The tathagata and the long tongue of truth

The authority of the Buddha in siitra and narrrative
literature

Peter Skilling

Many in this world claim to be teachers,

And though many say they’ve presented bondage and freedom,
All they’ve done is show, as the path to peace,

A method that strengthens the root of cyclic existence.

Whose teaching, for those desiring liberation,

Is the supreme and nondeceptive entryway?

Only the Sugata’s teaching,

So the Buddha alone is an authority.’

The Buddha is the sole authority - he is the pramanapurusa, a term
about which much has been written.” In his Prasannapada, Candra-
kirti (seventh century) states that,

The discerning proclaim that the word of the Blessed Buddhas alone is
a pramdana, because it is reliable inasmuch as it is supported by argu-

' Grub mtha’ shel gyi me long, p. 14.7: ’jig rten *di na ston par khas *che
zhing, °ching grol rnam bzhag smra ba mang mchis kyang, srid pa’i rtsa
ba brtan par byed pa’i thabs, zhi ba’i lam du ston pa sha stag ste, gang gi
bstan pa thar pa’dod rnams la, bslu ba med pa’i ’jug ngogs mchog gyur pa,
bde bar gshegs pa’i bstan pa kho na’i phyir, sangs rgyas nyag gcig tshad
ma’i skyes bu yin. Translation Sopa/Chavez/Jackson 2009: 45.

* See most recently, with reference to earlier studies, Eltschinger 2010:
426-428 (= § 13b).

Vincent Eltschinger, Helmut Krasser (eds.), Scriptural authority, reason and action. Pro-
ceedings of a panel at the 14th World Sanskrit Conference, Kyoto, Sept. 1-5, 2009. Wien
2013, pp. 1-47.
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ments (sopapattika). And therefore, it is established that only the word
of the perfectly awakened ones is a [nondeceptive] scripture (aGgama).
[It is scripture first] because it comes (dgata) from credible [persons]
who have eliminated all defilements; [second,] because it ascertains
(dgamayati) in that it causes one to thoroughly understand the true re-
ality; [third,] because it goes in the direction [of the goal] (abhimukhad
gamanat) in that it is by relying on it that the world reaches nirvana.
On the contrary, it is established that the doctrines that differ from it
are not a pramdna and [just] pseudo-scriptures because they lack any
arguments.

The epistemologies of authenticity and authority have been debated
for centuries in India and Tibet; this is a fascinating and inexhaust-
ible (aksaya) topic in itself, but I do not intend to recapitulate it here.
Rather, [ will sketch some of the ways in which sitra literature seeks
to establish the Buddha’s authority. It seems to me that the early
sttras - those collected in the Agamas and the Nikayas - establish
authority in a variety of ways, which include dialogue, debate, nar-
rative, panegyric, and assertion. The configuration of authority de-
pends, self-evidently, on intended audience, on context. There are
many examples of dogmatic or logical demonstration, for example
the Cangisutta (Majjhimanikaya No. 95), but this is not the only or
even the primary method.’ The relation between dogma and author-
ity is multifaceted, and there is a continuity between the Buddha’s
authority as a Teacher (Sastr) and as a locus of power (anubhava),
energy (tejas), and protection (paritrana), that is, between didac-

* Prasannapada, p. 268.1-269.3: buddhanam eva bhagavatam vacanam
pramdnam ity upavarnayanti vicaksanah sopapattikatvenavisamvada-
katvat. ata eva captebhyah prahinasesadosebhya dgatatvat, agamayatiti
samantat tattvam gamayatiti va, abhimukhad [em.: abhimukhyadd ed.]
gamanad va tadasrayena lokasya nirvanagamanat sambuddhavacana-
syaivagamatvam vyavasthapyate, tadanyamatanam tupapattiviyukta-
tvan na pramdanyam dgamabhasatvam ca vyavasthdpyate. See La Vallée
Poussin’s detailed notes and cross-references. I thank Vincent Eltsch-
inger for his help with this difficult passage.

* For fragments of a Sanskrit counterpart of undetermined school affili-
ation in the Schgyen collection, see Braarvig/Liland 2010: 2-5.
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tic and apotropaic functions.” We cannot easily or neatly divide the
Buddha'’s authority into the philosophical/rational versus magical/
majestic/narrative without clumsily rumpling and shredding the
fabric of the Buddhist thought-world.

The question of authority revolves around the figure of the Bud-
dha and the transmission of his word. The tension of transmission
is central to both traditional and contemporary understandings of
the Buddha’s legacy. Transmission of “Dharma-Vinaya” descends
through a series of councils, which guarantee authenticity within a
school or lineage. There were two “universal” councils in the century
that followed the Buddha’s death; after this the expanding Samgha
solidified into several lines of transmission.” What we have today are
some of the end-products of some (by no means all) of these lines of
transmission.

Tathagata and truth

What can one say about “the figure of the Buddha”? The Buddha is
presented as a person who sought, who realized, and who taught
the truth. One of his central epithets is tathdgata, and by definition
tathdgatas speak the truth.” In the Sanskrit Mahdparinirvanasttra,
King Ajatasatru (ruler of Magadha, a younger contemporary of the
Buddha) enunciates this principle as “tathagatas, worthy ones, tru-
ly and fully awakened Buddhas are speakers of what is not false.”

* This may be seen from the nature and use of the texts in the various
Paritta collections: the texts are memorized and recited in order to
teach and to protect and bless.

® For the councils and other aspects of the question of authenticity, see
Skilling 2009 and Skilling 2010.

” For Pali sources (Dighanikdya-atthakatha and Tikd) on the meaning of
tathdgata, see Bodhi 1978: 50-53 and 331-344. See also Traité 1 126
(with a survey of the variety of interpretation up to ca. 1944); Traité 111
1340-1341; Endo 1997: 195-206; Manda 2005.

’ Mahaparinirvanasitra §1.7: avitathavadino [em.: avitathavadino ed.]
hi bhavanti tathagata arhantah samyaksambuddhah. Waldschmidt re-
stores the fragment by comparing the Tibetan: de bzhin gshegs pa dgra
bcom pa yang dag par rdzogs pa’i sangs rgyas rnams ni log par gsungs pa
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The Pali version states more simply, “tathagatas do not speak false-
hood.” The theme of tathdgata runs through Buddhist literature, for
example in the “Discourse on the World” (Lokasutta), a short sutta in
prose and verse on the nature of the world, which in Pali is included
in both the Anguttaranikdya and the Itivuttaka.” Associated terms
with tatha elaborate on this epithet and the truths and realities that
the Buddha discovered, as for example in the Vajracchedika:

A tathagata, O Subhiti, is one who speaks what is real; he is one who
speaks the truth, he is one who speaks what is. A tathagata does not
speak what is not; a tathagata does not speak falsely.”

The Buddha’s teaching is the Dharma, and his authority lies in
the Dharma. Dharma is a multivalent term fundamental to Indian
thought, religion and statecraft.” It is invoked in our earliest docu-
ments, for example in ASoka’s Pillar Edict II:

Dhamma is good. And what is Dhamma? It is diminution of sin,13 abun-
dance of good deeds, mercy, liberality, truth, and purity.”

ma yin no. For a translation, see Weber 1999: 106.
9

Dighanikaya 11, p. 73.3: na hi tathagata vitatham bhananti.

10

Anguttaranikaya, Pathamapanndsake Uruvelavaggo Tatiyo, pp. 30.5-31,
antepenult.; Itivuttaka, Itivuttake Catukkanipdtassa Pathamavaggassa
Terasamasuttam, pp. 321.8-323.2 (last sutta in the collection). The key-
word of the uddanas is loka. Cf. also Pasadikasutta, Dighanikdya 111, pp.
134.11-135.22.

Vajracchedika §14f: bhiitavadi subhtite tathagatah satyavadi tathavady
ananyathavadi tathdgatah, na vitathavadi tathdgatah.

" For a recent collection of essays on Dharma, with contributions on Bud-

dhism by Rupert Gethin and Collett Cox, see Olivelle 2009. Most recent-
ly see Hiltebeitel 2012, which deals specifically with A§oka’s Dharma.

13

A century ago, Smith (1909: 62) remarked that “Scholars differ concern-
ing the derivation and precise meaning of this word asinave,” which also
occurs in Pillar Edict III. See further Woolner 1993: 64, s.v. apdsinave;
Basak 1959: 86. The meaning and derivation remain obscure, and my
translation is a guess.

Text from Bloch 1950: 162: dhamme sadhi. kiyam cu dhamme ti.
appasinave bahukayyane daya dane sacce socaye.
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Asoka lived between one hundred and two hundred years after the
Buddha (depending on whether one favours the short or the long
chronology). Asoka’s Dharma is a programme of ethics and princi-
ples. As ruler, he uses his authority to foster and promote Dharma,
but his authority does not, as such, derive from Dharma, except inso-
far as he rules righteously (dhammena).” Ethics is one of the primary
acceptations of Dharma in Buddhist texts, but prominent also are
the senses of “reality” and “true nature,” which bear directly upon
the person and authority of the Buddha (Asoka’s ethical or socio-po-
litical Dharma does not, at least explicitly, carry these senses).” A
Buddha'’s authority comes from truth (satya) and dharmata (true na-
ture). Neither the Buddhas nor anyone else created the world or the
laws of nature.” The nature and principle of reality (dharmata dhar-
masthitita dharmaniyamata dharmayathatatha / avitathata ananya-

" Cf. Pillar Edict VI, in Bloch 1950: 161: esa hi vidhi ya iyam dhammena
palana dhammena vidhane dhammena sukhiyand dhammena gotti. The
admonition to rule righteously is, not unexpectedly, recurrent in Bud-
dhist literature, and the trope of the righteous king or ruler remains
potent up to the present.

