,, 41b1-3
[nearly illegible!], YBh, D75b1-5/P87b2-7): tatra" prathamo mrsavadabhayabhito® ’jhana’-
bhayabhitas ca spastam na vyakaroti na janamiti | dvitiyah paryanuyogabhayabhito* mrsavada-
bhayabhito mithyadrstibhayabhitah spastam na vyakaroty adhigatavan asmiti | trtiyo mithyadys-
tibhayabhito mrsavadabhayabhitah’® paryanuyogabhayabhitah spastam na vyakaroty anirnito
'smiti® | te tatrapy anyenanyam pratisamharanto’ vaca viksepam apadyante | caturthah paryanu-
yogabhayabhita eva® sarvena sarvam abhyudayamargo nihsreyasamarga iti vyaijanamatra-
kusalo 'pi® spastam na vyakaroti momuho ’smiti | sa param eva samprcchati | tadanuvidhanato
vaca viksepam apadyate |. 'tatra em. YBh, YBh_, (de la): YBh,, om. tatra (according to Bhat-
tacharya). *mrsavadabhayabhito em. YBh, YBh (brdzun du smra bas jigs Sin 'dzem pa):
YBh,  mrsavadato (according to Bhattacharya). *Note YBh,, mi Ses payodpas (*ajiianabhava® ?)
for ajiiana®. *“Between giiis pa ni (dvitiyo) and brgal Zin brtags pas jigs Sin 'dzem pa (paryanu-
yogabhayabhito) YBh , reads ran gis rtogs pa la jigs pa yod de. *mysavadabhayabhitah em.
YBh,, (brdzun du smra bas ’jigs sin ‘dzem pa): YBh,,, YBh om. mpsavadabhayabhitah. °YBh
reads aham adhigatavan asmiti, which does not correspond to YBh,,, bdag ni ries pa ma yin no
Zes; in YBh, ¢ (hardly legible), the sequence does not exceed six aksaras (with an initial @ and a
final smiti), which I am inclined to read as anirnito 'smiti. 'pratisamharanto em. YBh: pratisam-
ranto YBh,, . *eva em. YBh  (7iid): evam YBh (YBh, illegible). **matrakusalo 'pi YBh,,
YBh,,, (tsam la yan [...] mi mkhas pa): *matrakusalo pi YBh.

12" The doctrinal/philosophical and historical identity of the amaraviksepikas must of course
be clearly distinguished from their description by the Buddhists. Whereas these (unanimously
deprecative) descriptions do not, in my opinion, fit the bill of scepticism, the following statement
by Nanamoli and Bodhi (2001: 1283, n. 755) nonetheless might be true: “It is quite possible that
the ‘eel-wrigglers’ were a class of radical sceptics who questioned the entire prospect of apodictic
knowledge about ultimate issues.”

12 See DN 1.28-30 (Rhys Davids 1899: 41-43), AKBh 281,11-13 (Kosa IV.14) and AKVy
449,16-17. It is to be noted that the YBh’s ahetuvada applies to the world and the self, not to
eschatology and soteriology, a feature that distinguishes it from the teaching ascribed to Maskarin
Gosaliputra / Makkhali Gosaliputta, one of the six rival teachers of the Buddha and the alleged
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[according to which the self and the world are] without a cause.”'?* The YBh’s
doxographic account is as follows:

[Since it is elaborated] on the basis of meditation and on the basis of ratiocina-
tion,'?* this [doctrine] too must, according to the [Brahmajala]stitra, be known
as [being] twofold. For what reason does [the ascetic or brahmin who upholds
this doctrine] on the basis of ratiocination see [things] in this way, [i.c., that]'*
the self and the world [have] arisen without a cause? To sum up, [this is be-
cause,]'?® having perceived that the immeasurable'?” diversity of entities both
internal and external does not presuppose any [underlying] intention(/purpose),
and having perceived that causes are sometimes without a result, [he perceives]
that winds sometimes blow fortuitously [and] sometimes do not blow, that riv-
ers sometimes flow fortuitously [and] sometimes do not flow, that trees some-
times bear flowers and fruits fortuitously [and] sometimes bear neither flowers
nor fruits, etc.'?®

