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ABSTRACT

In the study of philosophies in religions, occasion-
ally, parallel concepts among the religions are also found.
For that reason, to understand the original form and precise-
doctrine of the religions, itis essential to study their history too.
The analogy “blind and lame” found in the Visuddhimagga
was applied by Buddhaghosa to explain the teaching of
Dependent Origination. The same analogywas utilized by
I$vara Krsna to explain the interrelationship betweenPrakr
ti and Purusa in Sankhya Karika. In consequence, a doubt
arises whether the Theravada Buddhist texts were shaded by
non-Buddhist systems accepted soul theory. Also, this doubt
leads to misunderstand that the teachings of the Dependent
and Origination and Prakrti and Purusa are identical.
Nevertheless, examining the historical records related to
these two different religious texts and their traditions, it
is obvious that they were different teachings in different
contexts. So, this article aims to corroborate the variationsof
them with reference to the history of religions: Buddhism
and Sankhya.
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Introduction

The grand commentary of Pali literature, the Visuddhimagga,
was compiled by Buddhaghosa in Ceylon in the 5" century AD. Basing
itself on the Tipitaka, it attempts to systemize the essential teachings of
the Theravada tradition. Buddhaghosa had to deduce certain sources,
which were not admitted by Mahavihara monks.' It indicates that his
writing was thoroughly supervised and evaluated by Mahavihara monks.
Nevertheless, it is apparent that some illustrations which come to light
in the Vism are similar to those found in Buddhist Sanskrit texts.? It is
presumable that the Vism might be influenced by the Sankhya system
too. For instance, the following analogy found in the Sarnkhya Karika® is
also found in the Vism:

“Tattha jaccandhopi nittejo dubbalo na sakena tejena
sakena balena gacchati, pithasappipi nittejo dubbalo
na sakena tejena sakenabalena gacchati, na ca tesam
annamaniiam nissaya gamanam nappavattati, evamevam
namampi nittejam na sakena tejena uppajjati, [Here, the
blind man is also inefficient and powerless, does not move
with his own efficacy and power, the lame man is also
inefficient and powerless, does not move with his own efficacy
and power, in the absence of their mutual co-operation
walking does not come to be, thus, Name is also inefficient
and powerless, does not move with its own efficacy and
power, Form is also inefficient and powerless,does not
move with its own efficacy and power].

Apart from the above analogy, three commentaries, (the Vism,
the Patisambhidamagga-atthakatha and the Sammohavinodani) clearly

primordial entity of the world.’ Besides, defining ‘emptiness’, the Vism,
repeatedly rejects Sankhya teaching linked to Dependent Origination.®
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Yet, Buddhaghosa takes in the analogy ‘blind and lame’ incorporated even
in the Sankhya Karika in his great Pali work, without any ambivalence.
In this article, I will attempt to break through the background of how
the Sankhya teachings’ influenced the Vism with special reference to the
analogy of ‘blind and lame.’

Early Buddhist Aspect of the Analogy

The ‘epistemology’ involved is the way of gaining knowledge in
regard to the world and being. The variability of the ‘theory of knowledge’
appears in relation to the forms of the final emancipation. Thus, Buddhism
admits perception (including extraordinary perception)® and inference’
to be the epistemological means of gaining knowledge. It is to say that
some disagreements among present scholars are set up with regard to the
inferences discussed in Buddhist literature.!® In the Nikaya texts, the term
‘anumana’ and ‘anvayaniana’ are employed in the sense of inference.!!
Buddhist inference appeared as a correlated concept in terms of Dependent
Origination. In this regard, Jayatilake suggests that the Buddhist
inference is based on the ordinary and extraordinary perceptions.'? Hence,
it is clear that this suggestion generalizes the prevalence of inference in
early Buddhistteaching. Accordingly, the analogy can be defined as the
technical part of the inference."*In consequence, obviously Buddhism
also applied analogies in the way of epistemology.

The Analogy ‘Blind and Lame’ in the Visuddhimagga

[lustrating the interdependence of Name and Form, Buddhagosa
adopts the analogy of ‘blind and lame’ in the Ditthivisuddhi-niddesa of
the Vism. This analogy leads to the view that the Name does not exist
without Form and vice versa.'*Though the aim of using this analogy was
to explain Buddhist doctrine, herein, Buddhaghosa had borrowed it from
the Sankhya Karika. Regarding this identical feature in both Vism and
Sankhya, 1 intend to draw four different postulates as follows.
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1. Buddhaghosa was influenced by Sankhya system directly.

