The Philosophical Import of Vedic Yaksa a
Pali Yakkha

HE curious term vaksa which makes its appearance for the fivst time
the RgVeda and therc scems to denote primarily * the mysterio
(Wunderding) has in the later Sambitds, Brihmanas and U panish

developed several shades of meaning, the most important of which for
carly Indian thought is undoubtedly its philosophical significance.
commonest sense, however, secms to be the mythological as denoting a Spé
of certain non-human beings, demons, ogres or spirits—a sense found for
first time in the Grhya Saitras and become popular in Pali literature.  Se¥
aspects of its Vedic use have been discussed by Hertel,* Boyer,? Geldner?
others, but its philosophical use as found particularly in the L'punishildf'
early Pali literature has heretofore received no adequate presentation
attempt is made in the following paragraphs for the first time 1o trac
1. Die Avische Feuerlehre i. 11 ff

2. Journal Asiatique, 1906, i. 393ff
3. Vedische Studiei, iii. 120-143.
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HE PHILOSOPHICAL IMPORT OF VEDIC YAKSA

bof the philosoplical inport of this term throughout its long history
arting most probably in the tenth mandala of the RgVeda in a cos-
ntext and developing in the later Samhitis, Brihmanas and Upani-
i1 it finally assumed its important réle as occurring in the early Buddhist
Le Sutta Nipita, and, to appraise its significance for ancient Hindu
and for early Buddhism.

E4he RgVeda the word occurs several times as a ncuter substantive
¥ none of these instances can the sense be established with any
: precision and translators differ widely. Siyana in his commentary
the fundamental sense of ‘ the adorable ’ as being derived {rom a root
ected with yaj (sacrifice or worship). He explains yaksa by yajiia,s
va,6 pija,? pujgita® and pajya,® following an earlier tradition already
Safikara.’ Even the word yaksuh which occurs as a racial name at
g Veda) 7. 18. 6, 109, he regards as derivable from the same root and
B by  yajiiasilah.” While it is not impossible phonetically to analyse
prd as yaj-s-a, the meaning assigned to it by Sidyana is found to be far-
in practically every instance cited, and, Siyana himself gives it quite
Rrent interpretation at least in one instance, viz. for yaksa (-drs’) at RV.
g 16, when he comments on it as ‘ ufsava,” spectacle. On philological
it seems more plausible to regard yaks as a distinctly separate primitive
s seen in several verbal forms in the Rg Veda.”r 1t is not improbable
here we have an obsolete root yaks originally meaning to rush after, hunt,
¢, probably related to OHG. jagén as has been suggested by Grassmann
upported by Max Miiller.»2  This may have developed in the Rg Veda
Bnse of stivring or moving (as a living being) that some have seen in it.3
B saw an original sense of fire or brilliance in yakg just as in the word
Ja, but this again is conjectural.’+ Whatever the original sense may
peen, what appears likely is that the word meant something like * mysteri-
flashing thing ’ later developing into ‘mysterious power (magic)’ in
gVeda, and in this latter sense bearing a striking resemblance semantically
Yaksamn, RV. 4+3°13; 5°70°4; 7.01.5; yaksasya 10-88-13; yaksin 7-88-6:
ATt 1-190-4; yakgadys 7+ 50+10.

: On RV. 4-3-13.

. On RV. 7-88.6.

#7- On RV. 7.01-3.

On RV. 11904 ; 5:70- 4.

On RV. 2-5-1; 10:88-13.

On Kena Up. 3-2; Brhad. Up. 5-4, * pujyam.”’

Prayaksam (pada text : pra’yaksan) RV. 2+ 51 ; prayakse RV. 3:7:1;3°31+3;
“Yaksatih pujarthak, prayaksamityadaw day$anat,” bhasya on RV. 10-88-13.
? also brayajyu, RV. 5-55- 1 which may stand according to Max Miiller for an
Fac form prayaksyu (S.B.1. Vol. XXXII, p. 335).

b Vedic Hymns S.B.E. XXXIT, p. 335.

