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Introduction

It did not seem odd to him that the subway held more compelling
things than the famous city above. There was nothing important
out there, in the broad afternoon, that he could not find in purer
form in these tunnels beneath the streets.

—Don Delillo, Libra

Compared to those faceless hordes of people rushing through the
train station, these crazy preposterous stories of a thousand years ago
are, at least to me, much more real.

—Haruki Murakami, Kafka on the Shore

Although Buddhism is often depicted as a religion of meditators and
philosophers, some of the earliest writings extant in India offer a very
different portrait of the Buddhist practitioner. In the Divyavadana
(“Divine Stories”), a vast collection of Buddhist moral biographies
written in Sanskrit in the early centuries of the Common Era, most lay
religious practice consists not of reading, praying, or meditating, but
of visually engaging with certain kinds of objects. In these stories, see-
ing is an integral part of Buddhism, and the ways of seeing described
in the text and the results that they generate function as a kind of skel-
eton key for opening up Buddhist conceptualizations about the world
and the ways it should be navigated. These visual practices, moreover,
are represented as the primary means of cultivating faith, a necessary
precondition for proceeding along the Buddhist spiritual path.
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Though discourses of the Buddha are well known for their opening words,
“Thus have I heard,”" the Divyavadana presents a different model of transmis-
sion and authorization. The traditional invocation is attributed to the venerable
Ananda, acknowledging his direct and aural connection with the Buddha and
his teachings. After the Buddha’s demise, Ananda uttered this refrain, estab-
lishing his bona fides, and then repeated the Buddha’s words so that they could
be recorded and preserved for posterity. In the Divyavadana, however, devo-
tees are enjoined to look, not just hear, and visual legacies and lineages are
shown to trump their oral counterparts. As the title to this book suggests, the
Divyavadana is visual literature grounded in a visual epistemology.

The Divyavadana contains thirty-six avadanas, or stories, along with two
sttras (see appendix for list), and these chronicle the spiritual development of
Buddhist devotees with a focus on karmic history.? I recently finished a trans-
lation of the first half of the text, which is being published simultaneously by
Wisdom Publications (Rotman 2008), and there I describe in detail the history
and importance of the Divyavadana as well as the pleasures of the narratives it
contains. These stories are excellent resources for studying Buddhism as well as
wonderful karmic romps through India and across the cosmos. That volume is
intended as a companion to this study, for reading the stories in full provides one
with a much more nuanced and holistic sense of the Divyavadana and its aims.

While compelling as literature, the stories in the Divyavadana also have
the rhetorical power and precision of law. More than half of the stories in the
Divyavadana derive from moral exempla in the vinaya—or, monastic code—of
the Mulasarvastivadins, a branch of Buddhists that flourished in the first half
of the first millennium in northwest India. All the stories in the Divyavadana,
however, are invariably meticulous in their language and content, and invaria-
bly didactic in their attempts to regulate lay and monastic conduct. This makes
the text particularly amenable to a close reading sensitive to its legal reasoning
and intent.

The Divyavadana is also an important object for literary analysis because
its stories have circulated widely, first in India and then throughout Asia, as
both narrative and narrative art, leaving an indelible mark on Buddhist thought
and practice. Many of the stories that appear in the Divydgvadana were trans-
lated into Tibetan and Chinese and incorporated into their canonical texts, and
there are extremely popular stories, such as the Sudhanakumara-avadana, for
which we have translations and reworkings in Sanskrit, Tibetan, Chinese, Pali,
Khotanese, and a host of other languages.? The Sudhana story is also centrally
featured among the sculptures at Borobudur, the great Buddhist shrine on
Java in Indonesia, joining many other narratives from the Divyavadana repre-
sented at the site (Jaini 1966; Fontein 1981). “No other Buddhist story,” writes
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Padmanabh Jaini (1966: 534), “seems to have enjoyed such wide popularity.”
All told, the stories in the Divyavadana have played an essential role in Bud-
dhist self-understanding for nearly two thousand years.

The practices of “seeing” (darsana) in the Divyavadana, however, are very
complex. The pioneering works of Jan Gonda (1969), Lawrence Babb (1981), and
Diana Eck (1985) offer preliminary insight into the role of the visual in South
Asia, but little has been written about the visual in early Indian Buddhism.* In
light of more recent scholarship by anthropologists and art historians, as well
as scholars of film, photography, colonialism, and nationalism, it is clear that
vision and visual systems in South Asia, both past and present, are diverse; that
they are socially and culturally constructed; and that they influence what one
sees, what one believes, and what one does.* While South Asia’s visual systems
share many common traits, the logic and practice of specific visual systems
have yet to be worked out on an individual basis.

This diversity of visual systems and practices means there is little one can
take for granted in a study of the visual worlds of premodern India, and it is with
this in mind that I begin my analysis of the Divyavadana. The attempt to work
my way up from textual minutiae to larger conceptualizations necessitates de-
tailed analyses, what one reader called a methodology of extremely close read-
ing. Fortunately these narratives are precise and sophisticated—rhetorically,
exegetically, and hermeneutically. One can find meaning in a word-choice,
omission, or digression, even when such authorial decisions may not have
been premeditated. Patient readers who make it to the end of this work will,
I hope, be convinced of this.

My analysis of the Divyavadana is also well annotated with footnotes.
I provide the original Sanskrit, Pali, and Tibetan for translated passages, con-
textualize my arguments with references to Buddhist and Indic materials, and
offer various parallels and theoretical insights when appropriate. While I am
reminded of Noél Coward’s remark that “having to read a footnote resembles
having to go downstairs to answer the door while in the midst of making love,”
the notes that accompany this book should be more satisfying than Coward
portends.

Though reading the Divyavadana closely is a necessary means of data col-
lection, the aim of my project is to document not only what Buddhists write,
but also what they are said to do. As mentioned above, much of what they
are represented as doing in their religious practice is not reading, praying, or
meditating, but visually engaging with certain kinds of objects. As a result,
I frequently find myself as a historian doing a kind of anthropology of art,
what Alfred Gell (1998: 7) explains as the study of “social relations in the vicin-
ity of objects mediating social agency.” This means studying “art as a system
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of action” (1998: 6), examining the interplay between images, the forces rep-
resented and exerted by these images, and the individuals who interact with
them. One could call this network of relations “the power of images,” as David
Freedberg (1989) does in his book of the same title. Owing to the historical
nature of my project, however, I examine these relations primarily as they are
embedded in textual culture, trying to link specific visual practices into the
specifics of a larger social world.

Yet the visual component of the Divyavadana is more than just a visual cul-
ture with consensus and homogeneity regarding visual practices and processes;
it is also a visual economy. The text presents a world in which there are natural
laws dictating that certain ways of seeing and objects of sight are spiritually ef-
ficacious, and this leads those who recognize these natural laws (i.e., knowledg-
able Buddhists) to structure and organize their lives and institutions accordingly
for additional spiritual benefit. What results is a system in which images partici-
pate in a give-and-take “as part of a comprehensive organization of people, ideas,
and objects” (Poole 1997: 8), and they are also involved in the production, con-
sumption, and exchange of value. Making sense of this visual economy allows
one to address important questions regarding the ways that seeing and visual
objects are valued, and how this value is constructed and mediated.®

The “value” in this visual economy, however, is neither cash nor hard
currency. It is faith. In the Divyavadana, two forms of faith are mentioned,
Sraddha and prasdda. Each of these varieties of faith is generated in separate
visual economies, with different visual practices, visual objects, and mecha-
nisms for creating value. Yet in both cases, seeing certain objects under certain
conditions generates faith, and such faith allows one to participate in the moral
world of Buddhism. In his work on faith and devotion in Theravada Buddhism,
V. V. S. Saibaba (2005: 133) puts it succinctly: faith “is of paramount importance
because it is the preliminary requisite of the whole spiritual endeavor to attain
nibbana and [it] also governs all spiritual growth.”

Moral Economies and Market Moralities

The moral world of Buddhism in the Divyavadana, however, turns out to be a
moral economy, and faith is what gives one the right to participate in it. Faith
is the seed money that allows one to invest in a Buddhist future. It allows one
to buy in, creating the possibility for “spiritual growth.” To use the analogy of a
card game, faith is like the chips one receives to ante up for a first hand. While
one can perform good or bad deeds without faith, one does so not as a Bud-
dhist, and the rewards are limited.” To be a Buddhist, faith is a requisite. And
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once one has faith, one can participate in the Buddhist moral economy, accru-
ing moral value through good deeds.

My use of the term “moral economy” requires some explanation, for it dif-
fers from the standard usage. In E. P. Thompson’s seminal work on the Eng-
lish working class in the eighteenth century, he examines how and why a time
of severe food shortages led that populace to “a pattern of social protest which
derives from a consensus as to the moral economy of the commonweal” (1971:
126).% “The moral economy,” Thompson (1991: 340) explains, “is summoned
into being in resistance to the economy of the free market.”

In regard to this element of resistance, at least in part, Thompson criticizes
the work of Paul Greenough (1982, 1983) on the Bengal famine of 1943-1944.
In “The Moral Economy Reviewed,” Thompson (1991: 346—347) reprimands
Greenough for reconstructing a Bengali value-system that is “holistic” and “al-
lows no space for variety and contradiction.” While unjust food shortages cre-
ated riots in eighteenth-century England, it seems that in Bengal,

“Food of all sorts lay before their eyes,” while people were starving
on the streets of Calcutta, “but no one attempted to seize it by force.”
The attitude of the people was one of “complete resignation,” and
“they attribute their misery to fate or karma alone . . .” (Thompson
1991: 3406; citing Greenough 1982)

Thompson describes Greenough’s account as a “demoralisation induced
by prolonged dearth,” but I don’t think “demoralisation” is quite the right term.
This wasn’t a case in which morals or moral principles were corrupted, per-
verted, or deprived of influence. Families broke apart, with fathers abandoning
wives and children, but this was “explicable in terms of Bengali moral concep-
tions” (Thompson 1991: 347; citing Greenough 1982). As Thompson (1991: 347)
concludes, perhaps incredulously, “So deeply are the patriarchal values inter-
nalised that the abandoned passively assent to their own abandonment.”

While Thompson is doubtful that in twentieth-century Bengal, morality
could acquiesce so fully and completely to the market economy—and I am not
sure that it does (cf. Appadurai 1984)—such an acquiescence is just what we
find in the Divyavadana. In its stories, the working population doesn’t need to
impose its morality on the market to make sure it is treated justly; nor does it
need to resist the market. The market, with its notions of commodification and
exchange, is the accepted template for moral action, so one need not try to make
the market moral by applying one’s moral principles. That would be redundant.
The dharma of the laity is, in many ways, already an extension of the rules and
regulations found in the market. The moral economy in the Divyavadana is
actually a market morality.



& THUS HAVE I SEEN

In the Kanakavarna-avadana, we also read of a famine, and we are told
both its cause and its solution. Long ago, King Kanakavarna ruled an incred-
ibly wealthy and enormous kingdom, with eighty thousand cities, 570 mil-
lion villages, eighteen thousand ministers, and twenty thousand wives. King
Kanakavarna, the Buddha concludes, “followed the dharma and ruled his king-
dom according to dharma.”™

One day, however, “alone in a secluded place, absorbed in meditation,”"!
it occurred to King Kanakavarna, “I really should exempt all merchants from
customs and transit fees. I should exempt all the people of Jambudvipa (Black
Plum Island) from taxes and duties.”’? King Kanakavarna then enacted his
plan, but “from ruling his kingdom in this way for many years, eventually
the constellations became misaligned so that the heavens would produce
no rain for the next twelve years.”'® Distressed at this terrible predicament,
King Kanakavarna arranged for all the food in Jambudvipa to be collected in
a single granary and then distributed in equal portions to all the people of
Jambudvipa. There was sufficient food for eleven years, but in the twelfth year
“the rice and other means of subsistence collected from Jambudvipa were
finally exhausted, except for a single measure of food that remained in King
Kanakavarna’s possession.”'*

At that time, fortuitously, a bodhisattva in King Kanakavarna’s realm at-
tained awakening as a solitary buddha. Surveying all of Jambudvipa with his
divine sight, “that lord solitary buddha saw that the rice and other means of
subsistence collected from Jambudvipa were finally exhausted, except for a sin-
gle measure of food that remained in King Kanakavarna’s possession. It oc-
curred to him, ‘I really should have compassion for King Kanakavarna. I really
should accept and consume alms from the home of King Kanakavarna.””*®

So the solitary buddha made use of his magical powers, flew over to King
Kanakavarna’s palace, and asked the king for food. King Kanakavarna then ad-
dressed his entourage: “Permit me, officers, to grant this last bit of rice that I,
King Kanakavarna, possess. By this root of virtue (kusalamiila) may all the people
of Jambudvipa be completely freed from poverty.”'® After placing that last bit of
food in the solitary buddha’s bowl, the king and his followers all prepared to die,
succumbing at last to hunger. But then the solitary buddha caused it to rain, for
weeks on end, first “soft foods, such as boiled rice, barleymeal, lentils and rice,
fish, and meat, and hard foods made from roots, stalks, leaves, flowers, fruits,
sesames, candied sugar, molasses, and flour,”"” and then grains, butter, cloth, and
jewels. “Thanks to King Kanakavarna,” we are told, “all this occurred, and the
people of Jambudvipa were completely freed from poverty.”'®

The cause of the famine in this story is the revoking of taxes. Taxation, as
the text makes clear, is both moral and necessary. As a follower of the dharma,
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the king maintained taxes, duties, and tariffs, and he helped Jambudvipa (i.e.,
the Indian subcontinent) become a thriving and prosperous kingdom." While
absorbed in meditation, however, King Kanakavarna decides to implement
an idea that he thinks is for the good of the people but which, unfortunately,
contravenes dharma. Meditation, it seems, should be left to monastics.?® The
king abolishes taxes, perhaps under a libertarian-like notion of taxation as theft.
Yet taxation has a moral and divine importance. As a result of this breach of
dharma, a twelve-year famine ensues. The king then implements a policy of
100 percent taxation on edible goods, so that he can provide for the poor. He
reapportions his kingdom’s food in equal measure to his citizens, but the dam-
age, both economic and cosmic, is already done.

The solution to the famine comes in the form of a newly awakened soli-
tary buddha who decides to perform an act of compassion. After eleven years
of famine, all the food in the kingdom has been consumed except for a single
serving in the king’s possession. The solitary buddha then flies to the king
so that he can receive that last bit of food. In terms of nutrition, that single
measure of food will not save the king or the kingdom. As an offering, how-
ever, that food serves as moral payment for a power to effect great change in
the natural world. While in other cases such offerings give the donor purchase
for a “fervent aspiration” (pranidhana)—to be reborn in a wealthy family, for
example—here the king uses the merit accrued from his offering as the capital
to buy his kingdom out of poverty.

The accrued merit is both “root” and “capital” (miila), the basis for future
good deeds and attainments, and the purchasing power for current ones. Roots
of virtue, Luis Gomez (1996: 332) observes, “are like roots (miila) because, once
performed, they remain as the basis for future virtue, and, if properly culti-
vated, grow, mature, and bear fruit.”” In this case, as our narrator the Buddha
explains, King Kanakavarna’s offering functioned as a “root” that helped him
develop into a buddha.

Yet the term miila also refers to one’s investment or financial principal.??
To use a false cognate, miila here really is the moola, the king’s bank of virtue,
which allows for the solitary buddha’s moral action. King Kanakavarna must
engage with the solitary buddha in a series of exchanges, first food for merit
and then merit for food. King Kanakavarna must give to get, but the getting is
good when the recipient of one’s moral action is such a great “field of merit”
(punyaksetra) as a solitary buddha.”? As the Buddha explains,

If, monks, beings were to know the result of charity and the con-
sequence of offering charity as I know the result of charity and the
consequence of offering charity, then at present they would never eat
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their last remaining mouthful of food without giving it away or shar-
ing it, should a worthy recipient of that food be found.*

Rather than a demoralization, as Thompson proposed, this famine in the
Divyavadana prompts a remoralization. The king’s abolishment of taxes as well
as his egalitarian redistribution policy were immoral incursions on the market.
The market had it right. Taxes are moral, for they help provide for the kingdom
on the ground and among the stars. Taxes should be given to kings just as food
offerings should be given to solitary buddhas. Both types of giving help provide
for one’s self and for one’s community, and in both cases the recipients are wor-
thy. The king’s redemption comes with his decision to give away his country’s
last bit of food to a very worthy recipient. By making an offering to a solitary
buddha, he earns enough merit to transform a single meal into a bounty suf-
ficient to feed an entire kingdom.

This idea of a market morality, with its emphasis on accruing merit, has
similarities to what Melford Spiro (1970) refers to as kammatic Buddhism, as
opposed to nibbanic Buddhism.” Kammatic Buddhism is a moral system that
emphasizes the performance of good deeds, giving (dana) in particular, in
order to accrue merit. The accrual of merit leads to health, wealth, and other
such good things in life, and the more merit one accrues, the more of these
things one experiences. In kammatic Buddhism, Spiro (1970: 119) writes, one’s
karma is “the net balance, the algebraic sum, of one’s accumulated merit and
demerit. If the accumulated merit is the larger, one’s karma is good and karmic
retribution is pleasurable; if the demerit is larger, one’s karma is bad and kar-
mic retribution is painful.”

This quantification of merit finds its most obvious material manifestation
in the widespread practice of what Spiro refers to as “merit bookkeeping.” Ac-
cording to Spiro (1970: 111), “Many Burmese keep merit account books, which
at any time permit them to calculate the current state of their merit bank.”
Similar practices have also been observed in Sri Lanka (Rahula 1956: 254), and
most notably in China, where merit accounting became quite popular in the
sixteenth and seventeenth centuries (Brokaw 1991). A particularly detailed ac-
count of merit bookkeeping occurs in The Ledger of Merits and Demerits, a fa-
mous Chinese morality book written in perhaps the twelfth century. There the
religious practitioner is instructed as follows:

As for the way of practice, one should always have a pen, an inkwell
and a notebook ready by the head of the bed in the bedroom. First one
should write down the month, then write down the day of the month.
Under each day, make two columns for merits (kung) and demerits
(kuo). Just before one retires for the night, one should write down the
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good and bad things one has done during the day. Consult the Ledger
for the points of each deed. If one has done good acts, record them

in the merit column. If one has done bad things, record them in the
demerit column. One should not just write down good acts and con-
ceal bad ones. At the end of each month count the total of merits and
demerits. Compare the two. Either subtract the number of demerits
from the number of merits or use the number of merits to cancel out
the number of demerits. After subtraction or cancellation, the number
of merits or demerits remaining will be clear. (Yii 1981: 120-121)

Judging by such a description, Spiro’s metaphor of the “merit bank” to
explain an individual’s stock of merit is not anomalous. In Chiin-fang Yi's de-
scription of Buddhism in the sixteenth and seventeenth centuries, she writes
that “merit is similar to money” (1981: 122), an observation that holds true for
Spiro’s account of contemporary Burma and the narratives in the Divyavadana.
Merit in the Divyavadana is the primary medium of exchange and measure of
value for the Buddhist community. It can be earned, stockpiled, transferred,
cashed in, and depleted. It is the principal commodity for the Buddhist com-
munity, and it is the gold standard for Buddhist morality.

Yet money is also similar to merit. The balance in one’s actual bank account
is indicative of one’s moral standing. Numerous characters in the Divyavadana
“cash in” the merit they’ve accrued from an offering in order to be reborn “in a
family that is rich, wealthy, and prosperous.”* As Russell Sizemore and Donald
Swearer (1992: 4) explain, “Because the law of kamma guarantees that each
receives the fate merited by his/her acts and because wealth, being good, is a fit
reward for meritorious action, prosperity is a proof of virtue.””

The two economies, moral and commercial, don’t just mirror each other,
they also intersect and interact. Buddhism in the Divyavadana functions much
like a currency exchange, providing places and procedures that allow individu-
als to exchange one currency for another. Instead of allowing for the conversion
of dollars into rupees or rubles, however, it allows one to convert money and
moral action into merit, and merit into money and moral attainment. And it
offers excellent rates of return. One can accrue merit by giving to Buddhist
saints and shrines, and merit can be transformed into roots of virtue for fervent
aspirations that promise future wealth, be it economic or spiritual. But cur-
rency conversion of this kind isn’t something that can be done at one’s home.
It requires one to visit particular sites and perhaps particular people, both of
which I will discuss in what follows.

Such connections between merit and money are also indicative of much
larger connections between the moral and economic spheres in Indian
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Buddhism. Considering the aforementioned similarities between kings and
buddhas,?® as well as those between royal law and Buddhist law, taxes and
almsgiving, it shouldn’t be surprising that commercial law and moral law in
the Divyavadana have overlapping jurisdictions.” These connections are like-
wise apparent in the $§astric world of brahmanical texts, which share many
ideas with their Buddhist counterparts. The Hindu system of the trivarga,
for example, poses that the “trinity” of dharma, artha, and kdma—nicely ren-
dered by Wendy Doniger and Sudhir Kakar (2002: xiii) as “piety, profit, and
pleasure”—are the three “aims of human life” (purusartha). According to the
Arthasastra (1.77.3) and the Kamasitra (1.2.1), these human aims are “intercon-
nected” (anyonyanubandham), and even the Manusmrti, which strenuously ad-
vocates the position of dharma, recommends that the three aims be pursued
together (Manu ii.224).%

Bhartrhari, a great philosopher of language from perhaps the fourth cen-
tury, sums up such sentiments about money and merit in the Divyavadana
quite fittingly. He offers counsel about wealth, greed, and propriety, as well as
the relative merits of religious life, political power, and amorous pursuits. In
one of his deservedly famous epigrams from the Nitisataka, he explains,

It’s the rich man who has high status.

He’s the scholar, the learned and discerning one,

the only one thought to be an orator and considered handsome.
Gold carries with it all good qualities.*!

Buddhism and Mercantilism

In the Divyavadana, however, Buddhism is more closely connected with mer-
cantile law than with royal law, and the Buddhist practitioner with the mer-
chant, not the king.? In nine of the stories in the Divyavadana, there are
strikingly similar accounts of caravans of merchants bringing their goods to
the seashore, loading them on ships, and setting off to make their fortunes
overseas.*® Certain images appear again and again: the caravan leader decid-
ing to organize an overseas venture to make money, the long and dangerous
caravan journey to and from the ocean, the boatload of merchants docking at
Ratnadvipa (Treasure Island) to collect precious stones, the distraught relative
bemoaning the dangers of the sea, and so on. Numerous descriptions and stock
passages regarding merchants, trade goods, and maritime commerce are also
scattered throughout the text.

There is an unmistakable mercantile ethos in these stories. Most notably,
we find the mercantile notion of exchange transposed onto the karmic realm.
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This results in a commodification of merit such that characters are represented
as buying their way out of future suffering by making the appropriate offerings
and thereby accruing a sufficient stock of this bankable virtue. In one story, a
boy ensures a good rebirth for himself by paying five hundred karsapana coins
to have a meal provided for the monastic community (Divy 303.12ff.). Else-
where, the Buddha answers the mercantile critique that the economics of this
karmic materialism are incommensurable, that the great karmic rewards that
he promises must be false because they are so far in excess of the meager offer-
ings that he receives (Divy 70.16—71.22). In another instance, the Buddha dis-
tances himself from ordinary materialism, refusing a boatload of jewels from
five hundred merchants with the protest that he has no use for such worldly
goods (Divy 233.7-9)—though in other cases the karmic efficacy of such offer-
ings is given in exacting detail (Divy 481.26—483.21).

It is this preoccupation with mercantilism in its various forms that makes
the Divyavadana so useful for gaining insight into the relationship between
the religious and the mercantile. This relationship was integral to the moral
and social worlds of Buddhist monasticism, and the discourse that resulted
from the dynamics of this relationship left an indelible mark on Buddhist
thought and doctrine. Gregory Schopen has already explored this connec-
tion within Indian Buddhism in his excellent and prolific work on “Buddhist
monks and business matters”—to quote the title of a recent collection of his
articles (Schopen 2004). Buddhism had strong connections with the mer-
chant class in India,** and these connections helped both Buddhism and mer-
cantilism to flourish.*

Unfortunately, it is probably impossible to determine whether the world
of the merchant represented in the Divydvadana was thriving or floundering
when these stories were compiled—whether the trade boom during the first
four centuries of the Common Era had come or, indeed, had come and gone.
Kalpana Upreti (1995: 20), who has written extensively on the Divyavadana,
argues that the text’s “exaggeration and hyperbole in describing gifts as well as
[the] spiritual merit accruing from them” indicate a “desperate attempt” on be-
half of the Buddhist monastic community in northern India to make up for the
loss of royal patronage after the fall of the Kusana empire and the dwindling of
merchant donations as foreign trade waned in the fourth century ck.

Yet this is no more than speculation. Equally plausible is that these stories
were written during the halcyon days of the Kusina Empire, when foreign
trade was booming, and indicate instead that the construction and mainte-
nance of new monasteries were quickly draining their resources; or that the
competition for donations from other religious groups was making it diffi-
cult for them to raise funds; or, perhaps, that large-scale proselytism required
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more financial backing than they were receiving. Many scenarios are possible,
and the “desperate attempt” Upreti reads into the text is as speculative as the
rest. Since it’s also difficult to map out the large-scale demise of foreign trade
that took place in the fourth century ce—to pinpoint when and where trade-
induced recessions occurred during the late-Kusana/early-Gupta period—Ilet
alone to determine exactly when and where the Divyavadana was compiled,
any attempt to understand the text’s relationship with mercantilism by locat-
ing the text chronologically with regard to this trade boom and the fortunes of
the Kusanas will inevitably result in a choice among necessarily hypothetical
scenarios.

Instead, we can focus on what we do know more definitively. During the
first centuries of the Common Era, throughout much of urban northern India
and the Deccan, Buddhism as well as Jainism were intimately connected with
the merchant world. The appearance of mercantilist themes and tropes in the
Divyavadana is apparently a reflection of that interaction. Yet the relationship
between monastics and merchants in the Divyavadana, let alone in the world
beyond, far transcends a simple give and take. For example, while merchants
in the Kusana realm functioned jointly in different associations for different
ends—guilds for business, “town corporations” (nigamas) for politics, and lay
associations for charity—the Buddhist monastic community also engaged with
the world in all three of these ways but without the convenient tripartite sepa-
ration that merchants devised for themselves. Frequently these roles blurred
together and overlapped.

Recourse to epigraphical and archeological materials is helpful in setting
the parameters of how and why monastics and merchants interacted, but it is
an examination of these interactions in the Divyavadana that will help us to
use these materials as a component of intellectual history. Only through an
examination of the full complement of nontextual and textual materials, an
examination that regards each corpus of materials as informing and interact-
ing with the other, can we uncover the gaps for early Buddhists between action
and imagination—the tension, that is, between what they did and what they
thought they should do.** Much of this task, however, is outside of the purview
of this book.

Nevertheless, in the chapters that follow, merchants and mercantile ways
of thinking will provide an important context for analyzing the text’s visual and
moral economies. I will also address some of the specificities of merchant-
monastic interactions in an effort to make sense of the mechanisms of exchange
that helped constitute the social world of Indian Buddhism. These specificities
and the reasoning by which they abide are crucial for understanding the kinds
of actions that faith entails and the logic that they follow.
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Faith and Action

In the Divyavadana, seeing generates faith, and after a character gains faith,
he or she makes an offering, as though the action of giving were the natural
and perhaps inevitable outcome of the arising of faith. Though I recognize the

“e

danger of what Bernard Faure, following Wittgenstein, refers to as the “‘causal
superstition’ that leads us to assume the existence of a belief behind every act”
(1996: 206; citing Wittgenstein 1979: 4e), the Divyavadana does describe a causal
connection in acts of faith, and not just between belief and act, but between act,
belief, and act. Acts of seeing generate the mental states of sraddha and prasada.
These mental states, in turn, generate acts of giving. It is the origins and impli-
cations of this matrix of seeing-believing-giving that I explore in much of what
follows.

Part of the problem in understanding the connection between action and
belief, and belief and action, follows from the misconceived notion that sraddha
and prasada are forms of belief that require acceptance or rejection, as with the
Nicene Creed. As Donald Lopez (1998: 34) writes,

The problem, then, is not whether belief exists—this is difficult to
determine—but whether religion must be represented as something
that derives from belief, as something with external manifestations
that can ultimately be traced back to an inner assent to a cognitive
proposition, as a state of mind that produces practice.

In the Divyavadana, the mental states of Sraddha and prasada do exist, but
their existence is not founded on an “an inner assent to a cognitive proposi-
tion.” The two states are more affective than conceptual, more empirical than
theoretical, more faith than reason.” They are forms of faith, both transitive
and ethical, as well as forms of belief, with elements of trust and confidence.?®

The entry on “faith” in the Encyclopedia of Religion begins by claiming that
“FAITH, in probably the best-known definition of it, is ‘the assurance of things

)

hoped for, the conviction of things not seen’” (Pelikan 1987: 250). Yet this ci-
tation from Hebrews 111, so popular that the author offers no citation, is the
antithesis of how one would define $raddha and prasada in the Divyavadana.
These forms of faith require that things are seen. Moreover, they involve not
just, or even necessarily, assurance and conviction, but action.

In addition to being mental states, sraddha and prasada are also complex
bodily practices that involve the performance of ethical deeds.* This connection
between believing and doing (though not between doing and believing) is well
described by Michel de Certeau. His formulation of belief brings us back to is-

sues of value, exchange, and commodification. He asserts that “a belief devoid
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of practical implications is not a belief” (1985: 199), and to this end cites Pierre
Janet (1928): “For us, belief is nothing more than a promise of action: to believe
is to act; to say that we believe in something is to say: we shall do something.”

Yet de Certeau also posits a contractual nature for belief, such that the be-
liever, who is in an inferior position with relation to the object of belief, gives
something away in the hope of getting something back in the future. To quote
de Certeau (1985: 192-193):

Emile Benveniste recognizes in the functioning of the word kred
(credo)—a function he ranks among “economic obligations”—a
sequence linking a donation to remuneration. To believe, he says,

is to “give something away with the certainty of getting it back.”

A coming and going of the “thing” marks, through a separation
among moments, that which distinguishes its successive owners.
The communication established by the goods put in circulation pos-
its a distinction of sites (the detainers of the “thing”) by that of time.
It temporalizes the relation of the one to the other. The object of the
exchange is itself altered by this distance between moments, since
the due—or expected—is not the same as the given, but an equivalent:
the analogy between the offered and the received would be the work
of time on their identity. The sequence of the gift and restitution thus
temporarily articulates an economy of exchange. It will develop on
the side of credence, or “crediting,” of the creditor or “believer” and,
more explicitly, toward credit, where Marx sees “the judgment that
political economy bears on the morality of man.” (citing Benveniste
1969: i, 171-179 and, on Marx, Bourdieu 1974: 23)

This notion of belief as a practice involved in a moral economy is particu-
larly helpful in explaining the logic of giving in the Divyavadana. Ritual acts
of giving in the text are frequently implicated in belief-practices; they are not
simply acts of generosity but acts of belief as “expectational practice” (de Cer-
teau 1985: 195). They are investments, pledges, and securities that guarantee
payment in the future. But in the Divyavadana, to quote Pierre Bourdieu (1999:
240), “the dream of virtue and disinterestedness” frequently disguises the fact
that “virtue is a political matter. As he notes, “people have an interest in disin-
terestedness and generosity,” and it is this interest, and the mechanics of this
interest, that I try to identify.

In his work on the Zen imaginaire in medieval Japan, Bernard Faure recog-
nizes the importance of such interested and expectational practices in shaping
Buddhist institutions, but he de-emphasizes the role of belief in these activi-
ties. Faure (1996: 284) explains,
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We need to conceive this imaginaire on the mode of the debt and the
gift rather than that of belief, as act rather than thought; but also on
the mode of gift-giving, as something that breaks the economic circle,
moving beyond into pure loss or expenditure.

Though I agree with Faure more generally about the dangers of positing
belief as the prompt for action, it is an important aspect of the Buddhist imagi-
naire in the Divyavadana that Sraddhd and prasada are represented as prompts
for action and prompted by action. These representations, one needs to re-
member, are also part of a larger discursive strategy to constitute Buddhist mo-
rality and ethics. This is, after all, didactic literature.

Hence, while both $raddha and prasada are implicated in systems of belief,
they also transcend our notions of “belief.” The relationship that characters
in the Divyavadana have with the market morality of Buddhism, for example,
bears many similarities with the relationship, in Pierre Bourdieu’s analysis,
that contemporary consumers have with the market populism of globalization.
In a collection of essays entitled Acts of Resistance: Against the Tyranny of the
Market, Pierre Bourdieu (1998: 29) explains,

Everywhere we hear it said, all day long—and this is what gives the
dominant discourse its strength—that there is nothing to put forward
in opposition to the neo-liberal view, that it has succeeded in present-
ing itself as self-evident, that there is no alternative. If it is taken for
granted in this way, this is as a result of a whole labour of symbolic
inculcation in which journalists and ordinary citizens participate pas-
sively and, above all, a certain number of intellectuals participate ac-
tively. Against this permanent, insidious imposition, which produces,
through impregnation, a real belief, it seems to me that researchers
have a role to play.*’ (emphasis added)

Like Bourdieu, I am also interested in how “a whole set of presuppositions
is being imposed as self-evident” (Bourdieu 1998: 30), and like the research-
ers to whom Bourdieu gestures, I am interested in how this “real belief” is
inscribed and incorporated into practice and social life. While I don’t think that
the market morality of Buddhism is an “insidious imposition,” I do think that
it is, as with globalization in Bourdieu’s (1998: 34) analysis, “a powerful dis-
course, an idée force, an idea which has social force, which obtains belief.”

My sense is that the Divyavadana “obtains belief” primarily through the
discourses of sraddhd and prasdda. The former emphasizes that the market
morality of Buddhism explains the world “as it really is” (yathabhiita), and the
latter emphasizes how faith can arise naturally and spontaneously when one
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sees certain objects. Taken together, Buddhism has particularly strong claims
to truth, and the faith that it requires of its adherents is depicted as easy to ob-
tain. In this configuration, however, Buddhism is especially dependent on see-
ing, and the role of seeing as a reliable “instrument of knowledge” (pramana)
and instrument of faith will require considerable attention.

The Specifics

In part I, I describe the practice of sraddhd, the causes and conditions that
lead to its arising and the subsequent behavior that its arising entails. I begin,
in chapter 1, with an analysis of the Kotikarna-avadana, focusing on the close
connection between $raddha and seeing. Seeing and Sraddha are intertwined,
and the discourse of the latter necessitates an understanding of the role of the
former for moral action. In chapter 2, I explore the contrast between Sraddha
and bhakti. While the Divyavadana portrays bhakti as a false confidence in di-
vine forces, it represents sraddha as a mental state that arises with regard to
trustworthy individuals and with regard to certain “indirect objects” whose
truth is professed by those trustworthy individuals. The practice of sraddha be-
gins with a visual confirmation of the truth of certain objects and phenomena,
and it culminates in the making of offerings. This connection between seeing
and giving, with sraddha as the mediator, results in an epistemological and ethi-
cal formulation that engages the problem of karmic materialism. I then discuss
the idea of a gold standard of the karmic system, a method of conversion be-
tween merit and money, and what it means for the Buddhist believer.

In part II, I describe the practice of prasada, which like sraddha originates
with a visual interaction and culminates in giving, but which suggests a differ-
ent epistemology, for it arises without one’s consent or even, necessarily, one’s
awareness.*! It also suggests a different sociology of practice, both in terms of
eligible participants and the visual objects engaged. In discussing the specifics
of this practice, I consider prasada as a mental state—why it arises, in whom it
arises, and what its arising leads to—as well as the various “agents of prasada”
(prasadika) and the visual medium through which they operate.

In chapter 3, I discuss the meaning of prasada, the domains in which it
operates, and its connection with the visual. As Kanga Takahata (1954: 24) ob-
served, “the central idea of the avadana literature is cittaprasada or spiritual
cleansing, and what is inseparable from this is the practice of dana or charity.”
Following this insight, I discuss prasada-initiated offerings, the intention with
which they are made, and the implications this has for Buddhist notions of
charity. In chapter 4, I consider prasada as praxis, and how beggars, gods, kings,
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and monks engage with it, try to engage with it, or ignore it. I then discuss the
issue of the agency of prasida and its significance for Buddhist ethics.

Anindividual’'s karma is represented as a closed system in the Divyavadana,
and only an outside agent can generate a karmic intrusion that will allow one to
escape from one’s karmic destiny and the inevitable suffering of samsara. Just
as Isaac Newton, in the first of his three laws of motion, recognized that every
object in a state of uniform motion tends to remain in that state of motion un-
less an external force is applied to it, so too with individuals and their karmic
fate. Individuals are destined to live out their karma and suffer, lifetime after
lifetime, reaping precisely what they have sowed, unless there is a karmic in-
tervention to alter the vector of their lives. Newton’s assertion is also known as
the Law of Inertia, for objects, much like individuals in the Divyavadana, pos-
sess an inertia that causes them to remain in that state of motion—or being—
unless an external force acts upon them. Within the text, prasada is just such a
force, and it allows one to escape one’s fate and embark on the Buddhist path
toward liberation.*

In chapter 5, I continue an analysis of prasada, first focusing on the Toyika
story, which offers an egalitarian vision of the practice of prasada in a time
after the Buddha’s final nirvana. This account offers additional insight into the
specifics of ritual action and the construction of shrines, and the importance of
proximity and place for the mechanics of prasada. This configuration of prasada
stresses a logic of presence, and the geography of practice that emerges may
offer a subaltern perspective on early Buddhist pilgrimage. In chapter 6, I dis-
cuss the aesthetics and erotics of prasada and how these help to explain the
compelling power that prasida exerts, both in objects and in people, and its
apparent naturalism. Last, I consider the various connections between giving,
karmic status, and social status, and the insights this might offer into the pres-
tige economy of Buddhism.

In part I1I, in an effort to develop a more complex understanding of the vis-
ual world of the Divyavadana, I examine practices of seeing the Buddha that are
outside of the typologies of sraddha and prasdda. In the discourse of sraddha,
seeing produces a moving experience that is both cognitive and emotive, and it
generates in the viewer a strong conviction in the efficacy of giving. Within the
mechanism of prasdda, seeing is an affair of “the flesh,” to use Merleau-Ponty’s
language. It is like a form of touch, “an action by contact—not unlike the action
of things upon the blind man’s cane” (Merleau-Ponty 1964: 170). This form of
seeing has a visceral immediacy that creates in the viewer an unselfconscious
and compelling urge to give. But the Divyavadana also contains other forms of
seeing that are less immediate and visceral, and require more mental interme-
diation on the part of the viewer. Special practices are required, for instance, to
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see the Buddha after his death, when his physical form has been cremated and
his remains distributed as relics.

In chapter 7, I return to the Kotikarna-avadana and consider what monas-
tics say about seeing the Buddha and what they do when confronted with the
opportunity. I then focus on two accounts from the cycle of stories about King
Agoka that address the problem of how to see the Buddha’s physical body after
he has passed into final nirvana. The first concerns King Asoka and the logis-
tics of pilgrimage, and the second involves Upagupta and the veneration of
images. In chapter 8, I reflect further on the role of images in Buddhist wor-
ship, and what the sculptures and paintings on Buddhist monuments in South
Asia may be able to tell us about the “ways of seeing” (Berger 1977) of pre-
modern Buddhist practitioners. Seeing Buddhist art, it seems, involved quite
a bit of listening. Lastly, I consider more broadly the world of the visual in the
Divyavadana and offer some suggestions with regard to the social and political
transformations that may account for its construction.

There are a number of threads that I try to tie together in these chapters—
Sraddhd and prasada as both mental states and practices, notions of exchange,
and the realm of the visual. But the moral universe of the Divyavadana is a
dense and intricate weave, and although much of what follows involves close
philological work in juxtaposition with more synthetic theorizing, this book as
a whole is more of a prolegomenon to the study of visual and moral economies
in Buddhism than a definitive account. With this in mind, in the epilogue
I offer a few concluding remarks as to the significance of this project and
then address some of the questions that linger. Buddhist philosophers and
sociologists, cultural, intellectual, and art historians will certainly have more
to add to my conclusions, clarifying a practice with reference to a text, image,
or inscription, qualifying a hypothesis through ethnographic data, or perhaps
deliberating more broadly on faith as a visual and seemingly involuntary prac-
tice. I only hope that I can encourage such a wide variety of scholars to engage
with my work.
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Seeing and Knowing

If, before our eyes, we see someone who is truly suffering, we do
sometimes feel his suffering and pain as our own. This is the power
of empathy . . . The reason that people sing songs for other people
is because they want to have the power to arouse empathy, to break
free of the narrow shell of the self and share their pain and joy with
others.

—Haruki Murakami, The Wind-Up Bird Chronicle

For the relationship between the laity and the Buddhist monastic
community to be properly maintained, the laity must feel that it
receives sufficient karmic merit in exchange for its offerings of
material goods and that the merit it accrues won’t diminish or decay.
Without this belief, a major catalyst for lay offerings to the monastic
community would simply disappear. But how can one verify the con-
tention, so fundamental for Buddhism’s market morality, that offer-
ings to the monastic community produce good karma for the donor
and that karmic payback or payoff is inevitable? The Buddha, whom
the text touts as the ultimate authority in such matters, explains,

Actions never come to naught,

even after hundreds of millions of years.

When the right conditions gather and the time is right,
then they will have their effect on embodied beings.!

But how can one be sure??
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What often precedes the recitation of this maxim in the Divyavadana is a
narrative in which lay characters develop the form of belief known as $raddha
in two related phenomena: the commensurability of the karmic system and the
efficacy of making offerings to monastics as a means to progress within that
system. This mental state of $raddha, however, does not simply arise when these
phenomena are described, as I have just done. These phenomena must also,
in a literal and ekphrastic sense,’® be seen. In what follows, through a close ex-
amination of the Kotikarpa-avadana, the first avadana in the Divyavadana, 1 will
discuss this experience of sraddha—the necessary conditions for its cultivation
and its close connections with visuality.

The Kotikarna-avadana: Karma Described, Karma Induced

The Kotikarna-avadana is a complex narrative. In its thematization of sraddha,
it deals with how the doubting nature of mortals can be overcome, how un-
virtuous individuals can be convinced of the error of their ways, and how
unvirtuous characters who have died can be provided for. Before discussing
these issues, however, I will summarize a lengthy but important section of the
story.*

After returning home with a boat full of jewels from Ratnadvipa (Treasure
Island), the caravan leader Kotikarna is accidentally stranded by his caravan
on the shores of the ocean. Kotikarna then sets off on his own and soon finds
himself'in a giant iron city surrounded by five thousand hungry ghosts begging
him for water.

“Friends, who are you?” he asks. “What deed led you to be reborn
here?”

“Srona, the people of Jambudvipa are difficult to convince. You
won't have sraddha [in us].”

“Friends, I can see what’s before my eyes. Why wouldn’t I have
Sraddha [in you]?”®

The hungry ghosts then explain that they had been insolent and had not
given alms, and for this reason have come to the ancestral realm. Kotikarna de-
parts, and soon enters another iron city full of hungry ghosts where he engages
in the same exchange as above with a crowd of thousands of its inhabitants.
They explain that they were reborn as hungry ghosts because they had been full
of pride and had not given alms.

Kotikarna then continues on his way and meets a man on a flying man-
sion who is making love with four nymphs. The man gives Kotikarna food and
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drink and then tells him to leave because danger is imminent. Kotikarna gets
down off the flying mansion, and as the sun rises, the flying mansion and the
nymphs disappear. In their place appear four black-spotted dogs that flip the
man over and begin ripping the bones out of his back and devouring them. At
sunset, the dogs disappear. The flying mansion then reappears along with the
four nymphs, and the man once again begins to make love with them.

Kotikarna asks this man as well what deed he had done to be reborn there,
and he too responds that the people of Jambudvipa are difficult to convince
and that he won't have sraddha [in him]. Once again Kotikarna says, “I can see
what's before my eyes. Why wouldn’t I have $raddha [in you]?”® The man then
explains that he had been a shepherd who butchered sheep by day, and although
the noble Mahakatyayana couldn’t convince him to stop doing this completely,
he was convinced enough to follow the Buddhist “moral code” (Silasamadana)’
at night. As a result of following the moral code at night, he now experiences
divine pleasure at night, and as a result of butchering sheep during the day, he
experiences suffering during the day. The man then requests Kotikarna to go
and see his son who also butchers sheep for a living.

“Tell him, ‘I have seen your father. He says that the consequence of
this deed will be most undesirable. Stop this evil practice that goes
against the true dharmal’”

“Friend, as you said before, “The people of Jambudvipa are dif-
ficult to convince.” He won't have sraddha [in me].”

“Srona, if he doesn’t have sraddha [in youl, tell him, ‘Your father
says that underneath the slaughtering pen a pot full of gold is buried.
Retrieve it and use it to enjoy yourself fully. And from time to time
offer alms to the noble Mahakatyayana and then direct the reward in
our names. Maybe then this bad karma will diminish, give out, and
finally be exhausted.”

After this exchange, Kotikarna continues on his way. At sunset, he meets
another man making love with a nymph on a flying mansion. The same basic
conversation occurs, and then at sunset, the flying mansion and the nymph
disappear. In their place appears a giant centipede that wraps itself around the
man and begins to eat his head. At sunrise, the centipede disappears. The fly-
ing mansion then reappears, along with the nymph, and the man once again
begins to make love with her. Then more or less the same conversation as in
the previous episode ensues, except that in this case, the man explains that
he had been a brahman adulterer. He then asks Kotikarna to inform his son,
who is also an adulterer, that the consequence of this deed will be undesir-
able and that he should stop this evil practice. If his son doesn’t have sraddha
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[in him], he explains, Kotikarna should tell his son that there is a pot of gold
buried underneath the fire altar for the agnistoma sacrifice. He should use it to
enjoy himself fully as well as to make offerings and direct the reward in their
names.

Kotikarna continues on his way once again until he meets a woman on a
flying mansion along with four hungry ghosts bound to the four corner-posts
of her bed. The woman feeds Kotikarna and then enters the flying mansion.
In the meantime, Kotikarna feels compassion for the four hungry ghosts and
tries to feed them, but whatever food he gives them turns, respectively, into
dung beetles, iron balls, flesh, and pus and blood. When the woman reemerges,
Kotikarna asks her what deed she did to be reborn there. As before, she re-
plies that the people of Jambudvipa are difficult to convince and that he won’t
have sraddha [in her]. Kotikarna again counters that seeing what is before his
eyes, why wouldn’t he have sraddha [in her]. Following this now formulaic
interaction, she tells of the misdeeds of the four hungry ghosts around her,
who were previously her husband, son, daughter-in-law, and maidservant. She
also explains how she had been a virtuous brahman woman, but because of
making an improper fervent aspiration was reborn as a hungry ghost, though
one of great power. She then asks Kotikarna to inform her daughter, who is
a prostitute, that the consequence of such an action is undesirable and that
she should therefore stop this evil practice. Likewise, she explains that if she
doesn’t have sraddha [in him], Kotikarna should tell her that in the old house
where her father used to live there is a golden water-pitcher and four iron jars
filled with gold. She should use this to enjoy herself fully as well as to make
offerings and direct the reward in their names.’

That night, while Kotikarna is asleep, the woman arranges for him to
be transported back to his family’s park in the village of Vasava. When he
wakes up, the first things he sees are the inscribed items that his parents left
there for his speedy return or auspicious rebirth. Concluding that his parents
think that he is dead, he decides to join the Buddhist monastic community.
Mahakatyayana refuses him, however, and tells him that he must first deliver
the messages as he received them. Kotikarna then visits each of the children
of the hungry ghosts whom he was asked to meet and delivers the messages
that were given to him. In each case, the recipient of the message doesn’t
have sraddha [in him] and then is convinced by seeing the gold that Kotikarna
explains was hidden by the deceased. Then each in turn comes to have
Sraddha.

At one level, the Kotikarpa-avadana is simply a karma story: a series of
exempla demonstrating that good actions lead to good results and bad actions
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lead to bad results. For example, as the first group of five thousand hungry
ghosts explains in retrospect about themselves,

We were abusive and scornful,

we were greedy and stingy.

We didn’t make even the smallest offerings.
That's why we've come to the ancestral realm.'

The second group of thousands of hungry ghosts likewise remarks,

We were intoxicated with the pride of good health,
intoxicated with the pride of wealth and indulgence.
We didn’t make even the smallest offerings.

That's why we’ve come to the ancestral realm.

The former shepherd also offers a similar example. As a human, he ex-
plains, he butchered sheep by day; now, as a result, he spends his days as a hun-
gry ghost being devoured by dogs. Likewise, at night he followed the precepts
of the Buddhist moral code, so now at night he experiences divine pleasure—
in this instance, “fooling around, enjoying himself, and making love with [di-
vine nymphs].”” Similarly, the former adulterer, as a result of spending his
days following the Buddhist moral code and his nights committing adultery,
now spends his days making love with a divine nymph and his nights being
devoured by a giant centipede. As for the former brahman woman’s husband
and son, they are perpetually hungry because as humans they chastised the
brahman woman for offering alms to the noble Mahakatyayana. Since the hus-
band said, “Why doesn’t that lousy, shaven-headed ascetic eat dung beetles in-
stead?”” and the son said, “Why doesn’t that lousy, shaven-headed ascetic eat
balls of iron instead?”'* any food given to them now turns, respectively, into
dung beetles and iron balls. The former brahman woman’s daughter-in-law
and maidservant are also perpetually hungry. The daughter-in-law ate special
foods that were destined for the brahman woman’s relatives, and the maidser-
vant ate special foods that were sent by those relatives to the brahman woman,
and each of them lied about it. Since the daughter-in-law said, “Wouldn't eating
the food that was sent to you as a gift be like eating one’s own flesh?””® and the
maidservant said, “Wouldn't eating the food that you sent as a gift be like eat-
ing pus and blood?” any food given to them turns, respectively, into flesh and
pus-and-blood."”

Kotikarna’s own experiences in the text also represent a fulfillment of
karma. Early in the avadana, before Kotikarna departs with his caravan for
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Ratnadvipa, he performs auspicious rituals and benedictions to ensure his
well-being. Before he can depart, however, his mother expresses her fear that
she will never see him again. Kotikarna then speaks harshly to her—he com-
mits the act of harsh speech®—reproaching her for acting inauspiciously even
though he has performed the requisite rites. “Don’t you see the terrible realms
of existence that there are?”" he angrily exclaims. Kotikarna’s mother then
urges him to confess his sin of harsh speech. Kotikarna does so and is forgiven.
He then performs auspicious rituals and benedictions once again and sets off
with his caravan.

Though Kotikarna has been forgiven, the karmic effects of his act still
come to roost. Kotikarna thinks that since his mother has spoken inauspi-
ciously, he will somehow be doomed to a terrible existence. He thinks that he
will die and be reborn in one of the lower realms of existence: a hell realm, an
animal realm, or a realm of hungry ghosts. But this is not the case. Whether
or not Kotikarna’s mother was aware of these evil existences is not of direct
consequence; instead, Kotikarna’s act of harsh speech leads him to see exactly
what he questioned his mother’s ability to see—it leads him to see, as it were,
the results of his karma. As the Buddha explains at the end of the avadana, “He
committed the act of harsh speech in the presence of his mother. As a result of
that action, he witnessed terrible realms of existence in this lifetime.”?

That the avadanas in the Divydvadana are “karma stories” is nothing new;
Maurice Winternitz (1993: 266) discussed this some three quarters of a century
ago. What has not been discussed, though, are the discursive strategies used in
the text to induce characters to believe in the system of karma.”

As the character of the Buddha often explains at the end of avadanas in the
Divyavadana,

And so, monks, the result of absolutely evil actions is absolutely
evil, the result of absolutely pure actions is absolutely pure, and the
result of mixed actions is mixed. Therefore, monks, because of this,
you should reject absolutely evil actions and mixed ones as well, and
strive to perform only absolutely pure actions. It is this, monks, that
you should learn to do.?

The difficulty lies, though, not in informing nonbelievers that all beings are
subject to the laws of karma and that something must be done to prevent those
individuals who lead or have led unvirtuous lives from future suffering. The
difficulty lies in convincing them. Yet, why should someone have confidence in
such a system when the results of one’s actions are often said to become mani-
fest only after one’s death and future rebirth? For such a phenomenon renders
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it impossible for ordinary mortals to witness for themselves the truth that every-
one gets their just desserts.

Sraddha Defined

Crucial to this discussion is a proper understanding of the term sraddha. Etymo-
logically it may be explained as “to place” (dhd) a “wager” ($rat) or “to put” (dha)
one’s “heart” (srat) on something, but the meaning of the term is still ambigu-
ous in Sanskrit, with a long and complicated history in Indian literature.

In Vedic materials, sraddhd primarily means “a belief in the existence and
generosity of the gods” or “a belief in the efficacy of ritualistic worship” (Das
Gupta 1930: 318, 320).** In the Hindu context more generally, it has been ex-
plained as an “aspiration of the heart for a transcendent goal . . . a confidence in
some appropriate ‘means’ (sadhana) to reach that goal . . . [and] a reliance on the
Sastra for the knowledge of both . . . the goal and the means (Rao 1974: 178).2

In Buddhist literature, the term $raddha (Pali, saddhd) is equally multi-
valent. One standard definition occurs in the Visuddhimagga, Buddhaghosa’s
great compendium from the fourth or fifth century ce:

It is saddha in that by its means they have saddha, or it itself has
saddha, or it is just having saddha. Its characteristic is having saddha
or making ready; its function is clearing like the water-clearing gem,
or leaping forward like crossing a flood; its manifestation is the ab-
sence of impurity, or commitment; its proximate cause is any ground
for saddha, or the factors of stream-attainment such as hearing the
good dhamma. It should be seen as a hand, property, and seed.”

Within Buddhist studies, the term has been similarly polysemous. It has
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been taken to mean “faith,” “belief,” “confidence,” “trust,” and “esteem,”” and
even among contemporary scholars there is no consensus as to what degree,
to use Jayatilleke’s (1963: 387) terminology, sraddha is affective, cognitive, or
conative.

In his work on early Buddhist theories of knowledge, Jayatilleke (1963: 398)
posits saddha as primarily cognitive, as an inferior kind of knowing.?® In contrast,
Rupert Gethin (1992a: 107) quite convincingly argues that saddha in Pali Bud-
dhist literature isn’t cognitive, but affective—in other words, that it is “a more
straightforward positive response of trust or confidence towards something or
somebody” than it is “a belief in propositions or statements of which one does
not—or cannot—have knowledge proper (however that be defined).”
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To counter Jayatilleke’s position, Gethin cites a passage from the Samyutta-
nikdya that contains a conversation between the Buddhist layman Citta and
the skeptical Nigantha Nataputta.*® Their conversation contrasts having saddha
regarding the existence of a phenomenon and having direct “knowledge” (7iana)
of that phenomenon. The Nigantha Nataputta asks Citta if he has saddha in the
ascetic Gotama regarding what he says about the cessation of thought. Citta
says no—much to the pleasure of the Nigantha Nataputta—but then explains
that he doesn’t proceed out of saddha in the matter since he has known it for
himself and seen it to be true.’!

As Rupert Gethin (1992a: 110) concludes from this passage, there is “a posi-
tive feeling of confidence or trust (saddhd) that one might have in someone
who states that such and such exists [for example, the Buddha], but however
justified one’s confidence is, a more subtle and refined reason or ground for
thinking that something exists, is direct and personal knowing and seeing
that something exists.” As Gethin suggests, saddha in the Pali materials is fre-
quently represented as being acquired through an oral/aural medium.* In the
Divyavadana, however, the logic and medium of sraddha is reversed. Characters
see things for themselves and then develop “a positive feeling of confidence or
trust”—that is, they develop $raddha only after having a “direct and personal
knowing and seeing that something exists.”

The text presents numerous textual pictures that portray this dependence
of $raddha on seeing. The resultant narrative world is so dominated by a visual
culture that a kind of materialism exists within the text whereby objects of
knowledge are construed as tangible, visible properties. Making use of visual
language and visual images, the text follows a “seeing is believing” logic in
which, in some sense, to know something is to see it—not to hear it—and to
teach something is to show it. As a corollary of this, to receive a teaching of the
dharma is to see it, and in objects that one can see, one can have more than
confidence—one can have belief, one can have knowledge.

Considering that Sraddha functions within a visual world in the Divya-
vadana, in what follows, I will discuss sraddha and the rhetoric of seeing—how
seeing is believing, how seeing is authoritative, how believing is seeing, and
how the visual character of the Kotikarna-avaddana contrasts with the oral char-
acter of the Pali versions of the story.

Seeing Is Believing

When Kotikarna asks the two groups of hungry ghosts and the individuals
who alternately indulge in pleasures and succumb to torments what deed
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they had done that led them to be born in such a place, they each counter
that “the people of Jambudvipa are difficult to convince.” As a representative
doubting mortal of Jambudvipa, Kotikarna explains that seeing what is before
his eyes, why wouldn’t he have sraddha? In other words, for him, seeing is
believing.

The efficacy of seeing, in turn, is contrasted with the incredulity associ-
ated with hearing.* The former shepherd, for example, explains that the noble
Mahakatyayana had tried repeatedly to get him to stop butchering sheep but
that he wouldn't listen. As he explains,

The noble Mahakatyayana, out of compassion for me, came and

said, “Friend, the consequence of this deed will be most undesirable.
Stop this evil practice that goes against the true dharma!” But I didn’t
heed his words and stop. Again and again he tried to dissuade me.
“Friend,” he said, “the consequence of this deed will be most undesir-
able. Stop this evil practice that goes against the true dharma!” Even
then I didn’t abstain.**

The former shepherd then requests Kotikarna likewise to try to convince
his son to stop butchering sheep. How? By first telling him that such an act will
have a terrible consequence, and if that doesn’t work, by telling him where the
former shepherd had buried a pot of gold. When Kotikarna goes to the former
shepherd’s son and tells him that he has seen his father and that “he says that
the consequence of this deed will be most undesirable” and that he should
“stop this practice that goes against the true dharma,”* he is—as expected—
rebuffed. This is the conversation that ensues:

“Sir, it’s now been twelve years since my father died. Has anyone ever
been seen coming back from the next world?”

“Friend, I am such a person. I have come back.”

He didn’t have sraddha [in him].

“Friend, if you don't have $raddha [in me)], this is what your father
said: ‘Underneath the slaughtering pen is a pot filled with gold.
Retrieve it and use it to enjoy yourself fully. And from time to time
offer alms to the noble Mahakatyayana and then direct the reward in
our names. Maybe then this bad karma will diminish, give out, and
finally become exhausted.””

“I've never heard such a thing before,” he reflected. “I’ll go and
see. If it’s the case, all this must be true.” He went and dug it up. He
found that everything was just as [Kotikarna had said]. And then he
had sraddha.’
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Kotikarna claims that he should be listened to because he has seen the
man’s father and his father has given him a message, but the man doesn’t
trust him because, as he claims, no one has ever been seen coming back from
the next world. Seeing is the criterion for believability. Then, since the boy
doesn’t have sraddha [in him], Kotikarna delivers the rest of his father’s mes-
sage regarding the hidden pot of gold and how it should be used. The boy has
never heard such a thing before—presumably, that his father had buried a
pot of gold and that he should make use of it in this way—so he doubts him.
He needs visual proof to be convinced of Kotikarna’s message. The boy then
digs up the pot of gold and is convinced of the truth of everything Kotikarna
has said.

This scenario is repeated with the former brahman adulterer and his adul-
terous son and with the former brahman woman and her prostitute daughter.
In each case, the now hungry ghosts weren’'t convinced, while they were hu-
mans, from listening to Mahakatyayana’s entreaties that they stop their evil
actions, nor were their children convinced by Kotikarna’s pleas. It is only when
they see gold that they have sraddha.

Seers Are Authorities

When Kotikarna tells the shepherd, the adulterer, and the prostitute that he has
been to the next world and returned, each of them is incredulous. To see the
next world, one generally needs to die, and after death there is no coming back
to the same life. But Kotikarna is no ordinary individual.

Like Kotikarpa, the monk Mahamaudgalyayana is also represented as
journeying to the next world and then, upon his return, passing on a mes-
sage. In the Sahasodgata-avadana, the narrator explains that the venerable
Mahamaudgalyayana would journey among the five realms of existence: the
realms of hell, animals, hungry ghosts, gods, and mortals®—

and having seen all this, he would come to Jambudvipa and address
the four assemblies [i.e., monks, nuns, laymen, and laywomen).
Then whoever had a student or pupil that didn't eagerly follow the
religious life would take him and approach the venerable Mahamaud-
galyayana . . . and the venerable Mahamaudgalyayana would properly
admonish him and properly instruct him. In this way, again and
again, those who were properly admonished and properly instructed
by the venerable Mahamaudgalyayana would eagerly follow the reli-
gious life, and later on they would attain distinction.*®
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The “message” that Mahamaudgalyayana passes on to those who need dis-
cipline is made clear later in the story. As the Buddha explains, “Ananda, the
monk Mahamaudgalyayana or even someone like Mahamaudgalyayana can’t
be everywhere. Therefore, a five-sectioned wheel [of existence] is to be estab-
lished in the entrance hall of the monastery.”* Like Kotikarna who warned that
evil actions (e.g., butchery, adultery, prostitution) produce evil results (e.g., bad
rebirths), the wheel of existence—as Mahamaudgalyayana’s replacement—
offers the same warning. It depicts the five realms of existence and the forces
that propel one through this karmic system. In what follows in the story, the
boy Sahasodgata goes to the monastery, sees the wheel of existence, realizes
that various deeds lead to various destinies, and comes to fear the possibility of
rebirth in a terrible existence. He then decides to make offerings to the Buddha
and the monastic community to circumvent such a fate.

In both the Kotikarna-avadana and the Sahasodgata-avadana, those mortals
who have seen the next world and—as it is clear in the case of Kotikarna—seen
the workings of karma, are the ones who can “properly admonish and properly
instruct” others. They are the ones who can teach that one’s actions determine
one’s destiny, and that one should act accordingly to ensure a good future. For
both Kotikarna and Mahamaudgalyayana, seeing provides authority. Kotikarna,
for example, thinks that when he speaks about such matters he should be
trusted since he has seen the results of karma “before his eyes.”

This trope regarding the authority of seers is also developed in the Brahmana-
darika-avadana. There the Buddha tries to convince an incredulous brahman that
he should believe him when he tells of the karmic rewards that one’s actions
bring: in this case, that his wife will attain awakening as a solitary buddha in
exchange for some roasted barley that she gave as alms to the Buddha. The
Buddha then asks the brahman if he has ever seen something amazing. In
response, the brahman describes a giant banyan tree that five hundred carts
could fit under. The Buddha then questions the brahman about how such a
tree could be produced by such a small seed: “Who will have §raddha in you that
from a seed this size arises such a big tree?”* The brahman replies, “Whether
honorable Gautama has $raddha in me or not, it was there before my eyes.”*
He then proceeds to explain that there was a good field and a healthy seed,
and with the proper rainfall, rich soil, and the right conditions, a great banyan
arose. Then the Blessed One utters this verse:

Just as a field and seed were there before your eyes, brahman,
likewise karma and its results are right before the eyes of tathagatas.
Just as you see, brahman, that a seed is small but a tree is very large,
I too see, brahman, that a seed is small but the results are great.*
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Since the Buddha can see the results of karma with his divine eye—they
are “right before his eyes” (pratyaksa)—even without going to the next world,
as Kotikarna and the venerable Mahamaudgalyayana had done, he can speak
with authority. He knows what has happened, what will happen, and why any
such happenings occur.* Trust can therefore be put in his words. This is made
explicit in the Jyotiska-avadana. When a brahman boy has doubts about a pre-
diction that the Buddha has made, a ksatriya boy “with deep-seated sraddha”*
offers this verse:

The sky with the moon and stars may fall down,

the earth with its mountains and forests may fly away,
the water of vast oceans may dry up,

but great seers will never speak falsely.*

Authority is contingent on sight. It empowers one to speak the truth.*

Seeing Is Authoritative

While seeing the results of karma gives certain characters in these stories au-
thority, the very act of seeing is also vested with authority. Characters are often
represented as coming to believe by seeing a token of a belief system. In the
Sahasodgata-avadana, for example, since an effective instructor and disciplinar-
ian such as Mahamaudgalyayana can’t always be present, a wheel of existence
is established as an icon of Mahamaudgalyayana’s teaching. Seeing this icon is
precisely what gets Sahasodgata to have $raddha in the workings of karma and
in the importance of doing good deeds—in this case, making offerings to the
Buddha and the monastic community.

In the Brahmanadarika-avadana, the doubting brahman comes to have
Sraddha in the Buddha because the Buddha, like the seed of a banyan tree, can
also produce things that are amazing. Just after the Buddha recites the previ-
ously cited verse about a field and seed, he performs the following feat:

The Blessed One then stuck out his tongue from his mouth so that it
covered the entire sphere of his face up to his hairline. Then he said

to the brahman, “What do you think, brahman, would a person who

can stick out his tongue from his mouth and cover the entire sphere

of his face knowingly tell lies, even for the sake of hundreds of thou-
sands of cakravartin’s kingdoms?»”*

The brahman then comes to have sraddha in him.
In the Kotikarna-avadana, the token of the karmic system in which people
come to have sraddha is gold. The shepherd, the adulterer, and the prostitute
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each come to have $raddha in the truth of Kotikarna’s words when they see the
buried gold to which Kotikarna directs them. Although there are other possi-
bilities for how the gold got there, the notion is somehow that money doesn’t
lie. For each of them, the existence of their respective caches of gold seems to
mean that Kotikarna really did go to the next world, meet with his or her de-
ceased parent, and bring back a true message.

After Kotikarna delivers the third and final message and the last recipient
(the prostitute) comes to have sraddha in Kotikarna’s words by seeing the stash
of gold, Kotikarna then reflects, “The whole world has sraddha in gold, but no
one has sraddhd in me.”* Kotikarna finds this ironic, presumably, for “then he
smiled.” Why is it, then, that gold should symbolize the truth of Kotikarna’s
words for the shepherd, adulterer, and prostitute yet produce only a smile for
Kotikarna himself? I will return to this question in what follows.

Believing Is Seeing

Just as to see is to believe in these avadanas, often to believe is to see. In the
Kotikarna-avadana, after Kotikarna returns from his expedition to Ratnadvipa,
he goes off to a secluded spot with his half-brothers, Dasaka (Servant) and
Palaka (Protector), to compare their income and expenditures. While his half-
brothers go back to check on the loading of cargo, Kotikarna is forgotten, and
the caravan sets off without him. When the members of the caravan realize
what has happened, they decide not to go back for Kotikarna. “If we go back,”
they surmise, “every single one of us will straightaway meet with some dis-
aster.”® They then continue on to Vasava, where they store their goods. Only
then, after repeatedly lying to Kotikarna’s parents about their son’s fate, do
they confess that they left him behind. The narrator then explains that some
time after this episode a visitor came to Kotikarna’s parents and told them
that Kotikarna had returned. They gave him a reward, but when they looked
outside for their son, they didn’t see him. This happened a second time as
well, and when they didn’t see Kotikarna this time either, “they began never
to have Sraddha in anyone again.”! Shortly thereafter, “crying from grief, they
went blind.”**

Later in the story, after Kotikarna has come back from his sojourn in the
next world, he returns to the village of Vasava. Kotikarna’s parents are informed
by many people that their son has returned, but “they no longer had sraddha in
anyone.” Kotikarna eventually arrives at the gateway to their home, and when
they hear his voice, they begin to cry. Their tears dissolve the film over their eyes,
and for the first time since Kotikarna departed, twelve years previously, they can
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see. As his parents remark, “Son, crying with grief over you, we became blind.
Now, thanks to you, our sight has been restored.”*

It seems that once Kotikarna’s parents began never to have §raddhd in any-
one again, they lost their sight. When they are sure that Kotikarna has once
again returned, the truth of what others have told them is confirmed. Once
again they can have $raddha in what others have to say. Only then can they see.

In support of this reading, I point to a section of the Sangharaksita-avadana
that very closely parallels Kotikarna’s sojourn among the hungry ghosts and in
which the same metaphorical notion of “seeing as believing” occurs. The monk
Sangharaksita is also accidentally left behind at the seashore by the caravan with
which he is traveling. He too sets off on his own, sees horrific sights, asks the
individuals involved what deeds they did to be reborn there, is told that the peo-
ple of Jambudvipa are difficult to convince, counters that since he can see what
is before his eyes why wouldn’t he have sraddha, and is then told of their mis-
deeds. As Sangharaksita proceeds, he passes through three monasteries, each
seemingly normal for half the day and then sites of misery for the other half of
the day. In each case, the monks undergo terrible suffering: they begin to break
each other’s skulls with hammers, douse each other with molten lead, and—in
the third instance—all of them are torched and incinerated. As it is explained to
Sangharaksita, these are the results of monks performing misdeeds within the
confines of a monastery: fighting in the dining hall, wasting food that was given
out of sraddha (Sraddhadeya), and lighting a fire in the monastery.

Eventually, Sangharaksita arrives at a hermitage where five hundred brah-
man seers reside, but none of them will respond to his request for shelter. The
one virtuous seer there explains the situation to him: “Why isn’t shelter given
to you [followers of the Buddha]? It's because you have a fault. You're great
talkers. I'll give you shelter this time if you don't say anything.”> Sangharaksita
agrees, but during the night the deity who lives at that hermitage presses him
to teach the dharma. Sangharaksita relents and recites two verses that contain
the word “brahman” in the hope that they will appeal to the seers.*® The brah-
mans gather together and listen. Meanwhile, the deity living there exercises
her magical powers so that the seers can't see each other. Sangharaksita then
teaches the stutra known as the “Simile of the Town” (nagaropama).

While this religious discourse was being recited, all of them clearly
grasped the truth and simultaneously achieved the reward of the
nonreturner. They also acquired magical powers. Then all of them in
one voice exclaimed, “Well said, Bhadanta Sangharaksital” The deity
then released the effects of her magical powers, and they began to see
each other.””
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At first, followers of the Buddha are chastised for talking too much. As
I understand this passage, they are being reprimanded for telling stories—
making bold claims and speaking without authority. This is much the same
criticism that the incredulous brahman in the Brahmanadarika-avadana lev-
eled against the Buddha. Yet, Sangharaksita has traveled to the next world
and back and has seen the fruits of karma before his eyes. He is an authority.
When Sangharaksita does teach the seers, he opens their eyes, as it were,
to the truth of the Buddhist teaching. In teaching them, he shows them the
truth, and when they know the truth, they can see.
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Getting and Giving

Do you believe that ahead of you
grief carries the flag of your destiny?
And in the skull do you discover
your ancestry condemned to bone?
—Pablo Neruda, The Book of Questions

Sraddhd and Bhakti: States of Mind

In trying to determine what sraddha is, it is helpful to determine
what it isn’t, and the text makes it clear that one thing it isn’t is
bhakti. As a practice, bhakti often involves cultivating a love toward

a divine being, and as a mental state, it is marked by a feeling of
devotion, something akin to faith.! Though little is known about the
practice of bhakti until, perhaps, the sixth century ck, when it
appears in the literature of decidedly vernacular and heterodox
South Indian movements, the sentiment of bhakti can be traced back
through a variety of earlier religious and secular texts in Sanskrit.?
Instead of assessing these materials, however, I will examine how
bhakti is delineated as a practice and a mental state within the
Divyavadana. These accounts in the Divyavadana not only offer early
evidence for the intellectual and social history of bhakti—though
from a rival perspective—they also help to mark out a realm of
thought and expression against which s§raddha can be defined.
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At the beginning of the Kotikarna-avadana, it is said that the householder
Balasena didn’t have a son but desired one. Therefore,

he prayed to the likes of Siva, Varuna, Kubera, Sakra, and Brahma,
as well as a park deity, a forest deity, a crossroads deity, and a deity
who received oblations. He also prayed to his hereditary deity, who
shared the same nature as him and who constantly followed behind
him. There is a popular saying that as a result of such prayers, sons
are born and daughters as well. But this isn’t the case. If this were
the case, then every man would have a thousand sons, just like a
cakravartin king. Instead, it’s because of the presence of three condi-
tions that sons are born and daughters as well. Which three? The
mother and father must come together in love; the mother must be
healthy and fertile; and a being seeking rebirth must be standing by.
It's because of the presence of these three conditions that sons are
born and daughters as well. Nevertheless, the householder Balasena
remained devoted to such prayers.?

What the narrator seems to be saying is that no results are produced by
“praying” (dydcana) to gods or goddesses (or however one wants to gloss this
act that certain religious practitioners direct toward their presiding deities); in-
stead, certain events, such as a pregnancy, happen when the proper karmic
conditions are met. That this futile exercise describes the practice of bhakti is
made clear in a parallel passage.

In the Dharmaruci-avadana, as a ship full of merchants is about to be de-
voured by a giant sea monster, the captain of the ship tells those merchants,

“Death stands before us all. So what should you do now? Each of you
should pray to that god in whom you have bhakti. Perhaps by these
prayers some goddess will free us from this great danger. There is no
other means of survival.”

Then those merchants, afraid as they were of dying, began to
pray to the gods such as Siva, Varuna, Kubera, the great Indra, and
Visnu to save their lives. Despite their prayers, nothing particular
happened to save them from the deadly danger that they faced.*

Denigrated in the text are both the act of praying (ayacana), which is rep-
resented as being ineffectual, and—apparently—the mental state of bhakti that
those practitioners possess with regard to Siva, Varuna, Kubera, and so on. In
contrast, although there is at least one lay disciple of the Buddha on board, no
one prays to the Buddha. The Buddha, apparently, isn’t one in whom any of the
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merchants has bhakti, or if any of them has bhakti in the Buddha, none consid-
ers him to be a “god” (deva).

Following their ineffectual prayers, at the bidding of that lay disciple of the
Buddha, the merchants focus their awareness (smrti) on the Buddha and say
in one voice, “Praise to the Buddha!”® The Buddha, in turn, transforms this
outcry so that the sea monster can hear it, and after he does hear it, he slowly
retreats.

In a parallel passage in the Pirna-avadana this practice is explicitly cited as
“taking refuge.” There, a boat full of merchants who are assailed by a fearsome
hurricane pray to Siva, Varuna, Kubera, Sakra, and so on, but to no avail. Then,
when they find out that one of the merchants on board is the monk Purna’s
brother, they say,

“Gentlemen, the noble Purna is very powerful because of his merit.
Let’s take refuge in him alone!” In one voice they all of them released
the cry, “Praise to the noble Purnal Praise! Praise to the noble Purnal”®

Purna then intercedes and the merchants are saved.’

Once again, having bhakti in a deity is disparaged as an improper mental
state and praying to a deity is belittled as an ineffective practice.® In contrast,
focusing one’s awareness on the Buddha, reciting “Praise to the Buddha,” and
taking refuge in a powerful Buddhist figure are shown to be effective practices.
No mention is made in these passages, however, of the proper mental states
that one should cultivate.

Sraddha and Bhakti: Objects of Mind

Other differences between sraddha and bhakti concern the objects toward which
these mental states are directed, and the kinds of events that are represented as
reinforcing or weakening them. With bhakti, as Edith Ludowyk-Gyomroi (1947:
48) explains, “devotion is directed not towards a system of thought but towards
a person.” In the above example from the Dharmaruci-avadana, that person is
a deity. In the Supriya-avadana, however, that person is a human being. There
the junior caravan leader Supriya takes care of the ailing senior caravan leader
Magha, who is on the verge of dying. As the narrator explains, “Supriya at-
tended to Magha, with bhakti and respect, like a good son would his father.”
In these cases, bhakti is a kind of faith in someone as an actor or agent.
When characters in the text pray to a god, they are hoping for that god to in-
tervene in mundane affairs (e.g., create a pregnancy, repel a monster, calm a
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storm). When a character serves another character with bhakti, there is also an
expectation of getting, as it were, a return on one’s investment. Supriya serves
Magha with bhakti, a man he had previously never met, because only he can
help him to journey to the great trading center Badaradvipa (Jujube Island)
where he can obtain the precious jewels that will allow him to fulfill every per-
son’s desire for wealth. As Supriya exclaims when he first hears that Magha is
on his deathbed, “Oh no! I hope the great caravan leader Magha doesn’t die
before I get to see him! Who else will tell me how to go to the great trading
center Badaradvipal!”®®

With sraddha, however, what is being espoused is a more open-ended kind
of confidence—a phenomenon made clearer by a closer look at the text’s gram-
mar. The verbal forms of §raddha that occur in the text are rarely accompa-
nied by explicit objects—hence my use of brackets around the subject in such
instances—so exactly what characters are having confidence in can be ambigu-
ous. In those few instances when objects for this confidence are supplied, it is
“trust or confidence towards something or somebody” (Gethin 1992a: 107). Yet,
while this description may be linguistically true, it misses some sense of the
relationship between sraddha and its objects, at least in the Divyavadana.

Gethin suggests as much in his gloss on the previously mentioned passage
regarding Citta and the Nigantha Nataputta that contrasts saddha with “knowl-
edge” (fiana). There, as I mentioned before, Gethin (1992a: 110) refers to “a posi-
tive feeling of confidence or trust (saddha) that one might have in someone who
states that such and such exists.” This is clear throughout his translation of the
passage. The verbal forms of sraddha have no direct objects, only indirect ob-
jects that are in the genitive (e.g., the samana Gotama, the Blessed One, samana
or brahmana). Gethin (1992a: 109-110) translates each of these instances with
the addition of “[when he says]”—*“Do you trust the samana Gotama [when he
says] that . . .” “I do not have trust in the Blessed One [when he says] that . ..”
and “who is the samana or brahmana that I shall [need to] have trust in [when
he says] that. . .” Likewise, K. R. Norman (1979: 326) explains that the verbal
form of sraddha has two “slightly different meanings: ‘to have faith in’ and ‘to
take someone’s word for something.’”

In the Divyavadana, the object of one’s sraddha is an individual as a speaker
of the truth, and to a greater extent, the truth of that speaker’s utterance. The
Kotikarna-avadana provides numerous such examples where the object of an in-
dividual’s sraddha seems to be not just another individual, but the message that
a particular individual conveys. For example, when Kotikarna delivers messages
to the shepherd, the adulterer, and the prostitute, the text explains that each of
those individuals “didn’t have sraddha [in him]"—in other words, they didn't
have $raddha in the message that he was delivering. When each of them then
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follows his instructions and finds out that everything was just as Kotikarna had
said, each of them then has sraddha—in other words, they each have Sraddha
in the truth of what Kotikarna had said. Likewise, many people informed
Kotikarna’s parents that Kotikarna had returned, but “they no longer had sraddha
in anyone.” In each instance in the above section from the Kotikarna-avadana,

” o«

I could replace the translations of “he didn’t have $raddha [in him],” “you won't

” o«

have $raddha [in us],” “why wouldn’t I have $raddha [in you],” and so on, with

“he didn’t have §raddha [in what he said],” “you won’t have sraddha [in what we

say),
improve on the accuracy of my translation.

” «

why wouldn’t I have $raddha [in what you say].” Perhaps this would even

One indication that sraddha might not solely be directed toward individual
beings—as is the case with bhakti—is a warning found in the Abhidharmakosa
against cultivating sraddha in a teacher.! It is, as Nalinaksha Dutt (1940: 642)
observes, “akin to prema (‘affection’) and works more as an obstacle than as an
aid to spiritual progress.” That sraddha directed toward individuals can also be
a hindrance is seen in the various stories of Vakkali in Pali literature."

Vakkali is said to be “foremost among those who are actively engaged
in saddha,”® but this doesn’t seem to be a particularly desirable designation.
One story line is that once the brahman Vakkali has seen the Buddha, “he
can never have enough of seeing the magnificence of his physical body.”**
Consumed as he is with a desire to see the Buddha constantly, he joins the
monastic community. Once there, he foregoes the practices of a monk—*“he
abandons recitation, subjects of meditation, and concentration”—and instead
“wanders about contemplating the Teacher.”” The Buddha chastises him:
“Vakkali, what's the use of looking at this foul body of mine?”'® But this has
no effect. Realizing that Vakkali needs something to shock him out of his
present condition so that he can spiritually advance, the Buddha rebukes him
and sends him away. Vakkali then goes to Vulture Peak, where “because of
the strength of his saddha, he can’t descend down the path of insight medi-
tation.”" Distraught at being separated from the Teacher, he contemplates
suicide.’”® The Buddha, however, intercedes, and eventually Vakkali attains
arhatship.

Examining the terms bhakti and sraddha in a wide range of Sanskrit
sources, Minoru Hara (1964: 142) comes to similar conclusions:

Our conclusions, then, are that Sraddha expresses a state of mind
activity directed toward impersonal objects, that this holds true even
when the verb srad-dha- takes an object which is grammatically per-
sonal; that the nature of sraddha is more intellectual than emotional;
and that this state of mind or activity originates in a ritual context,
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namely that of Vedic Brahmanism orthodoxy. And these semantic
aspects of sraddha stand in striking contrast to bhakti: impersonal
and personal, intellectual and emotional, and Vedic-Brahmanic and
Hinduistic.