16

In his Vyakhyayukti (21.9-22.8), Vasubandhu gives ten meanings for
dharma. The passage is cited by Bu ston in his long treatment of the
term dharma (Tib. chos): see Obermiller 1931: 18-24.

v Nidanasamyukta, sitra 17.3, na bhikso maya pratityasamutpadah krto

ndpy anyaih; Tibetan version cited by Samathadeva (Zhi gnas lha) in
his Upayikatika (Otani Cat. No. 5595, Repr. Vol. 118, mngon pa’i bstan
bcos, tu, 162a2). The Chinese Samyuktdgama version (sitra No. 299)
is translated in Choong Mun-keat (Wei-keat) 2010: 49-50, and sum-
marized in Kalupahana 1975: 91-92. This short stutra, which does not
have a Pali counterpart, was well known in the Sarvastivadin tradi-
tion and is regularly cited. Purnavardhana and Sthiramati call it the
*Buddha-sttra (Sangs rgyas kyi mdo). It is invoked, for example, in the
Yogacarabhiimi (229.7); by Vasubandhu (Dbyig gnyen), Pratityasamut-
padadivibhanganirdesa (Otani Cat. No. 5496, Repr. Vol. 104, mdo tshogs
‘grel pa, chi, 69a8); by Purnavardhana (Gang ba spel ba), Abhidharma-
kosatika-laksananusarini-ndma (Otani Cat. No. 5594, Repr. Vol. 117,
mgnon pa’i bstan bcos, ju, 349a4, sangs rgyas kyi mdo las); and by Sthira-
mati (Blo gros brtan pa), Abhidharmakosabhasyatika-tattvartha-nama
(Otani Cat. No. 5875, Repr. Vol. 147, ngo mtshar bstan bcos, tho, 54b5,
sangs rgyas kyi mdo las).
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tha bhitam satyata tattvata yathatatha aviparitata aviparyastata)
is nothing other than the fact of conditionality, conditioned aris-
ing, idampratyayata pratityasamutpadanulomata.” Whether or not
tathdgatas arise, this true nature abides, the element of the princi-
ples of reality; having known and understood this directly by him-
self, the tathdgata declares and teaches it.”

Buddhas come and go, but Dharma remains; Buddhasrealize Dhar-
ma and reveal Dharma. In this hierarchy, a Buddha is subordinate
to the Dharma. And even in contexts where, by metaphysical sleight
of hand, the Buddha rebounds and recovers ultimate authority, this
is because he is the Dharmakaya. The Mahayanottaratantrasastra
asserts that Buddhahood alone is the refuge for the world, because
of the Sage’s Dharmakaya.” Tibetan scholars return to this theme
repeatedly; an early example is Gampopa (1079-1153) in his “Jewel
Ornament of Liberation.””

Dharmata and pratityasamutpada have remained touchstones
of authenticity over the millennia. Tibetan scholasticism has fol-
lowed Indian exegesis - not only in the Madhyamaka but also in the

*® A classical source for these terms is the Nidanasamyukta, sttra 14.6
(Tibetan version cited by Samathadeva in his Upayikatikda, mngon pa’i
bstan bcos, tu, 157a6); see also the citation in Yasomitra’s Kosavyakhya
452.20 ad Kosa 3:28ab.

* Nidanasamyukta, sitra 17.4-5: api tutpadad va tathdgatanam anutpa-

dad va shtitaiveyam dharmata dharmasthitaye dhatuh, tam tathdgatah
svayam abhijidyabhisambuddhyakhyati prajiiapayati ...; partial citation
in the Kosabhasya (137.15). The formula “Whether tathdgatas arise or
whether they do not arise” (utpadad va tathagatandm anutpadad va
tathdgatanam) is deployed in a variety of contexts, including Mahaya-
na sitras, to authenticate a subordinated statement. For examples see
Traité 1 157, n. 1.

® Mahayanottaratantrasastra 1:21: jagaccharanam ekatra buddhatvam

paramarthikam, muner dharmasariratvat tannisthatvad ganasya ca
(dam pa’i don du ’gro ba yi, skyabs ni sangs rgyas nyag gcig yin; thub pa
chos kyi sku can phyir, tshogs kyang de yi mthar thug phyir).

* See Sgam po pa Bsod nams rin chen’s Dam chos yid bzhin gyi nor bu

thar pa rin po che’i rgyan. See Guenther 1970: 99-111; Khenpo Konchog
Gyaltsen Rinpoche/Ani K. Trinlay Chodron 1998: 137-146.
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Yogacara/Cittamatra schools of philosophy” - in emphasizing depen-
dent arising up to the present. Recent Thai teachers like Buddhadasa
Bhikkhu (1906-1993) and Phra Prayudh Payutto (1939-) have high-
lighted it as well, each in his own way. Buddhadasa emphasizes
the fact of conditionality, idapaccayata. This term had not received
much attention in mainstream Thai teaching, or even in the medi-
aeval Pali exegesis and manuals of the Theravadin tradition, which
developed a distinctive and complex theory of causality based on
twenty-four conditions (paccaya), which in certain contexts eclipsed
the old paticcasamuppdda formulary.” Buddhadasa’s book Paticca-
sammuppada has two parts, (1), “What is dependent arising?” and
(2), “Conditionality as the highest thing in the Buddha'’s teaching.”*
In the second part, Buddhadasa writes that:

If you reflect, you will see that we [the Thai] have never been inter-
ested in the subject of conditionality (idapaccayata), even though it is
the heart of the Buddha’s teaching ... To Thai ears, “conditionality” is
an unfamiliar word, a foreign sound - even if we are members of the
Buddhist community, we are members of a Buddhist community which
does not yet understand the heart of the Buddha’s teaching.”

Payutto’s magnum opus is Buddhadhamma (Phutthatham).” It con-
tains a long section on dependent origination called “How did life

* See Skilling 2007.
? See Karunadasa 2010: Chap. 18, “Conditional Relations.”
* Teaching here is $asand. Buddhasdsand is also translated as “Buddhism.”

* Buddhadasa, n.d., pp. 130-131. This short book is abridged - I do not
know the circumstances or principles - from Idapaccayata, BE 2515 [CE
1972], Dhammadan Munlanithi, Sixth printing, 2549 [2006], 529 pages.
The importance accorded to dependent arising by Buddhadasa may be
seen from the publication Paticcasamuppdda chak Phra Ot [Dependent
Arising from the Holy Lips (phra ostha)], Sixth Printing, 2553 [2010], a
collection of siitras on dependent arising translated from Pali into Thai,
which is 941 pages long (including detailed indexes).

* Phutthatham is the Thai pronunciation of what is written in Pali as bud-

dhadhamma. The original edition, published in Thai 2514 [1971], was
206 pages long. I use here the revised and expanded version, originally
published in 2525 [1982], third printing (Bangkok: Mahachulalongkorn
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come to be?”” As in all of P. Payutto’s works, his treatment is ground-
ed in a profound understanding of Pali literature, especially the
Suttapitaka, although it also offers insights into later strata of Pali
exegesis. Payutto’s lucid explanation of the topic in Thai relates de-
pendent origination to ethical and practical behaviour in daily life.
He opens (p. 79) by stating that dependent origination is one of the
principles which the Buddha taught as a law of nature (kot thamma-
chat, kat-dhammajati), or a principle of reality which exists by nature,
independently of whether a Buddha arises. He equates dependent
origination and conditionality, defining the latter with the formula
“when this exists, that is; from the arising of this, that arises” (p.
81, imasmim sati idam hoti, imassuppada idam uppajjati). He relates
this to one method of thought - thought according to conditionality,
which means to examine processes or to find solutions to problems
by finding the relations and causes from which they have developed
(p. 676). This means to see the reality that things do not arise inde-
pendently and do not exist on their own: they arise dependently on
causes and conditions, and they cease, or can be stopped, through
the cessation of causes and conditions (p. 711).

Korean Master Seongcheol (1912-1993), drawing on entirely
different sources through the medium of Chinese translations (al-
though with comparison of Pali and other sources), taught that:

Although dependent origination is much taught by the Buddha, he did
not invent it. Whether the Buddha lived in this world or not, dependent
origination is there to be discovered. The causal relatedness of “this” to
“that” denotes mutual interdependence. That is to say, birth depends on
death, while death depends on birth ... The nature of dependent origina-
tion seems to be encapsulated in the expression “it just continues and
exists within the world of Dharma” [cited from the Pratyayasiitra in
the Chinese Samyuktagamal. In other words, dependent origination is
closely associated with the dharma-dhatu, which implies the Mahayana
idea of the world of Dharma (dharma-dhatu) as the state of being as it
is (bhiita-tathatad). By “things just continue” is meant the existence of

Ratchawitthayalay 2529 = 1986), which is 1,145 pages long. 11,010 cop-
ies were printed.

“ Payutto 2529: 79-222.
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things in accordance with dependent origination, while the qualifica-
tion that things are “empty” explains that things arising in this way
lack inherent existence.”

It may be incautious to assert that pratityasamutpada has been im-
portant in all periods and through all transformations of Buddhism,
but it is worthwhile to investigate the degree to which this might
be the case. Certainly, conditioned arising has had an enduring epi-
graphic, ritual, liturgical, and metaphysical presence.

