A Note on micchaditthi in Mahavamsa 25.110

In his pioneering work The Pali Literature of Ceylon (1928),
Professor G.P. Malalasekera dwells at length on the great Buddhist king
Dutthagamani Abhaya (101—77 B.C.E.) whom he hails as “the hero of
the epic Mahavamsa”. Based on the account of this king in Chapters 24
and 25 of the Mahavamsa, he details the career of this king, his
triumphant victory over the Damila King Elara and his manifold deeds
of piety including the beginning of the construction of the Mahathapa.
Malalasekera draws our attention to the magnanimity of the victorious
king Dutthagamani for his fallen adversary: The king constructed a
cetiya over the ashes of his dead enemy, and decreed that “no man,
prince or peasant, should pass the spot ... riding in palanquin or litter or
with beating of drums.” Malalasekera says further that after his
coronation, the “king’s outlook on life had changed, the great and
glorious success for which he had lived and dreamed gave him no real
joy. He thought of the thousands of human lives on whom suffering had
been wrought to encompass this end, and he was filled with poignant
grief ... he determined to start a new chapter in his life” (p. 35). He
devoted himself to the task of erecting several religious edifices.

What is conspicuously missing in this account is a major narrative
from Mahavamsa, Chapter 25, that tells us about an episode of the
king’s deep remorse over the death of a large number of warriors in his
victory. This particular incident raises a most problematic issue
regarding the way Theravadin Buddhists viewed death on a battlefield.
The passage in question, in seven verses, is given below from Geiger’s
edition (Mhv) and his translation (assisted by Mabel Bode ).!

103.  sayito sirisampattim mahatim api pekkhiya
katam akkhohindghatam saranto na sukham labhi.

IGeiger 1912.
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He, looking back upon his glorious victory, good though it was, knew no
joy, remembering that thereby was wrought the destruction of millions [of
beings].
104. Piyangudipe arahanto fiatva tam tassa takkitam
pahesum attha arahante tam assasetum issaram. ...
When the arahants of Piyangudipa knew his thought, they sent eight
arahants to comfort the king. ...
108. “katham nu bhante assaso mama hessati, yena me
akkhohinimahdsenaghato karapito?” iti.
Then the king said to them again “How shall there be any comfort for me,
O Venerable Sirs, since by me was caused the slaughter of a great host
numbering millions ?”
109. “Saggamaggantarayo ca natthi te tena kammuna,
diyaddhamanuja v’ ettha ghatita manujadhipa,
“From this deed arises no hindrance in the way to heaven. Only one and a
half human beings have been slain here by thee, O Lord of Men.
110. “saranesu thito eko, paricasile pi caparo,
micchaditthi ca dussila sesa pasusama mata.
“The one had come unto the [three] refuges, the other had taken on
himself the five precepts. Unbelievers and men of evil life were the rest,
not more to be esteemed than beasts.
111. “jotayissasi ¢’ eva tvam bahudha buddhasasanam,
manovilekham tasma tvam vinodaya narissara.”
“But as for thee, thou wilt bring glory to the doctrine of the Buddha in
manifold ways ; therefore cast away care from thy heart, O Ruler of
Men.”

112. iti vutto maharaja tehi assasam agato.
Thus exhorted by them, the great king took comfort.
The king’s remorse is quite in keeping with the Buddhist teachings.

One is reminded of the patricidal king Ajatasattu’s visit to the Buddha
as described in the Samaififiaphalasutta of the Digha-nikaya.? There the