founder of Ajivikism. To be sure, the canonical descriptions of his teaching begin with ndsti hetur
nasti pratyayah (SBhV 11.221,29 [Meisig 1987: 136], PrV 12,12-13 [rgyu med rkyen med do),
Vogel 1970: 23) / n’atthi hetu n’atthi paccayo (DN 1.53, MN 1.407 and 516, SN 111.210), but this
applies to living beings’ defilements (sarkilesa) and purification (visuddhi). What Maskarin/
Makkhali teaches can be superficially described as predestination, determinism or fatalism
(samsaravisuddhivada and niyativada). Such is, in conclusion, Maskarin Gos$aliputra’s teaching
(MN 1.407): n’atthi balam n’atthi virivam n’atthi purisatthamo n’atthi purisaparakkamo, sab-
be satta sabbe pana sabbe bhiita sabbe jiva avasa abala aviriya niyatisangatibhavaparinata
chass evabhijatisu sukhadukkham patisamvedentiti. “There is no power, no energy, no manly
strength, no manly endurance. All beings, all living beings, all creatures, all souls are without
mastery, power and energy; moulded by destiny, circumstance, and nature, they experience pleas-
ure and pain in the six classes.” Translation Nanamoli — Bodhi 2001: 513. See also SBhV
11.222,5-9 (Meisig 1987: 136), PrV 12,23-13,5 and Vogel 1970: 24-25.

1% ahetuvada (so YBh,; and above, n. 52; ahetukavada YBh) in YBh 150,6-18 (YBh, , 41
b4[-7 fully illegible], YBh , D75b7-76a6/P88al-8).

124 See DN 1.28-29 and 1.29 respectively.

125 T understand ahetukam utpanna atma lokas ca as the object or content of pasyati, i.e., as:
ahetukam utpanna atma lokas ceti. Neither YBh, , nor YBh_, reads (*)iti.

126 At the end of the passage, instead of ity evamddi, YBh,, D76a2/P88a4 reads la sogs pa
snan ba’i phyir ro (without an equivalent of i#i). My translation is based on YBh_ .

77 YBh,, D76al/P88a2 ([dnos po] tshad med pa [rnam pa sna tshogs]) allows for several
interpretations of aparimanam in (bhavanam) aparimanam (vaicitryam): (1) as an epithet of
vaicitryam;, (2) as a substantive (see MW 51c¢ s.v. “immeasurableness” and BHSD 45a s.v. “high
number”), with the following translation: “(perceiving) the immeasurableness (/ high number)
[and] diversity of entities”; (3) as an epithet of bhavanam (in which case aparimanam should be
emended into aparimananam).

% YBh 150,6-12 (YBh,,, 41b4-5, YBh, D75b7-76a2/P88al-4): so ‘pi dhyanasamnisrayena
tarkasamnisrayena ca dvividho yathasitram eva veditavyah | kena karanena tarkasamnisra-
yenaivam pasyaty ahetukam utpanna atma lokas ca | samasenanabhisandhipiirvakam adhyatmi-
kabahyanam bhavanam aparimapam vaicitryam upalabhya | hetinam caikada vaiphalyam'
upalabhya | akasmad ekada vayavo vanty ekada na vanti | akasmad ekada nadyah syandanty
ekada na syandanti | akasmad ekada® vrksah puspanti phalanty ekada na puspanti na phalantity
evamadi |. 'vaiphalyam YBh,,, YBh (’bras bu med par): vaicitryam YBh. *ekada em. YBh_
(res 'ga’) [YBh,, illegible]: eke YBh.
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2.2.12. Next comes — this is allodoxy no. 12 — the “doctrine of annihilation”
(ucchedavada, or simply annihilationism), which is dealt with at some length
in the DN.'?* And indeed, the paravada section’s account of annihilationism
would certainly remain unintelligible without the help of the BJSi:

As long as the self — corporeal, coarse and composed of the four elements —
lasts, endures [and] keeps itself alive, it experiences diseases, abscesses(/tu-
mors), pains(/torments)[, fever and sorrow(/torture)]. And when, after death,
the body (atman) is annihilated, perishes, ceases to be, then'* the self (atman)
is [definitely] cut off. In the same way, [the self that is] divine [and] belongs to
the sphere of desire, [the self that is] divine [and] belongs to the sphere of
[subtle] corporeality, [the self that is] incorporeal [and] reaches up to the plane
of the infinity of space, [and so on] up to [the self that is incorporeal and] reaches
up to the plane of neither ideation nor non-ideation[: all of them are de-
finitely annihilated after death]. The [whole] development is exactly as in the
[Brahmajala]sttra.'™!

Explaining the identity of these annihilationists, the YBh simply says: “i.e., the
seven [types of] annihilationists.”'** This is a clear reference to the BJSa, where
ucchedavada is introduced as follows:

There are, brethren, recluses and Brahmans who are Annihilationists, who in
seven ways maintain the cutting off, the destruction, the annihilation of a living
being. !

The doctrine upheld by the first type of ucchedavadin closely resembles the
one presented first in the YBh:

Since, Sir, the self has form, is built up of the four elements, and is the offspring
of father and mother, it is cut off, destroyed, on the dissolution of the body;

¥ ucchedavada in YBh 150,19-151,17 (YBh, ¢ [41b7, illegible]-42a4, YBh , D76a6-b7/P
88b1-89a3). See also DN 1.34-36.