Truth and communication

Is truth an inner affair? Does truth exist in itself, in its own right?
Many would say so. Can it be communicated? And if so, how can it
be communicated? A straightforward answer is that the truth can
be communicated, and that it is communicated by speaking the
truth. “Having known and understood that directly by himself, the
tathdgata declares and teaches it ...”” The use of terms may seem not
alittle circular, but the associations of the thick terminology and the
very circularity reinforce the logic of ideas.

Truth, the true nature, is beyond words, beyond the work of
thought. Ultimately it is inexpressible. How, then, can truth be
taught? One answer to this dilemma is to posit two truths or levels of
reality, worldly conventional truth, and ultimate truth. The former
can be expressed, the latter is beyond words. “Without resorting to
everyday usage, the ultimate meaning is not taught; without reach-
ing the ultimate meaning, nirvana is not realized.””

* Hwang Soon-il/Covill 2010: 45-46.
* Nidanasamyukta, sitra 17.4 tam tathdgatah svayam abhijiiayabhisam-
buddhyakhyati prajiiapayati...

* Nagarjuna’s famous maxim, Mialamadhyamakakarika 24.10: vyavaharam
andsritya paramartho na desyate, paramartham andgamya nirvanam
nadhigamyate.
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Royal endorsement, hierarchical templates

But on the highroad of ideas, truth is a product, and it needs endorse-
ment. Textual tradition agrees that the Awakened One’s first patron
was King Bimbisara at Rajagrha, the capital of Magadha. A range of
texts, especially Vinayas, promote this notion. The narrative of the
Buddha'’s post-awakening meeting with Bimbisara is central to the
Milasarvastivadin tradition, which places it in the “Chapter on the
Division of the Order” (Samghabhedavastu) of the Vinayavastu. In
sutra literature, the narrative is incorporated, in virtually the same
words, into the “Sttra on the Four Assemblies” (Catusparisatsitra) of
the Dirghagama, the “Sutra on Bimbisara's Reception of the Buddha”
(Bimbisarapratyudgamanastitra) of the Madhyamagama, and the
“Sutra on the Going Forth” (Abhiniskramanastitra), a long and appar-
ently independent or extra-Agama siitra. The “Sttra on Bimbisara’s
Reception of the Buddha” circulated as one of a liturgical/didac-
tic group of “Great Sutras” (mahdsttra), and the story is related in
the narrative collection Karmasataka (No. 122, Khyab ’jug),” and
Asvaghosa’s Buddhacarita (Chapter XVI) seems mainly to follow a
Milasarvastivadin tradition for this event.

The story might be described as the first charter or the blueprint
of relations between the Buddha - and the Samgha - and royal or
temporal power.” In summary, it runs as follows:

Having heard that the Buddha had arrived, King Bimbisaraleft Rajagrha
in a grand procession and went to see the Buddha at Yastivana in the
outskirts of the city. When he came near, he alit from his carriage and
continued on foot; as soon as he saw the Buddha from afar, he left his
regalia behind, and went before the Blessed One. The king and the lead-
ing citizens of Rajagrha - the brahmins and grhapatis - all assembled
before the Buddha. At that time, the matted-hair ascetic Urubilva
Kasyapa, who had recently been converted and had achieved the state
of arhat, was seated beside the Buddha. The assembly could not decide:
which one is Master, which one is disciple? In order to show who was

31

See Feer 1901: 479-482.

For texts and references see Skilling 1994: 58-245 and Skilling 1997:
267-333.

32
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who, the Blessed One asked Kasyapa to “amaze the assembly;” Kasyapa
did this by entering concentration, flying up into space, and perform-
ing miracles including the “miracle of fire and water,” the yamaka-
pratihdarya. After this, through a carefully crafted dialogue, the Buddha
led King Bimbisara to understand impermanence, suffering, non-self,
karma and rebirth, conditioned arising and nirvana.

The discourse led the king, 80,000 deities, and many hundreds of thou-
sands of brahmins and grhapatis to stream-entry. The king then took
refuge in the Three Gems for the rest of his life, invited the Buddha and
the community of monks to Rajagrha, and offered to support them with
requisites for the rest of his life. The Buddha accepted in silence.

Some time afterwards, the Buddha went to Rajagrha, and King
Bimbisara invited him with the monks to a meal at the palace. After
the meal, King Bimbisara took a golden pitcher in hand, and offered the
Kalandakanivapa of the Venuvana to the Buddha. The Samgha was now
alanded institution.

We cannot know exactly what happened - what protocols were act-
ed out - when Bimbisara met the Buddha. Are our texts describing
an event, or are they prescribing a hierarchy, an etiquette? Whatever
the case, they established a format, or fashioned a template, for the
relations between the Buddha and rulers: a leading king of the pe-
riod came publicly to the Buddha, accepted his teachings, offered
support, and granted land. The hierarchy encoded by the gift of the
Venuvana was successfully promoted and elaborated by Buddhist
monastics across Asia for over two thousand years.

Asoka: intersection of legend and history

According to general Buddhist tradition, Bimbisara’s successor, his
patricide son Ajatasatru, first fell under the influence of Sakyamuni’s
cousin Devadatta, butin the end he maintained his father’s patronage
of the Buddha and his order. A later Pali tradition credits Ajatasatru
with the sponsorship of the first council - that is, he becomes a key
figure in the lineage of textual authenticity. Although the detail of
his patronage of the council does not seem to be substantiated in
the texts of other schools, the figure of Ajatasatru remains a potent
source for moral, metaphysical, and narrative elaboration. Perhaps
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the best examples of this are the long Mahayana sitra “Dispelling
Ajatasatru’s Guilt” and the so-called *Amitayurdhyanasitra, pre-
served only in Chinese.”

After Ajatasatru, the lines of patronage are unclear, until we ar-
rive at the time of the Mauryan king, ASoka. The Buddhacarita (XVII],
59-61) - the oldest surviving biography of the Buddha - passes over
the interval between the first council and the rise of Asoka in si-
lence. A$oka needs no introduction.™ The first historical evidence for
the exaltation of the Buddha - we can even say of Buddhas, when
we take the Nigliva pillar inscription into account™ - by a ruler is
in the epigraphic and archaeological records of ASoka’s rule. Text-
books old and new tell us that it was ASoka who inspired the spread
of Buddhism across India and beyond. Sircar writes that “Asoka was
a patron of the Buddha’s doctrine and was responsible for raising
Buddhism from the status of a local sectarian creed of eastern India
to that of one of the principal religions of the world.”” Deeg cites La-
motte to similar effect: “Buddhism probably would have stayed an
insignificant and unknown sect like many other communities had it
not benefited from the support of the great emperor Asoka.””

? For Sanskrit fragments of the former, see Harrison/Hartmann 2000
(with an Addendum, “Two additional fragments of the Ajatasatru-
kaukrtyavinodanasiitra,” pp. 301-302); Harrison/Hartmann 2002.
For a translation of excerpts from the Tibetan version, see Harrison
2004. Two short passages are translated from the Chinese version
in Buddha-Dharma, pp. 551-552 (Section 2) and 560 (Section 3). The
latter - of debated, possibly Central Asian origins - is a foundational
text of the “Pure Land” tradition in East Asia. See most recently Ducor
and Loveday 2011 and Radich 2011. Radich discusses the “Contempla-
tion Sttra” and another important source for “Ajatasatru studies,” the
Mahayana Mahadparinirvanastitra.

** A recent collection of essays on “ASokan studies” is Olivelle 2009b. For
Asoka’s material traces, see Harry Falk’s superb Asokan Sites and Arte-
facts (2006).

* See Falk 2006: 187-189.
* Sircar 1998: 9.
 Deeg 2009: 110.
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Despite the conviction of these and other authorities, one won-
ders: most other contemporary religious groups died out with their
teachers, but Buddhism not only survived, but spread across north-
ern India for a century or more before ASoka arrived on the scene.
By the time of ASoka, on the evidence of his edicts alone, the Samgha
was already established beyond the Magadhan heartland in west-
ern India (Bairat) and even southern India (Amaravati, Sannati). Can
we conclude that it was ASoka who introduced the Dharma to these
places? What distinguished Buddhism? What gave Buddhism its re-
silience - was it simply external, institutional and social factors? Is it
reasonable, or logical, to attribute the agency exclusively to Asoka?
Might it not owe anything to the charisma and vision of the Buddha
and his immediate disciples and their successors?

Asoka’s relation to Buddhism as an historical individual is read
from his edicts; his role as exemplar is idealized in sermons and leg-
ends. Inscriptions and narratives both transmit hierarchical models
- not only the ethical system and social guidelines that ASoka sought
to inculcate, but also a model in which A$oka subordinates himself
to the Buddha. ASoka declares himself to be a lay-follower (upasaka)
but his relations with the Samgha are ambivalent. On the one hand,
he addresses the Samgha with classical - one might say canonical -
formulas of respect; on the other, in the “schism” and other edicts he
issues orders to the Samgha.