%taggha tvam mahdrdja, accayo accagamd ...yam tvam pitaram ... jivita

voropesi. yato ca kho tvam ... accayam accayato disva yathadhammam
patikarosi, tam te mayam patiganhama. vuddhi h’ esa ariyassa vinaye ...
ayatim samvaram apajjati ti. Samafifiaphalasutta, D I 100.
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king confesses his guilt over the killing of his father. The Buddha does
not absolve him of his crime, but accepts his confession saying “Verily
O King it was sin that overcame you while acting thus. But in as much
as you look upon it as sin, and confess it according to what is right, we
accept your confession as to that. For that, O King, is custom in the
discipline of the Noble Ones, that whosoever looks upon his fault as a
fault, and rightfully confesses it, shall attain to self-restraint in the
future.” Another historical case is that of the Mauryan King ASoka
who issued his famous Rock Edict after the subjugation of the people of
Kalinga: “The Kalinga country was conquered by King Piyadasi
Devanampiya, when he had been consecrated eight years. One hundred
and fifty thousand were carried away as captives and one hundred
thousand slain and many times that number died. ... Devanampiya the
conqueror of Kalinga has remorse now, because of the thought that the
conquest is no conquest, for there was killing. ... That is keenly felt
with profound sorrow and regret.... Now even the loss of a hundredth
or even a thousandth part of all lives that were killed or died or carried
away captives is considered deplorable by Devanampiya.”* ASoka’s
inscriptions do not show him seeking either consolation or absolution
from any religious establishment, nor does the Mahavamsa allude to his
war in the conquest of Kalinga.

What is extraordinary about the account in the Mahavamsa is the
uncommon arrival of eight arahants representing the Buddhist sangha to
console Dutthagamani Abhaya and to assure him safe passage to
heaven.’ It is much to the credit of the king that he should anticipate

3DB, Vol. 1, pp. 94-95.

“Murit and Aiyangar 1951, Rock Edict XII: athavasabhisitaya Devanampiyasa
Piyadasine lajine Kaligya vijita | diyadhamate panasatasahase ye taphda
apavudhe, Satasahasa mate tata hate, bahutavamtake va mate | ... .se athi
anusaye Devanampiyasa vijinitu Kaligyani, avijitam hi vijinamane e tata
vadha va malane va apavahe va janasa | se badha vedaniyamute gulumute ca
devanampiyasa |

51t may be noted that Dip XIX, p. 101, is content in merely stating that the king
was reborn in the Tusita heaven:
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severe obstruction to his rebirth in heaven (saggamaggantarayo) as a
consequence of his act of warfare in which so many warriors perished
on the battlefield. The response of the arahants is truly astounding. They
not only say that there is no obstruction to the king’s rebirth in heaven
but also seek to legitimize their verdict by observing that out of the
“million lives” only one and a half men have been truly slain: one who
had taken refuge in the three saranas (Y2); and another one who
additionally took the five precepts (1). The arahants declare that the
remaining dead were micchaditthis and dussilas, and thus equal to
animals (pasusama). They add further that the king will (because of this
victory) glorify the Buddhist faith and so he should overcome his
remorse.

Although Malalasekera saw fit to ignore this episode in his earlier
book, in the Dictionary of Pali Proper Names (1960), he allows a single
sentence : “From now onwards [after his final victory] consoled by the
arahants of Piyangudipa, who absolved him from blame (italics added)
for the slaughter of his enemies ...”. In contrast however, another
Sinhalese Buddhist scholar, the late Venerable Walpola Rahula in his
History of Buddhism in Ceylon (1956), duly notes this particular
episode. He reproduces the gist of the Mahavamsa and notes further that
it was the beginning of Buddhist nationalism. In observing the career of
King Dutthagamani Rahula says : “The entire Sinhalese race was united
under the banner of the young Gamani. This was the beginning of
nationalism amongst the Sinhalese. It was a new race with healthy
young blood organized under the new order of Buddhism. A kind of
religio-nationalism, which almost amounted to fanaticism, roused the
whole Sinhalese people. A non-Buddhist was not regarded as a human

katapuiifio mahapaiiiio Abhayo Dutthagamani
kayassa bheda sappariiio tusitam kayam upagami.
This suggests the possibility that the authors of the Mahavamsa introduced
the episode of the king’s remorse. The Extended Mahavamsa makes further
elaboration, as below (n. 17).
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being. Evidently, all Sinhalese without exception were Buddhists.”®

It would not be wrong to assume that both Malalasekera and Rahula
were only following the lead given by the Vamsatthappakasini, a tika on
the Mahavamsa:

tena kammund matda means by the act of your slaying a “million”. The
words diyaddhamanuja v’ ettha means amongst these “millions”, only one
and a half men have been slain by you. ses@ pasusama mata means the
remainder were truly not men because they were devoid of the virtues of a
human being: they were devoid of proper views, and given to bad conduct.
And therefore they said they are pasusama, equal to animals. Taking the
refuges and the five precepts are the virtues that make a human being, and
therefore the text says that one person had established himself in the refuges
and the other had the five precepts. For this reason, [O King,] you are free
from any obstruction in the way to heaven, and in the future you will glorify
the teaching of the Buddha.”