Leaving aside certain doctrinal implications of Hara’s conclusions, the
term Sraddha in the Divyavadana seems to accord well with what Hara writes,
particularly the notion that even when $raddhd has an individual as a direct
object, what this really indicates is “a state of mind activity directed toward
impersonal objects.”

Having argued above that in the Divyavadana to have sraddha in someone
also means to have sraddha in what he or she says, the question then arises as
to what are the “impersonal objects” that such a person speaks of and, hence,
that are to be the objects of sraddha. I contend that there are two such objects:
first, the system of karma, and second, the efficacy of offering the rewards from
almsgiving to one’s deceased parents—more literally, “assigning the reward”
(daksing + @ \dis). In what follows, once again referencing the Kotikarna-
avadana, I will examine what, precisely, these objects are in which characters
come to have $raddha. While the karmic system requires a minimum of ad-
ditional exegesis to clarify, “assigning the reward” is more elusive and needs
greater explanation. To try and make sense of the process and mechanics of the
latter, I will examine two specific instances in which “assigning the reward” is
prescribed, and another instance in which inscribed offerings are made for the
benefit of a lost child.

Objects of Sraddha: Karma and Daksing

The only time in the Kotikarna-avadana that the reader is alerted that a char-
acter is being made to have sraddha in something is when another character
responds that “the people of Jambudvipa are difficult to convince.” This ex-
pression occurs in the Kotikarpna-avadana eight times, each time in exactly the
same context. When Kotikarna travels to the next world, each time he meets a
hungry ghost he asks what deed he, she, or they did to be reborn there. Each
time, the response is the same: “Srona, the people of Jambudvipa are difficult
to convince. You won’t have sraddha [in me/us].” And then Kotikarna counters
that he has sraddha in what’s before his eyes. This happens five times: twice
with a group of hungry ghosts and then three times with hungry ghosts who
are on flying mansions. In each of those last three encounters, Kotikarna is
instructed to go and tell that hungry ghost’s erring son or daughter that he has
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seen his or her deceased father or mother, and so forth, and then to say “that
the consequence of this deed will be most undesirable. Stop this evil practice
that goes against the true dharmal!” In each case, Kotikarna responds, as he has
been instructed to say, that “The people of Jambudvipa are difficult to convince.
He [or ‘she’] won't have sraddhd in me.” The belief in question in each of these
examples is the belief in the system of karma.

The other “impersonal object” in which characters come to have sraddha
is the efficacy of “assigning the reward” (daksina + @ \dis). Such a connection
between sraddha and daksina is also found in Vedic literature. As Hermann
Oldenberg (1896: 448-450) explains, sraddha designates the mental state of
one who believes in the efficacy of Vedic sacrifices and, as such, is liberal in
offering a “sacrificial fee” (daksing) to the officiating priests.?

In the Kotikarna-avadana, this practice of “assigning the reward” is men-
tioned six times: three times in the nearly identical messages that Kotikarna is
asked to deliver and three more times in those respective messages to the shep-
herd, the adulterer, and the prostitute. In the case of the former shepherd cum
hungry ghost, for example, he first tells Kotikarna that he should tell his son to
stop his evil ways or else he will experience an evil result—in other words, that
karma really is binding just as Mahakatyayana had told him. Kotikarna then
replies that his son, as a mortal of Jambudvipa, probably won't have sraddha
[in him]. In response, Kotikarna is told that if his son doesn’t have sraddha [in
him)], he should be told to dig up the pot of gold that his father buried and then
do two things. First, “Enjoy yourself fully.”* Second,

And from time to time offer alms to the noble Mahakatyayana and
then direct the reward in our names. Maybe then this bad karma will
diminish, give out, and finally be exhausted.”

It is all this, apparently, that the shepherd, the adulterer, and the prostitute
come to have Sraddha in when each of them follows Kotikarna’s instructions
and finds out that everything was just as he had said.

This second prescription presents us with an instance of “assigning the
reward.” At one level, this practice is fairly clear. It is “a ritualized recitation of
a verse or verses which formally designated the beneficiaries of the merit pro-
duced from a specific donation or gift” (Schopen 1994a: 545).?2 Yet not all the
intricacies of this practice are known.

A good starting place for making sense of this second prescription, within
the very localized context of this story, is another “assigning the reward” pas-
sage that occurs very early in the Kotikarpna-avadana. There Balasena has just
found out that his wife is pregnant with a boy, and in his joy, he puts his desires
to words in this inspired utterance:
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May my son not be ignoble.

May he perform those duties I expect of him.

May he, having been supported by me, support me in return.
May he be the one to claim my inheritance.

May my family lineage be long lasting.”

The last of these inspired utterances reads as follows:

And may he, when we are dead and gone, make offerings, either few
or many, as well as perform meritorious deeds, and then direct the
reward [in our names] with these words—“This shall follow these two
wherever they are born and wherever they go.”*

Here Balasena hopes that after he and his wife have passed away,” his son
will make some offerings and then direct the reward from those offerings in
their names. Notice that the proposed recipients of the offerings (i.e., Balasena
and his wife) aren’t specified as Buddhist, nor is there any indication that they
are. All that is known of Balasena’s beliefs and practices is that he has bhaktiin a
variety of gods and that he prays to them. As I have shown previously, these are
not considered to be properly Buddhist within the Divyavadana.

In their own prescriptions for the assigning of rewards from offerings,
however, the former shepherd, the former adulterer, and the former brahman
woman each tell Kotikarna to tell his son (or her daughter) to make offerings
to the noble Mahakatyayana. Presumably, as inhabitants of the next world, they
are authorities as to which offerings provide them with the most benefit. In-
terestingly, though, there is no prescription for making such offerings to any
other Buddhist monk.

There are also two other interpretive problems regarding this inspired
utterance that need to be addressed: since the referent for the neuter indexical
“this” (idam) isn't specified, what is the “this” that “shall follow these two wher-
ever they are born and wherever they go”? And what assistance will the “this”
offer? In an effort to address these problems and at the same time elucidate the
mechanics of the practice of “assigning the reward,” I'll return once again to
the Kotikarna-avadana.

To resume—After Kotikarna’s parents are twice duped into giving rewards
to individuals who claim that Kotikarna has returned home, they begin never
to have sraddhd in anyone again, but they also do something to ensure their
son’s well-being:

In parks and in their community halls and temples,? they presented
and established umbrellas, fans, water pots, and shoes that were
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inscribed with these letters: “If Srona Kotikarna is still alive, [this is]
for his speedy return, for his quick return. Otherwise, if he has died
and passed away, [this is so] that the life that he has been born into
shall be followed by another, even better existence.””

While this practice may or may not be the same as assigning the reward of
an offering in someone’s name—that which Balasena hoped his son Kotikarna
would some day perform for him and what those hungry ghosts hoped their
children would one day perform for them—my sense is that this practice shares
enough similarities with these other instances of “assigning the reward” to be
instructive and also help clarify the elusive “this” in the inspired utterance men-
tioned above.

Notice that the inscribed offerings made by Kotikarna's parents are said to
be efficacious in two separate instances: whether Kotikarna is dead or whether
he is alive. In the case of Kotikarna's death, these offerings are to function
in a similar way to the rewards-from-offerings that Kotikarna’s parents hope
will one day be assigned to them. They are to help lead one to and through a
better rebirth. In the case that Kotikarna is still living—a case unlike the one
mentioned by the hungry ghosts—these are to help speed along his return. But
again, how is this to be done?

After Kotikarna enters the first iron city and meets the first group of hun-
gry ghosts who tell him that they have been reborn there because they had
been abusive in a previous life and hadn't given alms, these hungry ghosts tell
Kotikarna this: “Go, Srona! You're very powerful because of [your] merit. Have
you ever seen anyone who entered a city of hungry ghosts leaving it safe and
sound?”? When Kotikarna does leave the city, he meets the city’s gatekeeper.
Previously, when Kotikarna was entering the gates to the city, he had asked that
gatekeeper if there were any water in the city. The gatekeeper had answered his
questions with silence, which Kotikarna apparently understood to signify his
assent.”” Now Kotikarna says to him,

“Hey friend! It would have been good if you'd have informed me that
this is a city of hungry ghosts. Then I wouldn’t have entered it.”

“Go, Srona!” the gatekeeper said to him. “You're very powerful
because of [your] merit. That's how you entered a city of hungry
ghosts and left it safe and sound.”°

Kotikarna then continues on his way, and once again, in another iron city,
the same events take place and the same conversations ensue. In the end, two
separate crowds of hungry ghosts and two separate gatekeepers tell Kotikarna
that the reason he, unlike ordinary mortals, can come and go from these
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cities of hungry ghosts is that he is “very powerful because of [his] merit” (punya-
mahesakhya). >

This expression is crucial for understanding the utility that offerings can
have for others in the Kotikarna-avadana, but it is surprisingly tricky to inter-
pret.*> Regardless of how the etymology of this expression is construed, how-
ever, the sense of the term mahesakhya that seems best to fit its usage in the
Divyavadana is “very powerful.”??

Setting aside the expression mahesakhya, the term punya in punya-
mahesakhya is still problematic. Franklin Edgerton, in his Buddhist Hybrid
Sanskrit Dictionary, proposes that this “merit” (punya) was “acquired by past
deeds”—in other words, that meritorious deeds were performed in the past
and hence merit was accrued. But who performed these deeds in the case of
Kotikarna? Later in the Kotikarna-avadana the monks who are listening to
the Buddha tell the story of Kotikarna ask him what deed Kotikarna did that
resulted in these events that ensued. The Buddha makes no mention, though,
of Kotikarna having performed a meritorious deed such that he gained suffi-
cient power to enter and leave a city of hungry ghosts. Regarding Kotikarna’s
meritorious deeds, the Buddha explains only that since in a former life
Kotikarna “made offerings to the stupa of the perfectly awakened Kasyapa
and then made a fervent aspiration, as a result of that action, he was born in
a family that was rich, wealthy, and prosperous.”**

Kotikarna, it seems, is very powerful not because of the merit accrued from
his own meritorious actions, but because of the merit that his parents accrued,
when they presented and established inscribed offerings in parks, community
halls, and temples, and which they then directed toward him. The merit, in
other words, is his, but the meritorious deeds were theirs. Approaching this
from another narrative perspective, if it is to be assumed these inscribed offer-
ings made by Kotikarna’s parents had some effect—and the text gives no indica-
tion to the contrary*®*—and since this is the only effect of such a kind mentioned
and since this effect does explain how Kotikarna could navigate through the
next world and then safely return, this interpretation seems quite plausible.

Now to return to the question of what the “this” is in Balasena’s inspired
utterance mentioned above and what assistance the “this” will offer Balasena
and his wife. It seems that the implied subject of “this” is “this merit,” and it is
this merit that once directed to others will make those individuals more “pow-
erful” (mahesakhya). As a result of this power, recipients such as Kotikarna are
better able to deal with whatever situations they have to face as a consequence
of their karma, or as Balasena and the hungry ghosts aspire, such recipients are
destined for a favorable rebirth and a fortunate existence.*
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Two passages from the Bhaisajyavastu and the Sanghabhedavastu of the
Milasarvastivada-vinaya provide additional support for at least the first of these
two claims.” In the Bhaisajyavastu, the brahmans and householders of Naga-
rabindu serve a meal to the Buddha and then, after seeing five hundred hun-
gry ghosts approaching, begin to flee. The Buddha explains that those hungry
ghosts are their deceased relatives and offers to assign the reward from their
offering in the names of those hungry ghosts. With their consent, “the Blessed
One, with a voice having five qualities, then commenced to assign the reward
in their names:

May the merit from this very gift follow these hungry ghosts!
May they quickly rise up and out of the dreadful realm of hungry
ghosts!”#

Likewise in the Sanghabhedavastu, King Suddhodana is described as feeding
the Blessed One, along with the monastic community, and then presenting
him with Nyagrodha Park. Thereupon, “the Blessed One, with a voice possess-
ing five qualities, assigned the reward:

May the merit from this very gift follow the Sakyas!
May they always attain the station desired or wished for!”*

In both these instances what will “follow” the designated recipients of
these rewards—Ilike the “this” that will “follow” Balasena and his wife “wher-
ever they are born and wherever they go”—is specified as “merit.” It seems
quite reasonable that “the merit” (yat punyam) and the “this” (idam) mentioned
in the previous prescription share the same referent.

It is also worth noticing that in the example from the Bhaisajyavastu the
intended recipients are deceased ancestors, while in the example from the
Sanghabhedavastu the intended recipients are the members of a lineage, pre-
sumably both past and present. Though the two explicit “assigning the reward”
examples in the Kotikarna-avadana cite only deceased ancestors as their ben-
eficiaries, the inscribed offerings that Balasena and his wife make on their
son Kotikarna’s behalf are not peculiar in their intention of benefiting a re-
cipient whether he “is still alive” or whether “he has died and passed away.”
Nevertheless, it seems that these particular offerings were intended primarily
for the deceased, for when Kotikarna is finally returned to his family’s park in
the village of Vasava, the first thing he sees are these inscribed offerings, and
the first thing he thinks is, “If my parents have accepted that I'm dead, why
should I go home again?”*
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Following the logic of the story, one can intercede directly on behalf of the
inhabitants of this world of humans and animals, but once beings have died
and passed away from this world of humans and become hungry ghosts (or
residents of the ancestral realm), one can ease their difficulties only by making
such offerings as the text prescribes.

For example, after Kotikarna has been left behind by his caravan, he pro-
ceeds on his own by donkey. That night, however, a dusty wind blows that cov-
ers over the path that he is following. From then on, the donkeys can only plod
along, alternately sniffing and trudging. Frustrated at their slow pace, Kotikarna
begins to beat them. “Suffering from thirst, with pained looks on their faces
and their tongues hanging out, they continued on.”*! Seeing them like this,

Kotikarna felt compassion. He reflected, “If I don’t set them free, I'll
straightaway meet with some disaster. Who has such a cruel heart and
so little concern for the next world that he’d whip the bodies of these
donkeys with a goad?” He set them free. “From now on,” he said,
“may you eat grass whose fresh upper part hasn’t already been eaten
and that hasn’t already been trampled! May you drink water that isn’t
dirty! And may cool winds blow on you from all four directions!”*

Here Kotikarna first ponders the immutability of karma—if he mistreats
those animals he will suffer the result of that deed and he will “meet with some
disaster.” Moved by his compassion, he sets them free, for in this world one can
help others directly.

Yet compassion and direct action don’t serve Kotikarna in the next world.
When, soon thereafter, he enters two different iron cities and meets thou-
sands of hungry ghosts who beg him for water, he can’t help them. “Friends,”
he says, “I'm looking for water as well. Where is there water that I can give
you?”® Then later, when Kotikarna meets the former brahman woman on a
flying mansion along with her husband, son, daughter-in-law, and maidservant
who are now hungry ghosts bound to the four corner-posts of her bed, those
four hungry ghosts plead, “Srona, you're compassionate. We're hungry. Give
us some food!”* Though the woman had told Kotikarna not to intercede—
“Srona, if these hungry ghosts ask you for anything, don’t give it to them!”*—
Kotikarna offers them food that turns into dung beetles, iron balls, flesh, and
pus and blood, respectively, as a result of their karma. Owing to the terrible
smell of all this “food,” the woman returns and says, “érona, you were forbid-
den by me! Why did you give them food? What can I say of my compassion?
Your compassion is greater.”* Though Kotikarna is compassionate, and com-
passion can lead one to perform good deeds and reap the results thereof, he
can’t feed hungry ghosts directly and satisfy them.
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As the story instructs us, to feed a hungry ghost one must make offerings
in the human realm and then direct the reward of these offerings to that partic-
ular individual. In other words, once a relative has died, if that person has been
reborn as a hungry ghost—and there is no way of knowing besides, perhaps,
asking a buddha—the only way to help alleviate that individual's sufferings is
to follow the text’s prescription. As the hungry ghosts themselves later explain,
to assist them one should offer food to the noble Mahakatyayana and then di-
rect the reward accrued from such offerings in their names.*” This is the way,
however indirectly, that they can be helped.

As the hungry ghosts also explain, this practice is to be performed by the
deceased’s children. None of the hungry ghosts ask Kotikarna himself to per-
form it on their behalf; he is only asked to convey such a request to their chil-
dren. Likewise, Balasena hopes that his son Kotikarna will one day perform
meritorious deeds and assign the reward on his behalf.

Though Balasena is Kotikarna’s father and not his son, the extenuating
circumstances of the Kotikarna-avadana lead to a reversal of fortunes such that
Balasena, in making inscribed offerings for the benefit of Kotikarna, seems
to be performing a similar though not specified practice of “assigning the re-
ward.” Other aspects of these inscribed offerings are also a bit unusual. For
example, though they do seem to convey merit to their designated recipient,
there is no “ritualized recitation of a verse or verses,” but rather an inscription
of them. There is also no intercessor—such as the noble Mahakatyayana—to
assign the merit that is generated from the offering to its intended recipient.
Further, there is no mention of any Buddhists in this practice, either as do-
nors or recipients. It is merely said that these offerings were presented and
established in parks, community halls, and temples. Moreover, while in other
instances food is offered—since “hungry ghosts” (preta),* as this common ren-
dering of their name indicates, are always hungry—here umbrellas, fans, water
pots, and shoes are offered, perhaps as requisites for a journey. All this raises
the question of whether, if it is the case with this practice that such offerings
convey merit to a recipient so that he becomes more powerful, it is also the case
in the instances where “assigning the reward” practice is clearly specified.

Now to return once again to the second prescription made by each of the
hungry ghosts (i.e., to offer alms to the noble Mahakatyayana from time to time
and then direct the reward in the name][s] of one’s dead ancestors). Regardless
of the mechanics involved in this “assigning the reward” practice, this prescrip-
tion still contains other problems that need to be considered. For example, to
whom should the rewards of these meritorious deeds be directed? In each oc-
currence of this prescription, a hungry ghost tells Kotikarna to instruct one of
his or her descendants to make offerings “and then direct the reward in our
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names.”® But is the object one’s mother and father, three generations of ances-
tors,*® or one’s tribe?*!

In Balasena’s inspired utterance concerning the offerings that Kotikarna
will one day make on his behalf, the object to which the reward should be
directed also isn’t specified, only the result that “this shall follow these two
wherever they are born and wherever they go.”* This makes it clear that the
object is Balasena and his wife. In the parallel passage in the Miilasarvastivada-
vinaya (GM iii 4, 160.17-161.1), the object to which the reward should be directed
is mentioned, and once again it occurs in the genitive plural—“in our names”
(asmakam namna)—not in the dual as might be expected. One possible expla-
nation is that this expression became fixed regardless of the number of the
object.

Likewise puzzling is the observation that follows this second prescription
that “maybe then this bad karma will diminish, give out, and finally be ex-
hausted.”* Presumably, the karma in question is that of the deceased relative/
hungry ghost in question, but it could refer, in addition, to the karma of the
intended performers of this practice of “assigning the reward.” Perhaps by fol-
lowing this prescription, for example, the shepherd and the others can help to
alleviate their deceased parent’s suffering as well as their own.

The assigning of merit from such meritorious deeds, however, doesn’t
guarantee any results. The text is circumspect: “maybe,” or “perhaps,” or “may
it be that” (apy evaitat) this will be the case. This circumspect attitude regard-
ing the efficacy of this practice is striking considering that Balasena as well as
the hungry ghosts who petition Kotikarna mention no other means to preserve
themselves in the next world. It is also striking since in the Miulasarvastivada-
vinaya the desire of donors to secure for themselves a permanent source of
ongoing merit that will preserve them in this world and the next—through this
very practice of “assigning the reward”—is represented as leading to a variety
of regulations and practices regarding the building and maintenance of mon-
asteries (Schopen 1994: 544—547).>* If the practice of “assigning the reward” is
such an important means of conveying merit, and if this practice accords with
karmic laws that hold true for all mortals, why is its efficacy in question?

The importance of probing the intricacies of “assigning the reward” be-
comes clearer when confronted with the apparent irony that both the system
of karma and the process of daksing present: in a world in which sraddha is
predicated on seeing, these objects, the ones in which characters come to have
Sraddha, for the ordinary mortal are completely invisible. To phrase it another
way, how is it that characters should only have s$raddhd in what they can see
and yet come to have $raddha in two things that they can’t see? Is all this that
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different from the boy Svetaketu in the Chandogya Upanisad who is told to have
Sraddha in “this subtle essence that you don’t perceive”?

The Paradigm of the Believer

What then is §raddha, and what does an individual who has it do? As I men-
tioned before, unlike bhakti which is represented as a faith in unseen forces
that can intervene in human affairs, sraddha is represented as a mental state
that individuals have with regard to others and with regard to certain “indirect
objects” whose truth those others profess. For an individual to have sraddha,
it is necessary that the individual have a visual confirmation of the truth of
certain indirect objects (e.g., the system of karma, the process of daksing)
or be convinced of the truth of these objects by individuals who likewise claim
to have experienced such a visual confirmation. Hence, characters never
have sraddhd in entirely unseen objects, though they may have $raddha in
objects that they themselves have not seen by dint of having $raddhd in oth-
ers who have seen them. For this entire process to work, an individual must
hear the dharma regarding such objects—that is, a true description of how
they function—from an eyewitness who speaks truthfully (e.g., the Buddha,
Maudgalyayana, Kotikarna).” As I already quoted the text as saying, “great
seers will never speak falsely.”

This process is not without its problems. First, as in the case of the Kotikarna-
avadana, the requisite objects to be seen require one to journey to the next
world. Yet, as more than one character in the text notes incredulously, “Has any-
one ever been seen coming back from the next world?” Second, these objects—
in this case, the system of karma and process of daksing—can’t be seen directly.
They are indirect objects, proceedings in motion. A character can only see in-
dividual actions or the individual effects of those actions, such as a man being
mauled by dogs or consumed by a giant centipede. The causal connections that
define these systems aren't visible to an ordinary mortal; they are processes
whose truth can’t be confirmed through mundane vision. Third, even these in-
dividual events don’t speak for themselves. Whether Kotikarna sees a city of
hungry ghosts or the hungry ghosts inside, he still needs to have what he sees
explained. In other words, even when he gains visual confirmation of an ob-
ject—Ilet alone an indirect object—he is still dependent on others to explain to
him what it is that he sees.

For example, during his travels, when Kotikarna is face to face with a lofty
iron city full of hungry ghosts, he mistakes it for something else—not once,
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but twice. Both times, as Kotikarna is about to enter such a city, he meets “a
man standing there at the gate who is black, cruel, and fierce, with red eyes
and a massive body, who brandishes an iron staff in his hands.”® Kotikarna
then asks each of these gatekeepers if there is water inside the city, and each
of them answers his question with silence. When Kotikarna is leaving each of
these cities, he chastises them: “Hey friend!” he says on both occasions. “It
would have been good if you'd have informed me that this is a city of hungry
ghosts. Then I wouldn't have entered it.” Regardless of whether such hungry
ghosts would speak the truth—for the text only claims that “great seers never
speak falsely”—Kotikarna is still dependent on them to explain even what he
sees before his eyes.

Much the same can be said of Kotikarna’'s engagement with the operations
of karma and daksina. For example, when Kotikarna meets hungry ghosts like
the former shepherd or the former adulterer, he can see their situations before
him. Yet it is only in response to his question—“What deed led you to be reborn
here?”—that he learns what it is that he sees and the causal links of karma that
are at work there.

To explain it in another fashion, visual confirmation is a necessary condi-
tion for establishing the truth of an object (whether the identity of a city or the
connections that constitute a karmic chain), but such confirmation is singularly
difficult for the ordinary mortal to gain, and it isn’t a sufficient condition. If an
individual does gain such visual confirmation of an object, he is still dependent
on someone else to explain to him what that object is. An individual needs to
see it for himself and have someone explain it. Seeing alone does not produce
confidence and trust; one is still dependent on the words of another.

This is illustrated most vividly in the Sahasodgata-avadana. Since Maha-
maudgalyayana can’t always be present to instruct and discipline monastics
and laypeople, the Buddha has a group of monks draw a wheel of existence
in the entrance hall of their monastery. But images don’t always speak for
themselves.

Brahmans and householders would come and ask, “Noble ones, what
is this that’s drawn here?”

“Friends,” they would say, “we don’t know either.”

Then the Blessed One said, “A monk is to be appointed in the
entrance hall who can show/prove [the wheel of existence] to those
brahmans and householders who keep on coming.”

The Blessed One had said that a monk is to be appointed, so
without making any distinction they appointed monks though they
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were childish or foolish, immature or even unvirtuous. They them-
selves didn’t understand [the wheel of existence], how then could they
show/prove it to the brahmans and householders who would come?
So the Blessed One said, “A competent monk is to be appointed.”’

Like Kotikarna, who saw two cities of hungry ghosts but didn’t grasp what
they were, the brahmans and householders see the wheel of existence but don’t
understand it. For them to grasp the significance of the wheel of existence, a
competent monk must be there who can darsayati it to them—that is, most
literally, “cause them to see it.” Their understanding of the object is contin-
gent upon this act. They need someone who—and here the secondary mean-
ings of darsayati come to bear—“proves it to them,” “demonstrates it to them,”
“explains it to them.” In the same way that the brahmans and householders
can’t grasp the object without it being shown/proved to them, the person who
performs this act of showing/proving can’t do so without understanding it.
Epistemology and visuality are intertwined: showing/proving necessitates un-
derstanding, and understanding necessitates seeing.

By the use of the verb dar§ayati, the text elides the notion that the wheel
of existence needs to be explained with words, but the interaction that is re-
counted between the brahmans, householders, and monks belies this notion.
The brahmans and householders see the wheel of existence, ask the monks
what it is, and expect a response—a response in words. Since they are already
looking at the wheel of existence, they expect that it will be explained to them,
not shown to them once again. Yet the text is elusive. The visual subsumes the
oral/aural, but the absorption is not complete.

Considering that sraddhd in the Divyavadana is represented as being de-
pendent on both a verbal and a visual interaction, it may be useful to think
of this mental state as neither cognitive, following Jayatilleke, nor affective,
following Gethin, but as the product of an aesthetic engagement.”® As Nelson
Goodman (1976: 247-248) remarks about engaging with art,

Most of the troubles that have been plaguing us can, I have sug-
gested, be blamed on the domineering dichotomy between the cogni-
tive and the emotive. On the one side we put sensation, perception,
inference, conjecture, all nerveless inspection and investigation, fact
and truth; on the other, pleasure, pain, interest, satisfaction, disap-
pointment, all brainless response, liking and loathing. This pretty
effectively keeps us from seeing that in aesthetic experience the emo-
tions function cognitively. The work of art is apprehended through the
feelings as well as through the senses.
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It may be that unlike a Kantian aesthetics of “disinterested interest,”’
Sraddha in the Divyavadana is an embodied aesthetic experience, a multisen-
sory embrace of images, or at least a trust in one who has had such an ex-
perience. In other words, Sraddha may not be simply a linguistic response to
objects, but rather something more complex, perhaps akin to states produced
by the practices of buddhanusmrti (“bringing to mind the Buddha”) or kasina
meditation.

These epistemological conditions and conceits in the Divyavadana help
constitute a framework for practice that encourages the practitioner to be self-
reliant and bear witness to the karmic truths of the phenomenal world, but that
framework also constrains him to be dependent on the words of others. With
this in mind, consider the oft-quoted Kesaputta-sutta of the Anguttara-nikaya.*

In the Kesaputta-sutta, the Kalamas of Kesaputta ask the Buddha how to
evaluate the truthfulness of what ascetics and brahmans tell them, for when
they listen, they have doubts and uncertainty. “Who of these honorable ascetics
speaks truthfully and who falsely?”®! As the Buddha explains,

Now look here, Kalamas. Don't be led by report, tradition, or hear-
say. Don’t be led by canonical authority, by logic or inference, or by
reasoned consideration, nor by the results of indulging in specula-
tion, by good appearances, or by the thought that some ascetic is your
teacher. Kalamas, when you know for yourselves that these dham-
mas are unwholesome; these dhammas are faulty; these dhammas
are condemned by the wise; and these dhammas, when performed
and undertaken, lead on to loss and suffering—then, Kalamas, you
should reject them.®

While the self-reliance that the Buddha preaches here may sit well with the
Buddhism of the Pali canon and the “Protestant” Buddhism that has emerged
since the nineteenth century, it offers little practical advice for characters in the
Divyavadana. The truth of the phenomena toward which sraddha is directed,
such as the system of karma and the process of daksing, may be important for
maintaining the laity’s conviction in the efficacy of their offerings, but such
truth is difficult for anyone, whether Kalamas or not, to “know for oneself.”
Granted that sraddha is not “knowledge,” but in the realm of practice, regard-
less of the visual rhetoric of the text, how is sraddha anything more than confi-
dence in the words of another?

This configuration and rhetoric of sraddha raises numerous questions, yet
many of these questions are complicated by the fact—which I mentioned in
chapter 1—that more than two-thirds of the stories in the Divyavadana also
occur in the Milasarvastivada-vinaya. Considering that the Divyavadana is
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generally thought to have been intended for the laity and the Milasarvastivada-
vinaya the exclusive preserve of monastics, the occurrence of the Kotikarna-
avadana in nearly identical form in both texts makes questions of audience
doubly difficult.

One can imagine that non-Buddhists might have been attracted to the
character of Kotikarna, for Kotikarna isn’t said to be a Buddhist or shown to
engage in any Buddhist practices until after his journey to the next world. In
fact, the truths in which Kotikarna comes to have sraddha—that is, the system
of karma and the process of daksing—aren’t represented as being particularly
Buddhist either, only aspects of the world “as it really is” (yathabhiita).®® The
warrant for their truthfulness isn't that the Buddha has taught them, even if
he is an eyewitness to this effect, but that, like the Buddhist layman Citta in
the previously cited example, he has known them for himself and seen them
to be true. Even Kotikarna’s decision to go forth as a monk isn’t motivated by
his desire to follow the religious life; rather, it is because he assumes that his
parents think that he is dead. As he reflects, “If my parents have accepted that
I'm dead, why should I go home again? Instead, I'll go away. I'll go forth as a
monk under the noble Mahakatyayana.”®

And what about monastics? In the stories of the Divyavadana, monastics
are never represented as having $raddha; only the laity are said to possess it.
Yet, if monastics weren’t supposed to have sraddha in Buddhist teachers or doc-
trines, what purpose did this discourse on sraddha serve in the Miilasarvastivada-
vinaya? And what constituted their initial engagement with these phenomena?
Was such an engagement also dependent on the visual? Clearly the questions
that the text raises exceed the answers that it gives.

The Gold Standard of the Karmic System

Previously I concluded that the object of one’s Sraddha was an individual as a
speaker of the truth, and to a greater extent, the truth of that speaker’s utter-
ance. So what, then, is the significance of Kotikarna’s remark in the Kotikarna-
avadana that “the whole world has sraddha in gold, but no one has sraddha in
me?”% What does it mean to have sraddhd in gold, as opposed to having sraddha
in the Buddha, Maudgalyayana, or Kotikarna? And what is the truth for which
gold stands?

At one level in the Divyavadana, gold stands for the karmic truth that good
actions produce good results, and often those results amount to possessing
material wealth. There is, as it were, a gold standard for judging one’s karmic
worth whereby the amount of wealth one possesses indicates the character of
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one’s former deeds and the extent of one’s karmic stock. What is being said
is that “money talks,” and the story money tells is of an individual’s karmic
legacy.

The material rewards of good actions—which, at least in the Divyavadana,
can generally be construed as acts of giving (da@na)—are most clearly enumer-
ated in the Danadhikarana-mahayanasitra (“The Mahayana Sutra on the Topic
of Giving”).% The text lists thirty-seven gifts that a wise man should give and the
results that will accrue from each gift. Yet, only some of those results are spirit-
ual, like obtaining “the flowers of the factors of awakening” (bodhyangapuspa)®”’
or becoming fully purified from attachment, hate, and delusion. Many of the
gifts simply result in material benefits; giving wealth to get more wealth. For
example,

[12.] He gives a gift of clothing, which results in his enjoying excellent
clothing. [13.] He gives a gift of shelter, which results in his having
distinguished mansions, upper apartments, palaces, residences,
multi-story buildings, gardens, and parks. [14.] He gives a gift of a
bed, which results in his enjoying himself in an upper-class family.®®

The possession of wealth, however, is more than just a fortuitous byprod-
uct of ritual acts of giving. As the text makes clear, it is also primary among
the reasons that such deeds are performed in the first place. In a number of
instances, characters make offerings and then use the merit accrued from such
offerings to gain—if not purchase—future wealth. For example, in the Bud-
dha’s account of what Kotikarna did in the past that resulted in what transpired
in the present, he narrates how in a previous life Kotikarna—then a caravan
leader from the North Country—donated a jeweled earring as well as additional
funds to help repair a broken-down stiipa. After making these contributions, he
performed a great piija and then made this fervent aspiration: “By this root of
virtue may I be born in a family that is rich, wealthy, and prosperous; and may
I obtain such virtues so that I may please and not displease just such a teacher
as this one!”® As a result of his fervent aspiration, the Buddha explains, this is
precisely what occurred.

This episode reaffirms the idea that I mentioned in the introduction that
merit can be used as a currency for an advance purchase on future wealth.”
One can cash in the virtue that one has stockpiled by using a root of virtue as
the mechanism of exchange. This allows one to capitalize on the virtue that
one has, utilizing this moral capital to assure that one’s fervent aspiration
comes true and to convert one’s present-day merit into future prosperity. In
many ways, merit and gold are convertible forms of currency. One can gain
merit through acts of giving, and through the acquisition of merit one can
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gain money or gold, whether as a byproduct of one’s virtuousity or as a direct
requested result.

In addition to being both a natural and desired result of performing good
deeds, the possession of wealth also indicates an advanced position along the
path toward spiritual awakening. Throughout the avadanas in the Divyavadana,
characters who are destined for spiritual distinction in their own lifetimes are
either born into wealth as laymen (e.g., Kotikarna, Jyotiska) or royalty (e.g.,
Asoka, Kanakavarna), or else they accrue it on their own (e.g., Pirna, Supriya).
It is as though the good karma that results in characters becoming wealthy
somehow also leads those characters to spiritual achievement. This presents
the outside observer with an apparent truism that the acquisition of wealth is a
last step toward spiritual achievement or, more dubiously, that the acquisition
of wealth itself somehow leads to this goal. Though the latter represents a false
etiology, to the uninformed there is nothing to obviate the truth that characters
who achieve spiritual greatness in their own lifetimes (and not merely a predic-
tion to do so in the future) are disproportionately those who were rich and then
abandoned their lucrative careers for spiritual pursuits.”!

This realm of knowledge that gold represents has its proper place within
the larger framework of karmic logic, but taken alone it can represent a form of
materialism anathema to spiritual pursuits. And such a materialism is all the
more likely to be construed in a visual culture in which objects of knowledge
are tangible, visible properties. For example, one can have sraddha in the Bud-
dha and in the truth of the systems of karma and daksina and recognize that
gold can be an indicator of karmic status; yet, having $raddha in gold and ad-
hering only to the gold standard of worth—as in, the richer you are, the better
you are—is contrary to the teachings of the text as a whole. The possession of
gold may be an indicator of one’s spiritual status, but one should not trust in it
and the truth for which it stands. One should trust in the Buddha, in monastics
such as Maudgalyayana, and in laymen like Kotikarna.

When Kotikarna remarks, “. .. but no one has sraddha in me,” just such a
critique could be understood. Without laypeople having sraddha in each other,
there isn’t the mutual trust necessary to create a Buddhist community that
could work together. Furthermore, after Kotikarna makes this remark, the text
records that “then he smiled.” This I understand as an acknowledgment of the
irony that having sraddha in gold and having sraddhd in the Buddha are not
the same things, but rather an instance of synecdoche gone wrong. Though
perhaps Kotikarna speaks somewhat in jest when he marvels that everyone
has sraddha in gold, I think there is a truth underlying his irony—that the gold
standard of karma can undermine the Buddha’s dharma. Yet this truth threat-
ens to be undermined once again, ironically, since the visual materialism of the



60 THE PRACTICE OF SRADDHA

dharma that the Buddha is represented as teaching can help lead to just such a
misunderstanding. It is desirable that the laity that supports the Buddhist mo-
nastic community possesses wealth, but other problems also arise when this
desire leads to gold becoming fetishized.

Another possible reading of this valorization of gold follows a different
metonymic history. In the same way that in the Brahmanas the object of Sraddha
shifted from a god to the sacrificial officiant (rtvik) or the rite performed (Hacker
1963: 188)—loosely stated, from an object, to a mediator or a means—it seems
that the object of $raddha similarly shifted in the Divyavadana from the system
of karma to one means of advancing within that system (i.e., making offer-
ings and having the resulting daksind assigned to a beneficiary) to the currency
used to make this occur—here objectified as gold. Perhaps Kotikarna’s remark
that everyone has sraddhd in gold and no one has $§raddhd in him is a twofold
lament: first, that no one has sraddha in him as a speaker of the truth regard-
ing the system of karma and the process of daksing; and second, that gold has
become an icon for these phenomena. Kotikarna’s smile, then, could be an
ironic recognition of this metonymic slippage—the confusion between object
and means.

The Logic of Giving

Yet, it is easy to understand how this slippage might have occurred. Practi-
cally speaking, one who has sraddha in the system of karma and the efficacy of
daksing should follow the Buddhist moral code and make offerings to proper
recipients at the proper times. In the Kotikarna-avadana, however, the former
is often subsumed within the latter; or, put another way, proper behavior is
reduced to proper giving.

In the Kotikarna-avadana, for example, when the hungry ghosts explain
the karmic logic of their situations, they tell of the bad things they did, such
as butchery and adultery, as well as the good things—more specifically, follow-
ing the Buddhist moral code. Yet when the former butcher, the former adul-
terer, and the former brahman woman ask Kotikarna to inform their children
to stop their evil ways, they ask only that their children offer alms to the noble
Mahakatyayana from time to time and then direct the reward in their names.
No mention is made of following the Buddhist moral code. They seem to think
that if their children make offerings to the noble Mahakatyayana and assign
the merit to them, their children will avert a bad rebirth and they themselves
will gain sufficient merit to one day move on to a better existence.
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This same kind of essentializing is also evident when the former brah-
man woman bemoans her fate to Kotikarna. As she explains, “Since I gave
alms to the noble Mahakatyayana, I should have been reborn in the excellent
company of the gods of the Trayastrims$a.””? Though she may also have done
other good deeds, making offerings to the noble Mahakatyayana is the only
deed she chooses to mention, and that alone seems to be sufficient to get one
into heaven.”

As one who possesses the mental state of bhakti engages in the act of prayer,
one who possesses the mental state of sraddha engages in the act of giving.
This aspect or consequence of sraddha is also found in brahmanical texts. On
the basis of passages in the Upanisads and Brahmanas, Hermann Oldenberg
(1896: 448—450) tries to extrapolate from the connection between $§raddha and
daksing and connect Sraddhd more directly with gift giving. Likewise, in regard
to the Bhagavad Gita, Paul Hacker (1963: 189) explains,

In connexion with “giving,” the first of two constituents (originally
“trust”) appears as respect for the person on whom a gift is bestowed,
a respect that abstains from criticizing the weakness of the recipient
of the gift, acknowledges this merits, sympathizes with him, etc.; the
second constituent (originally “desire”) has taken the form of zeal in
bestowing the gift.

In the Pali materials, this active component of sraddha is also found,
though it is not explicitly labeled as giving. As Nagasena in the Milindapaiiha
explains, “saddha has the characteristic of leaping forward.””* Gethin (1992a: 11,
115), in turn, concurs: “saddha is seen primarily as important as initiating spir-
itual practice,” and “the arising of confidence provides the motivation to act.”

To the extent that Sraddha is “the motivation to act,” in the Divyavadana this
act is the offering of a gift. In the case of the children of those hungry ghosts
to whom Kotikarna spoke, having sraddha entails offering the gift of alms to
the noble Mahakatyayana. In the case of Kotikarna, by contrast, having sraddha
entails offering the gift of himself to the Buddha.

When Kotikarna finally returns home after his travels among the hungry
ghosts, as his parents cry tears of joys and regain their sight, Kotikarna speaks
his first words to his parents in twelve years:

Mother, Father, permit me. Because my $raddha is true, I want to go
forth as a monk from home to homelessness.”

Kotikarna’s parents are distraught at his request and beg him not to go forth as
a monk until after they die. Kotikarna relents and agrees to wait.
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Kotikarna hasn't seen his parents in twelve years, and they haven't yet con-
versed, but he nevertheless wants to abandon his family immediately and offer
himself as a Buddhist disciple. Why? My sense is that Kotikarna’s sraddha moti-
vates him to give, and he wants to give the best possible gift to the best possible
recipient. As the Buddha explains in the Sangharaksita-avadana, “There is no
better gift for a tathagata than a gift of new disciples.””®

I hope that I have shown in this section on $raddha that there is a strong
epistemelogical connection in the Divyavadana between seeing and believing
and an equally strong ethical connection between seeing and giving. More-
over, a commitment to this epistemology necessitates a commitment to giving.
These realms are perforce connected. In the section that follows, I will con-
sider another paradigm of thinking and doing that seems to function within a
similar epistemological and ethical universe. This paradigm involves the term
prasada.



PART 11

The Practice
of Prasada
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Agency and Intentionality

What the eyes do not see, the heart does not grieve over.
—TJosé Saramago, Blindness

While some characters in the Divyavadana need to be convinced of the
workings of karma before they make offerings to the Buddha and the
monastic community, others are inspired to do so immediately upon
seeing certain objects. One scenario that occurs frequently in the text
can be called the seeing-prasida-giving-prediction typology. It runs
as follows: a being sees the Buddha (darsana), prasada arises in him
or her, and then the being makes the Buddha an offering (dana), at
which time the Buddha foretells the reward that the donor will accrue
as a result of his or her gift (vyakarana). This scenario can be seen,
for example, at the beginning of two consecutive avadanas in the
text—the Brahmanadarika-avadana and the Stutibrahmana-avadana.
In the former, a brahman’s daughter sees the Buddha, prasada arises
in her, and then she offers the Buddha some barleymeal as alms. The
Buddha then tells her that as a result of her offering, thirteen eons in
the future, she will attain awakening as the solitary buddha named
Supranihita (Resolute). In the latter, it is a brahman who sees the
Buddha and in whom prasada arises; he, in turn, offers the Buddha a
verse of poetry and is told that twenty eons in the future, he will attain
awakening as the solitary buddha named Stavarho (Praiseworthy).
This sequence of events, as well as variations upon it, occurs with
sufficient frequency in the text to merit questioning its grammar
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and significance as a trope. Through an examination of this trope and the dis-
course of prasada that it contains, I hope to elucidate certain Buddhist concep-
tions regarding the iconic value of particular individuals and objects as well as
a particular sociology and logic of giving. Engaging with these phenomena, in
turn, raises intriguing questions regarding the role of intentionality in the mak-
ing of offerings, who does and doesn’t benefit from the making of such offer-
ings, and what all this might indicate about the world outside the text.

In the exegesis that follows, I will examine this seeing-prasada-giving-
prediction typology, focusing specifically on the mental state of prasada. Why
does prasada arise? What does its arising lead to? In whom does it arise, and
in whom should it arise? In addressing these questions, I will discuss the vari-
ous “agents of prasada” (prasadika) and the visual medium through which they
operate, and then what happens when prasada is conveyed to an individual—
the compulsion that arises to make offerings, the location and degree of the
agency involved, and the extraordinary rewards that such offerings yield.

Prasada and Prasadika

In Buddhist discourse, prasida and sraddha have sufficient semantic overlap
such that one has often been defined by the other. Such synonymy is evident in
Buddhist scholastic sources in both Sanskrit and Pali,! and also in the sutta ma-
terials of the Pali canon.? In English sources, this apparent synonymy means that
prasada, like §raddha, has often been translated as “faith.” This interchangeabil-
ity of prasada and sraddha is even seen at times in the Divyavadana,® though as I
will argue, the terms mediate seeing and giving in distinctly different ways.

In terms of etymology, prasada can be explained as a nominalized form of

” o«

the causative of pra + Vsad. Tts basic meanings include “clearness,” “calmness,”
“graciousness,” and “serene joy,” and more commonly, “food that has been of-
fered to images of the gods.” In an essay on the term pasada, the Pali equivalent
to Sanskrit prasada, Edith Ludowyk-Gyomroi (1943: 82) defines it more specifi-
cally as “a mental attitude which unites deep feeling, intellectual appreciation
and satisfaction, clarification of thought and attraction towards the teacher.”*
Rupert Gethin (1992a: 112), in turn, notes that pasdda “conveys at the same time
notions of a state of mental composure, serenity, clarity or purity, and trust.”> As
Gethin also notes, however, “it is almost impossible to translate effectively.”
While I agree with Gethin’s assessment and have therefore chosen to
leave prasada untranslated, the term does have a very specific meaning and
function in the Divyavadana. Furthermore, the typology of prasdda that I men-
tioned above differs considerably from what is found in the Avadanasataka,
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an earlier Mulasarvastivadin avadana compilation,® let alone from the typolo-
gies of pasdda.” In an effort to explain the meaning and function of prasada
in the Divyavadana, and the seeing-prasada-giving-prediction typology, I will
begin with an examination of the word prasadika.

The term prasadika is constituted etymologically by prasdda and an agen-
tive suffix. In other words, that which is prasadika is an agent of prasada. One
common usage of this term is in the sense of “attractive.” Objects so called
attract attention or interest; they draw others in to see them, and at the same
time they convey a kind of “graciousness” (prasada) such that others become
“pleased” (prasanna). In numerous instances throughout the text, prasada is
conjoined with two other words denoting external beauty to form a synonymic
string of descriptions—“beautiful, good-looking, and attractive” (abhiriipo
darsaniyah prasadikah). This tripartite expression is used to describe newborn
children,® men,’ women,' the ascetic Gautama,'' nymphs,'* kinnara girls," as
well as male and female hungry ghosts.™

In the context of the seeing-prasada-giving-prediction typology, however,
prasadika doesn’t have the sense of “attractive.” The sense it does have is dif-
ficult to explain; it is easier to describe what something that is prasadika does
than what it means. Generally it is the Buddha and Buddhist practitioners who
are said to be prasadika. They are, quite literally, “agents of prasada,” and as
such they instill prasada in others. For example, in a long and recurring list
of descriptive epithets of the Buddha, it is said that “he instills prasada and
his followers instill prasada.” Two parrot chicks also make this observation
about the Buddha in the Sft,tkapomka-cwuddna.16 In the Kotikarna-avadana and
the Nagaravalambika-avadana, it is the noble Mahakatyayana and the venerable
Mahakasyapa, respectively, who instill prasada. Each is said to “instill prasada
through his body and instill prasdda through his mind.”"

This prasada, in turn, is conveyed almost exclusively though the medium of
sight—individuals see an agent of prasada, such as the Buddha, and then prasada
arises in them. In the Kotikarna-avadana, for example, a brahman woman sees the
noble Mahakatyayana and then her “mind is filled with prasada.”'® Likewise, in the
Supriya-avadana, one thousand robbers see the Buddha and the monastic com-
munity made up of his disciples and then “cultivate prasada in their minds.”"

What it means to be prasadika is further elucidated in the Makandika-avadana.
When the mendicant Makandika first sees the Buddha, he observes that the Bud-
dha “is prasadika and is worthy of being seen.”? The text then continues:

At the sight of him, [the mendicant Makandika] was pleased and
delighted. He then reflected, “Such an ascetic as this one is prasadika,
worthy of being seen, and captivates everyone.””
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The expressions with which prasadika is juxtaposed help to illustrate the
term’s semantic range. The Buddha is “worthy of being seen” or “very good-
looking” (pradarsaniya), and as this term is a gerundive, it also has the sense of
an imperative—“he should be seen.” This juxtaposition of terms is particularly
interesting because elsewhere, as in the Kotikarna story in the Pali Vinaya,
pasadika is followed by “worthy of pasada” (pasadaniya).’? Here, however, there
seems to have been a switching of gerundives, as though “worthy of pasada”
and “worthy of being seen” were somehow interchangeable; or, perhaps, that
there was a similarity between an injunction to see the Buddha and one to cul-
tivate prasada. I will return to this idea later.

The last epithet in the passage quoted above describes the power that the
Buddha has over others. He “captivates everyone” (sakalajanamanohdrt)—more
literally, he “grabs” (hart) the “minds” (mano) of “all” (sakala) “people” (jana).
Though frequently it is prasada that arises in the “minds” or “hearts” (citta) of
those people who have been grabbed by his sight, in this instance only “pleas-
ure” (priti) and “delight” (pramodya) arise in Makandika. As the rest of the story
makes clear, Makandika doesn’t have the right disposition for prasada to arise
in him. He merely becomes enamored with the Buddha's good looks, thinking
him to be “attractive” and hence a good match for his daughter. I will return to
this episode in chapter 6.

Stereotyped interactions between laypeople and solitary buddhas also
suggest that prasada is conveyed through a visual medium. In the Mendhaka-
avadana, for example, a certain householder and his family see a solitary
buddha who “instills prasada through his body and instills prasdda through
his mind.”?® Furthermore, as the text explains, “those great beings teach the
dharma through deeds not words.”?* Solitary buddhas, in short, are not verbal
teachers. They convey Buddhist teachings and prasada through bodily action,
and these are learned and instilled by seeing. So, as the text continues,

like a royal goose with outstretched wings, he flew up into the sky
and began to perform the miraculous deeds of causing fire and heat,
making rain and lightning. Magic quickly wins over the ordinary
person. Like trees cut down at the roots, they fell prostrate at his feet
and began to make fervent aspirations.”

Most often prasadika objects exercise their power in a visual domain. While
in this trope, which occurs repeatedly in the Divyavadana,* no mention is made
of prasada arising in those who see a solitary buddha, the sight of his visual
sermon, a series of miraculous deeds, does prove to be karmically effective.
Whoever sees these deeds undergoes a change of heart that leads him or her to
make a fervent aspiration for some karmic goodness in the future.
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Such examples testify to the enormous karmic benefits of seeing the
dharma embodied or displayed. Solitary buddhas offer no verbal teachings of
the dharma, only visual ones, and even without the mechanism of prasada in
effect, the sight of these visual spectacles is incredibly effective. While the Bud-
dhist community “may have had no intention of establishing thaumaturgy as a
means of propaganda” (Lamotte 1988: 51), other than the Buddha’s condemna-
tion of miracles in the Jyotiska-avadana® (and this too is made ambiguous by
context®), there is no criticism of miracle-working in the Divyavadana.”® Seeing
the dharma inspires and incites, and here the power of such seeing seems to
have surpassed the discourse of prasada.

Conversely, there are other objects in the Divyavadana that are not directly
defined as prasadika but nevertheless function as “agents of prasada.” For exam-
ple, in the Maitreya-avadana, monks ask the Buddha to display the undisturbed
remains of the perfectly awakened Kasyapa so that at the sight of them, they
can “cultivate prasdda in their minds”;* in the Kunala-avadana, the monk Upa-
gupta asks King Asoka whether he would like to see the deity who witnessed
the Buddha’s birth “for the sake of further increasing the king’s prasada”;*! in
the Kotikarna-avadana, a caravan leader sees a stupa for the perfectly awakened
Kagyapa and “becomes even more full of prasiada”;** in the Brahmanadarika-
avadana, a brahman “becomes full of prasada”** when he sees the Buddha’s
magnificent tongue; in the Makandika-avadana, King Udayana sees his wife
Syamavati miraculously stop the arrows that he fires from his bow, and when
he then hears that she is a disciple of the Buddha and that she has directly ex-
perienced the reward of the nonreturner, “he becomes full of prasada”;** and in
the Kunala-avadana, it is said that King Asoka’s “prasada arose particularly at
the Bodhi tree, where he thought, ‘Here the Blessed One perfectly awakened to
unsurpassed perfect awakening!’”** In terms of the ability of these respective
objects to produce prasada in others, the Divyavadana appears to present no
hierarchy of value. Buddhas may be more karmically advanced than arhats, and
one object may be a more valuable than another as a field of merit, but all are
represented as equally efficacious agents of prasada.

Images of the Buddha, whether magically produced by the Buddha himself
or generated in the mind of a practitioner, are also shown to instill prasada.
In the Brahmanadarika-avadana and elsewhere, it is said that when buddhas
manifest their smiles, rays of light emerge from their mouths to alleviate
the torments of beings in the hot and cold hells. Then, “in order to engender
their prasdda, the Blessed One manifests a magical image of himself for them
to see.”®® Likewise in the Pratiharya-siitra, “a crowd of people become full of
prasada”®” when they see the Buddha carrying on a dialog with a magical image
that he had created of himself. In the Cakravartivyakrta-avadana, by contrast,
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it is an image of the Buddha envisioned during the practice of buddhanusmrti
that allows prasdda to arise.

Notice the agentive quality of phenomena that are prasadika. Someone or
something conveys prasida, and the character who receives it becomes pra-
sanna. In linguistic terms, that is to say, the nominalized causative of pra \sad
leads to the nominalized past participle of the same verb. Likewise prasadika
objects seem to lead to the arising of prasada in individuals; they are the cause,
the arising of prasada is the result, and the individuals are the fortunate recipi-
ents. In the Mandhata-avadana, for example, when the guildmaster’s son sees
the perfectly awakened Sarvabhibhu, “intense prasada arises in him.”* This is
then glossed by saying that “he is one whose mind has been made to be pos-
sessed of prasada.”* Although no agent is specified, it seems that the arising of
prasada is caused not by the efforts of the guildmaster’s son but by the power of
the perfectly awakened Sarvabhibhi’s visage.

In most instances involving the laity, the arising of prasada requires no
explicit effort on their part, no specific thought or deed other than simply catch-
ing sight of a prasadika object. For them, prasdda is more of an experience
than a practice, for they are shown not to act before prasadika objects but to
react. While some laypeople are said to “cultivate prasada,” as opposed to it just
arising in them, this too appears to be more of a reflex act than a practiced,
proactive response. It is this inevitability of response among certain groups of
people, this power of prasadika objects to generate prasada in those who view
them, that I will explore more fully in chapter 6.

Monks, on the other hand, can better control their response to prasadika ob-
jects. As will become clear in chapter 4, they can choose to practice prasada, not
just passively experience it, and they can also choose to abandon the practice.

Secular Prasada?

The term prasada also occurs in the Divyavadana within a typology of seeing
and giving that is formally similar to the one I have described but that is outside
of the realm of religious ritual. In the previously mentioned Stutibrahmana-
avadana, the seeing-prasada-giving-prediction typology is first worked through
in the narrative present—a brahman sees the Buddha, prasada arises in him,
and he then offers the Buddha a stanza of poetry and is told of his future awak-
ening as a solitary buddha. The Buddha then remarks that “in a previous time,
[the brahman also] praised me with a single verse.”* In the past, he explains,
there was a king named Brahmadatta who ruled in the then-affluent city of
Varanasi. Also living there were a certain brahman and his wife. One day the
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brahman’s wife said to him, “Husband, it’s the cold season. Go and say some
favorable words to the king. Maybe then he’ll offer us some shelter from the
cold.” So, the brahman goes to the king and utters a verse in praise of the
king’s elephant, who is “dear and beloved to the whole world.”* He exclaims,

A body equal in form to Indra’s elephant,

handsome and with excellent features—

you are honored with royal splendor,

O great and mighty elephant,

your appearance is magnificent by any standard of beauty!

Then the king, full of prasada, utters this verse:

My mighty elephant is dear and beloved,
instilling joy and stealing the sight of men.
You speak words in his praise,

and so I grant you five excellent villages.®

Though here too the arising of prasada leads to the making of an offering
(i-e., five excellent villages), this example makes it clear that the occurrence
of prasada isn’t restricted to what might be thought of as the religious realm.
Such categories as “religious” and “secular” are simply not recognized in the
Divyavadana. In fact, such a categorization runs counter to the logic of the text,
for it presents Buddhist teaching as a kind of natural law that fully permeates
the social world, blind to such distinctions as “religious” and “secular.”

In short, prasada isn’t just a kind of faith. It is a mental state that occurs
within different social realms in response to sensory contact with certain phe-
nomena. Though vision is the predominant form of sensory contact for this
transmission of prasada, here, in what is a rare exception, the mode of transmis-
sion is aural, not visual. While one might claim that the brahman’s encomium
is an “image-text” (Mitchell 1994: 89), a picture in words of the king’s elephant
that functions iconically as the elephant himself, it is nonetheless words, not a
living object, that causes prasdda to arise in this case.*

Another seemingly secular instance of this phenomenon can be found in
the Jyotiska-avadana. There, a brahman is trying to sell two pieces of cloth,
though he knows little of their quality. The householder Jyotiska tells him that
one is used and the other unused, and that the used one is worth two hundred
and fifty karsapana coins and the unused one is worth five hundred.

“Why is that?” the brahman asked.
“Brahman,” Jyotiska said, “I’ll let you see it before your eyes.
Look here.”
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He threw the unused one high into the air. It remained there like
a canopy. Then he threw the used one. As soon as it was thrown, it
fell down.

The brahman saw this and was in awe. “Householder,” he said,
“you possess great magic and power.”

“Brahman,” Jyotiska said, “show me the unused one again.”
[Jyotiska then took the unused piece of cloth and] threw it on top of
a thorny boundary hedge, and it passed over without clinging. He
threw the other, and it stuck on a thorn.

The brahman was even more full of prasada and said, “House-
holder, you possess great magic and power. Offer whatever is your
intention [for the two pieces of cloth].”*

When the brahman first sees the magical properties of the unused piece of
cloth, he is “in awe” (param vismayam)—more literally, the “highest” or “great-
est” (param) “astonishment” or “amazement” (vismayam). When he witnesses
this again, he is “even more full of prasada,” as though the former were, in fact,
a kind of prasada that was then extended “even more” when he witnessed an-
other magical feat. Though Jyotigka possesses no magical powers, the brahman
seems to think of Jyotigka as a kind of miracle worker, for twice he observes that
Jyotiska possesses “great magic and power.”

Though Jyotiska’s performance involving the unused piece of cloth is not
a visual sermon within the realm of religious teaching, his actions, like the mi-
raculous deeds of a solitary buddha, do offer a form of visual instruction. His
deeds appear miraculous to the brahman and cause prasada to arise in him.
These deeds attest not to the truth of a solitary buddha’s powers but to the truth
of an object’s worth in the marketplace. They are testimonies to a different as-
pect of the “law of nature” (dharmata). This parallel suggests that even though
the text does not distinguish between “religious” and “secular,” there may be
some particularly close ties between what one might be tempted to classify as
“religious” and “mercantile.”

Sights One Never Tires of Seeing

There are also a number of instances in the Divyavadana when sights that instill
prasada are also said to be “sights one never tires of seeing” (asecanakadarsana).
Though the exact etymology of this expression is unclear,* it does seem to
mark certain objects as being somehow compulsively watchable, thus offering
additional insight into what it means to be an “agent of prasada” and what it
means to gaze at such an object.
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Most frequently, the term asecanakadarsana occurs as an epithet of a bud-
dha. For example, in the Mandhata-avadana,

when [a guildmaster’s son] saw [the perfectly awakened Sarva-
bhibhii], who was adorned with the thirty-two marks [of a great

man] and was a sight one never tires of seeing, intense prasada arose
in him. Since prasada had been cultivated in his mind, he got down
from his vehicle and bedecked the Blessed One with flowers made of
four kinds of jewels.”

The expression is also used to describe stupas. In the Kotikarna-avadana,
a caravan leader from the North Country donates a jeweled earring to an old
couple to help repair a broken-down stiipa and then departs to dispose of his
goods. After he returns,

he saw that the stupa had become a sight one never tires of seeing.
And at the sight of it, his prasada became even greater . . . Filled with
prasada, he gave the wealth that remained [from the sale of his ear-
ring] and a little more. . . .*#

And in the Sangharaksita-avadana, as the monk Sangharaksita stares out
to sea, the narrative voice remarks that “the Blessed One has said that there are
five things one never tires of seeing:

A mighty elephant and a king,

an ocean and a rocky mountain—

one never tires from seeing these

or a buddha, the best of blessed ones.”*

A passage in the Rudrayana-avadana affirms this notion for at least one
object that is asecanakadarsana—the Buddha. In the story, painters come to
King Bimbisara’s palace to paint an image of the Buddha, and then the text ob-
serves that “Lord buddhas are a sight one never tires of seeing.”*® That is why,
presumably, “[the painters] would remain staring at whichever of the Blessed
One’s limbs they happened to look at, and they wouldn’t be satisfied. Hence,
they couldn’t grasp the Blessed One’s full appearance.”!

This sentiment has a striking resonance with a description that is found in
the commentary to the Theragatha of the monk Vakkali, the wayward character
in the Pali materials who was obsessed with looking at the Buddha. As I men-
tioned in chapter 2, Vakkali was “never satisfied with seeing the perfection of
[the Teacher’s] physical form.”*? Within the Pali discourse of saddha, this is con-
sidered a fault. Vakkali is said to have cultivated saddha to such an extreme that
“because of the strength of his saddha, he couldn’t descend down the path of
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vipassand meditation.”> In these materials, it is Vakkali's flaw that the Buddha
is an object that he can never get enough of seeing.

In the Divyavadana, by contrast, there are objects that one can never get
enough of seeing, such as the Buddha, and this seems to occur because of
something inherent in the objects themselves. The painters in the Rudrayana-
avadana are never satisfied as they gaze at the Buddha, but this isn’t a fault of
theirs. It’s simply the way things are, and the text does nothing to repudiate
this behavior.

Prasada Is Fundamental

The term prasada also occurs in other contexts and typologies in the Divyavadana
that testify to its seemingly intrinsic nature for Buddhists and its strong claims
to truth. Compare, for example, the stereotypical admission of intent made by
lay Buddhists in the Pali materials and in the Divyavadana. In the final words of
a number of suttas in the Majjhima-nikaya, a layperson will praise the Buddha
and then say, “I take refuge in the honorable Gotama, the dhamma, and the
community of monks. Hereafter and for as long as I breathe, may the honor-
able Gotama consider me a disciple who has taken the refuges.”>* Variations of
this vow occur throughout the Divyavadana, but the layperson making the vow
always includes that he or she will be “a disciple who is full of prasida.”>* Pos-
sessing prasada seems to be essential for being a good Buddhist—even perhaps
for being a Buddhist at all.

The importance of prasada in the Divyavadana can also be seen in the val-
orization of what is known in Pali as the four “principal trusts” (aggappasada).
While in the Pali sources these are statements that are to be trusted, in the
Divyavadana they are “declarations of truth” (satyavakya) that have enormous
power to effect change.’® In the Pratiharya-sitra, for example, King Prasenajit
of Kosala is deceived into thinking that his son, Prince Kala, has been solicit-
ing women in his harem. Merciless by nature, the king has Kala’s hands and
feet cut off. When Kala bemoans his fate, wondering why the Buddha doesn’t
pay attention to his condition, the Buddha then instructs Ananda to go to Kala,
place his hands and feet back where they belong, and recite a declaration of
truth so that they will be restored to their original condition:

Having approached, put Prince Kala’s hands and feet back in their
proper place. Then say,

[i] Among those beings who have no feet, two feet, or many feet, and
among those who have form or have no form, and those who
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are conscious or are without consciousness or are neither-
conscious-nor-without-consciousness, a perfectly awakened
tathagata arhat is said to be the best.

[ii] Among those dharmas that are conditioned or are uncondi-
tioned, detachment is said to be the best.

[iii] Among communities, groups, gatherings, or assemblies, the
monastic community made up of a tathagata’s disciples is said to
be the best.

By this truth, by this declaration of truth, may your body be
restored to the way it was before!®

Ananda then does as the Buddha instructs, and Kala’s body is restored to
its original condition.

This declaration of truth that Ananda recites at the Buddha’s bidding is
a version of the first, third, and fourth of the principal trusts.’® Setting aside
the issue of how to account for these different versions, notice that Ananda
does not express some kind of “trust” in these assertions. He simply states
them,” and then says that “by this truth, by this declaration of truth”®® may
Prince Kala’s body be restored. What in Pali are propositions to be trusted are
here propositions to be accepted as truth. And if there were any doubts about
the truth of these propositions, the very truthfulness of Ananda’s declaration
of truth, which by convention only works when the truth has been stated, is
then visibly demonstrated with the restoration of Kala’s body. Likewise dem-
onstrated is the transformative power that this truthfulness seems to possess.
Prasada is true, and truth is efficacious.

Prasdda, Intentionality, and Exchange

Understanding prasada, however, involves more than enumerating the “agents
of prasada” and discussing the connections between prasida, visuality, and
truth. Within the seeing-prasada-giving-prediction typology, prasada is not just
a mental state that arises in response to seeing someone or something—it also
involves a compulsion to give. It is this intentionality of prasada that helps ex-
plain the connection between prasada and giving, and the unique status of the
prasada-initiated gift.

The kind of giving that results from prasada and the form of exchange that
it helps constitute is well illustrated in the Sahasodgata-avadana in the interac-
tions between the boy Sahasodgata, the householder who is his boss, and a
group of five hundred merchants.*! Though prasdda in this story does not arise
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from seeing a prasadika object, the reason for its arising and the giving that
ensues follows a model of exchange that helps to explain the basic mechanics
of the experience of prasada.

In the Sahasodgata-avadana, the boy Sahasodgata takes a job as a day lab-
orer helping a householder to build a home so that he can earn five hundred
karsapana coins, the amount required to feed the community of monks led by
the Buddha. This offering of food, he has been assured, will lead him to a good
rebirth where he can indulge in the same pleasures that he has seen repre-
sented on a wheel of existence. Since Sahasodgata is frail, he and householder
agree that he should only be paid if the householder is satisfied with his work.
Once at work, Sahasodgata tells “popular stories”** that captivate his coworkers.
In response, “they follow his every footstep, though he works very quickly, so
that they won’t miss hearing his story.”® In this way, they double their output.
When Sahasodgata’s boss hears about this, he starts to give Sahasodgata twice
his daily wage. Then this dialog ensues:

“Uncle,” [Sahasodgata] said, “why are you giving me twice the daily
wage?”

“Son,” he said, “I'm not giving you twice the daily wage. Rather,
since I'm possessed of prasada, I'm doing the duty of one who has
prasada.”

“Uncle,” he said, “if you are full of prasada toward me, then hold

onto it yourself until the work on your house is done.”**

Here the householder makes it clear that though Sahasodgata is receiv-
ing twice the amount of his wage, he is not being paid twice. He is being paid
his proper wage plus an additional sum that is the result of a kind of “duty”
(adhikara)®—a compulsion, as it were, incumbent upon one who has prasada.
Hence, “doing the duty of one who has prasdda” means making an offering as
a result of the duty of prasada.

Glossed in another way, this “duty of one who has prasada” (prasannadhikara)
might be thought of as a token or, perhaps, a fulfillment of having prasada. As
Gregory Schopen (1996: 98-99) observes,

Edgerton [in his Buddhist Hybrid Sanskrit Dictionary] suggests that
prasannadhikdra means here “service tendered by one who is kindly
disposed, i.e. service of friendship,” but this seems to be a little off.
The householder is not tendering a “service” but making a gift, and
not from friendship but from gratitude for a service done for him.
He is, then, perhaps more precisely saying: “Son, I am not giving two
days wages, but I, being grateful, am giving a token of my gratitude.”



AGENCY AND INTENTIONALITY 77

Schopen’s redefinition is helpful, but I would like to make an additional
corrective by tweaking it with regard to two issues: the nature of prasada-
initiated giving and the location of agency.

This issue of the giving that occurs while “doing the duty of one who has
prasada” (prasannadhikaram + \kr) is discussed most succinctly by Schopen
(1996: 92-100) in the context of an argument about the ownership of Buddhist
monasteries. On the basis of various passages in Mulasarvastivadin texts, Scho-
pen argues that monasteries given to the monastic community were not debt-
free gifts. In return, the recipient monks were obligated to perform a number
of acts benefiting the monastery’s donor: most notably, the recitation of verses
and the assigning of the resultant merit. “This arrangement,” Schopen (1996:
100) remarks, “looks . . . less like a gift than an exchange of mutual benefits.”

But from a somewhat different perspective, these offerings of monaster-
ies are, in fact, archetypal gifts. As Maurice Godelier (1999: 43—45) writes in
The Enigma of the Gift, within the logic of gift exchange and not commercial
exchange,

to give . . . means to transfer without alienating, or to use the legal
language of the West, to give means to cede the right of use without
ceding actual ownership . . . [for] the giver continues to be present in
the thing given . . . [it] does not become detached from his (physical
or legal) person, and this presence is a force, that of the rights he con-
tinues to exercise over the thing given and through it over the recipient
who accepts it.

Godelier (1999: 48) then goes on to explain that “a gift creates a debt that can-
not be cancelled by a counter-gift . . . [and] the debt creates an obligation to give
in return.”

Ilustrative of this process is a passage from the Sayandsanavastu (Say-v
37.7-38.13), also cited by Schopen, that contains another instance of one “doing
the duty of one who has prasada.” In this passage, a householder hears a monk
reciting a verse for the sake of donors who have died and decides to have a mon-
astery built so that a monk will recite verses on his behalf, both now and after his
death. The householder then has a monastery constructed, but no monks live
there and hence no verses are recited for his benefit. In short, he receives no re-
turn on his investment. To help make the monastery productive, he then assigns
the monastery to the monk Upananda. However, Upananda, one of the “group
of six” (sadvargika) monks and a notorious slacker in regard to monastic regu-
lations, lives elsewhere, and the monastery remains empty. A pilgrim monk
then arrives in town and sees the empty monastery. With Upananda’s consent,
he takes up residence in the monastery and proceeds to take excellent care of it.
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When the householder hears of this, he is “pleased” (pramodya). He then goes
there in person, and when he sees the excellent condition of the monastery, he
is “full of prasada” (abhiprasanna). Thereafter he presents that mendicant with
some cloth. Upananda then protests to the mendicant that since the monastery
was assigned to him, he should turn over the cloth to him. All this is then re-
ported to the Buddha who concludes that “when someone has prasada toward
another, and does the duty of one who has prasida [i.e., makes an offering as a
result of prasada to that person], that thing belongs to that person alone. But an
acquisition connected with the rainy-season retreat belongs to Upananda.”®’

In other words, any income or property that accrued in the monastery dur-
ing the rainy season belongs to Upananda (Schopen 1996: 91), but an offering
that results from actualizing the duty that arises from prasada is the property
of the intended recipient. The pilgrim monk has cleaned the monastery—that
is, he has given the gift of cleaning the monastery—and when the householder
sees that this is the case, that he has received something for nothing, the ob-
ligation to give in return arises. The gift that he offers in return, the piece of
cloth, is not governed by the normal rules of exchange that function within the
monastery. Following the Buddha’s ruling, the visiting monk can keep the cloth
that the householder has given him. As Schopen (1996: 98) remarks, “it is the
private property of the monk involved and forms thus—along with the inherit-
ance of family property—a part of the private wealth that the Mulasarvastivada-
vinaya allows monks to have.”

This logic of gift exchange is also evident later in the Sahasodgata-avadana.
Five hundred merchants, after successfully completing a voyage, return to
Rajagrha. Though they’re hungry, “there was nothing to be had in Rajagrha,
regardless of money, since it was a lunar holiday.”*® Thinking that whoever
feeds the monastic community might have some food left over for sale, they
approach the householder, Sahasodgata’s former employer, in whose home
Sahasodgata is feeding the community of monks led by the Buddha. The
householder then directs them to Sahasodgata:

They approached him and said, “Householder’s son, please give us
whatever food is left over. We'll pay for it.”

“I won't offer it to you for a price,” he said. “Instead, I'll offer it
in just the same way [as I did to the community of monks led by the
Buddha].” He then satisfied them with food and drink.

They then went to the householder and said, “Householder, you
have profited and gained much—for with food and drink you have
satisfied in your home the community of monks led by the Buddha
as well as these five hundred merchants.”
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“The householder’s son has profited and gained much,” he said.
“He, not I, has satisfied the community of monks led by the Buddha
with food and drink.”®

Though Sahasodgata explains to the merchants that he offers them food
in the same way that he offered food to the monastic community, these two
food offerings apparently function within different realms. Sahasodgata’s offer-
ing to the monastic community, it seems to me, can be understood within the
logic of commercial exchange, for the objects of exchange are wholly alienable
(i-e., karsapana coins and karmic merit), and after the exchange, “each party is
once more independent and free of obligations to others” (Godelier 1999: 43).”°
Yet, Sahasodgata’s offering to the merchants functions within the realm of gift
exchange. It is given with no expectation of commercial benefit, and—as will
become clear in what follows—he is nervous when it appears that it does.

The merchants, nevertheless, comment that Sahasodgata “has profited
and gained much” from feeding the respective communities of monks and
merchants. In response, the householder remarks that Sahasodgata has gained
much, but he mentions only Sahasodgata’s offering to the monastic commu-
nity. The householder, it seems, only recognizes the profit that Sahasodgata has
accrued from his transaction with the monks and not the profit he has earned
from his gift to the merchants. This latter gift has created a debt, and such a
debt creates an obligation to give in return. In this case, the debt of the mer-
chants will result in huge financial rewards for Sahasodgata.

After the merchants have spoken with the householder, the caravan leader
urges the rest of the merchants to offer Sahasodgata whatever they have to spare:

Since they were already full of prasdda [toward Sahasodgata] and
since they were encouraged by the caravan leader, [the five hundred
merchants] gave as many jewels, such as gems and pearls, as they
could. A great collection was amassed.

“Son, take it,” the caravan leader said.

“Uncle,” he said, “I didn’t sell [you that food and drink].”

“Son, nor are we paying you,” the caravan leader said. “And if
you calculate the value [of all this, you'll see that] many hundreds of
meals like this can be had with [just] a single one of these jewels.
Since we're full of prasada toward you, we're doing the duty of one
who has prasada. Take it.”

“Uncle,” he said, “I fed the community of monks led by the
Buddha so that I could be reborn among the gods. Therefore, whatever
was left over was given to all of you. If I take this, it stands to reason
that I won’t be reborn among the gods.”
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“Son,” the caravan leader said, “do you have $raddha in the
Blessed One?”

“Yes, uncle, I have sraddha [in him].”

“Then go ask the Blessed One.”

[Sahasodgata] then approached the Blessed One, and having ap-
proached, he venerated with his head the feet of the Blessed One and
then sat down at a respectful distance. The householder’s son said
this to the Blessed One: “Blessed One, after feeding the community
of monks led by the Buddha, I gave the leftover food and drink to
some merchants. Possessed of prasada toward me, they [want to] do
the duty of one who has prasada. Am I permitted to take it or not?”

“If they are possessed of prasada and do the duty of one who has
prasada [i.e., make an offering as a result of prasada],” the Blessed
One said, “then take it.””!

Sahasodgata is afraid that accepting this offering from the merchants will
constitute the acceptance of a payment for the meal he has provided, and that
this will jeopardize his goal in feeding the monks. In other words, he thinks
that if he receives a cash payment now then he won't, in addition, receive the
karmic payment of divine rebirth—that remuneration from the merchants
may preclude remuneration from the monks. The Buddha explains, however,
that he may accept the merchants’ offering. Since it is an offering that results
from the duty of prasdda, as in the above example from the Sayandsanavastu
regarding the ownership of monasteries, it isn’t a payment that will negate his
contract with the Buddhist community. He has still earned a divine rebirth.

Sahasodgata’s offering to the monks, as I said previously, seems to adhere
to the logic of commercial exchange. It is something like a payment—closer,
perhaps, to a promissory note that will entitle the beneficiary to a divine re-
birth. His offering to the merchants, however, adheres more closely to the
logic of gift exchange, as does their counter-gift to him. The merchants have
received food without payment—something for nothing, as it were—and they
must give in turn.

This parallel between gift exchange and prasada exchange is crucial: see-
ing a prasadika object and receiving a gift both cause prasada to arise in an
individual.” The householder in the passage from the Sayandsanavastu as
well as the householder and the merchants in the Sahasodgata-avadana all
develop prasada not from seeing an object that is conventionally described as
prasadika but from receiving a gift—respectively, a cleaning of one’s monas-
tery, double the labor from one’s workforce, and a free meal. Regardless of
the particular form of these prasada-generating gifts, the result of receiving
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them is the same: the recipient must do “the duty of one who has prasada”
(prasannddhikara). Previously I glossed this as “a compulsion to give,” but
following the model of gift exchange, perhaps it should be understood as an
“obligation to give in return.”

This then raises the troubling question of how to explain the agency of
offerings that result from the duty of prasada. Edgerton and Schopen explain
prasannadhikara as the fulfillment of a desire or a duty of the giver. But my
sense is that much of the agency of the action bypasses the predilections of the
giver. It is as though the act which is the development or cultivation of prasada
leads to inevitable results, and those results will take place regardless of the
giver’s intentions. Much like the karma described in the Abhidharmakosa as
“non-agitated” (anifija)”® or “determinate with regard to its result” (vipake niya-
tam hi),”* these acts necessarily lead to particular outcomes.

With regard to gift exchange, Godelier (1999: 45) remarks that “there is
in the thing given a ‘power’ which works on the recipient and compels him
to ‘give in return.”” But how and where does one locate the forces that gen-
erate this power? In The Gift, Marcel Mauss (1990: 13) claims that the object
given is “invested with life, often possessing individuality,” and that “it seeks
to return . . . to its ‘place of origin’ or to produce, on behalf of the clan and the
native soil from which it sprang, an equivalent to replace it.” Though Mauss’s
animist explanation has its critics,” I do think, following Mauss’s insights, that
the agency of the counter-gift that follows the gift of prasada somehow resides
in the gift of prasada itself. It is generated by the force that is prasada. Further-
more, this force is not a mundane power that is the product of a concatenation
of social forces. In the text, it is understood to be in accordance with natural
law, much in the same sense as Buddhist law or dharma. It is, to be vague, a
higher power.

Now if this paradigm of exchange also holds for the seeing-prasida-
giving-prediction typology, then the gift of prasada that prasadika objects bestow
can also be said to create a debt that necessitates a counter-gift. Yet the debt
of prasdda, insofar as it falls within the logic of gift exchange, cannot easily
be repaid. An identical counter-gift cannot be offered by ordinary mortals, for
they cannot give the gift of prasada, and even if they could, it would have little
value for prasadika entities such as the Buddha. Furthermore, even if such a gift
could be offered it would still not erase the debt, “for the object that returns to

’»

its original owner is not ‘given back,” but is ‘given again,’” and this given-again
gift is not sufficient to erase the debt incurred (Godelier 1999: 44).”° Within
this system, prasdada is an inalienable possession whose ownership can never
be fully ceded. It may pass from prasadika entities to the laity, but the latter can

never fully control it. It may compel them to offer counter-gifts, but as ordinary
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non-prasadika beings, they will never be in a position to offer prasida as a gift
to anyone else.

The counter-gifts that are given, in fact, such as some barleymeal or a verse
of poetry, have almost no use-value for their recipients. Though the text is not
explicit in this matter, it does seem that the debt incurred has not been repaid
in full—mot even close.”” My sense is that the debt remains until the recipients
of prasada give something more personal, something likewise inalienable, to
the Buddhist community—namely, themselves. For as I mentioned at the end
of the previous chapter, “there is no better gift for a tathagata than a gift of new
disciples” (Divy 341.19—21).78

So what then are the implications of equating the practice of viewing
prasadika objects and receiving a gift? From the economic standpoint of the
monastic community, it certainly seems efficacious to have a class of objects
that give the gift of prasdda endlessly to those who come and see them. These
prasadika objects, besides being inexhaustible gift-givers—efficient gift facto-
ries, as it were—are also incredibly efficient manufacturers of debt. Those who
come and see them, and in whom prasdda arises, are indebted to the de facto
caretaker of all prasadika objects, the monastic community. Having received
this gift of prasada, this debt, they are prompted to give in turn, again and again,
until they give themselves to the monastic community as monks and nuns.
Even then, though, there is significant archeological evidence that monks and
nuns were active donors at religious sites (Schopen 1997: 64). Perhaps these
offerings can be understood as additional payments on longstanding arrears.

In the end, such economic analyses are not sufficient. The giving of gifts
is a complex social act. As Mauss (1990: 79) explains, “these phenomena are at
the same time juridical, economic, religious, and even aesthetic and morpho-
logical, etc.” What the gift of prasada produces is something very different from
what monks produce through their assigning of merit. It is not a blessing or a
boon, but a gift that necessitates additional gifting. Nevertheless, both receiv-
ing a gift and receiving the sight of a prasadika object can cause prasada to arise
in the recipient, and in both instances this prasada results in the recipient’s
making of an offering, with similar circulation patterns in each case. So what
is the significance of equating these two systems of exchange? Why configure
prasada, the fundamental constituent of being Buddhist, as being a gift?