AsSoka’s endorsement of the Buddha through his pilgrimages, his
erection of pillars at sites associated with the Buddha and the Bud-
dhas, and with the Buddhist Samgha, and his direct patronage of the
Buddhist monastic order, are public documents. They are the earli-
est written documents in the archives of Indian history. The earli-
est surviving external validation of the words of the Buddha is an
AsSokan record, the celebrated Bairat-Calcutta (or Bhabra) edict:

Priyadarsi, King of Magadha, venerates the Samgha and enquires after
their health and comfort. Known to you, sirs, is the extent of my rever-
ence for and faith in the Awakened One, the Dharma, and the Samgha.
Whatever, sirs, has been spoken by the Blessed One, the Awakened
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One - all that is well spoken.” With the wish that the Saddharma may
last long, it is suitable for me to say, These, sirs, are the “turns of the
Dharma” (dhamma-paliyaya = Pali dhamma-pariyaya = Skt. dharma-
paryaya ... [here follows a list of seven titles]”... which were spoken
by the Awakened One, the Blessed One. It is my desire, sirs, that many
monks and nuns regularly listen to these “turns of the Dharma” and
memorize them. Male and female lay disciples should do the same. I
have ordered this edict to be inscribed, sirs, in order that they may
know what I intend.”

The edict shares several expressions with Buddhist texts - the polite
address concerning good health, the terms galava (Pali garava, San-

* The multivalent concept of subhasita is immensely important. It is dis-
cussed in the Vyakhyayukti (260-262) and elaborated by Bu ston (Ober-
miller 1931: 25-30).

* For the list of titles, some of which are still not conclusively identified,

see Lamotte 1967: 256-259. For the possibility that the last, the “ser-
mon to Rahula on the subject of false speech,” could be related to certain
verses transmitted in (Mula-)Sarvastivadin versions of the *Rahula-
stitra, but not included in the Pali - the Ambalatthika-rahulovada or
Ciila-rahulovada (Majjhima-nikdya 61) -, see Skilling 1996. For further
comparative details of the sutta in general, see Analayo 2011a: I 341-
346.

40

Text from Bloch 1950: 154-155: priyadassi laja magadhe samgham
abhivadetiinam aha appabadhattam ca phdasuvihalattam ca.® vidite
ve bhamte dvatake hama buddhassi dhammassi samghassi ti galave ca
prasade ca. e keci bhamte bhagavata buddhena bhdsite savve se subhasite
va. e cu kho bhamte hamiydye disseya hevam saddhamme cilatthitike
hossati ti alahami hakam tam vattave. imani bhamte dhammapaliyayani
vinayasamukkasse aliyavasani andgatabhayani munigdtha moneyyastitte
upatissapasine e calaghulovade musavadam adhigicya bhagavata buddhe-
na bhasite, etani dhammapaliyayadni icchami kimti bahuke bhikkhupdye
ca bhikkhuniye ca abhikkhinam suneyu ca upadhaleyii ca. hevammeva
upasaka ca upasika ca. etena bhamte imam likhapayami abhipretam® me
janamtu ti.

Mappabadhattam ca phasuvihalattam: for cognate terms and phrases in Pali

see CPD I, p. 317; DOP I, p. 176; @Abhipretam (here translated “what I in-

tend”): cp. Pali adhippeta, CPD I, p. 135; DOP I, p. 92.

Translation mine; for another translation, see Nikam/McKeon 1978:
66-67. For the site and a bibliography see Falk 2006: 106-108.
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skrit gaurava) and prasdada (Pali pasdada).” 1 assume that these ex-
pressions were in vogue in northern India at the time, and that they
were preserved and perpetuated by Buddhist literature. More sig-
nificant is the fact that the edict gives the first epigraphic references
to the Triple Gem - Buddha, Dharma, Samgha -, the four assemblies
- monks, nuns, laymen, laywomen - and the term dhammapaliyaya
(Pali dhammapariyaya, Sanskrit dharmaparyaya). The latter, on in-
ternal textual evidence, was the common word for “discourse” be-
fore it was supplanted by sutta/sutra. The pairing of bhagavat and
buddha is stock, for example in the Pali Vinaya.” Concepts that I find
especially significant are the concern that the Saddharma endure -
a perpetual concern expressed to this day in Buddhist liturgy and
piety, for example in the Pali phrase, ciram titthatu buddhasasana
- with idea of “the future threats” (to the Sasana; a technical term
or key phrase that runs throughout Buddhist texts), the recommen-
dation that the four assemblies repeatedly listen to and memorize
texts, and the use of abhipreta, which brings to mind abhipraya, a key
interpretative tool in later hermeneutics and apologetics.

Teacher of kings, gods and humankind: the Buddha in early art

The labelled depictions of Pasenadi and Ajatasatru paying homage to
the Buddha (“Ajatasatu venerates the Blessed One”) at Bharhut are
early public visual “memories” of royal patrons of the Master.” There
is no labelled depiction of ASoka at Bharhut, and the only certain
depiction of the king (raya asoka) elsewhere is that on a slab from
the great caitya at Kanaganahalli in Karnataka.” The Sunga-period

inscriptions of “Aya Kuramgi” and the queens of kings Imdagimitra
and Brahmamitra on the railing pillars at Bodh Gaya are early relics

* On gaurava and the notion of “prestige,” see von Hiniiber 2009: 34-36.
* Vinaya Mahdvagga in Vinaya 1, 1.5: tena samayena buddho bhagava...

* Liiders 1998, B39 (751): rdja pasenaji kosalo; B40 (774): afjajtasat[u]
bhagavato vamdate.

44 Figures often identified as ASoka on the Sanchi gateways have been
otherwise interpreted by Schlingloff and other authorities.
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of royal patronage at the seat of awakening itself.” At the recently
excavated but not yet published site in Karnataka, Kanaganahalli,
“rajas are depicted everywhere,” including several Satavahana kings
identified by inscriptions.” In addition to the already famous depic-
tion of Asoka, there are at least five labelled “portraits” of kings of
the Satavahana dynasty, not to speak of Cakravartins, Nagarajas,
and so on.

The Buddha was superior to kings, and also to spirits and gods;
he was devatideva, the “god beyond the gods.” At Bharhut we see him
venerated by serpent-deities (“The naga-king Erapato venerates the
Blessed One”),” and we see the deities in Indra’s heaven celebrating
a festival for his turban-relic.” Early Indian Buddhist art encodes the
hierarchies of the Blessed One’s authority over gods and men; it is a
pageant of the glory of the Buddha. The early stupas lay out circles
of sacred and narrative space with the Buddha - his living relics - in
the centre, initiating a structure that became increasingly intricate
as the hierarchies of the mandala developed, enlisting new deities
and new ideas, and catering to new ritual programmes.

The Buddha'’s great departure from the palace is a defining event
in his quest for truth, recounted in literature and celebrated in art
to the present day. The young prince left the palace behind; he re-
jected the Dharma of the householder (grhasthadharma) and the
throne that awaited him.” But he could not leave behind his royal

* For Aya Kuramgi see references in Tsukamoto 1996: I, Bodh-Gaya 3,
7, 8, 12, 13; Coomaraswamy 1935: 58-61; Barua 2004. For the date,
see Marshall in Rapson 1922: 625-627 and Chanda 2002: 98-99. For
the many complications in the interpretation of these inscriptions, see
Bhandare 2006.

* Monika Zin, personal communication, December 2010. These are dis-
cussed in Zin 2012.

¥ Luders 1998, B37 (753): erapato nagaraja bhagavato vadate.

* Liiders 1998, B21 (775): sudhamma devasabha bhagavato cidamaho...
The Sudharma Assembly-hall of the Gods: the festival of the Blessed
One’s top-knot.

* See Buddhacarita 5:32-33 (Olivelle 2008: 136-137).
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or imperial Cakravartin nature - this was his destiny - and he was
not allowed to shed his royal status. He abandoned his regalia on the
banks of the Nairafijana River, but it returned to him - he became
the King of the Dharma, and returned to sit in majesty on opulent
thrones wearing a magnificent crown. The ideal of the Buddha as
Dharmaraja and Cakravartin resounded powerfully across Asia and
across the centuries.

Regardless of the historical details, the value of which is by na-
ture contentious, the point is that the texts establish hierarchical
paradigms, in which kings, brahmins, grhapatis, and Sresthins are all
subordinate to the Buddha and the Samgha. The texts hold up role
models and transmit ideal relationships.”

Theroles continued to delineate the ecologies of exchange between
Dharma masters and rulers in Central and East Asia, through the pe-
riods of Mongolian, Manchu, and Han political power in China into the
Qing and Republican eras. The “five regalia” (paficakakudhabhanda:
the technical term belongs to the Jataka commentary) are part of the
regalia of Siam, used in royal consecrations; they are defined and
illustrated in the standard Thai language dictionary of the Royal In-
stitute to this day. Monasteries have a special chamber accessible
from the perimetre wall where the king, after alighting from a pa-
lanquin, changes his royal costume into that of a lay follower. Two
millennia of political protocol and theater define the architecture of
ritual.

Authority and the aesthetics of worship

What is authority? Authority functions through relationship, specif-
ically, the relationship between the follower and the Buddha. The ba-
sic relationship - for peasant and pandita, for merchant and monarch
- is refuge (Sarana). People, and beings, take refuge in the Buddha;
this brings security and happiness. The Buddha is Sastr, teacher of
gods and men. The Buddha is not a distant, abstract being, he is “our
Buddha” (amhakam buddha) - the particular Buddha of a commu-

* Relations with rulers are also seen in epistles sent by monk-scholars to
kings, for which see Hahn 2007 and Hahn/Dietz 2008.
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nity or individual. The relationship of the devotee to the Buddha is
expressed through body, speech, and mind in liturgy, which embeds
norms and ideals and impregnates expectations, and through the
aesthetics of worship - images, shrines, offerings, lamps, incense,
settings. In liturgy and narrative, recurrent terms for authority in-
clude anubhava and tejas - aspects of a Buddha's power which vouch-
safe his authority in narrative and in life. The literature of liturgy
elaborates on this, from Upali’s verses”™ and Tsongkhapa’s hymns to
the Pali hymns of King Rama IV.