The arahants, it should be noted, only assured (assasito) the king,
but the authors of the Mahavamsa were composing a chronicle of the
island and would be expected to glorify the deeds of a great king, even
to the extent of trying to “absolve” him of the karmic consequences of a
bloody war. But what is truly puzzling is the fact that the Theravadins
of Lanka over the centuries should accept the validity of the alleged
words of the arahants as understood by the author of the Mahavamsa-
tika. This calls for a search of the canonical expositions on micchaditthi,
given by the Buddha in the sermons specifically addressing the issues of
heaven and warfare. If this term is understood correctly, the words of
the arahants would appear to be credible and the statements of the
Mahavamsa to be consistent with the teachings of the Buddha.

®Rahula 1956, p. 79.

Ttena kammuna ti tena taya katena akkhohinighatakammena; ... diya-
ddhamanuja v’ ettha ti ettha akkhohinisenaya diyaddh’ eva manussa taya
ghatita; sesa pasusama mata ti avasesa ditthivippannatthena ca dussilatthena
ca naradhammavirahitatthena ca manussa nama nahun ti, sabbe pasusama
mata ti avocun ti attho. saranasilani hi manussakarakadhammani, tena vuttam
saranesu ...caparo ti. manovilekham tasma tvam ti yasma tvam sagga-
maggantarayavirahito va ... iti vuttam hoti. Mhv-t Il 491-92.
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Geiger and Bode’s translation of micchaditthi as “unbelievers”, i.e.
non-Buddhists, is permissible since the context does convey that
meaning, intended or not, to a casual reader. Rahula’s translation as
“wrong-believers” is too general; it does not identify a particular wrong
belief. Micchaditthi and sammaditthi are two oft-recurring technical
terms found in various places in the canon. The Mahacattarisaka-sutta
(M III 71-78) and the Apannaka-sutta (M I 400-13) of the Majjhima-
nikaya appear to be most relevant in this context.

In the first the Buddha defines the two ditthis in the following words
(Lord Chalmers’ translation):®

What are the wrong views (micchaditthi)? — They are views that —
there is no such thing as alms or sacrifice or oblations; that there is no such
thing as the fruit and harvest of deeds good and bad; that there are no such
things as this world or the next; that there are no such things as either
parents or a spontaneous generation elsewhere ; that there are no such things
as recluses and brahmins who tread the right path and walk aright, who
have, of and by themselves, comprehended and realized this and other
worlds and make it all known to others.”

And what are the right views (sammadirthi) ? — they are twofold. On
the one hand there are right views which are accompanied by Cankers
(sasava), are mixed up with good works (pufiiabhagiya), and lead to
attachments. On the other hand there are Right Views which are Noble
(ariya), freed from Cankers (andsava), transcending mundane things and
included in the Path.!0

Those right views which are accompanied by Cankers ... lead to attach-

8Chalmers 1927, Vol. II, pp. 194—95.

9Mahacattarisakasuttta, M III 71f. : katama ca bhikkhave micchaditthi? natthi
dinnam, natthi yittham, natthi hutam, natthi sukatadukkatanam kammanam
phalam vipako, natthi ayam loko, natthi paro loko, natthi mata, natthi pita,
natthi satta opapatika, natthi loke samanabrahmanda sammaggata
sammdpatipannd, ye imaii ca lokam paraii ca lokam sayam abhiiiia
sacchikatva pavedenti ti.

IOM IIT 72. katama ca bhikkhave sammaditthi? sammaditthim paham,
bhikkhave, dvayam vadami. atthi bhikkhave sammaditthi sasava
pufiiabhagiya upadhivepakka; atthi bhikkhave ariya andsava lokuttara
magganga.
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ments, recognize that there are such things as alms and sacrifice and obla-
tions ; that there is indeed such a thing as the fruit and harvest of deeds good
and bad; that there are really such things as this world and the next; that
there are really such things as parents and spontaneous generation else-
where ; and that there are really such things as recluses and brahmins who
tread the right path and walk aright, who have, of and by themselves,
comprehended and realized this and other worlds and make it all known to
others.!!