Rewards of Prasada

Next in the seeing-prasada-giving-prediction typology is the prediction that the
Buddha makes as to the reward that an individual will receive for making an
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offering that results from the duty of prasdda—that is, from making a prasada-
initiated counter-gift. Here, however, there is some slippage within the text as
to what exactly leads an individual to attain a reward. In what follows, I will dis-
cuss various possibilities: the offering itself, the root of virtue that an offering
constitutes, the fervent aspiration or declaration of truth that often follows an
offering, and simply possessing the mental state of prasada itself.

The explanation that it is the prasdda-initiated offering itself that produces
the reward is made very clear in the Mandhata-avadana. As the Buddha con-
cludes at the end of a brief story that follows the standard prasada typology,

The merchant Otkarika was none other than me at that time and
at that juncture. Possessed of prasada, I threw a handful of mung
beans into the perfectly awakened Vipasyin's bowl, and of that
handful, four mung beans fell into his bowl and the rest fell on the
ground. As a result of that action, I established kingship, lordship,
and dominion over the four islands. As for that mung bean that
dashed against the rim of his bowl and fell on the ground—as a
result of that action, I surmounted the Trayastrimsa gods. Monks, if
that mung bean had fallen in his bowl, given the situation, I would
have established kingship, lordship, and dominion over gods and
mortals alike.”

This explanation is also in evidence in the Danadhikarana-mahdyanasiitra,
though the text does not mention prasada. The text simply lists gifts and their
results. For example,

[9.] He gives an extensive gift that results in his obtaining extensive
enjoyments. [10.] He gives a gift of food that results in his being free
from the cravings of hunger. [11.] He gives a gift of drink that results
in his being free from thirst everywhere in all his lives [yet to come].*

Elsewhere, however, it seems that an offering is valuable in that it functions
as a root of virtue. As I discussed in the introduction, a root of virtue is a “virtu-
ous deed” (kusala), or the merit accrued from such a deed, that functions as both
“root” and “capital” (mila). It functions as a “root” in that it creates a foundation
for more virtuous deeds, and it functions as “capital,” for this virtuousness is
like a currency that can be cashed in. This can be seen in the Brahmanadarika-
avadana and the Stutibrahmana-avadana, both of which I mentioned at the be-
ginning of this chapter. In the former, a brahman’s daughter offers barleymeal
as alms to the Buddha, and this functions as a root of virtue for her reward. As
the Buddha explains, “That brahman’s daughter, Ananda, by this root of virtue
will not suffer a karmic downfall for thirteen eons.”® In the latter, a certain
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brahman offers the Buddha a poem, and he explains that “by this root of virtue
he will not suffer a karmic downfall for twenty eons.”®?

In other instances, these prasada-initiated offerings function as a root of
virtue, and this, in turn, gives purchase on a fervent aspiration. In this com-
mon trope, characters begin their fervent aspirations with an acknowledgment
that what they aspire for will occur through the agency of a root of virtue—that
selfsame root of virtue that was engendered by the preceding offering. In the
Kotikarna-avadana, for example, as was cited before, a caravan leader donates a
jeweled earring for the upkeep of a stupa. When he later returns and sees the

stupa, which has been repaired during his absence, he is full of prasada:

Filled with prasada, he gave the wealth that remained [from the sale
of his earring] and a little more [to the stupa]. Then he performed

a great ceremony and made this fervent aspiration: “By this root of
virtue may I be born in a family that is rich, wealthy, and prosperous;
and may I obtain such virtues so that I may please and not displease
just such a teacher as this one!”®

This is then confirmed at the end of the avadana by the Buddha's expla-
nation of what has transpired: “Since he made offerings to the stupa of the
perfectly awakened Kasyapa and then made a fervent aspiration, as a result of
that action, he was born in a family that was rich, wealthy, and prosperous.”®*
Similar examples abound.®

Though the text seems to postulate that some offerings have fixed values—
that they lead directly to particular results or that they constitute certain roots
of virtue that can be used toward different ends—it is not always the case in
the Divyavadana that a particular offering leads to a particular result or even
that the making of an offering is itself the cause that leads to a particular result.
There are variables, which the text sometimes chooses to emphasize, such as
one’s stockpile of merit. Ordinary mortals don’t know the extent of their stock-
piles of merit, so unbeknownst to them, one small offering could lead to a great
reward, or perhaps to no significant benefit. Another important variable is the
mental state of the donor. This requires some explanation.

In certain stories in the Divyavadana, it is clear that even offerings with
little material worth or utility can have great value, great purchase on some fu-
ture reward, if they are an outgrowth of a proper mental state such as prasada.
The Nagaravalambika-avadana provides a particularly graphic representation
of this phenomenon. In the story, a leprous beggar woman sees the vener-
able Mahakasyapa who, as previously mentioned, “instills prasdda through his
body and instills prasdda through his mind,”® and decides to make him an
offering.
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Then the venerable Mahakagyapa, understanding her thoughts with
his mind, held out his begging bowl. “If you have anything to spare,
my sister, please put it in my bowl.”

Cultivating prasada in her mind, she poured [some rice water]
into his bowl. Then a fly fell in. She began to take it out when one of
her fingers fell off into the rice water. She reflected, “Although the
noble one, out of respect for my feelings, hasn’t thrown [this rice
water] away, he won't partake of it.”

Then the venerable Mahakasyapa, understanding her thoughts
with his mind, right before her eyes, sat down against the base of a
wall and began to eat.

She reflected, “Although the noble one, out of respect for my feel-
ings, has partaken of this, he won’t think of this food as a proper meal.”

Then the venerable Mahakasyapa, understanding her thoughts,
said this to that woman who was dependent on the city for alms: “Sis-
ter, I am happy! I can pass the whole day and night on the food [that
you have given me].”®

She became very excited. “The noble Mahakasyapa has accepted
alms from me!” Then, while cultivating prasdda in her mind for the
venerable Mahakasyapa, she died and was reborn among the gods of
Tusita (Content).®®

If the leprous beggar woman’s offering of rice water (with finger) were to
be judged by its use-value, even though Mahakasyapa managed to make a meal
of it, she no doubt would have earned very little merit. With the enumeration of
offerings and their rewards in the Danadhikarana-mahayanasitra as a bench-
mark, an offering of some rice water probably wouldn’'t merit rebirth among
the Tusita gods. While the woman may have been just one small offering away
from attaining the karmic threshold that would allow her such an auspicious
rebirth, the emphasis here is on how the mental state that leads to an act of giv-
ing can elevate even a mundane offering into something, karmically speaking,
very valuable.

Throughout the Divyavadana there are numerous accounts of donors mak-
ing offerings of items that have little market value and then the Buddha foretell-
ing the great results that such offerings will bring. Likewise, there are also many
accounts of individuals attaining some distinction, and then the Buddha ex-
plaining that this occurred because these individuals had previously made some
particular offerings—once again, ones with little financial value.® Besides the
leprous beggar woman’s offering of some rice water, other offerings mentioned
include a single lamp,” a lump of clay,”* some barleymeal,” some rice gruel,”
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and a stanza of poetry.** These offerings were karmically valuable, however, be-
cause of the mental states of the donors. What the text emphasizes is that the
karmic value of an offering isn’t determined exclusively by its material worth.
Rather, it is determined by its worth as an object or practice plus the “worth” of
the mental state. And what is stressed repeatedly in these accounts is that the
mental state of prasada is worth a great deal in terms of its karmic value.

This immense value of prasdda is made explicit in the Indrabrahmana-
avadana. Its value is simply inconceivable. As the Buddha explains,

In this way buddhas are inconceivable,

and the dharma of buddhas inconceivableas well.
For those possessed of prasada in the inconceivable,
the result is likewise inconceivable.

It is not possible to understand the extent

of the virtues of those who are inconceivable,

of those who turn the unobstructed wheel of dharma
of perfectly awakened buddhas.”

Yet, the above verse makes no mention of any offering being made after
the arising of prasada. Indeed, there are some cases when prasada arises in an
individual, no explicit offering is made, and yet a great result is produced. For
example, in the Nagakumadra-avadana, it is said that Nagakumara (Naga Prince)
is carried off by a garuda bird to the slopes of Mount Sumeru. There he sees
monks engaging in meditation, study, yoga, and concentration.

And seeing them, his mind was filled with prasida. Possessing
prasada, he reflected, “These noble ones are truly free from the differ-
ent kinds of suffering!” Then he died and passed away and was born
in Varanasi in a family of brahmans who performed the six duties of
a brahman.*

Likewise in the Ciidapaksa-avadana, the Buddha explains that though the
five hundred wives of Udayana, king of the Vatsas, were burned in a fire, they
were all pure and thereby upon their deaths all found good rebirths. Some of
those women became “spontaneously arising beings” (upapaduka), some once-
returners and stream-enterers, and, as the Buddha continues, “those women
in the harem who had improved their minds through prasada in me, after the
dissolution of their bodies, were reborn in a favorable existence among the
gods in heaven.”” And in the Pam$upradana-avadana, the elder Upagupta, after
bedecking the wicked Mara with a garland of animal carcasses and breaking his
evil resolve, instructs him as follows:
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Listen, my friend. Many times you yourself have committed offenses
against the Blessed One. There is no other way to wash away bad
dharmas planted in the mind besides prasdda in the Tathagata.*®

In each of these instances, prasada alone seems to be the cause of the re-
wards to come, not the making of an offering or even the intention to make
an offering which, for some reason, is never fulfilled.”® Possessing or culti-
vating prasdda is itself an act of considerable karmic value. In fact, prasada
alone, as the text makes clear elsewhere, constitutes the karmic currency of
roots of virtue.'® For example, in the Sahasodgata-avadana, in the story of the
past—which explains why, in the present, Sahasodgata has to take a job as a day
laborer—Sahasodgata was a householder’s son who spoke harshly of a solitary
buddha. Later, however, that solitary buddha has compassion for him, and so
flies up into the air and performs the standard miracles. Then, “with intense
sincerity, the householder’s son fell prostrate at his feet and began to make a
fervent aspiration:

Though I have uttered harsh words at someone so worthy of offer-
ings from good people, may I not suffer from this deed. But since
now my mind is full of prasada, by this root of virtue may I be born in
a family that is rich, wealthy, and prosperous, and may I obtain such
virtues so that I may please and not displease a teacher even more
distinguished than this one!”1!

In short, prasada is an exceptionally valuable karmic commodity. Its juxta-
position with the meager offerings it frequently generates only highlights
its enormous yield, and—contrary to the form of the seeing-prasada-giving-
prediction typology—its great value and power is not necessarily contingent
upon the making of offerings. It can generate its own rewards.

This independent figuration of prasada, however, raises some intriguing
problems for the gift-exchange model of prasada. If prasada arises in individu-
als and yet these individuals make no offerings, how do they deal with the
“duty of one who has prasada”? Aren’t they compelled to give like those in the
Sahasodgata-avadana? Or is the act of cultivating prasada itself a counter-gift?
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4

Participation
and Exclusion

He spoke frequently of the past, it is true, not as something dead and

forgotten however, but rather as something which we carry within us,

something which fructifies the present and makes the future inviting.
—Henry Miller, The Colossus of Maroussi

In addition to detailing particular methods whereby a character can
earn merit, the discourse on prasdda in the Divyavadana also elabo-
rates a sociology of practice, and in doing so makes pointed claims
about its beneficiaries. In contrast to the notion that offerings have
fixed values and that the greater the material value of the item given
the greater the reward—an idea that privileges those with greater
financial resources—the practice of prasada is seemingly more egali-
tarian. The only people excluded are the wealthy and fortunate.

As I mentioned previously, those in whom prasdda arises are
generally individuals with little disposable income: a brahman’s
daughter whose husband is away collecting wood in the forest,' a bull
about to be slaughtered,? a young woman with no job or family,® and
so on. Yet the text also contains a metanarrative to this effect. In the
Nagaravalambika-avadana, there is a four-part discourse on the logic
of giving that makes normative claims about who should be giving
and the importance of the mental state that accompanies that act. In
what follows, I will offer a close reading of the four parts of this story
in an attempt to explain who it is that can and cannot make offerings
within the prasada paradigm and why that is the case.
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Prasada as Praxis: Beggars, Gods, and Kings

The first part of the narrative, which I have already discussed, describes the
efficacy of cultivating prasada and making even the most meager of offerings.
A leprous woman who is dependent on the city of Sravasti for alms cultivates
prasada in Mahakasyapa, offers him some rice water (complete with leprous
finger), and as a result, dies and is reborn among the Tusita gods.

The second part of the narrative concerns Sakra and his attempt to follow
the leprous woman’s example. “Sakra, lord of the gods,” the text explains, “saw
the woman offering rice water, cultivating prasada in her mind, and then dying,
but he didn’t see where she was reborn.” Sakra then approaches the Buddha
and asks him about her whereabouts. The Buddha explains that she has been
reborn among the Tusita gods—in an even higher realm of existence than the
lord of the gods himself. “Since gods can look and come to know what is below
them, but not what is above them,”s Sakra lost sight of the leprous woman
when she entered the Tusita heaven. Then it occurs to Sakra,

These mortals can’t see [the results of ] merit and demerit before their
eyes, and yet they make offerings and perform meritorious deeds.

I can see [the results] of merit right before my eyes, since I am ap-
pointed in the results of my own merit.® So why shouldn’t I make
offerings and perform meritorious deeds?’

With this in mind, Sakra disguises himself as a poor weaver working in
a dilapidated house. Mahakasyapa, “having pity for the destitute, for orphans,
and for beggars,”® soon approaches the broken-down house and holds out his
bowl for alms. Sakra fills his bowl, but Mahakagyapa realizes that his offering
is that of divine ambrosia and deduces that the “poor weaver” before him must
be Sakra.

“Kausika,” he says, “why do you create obstacles for those beings who
suffer, especially when the Blessed One himself, a perfectly awakened
tathagata arhat, has completely uprooted that arrow of doubt and
uncertainty that you have cultivated for so long?”

“Noble Mahakagyapa, you ask why I create obstacles for those
beings who suffer. Well, these mortals can’t see [the results of] merit
before their eyes, and yet they make offerings and perform meritori-
ous deeds. I can see [the results] of merit right before my eyes. So
why shouldn’t I make offerings? Indeed the Blessed One has said,

Meritorious deeds are to be performed.
Not performing meritorious deeds brings suffering.
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Those who perform meritorious deeds

can rejoice in this world and in the next.”

The venerable Mahakasyapa, however, offers no reply.

Sakra understands the Buddha’s message correctly—one should perform
meritorious deeds so that one can escape suffering—but what he doesn’t un-
derstand is that he isn’t a proper donor. The proper donor is one who is in need
of merit, one who is suffering.

Earlier in the story, Mahakasyapa makes it clear that helping the poor
is his intention. When Mahakagyapa is turned away from the householder
Anathapindada’s door because, with his unkempt looks, he is mistaken for a
non-Buddhist renunciant, he then takes the opportunity to serve (incognito)
Buddhist “believers” (Sraddha). As he explains, “I’ll go then and do good deeds
for the poor.”*® In other words, he will receive offerings from the poor, as when
he later receives rice water from the leprous beggar woman.

In corresponding versions of this story in Pali literature," Mahakasyapa
also plays the role of benefactor to the poor by being a recipient of their offer-
ings. But in those accounts a different sociology of giving is presented. For ex-
ample, the objection that Kassapa (Skt., [Maha]kasyapa) makes to Sakka (Skt.,
Sakra) regarding the latter’s attempt to give him alms is more explicit—not
particularly different, simply more clear. As Kassapa explains in the Udana-
atthakathd and the Dhammapada-atthakatha, “You have committed a terrible
deed, Kosiya (i.e., Sakka), in stealing away this opportunity from the unfor-
tunate.”? By making an offering to me today, any unfortunate person could
obtain the position of an army general or a guildmaster.”?® Left unsaid, how-
ever, is whether a fortunate person could also have obtained such rewards
from such an offering, and whether the mental state accompanying that act
is significant.

A more important difference between the Pali versions of the story and the
Nagaravalambikd-avadana, however, is in Sakra’s reasoning for offering alms
to Mahakasyapa. In the Udana-atthakatha, following Kassapa’s above-cited re-
buke, Sakka complains, “Bhante, who is more unfortunate than me?”** Kassapa
replies, “How can you be unfortunate, enjoying as you do the glory of ruling
over the gods?”®® Sakka then goes on to explain that three divine beings have
now become more effulgent than him, suggesting that an offering to Kassapa
will lead to an increase in his own effulgence. Much the same is recounted in
the Dhammapada-atthakatha.'® In the version of the story in the Udana, Sak-
ka’s explanation of his plight is brief: “We too need merit, Bhante Kassapa.
We too should perform meritorious deeds.”" In response, Kassapa doesn’t re-
ject Sakka’s logic, but he redirects his critique at Sakka’s deceptiveness. “That
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may be so,” Kassapa continues in the Udana-atthakatha and the Dhammapada-
atthakatha, “nevertheless, from now on you shouldn’t deceive me like that and
give me alms.”"®

In the Nagaravalambika-avadana, by contrast, Sakra doesn’t claim that he
wants to make offerings because others are eclipsing his glory. Instead, what
galls Sakra is the fact that others perform meritorious deeds blindly, without even
seeing the results that such deeds will produce, while he can see the results of
meritorious deeds “right before his eyes.” With such foresight, why shouldn’t he
perform meritorious deeds? What follows is much the same as in the Pali materi-
als: Mahakasyapa complains that Sakra’s offering of alms prevents someone less
fortunate from doing the same, Sakra protests that he too should make offerings,
and then Mahakasyapa more or less signals his assent through his silence.

Here there is a significant difference, though, between the Pali materi-
als and the Nagaravalambika-avadana. In the Pali materials, Sakka’s offering,
however deceitful, earns him merit. This is clear from the following exchange
between Kassapa and Sakka in the Dhammapada-atthakatha:

“Since I was deceitful and made you an offering, is there virtue in it
for me or is there not?”
“There is, venerable one.”"

But in the Divyavadana, Sakra earns no merit. Instead, each time Sakra fills
Mahakasyapa’s bowl, the latter spills it out. When this is explained to the Bud-
dha, he permits the monks to use covers for their begging bowls. In other words,
not only is Sakra prevented from earning any merit from his offering, but this
incident is also used to justify the establishment of a rule so that in the future
only designated individuals will have their offerings accepted. Though there is
no indication in the Pratimoksa-siitra of the Mulasarvastivadins that monastics
should accept or reject the offerings of donors on the basis of their respective
stockpiles of merit (Banerjee 1954), such a criterion does seem to be suggested
in this case.?’ Within this discourse of prasada, offerings are to be made by “those
beings who suffer.” Sakra, apparently, doesn't fit into this category.

The third part of the narrative concerns King Prasenajit and his attempt,
like Sakra before him, to follow the leprous woman’s example. He offers to
feed the Buddha for seven days, and the Buddha accepts his invitation. So, the
following day King Prasenajit serves and indulges him and the monastic com-
munity with fresh and fine foods. Meanwhile,

a bowl-carrying beggar stood in the area of the elders cultivating
prasada in his mind. “This king,” he thought, “can see [the results]
of merit right before his eyes since he is appointed in the results of
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his own merit. Yet he is still unsatisfied with this merit, so he makes
more offerings and performs more meritorious deeds.”*

After all present finish eating and washing their hands, King Prasenajit
sits down in front of the Buddha to listen to the dharma, and the following
conversation ensues:

“Your Majesty,” the Blessed One said, “in whose name shall I assign
the reward from the offering—in your name or in the name of that
person who has earned more merit than your”

“The Blessed One has eaten the food that I have offered as alms,”
the King reflected. “Who else could have earned more merit than
me?” With this in mind, he said, “Blessed One, may the Blessed One
assign the reward from the offering in the name of that person who
has earned more merit than me.”

The Blessed One then assigned the reward in the name of that
bowl-carrying beggar. And it went on like this for six days.*

As a result, the king is despondent, for he earns no merit from his offer-
ings. Noticing the king’s condition, the king’s ministers make the necessary
arrangements so that on the final day of the king’s food offering, the Buddha
will assign the reward to him. The ministers order an enormous amount of
food to be prepared, and make arrangements so that at the next day’s meal half
the food will be served to the monks and half will be dumped on the ground.
On the following day, this is precisely what takes place, and though the bowl-
carrying beggars are eager to accept the food that has already fallen on the
ground, they are prevented from doing so.

Then that one bowl-carrying beggar said, “Though the king has an
abundance of food and wealth, there are others like us who are suf-
fering and longing for it. Why then isn't it being given away? Why
throw it away without making use of it?”?

That bowl-carrying beggar’s mind became distracted. It wasn’t
possible for him to cultivate prasdda in his mind as he had before.?*

When it then comes time for the Buddha to assign the reward from the
offering, he assigns it in the name of King Prasenajit:

In the case of a [king] with an army of
elephants, horses, chariots, and foot soldiers
who protects a city and its people—

now you see the power offering even

dry and bland rice gruel as alms.”
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This assignment of the reward is peculiar. The king has presumably ac-
crued more merit this time than the bowl-carrying beggar, for the king did feed
the Buddha and the monastic community while the beggar did not cultivate
prasada in his mind. But no one offered “dry and bland rice gruel.” Instead, the
king had served a variety of fresh and fine foods. Ananda, likewise, is puzzled,
and so he remarks, “Many, many times, Bhadanta, the Blessed One has eaten
at the home of King Prasenajit of Kosala and assigned the reward from an of-
fering in someone’s name. But I don’t remember a reward ever being assigned
like this before.”?

In explanation, the Buddha recounts a story of King Prasenajit’s former
“karmic bonds” (karmaploti). In a previous life, the king was a householder’s
son. Orphaned at a young age and struggling to make ends meet, he takes a
job guarding the field of a family friend. One day, the boy’s mother brings him
some bland rice gruel, but before the boy can eat it, he sees a solitary buddha
who “instills prasada through his body and instills prasada through his mind.”*
Then, “with intense prasdada, he offers the bland rice gruel to the solitary bud-
dha.”?® The Buddha then explains,

That poor man was none other than King Prasenajit of Kosala at that
time and at that juncture. Since he offered some bland rice gruel

to that solitary buddha as alms, because of that karma, six times he
will have kingship, lordship, and dominion among the Trayastrimsa
gods, and six times, right here in Sravasti, he will be a ksatriya king
who has been duly consecrated. And because of that karma which
remains, he has now become a ksatriya king who has been duly con-
secrated. His offering of alms has come to fruition.”

“It is with reference to this,” the Buddha continues, “that I say . ..”*° and
then he repeats the verse that he first used to assign the reward in the name
of King Prasenajit. As Ananda rightly observes, this verse isn’t a conventional
assignment of the reward, for no mention is made of the king’s receiving any re-
ward from the offering that he has just made. No mention is made of any reward
at all. Instead, the Buddha takes this opportunity to describe the offering that
Prasenajit made in a previous life that resulted in his becoming a king in this
one. That offering follows the familiar typology: a poor person sees an object
that instills prasada, and with the arising of prasdda makes a meager offering.

While King Prasenajit’s offering to the Buddha is not without its virtues, the
Buddha’s account of King Prasenajit’s former karmic bonds and his assignation
of merit to the king single out those offerings that are made within the typology
of prasada as being most efficacious. This typology of giving contrasts with the
model of giving put forth in the previously cited Danddhikarana-mahayanasitra.
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Instead of a simple correspondence in giving—as in, one who makes such-and-
such an offering will experience such-and-such as a result—here there is no
obvious correspondence between material offering and karmic result. Moreover,
a king, in addition to Sakra, is shown to fail at the practice of giving as a means
of earning merit.

The fourth part of the narrative begins as word quickly spreads that the
Buddha has revealed the former karmic bonds of King Prasenajit and how his
path to kingship began with a small offering of bland rice gruel. Though the
king seems not to have accrued any reward from his latest offering, he never-
theless decides to make an even more extravagant one. He provides the Buddha
and the monastic community with all the necessary provisions for the three
months of the rainy season; he gives them foods with a hundred different fla-
vors and enough clothes so that “each and every monk is provided with hun-
dreds and thousands of garments”;*" and he collects a million jars of oil so that
there can be an offering of “oil-lamp trees.”*?

Meanwhile, a certain woman who is dependent on the city for alms and
is “suffering greatly”* hears that the king has offered food and clothes to the
monastic community and is getting ready to perform a ceremony with oil-lamp
trees. And so, she thinks,

This King Prasenajit of Kosala isn’t satisfied with his merit, so he
still makes offerings and performs meritorious deeds. I really should
collect [oil] from someplace so that I can offer a lamp to the Blessed
One as well.**

She then begs a little bit of oil, and uses it to light a lamp that she has
placed where the Buddha will do his walking meditation. Thereafter, she makes
this fervent aspiration:

By this root of virtue, just as the Lord Sakyamuni arose in the
world, when people lived for one hundred years, as a teacher
named Sakyamuni; likewise, may I too, when people live for one
hundred years, be a teacher, that very Sakyamuni. As that excel-
lent pair, Sariputra and Maudgalyayana, were his first pair of
disciples, the monk Ananda his personal attendant, Suddhodana
his father, Mahamaya his mother, Kapilavastu his city, and Prince
Rahulabhadra his son; likewise, may the excellent pair, éériputra
and Maudgalyayana, also be my first pair of disciples, the monk
Ananda my personal attendant, Suddhodana my father, Mahamaya
my mother, Kapilavastu my city, and Prince Rahulabhadra my son.
And as the Blessed One will pass into final nirvana and his relics be
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distributed; likewise, may I too pass into final nirvana and may my
relics be distributed.®

Later in the evening, Ananda notices that the lamp that the woman has
offered is still lit. Since it is “impossible and inconceivable that lord buddhas
would go to sleep in the light,”* Ananda tries to put out the lamp, but he isn’t
able to do so. The Buddha then explains to him,

Ananda, you'll just exhaust yourself. Even if gale-force winds were to
blow, they wouldn’t be able to put it out, much less the movement of
a hand, the edge of a robe, or a fan. This is so precisely because this
lamp was lit by that woman with a great resolution of mind.*’

The Buddha then repeats the particulars of the woman'’s fervent aspiration, and
explains that they will come true.

Like the bowl-carrying beggar who recognized the impropriety of King
Prasenajit making more offerings and earning even more merit, the woman
who is dependent on the city for alms also wonders why the king isn’t satisfied
with his merit. Yet, unlike that bowl-carrying beggar, she doesn’t then cultivate
prasada. She only has this thought and then decides that she too should make
an offering. After begging her way to some oil, she offers a lamp to the Buddha
and makes a fervent aspiration—that is, she uses the root of virtue constituted
by her offering so that her aspiration will be fulfilled.

Instead of cultivating prasada, the woman who is dependent on the city
for alms cultivates “a great resolution of mind”*® which, like prasada, also pro-
duces amazing results. In the Pratiharya-siitra, for example, the Buddha, “with
a resolute [mind]”* puts his foot down on the ground, and as a result the whole
world system begins to shake. Without getting into the particularities of this
mental state and whether it offers another rubric for action, suffice it to say that
its use here reaffirms the notion that certain paradigms of seeing and giving
are particularly efficacious for the poor. This is not to say that rich people can
not or should not make offerings, for such a prohibition would constitute eco-
nomic suicide for the monastic community, but that within certain practices,
money is not a viable currency for karmic development. This, the text seems to
be saying, can be a difficult lesson for kings, and perhaps for the wealthy and
fortunate in general.

Testifying to the power of this woman’s offering is the quite literally unbe-
lievable reward that she will receive as a result. She will be Sakyamuni Buddha
himself. Regardless of whether this means that she will be a future Sakyamuni
Buddha who is seemingly identical to his predecessor or, more ontologically
troubling, the very Sakyamuni Buddha to whom she has just made an offering,
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the prediction has an unmistakable force. Even a poor woman—a doubly bereft
karmic position**—who focuses her mind in the right way and then makes an
offering toward an appropriate field of merit can achieve the highest results,
even becoming a buddha.

As a testament as well to Mahakagyapa’s assertion that offerings should be
made by “those beings who suffer,” here it is precisely such a being who is “suf-
fering greatly” that is shown to benefit from making an offering. Within the
social logic of giving presented here, proper donors are not simply poor or un-
fortunate, but those whose meager stock of merit leaves them suffering. When
Sakra and King Prasenajit hear of the great results that the leprous woman
received from her offering, they try to make offerings as well, but to no avail.
Sakra is physically prevented from doing so, and King Prasenajit is allowed
to do so but is assigned no merit from the deed. King Prasenajit nevertheless
make an even more elaborate offering, yet here as well no mention is made of
any merit being assigned. They are not proper donors. They are not suffering
from a lack of merit.

King Prasenajit’'s second offering, however, is more than just an exercise
in futility; it is also a marker of his greed. When the woman who is dependent
on the city for alms observes that King Prasenajit isn’t satisfied with his merit,
it is this observation that constitutes—or, perhaps, leads to—a resolution of
mind valuable enough that she can have full purchase on future buddhahood.
Perhaps her observation functions something like a declaration of truth, much
in the same way that the principal trusts became powerful performatives for
Ananda.

In other words, there is something wrong about the king—someone suc-
cessful, someone appointed in the results of previous good deeds—making
offerings out of a desire for more merit. It runs contrary to the “law of nature”
(dharmatd). The king, like Sakra before him, can’t cultivate prasada or prop-
erly focus his mind, so he can’t advance within the karmic system. His status,
perhaps even his social status, has prevented him from experiencing prasada,
making efficacious offerings, and moving beyond his position in life.

What Is It that Kings Practice?

What then is a king supposed to do? If kings aren’t supposed to give or if they
don’t earn merit from giving, what kind of Buddhist practice should they cul-
tivate? Although King Prasenajit makes an offering of a week’s worth of meals
and then an even larger offering of three month’s worth of monastic requi-
sites, he doesn’t seem to earn any merit from these deeds. One could imagine
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the character of King Prasenajit becoming increasingly rattled as the destitute
around him make meager offerings and are told of their great rewards to come,
while his offerings yield no results.

This inefficacy, this apparent futility of royal giving within the prasada
paradigm, might help explain the feverish intensity with which many kings
are represented as making offerings. Much in the same way that the Buddha
and other asecanakadarsana objects are something that one can’t get enough of
seeing, giving is something that kings can’t get enough of doing. King Asoka’s
frenzy of giving at the end of his life offers a good example of this.

In the Asoka-avadana, after King Asoka “has found sraddha in the teach-
ings of the Blessed One,” he asks the monks “who it was that gave the most
extensive gift to the Blessed One’s order.”*! They explain that it was the house-
holder Anathapindada, who gave a gift of ten billion gold pieces. In response
Asoka declares, “I too will make a gift of ten billion [gold pieces] to the Blessed
One’s order.”*

Asdoka then embarks on a spree of donations to the Buddha and the mo-
nastic community. He gives one hundred thousand gold pieces to each of the
eighty-four thousand stupas that he had previously built; he puts on a quin-
quennial festival during which he spends four hundred thousand gold pieces
and feeds three hundred thousand monks;* and he presents the monastic
community with the great earth (except for his treasury), and with his harem,
his cabinet of ministers, his own person, and his son Kunala, all of which he
then redeems for four hundred thousand gold pieces. At this point, Asoka falls
ill. Though 96 percent of the way to his goal of giving ten billion gold pieces
to the Blessed One’s order, his offering is not complete. As he laments, “This
intention of mine has not been fulfilled.”*

Still intent, nevertheless, on completing his offering, he continues to the
Kukkutarama monastery, but then the heir apparent, his grandson Sampadin,
issues an order prohibiting his access to state funds. Now penniless and power-
less, he offers what little else remains: the gold plates on which his food is
served, and then when those are taken away, the silver plates that are used in
their place, and when those are taken away, the copper plates that are used in-
stead. Soon, however, these too are taken away. Forced to eat off plates of clay,
he is now destitute. All he has left is half of a myrobalan fruit.

Asoka then has that myrobalan given to the monastic community on his
behalf. With that done, he then presents the entire earth (except for the state
treasury) to the community of the Blessed One’s disciples. As he explains,

With this gift, I seek neither Indra’s abode
nor reward in the Brahma World,
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let alone royal glory,
which is unsteady like a tidal current.

Instead, since I honored it with bhakti,
as the result of this gift may I attain
something that cannot be taken away,
which is honored by the noble

and which is safe from change—
sovereignty over the mind.*

Asoka then dies. Although Asoka has completed his goal of offering ten bil-
lion gold pieces to the Blessed One’s order, no mention is made of whether his
vow has come true or will do so in the future. As in the case of King Prasenajit,
it may be that this offering, however extensive, does not produce the desired
results of the donor.

It is unclear, however, whether this last offering should be evaluated within
the prasada paradigm, for Asoka makes the offering not with prasada, but with
bhakti. One explanation might be that ASoka generates bhakti because as a king
he can't cultivate prasada, and his offering goes unrewarded because bhakti,
as I discussed in chapter 2, is generally ineffectual when coupled with an as-
piration. Then again, Asoka’s frenzy of giving might be explained within the
rubric of prasada as a panicked reaction to his inability to cultivate prasada, an
interpretation that might also explain King Prasenajit’s decision to offer three
month’s worth of requisites to the monastic community.

Yet such interpretations are only tentative, for there are significant peculi-
arities in the Adoka cycle of stories regarding prasada, sraddha, and bhakti. While
there are examples in the Adoka stories of the normative use of these terms,*
there are also quite a few instances when these terms are used unconvention-
ally.*” Even the standard tropes regarding prasada are absent.*® I suspect that the
Asoka stories were written at a different time, or by different authors, or for a
different audience than the other stories in the Divyavadana. This isn’t to claim
that the remaining stories in the text are fully homogeneous in terms of tropes,
but the Asoka stories do seem to function within a different framework.

Regardless of the distinctiveness of the Aoka stories, the logic of giving that
kings tend to follow in the Divyavadana still falls somewhat outside of the prasada
paradigm.” Most notably, kings have a fixation on giving and the benefits it yields
which contrasts with the less premeditated giving that occurs when one offers
prasada-initiated gifts. In the Candraprabhabodhisattvacarya-avadana, for exam-
ple, King Candraprabha, much like King Asoka, is extremely intent on giving. As
the text explains, he is “a bodhisattva who gives away everything, who abandons
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everything, and who does so without attachment.””® The brahman Raudraksa
then hears that “there is a king named Candraprabha who has vowed to himself
to give away everything,”*' so he goes to the king and asks him for his head. Since
King Candraprabha “desires to make a sacrifice that will be greatly distinguished
as the best of sacrifices,”? he says to him, “Brahman, freely and without inter-
ference, you may take this head of mine—it is my best limb.”** In what follows,
King Candraprabha uses the offering of his head so that he can make a declara-
tion of truth for the attainment of unsurpassed perfect awakening.>*

In Reiko Ohnuma’s (2007: 91) work on “gift of the body” (dehadana) sto-
ries, she describes how such offerings of the body, including King Candrapra-
bha’s self-sacrifice, were often conceived as “the paradigmatic example or fullest
embodiment of dana-paramita (the ‘perfection of generosity’).” As Ohnuma
(2007: 170) explains, “gifts of the body constitute a fulfillment of dana-paramita
precisely because of the great purity of intention that is assumed to accompany
such gifts.” It is purity of intention above all that characterizes the gift of the
body as an ideal form of gift.

This model of giving offers a stark contrast to the prasiada model. A gift
of the body necessitates a great purity of intention on the part of the donor.
Yet, within the prasdda paradigm, as I described in the Sahasodgata-avadana,
the intentionality of the donor is effectively erased by the natural exigencies
of prasada once it has arisen. This isn't to say, though, that donors within the
prasada paradigm don’t have larger designs regarding the uses of giving. In
certain cases, such donors make use of the roots of virtue that their offerings
constitute and make fervent aspirations for rewards in the future, such as re-
birth “in a family that is rich, wealthy, and prosperous.” These larger designs,
however, don'’t interfere with the mechanics of prasada.

Perhaps a distinction should be made between the intention with which
one performs an action, and the intention that one has for the functionality of
the action performed. In other words, there is a distinction between the inten-
tion to perform an act and the intention to achieve that act’s effect. The former
might be called “acting with intention”; the latter, “acting with purpose.”> Suc-
cessful instances of giving within the prasada paradigm might be considered
“acting with intention,” even though that intention is often all but eclipsed.
What is missing on those occasions, however, is some ulterior motive for mak-
ing an offering, such as karmic distinction or financial security in the future.
Unsuccessful instances of giving within the prasdda paradigm might be con-
sidered “acting with purpose,” for on those occasions donors act with the pur-
pose of their own future reward.*

In the Nagaravalambika-avadana, for example, Sakra gives divine ambrosia
to Mahakasyapa, and King Prasenajit offers food and requisites to the monastic
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community, not because they want to feed those respective recipients, but be-
cause they have heard of the great rewards a leprous woman has received from
offering rice water to Mahakasgyapa. They too want to enjoy such benefits. Such
a dichotomy creates a necessary or forced naiveté on the part of those donors
“acting with intention” such that they make their offerings with no thought of
the effects that their offerings will have. Later in the story, after both Sakra and
King Prasenajit have made their offerings and have had their high hopes for
some beneficial results dashed, a suffering woman dependent on the city for
alms makes a more meritorious offering of an oil lamp. Yet her offering isn’t
inspired by the leprous woman’s offering, but by King Prasenajit’s folly: he
“isn’t satisfied with his merit so he still makes offerings and performs meritori-
ous deeds.” Hence, she makes her offering with no apparent ulterior motive.

Elsewhere, however, in what constitutes a compelling rejoinder to the
prasada paradigm, kings are shown to benefit greatly from “acting with pur-
pose.” In the Maitreya-avadana, in yet another instance of the kingly desire
for superlatives and excess, King Dhanasammata becomes furious when he
hears that King Vasava rules a kingdom as prosperous and fortunate as his
own, so he challenges the latter to battle. With both sides lined up for a war,
however, King Dhanasammata discovers that a buddha, the perfectly awakened
Ratnasikhin, lives within King Vasava's realm. Realizing that he has no hope of
winning a battle against someone who has a buddha on his side, King Dhana-
sammata decides to sue for peace. He then sends an envoy to King Vasava, and
mutual goodwill is affirmed.

With peace assured, King Vasava then approaches the perfectly awakened
Ratnagikhin and asks him, “Bhadanta, at whose feet do all kings fall prostrate?”

“At those of a cakravartin king, your majesty,” the perfectly awakened
Ratnagikhin replies.

With that said, King Vasava invites Ratnasikhin Buddha and the commu-
nity of monks over to his house for a meal on the following day. When that
time comes, King Vasava feeds Ratnasikhin with his own hands and then falls
prostrate at his feet and makes a fervent aspiration:

“Bhadanta, by this root of virtue may I be a cakravartin king.”
Immediately a conch sounded.
The perfectly awakened Ratnasikhin then said this to King
Vasava: “Your majesty, when people live for eighty thousand years,
you will be a cakravartin king named Sankha (Conch).”

When King Dhanasammata hears of this prediction, he too approaches the
perfectly awakened Ratnasikhin and asks him, “Bhadanta, at whose feet do all
cakravartin kings fall prostrate?”
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“At those of a perfectly awakened tathagata arhat, your majesty,” the per-
fectly awakened Ratnagikhin replies.

King Dhanasammata then invites Ratnasikhin Buddha and the commu-
nity of monks over to his house for a meal on the following day. He too feeds
Ratnagikhin with his own hands and then falls prostrate at his feet and makes
a fervent aspiration:

“By this root of virtue may I be a teacher in the world, a perfectly
awakened tathagata arhat.”

“Your majesty,” the perfectly awakened Ratnagikhin said, “when
people live for eighty thousand years, you will be a perfectly awak-
ened tathagata arhat named Maitreya.”*

In the story, King Dhanasammata isn’t a particularly virtuous character. He
sets out to attack King Vasava because the latter rules a kingdom as prosperous
as his own and is only deterred because he knows he can’'t win. He offers food
to Ratnasikhin Buddha not with a noble purpose but with the ulterior motive
of forcing King Vasava, in a future rebirth, at the zenith of his power, to fall
prostrate at his feet. Yet his offering—even without prasada, even without a
noble purpose—constitutes a sufficient root of virtue for him to successfully
make a fervent aspiration to be the future Buddha Maitreya, the next buddha to
appear in this world. Clearly more work needs to be done on the logic of kingly
giving, for it runs counter to the logic of prasada, and yet both systems are well
represented in the Divyavadana.

Prasada as Praxis: Monks

Like the Nagaravalambika-avadana, the Cakravartivyakria-avadana also makes
normative claims about the experience of prasada, but unlike the former, it
concerns itself with the appropriateness of the practice for monks. In the story,
a monk (1) prostrates himself before a stupa containing some of the Buddha’s
hair and nails,*! and then (2) “bringing to mind the Tathagata in his form, [3]
cultivates prasada in his mind as he thinks,

The Blessed One is just like this—a tathagata, an arhat, a perfectly
awakened being, perfect in knowledge and action, a sugata, a knower
of the world, an unsurpassed guide for those in need of training, a
teacher of gods and mortals, a buddha, and a blessed one.”®

Meanwhile, the Buddha observes that monk engaging in what the text de-
scribes as the first and third of these practices, and thereafter he enjoins the
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other monks to look at that monk and observe the same: “Monks, look at this
monk who prostrates himself with his entire body at this stupa for hair and
nails and cultivates prasdda in his mind.”®® Then he explains to them,

As many grains of sand as there are in that space between the land
that this monk has tread upon and the stratum of the golden wheel,*
which is eighty thousand leagues down below, this monk will enjoy
that many thousands of reigns as a cakravartin king.®

Then it occurs to the monks that—

“One cannot count the grains of sand in a pit that is a man’s height
in depth, what then of those in the eighty thousand leagues leading
down to the stratum of the golden wheel? Who can pass so much
time stuck in samsara?” So from then on those monks never again
made offerings to a stupa for hair and nails.%

Unlike Sakra and King Prasenajit in the Nagaravalambika-avadana, monks
here are represented as cultivating prasada, or at least being able to cultivate
prasada. As 1T mentioned previously, they engage with prasadika objects more
actively than the laity. The monk in this passage generates in his mind an
image of the Buddha, making use of a standard tenfold list of characteristics,”
and cultivates prasada. He does for himself what “agents of prasada” such as
Mahakatyayana and Mahakasyapa do for others.

But what is at issue is whether such a practice leads to desirable results. For
the suffering masses engaged in the karmic project of performing good deeds
to accrue merit for a favorable rebirth, the experience of prasada is very effec-
tive. It assures them a reward in the future. But for those monks who desire
to transcend more quickly the repeating cycle of birth, death, and birth again,
cultivating prasada isn't very effective. The experience of prasada produces good
karma, and that good karma has great purchase within the realm of samsara,
but that same good karma also binds one within this realm. It is said that the
lay donors in the Brahmanadarika-avadana and the Stutibrahmana-avadana will
have to wait eons until they attain some form of awakening, and the monk in
the Cakravartivyakrta-avadana will have to pass eons as a cakravartin king, with
no mention even made of his future awakening. The impropriety of this prac-
tice for monks, who are supposed to be eager to escape samsara, is apparent
in this long karmic sentence. Since nirvana is an extinguishing of karma, good
karma as well as bad can get in the way. Hence, the monks stop their ritual
activities at the stupa.

Yet, there seems to be some ambiguity in the Nagaravalambika-avadana as
to precisely what practice or practices the single monk performs, the Buddha
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describes, and the monastic community refrains from. At first, the text ex-
plains that the monk engages in three practices: (1) he prostrates himself be-
fore a stiipa containing some of the Buddha’s hair and nails, (2) he performs
buddhanusmyrti with regard to the Tathagata’s form, and (3) all the while he cul-
tivates prasada in his mind. When the Buddha sees the monk, he observes only
that the monk engages in the first and third of these practices. No mention is
made of him performing buddhanusmrti. Likewise, when he enjoins the other
monks to observe the lone monk, he again mentions only the first and third of
these practices and leaves out buddhanusmrti. When the monks hear this, they
stop making offerings at the stupa.

There appears to be some slippage about the practice in question here.
For the Buddha, the practices of prostration, buddhanusmrti, and prasada seem
to be subsumed into the former and the latter. When the monks hear of the
results that these endeavors will produce, they stop making offerings at the
stupa, apparently believing that it is this practice that will mire them in samsara.
Yet, in the beginning of the story, it is explained that it is a “rule” or a “law of
nature” (dharmatd khalu) that there are stupas for the hair and nails of buddhas
while they are alive, and that when buddhas are withdrawn for meditation,
monks perform pijg—unspecified ritual acts—at these stupas. Then, the text
explains, some monks go off for alms and others “experience the pleasures
of meditation, liberation, and meditative concentration and absorption.”® In
other words, it is “natural” or “normal” or “to be expected” (dharmata) that
monks would perform piija at such stupas and then engage in some meditative
practice. The text here also uses the plural “buddhas” to indicate that this wasn’t
simply a passing phenomenon. This was and is the case under the dispensa-
tion of all buddhas.

Still, judging from the Buddha’s prediction, the practice of prasada must
not have been one of the “normal” practices, for its results are certainly not “to
be expected.” Monks, presumably, want to escape from samsara, but the prac-
tice of prasada embeds them further in it. It is odd, though, that the Buddha
makes no mention of buddhanusmrti. Although claims have been made for the
importance of the practice of buddhanusmrti beginning in the early centuries of
the Common Era (Harrison 1978), here the practice of prasada seems to eclipse
it. It is performed, but goes unnoticed and unmentioned, attesting once again
to the importance the text ascribes to prasada.®

Nevertheless, when the monks hear the Buddha's prediction, they don’t
stop the practices of prostration or prasdda. Instead, it is said that they stop mak-
ing “offerings” (kara) at the stupa. But how is making offerings different from
the accepted practice of performing piija, and what is the connection between
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making offerings and the practices of prostration and prasiada? Regardless of
the logic of the monks’ decision, the Buddha neither directly champions nor
condemns their choice to no longer make offerings at the stupa. Rather, “know-
ing with his mind the thoughts of those monks,”” he is sympathetic to their
desire not to be stuck in samsara. As he explains,

Samsara, monks, is without beginning or end for those beings hin-
dered by ignorance, fettered by desire, and bound by the chains of
desire—they are reborn over and over again for a very long time. The
beginning of suffering is not known.”

But how then are these monks to escape from samsara?

The ASokavarna-avadana may offer some clues. In the story a bull sees the
Buddha, and his mind is then filled with prasida. The Buddha then foretells
the bull’s future:

That bull, Ananda, his mind filled with prasada in the presence of
the Tathagata, will die after seven days and be reborn among the
Caturmaharajika gods, where he will be the son of the great king
Vaisravana. Then, having passed away from there, he will be reborn
among the Trayastrimsa gods as the son of Sakra, lord of the gods.
Having passed away from there, he will be reborn among the Yama
gods as the son of Lord Yama. Having passed away from there, he
will be reborn among the Tusita gods as the son of Lord Tusita. Hav-
ing passed away from there, he will be reborn among the Nirmanarati
gods as the son of the divinely born Sunirmanarati (Greatly Delight-
ing in Creation). Having passed away from there, he will be reborn
among the Paranirmitavasavartin gods as the son of the divinely born
Vasavartin (Master). Continuing like this, he will not suffer a karmic
downfall for ninety-nine thousand eons. Then, having experienced
divine pleasure among the gods in the sphere of desire, in his last
life, his last existence, his last body, his last incarnation, he will take
on human form. He will be the king named Asokavarna (Praised as
Griefless), a cakravartin, a conqueror of the four corners of the earth,
a just and virtuous ruler possessing the seven treasures . . . At that
time he will make offerings, renounce his cakravartin kingship, shave
off his hair and beard, put on red clothes, and with perfect sraddha,
go forth from home to homelessness. Then he will directly experi-
ence awakening as a solitary buddha and become the solitary buddha
named Asokavarna.”?
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At the end of the story, the Buddha explains that while it is good to cultivate
prasada, it is even better to then make a fervent aspiration. But this is not ex-
actly what he tells Ananda to put into practice. As the Buddha explains:

But now since his mind is filled with prasdda in my presence, as a
result of that action, he will experience divine-like pleasure and attain
awakening as a solitary buddha. And so it is, Ananda, that having
prasada in mind toward tathagatas produces results that can’t even

be imagined. What to say of making a fervent aspiration? So then,
Ananda, this is to be learned: “Bit by bit, moment by moment, even
for just a snap of the fingers, we should bring to mind the phenomenal
form of the Tathagata.” It is this, Ananda, that you should learn to do.”

As in the Cakravartivyakrta-avadana, here one who experiences prasada
achieves a reward that leads him or her to be stuck in samsara for a very long
time. In this case, the bull will be reborn in this cosmic realm again and again
for ninety-nine thousand eons. While the experience of prasida is karmically
expedient, often culminating in awakening, it does engender many rebirths in
samsara. One can imagine the monks in the Cakravartivyakrta-avadana com-
plaining that they didn’t join the monastic community so that they could per-
form a practice that would lead them to cycle through birth after birth for eon
after eon only once again to take rebirth as humans and go forth as monks. Why
follow the path of the bull in the Asokavarna-avadana who will need to wait
ninety-nine thousand eons to “go forth from home to homelessness,” when
they have already done so? The expectation was surely to engage in practices
that would offer them a more immediate release.

This may explain why the Buddha doesn’t surmise from the bull's example
that Ananda, who is a monk, should cultivate prasada, but rather that he should per-
form buddhanusmyrti and “bring to mind the phenomenal form of the Tathagata.”
While in the Cakravartivyakrta-avadana the practice of buddhanusmrti was sub-
sumed within the practice of prasada, here the Buddha reverses that hierarchy.

One possible explanation for these erasures concerns the multiple prove-
nance of these stories. Since it appears that these stories were meant to function
for both lay and monastic audiences (Rotman 2008: 19-30), a certain overlap
and slippage of ideas is be expected. Hence, even if it seems that the practice of
prasada was intended for impoverished laity and the practice of buddhanusmrti
for monks, a story regarding one of these practices might be followed by a con-
clusion about the other, and vice versa.

Although in the Cakravartivyakrta-avadana the monks respond to the
Buddha’s prediction by no longer making offerings at the stiipa, the issue at
stake seems to be less about the external form of a religious practice (i.e., stupa
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veneration) than about the propriety of particular mental activities (i.e., prasada,
buddhanusmyrti). Such a distinction may provide a useful hermeneutic for engag-
ing with the longstanding argument concerning the practice of stiipa worship
and its relation to the rise of the Mahayana.” While I won't rehash the pleadings
for or against such a connection, the Cakravartivyakrta-avadana seems to repre-
sent both sides of the argument, offering opposing views about the veneration
of stupas by monastics. As a rule, it is said, monks perform piija at stupas for
a buddha’s hair and nails when a buddha is withdrawn for meditation, but it
is with Gautama Buddha’s consent that monks in his order stop making offer-
ings at such stupas because that practice (or, at least, particular practices that
may accompany it) leads to undesirable results. Yet, the issue at stake in the
Divyavadana isn’t the outward practice of stipa veneration but the internal prac-
tices that may go along with it. In other words, in the Divyavadana the practice of
stupa veneration is subsumed within the practices of prasida and buddhanusmrti,
rendering the former practice an external shell for the latter ones.

One last point: While monks may not have been instructed to generate
prasada in themselves, there is evidence that they were instructed to generate it
in others. In the Siksasamuccaya, Santideva’s “compendium of training” from
the ninth century that quotes passages from many Buddhist texts, including
stories from the Divyavadana, monks are instructed to shun outside activities
and develop a stable mind. The ability to focus on objects for as long as one
desires, it is said, has many benefits. Furthermore, the text continues,

Even at present [a bodhisattva with this ability] becomes capable
of benefiting sentient beings because of his capacity to generate
prasada. How?

Steadfast at all times,

he gently speaks very kind words

and thus wins over those people who are fortunate.
And so, that which should be appropriated is produced.

And this is the duty of a bodhisattva—namely, winning over sen-
tient beings. Blessed One, as it is made clear by the bodhisattva, the
noble Priyadarsana, in the noble Dharmasamgiti-sitra [“The Sutra
of the Recitation of Dharma”], the bodhisattva should proceed in
such a way that the moment he is seen, beings become possessed of
prasada. For what reason? Blessed One, a bodhisattva has no other
duty than winning over sentient beings. It is this maturation of be-
ings, Blessed One, that is [the goal of] the bodhisattva’s recitation of
the dharma.”
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Here bodhisattvas are enjoined to function as prasadika objects. Yet, unlike
prasadika objects described in the Divyavadana, bodhisattvas do not naturally
generate prasada in others. It is a skill that they must develop through mental
concentration. In this iteration of the bodhisattva’s practice, this skill is also
crucial for accomplishing the oft-stated goal of the bodhisattva, that of benefit-
ing sentient beings.”

The best way of “benefiting” sentient beings, according to the text, is “win-
ning over” (avarjana) sentient beings. In the above verse, the bodhisattva is
said to accomplish this through “very kind words,” but in what follows the
bodhisattva is advised to proceed accordingly so that others will be won over
by seeing him. This is how the miracles of solitary buddhas are often said to
function in the Divyavadana. As I mentioned previously, it is often remarked
in such instances that “magic quickly wins over the ordinary person.””” Hence,
“the recitation of dharma” that leads to “the maturation of beings” is not real-
ly a “recitation” (samgiti) at all. The duty is not to “collectively” or “properly”
(sam) “recite” or “proclaim” (giti) the dharma, but to convey it through visual
means.

Considering that the above verse explains the production of prasida in a
way different from the description that follows it—that is, through verbal not
visual means—perhaps this particular verse was quoted because of what it im-
plies about the acquisition of prasada. What is “produced” by the bodhisattva is
prasada, and this is what “should be appropriated” by the person who is “fortu-
nate” or “suitable” (bhavya).”® But this isn’t just a matter of propriety. It is also
an injunction. Prasada is “worthy of being appropriated” or “worthy of being
seized [by the mind]” (adeya; Tib., gzung bar ’os pa), yet it is also something
that should be done. In a sense, this is a counterpart to the argument I made
previously that the Buddha is “worthy of being seen” and “should be seen”
(pradarsaniya), and as it is said in the Pali, is “worthy of being used to generate
pasada” and “should be used to generate pasada” (pasadaniya).

Intention, Compulsion, and Ethics

In summary, what is emphasized in the Divyavadana is that certain objects—
such as buddhas, images of buddhas, arhats, stupas, and sometimes solitary
buddhas—whether directly labeled as such or not, are “agents of prasada”
(prasadika), and when certain individuals, particularly the poor who lack in
merit, see these objects, prasdda arises in them. This prasada, in turn, gen-
erates a compulsion to give, for this is the “duty of one who has prasada”
(prasannadhikara). The offerings that result from this duty of prasada are objects
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of little market value, yet they yield extraordinary results for the donor, such as
future awakening.

There are a number of possible explanations to account for the connection
in this process between prasada and giving: most notably, the intention model
and the karma model. In many ways, the intention model offers a compelling
explanatory rubric: prasada motivates an act of giving and then accompanies
its performance. It is, in some sense, both cause and agent.”” For example,
in the Brahmanadarika-avadana, after developing prasada, a brahman’s daugh-
ter offers barleymeal as alms to the Buddha “with intense prasada,”® and in
the Nagaravalambika-avadana, a poor man likewise offers bland rice gruel to a
solitary buddha “with intense prasada.”® This model, however, cannot explain
those instances when prasdda arises in an individual and then he or she makes
no offering, or when it is prasada itself that is the cause of rewards to come,
not some unspecified intention to make an offering that, for some reason, is
never fulfilled.

The karma model also offers a possible explanation: the arising of prasada
in individuals results, seemingly naturally and inevitably, in those individuals
making offerings. An act (i.e., producing the mental state of prasada) yields as
its result another act (i.e., giving). Yet, the karma system likewise has difficulty
explaining those instances in which no offering is made. In this way, both the
intention model and the karma model share limitations not only with each
other but with the gift-exchange model of prasiada which also has difficulty ex-
plaining such instances when no prasada-initiated counter-gift occurs.®?

Consideration of the karma model, however, raises a heuristically useful
point: if the act of giving is in some sense a result of the arising of prasada, is
this act of prasada-initiated giving necessarily accompanied by an intention? In
various philosophical materials, for example, it is said that acts of a buddha are
without intention, volition, or effort, and in the absence of discursive thought.
As Paul Griffiths (1995: 103) explains, such acts involve at least the following:

first, the absence of any intentions or volitions (cetand, abhisamskara)
on Buddha’s part as causes of that action; second, following from the
first, the absence of any effort (yatna, abhoga) or deliberation involv-
ing constructive or analytical thought (vikalpa) informing or guiding
the action; and third, as a corollary of the first and second points, the
absence of any possibility of wrong action, or making mistakes.

While the rightness or wrongness of those offerings that result from prasada
is not in question here (for the efficaciousness of such offerings beggars the
question of their truthfulness), the first and second of the above descriptions
do accord with depictions of prasdda-initiated giving. Both the acts of a buddha
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and the giving that results from prasada are characterized by a spontaneity and
effortlessness, characteristics that I will discuss more fully in chapter 6.%

Though the philosophical technicalities of the mechanics of karma, such
as the relation of “volition” (cetand) to mental states and bodily action, have
been worked out in Pali and Sanskrit Buddhist sources and in recent scholar-
ship on these materials,®* what interests me is not a philosophical answer to
this question. Recourse to either Theravadin or Vaibhasika works would yield
different answers, regardless of the usefulness of applying philosophical para-
digms to a corpus of stories.

With that said, my sense is that the silence or, at least, the indeterminacy
regarding the intention with which individuals make prasada-initiated offer-
ings has important implications for the logic of giving. Even in those instances
when an individual makes a prasada-initiated offering “with intense prasida,”
there is no indication that the individual is conscious that prasdda has arisen.
Donors do not speak of forces, such as compassion or compunction, compel-
ling them to give. The compulsion of prasada, it seems, is prasada itself. The
donor need not feel some personal desire or inclination to make an offering but
only an external impetus to do so—such is the mechanism of prasada.

Arjun Appadurai’s work on praise and emotion in Hindu India offers in-
sight into some possible implications of this formulation. Appadurai (199o:
101) describes an instance of “coercive subordination” in which beggars bless
and praise their (potential) benefactors “to trap them in the cultural implica-
tions of their roles as superiors, that is, in the obligation to be generous.”® Here
Buddhist orthopraxy seems to be doing much the same; it traps individuals
into giving. It provides the naturalized and necessary logic for what Bourdieu
refers to as “bodily hexis.”® Individuals who come and see prasada-generating
objects are compelled to make offerings. Not doing so would be tantamount
to admitting that prasada has not arisen in one. And if prasada has not arisen
in one, then presumably one has not accrued the vast amounts of merit such
objects are capable of generating. Then again, even if an individual were to be
conscious of his or her mental state at the time of prasdda-initiated giving, and
even if that mental state were to be instrumental in the act of giving, the men-
tal referent of prasada seems to be sufficiently vague—*“joy” or “satisfaction,”®
“faith” or “tranquility”®—to allow for the easy assumption that prasida had,
indeed, arisen.

This formulation raises an intriguing parallel with an extremely popular
contemporary practice in South Asia involving seeing, giving, and prasada. Typ-
ically, one has darsana of a person or object; makes an offering to him, her, or
it; and then in return receives what in Hindi is known as prasdd—a substance
(generally food) that has been empowered by that recipient of devotion. Icons
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such as Siva lingas, statues, and chromolithographs function as the empower-
ing objects, and though they are not referred to as prasadika, they do cause the
mundane substances offered to them to be transformed into prasad. Further-
more, in the case at least of modern Hinduism, there are elaborate social and
cultural structures to insure that after the devotee has darsana of a person or
object, he or she makes an offering on behalf of that person or object.® In other
words, after having darsana, the donor-cum-viewer is compelled by an outside
force to give.

An outside force likewise compels the giving that results from prasada.
To reiterate: the arising of prasdda is represented as having less to do with an
individual’s personal efforts than with the force exerted by prasadika objects. As
“agents of prasada” it is they, and not the individual, that are the primary cause
of the arising of prasdda. Similarly, the agency involved in making a prasada-
initiated offering has less to do with an individual’s personal efforts than with
the force that prasada exerts once it has arisen. The inclination to give seems to
reside in prasada itself and to be naturally produced by it.

It is precisely this outside agency of prasada-initiated giving that renders
the practice so effective. Within the rigid fatalism of cause and effect that is so
conspicuous in the Divyavadana, only a karmic intrusion can divert one from
one’s karmic destiny.”® Unlike the notion in Japanese martial arts that one can
act with “no mind” or with an absence of volition,’! the giving that results from
prasada isn’t merely an action performed with minimal personal agency. It is
also an action generated by an outside force. Agents of prasada are not simply
objects that others engage with, but objects that dictate the terms of engagement
and the outcome of that engagement. In other words, within the textual world
of the Divyavadana, a certain class of actions are propelled not by the individual
practitioner, nor by a monastic code or a litany of lay precepts, but by prasadika
objects themselves and the prasada that they generate. What is needed, then, is
an anthropology of the icon to study the system of action that these objects en-
gender.”? I will come back to this idea in the chapters that follow.

This formulation of agency raises some intriguing questions for Buddhist
ethics and practice. Instead of placing the burden on the individual to cultivate
right thoughts and to perform proper actions, as is generally thought to be
the case in Buddhist ethics (e.g., Saddhatissa 1970: 87-12), the Divyavadana
presents individuals as being able to proceed from seeing to giving and then on
to a reward in the future with a bare minimum of personal effort and mental
conditioning.” They are, in a sense, passive performers who are acted upon
through the forces of prasada.: first by prasadika objects and then by the giving
that prasada entails. It is sufficient merely to enter the presence of a prasadika
object, see it, and then make an offering.
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This mechanism of prasada affects the very fundamentals of Buddhist eth-
ics. For example, from the very outset of the Buddhist-Hybrid-Sanskrit Dharma-
pada, it is explained that an individual's mental state when performing an
action is of paramount importance in determining his or her resultant condi-
tion. But from the perspective of the Divyavadana, the first two verses of the
Dharmapada are a call not to meditate or to do good deeds for a neighbor, but
to go and see an object that causes prasdda and then make an offering. As they
exhort,

... If, with a polluted mind, one speaks or acts,

then suffering follows as a wheel the draught ox’s foot.

... If, with a mind possessed of prasada, one speaks or acts,
then happiness follows as a shadow that never departs.**

Perhaps in the early centuries of the Common Era these verses were in-
tended as a call to go on pilgrimage to where prasadika objects could be found so
that one’s mind could be transformed from one that is “polluted” (pradusta) into
one “possessed of prasada” (prasanna). Then happiness would follow, not to men-
tion great karmic rewards in the future. With the establishment of many new
monasteries in the first centuries of the Common Era, most of them situated just
outside of urban centers along trade routes and hence easily accessible (Heitz-
man 1984), there very well may have been a concerted effort among the monastic
community to encourage pilgrimage to these sites as well as donations.

But the practice of prasdda cannot be explained away by financial consid-
erations. Most of those in whom prasada arises have little disposable income,
and the prasada-initiated offerings they make have little market value. Still, the
venerable Mahakatyayana explains in the Kotikarna-avadana that “perfectly
awakened tathagata arhats are certainly to be seen and certainly to be offered
respect,”” and the same appears to have been true for other prasadika objects
as well. I return to this connection between pilgrimage and prasadika objects in
the chapters that follow.
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Proximity and Presence

But there is a better part of me. A part that craves contact, that craves
immersion. That part in all of us wants more than lunch breaks by
the creek. That part wants to toss sandwiches aside and dive in, feel-
ing an almost religious need to be immersed in something larger.
And here, by the water, we don’t just suspect that there is something
larger. We know it.

—David Gessner, Under the Devil's Thumb

Although the practice of prasada is rarely discussed directly in Bud-
dhist materials, the numerous traces of this practice that are found
in the Divyavadana may offer some clues about the ritual activities of
those individuals in the past whose deeds and offerings were insuf-
ficient to have been enshrined in inscriptions. As I've mentioned, the
practice of prasada seems to have been aimed at the downtrodden,
those suffering from a dearth of merit. It probably wasn’t intended
for those with sufficient financial resources to make donations wor-
thy of being recorded or those capable of overseas exploits, which are
such a staple in Indian narrative literature. But how can such a subal-
tern history be formulated with such a paucity of material, with noth-
ing more than some narrative threads in a series of didactic stories?
The task is difficult, but at least the narrative threads are numerous.
In the previous chapter I examined a particular typology of
prasada, describing both the practice and practitioners. In what fol-
lows I want to elaborate on the mechanics of prasada, first by looking
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closely at a story that narrativizes the practice of prasida and then by thinking
more broadly about the social and political implications of this material. I will
begin with a close analysis of the Toyika story, commenting on the importance
of proximity, presence, and ritual action in generating prasada.!

Proximity and Ritual Action

In the Indrabrahmana-avadana and then again in the Toyikamaha-avadana,® a
story is told about a place called Toyika that concerns the practice of prasada.
Though tropes are repeated in the Divyavadana, this is the only story that oc-
curs twice, and the only one that narrativizes and contextualizes the mechanics
of prasada both for when a buddha is alive and for when no buddha is in living-
and-breathing presence.

The story begins with the Buddha and Ananda going to Toyika. There a
brahman plowing in the fields sees the Buddha—

who is adorned with the thirty-two marks of a great man,
whose body is radiant with the eighty minor marks,

who is adorned with a halo extending an arm’s length,
whose brilliance is greater than a thousand suns,

and who, like a mountain of jewels that moves,

is beautiful from every side.®

Then he reflects,

“If T go to Lord Gautama and pay my respects, my work will suffer.
If I don’t go to him and pay my respects, my merit will suffer. Isn’t
there any skillful way wherein neither my work nor my merit will
suffer?” Then this thought occurred to him: “I will pay my respects
standing right here. This way neither my work nor my merit will suf-
fer.” Standing right there and still holding his goad-post, he paid his
respects: “I pay my respects to Lord Buddha!™*

The Buddha then explains to Ananda,

This brahman has a [great] opportunity to put an end to worldly exist-
ence. If he only had the proper experience, knowledge, and insight,

[it would have occurred to him] that in this place lies the undisturbed
skeleton of the perfectly awakened Kasyapa. Hence, he could have
venerated me and, in this way, have venerated two perfectly awakened
buddhas. How is that? In this place, Ananda, lies the undisturbed
skeleton of the perfectly awakened Kasyapa.®
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The “skillful way” (updya) that the brahman devises to venerate the Buddha
and not stray from his work is not skillful enough, however. The Buddha does
not consider the rite that the brahman performs successful. The brahman “pays
his respects” or “respectfully greets” (abhivadanam Vkr) the Buddha from beside
his plow, yet the Buddha tells Ananda that the brahman has missed a “[great]
opportunity to put an end to worldly existence.” If the brahman had “the proper
experience, knowledge, and insight,” he would have known to come closer and
venerate both Gautama Buddha and Kasyapa Buddha.

In the version of the story preserved in the Miulasarvastivada-vinaya, the
problem is glossed even more clearly as one of proximity. As the Buddha
explains,

Ananda, this brahman has made a mistake. Had he approached

and respectfully greeted me in this place, then he could have looked
and come to know for himself that in this place lies the undisturbed
skeleton of the perfectly awakened Kasyapa. Having approached, he
could have venerated me. Hence, he could have venerated two per-
fectly awakened buddhas. How is that? In this place, Ananda, lies the
undisturbed skeleton of the perfectly awakened Kasyapa.®

It is being in the presence of the object of veneration that allows for a skillful
way of practice. In this case, ritual action from a distance is a mistake.

Ritual Action: How and Where

In the above portion of the Toyika story, two forms of ritual action are dif-
ferentiated—that of “respectfully greeting” (abhivddana) and “venerating”
(vandana). The act of “respectfully greeting” does not occur frequently in the
Divyavadana, nor is it described in detail, but it is elaborated upon in texts
such as the Manusmyrti” V. S. Apte (PSED, s.v. abhivadana) explains the practice
as a form of “salutation of a superior or elder by an inferior or junior, or of a
teacher by his disciple. It consists in (1) rising from one’s seat (pratyutthana);
(2) clasping the feet (padopasamgraha), and (3) repeating the form of salutation
(abhivada) which includes the name of title of the person addressed, followed
by the mention of the person’s own name.” In the Toyika story, however, the
act of “respectfully greeting” is done at a distance, too far away for “clasping
the feet.” As a practice in the Divyavadana, it is distinguished only by its rela-
tive lack of efficacy. By “respectfully greeting” the Buddha, the brahman has
not “put an end to worldly existence.” The process of “venerating” is also not
defined in the Divyavadana, but it does occur frequently in a stereotyped trope
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of what one does upon meeting the Buddha—one “venerates with one’s head
the feet of the Blessed One.”® This act does require physical proximity and also
a touching of the feet. And it is this act that has great karmic efficacy.

Ritual action from a distance, however, is not always problematic. In the
Pirna-avadana, Vakkalin sees the Buddha “from a distance,” from the top of
a mountain, and still, as soon as he sees him, his mind becomes filled with
prasada. In the Toyika story, the brahman’s first sight of the Buddha is instead
accompanied only by a stereotyped description of the Buddha’s wondrous phys-
ical form. Elsewhere, as in the ASokavarna-avadana'® and even in an earlier
incident in the Toyikamaha-avadana itself,'* when a character sees the Buddha
and then this description occurs, prasdda immediately arises in that character.
Here, however, the trope is diverted. Visual contact is presented as insufficient.
Closer contact is needed.

Though the standard trope of seeing the Buddha and immediately develop-
ing prasada is here curtailed, the practice of prasada is not abandoned. It is only
reworked. As will become clear in what follows in the story, what is at stake
here is the utility of certain objects for ritual practice, the means by which they
can be utilized, and the mapping out of karmically potent Buddhist space.

We return now to the story. In response to the Buddha’s pronouncement
that the brahman has missed a chance to venerate two buddhas, Ananda
springs into action:

The venerable Ananda very quickly folded his upper garment into
four as a seat and then said this to the Blessed One: “May the Blessed
One please sit down on this seat that I have specially prepared. In
this way this piece of earth will have be made use of by two perfectly
awakened buddhas—previously by the perfectly awakened Kasyapa
and at present by the Blessed One.”'?

The Buddha does so, and then asks the monks if they would like to see “the
undisturbed assemblage of remains of the perfectly awakened Kasyapa.”** They
assent and remark that “at the sight of it, monks can cultivate prasada in their
minds.”™ Some nagas then raise the perfectly awakened Kasyapa’s undisturbed
remains. Thereafter, the Buddha tells the monks to grasp its appearance, and
then it disappears.

Meanwhile, King Prasenajit hears that the Blessed One has raised up the
undisturbed remains of the perfectly awakened Kasyapa,' so he and a host of
others set out to see of it. But it disappears before they arrive. The people “feel
miserable and dejected”’® and wonder whether their coming there has been
in vain. A lay disciple of the Buddha then begins to circumambulate the place
where the perfectly awakened Kasyapa’'s remains had been.
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And with his mind, he formed this thought: “How much merit
will I get from respectfully walking around [this place]?”

Then the Blessed One, knowing with his mind the thoughts of
that lay disciple and that large crowd of people, uttered this verse
so that they wouldn't have any regrets:

Hundreds of thousands of gold coins or nuggets
are not equal to the wise man, prasdda in mind,
who walks around shrines of a buddha.

One of the lay disciples then offered a lump of clay at this place,
and thus formed this thought: “Elsewhere the Blessed One has ex-
plained how much merit is earned from respectfully walking around
[shrines of a buddha]. But how much merit will there be from [offer-
ing] a lump of clay?”

Then the Blessed One, knowing with his mind his thoughts as
well, uttered this verse:

Hundreds of thousands of gold coins or nuggets
are not equal to one, prasada in mind,

who places a single lump of clay

at a shrine of a buddha."”

The story continues with this style of exposition as the Buddha explains
that hundreds of thousands of golden objects are not equal

to one, prasada in mind, who places heaps of pearls and lovely
flowers at shrines of a buddha

. . . to the wise man, prasada in mind, who festoons with garlands
shrines of a buddha

. . . to the wise man, prasada in mind, who makes a gift of oil lamps
at shrines of a buddha

.. . to the wise man, prasada in mind, who sprinkles perfume at
shrines of a buddha'®

and so on.

Here the discourse on prasada is less about when the mental state of prasada
arises than where the practice of prasada should be performed. In the common
trope, an individual sees the Buddha, prasdda arises in him, and he makes an
offering; the location is incidental. These events occur wherever one happens to
see the Buddha, which is frequently in an unidentified place in a town that the
Buddha has recently entered for alms." But here the location of the practice of
prasada is anything but incidental.
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In the above passage and in the one that precedes it, three forms of effec-
tive ritual action are mentioned—*“veneration” (vandana), “seeing” (darsana),
and the practice of prasdda—and each is shown to require the practitioner to
make a pilgrimage in order to perform the practice in question. With regard to
veneration, as I described above, the Buddha explains that if the brahman plow-
ing his fields had come to him, he could have venerated two buddhas, for “in
this place” he stands and the remains of Kasyapa lie.” To reiterate, this practice
requires physical proximity to the object of veneration.

The process of darsana is, likewise, location specific, for ordinary mortals can
only see what is near to them. In this passage, however, the practices associated
with darsana are not fully clear. When the Buddha asks the monks if they want
to see the assemblage of Kagyapa’s remains, they assent and explain that “at the
sight of it, monks can cultivate prasdda in their minds.” In the previous chapter
on prasada, 1 explained the potential pitfalls of such a practice for monks. Unlike
the Cakravartivyakrta-avadana, however, here there is no direct dismissal of the
practice. The Buddha merely counters with an injunction that makes no mention
of prasada: “Contemplate its appearance, monks, for it will disappear.”*

Regardless of the specifics of the monks’ practice, their request reaffirms
the idea that the experience of prasada arises from having darsana of an appro-
priate object. But what does one do when it is not possible to have darsana of a
ritual object, such as Kasyapa’'s remains? How can one engage with an object
that appears as nothing more than a spot of earth, an unmarked place on the
ground?

In the Toyika story, after King Prasenajit hears that the assemblage of
Kagyapa’'s remains has been made visible, he sets off with a large entourage
to have darsana of it. Unfortunately, it disappears before they arrive, so they
are understandably “miserable and dejected.” Within the visual logic of these
stories, ritual practice is dependent on visible objects, and it is unclear what
these pilgrims can do at the site if there is nothing there for them to see. Even
the monks for whom the assemblage of Kasyapa’s remains was raised are in-
structed only to engage with it visually. Other than contemplating the appear-
ance of Kasyapa’s remains, no mention is made of any other practice.

Without visual recourse to the assemblage of Kasyapa's remains, a lay dis-
ciple decides instead to circumambulate the place where his remains had been
in sight. As he does so, “he thus formed a thought with his mind” regarding
the amount of merit he will accrue from this act. Though the lay disciple does
not cultivate prasada, this particular way of forming a thought in one’s mind
is shown to yield remarkable results elsewhere in the Divyavadana. As I men-
tioned in chapter 3, a beggar woman in the Nagaravalambika-avadana makes an
offering of an oil lamp with “a great resolution of mind”?? and uses the root of
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virtue constituted by this act to make a fervent aspiration to become Sakyamuni
Buddha himself.

Strangely, even though the lay disciple is not described as cultivating
prasada as he circumambulates Kasyapa’s no-longer-visible remains, the Bud-
dha grasps the lay disciple’s thought and then recites a verse extolling the re-
wards of those who circumambulate shrines of a buddha while being prasada
in mind. To repeat—

Hundreds of thousands of gold coins or nuggets
are not equal to the wise man, prasdda in mind,
who walks around shrines of a buddha.

This verse raises two immediate questions. The first question is whether
the Buddha is praising the lay disciple whose thought he intercepted or chastis-
ing him. The lay disciple is never said to be “prasada in mind” but only to have
“formed a thought with his mind,” so the Buddha could be disciplining him by
describing a more efficacious practice. But this doesn’t seem to be the case. It is
said that “after hearing this [verse of the Buddha], many hundreds of thousands
of beings also placed lumps of clay there as offerings.”” They understood what
the Buddha said as words of encouragement, perhaps not differentiating be-
tween being “prasdda in mind” and “forming a thought with one’s mind.” Then
in what follows, as other people perform ritual acts at Toyika, they too form
thoughts with their minds regarding the efficacy of their offerings, and the
Buddha again responds that those who are prasada in mind and perform such
acts will enjoy great rewards. This similarity between being “prasada in mind”
and “forming a thought with one’s mind” also occurs in the Nagaravalambika-
avadana, which I discussed in chapter 3. While the qualities of this latter men-
tal state are unclear, the text is explicit that it functions similarly to prasada, and
characters themselves seem to confuse the two.

The second question is whether the “place” (pradesa) that the lay disciple
circumambulates is actually a “shrine of a buddha” (buddhacaitya). Judging by
those hundreds and thousands of beings who follow the lay disciple’s example
and make offerings there, this does seem to be the case. But what makes a
“place” into a “shrine”? What makes a site ritually effective, and how should
one engage with it?

Creating Shrines, Making Use of Places

In one of his early articles, Gregory Schopen addresses the question of the con-
nection between “a spot of earth” or “a place on the ground” (prthivipradesa)
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and “a true caitya” (caityabhiita). Schopen (1975: 175) maintains that in certain
materials the connection involves the cult of the book—that the Buddha is
present, in some sense, “on the spot where the dharmaparydya is or is recited,
etc.” and that “this in itself would be quite enough to render that spot sacred, to
make it a powerful caitya.” Though there are great linguistic similarities in the
case of the Toyika story—for the Buddha is said to sit down upon “a place on
the ground”*—it isn’t clear that this is an instance of “simply using the term
prihivipradesa to indicate the place where the dharmaparyaya was” (Schopen
1975:174).

In more recent work, Schopen (1997: 29, 131-132) directly considers this
connection of “place” and “shrine” in the Toyika story. In his assessment, the
text “is concerned solely with the sacralization of that otherwise unmarked
piece of ground by acts of worship and the establishment of a festival (maha)”
(1997: 29). While Schopen is right that the text is concerned with the sacraliza-
tion of the site at Toyika—with somehow endowing it with sacred significance,
with marking it as a site of ritual efficacy—the text is also interested in explain-
ing how the ritual efficacy of such a site arises. And this problematic doesn’t
seem to involve the cult of the book. Instead, it involves the act of “making use
of” (paribhoga) something.

Now in the Toyika story, the Buddha first explains that if the brahman
plowing his fields had come to him, “in this place” he could have venerated two
buddhas. Ananda then asks the Buddha to sit down there so that “this piece of
earth will be made use of by two perfectly awakened buddhas—previously by
the perfectly awakened Kasyapa and at present by the Blessed One.”

Judging by Ananda’s request that the Buddha sit down there so that the
place will be twice “made use of,” the internment of Kasyapa’s bones there
already constituted a making use of the spot, but the Buddha’s standing there
did not. It seems that for the Buddha to make use of the spot, he needs to sit
down on it—perhaps understood as a need to touch it, to engage with it more
physically.

In the version of the Toyika story in the Dhammapada-atthakathd, this no-
tion of a shrine being constituted by an object that has been made use of is
stated explicitly. There the Buddha explains to a brahman “the three kinds of
shrines: shrines for bodily remains, memorial shrines, and shrines by use.””
In a commentary to the Khuddaka-patha, the great fifth-century scholar Bud-
dhaghosa clarifies this classificatory system:

It should be built up, thus it is a shrine—it is said that it should
be the object of pija. Or, it is a shrine because it has been built up.
Moreover, it is of three kinds: a shrine by use, a memorial shrine,
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and a relic shrine. In this regard, the Bodhi tree is a shrine by use, an
image of the Buddha is a memorial shrine, a stupa with a reliquary
that contains a relic is a relic shrine.?

In regard to the creation of shrines, it seems that there may have been a
connection between making use of an object and sitting on it or in its pres-
ence. Both “the place” (pradesa) in question in the Toyika story and the Bodhi
tree in Buddhaghosa’s example are apparently made use of by the Buddha’s
sitting there. In the story of the present that begins the Kalingabodhi-jataka
(Ja iv, 228-230; trans. in Cowell et al. 1990: iv, 142-143), a Bodhi tree is like-
wise transformed into a “shrine by use” by the Buddha’s sitting at its base and
meditating.” Though Kasyapa’s bones would technically be a shrine for bodily
remains according to this schema, this doesn’t negate the interpretation that
Kagyapa’s bones still make use of the spot, for they too could be said to have an
active connection with it.

This notion of “making use of” is further glossed in the Miilasarvastivada-
vinaya. As Gregory Schopen explains, monastics are shown to be obligated to
make use of things that people give them as a way of generating merit for
those donors. Hence, the notion of “merit resulting from use” (paribhoganvyam
punyam) is applied to a range of monastic offerings (Schopen 1996: u2ff.).%
Much like these examples, here too there is a sense that certain objects must
be put to use as a way of creating merit.”? Here, however, merit is not created
as a gift-in-turn or a payment of goods to an individual donor. Instead, merit
is created by dint of transforming a place into a more potent field of merit for
any future donor.*

Now in the Toyika story, this passage concerning the logic of making use
of something has multiple concerns, and primary among them is promoting
pilgrimage to shrines of a buddha. The text seems to contend that a “place”
becomes a “shrine of a buddha” when it is made use of by a buddha, and this
occurs through close physical contact. If this is the case, then the notion of
a “shrine of a buddha” has a potentially wide signification, encompassing
any place that a buddha sat or slept.’! India may very well be filled with such
shrines, whether they are recognized or not.