The efficacy of confession is the validation of Buddhas as wit-
nesses:

Before those Buddhas who have become knowledge (jiianabhiita),
who have become sight (caksubhiita), who have become witnesses
(saksibhiita), who have become authorities (pramanabhiita), who know
and who see, I confess all of my karmic obstacles - I lay them bare, |
do not hide them, I do not cover them up, and in future [ will restrain
myself.”

What the Buddha says must be true, but a problem arises: how can
we know what the Buddha said? What is Buddhavacana?” The an-

* See Upalisutta, Majjhimanikdya No. 56; Sanskrit version in Waldschmidt
1979; for the Chinese version see Minh Chau 1991: 188-191, 279-289.
For details of Sanskritand other parallels see Analayo 2011a:1320-333.

* Vinayaviniscayopalipariprccha 35.32-36.22: tatsarvam karmavaranam

tesam buddhanam bhagavatam jianabhtitandm caksubhitanam saksi-
bhiitanam pramanabhtitanam janatam pasyatam agratah pratidesayamy
aviskaromi na praticchadayamy dayatyam samvaram dapadye.

* The compound buddhavacana is used by the Buddha himself, at least

in response to the two monks, the “Yamelutekula brothers,” according
to the Cullavagga: Vinaya 11, p. 139.1 foll. For a recent contribution to
the subject of this exchange, the famous or infamous “buddhavacanam
chandaso dropema” proposal, see Levman 2009. The term buddhava-
cana is infrequent in early Pali texts: it occurs one other place in the Vi-
naya (1V, p. 54.25, prose) and once in verse in the Suttanipata (v. 202a =
Uragavagga, Vijayasutta, v. 10a). It does not occur in the four Nikdyas. 1
doubt that, except perhaps in the Cullavagga, the word has the global
acceptation that it developed in later centuries, with the exception of
the SafAnojana-sutta of the Citta-samyutta, in which a group of senior
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swer is not as easy as it might seem. Modern scholarship has gener-
ally been convinced that there was, has been, and is, a canon, but
this idea warrants careful scrutiny in the light of traditional Bud-
dhist and Indian understandings of text and context, rather than in
the certainties of positivism or the uncertainties of post-modernity.
Early definitions of the Buddha’s teaching - for example, those given
in the Vinayas - were flexible,” but the question was not one of can-
onicities - the inclusion or the exclusion of fixed texts - so much as
transmission and authority of the word(s) of the Buddha(s),” and the
elaboration of his or their thought(s). If useful at all, the word “can-
on” should be used in the plural.

An intriguing record of an “official” policy that attempts to ad-
dress this problem - official insofar as it was sanctioned by the
monastic order - is the famous passage on the four mahapadesas.
Embedded in the various versions of the Mahaparinirvanasitra, it
is evidently a record from an early oral period when the Samgha
was relatively undivided and not especially widely dispersed. The
mahadpadesa guidelines are flexible, and they do not categorically re-
ject proposed teachings.”

Very different is the approach to the question of authenticity seen
in some Mahayana sttras, such as the Astasahasrika Prajiiaparamita
or the Samdhinirmocana,” or in Abhidharma literature. Something

monks praise the householder Citta, saying, “It is a gain for you, Ga-
hapati, itis a good gain for you, that the eye of wisdom functions for you
with regard to the profound teaching of the Buddha” (Samyuttanikaya,
Saldyatanavaggo 349,16: labha te gahapati, suladdham te gahapati, yasse
te gambhire buddhavacane pafifidcakkhu kamati ti; PTS 1V, p. 283.18
reads Iabha ti).

** But constricted by the Pali commentary: see Skilling 2010: 22-23, 32.

* The Mahavaddna/Mahdpadana siitras cite the verses of previous Bud-
dhas.

* See most recently Yang-gyu An 2002: 55-66, with reference to earlier
studies. For an English translation of the Pali commentary, see Yang-
Gyu An 2003: 114-121.

* Tola/Dragonetti 1997.
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has changed. Here the response to ideas that challenge a perceived
status quo is categorical (ekamsena) rejection as insinuations of
Mara. Questions and challenges are marabhasita, “spoken by Mara” -
aphrase thatevokes direct contrastand opposition to buddhabhasita,
“spoken by the Buddha or by the Buddhas.” These are potent expres-
sions; the one drives the opponent beyond the arena of debate. An
early phrase is sarva-paravadi-nigrahana, crushing all opponents,”
contrasted with another authenticating phrase that is frequent in
dharant literature, sarvabuddhabhasita, “spoken by all the Buddhas.”
Was it the same mentality, the same ideological milieu, that promot-
ed the idea of apavada, or rejection of the Saddharma - the equation
of Saddharma with Mahayana ideas and literature, and the rejection
of Mahayana with the rejection of the Saddharma? Was it at the same
time that the idea of apavada began to be promoted with the thrust
that to question the authenticity of Mahayana sttras is to reject and
slander the Saddharma itself? These reactions continually draw on
established themes and tropes but put them to new purposes, to the
defense of new ideologies and practices and their proponents and
adherents. The new stitras promote their own authority against all
others.

Among the more confrontational is the Saddharmapundarika.
In Chapter 3, for example, Sariputra relates how he struggled with
doubt, wondering whether the sitra was being taught by Mara in
disguise:

At first, when I heard the Buddha'’s preaching,

there was great astonishment and doubt in my mind.
[s this not a devil pretending to be the Buddha,
trying to vex and confuse my mind?”

* Which already becomes a mantra in the Druma-kinnara-raja-pariprccha-
sutra; see Harrison 1992: 296.

59 Saddharmapundarika 3:15: balavac ca dsin mama chambhitatvam pra-
thamam giram Srutva vinayakasya; ma haiva mdro sa bhaved vihethako
abhinirminitva bhuvi buddhavesam. Translation (from the Chinese of
Kumarajiva) Watson 2009: 85. Cp. Burnouf 1989: 40.



The tathdgata and the long tongue of truth 21

This trend of apologetics for the authority of the Mahayana does not
rely on logical argument, but rather defines the Mahayana as the
Saddharma, and any opposition as Mara or worse.* Evolving ideol-
ogies call for corresponding redefinitions of the “other(s),” the re-
mapping and rebuttressing of the frontiers of belonging. Emerging
texts recycle key words and phrases, striving to renegotiate funda-
mental questions of authority. But the other(s) are always moving
targets. Was pramana a return to the basics, to the epistemology of
the skandha-dhatu-dyatana, the earliest curriculum of ideas?

[ have mentioned only some of the strategies of authentification.
Other defences of the Mahayana cite scripture and use logical argu-
ments, as may be seen in the Mahayanasutralamkara, in Vasuban-
dhu’s Vyakhyayukti, and in Bhaviveka’s Tarkajvala. The denigration
of the opposition as a “demonic” Mara is a powerful device that runs
through the sitra literature; as a form of insinuation, it needs no
logical defense.

The long tongue of truth

We move now from the authority of the pramanapurusa to the au-
thority of the mahapurusa, without suggesting that there is any nec-
essary contradiction or tension between the terms. The authority
of the Buddha is established physically by the thirty-two marks of
the mahapurusa, the “great man.” From infancy, his extraordinary
bodily features are sufficient to mark him as a man of destiny:

The signs on the body of this illustrious one,
with the brilliance of gold, the radiance of a lamp,
foretell that he’ll be either an Awakened Seer,

or a World Conqueror on the earth among men.”

Among the thirty-two marks, there is one that directly concerns
truth and authority: the Buddha has an exceptional, stupendous, and

* See Jaini 2002.

* Buddhacarita 1: 34. Translation Olivelle 2008: 13. For the significance
of the signs, see Olivelle’s introduction, pp. xxviii-xxxi.
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spectacular tongue.” Together with the sheathed male organ, the
tongue is one of the two marks that is not normally visible. The long
“Perfection of Wisdom” describes the mark as follows:

His tongue is long, i.e. when he desires to do so he touches and strokes
with his tongue the apertures of his two ears, and he covers with his
tongue the apertures of his two eyes and his entire face up to his hairs.”

The Buddha displayed his tongue under special circumstances, in or-
der to convince others that he was indeed a “great man.” Pali texts re-
cord at least three occasions on which the Buddha exhibited the two

* For an early note, see Burnouf 1989: 567. See also Wimalaratana, n.d.,
pp. 120-121. Like the other marks, the long tongue is a product of ae-
ons of practice aiming towards Buddhahood. Nagarjuna attributes the
long tongue - together with the brahmasvara - to speaking true and
soft words (Hopkins 1998, v. 191, tr. p. 119, Tib. [unpaginated], tshig ni
bden la’jam po dag, yun ring dus su brjod pa yis, mi bdag ljags ni ring ba
dang, tshangs pa’i dbyangs su ’gyur ba lags.) There are several variant
versions of the verse; see for example Ratnavali 2:90: tshig ni bden pa
’jam po dag, yun rings dus su brjod pa yis, mi yi dbang po ljags yangs shing,
tshangs pa yi ni dbyangs Idan ’gyur. The verse is cited in the biography of
Dharmasvamin; see Roerich 1959: 3.10, tr., p. 49: “In conformity with
these words, the Dharmasvamin was born with a large and nimble
tongue, endowed with the voice of Brahma ....” According to the Artha-
vinisScaya-dharmaparydya (59.3), the tongue results from adhering to
true speech in the past (pirve satyavacanasamraksanataya nirvrttam).
Cf. further Nibandhana 297.