In the Apannaka-sutta, as in our Mahavamsa passage, the words
dussila and micchaditthi appear together: dussilo purisapuggalo
micchaditthi natthikavado. The Apannaka-sutta further elaborates : “The
next world (i.e. life after death) truly exists but this person denies it.
That constitutes his micchaditthi.”'> As is well known this is a doctrine

UM 11T 72. By this rather wide definition anyone believing in a life after death
(and so forth) can be called a sammaditthi; the term is no longer restricted
only to a lay follower of the Buddha. The atthakatha on the Sammaditthi-
sutta of the Majjhima-nikaya (M I 46—55) anticipates such a possibility and
hence makes the following comments:

The sammaditthi is twofold, mundane (okiya) and supermundane
(lokuttara). Of these the former consists of parifia, brought about by knowl-
edge of the doctrine of karma, and knowledge that conforms to the Four
Noble Truths....

Human beings are also of three kinds : an ordinary person, the disciple, and
the nondisciple. Of these the ordinary person is of two kinds: The outsider
(bahiraka) and the follower of the Buddha (sasanika). The bdahiraka is a
sammaditthi by virtue of his view that affirms the doctrine of karma, but he
does not have faith in the Four Noble Truths, and he holds the view there is
an eternal self (attaditthi), whereas the sasanika is sammadittthi by having the
paiiiia of both kinds:

sa cayam sammdaditthi duvidha hoti-lokiya lokuttara ti. tattha
kammassakataianam saccanulomikaiifianam ca lokiya sammaditthi,
sankhepato va sabba pi sasava paniia. ariyamaggaphalasampayutta paiida
lokuttara sammdaditthi. puggalo pana tividho hoti: puthujjano sekkho
asekkho ca. tattha puthujjano duvidho hoti: bahirako sdsaniko ca. tattha
bahirako kammavadi kammassakataditthiya sammaditthi hoti, no
saccanulomikaya attaditthiparamasakatta. sasaniko dvihi pi (Ps 1196).

santam yeva kho pana param lokam “natthi paro loko” ti ’ssa ditthi hoti;

sassa hoti micchaditthi. ... ayam ... purisapuggalo ditthe va dhamme
vifiiianam garayho: “dussilo purisapuggalo micchaditthi natthikavado” ti....
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of uccheda (“annihilation”) originally attributed to a titthiya named
Ajita Kesakambali in the Samafifiaphalasutta of the Digha-nikaya.!?

This micchaditthi is truly the antithesis of the (sasava or the first
variety of) sammaditthi. A Buddhist is said to be a sammdaditthi because
he affirms the existence of the aforementioned ten items that are denied
by the “nihilist” (natthikavado) or the “annihilationist”. Evidently such
a meaning of micchdaditthi is not appropriate to the same word in the
passage under discussion. Those who perished in the war were warriors
and it would be inconceivable that they would not seek heaven or some
such reward for their heroism on the battlefield. Fortunately there is a
whole section in the Samyutta-nikaya, ironically called the Gamani-
samyutta, which gives us a detailed description of the beliefs held by
the warriors during the Buddha’s time. It contains a remarkable
dialogue between a certain Yodhajiva (Fighting-man) and the Buddha,
which provides us with a different concept of micchadirthi, one that is
not covered by the earlier usage. This unique dialogue explains both the
volitional aspect of the deed of killing (vadhakacetanalduppanihitam)
as well as the particular wrong view of the warrior concerning his death
and rebirth in heaven (F.L. Woodward’s translation of S IV 308f):!4

Then Fighting-man (Yodhajiva),"> the trainer, came to see the Exalted

One.... As he sat at one side, Fighting-man, the trainer, said to the Exalted

One:
“I have heard, Lord, this traditional saying of teachers of old who were

evam assayam apannako dhammo dussamatto samadinno ekamsam pharitva
titthati, rificati kusalam thanam (Apannakasutta, M I 402—403).