2. Sankhya was influenced by Buddhism.

3. This was not a mistake done by Buddhaghosa. He simply
followed the elders’ sources only.

4. The likeness of the analogy used in the Vism and the Sankhya
Karika is demonstrable in the sense of epistemology only, not
incontext.

Relationship between Buddhaghosa and Sarnkhya system

The strong Brahmanical background of Buddhaghosa inherited
by birth signifies a possibility of Sarnkhya philosophy influencing his
works. Particularly, as the Mahavamsa and the Buddhaghosuppatti have
recorded, Buddhaghosa studied Brahmanic teachings and developed
mastery in three Veda-s in his teen years.'> Moreover, the history of the
birth of Buddhagosa (Buddhaghosuppatti) explicitly gives an account
that Buddhaghosa was from a Brahmin family'°that both Kesi and his son
Ghosa were well-versed in three Veda-s. On the other hand, Buddhaghosa,
before his leaving for Ceylon, made an effort to convert his father to be
a Buddhist and succeeded.'"The effort he made to convert his father also
indicates how strong his father as a Brahmin was. However, Kosambi
Dhammananda traces a divergent suggestion to the facts found in the
Mahavamsa and the Buddhaghosuppatti. He emphasizes that Buddhaghosa
was not a Brahmin.'® The attestation brought to prove his suggestion was
that Buddhaghosa demonstrated unawareness in explaining the doctrine
and culture of Brahmanism in India.'” Prof. Abeynayake logically overrules
the opinion given by Kosambi Dammananda and corroborates that
Buddhaghosa did not think to practise further as a Brahmin since he had
been trained in the Buddhist Order.?

Venerable Revata, the teacher of Buddhaghosa, was a great
Theravadamonk and thereisnodependable clue to conclude that Buddhaghosa
inserted Brahmanical teachings in his works completed while he was in
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India. On the other hand, it can be inferred that venerable Revata, after
recognizing the non-Buddhist influence in Buddhaghosa’s works, advised
to arrive in Ceylon and translate the Commentaries existed in Sinhalese
as an assessmentto rectify his understanding in another way. But, there
are insufficient facts to support corroborating the above inference.

Likely Buddhist Influence on Sarnkhya

The second attempt is to inquire whether this analogy appeared
as an outcome of Buddhist influence towards the Sarnkhya system. The
Sankhya Karika contains a few analogies which are parallel to Pali Post
Canonical and Commentarial literature. Even so, the analogy ‘lame and
blind’ in the Vism cannot be found in the Pali Canonical or Post Canonical
literature and in consequence, this analogy can be counted as a teaching
borrowed from Sankhya. Accordingly, the Nettippakarana incorporates the
analogy milk and curd,*' which is more familiar with Sankhya teachings.?
Nevertheless, the Nettippakarana falls under the category of the Post
Canonical literature and is dated to the 1% century BCE.” In a further
inquiry on the Nettippakarana, Norman suggests that it was compiled in
North-India.** As he says, the Arya meter which was familiar to Vedic
texts have been employed in the Nettippakarana and this text often was used
by Buddhaghosain his works. If his assumption is accurate, inevitably,
the author of the Nettippakarana also was inclined to Brahmanic teachings
like Sankhya.