* Astadasasahasrikdprajiaparamitdc,,,. 51.4: prabhiitajihva sa bhagavan.

tatreyam prabhiitajihvatd. yada akamksati jihvayobhe karne srotasi
paramrsati samparamrsti: ubhe caksuh srotasi sarvarnkakesaparyantam
mukhamandalam jihvaya dacchadayati. Translation Conze 1974: 178 =
Conze 1984: 585. In this list this is mark No. 27. See also Paricavim$ati-
sahasrikaprajiaparamitgim.. 2006: 61.28, 62.24, 64.6, 66.14 = Parica-
vim$atisahasrikdprajiaparamityyjacnarya 2008: 1225.1, 1226.4, 1227.20,
1230.11 = Conze 1984: 659 (24), 661 (24), (25), 663 (49), (50), (51).
For Tibetan see Paficavim$atisahasrika-prajidpdramitd, Otani Cat. No.
5188, Repr. Vol. No. 90, sher phyin, ca, 279a7; 280a4, 281a6, 283a8. See
also the “Brhattika” (’Phags pa shes rab kyi pha rol tu phyin pa ’bhum pa
dang nyi khri Inga stong pa dang khri brgyad stong pa’i rgya cher bshad
pa, Otani Cat. No. 5206, Repr. Vol. No. 93, sher phyin, pha, 306a3).
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marks to brahmins: to Brahmayu, to Sela,” and to Pokkharasadi.”
Brahmayu and Pokkharasadi are two of six Vedic masters listed in
the Samghabhedavastu,” and others (Kiitatindya, Sronatandya, Lo-
hitya) lend their names to sitras in the DirghaGgama. There must be
some reason for the focus on brahmins, for the redaction of long and
well-crafted narratives designed to demonstrate the superiority of
the Buddha over brahmins - can it be a response to ideological and
social rivalries in Greater Magadha at the time of redaction?

In the first case, Brahmayu went to see the Buddha and verified
thirty of the features. At first he saw:

[28] ... the thirty-two marks of a Great Man on the Blessed One’s body,
except two; he was doubtful about two of the marks, and he could not
decide and make up his mind about them: about the male organ being
enclosed in a sheath and about the largeness of his tongue.

[29] The brahmin Brahmayu addressed the Blessed One in stanzas:

The two-and-thirty marks I learned
That are the signs of a Great Man -
[ still do not see two of these

* Brahmayusutta, Majjhimanikaya No. 91; Selasutta, Majjhimanikdaya No. 92
and Suttanipata, Mahavagga, pp. 102-114; Ambatthasutta, Dighanikaya
No. 3. I refer to the Pali versions and use the Pali forms as a convenience.
There are Sanskrit fragments and Chinese and Tibetan translations of
the sttras. For a comparison of the Pali Brahmdyusutta with the Fanmo
jing, No. 161 in the Chinese Madhyamdagama, see Minh Chau 1991: 306-
312; for the Chinese Ekottarikdgama version, see Anadlayo 2011b.

* Ambatthasutta, Dighanikaya No. 3: the two complete versions that are
preserved in the Tibetan translations of the “Miilasarvastivadin Vina-
ya” (Bhaisajyavastu and Ksudrakavastu) are edited together with exten-
sive Sanskrit from the Gilgit Dirghagama in Melzer 2006.

°¢ Samghabhedavastu 39.2: sad anusravikah katame? tadyatha kiitatandyo
brahmanah, Sronatandyo brahmanah, cogi brahmanah, brahmayur brah-
manah, puskarasdri brahmanah, lohityas ca brahmanah. Otani Cat. No.
1030, Otani Repr. Vol. 42, ’dul ba, nge, 260a8: rjes su sgrogs pa drug gang
zhe na? ’di Ita ste, bram ze rgyus rgyal dang, bram ze gnas rdeg dang,
bram ze bzang ldan dang, bram ze tshangs pa’i tshe dang, bram ze pad
ma’i snying po dang, bram ze dmar po’o. 1 am guessing at the meaning of
the rare word anusravika (Tib. rjes su sgrogs pa).



24

67

Peter Skilling

Upon your body, Gotama ...

Though called by a word of feminine gender,
Perhaps your tongue is a manly one?
Perhaps your tongue is large as well,
According to what we have been taught?
Please put it out a little bit

And so, O Seer, cure our doubt ...

[30] Then it occurred to the Blessed One: “This brahmin ... and about
the largeness of the tongue.”

Then the Blessed One worked such a feat of supernormal power that
the brahmin Brahmayu saw the Blessed One’s male organ enclosed in
a sheath. Next the Blessed One extruded his tongue, and he repeatedly
touched both ear holes and both nostrils, and he covered the whole of
his forehead with his tongue.

[31] Then the Blessed One spoke these stanzas in reply to the Brahmin
Brahmayu:

The two-and-thirty marks you learned

That are the signs of a Great Man -

All on my body can be found:

So, brahmin, doubt no more on that.

What must be known is directly known,

What must be developed has been developed,
What must be abandoned has been abandoned,
Therefore, brahmin,  am a Buddha.”

Majjhimanikayall, p.143.1-31: addasa kho brahmayu brahmano bhagava-
to kaye dvattimsa mahapurisalakkhanani yebhuyyena thapetva dve. dvisu
mahapurisalakkhanesu kankhati vicikicchati nadhimuccati na sampa-
sidati, - kosohite ca vatthaguyhe pahiitajihvatdya ca. atha kho brahmayu
brahmano bhagavantam gathahi ajjhabhdsi : - ye *'me dvattimsati suta
mahadpurisalakkhana, duve tesam na passami bhoto kayasmim, gotama ...
narisaha nama savhaya? kaccijivha narassika? kacci pahtitajivho si? yatha
tam janiyamase. ninnamay’ etam tanukam, kankham vinaya no, ise ... atha
kho bhagavato etad ahosi ... ayam ... brahmano ... pahtitajivhatdya cati.
atha kho bhagava tatharipam iddhabhisamkhdram abhisamkhasi yatha
addasa brahmayu brahmano bhagavato kosohitam vatthaguyham. atha
kho bhagava jivham ninnametva ubho pi kannasotani anumasi patimasi,
ubho pi nasikasotani anumasi patimasi, kevalakam pi nalatamandalam
jivhaya pacchadesi. atha kho bhagava brahmayum brahmanam gathahi
paccabhasi: ye te dvattimsati suta mahapurisalakkhana, sabbe te mama
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After a further exchange of verses,

[34] When this was said, the brahmin Brahmayu rose from his seat, and
after arranging his upper robe on one shoulder, he prostrated himself
with his head at the Blessed One’s feet, and he covered the Blessed One’s
feet with kisses and carressed them with his hands, pronouncing his
name: “I am the brahmin Brahmayu, Master Gotama; [ am the brahmin
Brahmayu, Master Gotama.”

[35] Those in the assembly wondered and marvelled, and they said, “It
is wonderful, sirs, it is marvellous, what great power and great might
the recluse Gotama has, for the well-known and famous brahmin
Brahmayu to make such a display of humility.”*

After taking his seat and receiving progressive instruction (anu-
pubbikatha) from the Buddha, Brahmayu realizes stream-entry. He
takes refuge in the Buddha, the Dhamma, and the Samgha, and he
declares himself a lay follower who has gone to the Buddha for ref-
uge for life. He invites the Buddha and the monks for a meal the next
day. Not long afterwards, Brahmayu dies. When asked by the monks,
the Blessed One explains that Brahmayu “has reappeared spontane-
ously [in the Pure Abodes], and will there attain final Nibbana, with-
out ever returning to this world.””

68

69

kayasmim; ma te kankhdahu, brahmana. abhififieyyam abhififidtam bhave-
tabbaii ca bhavitam, pahatabbam pahinam me; tasma buddho ’smi
brahmana. Translation MLDB, p. 751-752. See MLDB, p. 1298, n. 862.
For other occurrences of the verses see Skilling/Harrison 2005.

Majjhimanikdyall, p. 144.23-31: evam vutte brahmayu brahmano utthay’
asana ekamsam uttarasangam karitva bhagavato padesu sirasd nipatitva
bhagavato padani mukhena ca paricumbati panihi ca parisambahati
namari ca saveti: - brahmayvaham, bho gotama, brahmano ti. atha kho sa
parisa acchariyabbhutacittajata ahosi: acchariyam vata bho, abbhutam
vata bho; samanassa mahiddhikata mahanubhadvata; yatra hi namayam
brahmdyu brahmano Adto yasassi evaripam paramanipaccakdram
karissatiti. Translation MLDB, p. 753.

Majjhimanikaya 11, p. 146.17-18: opapatiko hoti tatthaparinibbayi ana-
vattidhammo tasma loka ti. Translation MLDB, p. 754.
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The progression of events in the Selasutta is similar.” After the
Buddha displays his male organ enclosed in a sheath and then his
tongue, the brahmin Sela thinks,

[15] ... “The recluse Gotama is endowed with the thirty-two marks of a
Great Man; they are complete, not incomplete. But I do not know wheth-
er he is a Buddha or not. However, | have heard from elder aged brah-
mins who speak according to the lineage of teachers that those who are
the Accomplished Ones, Fully Enlightened Ones, reveal themselves as
such when their praise is spoken. Suppose I extol the recluse Gotama to
his face with fitting stanzas.””