Yet how does one know if a place has been transformed into a “shrine of a
buddha”? In the Kunala-avadana, for example, when Upagupta brings Asoka to
various sites associated with the Buddha’s life and explains that “in this place”
such-and-such event occurred, are these sites merely “places” or also “shrines of
a buddha”? Did the Buddha’s activities in these places constitute a making use
of them or were these activities inert, as standing apparently was in the Toyika
story?* When one considers the exhortations that the Buddha later makes in the
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Toyika story regarding the great rewards accrued from ritual practices at “shrines
of a buddha,” this question of the status of these sites becomes crucial.

The Toyika story also seems to have another purpose: to appropriate and
consolidate religious power. The Toyika story attempts to incorporate the Toyika
site into Gautama Buddha’s biography and hence make Kasyapa’s remains into
a site of pilgrimage within Gautama’s dispensation. These efforts may very
well have been successful, for Fa-hsien, in the fifth century, and Hsuan-tsang,
in the seventh century, are both said to have visited the place where Kasyapa’s
full body was enshrined.®

John Strong argues that the various Toyika stories may attest to a larger
Buddhist project of using the cults of previous buddhas, such as Kasyapa, to ap-
propriate sites associated with other divinities into Sakyamuni's dispensation.
As Strong (1999: 10; cf. Strong 2004: 39—44) explains,

The cult of previous Buddhas, in fact, would seem to have been an
ideal way for incorporating non-Buddhist, pre-Buddhist or brah-
manical elements into the Buddhist fold. By identifying indigenous
divinities and local sacred places with past Buddhas, Buddhists could
effectively “convert” them to Buddhism while still maintaining them
at a distance.*

While this project of incorporation is somewhat vague in the Toyika story
in the Divyavadana—the sacralization of the “place” in question merely creates
a Buddhist site on an area that abuts a brahman’s property—in other versions
of the story, it is more explicit. The version of the story in the Dhammapada-
atthakatha, for example, tells of a land grab by which a brahmanical site is trans-
formed into a Buddhist one. As Strong (1999: 9) nicely summarizes:

The Buddha and his entourage, approaching the village of Todeyya
(Skt., Toyika), come to a shrine, a “god-place”—devatthana—that is
apparently dedicated to some local divinity. The Buddha sits down
next to it and sends Ananda to summon the brahmin who is plowing
a nearby field. The brahmin comes but instead of venerating the
Buddha, he pays his respects only to the shrine. The Buddha then
asks him about the place he has just venerated and the brahmin

” «

answers that the shrine (which he now calls a “cetiyatthana,” “a caitya
place”) has long been there and that worshipping it is an old custom
of his people. The Buddha then reveals to him that this shrine is
actually the site of the golden caitya of the Buddha Kasyapa, a replica
of which he then fashions in mid-air, using his supernatural powers.

This is enough to convert the brahmin and his shrine to Buddhism.
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One can see a similar co-option of brahmanical phenomena in the incident
that precedes the Toyika story in the Indrabrahmana-avadana. The Buddha tells
an arrogant brahman named Indra that he should look underneath the pit in
his home where the agnihotra offering is made and that there he’ll find a “post”
(yasti) made of gosirsa sandalwood that is the length of the Buddha’s body. The
brahman does so, and as a result becomes full of prasada. He then goes to
the Buddha and receives teachings, at which time he directly experiences the
reward of the stream-enterer. The brahman then asks the Buddha if he can
celebrate a festival with the gosirsa-sandalwood post, and the Buddha gives his
permission. Then,

in a remote place, with great respect, he raised® that post and a festi-
val was celebrated. Realizing that this festival would promote virtue,
other brahmans and householders as well bound kusa grass [for of-
ferings]. Since this festival with a post was celebrated by the brahman
Indra, it came to be known as the Indramaha—the Indramaha (Indra
Festival).*

While the Indramaha is well known in Sanskrit sources as a brahmanical
festival that originated with the gift of a post by the great god Indra,*” here the
festival is given a Buddhist origin. Instead of the Indramaha being so called be-
cause it is in praise of the god Indra, the idea here is that the festival is actually
in praise of the Buddha but named after the brahman Indra who originated it.
With this etiological story, a brahmanical festival not only becomes a Buddhist
one, but good brahmans are shown to be Buddhist. Though I can find no refer-
ence to a brahmanical festival called Toyikamaha, the parallels between these
two stories in the Indrabrahmana-avadana are unmistakable.

The most blatant aspect of this grab at power, however, occurs through
the ritual actions that are performed at Toyika—most notably, the offering of
lumps of clay. Following the example of the lay disciple who offered lumps
of clay at Toyika, and bearing in mind the Buddha’s words that “hundreds of
thousands of gold coins or nuggets are not equal to one, prasdda in mind,
who places a single lump of clay at a shrine of a buddha,” many hundreds of
thousands of beings place lumps of clay there as offerings. Though the site had
been unmarked, it is now presumably piled high with an enormous mound of
clay. In short, a stupa has been created. As John Strong (1999: 17) observes,

This, to be sure, is a commemorative stupa; its mode of construc-
tion makes it clear that the remains of [the Buddha] Kasyapa are not
enshrined in it. But it is exactly the way the stupa at Toyika is built in
the Dharmaguptaka, Mahisasaka, and the Mahasamghika Vinayas,
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except that in the latter, King Prasenajit eventually arrives with seven
hundred carts filled with bricks and asks the Buddha for permission
to “enlarge” (and obviously to reinforce) the dirt stupa.

The Toyika story, in short, seeks to transform the Toyika site into a recog-
nized and recognizable “shrine of a buddha” (and a doubly powerful one at that)
and hence into a site of pilgrimage.

Prasada, Presence, and Practice

Now I want to return to the representation of the practice of prasada in the
Toyika story, and how such a practice can be done. Although there are accounts
elsewhere of a stupa for Kasyapa at Toyika, and one may have been built with
the lumps of clay described above, the site of Kagyapa’s remains is described as
unmarked. It is referred to only as a “place.”*® How then is the practitioner to
generate prasada? If the site has no visual marker, then presumably there is no
prasadika object at which practitioners can gaze in order to generate prasada.
Again Schopen’s work provides a useful heuristic.

In “Burial Ad Sanctos and the Physical Presence of the Buddha in Early
Indian Buddhism,” Schopen (1997: 114-147) discusses the Toyika story, and he
argues, among other things, for the functional equivalence of an assemblage of
relics and a living buddha. To this end, Schopen cites the above passage from
the Toyika story in which the Buddha laments that the brahman plowing his
field missed an opportunity to venerate two buddhas. He then quotes the more
explicit verse that occurs later in the story after hundreds and thousands of
beings have already performed a variety of ritual acts at the site where Kasyapa
is buried. As the Buddha observes,

One may honor [a buddha] still living

as well as one passed into final nirvana.
Cultivating prasada equally in one’s mind,
here there is no difference in merit.*

As Schopen (1997: 132) remarks, “the implications here are that there is no
distinction between a living Buddha and an assemblage of relics—both make
the sacred person equally present as an object of worship, and the presence of
either makes available the same opportunity to make merit.” This equivalence,
in turn, has important implications for Schopen’s argument regarding Bud-
dhist mortuary practices. According to Schopen, dying or being buried in the
presence of a buddha had reputedly salvific effects, and in consideration of
the above, this could have meant in the presence of a living buddha or in the
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presence of buddha relics. This latter phenomenon, Schopen maintains, may
offer an explanation for the archeological evidence at many Buddhist sites of
numerous votive stipas containing the bones and ash of practitioners in the
presence of a main stupa.

While I agree with Schopen’s speculations regarding Buddhist mortuary
practices, more needs to be said about the proposed equivalence of buddhas
and buddha relics vis-a-vis the practice of prasada—for in the Toyika story, there
is no mention of any mortuary practices. Instead, the proposition that bud-
dhas and buddha relics are functionally equivalent bears only on the logistics
of the practice of prasada. The narrative function of this proposed equivalence
is to demonstrate that, in addition to the Buddha himself, the assemblage of
Kasyapa's remains is also a prasadika object.

Yet the practice of prasada that is associated with Kasyapa’s remains has
been reworked. In the previous chapter, seeing prasadika objects was shown
to lead to the arising of prasada. Here, however, the arising of prasada requires
a more proximate physical engagement with prasadika objects. The efficacy of
the practice necessitates presence.

Now in the beginning of “Burial Ad Sanctos,” Schopen makes a similar
argument about the ritual efficacy of presence based on a passage in the
Mahaparinibbana-sutta and a corresponding account in the Sanskrit version of
the text from Turfan in China. In the former, the Buddha maintains that there
are four places that “a noble son who has saddha should see and should power-
fully experience”*—the sites of the Buddha’s birth, awakening, first teaching
of the dhamma, and final nibbana. As the Buddha explains, “Thinking, ‘Here
the Tathagata was born,’ Ananda, the noble son who has saddha should see
and should powerfully experience that site”;* and so on for the other sites as
well. The Buddha continues that those “monks, nuns, laymen, and laywomen
who have saddha”** will visit these four sites and have the thoughts, ‘Here the
Tathagata was born,” and so forth. Then the Buddha says,

Ananda, while engaged in traveling to these shrines, those who are
pasada in mind and die, all of them, after the dissolution of their bod-
ies, after death, will be reborn in an excellent existence in a heavenly
world.*

The Sanskrit recension of the text preserves a similar sentiment:

Those who are prasdda in mind and die in my presence, all of them
who still have karma to work out will go to heaven.*

As Schopen (1997: 117) concludes from this passage, “the monk redactor of
the text accepted as fact that a devout death that occurred within the range of
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this presence [of the Buddha] assured for the individuals involved—and these
were monks and laymen—rebirth in heaven.”

In the above passage from the Sanskrit recension of the text, there are
linguistic difficulties that are telling of a certain slippage with regard to the me-
chanics of the practice of prasada. What I translate above as “in my presence”
(mamantike) could perhaps be read with the expression “prasada in mind”—
hence, “those who are prasdda in mind in my presence and die.” In a lengthy
footnote, Schopen addresses some of the interpretive difficulties of this pas-
sage, and he is right that the order of these terms in Sanskrit indicates the
former reading and not the latter.*® Nevertheless, to the best of my knowledge,
the notion of dying in another’s presence is unattested in the Divydvadana,
while the stereotyped expression in the reverse order (i.e., object + antike +
cittaprasannah) occurs frequently.*

The reason that I mention this linguistic problem is that regardless of how
one interprets this passage, whether one takes “in my presence” to be con-
nected with “prasada in mind” or “dying,” in the events of the Toyika story, it
is only the former configuration that comes to bear. In other words, what is
essential in the Toyika story is not dying in the presence of a buddha but hav-
ing prasada in the presence of a buddha. And what is very clear from the text is
that this practice is equally valid in the presence of a living buddha and in the
presence of a buddha-as-relics.

This complex of ideas and the implications for practice that they suggest
take on an even greater importance in consideration of the widespread currency
of the above verse that equates honoring a living buddha and honoring one
who has passed into final nirvana. Schopen cites a number of texts that contain
this verse or close variants of it—the Khotanense text of the Pradaksina-siitra,
the Buddhacarita of Asvaghosa, the Schedkungsformular manuscript from
Turkistan, and the Caityapradaksinagatha (what Waldschmidt calls a sondertext
of the Sanskrit Mahaparinirvana-siitra).” These last two texts, in addition to
containing the verse in question, also preserve versions of many of the verses
that precede this verse in the Divyavadana and in the Malasarvastivada-vinaya.
And it is these verses that describe the utility of different offerings made at
shrines of a buddha by one who is prasdda in mind. As Schopen (1997: 132)
remarks, “Notice that all of these texts emphasize that the individual is to ‘make
his mind equally devout’ [i.e., cultivate prasdda equally in one’s mind] in regard
to the actual presence and the relic (samam cittam prasadya; same cittaprasade
hi; sems dge ba ni mtshungs ‘gyur na; yid kyi dang ba mnyam na; etc.).” What is
special about being in the presence of a living buddha or a buddha’s relics is the
opportunity it affords to cultivate prasada.
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Prasada, Presence, and Relics

Implicit in the Toyika story and in these accounts that Schopen cites is that
there is a close connection between the practice of prasada and rituals that in-
volve relics or stupas. This same connection is also evident in a variety of other
Buddhist texts. As Kevin Trainor (1997: 166; cf. 1989: 187-189) explains, in vari-
ous Pali materials, there is a trope of practitioners witnessing the relics of a
buddha performing miracles, and “one of the primary words used to describe
this response, which recurs throughout the Pali textual tradition, is pasanna
and its cognates.”

Such a response, for example, occurs in the post-canonical Thipavamsa,
which narrates King Dutthagamini’s efforts to enshrine the Buddha’s relics in
the Mahathupa (Great Stupa). At one point in the text, the relics of Gautama
Buddha fly into the air and simultaneously produce fire and water. The text
explains that “upon seeing this miracle, one hundred and twenty million gods
and mortals cultivated pasida and attained arhatship.”*® Subsequently, when
King Dutthagamini installs the relics,

the great earth shuddered, shook, and quaked up to its ocean limits,
the great ocean was agitated, lightning flashed in the sky, a sudden
downpour of rain fell, and the six heavens were in a single tumult.
When the king saw this marvel, he was possessed of pasada and per-
formed piija to the relics with his white parasol with golden festoons.
He then gave [to those relics] the sovereignty of Tambapannidipa
(Copper Leaf Island) for a week, and after unfastening his ornaments
and finery worth thirty million [coins], he offered them as well. Like-
wise, all the dancing women, ministers, and the rest of the multitude
and the gods also offered all their ornaments.*

Trainor also cites a passage from the Dhatuvamsa, a similarly post-canonical
work that likewise chronicles the distribution of relics after the Buddha’s final
nibbana. In that text, when the forehead-bone relic of the Buddha flies into the
air and performs the miracle of fire and water, it elicits the following reaction
from the people below:

When the people saw the Teacher’s miracle,

which they had never seen before,

they were enraptured and found pasada in the Victor.

To such an excellent shrine [each person] offered their scents,
garlands, and jewelry, bowing their heads in veneration.®
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In these examples from the Thipavamsa and the Dhatuvamsa, the prac-
tice of prasdda (or in this case, pasada) is likewise connected to stupas and rel-
ics,” but the logic of engagement is reversed. While the Toyika story stresses
physical engagement with a mortuary site, here it is a visual connection that is
foregrounded. In both cases, though, the arising of pasada culminates in the
making of an offering. As Trainor (1997: 171; cf. 1989: 187) concludes,

The relics perform marvels that recall those performed by the
Buddha before his passing away, and the effect of these marvels on
the witnesses is the mental state of pasada. This mental state is also
closely connected with rituals of venerating the relics, including both
material offerings and gestures of obeisance. The meaning of all this
is clear: the activity of seeing and ritually worshipping the relics of
the Buddha gives rise to positive mental states.

While I agree with Trainor that here the relics of the Buddha are repre-
sented as agents of pasada just as the Buddha or, for that matter, other prasadika
objects, I would reverse the order of events that Trainor describes. It is not the
case that “ritually worshipping the relics of the Buddha” gives rise to the mental
state of pasada, but that being possessed of pasida culminates in acts of ritual
worship—such as offering the sovereignty of Tambapannidipa for a week.*

This connection between prasada and the veneration of shrines is also appar-
ent in later avadana materials, raising the possibility, as Jonathan Walters (1997)
has already done, that avadanas in general are somehow tied to rituals involv-
ing shrines and stupas. For example, in the Ahoratravavratacaityasevanusamsa-
avadana, the tenth chapter of the ASoka-avadanamala, the following verse occurs:

Those men, full of prasada, who anoint a shrine

of a perfectly awakened one with the five fragrances
will become individuals [devoted to] the highest good,
powerful, luminous, and with bodies that are fragrant.®

While, in the examples from the Thiipavamsa and the Dhatuvamsa, pasada
arises from seeing buddha relics perform miraculous deeds, this verse from
the Ahoratravavratacaityasevanusamsa-avadana is reminiscent of the numerous
verses in the Toyika story that extol the virtues of being “prasdda in mind” while
performing ritual acts at shrines of a buddha. Though it is possible that in these
cases a visual connection is necessary for prasada to arise in those individuals
who visit Buddhist shrines, proximity seems to be the primary cause. But how
is it that prasada arises? Is simply being in the presence of a shrine of a buddha
sufficient cause? Is it enough just to see a prasadika object?
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Politics and Aesthetics

Perceptual activity nonconsciously spreads to behavioral representa-
tions, increasing the likelihood of behaving similarly to others in the
current environment . . . Our conclusion that the effect of perception
on behavior is an automatic process that does not depend on con-
scious choice is consistent with recent neuropsychological findings
as well.
—Tanya L. Chartrand and John A. Bargh,
The Chameleon Effect: The Perception-Behavior
Link and Social Interaction

How could one agree to weighing the alleged shortcomings of an
automatic process and its minor disadvantages against the real havoc
it creates in thought—a phenomenon that manifests itself against
all the coercive hierarchies of the practical-rational world, all the
rotten clandestine and transferential “combinings” of desire in the
villainous domain of aesthetics, all the agents provocateurs, in short, of
realist thought?
—Salvador Dali, New General Considerations Regarding
the Mechanism of the Paranoiac Phenomenon
from the Surrealist Point of View

In the Toyika story, as I discussed in chapter 5, “shrines of a buddha”
can function as de facto prasadika objects, be they “shrines for bodily
remains” or “shrines by use.” Being in the presence of these objects,



I30 THE PRACTICE OF PRASADA

moreovet, allows for prasada to arise and for the giving that follows from prasada
to ensue. As in those cases when an individual sees a prasadika object, here too
the arising of prasada is represented as having less to do with an individual’s
personal efforts than with the force that these shrines exert. They are the “agents
of prasada,” and they, not the individual, are the primary cause of the arising of
prasada.

The unerring ability of buddhas and shrines of a buddha to generate
prasada is never questioned, nor is the unerring ability of prasada-initiated pra-
ctices to generate merit for the Buddhist practitioner. Their efficacy is not in
question. But what are the implications of such a seemingly fail-safe practice?
What would it mean to get such a practice wrong? What would happen if an in-
dividual went to a recognized prasada-inducing object and did not feel the need
to make an offering? In what follows, I will discuss the apparently automatic
and spontaneous nature of prasada-initiated giving and the implications of such
naturalism. I will then discuss the erotics of prasada and the significance this
has for an aesthetics of prasdda. These questions of agency and aesthetics have
particularly important implications for the sociology of prasada and, perhaps,
the politics behind it.

The Power of Objects

The practice of prasada at Toyika is represented as happening rather perfunc-
torily, almost automatically. One goes to a shrine, prasada arises, and offerings
are made—Dbe they lumps of mud or oil lamps—and great rewards are pre-
dicted as a result of these deeds. Here, too the efficacy of prasida does not rely
on previously purifying the mind or cultivating proper intention but instead on
being in the right place with respect to prasadika objects. But how does all this
happen with apparently so little effort, and what does it mean that it does?

In his discussion of contemporary ritual practices in a village in North
India, Christopher Pinney offers an account of one such practice that seems
to happen, as it were, automatically. A local resident named C.B. Tiwari advo-
cates this practice, a six-sentence mantra that invokes Paramahamsji. As Pin-
ney (1997a: 166-167) explains,

The great appeal of the technique—and this is what Tiwari continu-
ally stresses—is that faith or belief is not necessary, desires will be
fulfilled without belief (bina vishvas). The analogies that tumble forth
from Tiwarf’s lips are all grounded in a technological world in which
all that matters is effect: “Suppose that you want to use some electric
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power—you make a connection, fit your tube light, lay the wiring,
provide a switch, connect this to the overhead wires. If the power is
available, the tube is fine, the wiring is fine, the switch is fine, the
tube light will come on— (chalega!)—with belief or without belief”—
he flicked his thumb to and fro as though switching the current on
and off. To produce surges of electricity in one’s own life all that was
required was the utterance of six sentences.

Although this example of efficacy as electricity describes a verbal utter-
ance and not a moment of visual engagement, the principle involved here well
describes the visual logic that governs many of the interactions between practi-
tioner and divine image that Pinney (2002) describes elsewhere. What matters
is being “plugged in"—reciting the right mantra or, as seems to be the case in
the Toyika example, being present in the right place and following ritual proto-
col. When the right conditions are met, the current will flow—be it electricity
or prasada.

The power of objects, both auditory and visual, to affect individuals seem-
ingly automatically is also well attested in Sanskrit literature. In the Bhagavata-
purana, it is said that when the women of Vrndavan hear the music of Krsna’s
flute, their “minds are captivated by Krsna,”* and regardless of the consequences,
they promptly stop whatever they are doing—milking cows, feeding infants,
even washing themselves—and go to him. Though various family members try
to stop them, “they do not turn back; Krsna has stolen their hearts, and they are
enchanted.”? Compelled by Krsna’s flute, they are inextricably drawn to him,
and only physical force can hold them back. Those women who are physically
restrained are overcome with desire and can only meditate upon him. It is this
cathexis that leads directly to their liberation from material reality and karmic
bondage.

The listener of the tale, King Pariksit, is baffled and asks how it is that these
women, who know Krsna only as a material being, a lover, can attain emanci-
pation from material reality. In response, one commentator, Sridharasvamin,
makes the following point: “The power of a thing does not require [our] under-
standing [in order for it to be effective]. The drink of immortality achieves its
effects when it is drunk even if the drinker thinks otherwise.”® Krsna’s power
is not contingent on belief. All one needs is to be directly wired; one does not
need to know how the wiring works.

Similar examples of the power of objects also occur in the Mahabharata,
but there the results are more sexual than spiritual and those affected are men,
not women. For example in the “Adi-parvan” (“The Book of the Beginning”)
(1120.1-13), Lord Indra, threatened by the sage Saradvat’s austerities, sends the
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nymph Jalapadi to stop him. When Saradvat sees her, a shudder comes over
him, and although he maintains his poise, “his semen flows forth, though he
isn’t aware of it.”* In the following chapter (1.121.3-5), the great seer Bharadvaja
sees the nymph Ghrtaci alight, just after she has bathed. The wind blows her
skirt away, and he immediately ejaculates. In the “Aranyaka-parvan” (“The
Book of the Forest”) (3.110.13-15), a glimpse of the nymph Urvasi has much the
same effect on the great seer Kasyapa; he promptly ejaculates, despite his long
engagement in ascetic austerities.®

In each of these cases, the sight of a divine maiden causes a man to have
an orgasm spontaneously, even though each of these men is a religious practi-
tioner engaged in rigorous ascetic discipline involving sexual abstinence. But
despite the self-control they have acquired through their austerities, the right
image leads them to ejaculate automatically, without their consent or even,
necessarily, their awareness. The text assumes that humans have an “innate,
species-wide disposition to respond to particular perceptual stimuli in prede-
termined ways,” what Alfred Gell terms “ethology” (1992: 44). It is, as it were,
a natural law.

Contrary to what these stories tell us, such visual and visceral interactions
are not automatic. The electrical outlet that Tiwari describes has been socially
engineered, and built into its construction is a cover-plate that masks its origins
and full range of functions. Bodily and visual practices, such as those that in-
volve prasada, have likewise been socially and culturally inscribed.®

Automatic Actions, Politics, and Pornography

One helpful way of thinking about these seemingly automatic actions fol-
lows from Pierre Bourdieu’s well-known notion of habitus, whose “structur-
ing structures” are said to inscribe in us a belief that many of our learned and
conditioned behaviors are actually natural and innate. “Automatic and imper-
sonal, significant without intending to signify,” Bourdieu (1999: 80) writes,
“ordinary practices lend themselves to an understanding no less automatic
and impersonal.”

My interest, however, is not in trying “to define rigorously the status of the
semi-learned grammars of practice—sayings, proverbs, gnomic poems, spon-
taneous ‘theories’ which always accompany even the most ‘automatic’ prac-
tices” (1999: 20). There isn’t enough data from the Buddhist world in the early
centuries of the Common Era to progress very far in such an endeavor. What is
instructive, though, is Bourdieu’s contention that such thoroughgoing inscrip-
tions of practice serve political ends. To quote Bourdieu (1999: 49) at length,
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If all societies and, significantly, all the “totalitarian institutions,” in
Goffman’s phrase, that seek to produce a new man through a process
of “deculturation” and “reculturation” set such store on the seemingly
most insignificant details of dress, bearing, physical and verbal man-
ners, the reason is that, treating the body as a memory, they entrust to
it in abbreviated and practical, i.e., mnemonic, form the fundamen-
tal principles of the arbitrary content of the culture. The principles
em-bodied in this way are placed beyond the grasp of consciousness,
and hence cannot be touched by voluntary, deliberate transformation,
cannot even be made explicit; nothing seems more ineffable, more
incommunicable, more inimitable, and, therefore, more precious,
than that given body, made body by the transubstantiation achieved
by the hidden persuasion of an implicit pedagogy, capable of instill-
ing a whole cosmology, an ethic, a metaphysic, a political philosophy,
through injunctions as insignificant as “stand up straight” or “don’t
hold your knife in your left hand.””

As Bourdieu (1999: 164) observes, “every established order tends to pro-
duce (to very different degrees and with very different means) the naturaliza-
tion of its own arbitrariness,” and such a structure leads to what he terms
doxa—the experience of “a quasi-perfect correspondence between the objec-
tive order and the subjective principles of organization” such that “the natu-
ral and social world appears as self-evident.” In other words, the conditioned
comes to seem unconditioned and natural—mot contrived but somehow
preordained.

Such a doxic view permeates the Divyavadana, for it presumes throughout
that Buddhist cognitive and causal realities are natural laws, not religious crea-
tions. This conception of Buddhist teaching and practice is particularly evident
in the Divyavadana’s accounts of sraddha and prasada.

In the Kotikarna-avadana, Kotikarna isn’t said to possess sraddhd—to be a
Buddhist believer—or to be a Buddhist practitioner until after his otherworldly
journey. What then constitutes his “conversion”—if one can call it that—is see-
ing that the way the world functions is in accordance with Buddhist law (i.e.,
karma) and that the best way to succeed in the world is to follow Buddhist
precepts, such as not taking life and making offerings. Likewise, Kotikarna’s
father, Balasena, is never said to have sraddha in the Buddha or to engage in
Buddhist practices. Even the offerings that he makes, which appear to be suc-
cessful, don’t involve Buddhist recipients. The warrant of the truthfulness of
these beliefs and practices isn’t the testimony of the Buddha, but seeing for
oneself that they are true.
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Accounts of prasdda are similarly delineated. Inasmuch as the mechanics
of prasada abide by the laws of the natural world, the efficacy of prasada is not
particularly Buddhist in construction but simply the way the world works. The
laws that govern the mechanics of prasada are the laws of karma, which in turn
are the laws of nature. In the Toyika narrative it is said that great rewards come
to those who visit shrines of a buddha and make offerings while being “prasada
in mind.” Notice that no mention is made of this mental state being directed
toward the Buddha. Seeing prasadika objects makes one “prasida in mind” re-
gardless of one’s thoughts, feelings, or intentions. Everyone at Toyika is equally
affected. Receptivity is the default. It would take some rupture or crisis to be
otherwise.

In addition to this mental leveling of the practitioner’s field of activity, the
story also features a sociological leveling. While the Nagaravalambika-avadana
shows the experience of prasada to be open to the poor and closed to gods
and kings, suggesting a subaltern configuration for prasada, the Toyika story
represents the practice as being available and efficacious for the hundreds and
thousands of people who make prasada-initiated offerings. Presumably these
include King Prasenajit “along with the women of his harem, as well as princes,
ministers, military commanders, townspeople, and villagers.”® No sociological
study of this representation of the practice is necessary. Individual tastes and
habits are elided, as are, apparently, differences in gender, age, race, and class.

It is this representation of a sociological leveling, a uniformity of response,
that brings to mind Bourdieu’s observation that seemingly automatic behavior
betrays a social and political agenda.” Yet how does one get at the politics be-
hind this discourse on prasada?

An instructive analogy can be found in Only Words, Catherine MacKin-
non’s (1993) tract concerning the effects of viewing pornography. Like the
Miilasarvastivada-vinaya, the probable source for the narratives in the Divyava-
dana, this is a legal text, and its mode of argumentation is similarly didac-
tic. Though MacKinnon’s piece relies on logic that at times seems tortuously
stretched, its naturalized discourse regarding the power of pornographic ob-
jects has striking similarities with the rhetoric in the Divydvadana regarding
the power of prasadika objects. These similarities, in turn, suggest a more po-
litical reading for the discourse of prasada.

In Only Words, MacKinnon claims that consumers of pornography are
compelled to live out the pornographic images that they see. These images, she
claims, are performatives that men have no choice but to obey, and as such they
are not mediated or moderated by thoughts that men may have. This is not to
say that pornography does not contain or engender ideas, but as MacKinnon
(1993: 21—22) explains,
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the way it works is not as a thought or through its ideas as such. The
message of these materials, and there is one, as there is to all con-
scious activity, is “get her,” pointing at all women . . . This message
is addressed directly to the penis, delivered through an erection, and
taken out on women in the real world. The content of this message
is not unique to pornography. It is the function of pornography in
effectuating it that is unique.

Like others who have claimed that pornography can “provoke gut reactions”

“w¢

(Kuhn 1985: 21) or elicit “‘automatic’ bodily reactions” (Williams 1999: s5; cf.

Mahabharata citations above), MacKinnon (1993: 61) claims that pornography

manipulates the perpetrator’s socialized body relatively primitively
and directly . . . This is men’s beloved “hard-wiring,” giving them that
exculpatory sense that the sexual desires so programmed are natural
and so operate before and beyond their minds—got there before they
did, as it were.

Much like the Toyika narrative, MacKinnon’s work elides differences
between subjectivities, such as young and old, gay and straight, by positing
that the spectacle of certain objects imposes a uniformity and inevitability
of response. Furthermore, these reactions—regardless of whether they are
“primitive” or, as in Bourdieu’s habitus, learned—produce responses that are
seemingly innate and automatic. MacKinnon’s belief in the efficacy of porno-
graphy is not unlike C. B. Tiwar{’s belief in the efficacy of the Paramahamsji
mantra; both share in the same belief that “faith or belief is not necessary,
desires will be fulfilled without belief.”

In addition to these similarities between the “hard-wiring” of viewers of
pornography as described by MacKinnon and the mechanics of prasada as de-
picted in the Divyavadana, the politics for which MacKinnon marshals her ac-
count also has its parallels in the Divyavadana. As a lawyer committed to the
eradication of pornography, MacKinnon is concerned with the legalities that
govern the production, dissemination, and consumption of pornographic im-
ages. One loophole that she sees in this legislation involves the notion that
there is thinking—*“mental intermediation,” as she terms it—on the part of
consumers of pornography when they see pornographic images. Instead,
MacKinnon argues that pornography has so habituated and conditioned men
in our society that pornographic images now evade these male viewer’s criti-
cal faculties, neatly bypassing the brain, and addressing the penis directly. As
MacKinnon (1993: 24) explains, “I am not saying that . . . [a rapist’s] head is not
attached to his body; I am saying that his body is attached to his head.”
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Though MacKinnon’s argument is ripe for critique—she accounts for dif-
ferences neither among pornographic images nor among subject-positions of
the viewer (cf. Butler 1997)—her concern with the bodily effects of visual prac-
tices is useful for understanding the politics of the discourse of prasada.”

It is the concern with the effects of visual objects, be they pornographic or
prasadika, that links together the prescriptive accounts in both the Divyavadana
and MacKinnon’s work. In both accounts certain images or words are more im-
portant for their function than their content. Such polemics betray an agenda,
and in MacKinnon’s case it is apparent: Seeing certain images (i.e., pornogra-
phy) inevitably leads certain individuals (i.e., men) to perform certain actions
(i.e., acts of violence against women), and therefore such images should be
banned. Likewise in the Buddhist case, seeing or being in the presence of cer-
tain images (i.e., prasadika objects) inevitably leads certain individuals (i.e., the
poor, and perhaps others) to perform certain actions (i.e., acts of giving), and
therefore such images should be sought out.

The politics of the discourse of prasada, then, are the reverse of MacKin-
non’s. The message isn’t prohibitive but advocatory: Regardless of your age,
gender, or mental faculties (though financial and social standing do seem
to matter in some configurations of the discourse), go and see prasadika
objects and—as naturally follows—make offerings. The results will be most
desirable.

Many avadanas containing this discourse of prasida are also structured in
a way that is particularly conducive to inculcating such a rigid system of val-
ues. For example, Susan Suleiman’s description of the early twentieth-century
French didactic novel (roman a thése) applies equally well to avadanas. As Sulei-

man (1993: 54) explains,

the story told by a roman a thése is essentially teleological—it is deter-
mined by a specific end, which exists “before” and “above” the story.
The story calls for an unambiguous interpretation, which in turn
implies a rule of action applicable (at least virtually) to the real life

of the reader. The interpretation and the rule of action may be stated
explicitly by a narrator who “speaks with the voice of Truth” and can
therefore lay claim to absolute authority, or they may be supplied, on
the basis of textual and contextual indices, by the reader. The only
necessary condition is that the interpretation and the rule of action
be unambiguous—in other words, that the story lend itself as little as
possible to a “plural” reading.

Furthermore, the rhetorical means to achieve these ends involve redun-
dancy,'? “the presence (even if it is only implied, not stated) of a rule of action
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addressed to the reader,”’® and “the presence of a doctrinal intertext”* (1993:
56)—all features of avadana literature.

While I don’t want to claim that these attributes are necessarily markers of
an intentionally political discourse, I do think that the discourse of prasada, like
avadanas and the roman a these, “seeks to impose a single ‘correct’ meaning on
the world as on the text” (Suleiman 1993: xvi). The political implications of such
a figuration are apparent.

Aesthetics, Erotics, and Corpothetics

Even though everyone among the hundreds and thousands of people in the
Toyika story get prasada right, there are instances when individuals get prasdda
wrong. There are the deviant few who misapprehend the “correct meaning” of
prasada and the monological truth for which it stands. This would be the rup-
ture and crisis that I mentioned previously. But this moment of misapprehen-
sion is revealing. It helps to explain the aesthetics of the experience of prasada
and the consequences of the elision of “mental intermediation.”

When one gets prasada wrong, the problem is not that one has deliberated
and consciously made a choice that is somehow mistaken. The problem is that
one has a faulty disposition, a faulty nature—or, to follow Tiwari and MacKin-
non’s metaphor, faulty wiring. As a result of this fault, seeing a prasadika object
results not in the state of prasada and the making of a prasada-initiated offering
but in a libidinal pleasure and a consequent urge to give." This bifurcation of
results highlights an overlap between prasadika objects as those things that are
ritually effective and those things that are “attractive,” as in the frequently oc-
curring string of epithets discussed in chapter 3—“handsome, good-looking,
and attractive.”'® In both cases, an individual sees the Buddha or one of his dis-
ciples and is aroused to give, but offerings that arise from a libidinal impulse
are rejected.

In the Makandika-avadana, for example, a wandering mendicant named
Makandika and his wife Sakali give birth to an incomparably beautiful daugh-
ter who is appropriately named Anupama (Incomparable). When she grows
up, her father decides to choose a husband for her based on this criterion:
“I won’t give this girl to anyone because of his high standing, nor because of
his wealth or even his learning. Instead, I'll give her to whoever is as beauti-
ful or more beautiful than she is.”"” One day, Makandika happens to see the
Buddha, “and at the sight of him, he is pleased and delighted.”*®* He then re-
flects, “Such an ascetic as this one is prasadika, is very good-looking, and cap-
tivates everyone. Indeed, a suitable husband is difficult to find for any woman,
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but how much more so in the case of Anupama. I have found a son-in-law!”"
Thereafter, Makandika informs his wife of his decision, and the two of them go
to see the Buddha. When they catch sight of him, Makandika’s wife recognizes
that the Buddha is a “great seer”® and realizes her mistake. “He won’t accept
our daughter as a devotee,” she concludes. “Turn back. Let's go home.”*!

Disregarding his wife’s assessment of the situation, Makandika neverthe-
less has their daughter Anupama adorned so that she may be presented to the
Buddha as a bride. Makandika’s wife protests, and five times she concludes,
“This is not a husband who will love our daughter. Turn back! Let’s go home.”?
Eventually, Makandika does offer his daughter’s hand in marriage to the Bud-
dha, and the Buddha destroys any such aspirations she might have had with
what he himself regards as “repellent words”:?*

Brahman, even when I saw Mara’s daughters,

[ felt neither craving nor passion—

I have no desire at all for sensual pleasures.
Therefore I can’t bring myself to touch this girl,
not even with my foot,

filled as she is with piss and shit.*

This account contains an odd mixture of sexualized and devotional dis-
course. At the sight of the Buddha, Makandika isn’t filled with prasada but is
instead “pleased and delighted” and eager to offer the Buddha his daughter in
marriage. Makandika recognizes no impropriety in this deed, for within the do-
mestic sphere a “gift of a maiden” (kanyadana) is an appropriate offering.” In
this case, however, his arousal to give is in error. It arises not from prasada but
from libidinal desire. This is apparent when Makandika first offers his daugh-
ter to the Buddha. He remarks,

May the Blessed One behold my virtuous daughter,
a shapely and well-adorned young woman.

I offer this amorous girl to you,

and with her behave like a man of virtue,

like the moon in the sky with [his wife] Rohini.?

Although Makandika addresses the Buddha as “Blessed One,” seemingly
acknowledging the Buddha’s status as an eminent ascetic, he is apparently
not aware that the Buddha is celibate,”” for he then tells him to accept his
daughter and behave with her “like a man of virtue.””® Following the analogy
to the moon and his wife Rohini, he should behave like a good husband. But
Makandika’s focus on beauty as the sole determining factor for marriage con-
travenes brahmanical injunctions as well (see Kane 1930-1962: ii, 429—431).
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His response to the Buddha’s beauty is multiply mistaken. He is both mis-
wired and misguided.

By contrast, Makandika’'s own wife recognizes the Buddha as a great seer,
nota future son-in-law. Yet, she seems to be confused about what offering should
be made. First, she complains that the Buddha won’t accept their daughter as
a devotee, as though they were offering their daughter to the Buddha as the
prized gift of a new disciple.” But then she complains that the Buddha won't be
a proper husband. Though the Buddha is many things to many people—a great
seer, a teacher, a victor, and so on—he is a husband or a bridegroom to no one.
In both cases, Makandika’s wife refers to their daughter as kumarika, an affec-
tionate, diminutive, and even desexualizing term that in the voice of a mother
might be translated as “sweet little girl.” Makandika’s wife, unlike her husband,
appears to be wary of treating their daughter as a sexualized commodity.

As for the Buddha, he speaks “repellent words” to Makandika’s daughter
to demonstrate his detachment from sense pleasures and to try to cultivate the
same in her. Whereas Makandika was swayed by the beauty of the Buddha, the
Buddha explains that he is not swayed by the sight of Makandika’s daughter.
He has a different nature, and this yields a different response.*

This story, with its paired motifs of prasada and its perversion, is remi-
niscent of an episode from Maxim Gorky’s childhood when he inappropriately
kissed a miracle-working image of the virgin. As Gorky (cited in Freedberg
1989: 320) notes, “She’ll probably cause my arms to wither for carrying her
with dirty hands. I loved the Virgin . .. and when the time came to kiss her,
I tremblingly pressed my lips to her mouth, not noticing how the grownups did
it. Someone’s strong arm hurled me into the corner by the door . . . You simple-
ton! said my master in a mild rebuke . . . For several days I waited like one con-
demned. First I had grasped the Virgin with dirty hands, then I had kissed her
in the wrong way . . . But apparently the Virgin forgave my involuntary sin.”

“He behaved to her,” David Freedberg (1989: 320) notes, “impetuously and
immaturely—as if she were some mortal woman, of the kind he knew, and not
as some divine unknowable being. To her and not to it. Gorky’s sin consisted in
acting spontaneously on that basis.” Yet the sin, as Gorky notes, was “involuntary.”
Considering that the Virgin was “the most beautiful of all women on earth” (Freed-
berg1989: 320), Gorky’s mistake was understandable. Nevertheless, his confusion
between spiritual love and erotic love merited a strong-armed response.*!

Gorky’s response to the virgin is not unlike Makandika’s response to the
Buddha. Though the object is supposed to instill prasdda and not erotic desire,
the power and beauty of the object can stimulate an improper, libidinal response.
To use Jean-Francois Lyotard’s language, it is as though one engages with such
objects primarily in the figural realm—that realm in which “meaning is not
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produced and communicated, but intensities are felt” (Carrol 1987: 31). Yet these
intensities are then registered and responded to in a discursive realm, and this
happens as though by default, without any conscious decision-making.

Though the experience of prasada is represented as routine, in the sense
of habitual and predictable, it is not routine in the sense of mundane or com-
monplace. The experience of prasada is mesmerizing. This is most apparent
in the recurring epithet “sights one never tires of seeing” (asecanakadarsana),
which I discussed in chapter 3. In this category of objects, the Buddha’s visage
is grouped together with mighty elephants, oceans, and rocky mountains—
objects that often engender emotional responses such as awe and amazement.
In the Sangharaksita-avadana, for example, after the venerable Sangharaksita
begins to look at the ocean, he is transfixed. He remains staring at the ocean,
though it serves no ulterior motive but an autotelic enjoyment.* Finally, “in the
last watch of the night, he is overcome by exhaustion and falls asleep.”* As I
mentioned previously, during the experience of prasada one is not “acting with
purpose.” One is, so to speak, carried along.

As a result of this mesmeric quality of the experience of prasada and its
resultant lack of mental intermediation, these different responses to prasadika
objects involve an immediate and tactile grasping, and hence a sensory and
corporeal aesthetics. While a libidinal response to a prasadika object entails an
explicit erotics, the canonically correct response of ritual giving involves a more
subtle erotics. The immediacy of the arising of prasada, the result of this lack of
mental intermediation, generates an erotic quality.*

In discussing visual practices in postcolonial India, Christopher Pinney
makes much the same claim. As Pinney (2002: 361) writes,

Within film, chromolithography, and studio photography one can
trace parallel movements which involved the abolition of the space
of contemplation and the intensification of an erotic tactility . . .
Contemplation—which was promulgated in India through colonial
Arts Schools from the mid 1850s onward—might be seen as con-
cerned with “hermeneutics” in Sontag’s terms, its abolition allowing
the emergence of a new “erotics.”*

It is this “new” erotics, this interested aesthetics, as opposed to Kant’s disinter-
ested variety, that Pinney terms “corpothetics.”

Once again, a comparison with pornography is instructive, for there seems
to be a similar aesthetics—or corpothetics—involved in visually engaging with
prasadika objects and watching certain enunciative spectacles in pornographic
films. And what is crucial about this analogy is the similarity of function of
these two phenomena.
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In her discussion of stag films Linda Williams (1989: 71) distinguishes be-
tween the narratives of such films and the extranarrative enunciative spectacles
that occur “when the bodies within the frame come so close that their means
of relation is no longer looking but touching.” Explaining the tactile effect of
such images, she writes, “Itis, in short, as if the spectacle of the naked or nearly
naked body . . . retards any possible forward narrative drive. It seems in effect
to be saying, ‘Let’s just feast our eyes and arrest our gaze on the hidden things
that ordinary vision . . . cannot see . . . who needs more” (1989: 71)? It is these
images, she claims, that “seek to move us” (1989: 285).

If Williams is right, part of the power of pornographic films is that the in-
tended function is effected not through the narratives of the films but through
such extranarrative spectacles. According to Williams, this distinction between
“narrative” and “number,” between story and tableau, is a common trait of both
pornographic films and movie musicals (1989: 130-134). But as is clear from
Williams™ account—and this is crucial—narration can be an impediment to the
function. The central function of pornographic films is arousal, and this is ef-
fected through their spectacles not their stories.* In Lyotard’s terminology, it is
not a discursive process but a figural one.

The Extranarrative Function of Avadanas

All this raises some intriguing possibilities about the function of avadanas.
The viewer of prasadika objects, like the viewer of pornographic spectacles,
views images whose function is less to communicate than to arouse, and this
function is effected naturally, effortlessly, and automatically, or so it seems.
But the listener of avadanas (or, more recently, the reader) is also confronted
with similar extranarrative enunciative spectacles that “retard any possible
forward narrative drive.” This happens, for example, during prasada epi-
sodes, wherein characters in the story and outside listeners alike experience
a narrative pause. Occasionally these excursuses from the narrative are also
extended, such as when they contain stereotyped descriptions of the Bud-
dha’s physical form.

As I mentioned previously, one particular stereotyped description of the
Buddha occurs a number of times immediately after a character sees the Bud-
dha and immediately before he develops prasada. The Buddha is envisioned
as one

who is adorned with the thirty-two marks of a great man,
whose body is radiant with the eighty minor marks,
who is adorned with a halo extending an arm’s length,
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whose brilliance is greater than a thousand suns,
and who, like a mountain of jewels that moves,
is beautiful from every side.

This trope functions as a kind of description of the content of the prasada ex-
perience. Put another way, this description is a discursive reading of a figural
encounter—a moment, as it were, of the sublime put into words.

Such extranarrative interruptions also occur outside of the discourse of
prasada. Most notably, there are various stock descriptions of the powers and
attributes of buddhas® and a stereotyped description of the qualities of arhats.*®
Many of these descriptions occur frequently and as such are often abbreviated
with a cursory “and so on as before” (piirvavat yavat).” The most common of
these stereotypical descriptions is a tenfold list of characteristics applied to bud-
dhas. Generally, after an introduction explaining that in the past there arose in the
world a particular buddha, this list occurs as an enumeration of his attributes.*

But this list also occurs in a different stereotyped passage, immediately
after it is said that “the Blessed One is just like this—.”*' As I discussed in
chapter 4, the Cakravartivyakrta-avadana shows that this list of epithets is not
the content of the prasida experience, as the previously mentioned list seems
to have been, but the content of the meditative practice known as buddhanusmti.
The Pali materials also state this more explicitly.*

And so, my point: since some of these stereotyped descriptions function
explicitly as objects of contemplation outside of the larger narratives in which
they are embedded, perhaps some of these other stereotyped descriptions—all
of which, it should be noted, describe prasadika objects—also function as non-
narrative enunciative spectacles. These are “image-texts” (Mitchell 1994: 89)
with an iconic force that resists a discursive reading, but they are not extrane-
ous to the message of their stories. Perhaps, in some sense, they are the mes-
sage itself.

My sense is that there are different but complementary functions in the
narrative and extranarrative components of these stories. The former is more
legalistic, didactic, and discursive, and the latter is more impressionistic, con-
templative, and figural. More loosely, the former seeks to teach us, and the lat-
ter, like the pornographic image, “seeks to move us.”

Giving, Gold, and Status

Though thousands of people are said to have gone to the Toyika site and been
moved to make a variety of offerings, it isn’t clear what benefit these offerings
yield. What does one gain from acting on the reflex to give?
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In the Toyika story, people first come to the Toyika site to see the undis-
turbed body of the perfectly awakened Kasyapa and are upset when that isn’t
possible. Then, “so that they wouldn't have any regrets,” the Buddha utters the
following verse.

Hundreds of thousands of gold coins or ornaments
are not equal to the wise man, prasdda in mind,
who walks around shrines of a buddha.

As we've seen, this verse is then followed by a sequence in which individu-
als make a variety of offerings and the Buddha recites similar verses about the
status of such offerings. Within the logic of the story, the characters appear to
be making offerings to find out how much merit will be accrued from making
different types of offerings rather than actually to accrue that merit. By contrast,
the Buddha seems to be intent on making it clear that a variety of offerings all
yield value, as long as one is prasdda in mind.

The verses that the Buddha recites, however, are perhaps unexpected in
their meaning. The text says that such quantities of gold “are not equal to he
who”* makes such-and-such an offering. I take this to mean that a person who
is prasada in mind and makes certain offerings at shrines of a buddha is more
valuable than vast quantities of gold. One would need to take numerous liber-
ties with Sanskrit grammar to construe this verse as meaning that offerings of
vast quantities of gold are not equal to offerings of much lesser market value
(e.g., lumps of clay) if the latter is made by someone who is prasada in mind.
If my interpretation is correct, the question then becomes what it means to say
that someone is more valuable than vast quantities of gold or, as it is said in the
version of the story in the Miulasarvastivada-vinaya, more valuable than “hun-
dreds of thousands of mountains of gold, each equal to Mount Meru.”*

One interpretation of this equation relies on the idea of the gold standard
of the karmic system. If a vast quantity of gold is indicative of a vast quantity
of merit, then perhaps the idea here is that being prasada in mind and then
making an offering at a shrine of a buddha results in large quantities of merit.
Shrines of a buddha, it could be argued, are such large fields of merit that even
meager offerings at these sites can yield great results.

It is also possible to read the value in question in terms of social status.
In chapter 3, I discussed how giving improves not only one’s karmic status
but also one’s social status, for giving generates merit and leads to prosperity.
Conversely, one’s wealth is indicative of these forms of status. Giving, in other
words, leads to religious and social capital, and good fortune—be it spiritual,
financial, or political—is a sign of just such capital. According to this rationale,
practitioners who perform certain acts of giving at the Toyika site could be said
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to earn religious capital—which the text refers to as “merit’—as well as social
capital. By accruing these forms of capital, they become more valuable and
worthy in society, and this value and worth are given a great price in terms of
the preferred hard currency of the day—gold.

The claim that giving leads to social status is hardly new. Paul Veyne, for
example, in his work on euergetism in ancient Rome during the Hellenistic
and Roman periods (~300 BcE—300 cE), describes in detail how acts of public
patronage were a crucial way for notables to express their membership in the
upper class, and by doing so prime themselves for political careers and a cer-
tain “prestige” (1990: 122-124). Elsewhere, as well, Veyne discusses the connec-
tion between giving and the Aristotelian notion of “magnificence” (1990: 13-18)
and royal “majesty” (1990: 380). Within a South Asian context, R. A. L. H.
Gunawardana (1981: 136) likewise claims that the earliest Brahmi inscriptions
in Sri Lanka, most of which were to the Buddhist monastic community, “reflect
a state of intense competition for status conducted through acts of conspicuous
generosity.”

Yet the kinds of offerings that are represented as being offered during
the practice of prasada are not conspicuously generous. They are not the luxury
goods, as it has been argued, that were designated for use in Buddhist rituals
(Liu 1988: 88-102), and as objects they don’t share in an obvious “magnifi-
cence” or “majesty.” They are the surplus of a more mundane existence.

What makes the practice of prasida at Toyika story so interesting is that
it allows those who are not wealthy merchants, those with little material
means at their disposal, to engage in the activities of offering gifts and pursu-
ing status. The text is explicit that this process works with regard to karmic
status—consider the case of the beggar in the Nagaravalambika-avadana whose
prasada-initiated gift of some rice water to the noble Mahakasyapa earns her
sufficient merit to be reborn among the Tusita gods. Yet the connection in the
text between karmic status and social status is less clear. After the beggar in
the Nagaravalambika-avadana is reborn as a god, for example, “word spread
all around”® about this event. Hearing this news, King Prasenajit then goes
to the Buddha and attempts to emulate the beggar woman’s act of giving and
presumably receive a similar reward. The message here is that the practice of
prasada leads one to a state of being that even kings desire—and, at least in this
case, can’t attain.

The claim of the text is that Buddhism can help one convert religious capi-
tal into social capital, or the converse, and it offers a fantastic rate of return that
allows small offerings to generate great rewards. The goal of such claims to
convertibility was surely to increase donations and combat donor fatigue, but
my suspicion is that there were naysayers. Much like the incredulous brahman
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in the Brahmanadarika-avadana who doesn’t believe the Buddha’s prediction
that small offerings can lead to great karmic results, did small offerings really
lead to great social results? Did Buddhism as an institution have sufficient so-
cial capital to lend itself to any significant status claims, particularly for the
kind of meager gifts associated with the practice of prasada?

It may be instructive in this regard to consider Marcus Banks’s account of
the donor fatigue among Srimali Jains in Leicester, England and the fortunes
of the Jain Centre there. In the words of Banks (1991: 245), “It is a ‘failure’ for
the Leicester Srimalis as they no longer see gifts made to . . . [the Jain Centre
in Leicester] as Maussian ‘gifts to god’ and the symbolic capital they accrue by
gifting is valueless to them—where is the prestige for a British Telecom Worker
in being associated with an international meditation centre?” Did Indian Bud-
dhists face a similar struggle with regard to the practice of prasdda? Was the
prestige of Buddhism so great that a beggar could offer some rice water and
achieve significant social mobility through that act?

Stages of Faith and Issues of Agency

Although there is no mention in the Divyavadana of faith coming in stages, my
sense is that prasada was understood as a preparatory state that initiated one’s
development as a Buddhist but was meant to be supplemented, if not super-
seded, by additional stages of faith. Some sense of these stages can be inferred
from the definition of sraddha in the Abhidharmasamuccaya, a text attributed to
the fourth-century philosopher Asanga:

What are the forms of Sraddha? It is conviction in what is real, prasada
regarding that which has virtuous qualities, and longing for what is
possible. It has the function of providing a basis for will.** (emphasis

added)

Here sraddhd is conceived of as an encompassing term for three forms of
faith: (1) abhisampratyaya, (2) prasada, and (3) abhildsa. In his commentary on
this passage, Sthiramati, a sixth-century scholastic, offers this gloss: “Sraddha
has [1] the form of conviction in what is the case. It has [2] the form of prasada
concerning the good qualities possessed [by the three jewels]. And it has [3] the
form of yearning for what is possible, as when one thinks ‘I can obtain it’ or
‘T can make it so.””*

Now what is the relationship between these elements? Judging by a similar
commentary on this passage in the eighteenth-century Tibetan text entitled
The Necklace of Clear Understanding: An Elucidation of the System of Mind and
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Mental States (Sems dang sems byung gi tshul gsal bar ston pa blo gsal mgul rgyan),*
these three mental states represent a progression, a sequence of spiritual de-
velopment. In this text, however, the order is (1) prasada, (2) abhisampratyaya,
and then (3) adhimukti, a common replacement in the scholastic tradition for
abhildsa.” Regardless of the precise ordering and terminology, what is impor-
tant with regard to the issues in this book is that there is a progression, a sense
of stages of faith, and that prasada represents an early one.

In this lineage of scholarship, prasdda is a state of mental clarity in which
mental disturbances are quieted. It is thus a state of “inspired clarity,” as
Dunne and Apple translate the term, with regard to “that which has virtuous
qualities”—namely, the three jewels: the Buddha, the dharma, and the monastic
community. The Necklace of Clear Understanding makes clear that prasada pro-
vides one with the mental clarity that allows one to develop abhisampratyaya.
Without the clarity of prasada, most individuals cannot think clearly enough to
develop abhisampratyaya. Abhisampratyaya is a “conviction” or “trusting confi-
dence” in the fact that certain things are the case, that certain claims are true.
Basically abhisampratyaya entails a reasoned acceptance of the most funda-
mental Buddhist truths. The Tibetan commentary cites interdependent arising
(pratityasamutpada), which is a common example. The process of generating
such faith involves examining the Buddha’s teachings and realizing through
reasoning that what he has said is true. Abhilasa or adhimukti is a “longing” or
“yearning” to become like the objects in which one has faith (i.e., the three jew-
els), and it is based on realizing that one can indeed become like them. It thus
presupposes abhisampratyaya, for in the context of developing abhisampratyaya
one realizes it is possible to become a buddha.

One might imagine this sequence in a scenario such as this: An individual
sees a stupa, and then prasada arises in him, along with a sense of mental clar-
ity and tranquility, and an urge to give. This experience of prasada is relatively
passive, for it is the prasada-inducing powers of the stiipa that generates faith
in the individual, tilling his field of merit so that roots of virtue can be planted.
With the arising of prasdda, the individual then becomes an active agent in
his development as a Buddhist. He studies the Buddha’s teachings and comes
to a “conviction” (abhisampratyaya) that at a fundamental level they are true.
He does not yet have a full realization of the four noble truths, but he grasps
the truth of teachings such as interdependent arising and karma. He further
understands that, according to these basic principles, he too can become like
the Buddha. His experiences of inspired clarity and his study of the Buddha’s
teaching have led him to greatly admire the Buddha. Hence, now that he knows
that he can become buddha-like, his admiration engenders a “longing” to be-
come a buddha.
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This third stage of “longing” is well represented in various jatakas and,
indeed, in the Divyavadana itself. There are numerous accounts of bodhi-
sattvas who, yearning to become buddhas, perform exceptionally difficult
deeds in pursuit of this goal, like sacrificing one’s body to feed a starving
beast.”® In the end, this is a longing for nirvana, not just for a better rebirth,
as with prasada-initiated action. This bifurcation calls to mind Spiro’s distinc-
tion between nibbanic and kammatic Buddhism, as well as the soteriological
limits of the moral economy that kammatic Buddhism entails.

This emphasis on the heroic agency of the bodhisattva, and the trying deeds
that he must perform, contrasts with the distinctively nonheroic agency of those
in whom faith is shown to have just arisen. For prasdda to arise in an individual,
he or she need not exert oneself physically, mentally, or spiritually. Simply catch-
ing sight of a buddha image or a shrine—or perhaps even a spiritually advanced
monk (Mrozik 2007: 73—76)—is sufficient. One need not even be aware of the
arising of prasada. The exigencies of prasada and the actions it engenders are
sufficient to start one on the Buddhist path, even if one is not cognizant of
faith’s arising or its great rewards. Only later, as the text explains, “after striving,
struggling, and straining,”' can one come to experience arhatship.

This formulation of prasada undermines the fantasy of sovereign, impe-
rial, or heroic consciousness in agency, and in doing so offers a glimpse into
the ways that power uses people, not just the converse.’* Characters in the
Divyavadana are not fully sovereign subjects, and it is soteriologically impor-
tant that they aren’t. As I mentioned previously, faith is represented as a karmic
intervention, an outside force that generates thought and action, and as such
it provides individuals a means to create for themselves a new existence and a
better destiny. With faith, individuals can act as Buddhists and in the Buddhist
moral economy, and the outside agency of prasada-initiated action ensures that
it will be performed with the right intention, circumventing any possible base
inclinations or motives.

But what are the ethical implications of a system in which one becomes a
Buddhist and first acts as a Buddhist with little self-consciousness or choice? In
the conclusion to Becoming Sinners: Christianity and Moral Torment in a Papua
New Guinea Society, Joel Robbins (2004: 315) offers this assessment of the ethi-
cal field: “Having defined the moral domain as one in which actors are culturally
constructed as being aware both of the directive force of values and of the choices
left open to them in responding to that force, we have to recognize that it is
fundamentally a domain that consists of action undertaken consciously . . . The
ethical field cannot be governed by unconscious cultural compulsion.”

Yet the practice of prasada is governed by just such a compulsion. It is
impersonal, in that it is prompted by an outside agent, and seemingly amoral,
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for it is outside the domain of moral choice. Such a depiction of the awakening
of faith challenges the idea of the newly minted Buddhist as an autonomous
subject, as well as the normativity of the heroic agency found in stories of the
bodhisattva. The discourse of prasida is more about negotiating and accom-
modating the power of others then asserting one’s own, and as such requires
a conception of the Buddhist ethical field that understands the limitations of
personal and practical sovereignty.

This configuration of prasada, with its reliance on a nonheroic human
agency, well serves a public that is poor, in terms of both merit and money.
While according to karma theory, one reaps what one sows, and as such is
in control of one’s life and destiny, it is this population, the disenfranchised
and disempowered, that has the most difficulty maintaining control of its sur-
vival. The bull in the ASokavarna-avadana is about to be butchered. The king
in the Kanakavarna-avadana is about to starve. The leprous beggar woman in
the Nagaravalambika-avadana is in pain with rotten limbs. Though struggling
to endure, they needn’t worry about mustering the courage, resolve, and deter-
mination of the bodhisattva to embark on the Buddhist path. These characters
may be karmically responsible for their suffering, but they are not responsible
for the faith that will help them escape it. Prasada is a wonderful refuge for the
powerless.



PART III

Seeing the Buddha
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Past and Present

What the mind takes in through the ears stimulates it less effectively
than what is presented to it through the eyes and what the spectator
can believe and see for himself.

—Horace, Ars Poetics

As I mentioned in previous chapters on sraddha and prasada, stories
of the character Vakkali in Pali literature emphasize that too strong
a desire to see the Buddha can be an impediment to karmic de-
velopment, and that karmic development is not contingent upon
seeing the Buddha. As the Buddha himself remarks, “Whoever
sees the dhamma, Vakkali, sees me, and whoever sees me sees the
dhamma.”

In Pali materials, it is the first half of this aphorism that tends
to be emphasized. In the Samyutta-nikdya,? the sick and bedridden
Vakkali acknowledges to the Buddha that he has long desired to see
him, and the Buddha chastises him, explaining that his own physical
form is foul. He then tries to convince Vakkali of the impermanence
of matter (ritpa) and the remaining four aggregates (khanda)—
teeling (vedand), recognition (safifid), conditioning (sankhara), and
consciousness (vifiiana). In other words, the Buddha tries to per-
suade him—to rework the above aphorism—that seeing the dhamma
is helpful for escaping the suffering of conditioned existence and
seeing the Buddha is not.?
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The Divyavadana, by contrast, emphasizes the second half of the above
aphorism.* In the Pirna-avadana, following the familiar prasdda paradigm, a
seer named Vakkalin (Pali, Vakkali) looks down from Mount Musalaka, where
he resides, and sees the Buddha. “As soon as he sees him, his mind becomes
filled with prasada in the presence of the Blessed One.” Filled with prasada,
Vakkalin decides to descend the mountain and approach the Blessed One for
his darsana, but he fears that the Buddha will pass him by in his search for
new disciples. So he flings himself off the mountain. The Buddha, always alert,
makes use of his magical powers and catches him. He then gives Vakkalin a
discourse on the dharma, and when the latter hears it, he directly experiences
the result of the non-returner. The Buddha then ordains Vakkalin and explains,
“Monks, this monk Vakkalin is foremost among my monks who are ardently
devoted in their sraddhd to me.”

In the ardor of his $raddha and/or prasada, Vakkalin flings himself off a
mountain to catch the Buddha’s attention and, presumably, offer himself as a
new disciple, dead or alive. Yet, no mention is made of any negative qualities that
Vakkalin may have had, nor is there any condemnation of his intense desire to
see the Buddha’s physical form. In what precedes this Vakkalin narrative in the
Pirna-avadana, as the Buddha along with the monastic community are flying to
the city of Surparaka, the efficacy of seeing the Buddha is repeatedly validated.
Five hundred women see the Buddha, prasida arises in them, and they eventually
attain the result of the stream-enterer. Then five hundred seers see the Buddha,
prasada arises in them, and they eventually attain arhatship. In both of these
cases, and in the case of Vakkalin, the prasada paradigm is affirmed, and hence
the workings and power of sraddha and prasada are shown to be interconnected.

Unlike the Vakkali story in the Samyutta-nikaya, here what is emphasized
as being karmically efficacious is not grasping the Buddha’s “dharmic form”
(dharmakaya)—the Buddha’s teachings or, as it were, the Buddha embodied in
the dharma—Dbut seeing the Buddha’s “physical form” (ripakaya)—his human,
corporeal body.” To a certain extent, seeing the Buddha is seeing the dharma,
but put more accurately for characters such as these women and seers, seeing
the Buddha is an efficient means for seeing the dharma. And this is affirmed
again and again in the text.

Throughout the Divyavadana, seeing the appropriate objects is represented
as transformative, whether they be “indirect objects” that allow for the culti-
vation of Sraddha, or prasadika objects that engender prasada. But seeing the
Buddha in his physical form is a trope so powerful and prevalent that it exceeds
the confines of the discourses of sraddha and prasada. It is a practical and theo-
logical impulse that permeates these stories and characterizes the visual world
of the text.
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In what follows, I will examine some other instances in the Divyavadana
of seeing the Buddha, offering more examples of visual tropes in an effort to
thematize the visual world of the text more broadly. First I will consider what
monastics say about seeing the Buddha and what they do when confronted
with such an opportunity, and then I will discuss how one sees the Buddha
after his final nirvana, focusing specifically on the various mechanisms that
allow for this to happen.

Seeing the Buddha: The Kotikarna-avadana Reconsidered

“In certain avadana texts,” John Strong (1979a: 225) explains, “‘wisdom’ (i.e.,
a vision of the Buddha’s dharmakaya) was not thought to be enough, even for
a monk. A total experience of the Buddha necessitated a vision of his riipakaya
as well.” For the assortment of characters in the Divygvadana, however, this as-
sessment needs to be slightly revised.

Laypeople in the Divyavadana are frequently represented as seeing the Bud-
dha’s physical form first and his dharmic form afterward—such is the logic of
prasada paradigm. For characters such as those women and seers in the Pirna-
avadana, seeing the Buddha’s physical form is a crucial impetus for their kar-
mic development, and a necessary precursor to their hearing (and seeing) the
Buddha’s dharmic form. For others, such as the bull in the Asokavarna-avadana
and the brahman in the Stutibrahmana-avadana, seeing the Buddha’s physical
form is all that is necessary to begin traveling down the path to solitary buddha-
hood. A vision of the dharma will come in the future, but seeing the Buddha’s
physical form is the point of departure.

The converse of this chronology of events, to which Strong refers, is ap-
parent in examples concerning monastics—but only monastics, at least in the
Divyavadana. Hence, I would remove the word “even” from Strong’s remarks.
This modification, though, is more than a quibble. Here too, as with the prac-
tice of prasada, monastics and laypeople are represented as engaging in differ-
ent activities, and such differences may imply, if not signify, some differences
or desired differences in regard to the real-world performance of cultic prac-
tices. I will return to this point in chapter 8.

The example that Strong uses to illustrate his claim—which, following my
modification, pertains to monks alone—comes from the Kotikarna-avadana.
We now return to the story from where I left off in chapter 2.

After Kotikarna delivers the messages that he has received to the butcher,
adulterer, and prostitute, he goes forth as a monk in the Buddhist order. Under
the guidance of the venerable Mahakatyayana, he learns the full corpus of
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Buddhist teachings and directly experiences arhatship. Meanwhile, the stu-
dents and pupils of Mahakatyayana go to him and say, “We have seen you
and paid our respects to you, our instructor. Now we'll go and pay our re-
spects to the Blessed One.”® Mahakatyayana consents, explaining that “per-
fectly awakened tathagata arhats are certainly to be seen and certainly to be
offered respect.” Thereafter, Kotikarna joins Mahakatyayana’s assembly and
likewise addresses him: “Thanks to you, my instructor, I have seen the Blessed
One through his dharmic form but not through his physical form. I too am
going, my instructor. I shall see the Blessed One through his physical form as
well.”1* Mahakatyayana agrees that he should go, “for it is as difficult to get a
glimpse of perfectly awakened tathagata arhats, my child, as it is of a flower
from an udumbara tree.”"" Mahakatyayana also asks Kotikarna to ask the Bud-
dha five questions, on his behalf, regarding monastic rules in the regions of
Aémaparantaka.

Kotikarna then makes his way to Sravasti and approaches the Buddha. The
Buddha, in turn, asks Ananda to prepare seats for him and Kotikarna in the
same building. The Buddha then enters the building, sits down, and makes his
awareness fully present. Kotikarna soon follows and does likewise, and the two
of them “pass the night together in noble silence.”"? At daybreak, the Buddha
finally addresses Kotikarna:

“Srona, may the dharma that I myself have fully known, understood,
and expressed inspire you to recite.”

Given the opportunity by the Blessed One, the venerable Srona,
following the Aémaparantaka intonation, recited passages at length
and out loud from The Inspired Utterances (Udana), The Farther Shore
(Parayana), and Discerning the Truth (Satyadrs), as well as The Verses
of Saila (Sailagathd), The Sage’s Verses (Munigathd), and Discourses
Concerning the Goal (Arthavargiya Sitras).”* When the Blessed One
was sure that Srona Kotikarna had finished his recitation, he said this
to the venerable Srona Kotikarna: “Excellent! Excellent, Srona! Sweet
is the dharma that you have spoken and presented! It is that which
I myself have fully known, understood, and expressed.”**

In the above passage, the initiates of Mahakatyayana, having seen and
paid their respects to their teacher, desire to do the same with regard to the
Buddha. Likewise, Kotikarna, having seen the Buddha’s dharmic form under
Mahakatyayana’s instruction, desires to see the Buddha’s physical form before
his eyes. Mahiakatyayana’s response in each case indicates that these are nor-
mative progressions, for he readily agrees that buddhas are to be seen and
offered respect and that one should take advantage of the rare opportunity of
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doing so. There is no sense here, as in the Pali versions of the Vakkali story, that
the Buddha’s physical form is foul. Here it is something that even the venerable
Mahakatyayana agrees should be seen and respected.

Yet, although Mahakatyayana has said that seeing the Buddha’s physical
form is a worthy ambition, the power of this sight does not figure actively
in the narrative that follows. Even attaining a holistic vision of the Buddha’s
physical and dharmic forms does not seem to be particularly transformative
for Kotikarna. Instead, seeing the Buddha is an occasion for affirming the
truth of the vision that Kotikarna already has had of the Buddha’s dharmic
form. It is a moment for validating a particular concatenation of the Buddha’s
teachings.

When Kotikarna meets the Buddha, no mention is made of him ever look-
ing at, contemplating, or being moved by the Buddha’s physical form. Rather,
without either of them speaking a word, they spend the night together meditat-
ing. At dawn, the Buddha expresses his hope that the dharma he has understood
and expressed shall give Kotikarna the inspiration to recite the dharma as well.
In response, Kotikarna recites a number of texts, and then the Buddha exclaims
that these very texts are the dharma that he himself has understood and ex-
pressed. In other words, thanks to Mahakatyayana’s instruction, Kotikarna has
correctly seen the dharmic form of the Buddha, and just like the Buddha he
has “fully known, understood, and expressed” the true dharma. This represents
not only a lineage of teachers who have seen, known, and expounded the true
dharma (i.e., the Buddha, Mahakatyayana, Kotikarna), but also an authorization
of what constitutes the Buddha’s dharmic form.

Seeing the Buddha is valuable for Kotikarna not in the sense that it is
a karmically transformative experience but because it allows Kotikarna to
meet the Buddha, and on that occasion, to have a set of what are presum-
ably Mulasarvastivadin texts affirmed as the word of the Buddha,” to have
the Aémaparantaka style of recitation legitimized, and later to have a set of
monastic regulations for that region sanctioned.’ But why is seeing the Bud-
dha’s physical form at first raised as a normative desire and practice, and then
dropped for a discourse on the shape and importance of his dharmic form?

Answering this question in full requires that one first address other dif-
ficult questions: To what extent is the Kotikarpa-avadina an assemblage of
narrative fragments taken from previous versions of the story? What was the
author’s intention in recasting and adding to these fragments? Addressing
these questions, however difficult, offers a useful starting point for determin-
ing what was at stake in crafting this particular version of the story. In this re-
gard, it is worth noting the similarities and differences between the Kotikarna
story in the Divyavadana and its counterpart in the Pali Vinaya.”
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The version of this story in the Pali Vinaya begins with the main charac-
ter Kutikanna (Skt., Kotikarna) deciding to go forth as a monk under the ven-
erable Mahakaccana (Skt., Mahakatyayana). Three times Kutikanna requests
Mahakaccana for his permission, and three times Mahakaccana explains the
hardships of the monastic life. Finally, he acquiesces to Kutikanna’s request.
Three years later, after a quorum of monks is finally organized to confer the
higher ordination on Kutikanna, Kutikanna decides that he would like to go
and see the Blessed One. As Kutikanna explains, “Indeed I have heard that
the Blessed One is like this and like that, but I have not seen him face to face.
Bhante, I'd like to go and see the Blessed One—that arhat, that perfectly awak-
ened buddha—that is, if my instructor allows me.”'® Mahakaccana consents,
expressing his enthusiasm for Kutikanna’s decision, and says, “You shall see,
Sona [Skt., Srona], that the Blessed One instills pasada, is worthy of pasada,”*
and is in other ways calm and gifted. Kutikanna then goes to the Buddha. They
pass the night together, and then in the morning the Buddha says to Kutikanna,
“Monk, may the dhamma appear to you so that it may be spoken.”? Kutikanna
then recites the Atthaka-vaggikani (“The Book of Eights”), and following this,
asks more or less the same five questions about monastic rules that are pre-
served in the Kotikarna-avadana.

Much like the Kotikarna story in the Divyavadana, what begins as a desire
to see the Buddha’s physical form develops into an occasion for authorizing
certain texts. While the story mentions the idea of the Buddha as a purveyor of
pasada, it does not show pasada to arise at his sight. Moreover, no mention is
made of seeing the Buddha through his various forms.?' Other versions of the
Kotikarna story in other vinayas also have Kotikarna expressing a wish to see
the Buddha and then an episode in which he recites a number of texts to con-
firm their canonical status, but—excluding the version in the Mulasarvastivada-
vinaya that is nearly identical to the one in the Divyavadana—the theme of the
various forms of the Buddha doesn’t appear to be developed elsewhere.?

Setting aside the notion in the Pali version of the Vakkali story that the
Buddha’s physical body is foul—for as we know, texts can and do embody
contradictions—the idea that monastics want to see the Buddha and should be
able to do so is sanctioned across numerous Buddhist traditions. The Kotikarna
story offers a narrative template that relies on this trope to sanction particular
texts. What distinguishes the version in the Divydvadana (and its nearly identi-
cal twin in the Mulasarvastivada-vinaya) from the others is, as I have already
mentioned, the various forms of the Buddha and their implicit connection. Yet,
even in a tradition that emphasizes visually engaging with the Buddha, monks
are not represented as having a karmically transformative experience from such
an engagement. Seeing the Buddha’s physical form is clearly crucial—crucial
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enough, presumably, to have been added to the mix—but the trope is not re-
constituted to have Kotikarna or his fellow monastics actively engage with the
Buddha as a visual object or respond with pleasure at his sight.

So what does all this mean? Seeing the Buddha is shown to be important
for monastics not because his physical form functions as a powerful visual
object, such as one of the prasadika variety, nor because this act allows for what
John Strong refers to as a “total experience of the Buddha,” as though see-
ing the Buddha’s dharmic form plus seeing the Buddha’s physical form equals
some form of release or sublime satisfaction. Instead, seeing the Buddha is
shown here to be an occasion for his authorizing presence. In short, seeing
the Buddha’s dharmic form is followed by seeing the Buddha’s physical form,
at which time the Buddha himself can authorize the truth of that first vision.
Seeing is efficacious here as well, but the object of sight has an authorizing not
an activating presence.

Seeing the Buddha after His Final Nirvana

Regardless of how the Divyavadana represents laypeople and monastics as
thinking about and engaging with the physical form of the Buddha, the text
also narrativizes a time period after the Buddha’s death when such direct en-
counters are no longer possible. For what does one do after the Buddha’s physi-
cal body has been cremated and the desire to see his physical form arises? How
can one engage with the Buddha’s physical form if it is no more than ash and
bones ensconced in various stupas? The Toyika story offers a partial answer to
this question. It suggests, as I discussed in chapter 5, that seeing a buddha who
has passed into final nirvana and seeing a living buddha function in the same
way for cultivating prasada. One might assume, then, that seeing a former bud-
dha’s remains or a shrine that a buddha has activated is functionally equivalent
to seeing a living buddha.

Other accounts, however, offer a more nuanced description of how to see
the Buddha’s physical form, and in doing so offer insight into what other ob-
jects might have functioned as “agents of prasida” and why such a discourse
might have been important to disseminate. This also leads to some important
historical questions about the promotion of pilgrimage.

More specifically, in what follows I will discuss two accounts that offer
responses to these questions. The first occurs in the Kunala-avadana, which
is the second? in a cycle of four avadanas in the Divyavadana that narrate the
legend of King Asoka. In this avadana, King Asoka goes on a pilgrimage with
the monk Upagupta to sites associated with the life of the Buddha, then to sites
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associated with the Buddha’s chief disciples, and finally to meet the disciple
Pindola Bharadvaja, who had been an eyewitness to many of the Buddha’s great
deeds. The second response occurs in the Pamsupradana-avadana, the first
avadana in the Asoka cycle. In this case, after Upagupta conquers and converts
the evil Mara, he requests Mara to manifest the physical form of the Buddha,
a sight he has never seen before, for the Buddha had passed into final nirvana
one hundred years before Upagupta’s birth.*

Asoka’s Pilgrimage

The story of Asoka’s pilgrimage provides an interesting case study in visual
piety, for as a king, Asoka is neither a layman nor a monk, but a special class of
being who follows a unique dharma. The rules of conduct for a king, particu-
larly a cakravartin king such as Asoka, are often different from those by which
the laity and monastics abide. Still, the conduct of a king is emblematic of an
ethical ideal that has great social power.”® Even if this ideal is not to be emulated
directly by either the laity or monastics, for not everyone can be a world con-
queror, such behavior is indicative of a moral vision that, in turn, reflects and
offers insight into the often-conflicting ethos embodied in the text.*

Besides this difficulty of construing what insight such an ideal can offer
into the intellectual and social worlds of the text, certain peculiarities in the
entire Asoka cycle of stories regarding Sraddha, bhakti, and prasada—as | men-
tioned in chapter 4—complicate an analysis of Asoka’s pilgrimage experience.
Nevertheless, the development in the Kunala-avadana of the trope of seeing and
the experiences it engenders well complements such themes in the rest of the
text. Here too it is taken for granted that characters want to see the Buddha’s
physical form, but in this case, characters are represented as trying to fulfill this
desire in a time after the Buddha’s demise. It is this problem of praxis—how to
make the deceased Buddha both present and visible—that is addressed most
succinctly in the story.

I will begin with a summary of a section of the story in which Asoka con-
fronts this problem. “Shortly after [King Asoka] develops prasada [sic] in the
teachings of the Buddha,”” wherever he sees Buddhist monks, he falls pros-
trate at their feet and venerates them. When he hears of the monk Upagupta,
whom he is told the Buddha predicted would be the best of instructors, he goes
to meet him. At their meeting, ASoka gazes at him, expresses the joy he feels
at his sight, and remarks, “From seeing you, my prasada has doubled!”?® Asoka
then tells Upagupta that he wants to honor the places where the Blessed One
lived, and Upagupta agrees to show them to him.
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First on their pilgrimage is Lumbini Grove where the Buddha was born.
Once there, Adoka remarks that those who have seen the Buddha’s birth and
heard his voice “are fortunate and have performed a meritorious deed.”” Then,
“for the sake of increasing the king’s prasada,”*® Upagupta asks the king if he
would like to see a deity who saw the Buddha’s birth and heard his voice. Asoka
assents, and then Upagupta declares,

May the divine maiden who lives here in this Aoka tree,
who saw the perfectly awakened Buddha with her own eyes,
manifest her body for the increase

of prasada in the mind of King Asoka.!

After the deity appears, ASoka asks her to describe “the glory of the Blessed
One being born.”*? “I cannot fully bring it to light with words,”** she explains,
so instead she describes it briefly in verse as a luminous and earth-shaking
event. Adoka then gives one hundred thousand gold coins to the place of the
Buddha’s birth, has a shrine constructed there, and departs.

The next stop on their pilgrimage is Kapilavastu, where the Buddha grew
up. There Upagupta shows Asoka numerous places connected with the Bud-
dha’s life and narrates the events that occurred there. This guided tour begins
at the place where the Buddha as a newborn child was brought before his fa-
ther, King Suddhodana, and continues on through more than a dozen sites
until Upagupta shows Asoka a place and explains that the naga king Kalika had
praised the Buddha there. Then Asoka, who had been silent through the tour,
remarks, “May I see this naga chief who saw the Tathagata?”** Immediately,
Kalika appears, and Asoka says,

Recount for me some of the qualities of the Buddha.
Friend, tell me what it was like when the Sugata was alive.®

Like the deity in the preceding episode, Kalika also says “I cannot fully
bring it to light with words,”* and then briefly in verse describes the earth-
shaking effects of the Buddha and his luminosity. Asoka then has a shrine
constructed there and departs.

In this section of the story, Asoka’s first step in making the absent Buddha
present is in managing to see someone who had, in turn, seen the Buddha
when he was alive. This creates a visual lineage that links Asoka with the Bud-
dha, so when Asoka sees the deity living in the tree that is his namesake and
when he sees the naga chief Kalika, he is somehow seeing the Buddha’s physi-
cal form.” But seeing alone is not sufficient. A verbal supplement is necessary,
as in the Kotikarna-avadana when Kotikarna sees a city of hungry ghosts or
in the Sahasodgata-avadana when householders and brahmans see the wheel



160 SEEING THE BUDDHA

of existence. Here, however, what is provided is not a verbal explanation of a
visual phenomenon but a verbal creation of such a phenomenon. These are
image-texts, pictures in words.*

Nevertheless, “the glory of the Blessed One being born” and “the quali-
ties of the Buddha” are not phenomena that either the tree deity or Kalika are
able, with words, “to fully bring to light” or “to properly illuminate” (sampra-
kasayitum). Their words are only partly efficacious. Though Asoka can't really
see the Buddha by seeing the tree deity and Kalika, and though these visual
proxies can’t fully conjure the Buddha through their words, a combination of
seeing these visual agents and hearing their descriptions of the Buddha creates
an effective multimedia experience by which the Buddha is brought to life.