13“Thus, Lord, did Ajita of the garment of hair (Kesakambali) ... expound his
theory of annihilation.” The translators call this “the view of a typical
sophist” (DB 173, n.1).

VKSTIV 216-17.

5Bhikkhu Bodhi (CD 11, p. 1334) translates Yodhajiva Gamani as “the head-
man Yodh3jiva the Mercenary” and gives the following note (p. 1449, n.
339): “Spk explains the name as meaning ‘one who earns his living by
warfare (yuddhena jivikam kappento); this name, too, was assigned by the
redactors of the dhamma’. I take the occupation to be that of a mercenary or
professional soldier.”
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fighting men: ‘A fighting man who in battle exerts himself, puts forth
effort, thus exerting himself and putting forth effort, is tortured and put an
end to by others. Then, when body breaks up, after death he is reborn in the
company of the Devas of Passionate Delight.” What says the Exalted One of
this ?”

“Enough, trainer! Let be. Ask me not this question”.... Nevertheless I
will expound it to you.

“In the case of a fighting-man who in battle exerts himself, puts forth
effort, he must previously have had this low, mean, perverse idea: ‘Let
those beings be tortured, be bound, be destroyed, be exterminated, so that
they may be thought never to have existed.” Then, so exerting himself, so
putting forth effort, other men torture him and make an end of him. When
the body breaks up, after death he is reborn in the Purgatory of Quarrels (a
part of the Avici niraya).

“Now if his view was this: ‘A fighting-man who exerts himself, puts
forth effort in battle, thus exerting himself, thus putting forth effort, is
tormented and made an end of by others. When body breaks up, after death
he is reborn in the company of the Devas of Passionate Delight,” — then I
say that view of his is perverted (micchaditthi). Now, trainer, I declare that
for one who is guilty of perverted view one of two paths is open, either

purgatory or rebirth as an animal (nirayam va tiracchanayonim va).”'0

Yatha kho Yodhajivo Gamani ... etad avoca: sutam me bhante, pubbakanam
dcariyapdcariyanam yodhajivanam bhasamananam, yo so yodhdjivo sarnigame
ussahati vayamati, tam enam ussahantam vayamantam pare hananti
pariyadapenti, so kayassa bheda param maranda saraiijitanam devanam
sahavyatam upapajjati ti. ... idha Bhagava kim aha ti?
alam Gamani titthat’ etam, ma mam etam pucchi ti... api ca tyaham
vyakarissami. yo so gamani yodhajivo sarnigame ussahati vayamati, tassa tam
cittam pubbe hinam duggatam duppanihitam: ime satta hafifiantu va bajjhantu
va ucchijjantu va vinassantu va ma ahesum iti va ti. tam enam ussahantam
vayamantam pare hananti pariyadapenti, so kayassa bheda param marana
saraiijita nama niraya tatth’ upapajjati.
sace kho panassa evam ditthi hoti: yo so yodhdjivo sangame ussahati
vayamati tam enam ussahantam vayamantam pare hananti pariyadapenti, so
kayassa bheda param marana sarafijitanam devanam sahavyatam upapajjati
ti, sassa hoti micchaditthi.
micchaditthikassa kho panaham Gamani purisapuggalassa dvinnam
gatinam aifiataram gatim vadami, nirayam va tiracchanayonim va ti.
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In view of the Buddha’s emphatic words regarding the fate of those
who perish on the battlefield while entertaining such a view, there
should be no hesitation now in applying this definition of micchaditthi
to the same word appearing in Mahavamsa (25, 110), instead of the
traditional canonical meaning of that term as natthikavada or
ucchedavada.