1% My temporal interpretation of the syntactic correlation yatah ... iyata is based on YBh
D76a7/P88b2: nam ... de na. It might provide a Sanskrit parallel to the Pali formula yato ...
ettavata (DN 1.34 and passim; see below, n. 134 and 160). Is iyata® to be emended into iyata G°?

B! YBh 150,21-151,3 (YBh,, [41b7, illegible]-42al, YBh,, D76a6-b1/P88b1-4): yavad atma
ripy audarikas caturmahabhitikas tisthati 'dhriyate’ yapayati tavat sarogah sagandah sasal-
yah? | yatas catmocchidyate vinasyati na bhavati param maranad iyatatma samucchinno bha-
vati | evam divyah kamavacaro divyo ripavacaro ‘riipy akasanantyayatanopago yavan nai-
vasaijiidnasaiijiidyatanopagah | yathasitram eva vistarah |. 'Here begins YBh,  42al (still
hardly legible). *dhriyate em. YBh: dhriyate YBh, . *After sasalyah (zug riu dan bcas pa),
YBh, reads rims dan beas pa yons su gtun ba dan bcas pa, which Bhattacharya reconstructs as
sajvarah saparitapah; YBh, ¢ lacks any equivalent of these two words.

B2 YBh 151,3 (YBh,,, 42al, YBh D76b1/P88b4): tadyatha saptocchedavadinah |. Note
YBh, sapta ucchedavadinah and YBh.,, chad par smra ba bdun po.

133 DN 1.34: santi bhikkhave eke samanabrahmana ucchedavada sattassa ucchedam vinasam
vibhavam parifiapenti sattahi vatthithi. Translation Rhys Davids 1899: 46.



220 Vincent Eltschinger

and does not continue after death; and then, Sir, the self is completely annihi-
lated.'**

And this come very close to the teaching ascribed to the allodox teacher Piirana
Kasyapa in the SBhV and the PrV, or to Ajita Kesakambalin in the Pali can-
on.'* The second type of ucchedavadin disagrees, claiming that the self is not
completely annihilated upon the dissolution of the body, but that there is a
“further self” (afifio atta), “divine, corporeal, belonging to the plane of desire,
feeding on solid food,”!*® which is completely annihilated only at the end of
this form of existence. And the next five types of annihilationists also continue
this way, each dissenting with the preceding one, looking for ever more ethe-
real forms of the self’s existence before its final destruction: (3) a further self
that is “divine, corporeal, made of mind, with all its major and minor parts
complete, not deficient in any organ”;'*’” (4) a further self that, “by passing
beyond ideas of corporeality, by the dying out of ideas of resistance, by paying
no heed to ideas of difference, conscious that space is infinite, reaches up to the
plane of the infinity of space”;!*® (5) a further self, “which having passed
beyond the plane of the infinity of space, knowing that awareness is infinite,
reaches up to the plane of the infinity of awareness”;'*? (6) a further self, “which
by passing quite beyond the plane of the infinity of awareness, knowing that

134 DN 1.34: yato kho bho ayam atta ript catummahabhiitiko matapettikasambhavo kayassa

bheda ucchijjati vinassati na hoti param marand ettavata kho bho ayam atta samma samucchinno
hotiti. Translation (slighty modified) Rhys Davids 1899: 46.

135 SBhV 11.221,4-8: ihaiva jivo jivati | sa pretyocchidyate vinasyati na bhavati param
maranat | caturmahabhautikah purusasya samucchrayah | yasmin samaye kalam karoti tasya
prthivyam prthivikaya upaiti | apsv apkayah | tejasi tejahkayah | vayau vayukayah | akasa
indriyany anuparivartante |. “Life is lived only here, thereafter one is cut off; one perishes and
does not (re)appear after death. Man’s body is composed of four gross elements: when he fulfills
(his) time, his earth body is dissolved into earth, (his) water body into water, (his) fire body into
fire, (and his) wind body is dissolved into wind; (his) senses return to the atmosphere.” Transla-
tion Vogel 1970: 21-22 (translating the parallel passage in PrV 11,10-15). DN L.55 ascribes this
doctrine to Ajita Kesakambalin; it is anonymous in MN 1.515 and SN II1.206-207 (see Vogel
1970: 20-21, n. 5). Note that this is only a part of the doctrine ascribed to Parana Kasyapa in the
Sanskrit sources and to Ajita Kesakambalin in the Pali sources; its first part is the subject matter
of the YBh’s nastikavada (see below, §2.2.13).