See Petersburger Worterbuch, s.v., and Monier Williams, Skf.— Eng. Dict., s.v.
See Keith, Jha Comnemoration Volume, p. 201.
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its description.  Reference is made6to *“ the great yaksa in the
Histence,*” striding in penance: on the surface of the \'vater.”f9
gied with Skambha, the Frame of Creation (AV. 10-7-39), and
V. 10:8:13; 10-7-17). It is called the eldest Bruhma‘ (‘jr\'z’st/m-
. 10:7-36).3° It is said to become active (ejati, stirs) i.h '{he
) impulse " of Virdj in the highest heaven (AV. 3-9-8). It is
Jo note that the preceding verse (8-9-7) calls Viraj * the father of
which suggests that vak:a is Brahman. With the same spirit of
peen in the poet’s search for the highest principle at RV. 10-29-1,
F** Who 1s he, the yaksa on carth, single existent (¢kavrt), single in
h) ? (AV. 8-9-25). The last two epithets implying‘its monistic
g reminds one of ckam at RV, 10-129-2, born of the power of
3). This is of course the Puruga of RV 10-9o from whom Virdj
Who in turn was born from Viraj, “ the begetter as well as the be-
f This yaksa is said to abide in the ‘golden vessel.’’3: At RV,
R Hiranyagarbha itself was the name applied to the primeval ‘ lord
eings.’33 It is the garbha (primeval Being) itself that is called
mnya) in the RgVeda. The Atharva Veda pictures the primeval
§a) as being encased within a vessel that is golden (hiranmaye kose)

ingly developed out of the fact that garbha by now had l;egun t(;
'§ense of “womb,” the place of the embryo. This distinction is
{in all later texts. Chandogya Upanishad (3-19) clearly dis-
pthe shell (anda-kapdla) from the germinal egg (andam).3+ The
‘ koa’ of A.V. 10-2- 3215 microcosmically regarded as the * city of
g .ahama-pum) after which man is said to be named (1bid. 10-2- 29,
ptification which is clearly carried out in the Upanishads.3s

to the word mayva's and to 1'apus'® and Kratit7 of the RegVeda.  Just g
word maya signifying ‘ occult power " is applicable in the RgVeda in o d
sense generally to gods like Mitra and Varuna, or in a bad sense 1o dep
and asuras,’® so does the word vaksin (RV. 7-88-0) seem to refer to Vy
as ‘ master of magic’ in a laudatory sense, while at RV. 7-01-5 the tepy
most probably used for ‘ mystery " in the sense of “ deceit ” or “ wile. "0
haps it is this same significance of ‘ magic power ’ in the bad sensc th
found for vaksam at RV. 4-3-13, and RV. 5-70-4 though Oldenberg ang
Petershurger Worterbuch suggest with equal plausibility * the spirit or g
of a dead person.? The compound forms yaksa-drs (RV. 7-350-106)
vaksa-bhyt (RV. 1-190-4) are found in verses of too obscure a meunip
yield any clear connotation. The only occurrence in the RgVeda of yq
with any kind of philosophical sense is found in the comparatively late tg
mandala where is found the expression yakgasvddhvaksam.:: This is
doubtedly to be taken as referring to ** Vaisvanaram ™ (Sav. ' sirvit
agnim’’), as Grifith=s has construed the verse, and valga must in that
refer to Hirapyagarbha of which the visible manifestation (adiivaksam
cosmogonically conceived as the Sun.*s  This application of vaksa to de
Hiranyagarbha (Golden Embryo) is clearly found in the Atharva Veda (=
as may be seen from the ensuing paragraph.

In the Atharva Veda the word is used with a marked philosoph
sense. That it generallv refers to the Hivapvagarbha of the Rg

15. Cp.mava as the magical power of the asuras, mysterious beings, such as Va
or Mitra-Varuna. See Macdonell, Vedic Mythology, pp. 24, 150.

16. Seec RV. 06661 (==marvel); 1-64-4; 6:63-0, (=marvcllous show! ; this§
meaning of vapus makes it parallel to vakga at RV. 7:56-16 where yaksadys is g
by Say. with “‘utsavasya drastavak.” a sense accepted by Griffith and Wilson in their
lations, as well as by Keith in his translation of Taittiriva Samhitd 4-3-13%.
aesthetic sense is also found in the parallel term cifra in the RgVeda (brilliant, 4]
marvel, 7-61-35)

17. Mitra and Varuga, both mayins (Vedic Mythology, p. 24), are address
“adbhuta-kratu’’ (RV. 3-70-4). Indra possessed of magic powers (marvabhih
6+ 47+ 18) is also called Sata-kratu (Vedic Mythologv, p. 538).

18. See Macdonell, op. cit.. pp. 24, 150.

19. RV.6-48:14;7:28-4; 10-99-10; 147-5. Cp. Keith, Jha Com. Vol. P

20. ' Na yasu citram dadrée na vaksam '’ ; see Macdonell, Vedic Reader, Pr

ahadyaksam bhuvanasya madhye tapasi krantam salilasya trste . .." AV
..V=Athar\‘a. Veda). Coomaraswamy thinks that vaksa refers to Varupa
V. 10-72-3, New A pproach to the Vedas, p. O1. ' o
k" mahad yaksam bhuvanasya madhye' AV. 10-8- 5.
Pas at RV. 10+ 1293, whence Ekam was born.
; Sii’o.tlletasam kiranmayam tisthantam salile veda sa vai guhyah Prajapatih’’
- milarly at AV. 11-2-24 the yaksa (of Rudra) is said to be inside the waters.
(g:lr(;i's (IZudra as ‘the lord (7sana) of this vast world’ (2-33:9) and as ‘ the
g . O . . 3 E v, 3 C ) L
b (Ehan. 49°10) ; cp. also " apraketam salilam’ at Ry, 10°129-3 whence
¢ , .

xdad.a}rlsa prathamam jayamanam’ RV, 1°104°4.