[ say “effective” not because of what Asoka thinks or feels in response—for
the text is silent on these matters—but because of what he does in response:
he makes an offering. At the start of their pilgrimage, Upagupta remarks that
seeing the tree deity will increase Asoka’s prasada, and though the term is not
mentioned again, perhaps the logic of prasada dictates Asoka’s reactions. See-
ing prasadika objects leads one to give, and these experiences of seeing-and-
hearing also lead one to give. In the cases of §raddha and prasada, giving is the
marker of the efficacy of the experience. It signifies that the giver has already
received something—that the giver and his counterpart have already engaged
in an exchange—and I am assuming much the same here.

Yet, ASoka makes his offerings not to the tree deity and Kalika—those who
apparently gave Asoka the gift of a multimedia experience of the Buddha—but
to the sites themselves where the Buddha performed various deeds. Asoka, for
example, offers money “to the birthplace [of the Buddha]” ( jatyam) and then
has a shrine constructed there. He offers nothing to the tree deity. The agent,
apparently, receives no commission.

Though it seems that the tree deity and Kalika offer Asoka the experience
of the Buddha as a gift, and then Asoka offers counter-gifts to various third par-
ties, my sense is that such a gift was thought to come from the Buddha-related
sites themselves, though some help from various custodians was necessary
for the delivery to be made. Hence, counter-gifts should be given to the sites
themselves, not their custodians. Unlike the case considered in chapter 3 in
which the monastic community is the de facto caretaker of all prasadika objects
and recipient of any counter-gifts, here the caretakers are only caretakers. After
the construction of a shrine at the Buddha’s birthplace, one can imagine that
then, as now, any offerings received would be the property of the overseeing
monastic community.

This emphasis on the venerability of the places associated with the Bud-
dha’s biography is demonstrated in Upagupta’s guided tour. Again and again,
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he explains that “in this place” (asmin pradese)*® such-and-such event happened.
It is as though these places that were touched by the Buddha are somehow
spatial conduits to his presence, much in the same way that the tree deity and
Kalika, having had darsana of the Buddha, are visual conduits to his presence.
In each of these cases, whatever or whoever interacts with the Buddha, whether
through sight or touch, remains somehow charged or activated with his pres-
ence. All this, of course, resonates with the episode in the Toyika story, which
I discussed in chapter 5, when Ananda asks the Buddha to sit down upon “a
place on the ground” so that he can make use of it and turn it into a shrine.

As the pilgrimage continues, Upagupta takes Asoka to see the Bodhi tree,
then to Rsipatana, and finally to Kusinagari, where the Buddha passed into
remainderless nirvana. There, Upagupta explains,

The great sage, wise and most compassionate,

having trained in the imperishable dharma and vinaya

the world with its gods, mortals, antigods, yaksas, and nagas,
with his mind at ease as there were no beings left to train,
then took rest.*

“Hearing this,” the text continues, “the king lost consciousness and col-
lapsed.”*" After he was revived with a splash of water to the face, he gave one
hundred thousand gold coins to the site of the Buddha’s final nirvana and had
a shrine built there.

Upagupta’s description of the Buddha’s final nirvana has a powerful effect
on Agoka. It knocks him unconscious, and it is only after he regains conscious-
ness that in response he offers money to the site and builds a shrine. Though
Upagupta has no visual connection with the Buddha, he himself appears to be
an “agent of prasada,” for Asoka’s prasada doubled when he saw him previously.
Nevertheless, it is Upagupta’s words, not his visual legacy or power, that create
such a catharsis in the king. The right words in the right place have a powerful
effect.

Seeing, hearing, and giving—in that order—are also shown to work to-
gether as Asoka and Upagupta continue on their pilgrimage. The two set off so
that Asoka may perform piija at the bodily relics of those disciples whom the
Buddha declared to be foremost in some quality.

Upagupta brings Asoka to the Jeta Grove, and gesturing with his right
hand, he remarks, “This, great king, is the stiipa of the elder Sariputra. Offer
him/it praise.”* Asoka then asks what virtues Sariputra possessed, and Upa-
gupta explains that he was foremost of the wise, and adds in verse,

No one in the entire world
except the Tathagata
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has even a sixteenth
of the wisdom of Sariputra.®

Then he continues,

The incomparable wheel of the true dharma
that the Victor set in motion

was kept in motion

by the learned Sariputra.

What righteous person other than the Buddha

knows the treasury of virtues amassed

by this son of Saradvati here

and is able to give voice to each and every one of them»*

Then Asoka, “with joy in his heart, offers one hundred thousand [gold
coins] to the stiipa of the son of Saradvati”* and offers praise to his wisdom.

Next, Upagupta shows Asoka the stupa of Mahimaudgalyayana. In re-
sponse to the king’s query regarding this disciple’s virtues, Upagupta explains
that he had been foremost of those possessing magical powers. Then he adds
in verse that “pja should be performed diligently”* for Mahamaudgalyayana,
who caused Sakra’s palace to shake, subdued two naga kings, and possessed
unfathomable virtues. Again, Asoka offers one hundred thousand gold coins.

The same trope is then repeated at the stupa of Mahakasyapa, the foremost
of those with few desires, but then at the stupa of Batkula, who is foremost of
those with few ailments but who never recited even a single verse, Asoka offers
only a single small coin. As Asoka explains, this is because he was knowledge-
able but “had so few desires that he didn’t do that which others had done to
benefit sentient beings.”* In other words, he didn’t teach.

Upagupta and Asoka then proceed to the stiipa of Ananda. There Upagupta
explains that Ananda was foremost of those well listened in the Buddha’s teach-
ings and a preserver of the Buddha's word. Then in verse he praises him as
“an ocean of oral tradition.”*® Asoka, in turn, offers ten million gold coins. The
king’s ministers then question him as to why he honors Ananda more than
the others. Adoka explains that he does so because Ananda preserved the pure
dharmic form of the Buddha, and it is because of him that “the lamp of dharma
still burns today and dispels the darkness of defilement in beings.”*

Again the same pattern is on display. First, the pilgrim is shown a powerful
site. In this case, the sites are not places where the Buddha performed some
act, but stupas of great disciples. Following the distinction I made previously,
these sites are not shrines by use or memorial shrines but shrines for bodily
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remains. They are reliquaries. Then, in the presence of these shrines, a de-
scription is offered. These descriptions are not unlike what one finds today on
museum placards affixed next to sculptures that feature the exploits of buddhas
and arhats, or what one hears from tour guides while wandering among the
paintings and sculptures at Ajanta, Sanchi, Sarnath or any number of Indian
museums. Finally, offerings are made, not to the guide, but to the sights/sites
themselves. Again this has its modern parallels, for now such places have dona-
tion boxes next to the objects in question, as is the practice throughout much
of South Asia.*

The story of Adoka’s pilgrimage is then interrupted for an account of Asoka’s
love for the Bodhi tree, which he had visited previously with Upagupta, and
the jealousy that this love mistakenly inspires in his wife, Queen Tisyaraksita.
As the narrator explains,

King Asoka gave one hundred thousand [gold coins] to [the place
of the Buddha’s] birth, awakening, [setting in motion] the wheel of
dharma, and final nirvana. But his prasada arose particularly at the
Bodhi [tree]. There he thought, “Here the Blessed One perfectly
awakened to unsurpassed perfect awakening!” He therefore sent to
the Bodhi [tree] those jewels that were the most precious.

Queen Tisyaraksita, however, assumes that her husband Asoka is send-
ing gifts to a woman, not a tree. “Although the king enjoys his pleasures with
me,” she thinks, “he sends those jewels that are most precious to Bodhi.”**
Under this misconception, she hires a sorceress to bring about Bodhi's de-
struction, and as this begins to occur, as the Bodhi tree begins to wither, Asoka
is distraught. As he explains, “When I look at the base of the king of trees,
I know that even now I am looking at the self-made Master.”>® When Tisyara-
ksita comes to comfort the king, however, she realizes her error and has the
spell reversed. When the tree recovers, Asoka decides to perform “the highest
honors twice”* and so makes offerings of jewels, foods, perfumes, and flowers.

The opening remarks indicate that ASoka was possessed of prasada in the
presence of the Bodhi tree, though in the previous description of this encoun-
ter it was seeing the tree and then hearing Upagupta’s words that proved effec-
tive. On that occasion, Upagupta explained that “in this place” the bodhisattva
defeated the evil Mara and attained unsurpassed perfect awakening. This, of
course, was followed by Asoka making an offering to the site. Here the Bodhi
tree seems to be a powerful icon in its own right, for Asoka closely identifies
the Buddha with the Bodhi tree—indeed, he equates the two. He says that look-
ing at the Bodhi tree, he sees the Buddha. This is not just an unmarked space
on the ground, a “place” where an event occurred, but a powerful object with a
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field of effects all its own. In the same way that a buddha’s relics were said to
be functionally equivalent with a living buddha, here Asoka seems to be saying
that seeing the Bodhi tree is functionally equivalent to seeing the Buddha.

After making offerings to the Bodhi tree, Asoka implores the followers of
the Buddha to draw near to him, and soon three hundred thousand monks sur-
round him. But none of them sits in the senior monk’s seat. That, he is told,
belongs to Pindola Bharadvaja.>

Incredulously, Asoka remarks, “There is a monk still alive who saw the
Buddha?”%” Yes, he is told, Pindola Bharadvaja “saw the Buddha and he still
lives.”® Adoka then asks if he can see him, for as he explains,

Great and incomparable would be my gain,
and my bliss unsurpassed here in this world,
were I to see before my eyes

that eminent being of the Bharadvaja clan.”

Then Pindola Bharadvaja, “like a royal goose,”* descends from the skies,
surrounded by thousands of arhats. Asoka sees him and immediately falls
fully prostrate before him. Then, with his hands respectfully clasped, stares at
him and tells of the unprecedented “joy”®' he feels now that “he has seen the
elder.”®* As he explains,

Because of your darsana, even today, the Tathagata is seen. Because
compassion was gained and because of your darsana, double the
prasada arises in me. Elder, you saw the lord of the triple world, my
guru, the Lord Buddhal®

Pindola explains that he has seen him many times, and in response Asoka
asks, “Elder, where did you see the Blessed One, and how?”* Pindola then re-
counts the times that he saw him, beginning with an encounter after the Bud-
dha had conquered Mara during a rainy-season retreat.

At that time I was right there

in the presence of the perfectly awakened Buddha.
As you see me before your eyes,

that's how I saw the sage.®

Pindola then goes on to explain, once in prose and once in verse, that he saw
the Buddha when he performed the miracle at Sravasti and when, after teach-
ing the dharma to his mother, he descended from the Trayastrim$a Heaven.
“At that time I was right there,”® he says again of both events. Pindola then
recounts the time at the city of Pundavardhana when the Buddha said to him,
“Do not pass into final nirvana until after the dharma has disappeared.”®” And
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finally, he explains, he was present when as a child Asoka “cultivated prasada”*®
and then as an offering put a handful of dirt in the Buddha’s bowl. Pindola
then tells Asoka to put aside any doubts he may have and let the community
of monks be served their food. Asoka, however, says that since “he has been
awakened to an awareness of the Buddha,”® he will bathe the Bodhi tree and
afterward offer food to the community of monks. And so, Asoka announces
that he will put on a great quinquennial festival.

Once again Asoka is concerned with connecting himself to the Buddha
through a visual legacy. When he hears that Pindola Bharadvaja, a disciple who
saw the Buddha directly, is still alive, ASoka wants to see him so that he can con-
nect himself with another lineage of seeing the Buddha. Such a sight, Asoka
explains, will bring him “bliss.” Asoka makes his intention clear by saying that
he wants to see Pindola “before his eyes” (saksat), precisely what Kotikarna says
again and again in the Kotikarna-avadana leads to sraddha.

But when Asoka sees Pindola before his eyes, he develops not sraddha but
a “joy,” which he then glosses in verse. First, he explains that the Buddha is
seen “today,” “now,” “at present” (adya), “because of your darsana.” This I take
in two ways: the Blessed One is seen today “because of your darsana”—for
you (Pindola) saw the Buddha when he was alive, and now I (Asoka) see you
(Pindola). It is both of these acts that create the visual legacy that allows Asoka
to see the Buddha at present.

A double reading is also possible for the following sentence. Asoka explains
that “double the prasada” arises in him “because compassion was gained and
because of your darsana.””® As 1 already explained, “because of your darsana”
has two readings, but “because compassion was gained” can also be read in two
ways. Pindola had darsana of the Buddha because of the latter’s compassion for
him—that is, he “gained” or “obtained” (labha) the Buddha’s compassion—and
Asoka had darsana of Pindola because Pindola was likewise compassionate
and allowed Asoka to receive his gaze. In the previous verse, Asoka explained
that his “gain” (labha) would be incomparable if he could see Pindola, but this
“gain” could occur only because of the “gain” that Pindola received from the
Buddha—his compassion and, hence, his sight—and the similar “gain” that
Asoka received from Pindola.

This double darsana, in turn, results in a double prasada. Unlike the brah-
man in the Toyika story who missed an opportunity to venerate two buddhas
at once, here Asoka takes advantage of a similar two-for-one deal. By gazing at
Pindola, he sees two “agents of prasada” at the same time: Pindola, who “has
the body of a solitary buddha””* and even performs the miracles of one, flying
through the air “like a royal goose,” and the Buddha, whose sight is somehow
captured in Pindola’s visage through a visual legacy.
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That Pindola should be an agent of prasada is not surprising, for he is lik-
ened to a solitary buddha. But it is curious that Pindola, by seeing the Buddha,
has been charged with the Buddha’s prasadika power, rendering him doubly
effective in generating prasada in others. Whereas in the Toyika story a “place”
became “shrine” because the Buddha sat down upon it, and hence it was “made
use of,” here Pindola becomes a carrier for the Buddha’s prasada though the
tactile connection of a corpothetic vision. This is the visual lineage that Asoka
mentioned previously.

In what follows, Asoka asks Pindola both where and how he saw the Bud-
dha. Again it is no surprise that Asoka questions Pindola as to where he saw the
Buddha, for Adoka seems to believe that if he goes to a place where the Buddha
was seen, he can see him there as well. And in this endeavor he has been suc-
cessful. By going to those sites associated with the Buddha’s biography, seeing
those who have seen him, and listening to their descriptions of him, Asoka
claims to have seen the Buddha.

Yet, while Asoka has managed to see the Buddha—though perhaps this
term should have scare quotes around it—the “how” aspect of this endeavor
is difficult to generalize. Again the same question arises: How can one see the
Buddha after he has passed into final nirvana? In this regard, Pindola provides
an answer, not necessarily for how Asoka himself can see the Buddha, but for
how he thinks Asoka can help others to see the Buddha.

Pindola begins his answer by making it clear that he was present at many
of the Buddha’s great deeds, such as his miracle at Sravasti and his descent
from the Trayastrimsa Heaven, and that he saw them with his own eyes. This
establishes his visual lineage with the Buddha, which is crucial for Asoka’s own
method of seeing him, but it also establishes him as an eyewitness, an author-
izing presence who can legitimize the veracity of what the Buddha has said and
done. Given all that Pindola has seen, he can have sraddha in the word of the
Buddha, and others can have it in him.

In this regard, Pindola tells of the incident at Pundavardhana when the
Buddha instructed him not to pass into final nirvana until the dharma has
disappeared. When Pindola repeats this injunction in verse, he explains that it
was an “order” (gjfid) given to him by the Buddha. With that said, Pindola then
gives a firsthand account of the time when Adoka offered a handful of dirt to the
Buddha, and the Buddha, following the standard prasada typology, foretold the
reward that this offering would bring. Remarking once again that “at that time
[ was right there,””? Pindola quotes the Buddha’s prediction:

One hundred years after my final nirvana, this boy will be a king
named Asoka in the city of Pataliputra. He will be a cakravartin king
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ruling over one of the four continents, a dharmic dharmaraja who
will widely distribute my bodily relics and establish eighty-four thou-
sand dharmardjikas.”

This prediction, as we know from what precedes it in the story, has already
come true. One hundred years after the Buddha’s final nirvana in the city of
Pataliputra, Asoka was born and then he became a cakravartin king who dis-
tributed the Buddha's relics. Being a cakravartin king, Asoka is “dharmic” or
“a follower of the dharma” (dharmika), and he is “a dharma-king” (dharmaraja).
As Strong (1989: 56) explains, “all cakravartins, no matter what their type, were
dharmarajas . . . they at least nominally relied on Dharma, honored, revered,
and esteemed Dharma, had Dharma as their standard, Dharma as their banner,
and Dharma as their mandate.””*

But Asoka has done more than just uphold the dharma; he has also dissem-
inated it. He has created eighty-four thousand dharmarajikas—“dharma-king”
monuments,” sometimes called stupas,’ which contain the relics of that other
dharma-king, the Buddha. As the Buddha said previously to Ananda with regard
to Asoka,

He will make Jambudvipa fully adorned with my reliquaries
and cause them to be honored by gods and mortals.”

It is this act of constructing dharmarajikas that is instrumental in establishing
Asdoka as a preserver of the dharma, for as the text explains, “when King Asoka
had completed the eighty-four thousand dharmarajikas, he then became a dhar-
mic dharmaraja.””®

In this way, the Buddha’s predictions about Pindola and Asoka are inter-
twined. Pindola can live as long as the dharma survives, and Asoka, by uphold-
ing and disseminating the dharma, tries to ensure that the dharma does just
that. Pindola’s life is in Asoka’s hands.”

But Pindola’s answer is flawed. Pindola seems to think that the construc-
tion of dharmarajikas will allow people to see the dharma, that the “how” aspect
of seeing the Buddha can be accomplished by visiting such sites and gazing
upon them. And this very well may be true, as it seems to be in other sources.*
Seeing the Buddha has been equated to seeing the dharma, and buddha relics
have been equated to a living buddha, so perhaps seeing buddha relics func-
tions the same as seeing the dharma. Yet, when Asoka wants to see the dharma,
he doesn't visit any of the dharmardjikas that he has had constructed. Instead
of going to see the Buddha’s relics, he goes to see sites associated with the
Buddha’s biography. In short, the Buddha is seen not in the places where his
remains happen to be housed but in places where he lived.
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In addition to creating dharmardjikds, ASoka has also created another sys-
tem of shrines to benefit sentient beings. Once again, let us return to the story.
Before embarking on his pilgrimage to various sites associated with the Bud-
dha’s life, Asoka exhorts his ministers: “Gentlemen, spare no effort in honor-
ing the Blessed One!”® With that said, he falls prostrate before Upagupta and
says, “Elder, this is my desire. I shall honor those places where the Lord Bud-
dha lived, and mark them with signs as a favor to posterity.”®? “Well done! Well
done, great king!” Upagupta replies. “Your intention is magnificent.”®’

During the course of Asoka’s pilgrimage, as was his wish and apparent
intention, he visits places where the Buddha lived, makes offerings there, and
in many cases has shrines built.? It is through this last act that these places
are marked with signs. But how is the construction of these signs “a favor to
posterity”?

As in the case at Toyika, it seems that he has turned these “places” (pradesa)
into “shrines” (caitya), and in doing so, has created objects that will allow others
to “honor” (Varc) the Buddha just as he has done. What once were unmarked
places on the ground are now places that are marked—perhaps with “signs,”
perhaps with “shrines.” Others can now visit them and, perhaps, upon seeing
them and hearing tell of the Buddha’s exploits, become filled with prasada. Even
without such shrines, ASoka was able to do so, calling forth visual proxies. With
the construction of shrines, it seems that the task could only be easier.

Upagupta and Mara

The story of Upagupta’s interaction with Mara offers a different answer for how
to see the Buddha after his final nirvana.® Unlike Asoka, Upagupta is a monk,
not a king, and the method he describes is certainly not available to the masses.
But like Asoka, he too desires to see the Buddha’s physical form. Even though
he is an arhat, and as such has seen the dharma, he wants to see the Buddha as
well. To see one might be to see the other, but Upagupta, like Kotikarna, wants
to see both.

Upagupta first comes into contact with Mara shortly after his initiation as
a monk, when Mara disrupts his first large-scale public teaching of the dharma
with showers of pearls and gold and with divine displays. This prompts Upa-
gupta to discipline Mara by saddling him with what at first look like garlands
of flowers but then turn out to be a dead snake, a dead dog, and a human
corpse. Unable to remove these hideous garlands or find another who can do
so—even Brahma is unable—Mara approaches Upagupta contritely. Upagupta
then explains to him that “there is no way to wash away bad dharmas planted
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in the mind besides prasdda in the Tathagata.”®® With that said, “[Mara] recol-
lected for a long time the virtues of the Buddha and, with a mind made full of
prasada in the Buddha, fell prostrate at the feet of the elder [Upagupta].”® Then
he asked to have the garlands removed.

Upagupta agrees to remove the garlands, but first an agreement must be
made. “What agreement?”® Mara asks. First, Upagupta explains, Mara must
no longer harass the monks. But there is also a more personal duty. “Unsettled,
Mara says, ‘Elder, have prasada. What do you command?’ " Upagupta then re-
marks that since he became a monk one hundred years after the Buddha’s final
nirvana, he has never seen the Buddha’s physical form. As he laments,

I have already seen the dharmic form
of the lord of the triple world,

which resembles a mountain of gold,
but I have not seen his physical form.”

Hence, Mara’s second duty is that he must “make manifest here the form of
the Buddha.” Mara agrees, but he sets forth an agreement as well:

When suddenly you behold him here,

wearing the costume of a buddha,

you are not to bow down

out of respect for the virtues of the Omniscient One.

With your mind rendered beautiful

from bringing the Buddha to mind,

if you make show of even a little piija toward me,
O powerful one, I will be burned up.*

Upagupta assents, and then Mara enters the forest to transform himself.
When Mara emerges, “he has magically created the form of the Blessed One,
a sight one never tires of seeing, adorned with a circular halo extending an
arm’s length.”” He has also created the form of many of the Buddha's great
disciples and of a large crowd of monks. At this, Upagupta is joyful, thinking
“This is just like the form of the Blessed One!”** But he also laments at the piti-
lessness of impermanence that destroys physical forms such as the Buddha’s
body. Then, “with his awareness focused on the Buddha as an object, his mind
became fixed, such that he thought, ‘I am seeing the Lord Buddha!’ " He then
approaches the form that Mara has manifested, and with his hands respectfully
folded, he remarks, “Oh! The splendid form of the Blessed One! What more is
there!”?® He then continues extolling the virtues of the Buddha’s physical form
as well as those of karma, which allowed for this to happen.
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Then, having forgotten that his conception occurred by focusing on
the Perfectly Awakened One as an object, with his conception fixed
on the Buddha, he fell prostrate at Mara’s feet with his whole body,
like a tree cut down at the roots.

Unsettled, Mara then says, “Bhadanta, you shouldn’t transgress
that agreement [of ours] in this way.”

“What agreement?” Upagupta says.

Mara then says, “Didn’t Bhadanta make this promise: ‘I will not
bow down to you’?”%’

In response, Upagupta “replies, with the words stuck in his throat, ‘Evil
onel’ "% Upagupta then explains that he knows that the Buddha has passed into
nirvana, “yet seeing his figure, which is pleasing to the eye, I bow down to that
seer. [ don’t honor you.”® Mara then asks how it is that he isn’t honored when
Upagupta bows down in this way. In response, Upagupta explains—

Just as a person bows before clay images of the gods
without honoring some conception of clay

but with a conception of the gods [in mind],

likewise, gazing upon you here,

bearing the form of the lord of the world,

I bowed down without honoring some conception of Mara
but with a conception of the Sugata [in mind].'®

Mara then sheds his Buddha disguise, pays his respects to Upagupta, and
departs. Four days later, though, he himself rings a bell in Mathura for the
following proclamation: “Whoever among you wishes for the joy of heaven
and release should listen to the dharma from the elder Upagupta! And let
those of you who never saw the Tathagata see the elder Upagupta!l”'® And
he said,

Whoever wants to cast off poverty, which is the root of misfortune,
[and to attain] prosperity with ample splendor here [and now],

and whoever longs for heaven and release,

he should listen with sraddha [in Upagupta]

to the dharma [that he teaches].

Those who have not seen the greatly compassionate Teacher,
that self-made and foremost of men,
should look upon the elder Upagupta as though he were the Teacher,

a shining light in the three spheres of existence.!®
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Word of this spread through Mathura, and soon many hundreds and thou-
sands of brahmans assembled. For them, Upagupta preached a step-by-step
discourse, and from hearing this, many hundreds and thousands of beings
planted roots of virtue leading to liberation; others attained the reward of the
stream-enterer, once-returner, or nonreturner; and eighteen thousand individ-
uals went forth as monks and eventually attained arhatship.

Upagupta begins Mara’s training in the dharma by explaining that the only
way to clear away one’s bad dharma is to cultivate prasada in the Buddha. Mara
then follows Upagupta’s advice, not by visiting a prasadika object but by call-
ing one to mind. Much like the monk in the Cakravartivyakrta-avadana, Mara
brings the Buddha to mind through the practice of buddhanusmrti, though here
there is no mention of a tenfold list of characteristics. Considering the number
of times that Mara tried to tempt or annoy the Buddha, which he readily admits
to Upagupta, it is not surprising that he can conjure his image without relying
on a list of attributes.

For Upagupta, however, the Buddha is a figure from the past he has never
met. Though he has seen him in his incarnation as the dharma, he has never
seen him in his physical embodiment, alive in flesh and blood. Hence, Upa-
gupta agrees to remove the garland of carcasses with which he has saddled
Mara only if the latter will stop harassing the monks and “make manifest here
the form of the Buddha.” Mara agrees, under the provision that Upagupta not
perform certain ritual acts toward him.

Mara’s conditions are ambiguous, though, not just to Upagupta who is in-
credulous when he is later accused of transgressing these conditions, but also
to the reader. First, there is some confusion as to who or what Upagupta will
suddenly behold. Mara explains that Upagupta will “see him [the Buddha] here,
wearing the costume of a buddha.” But clearly this isn’t the case, for Upagupta
will see Mara dressed up as the Buddha, not the Buddha dressed up as the Bud-
dha. This is why Mukhopadhyaya in his edition of the Asokavadana emends the
tam to tvam, the accusative “him” to the nominative “you,” though no mention
is made that such an emendation has occurred or that this reading is unattested
among the manuscripts used to produce the Divyavadana. This switch, how-
ever, allows an easier reading to be intuited if not preserved—“When suddenly
you behold [me] here, wearing the costume of a buddha.” Yet, it is precisely this
ambiguity that is explored throughout this encounter between Upagupta and
Mara. When Upagupta bows down before an image of the Buddha, whether
that image be made of Mara himself or of clay, who precisely is the object of
veneration? I will return to this question shortly.

Mara then tells Upagupta to refrain from two acts. Upagupta is not to bow
down out of respect for the Buddha’s virtues, and he is not to make Mara the
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object of piuija, or the latter will be consumed by fire. While the first act is un-
clear in terms of object—presumably it is Mara who is not to be bowed down
to—the second act is unclear in terms of practice. Mara’s fear is not that Upa-
gupta will perform piija toward him, but that he will make a display of pija
toward him. Is Mara afraid here of Upagupta’s actions or appearances? Are the
two one in the same?

Regardless of these ambiguities, Upagupta assents. Mara then disappears
into the forest and soon reappears in the guise of the Buddha with an extended
entourage. Gazing at this representation of the Buddha, Upagupta marvels at
the likeness of the image before him to the Buddha—though one wonders how
Upagupta could make such an assessment if he never before saw the Buddha’s
physical form. Just as Mara himself had done previously, Upagupta uses an
image of Mara’s creation to perform buddhanusmyrti, though on this occasion
the image is created with Mara’s body and not with Mara’s mind.

Notice that when Upagupta sees Mara dressed up as the Buddha, he doesn’t
really see the Blessed One but only something “just like the form of the Blessed
One.” He doesn’t see the Buddha through Mara; rather, Mara’s impersonation
of the Buddha allows Upagupta to bring the Buddha to mind, and it is only
then, with his mind fixed on an image of the Buddha, that he can really see
him. It is only then that he exclaims, “I am seeing the Lord Buddha!”

It is at this moment, while Upagupta is seeing the Buddha in his mind,
that he falls prostrate before Mara. Mara seems to interpret this act as follows:
since Upagupta bows down before him, this means that he bows down to him,
in the sense that he is an object of veneration or, to his peril, an object of piija.
Unsettled, Mara then cautions Upagupta not to transgress their agreement, but
Upagupta pleads ignorance. “What agreement?” he says.

Upagupta’s reply here is precisely what Mara said to Upagupta when the
latter first explained the conditions under which he would remove the carcasses
that he had hung around Mara’s neck. In fact, talk of various “agreements” (sa-
maya) occurs throughout the interchanges between Mara and Upagupta, giv-
ing a juridical sensibility to the actions they perform and the pronouncements
that they make.

In response to Upagupta’s query, Mara misquotes Upagupta’s previous as-
sent, providing an object for a practice when previously there was none: “Didn’t
Bhadanta make this promise: ‘I will not bow down to you.”” This misquotation
constitutes a refinement of the terms of their agreement concerning the first
of the acts not to be performed, but it also allows for a clarification regarding
the propriety and efficacy of bowing down before images. When bowing down
before living beings, the object of veneration is, presumably, the being that is
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bowed down to. Yet the object of veneration is not so clear when bowing down
before images.

After Upagupta overcomes his apparent anger at this misinterpretation,
he then clarifies that one can honor a conception of the Buddha through an
image of the Buddha, and this is what he was doing when he bowed down be-
fore Mara. Hence, though Mara may have thought he was being honored when
Upagupta bowed down before him, it was actually the Buddha who was being
honored through this act. This is why Mara did not burst into flames when Upa-
gupta bowed down before him. In short, objects are the means through which
veneration can be performed.

Such instrumentality is also on display during Asoka’s visit to the stupas of
the Buddha’s foremost disciples. Though Asoka makes offerings at the stupas,
he is not honoring the materials that make up the stupas but the disciples for
whom those stupas were built. Regardless of whether these stupas are them-
selves those disciples, an ontological equation I discussed previously, or only
functional referents for those disciples, Asoka makes it clear that the disciples
are the objects of his devotion, not the stupas.'®

John Strong has also written about this problem of the status of images
and devotional acts performed toward them, and I owe much to his insights.
Concerning the episode between Upagupta and Mara, Strong (1989:108) offers
this explanation:

Upagupta is not saying and is not acting as though the Buddha were
somewhere else than before him. For him, the image of the Buddha,
fashioned by Mara, that is, his form, his rupakaya, “is” the Buddha.
What it is made of—clay, wood, metal, or, in this case, Mara—is not
the Buddha; but it itself comes to re-present the Buddha in a way that
is obviously religiously real.

Though I disagree with Strong about which image of the Buddha is the
Buddha, for Upagupta makes it clear that the buddha that Mara has fashioned
only resembles the Buddha while the one he has created in this mind is the
Buddha, Strong’s insight into the function of such images is crucial. They allow
for the Buddha to be re-presented, brought into the present tense for the prac-
titioner. As David Freedberg (1989: 30) explains, responses to images are often
“predicated on the perception that what is represented on an image is actually
present, or present in it. But perhaps with such responses, it is not that the bod-
ies are present; it is as though they were present.”

What is interesting here is the mechanism by which the Buddha is re-
presented. In Upagupta’s case, the Buddha isn’t present in Mara, he doesn’t
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see the Buddha in Mara; instead, Mara is instrumentally useful for seeing the
Buddha and making him present. While Mara is the instrument, the practice of
buddhanusmyti is the agent. Asoka uses Mara’s representation of the Buddha to
perform buddhanusmrti so that the Buddha can be truly re-presented.

In Buddhaghosa’s Visuddhimagga, buddhanussati (Skt., buddhanusmyti) is
said to be performed on the basis of ten epithets of the Buddha (Vajiranana
1975:183—208), yet here an image is used to perform the practice, as is the case
with the monk in the Cakravartivyakrta-avadana. Though the particularities of
the practice described here are obscure to me,'™ it is clear in this case that
buddhanusmrti is being performed in conjunction with an image. This accords
with Paul Harrison’s (1992a: 220) assessment that “there can be no doubt that
by the second century ce some Buddhists were indeed practicing a form of
buddhanusmyrti that . . . included detailed visualization of the physical body of
the Buddha, and was accompanied by the use of images.”

So what is at stake here? As is clear from the prasiada typology that
I discussed previously, it isn’t enough to see the Buddha or other prasadika
objects, one must also make offerings to them. But how can this be done
after the Buddha’s final nirvana? How can one see the physical form of the
Buddha and make offerings to him after he is dead and gone? The Asoka
story provides various answers to this question. Asoka sees the Buddha by
going on pilgrimage to sites where the Buddha was—or, perhaps, those that
he made use of—and gazing at those who themselves had seen the Buddha
and listening to their descriptions of him. He then makes offerings to the
sites themselves, creating shrines in the process so that future pilgrims will
be able to see and give and benefit with greater ease. Upagupta, by contrast,
sees the Buddha by gazing at an image of the Buddha and performing the
practice of buddhanusmrti. He then bows down, not to the image of the Bud-
dha that Mara created, but directly to the Buddha himself, though he is dead
and gone.

And so one wonders: If Upagupta can use an image of the Buddha to see
the Buddha and venerate him, were paintings and sculptures of the Buddha
used for the same purpose? If one looked at an image of the Buddha, engaged
in a visualization of him, and then made an offering with him in mind, would
that person have received all the merit that one would receive from directly
looking at the Buddha and making an offering to him? This would have allowed
those practices that are described as being directed toward the Buddha with
extraordinary results, such as Asoka’s gift of dirt, to be replicated after his final
nirvana. Furthermore, was this matrix of practices tied to pilgrimage? Asoka
manages to see the Buddha at sites famous for the Buddha’s deeds, and buddha
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images were certainly more plentiful at Buddhist monasteries and pilgrimage
centers than in private homes. So were stories such as the Asoka cycle used to
justify the practice of pilgrimage by explaining its logic and benefits? Did one
travel to Buddhist shrines because it was there that the Buddha could be re-
presented and seen, there where one could make offerings and achieve fantas-
tic rewards?
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Images and Imagination

A myth is a unit of imagination which makes it possible for a human
being to accommodate two worlds.
—Antjie Krog, Country of My Skull

One way to begin to answer questions about the forms of ritual activ-
ity that occurred after the Buddha’s final nirvana is to consider care-
fully the sculptures and paintings on Buddhist monuments in South
Asia. There one finds no shortage of representations of the Buddha
and of narratives that involve him,! including scenes from the
Divyavadana.? Buddhologists and Indologists of the last centuries,
however, have tended to evaluate these images from the perspective
of a universalist Kantian aesthetics, with its disinterested evaluation
of beauty, and to embrace them or dismiss them as such.? Yet an
examination of the early social life of these objects indicates that a
different sort of engagement with them was prevalent in the past.
Michael Meister (1995: 194), for example, suggests that tradition-

“we

ally images in South Asia were evaluated not by some “ ‘universals’
of aesthetic criticism” but by their efficacy in creating darsana for the
viewer. Hence, “art and architecture . . . [were] tools to create . . .
mental visions” (1995: 193). In this realm, “to ‘know’ divinity is to
‘see’ it,” and so a work of art “has as its goal a transforming vision,
of which the artist and artwork are tools and the viewer becomes the

vehicle” (1995: 193, 194). As Meister (1995: 199—200) explains,
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We may look—as art historians or, worse, antiquarians—at an image
of the Hindu Great Goddess to judge if it is beautiful or well formed,
and at its age or provenance; but its role in the temple’s sanctum is as
a stimulus for the worshipper’s ‘vision.” Thus around it rituals arise
that paint and clothe the image, surround it in sound and scent, in
order further to accentuate its psychological effect on the viewer and
make it efficacious.

Unfortunately, no examination of millennia-old images, however thorough,
can uncover the thoughts and sensations that visitors had in the early centuries
of the Common Era when they experienced such images in situ at monasteries
and shrines in Gandhara and Mathura, the main treasure troves of Kusana-
period art. Much like David Tomas’s (1996: 14) insights regarding Michael
Leahy’s infamous first-contact photographs from the 1930s in the New Guinea
Highlands, “their paradox lies in their almost perfect opacity: to see and yet not
to know means to be privy to a truth in these cases, which for us cannot exist.”
As Tomas (1996: 14) explains, “Histories and theories are bird’s-eye reconstruc-
tions that, even with all the goodwill in the world, do not correspond to the
visceral practices and contorted structures of first-contact events.” It is these
visceral practices, these corpothetic moments of seeing, that hold the key for
interpreting much early Buddhist art in South Asia.

Such practices cannot be intuited or discerned by merely judging the ap-
parent aesthetic qualities of such objects and identifying their component parts.
The bridge between seeing and knowing is not that easy to span. Even evaluat-
ing Indian Buddhist images by indigenous standards of beauty, whether an-
cient or modern, still misses the point.* As Meister makes clear, these images
were created not for their splendor but for their ritual efficacy.’ The aesthetic
involved was not one of disinterested pleasure but of karmic effect. Their value
as art was in their capacity as visual objects to further one’s karmic develop-
ment.® Hence, in trying to determine the use and reception of these images, an
awareness of this aesthetic and its manifold forms is crucial. Understanding
what images were supposed to do is necessary for understanding how images
were used.

In short, understanding the workings of images in South Asia requires
apprehending the social conjunctions and mental worlds that were produced
when these objects were experienced. This is an undertaking of some difficulty,
particularly in the case of premodern South Asia, where data are rather meager
for hypothesizing an anthropology of art. If such practices are to be inferred,
though, careful consideration must be given to the use of such objects as well as
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to the visual aesthetic of those who viewed them, the valued formal qualities of
their visual perception—what Jeremy Coote (1992: 248) calls “the cultural eye.”

Robert L. Brown’s (1997) article on the visual representations of jatakas on
South and Southeast Asian monuments offers a good starting point for such an
endeavor. Brown tries to make sense of so-called narrative art’ by first address-
ing very practical concerns that belie the notion that art is meant to be read,
that the visual aesthetic in place was one of decoding, and in the process also
challenges the idea that such art was intended to produce the kind of darsana
experience Meister describes.

In contrast to Vidya Dehejia (1990), who presumes a narrative coherence in
Buddhist sculpture and painting, Brown argues that the difficulties in seeing and
deciphering narrative art on Buddhist monuments makes it extremely unlikely
that a narrative reading of these images was intended. Often these images are
inaccessible without ladders, invisible without flashlights, and even when they
can be seen, no linear narrative is represented. As Brown (1997: 98) remarks,

Images do not “tell” stories. As I have said, the story or narrative
must be known if the images illustrating the story are to make sense
(at least in terms of the word story). There is no way anyone could
ever, even after seeing all the visual depictions extant of a particular
jataka story, be able to tell what the name of the characters are, what
their exact relationships are, the exact sequence of their interactions,
and the sometimes surprising moral point being made, without hav-
ing read the text or heard the story.®

These representations, Brown (1997: 72, 73—74) posits, were not intended
to be “‘read,” or even looked at in any logical or analytical fashion”; instead,
they functioned “to indicate, to make ‘actual,” the Buddha through his life and
history . . . to make the Buddha’s presence felt, his forms and teachings mani-
fest.” Hence, the individual who engaged with these images was not a viewer-
cum-reader, but a practitioner-cum-worshipper. As Brown (1997: 71) remarks
regarding the paintings at Ajanta,

The paintings were there for worshippers, not for viewers, and the
choice of “viewer” as the way to characterize most often the person
relating to the Indian art is to “art historicize” the material, to make it
an issue between art historian and object. Instead, the issue for me is
between worshipper and deity.’

Brown (1997: 74, 100) concludes that these images were used “to his-
toricize and manifest the presence of the Buddha”—to re-present him, using
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Strong’s locution—*“through a visual (re)presentation of his history.”'® But how
was the Buddha historicized and manifested through these narrative images?
Much has been written on the notion that stiipas were considered to be living
beings, making the Buddha manifest and present for his devotees, but how
did narrative images that could barely be seen and hardly be read participate in
this process?!?

Brown (1997: 73) argues these images of the Buddha’s deeds historicize
and actualize the Buddha’s presence “simply by being there.”** Brown (1997:
65, 98) claims that these narrative images “are not present on the monuments
to tell stories, but are there with an iconic function,” and by icon in this context,
Brown means that it is “a form of the deity that is the focus of reverence and
worship.” But if these images can't really be seen or read, how can they be a
focus of ritual activity? If, as Meister claims, “to ‘know’ divinity is to ‘see’ it,”
what were the ritual activities that would have allowed practitioners to engage
with this “form of the deity” that these narrative images manifested? How can
it be, as Brown (1997: 99) claims, that “jatakas on the monuments worked
as icons”? Furthermore, considering how may stories in the Divyavadana are
about seeing the Buddha, why represent scenes from these stories, images that
involve seeing the Buddha, in such a way that visiting pilgrims can’t easily see
them or understand them?

My sense is that, contrary to Brown, these images didn’t “historicize and
manifest the presence of the Buddha . .. simply by being there.” Instead, as
in the case of Asoka, these images needed words to bring them to life. While
devotees were viewing and experiencing these images, guides of some sort
were most likely narrating stories or reciting panegyrics associated with them.
Dehejia herself suggests that guides played a crucial mentoring role in mediat-
ing the images for the viewer at the stipa at Bharhut. As Dehejia (1998: 22-23)
explains,

It seems likely that the first-time visitor to Bharhut was taken around
the stupa by a monk who acted as a spiritual guide. After all, is that
not our experience even today when we visit Puri, Hardwar, or Vara-
nasi? While the Buddhist pilgrim would have been familiar with the
Buddha’s life story and the important jatakas, he or she would not
have deciphered too many narratives without a mentor’s guidance.”

Brown may be correct that these images helped to actualize the Buddha’s
presence, but these images surely functioned as visual prompts as well—if not
as their primary function, then as a secondary one.’® Though Brown suggests
that these objects were not intended to be read, perhaps this “phantasmago-
ria”" of images were meant to be narrativized, evoked, and described in the
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manner of Kalika, Pindola, Upagupta, or even Dehejia. Donations, of course,
would have followed.

These days, when one visits sites such as Ajanta, Bodh Gaya, Sanchi, and
Sarnath, guides are available to usher visitors from object to object and tell
them a variety of stories that are associated with each piece—stories that are
often included in the Divyavadana, such as the miracle at Sravasti (Divy 143—
166) and the prediction of Lord Dipankara (Divy 246—254).'® Brown is right that
images don't tell stories and that it is difficult to read or deduct the “authorized”
stories from them, but at least in my experience, guides often use these im-
ages as touchstones to tell a variety of stories. On repeated visits to these sites,
I have heard different guides offer different identifications of the same objects,
different readings for the same inscriptions, and conflicting stories about the
date of a piece, its ritual functions, or the narrative that it represents. Only
sometimes do these identifications, inscriptions, and stories coincide with the
history of these objects as told by the Archaeological Survey of India or other
voices of authority. Brown argues that since objects at these sites are difficult
to see and interpret, they didn’t serve a narrative function. But this is not the
case at present.

Objects can be evocative of stories in a way quite separate from their sta-
tus as pieces of art. This contrast is made particularly clear in James Clifford’s
work on the politics of museums. In Routes, Clifford describes a discussion
that occurred in 1989 between staff members of the Portland Museum of Art
and elders of various Tlingit tribes from Alaska. The museum was about to
update its installation of Tlingit objects, such as a headdress looking like an
octopus and a beaded jacket, so Tlingit elders were invited to the museum for
their input. The curatorial staff seems to have expected the Tlingit elders to
comment on the use, function, and history of particular items in the museum
collection within their tribe. Yet,

the objects were not the subject of much direct commentary by the
elders, who had their own agenda for the meeting. They referred to
the regalia with appreciation and respect, but they seemed only to use
them as aides-mémoire, occasions for the telling of stories and the
singing of songs. (1997: 189)

As Clifford (1997: 191) explains, staff at the museum were faced with a
number of questions:

Could they reconcile the meanings evoked by the Tlingit elders with
those imposed in the context of a museum of “art”? How much
could they decenter the physical objects in favor of narrative, history,
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and politics? Are there strategies that can display a mask as simul-
taneously a formal composition, an object with specific traditional
functions in clan/tribal life, and as something that evokes an ongoing
history of struggle?

“Suffice it to say,” Clifford concludes, “the choices posed by the elders re-
mained unresolved.”"

I quote this at length because the inaccessibility and often uncertain dis-
cursive quality of images on Buddhist monuments are not necessarily indica-
tive of an intended non-narrative function.”” The placement and configuration
of such objects could have been governed by a variety of rules—those of ex-
pediency, aesthetics, architecture, and so on—and the classification of such
objects by modern scholars or devotees as either narrative or non-narrative,
figural or discursive, abstract or representational, does not necessarily offer
insight into their use or function.”® These very dichotomies, in fact, may not
have been meaningful or recognized by the communities who first engaged
with these objects.?? Even the longstanding scholarly tradition of classifying
early Buddhist art as either iconic or aniconic has been shown to be highly
problematic.?

Regardless of these problems of practice and interpretation, what occurs
now at Buddhist temples and archeological sites in India is frequently an expe-
rience akin to theater. Statues, paintings, and architecture are often a backdrop
for a guide’s narration or for a dialog among visitors, and though the particu-
lar images seen, descriptions heard, and conversations held may differ from
tour to tour, the experience of the audience-cum-actors is nevertheless that of
theater. Whether this succeeds in re-presenting the Buddha, however, is an-
other question.

Still, theater provides a heuristically useful analog. Like Tlingit art, plays
are “occasions for the telling of stories and the singing of songs.” In Bhava-
bhuti's drama from the eighth century ce, Uttararamacarita (“The Later Story of
Rama”), a theater of images and words is enacted, if not delicately parodied,
and shown to produce visceral responses in the actors themselves. In act one,
for example, Rama, Sita, and Laksmana walk through a picture gallery that
displays images of their own exploits. As Rama and Sita see an image of the
preparations being made for their wedding, Sita explains, “Ah! I feel as though

”2% Rama too remarks that “it is as

I'm in that very place, at that very time.
though that time exists again.”” As they proceed, the pictures bring the events
represented once again to the present for Rama and Sita. Though Rama chides
Sita at one point for responding too strongly to an image that reminds her of

their separation in the forest—“My dear, you fear separation, but this is only a
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picture!”?—Dboth are sufficiently taken in by these images to feel real fear and
pain and shed tears. While the characters of Rima and Sita can read the im-
ages that tell their story, for these images are meant to be read, as an element
of theater, encountering these images also provides them with an occasion for
narrating their deeds of the past and reflecting on their legacy. Presumably
the audience, as viewers of this spectacle, would have felt, whether the picture
galleries on stage were seen or unseen, readable or unreadable, that to some
extent Rama and Sita had come to life.”” But precisely how initial audiences re-
sponded cannot be known—another instance of an unrecoverable first-contact
event. Perhaps, though, they responded as did the great nineteenth-century
sage Ramakrsna Paramahamsa when he saw a performance of the Caitanya
Lila: he entered samadhi repeatedly, and at the end of the performance “said
with a smile, ‘I found the representation the same as the real’”
556; cited in Pinney 1997b: 839).%

In short, though I agree with Brown that Buddhist art on South Asian

(Gupta 1984:

monuments is often exceedingly difficult to read, I don’t think that these im-
ages are divorced from the narratives that they seem to represent, even if the
relationship between the two is hard to recognize. Perhaps these narratives
were created precisely to make sense of these images. As Jonathan Walters
(1997: 181n10) suggests, it may be that “the carvings gave shape to the later
texts that seem to correspond to them, rather than the other way around.” The
Divyavadana may even have been a chapbook for monastery tour guides.

If these narrative images on Buddhist monuments were, as I suggest,
meant to be narrativized as a means of bringing the Buddha’s story to life,
then the aesthetic in play here is certainly not one of clarity and simplicity of
communication. Viewers were not meant to decode these images on their own,
identifying the characters, stories, and morals at a glance, and the producers of
the images were not trying to communicate discursive information in an easy
manner. This is not a case of viewers lacking a proficiency or fluency in a certain
visual regime, like viewers of film in its nascent period who needed direction
to comprehend the images before them, for it seems that independent viewing
was not the goal. Unlikely as well is that these images, with their indistinct iconic
forms, were “tools to create . . . mental visions,” to re-cite Meister’s claim.

Instead, viewers would have needed help to make sense of these images,
a guide to serve them, as Upagupta did for Asoka. Most likely, the intended
viewers were the laity and the intended guides monastics, and the former were
meant to be dependent on the latter. Consider the case in the Sahasodgata-
avadana, as I mentioned in chapter 2, when the Buddha has a group of monks
draw a wheel of existence in the entrance hall of their monastery. Brahmans
and householders frequently come and see it, but they can’t make sense of it. In
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response, the Buddha tells the monks to appoint a monk to show it and explain
it to them. After an initial appointee shows himself to be unequal to the task,
the Buddha specifies that the appointee must be competent.

And so perhaps this was the model—competent monks were to be sta-
tioned at images to explain them to the uncomprehending laity.?” Through
their words, these monks would help bring these images to life for the laity, but
the inaccessibility of these images would also make the laity dependent on mo-
nastics, creating a sense of reliance on would-be kalyanamitras. It is frequently
said in the Divyavadana that those affected by Buddhist teachings are “favor-
ably inclined toward the Buddha, intent on the dharma, and well disposed to-
ward the monastic community.”*® What my translation here fails to convey is
the physical sense that these individuals are “leaning in,” (nimna), “sloping
toward” (pravana), and “bent over” (pragbhdra) the Buddha, the dharma, and
the monastic community.>! They are supported and upheld by them, and as
these avadanas repeatedly demonstrate, this dependence is necessary for their
karmic development.

In addition to these narrative images, Buddhist monuments in South Asia
also contain large numbers of iconic images of the Buddha engaged in various
postures, such as the abhaya or dhyana mudras that were popular in Gandhara,
and their function is also not clear. While these too can be narrativized—one
could, for example, tell stories about the protection or instruction that the
Buddha offered or his achievements in meditation—instead of differentiating
these images as narrative and non-narrative, narrative and iconic, I find it more
productive to locate Buddhist images along a continuum between discursive and
figural.** With this distinction in mind, so-called narrative art can be thought of
as highly discursive, and its problem in the Buddhist case being that it is very
difficult to engage with discursively. These other images of the Buddha, however,
are more figural, and the problem here is the meaning of that figuration—that
is, how are they meant to be appreciated affectively and put to ritual use?*

In light of the description in the Divyavadana of the non-discursive, iconic
function of prasadika objects, perhaps these objects were likewise empow-
ered.** More figural than those discursive images closely associated with Bud-
dhist narratives, these images were likely more important for their effects than
their stories. Perhaps they were icons for darsana, prompts for the practice of
buddhanusmyti or prasada, not touchstones or aides-mémoires for stories.

Again the analog of theater comes to mind, and the Uttararamacarita in
particular. There too, figural images, those iconic representations that are less
imbued with narrative concerns, are shown to have a powerful effect on view-
ers. In act six, when Rama’s son, Lava, who has never met his father, unknow-
ingly sees him for the first time, he remarks,
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It's a wonder!

Hostility is put to rest, a blissful feeling spreads over me,
impudence departs, I know not where,

and humility makes me bend low.

How is it that immediately at the sight of him,

it is as though I am under another’s control?

Great men are like holy places,

with a greatness that is priceless and inexplicable.®

Such iconic moments are reminiscent of the experience that characters in the
Divyavadana often have when they see prasadika objects. They are immediately
moved by the power of those objects, whether they be “great men,” such as the
Buddha, or “holy places,” such as the shrine at Toyika. Either way, there is a loss
of autonomy as the power of those objects takes control over the viewer.

Most likely images on Buddhist monuments in South Asia fulfilled a vari-
ety of different roles and were put to a variety of different uses—some discur-
sive, some figural. The various practices associated with these images may very
well have involved actualizing the Buddha's presence, as in the case of telling
hagiographic stories or cultivating buddhanusmrti or prasada. Such appraisals
are only guesswork, but the practices and appraisals found in the Divyavadana
support this guesswork. And since these practices were not documented in
inscriptions, such narrative accounts may very well provide a crucial link to the
past. It is precisely these accounts that can help textual anthropologists better
understand the various visual aesthetics at play here, and this is the only way
that internal and external aspects of these practices can ever be made to come
together.

A Visual World

The visual world of the Divyavadana is markedly different from the world of
Theravadin Buddhism found in Pali texts. As Steven Collins (1992: 121) ex-
plains, even after the introduction of writing and the preservation of texts as
written documents, this latter tradition “remained in various ways also an oral/
aural one.” Collins presents numerous examples from inscriptions as well as
canonical and postcanonical sources to demonstrate that, as David McMahan
(1998: 252) paraphrases, “the traditional method of educating monks and nuns
was largely for those students to hear and commit to memory the words of their
teacher.” “Buddhist texts,” Collins (1992: 130) remarks succinctly, “were more
often experienced through the voice and ears than the hands and eyes.”®
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In contrast to the oral/aural character of the Theravada, the Mahayana
tradition—like the Divyavadana, which is considered either an early Mahayana
or a proto-Mahayana text—has a more visual character. In his work on the
contours and significance of this shift, David McMahan (1998: 264) cites, for
example, the Gandavyiiha-siitra, which “is written as a visual extravaganza, not
only in its barrage of vivid imagery, but in its frequent use of visually oriented
language and metaphor. The emphasis throughout the text is on what is seen
rather than what is heard.” More broadly, McMahan contends, the writers of
Mahayana texts made use of this visionary character as part of a program of
legitimation in which the bodhisattva of the Mahayana is conceived of as supe-
rior to the sravaka (“the hearer”), who is idealized in the Pali scriptures of the
Theravada. McMahan (1998: 264) also contends that this visual turn was not
confined to Mahayana Buddhism but was “a pan-Indic phenomenon begin-
ning around the first or second century Bck—the same time as the emergence
of writing.”

According to McMahan (1998: 254), “writing was crucial to the develop-
ment and character of the Mahayana” and it “contributed to a restructuring of
knowledge in such a way that vision, rather than hearing, became a significant
mode of access to knowledge.”” McMahan (1998: 2773) then goes on to con-
clude “first, [that] the Mahayana tended to emphasize vision to a greater extent
than the orthodox traditions, who emphasized hearing, and second, that these
respective orientations were specifically involved with each tradition’s claims to
authority and legitimacy.”

While the visual figures prominently in the Divyavadana, so too, follow-
ing McMahan’s hypothesis, do literacy and writing. In a stereotypical passage
that occurs throughout the Divyavadana, the first step of a young boy’s edu-
cation is that he is “entrusted [to a teacher to learn] writing.”*® This process
is made explicit in the Svagata-avadana. As a young boy, Svagata begins his
education when an old maid “entrusts him to a writing teacher to learn the let-
ters,”* and he goes off to study as a day student at a “writing school.”* In the
Rupavati-avadana, a young boy’s initiation into writing is shown to occur with
great pomp, lending support to the idea that this marked an important rite of
passage. It is said that when Candraprabha turned eight years old, “his parents
gave him a proper bath, fully anointed him, adorned him with all kinds of orna-
ments, and . . . he was taught how to write.”*! This occurred in a writing school
along with five hundred other boys. And in the Sahsodgata-avadana, it is said
that the young boy Sahasodgata “learned how to write and became an expert
scribe,”* showing at least that there was such a designation.*

In addition to the importance that these avadanas assign to writing, encoded
within at least one other avadana is the primacy of writing over reciting—in
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other words, of the written word over the oral word. In the Ciidapaksa-avadana,
we read of two brothers: the older brother Mahapanthaka (Highwayman) who
is very intelligent, and the younger brother Panthaka (Bywayman) who is not.
When Panthaka grew up,

he was entrusted [to a teacher to learn] writing. [When he was asked
to repeat siddham—*“and so it is established”—] by the time sid was
said to him he would forget dham.

Now his instructor said [to the brahman who was Panthaka’s fa-
ther]. “Brahman, I have to teach many boys. I can’t teach Panthaka. If
a little is said to Mahapanthaka he grasps a lot, but by the time sid is
said to Panthaka he forgets dham.”

“Not all brahmans become skilled in scripts and letters,” the brah-
man reflected. “He will be a brahman who just recites the Vedas.”*

Panthaka, however, is also unskilled at Vedic recitation, unable to learn
even the beginning of the Gayatrl mantra—*“by the time om was said to him he
would forget bhiih, and when bhith was said he would forget om.”* And so his
teacher reflects, “Not all brahmans become masters of the Vedas. He will be a
brahman only by birth.”

Implicit in this story is a hierarchy of brahmans—the literate brahman is
more clever than the oral brahman who just recites the Vedas, who in turn is
more clever than a brahman by name only. Yet, this brahmanical hierarchy
is overturned by what follows in the story. Although the unlettered Panthaka
is a self-proclaimed idiot and fool, his brother Mahapanthaka initiates him as
a monk. Panthaka then spends the three months of the rainy season contem-
plating a single verse, but he still can’t understand it. He is despondent. After
Mahipanthaka tries to teach his brother, Ananda tries as well, but he too fails.

Finally, the Buddha offers him a half-verse to contemplate while he cleans
the monks’ sandals and shoes. While studying on his own, Panthaka comes to
understand the half-verse and then directly experiences arhatship. Later, given
the opportunity to teach many hundreds of thousands of beings, Panthaka of-
fers a discourse on the dharma that instills prasada in great numbers of people.
As his attendant explains, “There wasn’t anyone that the venerable one didn’t
instill with prasada.”® The Buddha then offers this explanation: “Monks, this
monk Panthaka is foremost among those monks that are my disciples who are
expert in transforming the minds of others.”®

While many characters in the Divyavadana are sent off to writing instruc-
tors as a first step in an education that is no doubt intended to help them
succeed in the world of commerce and business,* as this story makes clear,
literacy is not essential for excelling within the world of Buddhist monasticism,
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nor does writing play an important role in the ritual practices of monks.*® This
is not to contradict McMahan’s hypothesis that the preponderance of the visual
in the Mahayana is connected with a reliance on writing, only to problematize
it. There are so many unanswered questions with regard to the advent and use
of writing among Indian Buddhists, their choice of language, the nature and
practices of the Mahayana, and the connection between all of these, that to
connect the visionary character of Mahayana texts in any direct way with “the
emergence of writing” is a difficult endeavor.

Though McMahan (1998: 273—274) argues that “the development of writ-
ing also shifted access to and organization of knowledge from an exclusively
oral/aural mode to one that included visuality, and this allowed for greater
analysis and commentary, as well as for dissent,” it may be that the issue at
stake is not the emergence of writing but the emergence of writing in Sanskrit.
The first written texts in India appeared in the third century BcE in Prakrit,
with Asoka’s rock edicts probably inaugurating the practice.” Then, in the early
centuries of the Common Era, Sanskrit superseded Prakrit as the language for
public and political documents.

This Sanskritic turn coincides with Buddhism’s appropriation of Sanskrit
to preserve the word of the Buddha (buddhavacana), even though this had been
explicitly prohibited in the Pali Vinaya (Vin ii, 139) and averred for half a mil-
lennium. “Canonical texts from several centuries prior to this period,” Sheldon
Pollock (20006: 56) notes, “are found redacted in various forms of Middle Indic
mixed with Sanskrit (sometimes called Buddhist Hybrid Sanskrit), an idiom
that seems less a failure to achieve Sanskrit than a continuing reluctance to use
it fully.”>? This Sanskritic turn also coincides with the first Buddhist literature
in Sanskrit, such as those texts “by A$vaghosa, Nagarjuna, Aryadeva and Matr-
ceta whom tradition links with the reigns of the great Kusana emperors, from
Kaniska to Vasudeva (ca 128-230 Ap)” (Lamotte 1988: 585).%

Asvaghosa’s Buddhacarita, in particular, inaugurates the use of Sanskrit for
the courtly epic (mahakavya), and in contrast to the canonical writings of Indian
Buddhism that precede Asvaghosa’s work, many of which possess features of
oral literature (Allon 1997a, 1997Db), the Buddhacarita contains an abundance of
visual imagery. Darsana, as Reginald Ray (1994: 52) notes, “occupies an impor-
tant place in A$vaghosa’s soteriology.”>*

Though Asvaghosa links together a new form of literacy with a nascent
visual culture, it doesn’t necessarily follow that writing is indicative of certain
modes of thinking or, more specifically, that the visual in language is somehow
a mark of literacy. As for the former, Jack Goody’s (1968, 1987) arguments with
regard to writing and literacy in India have been the subject of much dispute.
Jonathan Parry (1985: 201; cf. Falk 1990) notes that “the striking thing about
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this catalogue of corollaries that Goody derives from literacy is that . . . almost
none of his predictions holds unambiguously good for traditional India.” As
for the latter, the notion promoted by scholars such as Walter Ong (1967, 1982)
that the shift from an oral culture to a “chirographic” one based on writing and
then to a typographic one entrenches a visual bias is, as even the sympathetic
Martin Jay (1994: 2, 66—69) notes, somewhat grandiose and hyperbolic. Other
scholars have been less reserved in their criticisms.”

Writing may have been a factor in the development of a Mahayana visual-
ity, but that only provides us with part of the answer. What Schopen (1999: 312)
opines about the origin of the Mahayana holds equally well regarding the origin
of the visual character of the Mahayana: “we are . .. well beyond—or should
be—looking for single causes for the emergence or ‘rise’ of what is clearly not
a single thing.” So what are these multiple causes?

Changes in Buddhist material culture, such as the occurrence of the first
iconic images of the Buddha, the proliferation of monastic establishments, and
the development of trading routes that offered access to both, offer some expla-
nations. In the pages that follow, I explore nine additional possibilities.

1. The visual component of Mahayana texts may, as Paul Harrison
(2003: 142) suggests, be the result of “a convergence of meditation
and transmission in the forest environment.” Harrison (2003: 135)
explains that “these new texts may well have been the work of
meditators who were also involved in the business of textual transmis-
sion, who, in their visions, encountered new revelations which they
later committed to writing.” The visual aspect of their writing, in
other words, is a residue, intentional or otherwise, of their visionary
experiences.

2. Perhaps the dependence of the Divyavadana on visual tropes and
phenomena reflects a disruption in oral communication during the
period that gave rise to the text. For example, these stories may have been
addressed toward people with a wide range of language practices. Visual
culture often emerges where other signs fail.*® Such a condition can lead
to the emergence of an “intercultural zone” (Dening 1996) in which there
is a necessary surface truth to phenomena. It has been suggested that
films have such a transparency;®’ perhaps the same holds true for the
corpus of stories in the Divyavadana.

3. Another possibility is that this dependence on the visual reflects an at-
tempt to convey religious narratives to an illiterate community. Parallels
are suggested in Michael Baxandall’s (1988: 41) work on Christian prac-
tices in fifteenth-century Italy.



190

SEEING THE BUDDHA

The language and diction of these stories could itself be at issue
(Marouzeau 1911; Agrawal 1964; Chaki 1993). Much is still unknown
with regard to the social function of the Buddhist Sanskrit in which

the Divyavadana is written, but it seems likely that it was meant to be
understood widely. Perhaps its inclusivity, however, created a hybrid
that could be understood by many but would necessarily be obscure
and imprecise at different times for different linguistic communities—
hence, a dependence on the visual. While Asvaghosa’s Buddhacarita,
which is written in standard Sanskrit, also possesses many visual traits,
the cause of such tropes in one text need not be the cause of them in
another.’®

Donald Lopez (1995: 41) suggests that “the virtual explosion of texts

by which we mark the rise of the Mahayana . . . with their self-
consciousness and often exaltation of their own status as texts, as physi-
cal objects” may indicate that “the importance of the writing of the
sutras . . . [had] less to do with what the sutras say than with what they
do.” Perhaps early Mahayana movements wanted “not so much new
teachings as new centers of worship,” and if Schopen (1975) is right
about the cult of the book, then the book might have fulfilled “the
desire for restored presence, physically standing for his speech, mani-
fest as the body of his teaching” (Lopez 1995: 41). As Lopez (1995: 41—42)
concludes,

Sutras may have been written (down) before, but here was a
new reason for their writing. While writing might be con-
demned as derivative and displaced from the animation of
speech (and, in this sense, dead), these dead letters could be
also valued precisely because they were dead, the leftover, dis-
persed (and dispersible) remnants of the living Buddha, suit-
able for framing in a stupa, as the Lotus [Sutra] recommends.

Hence, the visual character of these texts may have something to do with
their function as visual objects.

The nineteenth-century historian Heinrich Graetz (1975: 68) surmised
that Hellenic culture was fundamentally visual in its orientation and
Hebraic culture fundamentally auditory, the former considering the
divine to appear within nature and the latter considering the divine

to exist beyond or outside of nature. As David Chidester (1992: xi)
explains,

The visual mode, therefore, lends itself to a sensitivity to that
which is immanent in the world; the verbal mode lends itself
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to the experience of a transcendent and invisible authority that
speaks over against human beings and commands obedience.

Perhaps then the visual turn concerned making the transcendent more im-
manent, making the otherworldly more this-worldly—bringing the Buddha
to the here and now.

Since many of the stories in the Divyavadana seem to have been derived
from the monastic legal materials of the vinaya, perhaps there is a link
between the language of law and evidence as a visual phenomenon. In
his work on law and the phenomenology of sight, the legal scholar
Bernard Hibbitts (1994) has argued convincingly that there is a “per-
ceived ‘fit’ between the values of traditional legal theory and the values
said to be supported by visual phenomenology.”

In addition, since the production of the Divyavadana seems to have
roughly coincided in time and place with the production of the first
buddha images, perhaps these images and the textual pictures in the
text were doing work similar to that of cinema in its infancy. As Susan
Buck-Morss (1994: 52) writes of Eisenstein,

Against initial resistance of audiences not yet used to the
new cinematic prosthesis, Eisenstein tried to make visible
such abstract realities as capital, class oppression, and, most
especially, the mass as the collective agent of the new histori-
cal events. The particular characteristics of the screen as a
cognitive organ enabled audiences not only to “see” this new
collective protagonist, but (through eidetic reduction) to “see”
the idea of the unity of the revolutionary people, the collective
sovereignty of the masses, the idea of international solidarity,
the idea of revolution itself.

And last, a dependence on the visual may have facilitated a synoptic
spatialization of knowledge, such that causality could be isolated and the
huge time gaps that often separate an act and its result could be easily
conceptualized. This can be seen in numerous textual pictures within the
Divyavadana that portray the various effects of karma. This can also be
seen in modern Indian chromolithographs representing karma, images
that show an individual misbehaving in this world and then suffering the
consequences in the next world. These images, with labels such as “Doing-
Bearing” (karni bharni), “The Abode of Hell” (narakva), and “Yama’s World”
(yamalok), are frequently sold in North Indian bazaars.*®

My point here, however, isn’t simply to enumerate individual answers but

to warn against simplifying and essentializing the task at hand—making sense
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of the visual and its connection to giving as well as the aesthetic that gives
meaning to that dynamic. Trying to isolate the problem offers little solace. The
cultural transformations that occurred, which allowed Sanskrit to become a
powerfully cosmopolitan language around the beginning of the first millen-
nium, and the political and economic formations that allowed trade, trade
routes, and Buddhism to thrive, all in close proximity, most likely played a role
in the development of these phenomena. As Hans Belting (1994: 3) notes,

Holy images were never the affair of religion alone, but also always of
society, which expressed itself in and through religion. Religion was
far too central a reality to be, as in our day, merely a personal matter
or an affair of the churches.

In short, there are no easy answers.

Conclusion

In summary, while sraddhd and prasada play an important role in the workings
of the visual world of the Divyavadana, the visual dimension of the text easily
exceeds these confines. Though prasada may not have been a particularly ef-
ficacious practice for monastics, the story of Kotikarna represents monastics as
nonetheless having a strong desire to see the Buddha. Seeing the Buddha, it is
said, complements the experience of seeing the dharma, and this desire to see
the Buddha is represented as normative.

For Kotikarna, however, the result of seeing the Buddha is not a person-
ally and karmically transformative experience as it is in the practice of prasada.
Kotikarna doesn’t even engage with the Buddha actively as a visual object.
Instead, the Buddha is engaged with as a presiding authority. Kotikarna uses
the occasion of seeing the Buddha to reiterate various texts, rules, and regula-
tions so that the Buddha can legitimate them. Though Kotikarna claims that
he wants to see the Buddha’s physical form to complement his vision of the
Buddha’s dharmic form, the former seems to be in service of the latter. What
matters to Kotikarna is that he has correctly seen the Buddha’s dharma. Seeing
the Buddha’s physical form, though clearly an important trope, merely allows
Kotikarna to corroborate his dharmic vision.

But how does one see the Buddha’s physical form after he has passed into
final nirvana? Two accounts from the Asoka cycle of stories offer two different
answers. King Asoka sees the Buddha by going on pilgrimage to sites associ-
ated with the Buddha’s life, and once there, looking at those who had in turn
looked at the Buddha and listening to their descriptions of him. These sites,
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it seems, allow for a unique spatial link to the Buddha, and the eyewitnesses
associated with them provide a visual lineage and, hence, visual conduit to the
Buddha himself. For Asoka, being in such a site, seeing such a person, and
listening to descriptions of the Buddha, or some combination of these events,
brings the Buddha into visual focus. Words alone are not enough, and nor is
seeing. The Bodhi tree, however, is an exception. It is both site and witness, a
silent and visual gateway to the Buddha himself. And in response to these ap-
paritions, as to be expected, Asoka makes offerings.

Though Adoka is instrumental in distributing the Buddha’s relics, he
visually accesses the Buddha not through any of the eighty-four thousand
dharmarajikds that he has had constructed but through the unmarked sites
associated with his life. It is a choice of deeds over bones. Asoka’s offerings
at these unmarked sites, however, seem to create another system of shrines,
a counterpart to the dharmardgjikas, that will allow others to honor and see the
Buddha following Asoka’s example. In short, Asoka offers a rationale and per-
sonal endorsement for pilgrimage to sites associated with the Buddha’s life,
and he also establishes markers and shrines at these sites to make his paradig-
matic pilgrimage that much easier to emulate.

Like Kotikarna, the monk Upagupta has seen the Buddha’s dharmic form
and now desires to see his physical form, but like Asoka, he cannot do so di-
rectly, for by this time the Buddha has already passed into final nirvana. Rely-
ing on neither pilgrimage nor visual legacies or descriptive verses, Upagupta
instead relies on Mara, the satanic tempter, whom he has recently saddled with
a garland of carcasses. As a condition for releasing him from this fleshly bur-
den, Upagupta requests Mara to manifest the form of the Buddha so that he
may finally behold the Buddha’s physical form. Mara does so, impersonating
the Buddha with fantastic detail, but seeing Mara in the guise of the Buddha is
not the same as seeing the Buddha himself. To this end, Upagupta then utilizes
Mara’s image of the Buddha so that he can manifest an image of the Buddha
in own mind through the practice of buddhanusmrti. Only then does he see the
Buddha.

Gazing at Mara in the guise of the Buddha while maintaining a vision
of the Buddha in his mind, Upagupta then bows down before Mara, causing
the latter to recoil in fear, afraid that his life is in jeopardy as the object of
Upagupta’s devotion. But this is not the case. As Upagupta explains, images
have an instrumental value for the practitioner. When one venerates an image
of the gods, one’s devotion goes toward the gods, not toward the material image
itself. Hence, for Upagupta, Mara’s impersonation of the Buddha is a tool to be
used in the practice of buddhanusmrti, so that the Buddha may be envisioned,
and in the practice of prostration, so that the Buddha may be honored.
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Considering the prevalence and prominence of this trope of seeing the
Buddha’s physical form, questions arise as to whether Buddhist devotees, at a
time after the Buddha’s final nirvana, also desired to see him, particularly after
hearing these stories. And if they did, how was this desire fulfilled? Follow-
ing Upagupta’s method seems improbable, but perhaps Asoka’s pilgrimage to
sites closely connected with the Buddha’s life offers a more emulative practice.
This raises the difficulty, though, of meshing what we know of Buddhist ritual
practices through texts and ethnographies with the physical remains of art and
architecture at Buddhist monuments, whether they be sites associated with the
Buddha’s life, such as Sarnath, or those associated with his later political legacy,
such as Sanchi.

One problem with meshing Buddhist stories, Buddhist practice, and Bud-
dhist monuments, however, is that if as a result of listening to Buddhist sto-
ries one were to go to Buddhist pilgrimage sites to see the Buddha, one would
find that many famous stories were represented but that they were extraor-
dinarily difficult to see and decipher—not the proper tools for the practice of
buddhanusmyti. But the theatrical displays that the tree deity and the naga chief
Kalika perform for Asoka, and that Mara performs for Upagupta, may offer an
exemplary model. Perhaps pilgrims to these sites would have been offered a
theater of images, words, and gestures to bring the Buddha to life before their
eyes. This manifestation, combined with the animating force of stupas them-
selves, and with a similar force from representations of these narratives, would
have helped to create an object of devotion for the devotees. And then, with
devotional object in place, the requisite offerings could be made and, in turn,
the corresponding rewards promised.

While much of this is conjecture, a temeritous attempt to reconstruct
practices and aesthetics, social relations and intellectual formations, the visual
world of the text is clearly more than an “affair of religion alone,” to cite Belt-
ing again. In the Divyavadana, Buddhist dharma applies to the religious and
the secular, though no effort is made to distinguish between the two. Whether
householder, merchant, brahman, or monastic, whether at work, at home, or
in a monastery, Buddhist dharma applies with equal rigor and certitude. As the
text repeatedly explains,

Actions never come to naught,

even after hundreds of millions of years.

When the right conditions gather and the time is right,
then they will have their effect on embodied beings.*®

Hence, explaining the visual in the Divyavadana, as well as its connec-
tion with the karmically efficacious states of sraddha and prasdda, requires
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a sensitivity to a host of social, intellectual, and cultural phenomena. David
McMahan is no doubt right to connect the visual turn of the Mahayana
with the emergence of writing, for Buddhism’s appropriation of Sanskrit
and its hybrids marked a key moment in its public and political develop-
ment. But writing and Sanskrit explain only part of the picture. Seeing in the
Divyavadana is so closely connected with the tropes and residue of mercantil-
ism that no complete picture will emerge without considering the economics
of the visual turn.
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Epilogue

The task of the narrator is not an easy one, he said. He appears to be
required to choose his tale from among the many that are possible.
But of course that is not the case. The case is rather to make many
of the one. Always the teller must be at pains to devise against his
listener’s claim—perhaps spoken, perhaps not—that he has heard
the tale before. He set forth the categories into which the listener will
wish to fit the narrative as he hears it. But he understands that the
narrative is itself in fact no category but is rather the category of all
categories for there is nothing which falls outside its purview. All is
telling. Do not doubt it.

—Cormac McCarthy, The Crossing

In the Divyavadana, the visual, moral, and market economies inter-
penetrate, such that seeing, believing, giving, and buying work
together to constitute the ethical field of Buddhism. This interpen-
etration enables certain transpositions and conversions, such as
merit for money and the converse, and these allow for phenomena
such as market morality, karmic materialism, and prasada-initiated
giving. The activities and domains of Buddhist morality are therefore
expansive: very little is outside the purview of Buddhist ethics.
While others have noted the longstanding connection between
god and gold and how “the go(l)d standard is the base upon which
everything rests” (Taylor 1999: 11), this intersection and the logic by
which it abides is exceptionally clear in the Divyavadana. In the
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Kotikarna-avadana, for example, it is said that “the whole world has sraddhd in
gold,” for according to the logic of the gold standard of the karmic system, wealth
is a reliable indicator of merit and virtue, and it is worthy of our trust. In fact,
just as “IN cop WE TRUST” is written on U.S. currency, making explicit the con-
nection between money and religion, so too in the Divyavadana gold bespeaks a
trust in god—or at least in karma—rendering wealth close to divine. Those who
are “rich, wealthy, and prosperous,”! after all, are frequently said in the text to
have amassed a wealth like the god Vaisravana and to rival him in riches.?

This close connection between morality, market, and money is helpful for
understanding not just early Indian Buddhism but also the Buddhism of today.
If Buddhist morality can become a market, why shouldn’t the commercial mar-
ket, or even the currency of that market, become another domain of Buddhism?
Alan Klima (2004: 452) notes that after the crash of the Thai baht in 1997, “it
is not geographical boundaries that are the first object of nationalistic focus
anymore but the currency itself which is the new ‘territory’ to be developed and
defended, and which transmits the feeling of being bound in a common iden-
tity and fate.” Money, not land, becomes the vehicle through which the nation
is constituted, and Buddhism provides the affective force.

Such examples of moral/market/money convergences are hardly restricted
to Buddhism. Similar connections between religion and the marketplace are
common enough, and since Weber’s work on the Protestant values of capital-
ism, scholars have begun to recognize the importance of these connections for
understanding religion, politics, economics, and consumer culture.? There is
even a recent spate of books that advocate using religion for extracting oneself
from the marketplace, including “Buddhist writings on greed, desire, and the
urge to consume,” as a subtitle of one such work explains.*

Trying to understand the significance of such connections in the Divya-
vadana is trying indeed. The numerous instances I have described of seeing,
believing, and giving are not simply illustrations of a rote moral or socioeco-
nomic framework. If that were so, then by explicating this framework the il-
lustrations would be rendered superfluous or redundant. But this is not the
case. These illustrations also occupy a more forceful position. They are part of
exempla, stories to live by, models for being in the world. They are the word
of the Buddha in their recensions in the Milasarvastivada-vinaya, if not the
Divyavadana itself, and nearly two millennia ago they also possessed consider-
able didactic and hegemonic force as instructional tales. If my assessment is
correct, they were told to monastics and the laity, and they were instrumental
in educating and disciplining both, particularly the latter, to be Buddhist sub-
jects. Hence, they are the raw material of the framework and also illustrative
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of its principles and values. They are, as Marilyn Strathern (1990: 38) writes of
material objects, “at once ‘nature’ and ‘culture’ in relation to system.”

Yet, the frameworks that I have begun to elucidate for these examples, par-
ticularly with regard to the visual, don’t easily contain all these illustrations.
The systems of §raddha and prasada help to explain the nexus of seeing, be-
lieving, and giving, but they are insufficient for mapping out a social world in
its complexity. It isn’t just an either-or question of whether the visual and its
various conjunctions with giving are either symptomatic of some large-scale
social changes or the cause of them, a question of whether the infrastructure
causes the superstructure or the reverse. Both forces are at work. These in-
terconnected phenomena of seeing, believing, and giving are symptomatic of
large-scale social, political, and economic changes, though the extent of these
changes is unclear, and they are also a cause of such changes. This is the power
of stories. In South Asia, as A. K. Ramanujan (1991: 43) notes, “stories are told
performatively—they are not merely utterances, they are part of the action, they
change its course . . . they affect addressee.”

Words are not enough, though, to explain these phenomena and insti-
tutions. In his work on the use of images among the Usen Barok people of
central New Ireland, Roy Wagner (1986a: 216, 221) explains how images help
constitute verbal worlds, though words can never explain away the force of
these images:

A true image, like a metaphor (and a metaphor is a verbal image—an
iconic use of language), can never be adequately glossed. It must be
experienced in order to be understood, and the experience of its effect
is at once its meaning and its power . . . [T]he esoteric world of power
and meaning that vivifies and mystifies the Barok . . . is a world of
image, in which the verbal capability, however ultimately necessary, is
ancillary; the manifestation or production of unusual (or provocative)
images evidences uncanny power, and power in the world is appre-
hended through the presence of such manifestations or appearance.

In short, a discursive explanation cannot explain away the experience of the
visual in the Divyavadana. But what is that experience?

The Divyavadana recounts what individuals do when they see objects, and
how states of belief mediate between seeing and doing. Unlike Buddhist abhi-
dharma texts that describe in painstaking detail the intricacies of Buddhist psy-
chology, the mental mechanics, for example, of how one sees, the Divyavadana
explains instead what individuals do when they see. The text is more anthro-

“w«

pological than psychological, and as a result I follow a more “‘action’-centred
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approach” (Gell 1998: 6), examining the visual interactions between individu-
als and objects and the role of seeing and objects in social processes. The text
concerns itself with how agency is mediated in these interactions, how seeing
can be beneficial and how objects can transfer power, hence it resists a more
psychoanalytic approach that focuses on mental states or a Marxist approach
that focuses on objects. The visual world of the Divyavadana is not regulated by
“Cartesian perspectivalism” (Jay 1994: 69), the visual regime that dominates in
modern Europe, and it cannot be parsed effectively within the confines of that
scopic regime. It is, instead, a complex visual economy that values seeing as
the epistemic warrant for the truthfulness of tenets and practices and attaches
great moral value to the act of seeing certain image-objects. Such is the visual
world of the Divyavadana.