13¢ DN 1.34: dibbo ripi kamavacaro kabalinkaharabhakkho. Translation (modified) Rhys
Davids 1899: 46 (11).

37 DN 1.34: dibbo ripi manomayo sabbarngapaccangt ahinindriyo. Translation (modified)
Rhys Davids 1899: 47 (12).

138 DN 1.34: sabbaso ripasafifianam samatikkamma patighasaniianam atthagama nanattha-
safifianam amanasikara ananto okaso ti akasanaricayataniipago. Translation (modified) Rhys
Davids 1899: 47 (13).

139 DN 1.35: sabbaso akasanaricayatanam samatikkamma anantam vififianan ti vinfiananari-
cayataniipago. Translation (modified) Rhys Davids 1899: 48 (14).
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there is nothing, reaches up to the plane of nothingness”;'* (7) a further self,
“which by passing quite beyond the plane of nothingness, realises ‘This is
good, this is excellent,” and reaches up to the plane of neither ideation nor non-
ideation.”*! This is as high as the self may exist on the Buddhist “cosmo-
meditational” scale, and it is doomed to definitive annihilation once this one
and only existence is over.

2.2.13. The YBh turns next to “nihilism” or, rather, to the “doctrine of [univer-
sal] denial(/non-existence),” which constitutes allodoxy no. 13:'4

[This ascetic or brahmin] holds such a view, such a discourse: “There is no giv-
ing, there is no sacrificing,” and so on and so on until: “[There is] no arhat in
the world.” Or, he holds such a view, such a discourse: “Everything is non-
existent in every regard.”'#

As pointed out by Schmithausen, this passage (as well as the entire nastikavada
section) hints at two distinct versions and even layers of “nihilism.”!** Expound-
ed first is “the traditional, canonical ‘nihilist’ view denying [the moral value
and transcendent effect of] gift, sacrifice, etc.”'* The items whose existence
are denied by this traditionally minded nastika (in YBh 152,5-153,2) include
giving (datta), sacrificing (ista), oblation (huta), good action (sucarita), evil
action (duscarita), the result, viz. the maturation of good and evil actions
(sucaritaduscaritanam karmanam phalam vipakah), mother (matr), father
(pitr), an “apparitional” being (sattva upapadukah), and arhats in the world
(loke "rhantah). Here again, the YBh’s account is clearly indebted to canonical
sources (such as the SPhSi and its dependences) describing the doctrine of the

40 DN 1.35: sabbaso viiifiananaficayvatanam samatikkamma n’atthi kificiti akificanniayatanii-

pago. Translation (modified) Rhys Davids 1899: 48 (15).

41 DN 1.35: sabbaso akificaiinayatanam samatikkamma santam etam panitam etan ti ne-
vasannanasanndyataniipago. Translation (modified) Rhys Davids 1899: 48 (16).

' nastikavada in YBh 151,18-155,5 (YBh,, 42a4-43al, YBh, D76b7-78a7/P89a3-90b5).
The compositional structure and parts of the nastikavada section are dealt with in Schmithausen
2000: 254-259.

4 YBh 151,19-21 (YBh, 42a4-5, YBh, D76b7-77al/P89a3-4): evamdystir bhavaty e-
vamvadr | nasti dattam nastistam iti | vistarena yavan na loke ’rhann iti | evamdystir va punar'
bhavaty evamvadi | sarvam sarvalaksanena néstiti |. 'va punar YBh, ¢ (nearly illegible), YBh,,
(yan) (see Schmithausen 2000: 257, n. 45): YBh om. va punar.

14 According to Schmithausen (2000: 258), the exposition and critique of the “Mahayana
‘nihilist’ view” is a later addition to the text: “[Tlhe [nastikavada] passage originally consisted of
a treatment of the canonical ‘nihilist’ view only, and ... the second, Mahayana ‘nihilist’ view was
added later.” In Schmithausen’s (2000: 263) opinion, this addition took place “after or at least
towards the very end of the compilation of the Maul[l7 |Bh[iimih], but before the compilation of
VinliscayaS[an]g[rahani] had started.”