Sela asks why the Buddha is content to be a recluse, when he de-
serves to be a king. The Blessed One replies:

[17] “I am already a king, O Sela,”

the Blessed One replied.

“I am supreme king of the Dhamma,

I make the Wheel of Dhamma revolve,
The wheel that none can stop."72

When he has been convinced that Gotama is a Buddha, Sela announc-
es to his three hundred pupils that he will go forth under him. His
disciples follow suit; three hundred brahmins become monks under
the Buddha.

The Brahmayusutta and its Chinese Madhyamdgama counterpart
are both set in Videha; the aged brahmin Brahmayu lives in Mithila.”

" MLDB, pp. 758-761, §§15-24.

" Suttanipdta, p. 108.5-12: samanndgato kho samano gotamo dvattim-
samahapurisalakkhanehi paripunnehi no aparipunnehi, no ca kho nam
janami ‘buddho va no va.” sutam kho pana metam brahmananam vud-
dhanam mahallakdnam dacariyapdcariyanam bhasamananam: ‘ye te bha-
vanti arahanto sammasambuddha, te sake vanne bhafiiamane attanam
pdtukaronti’ti, yan niindham samanam gotamam sammukha sdaruppdhi
gathahi abhitthaveyyan ti. Translation MLDB, p. 758.

" Suttanipata,p.109.3-7 (v.554):rajahamasmi,selatibhagava,dhammaraja
anuttaro, dhammena cakkam vattemi, cakkam appativattiyam. Transla-
tion MLDB, p. 759.

” For Sanskrit fragments from the Turfan collections, see references at
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The Selasutta opens in Anguttarapa; the matted-hair ascetic Keniya
goes to see the Buddha and invites him together with the Samgha,
on this occassion 1250 monks, to a meal.” When the Buddha accepts,
Keniya returns to his hermitage (assama, asrama) and orders prepa-
rations for the morrow’s great event. At that time, the brahmin Sela
is staying at Apana.” Both Brahmayu and Sela are described as fol-
lows:

He was a master of the Three Vedas with their vocabularies, liturgy,
phonology, and etymology, and the histories as a fifth; skilled in philol-
ogy and grammar, he was fully versed in natural philosophy and the
marks of a Great Man.”

In addition, Sela “was teaching the recitation of hymns to three hun-
dred brahmin students,”” who all follow their teacher to become
monks at the end of the Pali version.

Analayo 2011a: I1 527 n. 2. Nattier (2008: 129-130) includes the inde-
pendent translation Fanmoyu jing (T. 76) among the authentic texts at-
tributed to Zhi Qian.

"™ The social significance of the conversion of matted-hair ascetics (jatila)
in the formative period of Buddhist texts is evident from the impor-
tance accorded to the conversion of the jatilas Urubilva Kasyapa, his
brothers, and their followers.

” According to DPPN [, p. 22, Anguttarapa is a country north of the riv-
er Mahi. The village Apana is the site of several suttas including the
Potaliya and the Latukikopama (see DPPN I p. 277). A birch-bark frag-
ment in the Schgyen collection, 2381/188, has a stock formula referring
to amguttarandm apano nigamo. The Dharmaguptaka Vinaya version of
Selasutta agrees on the location with the Pali, but the Ekottarikdgama
and (Mila-)Sarvastivada Vinaya versions take place at Rajagrha and
Uduma, respectively (Analayo 2011a: II 545 nn. 85, 86).

e Suttanipata, p. 105.1-3: tinnam veddnam paragt sanighanduketubhdnam
sakkharappabhedanam itihasapaficamdanam padako veyyakarano loka-
yatamahdpurisalakkhanesu anavayo... Translation MLDB, p. 756. For
this stock description, see MLDB, p. 1293, n. 850.

7 Suttanipata, p. 105.3-4: ...tini manavakasatani mante vdceti. Translation
MLDB, p. 756.
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Both suttas include the verses, “What must be known is directly
known ... Therefore, brahmin, I am a Buddha.” The narrative pro-
gresses through the confirmation of the marks and the Buddha’s sta-
tus as Mahapurusa to the realization that he is a Buddha. Further to
this, Sela emphasizes the Buddha'’s royal potential, the link between
marks and the Cakravartin. In response, the Buddha explains how
he is already a king of the Dharma.

The Selasutta is one of only two suttas which is included in both
Suttanipata and Majjhimanikaya (the other is Vasetthasutta (MN 98
and Suttanipata 594ff). The verse can possibly bring us back to Aso-
ka: one of the titles, the dhammapaliyaya recommended by ASoka,
is the Sailagatha. In addition, the Sailagathd is regularly included
among the titles that, with other “poésies psalmodiées,” are incor-
porated into narratives.” Lamotte describes them as “compositions
anciennes d'une haute valeur poétique, utilisant la stance comme
moyen d’expression.” Is it possible that the sutta is included in the
Suttanipata in recognition of its ancient “Ksudraka” status, to keep
it together with other texts in the group like Parayana, Arthavargiya,
and Munigatha?

These narratives reflect a phase in the early social context of
Buddhism, a period in which there was a need to demonstrate the
superiority of the Buddha vis a vis the brahmins and other religious
systems.” Several long siitras describe “exemplary encounters” in
which a leading brahmin goes to see the Buddha, despite being dis-
couraged by his peers. The narrative device of the verification of the
two marks occurs in dialogues with brahmins, for - at least accord-
ing to early Buddhist texts - it is the brahmins who transmit and ver-
ify the lore connected with the great man: “MJ[ajjhima] A[tthakatha]
says that this was a science based on 12,000 works explaining the
characteristics of great men, such as Buddhas, paccekabuddhas,
chief disciples, great disciples, Wheel-turning monarchs, etc. These

’® Lamotte 1967: 176-178.

” On this subject see Chakravarti 1996, and Bailey/Mabbett 2006. More
recently see Witzel 20009.
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works included 16,000 verses called ‘The Buddha Mantra’.”® Early
Buddhism claimed authority within or through brahminical notions,
and attempted to negotiate a superior position in the established hi-
erarchy. A similar mark is mentioned in Jaina lore, but it does not
seem to play a dramatic narrative role.”

Narrative authority would seem to be beyond argument - it ad-
dresses different needs than those addressed by logical debate or the
rhetoric of reason. The marvellous tongue is a familiar feature, men-
tioned in passingin some Mahayanasttras. In such casesithasnospe-
cial narrative function; itis part of a package, the glory of the Buddha,
for example in the Rastrapalapariprccha,” Bodhisattvacaryanirdesa,”

* MLDB, p. 1293, n. 850, with reference to Papaiicasidani (PTS III p.
363.1-8), mahapurisalakkhanan ti mahapurisanam buddhddinam lak-
khanadipakam dvadasasahassaganthappamanam sattham. yattha
solasasahassagathapadaparimdanabuddhamantd ndma ahesum, yesam
vasena imina lakkhanena samannagata buddha nama honti, imina pac-
cekabuddha dve aggasavaka asiti mahasavaka buddhamata, buddhapita,
aggupatthadko, aggtipatthayika, raja cakkavatti ti ayam viseso fiayati. See
also Analayo 2011a: I1 537-538. The relation to brahmins must be more
complex, since many of the features are shared in the Jaina and perhaps
other sramana traditions.

. According to Aupapatika-siitra §16, Mahavira “has a palate and a tongue

which are red like gold being refined by fire, washed, and [again] heat-
ed” (huyavaha-niddhanta-dhoya-tatta-tavanijja-ratta-tala-talu-jthe) -
from Kawasaki 2009. Kawasaki points out the parallel to the raktajihva
of some Buddhist lists of anuvyafijana. He notes that other characteris-
tics related to the Buddha’s tongue as listed in BHSD “are not found in
depictions of Mahavira.” Conversely, the Buddhist texts do not seem to
enumerate any special qualities of the palate.

* Rastrapalapariprccha 46.18: svakamukhapratichada tasya jihva pra-
bhiita. See Ensink 1952: 108, ult./45; Boucher 2008: 155; Rastrapala-
pariprccha 50.15: jihvad prabhiita tanu tamranibha vadanam ca chadayasi
yena svakam. See Ensink 1952: 113.13/49; Boucher 2008: 160.

® Bodhisattvacaryanirdesa 144.7: ljags ni shin tu ring zhing srab, bdag nyid
kyi ni zhal gyi ngos, de yis kun tu khyab par gnas.
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and Vimaladattapariprccha.” The Suvarnabhdsottama describes the
tongue as:

His fine, broad tongue is like a lotus or gold, shining like a lotus, resem-
bling a lotus filament.”

The revelation of the tongue features in some of the great Vaipulya-
sutras, for example in the splendid opening of the long Prajiiaparamita
(Paficavimsati,” Dasasahasrika®).Itis discussed in the great treasury
of Indian Buddhist lore, Kumarajiva’s Da zhidu lun.®

The tongue as arbiter of truth

A tongue as glorious as that of the tathagata could hardly have a
single function. The display of the tongue as a guarantee of truth,
again to brahmins, occurs in number of narratives, such as one
cited at length by Kumarajiva in Da zhidu Iun,” or, several, times in
Divyavadana, where the Buddha recites a verse with the rhetorical
question, how could such a tongue tell lies?