Besides, the historical facts revealed in the Pali literature connected
to the Sankhya also support this postulate. Unanimously, scholars accept
that the founder of Sankhya was the seer Kapila. Kapila is recognized as
an independent seer and also a representative of the Godhead. No doubt,
this difference damages the claim that Kapila obtained a great reputation as
an outstanding philosopher. In any case, the correlation between Sankhya
and Upanisad is irrefutable because the two Upanisad texts give accounts
of the seer Kapila, especially in the Svetdsvatara Upanisad.>® Moreover,
the Bhagavad-Gita and the Mahabharata refer to the term Sankhya.?® As
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Muller finds, the classical Upanisad refer only to two names of Indian
philosophical systems; Sankhya and Yoga.”” These factors signify that
Kapila the founder of the Sarnkhya philosophy has to be stratified into early
strata of the Upanisad (before the composition of the Bhagavad-Gita, the
Mahabharata and the Svetasuatara Upanisad.) Yet, it should be noted
here that the name Kapila is not unique to Sankhya or Hindu philosophy.
The Uttarajjhaya, one of four Miila texts of the Jain Canon, also gives
details with reference to Kapila, who attained Pacceka-Buddha hood.?®
And, the Buddhist literature also holds a sizeable account of seer Kapila.
Particularly, the Buddhist history records about two Kapilas. Therein,
Kapila encountered in the Sutta-nipata was an evil person.”’ But, referring
to the commentaries, the next Kapila could be recognized as a great seer,
who practised hard practices and later on sacrificed his own monastery
and the region to build the city Kapilavatthu*® The Saundarananda
also affirms that Kapila was a great seer and he dedicated his territory
to build Kapilavasthu ' If the commentary of the Sutta-nipata is
acceptable the Kapila found in this commentary could be the same person,
who set up the Sankhya system. Also, it would be the most historical
evidence in terms of seer Kapila or the Sankhya philosophy in both Pali
and Sanskrit literature and as such Sankhya could be considered as more
antique than Buddhism. The critical note on Sankhya teachings found
in the Paricappakarana-anu-tikd would be vital source leading to clear
evidence regarding this discussion. In this sub-commentary, venerable
Ananada also pointed out that Kapila was a seer who founded the Sarikhya
teachings.’?As modern scholars claim, the Sankhya Karika written by
Ishvara Krshna would be better considered as the most historical text
in the Sankhya philosophy* Accordingly, I presume by referring to the
attestations of the Mahabharata, the Bhagavad-Gita and the Svetasvatara
Upanisad that the Sankhya teaching was found by Kapila between 7%
century and the 5" century BCE.

The statement, “pakati kho esa, kassapa, lokasmim ‘dukkaram
samannam dukkaram brahmanna’** found in the Mahasthanada-sutta