145 Schmithausen 2000: 257.
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teacher Parana Kasyapa (or, according to Pali sources, Ajita Kesakambali).'4¢
As for the second type of “nihilism,” Schmithausen labels it “Mahayana ‘nihil-
ist” view.”!*” This version of nastikavada, which is already systematically criti-
cised in the Bodhisattvabhiimi,'*® arises from one’s misinterpretation of the
Mahayana (prajiiaparamita) sitra’s teachings on emptiness, essencelessness
and ineffability.'*

2.2.14. The next allodoxy (no. 14) pertains to the caste-classes (varna) and the
brahmins’ claims to socio-religious superiority (agravada):'>°

Brahmins are the best caste-class; [any] other caste-class is inferior. Brahmins
are the white caste-class; [any] other caste-class is black. Brahmins are pure;
non-brahmins are not. Brahmins are the sons of Brahman, [his] legitimate

146 SBhV 11.220,26-221,4 (Meisig 1987: 126): nasti dattam | nastistam | nasti hutam | nasti
sucaritam | [nasti duscaritam || nasti sucaritaduscaritanam karmanam phalavipakah | nasty
ayvam lokah | nasti paralokah | ndsti mata | nasti pita | nasti sattva upapadukah | na santi loke
‘rhantah samyaggatah samyakpratipanna ya imam ca lokam param ca lokam drsta eva dharme
svayam abhijiaya saksatkrtvopasampadya pravedayante — ksina me jatir usitam brahmacaryam
krtam karaniyam naparam asmad bhavam prajanima iti |. “There are no alms; there is no offer-
ing; there is no burnt-offering. There is no good conduct; there is no bad conduct; there is no fruit
or fruition of acts of good conduct and bad conduct. There is no hither world; there is no thither
world. There is no mother, there is no father. There is no spontaneously generated being. There
are in the world no Arhats — rightly gone (and) rightly walked — who in this life, having through
their own higher knowledge experienced and accomplished the hither world and the thither
world, declare: ‘Rebirth is spent for us; we have practised holy conduct; we have done what
was to be done; we know no other existence than this.”” Translation (slightly modified) Vogel
1970: 21 (translating the parallel passage in PrV 10,15-11,9). See also DN 1.53, and cf. above, n.
135.

47 Schmithausen 2000: 258.

14 See BoBh, 99,6-102,6 / BoBh,, 46,7-48,6 / BoBh 31,10-32,21. He who defends a durgrhi-
ta sunyata (“misunderstood emptiness,” in contradistinction to the sugrhita siunyata or “well-
understood emptiness”) is termed a ndstika in BoBh, 100,1 and 2. His “nihilism” consists in
viewing true reality (fattva, the BoBh’s vastu[matra)) as nothing but designation (prajiiaptima-
tra).

" YBh 153,2-6 (YBh 42b2-3, YBh, D77b3-4/P89b7-90al): kena karanenaivamdystir
bhavaty evamvadi — nasti sarvam sarvalaksaneneti | ye te tathagatabhasitah sitranta gambhira
gambhirabha' nirabhilapyadharmatam arabhya | tan yathabhiitam aprajanatah | ayonisas ca
dharmalaksanam vyavasthapayato nastidrstir utpadyate | yenasyaivam bhavati — nasti sarvam?
sarvalaksaneneti |. 'gambhirabha YBh, (precisely: gambhira abhah): gambhirabhdasa YBh.
*tan yatha® YBh,, YBh  (de dag yan dag pa ji lta ba bZin du): nanyatha® YBh. *sarvam em.
YBh: sarvah YBh, .. “For what reason does [the nihilist] hold such a view, such a discourse,
[i.e.,] that everything is non-existent in every respect? In him who does not correctly understand
those profound [and] profound-looking sitras (sitranta) that [have been] preached by the
Tathagata with reference to the fact that [all factors] have an ineffable nature and in him who
improperly determines the [true] character of the factors, the false view of [universal] non-exist-
ence (nastidrsti) arises so that the following occurs to him: ‘Everything is non-existent in every
respect.””

%0 agravada in YBh 155,6-156,17 (YBh,,  43al-7, YBh , D78a7-79a5/P90b5-91b5).
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[sons], born of [his] mouth, born of Brahman, created by Brahman. [Brahmins
are] Brahman’s retinue(/associates/companions).'!

The issue of the brahmins’ monopoly over whiteness and purity is reminiscent

of a MBh passage in which Pataiijali mentions a light-colored (gaura) com-

plexion and pure conduct (Sucyacara) as characteristic marks of brahmins.'>?

As for the brahmins’ genealogical claim that they go back to the (mouth of
the) primordial Brahman itself, or to Prajapati, it is well attested (and duly
criticised) in numerous Buddhist sources, such as the Karmavibhanga, the
Sardiilakarnavadana, the Kalpadrumavadanakalpalatda and the Vajrasiici.'®

Strangely enough, the YBh ascribes this fairly common doctrine to the brah-

154

mins belonging to (/ living in) the kaliyuga,'* a fact to which I shall come back

in some detail in the second part of the present essay.