The word pasusama (“equal to animals”) in the Mahavamsa is
undoubtedly used in a figurative manner. Even so, the declaration in the
Yodhajiva-sutta that such beings are destined to be reborn in niraya or
in the animal world lends support to the possibility that the figurative
expression was a kind of a prognostication of their destiny. The
Extended Mahavamsa (25, 256) makes it explicitly clear that the king’s
remorse was caused by a horrible sight of the countless dead Damilas:
addakkhi ... asamkhiyanam maranam Damilanam."” While it is clear
that the Damilas are not Buddhists, the texts do not furnish us with any
information on their faith. Since they were coming from South India,
they may be considered as followers of some form of Saivism or
Vaisnavism, similar to the one practised probably by the yodhdjivas in
the passage above. They may be open to the teachings such as given in
the Bhagavadgita II, 37, where Lord Krsna promises the warrior Arjuna

evam vutte Yodhdjivi Gamani parodi, assini pavattesi. ... naham ... api
caham bhante pubbakehi acariyapacariyehi yodhdjivehi digharattam nikato
varicito paluddo ... devanam sahavyatam upapajjati ti.
S IV 308-309
Similar answers are given with regard to the hattharohd and assaroha,
those fighting while seated on elephants or riding horses (S IV 310-11).
Extended Mahavamsa, 25, 256-59:

tassa hetum apekkhanto addakkhi manujadhipo
asamkhiyanam maranam Damilanam tadantare:
vasumdharayam katvana sisam sabbadisasu pi
akkhini nikkhamitvana gattani uddhamataka,
kakakarkagijjhasonasigaladihi khadita
hatthapadangapaccariga chavanam chiddamanakam,
sattehi khadayantehi okirimsu visum visum

sadda nesam sattanam mahanta bherava ahu.



A Note on micchaditthi in Mahavamsa 25.110 163

that if he is slain in battle he will attain heaven: hato va prapsyasi
svargam, jitva va bhoksyase mahim. The Theravadins of Lanka might
well have believed that the Damilas who perished in the war did aspire
to be reborn in heaven, and were for the most part born in the animal
world. Understood in this manner the arahants’ words can be said to be
consistent with the Buddha’s teachings on heaven and warfare as found
in the Yodhajiva-sutta.

The above interpretation, admittedly a little farfetched, is sup-
ported by a most remarkable corroboration from the Prakrit canonical
texts of the ancient samanas called Niganthas (also known as Jainas),
datable to the same period as the Pali Samyutta-nikaya. As is well
known from the Samafifiaphala-sutta, their teacher, a titthiya, Nigantha
Nataputta (Tirthankara Jhatrputra Mahavira), was a contemporary of
Gautama the Buddha and both flourished in Magadha. While the
Buddhist texts state that Ajatasattu, the king of Magadha, embraced
Buddhism, the Jainas claim that his father Srenika Bimbisara was a
devotee of Mahavira. Both came from the warrior caste and had
witnessed many a battle raging in Magadha. Death on the battlefield
was considered honourable and questions were being raised regarding
the validity of the claim that such death was rewarded by rebirth in
heaven. It is not surprising therefore that the questions asked of the
Buddha by Yodhajiva and others find their close parallels in the Jaina
canon. The Book VII of the canonical text Viyahapannatti (Vyakhya-
prajilapti) contains narratives about wars that were waged by the
Magadhan King Kiiniya (Ajatasattu) in his fight against eighteen tribal
chiefs (gana-raya), that is to say, the nine Malla and the nine Lecchavi
kings of Kasi and Kosala, in which “millions” are said to have died. The
following dialogues between Mahavira and his chief mendicant disciple
Indabhiii Goyama, in the context of such wars, will further demonstrate
how close the two rival Sramana traditions were in their views on the
problem of death in battlefield and the karmic consequences following
such death.

The first narrative is about a war (samgama) called Maha-
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silakantaka:!8

Venerable Sir! How many people ... were killed when the War of the
Big Stones took place ?

O Goyama! In that war 8,400,000 were killed !

Venerable Sir! Among them there were men wounded in that war, who
were devoid of the good conduct (nissila) ... devoid of the holy practice of
observing the fasts, angry, malicious ... who had not achieved peace. When
they died, what was their destiny, where were they reborn ?

O Goyama! A great many of them were born in hells (raraga) and as
animals (tirikkha-joni).

As in the Mahavamsa, here too the dead are counted in tens of
millions, an exaggeration that may be ignored. The term sila stands for
the lay precepts (called anuvratas) that are similar to the five sikkha-
padas of a Buddhist householder.!” The term nissila thus agrees with
the word dussila. The animal births declared here for the vast numbers
of the dead should enable us to understand the ambiguous Mahavamsa
expression pasusama also to mean the same.