AeIishnan, Indian Philosophy, Vol. 1 5. This i i

x a Y, - 1, p. 105. This idea of reciprocal

ot uncommon in the RV, cp. Vedic Mythology, pp. 12, 122. ' ‘

o/

v:‘;lu}in:anmaye kose trvare tripratisthite tasmin yad yaksamaimanval tad
Rv'g .;\}V. Ilo-2‘32. cp. AV. 10741, “vetasam hirapmayam.”

- §arbha alwavs mea p - offspri : i 3
T4 4, Vs means germ or offspring.  Cp. RV. 5:83°1,7; 652~
! ::('ritya Patva’ covering the face of satya, Brhad. Up. 5-15.

. 28 ’ . ' 4 : )
A 5+18, "S\ et, 3 If?, Katha, 5-1, Mund. 3:2:1, 4; “brahmapura’ at
1 quated by be-mkara with ‘the bodv.” The statement at Chand, &-1- 5

ahma-pura ’ is the atman looks like a late * correction.’ ‘ '

cp. Avestan cithra.

21. Pet. Worterbuch . ** Gespenst eines Verstorbenen ;" cp. Vedic Hymns
S.B.E. XLVI, p. 326.

22, " Vaisvanaram kavayo yajiiyaso'gnim deva ajana)'mmuju}’_\'am,—-'Nﬂk
pratnamaminaccarigny vaksasydadhyaksam tavisam brhantam.” RV. 10-83:13-
3. The Hymns of the RgVeda, Vol. IV, p. 284.

4. Say. “yaksasya pujyasya devasyddhvaksam pratyaksany svaminam vd -
5. RV.1o+121-3; Vedic Mythologv, p. 13; cp. RV. 10°121-7, and (‘héﬂd
3+ 19-1-3, where the Cosmic Egg (dpdam) is said to have become aditya.

NN
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Along with the tendency to separate the golden kosa from the garp),
find in these passages the important conception that the vakse in the miq
existence, that is to say, the Cosmic Being comes to be ‘ individualized * v
the human body, ‘ the city of Brahma ' just referred to. In real Upanig
fashion it is said that the “ knowers of Brahma (brahma-vidah) know
self-edss yaksa there is in that golden vessel, three spoked, having three
ports ”’ (AV.10.2-32). Evenmore advanced is the conception at AV,
where in similar terms the mystic poet says *“ the knowers of Br ahmd i
what self-ed yaksa there is in the lotus flowers? of nine doorss® covered
three strands.”’39 It is important to observe that vakse in these instg
refers to the macrocosmic Soul (Atman) described in the preceding ve
as ‘the young.’+* This undoubtedly is the (empirical) bralunan said clsey
to be in man.4: Thus it is seen that in the Atharva Veda the word y
is used generally for the macrocosmic Soulor Person (Brahma in its materia
aspect) and not dircctly as a term for the microcosmic person, thoug
incipient pantheism is seen in the last two instances cited.

The only other reference to the term vaksa with philosophical signifi
in the Samhitd literature is found in the Vajasaneyi Samhita of the V
Yajur-Veda in an important hymn to Manas in six verses.#3 The signifi
of this hymn lies in the fact that here for the first time in the whole of
mantra portion of Vedic literature the cognitive, affective and voli
aspects of Consciousness (Manas) are conceived indicating a power of ps
logical analysis surprisingly advanced for this period.4s What is impo

fcussion is the description of Mind as ““ that which is an unprecedented
gs thing inside of beings.”46 The word ‘unprecedented (atiirva)
at there is nothing higher than Manas, an idea that makes it parallel
na which is described similarly as ““agarvam aparavar’ (S'. Br.
f1).47 It is therefore to be noted that Manas here is the macrocosmic
pd not merely mind as the instrument of thinking in the individual.+*
; erally denotes Consciousness in the early Vedic literature and
',used as a synonyvm for Prajapati when it is sought to reduce that
gsomething more abstract and less mythological.” 4o

e Brahmanas the term is found to have developed a further extension
fation. The Taittiriya Brahmana of the Black Yajur Veda definitely
; the macrocosmic nature of vakse which we have indicated as its
gharacter in the Atharva Veda. Ttisnowreferred to asthe Universal,
Being, the Universal Spirit, well-become (i.c. excellent).”’se
‘vidva,” universal, clearly refers to mahat of AV. 10. 7.39. used as
gation of vaksa. It is further identified with Tapas,s though in
beda it was through the power of tapas that the Ekam, the first principle,
_’uced5- and it was 7n Tapas that the primeval yaksa was saidtostride 53
test Jaiminiva Brahmapa Aaksa is the cosmic tortoise of boundless
; Ak‘ﬁ,[)m’a Kagvapa, revealed by Indra to the rsisss who seek to
pmething of the kind, and thi's cosmic tortoise is ne other than a form