2.2.15. Allodoxy no. 15 consists in the “doctrine of [personal] purity” (sud-
dhivada)'> and belongs to two different groups, “i.e., those who profess nir-
vana in this very life and those who profess [personal] purity through [bathing
in certain rivers’ holy] water.”'*® Whereas the first doctrine is nothing but a
substantialist version of hedonism and the four Buddhist dhyanas, the second
divides itself in turn into the opinion according to which purity(/purification)
consists in ablutions (snana), and the opinion according to which it consists in
religious vows and observances (vrata[samadanal):

[This ascetic or brahmin] holds such a view, such a discourse: “And when (ya-
tas) the self is liberated, [when it has] obtained mastery over the mind, [when it

! YBh 155,8-10 (YBh,, 43al-2, YBh,, D78a7-b2/P90b6-7): brahmanda' agro varnah | hino
‘nyavarnah?® | brahmanal® suklo varnah | krsno nyo varnah | brahmanah sudhyante nabrahma-
nah | brahmana brahmanah putra aurasa mukhato jata brahmaja brahmanirmita* brahmaparsa-
da iti |. 'brahmana em. YBh,, (bram ze rnams): brahmanda YBh, ., brahmano YBh. 2’nyavar-
nah YBh,: 'nyo varnah YBh. Sbrahmanah YBh,, YBh,, (bram ze rnams): brahmanah YBh.
*brahmanirmita YBh, ¢ (cf. Bhattacharya 1957: 155, n. 2), YBh (tshans pas sprul pa’o):
brahmanirgatah YBh.

152 See MBh 1.411 and Halbfass 1991: 355-356. The passage is discussed by Dharmakirti’s
commentators Sakyabuddhi and Karnakagomin (respectively PVT 7ie P27b5-6 and PVSVT
558,17-19; see Eltschinger 2000: 111 and n. 302). In another passage (PVT 7ie P45b1-2 =PVSVT
578,21-22), the two commentators explain Sauca as follows: Saucam dvividham | bahyam anta-
ram ca | bahyam snanadi | antaram steyadinivrttih |. “Purity is twofold, viz. external and internal.
External [purity consists of practices] such as ablutions. Internal [purity consists of one’s] ab-
staining from [immoral actions] such as theft.”

153 See Eltschinger 2000: 48-55.

1% According to YBh 155,11 (YBh, 43a2, YBh D78b2/P90b8): tadyatha kaliyugika brah-
manah |.

1% Suddhivada in YBh 156,18-159,10 (YBh, , 43a7-44al, YBh , D79a5-80a7/P91b5-93a2).

"% YBh 158,2 (YBh,,( 43b3, YBh D79b3/P92a4): tadyatha dystadharmanirvanavadina uda-
kasuddhyadivadinas ca |.
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has] obtained mastery over application (yoga), [when it is] in full enjoyment
and possession of the divine five strands of sensual pleasures, [when it] plays,
rejoices [and] amuses itself, [then] it is pure on account of the purity of obtain-
ing nirvana in this very life. And when [the self] enters into and abides in the
first meditation (dhyana), which is dissociated from sensual desires (kama),
dissociated from [all] inauspicious sinful factors, accompanied by deliberation
and examination, born of dissociation [and consisting of] joy and ease, [and so
on] until: enters into and abides in the fourth meditation, [then] it is pure on
account of the purity of obtaining the supreme nirvana in this very life.” [Or,]
for example, here [in the world], a certain [person] holds such a view, such a
discourse: “He who bathes in the Sundarika river eliminates all his sins.” [And]
just as [it is with bathing] in the Sundarika [river], so [it is with bathing] in the
river[s] Bahudha, Gaya, Sarasvati [and] Ganga. In this [case (?), this person]
thinks [himself to be] pure by bathing in water. [Or else,] for example, here [in
the world], a certain [person] thinks [himself to be] pure by [following] the
observance [of behaving like] a dog, by [following] the observance [of behav-
ing like] a cow, by [following] the observance of oil and powder (?), by [follow-
ing] the observance [of going] naked,'S” by [following] the observance [of
smearing one’s body with (?)] ashes, by [following] the observance of bodily
exertion, by [following] the final (?) observance: [this person] thinks [himself to
be] pure by practising such observances.'*

According to the BJSU, there are five types of drstadharmanirvanavadins; pro-
ponents (2) to (5) criticize each preceding one (i.e., proponents [1] to [4])'>’ for