The next dialogue takes place in the context of another major war
initiated by King Ajatasattu and is called the War of the Chariot with
the Mace (raha-musala-samgama). The monk Goyama asks Mahavira
the following question :20

Bnahasilakantaye nam bhamte samgame vattamane kai janasayasahassio
vahiydo? Goyama! caurasiim janasayasahassio vahiydao | te nam bhamte !
manuyd nissila java nippaccakkhana-posahovavasa ruttha parikuviya
samara-vahiya anuvasamta kalamase kalam kicca kahim gaya kahim
uvavanna? Goyama' osannam naraga-tirikkhajoniesu uvavanna. Suttagame
VIl g.

The first four sikkhapadas of a Buddhist upasaka are identical with the first
four anuvratas (called “minor restraints” as against the mahavratas of a
mendicant) of a Jaina upasaka. Instead of sura-meraya-majja-pamadatthana-
veramani, the fifth sikkhapada, the Jainas have parigrahaparimana (“setting
limits to one’s property”). See Jaini 1979, pp. 170—78.

Dpahujane nam bhante! annamannassa evam dikkhai java parivei: evam
khalu bahave manussa annayaresu uccavaesu samgamesu abhimuha ceva
pahaya samana kalamase kalam kicca annayaresu devaloesu devattdae
uvavattaro bhavanti, se kaham eyam bhante! evam?
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Venerable Sir | Many people say to each other ... and expound thus:
“Indeed, men coming face to face in battles, large and small, wounded there
and dead, are reborn among the gods in various heavens.” Is this truly so,
Sir?

O Goyama! People who said such things to each other ... and
expounded, truly have uttered a falsehood (miccham te ahamsu). As for me,
O Goyama! I say ... and expound the following.

The word miccham used by Mahavira here to characterize the
disputed assertion is reminiscent of the term micchaditthi employed by
the Buddha in the Yodhajiva-sutta. It is possible that the Jainas did not
wish to give the status of a dogma (ditthi) to the “idle talk” of the
people, but the term miccha is no less emphatic in conveying the falsity
of that talk. Indeed, Mahavira’s subsequent explanation lays down the
correct course of action, missing in the Buddhist literature, for a warrior
to attain heaven after death on a battlefield.

The Mahavamsa figuratively states that only “one and a half”
men (diyaddhamanuja) — one with only the saranas and another with
the lay precepts — were truly killed in that war. But there is no
narrative, in the Mahavamsa-tika, the Extended Mahavamsa or even the
later work Rasavahini,?! on these two pious men who were singled out
by the arahants out of the “millions” dead in the war. Fortunately, the
present Jaina narrative, which by a happy coincidence also speaks of
only two such men, illustrates the correct way for a layman to lay down
his life on the battlefield and be born in heaven or as a human being.

Mahavira gives an account of one of his lay disciples, an expert
archer named Varuna of Vaisali. He was a samana-uvasaga and he had
taken the precepts of a layman, the first of which is ahimsa, refraining
from killing a human or animal being. At the time of taking his precepts
however, he had made an exception that would allow him to participate

Goyama! jannam se bahujano annamannassa evam dikkhai java
uvavattaro bhavanti, je te evam ahamsu miccham te evam ahamsu, aham
puna Goyama! evam aikkhami java puriivemi — evam khalu Goyama
Suttagame VII 9.

21The author of Ras simply quotes Mhv 25 108—11 (p. 277) without comment.
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in warfare if ordered by the king. Later when he was drafted by King
Ajatasattu to fight in the raha-musala-samgama, Varuna, armed with
bow and arrow, mounted his chariot and entered the war. He made a
further vow that he would not be the first one to shoot, and so he called
upon his adversary to shoot first. Only after his opponent’s arrow was
already on its deadly flight did he let fly his own arrow. His enemy was
killed instantly, while Varuna himself lay mortally wounded. Realizing
that his death was imminent, Varuna took his chariot off the battlefield,
sat down and held his hands in veneration to Mahavira, and said,?