The Blessed One then stuck out his tongue from his mouth so that it
covered the entire sphere of his face up to his hairlines. Then he said
to the brahmin, “What do you think, brahmin, would a person who can
stick out his tongue from his mouth and cover the entire sphere of his

* *Phags pa dri ma med kyis zhus pa zhes bya ba theg pa chen po’i mdo,
Otani Cat. No. 760(33), Repr. Vol. No. 24, Dkon brtsegs, zi, 257al: de’i
ljags che zhal gyi dkyil *khor khebs; translated from Chinese in Chang
1983: 77.

* Suvarnabhdasottamasitra 4:4cd (p. 46.7-8): padmasuvarnavisalasujih-
vam, padmaprabhasita padmaruhabham. Translation Emmerick 1996:
18.

* Conze 1984: 658-659, 661. See also Burnouf 1989: 567; Traité 1 278-
279 and 456-471; Conze 1984: 39; Zacchetti 2005: 153-154 (§1.61).

* Konow 1941: 55 (no. 27), 109.33-36.

* Traité 1 275-276; Traité 111 1667-1668. At Milindapaiiha, pp. 167.23-
170.14 there is a discussion on the Buddha’s revealing the hidden or-
gan.

* Traité 1 457-463 = Dharmamitra 2009: 436-443.
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face knowingly tell lies, even for the sake of hundreds of thousands of
wheel-turners’ kingdoms?”
“No, Gautama.”
Then [the Blessed One] uttered this verse:
How could this tongue of mine tell lies;
It speaks with honesty and truth.
Things are as I say, brahmin.
Know that I am the tathagata.

The brahmin became filled with faith.”

The tongue as the measure of miracles

With the passage of time, preachers developed new priorities in re-
sponse to changing contexts. The display of the tongue was no longer
used to impress and convert brahmins; it came to figure in fully Bud-
dhist contexts, and to be used for dramatic effect within Buddhist
circles (admittedly we know almost nothing about the intended or
real audiences of these texts). One of the Prajiidparamita versions
reads:

90

Thereupon the Lord stretched out his tongue, covered his whole face
with it, and said to the Venerable Ananda: What do you think, Ananda,
could such a tongue speak what is false, what is otherwise?

Ananda: No, O Lord, no, O Sugata!

The Lord: Therefore, then, Ananda, do reveal this perfection of wisdom
to the four assemblies, explain it, encourage it, analyse it, explain it,
enlarge on it, and reveal it in detail!”™

Divyavadana 71.14-22: tato bhagavata mukhaj jihvam nirnamayya
sarvam mukhamandalam dcchaditam yavat keSaparyantam upadddya,
sa ca brahmano ’bhihitah, kim manyase brahmana yasya mukhdj jih-
vam niscarya sarvam mukhamandalam dacchadayaty api tv asau cakra-
vartirdjyasatasahasrahetor api samprajanan mrsavadam bhaseta, no bho
gautama, tato ’nv eva gatham bhasate. apy eva hi syad anrtabhidhdyini
mameha jihvarjavasatyavadita, tad evam etan na yatha hi brahmana
tathdgato ’smity avagantum arhasi, atha sa brahmano ’bhiprasannah.
Translation from Rotman 2008: 141.

Panicavimsatisahasrikaprajidparamitdy;m.. 77,19-26: atha khalu bhaga-
van jihvendriyam nirnamya sarvavantam mukhamandalam jihvendri-
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Here we meet familiar terms - vitatha, anyatha - in the vocabulary
of truth; the tongue now certifies the teaching of the Prajiiaparamita
to the four assemblies.

In the simplest form of the miracle - in early stitras and avadanas
- the Blessed One licks his ears and covers his face, up to the hairline.
In later texts, his tongue reaches as far up as the Brahma-world. As
the literature developed, the wonders diversified - Buddhists took
it for granted that the Master’s words are true - and the tongue be-
came a launching pad for further miracles like the emission of rays of
light and emanations of multitudes of Buddhas seated on lotus flow-
ers, for example in the Long Perfection of Wisdom:

Then at that time the Blessed One extended his tongue, and with it cov-
ered the three thousandfold great-thousand world system. Having per-
vaded in this way, he smiled. From his tongue issued forth hundreds of
thousands of kotis of prabhedas of variegated rays of lights; on each of
these rays appeared a thousand-petalled lotus made of supreme jewels,
gleaming with gold; on those lotuses magically created Buddhas were
seated cross-legged, teaching a sermon on the six perfections. The be-
ings who heard that sermon became destined with certainty to unsur-
passed true and perfect awakening.92

yen’ dcchadayitvayusmantam anandam etad avocat: tat kim manyase.
ananddpi nv idrsam jihvendriyam vitatha-vady anyathd-vadi sydat. dnan-
da aha: na bhagavan na sugata. bhagavan dha: tasmat tarhy dnanda
imam prajidpdramitam catasrnam parsadam vistarenm’akhydhi desaya
prajiiapaya prasthapaya vibhaja vibhavayottanikuru samprakasaya. Cp.
Conze 1984: 488.

* Paficavimsatisahasrikaprajiidparamitdp., 7.12-8.4: atha khalu bhaga-

vams tasyam veldyam jihvendriyam nirnamayam dasa. yenemam tri-
sahasramahasahasram lokadhatum jihvendriyendcchadayam dsa

sphuritva ... smitam akarot ... yato ’nekani rasmikotiniyutasatasahasra-
ni nisceruh. rasmimukhe caikaikasminn uttamaratnamayani suvarna-
nirbhasani sahasrapatrani padmany utpannany abhiivan. tesu ca padmesu
buddhavigrahd nisannah samsthitas cabhivan dharmam desayanto yad
utemam eva satparamitapratisamyuktam dharmadesanam. ... (8.3) ye ca
sattvas tam dharmadesanam Srnvanti te niyata bhavanty anuttardyam
samyaksambodhau. See also Paricavimsatisahasrikaprajiaparamitdyimura
-1, 3.16; Paficavim$atisahasrikaprajiidpdramitQyaracharya 1 50.8; Sata-
sahasrikaprajiiaparamitd 10.11; Conze 1984: 39; Traité 1 456 = Dharma-
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Chapter 20 of the Saddharmapundarika presents a grand version
of the act:” Sakyamuni and Prabhiitaratna extend their tongues,
which reach up to the Brahma world; from their tongues shine forth
multitudes of rays of light, and from each ray issue multitudes of
bodhisatvas. The tathagatas who have assembled from multitudes
of worlds perform the same miracles with their tongues (jihvendri-
yenarddhipratiharyam kurvanti) for one thousand years. After one
thousand years, they withdraw their tongues, all simultaneously
clear their throats, snap their fingers, and the earth quakes.

But the tongue may reach even further than the Brahma world, as
in the Simhanadika-sttra:

The tongue-faculty (jihvendriya) of the Blessed One, the tathdgata,
*Dharmodgata extended and with his tongue he covered the three-
thousand-fold great chiliocosm; from his tongue there issued many
hundreds of thousands of rays of light. Those rays illuminated all of
the worlds from the great hells, etc., up to the summit of existence
(bhavagra). The Blessed One then retracted his tongue and said to
the entire assembly: “Friends, one with a tongue like this does not lie.
Friends, whatever statements [ make should be understood just like
that, ;hould be believed that way, you should have faith in them like
that.”

mitra 2009: 436. See Zaccheti 2005: 153-154 (§1.61, texts), 260-261
(commentary). For another tongue-based miracle, see Paficavimsati-
sahasrikdprajidparamitdp... 95.15; Paficavimsatisahasrikdaprajidparam
itdximua 107.8; PadcavimsatisahasrikaprajiaparamitQysracharya 1 170.10;
Conze 1984: 86. Cf. here the “Brhattika” (’Phags pa shes rab kyi pha rol
tu phyin pa ’bum pa dang nyi khri Inga stong pa dang khri brgyad stong
pa’i rgya cher bshad pa, Otani Cat. No. 5206, Repr. Vol. No. 93, sher phyin,
pha, 32a1).

Saddharmapundarika 387.7; Burnouf 1989: 234 (Notes, p. 417).

93
** (°Phags pa) Seng ge’i sgra bsgrags pa zhes bya ba theg pa chen po’i mdo,
Otani reprint, Cat. No. 875, Vol. 34, mdo, tsu, 121a3 (Derge [Tohoku]
209, mdo sde, tsha, 114a5): bcom Idan *das de bzhin gshegs pa chos ’phags
kyi ljags kyi dbang po phyung nas stong gsum gyi stong chen po’i ’jig rten
gyi khams thams cad ljags kyi dbang pos yang dag par bkab par gyur to.
ljags kyi dbang po de las ’od zer bye ba khrag khrig brgya stong phrag du
ma byung ste, od zer de dag gis sems can dmyal ba chen po la sogs pa nas
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The tongue is an outstanding and unique engine of authority in Bud-
dhist narrative, but it is more than a stage prop. There are other
metaphors of authority: the Buddha roars the lion’s roar, and he is
the great bull who leads the assembly - but only the Buddha’s tongue
has metaphysical and cosmic dimensions. It is the impossible tongue
that most effectively expresses the wonder and the ineffability of
truth.” In early Buddhism, this and other metaphors helped to pro-
pel the Buddha onto the stage of Indian religion and philosophy.
Otherwise the Dharma might not have been as “long-lasting” as it
has proved to be.
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rn
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