is another controversial reference to consider seriously. Maurice Walshe
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translates the term ‘pakati’(prakrti?); “so they say in the world.”* It is
observed that he evades this term ‘pakati’ without giving a direct translation.
The commentary of the Digha-nikaya defines the term ‘pakati’ as a kind
of teaching.’® Moreover, the Digha-nikaya-tika illustrates the term ‘pakati’
(prakrti?) to be “lokasiddhavada.”®’ As Pali sub-commentarial literature
explains, “loka-siddhavada” can be defined in three contexts. Firstly, it
seems to be a way of functions related to nature.*® The other meaning is
connected to the teaching of epistemology. Particularly, defining the term
“yatha nama,” the Majjhima-nikaya-tika, notes “to demonstrate that this
is the reality, comprehending after analyzed the objects what not analyzed
is called yatha nama.”® The third context is the practice followed by
non-Buddhist ascetics.*’ So, herein the last two contexts are identical in
both theoretically and pragmatically. The teaching of Mahasihandda-sutta
is familiar with the third explanation. In this respect, [ understand the term
“loka-siddhavada” in the sub-commentarial literature leads to a religious
teaching. Probably, that could be Sarnkhya. Apparently, it can be assumed
that the term “loka-siddhavada” depicted in the sub-commentaries in the
context of epistemology means “the teachings of origin or form of the
world.” As Yoga teachings believe, “loka siddha” is a practitioner, who
attained all yogic accomplishment.*! Therefore, it is possible to accept that
“loka-siddhavada’ signifies the teaching of Sankhya because Sankhya and
Yoga are inseparable. After considering all the facts, it has to be accepted
that by explaining “pakati” the tika literature refer to Sankhya. Thus, if
the interpretations come to light in the tika-s are acceptable, beyond a
doubt, it should be admitted that even in Buddha’s time, the Sankhya,
which accepts primordial entities, was existent. Accordingly, a hypothesis
can be traced whether the antiquity of Sankhya was the cause to insert
this analogy into the Vism. But, the Mahdsthanada-sutta contains the
term “pakati” in the sense of nature, common or universal characteristic
only. The illustrations of commentators are insufficient to say that the
Mahasthandada-sutta indicates any clue regarding this discussion. And, it
should be remembered that though we accept that the Mahdasihanada-sutta
refers to Sankhya system, the sutta itself demonstrates that the Buddha
kept it away (pakati) pointing out its futility.
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Further accounts that the Sankhya system existed in Buddha’s
time are implied in the Mitlapariyaya-sutta of the Majjhima-nikaya. The
first evidence on this subject is found in the introductory note given by
BhikkhuThanissara in his translation of the Miilapariyaya-sutta.”’ As he
has discussed, the history of Sarnkhya system extends back to the time of
Uddaka and it developed up to the classical stage at the time of the Buddha.
Bhikkhu Thanissara claims that the listeners of this sutta were mastered in
Sankhya. Consequently, because the Buddha’s explanation was not equal
to the views they already held, they were displeased with this discourse.
In a further inquiry into its commentary, facts may be found which partly
advocate the aforementioned suggestion. The listeners were Brahmanas,
and this sutta was delivered in the form of arisen needs (atthuppattika).®
Moreover, the sutta notes that the Buddha intended to elaborate
“the root causes of all the dhamma-s” (sabbadhamma miilapariyaya).
Especially, this teaching leads to substantiate non-self [(he does) not
conceive Nibbana, in Nibbana, from Nibbana or Nibbana as mine].** It
indicates the listeners held a conceit on the ultimate truth and Buddha
wanted to get rid of their conceit completely. Notably, Sarnkhya also
admitted theory of evolution except miila prakrti. In other words, Sankhya
does not accept non-self in relation to the ultimate truth (purusa).* So,
did the Buddha try to make these Brahmanas understand, who held views
that the ultimate truth is eternal, by delivering this sutta that there is no
self even in Nibbana? However the followers were not pleased with the
explanation given by the Buddha. This postulate tends to agree with the
suggestion made by Bhikkhu Thanissara. Nevertheless, the information
provided in the commentary is that these followers were full of conceit
in terms of their knowledge of Buddhism and the Buddha delivered this
sutta to demolish their conceit. The same accounts that the commentary
has given are found in the Mitlapariyaya Jataka too. Seemingly, the aim of
delivering the sutta, as the commentary notes, runs counter to the Bhikkhu
Thanissara’s suggestion. In this respect, it is difficult to come to a precise
conclusionregarding this assumption. As [understand, without an awareness
of the geographical background of the history of Sarnkhya, it is difficult
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to affirm the above argument. In other words, if we have dependable
facts that the city Ukkattha, where the Buddha delivered this sutta was a
territory for Sankhya followers, it could be accepted that the listeners of
this sutta were Sankhya followers. Accordingly, the second hypothesis I
posited should be overruled due to its lack of evidence.

Multiplicity of Sources

In line with the third point, I assume that the Vism was not
merely an independent treatise and it was guided by the Vimuttimagga
(Vim). But, popular opinion is that in compiling the Vism, Buddhagosa
applied the old Sinhalese commentaries accepted by Mahaviharins only.
Consequently, still, there is no explicit agreement among the Pali Buddhist
scholars that Buddhaghosa followed the Vim in compiling the Vism. To
this point, Bapat notes;

“And so, the only theory that seems tous as most probable,
is the theory,no 1: That Buddhaghosa had Upatissa’s
book, Vimuttimagga, before himand that he, taking the
framework of the Upatissa’s Vimuttimagga,simplified
it with his scholastic erudition and composedhis work
Visuddhimagga, which has certainly far outshone

Upatissa’s Vimuttimagga.”¢

As he points out, the Vism was structured as the Vim. Malalasekara
also remarks in this regard, “There is, I feel, no need to conclude,
therefore,that “the Visuddhimagga, which has been considered to be
entirely Buddhaghosa’s own work is in reality a revised version of
Upatissa’s Vimuttimagga”.*’In this respect, he also partly agrees to admit
that the Vim influenced the Vism. In this discussion, Hinuber suggests
that the Vim was earlier than Vism and later than the commentary of the
Patisambhida.*® To the same point, Norman advocates that the Vim took
the reins to the Vism.* Accordingly, it is clear that the Vism was structured
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in the shade of the Vim. In fact, this analogy is found in the Vim. So, it is
acceptable that the Vism was shaded by the Vim.>® As modern scholars
assume, the author of the Vim is encountered in the list of the lineage of
the Theras.’! Also, he was living in North India, while he was composing
the Vim.> To the above evidence, he was an elder of Theravada linecage
and the text was composed in India. Thus, it is possible to influence
contemporary Sanskrit or Brahmanic literary features towards the Vim. As
the outcome of following the Vim, the analogy ‘blind and lame’ may have
been incorporated in the Vism. Accordingly, if we accept that compiling
the commentaries, Buddhaghosa was interested in using trustworthy
sources beyond elders’ notes, it is not difficult to admit that this analogy
also was borrowed by him from the Vim.