The power of seeing in the Divyavadana, the particular mechanisms for
channeling and accruing agency in this visual system, is particularly appar-
ent in my analysis of prasada. When seen, prasadika objects cause prasada to
arise in a wide variety of people. It isn't clear, though, whether this is because
all of these people are susceptible to the power of prasadika objects or because
prasadika objects overpower all these subjectivities. Is everyone hardwired to
respond to such sights/sites, or is the spectacle of these objects so intense that
it overrides everyone’s circuits? If the latter is the case, as I think it is, then in
the same way that pornography, according to Catherine MacKinnon, makes
all men sexual predators, prasadika objects make everyone prasida-ized. These
objects create Buddhist subjects. This, it could be argued, is their function.

This mechanism of prasada, in addition to creating Buddhist subjects, also
suggests that as a subject the Buddha is fragmentary. The Buddha is an “agent
of prasada” in person but also in object, both before and after his final nirvana.
He possesses what Gell terms a “distributed personhood,” in that his being is
distributed “beyond the body-boundary” (1998: 104). His tongue (Divy 71.23),
the clippings of his hair and nails (Divy 197.5-6), even an image of himself (Divy
68.5—6) can generate prasada in others. Even after his death, a buddha is equally
efficacious as a pile of bones (Divy 777.1; cf. Divy 379.19—20 and 469.3—4).

Within the mechanism of prasada, the agency of a buddha can inhabit a
body part or a representation. A buddha is an efficacious subject, whether he is
part or whole, an image or even imagined (Divy 196.8-9). The personhood of
a buddha is much like the figure of trope in Wagner’s (1986b: 126) analysis—
“wherever it appears, it is the same phenomenon; it is holographic throughout
the range” (cf. Wagner 1991). The part/whole distinction does not apply. The
Buddha is a fractured hologram, distributed among at least eighty-four thou-
sand stupas, thanks to Asoka’s efforts, yet each fragment exerts the same social
force as the totality. As an agent of change, the Buddha is manifold.
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What is special about the Buddha, however, is not just his particular sta-
tus as a distributed person, but the forms of seeing that he engenders. As a
prasadika object, the Buddha causes prasdda to arise in almost everyone who
sees him. This form of seeing involves a minimum of mental intermediation
on the part of the viewer. It requires no previous learning or mental prepara-
tion, no affiliation or initiation. It is immediate and tactile, an experience that
Pinney (2002) terms “corpothetic,” and it generates in the viewer an un-self-
conscious and almost compulsive urge to give. To see a prasadika object is to be
touched and transformed by an intimate experience of the Buddha’s presence.
What is created, to quote Pinney (2002: 357; citing Taussig 1993: 24), is “a
visceral domain in which objects become sensorily emboldened in a ‘magical
technology of embodied knowing.””

But this is not the only form of seeing in the Divyavadana. In the discourse
of $raddha, seeing is a self-conscious act of verification that enables one to grasp
the truth of phenomena, such as the system of karma and the karmic efficacy
of making offerings to monastics. Though visual confirmation is a necessary
cause for the arising of §raddha, it is not a sufficient one. One needs to see an
object before one’s eyes, then a knowledgeable other is needed to explain it.
Seeing must be supplemented with hearing. One’s own visions must be sup-
plemented with the words of another.

This dependency—of the visual on the aural, of one’s own efforts on those
of another—is also present in the story of Asoka. As Upagupta leads Asoka to
sites associated with the Buddha’s life, Asoka is able to see the Buddha by look-
ing at visual proxies of the Buddha, those who had seen the Buddha before his
final nirvana, and listening to poetic descriptions that bring the Buddha to life.
As in the case of $raddha, it is a theater of sights and sounds, what one sees and
what another says, that creates an efficacious experience. Visitors to Buddhist
monasteries and stupas quite likely experienced, and continue to experience, a
similar multimedia embrace of images seen and stories heard. Without stories,
the sculptures and paintings at Buddhist sites are often undecipherable, much
like the wheel of existence in the Sahasodgata-avadana that baffles viewers until
a competent monk is appointed to explain its meaning. Only then can viewers
see it correctly.

While seeing alone is sufficient for the arising of prasdda, it is not sufficient
in these other cases. One needs words—poetic descriptions of the Buddha’s
form, accounts of the Buddha’s previous lives, and karmic stories that explain
the results of good and bad deeds. One needs, it seems, avadanas. Though it
is hardly surprising that a genre of literature would attempt to justify its own
existence, this justification does tell us something about the world that these
avadanas wanted to create. It was a world in which seeing was a crucial aspect
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of Buddhist practice, and listening to stories the complementary act that made
visual experience meaningful.

In “Narrative, Sub-Ethics, and the Moral Life” (1996), Charles Hallisey
and Anne Hansen explain that Buddhist stories have, as Ramanujan noted,
a performative value, that both telling them and listening to them can be a
transformative experience. In exploring this aspect of Buddhist literature and
practice, they ask the following question: “What did Buddhists learn from their
stories and how did they learn from them” (1996: 310)? In response, Hallisey
and Hansen offer an insightful analysis of “different ways in which moral life is
enabled by narrative” (1996: 308), and their work testifies to the complex moral
power that Buddhist stories can convey. But more questions also need to be
asked of Buddhist stories, questions that help to situate the telling and listening
of stories within social practice. What, for example, did Buddhists want their
stories to do and how was this meant to be done? This is not an easy question,
involving as it does the establishment of a Buddhist establishment, but it is a
crucial one for Buddhist social and cultural history. In the preceding chapters
I have tried, in part, to answer this question; I hope that my efforts will now
inspire others to do the same.
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Contents of the Divyavadana
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. Kotikarna-avadana: The Story of Kotikarna

. Pirpa-avadana: The Story of Purna

. Maitreya-avadana: The Story of Maitreya

. Brahmanadarika-avadana: The Story of a Brahman’s Daughter

. Stutibrahmana-avadana: The Story of a Brahman’s Panegyric

. Indrabrahmana-avadana: The Story of a Brahman Named Indra

. Nagaravalambika-avadana: The Story of a Woman Dependent on a

City for Alms

. Supriya-avadana: The Story of Supriya

9. Mendhakagrhapativibhiiti-pariccheda: The Chapter on the Great

10.

1.
12.
13.
14.

15.

16.
17.
18.
19.
20.
21.
22.

Fortune of the Householder Mendhaka
Mendhaka-avadana: The Story of Mendhaka
ASokavarna-avadana: The Story of Asokavarna
Pratiharya-sitra: The Miracle Sutra
Svagata-avadana: The Story of Svagata
Siikarika-avadana: The Story of a Wretched Pig
Cakravartivyakrta-avadana: The Story of One Foretold to Be a

Wheel-Turning King
Sukapotaka-avadana: The Story of Two Parrot Chicks
Mandhata-avadana: The Story of Mandhata
Dharmaruci-avadana: The Story of Dharmaruci
Jyotiska-avadana: The Story of Jyotiska
Kanakavarna-avadana: The Story of Kanakavarna
Sahasodgata-avadana: The Story of Sahasodgata
Candraprabhabodhisattvacaryd-avadana: The Story of the Deeds of

the Bodhisattva Candraprabha
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23.
24.
25.
26.
27.
28.
29.
30.

31
32.
33.

34-

35
36.
37
38.

Sangharaksita-avadana: The Story of Sangharaksita, Part 1
Nagakumara-avadana: The Story of a Naga Prince
Sangharaksita-avadana: The Story of Sangharaksita, Part 2
Pamsupradana-avadana: The Story of a Gift of Dirt
Kunala-avadana: The Story of Kunala

Vitasoka-avadana: The Story of Vitasoka

ASoka-avadana: The Story of ASoka
Sudhanakumara-avadana: The Story of Prince Sudhana
Toyikamaha-avadana: The Story of the Toyika Festival
Riipavati-avadana: The Story of Rupavati
Sardilakarna-avadana: The Story of Sardiilakarna
Danadhikarana-mahayanasitra: The Mahayana Sutra on the Topic of Giving
Cudapaksa-avadana: The Story of a Good for Nothing
Makandika-avadana: The Story of Makandika
Rudrayana-avadana: The Story of Rudrayana
Mauitrakanyaka-avadana: The Story of Maitrakanyaka



Abbreviations

The following symbols are used in the Sanskrit, Pali, and Tibetan pas-
sages that are included in this work.

[ ]

< > This indicates a restoration or reconstruc-
tion based on another source.

Abhidh-k Abhidharmakosa. See Dwarikadas Sastri
1987.

Abhidh-k-bh Abhidharmakosabhasya. See Dwarikadas
Sastri198.

Abhidh-k-vy Abhidharmako$avyakhya. See Dwarikadas
Sastri1987.

Abhidh-sam Abhidharmasamuccaya. See Gokhale 1947.

Abhid-sam-bh  Abhidharmasamuccayabhdsya. See Tatia 1976.

Ak Amarakosa. See Haragovinda Sastri 1982.

AN Anguttara-nikdya. See Morris and Hardy
1885-1900.

Ap Apadana. See Lilley 1925-1927.

As Atthasalini. See Muller 1979.

Asokav ASokavadana. See Mukhopadhyaya 1963.

AVS Avadanasataka. See Speyer 1906.

BhP Bhagavatapurana. See J. L. Sastri 1983a.

BHSD Buddhist Hybrid Sanskrit Dictionary. See

This indicates a gap in the text that has
been filled.

Edgerton 1993.
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Bv
BvA

Ch-Up
Ch-Up-bh
CPD

Culv

Dhat
Dhp
Dhp-BHS
Dhp-G
Dhp-Pr
Dhp-a
Divy
Divy-V
DN

DNM
DPPN

GM

It

Ja
Ji-pr
Kv
Manu

MhB
Mil
MN

Mp

MPS
Mvy
MW

Nir
PJI

Buddhavamsa. See Jayawickrama 1974.

Buddhavamsa-atthakatha [= Madhuratthavilasini].
See Horner 1978a.

Chandogya Upanisad. See Gambhirananda 1992.

Chandogya Upanisad Bhasya. See Panoli 1991.

A Critical Pali Dictionary. See Trenckner et al. 1924—.

Culavamsa. See Geiger 1925 and 1927.

Derge edition of the Tibetan Tripitaka.

Dhatuvamsa. See Nandaratana 1984.

Dhammapada. See Carter and Palihawadana 1987.

Dharmapada. See Shukla 1979.

Gandhari Dharmapada. See Brough 1962.

Prakrit Dhammapada. See Bhaskar 199o0.

Dhammapada-atthakathd. See Norman 1906-1914.

Divyavadana. See Cowell and Neil 1886.

Divyavadana. See Vaidya 1959.

Digha-nikaya. See Rhys Davids and Carpenter
1890-1911.

Desinamamala. See Pischel and Biihler 1880.

Dictionary of Pali Proper Names. See Malalasekera
1995.

Gilgit Manuscripts. See Dutt 1984.

Itivuttaka. See Windisch 1975.

Jataka. See Fausbell 1877-1896.

Jhanaprasthanasastra. See S. B. Sastri 1955.

Kathavatthu. See Taylor 1894-1897.

Manusmrti (Manavadharmasastra). See J. L. Sastri
1983b.

Mahdbharata. See Sukthankar et al. 1933-1959.

Milindapaiiha. See Trenckner 1880.

Majjhima-nikaya. See Trenckner and Chalmers
1888-1889.

Manorathapiirant. See Walleser and Kopp 1924-1957.

Mahaparinirvanasitra. See Waldschmidt 1951

Mahavyutpatti. See Ishihama and Fukuda 1989.

A Sanskrit-English Dictionary. See Monier-Williams
1990.

Narthang edition of the Tibetan Tripitaka.

Nirukta. See Bhadkamkar 1942.

Paramatthajotika I. See Smith 1959.



Pp-A
PSED
PTSD

RatA
Saddhp
Sanghabh
Say-v

Siks

Skt.

SN

Sv

Th
Th-a

trans.
Thup
Ud
Ud-a

Uttarar
Uv

Vin
Vism

ABBREVIATIONS 207

Puggalapaniatti-atthakatha. See Landsberg and
Rhys Davids 1914.

The Practical Sanskrit-English Dictionary. See Apte
1986.

The Pali Text Society’s Pali-English Dictionary. See
Rhys Davids and Stede 19806.

Ratnamalavadana. See Takahata 1954.

Saddharmapundarikasiitra. See Dutt 1986.

Sanghabhedavastu. See Gnoli 1977-1978.

Sayandsanavastu. See Gnoli 1978.

Siksasamuccaya. See Bendall 1897-1902.

Sanskrit

Samyutta-nikaya. See Féer 1884-1898.

Sumangalavildsini. See Rhys Davids, Carpenter, and
Stede 1886-1932.

Theragatha. See Oldenberg and Pischel 1966.

Theragatha-atthakatha [= Paramatthadipani V). See
Woodward 1940-1959.

translator or translated

Thipavamsa. See Jayawickrama 1971.

Udana. See Steinthal 188s.

Udana-atthakatha [= Paramatthadipant I). See
Woodward 1926.

Uttararamacarita. See Kane 1962.

Udanavarga. See Bernhard 1965.

Vinayapitaka. See Oldenberg 1879-1883.

Visuddhimagga. See Warren 1950.
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Notes

INTRODUCTION

1. Skt., evam maya Srutam; Pali, evam me sutam. For more on this expres-
sion, see Lamotte 1949-1989: 56—72 and Brough 1950.

2. For more on the nature and function of avadanas, see Lenz 2003;
Prakash 19770; Salomon 1999; Sarkar 1981 and 1990; Sharma 1975 and 1985;
Strong 1985; Thomas 1933; and Weeraratne 1966.

3. See, for example, Bailey’s (1966) translation from the Khotanese; Cha-
vannes’s (1934: i, 292—304) translation from the Chinese; Horner and Jaini's
(1985: 1, 137-169) translation from the Pali; Schiefner’s (1893) translation from
the Tibetan; and Bhattacharya’s (1898) translation of Ksemendra’s retelling in
the Avadanakalpalata.

4. Some notable exceptions include Brown 1997; Dehejia 1997; Eckel
1992; Matsumura 1985; and McMahan 2002.

5. For example, see Bundgaard 1999; Case 2000; Dalmia 2001; Davis
1997; Dehejia 2000; Desjarlais 2003; Dwyer and Pinney 2001; Granoff 2000;
Granoff and Shinohara 2004; Guha-Thakurta 1995; Gutman 1982; Jain
2000; Jhala 1997; Kapur 1993; Kemper 2001; Mankekar 1999; Mazzarella
2003; Meister 1995; Pinney 1997a,1997b, 2001, 2004; Rajagopal 2001; Rama-
swamy 2003; Ryan 1997; Sanford 2002; Scott 1991; Srivatsin 2000; Stieten-
cron 1977; and Uberoi 1990.

6. For a very good series of articles regarding photography and visual
economies, see Pinney and Peterson 2003: 55-169.

7. Nevertheless, non-Buddhist practitioners in the Divyavadana can still
acquire some spiritual attainments. In the Pratiharya-sitra, for example, a
mendicant named Subhadra is said to possess the five superhuman faculties
(Divy 152.22-23).
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8. In particular, Thompson (1991: 260) examines “the political culture, the expec-
tations, tradition, and, indeed, superstitions of the working population most frequently
involved in actions in the market. . ..”

9. As Greenough (1982: 270) notes, however, “It is absurd to think that Bengali
peasants were unresponsive in the face of famine. ‘Fatalism,” the uncomplaining surren-
der to death by starving victims, is in fact the most obvious piece of evidence we have for an
active Bengali adaptation to the famine. This was an adaptation, however, which succeeded
only by imposing mortality upon some person in order to secure the survival of others.”

10. Divy 291.22, dharmiko babhiva dharmena.

1. Divy 291.23, ekakino rahogatasya pratisamlinasya.

12. Divy 291.24-20, yan nv aham sarvavanijo ‘Sulkan agulman muficeyam sarvajam-
budvipakan manusyan akaran agulman muficeyam iti.

13. Divy 292.1-3, tasy[anenopdyenal* bahiini varsani rajyam karayato ‘parena sama-
yena naksatram visamibhiitam dvadasa varsani devo na varsisyati.

“Following Divy-V 181.5. Divy 292.1, “in many ways” (anekopayena), presumably
“in many wrong ways.”

14. Divy 293.15-17, sarvajambudvipad annadyam pariksinam anyatra rajiiah kanaka-
varnasyaika manika bhaktasyavasista.

15. Divy 294.22-27, sa bhagavan pratyekabuddhah sarvajambudvipad annadyam pa-
riksinam anyatra rajiah kanakavarnasyaika manika bhaktasyavasista | tasyaitad abhavat |
yan nv aham rajanam kanakavarnam anukampeyam yan nv aham rajiah kanakavarnasya
nivesanat pindapatam apahrtya paribhusijiya.

16. Divy 296.5-8, anumodata yiyam gramanyo ‘yam rajiiah kanakavarnasyapascima
odanatisargah | anena kusalamilena sarvajambudvipakanam manusyanam daridryasamuc-
chedah syat.

17. Divy 297.10-14, idam evamripam bhojanam odanasaktavah kulmasamatsyamam-
sam idam evamripam khadaniyam milakhadaniyam skandhakhadaniyam patrakhadani-
yam puspakhadaniyam phalakhadaniyamtilakhadaniyam khandasarkaragudakhadaniyam
pistakhadaniyam.

18. Divy 297.25-27, sarvam asya rajiiah kanakavarnasyanubhavena jambudvipa-
kanam manusyanam daridryamsamucchedo babhiva.

19. Much the same could be said about King Asoka. He followed the dharma—at
least he professed to do so in his inscriptions—he implemented taxes, and he helped
India become “a thriving and prosperous kingdom” (Thapar 1961). Nevertheless, in one
of his pillar inscriptions, King Asoka exempts the village of Lumbini from paying taxes
because the Buddha had been born there (Barua and Chaudhury 1990: 38). A proper
dharmaraja, it seems, can revoke the taxes for a village but not for an entire nation. Still,
in the Candraprabhabodhisattvacarya-avadana, the bodhisattva King Candraprabha rules
a kingdom, more or less successfully, in which no taxes were paid (Divy 316.10). But can
dharmarajas really be bodhisattvas and vice versa?

20. The insights one gains in meditation may very well contravene royal laws and
norms.

21. In the Divyavadana, this agricultural metaphor is explicit. For example, in a
trope that occurs a number of times in the text, the Buddha observes the world and
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comes to know the answers to many questions: among them, “For whom with roots of
virtue unplanted shall I plant them? For whom [with roots of virtue already] planted shall
I cause them to mature? For whom [with roots of virtue already] matured shall I cause
them to be released” (kasyanavaropitani kusalamulany avaropayeyam | kasyavaropitani
paripacayeyam | kasya pakvani vimocayeyam | Divy 124.277-125.2)? As Richard Gombrich
(2003: 428) notes, “the metaphor underlying the karma doctrine (not, of course, only in
Buddhism) is agricultural: one sows a seed and reaps a harvest.”

22. In the Cidapaksa-avadana, to cite one example, the young boy Musikahairan-
yaka takes a dead mouse and, acting on the advice of a guildmaster, uses it to barter and
trade his way to a fortune. As a wealthy man, he then goes back to the guildmaster with
a chest full of gold adorned with four jeweled mice to pay back his debt. As he presents
these offerings, he explains, “This is your capital; this is your profit” (idam te miilam
ayam labhah | Divy 504.2-3).

23. Solitary buddhas are particularly good fields of merit for devotees to “plant”
their meritorious deeds. “Thus,” as John Strong (1989: 57) notes, “any good (or bad)
action directed toward him can have positive (or negative) karmic results beyond all
expectations.” In the Mendhaka-avadana, for example, which contains another story of
a famine, the householder Mendhaka, his wife, son, daughter-in-law, servant, and maid
each give the last portion of food that they possess to a solitary buddha. They then make
fervent aspirations, all of which are fulfilled immediately. When the king hears of this, he
exclaims: “Oh! This field is so fertile and faultless! A seed sown today bears fruit today
as well” (aho gunamayam ksetram sarvadosavivarjitam | yatroptam vijam adyaiva adyaiva
phaladayakam || Divy 135.12—13). Since the solitary buddha is such a fecund field of merit,
the karmic results of their respective offerings are obtained on the same day rather than
in, say, a subsequent lifetime.

24. Divy 298.2—7, saced bhiksavah sattva janiyur danasya phalam danasamvibhagasya
ca phalavipakam yathaham jane danasya phalam danasamvibhagasya ca phalavipakam
apidanim yo ’sav apascimakah kavadas carama alopas tato 'py adattva ‘samvibhajya na
paribhunijiran sacel labheran daksiniyam pratigrahakam.

25. John Strong (199o0: 121) nicely differentiates these two Buddhisms, explain-
ing that there is “a nibbanic one oriented toward ending rebirth which emphasizes
monkhood and meditation, and a kammatic one, which is satisfied with achieving a bet-
ter rebirth and oriented toward the laity and merit-making.” Strong (1990: 122) rightly
notes, however, that giving—such as a gift of food—*is an act that is kammatic and nib-
banic at the same time,” thus calling into question any simple soteriological distinction
between these two forms of Buddhism. Cf. Aronson 1979.

26. Divy 23.18-19, 192.14-15, 289.6—7, 313.223, etc., adhye mahadhane mahabhoge
kule. For more on this “economics of salvation,” see Walsh 2007.

277. Prayudh Payutto (1994: 76) likewise remarks that “the common tendency (in Thai-
land) [is] to praise people simply because they are rich, based on the belief,” which he thinks
is mistaken, “that their riches are a result of accumulated merit from previous lives.”

28. See also Reynolds 1972 and Collins 1998: 414-496.

29. As Payutto (1994: 20) explains, “Ultimately, economics cannot be separated
from Dhamma, because all the activities we associate with economics emerge from
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the Dhamma. Economics is just one part of a vast interconnected whole, subject to the
same natural laws by which all things function. Dhamma describes the workings of this
whole, the basic truth of all things, including economics. If economics is ignorant of the
Dhamma—of the complex and dynamic process of causes-and-effects that constitutes
reality—then it will be hard pressed to solve problems, much less produce the benefits
to which it aims.”

30. The Mahabharata also connects these three aims back to kingship. In Bhigsma’s
instructions regarding the laws for kings, he explains that “the dharma of kings is the
ultimate recourse for the entire sentient world. Hence the trivarga depends upon the
dharma of kings” (sarvasya jivalokasya rajadharmah pardgyanam | trivargo ‘tra samasakto
rajadharmesu | Mbh 12.56.3—4; cf. trans. in Fitzgerald 2004: 290).

31. Kosambi 2000: 22, v. 51,

yasyasti vittam sa narah kulinah sa panditah sa srutavan gunajiiah |
sa eva vaktd sa ca darSaniyah sarve gunah kaficanam asrayanti ||

32. For more on the importance of mercantilism in the formation of Indian Bud-
dhism, see Rotman 2003a: chap. 1.

33. The Kotikarna-avadana (no. 1), the Pirna-avadana (no. 2), the Supriya-avadana
(no. 8), the Dharmaruci-avadana (no. 18), the Sahasodgata-avadana (no. 21), the Sangha-
raksita-avadana (no. 23), the Ciidapaksa-avadana (no. 35), the Makandika-avadana (no. 36),
and the Maitrakanyaka-avadana (no. 38).

34. See Chakravarti 1987 and Heitzman 1984. More recently, Greg Bailey and Ian
Mabbett likewise acknowledge the connections between mercantilism and early Indian
Buddhism, but they stake out a middle ground between “the claim that Buddhism fa-
vored merchant values” and the claim “that Buddhism was a counter or alternative to the
materialist society of the new cities where money ruled” (2003: 25). Bailey and Mabbett
wonder “why these classes demanded an intellectual contextualization and justification
for their style of life” and, again, why they “experienced a need for intellectual validation”
(2003: 24; italics added). Yet the driving force of the Divyavadana, at least in my reading,
comes much more from the monastic side than the merchant side—it isn’t simply the
case that there was a merchant “need” and a monastic response—and the arguments
mobilized are more practical than intellectual or theoretical.

35. The same could be said for Buddhism in China, where Buddhists and mer-
chants likewise served each other’s interests well (cf. Gernet 1995). Cynthia Brokaw’s
description of late imperial China sounds much like a description of India in the begin-
ning of the Common Era, with Confucianism standing in for Hinduism. According to
Brokaw (1991: 4), “Expanding economic opportunities had a profound impact on the
social structure, both upsetting conventional definitions of the hierarchy and intensify-
ing tensions between classes. Most noticeable was the elevation of the status of mer-
chants. With the commercial growth of the period and the increasingly obvious power
of money, merchants, though consigned in Confucian social theory of the bottom of the
social scale, in fact enjoyed considerable power and social respectability.”

36. For a compelling argument in this regard about how Buddhist history should
be done, see Huntington 2007.
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37. One might also say that they are more “believing in” than “believing that.” As
Slavoj Zizek (2001: 109) explains, “One can believe in ghosts without having faith in
them, i.e. without believing them (considering them tricky and evil, not feeling bound to
them by any pact or commitment); and, in a more tricky but crucial opposite case, one
can believe (have faith in) X without believing in X.” Cf. Hoffman 198s.

38. “Faith and belief,” writes Geddes MacGregor (1987: 4206), “often have been
identified with each other. In medieval usage the Latin fides (‘faith’) generally means
both. Even in the New Testament the distinction between the two is not entirely clear.”
While $§raddha is more like our notion of “belief” and prasada more like “faith,” both
terms overflow these conceptual confines. For more on this distinction, see Smith 1979
and Southwold 1979.

39. Pnina Werbner and Helene Basu (1998: 5) likewise explain that in Islamic
ritual, “practice and belief appear closely intertwined, grounded in ethical premises
which remain largely implicit or mythically articulated. ‘Belief” in this context can only
be extrapolated from ritual action itself, or deciphered from fragmentary exegetic com-
mentaries.” See also Mahmood 2005: 153-167.

40. Likewise analyzing the market and its apparent self-evidence, Thomas Frank
(2000: 68) writes, “There is a point in the life of ideas when they become natural, when
they are accepted so universally that their history, the struggles that produced them, are
forgotten as though they never happened. Although the sequence of events in which
this transformation takes place remains obscure, by the mid-199os market populism
was clearly on its way to becoming naturalized.”

41. For a preliminary discussion of the practice of prasada, see Rotman 2003b.

42. According to Andrea Pinkney (personal communication), who is working on
the evolution of prasdda in Sanskrit literature, prasada likewise functions as a kind of
“divine gift” throughout the epics, puranas, and tantras.

CHAPTER I

1. Divy 131.13-14, 191.19—20, 282.17-18, 311.22—-23, 504.23—24, 582.4-75, 584.20-21, etc.,

na pranasyanti karmani kalpakotisatair api |
samagrim prapya kalam ca phalanti khalu dehinam ||

2. As England was “discovering” Buddhism in the nineteenth century (Almond
1988), Henry Alabaster argued that karma, which is perfect justice, must exist if there is a
just god in heaven. This must be the case, Alabaster (1871: xviii) reasons, because the “belief
that we are ruled by an unjust law, or by an unjust God, capable of having ever reserved His
special love for peculiar people, or of visiting on children the sins of their fathers, is too hor-
rible.” For more on the truth and verifiability of karma, see Griffiths 1982 and White 1983.

3. Ekphrasis, as W. ]. T. Mitchell (1994: 152) explains it, is “the verbal representation
of visual representation.” Henri Bergson (1960: 15; cited in Jay 1994: 202) offers a par-
ticularly vivid and poetic description of such verbal imagery: “The poet is he with whom
feelings develop into images, and the images themselves into words which translate
them while obeying the laws of rhythm. In seeing these images pass before our eyes we
in our turn experience the feeling which was, so to speak, their emotional equivalent.”



214 NOTES TO PAGES 24—27

4. Divy 6.26-17.4. This summary is construed to highlight certain figures and
tropes, such as the frequent absence of objects for sraddha and daksina. I will discuss
these more fully in what follows.

5. Divy 7.28-8.2, ke yityam bhavantah kena va karmana ihopapannah | Srona dusku-
haka jambudvipaka manusya nabhisraddadhasyasi | aham bhavantah pratyaksadarst kas-
man nabhisraddadhasye.

6. Divy 10.1, aham pratyaksadarsi katham nabhisraddadhasye.

7. Here “moral code” is most likely synonymous with the five rules of training
(Siksapada) that many lay Buddhists observe. One abstains from killing, from taking
what is not given, and from engaging in sexual misconduct, false speech, and the use of
intoxicants. For more, see Lamotte 1988: 69—71.

8. Divy 10.21-29, sa tvaya vaktavyah drstas te maya pita kathayati anisto ’sya kar-
manah phalavipako viramasmat papakad asaddharmat | bhoh purusa tvam evam kathayasi
duskuhaka jambudvipakd manusya iti nabhisraddadhasyati | Srona yadi na Sraddadhayati
vaktayas tava pita kathayati asisinddhastat suvarnasya kalasah pirayitva sthapitah | tam
uddhrtyatmanam samyaksukhena prinaya dryam ca mahdkatyayanam kalena kalam pinda-
kena pratipadayasmakam ca namna daksinam adesaya | apy evaitat karma tanutvam pari-
ksayam paryadanam gacchet.

9. While the former butcher’s and adulterer’s sons engage in the same evil act
as had their fathers (i.e., butchering, adultery), the former brahman woman’s daughter,
unlike her mother, is a prostitute. The text here may somehow be equating making an
improper fervent aspiration and prostitution.

10. Divy 8.3—4,

akrosaka rosaka vayam matsarinah kutukuficaka vayam |
danam ca na dattam anv api yena vayam pitrlokam agatah ||

1. Divy 9.3—4,

arogyamadena mattaka ye dhanabhogamadena mattakah |
danam ca na dattam anv api yena vayam pitrlokam agatah ||

12. Divy 9.15, tabhih sardham kridati ramate paricarayati. It may seem strange that
as a reward for observing the moral code, particularly considering the third precept’s
prohibition against sexual misconduct, a hungry ghost should get to make love with
divine nymphs. For mortals such an act would no doubt constitute an offense—though
[ haven’t found any particular prohibition to that effect—since sexual misconduct with
someone of superior moral qualities is said to be especially blameworthy (Bodhi 19778:
122; cf. Conze 1959: 71—72). Yet, for a hungry ghost to experience divine pleasures as a
result of good deeds performed in a human incarnation is well attested in Pali literature
(Collins 1998: 316-319). Still, it is seemingly incongruous to have sex as a reward for not
having sex, particularly in the case of the adulterer.

13. Divy 13.1718, kasmat sa mundakah Sramanako busaplavim na bhaksayatiti.

14. Divy 13.23—24, kasmat sa mundakah sramanako yogudam na bhaksayatiti.

15. Divy 14.4-5, kim svamamsam na bhaksayati ya tvadiyani prahenakani bhaksayatiti.
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16. Divy 14.13-14, kim nu piyasonitam na bhaksayati ya tvadidani prahenakani
bhaksayatiti.

17. In many of the avadanas of the Avadanasataka, as Strong (1979a: 230) has
observed, “there is a direct correspondence—not necessarily between the physical act
of devotion and the attainment of enlightened wisdom but between the physical act and
the name (nama) and physical form (ripakaya) that the individual acquires at the time
of his enlightenment. To the rupalogical act, then, corresponds a specific rupalogical
fruit.” Here too, demonstrating the rigors of karmic logic, there are frequently similari-
ties in form between one’s actions and the karmic results of such actions. The former
brahman woman’s husband, son, daughter-in-law, and maidservant are each faced with
consuming the food that they damned the noble Mahakatyayana to eat. I'm not sure,
however, if there is a connection between being a butcher and being mauled by dogs or
between being an adulterer and having one’s head bitten off.

18. Divy 24.4-5, kharavakkarma niscaritam. The elevated language used to express
this bad deed indicates that this term may have been a technical one like pharusavaca,
the expression for “harsh speech” that is found in canonical Pali literature. In Bhikkhu
Bodhi’s translation of the Brahmajala-sutta and extracts from its commentaries, the fol-
lowing gloss occurs: “‘Harsh speech’ is the definitely harsh volition occasioning bodily
or vocal effort that cuts into the quick of another’s heart. Though there is such effort
cutting into the quick of another’s heart, it does not count as harsh speech when it is
backed by tenderness of mind” (1978: 124-125).

19. Divy 5.4, apayan kim na pasyasiti.

20. Divy 24.4-5, yad anena matur antike kharavakkarma niscaritam tasya karmano
vipakena drsta eva dharma apada drsta iti.

21. Versions of the Kotikarna narrative in Pali are also karma stories, but they don’t
contain a well-developed meta-narrative to convince the reader of the truth of karma.
In the Udana-atthakatha (Ud-a ii, 307-314; trans. in Masefield 1994b: 775-785), for ex-
ample, there is a brief account of Kutikanna (Ud-a ii, 835-8361n569) being left behind
by his caravan and then setting off on his own and meeting up with hungry ghosts
along the way. Though these meetings with hungry ghosts are quite similar to those that
Kotikarna has in the Kotikarna-avadana, no mention is made of seeing and its impor-
tance, and nothing is said of saddha (the Pali spelling of sraddha). Instead, the narrative
is a personal account of Kutikanna’s decision to go forth as a monk.

22. Divy 23.27-24.1, 55.9-13, 135.21-25, 193.12-16, 289.20-24, 314.4-8, 348.3,
465.7-9, etc., bhiksava ekantakrsnanam ekantakrsno vipakah ekantasuklanam dharmanam
ekantasuklovipakah vyatimisranamvyatimisrah | tasmat tarhi bhiksava ekantakrsnani karmany
apasya vyatimisrani caikantasuklesv eva karmasv abhogah karaniyah | ity evam vo bhiksavah
Siksitavyam.

23. The etymology of §raddha is by no means clear. In a chapter entitled “Créance
et croyance” in his Le vocabulaire des institutions indo-européennes, Emile Benveniste (1993:
177) argues against the more conventional analysis of §rad as “heart,” since its cognate
Vkred “ne coincide pas avec le nom du coeur en indo-iranien: cest un fait étrange, mais
indiscutable.” Instead, “on ne peut donc que proposer une conjecture: Vkred serait une
sorte de ‘gage,” ‘d’enjeu’; quelque chose de matériel, mais qui engage aussi le sentiment
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personnel, une notion investie d'une force magique appartenant a tout homme et
quon place ne un étre supérieur” (1993: 179). More commonly, however, it is said to
be a compound of “heart” (srat) and “to place” (Vdha); hence, “to put one’s heart [on
something]” (e.g., Ernout 1991; Kohler 1973: 1-2). In Yaksa’s Nirukta, by contrast, srat is
glossed as “a synonym for truth” (satyanamani | Nir iii.1;3)—as it frequently is in Vedic
materials (Das Gutpa 1930: 318-319)—and sraddha is understood as “an attitude of mind
based on truth” (Sraddhanat | Nir ix.30). In his commentary on the Nirukta, Durgacarya
explains that “Sraddha is that which conveys truth” (tat satyam asyam dhiyata iti Sraddha
| Nir 936).

24. For more on sraddha in Vedic literature, see Bloomfield 1908: 186-193; Kohler
1973; Oldenberg 1896: 448-450; Pendse 19778; and Rao 1974.

25. For more on sraddhd in Hinduism, see Hacker 1963; Hara 1964 and 1979; and
Smith 1979: 59-68.

26. This is a modified version of Rupert Gethin’s translation (1992a: 115). Vism
xiv, 140, saddahanti etaya sayam va saddahati saddahanamattam eva va esa ti saddha |
sa saddahanalakkhanda okappanalakkhand va, pasadanarasa udakappasadakamani viya
pakkhandanarasa va oghuttaranam viya | akalussiyapaccupatthana adhimuttipaccupat-
thana va | saddheyyavatthupadatthana saddhammasavanadisotapattiangapadatthana va |
hatthavittabijani viya datthabbam.

27. See Barua 1931; Carter 1978: 99-114 and 1993: 105-114; Conze 1962: 47-50;
Dayal 1932: 145-147; Dhammapala 1984: 77-81; Dutt1940; Ergardt1977: 140-146; Gethin
1992a: 106-116; Gokhale 1994: 69-83; Guenther 1976: 61-64; Hibbets 2000; Jayatilleke
1963: 382—400; La Vallée Poussin 1908; Ludowyk-Gyomroi 1947; Nanamoli 1963; Pa-
yutto 1995: 200—223; Pendse 1978; Saddhatissa 1978; and Saibaba 2005.

28. The Theravadin monk and scholar Phra Prayudh Payutto agrees. He main-
tains that saddha—which he translates as “confidence”—“must constitute belief based
on reason, experience, and experimentation” (1995: 279n3).

29. Inslight contrast, Jan Ergardt (1977: 145) writes that “faith in these texts [i.e., the
suttas of the Majjhima-nikaya) is mainly an affective and conative faculty that functions in
the disciple’s good decision on the way to the goal. Its cognitive aspect is secondary and
derived from the dhamma, of which the utmost knowledge is the knowledge and experi-
ence of release and nibbana.”

30. SN iv, 298-299; trans. in Bodhi 2000: 1327-1328.

31. Such a distinction between saddha and signa (Skt., jiana) is also elaborated
elsewhere in the Pali materials. In verse 97 of the Dhammapada, there is a seemingly
paradoxical ascription that the man “without saddha” (asaddho)® is, among other things,
“the greatest of men” (uttamaporiso).® In the commentarial story to this verse (Dhp-a ii,
186-188; trans. in Burlingame 1969: ii, 208-209), it is said that on one occasion, in order
to shock and, in turn, spiritually benefit thirty forest monks, the monk Sariputta testifies
that he doesn’t “act out of saddha in the Blessed One” (bhagavato saddhaya gacchami) that
the faculty of saddha and the four other faculties,© when cultivated and enlarged, are con-
nected and terminate with the deathless state that is nibbana (Skt., nirvana). Sariputta ex-
plains that “those who haven’t known, seen, understood, directly experienced, or grasped
[the deathless] must act out of saddha in others in such matters” (anifigtam assa adittham
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aviditam asacchikatam aphassitam paiinidya, te tattha paresam saddhaya gaccheyyum). The
visiting monks think that Sariputta is wrong in his views, for “even now he doesn’t act
have saddha in the perfectly awakened Buddha” (ajjapi sammasambuddhassa na saddhati
yeva ti). The Buddha explains, however, that “he doesn’t have saddha in such things as
the results and consequences of charity or deeds, or in the virtues of the Buddha and so
on. He doesn’t act out of saddha in others with respect to the states of mind that are con-
nected with the path and its fruits and which are attained by knowledge and insight, for
he himself has obtained these” (na dinnassa va katassa va phalavipakam na <saddhahati>¢
napi buddhadinam gunam na <saddhahati>? ti, eso pana attana patiladdhesu jhanavipassana-
maggaphaladhammesu paresam saddhdya na gacchati).

Similarly, in the Indriyasamyutta of the Sanyutta-nikaya (SN v, 220—222; trans.
in Bodhi 2000:1689-1690), in response to a query from the Buddha, Sariputta explains
that he doesn’t have saddha in the Buddha that the faculties of saddha and so on, when
practiced, lead to nibbana, since he has realized this for himself and is without doubt in
the matter.

*For more on this term, see Carter 1993: 108-112.

PFor detailed exegeses of this verse, see Norman 1980: 325-331 and Hara 1992:
179-181.

“The five faculties referred to here are the saddha-faculty (saddhindriya), the
strength-faculty (viriyindriya), the mindfulness-faculty (satindriya), the concentration-
faculty (samadhindriya), and the wisdom-faculty (pafifiindriya). For more on the facul-
ties, see Gethin 1992a: 104-145.

Following the Nalanda Edition (ii, 300) and the Igatpuri Edition (ii, 352). Dhp-a
11,187, saddhasi.

32. For example, one frequently repeated trope runs as follows: “Having heard the
dhamma, he acquired saddha in the Tathagata” (tam dhammam sutva tathagate saddham
patilabhati | MN i, 179; 1, 267; 1, 344; iii, 33). Cf. Hoffman 1987: 400 and Jayatilleke 1963:
389. Perhaps this is why sraddha is translated into classical Chinese as hsin (“faith”) or
wen-hsin (“faith by listening”) (Park 1983: 15).

33. In contrast, as Steven Collins (1992: 130) remarks, “[Pali] Buddhist texts were
more often experienced through the voice and ears than the hands and eyes.” I will discuss
the contrast between seeing and hearing in greater depth in the chapters that follow.

34. Divy10.3-8, aryas ca mahakatydyano mamanukampaya agatya kathayati bhadra-
mukha anisto ’sya karmanah phalavipakam | virama tvam asmat papakad asaddharmat |
naham tasya vacanena viramami | bhityo bhityah sa mam vicchandayati bhadramukhanisto
'sya karmano phalavipakah | virama tvam asmat papakad asaddharmat | tathapy aham na
prativiramami.

35. Divy 15.23-24, sa kathayati anisto ’sya karmanah phalavipako viramasmad
asaddharmat.

36. Divy 15.24-16.5, bhoh purusa adya mama pitur dvadasa varsani kalagatasya | asti
kascid drstah paralokat punar agacchan | bhadramukha eso 'ham agatah | nasau sraddadhati |
bhadramukha yadi na Sraddadhasi tava pita kathayati | asisundadhastat suvarnasya kalasah
purnas tisthati | tam uddhrtyatmanam samyaksukhena prinaya aryam ca mahakatyayanam
kalena kalam pindakena pratipadayasmakam ca namna daksinam adesayapy evaitat karma
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tanutvam pariksayam paryadanam gacchet | sa samlaksayati | na kadacid evam maya
Srutapirvam | pasyami saced bhiitam bhavisyati sarvam etat satyam | tena gatva khanitam
yavat tat sarvam tat tathaiva tenabhisraddadhatam. Cf. Divy 16.8-19 and 16.22-17.4.

37. Though the Divyavadana refers only to five realms of existence, other texts in-
clude “antigods” (asura) as a sixth. For more on the wheel of existence, see Stephen
Teiser’s (2006) comprehensive work on the topic and Geshe Tharchin’s (1984: go-113)
commentary on the Rudrayana-avadana.

38. Divy 299.5-12, tani drstva jambudvipam agatya catasrnam parsadam arocayati |
yasya kasyacit sardhamwihary antevasi va anabhirato brahmacaryam carati sa tam adaya yena-
yusman mahamaudgalydyanas tenopasamkramaty . . . tam ayusman mahamaudgalyayanah
samyag avavadati samyag anusasti | evam aparam aparam te Gyusmatd mahamaudgalyaya-
nena samyag avavaditah samyag anusista abhirata brahmacaryam caranty uttare ca visesam
adhigacchanti.

39. Divy 300.6-8, na sarvatrananda maudgalyayano bhiksur bhavisyati maudgal-
yayanasadrso va | tasmad dvarakostake paficagandakam cakram karayitavyam.

40. Divy 71.1-2, kas te Sraddhasyati iyatpramanasya vijasyayam mahavrkso nirvrita iti.

41. Divy 71.2-3, Sraddadhatu me bhavan gautamo ma va <mam>*aitat pratyaksam.

“Following the Tibetan (Shackleton Bailey 1950: 85), read bdag gi. Divy 71.3,
naitat.

42. Divy 71.8-13,

yatha ksetre ca <bije ca>* pratyaksas tvam iha dvija |

evam karmavipakesu pratyaksa hi tathagatah ||

yatha tvaya brahmana drstam etad alpam ca vijam sumahams ca vrksah |
evam maya brahmana drstam etad alpam ca vijam mahatt ca sampad iti ||

*Following the Tibetan (Shackleton Bailey 1950: 85) and Cowell and Neil's con-
jecture (Divy 71n5). Divy 71.8, bijena.

A similar example involving a banyan tree is also found in the Chandogya
Upanisad:

“Fetch a fruit from this banyan tree.”

“Here it is, sir.”

“Break it open.”

“It’s broken, sir.”

“What do you see in it?”

“Sir, there are grains like tiny particles.”

“Well, break open one of them.”

“It’s broken, sir.”

“What do you see in it?”

“Nothing at all, sir.”

Then he said to him, “Dear boy, this subtle essence that you don’t
perceive—indeed, it is from this subtle essence, son, that this giant ban-
yan tree arises. Have sraddha, my son. That which is this subtle essence
constitutes the self of this whole world. That is the truth. That is the self.

”

And that's how you are, Svetaketu. . . .
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nyagrodhaphalam atah. a haret”dam. bhagava iti bhinddhi™ti bhinnam.
bhagava iti kim atra pas “yasi"ty an.vya ivema” dha na” bhagava ity a sa"m
an.gaika m. bhinddhi™ti bhinna™ bhagava iti kim atra pas “yasi"ti na kim.
cana bhagava ti | tam. hova “ca yam. vai saumyaitam an.ima nam. na
nibhalayasa etasya vai somyais.o ‘n.imna evam. maha nyagrodhas tis.
t.hati s ‘raddhatsva somyeti | sa ya es.o ‘n.imaitad a tmyam idam. sarvam.
tat satyam. sa a tma” tat tvam asi s ‘vetaketo iti | Ch-Up 479-481/vi.12.1-3;
cf. trans. in Olivelle 1998: 255.

Here sraddha seems to have an even more affective and pious sense than it
does in the Divyavadana. While in the verse from the Brahmanadarika-avadana, the
Buddha asks the brahman to have $§raddhd in him because he can see the effects of
karma directly, in this verse, the boy Svetaketu is asked to have §raddha in precisely what
cannot be seen—for he sees “nothing at all.” As we read in Sankaracarya’s commentary,
this elusive sraddha somehow enables concentration and, in turn, knowledge:

Therefore, “have sraddha, friend” (Sraddhatsva somya) that this gross uni-
verse, which is a product and is possessed of name and form, has arisen
from existence itself, which is subtle. Although the meaning ascertained
through logic and scriptures is understood to be just so; nonetheless,

in the absence of intense $raddha it is very difficult for one whose mind
is engrossed in external objects and who is impelled by his own na-

ture to comprehend very subtle objects. Hence he said, “have sraddha”
(Sraddhatsva). For when sraddha is present, there can be concentration of
the mind on the thing that is to be understood, and in consequence there
can be the understanding of its meaning. This is supported by such sruti
texts as “I was absent-minded” (Brhadaranyaka Upanisad i.5.3).

atah sraddhatsva somya sata evanimnah sthitlam namarapadimatkaryam
Jjagad utpannam iti | yadyapi nyayagamabhyam nirdharito ‘rthas tathaivety
avagamyate tathapyatyanasiksmesv arthesu bahyavisayasaktamanasah
svabhavapravritasyasatyam gurutarayam Sraddhayam duravagamatvam
syad ity aha—sraddhatsveti | Sraddhayam tu satyam manasam samadhanam
bubhutsite 'rthe bhavet tatas$ ca tadarthavagatih anyatramana abhiivam (Br
Up i.5.3) ityadisruteh | Ch-Up-bh 656.

43. The divine eye (divyacaksu) enables one to see the passing away of beings in
this world and their reappearance in the next world. In the Samafnfiaphala-sutta of the
Digha-nikaya (DN i, 82), it is observed that “with a divine eye, which is purified and
surpasses those of mortals, [an arhat monk] sees beings passing away and being reborn,
those who are inferior and superior, fair and ugly, and happy or unhappy in their destiny;
he understands beings as faring according to their kamma” (so dibbena cakkhuna visud-
dhena atikkantamanusakena satte passati cavamane upapajjamane hine panite suvanne
dubbanne sugate duggate yathakammiupage satte pajanati). This passage is then discussed
in the Kathavatthu (Kv 256—258; trans. in Aung and Rhys Davids 1979: 151-152). There
a distinction is made between those beings who have had insight into the karmic truth
that one’s actions determine one’s destiny (e.g., Sariputta) and those who have come to
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know this truth by making use of the divine eye (e.g., the Buddha). Kotikarna, however,
seems to have come to this knowledge through observations made with his mundane
vision. This passage is also well glossed in the Visuddhimagga (Vism xiii.72—78; trans. in
Nanamoli 1979: 464-466).

44. Divy 268.13, avagadhasraddhah.

45. Divy 268.21-24,

sacandrataram prapated ihambaram mahi sasaila savand nabho vrajet |
mahodadhinam udakam ksayam vrajed maharsayah syur namysabhi-
dhayinah ||

46. Seeing into the future, however, does not necessitate that one will speak the
truth. In the Jyotiska-avadana, a mendicant named Bhurika (Clever) overhears a predic-
tion that the Blessed One has made to the householder Subhadra (Very Good Man).
He has predicted that the child with whom his wife is pregnant will experience good
fortune. To win favor with the householder and alienate him from the Blessed One,
Bhurika then tells the householder that the Blessed One has spoken falsely to him and
that his child will bring ruin to his family. Bhurika does this even though “he sees that
everything will happen just as the Blessed One has predicted” (pasyati yatha bhagavata
vyakrtam tat sarvam tathaiva | Divy 263.10). The householder Subhadra comes under
Bhurika’s influence and as a result tries to kill his unborn child. He succeeds, however,
only in killing his wife.

47. Divy 711418, tato bhagavata mukhdj jihvam nirnamayya sarvam mukhamanda-
lam acchaditam yavat kesaparyantam upadaya sa ca brahmano ‘bhihitah | kim manyase
brahmana yasya mukhaj jihvam niscarya sarvam mukhamandalam dcchadayaty api tv asau
cakravartirajyasatasahasrahetor api samprajanan mrsavadam bhaseta.

48. Divy 17.4-6, sarvo ‘yam lokah suvarnasya Sraddadhati na tu kascin mama
Sraddhaya gacchati.

49. Divy17.6, tena vaipuspitam. The Gilgit Manuscripts (GM iii 4, 182) reads [vaipu]s-
pitam. The Tibetan (N 262by; cited in GM iii 4, 182n2) reads “smiled” (‘dzum phyung ba
—> Skt., <smitam>).

50. Divy 6.7, yadi vayam nivartisyamah sarva evanayena vyasanam apatsyamah.

5t Divy 6.21, tau na kasyacit punar api Sradaddhatum arabdhau. Kotikarna’s father
was, no doubt, particularly upset that Kotikarna’s half-brothers, who were born to one of
his servants, didn’tlive up to their names—*“Servant” and “Protector.” They also didn’t heed
his earlier request: “Sons, don't leave Srona Kotikarna behind under any circumstances”
(putrau yuvabhyam na kenacit prakarena Sronah kotikarno moktavya iti | Divy 4.23-24)!

52. Divy 6.26, tau Sokena rudantav andhibhiitau.

53. Divy 17.10, te na kasyacit Sraddhaya gacchanti.

54. Divy 171718, putravam tvadiyena sokena rudantav andhibhiitau | idanim tvam
evagamya caksuh pratilabdham.

55. Divy 338.18—-20, kim yusmakam pratisrayam na diyate | api tu yusmakam doso ’sti
bahubollaka yiayam | samayenaham bhavatah pratisSrayam ddsye sacet kimcin na mantra-
yasi. Burnouf (1844: 323) renders the first sentence of this passage differently. He under-
stands the virtuous seer to be addressing his cohorts: “Pourquoi, dit-il aux Religieux, ne
donnez-vous pas 'hospitalité [2 cet Arya]>”
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56. The narrator explains that the venerable Sangharaksita “began to recite [from
the] Chapter on Brahmans” (brahmanavargam svadhyayitum arabdhah | Divy 339.22).
What he recites, however, with minor variations, are two verses from the “Chapter on
Punishment” (dandavagga) in the Dhammapada (Dhp, wv. 141-142). Cf. Dharmapada
(Dhp-BHS, vv. 195-196).

57. Divy 340.8-12, asmin khalu dharmaparyaye bhasyamane sarvais tais sahasat-
yabhisamayad anagamiphalam anupraptam rddhis capi nirhrta sarvais taih subhasitam
bhadantasamgharaksitayety ekanado muktah | taya devataya rddhyabhisamskarah prati-
prasrabdhah parasparam drastum arabdhah.

Although in this case the seers “obtained” (anupraptam) their religious re-
wards, this trope, which is very common in the Divyavadana, usually relies on ocular
imagery. A character “see what's before his eyes” (pratyaksadarsi) and comes to have
Sraddha, and then later “directly experiences” (saksatkaroti) the rewards of the stages of
the Buddhist path. Kotikarna, for example, after hearing the dharma from the venerable
Mahakatyayana, “directly experienced the reward of the stream-enterer” (Srotapattiphalam
saksatkrtam | Divy 17.21); after studying the four fundamental collections of discourses
(agama), “directly experienced the reward of the once-returner” (sakrdagamiphalam saks
atkrtam | Divy 17.23); after studying the matrkas (see Gethin 1992b), “directly experi-
enced the reward of the nonreturner” (andgamiphalam saksatkrtam | Divy 18.6); and after
getting rid of all his defilements, “directly experienced arhatship” (arhattvam saksatkr
tam | Divy 18.25-26). More literally, these respective rewards were seen “with” (sa) “the
eyes” (aksa) or were “clearly placed before the eyes” (MW, s.v. sakrat + Vkr). This latter
rendering is a nearly literal translation of pratyaksadarsi: that is, “being a seer” (darst)
of something that is “before” (prati) “the eyes” (aksa). In both instances, to know some-
thing truly means to somehow grasp it through the eyes.

CHAPTER 2

1. See, for example, Cort 2002; Cutler 1987; and Haberman 1988.

2. For more on bhakti in Sanskrit literature, see Bailey 1988; Das Gupta 1930:
322-333; Hara 1964: 125-132; and Rao 1974.

3. Divy 1.7-17, Sivavarunakuverasakrabrahmadin aydcate | aramadevatam vana-
devatam Srngatakadevatam balipratigrahikam devatam sahajam sahadharmikam nityanu-
baddham api devatam ayacate | asti caisa lokapravado yad ayacanahetoh putrd jayante
duhitaras ceti | tac ca naivam | yady evam abhavisyad ekaiakasya putrasahasram abhavisyat
tad yatha rajiia$ cakravartinah api tu trayanam sthananam sammukhibhavat putra jayante
duhitaras ca | katamesam trayanam | matapitarau raktau bhavatah samnipatitau | mata
kalya bhavati rtumati | gandharvapratyupasthita bhavati | esam trayamam sthananam sam-
mukhibhavat putrd jayante duhitaras ca | sa caivam Gydcanaparas tisthati.

4. Divy 231.23-232.3, sarvesam evasmakam maranam pratyupasthitam | tad idanim
bhavadbhih kim karaniyam | yasya vo yasmin deve bhaktih sa tam ayacatu | yadi tenapi
tavad ayacanena kacid devatasmakam asman mahabhaydd vimoksanam kuryat | na canyo
sti kascid upayo jivitasya | yatas tair banigbhir maranabhayabhitaih Sivavarunakuveramahe-
ndropendradayo deva jivitaparitrandrtham ayacitum arabdhah | naiva ca tesam aydcatam
tasman maranabhaydj jivitaparitranavisesah kascit.
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5. Here the recitation of this mantra is explicitly included under the practice of
buddhanusmyti (“bringing to mind the Buddha”). As the lay disciple of the Buddha ex-
plains, “Still, let us all raise our voices together and say, ‘Praise to the Buddhal” If we
have to die, let us die with our awareness focused on the Buddha. This way there will be
a good fate for us after death” (kimtu sarva evaikaravena namo buddhayeti vadamah | sati
marane buddhavalambanaya smrtya kalam karisyamah sugatigamanam bhavisyati | Divy
232.6-8).

6. Divy 42.1—4, bhavantah sa evaryaptirnah punyamahesakhyah | tam eva Saranam
prapadyama iti | tair ekasvarena sarvair evam nado muktah | namas tasmad aryaya ptirnaya
namo namas tasmay aryaya purndyeti.

7. The apotropaic effects of such a practice are also described in chapter 24 of
the Saddharmapundarika-sitra, an Indian Buddhist text commonly known as the Lotus
Sutra, which dates back to the first or second century of the Common Era. In it, the
numerous benefits of “bringing to mind the bodhisattva Avalokite$vara” or reciting a
salutation to him are enumerated—among them, interestingly enough, being saved
from shipwrecks. Judging from the beneficiaries of this practice that are acknowledged
in the text, overseas merchants were prime among the intended user-groups. As it is
explained in the text, “If, good man, hundreds and thousands and millions and billions
of beings are on board a boat in the middle of the ocean in search of treasures like raw
and processed gold, jewels, pearls, diamonds, beryl, conch, quartz, coral, emeralds, sap-
phires, rubies, and peatls, even if their boat is cast onto Demoness Island by gale-force
winds, if there is even one being among them who calls on Avalokitesvara, the bodhi-
sattva, the great being, all of them will be freed from that Demoness Island” (sacet punah
kulaputra sagaramadhye vahanabhiridhanam sattvakotin[ilyutasatasahasranam hiran-
yasuvarnamanimuktavajravaidiryasankhasilapravadasmagarbhamusaragalvalohitamuk-
tadinam krtanidhinam sa potas tesam kalikavatena raksasidvipe ksiptah syat tasmins ca
kascid evaikah sattvah syad yo ‘valokitesvarasya bodhisattvasya mahasattvasyakrandam
kuryat sarve te parimucyerams tasmad raksasidvipat | Saddhp 289). Apropos of this idea,
in the passage that follows this one in the text, it is said that a caravan rich in jewels can
be saved from bandits if its members call out in one voice to Avalokite$vara (Saddhp 290).
For an English translation of the parallel passages from the Chinese version of the text,
see Hurvitz 1976: 3u-312. For more on buddhanusmyti, see Harrison 1978 and 1992a.

8. Though deities are not shown in the Divyavadana to respond to prayer, else-
where in the text they do intervene in mundane affairs—in precisely such matters as
pregnancy. In the Maitreya-avadana, a king named Pranada is lost in thought because,
like the householder Balasena in the Kotikarna-avadana, he doesn’t have a son but de-
sires one. Sakra, lord of the gods, and also a close friend of King Pranada, sees the king
and asks him about his condition. When he hears of the king’s desire for a son, he
decides to urge a divine being (devaputra) to take birth in the womb of King Pranada’s
principal queen. He does so, and soon the king’s principal queen is pregnant with a
fallen god in her womb. Sakra, it seems, can intercede in matters such as pregnancy, but
he apparently doesn’t do so as a result of being prayed to.

9. Divy 109.29-110.1, upasthanakarmani satputra iva pitaram bhaktya gauravena
susriisate.
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10. Divy 109.16-18, ma haiva magho mahasarthavaho “drsta eva kalam kuryat ko me
vyapadesam karisyati tasya badaradvipamahapattanasya gamandyeti.

1. See Abhidharmakosa ii.32 (Abhidh-k 203) and the commentary in Yasomitra’s
Abhidharmakosabhasya. This warning occurs most explicitly in Yaomitra’s commentary
on the aphorism “affection (prema) is sraddha.”

12. See the Vakkali-sutta in the Samyutta-nikaya (SN iii, 19—124; trans. in Bodhi
2000: 938-941); the Paramatthadipani V [= Theragatha Commentary] on verses 350—
354 (Th-a i, 147-150; trans. in Rhys Davids ii, 197—-200); the Vakkali story in the Etadagga
Vagga of the Manorathapiirani [= Anguttara-nikadya Commentary] (Mp i, 248-251); the
Dhammapada-atthakathd on verse 381 (Dhp-a iv, uy-119; trans. in Burlingame 1969:
iii, 262—263); and Apadana (Ap ii, 466). For more on the connection between seeing
and saddha in the stories of Vakkali, see Trainor 1997: 181-183.

13. Th-a i, 147, Dhp-a iv, 19, Mp i, 249, saddhadhimuttanam aggatthane.

14. Dhp-a iv, u8, sarirasampattidassanena atitto.
olokento va vicari.

16. Th-a i, 147, kim te, vakkali, imina putikayena ditthena.

17. Th-a i, 148, tassa saddhabalavabhavato eva vipassanavithim na otarati.

18. Vakkali does kill himself in the Samyutta-nikdya (SN iii, 123).

19. For more on this connection, see Bloomfield 1908: 190-193; Das Gupta 1930:
320-321; and Rao 1974: 45-47.

20. Divy 10.25, samyaksukhena prinaya. The idea here is also that he should enjoy
himself “in the right way” (samyak) according to Buddhist notions of propriety. For the
passages concerning the adulterer and the prostitute, see Divy 12.11-12 and 14.27-28.

21. Divy 10.26-28, aryam ca mahakatyayanam kalena kalam pindakena prati-
padayasmakam ca namna daksinam adesaya | apy evaitat karma tanutvam pariksayam par-
yadanam gacchet. Cf. Divy 12.12-14, 14.28-15.1.

22. For more on this “transfer of merit,” see Schopen 1997: 43; 55n104; 78; 79;
213; 229nn42—43; and 231n61. See also Bechert1992; Egge 2002; Filliozat 1980: 102-116;
Gombrich 1971: 203-219; Oguibenine 1982: 393—414; and for a list of sources on the
topic, Wezler 1997: 585—589.

23. Divy 2.13-14, jato me syan navajatah | krtyani me kurvita bhrtah pratibibhryad
dayadyam pratipadyeta kulavamso me cirasthitiko bhavisyati.

24. Divy 2.15-17, asmakam catyatitakalagatanam alpam va prabhutah va danani dat-
tva punyani krtva [asmakam namnal* daksinam adesayisyati | idam tayor yatra yatropapan-
nayor gacchator anugacchatv iti.

*Following GM iii 4, 160.17-161.1 and Divy 440.30. Divy 2.16, (omitted). Claus
Vogel and Klaus Wille (1984: 311) translate a parallel passage from the Tibetan version of
the Pravrajyavastu in the Milasarvastivada-vinaya as follows: “Having made us (funeral)
presents—whether they are few or many—after we shall have died and met our death,
(and thus) having done good works, may he allocate the (profit of his every) gift in (our)
name, (saying): ‘This shall follow the two (parents) to where they go after rebirth.””

25. Presumably what is meant is after the two of them have passed away, but the
text preserves the genitive plural (asmakam) and not the genitive dual (Gvayoh).
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26. This compound could also be taken as “in the temples belonging to their as-
sembly halls,” or more loosely as “in the temples that were used by their respective
assemblies.” Perhaps svakasabhd even means something like “town halls” here. Later
in the story these offerings are only mentioned as being seen “in the park that was
owned by Kotikarna’s father in the village of Vasava” (vasavagramake paitrke udyane |
Divy 15.6-7).

27. Divy 6.21-26, tabhyam udyanesu svakasabhadevakulesu chatrani vyajanani kala-
$any upanahani caksarany abhilikhitani dattani sthapitani yadi tavac sronah kotikarno jivati
laghv agamanaya ksipram agamanaya | atha cyutah kalagatah tasyaiva gatyupapattisthanat
sthanantaravisesatayai.

28. Divy 8.5-6, srona gaccha punyamahesakhyas tvam | asti kascit tvaya drstah pre-
tanagaram pravistah svastiksemabhyam nirgacchan.

29. In the Divyavadana, an interlocutor’s silence frequently signifies his assent,
but as Gregory Schopen (1995: 114-115) notes, in the Miulasarvastivada-vinaya this silence
often expresses consternation and a lack of clarity. In this instance the meaning of the
gatekeeper’s silence isn't clear.

30. Divy 8.8-11, bhadramukha [yadi]* ahovata tvaya mamdrocitam syad yathedam pre-
tanagaram iti naham atra pravistah syam | sa tenoktah | Srona gaccha punyamahesakhyas
tvam yena tvam pretanagaram pravisya svastiksemabhyam nirgatah.

“Following Divy 9.8. It is omitted here (Divy 8.8) and in the corresponding
passage in the Gilgit Manuscripts (GM iii 4, 169.11).

31. It isn’t only inhabitants of the next world but also those of this world who
recognize how difficult it is for ordinary mortals to traipse through other realms of exist-
ence. As the shepherd observes, when Kotikarna tells him that he has seen his father,
“Sir, it's now been twelve years since my father died. Has anyone ever been seen com-
ing back from the next world?” The adulterer and the prostitute, in turn, are similarly
incredulous.

32. Edgerton translates mahesakhya as “one who is a great personage by reason of
merit (acquired by past deeds),” but he acknowledges that there are interpretive difficul-
ties (BHSD, s.v. mahesakhya). Following classical Sanskrit, one may be tempted to trans-
late the expression literally as “one who is called” (akhya) “the great” (maha) “lord” (1sa) “of
merit” (punya) or “one who is greatly distinguished by merit,” but the existence of certain
variant forms like mahasakya—-“very” (maha) “powerful” (Sakya)—and mahayasakhya—
“having a very glorious” (mahdyasa) “name” (akhya)—might give, as Edgerton notes, “a
clue to the real etymology of mahesakhya.” The latter form, he maintains, “fits the word
at least as well, and is in my opinion at as plausible etymologically as the traditional (but
rather mechanical) analysis maha plus $a plus akhya” (BHSD, s.v. mahayasakhya).

It is also quite possible that mahesakhya is a hyper-Sanskritization of the Pali,
mahesakkha, but this, in turn, is equally ambiguous. Rhys Davids and Stede (PTSD, s.v,
mahesakkha) understand this as “possessing great power or authority” (maha + isa +
khyam), though mahe + sakkha is also a possible etymology for this meaning. The Critical
Pali Dictionary (s.v. appesakkha) poses an alternate derivation, suggesting “one who pos-
sesses” (ka) “great” (mahd) “fame” (yasas)—that is, “well respected” or “well esteemed.”

33. For example, in the Supriya-avadana, there is a caravan leader named Su-
priya who travels for a full one hundred years through remote and dangerous lands
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so that he can reach the great trading center Badaradvipa. The being who had passed
away and then was reborn as Supriya, and then Supriya himself are each referred to as
“mahesakhya because of [his] vast merit” (udarapundamahesakhya | Divy 98.20, 102.6),
leading the reader to conclude, with no indication to the contrary, that this quality is in
some sense inheritable. While “fame” or “esteem” are possible interpretations, “very
powerful” seems more likely.

Deities, humans, and nonhumans are also referred to as mahesakhya in pas-
sages that stress the power of those individuals. A deity appears to Supriya four times in
his dreams and gives him instructions for his journey such as the following:

A person who is very powerful and is protected by a deity who is very pow-
erful can make use of [his] great powers of merit, strength, and mind,
take a great raft, and set sail in the great Anulomapratiloma Ocean . .. A
person who is very powerful as a result of [his] vast merit and who is pro-
tected by a deity can make use of [his] great powers of merit, strength,
mind, and body, take a great raft, and set sail in the great Avarta Ocean.
[emphasis added]

tatra yo ‘sau puruso bhavati mahesakhyo mahesakhyadevataparigrhitah sa
mahatd punyabalena viryabalena cittabalena mahantam plavam dsthaya
anulomapratilomamahdsamudram avatarati . . . tatra yo 'sau puruso
bhavaty udarapunyavipakamahesakhyo devataparigrhitah sa mahata
punyabalena viryabalena cittabalena kayabalena mahantam plavam
asthadavartam mahasamudram avatarati | Divy 103.5-8 and 103.25—
104.1.

In the last of Supriya’s dreams, the deity gives him additional instructions,
and these provide further evidence, as they stress the physical danger of someone who
is mahesakhya. The deity explains,

You have now arrived at the great trading center Badaradvipa, which
neither humans nor nonhumans frequent. It is inhabited by very power-
ful men. Still, don’t be careless. Guard your senses, your eyes and so on,
and cultivate mindfulness of the body. [emphasis added]

samprapto ’si badaradvipamahapattanam manusyamanusyanavacaritanm
mahesakhyapurusadyusitam | kimtarhi na sampratam aprasadah karaniyah |
indriyani ca gopayitavyani caksuradini kayagata smytir bhavitavya | Divy
114.18-21.

Additional interpretive examples could be marshaled to substantiate my claim,
but instead I'll make just one last etymological observation. Even if it doesn’'t lend much
support to my position, it does further suggest the term’s ambiguity. An alternate forma-
tion stemming from Vsak (“to be able”) occurs in the Supriya-avadana (Divy m.10) that
bears similarity to mahesakhya. There the first-person form of the present-tense \sak
occurs as Sakyami instead of the normal strong form saknomi. Further speculation I'll
leave for others.

34. Divy 23.22-24, yad anena kasyapasya samyaksambuddhasya stiipe karam krtva
pranidhanam krtam tasya karmano vipakenadhye mahadhane mahabhoge kule jatah.
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35. One possibility that can be granted, though one of which I am not convinced,
is that their offerings are a futile exercise that they persist in during the period of their
blindness—that is, in the period when they do not have sraddha.

36. In this regard, it is interesting to observe the discrepancy between the
Divyavadana and the Gilgit Manuscripts concerning what was uttered by the groups of
hungry ghosts in the two iron cities. In the Divyavadana, the hungry ghosts explain
that they have come to the “ancestral realm” (pitrloka | Divy 8.4, 9.4), while in the Gilgit
Manuscripts, they explain that they have come to “the realm of hungry ghosts” (preta-
loka | GM iii 4, 169.7,170.2). That the ancestral realm is mentioned in the Divyavadana
is peculiar, for this isn’t one of the standard realms of existence in Buddhist cosmology.
Yet, if this were a brahmanical text, it would be expected that a being who had come to
the ancestral realm would be an ancestor and not a hungry ghost. The Hindu funereal
ritual known as sapindikarana is performed precisely to enable this transformation;
otherwise, the deceased would remain a ghost and not be able to rejoin his ancestors.
Particularly interesting with regard to the mechanics of daksing is P.V. Kane’s (1930—
1962: ii, 523) observation that the reunion of the deceased and his ancestors occurs not
during this ritual, but when the daksing (“honorarium”) is made to the presiding brah-
man. Also relevant is Jonathan Parry’s (1982: 84) observation—for it resonates with the
events recorded in the Kotikarna-avadana—that after the performance of this ritual, “the
soul then sets out on its journey to ‘the abode of the ancestors’ ((Hindi,] pitr lok) where it
arrives on the anniversary of its death, having endured many torments on the way—tor-
ments which the mourners seek to mitigate by the rituals they perform on its behalf.”

37. GM iii 1, 220.1-221.6 and Sanghabh i, 199.1-30; cited in Schopen 1994a: 545.

38. GM iii 1, 220.20—221.2, tato bhagavan paficangena svarena tesam namna
daksinam adestum pravrttah |

ito danad dhi yat punyam tat pretan upagacchatu |
vyuttisthantam ksipram ime pretalokat sudarunat ||

39. Sanghabh i,199.24-26, bhagavata ca paficangopetena svarena daksing adista |

ito danad dhi yat punyam tac chakyan upagacchatu |
prapnuvantu padam nityam ipsitan va manorathan ||

40. Divy 15.1—12, yady aham matapitrbhyam mrta eva grhitah kasmad bhiiyo
"ham grham pravisami. Notice the eva for emphasis.

41. Divy 7.6y, te trsarta vikvalavadana jihvam nirnamayya gacchanti.

42. Divy 7.8-11, tasya karunyam utpannam | sa samlaksayati | yady etan notsraksyami
anayena vyasanam apatsye | ko ‘sau nirghrnahrdayas tyaktaparalokas ca ya esam pratoda-
yastim kaye nipatayisyati | tena ta utsrsthah | adyagrena acchinnagrani trnani bhaksayata
anavamarditani paniyani pivata anavilani caturdisam ca Sttald vayavo vantv iti sa tan utsrjya
padbhyam samprasthitah.

43. Divy 7.24—25, bhavanto "ham api paniyam eva mygayami | kuto "ham yusmakam
paniyam anuprayacchamiti.

44. Divy12.24-25, Srona karunikas tvam bubhuksita vadam asmakam anuprayaccha.



NOTES TO PAGES 50—54 227

45. Divy 12.22, Srona yady ete kimcin mrgayanti ma dasyasi.

46. Divy12.29-13.1, Srona nivaritas tvam maya kasmat tvayaisam dattam | kim mama
karunikaya tvam eva karunikatarah.

47. The mechanics of this “assigning the reward” are never mentioned in the
Divyavadana, but one passage from the Dharmaruci-avadana does offer some insight.
A householder has come to the monastery at the Jeta Grove with enough food to feed
five hundred monks. Unfortunately, all the monks except Dharmaruci, the temporary
supervisor of the monastery, have gone off for a meal at someone’s home. The house-
holder is disappointed that he can't feed everyone but decides that he can at least feed
Dharmaruci. Dharmaruci, however, has an insatiable appetite, and by and by eats all the
food that the man has brought. The man is terrified, thinking “This isn't a man. This
isn’t any kind of man at all” (nayam manusyo manusyavikarah | Divy 238.22)! Then, “so
seized was he with terror, that without even waiting to hear the assignment of the re-
ward [that was accrued from the offering], he said, ‘Noble one, I praise you!’ and then set
out for the city as fast as he could, never looking back” (daksinadesanam api bhayagrhito
'Srutva tvaritatvaritam vandamy aryeti prstham anavalokayamano nagaram prasthitah |
Divy 239.2—4).

48. More literally, preta means “the departed.”

49. Divy 10.27-28,12.13, 14.29, asmakam ca namna daksinam adesaya.

50. The object of the previously mentioned Hindu funereal ritual known as sapindi-
karana is to unite the recently deceased with three generations of ancestors in the de-
ceased’s lineage. For more on this ritual, see Gold 1988: 9o—94 and Knipe 1977.

51 In the passage that I cited earlier in the chapter from the Sanghabhedavastu
(Sanghabh i, 199.24-26), merit is assigned to the Sakyas, the North Indian tribe to
which the Buddha belonged.

52. Divy 16-17, idam tayor yatra yatropapannayor gacchator anugacchat iti.

53. Divy 10.27-28, 12.13-14, 14.29-15.1, apy evaitat karma tanutvam pariksayam
paryadanam gacchet.

54. As Schopen (1996:123) remarks elsewhere, “Monasteries—to put it crudely—are
not presented here [i.e., in the Milasarvastivada-vinaya] primarily as residences for monks
to live in, but rather as potential and permanent sources of merit for their donors.”

55. Yet, as Derrida (2000: 188-189) notes, writing about the poems of Paul Celan,
“bearing witness is not proving . ..‘l bear witness—that means: ‘I affirm (rightly or
wrongly, but in all good faith, sincerely) that that was or is present to me, in space and
time (thus, perceptible), and although you do not have access to it, not the same access,
you, my adressees, you have to believe me, because I am committed to telling you the
truth, I am already committed to it, I tell you that [ am telling you the truth. Believe me.
You have to believe me.””

56. Divy 7.13-15 (cf. Divy 8.13-15), tatra dvare purusas tisthati kalo raudras cando
lohitaksa <udbaddhapindo>* lohalagudavyagrahastah.

*Following GM iii 4, 168.6 (ms., udbandhapindakayasthi). The Divyavadana
(Divy 77.14) reads “a body full of holes” (udviddhapinda).

57. Divy 300.26-301.4, brahmanagrhapataya agatya prechanti | arya kim idam likhi-
tam iti | te kathayanti | bhadramukhd vayam apina janima iti | bhagavan gha | dvarakosthake
bhiksur uddestavyo ya agatagatanam brahmanagrhapatinam darsayati | uktam bhagavata



228 NOTES TO PAGES 55-58

bhiksur uddestavya iti te avisesenoddisanti balan api midhan apy avyaktan apy akusalan
api | te atmand na janate kutah punar agatanam brahmanagrhapatinam darsayisyanti |
bhagavan aha | pratibalo bhiksur uddestavya iti.

58. For more on the cognitive/affective distinction in Buddhism, see Gellner 2001
54-56.

59. For more on this Kantian aesthetics within a visual context, see Morgan 1998:
26-29.

60. AN i, 188-193; trans. in Woodward and Hare 1932-1936: i, 170-175 and Bodhi
2005: 88—91. For an insightful anaylsis of the sutta, see Bodhi 1988.

61. AN 1,189, ko su nama imesam <bhavatah samanabrahmananam>* saccam Gha ko
musa ti.

*Following the Igatpuri Edition (i, 217). AN i, 189, bhavantanam samananam.

62. AN i, 189, etha tumhe kalama ma anussavena ma parampardya ma itikiraya
ma pitakasampadanena ma takkahetu ma nayahetu ma akaraparivitakkena ma ditthi-
nijjhanakkhantiya ma bhavdaripataya ma samano no gari ti | yada tumhe kalama attana
va janeyyatha—ime dhamma akusald ime dhamma savajja ime dhamma vinifiugarahita
ime dhamma samattd samadinng ahitaya dukkhaya samvattanti ti—atha tumhe kalama
pajaheyyatha.

63. For a parallel in the Pali materials, see Payutto 1995: 182-185.

64. Divy 15.u1-13, yady aham matapitrbhyam mrta eva grhitah kasmad bhiiyo ham
grham pravisami gacchamy aryamahakatydyanasyantikat pravrajamiti.

65. Divy 17.4-6, sarvo 'yam lokah suvarnasya Sraddadhati na tu kascin mama
Sraddhaya gacchati.

66. Considering that this text is little more than an enumeration of proper gifts
and their results, its presence in the Divyavadana further attests to this “gold standard”
as system of knowledge that had both cachet and currency.

67. There are seven factors of awakening (Skt., bodhyanga; Pali, bojjhanga). These
are the awakening-factors of mindfulness (smrti), discrimination of dharma (dharma-
pravicaya), strength (virya), joy (priti), serenity (prasrabdi), concentration (samdadhi), and
equanimity (upeksa). For more, see Gethin 1992a: 146-189.

68. Divy 482.16—-20, vastradanam dadati pranitavastrabhogavipakapratilabhasamvar-
tantyam | pratisrayam danam dadati harmyakitagaraprasadabhavanavimanodyanaramavi-
Sesavipakapratilabhasamvartaniyam
samvartaniyam.

69. Divy 23.8-20, anenaham kusalamilenadhye mahdadhane mahabhoge kule jaye-

Sayyadanam dadati uccakulabhogavipakapratilabha-

yam evamwidhanam ca dharmanam labhi syam evamvidham eva Sastaram aragayeyam ma
viragayeyam.

70. Much the same occurs in the Jyotiska-avadana. The Buddha explains that since
in a previous life Jyotiska—then the householder Anangana (Sinless)—“made offerings
to the tathagata Vipasyin and then made a fervent aspiration, by the result of this action
he was born in a family that was rich, wealthy, and prosperous” (yad vipasyini tathagate
karam krtva pranidhanam krtam tasya karmano vipakenadhye mahadhane mahabhoge kule
jatah | Divy 289.14-16).
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71. In truth, the text seems to regard material wealth not as a cause for spir-
itual attainments but as a precondition. For example, in the beginning of the Supriya-
avadana, the caravan leader Supriya makes a promise that he will fulfill the material
desires of all the inhabitants of Jambudvipa. As he explains, “I will satisfy all beings
with wealth” (sarvasativa maya dhanena samtarpayitavyah | Divy 100.23)! This promise
prompts Supriya to travel for one hundred years to find the necessary wealth—in this
case, wish-fulfilling jewels. Supriya, however, doesn’t merely make the world rich, he
makes the world rich so that he can establish everyone on the proper path of moral-
ity. As the narrator explains, “Later, when the best of the most-treasured jewels of
Jambudvipa had been mounted on top of a flag, the entire multitude of people living
in Jambudvipa were fully satisfied with the special things that they desired. When the
people living in Jambudvipa were fully satisfied with these things, King Supriya estab-
lished them on the tenfold path of virtuous actions” (samanantaram dhvajagravaropite
tasmin jambudvipapradhanamaniratne krtsno jambudvipanivasi mahajanakayo yathep-
sitair upakaranavisesaih samtarpita upakaranasamtarpitas ca jambudvipanivasi jana-
kayah supriyena rajia dasasu kusalesu karmapathesu pratisthapitah | Divy 122.9-13).
While at first it seems that Supriya suffers from a merchant’s conceit that everyone can
be satisfied with money, the outcome of the story is more telling of a mercantile ethos
that considers spiritual pursuits as a viable goal only for those whose material needs
have been met. Yet, this is not a case of pragmatism in which material needs are con-
stituted by food, shelter, and clothing. Here it is every imaginable item, whether a basic
provision or a luxury good, that makes up the necessary base for spiritual conversion.

72. Divy 14.17-18, yaya mayaryamahakatydyanam pindakena pratipadya pranite
<trayastrimse>* devanikaye upapattavyam.

*Following Divy-V 9.7. Divy 14.18, trayastrimse. Cowell and Neil (Divy 14m1)
query trayastrimsaddevanikaye.