Salutations to the Venerable Samana Mahavira, my teacher of dhamma.
I pay my respects to him wherever he may be.... Previously I have taken
from the Venerable Samana Mahavira the lifelong vow of refraining from
all forms of gross killing of life ... up to ... excess possessions. Now at this
time of my death, making the Venerable Samana Mahavira my witness, I
undertake the total renunciation of all forms of violence ... and of all my
possessions ... until my last breath.

Saying thus he pulled out the arrow and, with his mind at peace,
died instantly and was reborn in Saudharma, the first heaven.
The second man, a friend of Varuna from childhood, fighting in the

Znamo ’tthu nam samanassa bhagavao Mahavirassa ... mama dhamma-

yariyassa vamdami nam bhagavam tatthagayam ihagae. pasau me se
bhagavam tatthagae java vamdai namamsai. evam vayasi: pubbim pi nam
mae samanassa bhagavao Mahavirassa antie thiilae panaivae paccakkhae
javajjivae evam java thiilae pariggahe paccakkhde javajjivae. iyani pi nam
tasseva arihamtassa bhagavao Mahavirassa amtiyam savvam pandivayam ...
paccakkhami javajjivae ... caramehim iisasanisasehim vosirami tti kattu ...
samahipadikkante samahippatte anupuvvie kalagae.

tassa nam Varunassa ege piyabalasamvasaye rahamusale samgame ...
gadhapahari kae ...Varunam pasai ... evamvayasi: jaim nam ... Varunassa
silaim vayaim ... veramandim taim nam mamam pi bhavamtu tti kattu ...
salluddharanam karei ... kalagae.

Varune nam bhamte ... kalam kicca kahim gae kahim uvavanne ? Goyama!
Sohamme kappe devattde uvavanne ...

Varunasa piyabalavayamsae kalam kicca kahim uvavanne? Goyama!
sukule paccayae.

Suttagame VII, 9, nos. 302—303.
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same battle, was also wounded; but seeing his friend mortally wounded,
he helped him to sit comfortably. The text does not give his name or his
religion, but as he was helping Varuna, he heard Varuna’s words of
renunciation and said, “Whatever vows you have taken, let those be
mine too.” And so saying he also died and was reborn as a human being
in a noble family.?

These stories of one person totally renouncing all violence at the
time of death, and the other person consenting to his renunciation in a
friendly way, and thus both dying a holy death on the battlefield, would
surely win the approval of the arahants who pointed to the one and a
half (diyaddha) good Buddhists in the story of King Dutthagamani’s
remorse.

This remarkable concordance between the two rival Sramana
traditions on the problem of heaven and warfare establishes the fact that
a study of one tradition sheds light on the other and helps us understand
both traditions at a deeper level. On this auspicious occasion of the
125th anniversary of the Pali Text Society, we do well to remember and
honour the name of Hermann Jacobi, the editor of the first volume of
the Pali Text Society published in 1882. Few now will even know that
this volume happened to be not of a Pali text, but the first book of the
Jaina canon, called the Ayaranga-sutta. We may recall today the words
he used in his introduction to the first volume in the series: “The
insertion of a Jaina text in the publication of the Pali Text Society will
require no justification in the eyes of European scholars. ... But it is
possible that Buddhist subscribers ... might take umbrage at the
intrusion, as it were, of an heretical guest into the company of their
sacred Suttas.” We should be grateful to Jacobi for showing us from the
beginning of the Pali Text Society that our studies of Pali and Buddhism
should go hand in hand with the studies of Prakrit and Jainism.

Padmanabh S. Jaini
Berkeley

BFor an abridged version, see Deleu 1996. This story also appears in Jaini
2000.
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ABBREVIATIONS

Abbreviations for Pali texts follow A Critical Pali Dictionary.

CD Bhikkhu Bodhi, tr., The Connected Discourses of the Buddha.
Wisdom/PTS, 2000

DB T.W. Rhys Davids and C.A.F. Rhys Davids, tr., Dialogues of the
Buddha

KS F.L. Woodward, The Book of the Kindred Sayings

Ras Rasavahini. Transcribed from Sinhalese by Sharada Gamdhi.

Delhi : Parimal Publications, 1988
Suttagame Pupphabhikkhu, ed. Suttagame, Viyahapannatti (Bhagavai), 1952
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