Contextual Diversity

The fourth postulate is that Buddhaghosa borrowed some analogies
from Sankhya to substantiate Buddhist teachings. In connection with it, he
intended to use the analogy ‘blind and lame’ in the sense of epistemology
because it was an ideal analogy to describe Dependent Origination.
Especially,in accordance to Sankhya, Purusa is defined to be the psychological
part and Prakrti is the physical part. Prakrti cannot move ahead just as the
cripple cannot walk alone. The Purusa does not function independently
just as the blind man cannot see, but can walk. Further, it is equal to a
charioteer without a chariot and a chariot without a charioteer. This simile
was appliedby Buddhaghosa to explain the interrelationship between
Name and Form.” In applying the analogy which comes in Sarnkhya
Karikda to the context deliberated in the Vism; the Name (nama), similar
to the concept Purusa in Sankya like a blind man. As Sankhya interprets,
the Purusa is the primordial principle. Yet, the Vism has not defined
either Name or Form to be primordial. In the same passage, Buddhaghosa,
having cited the Nalakalapa-sutta, substantiates that both Name and
Form are interrelated. In addition to that, the Sankhya accepts that the
causation is allowed for Prakrti only. In this manner, if Buddhaghosa
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imitated outright the Sarnkhya, he would have symbolized that causation
is rendered in matter only. But, Buddhaghosa’s way of explaining was
completely different in the context than the teachings of Sankhya.

Conclusion

Sankhya philosophy manifests a few similarities with Buddhism
by accepting the concept of suffering. Besides, analyzing the analogy
‘lame and blind’ found in the Vism, it is difficult to say unanimously that
Buddhaghosaabsorbed the teachings of the Sarnkhya Karika. In this regard
the first hypothesis I traced should be avoided. Undoubtedly, Buddhaghosa
had mastery of Brahmanism. But the evidence is not adequate to prove
that the life of the Buddhaghosa was influenced by Sarnkhya. Also, it is
impossible to corroborate that Buddhism influenced Sankhya.

As I understand, this analogy in the Vism was the result of
following the Vim, which was composed in North-India where the Brahmanic
teachingscritically spread. Upatissa, the author of the Vim, was an Indian
monk, and entered to the Buddhist Order from a Brahmin family. Therefore,
it 1s possible to conclude that he thrived with traditional Brahmanical
knowledge and he utilized the analogy to explain Buddhist doctrine.
Also, both Buddhaghosaand Upatissa were from Brahmin families and
were familiar with this analogy. However, it is not difficult to accept that
Upatissa borrowed this analogy from the Sankhya Karika This is because
he had more freedom in compiling the commentaries than Buddhaghosa,
who had to adhere to the rules introduced by Mahdavihara monks. But,
Hinuber suggests that the Vim also used the Theravada Tipitaka.** Finally,
it should be noted that even though Buddhaghosa cited the analogy,
explicitly it can be substantiated that Buddhaghosa used the analogy which
is found in Sarnkhya merely in a structural manner. He had no intention
to absorb or follow the doctrine of Sankhya in the context.
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END NOTES

“He also mentions the Andhaka-atthakatha, although almost always to reject
its views,” K. R. Norman, Pali Literature, (Wiesbaden: Otto Harrassowitz, 1983) 121.
Further he discusses and puts forward his opinion that this rejection was not merely due
to the content of the texts, but due to the language that they used: Dravadians, Ibid, 122.