73. The importance of making offerings to the noble Mahakatyayana is further
stressed by the disastrous results that are said to accrue from even criticizing this act.
For example, the former brahman woman explains that her husband and son had re-
buked her for making offerings to the noble Mahakatyayana and as a result were reborn
as hungry ghosts whose food is transformed into dung beetles and iron balls. While
these examples of giving are all directed toward the noble Mahakatyayana—and are
perhaps indicative of some cultic behavior on his behalf—gifts that are offered to family
members are also represented as being somehow sacrosanct. Though the benefits of
making such gifts are left unstated, interrupting such acts of giving proves disastrous.
The former brahman woman’s daughter-in-law and maidservant had prevented gifts of
food from being to delivered between the brahman woman and her relatives and as a re-
sult were reborn as hungry ghosts damned to consume only flesh and pus-and-blood.

74. Mil 35, sampakkhandanalakkhana saddha.

75. Divy 1716-17, amba tatanujanidhvam pravrajisyami samyag eva Sraddhaya agarad
anagarikam. One could also take samyag eva more closely with pravrajisyami and trans-
late this as “I want to go forth as a monk from home to homelessness in the proper
way, out of sraddha.” In the Pali equivalent of this trope, K. R. Norman (1979: 329n2.6)
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understands saddhaya to mean “gladly.” For more on what it means of have “gone forth
by reason of saddha” (saddhapabbajita), see Bode 1911.
76. Divy 341.20-21, nasti tathagatasyaivanwidham prabhhtam yatha vaineyaprabhrtam.

CHAPTER 3

1. In the Puggalapanniatti-atthakathd (Pp-A 248), the commentary to the fourth
book of the Theravadin Abhidhamma, pasada and saddhd are equated—as the text
records, pasado saddhapasado. The two terms are also equated in the Abhidharmakosa
(Abhidh-k 1148/viii.gc): “Sraddha is prasada” (Sraddhaprasadah). Likewise, in the
Jianaprasthanasastra of Katyayaniputra (Jfi-pr i, 19), the most venerated of Sarvastivadin
Abhidharma texts, sraddha is explained as “prasada of mind” (cetasah prasadah). Though
this last reference was cited by both Jayatilleke (1963: 385—386) and Dhadphale (1980:
4445, 150), following La Vallée Poussin’s translation of the Abhidharmakosa (1923-1931:
ii, 106n3), I must confess that I myself was unable to find it.

2. As K. N. Jayatilleke (1963: 386) observes, “we find cetaso pasada in the Nikayas
where we can expect saddha.” For example, the following occurs at the end of the Madhu-
pindaka-sutta in the Majjhima-nikaya (MN i, 14): “Likewise, Bhante, an able-minded
monk in the course of scrutinizing, with wisdom, the meaning of this discourse on the
dhamma, would find satisfaction and pasada of mind” (evam eva kho bhante cetaso bhikkhu
dabbajatiko yato yato imassa dhammapariyayassa panfidya attham upaparikkheyya labetheva
attamanatam labhetha cetaso pasadam). Frank Hoffman (1987: 410) concurs: “There does
not seem to be enough difference in the meaning of pasada and saddha in these passages
[regarding saddha in the Majjhima-nikaya] to worry that the former sometimes occurs.
They both mean faith or confidence as applied to Buddha, Doctrine, and Order.”

3. In the Indrabrahmana-avadana, a brahman boasts that no one is his equal,
so when he hears of the Buddha's good looks, he goes to see whether the Buddha is
more handsome. Catching sight of the Buddha, he reflects, “The ascetic Gautama may
be more beautiful than me, but he isn't taller” (kimcapi sramano gautamo mamantikad
abhiriipataro noccatara iti | Divy 75.6—). He then tries to behold the top of the Buddha’s
head, but even climbing to a higher place, he still can’t see it. The Buddha responds
by telling him that the heads of buddhas can't be looked down upon, but that if he still
desires to see the extent of the Buddha’s body, he should look underneath the pit in his
home where the agnihotra offering is made, and there he’ll find a post made of gosirsa
sandalwood. That post, the Buddha explains, “is the measure of the body received from
the mother and father of the Tathagata” (tathagatamatapaitrkasyasrayasya pramanam iti |
Divy 75.15-16). The brahman is incredulous, but he quickly goes there and sees that
everything was just as the Buddha had said. Then, the text records, “he became full of
prasada” (so ‘abhiprasannah | Divy 75.19). Though this incident has clear parallels with
the accounts of the butcher, the adulterer, and the prostitute in the Kotikarna-avadana,
here the brahman is not filled with §raddhd—as might be expected—but rather with
prasada. While this could be a case of synonymy between the two terms, on closer in-
spection it seems to be a coalescing of distinct but closely related terms and tropes.
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4. According to Ludowyk-Gyomroi's assessment, prasida is both cognitive and
affective—not an either/or scenario as was discussed previously with regard to sraddha.
These respective features of prasada are apparent in its frequent pairing with citta, which
can be either “heart” or “mind.” As Kevin Trainor (1989: 19on8) notes with regard to the
Pali vamsa materials, “The psychological faculty called citta includes within its domian
both cognitive and affective functions, though it is the latter function that comes to the
fore, particularly when citta is contrasted with mano, which is identified with rationality.”

5. One exception to these interpretations of pasdda is noted by C. A. F. Rhys
Davids in her translation of the Dhammasangani. She remarks that the gloss on “eye”
(cakkhu) at the beginning of chapter 2 in the Atthasalint [= Dhammasangani Commen-
tary] is “the only early instance of the word pasado, meaning literally clearness, bright-
ness, serenity, faith, being used to denote the receptive reacting sense-agency” (190o:
17413).

6. In the very first story of the Avadanasataka, the brahman Purna, who is
wealthy, pious, and a “believer” (Sraddhah | AvS 2.3), “hears praise of the virtues of
the Blessed One and obtains great prasada” (bhagavato gunasamkirtanam pratisrutya
mahantam prasadam pratilabdhavan | AvS 2.10), suggesting an aural, not visual, prov-
enance for faith. Shortly thereafter, Piirna meets the Buddha, beholds his appearance,
and makes an offering, following the prasada typology, but with no mention of the term.
In what follows, the Buddha performs a miracle, and following the conventions in the
Divyavadana for seeing solitary buddhas, Purna becomes “full of prasada, and like a
tree cut down at the roots . . . falls prostrate at the feet of the Blessed one and begins
to make a fervent aspiration” (prasadajatah mulanikrtta iva drumo . . . bhavatah padayor
nipatya pranidhim kartum Grabdhah | AvS 3.16—4.1). While prasada occurs frequently in
the Avadanasataka, where it is often generated by seeing the Buddha or his miracles
(e.g., AVS 4.12, 8.10, 10.12), the text does not evince the systematization of prasada that is
evident in the Divyavadana. For a French translation of the text, see Féer 1891.

7. For example, one particular typology of pasada is found in the Mahavamsa, the
“Great Chronicle” of Buddhism in Sri Lanka. The text, according to Trainor, “repeatedly
evokes the emotions of samvega and pasdda,” and as Trainor (1997: 82-83) remarks,
“these two emotions taken together represent two significant aspects of the Theravada
traditions’s understanding of what it means to ‘take refuge’ in the Triple Gem.” Trainor
explains, “It is the experience of fear or agitation (samvega) that arises when one recog-
nizes the contingent and transient nature of all phenomena, as manifested in sickness,
old age, death, etc., that provides the impetus for the taking of refuge in the path that
leads to complete liberation from these ills. It is, in turn contemplation on the nature of
the Buddha, Dhamma, and Sangha that gives rise to the feeling of serene joy (pasada) as
one takes refuge in them and sets out on the path that leads to nibbana.”

8. Divy 2.26, 26.2-3, 58.2, 99.17-18, etc.

9. Divy 153.21-22, 108.9, etc.

10. Divy 167.15, etc.

1. Divy 74.23, etc.

12. Divy 9.13, 111, etc.

13. Divy 114.23, 115.21, etc.



232 NOTES TO PAGES 67-68

14. Divy 9.13-1, 11.1-2, 12.16, etc.

15. Divy 148.10, 182.3—4, 26717, etc., prasadikah prasadikaparivarah.

16. Divy 198.19—20, prasadikah.

17. Divy 13.9 and 82.13-14, kayaprasadikas cittaprasadikah. The power of the Bud-
dha’s senior disciples to instill prasdda in others or cause them to refute it is addressed
in the Svagata-avadana. When some non-Buddhist renunciants hear that the beggar
Svagata (Welcome), whom they disparagingly refer to as Duragata (Unwelcome), has
become a Buddhist monk, they remark, “The ascetic Gautama has said that his order in-
stills prasada all around. But how is this supposed to instill prasada all around? Now beg-
gars, even ones like Duragata, go forth as monks in it” (Sramano bhavanto gautama evam
aha samantaprasadikam me Sasanam ity atra kim samantaprasadikam? ity asya yatredanim
duragataprabhrtayo ‘pi krodamallakah pravrajantiti | Divy 181.14-16)! The narrative voice
also explains that “when there is a senior disciple who is [great] like Mount Sumeru,
many people experience prasada” (sumeruprakhye mahasravake mahdjanakayah prasadam
pravedayate® | Divy 18118-19). Likewise, later in the story, “the Blessed One magically
creates a hut made of leaves [over the venerable Svagata who is drunk] so that no one
would see him and then refute their prasdda in the teachings” (bhagavata suparnika kutir
nirmita maitam kascid drstva Sasane ‘prasadam pravedayisyatiti | Divy 190.12-13).

iIn the Arthaviniscaya-sitra, samantaprasadika appears twice in descriptions
of the Buddha. It is the thirty-ninth of the eighty minor marks (Samtani 1971: 64),
and it also occurs, oddly, in a description of the thirty-third of the thirty-two marks of
a great man (Samtani 1971: 305). According to the commentary (Samtani 1971: 300),
“[A great man)] instills prasada everywhere because he has a form of which one never tires.
In other words, he is prasadaniya” (asecanakariipatvat sarvatah prasadikah prasadaniya
ityarthah). In his study of the Svagata-avadana, Kenneth Ch’en (1945—47: 271) translates
this term as “universally beautiful.” Cf. Svi, 284.

"The corresponding Tibetan (D nya 26bg4) is smras pa skyed par byed pas. Ch’en
(1945—47: 27721n109) suggests, “It may mean ‘to make their favors known by talking,” and
this would correspond to Skt. prasadam.”

18. Divy 13.9-11, cittam abhiprasannam.

19. Divy 96.12, cittany abhiprasadya.

20. Divy 516.1-12, prasadikam pradarsaniyam.

21. Divy 516.14-15, drstva ca punah pritipramodyajatah | sa samlaksayati | yadrso yam
Sramanah prasadikah pradarsaniyah sakalajanamanohari.

22. Vin i, 195, pasadikah pasadaniyam.

23. Divy 132.27, cittaprasadikah kayaprasadikah.

24. Divy133.7, kayiki tesam mahatmanam dharmadesand na vaciki.

25. Divy 133.7-11, sa vitatapaksa iva hamsardja upari vihdyasam udgamya jvalanata-
panavarsanavidyotanapratiharyani kartum arabdhah | asu prthagjanavarjanakart rddhih |
te mulanikrtta iva drumah padayor nipatya pranidhanam kartum arabdhah.

26. A householder in the Svagata-avadana, for example, throws an ailing solitary
buddha out of his house and tells him, “Go live among the beggars” (krodamallakanam
madhye prativaseti | Divy 192.4)! Undeterred, the solitary buddha reflects, “This poor
householder is [spiritually] beaten and battered. He should be rescued” (hato *yam tapasvi
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grhapatir upahata$ cabhyuddharo ’sya kartavya iti | Divy 192.5-6). To this end, he performs
the standard-issue miracles of a solitary buddha, and the householder beseeches him
to alight. When the solitary buddha once again returns to land, the householder honors
him with offerings and then falls at his feet and makes a fervent aspiration—that he will
suffer no consequences from such an offense and that his good deed will lead him to
reap certain benefits. For other instances of this trope, see Divy 313.12—25 and 539.5-12.

27. Divy 2775.17-18, “A monk is not to display magical power in front of a house-
holder. Whoever does so commits a transgression” (na bhiksuna agarikasya purastad
rddhir vidar$ayitavya darsayati satisaro bhavati).

28. In the story, the householder Jyotiska announces that he has placed a bowl
made of gosirsa sandalwood and filled with jewels on top of a pillar, and that whoever
can retrieve it by making use of his magical powers can keep it. The venerable Dasabala
Kasyapa decides, “I will fulfill this desire of his” (tad asya manoratham pirayamiti | Divy
275.9-10), and then stretches out his arm, like the trunk of an elephant, and retrieves it.
This brief episode is peculiar. Dasabala Kasyapa (Pali, Kassapa Dasabala) is a name gen-
erally used to designate the twenty-fourth buddha, and the Buddha Kasyapa does figure
in a number of stories in the Divyavadana (Divy 22—-24, 342—343, 346—348). Here, how-
ever, the character is said to be an ordinary monk, but the name Dasabala designates one
“possessing the ten powers [of a Buddha].” With this in mind, perhaps Dasabala Kasyapa’s
actions are merely expedient means, for Jyotigka, the intended beneficiary of his actions,
does goes forth as a monk in the Buddha’s order and eventually become an arhat.

Similarly, in the story of Pindola Bharadvaja in the Dhammapada-atthakatha
(Dhp-a 199—203; trans. in Burlingame 1969: iii, 35-38), a disciple of the Buddha uses
his magical powers to retrieve a wooden bowl that a layman has placed out of reach in a
bamboo tree and dared anyone to retrieve. Here too, the Buddha condemns such a use
of miraculous powers. In this case, however, the Buddha then exempts himself from
this restriction, and in what follows performs an impressive series of miracles.

29. Likewise, in the Pratihdrya-sitra, one of only two sutras included in the
Divyavadana, the Buddha defeats a group of six heretical monks in a competition of
miracles. At the end of the story, the Buddha finally triumphs by creating an enormous
array of buddhas who each in turn perform a variety of activities—including that same
set of miracles described above. This miracle causes the heretic Purana to flee and fret,
“The ascetic Gautama will convert my disciples” (Sramano gautamo madiyaii chravakan
anvavartayisyati | Divy 164.17-18)! This prediction comes true, and soon thereafter the
Buddha gives a discourse on the dharma that leads “many hundreds and thousands
of beings [to accept] the refuges as well as the precepts” (pranisatasahasraih Sarana-
gamanasiksapadani | Divy 166.14-15).

30. Divy 7.3, cittam abhiprasadayisyanti.

31. Divy 389.72, rajiigh prasadavrddhyartham.

32. Divy 23.13-14, bhityasya matrayabhiprasannah.

33. Divy 71.23, abhiprasannah. One who has prasada is referred to as prasadajata
(“one in whom prasdda has arisen”), or as prasanna or abhiprasanna—past passive parti-
ciples of the same root (pra + Vsad) being used as substantives. As with the addition of
abhi to Vsrad, the addition of the prefix abhi to pra + sad, forming abhi + pra + sad, has
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little effect on the meaning of the term. One could translate abhi as “fully” or “complete”
(as in “to fully believe” or “to have complete faith”), but that would perhaps be too strong
a reading. For the most part, the effect of the additional prefix is pleonastic.

34. Divy 530.30, abhiprasannah.

35. Divy 397.19—20, tasya bodhau viSesatah prasadajata iha bhagavatanuttara
samyaksambodhir abhisambuddheti. Cf. Asokav 93.3—4.

36. Divy 68.5-6, tesam prasadasamjanandartham bhagavan nirmitam darsanam vi-
sarjayati. Cf. Divy 138.12—13, 265.25, and 367.3—4 (= Adokav 32.1-12). For more on the
Buddha’s smile, see Strong 1989: 201—204.

37. Divy 166.12, mahdjanakayasya tathabhiprasannasya.

38. Divy 226.27, ativa prasada utpannal.

39. Divy 226.28, prasadikrtacetah.

40. Divy 73.21-22, atite ‘dhvany anenaham ekaya gathaya stutah.

41. Divy 73.27-29, brahmana Sitakalo vartate gacchasya rajiiah <kaccid anukilam
subhasitam>* krtva kadacit kimcic chitatranam sampadyata iti.

*Following the Tibetan (Shackleton Bailey 1951: 86), rjes su mthun pa’i legs par
smra ba. Divy 73.28, kascid anukialam bhasitam.

42. Divy 74.3—4, sarvalokasya priyo mandpas ca.

43. Divy 74.6-10,

airavanasyakrtitulyadeho ripopapanno varalaksanais ca |
<laksmiprasasto>* ’si mahagajendra varnapramanena suriparipam? iti ||

tato rajabhiprasanno gatham bhasate |

yo me gajendro dayito manapah pritiprado drstiharo naranam |
tvam bhasase varnapadani tasya dadami te gramavarani paficeti ||

*Following the Tibetan (Shackleton Bailey 1951: 86), bkra shis rab tu bsngag.
Divy 74.7, “I mark you as praised” (lakse prasasto).

Following the manuscripts (Divy 74n2), read suripariipam. Cowell and Neil
(Divy 74.7) emend to the vocative suriipariipa.

44. Another example of prasada arising through aural contact occurs in the Crida-
paksa-avadana. One day when the learned brahman Mahapanthaka isn’t instructing his
five hundred students in the recitation of brahmanical mantras, he happens to meet a
Buddhist monk who explains to him in detail the tenfold path of virtuous actions. At that
time, “he becomes filled with prasada” (abhiprasannah | Divy 487.20).

45. Divy 277.23-278.4, brahmanah kathayati | kim etad evam bhavisyati | jyotiskah
kathayati | brahmana tava pratyksikaromi pasyeti | tenasav aparibhukta uparivihayasa
ksiptah | vitanam krtvavasthitah | paribhuktah ksiptah ksiptamatraka eva patitah | brahmano
drstva param vismayam apannah kathayati | grhapate maharddhikas tvam mahanubhava
iti | jyotiskah kathayati | brahmana punah pasyainam yo ’sav aparibhuktaka iti sa kan-
takavatasyoparistat ksipto ‘sajjamano gatah | so ‘nyah ksiptah kantake lagnah | sa brahmano
bhityasya matrayabhiprasannah kathayati | grhapate maharddhikas tvam mahanubhavo yat
tavabhipretam tat prayaccheti.
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46. The Pali Text Society Dictionary derives asecanaka from \sic in the sense of
“to sprinkle.” Hence, a + secana + ka would mean “unmixed, unadulterated, i.e., with
full and unimpaired properties, delicious, sublime, lovely.” More compelling, however,
would be to derive it from Vsec in the sense of “to satiate” (Bailey 1958: 530—531). This
would yield the meaning “insatiable’—an etymology that accords well with citations
in Prakrit, Sanskrit, Tibetan, and Chinese. The commentary to the DeSinamamala
(DNM 31/i.72), for example, explains that “the word aseanaya, which means the see-
ing of whom is unquenchable [i.e., someone you never tire of seeing], is derived from
the word dsecanaka [and along with a second item noted just before this] is accord-
ingly not mentioned [in the karika verse itself]” (aseanayasabdas cavitrptadarsanartha
asecanakasabdabhava iti noktau). The Amarakosa (Ak 495/iii.1.53,) records that “some-
thing is asecanaka in that there is no end to the satisfaction [one gets] from seeing it”
(tad asecanakam trpter nasty anto yasya darsanat). The Tibetan version of the Kotikarna-
avadana (N 104b1; cited in GM iii 4, 3411) translates asecanaka as “not satisfied” (chog
mi shes —> Skt., atrpta). And, lastly, the Mahavyutpatti (Mvy §392) glosses asecanaka
ripena in the Tibetan with “not being satisfied upon seeing the physical form” (sku byad
blta bas chog mi shes pa), and in the Chinese, much the same (Bailey 1958: 530). Notice
that even in those cases when sight is not mentioned, as in the Desinamamala and the
Amarakosa, asecanaka or a variant of the term is closely linked to the phenomenon of
seeing. By contrast, the Pali materials don’t seem to make that connection. There ase-
canaka is frequently defined as “possessing strength” (ojavan) (CPD, s.v., asecanaka),
though Brough and Norman translate the term as “never causing surfeit” (Brough 1962:
193 and Norman 1971: 73-74).

Also noteworthy is that the expression asecanakadarsana occurs in a verse in
the Udanavarga (Uv 437/xxxiii.20), one of the few texts cited in the Divyavadana (Divy
34.29, 20.23), but not in very similar verses in parallel texts such as the Pali Dhammapada
(Dhp 380-381/xxv.9), the Prakrit Dhammapada (Dhp-Pr 12/i.70), the Gandhari Dham-
mapada (Dhp-G 128/i.70), and the Buddhist Hybrid Sanskrit Dharmapada (Dhp-BHS
7/iv.59). Unexpectedly, rather than connecting asecanakadarsana with an object that in-
stills prasdda, it connects having prasada with achieving a state that is asecanakadarsana.
To quote:

A monk dwelling in loving kindness

who has prasada in the Buddha’s teaching
may attain the state that is peace,

which one never tires of seeing.

maitravihari yo bhiksuh prasanno buddhasasane |
adhigacchet padam Santam asecanaksadarsanam ||

47. Divy 226.26-29, tam drstva dvatrimsallaksanalamkrtam asecanakadarsanam
ativa prasada utpannah | yato ’sau prasadikrtacetd yanad avatirya tam bhagavantam tais
caturatnamayaih puspair avakirati.

The Dharmaruci-avadana (Divy 251.20-21) describes a similar encounter with the
perfectly awakened Dipankara: “Given room, the young brahman Sumati saw the Blessed
One—a sight one never tires of seeing—and was filled with intense prasada. Filled as he
was with prasdda, he tossed five lotuses at the Buddha” (labdhavakasas ca sumatir manavo
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bhagavantam asecanakadarSanam drstvativa prasadajatah | prasadajatena ca tani pafica
padmani bhagavatah ksiptani). Likewise, in the Mandhata-avadana (Divy 227.26—28): “When
[the merchant Autkarika] saw Lord Vipasyin—a sight one never tires of seeing—great
prasada arose in him. Full of prasada, he took a handful of mung beans and tossed them
in Lord Vipasyin's bowl” (bhagavantam vipasyinam asecanakadarsanaripam drstvadhikah
prasada utpannah | prasadajatena tasya mudganam mustim grhitva patre praksiptah).

48. Divy 231216, tena sa drstah stipo ‘secanakadarsanah | drstva ca bhityasyd matra-
yabhiprasannah . . . tena prasadajatena yat tatravasistam aparam ca dattva.

49. Divy 334.14-16, uktam bhagavata paficasecanakd darsanena |

hastt nagas ca raja ca sagaras ca Siloccayah |
asecanaka darsanena buddhas ca bhagavatam vara iti ||

50. Divy 547.12-13, asecanakadarsana buddha bhagavantah.

51. Divy 547.13-15, te yam evavayavam bhagavatah pasyanti tam eva pasyanto na
trptim gacchanti | te na Saknuvanti bhagavato nimittam udgrahitum.

52. Th-a i, 147, ripakayasampattidassanena atitto.

53. Th-a i, 148, tassa saddhabalavabhavato eva vipassanavithim na otarati.

54. MN 1, 24; i, 184; i, 205; etc., esaham bhavantah gotamam saranam gacchami
dhammam ca bhikkhusangham ca | upasakam mam bhavam gotamo dharetu ajjatagge panu-
petam saranam gatam iti. Nanamoli and Bodhi (1995: 107, 277, 297, etc.) translate this as
“I go to Master Gotama for refuge and to the Dhamma and to the Sangha of bhikkhus.
From today let Master Gotama remember me as a lay follower who has gone to him for
refuge for life.”

55. In the Sahasodgata-avadana, for example, the householder Sahasodgata
pledges, “I take refuge in the Lord Buddha, the dharma, and the community of monks.
Hereafter and for as long as I live and breathe, consider me a disciple who is full of
prasada” (eso "ham buddham bhagavantam saranam gacchami dharmam ca bhiksusamgham
copasakam ca mam dharayadyagrena yavajjtvam pranopetam abhiprasannam iti | Divy
311.6-8). Elsewhere the vow ends with “who has taken the refuges” (Divy 53.8, 72.2-3,
76.1,128.22-23, etc.) or “who has taken the triple refuge” (Divy 543.10, etc.).

56. For more on declarations of truth, also know as vows of truth, see Burlingame
1917 and Brown 1968 and 1978.

57. Divy 154.18-26, upasamkramya kalasya rajakumarasya hastapadan yathasthane
sthapayitva evam vada | ye kecit sattva apada va dvipada va bahupada va ariipino va riipino va
samjiiino va asamjiiino va naiva samjiiino va ndasamjiiinas tathagato ‘arhan samyaksambud-
dhah tesam sattvanam agra akhyayate | ye kecid dharma asamskrta va samskrta va virago dhar-
mas tesam agra akhyatah | ye kecit samgha va gand va yuga va parsado va tathagatasravakasam-
ghas tesam agra akhyatah | anena satyena satyavakyena tava Sartram yathapauranam syat.

58. These principal trusts in Pali are as follows (AN ii, 34; cf. trans. in Gethin1992:
12-113):

[i] Monks, in so far as there are beings with no feet, two feet, four feet,
or with many feet; with form or formless; conscious, unconscious, or
neither-conscious-nor-unconscious—of these the Tathagata is said to
be the best, an arhat, a perfectly awakened being. Monks, whoever has
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pasada in the Buddha, has pasada in what is best, and for those who
have pasada in what is best, the best is the result.

[ii] Monks, in so far as there are conditioned dhammas, the noble eightfold
path is said to be the best of these. Monks, whoever has pasada in the
noble eightfold path . . . the best is the result.

[iii] Monks, in so far as there are dhammas either conditioned or uncon-
ditioned, detachment is said to be the best of these dhammas, that
is ... nibbana. Monks, whoever has pasdda in dhamma . . . the best is
the result.

[iv] Monks, in so far as there are communities or groups, the community of
the disciples of the Tathagata is said to be the best of these, thatis...a
field of merit for the world. Monks, whoever has pasada in the monastic
community . . . the best is the result.

[i] yavata bhikkhave satta apada va dipada va catuppada va bahuppada va
rapino va aripino saifiino va asafifiino nevasaniinasanifiino va tathagato
tesam aggam akkhayati araham sammasambuddho | ye bhikkhave bud-
dhe pasannd agge te pasanna | agge kho pasannanam aggo vipako hoti |

[ii] yavata bhikkhave dhamma samkhata ariyo attangiko maggo tesam aggam
akkhayati | ye bhikkhave ariye atthangike magge pasannda . . . aggo vipako
hoti | [iii] yavata bhikkhave dhamma samkhata va asamkhata va virago
tesam dhammanam aggam akkhayati yadidam . . . nibbanam | ye bhikkhave
dhamme pasannd . . . aggo vipako hoti | [iv] yavata bhikkhave samgha va gan
a tathagatasavakasamgho tesam aggam akkhayati yadidam . . . punifiakkhet-
tam lokassa | ye bhikkhave samghe pasanna . . . aggo vipako hoti.

59. Divy 155.1-6.

6o. Divy 155.6-7, anena satyena satyavakyena.

61. For more on this incident, see Teiser 2006: 67—75.

62. Divy 304.27, lokakhyanakatha.

63. Divy 304.28-29, <tasyatitvarena>* gacchato ‘nupadam gacchanti ma lokakhya-
yikam na Srosyama iti.

*Conjecture. Divy 304.28, tasyatisvarena.

64. Divy 305.5-9, sa kathayati | tata kim dvidaivasikam bhrtim dadasiti | sa katha-
yati | putra na dvidaivasikam dadamy api tu prasanno "ham prasannadhikaram karomiti |
sa kathayati | tata yadi tvam mamabhiprasanno yavat tava grhe karma kartavyam tavat
tavaiva haste tisthatu.

65. The sense of adhikara here is difficult to capture with a single-word transla-
tion in English. It is one’s duty, one’s obligation, what one simply does, yet it neither
has a sense of coercion nor of being something that one could easily refuse to do. Itis a
duty, an impetus, and a compulsion, but also a privilege. David Eckel and David Seyfort
Ruegg (personal communication) suggest the French meétier.

66. See, for example, DPPN, s.v. upananda.

67. Say-v 38.12-13, yasya prasannah prasannadhikaram karoti tasyaiva sa upanan-
dasya tu varsiko labhah.
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68. Divy 30719-20, rdjagrhe ca parva pratyupasthitam iti na kimcit krayenapi labhyate.

69. Divy 307.29-308.8, te tasya sakasam upasamkramya kathayanti | grhapatiputra
diyatam asmakam bhuktasesam yad asti milyam prayacchama iti | sa kathayati | naham
milyenanuprayacchamy api tv evam eva prayacchamiti | te tenannapanena samtarpita
grhapater gatva kathayanti | tasya te grhapate labhah sulabdha yasya te nivesane buddhapra-
mukho bhiksusamgho ‘nnapanena samtarpita imani ca paicabaniksataniti | sa kathayati |
anena grhapatiputrena labhah sulabdha anena buddhapramukho bhiksusamgho ‘nnapanena
samtarpito na mayeti.

70. For more on the logic of commercial exchange, see Gregory 1982.

71. Divy 308.13-309.1, te piirvam evabhiprasanndh sarthavahena ca protsahitd iti tair
yathasambhavyena manimuktadini ratnani dattani mahan rasih sampannah | sarthavahah
kathayati | putra grhaneti | sa kathayati | tata na maya mulyena dattam iti | sarthavahah
kathayati | putra na vayam tava milyam prayacchamo yadi ca milyam ganyate ekena
ratnenedrsanam bhaktanam anekani Satani samwidyante kimtu vayam tavabhiprasanndh
prasannadhikaram kurmo grhaneti | sa kathayati | tata maya buddhapramukho bhiksusam-
gho bhojito devesipapatsye iti tasmad avasistam yusmabhyam dattam yadi grahisyami
sthanam etad vidyate yad devesu nopapatsye | sarthavahah kathayati | putrabhisraddadhasi
tvam bhagavatah | tatabhisraddadhe | gaccha bhagavantam precha | sa yena bhagavams
tenopasamkrantah | upasamkramya bhagavatah padau Sirasa vanditvaikante nisapnah |
sa grhapatiputro bhagavantam idam avocat | bhagavan maya buddhapramukham bhiksu-
samgham bhojayitva yad annapanam avasistam tad banijam dattam te mama prasannah
prasannadhikaram kurvanti kim kalpate tan mama grahitum aGhosvin na kalpata it | bha-
gavan aha | yadi prasannah prasannadhikaram kurvanti grhana.

72. Alfred Gell makes the intriguing suggestion that “seeing” (darsan) in the
Hindu context is also equated with gift exchange. Gell (1998 16) notes that “darshan is a
gift of an offering, made by the superior to the inferior, and it consists of the ‘gift of the
appearance’ imagined as a material transfer of some blessing.”

73. Abhidh-k 652—653/iv.45-46.

74. Abhidh-k 662-663/iv.55.

75. Godelier (1999: 54—56), for example, explains this need in terms of reciprocity,
and Marshall Sahlins (1972: 160-161) explains it in terms of profit. For a list of more of
Mauss’s critics, see Godelier 1999: 226n75.

76. According to Godelier (1999: 42), the problem of why a debt created by a gift
is not cancelled or erased by an identical counter-gift “may be hard to understand for a
mind immersed in the logic of today’s commercial relations, but it is basically simple.
If the counter-gift does not erase the debt, it is because the ‘thing’ given has not really
been separated, completely detached from the giver. The thing has been given without
really being ‘alienated’ by the giver.”

77. For example, later in the Sahasodgata-avadana, after Sahasodgata has received
a dharma-teaching from the Buddha and has “seen the truth” (drstasatyah), he expresses
the magnitude of the gift he has received from the Buddha:

What the Blessed One has done for the likes of me, Bhadanta, neither my
mother nor my father have done, nor a dear one, nor any of my kins-
men or relatives, nor any king, or any deities, or deceased ancestors, nor
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ascetics or brahmans. Oceans of blood and tears have dried up! Mountains
of bones have been scaled! The doors to the lower realms of existence have
been closed! The doors to heaven and liberation have been opened! And

I have been established among gods and mortals! I have crossed over,
Bhadanta! I have crossed over! And so, I take refuge in the Lord Buddha,
in the dharma, and in the community of monks. Hereafter and for as long
as I live and breathe, consider me a disciple full of prasada.

idam asmakam bhadanta na matra krtam na pitra nestena na svajanaban-
dhuvargena na rajia na devatabhir na puirvapretair na Sramanabrahman
air yad bhagavatasmakam krtam | ucchosita rudhirasrusamudra langhita
asthiparvatah pihitany apayadvarani vivrtani svargamoksadvarani pratis
tapitah smo devamanusyesv abhikranto "ham bhadantabhikranta eso "ham
buddham bhagavantam Saranam gacchami dharmam ca bhiksusamgham
copasakam ca mam dharayadyagrena yavajjivam pranopetam abhiprasan-
nam iti | Divy 310.30-31.8.

Notice as well that Sahasodgata has apparently developed prasada not from see-
ing the Buddha as a prasadika object, but from receiving from him the gift of a dharma-
teaching.

78. Much like the case in the Kotikarna-avadana in which possessing sraddha mo-
tivates Kotikarna to offer himself as a new disciple, possessing prasdda can also lead
one to do the same. In the Dharmaruci-avadana, for instance, Dharmaruci “sees monks
diligently engaged in reading, recitation, and concentration and becomes filled with in-
tense prasada. He then approaches a monk and says, ‘Noble sir, I want to go forth as
*” (bhiksun pathasvadhyayamanasikarodyuktan drstvativaprasadajatah | bhiksum
upasamkramyaivam vadati | arya pravrajitum icchami | Divy 236.20—22). Likewise in the
Cudapaksa-avadana, a monk shows the twelve links of interdependent arising to the
brahman Mahapanthaka, and the latter,”filled with prasada, says, ‘Monk, may I renounce,

a monk

take ordination, and become a monk according to the dharma and monastic discipline
that have been so well expressed’” (so ‘bhiprasannah kathayati | bho bhikso labheyaham
svakhyate dharmavinaye pravrajyam upasampadam bhiksubhavam | Divy 487.24—20).

79. Divy 228.5-14, yo 'sav otkariko banig aham eva tena kalena tena samayena | yan
maya vipasSyinah samyaksambuddhasya prasadajatena mudganam mustih patre praksipta
tasmac catvaro mudgah patre patita avasista bhismau patitah tasya karmano vipakena ca-
tursu dvipesu rajyaisvaryadhipatyam karitam | yac casau mudgah patrakantakam ahatya
bhizmau patitas tasya karmano vipakena trayastrim$an devan adhiridhah | saced bhiksavah
sa mudgah patre patito ‘bhavisyan na bhismau sthanam etad vidyate yad devesu ca manusyesu
ca rayjaisvaryadhipatyam karitam abhavisyat.

8o. Divy 482.13-16, vipulam danam dadati vipulabhogavipakapratilabhasamvarta-
niyam | annadanam dadati ksuttarsavicchedavipakapratilabhasamvartaniyam | panadanam
dadati sarvatra jatisu trdvicchedavipakapratilabhasamvartaniyam.

81. Divy 69.28—70.1, asav ananda brahmanadarika anena kuSalamilena trayodasa-
kalpan vinipatam na gamisyati.

82. Divy 73.14-15, asav anena kusalamillena vimsatikalpam vinipatam na gamisyati.
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83. Divy 23.16—20, tena prasadajatena yat tatravasistam aparam ca dattva mahatim
pujam krtva pranidhanam ca krtam | anenaham kusalamilenadhye mahadhane mahabhoge
kule jayeyam evamvidhanam ca dharmanam labht syam evamvidham eva Sastaram
aragayeyam ma viragayeyam iti.

84. Divy 23.22-24, yad anena kasyapasya samyaksambuddhasya stipe karam krtva
pranidhanam krtam tasya karmano vipakenadhye mahadhane mahabhoge kule jatah.

8. For example, King Vasava (Divy 65.5-11); King Dhanasammata (Divy 66.13-20);
a woman dependent on the city of Sravasti for alms (Divy 90.1-6); a householder and that
householder’s wife, son, daughter-in-law, servant, and maid (Divy 133.11-134.14); and so on.

86. Divy 82.13—14, kayaprasadikas cittaprasadikah.

87. Elsewhere in the Divyavadana (Divy 61.28-29, 395.23 [= Adokav 9o0.6]) it is
said that Mahakasyapa is “foremost of those who preach the virtues of the purified”
(dhitagunavadinam agrah). Among these virtues—which are, more accurately, a code of
ascetic practices—is “eating in a single place” (ekasanika). If Mahakasyapa observed this
ascetic code, he would eat only once a day and in only one place, and hence whatever the
beggar woman offered him would have to suffice as his meal for the day (see Ray 1994:
145n39). For more on the dhutagunas, see Ray 1994: 293-323.

88. Divy 82.17-83.2, tata ayusmatd mahakdsyapena tasyds cetasa cittam Gjidya
patram upanamitam | yadi te bhagini parityaktam diyatam asmin patra iti | tatas taya cit-
tam abhiprasadya tasmin patre dattam maksika ca patita | sa tam apanetum drabdha | tasyas
tasminn acame ‘ngulih patita | samlaksayati | kim capy aryena mama cittanuraksaya na
cchorito ‘pi tu na paribhoksayatiti | athayusmata mahakasyapena tasyas cetasa cittam ajiaya
tasya eva pratyaksam anyatamam kudyamilam nisritya paribhuktam | sa samlamayati | kim
capy aryena mama cittdnuraksayd paribhuktam nanenaharenaharakrtyam karisyatiti | atha-
yusman mahakasyapas tasyas cittam ajiidya tam nagaravalambikam idam avocat | bhagini
pramodyam <utpadayami>® aham tvadiyenaharena ratrimdivasam atinamayisyamiti | tasya
ativaudbilyam utpannam mamaryena mahakasyapena pindapatah pratigrhita iti | tata ayus-
mati mahakasyape cittam abhiprasadya kalam gata tusite devanikaye upapanna.

*Following GM iii 1, 81.12. Divy 82.28-29, utpadayasi. Without this emenda-
tion, one would be forced to misread the verb as an imperative—as in “be happy” or
“you should be happy.”

For a discussion of this story in the context of the various representations of
Mahakasgyapa, see Ray 1994: 109110 and Wilson 2003.

89. This is not to say, though, that prasada-initiated offerings are not in some sense
valuable, for they are valuable in terms of an economy of merit. Working from Georg
Simmel’s (1979: 62ff.) idea that “value” is a function of the resistance that has to be
overcome in order to gain access to an object, a certain resistance can be postulated for
merit. This resistance isn’t due to a high price, for merit cannot simply be purchased;
rather, this resistance occurs because merit is accrued through meritorious deeds, and
the performance of such deeds takes time, resources, and effort. This accruing of merit,
in turn, is what allows one to advance in the karmic hierarchy of existence. Even the
Buddha is said to have “come into being by [performing] many hundreds of meritori-
ous deeds” (anekapunyasatanirjata | Divy 56.21-22). But in the case of encountering
prasadika objects, large amounts of merit can be earned in a short time, with few re-
sources and almost no effort, approaching what Alfred Gell calls “the magic-standard of
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zero work.” As Gell (1992: 58) explains, “All productive activities are measured against
the magic-standard, the possibility that the same product might be produced effortlessly,
and the relative efficacy of techniques is a function of the extent to which they converge
towards the magic-standard of zero work for the same product . . .” (italics added).
g9o. Divy go.1-3.
91. Divy 366.9-11 (= Asokav 31.7-8).
92. Divy 67.14-15.
93. Divy 461.25.
94. Divy 72.12-14.
95. Divy 79.21-24 (cp. Divy 469.5-8),
evam hy acintiya buddha buddhadharma 'py acintiya |
acintiye prasannanam vipako 'pi acintiyah ||
tesam acintiyanam apratihatadharmacakravartinam |
samyaksambuddhanam nalam gunaparam adhigantum ||

96. Divy 344.18-21, drstva casya cittam abhiprasannam | prasadajatah samlaksayati |
mukta hy ete aryaka evamvidhad duhkhat | cyutah kalagato varanasyam satkarmanirate
bhahmanakule jatah.

97. Divy 534.9-11, santi tasmin antahpure striyo ya mamantike prasannacittalamka-
ram krtva kayasya bhedat sugatau svargaloke devestipapannah.

98. Divy 359.25-28 (= Asokav 22.1-3), Srnu saumya tvam hi bhagavaty asakrd asakrd
avaskhalito na ca buddhav aropitanam akusalanam dharmanam anyat praksalanam an-
yatra tathagataprasadad eva.

99. In Reiko Ohnuma’s study of “gift of the body” stories, she identifies one genre
of stories in which “the gift is never initiated once the donor’s willingness to give has been
established.” As Ohnuma explains, “the bodhisattva’s mere willingness to give performs
the same function as the actual gift itself” (2007: 75—76; italics in original).

100. Roots of virtue can be created through offerings or states of mind or some
combination of the two. As Luis Gomez (1996: 332) observes, roots of virtue are “those
acts and states of mind that are good (kusala) by virtue of the good intentions that moti-
vate them and generate merit as well as a general tendency towards the practice of virtue
and the attainment of buddhahood.”

101. Divy 313.19-25, sa grhapatiputras tivrenasayena padayor nipatya pranidhanam
kartum arabdhah | yan maya evamvidhe sadbhiitadaksintye khara vag niscarita ma tasya
karmano bhagi syam yat tv idanim cittam abhiprasaditam anendham kusalamulenadhye
mahadhane mahabhoge kule jayeyam evamvidhanam ca dharmanam labhi syam prativisis-
tataram catah Sastaram aragayeyam ma viragayeyam iti.

CHAPTER 4

1. Divy 67.ff.

2. Divy 136.1ff.

3. Divy 246.5ff.

4. Divy 83.2—4, sa Sakrena devendrena drsta acamam pratipadayantt cittam abhi-
prasadayanti kalam ca kurvand no tu drsta kutropapanneti.

5. Divy 83.7, tathd hy adhastad devanam jiianadarsanam pravartate no tiparistat.
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6. This is apparently a reference to the fact that the character here referred to as
Sakra has been appointed to the post of being Sakra because of his past actions. This
position, however, is an office with term limits. When the karma that Sakra has accrued
to be in this position runs outs, he will, quite literally, fall from office.

7. Divy 83.15-18, ime ca tavad manusyah punydpunyanam apratyaksadarsino danani
dadati punyani kurvanti | aham <pratyaksadarsy eva>* punyanam svapunyaphale vyavasthi-
tah kasmad danani na dadami punyani va na karomi.

“Following GM iii 1, 83.7-8 and Divy 84.13 and 8s.21. Divy 84.17, pratyaksa-
darsanena.

8. Divy 83.25-206, krpananathavaniyakajananukampakah.

9. Divy 84.8-16, sa kathayati | kausika kim duhkhitajanasyantarayam karosi yasya
te bhagavata dirgharatranugato vicikitsakathamkathasalyah samila aridho yathapi tat
tathagatenarhata samyaksambuddhena | arya mahakasyapa kim duhkhitajanasyantarayam
karomi | ime tavan manusyah punyanam apratyaksadarsino danani dadati punyani kurvanti
aham pratyaksadarsy eva punyanam katham danani na dadami | nanu coktam bhagavata |

karaniyani punyani duhkha hy akrtapunyatah |
krtapunyani modante asmin loke paratra ca ||

10. Divy 82.8—9, gacchami krpanajanasyanugraham karomi.

1. See Visuddhimagga xii.126-127 (Vism 403-404; trans. in Nanamoli 1979: 441);
the Dhammapada-atthakatha on verse 56 (Dhp-a i, 423—-430; trans. in Burlingame 1969:
ii, 86-89); the Udana (Ud i, 4 and 29-30; trans. in Masefield 1994a: 5 and 49-50); and
the commentary on these passages in the Udana-atthakatha (Ud-a 6o—-62 and 195—202;
trans. in Masefield 1994b: 96-99 and 486—494).

12. If it is the case that Mahakasyapa is a follower of the dhiitaguna ascetic prac-
tices and can only eat once a day, then his acceptance of Sakra’s offering would mean
that he couldn’t accept anyone else’s offering until the following day.

13. Ud-a199 and Dhp-a 426, bhariyam te, kosiya, kammam katam duggatanam sam-
pattim vilumpantena: ajja mayham danam datva kocid eva duggato senapatitthanam va set-
thitthanam va labheyya ti.

14. Ud-a 199, maya duggatataro atthi bhante.

15. Ud-a 199, katham tvam duggato devarajjasirim anubhavanto ti.

16. Dhp-a i, 426-427.

7. Ud 30, amhakampi bhante kassapa pufifiena attho amhakampi puiifiena karaniyam ti.

18. Ud-a 199—200 and Dhp-a i, 427, evam sante pi ito patthaya mayham ma evam
varicetvd danam adast ti.

19. Dhp-a i, 427, vaficetva tumhakam dane dinne mayham kusalam atthi natthiti |
atthavuso ti.

20. In the Pali Vinaya, generally speaking, monks are enjoined to accept those
offerings that are given to them unless those offerings are wrongly acquired or wrongly
prepared. Questions regarding the stock of merit of potential donors are not consid-
ered (cf. Cullavagga viii.6 [Vin ii, 251-216]; trans in Rhys Davids and Oldenberg 1987:
289-292). One well-known canonical example of alms being refused involves the
monk Subhadda. The Buddha rejected his offering of food because it had been acquired
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through ill-gotten gain (DPPN, s.v. subhadda). Likewise in the Culavamsa (Culv ii, Ch.
45, lines 30-35; trans. in Geiger 1930: i, 91-92), the monastic community refused alms
from King Dathopatissa II. This is done to protest the king’s decision to build a structure
for another monastic community on their property without their consent (see Rahula
1956: 68-69). This practice of “overturning the almsbowl” (pattanikkujjana) also has a
more recent legacy. In the early 1990s, monks in Burma refused to accept the offerings
of government officials as a protest against the government’s refusal to concede defeat
in the recent elections. My thanks to Patrick Pranke for these references.

21. Divy 85.20-23, anyatamas ca krodamallako vrddhante cittam abhiprasadayams
tisthati | ayam raja pratyaksadarsy eva punyanam sve punyaphale pratisthapito ‘trpta eva
punyair danani dadati punyani karoti.

22. Divy 85.28-86.4, tato bhagavatabhihitah | mahardja kasya namna daksinam
adisami kim tavahosvid yena tavantikat prabhiitataram punyam prasitam iti | raja samlaks-
ayati | mama bhagavan pindapatam paribhunkte ko "nyo mamantikat prabhiitataram pun-
yam prasavisyatiti viditva kathayati bhagavan yena mamantikat prabhitataram punyam
prasitam tasya bhagavan namnd daksinam adisatv iti | tato bhagavata krodamallakasya
namna daksing adista | evam yavat sad divasan.

23. For more on the importance of making use of offerings, see chapter s.

24. Divy 86.20-25, tatah krodamallakah kathayati | yady asya rajiah prabhiitam
antas capeneyam asti santy anye 'py asmadvidha duhkhitaka akanksante | kim artham na
diyate | kim anendparibhogam choriteneti | tasya krodamallakasya cittaviksepo jato na sakyam
tena tathad cittam prasadayitum yatha parvam.

25. Divy 86.28-87.2,

hastyasvarathapattiyayino bhufijanasya puram <sanaigamam>* pasyasi |
balam hi riksikaya alavanikayah kulmasapindakayah ||

“Following GM iii 1, 86.11. Divy 87.1 reads Sanairgamam (mss., sanairgamam).

26. Divy 87.3-6, bahuso bahuso bhadanta bhagavata rajiiah prasenajitah kausalasya
nivesane bhuktva namna <daksing adista>* | nabhijanami kadacid evamripam daksinam
adistapurvam.

*Following GM iii 1, 86.15. Divy &87.5, daksinam adisto.

27. Divy 88.16-17, kayaprasadikas cittaprasadikas ca.

28. Divy 88.22-24, tatas tena tivrena prasadena sa lavanika kulmasapindaka tasmai
pratyekabuddhaya pratipadita.

29. Divy 88.25-89.1, yo ’sau daridrapurusa esa evasau raja prasenajit kausalas tena
kalena tena samayena | yad anena pratyekabuddhayalavanika kulmasapindika pratipadita
tena karmand satkrtvo devesu trayastrimsesu rajyaisvaryadhipatyam karitavan satkrtvo
'syam eva Sravastyam raja ksatriyo miurdhnabhisiktas tenaiva ca karmanavasesenaitarhi raja
ksatriyo mirdnabhisiktah samvrttah | so ’sya pindako vipakvah.

30. Divy 89.1-89.2, tam aham samdhaya kathayami.

31. Divy 89.18, ekaikas ca bhiksuh Satasahasrena vastrendcchaditah.

32. Divy 89.19, dipamald. In Maharashtra, the term refers to a structure often located
outside of Hindu temples that resembles a Christmas tree with lamps at the end of each
branch. Ratna Handurukande (1978: 77), however, translates the term as “rows of lamps.”
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33. Divy 89.21, ativa duhkhita.

34. Divy 89.27-90.1, ayam tavad raja prasenajit kausalah punyair atrpto 'dyapi
danani dadati punyani karoti | yan nv aham api kutascit samudaniya bhagavatah pradipam
dadyam. iti.

35. Divy 9o.4-1, anenaham kusalamilena yathayam bhagavan Sakyamunir varsasata-
yusi prajayam Sakyamunir nama $asta loka utpanna evam aham api varsasatayusi prajayam
Sakyamunir eva Sasta bhaveyam yatha casya Sariputramaudgalydyandgrayugam bhadrayugam
anando bhiksur upasthayakah Suddhodanah pitd mata mahamayd [kapilavastunagaram]*
rahulabhadrah kumarah putro [evam mamapi Sariputramaudgalydyanavagrayugam bhadra-
yugam syad anando bhiksur upasthayikah Suddhodanah pita mata mahamaya kapilavastu
nagaram rahulabhadrah kumarah putrah)® yathayam bhagavan dhatuvibhagam krtva pari-
nirvasyaty evam aham api dhatuvibhagam krtva parinirvapayeyam iti.

*Following GM iii 1, 90.8. Divy 90.8, (omitted).
Following GM iii 1, 90.8-11. Divy 90.9, (omitted).

36. Divy 90.14-15, asthanam anavakaso yad buddhd bhagavanta daloke Sayyam
kalpayanti.

37. Divy 9o.23—27, khedam ananda apatsyase | yadi vairambhaka api vayavo vayeyus
te 'pi na Saknuyur nirvapayitum prag eva hastagatas civarakarniko vyajanam va | tatha hy
ayam pradipas taya darikaya mahatd cittabhisamskarena prajvalitah.

38. Divy 90.26, mahata cittabhisamskarena.

39. Divy 158.5, sabhisamskarena. Cf. Divy 250.20 and 364.26.

40. Being poor is an indicator of a paucity of merit as is being born a female. In
Buddhist narrative literature there is a persistent association of virtue with male sex
(Mrozik 20006). For an excellent study of how virtue is gendered and embodied within
Buddhism, see Mrozik 2007. For more on women vowing for buddhahood and not re-
ceiving predictions, see Derris 2000.

41. Divy 429.6-8 (= Asokav126.1-2), bhagavacchasane Sraddha pratilabdha . . . kena
bhagavacchasane prabhiitam danam dattam.

42. Divy 429.12-13 (= Asokav126.6—7), aham api kotisatam bhagavacchasane danam
dasyami.

43. In the prelude to the quinquennial festival, King Asoka gets in a bidding war
over the amount of his donation. As the king complains to his minister Radhagupta,
“Who is it that is so ignorant of the ways of the world that he contends with me” (ko 'yam
asmabhih sardham pratidvandvayaty alokajiiah | Divy 403.18)? Clearly the king does not
like to be outdone. For more on the quinquennial festival and the nature of giving, see
Strong 1990.

44. Divy 430.12—13 (= ASokav 127.12), sa ca me ‘bhiprayo na paripurnah.

45. Divy 433.9-12,

danenaham anena nendrabhavanam na brahmaloke phalam
kanksami drutavarivegacapalam prag eva rajasriyam |
danasydsya phalam tu <bhaktimahitam>* yan me ’sti tenapnuyam

cittaisvaryam ahdryam aryamahitam nayati yad vikriyam ||

“Following Asokav 132.3. Divy 433.10 reads bhaktimahato.
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46. See, for example, a verse in the Pamsupradana-avadana (Divy 380.26—29
[cp. Asokav 52.17—20]) that nicely distinguishes between nagas’ bhakti—as a kind of
clinging devotion—and King Asoka’s sraddha—as a more mature understanding:

Today in the village of Rama the eighth stupa stands,

for at that time nagas guarded it with bhakti.

The king didn't take the relics from there;

firm in his sraddha, the king left them alone and withdrew.

ramagrame tv astamam stipam adya |

nagas tatkalam bhaktimanto raraksuh ||

dhatiiny etasman nopalebhe sa raja |

Sraddhabhii raja cintayati yas tv atatkrtva jagama ||

47. For example, King Asoka, though he is a king, is elsewhere said to possess
prasada (Divy 380.1, 380.6, 289.27, 39719, and 405.8 [= Asokav 5111, 5116, 82.7, 93.3,
103.14]). He is also said to have both $§raddha (Divy 419.14 [= Asokav 56.1, 126.1]) and—
contrary to form—yprasada (Divy 382. 4 [= Asokav 71.1]) in the teachings of the Buddha.
Furthermore, although bhakti is often represented as a mental state for the less karmi-
cally developed, in one instance Upagupta explains to Mara that “even a very small bit of
bhakti [toward the Buddha] offers nirvana to the wise as a result” (svalpapi hy atra bhaktir
bhavati matimatam nirvanaphalada | Divy 360.1-2 [= Asokav 22.7]). Then, in the very
next line (Divy 360.2—4; cp. Asokav 22.8-9), Upagupta offers this conclusion:

In short, the wicked things that you did here to the Sage,
when your mind was blind with delusion,

all of these have been washed away

by the copious waters of sraddha that have entered your heart.

samksepad yat krtam te vrjinam iha muner mohandhamanasa
sarvam praksalitam tat tava hrdaye gataih Sraddhambuvisaraih |

48. For example, the well-known passage in which King Agoka, in a previous life,
offers a handful of dirt to a buddha contains no mention of prasada. Rather, the verse
that immediately follows the description of this event explains that the offering was
made after he “developed prasada” (krtaprasadah | Divy 366.14)—an expression whose
exact phrasing is unattested elsewhere in the text.

49. For example, in the Mendhaka-avadana, during a famine, King Brahma-
datta becomes “filled with prasada” (abhiprasannah | Divy 135.10), when he hears that
the householder Mendhaka has presented alms to a solitary buddha, and that as a re-
sult, his treasuries and granaries have become full. Judging by the standards of the
Nagaravalambika-avadana, this is doubly odd: a king comes to possess prasada, and he
does so through sound and not sight. Additionally odd is that no mention is made of
the king possessing prasada in the nearly identical version of this story contained in the
Mulasarvastivada-vinaya (GM iii 1, 254.18). If the Mendhaka-avadana is, in fact, a rework-
ing of this story in the Miilasarvastivada-vinaya, why would a reference to prasida have
been added? Was this recension part of a faith-based initiative?

50. Divy 316.14-15, bodhisattvo ‘bhiit sarvamdadah sarvaparityagt nihsangaparityagt.
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5t. Divy 320.21-22, candraprabho nama raja sarvamdado 'smity atmanam pratijanite.

52. Divy 323.30-31, paramatyagaprativisistam tyagam parityakiukamal.

53. Divy 324.9-10, idam brahmana $iro vighnatah sadhu pragriyatam uttamangam iti.

54. Besides benefiting himself, King Candraprabha’s offering also has prac-
tical benefits for his subjects. Much in the same way that, after being charged with
prasada, the laity makes offerings to the monastic community until they offer them-
selves as monastics and can then be on the receiving end of the laity’s offerings, King
Candraprabha gives up his own life so that a stupa can be constructed where he died,
filled presumably with his bodily relics, and his subjects can go there, make offerings,
“and be directed toward heaven and liberation” (svargamoksaparayana bhaveyuh | Divy
326.29). So while the king’s offering of his head and his life may seem extreme, it allows
him not only to attain awakening but also to continue to serve his kingdom as a karmic
generator for generations to come.

55. Nicholson Collier’s (1998, chap. 1) work on intention was particularly helpful in
formulating this distinction.

56. Giving with an ulterior motive is also shown to fail in James Laidlaw’s (1995:
296-297) account of the giving practices of the Jain community in Jaipur. Among the
five kinds of gifts (Skt., dana; Hindi, dan) that he describes is the kirti-dan or “gift given
to earn one fame or status.” According to Laidlaw, “kirti-dan is well-publicized charity
with an eye to who will think well of it. It is ‘advertisement,’ it is ‘not really dan at all,” it
is ‘just business,” it is ‘almost sin (pap).””

57. Divy 64.19—21, kasya bhadanta sarve rajanah padayor nipatanti | rajiio maharaja
cakravartinah.

58. Divy G65.10-14, anenaham bhadanta kusalamiilena raja syam cakravartiti | tatsa-
manantaram ca Sankha apuritah | tato ratnasikhi samyaksambuddho vasavam rajanam idam
avocat | bhavisyasi maharajasitivarsasahasrayusi prajayam Sankho nama raja cakravartiti.

59. Divy 65.23—24, kasya bhadanta sarve cakravartinah padayor nipatanti | tatha-
gatasya mahdrajarhatah samyaksambuddhasya.

6o. Divy 66, 19—22, anendham kuSalamilena Sasta loke bhaveyam tathagato 'rhan
samyaksambuddha iti | ratnasikhi samyaksambuddhah kathayati | bhavisyasi tvam maha-

61. For more on such stupas, see Schopen 1997: 196n34.

62. Divy 196.23-197.1, tathagatam akaratah samanusmarams cittam abhiprasadayati
ity api sa bhagavams tathagato ‘rhan samyaksambuddho vidydcararasampannah sugato
lokavid anuttarah purusadamyasarathib Sasta devamanusyandam buddho bhagavan iti.

63. Divy197.5-6, pasyata yiiyam bhiksava etam bhiksum kesanakhastipe sarvasarirena
pranipatya cittam abhiprasadayantam.

64. For more on the stratum of the golden wheel within cakravala cosmology, see
Abhidharmakosa iii.45—55 (Abhidh-k 451-455) and Kloetzli 1997: 32-39.

65. Divy 197.7-10, anena bhiksund yavati bhismir akranta adho ’Sttiyojanasahasrani
yavat kanicanacakram ity atrantardyavantyo valukas tavanty anena bhiksund cakravartirajya-
sahasrani paribhoktavyani.

66. Divy 197.10-14, purusamatrayam yavad gartayam na Sakyate valukda ganayitum
kutah punar asitiyojanasahasrani yavat kaficanacakram iti | kah Sakyate iyatkalam samsare
samsaritum iti | atha te bhiksavo na bhityah kesanakhastipe karam kartum arabdhah.
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67. For more on this list of epithets of the Buddha, see Griffiths 1995 60-66.

68. Divy 196.21, dhyanavimoksasamadhisamapattisukhany anubhavanti.

69. Curiously, in the version of this story preserved in the Siksasamuccaya (Siks
148.13-149.4; trans. in Bendall and Rouse 1971: 147-148), the passage following the Bud-
dha’s prediction in which the monks contemplate being stuck in samsara for eons and
eons, and in which the Buddha describes the nature of samsara, is left out (Divy 197.9-18).
In its place is the term yavat—meaning “as far as” or “up until’—indicating that an elided
passage is to be inserted. Generally, in the Divyavadana, the elided passage is a recurring
trope, a stereotypical passage that can be easily recalled, but the passage in question here
doesn’t seem to be a trope or a stereotype. This raises the possibility that the passage in
question was simply elided with the intention that it would remain elided. Could it have
been that the compiler of the Siksasamuccaya found this passage troubling?

70. Divy 197.14, tesam bhikstinam cetasa cittam ajidya.

71. Divy 1971518, anavaragro bhiksavah samsaro vidyanivaranandm sattvanam
trsnasamyojananam trsnargalabaddhanam dirgham adhvanam samdhavatam samsaratam
purva kotir na prajiiayate duhkhasya.

72. Divy140.8-141.2, esa ananda govrsas tathagatasyantike prasannacittah saptame di-
vase kalam krtva caturmahardjikesu devestipapasyate vaisravanasya maharajasya putro bhavis-
yati | tatas cyutva trayastrimsesu devestipapatsyate Sakrasya devendrasya putro bhavisyati |
tatas cyutva yamesu devestipapastyate yamasya devasya putro bhavisyati | tatas cyutva tusitesu
devestipapatsyate sa tusitasya devasya putro bhavisyati | tatas cyutva nirmanaratisu devesii-
papatsyate sunirmitasya devaputrasya putro bhavisyati | tatas cyutva parinirmitavasavartisu
devestipapatsyate vasavartino devaputrasya putro bhavisyati | tad anaya samtatya navanava-
tikalpasahasrani vinipatam na gamisyati | tatah kamavacaresu devesu divyam sukham anu-
bhitya pascime bhave pascime nikete samucchraye pascime atmabhavapratilambhe manus-
yatvam pratilabhya rdja bhavisyati asokavarno nama cakravarti caturarpavantavijetd
dharmiko dharmardjah saptaratnasamanvagatah . . .so ’parena samayena danani dattva
cakravartir@jyam apahdya keSasmasriny avatarya kasayani vastrani [acchadyal® samyag
eva Sraddhaya ‘garad anagarikam pravrajya pratyekam bodhim saksatkarisyaty asokavarno
nama pratyekabuddho bhavisyati.

*Following Divy 35.8. Divy 140.30, (omitted).

73. Divy 142.7-13, yat punar idanim mamantike cittam prasaditam tasya karmano
vipakena divyam manusam sukham anubhiiya pratyekam bodhim adhigamisyati | evam hy
ananda tathagatanam cittaprasado 'py acintavipakah kim punah pranidhanam | tasmat
tarhy ananda evam Siksitavyam yat stokastokam muhiirtamuhiirtam antato ‘cchatasam-
ghatamatram api tathagatam akaratah samanusmarisyamity evam te ananda Siksitavyam.

74. See, for example, Akira Hirakawa’s “The Rise of Mahayana Buddhism and Its
Relationship to the Worship of Stupas” (1963) and Gregory Schopen’s (1999: 42) recent
reply which, as he explains, “could have been entitled—in conscious contradistinction
to Professor Hirakawa’s old paper—‘The Rise of Mahayana Buddhism and Its Relation-
ship to the Rejection of the Worship of Stupas.””

75. Siks 124.2-8, adyatve 'pi ca sattvarthaksamo bhavaty eva prasadakaratvat | katham |

sarvatracapalo mandam atisnigdhabhibhasanat |
avarjayej janam bhavyam ddeyas capi jayate® ||
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etad eva ca bodhisattvasya krtyam yad uta sattvavarjanam | yatha aryadharmasamgitisitre
aryapriyadarsanena bodhisattvena paridipitam | tatha tatha bhagavan bodhisattvena prati-
pattavyam yat sahadarsanenaiva sattvah prasideyuh | tat kasmad hetoh | na bhagavan
bodhisattvasyanyat karaniyam asti anyatra sattvavarjanat | sattvaparipaka eveyam bhaga-
van bodhisattvasya dharmasamgitir iti.

“For the Tibetan of this verse, see D khi 71by—72a1. My thanks to Sara McClin-
tock for her thoughts on this passage.

76. As the young boy Brahmaprabha explains to his parents in the Rupavati-
avadana, nicely summingup the bodhisattva’s path asitisrepresented in the Divyavadana,
“I want to undergo austerities and perform difficult deeds for the benefit of all sen-
tient beings” (icchamy aham sarvasattvanam arthaya tapas taptum duskaram caritum |
Divy 477.15-10).

77. Divy 133.9-10, asu prthagjanavarjanakari rddhih.

78. Although a person in whom prasada arises is certainly “fortunate” (bhavya),
those who are too fortunate and do not suffer from a lack of merit, such as Sakra and
King Prasenajit, are not “suitable” (bhavya) recipients of prasada. This is the case in the
Divyavadana, anyway, if not the Siksdsamuccaya.

79. This idea of prasada as a form of intention is particularly well illustrated in
a passage in the Cudapaksa-avadana. After the monk Panthaka, though slow to learn,
directly experiences arhatship, the Buddha orders him to instruct a group of nuns. As
he approaches the nuns, he sees that a seat of honor has been prepared for him, but he
isn’t sure how to respond to the gesture:

The venerable Panthaka saw that a seat of honor had been arranged, and
at the sight of it, he reflected, “Was this arranged by those possessed of
prasada or by those who are intent on being sarcastic?” He saw that it
was arranged by those who were intent on being sarcastic. So the vener-
able Panthaka stretched out his arm like the trunk of an elephant and
put the seat of honor in its proper place.

ayusmata panthakena simhasanam drstah prajiiaptakam | drstva samlaksayati |
kim tavat prasadajatabhih prajiiaptam ahosvit vihethanabhiprayabhil | pasyati
yavad vihethanabhiprayabhil | Gyusmata panthakena gajabhujasadrsam bahum
abhiprasarya tam simhasanam yathasthane sthapitam | Divy 494.13—18 |

Here it is the intention behind the act that determines its karmic value. Since
the nuns are sarcastic and not possessed of prasada, the act of arranging a seat of honor
has a negative valence.

8o. Divy 67.15, tivrena prasadena.

81. Divy 88.23, tivrena prasadena.

82. Tam still troubled, however, by the notion that an offering should be made as a
result of prasada. One possiblity is that an exclamation or thought can function as a gift,
as in the case of Nagakumara in the Nagakumara-avadana. Another possibility is that
the attainment of awakening and its repurcussions can be a gift, as in the case of King
Candraprabha in the Candraprabhabodhisattvacarya-avadana, whose awakening leads to
the gift of his relics, allowing devotees to see them and be directed toward heaven and
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liberation. Nevertheless, more thought needs to be given to these instances when the
apparent duty of prasada is not discharged.

83. In the Abhidharmakosabhasya (Abhidh-k-bh 567; cf. AN iii, 415), karma is de-
fined as follows: “What is action? It is said: ‘It is volition and that which is produced
through it'” (kim punas tat karma | ityaha | cetand tatkrtam ca tat). It is sometimes said,
however, that the acts of a buddha are performed completely without “volition” and
hence produce no karma. Such acts, that is, produce no results, so there is nothing to
come to fruition in the future. They have no karmic residue. With no karma to be expe-
rienced in the future, the cycle of rebirth comes to a halt.

84. See, for example, AN iii, 415; Vism, chap. 19; Guenther 1976; and McDermott
1980; as well as Abhidh-k, chap. 4 and Dunne 2004: chap. 4.

8s. Judith Irvine (1990: 154) makes a similar point in her work on the “affective
registers” of the speaking styles of two Wolof castes—the nobles and griots. As she
explains, “Extravagantly praising an addressee supposedly ‘strengthens’ the addressee
and moves him or her to praiseworthy acts (such as distributing largesse). The audi-
ence, too, is moved and persuaded of the respectability of the person being praised.”
Likewise, this social logic leads to a form of entrapment: “Whether or not you ‘really
feel’ the particular emotion you display, your subjective experience presumably includes
knowing that you should sound like a griot (about whose emotionality you have certain
beliefs). Your attitude toward griots, and toward being for the moment associated with
them, must color your feelings toward other aspects of the situation” (1990: 56).

86. As Bourdieu (1991: 93-94) explains, “Bodily hexis is political mythology real-
ized, em-bodied, turned into a permanent disposition, a durable manner of speaking,
and thereby of feeling and thinking” (italics in original).

87. PTSD, s.v. pasada.

88. BHSD, s.v. prasada.

89. For more on prasdd in Hinduism, see passages in the following: Appadurai
and Breckenridge 1976; Babb 1975, 1986, and 1996; Bennett 1993; Erndl 1993; Hayley
1980; Khare 1976 and 1992; Marriott 1976; Ostdr 1980; and Raheja 1988. See also Andrea
Pinkney’s dissertation (2008) on the history and evolution of prasada in Sanskrit literature.

9o. For a case of “undeserved salvation,” see Doniger 1993. Cf. Ramanujan 1991
39-42.

o1. For an interesting debate regarding the notion of “no-mind” and its applica-
tion to the martial arts, see Keenan 1989; McFarlane 1990; Keenan 1990; and McFarlane
1991. For an instructive counter-perspective on such experiences, see Sharf1995.

92. My sense of such a system is much like Alfred Gell's (1998: 7) notion of an
“anthropology of art,” which I discussed in the introduction. For one such study that
considers Buddhist images that “serve as channels of powers in a cultic context,” see
Faure 1998 (citation from p. 784).

93. Generally, the exercise of such personal agency is crucial in determining the
value of an individual’s actions. For example, a monk’s intention while performing an
act that transgresses monastic law is important in determining the degree of his culpa-
bility (Harvey 1999).

94. Dhp-BHS 4 (w. 1-2),
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... manasa ca pradustena bhasate va karoti va |

tato nam dukkham anveti cakram va vahato padam ||
... manasa ca prasannena bhasate va karoti va |

tato nam sukham anveti chayd va anapayini ||

95. Divy 19.4-5, drastavya eva paryupasitavyd eva hi tathagata arhantah samyak-
sambuddhah.

CHAPTER §

1. T have considered some of these issues previously in Rotman forthcoming a.

2. Divy 76.10-80.10 and 465.10-469.19.

3. Divy 76.14-17 (cp. Divy 465.14-16), dvatrimsata mahapurusalaksanaih sama-
lamkrtam a$itya canuvyaiijanair virajitagatram vyamaprabhalamkrtam stryasahasratireka-
prabham jangamam iva ratnaparvatam samantato bhadrakam.

4. Divy 76.18-25 (cp. 465.16-22), yadi bhagavantam gautamam upetyabhivadayis-
yami karmaparihanir me bhavisyatiti | atha nopetyabhivadayisyami punyaparihanir bhavis-
yati | tat ko ‘sav updayah syad yena me karmaparihdnir na syan napi punyaparihanir iti
| tasya buddhir utpannd | atrastha evabhivadanam karomy evam na karmaparihanir na
punyaparihanir iti | tena yathagrhitayaiva pratodayastya tatrasthenaivabhivadanam krtam
abhivadaye buddham bhagavantam iti.

5. Divy 76.25-77.3, bhavaksayakarah ksana esa brahmanah saced asyaivam samyak-
pratyayajiianadarsanam pravartate etasmin pradese kasyapasya samyaksambuddhasyaviko-
pito ‘sthisamghatas tisthatity aham anenopakramena vandito bhaveyam evam anena dvabhyam
samyaksambuddhabhyam vandana krta bhavet | tat kasya hetoh | asminn ananda pradese
kasyapasya samyaksambuddhasyavikopito ‘sthisamghatas tisthati.

6. GM iil 1, 74.9-15, kstina ananda esa brahmanah | [anenopakramyasmin pradese
abhivadane krte] sati pratyatmam jadgnadarsanam pravartate | etasmin pradese kasyapasya
samyaksambuddhasyavikopito ’sthisamghatas tisthatiti | aham anenopakramya vandito
bhaveyam | evam anena dvabhyam samyaksambuddhabhyam vandana krta bhavet | tat
kasya hetoh | asminn ananda pradese kasyapasya samyaksambuddhasyavikopito ’sthisam-
ghatas tisthati. Cf. trans. in Schopen 1997: 131.

7. See Manu ii.120-126; trans. in Doniger and Smith 1991: 30.

8. Divy18.1,18.22, 19.15, 21.3—4, etc.

9. Divy 49.4, durdd eva.

10. Divy137.1.

1. Divy 461.19.

12. Divy 77.3—7 and Divy 465.29—466.4, athayusman anando laghu laghv eva catur-
gunam uttarasangam prajiiapya bhagavantam idam avocat | nisidatu bhagavan prajiiapta
evasane evam ayam prthivipradeso dvabhyam samyaksambuddhabhyam paribhukto bha-
visyati yac ca kasyapena samyaksambuddhena yac caitarhi bhagavateti.

13. Divy 77.9-10 and Divy 466.6—y, samyaksambuddhasya sSarirasamghatam aviko-
pitam. What had been referred to as an “assemblage” (samghata) of Kasyapa’'s “bones”
(asthi), which I translate as “skeleton,” is now described as an assemblage of his
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“remains” or “relics” (Sarira). The former term seems to be used to describe Kagyapa’s
deceased form in a dormant invisible state, while the latter term may suggest that
Kagyapa’s form, once visible, can be used as an object of ritual activity. See, for example,
Schopen’s (1997: 99—113) discussion of sarira-pija.

14. Divy 7712-13 and Divy 466.9-10, drstva bhiksavo cittam abhiprasadayisyanti.

15. According to the account in the story, however, the nagas did it, though they
were acting at the Buddha’s behest.

16. Divy 78.3—4 and 466.28, duhkhadaurmanasyam utpannam.

17. Divy 78.6116, evam ca cetasa cittam abhisamskrtam asman me padaviharat kiyat
punyam bhavisyatiti | atha bhagavams tasya mahajanakayasyavipratisarasamjananartham
tasya copasakasya cetasa cittam ajiidya gatham bhasate |

Satam sahasrani suvarnanska jambunada nasya sama bhavanti |
yo buddhacaityesu prasannacittah padaviharam prakaroti vidvan ||

anyatamenopdsakena tasmin pradese mritikapindo dattah | evam ca cittam abhisamskrtam
padaviharasya tavad iyat punyam akhyatam bhagavatanyatra mritikapindasya kiyat pun
yam bhavisyatiti | atha bhagavams tasyapi cetasa cittam ajiiaya gatham bhasate |

Satam sahasrani suvarnaniska jambiinada nasya sama bhavanti |
yo buddhacaityesu prasannacitta aropayen mrttikapindam ekam ||

18. Divy 78.24-79.6, yo buddhacaityesu prasannacitta aropayen muktasupusparasim
... yo buddhacaityesu prasannacitto malaviharam prakaroti vidvan . . . yo buddhacaityesu
prasannacittah pradipadanam prakarotividvan . . . yobuddhacaityesu prasannacitto gandha-
bhisekam prakaroti vidvan.

19. Divy 67.ff., 136.20ft., 461.10ff,, etc.

20. Although this passage in the Divyavadana makes no mention of the brahman
having to come to “this place” to venerate two buddhas, the necessity of this act is implied,
and it is made explicit in the corresponding passage in the Mulasarvastivada-vinaya.

21. Divy 77.21 (cp. Divy 466.1718), udgrhnita bhiksava nimittam antardhdsyati.
This trope of grasping the “appearance” or “physical form” (nimitta) of an object before
it disappears also occurs elsewhere in the Divyavadana. In the Maitreya-avadana (Divy
57.1-2), the Buddha tells the monks to grasp the “appearance” (nimitta) of a “sacrificial
post” (yipa) for it will disappear; and then it does. In the Nagakumara-avadana (Divy
543.18-21), a young naga grasps the “appearance” (nimitta) of the place from which his
instructor will disappear. He then waits there for his instructor and right there grabs
hold of his robe and disappears with him. Cp. Divy 579.20.

22. Divy 90.23-27, mahata cittabhisamskarena.

23. Divy 78.17-18, srutvanekaih prasisatasahasrair mritikapindasamaropanam krtam.

24. Divy 77.5—6 and Divy 466.2, prthivipradesa.

25. Dhp-A iii, 252, sariracetiyam uddissacetiyam paribhogacetiyan ti tini cetiyani.

26. PJ 1, 221222 (also trans. in Nanamoli 1960: 249-250), tattha cayitabban ti ceti-
yam, piijetabban ti vuttam hoti, citattd va cetiyam, tam pan’ etam tividham hoti: paribhogaceti-
yam uddissakacetiyam dhatulka]cetiyan ti, tattha bodhirukkho paribhogacetiyam, buddhapatima
uddissakacetiyam, dhatugabbhathiipa sadhatuka dhatulka)cetiyam. Cf. Bentor 1994.
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27. By contrast, however, in the last verses of the Buddhavamsa (Bv 101; trans. in
Horner 1975: 98—99), one of the latest additions to the Pali canon, a wide array of “relics
of use” (paribhogikadhatu) are enumerated. Among these objects are included the Bud-
dha’s almsbowl, walking staff, robes, bed covering, and drinking vessel, but it is only his
“sitting mat” (nisidana) that was apparently activated by the act of sitting.

28. This obligation to make use of offerings helps to explain an incident from the
Nagaravalambika-avadana that I discussed in the previous chapter. When King Prasena-
jit's ministers arrange to have half of the king’s food offerings served to the monks and
the other half thrown on the ground, the bowl-carrying beggar who on the previous six
days had cultivated prasada and earned more merit than the king can no longer do so.
He laments that the food is being thrown away and not being made use of. His plea is
not just about the politics of wasting food in the face of starving beggars but about the
duty of monks to utilize offerings. It is a twofold lament, and as such he can no longer
cultivate prasada.

29. Richard Gombrich (2003: 430) considers the way that this doctrine of pari-
bhoga allows merit to be detached from actor’s intention, and necessitates “at least an
amendment to the simple teaching that your karma is determined solely by your will.”
Gombrich (2003: 436-437) concludes by dismissing its legitimacy: “The detaching of
karma from volition through the doctrine of merit consequent on use [paribhoganvayam
punyam], which provides the only serious textual foundation for positing the non-
communicator [avijiapti], seems to rest on an absurdly over-literal interpretation of a
little poem extolling generosity, plus an illegitimate deduction from a text which is re-
peating the banal doctrine that it is best to make one’s donations to holy monks—for
that is analogous to sowing one’s seed in a fertile field.” It is likewise rejected in the
Kathavatthu (Kv vii.s; trans. in Aung and Rhys Davids 1979: 200-203).

30. Asimilar example can be found in the Sahasodgata-avadana. There Sahasodgata
is said to earn merit by offering certain objects so that they can be made use of by the
Buddha and the monastic community. As the Buddha explains, “by providing bedding
and seats to be made use of, you would be reborn among the god—much less providing
food and drink to be made use of” (Sayandsanaparibhogena tavat tvam devesiipapadyethah
prag evannapanaparibhogeneti | Divy 307.14-16).

31. As Kern (1896: 91; cited in Schopen 1975: 151) noted more than a century ago,
“All edifices having the character of a sacred monument are caityas, but not all caityas
are edifices.” What does constitute a shrine, at least to me, is still ambiguous.

32. Though the existence of footprint shrines is well attested in the Buddhism of
South Asia, in this story the Buddha’s standing in a place is not sufficient to transform
itinto a shrine. In his discussion of the status of the Buddha’s footprint, Kinnard (2000:
42—43) explains that “as objects that have come into direct contact with the Buddha
himself, they most logically fall into the paribhogika [i.e., shrines by use] category (al-
though these are clearly not objects that the Buddha used); however, since they serve to
commemorate the Buddha’s presence in a particular spot, they could also be considered
uddesika relics [i.e., memorial shrines].” In the case of the Toyika story, however, the
ground on which the Buddha stands falls into neither category. The Buddha comes into
“direct contact” with the ground beneath his feet, yet it is not considered to be an object
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“that the Buddha used,” and no mention is made of its status as a memorial shrine.
As John Strong (2004: 88) explains, “According to a number of Pali commentaries,
the Buddha only leaves tracks when he consciously wants to do so for the sake of other
beings; ordinarily his footprints cannot be perceived.” Strong goes on to cite Sinhalese
and Khmer texts that propose much the same.

33. See Legge 1965: 93 and Rongxi 1996: 173.

34. Although there are indications, Strong (1999: 12) notes, that “the veneration of
previous Buddhas apart from Sakyamuni was potentially seen as schismatic, the cult of
their relics in conjunction with that of Sakyamuni served to reinforce the charisma of the
latter and give it chronological depth.”

35. In a parallel trope, here a post is “raised” (ucchrapitd) as an object of religious
devotion, and later in the avadana, in the Toyika story, Kasyapa’s skeleton is “raised”
(ucchrapitah | Divy 77.20) for similar purposes.

36. Divy 76.5—9, tena viviktavikase mahata satkarendasau yastir ucchrapita mahas ca
prajiiapitak | anyair api brahmanagrhapatibhih kusalam adhisthandya bhavatv iti viditva
<kusa>* baddha | indrena brahmanena yastya maham prajiiapita iti indramaha indramaha
iti samjiia samvrita.

*Following the Tibetan (Shackleton Bailey 1951: 86), rtsa ku shas btags te. Divy
76.8, kula baddha.

37. See, for example, the Mahabharata, Adiparva 57.17-27. For a detailed account of
this festival, see Agrawal 1970: 49-66.

38. Schopen claims that since the versions of this story preserved in Mahasanghika,
Mahisasaka, Dharmaguptaka, and Theravada sources contain references to a stupa at
Toyika, this account in the Divygvadana, and hence its parallel in the Muldsarvastivada-
vinaya, must be earlier because the site is still unadorned. As he explains, “It would
appear, then, that the original version, represented now by the Mulasarvastivada ac-
count, was revised at some point in time, and that once this revision was made in one
school’s account, it was accepted and incorporated into the accounts of all schools other
than—and here probably only by an oversight—the Mulasarvastivada” (1997: 29). In-
terestingly, in the Kotikarna-avadana (Divy 22.10ff)), mention is made of a stupa for
Kagyapa at Varanasi not Toyika.