157 Or should we understand: “by [following] the observance of the Jainas”?

158 YBh 157,1-158,2 (YBh,,, 43b1-3, YBh, D79a5-b3/P91b5-94a4): evamdrstir bhavaty
evamvadr | yatas catma muktas' cittavasitam canuprapto yogavasitam canuprapto divyaih
paricabhih kamagunaih samarpitah samanvangibhiitah kridati ramate paricarayati | sa drs-
tadharmanirvanapraptisuddhya suddho bhavati | yatas ca viviktam kamair viviktam papakair
akusalair dharmaih savitarkam savicaram vivekajam sapritisukham® prathamam dhyanam
upasampadya viharati | yavac caturtham dhyanam upasampadya viharati | sa paramadystadhar-
manirvanapraptisuddhya Suddho bhavati | yathapihaikatya® evamdystir bhavaty evamvadr | sar-
vapapany asyapaharati* yo nadyam sundarikayam snati | yatha sundarikayam evam bahudhayam
gayayam sarasvatyam nadyam gangayam | sa tatrodakasnatrena® suddham manyate | yatha-
prhaikatyah kukkuravratena suddham® manyate | govratena tailamasivratena’ nagnavratena
bhasmavratena kastavratena nisthavratenety evambhagiyair vratasamadanaih Suddham man-
yate |. 'muktas em. YBh . (grol ba yin la): muktih YBh,,: muktim YBh. *savitarkam savicaram
vivekajam sapritisukham em. YBh, YBh.,, (rtog pa dan bcas dpyod pa dan beas Sin dben pa las
skyes pa’i dga’ba dan bde ba can): YBh,, om. *yathapthaikatya em. YBh_ ('di ltar 'di na la la):
yathapi tad YBh,,, YBh. “°dpaharati em. YBh, YBh (se/ bar 'gyur ro): aharati YBh, .
*°snatrena YBh,: °snanena YBh. SSuddham em.: Suddhim YBh,, YBh (My interpretation,
which applies to the two other occurrences of Suddham [with Suddham in YBh, ], relies on
Renou 1930: 502 [§370]; suddhim and even Suddhah seem equally possible). "tailamasivratena
YBh,,, YBh, ("bru mar dan sre mog gi [D : P mo 1] brtul Zugs): nakulavratena Y Bh.

159 With the following words (DN 1.36 and 37): atthi kho bho eso atta yam tvam vadesi. n’eso
n’atthiti vadami. no ca kho bho ayam atta ettavata paramaditthadhammanibbanappatto hoti.
“There is, Sir, such a self as you describe. That I do not deny. But the self does not by that alone
attain to the highest nirvana.” Translation (slightly modified) Rhys Davids 1899: 50 and 51.
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believing in a version of nirvana in this life that is too coarse. According to the
first, “whenever the self, in full enjoyment and possession of the five pleasures
of sense, indulges all its functions, then ... the self has attained, in this very
life, the highest nirvana.”'® The second proponent rejects this opinion on the
grounds that

sensuous delights are transitory, they involve pain, their very nature is to fluctu-
ate. And grief, lamentation, pain, sorrow, and loathing arise out of their incon-
sistency and change.'®!

According to him, nirvapa in this life is nothing but the first dhyana. The third
disagrees: since the condition that characterizes the first dhyana still involves
deliberation (vitarka) and examination (vicara), it is gross (audarika), so that
liberation in this very life rather consists in the second dhyana. Against this
opinion, the fourth argues that the second dhyana entails joy (pritigata) and the
mind’s pleasurable excitement (cetasa audvilyam), which are gross, and advo-
cates the third dhyana as corresponding to drstadharmanirvana. However,
says the fifth proponent, the third dhyana is still too coarse inasmuch as it
“involves a constant dwelling of the mind on the ease it has enjoyed”;'*? accord-
ing to him, the supreme nirvana in this life coincides with the fourth dhyana.
Such is the scriptural background of the first part of allodoxy no. 15, i.e.,
drstadharmanirvanavada. As for its second part, viz. udakasuddhyadivada
(which in turn divides itself into the doctrine of ablutions and the doctrine of
observances), it has no equivalent in the BJS@. !

2.2.16. The sixteenth and last allodoxy consists in “the doctrine of festivals and
auspicious things” (kautukamangalavada),'® which the YBh ascribes to ga-

190 DN 1.36: yato kho bho eso atta paficahi kamagunehi samappito samangibhiito paricareti,

ettavata kho ... ayam atta paramaditthadhammanibbanam patto hotiti. Translation (slightly
modified) Rhys Davids 1899: 49-50.

11 DN 1.36: kama ... anicca dukkha viparinamadhamma, tesam viparinamaniiathabhava
upajjanti sokaparidevadukkhadomanassupayasa. Translation Rhys Davids 1899: 50.