’The Kankhavitaranavisuddhi-niddesa of the Vism contains a series of stanzas
referring to the elders (poranas). Some stanzas among them are similar with the stanzas
of the Karma Karmaphala Pariksa of the Milamadyamaka Karika. For instance:

“Karma cen nasti karta ca kutah syat karmajam phalam,

asaty atha phale bhokta kuta eva bhavisyati.” David. J. Kalupahana, Madyamaka
Karika of Nagarjuna. ed. and trans. (Delhi: Motilal Banarasidas, 1999) chap. 17-30.

“Kammassa karako natthi, vipakassa ca vedako

Suddhadhamma pavattanti, evetam sammadassanam, C. A. F. Rhys Davids,
Visuddhimagga, ed. (London: Pali Text Society, 1975) 602.

3Purusasya darsanartham - kaivalyartham tatha pradhanasya

Pangvandhavadubhayorapi-samyogastatkrtah sargah, Swami Virupakshananda,
Sankhya Karika. ed. and trans., (Madras: Sri Ramakrishna Math, 1995) stnz. 21.

“Rhys Davids, 596. / N. R. M., Ehara, SomaThera & KhemindaThera, The
Path of Freedom (Vimuttimagga), (Colombo: D. Roland D Weerasuriya, 1961) 284.

“Asavasamudayd avijjasamudayoti, Rhys Davids, 525. / A. P. Buddhadatta,
Vibhangappakarana atthakatha. ed. (London: Pali Text Society, 1980) 133./C.V. Joshi,
Patisambhidamagga atthakatha. ed. (London: Pali Text Society, 1979) 198.

*Nirodhasufiiani va tini, nirodho ca sesattayasufiio. Phalasuiifio va ettha hetu
samudaye dukkhassabhavato, magge ca nirodhassa, na phalena sagabbho pakativiya.,
Rhys Davids, 513.

In an etymological inquiry of the term Sankhya, Sanskrit English Dictionary
discloses that it was based on numbers. Sarnkhya means ‘reckoning up’ or ‘enumerating.’,
Monier Williams, Sanskrit-English Dictionary, 4"ed. (New Delhi: Motilal Banarshidass
Publishers, 2005) 1199. Because this teaching is utterly systematized on 25 true entities
(tatvas), it is known to be a philosophy entitled by numbers or numerical system.

The Sankhya philosophy comes to exist parallel to Yoga. Typically, the Sankhya is
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considered to be the philosophical part of Yoga, Brian Carr, & Indira Mahalingam, Asian
philosophy. ed. (London: Routledge, 1997) 139. Companion Encyclopaedia of Asian
Philosophy highlights only one significant difference between these two philosophies;
One important difference is that Yoga is theistic whereas Sarnkhya is atheistic. Ibid.

8In addition to normal perception, there is cognition of paranormal or extrasensory
perception, as a valid means of knowledge, K. N. Jayathilake, Farly Buddhist Theory
of Knowledge. (London: Goerge Allen and Limited, 1963) 437.

°Along with perception, both normal and paranormal, seems to have gone
inference (anumana). 1bid, 441.

WJayatilake points out; “The word ‘anumdana’ occurs apparently in the sense
of ‘inference’ despite Mrs Rhys Davids’ statement that ‘anumana apparently does not
occur at all’ in the Pitaka-s (v. ERE.,Vol. 8, p. 133, fn. 4)”., Ibid, 441- 442. Yet, further
he explains referring the Anumana-sutta too.

" Tatravuso, bhikkhuna attanava attanam evam anuminitabbam— ‘yo khvayam
puggalo papiccho, papikanam icchanam vasam gato, ayam me puggalo appiyo amanapo,
ahaficeva kho panassam papiccho papikanam icchanam vasam gato, ahampassam
paresam appiyo amanapo ti. Evam janantenavuso, bhikkhuna ‘na papiccho bhavissami,
na papikanam icchanam vasam gato ti cittam uppadetabbam., R. V. Trenckner,,
Majjhima-nikaya. ed.vol. 1. (London: Pali Text Society, 1983) 97.

2“These inferences are made on the data of perception, normal and paranormal.
What is considered to constitute knowledge are direct inferences made on the basis of
the data of such perceptions. Ibid, 443.