39. Divy 79.19-20 (cf. 469.3-4),

tisthantam pijayed yas ca yas capi parinirvrtam |
samam cittam prasadyeha nasti punyavisesata ||

A version of this verse, though with no mention of pasada, also occurs in the daily lit-
urgy at the Temple of the Tooth in Kandy (Hocart 1931: 20). My thanks to John Strong
for this reference.

40. DN i, 140, saddhassa kulaputtassa dassaniyani samvejaniyani. For more on
this passage, see Trainor 1997: 50, 175. The Sanskrit version of this passage (MPS iii,
388/41.5) also preserves the notion that these places should be sites of pilgrimage and
practice—“Monks, these are the four spots of earth that a noble son or noble daughter
who has $raddha should visit during their lives” (catvara ime bhiksavah prthivipradesah
Sraddhasya kulaputrasya kuladuhitur va yavajjivam <abhigamaniya>* bhavant).
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“Here [ follow Schopen’s emendation (1997: 137n7). Waldschmidt reads
“should be brought to mind” (anusmaraniya), but this is based on a reconstruction from
the Tibetan rjes su dran par ‘gyur bar bya.

41. DN, 141, idha tathagato jato ‘ti ananda saddhassa kulaputtassa dassantyam samveja-
niyam thanam.

42. DN i, 141, bhikkhu bhikkhuniyo updsaka upasikayo.

43. DN i, 141, ye hi keci ananda cetiyacarikam ahindata passanacitta kalam karissanti,
sabbe te kayassa bhedd param marand sugatim saggam lokam uppajjissantiti.

44. MPS 41.9 and 41.14 (iii, 390), atrantard ye kecit prasannacitta mamantike kalam
karisyanti te sarve svargopaga ye kecit sopadhisesah. Cf. Schopen 1975: 174.

45. Schopen 1997: 139-140n14. Generally the object + antike precedes the verb to
which it relates.

46. Divy 1371, 140.8, 142.7, 315.2, 465.5, etc. There is also the problem of whether
to interpret antike in the stereotyped expression “object + antike + cittaprasannah” as
“prasdda in mind in the presence of X” (e.g., “the Blessed One,” “the Tathagata,” “me”)
or as “prasdda in mind with regard to X” or even “in X.” Though the former often
seems to be the correct interpretation, it isn’t clear that this reading is always possible.
An instance in the Makandika-avadana seems to allow only the latter reading (Divy
534.9-11). There the Buddha tells of the various fates of King Udayana’s five hundred
wives who burned to death in their harem: “Those women in the harem who had im-
proved their minds through prasada in me, were reborn after the dissolution of their
bodies in a favorable existence among the gods in heaven. Some women in the harem
had a nature like this (santi tasminn antahpure striyo ya mamantike prasannacittalam-
karam?® krtva kayasya bhedat sugatau svargaloke devesiipapanndh | evamripas tasminn
antahpure striyah santi).

As it is explained later in the story, women in a king’s harem cannot leave to
visit monks, nor can monks enter such a harem to visit them. When a woman in the
king’s harem insists on seeing the monks, a peephole is made in one of the walls in the
palace to allow her this opportunity (Divy 542.3—5). Hence, while it is possible that in
the previous instance those five hundred women in the harem had developed prasada
in the presence of the Buddha, it seems very unlikely.

“The corresponding passage in the Tibetan (D nya 19ob3) preserves the more
standard trope: “with their minds possessed of prasada in me, they died and their
bodies dissolved . . .”

47. See Liiders 1940: 612—613; Bailey 1974: 16-17; von Hintiber 1981: nos. 13b, 13d,
60; and Waldschmidt 1967b: 424—427; cited in Schopen 1997: 147n75.

48. Thup 246 (also trans. in Jayawickrama 1971: 133), tam dhatupatihariyam disva
pasiditva arahattam patta devamanussa dvadasakotiyo ahesum. For more on pasdada and
the power of emotions in the Thiipavamsa, see Berkwitz 2001.

49. Thup 246 (also trans. in Jayawickrama 1971: 134), udakapariyantam katva
ayam mahapathavi sankampi sampakampi sampavedhi, mahasamuddo sankhubhi, akase
vijjullata niccharimsu, khanikavassam vassi, cha devaloka ekakolahalam ashosi | raja etam
acchariyam disva pasanno attano kasicanamalikasetacchattena dhatuyo pijetva tambapan-
nidipe rajjam sattaham datva timsasatasahassagghanakam alankarabhandam omuicitva
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pujesi | tatha sabba pi natakak’itthiyo amacca sesamahdjano deva ca sabbabharanani
pujesum.
50. Dhatuv 60 (also translated in Trainor 1997: 170),

aditthapubbam satthussa patihiram mahajand |
disva pitipard jata pasadam ajjhagum jine ||

pijesum gandhamalafi ca alamkaram sakam sakam |
sabbe vandimsu sirasa cetiyam tdisam varam ||

51. Asinthe Divyavadana, here too witnessing miracles is shown to be a transforma-
tive experience. The difference is that while in the Divyavadana prasadika individuals,
such as the Buddha and solitary buddhas, perform such miracles, in these Pali materials
the very relics of the Buddha perform such miracles. A propos of the previous discussion,
however, individuals and their relics may be considered functionally equivalent.

52. I am more inclined to agree with Trainor’s (1997: 169) assessment of a few
pages earlier: “This mental state is also directly related to ritual action. The experience
of pasada is manifested in a desire to worship the Buddha, expressed in offerings.”

53. Handurukande 1978: 776,

ye paficagandhair anulepayanti |
sambuddhacaityam manujah prasannah |
saugandhitanga baladiptimantas |

te sambhavante paramarthalokah ||

For more on the connection between avadanas and shrines, see Handurukande’s (2000)
edition and synopsis of three Sanskrit texts regarding caitya worship and Todd Lewis’s
(1994) work subtitled “A Mahayana Avadana on Caitya Veneration from the Kathmandu
Valley.”

CHAPTER 6

1. BhP 10.29.4, krsnagrhitamanasah.

2. BhP10.29.8, govindapahatatmano na nyavartanta mohitah.

3. BhP (commentary on 10.29.10), na hi vastusaktir buddhim apeksate | anyatha
matvapi pitamrtavad iti bhavah. My thanks to Sheldon Pollock for this reference.

4. MBh 1.120.11, tena susrava reto ’sya sa ca tam navabudhyata. My thanks to Laura
Desmond for these references to the Mahabharata.

5. This idea that seeing a woman can cause a man to ejaculate automatically is
also found, quite famously, in Thomas Pynchon’s Gravity’s Rainbow. Here, however, it is
an image of a woman and not a woman in person that is the stimulus, and the response
is conditioned, varying from person to person, and not—as seems to be for seers and
sages in the Mahabharata—innate. In Book 1, Episode 11 (1976: 82—83), Pirate Prentice is
given an erotic picture of Scorpia Mossmoon, “wearing exactly the corselette of Belgian
lace, the dark stockings and shoes he daydreamed about often enough, but never—No
he never told her. He never told anyone. Like every young man growing up in England,
he was conditioned to get a hard-on in the presence of certain fetishes . ..” Promptly
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ejaculating, Pirate rubs his sperm on the picture and a secret message is revealed. He
has activated Kryptosam, a product developed by IG Farben, with applications, appar-
ently, in espionage. It’s use, however, requires “a thorough knowledge of the addressee’s
psychosexual profile.”

6. Though not concerned with visual practices, Philip B. Zarrilli's work on the
Indian martial art form known as Kalarippayattu offers a good example of how such
bodily practices are inscribed. Working from Richard Johnson’s (1986: 44) idea that
“subjectivities are produced, not given, and are therefore the objects of inquiry, not the
premises or starting points,” Zarrilli then goes on to demonstrate how martial arts, as
a technology of the body, can be used “to gain agency or power within certain specific
contexts” (1995: 189; italics in original).

7. As Georges Vigarello shows in an article concerning the inscription of physi-
cal rectitude in Europe in the Middle Ages, it is precisely such injunctions as “stand up
straight” that are replete with political significance. In the sixteenth century, Vigarello
(1989: 151) explains, “a new court nobility was being established as the world of chivalry
faded, and the emergence of a formal etiquette and a courtier class seemed to generate
rules of deportment for the body . . . [Henceforth,] a changed culture regulated the be-
havior of the nobility, which, in order to define itself, invented the idea of civility.” In this
world of practice, proper posture consisted of “holding oneself without effort . . . with-
out any preliminary practice, without working on the positions . . . It is the opposite of
affectation. It appears to have become second nature.” In short, “bearing and presence
should be hereditary” (1989: 152, 156). These practices of civility were then so thor-
oughly inscribed and inculcated that they came to seem completely natural, as though
hard-wired into the bodily constitution of the aristocracy. Complicit in this project was
the erasure of the very origins of such a project. In the seventeenth century, for example,
children of the aristocracy were to be trained in this deportment “without being overly
aware of its social purpose” (1989:183). For if these practices could be learned or adopted
they could hardly be natural and hereditary—hence “civility” could not be a fixed and
inherent marker of the aristocracy. What follows in Vigarello’s account is a fleet-footed
transcendental move: as a means of erasing the purpose of these practices and avoiding
the self-absorption that could come from such fastidious concern with the body, these
practices are said to be god-given and performed for his benefit—*“Physical uprightness
is now suggested and imposed on a child in the name of religion” (1989: 184).

8. Divy 77.25—20, sahantahpurena kumarair amatyair bhatabalagrair naigamajana-
padais ca.

9. As Bourdieu (1999: 164) explains, “Schemes of thought and perception can
produce the objectivity that they do produce only by producing misrecognition of the
limits of the cognition that they make possible, thereby founding immediate adher-
ence, in the doxic mode, to the world of tradition experienced as a ‘natural world’ and
taken for granted. The instruments of knowledge of the social world are in this case
(objectively) political instruments which contribute to the reproductions of the social
world by producing immediate adherence to the world, seen as self-evident and undis-
puted, of which they are the product and of which they reproduce the structures in a
transformed form.”
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10. This point is made clear in MacKinnon’s (1993: 95-96) discussion of a death
penalty case in Indiana: “...a sex murderer claimed he could not be held responsible
for his actions because he was a lifelong pornography user. To receive the death penalty,
a defendant must be capable of appreciating the wrongfulness of his actions, but that
is exactly what pornography was proven to destroy in the consumer by evidence in this
case. Noting that the Hudnut court had accepted the view that pornography perpetuates
‘subordination of women and violence again women’ yet it is protected because its harm
depends on ‘mental intermediation,” this panel, which included Judge Easterbrook, faced
the dilemma Hudnut placed them in: ‘It would be impossible to hold both that pornogra-
phy does not directly cause violence but criminal actors do, and that criminals do not cause
violence, pornography does. The result would be to tell Indiana that it can neither ban por-
nography nor hold criminally responsible persons who are encouraged to commit violent
acts because of pornography!’” In MacKinnon’s view, the decision in Hudnut is wrong
because pornography creates, to cite the words of the counsel in the above case, “a person
who no longer distinguishes between violence and rape, or violence and sex” (1993: 96).

1. This concern is most evident in a parallel argument MacKinnon makes regard-
ing hate speech. The meaning of hate speech itself, MacKinnon claims, isn’t important;
what is important is the meaning of hate speech for women. In other words, “it is its
function.” And as MacKinnon (1993: 29) concludes, “Law’s proper concern here is not
with what speech says, but what it does.”

12. Following the work of Milman Parry and Albert Lord, there has been a ten-
dency among scholars to attribute redundancy as a marker of oral transmission, but
a redundant discourse can also be used “in order to reduce the ‘openings’ that might
make a plural reading possible” (Suleiman 1993: 55). The former position is summed
up by Jonathan Parry (1985: 208): “It would be nearer to the mark to say that in tradi-
tional India it was literary expression which was subordinated to the demands of oral
transmission, for much of the sacred literature was composed in a form and with a
redundancy which was clearly intended to facilitate memorization and faithful rep-
lication.” Yet, this explanation does not account for the variety of levels at which re-
dundancy occurs in avadinas and in Buddhist canonical literature in general. There
is repetition at the level of sign (e.g., words, phrases, sentences), signifier (e.g., homo-
nymny, alliteration, syntactic structures), and signified (e.g., synonymy and pleonasm)
(Cohen 1976: 413—22). This notion that redundancy is a marker of the orality offers little
explanatory force for explaining the repetition of extended passages, such as the occur-
rence of the Toyika story in two different avadanas. John D. Smith (1977: 147) makes
the same point about the repetition of “longer sequences” in the Pabuji epic from Ra-
jasthan. The Toyika story, for example, is not just repeated to “augment the possiblity
of a correct reception of the message” (Suleiman 1993: 55), but to use the same story to
create a variety of causal and contextual meaning within an extended discourse. Kirin
Narayan (1989: 218—221) has demonstrated much the same effect in her description
of the variety of meanings that different tellings of the same folk narrative can have
in contemporary India. Though in a non-South Asian context, Robert Alter’s work on
repetition in the Hebrew Bible also attests to the variety of ends for which redundancy
can be used (1981: 88-113).
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13. In other words, the advocatory message that I mentioned previously to go and
see prasadika objects and make offerings.

14. The Divyavadana, for example, mentions and quotes a variety of Buddhist texts
(e.g., Divy 20.23-24, 34.29-35.2).

15. As an interesting exception, there is a wonderful story in the Mahaprajiiapara-
mitasastra (kg, 125¢; trans. in Lamotte 1949-1980: 541-542) in which a woman, owing to
her insufficient merit, is simply unable to see the Buddha regardless of where he posi-
tions himself.

16. Divy 2.26, 11.1-2, 26.2-3, 58.2, etc., abhiriipo darSaniyah prasadikah.

17. Divy 515.23—25, iyam darika na maya kasyacit kulena datavya na dhanena napi
Srutena kim tu yo ’sya riipena samo vapy adhiko va tasya maya datavyeti.

18. Divy 516.14, drstva ca punah pritipramodyajatah.

19. Divy 516.14-17, yadrso 'yam Sramanah prasadikah pradarsaniyah sakalajana-
manohari durlabhas tu sarvastrijanasya patih pratiripah prag evanupamaya labdho me
Jjamateti.

20. Divy 516.25, maharsih.

21. Divy 516.28-29, nasau bhaktam bhajate kumarikam nivarta yasyamah svakam
nivesanam.

22. Divy 517.11, 517.22-23, 518.5-6, nasau bharta bhajate kumarikam nivarta yasyamah
svam nivesanam.

23. Divy 519.13, pratighavacanam.

24. Divy 519.1418,

drstd mayd marasutd hi vipra trsna na me napi tatha ratis ca |
chando na me kamagunesu kascit tasmad imam mutrapurisapirnam ||
<sprastum hi padbhyam>® api notsaheyam |

PFollowing Tatelman 2005: 322 (cp. Divy 521.1). The Tibetan (D nya 172b) con-
curs. Divy 519.18, prastum hi yattam.
25. For a prescription of this in the §astras, see Kane 1930-1962: ii, 517-518.
26. Divy 519.7-10,

imam bhagavan pasyatu me sutam satam sattm® |
riipopapannam pramadam alamkrtam |
kamarthinim yad bhavate pradiyate® |

sahanaya sadhur ivacaratam bhavan© |

sametya candro nabhasiva rohinim ||

“To preserve the meter, Thomas (1940: 655) suggests imam bhavan pasyatu me
sutam satim. That is, “Look at this virtuous daughter of mine.” Thomas emends bhagavan
to bhavan because “a brahmin, it is well-known, does not address the Lord as such, but as
bhavan” (655). For the peculiar term satam, Cowell and Neil (Divy 5191n4) query satyam.

Speyer (1902: 359) suggests ripopapannda pramada alamkrta kamarthint yad
bhavate pradiyate.

cSpeyer (1902: 359) suggests sahanaya sadhu cared ratim bhavan. Also possible
is sahanaya sadhur ivacared bhavan. For the Tibetan of this verse, see D nya 172a7.
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27. While the Buddha is referred to as an “ascetic” (Sramana), Makandika is de-
scribed as a “wandering mendicant” (parivrdjaka), a term that here seems to denote
a wayward form of renunciant. Likewise in Pratiharya-sitra, the various “heretics”
(tirthika) who attempt to defeat the Buddha in a competition of magical powers are
referred to as “wandering mendicant heretics” (tirthikaparivrajakan | Divy 146.19).

28. Adding to the confusion of sexualized and devotional discourse here is the
ambiguity of this expression. It can also mean “like a saint”—more pointedly, like some-
one who is celibate. Speyer (1902: 359) may be right, though, in concluding that this is
“another instance of the hortative particle sadhu, not being understood by copyists and
leading them into error.”

29. In the corresponding Tibetan (D nya 171a4), however, Makandika’s wife con-
cludes that “This is not a husband who will love our daughter,” just as she does in the
five times that follow.

30. The Buddha makes this clear in his response to Makandika:

Since one who is deluded desires sense objects,

he may long for your daughter, O brahman,

for she is beautiful and attached to sense objects.

In this respect a man not free from attachment is quite deluded.

But I am a buddha, best of sages, active [in the world],

who has obtained awakening, auspicious and unsurpassed.
Just as a lotus is undefiled by drops of water,

I live in the world completely undefiled.

And just as a blue lotus in muddy water

is in no way defiled by mud,

In just this way, O brahman, I live in the world,
totally separate from sense pleasures.

yasmad iharthi visayesu miidhah sa prarthayed vipra sutam tavemam |
riipopapannam visayesu <saktam>* avitarago ‘tra janah pramidhah ||
aham tu buddho munisattamah krit prapta maya bodhir anuttard siva |
padmam yatha varikanair aliptam carami loke nupalipta eva ||
nilambujam kardamavarimadhye yatha <na>® pankena vanopaliptam |
tatha hy aham brahmana lokamadhye carami kamesu vivikta [eval© ||
Divy 519.25-520.7 ||

“Following Cowell and Neil’s query (Divy 519n10). Divy 519.27, Saktam.
Following Cowell and Neil's query (Divy 520nz2). Divy 520. 4, ca.
Following Cowell and Neil’s query (Divy 520n3).

31. A famous example of this confusion is Gianlorenzo Bernini’s statue of Saint
Teresa. She is clearly aroused, though it is unclear whether that arousal is due to erotic
or spiritual love.

32. In The Art of Seeing: An Interpretation of the Aesthetic Encounter, Mihalyi
Csikszentmihalyi and Rick Robinson (1990: 178) describe the aesthetic experience
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as “an intense involvement of attention in response to visual stimulus, for no other
reason than to sustain the interaction.” It is this autotelic quality of the experience
that differentiates it from a disengaged transaction within a visual economy—the
automated and impersonal—and marks it as something “characterized by feelings
of personal wholeness, a sense of discovery, and a sense of human connectedness”
(1990:178).

33. Divy 334.17-18, so ‘pascime yame gadhanidravastabdhah Sayitah.

34. These erotic associations of prasada are also found in its modern Hindi
usage. For example, Hardev Bahri’'s Rajpal English-Hindi Dictionary (1999) contains
the following entry: “buxom bak sam a. (of a woman) gay, frolicsome prasannacitt, moti
evam akarsak.” Here the physical attributes of a woman’s sexuality are defined not
as generating “prasada of mind” (prasannacit) but as being “prasada of mind,” elid-
ing the difference between the object and the state that it engenders as well as any
notion of mental intermediation. Being buxom is also akin to being “plump” (moti)
and “attractive” (akarsak). Like prasadika objects, it draws things in; it is the agent of
action.

35. As Susan Sontag (1966: 1) writes, “Ideally, it is possible to elude interpreters
in another way, by making works of art whose surface is so unified and clean, whose
momentum is so rapid, whose address is so direct that the work can be . . . just what it
is. Is this possible now? It does happen in films, I believe.”

36. Philip Lutgendorf (1995: 230—231) makes a similar point in describing the ten-
dency of the televised Sagar Ramayan “to periodically halt the flow of its narrative to
focus on stylized, posterlike tableaux, accompanied by devotional singing” which func-
tioned “as a visual distillation for the contemplation of devotees.” According to Lut-
gendorf, contemplating this visual distillation led many viewers to experience bhakti,
which in modern Hinduism, unlike in the Divyavadana (e.g., Divy 1.7-17, 231.23—232.3),
is thought to be spiritually efficacious.

37. For example, “Now the Blessed One was self-controlled, and his followers were
self-controlled . . .” (atha bhagavan danto dantaparivarah | Divy 125.24-126.13, 182.1-20,
267.14-268.3, etc.).

38. For example, “He was free from attachment in the three realms [of desire,
form, and formlessness] . . .” (traidhatukavitaragah | Divy 180.25-28, 240.23-27, 282.1-5,
492.4-8, etc.).

39. Such elisions occur for the above description of the Buddha (Divy 96.16-18) as
well as for the description of arhats (Divy 18.20, 341.1, 342.6, 344.24, etc.).

40. The Blessed One, it is said, “is a tathagata, an arhat, a perfectly awakened
being, perfect in knowledge and action, a sugata, a knower of the world, an unsurpassed
guide for those in need of training, a teacher of gods and mortals, a buddha, and a
blessed one” (tathagato ‘rhan samyaksambuddho vidyacaranasampannah sugato lokavid
anuttarah purusadamyasarathim $asta devamanusyanam buddho bhagavan | Divy 344.5—
7; CP. 54.12—14, 141.17-19, 242.2—4, 246.5—7, 254.4—6, 282.20-22, etc.; and in abbrevi-
ated form, Divy 347.1, 464.15, etc). In some of these instances, the first three of these
epithets—tathagata, arhat, perfectly awakened being—are skipped.

41. Divy 196.24-197.1, 290.11-13, 470.5-8, etc, ity api sa bhagavan.
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42. On the connection in the Pali materials between the practice of buddhanusmr.
ti and the iti pi so verse, a corresponding list of epithets minus the term tathdgata, see
Visuddhimagga vii.2—67 (Vism 198-213; trans. in Nanamoli 1979: 206-230); Harrison
1992a: 215-219; and Hallisey 1988 ii, 208—261.

43. Divy 78,9, 78.15, 78.23, etc., nasya sama bhavanti yo.

44. GM iii1, 78.1, Satam sahasrani suvarnaparvata meroh samah.

45. Divy 84.24, samantakena sabdo visrtah. This trope of of “word having spread”
(Sabdo visrtah) also occurs with regard to the prasada-intiated gift of a brahman’s daugh-
ter in the brahmanadarika-avadana. There, however, no mention is made that this
spreading of the word leads to an increase in the status of the brahman’s daughter. All
that is said in the text is that the woman’s husband is furious at the Buddha because he
thinks that he has consciously lied in order to get food.

46. Abhidh-sam 16.7-8, sraddha katama | astitvagunavattvasakyatvesvabhisampra-
tyayah prasado ‘bhilasah | chandasamnisrayadanakarmika.

47. Abhidh-sam-bh 5.10-12, astitve bhisampratyayakara sraddha | gunatve prasadak-
of Sthiramati's commentary, see Guenther 1976: 64.

48. My thanks to John Dunne for sharing the as-yet-unpublished translation of
the text that he has done with J. B. Apple. For a previous translation, see Guenther and
Kawamura 1975.

49. John Dunne (personal communication) notes that this order is quite common
in later Tibetan texts, as is the appearance of adhimukti in place of abhilasa.

50. In the Candraprabhabodhisattvacarya-avadana, for example, King Candraprabha
offers his head to a beggar. As he explains to the various deities who try to thwart him,
“Right here in this Maniratnagarbha (Containing the Most-Treasured Jewel) Park of yours,
I have sacrificed my head thousands of times, and no one has obstructed me. Therefore,
deity, do not obstruct this man who begs for my best limb! For it was right here, deity,
that I sacrificed myself to a tigress and left Maitreya behind. The bodhisattva Maitreya,
who had set out forty ages ago, was surpassed with a single sacrifice of my head” (asmin-
neva te maniratnagarbha udyane maya sahasrasah Sirahparityagah krto na ca me kenacid
antarayah krtah | tasmat tvam devate mamottamangayacanakasyantardyam ma kuru | esa eva
devate saprsthibhiito maitriyo yo vyaghrya atmanam parityajya catvarimsatkalpasamprasthito
maitreyo bodhisattva ekena Sirahparityagenavaprsthikrtah | Divy 326.6—1)! Cf. Gilgit Buddhist
Manuscripts (Vira and Chandra 1995: 1504.4 ff.); cited in Hartmann 1980: 265-266.

51. Divy 180.21-22, tena yujyamanena ghatamanena vyayacchamanena.

52. As Lauren Berlant (2007: 757) notes, “We persist in an attachment to a fantasy
that in the truly lived life emotions are always heightened and expressed in modes of ef-
fective agency that ought justly to be and are ultimately consequential or performatively
sovereign.”

CHAPTER 7

1. Th-a i, 147, yo kho, vakkali, dhammam passati, so mam passati | yo mam pas-
sati, so dhammam passati. This saying is also found in other Pali sources, and as Alex
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Wayman (1970: 28) notes, “the Mahayana equivalent to this is found in many places.”
See SN iii, 120 (trans. in Bodhi 2000: 939); It 91 (trans. in Woodward 1948: 181); Mil
71 (trans. in Horner 1969: i, 97); and Mp i, 249. For more on this passage, see Strong
1992: 81.

2. See SN iii, 19—124; trans. in Bodhi 2000: 938-941.

3. As Kevin Trainor (1997: 183) observes, however, the version of the Vakkali story
in the Dhammapada-atthakatha “presents a rather different message about the religious
value of viewing the Buddha’s body.” In that account, Vakkali spends all his time as a
monk staring at the Buddha, so the Buddha sends him away for the rainy season to jolt
him into understanding. Vakkali is distraught at this measure, and after three months
of this deprivation he decides to commit suicide by throwing himself off Vulture’s Peak.
Knowing that Vakkali will destroy his chances for liberation along with himself, the
Buddha “released an image [in his likeness] in order to display himself [to Vakkali].
From the moment [Vakkali] saw the Teacher, his great weight of sorrow was abandoned”
(attanam dassetum obhdasam mufici | ath’ assa satthu ditthakalato patthdya tavamahanto pi
soko pahiyi | Dhp-a 118). The Buddha then recites a verse for Vakkali that explains that
“the monk with an abundance of joy who has pasada in the teaching of the Buddha
shall attain the state of peace . ..” (pamojjabahulo bhikkhu pasanno buddhasane adhigac-
che padam santam | Dhp-a 19). Having been filled with intense joy and pleasure, Vakkali
then springs into the air, where, face to face with the Buddha, he attains arhatship.
Though this version of the story likewise reiterates the dangers of being attached to see-
ing the Buddha, it also shows this act of seeing to be beneficial. Furthermore, it incorpo-
rates the discourse of saddha into the familiar typology of prasada. This raises intriguing
questions about why this postcanonical commentary, which according to Burlingame’s
(1969: i, 57) hypothesis dates to 450 ck, glosses a verse from the Dhammapada about
pasada with a story about saddha.

4. Commenting on the aphorism in the Samyutta-nikaya, Bhikkhu Bodhi (2000:
1080n168) remarks, “Though the second clause seems to be saying that simply by see-
ing the Buddha’s body one sees the Dhamma, the meaning is surely that in order to
really see the Buddha one should see the Dhamma, the truth to which he awakened”
(italics in original). In the Divyavadana, however, to really see the Buddha requires no
such reworking.

5. Divy 49.5-6, sahadarsandc canena bhagavato ‘ntike cittam abhiprasaditam.

6. Divy 49.17-19, eso ‘gro me bhiksavo bhikstinam mama sraddhadhimuktanam yad
uta vakkali bhiksur iti. Though saddhadimutta also occurs in the Dhammapada-atthakatha
(Dhp-a 18), it may be that sraddhadhimukta is a mistake for sraddhavimukta—that is,
“released through saddha”—for the latter is a common epithet in Pali. As Ludowyk-
Gyomroi (1947: 43) notes, making reference to the Anguttara-nikaya (AN i, 120), “to be
saddhavimutta does not necessarily mean that one is an arahant.” This epithet, there-
fore, could apply to Vakkali.

7. For more on this two-body theory of the Buddha, see Demieville 1934; Har-
rison 1992b; Lancaster 1974; and Reynolds 1977.

8. Divy 19.2—4, drsto ‘smabhir upadhyayah paryupasitas ca gacchamo vayam bhaga-
vantam paryupasisyamahe.
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9. Divy19.4-s5, drastavya eva paryupasitavya eva hi tathagata arhantah samyaksam-
buddhah.

10. Divy 19.10-12, drsto mayopadhyayanubhavena sa bhagavan dharmakayena no tu
riipakayena gacchamy upadhyaya ripakayenapi tam bhagavantam draksyami. For another
gloss on this passage, see Harrison 1992a: 55.

1. Divy 19.13-14, durlabhadarsana hi vatsa tathagata arhantah samyaksambuddhas
tad yatha audumbarapuspam. The udumbara (or udumbara) tree—that is, Ficus glomerata
or the wild fig—doesn’t produce flowers; its sprouts turn directly into fruit. In chapter 7
of the Lalitavistara it is written that the blossoming of an udumbara and the arising of a
buddha on earth are similarly uncommon occurrences (Mitra 1998: 129 and 154n438). As
Strong (1979a: 225n10) remarks, “the udumbara was thought to flower only once every
3000 years and so became a metaphor for a rare event.”

12. Following GM iii 4, 188.4—5, read aryasya tisnibhavenatinamitavan. Divy 20.19,
“They accepted [each other] in noble silence” (aryena tasnibhavenadhivasitavan).

13. This may represent a mis-Sanskitization of the Pali form Attakavaggika—
that is, The Book of Eights. See Lévi 1915: 413 and Bapat 1951. The corresponding pas-
sage from the Gilgit Manuscripts (GM iii 4, 188.9—10) reads “as well as The Verses of
Saila, The Sage’s Verses, The Elder Monk’s Verses, The Elder Nun’s Verses, and Discourses
Concerning the Goal” (Sailagathamunigathasthaviragathdsthavirigatharthavargtyani ca
sutrani). For details regarding these texts, see Lamotte 1988: 156-163 and Lévi 1915:
401-425.

14. Divy 20.21-28, pratibhatu te Srona dharmo yo mayd svayam abhijfigyabhisam-
budhyakhyatah | athayusmafi chrono bhagavata krtavakasah <asmaparantikayasvaragupti-
kaya>* udanat parayanat satyadrstah Sailagathd munigathd arthavargtyani ca sutrani
vistarena svarena svadhyayam karoti | atha bhagavan chronasya kotikarnasya kathaparya-
vasanam viditva ayusmantam sronam kotikarnam idam avocat | sadhu sadhu Srona ma-
dhuras te dharmo bhasitah pranitas ca yo maya svayam abhijiigyabhisambudhyakhyatah.

2 Following GM iii 4, 188.8—9. Divy 20.22-23, asmat parantikaya guptikaya.

15. The same set of texts mentioned plus The Elder Monk’s Verses (Sthaviragatha)
is also declared to be the word of the Buddha by a group of merchants in the Parna-
avadana (Divy 34.29-35.2). As their boat is crossing the ocean, those merchants loudly
recite passages these texts. When the caravan leader Purna hears them, he says, “Gentle-
men, you sing beautiful songs” (bhavantah Sobhanani gitani gayatha | Divy 35.3). To this
the merchants reply, “Caravan leader, these aren’t songs! This is the word of the Bud-
dha” (sarthavaha naitani gitani kimtu khalv etad buddhavacanam | Divy 35.3—4)! As Joel
Tatelman (2000: 85n57) notes, “These include what may be the earliest datable Buddhist
texts.”

16. If my guess is correct that A§maparantaka designates an area in what is
now Maharashtra, the Buddhist practitioners that are referred to in this region may
be a branch of the Sarvastivadins. There is evidence of such a presence during the
reign of the Satavahanas (Mirashi 1981: 144), and this could even be an indication
that Mulasarvastivadins were there as well. Certainly possible is that a branch of the
Sarvastivadins in the north—Mulasarvastivadin or otherwise—would be interested in
rules governing another branch of their order in another region. All this is complicated,
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however, by the fact that variants of this story with variations in this place name occur in
different vinayas. As Waldschmidt (1967a: 150-151) has noted, in the Pali Vinaya we find
Avanti-Dakkhinapatha; in the Sarvastivada-vinaya, ASmaka-Avanti; in the Dharmagupta-
vinaya and Mahisasaka-vinaya, Adva-Avanti; and in the Mahasamghika-vinaya, Suna, or
following Lévi (1915: 410, 416), Srona-Aparanta, a conjunct formed with the main char-
acter’s name. Cf. Lamotte 1949-1980: 546—47n3.

Even without a precise understanding of the area being referred to, this ac-
count does raise some interesting questions for Buddhist cultural history: Why do these
separate vinayas and the Divyavadana all make reference to a set of monastic regulations
in what appears to be an outlying region? Why is the list of questions that Kotikarna
asks so uniform in a variety of vinayas and yet the place that these questions concern
so different? Why does the Kotikarna-avadana in particular contain such variation with
regard to this place name, as though the compiler(s) or scribe(s) were not aware of any
place like ASmaparantaka?

17. Vinaya, Mahavagga, v. 13 (Vin i, 194-197; trans. in Rhys Davids and Oldenberg
1987: i, 32—40 and Horner 1969-1975: ii, 1-11). A very similar account to this also occurs
in the Udana (Ud 57-59; trans. in Masefield 1994a: 100-105).

18. Vin i, 195, suto yeva kho me so bhagava ediso ca ediso ¢ 'ti, na ca maya sammukhd
dittho | gaccheyyaham bhante tam bhagavantam dassanaya arahantam sammasambuddham
sace mam upajjhdyo anujanatiti.

19. Vin i, 195, dakkhissasi tvam Sona tam bhagavantam pasadikam pasadaniyam.

20. Vin i, 196, patibhatu tam bhikkhu dhammo bhasitun ti.

21. Although an oral/aural culture is manifest in Pali materials (Collins 1992 and
Cousins 1993), seeing the Buddha—that is, receiving his dassana (Skt., darsana)—also
plays an important, though often under-acknowledged, role. For example, in T. W.
Rhys Davids and Hermann Oldenberg’s translation of the Pali Vinaya, they render Kuti-
kanna’s decision “to go and see the Blessed One” more loosely as “to go and visit the
Blessed One” (1987: ii, 33).

22. This assessment, however, may be premature. What I know about the Koti-
karna story in other vinayas (i.e., the Sarvastivada-vinaya, the Mahisasaka-vinaya, the
Dharmagupta-vinaya, the Mahasamghika-vinaya) is gleaned from Sylvain Lévis (1915:
405—412) citations and summaries of their Chinese translations. Lévi, though, is pri-
marily concerned with the various texts that Kotikarna recites in the Buddha’s pres-
ence. In addition, following the variants of this story can be quite trying. The Kotikarna
narrative tends to blend and merge with other stories in a variety of traditions. Kutikanna,
as G. P. Malalasekara (DPPN, s.v. Sona-Kutikanna) notes, “is evidently identical with Pa-
tihirasanfiaka of the Apadana.” Then, in the version of the story in the Mahasamghika-
vinaya, Kotikarna's teacher isn't Mahakatyayana, but Purna, the hero of the Pirna-
avadana, sothatboth Kotikarna-avadana and the Pirna-avadana are fused together (trans.
in Tatelman 2000: 200-205; cf. Lévi 1915: 410—411 and Tatelman 2000: 23-24).

23. Following the Chinese sources, Mukhopadhyaya (1963) reverses the order of
the second and third avadanas in his edition of the Asoka cycle, and Strong (1989) does
as well in his translation of the stories, so that Kunala-avadana follows the Vitasoka-
avadana instead of preceding it.
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24. My analysis of the Adoka stories owes much to the work of John Strong, par-
ticularly his translation and study of the Asokavadana (Strong 1989).

25. For more on the cakravartin ideal, see Reynolds 1972 and Collins 1998: 414—
496. Strong (1989: 49—50) also discusses this with particular reference to Asoka.

26. As Steven Collins (1998: 418) rightly observes, “It would be a mistake to
treat . . . [Buddhist texts in Pali], or (as is more often the case) passages within them
conceived separately as ‘proof-texts,’” simply in a documentary fashion, and to forget
that texts have work-like aspects, which supplement material realities imaginatively in
a critical or reflective, sometimes deliberately inconclusive and open-ended way. Irony,
inter alia, escapes the essentialist.”

27. Divy 382.4 (= Asokav 71.1), sa idanim acirajataprasado buddhasasane. Generally
one has $raddha and not prasada in the Buddha's teachings.

28. Divy 38712 (= Asokav 79.1), tvad darsanan me dvigunaprasadah samjayate.

29. Divy 389.25 (= Asokav 82.5), dhanyas te krtapunyas ca.

30. Divy 389.277 (= Asokav 82.7), rajiiah prasadavrddhyartham.

31. Divy 390.4-6 (= Asokav 82.14-15),
naivasika ya ihasokavrkse sambuddhadarsini ya devakanya |
sakdad asau darsayatu svadeham rajiio hy asokasya manah*prasadavrddhyai ||

*Cowell and Neil (Divy 390n2) suggest omitting manah, and Mukhopadhyaya
(Asokav 82.15) deletes it in his recension of the text. Since manah breaks meter, it is
likely a later addition. My sense is that manahprasada is meant to function here in the
same way as the much more common cittaprasada. As I mentioned previously, there are
peculiarities in the Asoka cycle of stories regarding the term prasada.
32. Divy 390.19—20 (= Asokav 83.4—5), bhagavato jayamanasya srir babhiiva.
33. Divy 390.20 (= Asokav 83.5), na Sakyam maya vagbhih samprakasayitum.
34. Divy392.19 (= Asokav 86.5), api pasyema nagendram yena drstas tathagatah.
35. Divy 392.28-29 (cp. Asokav 86.13-14),
akhyahi me dasabalasya gunaikadesam |
tat kidrsi vada bhavan sugate tadanim® ||
2Asokav 86.13 reads, “Tell me what the glory of the Sugata was like at that time”
(tat kidrst vada hi $rth sugate tadanim).
36. Divy 393.1 (= ASokav 86.15), na Sakyam vagbhih samprakasayitum.
37. Cf. Strong 1979a: 225n11.
38. For more on this “corporeality of words,” see Mitchell 1994: 151-182.
39. Divy 389.17 (= Asokav 81.17), Divy 390.27 (= Asokav 83.u1), Divy 391.4—5
(= Asokav 83.17-18), Divy 391.6 (= Asokav 83.19), Divy 3917 (= Asokav 84.1), etc.
40. Divy 394.10-13 (cp. Asokav 88.10-11),
lokam sadevamanujasurayaksanagam aksayyadharmavinaye matiman viniya |

<vaineyasattvavirahad upasantabuddhih>* Santim gatah paramakaruniko
maharsih ||

“Following Cowell and Neil’s suggestion (Divy 394n2) and Asokav 88.11. Divy
394.12, vaineyasattvavirahdnupasantabuddhih.
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41. Divy 394.14 (= Asokav 88.12), Srutva ca raja mirchitah patitah.

42. Divy 394.20-21, ayam maharaja sthavirasariputrasya stipah <kriyatam>?
asyarcanam. It is ambiguous, however, whether Upagupta is asking the king to
honor Sariputra or to honor the stiipa, for the term asya could refer either “to him”
or “to it.”

*Following Asokav 88.18. Divy 394.21, kriyatam.

43. Divy 394.25-26 (= Asokav 89.1-2),

sarvalokasya ya prajiia sthapayitva tathagatam |
Sariputrasya <prajiayah>* kalam narhati sodasim ||

*Following Asokav 29.2. Divy 394.20, prajiiaya.
44. Divy 394.27-395.2 (cp. Asokav 89.4-7),

saddharmacakram atulam yaj jinena pravartitam |
anuvrttam hi tat tena Sariputrena dhimata ||

kas tasya sadhu buddhanyah purusah Saradvatasyeha |
JjAatva gunagananidhim vaktum Saknoti niravasesat ||

45. Divy 395.3-4 (cp. Asokav 89.8), pritamanah sthavirasaradvatiputrastiipe
Satasahasram dattva.

46. Divy 395.14 (= Asokav 89.19), pijaniyah prayatnena.

47. Divy 396.1-12 (= Asokav 91.7), alpecchabhavan na krtam hi tena yatha krtam
sattvahitam tad anyaih.

48. Divy 396.20-21 (= Asokav 91.14), Srutasamudrah.

49. Divy397.3 (= Asokav 92.6), dharmapradipo jvalati prajasu klesandhakarantakaro
yad adya.

50. The presence of donation boxes at shrines in South Asia has now become so
common that they almost seem to be attributes or necessary markers that attest to a
shrine’s formal status as shrine. Since it is now doxa in much of South Asia that one
should make offerings at shrines, the establishment of a donation box at a site indicates
that place’s venerability just as the proverbial red carpet does for an individual.

5. Divy 39717—21 (= Asokav 93.2—s5), yavad rajiasokena jatau bodhau dharma-
cakre parinirvane ekaikasatasahasram dattam tasya bodhau visesatah prasadajata iha bha-
gavatanuttara samyaksambodhir abhisambuddheti | sa yani visesayuktani ratnani tani bodhim
presayati.

52. Divy 397.22—23 (= Asokav 93.7-8), ayam raja maya sardham ratim anubhavati
<viSesayuktani>® ca ratnani bodhau presayati.

*Following Asokav 93.7. Divy 397.23, visesayuktams.

53. Divy 398.6—7 (= Asokav 93.18), drstva nv aham tam drumarajamilam janami
drsto ‘dya maya svayambhiih.

54. Divy 398.22 (= ASokav 94.13), satkaradvayam uttamam.

55. Divy 39318 (= Asokav 87.2-3), asmin pradese.

56. For more on Asoka’s encounter with Pindola, see Strong 1979b: 82-86.

57. Divy 400.1-2 (= Asokav 96.9-10), asti kascit buddhadarsi bhiksur dhriyata iti.

58. Divy 400.3 (= Asokav 96.12), buddhadarsi tisthata iti.
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59. Divy 400.7-10 (= Asokav 96.16-17),

labhah parah syad atulo mameha mahasukhas cayam anuttamas ca |
pasyamy aham yat tam udarasattvam saksad bharadvajasagotranama ||

60. Divy 400.13 (= Asokav 96.19—97.1), rajahamsa iva.

61. Divy 400.23 (= Asokav 97.10), priti.

62. Divy 400.23—24 (= Asokav 97.10), sthaviram nirtksya.

63. Divy 400.24—26 (= Asokav 97.1-13), tvaddarsanad bhavati drsto ‘dya tathagatah |
karunalabhat tvaddarsanac ca dvigunaprasado mamotpannah | api ca sthavira drstas te
trailokyanatho gurur me bhagavan buddha iti.

64. Divy 4015 (= Asokav 98.1), sthavira kutra te bhagavan drstah katham ceti.

65. Divy 4o01.11-12 (cp. ASokav 98.7-8),

tatkalam asam tatraham sambuddhasya tadantike |
yatha pasyasi mam saksad evam drsto maya munih ||

66. Divy 40115 (= Asokav 98.1) and Divy go1.23 (= Asokav 98.19), tatkalam
tatraivaham asam. Cf. Divy 401.23 (= ASokav 98.19), tatkalam tatraivasam.

67. Divy 402.5 (= Adokav 99.6), na tavat te parinirvatavyam yavad dharmo
nantarhita iti.

68. Divy 402.22 (= Asokav 99.19), prasaditva.

69. Divy 403.3 (= Asokav 100.9-10), buddhasmrtipratibodhitah. As a translation of
the Chinese rendering of this passage, Mukhopadhyaya (Asokav 10on10) offers, “Hav-
ing produced in me the thought of meditation on Buddha.”

70. Strong (1989: 261) translates this as “You show yourself out of compassion,
and that redoubles my faith.”

71. Divy 400.16-17 (= Asokav 97.4), pratyekabuddhasrayam.

72. Divy 402.19—20 (= Asokav 99.16-17), aham tat kalam <tatraivasam>*.

“Following Mukhopadhyaya’s emendation. Mss. (Asokav 9gmnis) and Divy
402.19-20 read tatraivasit.

73. Divy 402.16-19 (= Asokav 99.13-16), ayam darako varsasataparinirvrtasya
mama pataliputre nagare ‘Soko nama raja bhavisyati caturbhagacakravartt dharmiko
dharmaraja yo me Sariradhatukam vaistarikam karisyati caturasitidharmardjikasahasram
pratisthapayisyati.

74. Cf. AN i, 109-110; trans. in Woodward and Hare 1932-1936: i, 94 and Bodhi
2005: 15-116; cited in Strong 1989: 561406.

75. Edgerton (BHSD) defines dharmargjika as an “(edifice) which belongs to
(serves for relics of) the king of the doctrine (= Buddha); a stupa.”

76. Divy 381.21 (Asokav 55.6).

77. Divy 369.1-2 (cp. Asokav 34.12-13),

maddhatugarbhaparimandita<jambusandam>*
etat karisyati naramarapujitam nu® |

“Following Divy mss. and Aokav 34.12. Cowell and Neil emend to jambukhandam.
PFollowing Asokav 34.13. Divy 369.12, naramarapijitanam.
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78. Divy 381.23—24 (Asokav 55.8-9), yavac ca rajiia ’Sokena caturasitidharmarajika-
sahasram pratisthapitam dharmiko dharmaraja samvritah.

79. Elsewhere, however, it is said that Pindola and fifteen other great arhats
were given special status as dharma protectors by the Buddha and instructed to guard
the dharma until the end of the present world period. In response, these arhats made
use of their magical powers and extended their lives in order to preserve and protect
the dharma for posterity (cf. Strong 1979b: 52; Lévi and Chavannes 1916: 13).

8o. In the Mahavamsa, ASoka celebrates a festival in eighty-four thousand newly
created stupas—each ofwhich, presumably, constitutes asingle dharmardjiki—andatthe
climax of the festival a miracle occurs called “the unveiling of the world” (lokavivarana).
As John Strong (2004: 139-140) explains, “In one Pali commentary, the unveiling of
the world (lokavivarana) is said to be the same as the miracle called ‘making the world
bright’ (lokappasadaka), an illumination that enables all beings to see one another from
the highest heaven to the deepest hell” (BvA 46; trans. in Horner 1978b: 70). This
miracle is pasadika in the sense of “making bright,” but also perhaps in the sense of
“faith inducing.” In the Milindapafiha, Strong (2004: 140) notes, “the lokavivarana at
the time of the Buddha’s descent from heaven is presented as an occasion for layper-
sons to realize the four noble truths. This would seem to amount to a vision of the
dharmakaya.”

81. Divy 389.3 (= Asokav 81.6), kena bhagavan bhavanto narcayitavyah prayatnena.

82. Divy 389.4-6 (cp. Asokav 81.7-9), sthavirayam me manoratho ye bhagavata
buddhena pradesa adhyusitas tan arceyam cihnani ca kurydm pascimasyam janatayam
anugrahdrtham.

83. Divy 389.10 (cp. Asokav 81.10), sadhu sadhu mahardja Sobhanas te cittotpadal.

84. Asoka has a “shrine” (caitya) constructed where the Buddha was born in
Lumbini (Divy 390.24, ASokav 83.9), where the naga king Kalika praised the Buddha
(Divy 393.6, Asokav 87.1), at the Bodhi tree (Divy 393.15, Asokav 87.7), and where the
Buddha passed into final nirvana in Kusinagari (Divy 394.16, Asokav 88.14).

85. For a full translation of this encounter between Upagupta and Mara, see
Strong 1989: 185-198. Strong follows Mukhopadhyaya’s edition (Asokav 15-28).

86. Divy 359.26—28 (= Adokav 22.2-3), na ca buddhav aropitanam akusalanam
dharmanam anyat praksalanam anyatra tathagataprasadad eva.

87. Divy 360.9-10 (= Asokav 23.1), sa buddhaprasadapyayitamanah suciram bud-
dhagunan anusmrtya sthavirasya padayor nipatya.

88. Divy 360.13 (= Asokav 23.5-6), kah samaya iti.

89. Divy 360.17 (= Asokav 23.9-10), marah sasambhrama uvdca | prasida sthavira
kim ajiiapayasiti.

9o0. Divy 360.19-21 (= Asokav 23.12-13),

dharmakayo maya tasya drstas trailokyanathasya |
kanicanadrinibhas tasya na drsto ripakayo me ||

91. Divy 360.21—22 (= Asokav 23.13), iha vidarsaya buddhavigraham.
92. Divy 360.24—28 (cp. Asokav 23.17-24.2),
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sahasa tam? ihodviksya buddhanepathyadharinam |

na pranamas tvaya karyah sarvajiiagunagauravat ||
buddhanusmytipesalena manasa pujam yadi tvam mayi |
svalpam apy upadarsayisyasi vibho dagdho bhavisyamy aham ||

*Asokav 23.17, “you” (tvam).

93. Divy 3611516 (= Asokav 24.16-17), atha vyamaprabhamandalamanditam
asecanakadarsanam bhagavato riipam abhinirmaya.

94. Divy 361.22 (= ASokav 25.3—4), bhagavato rispam idam idrsam iti.

95. Divy 361.27-28 (cp. Asokav 25.10-11), sa buddhavalambanataya® smrtya tathapy
asaktamanah samvrtto yatha buddhah bhagavantam aham pasyamiti.

“Mukhopadhyaya (Asokav 25.10) reads buddhavalambitaya. Vaidya (Divy-V
227.5) reads buddhavalambanaya.

96. Divy 361.29-30 (= Asokav 25.12), aho ripasobha bhagavatam | kim bahuna.

97. Divy 362.16-21 (= Asokav 26.5-9), sambuddhalambanail samjiiam vismr.
tya buddhasamjiiam adhisthaya milanikrita iva drumah sarvasarirena marasya padayor
nipatitah?® | atha marah sasambhramo ‘bravit | evam tam® bhadanta narhasi samayam vya-
tikramitum | sthavira uvaca | kah samaya iti | mara uvaca | nanu pratijiatam bhadantena
naham bhavantah pranamisyamiti.

“The first half of this line is obscure. Strong (1989: 195) offers this translation:
“Then Upagupta, because of his affection for the Wholly Enlightened One, forgot his
agreement [with Mara], and thinking that this image was the Buddha, he fell at Mara’s
feet with his whole body, like a tree cut down at the roots.”
PAsokav 26.7 emends to tvam.
98. Divy 362.22 (cp. Asokav 26.10-11), sagadgadakantho 'bravit | papiyan.
99. Divy 362.26—27 (= Asokav 26.14-15),

api tu nayanakantim akrtim tasya drstva |
tam rsim abhinato "ham tvam tu nabhyarcayami ||

100. Divy 363.1—4 (cp. Asokav 27.1—4),

mrnmayisu pratikrtisv amaranam yatha janah |
mrtsamjiiam?® anadrtya namaty amarasamjiiaya ||
tathaham tvam ihodviksya lokanathavapurdharam |
marasamjiiam anadrtya natah sugatasamjiaya ||

“Mukhopadhyaya (Asokav 27.2) emends to mrtsamjhantam.

This sense of these verses is likewise unclear. Strong (1989:19) translates them
as follows: “Just as men bow down to clay images of the gods, knowing that what they
worship is the god and not the clay, so I, seeing you here, wearing the form of the Lord
of the World, bowed down to you, conscious of the Sugata, but not conscious of Mara.”

101. Divy363.7-10 (= Adokav 27.7—9), yo yusmakam svargapavargasukham prarthayate
sa sthaviropaguptasakasad dharmam Srtotu yais ca yusmabhis tathagato na drstas te sthavi-
ropaguptam pasyantv iti.

102. Divy 363.1—18 (cp. Asokav 27.10-13),
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utsrjya daridryam anarthamillam yah sphitasobham sriyam icchatiha |
svargapavargdya ca yasya vaiicha sa sraddhaya dharmam atah Srpotu ||
drsto na yair va dvipadapradhanah sasta mahakarunikah svayambhiih |
te Sastrkalpam sthaviropaguptam pasyantu bhasvattribhavapradipam ||

103. For example, “With bhakti I venerate the son of Saradvati . . .” (Saradvatiputram
aham bhaktyd vande | Divy 395.4 [= Asokav 89.10]); “With head bowed, I venerate the
renowned Maudgalyayana...” (maudgalydyanam aham vande mirdhna pranipatya
vikhyatam | Divy 395.20 [cp. Asokav 9o.2]); and “I venerate the elder Kasyapa . . .” (vande
khalu kasyapam sthaviram | Divy 396.1-2 [= Asokav 90.16]).

104. The most puzzling element of the practice described here occurs just before
Upagupta falls prostrate at Mara’s feet. There are three main confusions here. First, does
vismrtyamean “having forgotten” orisit connected more closely with smrtias “awareness,”
perhaps in the sense of “having cleared away his awareness”? Second, why is sambud-
dhalambanaih in the instrumental plural? The somewhat similar buddhavalambanataya,
which occurred previously, though Mukhodpadhyaya and Vaidya both emend the com-
pound, was in the instrumental singular to modify smrtyd, but here the connection
between sambuddhalambanaih and the gerund vismrtya, whatever it may mean, is gram-
matically more difficult to construe. Third, the gerund adhisthdya comes from the root
adhi Vstha, which has a wide range of technical meanings in Buddhist Sanskrit, includ-
ing “to control” and “to magically transform.” This is a not an easy passage to translate
confidently.

CHAPTER &

1. For a sense of the vast quantity of such images, see Zwalf’s (1996) excel-
lent catalog of Gandharan sculpture in the British Museum, Nagar’s (1993) work on
representations of the jatakas in Indian art, and Raducha’s (1982) dissertation on the
iconography of Buddhist relief scenes from Kusana-period Mathura.

2. See, for example, Zwalf 1996: 127, 134, 183, 208, etc.

3. As David Morgan (1998: 26) explains, “The history of aesthetics since the
eighteenth century has largely advocated disinterestedness as the basis for judgments of
taste and artistic quality. The experience of beauty is characterized by a noninstrumental
enjoyment, which means that an object is beautiful inasmuch as it possesses its reason
for being within itself, inciting no form of desire or use beyond its own enjoyment”
(italics added). For more on this “orientalist aesthetics,” see Faure 1998: 770—774.

4. This is why Alfred Gell (1992: 42) thinks that “the first step which has to be
taken in devising an anthropology of art is to make a complete break with aesthetics.”
This “methodological philistinism,” as he terms it, “consists of taking an attitude of
resolute indifference towards the aesthetic value of works of art—the aesthetic value
that they have, either indigenously, or from the standpoint of universal aestheticism.”

5. Though the former often served the latter, such was not always the case. As
Richard Davis (1997: 21—23) notes, “Iconographic texts urged image makers to make
their images as beautiful as they could, and devotional poets of the time repeatedly pro-
claimed the glorious beauty of their embodied gods. Aesthetic concerns were, however,
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secondary to other criteria: iconographic correctness, completeness, ritual animation,
and divine presence.” Cf. Freedberg 1989: 397-398.

6. This teleology of art is most apparent in narratives concerning the first Bud-
dha image. In the Rudrayana-avadana, for example, the story is told of the creation
of the first image of the Buddha: a painting of his shadow, whose sight causes King
Rudrayana and his subjects to follow Buddhist teachings (Divy 548—551). Hsilan-tsang
also tells of the creation of the first Buddhist image, likewise produced at the bidding of
King Udayana (= Rudrayana), though in this version it is a sandalwood statue. When
the Buddha meets this likeness of himself, the statue arises and venerates him. At that
time the Buddha declares, “The work expected from you is to toil in the conversion of
heretics, and to lead in the way of religion future ages” (Beal 1906: i, 236). For more
on the karmic effects of these Buddha images, see Jaini 1979; Wickramagamage 1984;
Handurukande 1982; and Lancaster 1974. For more on the anthropology of aesthetics
and its importance to the study of art, see Coote 1992.

7. In what follows, I use the term narrative art and its counterpart iconic art,
though they can be misleading even as purely descriptive terms. According to Wu
Hung (1992b: 130), “In a narrative painting the principal figures are always engaged in
certain events, acting and reacting to one another. The composition is thus essentially
self-contained, and the significance of the representation is shown in its own pictorial
context. The viewer is witness, not a participant. In an iconic scene, the central icon,
portrayed frontally as a solemn image of majesty, ignores the surrounding crowds and
stares at the viewer outside the picture. The composition is thus not self-contained;
although the icon exists in the pictorial context within the composition, its significance
relies on the presence of a viewer or worshipper outside it.”

8. By contrast, later Buddhist narrative art in South Asia is more accessible
and readable. In his work on the temple wall paintings of King Kirti Sri Rajasinha, an
eighteenth-century king from the up-country Ceylonese kingdom of Kandy, John Holt
(1996: 93—94) describes the “visual liturgy” that these images constitute. Notice the
difference in the placement and usage of these similarly narrative images: “My argu-
ment here is simple: that more than any other form of cultic religious expression, these
paintings clearly illustrate, through their obvious accessibility, not only the fundamental
mythic history of Theravada Buddhist tradition but also the basic behavioral actions and
cognitive tenets that explain what it meant to be Buddhist during this time . .. These
paintings provided the means by which a visual understanding of Buddhism could be
achieved, without the intervention of sermons preached by monks or the authoritativeness of
an ancient language (Pali) in largely undistributed hallowed texts” (italics added).

9. Hans Belting (1994) makes much the same point about sacral images in Eu-
rope in his detailed work, Likeness and Presence: A History of the Image before the Era
of Art. As is suggested in the title itself and then made explicit by Belting (1994: xxii)
in the foreword, “My book does not explain images nor does it pretend that images
explain themselves. Rather, it is based on the conviction that they reveal their meaning
best by their use.”

10. This idea that the Buddha is re-presented through these images raises a trou-
bling issue that I alluded to earlier. In the Pamsupradana-avadana, the Buddha isn't just
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re-presented or made present again, but is re-presented to Upagupta, made present
to him again. Yet, if Upagupta has never seen the Buddha before, how can he say that
Mara’s impersonation of the Buddha is “just like the form of the Blessed One?” If this
notion of re-presenting the Buddha’s presence was in any way normative, then there
must have been a citationality of the narrative tableaus on Buddhist monuments. If the
Buddha was to be re-presented, and not just presented to those who had never seen
him when he was alive, there must have been a known referent, something to which
the viewer could key in. There must have been a known visual tradition of the Buddha
image.

One possibility is that these images of the Buddha were to a certain extent
self-referential, and in that capacity necessarily looked familiar. In Visual Piety, David
Morgan makes a similar argument for Warner Sallman’s famous “Head of Christ,” a
painting from 1940 of a blue-eyed Jesus that has become the authentic Christ for many
American devotees. It is “an exact likeness of our Lord Jesus Christ” (1998: 34), one
elderly informant remarks. As Morgan explains, Sallman’s painting of Christ has come
to be treated as though it were a photograph of Christ precisely because it encapsulates
all the aspects of Jesus that its American viewers have learned to associate with him
through their literature and devotional practices. But this matching of real and ideal, of
visual image and mental image, only occurs because of an intense inculturation period
of a particular iconic tradition. Perhaps this was also the case for the writers and listen-
ers of the Asoka stories. Maybe the separate schools of Buddhist art were insular and
self-perpetuating, hoping to produce unique visions of the Buddha that were said to be
more efficacious than their counterparts.

1. Many have followed Paul Mus’s (1935: preface) argument that stupas for the
Buddha were regarded as the Buddha himself. As Vidya Dehejia (1998: 22) writes,
“Buddhist pilgrims visited a stupa mainly to experience the unseen presence of the
Buddha through proximity to his relics enshrined deep within the mound.” Carrying
on Mus’s legacy, Jonathan Walters (1997: 175) claims that the Apadana, Buddhavamsa,
and Cariyapitaka “confirm Mus’ thesis entirely . . . the Apadana texts about stiipa (and
Bodhi tree) worship echo unmistakably Mus’ view that the worshiper regards the stipa
as though it were the Buddha or as the Buddha himself, who never died but was trans-
formed into a samsaric collection of bones and books and an (unknowable) nirvanic
state.” For more on Buddha’s presence in absentia, see Kinnard 1999: 25-44.

12. Jonathan Walters suggests that these images may not have been enlivening
icons but instead the byproducts of ritual celebrations. Walters argues that Buddhist
stupas were sites for festivals, and during their celebration, certain texts were recited,
such as the Apadana, Buddhavamsa, and Cariyapitaka. It is in this context, he maintains,
that the representations on these stupas should be understood. As Walters (1997: 171)
explains, “Illustrations of various sorts of royal festivals abound in the extant carvings,
although they all have been considered representations of the same handful of histori-
cal stories: all royal processions are Ajattasattu’s relic march, all royal tree worship is
Asoka’s bodhi puja, etc. The truth may be far more straightforward that: these are il-
lustrations of the very festivals that have left as traces of their occurrence precisely the
carvings, stupas, and texts in question.”
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13. Schopen (1997: 258—289) likewise argues that the central image in cave 16 at
Ajanta, an iconic image of the Buddha, was a functional stand-in for his presence. As
Brown (1997: 73) notes, it was “considered the actual person of the Buddha in resi-
dence in the vihara.” Iconic images and narrative images, however, particularly when
the former are visible and the latter are not, do not necessarily share the same function.
For more on the role of Buddha images among the Mulasarvastivadins, see Schopen
1997: 238-257 and 2005.

14. Stanley K. Abe has proposed much the same for the narrative paintings in Cave
254, a Chinese Buddhist cave temple from the Magao cave complex near Dunhuang in
northwest China. He suggests that these paintings “were utilized in conjunction with
oral presentations” and that they may have functioned as “a visual aid for sermons or
other forms of illustrated teachings” (199o0: 11, 12).

15. See also Hirakawa 1990: 273. However, while there are images of apparent
stupa veneration from Bharhut (Dehejia 1989: 13) and elsewhere from Gandhara (e.g.,
Ingholt and Lyons 1957: plates 155, 157), none of these images, to the best of my knowl-
edge, display any engagement with the narrative art that decorated the railing, arches,
and pillars around these stiipas. Representations of the use or function of narrative are
absent.

16. In his account of the paintings at Dunhuang, Wu Hung well describes this
ambiguity with regard to the function of narrative images. Making reference to one
image, he explains that “it would be impossible for a picture at that particular location
in a dark cave chamber to serve any kind of oral recitation” (1992b: 134). And with regard
to the murals depicting the “subjugation of demons,” he explains that trying to read
these scenes “our eyes and mind would spin until we got totally dizzy and finally gave
up” (1992b: 136). But he also explains elsewhere that there were images at Dunhuang
that may have been “visual aids [that] accompanied sutra lectures . . . [for] it was hoped
that sutra lectures and sutra painting would arouse the worshipper’s emotional response
through a display of images and stories” (1992a: 56).

17. As Susan Buck-Morss (1992: 22—23) notes with regard to Walter Benjamin,
“Phantasmagorias are technoaesthetics. The perceptions they provide are ‘real’ enough—
their impact upon the sense and nerves is still ‘natural’ from a neurophysical point of
view. But their social function is in each case compensatory. The goal is manipulation of
the synaesthetic system by control of environmental stimuli . . . These simulated sen-
soria alter consciousness, much like a drug, but they do so through sensory distraction
rather than chemical alteration, and—most significantly—their effects are experienced
collectively rather than individually. Everyone sees the same altered world, experiences
the same total environment. As a result, unlike with drugs, the phantasmagoria as-
sumes the position of objective fact.”

18. Since these stories are narrated in multiple sources, however, it is often dif-
ficult to determine which version of the story is being told.

19. An example of a quite successful negotiation of these problems is Michael
O’Hanlon’s Paradise: Portraying the New Guinea Highlands (1993), a work meant to
accompany an exhibit of Wahgi materials of the same name at the British Museum.
O’Hanlon manages to surmount easy dichotomies—colonial and post-colonial, diaspora
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and nostalgia, authenticity and improvisation—and use Wahgi material culture as a
means of exploring the complexities of Wahgi experience and practice.

20. Nancy Munn’s work on the sand stories of the Walbiri people of Central Aus-
tralia exemplifies the complex ways that images and narratives can complement each
other. “In sand storytelling,” Munn (1973: 87) writes, “the speaker does not enact the
events to which a tale is thought to refer, but creates fleeting graphic images of it on the
sand . .. ‘attributes’ of the sand . . . as part of the narrative process.” Though these im-
ages are iconic, as David Freedberg (1989: 56) explains, they only “relate figuratively to
what they are supposed to represent.”

21. Wu Hung, for example, in his work on the Dunhuang murals, which also
contain representations of Buddhist narratives, proposes that “(1) devotional art is es-
sentially an art of image-making rather than image-viewing, and (2) the process of
image-making has its own logic that differs from those found in writing and oral recita-
tion” (1992: 137). The artisans who produced these images, he explains, were working
within a visual logic—quite different from the narrative logic of the stories—that was
inspired by the constraints of image making. At times this visual logic constitutes a
recognizable aesthetic, such as the “oppositional composition” (1992:148). Elsewhere it
seems that an irregular sequence of scenes “may have resulted from a deliberate effort
to increase the dramatic effect of the story by rearranging the events” (1992: 145). Cf.
Shih 1993. Quite possibly, the narratives in words and images built off each other, the
artist extending the narrative, the narrator extending the art, both working to create the
stories that we now have.

22. In his work on Sepik art in Lowland New Guinea, Anthony Forge describes
how Abelam painters do not distinguish figurative and abstract elements in their work.
Even when figuration is “apparently” present in their painting, as in the likenesses of
men’s faces, these painters vigorously deny any figurative intent or figurative content to
their work. “Two-dimensional painting for the Abelam,” Forge (1973: 177) explains, “is
a closed system having no immediate reference outside itself.” And within this system,
“graphic elements modified by colour, carry the meaning. The meaning is not that a
painting or carving is a picture or representation of anything in the natural or spirit
world, rather it is about the relationship between things” (1973: 189). In this case, the di-
chotomy between abstract and figurative is clearly misleading. See also Freedberg1989:
4527453.

23. For example, see Vidya Dehejia’s (1991) work regarding the multivalence of
aniconic emblems on Indian Buddhist sites, Susan Huntington’s (1992) rejoinder, and
then Dehejia’s (1992) response.

24. Uttarar 13, ammo janami tassim jevva padese tassim jevva kale vattami [ammo
janami tasminn eva pradese tasminn eva kale varte].

25. Uttarar 13/i.18, samayah sa vartata ivaisa. Likewise Uttarar 21/1.33.

26. Uttarar 18, ayi viprayogatraste citram etat.

27. As Sheldon Pollock (1998: 121) notes with regard to the tradition of rasa aes-
thetics, “the literary text can be analyzed either internally or externally, on the one hand,
that is, as representations of men and women, and on the other, as representations
for men and women,” with the former coming to life in the actualization of the latter.
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Hence, “readers [and viewers] participate in the emotional life of the characters, and this
participation would not be possible unless they themselves in some sense shared the
primary emotions, for example, and partook of the predisposition to respond in similar
ways to similar objects and conditions. Obviously the reader’s response to a character
cannot be absolutely identical to the character’s response itself, but, just as obviously, it
is intimately related.” See also Granoff 2000.

28. In the Mahabhdsya, the grammarian Patafijali likewise writes that in the con-
text of storytelling with pictures, the historical present may be used while narrating past
events. As Victor Mair (1988: 18) explains, paraphrasing Patafijali, “it is proper to use
the present tense, even though these events took place in the remote past, because the
Saubhika (‘illusionists’) and granthika (‘reciters) represent them as actually happening in
front of the audience.” In short, past events are re-presented as though occurring in the
present, and the audience is transformed into devotees. For more on this tradition, see
Mair 1988: 17-38.

29. See Lamotte 1988: 77 and Strong 1985: 866. Although I cannot find any images
from Gandhara of monastics explaining Buddhist images to a lay audience, paintings of
this kind do exist from Japan. See, for example, Moerman 2005: color figure 9. In that
image, as Moerman (2005: 222) writes, “the nun is explaining the painting’s content with
the aid of a feather-tipped pointer before a group of women; her young assistant holds
an alms cup out for donations.” For an interesting parallel, see Bhikkhu Buddhadasa’s
(1968) explanation of illustrations from Thai Buddhist manuscripts. Though the intro-
duction claims that “every Buddhist, of course, no matter what his native speech may
be, can read the gestures portrayed by a Buddhist image like a universal sign language”
(1968: 2), the astute explanations that follow offer ample testimony to the converse.

30. Divy 80.4, 166.20-21, 271.16-17, etc., buddhanimna dharmapravanah samgha-
pragbharah.

31. In the Supriya-avadana, these three terms are given a more tangible sense
in a description of three mountain summits “whose slopes are tapered, gradually
getting steeper and narrower as they rise” (anupihirvanimnany anupirvapravanany
anupirvapragbharani | Divy 113.15).

32. Using a stained-glass window in the apse of the Cathedral at Canterbury as an
example, Norman Bryson (1981: 6) explains the difference between these two terms as
follows: “By the ‘discursive’ aspect of an image, I mean those features which show the
influence over the image of language—in the case of the window at Canterbury, the Bib-
lical texts which precede it and on which it depends, the inscriptions it contains within
itself to tell us how to perceive the different panels, and also the new overall meaning
generated by its internal juxtapositions. But the ‘figural’ aspect of an image, I mean
those features that belong to the image a visual experience independent of language—
its being-as-image. With the window this would embrace all those aspects we can still
appreciate if we have forgotten the stories of the Grapes of Eschol and of the last plague
of Egypt, or are not at all familiar with the techniques of ‘types’ and ‘antitypes,” but are
nonetheless moved by the beauty of the window as light, colour, and design.”

33. This division, though, is also problematic. There are multi-scenic narrative mu-
rals, such as the one of the Simhala story in cave 17 at Ajanta, and there are mono-scenic
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narratives, such as the various Gandharan sculptures representing the Jyotiska-avadana,
and it isn't clear that they served the same ritual purposes or shared the same aesthetic.
For example, images from the Jyotiska-avadana represent the moment when the physi-
cian Jivaka delivers the would-be Jyotigska from a lotus that grows from his mother’s
womb, though she lies burning on her funeral pyre (Burgess 190o0: 35, plate 10; Com-
stock 1926: 26; Foucher 1905-1951, 1, 526, figure 259, Group III (iv); Hirtel 1981; Ingholt
and Lyons 1957: 85-86 and plate 122; and Majmudar 1987: plate vii, b [= Sharma 198y:
plate s5]). But is the story of the entire avadana important or just this particular iconic
moment? And what purpose did a sculptural freeze/frieze frame of this moment ac-
complish? Then again, considering the structural layout of the image from the Mathura
Museum, with the Buddha standing on the right, the smaller Nirgrantha standing on
the left, and Jivaka bending down to remove Jyotigka from a fiery lotus in the middle,
perhaps the viewer was meant to reflect on good, evil, and karmic destiny.

34. Wu Hung likewise suggests that certain images at Dunhuang were used for
the ritual of guanxiang or “visualizing the icon.” In such practices, “a worshipper visual-
izes the true images of the Buddha and bodhisattva in his mind’s eye, often by initial
concentration on a painted or sculpted image” (1992a: 56).

35. Uttarar 127/vi, ascaryam | virodho visrantah prasarati raso nirvrtidhanas tad
auddhatyam kvapi vrajati vinayah prahvayati mam | jhatity asmin drste kim iva paravan
asmi yadi va maharghas tirthanam iva hi mahatam ko 'py atisayah ||

Later, act six shows that words alone are equally emotive. At Rama’s request,
Lava recites verses from Valmika's Ramayana that memorialize Rama’s exploits. These
have a profound effect on Rama. When he hears of the love that he and Sita shared, he
responds, “Aah! Exceedingly cruel is this blow to the vitals of my heart” (kastam atidaruno
‘yam hrdayamarmodghatah | Uttarar 137)! And when he hears words that he himself had
said to Sita as a precursor to their amorous pleasures, the stage instructions say that he is
“smiling bashfully, with affection and pathos” (salajjasmitasnehakarunam | Uttarar 139).

36. See also Cousins 1983 and von Hintiber 1993.

37. For more on the connection between the Mahayana and the advent of writing,
see Gombrich 1990; Lopez 1995; and McMahan 2002.

38. Divy 3.17-18, 26.11, 58.16, 100.1, 486.2, etc., lipyam upanyastah.

39. Divy 170.12-13, sa lipyaksardacaryasyaksarani siksayitum upanyastah.

40. Divy 171.3, lekhasala.

41. Divy 475.24-25, matapitarau susnatam suviliptam sarvalamkaravibhiisitam
krtva . .. lipim prapayante.

42. Divy 301.16-17, lipyam upanyasto lipyaksaresu ca krtavi samvrttah.

43. Though Sahasodgata never writes anything in the story, immediately after he
is described as an expert scribe, he goes to a monastery and sees a wheel of existence
with two verses below it that the Buddha had instructed “should be inscribed” (lekhayi-
tavyam | Divy 300.20) there. Sahasodgata asks the monk in charge what is “inscribed”
(abhilikhitam | Divy 301.19) there, and the monk explains the contents of the wheel of ex-
istence, answering Sahasodgata’s numerous questions about the representations before
him, but makes no reference to the verses. But why proclaim Sahasodgata’s literacy and
then show him to be unable to understand the image inscribed on the monastery wall
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and unaware of the verses below it? The connection here is unclear, but it does show
that literacy was not a sufficient skill to interpret Buddhist images, even those images
with verses inscribed beneath them. As I mentioned before, a guide is needed.

44. Divy 486.2-8, tada lipyam upanyastah | tasya <sid>* ukte dham iti vismarati |
atha tasydcaryah kathayati | brahmana maya prabhiitadarakah pathayitavyah | na saksyamy
aham panthakam pathayitum | mahdapanthakasyalpam ucyate prabhiitam grhnati asya
tu panthakasya <sid>* ukte dham iti vismarati® | brahmanah samlaksayati | <na> sarve
brahmand lipyaksarakusala bhavanti vedabrahmana esa bhavisyati.

*Following the Tibetan (D nya 63a2), read sid. Divy 486.2 and 486.5, sity.

"The Tibetan (D nya 63a2) adds, “and when he says dham he forgets sid” (dham
rjod na sid brjed bar byed do).

Following Cowell and Neil's suggestion (Divy 486n3) and the Tibetan (D nya
63a4). Divy 486.7, (omitted).

45. Divy 486.9-10, tasya om ity ukte bhiir iti vismarati bhiir ity ukte om iti vismarati.

46. Divy 486.13-14, na sarve brahmand vedaparaga bhavanti jatibrahmana evayam
bhavisyatiti.

47. Divy 495.15, ayusmato na kascid aprasaditah.

48. Divy 495.19-21, eso ‘gro me bhiksavo bhikninam mama sravakanam cetovivarta-
kusalanam yad uta panthako bhiksuh.

49. After being “entrusted [to a teacher to learn] writing,” according to the stereo-
typed passage, one then learns “arithmetic, accounting, matters relating to trademarks,
and to debts, deposits, and trusts” (samkhyayam gananayam mudrayam® uddhare nydse
niksepe | Divy 3.18-19, 26.1-12, 58.16-17, 100.1-2, etc.). For more on this standardized
education and its connection with mercantilism, see Nilakantha Sastri 1945: 9—10 and
Roy 1971: 152-158.

aSastri (1945: 9-10) explains that “mudra means ‘money,” and the term seems
to stand here for a knowledge of different types of money in use in commerce and rates
of exchange.” As Roy (1971: 153) notes, however, “since mudra means also a seal, it also
might include the knowledge of different trade-marks impressed on seals and sealings
during that time.” In that regard, see Divy 32.24, “he affixed his seal [to the merchan-
dise]” (svamudralaksitam ca krtva).

50. There is a passage in the Makandika-avadana, however, that seems to tell of
laywomen transcribing Buddhist texts or taking notes from them. In response to a query
from Mikandika, the father of one of her cowives, Queen Syamavati explains that she
needs nothing for herself but that the women in her harem could use his help—“These
girls study the word of the Buddha at night by lamplight. For this they need birchbark
paper, oil, ink, reed pens, and brushes” (et darika ratrau pradipena buddhavacanam pat-
anti atra bhiirjena prayojanam tailena masing kalamaya tilena® | Divy 532.9-11).

“The Tibetan (D nya 189a0) reads shing bal —> Skt., <tila>, affirming Cowell
and Neil’'s emendation. Mss. (Divy 532n3), bhilena.
51. For more on the origins of writing in India, see Griffiths 1999: 34—40 and von
Hintiber 1990.

52. For more on the nature and spread of Buddhist Sanskrit, see Brough 1954;

von Hiniiber 1989; and Mishra 1993. The latter contains transcripts of some fascinating
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conversations that occurred during the International Symposium on the Language of
Sanskrit Buddhist Texts (1991) in Sarnath.

53. This appropriation of the language of hegemonic Brahmanism marked a radi-
cal transformation not only for Buddhism but for Sanskrit itself. According to Sheldon
Pollock (1996: 206), “What is historically important [about this period] is not that new-
comers from Iran and central Asia should begin to participate in the prestige economy
of Sanskrit—other groups had long sought and found incorporation in Indian cultural
communities—but rather that Sakas, Kusinas and the Buddhist poets and intellectuals
they patronized begin to turn to Sanskrit as an instrument of polity and the mastery of
Sanskrit into a source of personal charisma.”

54. As Ray (1994: 52) notes, “In Asvaghosa’s life of the Buddha, it is significant
that it is not just the laity who receive darsan [Skt., darsana] from the Buddha but also
renunciants, gods, and even animals. For the renunciants in particular, darsan plays a
crucial role: for the sage Asita, who sees the Buddha just after his birth, for the ascet-
ics in the hermitage, for the Buddha’s five former companions, and for Mahakasyapa,
darsan is a vehicle to knowing who the Buddha really is, and in these cases darsan rep-
resents a decisive experience. The gods similarly come, at the times of the great events
in the Buddha’s life, to receive dar§an from him . .. [Darsan] enables one to know the
Buddha, commune with him, and actively participate in his charisma—experiences that
rouse those who see him to faith, to spontaneous acts of devotion, and to insight.”

55. For a critique of Ong’s technological determinism, see Griffiths 1999: 28—32;
Fabian 1983: 18-123; Finnegan 1988: 59—8s; and Street 1984. Also noteworthy is Don
Kulick and Christopher Stroud’s detailed case study from a village in the lower Sepik
region of Papua New Guinea that challenges the notion that literacy has a reified agen-
tive power. They demonstrate “how individuals in a newly literate society, far from being
passively transformed by literacy, instead actively and creatively apply literate skills to
suit their own purposes and needs” (1990: 287).

56. A common sight in airports that cater to passengers from a variety of lan-
guage groups—what Walter Kirn (2001) refers to as “airworld”—is not only multilin-
gual signs, but signs that try to surmount linguistic difference by representation in
pictographs: the image of a suitcase for baggage claim, a taxi and a bus side by side
for transportation, a man with arms akimbo and a woman in a skirt for the men’s and
women’s bathroom, etc.

57. As Susan Sontag (1966: 11) writes, “Ideally, it is possible to elude interpreters
in another way, by making works of art whose surface is so unified and clean, whose
momentum is so rapid, whose address is so direct that the work can be . . . just what it
is. Is this possible now? It does happen in films, I believe.”

58. For more on the visual traits of the Lotus Sitra, which was written in Buddhist
Hybrid Sanskrit in the early centuries of the Common Era, see Wang 2005.

59. For a book-length compilation of such images that shows the hellish results
that one experiences in the next life as a consequence of bad deeds in this one, see
the Jain scholar Vijayajinendrasurisvaraji's Naraki Citravali (1984). My thanks to Steven
Heim for a copy of this book.

60. Divy 131.13-14, 191.19—20, 282.17-18, 311.22-23, 504.23—24, 582.4-5, 584.20-21,
etc.,
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na pranasyanti karmani kalpakotisatair api |
samagrim prapya kalam ca phalanti khalu dehinam ||

EPILOGUE

1. Divy 1.4-5, 24.1-12, 98.17-18, 108.10-11 etc., adhyo mahadhano mahabhogah.

2. Similarly, the 2007 Mercedes S-Class features the advertising tag line “You're
Not Buying a Car. You're Buying a Belief.” My reading of the advertisement is that when
buying one of these luxurious and expensive cars, belief is the primary commodity, for
just as gold bespeaks a form of trust in the Divyavadana, so too with a new Mercedes.
And here too the belief is in a gold standard of the social world, a sociodicy that le-
gitimizes one’s wealth and privilege in society. Alex Gellert, president and CEO of the
company that designed the advertisement, explains that the print campaign articulates
“in straightforward language the ‘proof points’ that make the brand ‘Unlike Any Other
(http://www.emercedesbenz.com/Jano6/31NewMercedesAdCampaign.html).

ERY

3. See, for example, Atherton 1992; Frank 2000; Long 2000; Loy 1997; Nelson
2002; and Sedgwick 1999.
4. See Kaza 2005 and, for example, Beaudoin 2003 and Miller 2004.


http://www.emercedesbenz.com/Jan06/31NewMercedesAdCampaign.html
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