12 DN 1.37: tattha sukham-iti cetaso abhogo. Translation Rhys Davids 1899: 51.

19 On vrata, note AKBh 282,18-20, apparently quoting from the Jfianaprasthana (see Kosa
1V.20): yad ayam purusapudgalo gostlam samadaya vartate mrgasilam kukkurasilam sa tena
Sudhyati mucyate sukhaduhkham vyatikramati sukhaduhkhavyatikramam canuprapnoti |. “By
following the conduct of a cow, the conduct of a wild animal, the conduct of a dog, this human
individual purifies [himself], liberates [himself], overcomes pleasure and pain and obtains the
[definitive] overcoming of pleasure and pain.” On go- and kukkura-vrata, see Analayo 2009: 7.
On snana, see Kosa 111.135, n. 2, and Eltschinger 2007: 108, n. 126.

' kautukamarngalavada in YBh 159,11-160,7 (YBh, ¢ 44al-5, YBh , D80a6-b7/P93a2-b3).
mangala plays an important role in Asoka’s rock edict no. 9, where according to Bloch (1950:
113, n. 2), the word refers to a “cérémonie magique, notamment pour ’interprétation des
présages.” According to this edict, ordinary people practise such ceremonies on the occasion of
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nitikas, i.e., to “arithmeticians” (MW) versed in astronomy/astrology and con-
cerned with rituals.'®® Here is what they claim:

There is no realisation of [one’s] wishes when the sun, the moon, a(/the)
planet(s), a(/the) star(s), a(/the) lunar day(s) are unpropitious, but (ca) one’s
wishes are realised when they are propitious, and [it is] with a view to this [that]
he(/one) worships the sun, etc., and [that] he(/one) engages in(/arranges) [things
such as] fire oblations, muttered prayers, new and full moon ceremonies (dar-
Sapirna), jars, fruits of the wood-apple tree and conch-shells.'®

I have to postpone any statement concerning the identity of these ganitikas

29 ¢ LT

(“mathematicians,” “astronomers,” “astrologers”?). Is our text’s insistence on

sun-worship a clue pointing to the so-called Maga brahmins, a famous repre-
sentative of whom may have been the great sixth-century astronomer Va-
rahamihira?'®’

illnesses (abadha), weddings (avahavivaha), births (putralabha), etc.; see Bloch 1950: 113-117.
The word margala also occurs, e.g., in MDhS 2.34, where it refers to an “auspicious ceremony”
(Olivelle 2005a: 96) of the same kind as a Brahmanical consecratory rite or sacrament ([Sarira-]
samskara); as an example, Medhatithi (ManBh 1.127,29, reading margalya) alludes to piitanasa-
kunikaikavrksopaharadi, ““[things] such as an oblation, at an isolated tree, to [matrs attendant on
Skanda such as] Pitana and Sakunika” (?). As already noted by Bronkhorst (2011: 16-17 and n.
23), mangala occurs in BC 1.83, where Aévaghosa refers to Suddhodana’s “sacrifices to the gods
together with incantations, oblations and other auspicious rites” (japahomamangaladyah ...
devatejyah; translation Johnston 1936: 11.18), and in GDhSu 11.17 (see Olivelle 2005b: 208).

165 YBh 159,16 (YBh, , 44a2, YBh , D80b2/P93a4-5): tadyatha ganitikah |.

1% YBh 159,13-15 (YBh,,, 44a2, YBh  D80b1-2/P93a3-4): aditycandragrahanaksatra'ti-
thivaigunyena manorathanam® asiddhir bhavati | tadanugunyena ca manorathasiddhih | sa
tadartham caditvadipijam prakalpayati | homajapa®darsapirnakumbhabilvaphala®sankhadims
ca® pratyupasthdpayati |. '°grahanaksatra® YBh,,, YBh  (gza’ dan rgyu skar): °graha® YBh.
*manorathanam em. YBh: manorathanam YBh, . *°japa® em. YBh (bzlas brjod): °japa®
YBh,: %japa° YBh. *°bilvaphala® em. YBh, YBh,, (bil ba’i "bras bu): °vilva® YBh, . *°adims
ca YBh,,: °adin YBh. The interpretation of the compound °(japa)darsapiirnakumbha® (YBh,
°japadarsapiirnakumbha®) is made very problematic by its Tibetan translation (YBh D80b2/
P93a4: [bzlas brjod dan || rtsa da rbha (P: D dar ba) dari| bum pa garn ba), which seems to reflect
the following wording: °(japa)darbhapiirnakumbha®, viz. “(muttered prayer,) darbha grass, full
jar.” At first sight, the reading °darsapiirna® seems to better fit the obviously ritual (and cal-
endarian/astronomical) context of the description. However, both darbha (a type of sacrificial
grass) and piirnakumbha (“a cup filled with holy water and used at the consecration of a king,”
MW 642b) seem to fit the bill too.

17 See Bronkhorst’s forthcoming “Who is a Brahmin?”, section no. 2, “Brahmins of foreign
origin: the Magas,” with a reference to Biswas 1949.
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