3The remotest connection, natural or magical, between two things is sufficient
for the Brahmanas to draw the analogy that ‘4 is like B’ on the basis of which inferences
are made. ibid, 30. — Sometimes, Jain canonical texts signify that inference and analogy
are in two different ways to obtain knowledge “The Sutras, however, regard upama or
comparison (analogy) as a means of knowledge different from inference. We have seen
that the word pramdna was used in the sense of a ‘means of knowledge’ in the above
quotation from the Uttaradhyayana Sutra” Ibid, 167.

YApicettha namam nittejam na sakena tejena pavattitum sakkoti... ... namam
nissaya ripam pavattati, rilpam nissaya namam pavattati... Imassa panatthassa

vibhavanatthaya imam upamamudaharanti— yatha ca pithasappica, Rhys Davids, 595.
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vedesu parago. Mahavamso, chap. 37-215 / “sopi sattavassiko hutva vedani ca
uggahetva sattavassabbantareyeva tinnam vedanam nipphattim papuni”’, James Gray,
Buddhaghosuppatti, trans. (London: Luzac. 1892) 39.

“Buddhaghosa was born in a small village. It was called ‘Ghosa’ because there
were colossal sounds produced often by cowboys. His father’s name was Kesi. He was
a chaplain of the king and had mastered the three Veda-s. Once, he came across a knotty
statement in one of the Veda and was unable to solve it. At that time, Ghosa explored
simply the knot that Kesi failed to comprehend.

UGray 47.

8Henry Clarck Warren, Visuddhimagga of Buddhaghosacarya, ed. (HOS,1989)

¥“Bandhupdadapacca” is a considerable argument in this regard. But, it may
not be an error made by him. He might have been forced by elders’ sources to provide
this kind of definition. Also, the second argument, to me, is not stronger than the earlier
one. “Brunahd” was defined by Buddhaghosa in a different way than the original form
of Brahmin texts. I suppose that from a Buddhist perspective, the commentator has an
authority to give different interpretations.

2Mahamitawa Pannarathane & Pahalagama Dhammika, Pali Adhyayana
Vimarshana, (Colombo:Wijesuriya, 2009) 26.

HYatha va pana ghate duddham pakkhittam dadhibhavati, na catthi
ekakalasamavadhanam duddhassa ca dadhissa ca. Evamevam natthi
ekakalasamavadhanam hetussa ca paccayassa ca. E. Hardy, Nettipakarana. ed. (London:
Pali Text Society, 1902) 78.

2Here it should be remembered that the context in the two teachings are
different. But the analogy is apparently the same; “curd can come out of milk, this is
the limitation of causes.” Surendranath Dasgupta, A4 History of Indian Philosophy,
(University Press: Cambridge, 1922) 255. /“Or again, what is the principle that guides
the transformations that take place in the atomic stage when one gross body, say milk,
changes into curd, and so on? Sarnkhya says that “as the total energy remains the same
while the world is constantly evolving, cause and effect are only more or less evolved
forms of the same ultimate Energy.” Ibid.254

ZNorman 110.
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2Ibid.

BCarr & Mahalingam, 139.

*Ibid

2t is of considerable importance to remember that of the technical names of the
six systems of philosophy, only two occur in the classical Upanishads, namely Sankhya
and Yoga or Sankhya-yoga., F. Muller Max, The Six Systems of Indian Philosophy,
(London: Longmans, 1899) 111.

AJarl Charpentier, Uttaradhyayana, ed. (Upsala, 1922) chap. 12.

PSopi kapilo evam tam sasanam osakkapetva kalakato avicimahaniraye
nibbatti., Smith, H. Sutta-nipata-atthakatha, ed. (London:Pali: Text Society, 1966) 307.

N Tattha nagaramapanokdasam pariyesamand himavati kapilo nama ghoratapo
tapaso pativasati pokkharanitire mahasakasande, tassavasanokasam gata. So te disva
pucchitva sabbam pavattim sutva tesu anukampam akasi. So kirabhummajalam nama
vijjam janati, yaya uddham asitihatthe akdase ca hettha bhiimiyarica gunadose passati.
Athekasmim padese sitkaramiga sthabyagghadayo tasetva paripatenti, mandikamiisika
sappe bhimsapenti. So te disva “ayam bhiimippadeso pathaviagga ’nti tasmim padese
assamam mapesi. Tato so rajakumare aha — “sace mama namena nagaram karotha,
demi vo imam okasa "nti. 1bid, 353.

3'E.H. Jhonston, The Saundarananada of Asvaghosa, (London: Oxford University
Press, 1928) 1.

32Na hi paccakkhato pakatisiddha kapilassapi isino tassa apaccakkhabhavassa
kapilehi anunifiayamanatta, Chatthasangayana, Paficappakarana-anu-tikat (Vipassana
Research Institute. 1995) 62.

33Swami Virupakshananda V1.

3*T. W. Rhys Davids, & J. E. Carpenter, Digha-nikaya. ed. vol. 1. (London: Pali
Text Society, 1966) 168.

3SMaurish Walshe, The Long Discourses of the Buddha, trans., (Boston: Wisdom
Publication,1995) 154.

=35

3$“Pakati kho esati pakatikatha esa”. Moreover, it illustrates; “Athassa
bhagava tam pakativadam patikkhipitva.” T. W. Rhys Davids, & J. E. Carpenter
Dighanikaya atthakatha (Sumangalavilasini). eds.vol. I-111. (London: Pali Text Society,
1968) 358. Thus, it is clear the commentator attests that the term ‘pakati’ comes in the

Mahasihanada-sutta signifies a type of religious or philosophical system
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S“Pakatabhdvena kayati gametiti pakati, lokasiddhavado” Lily de Silva,
Dighanikayatthakatha tika Linatthavannana, ed. 111 vols. (London: Pali Text Society,
1970) 464.

B pittasamugthanadisamaiid loka siddhatta,” CSCD, S-t (My. ed IT) 361

M“gahitavatthiisu vibhagato gahanam lokasiddhavadanti dassetum” CSCD,
M-t (My. ed I) 77

OTam pakativadam patikkhipitvati yam pubbe pakatikam samaniiiam,
brahmanifiaiica hadaye thapetva tena acelakassapena “dukkaram sudukkara "nti vuttam,
bhagavatd ca tameva sandhdaya “pakati kho esa’tiadi bhasitam CSCD, D-abhi-t
(My. ed II) 358.

41 A Loka Siddha or World Siddha is one, who has attained all yogic accomplishment,
or power over human existence, both physical and psychical, and, as in this instance,
is also an adept in the astrological sciences. W.Y. Evans-Wents, The Tibbeten Books of
the Great Liberation (USA: Oxford University Press, 1954) 122.

“http://www.accesstoinsight.org/tipitaka/mn/mn.001.than.html, 30, November,
2013.

4], H. Woods & D. Kosambi, Majjhima-nikaya atthakatha (Papaiicasiidani),
ed. vol. I. (London: Pali Text Society. 1977) 16.

“pibbanam na mannati, nibbanasmim na manfiati, nibbanato na manfnati,
nibbanam meti na mannati, Trenckner 6.

Swami Virupakshananda stnz. 3.

“P.V. Bapat, Vimuttimagga and Visuddhimagga, (Poona:1937) LVIII.

YG. P Mallasekara, The Pali Literature of Ceylon, (Colombo: M. D Gunasena,
1958) 86-87.

“0skar von Hinuber, 4 Hand Book of Pali Literature (Walter de Gruyter:
Berlin, 1996)126. / Norman has dated that it could be before fourth century A.D., See
Norman 133.

“Its importance lies in the fact that it was made use of by Buddhaghosa when
he wrote the Visuddhimagga. Buddhaghosa does not quote the Vimuttimagga by name,
but the author of the fika upon the Visuddhimagga states that the word ekacce refers to
the thera Upatissa who was responsible for proposing a refuted method of classifying

temperaments in the Vimuttimagga. Norman 113.
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To illustrate the nature of Nama and Riipa, Upatissa has given here the simile
of drum and sound, as well as that of a blind man and lame man. Bapat113.

S"™Noman 113. /M. Nangai, 71.

52“The fourth of these early prose texts which were probably composed in
North India is the Vimuttimagga, and as will be noted below there is some doubt as to
whether this work is still extant.” Norman 113. / Bapat also makes an attempt to stress
that this text was from India. Bapat LIV.

3Rhys Davids 596.

Svon Hinuber 124.

ABBREVIATIONS
Vim Vimuttimagga
Vism Visuddhimagga
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