; by Prajipati.s¢ In the Satapatha Br dhmana the term is clearly
‘a manifestation or form of Brahman where Nima and Ripa are

the two great ‘yakgas’ of Brahmanas’, and in its late U panishadic

36. Atmanvat is undoubtedly the same as atimanvi. Cp. Death (as prin
cosmic Being) desires “would that 1 be selfed (atmanvi)”’ S. Br. 10:6-5-1, 7=B
1-2-1, 7: Brahma is called atmanvi or ' embodied one’’ at S. Br. 14+5-1-13=H

i-13. Coomaraswamy sees the same idea of the embodiment of the macro-cosmi
in asthanvat at RV, 1-164-4, New A pproach to the Vedas, p. 58, implying that ** df
here is “ body.” " But atman may even mean jivatman which invests the body, CP
112010, " tavedain sarvamatmanvat yat pranal prthiving anu’’ where atmanval”’
““having life ”’ ($. Br.= 5§atapatha Brahmana).

37. Cp. Chand. Up. 8-1-1, " a small lotus flower within the City of DPral
and Maitri Up. 6-1, *“ person within the lotus of the heart’’ (identical with ' the§
Person in the Sun.’) y

38. Cp. navadvaram, (AV. 10-2-31) applied to the same (“city of godsn)

yad.apurvam vaksam antah {)1’[4_7'('111(7771 PoVS 3402

fLp- “Jyestham brahma ', AV. 10-7-306.

(A he phrase * antah [)/a}amun indicates the incipicent pantheistic tendencey
e have reforred to above in connection with the AV. The use is metaphvsicat
K wala Prasad, op. cit., p 154) and corresponds to manas as Brahma as at ](L\
5 Brhad. 7-3-1: Tait. 3 (
eith, Religion and Pizu’ocoplz\ of the Veda, p. 554.

. mwam Yaksam visvam bhutam \\u/_;lzutm;z 7 Tait. Br. 3.11-1-1, cited

in
OVterburh wrongly as ‘ Tait. Sambhitd,” (s. yaksa).

cating that the human body with its nine orifices is meant. (sce Whitney, Atharee 2 tapo ha yaksam prathamam sa babhiiva,” Tait. Br. 12+3+1 Tapas appears
Trans. H.O.S. VIII, p. 6or. Onlﬁcatlon of Fervour, RV. 10 53, 81. ) LSS
39. Probably the prototype of the 3 gunas. (see Whitney, op. cit., P 60 4 lai’asas tan nmlmzaja\alazl‘aw 7 RV. 10-129-3;

J.anman’s note, ibid., p. 1045.) ' fapasi krantam,” AV, 738,

40.  “atmanam dhiram ajaram yuvanam ', AV. 108+ 44.

41. Cp. “ prathamam jayamanam ’, RV. 1+ 104+ 4 ; yuvanam may also refer
child (garbha) as implied in *“ Hiranyagarbha.”

42. “ Puruge brahma,” AV. 10-7+17.

43. Vajasaneyi Samihitd, 34.1-6 (=VS.)

44. " yat prajaanam uta ceto dhrtis ca,”’ (ibid. verse 3).

45. The significance of this hymn is discussed in detail by Jwala Prasad,
iion to Indian Philosophy, pp. 152-3.

“nade and Belvalkar 1eg“nd the Jaim. Br. as late as S. Br. 10-14 (Ilistory

'“ZIOSOP]I\ \1)1 1I. 1 t Winternitz belicves it to 1 ne of t t
y P 3()\ but \\ ern S
bevat .\/ o ) ¢ one of the olde

Rim, Br, 5.0+ . ¢ Keith, Relivi ; ; -

5. .. % 203, . (sec Keith, Religion and Philosophy of the Veda p. 242).
B, T T

¢ LT I1+2:3-5 (11-2-3-4, has parallel to “aaksa’ the word “ abhra.’

. . 1 ¢ 3 A S " = g £
3310, ‘ mighty force ’; 4°51+0. “monster’ /if, ¢ non-existent.’)

i ;
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i; is breathed forth (zziéz'as{la) all creation.”2  According to éai)kam
'ghest Self,73 identical with the One without a second.”# These
tons make it clear that yaksais used in the Upanishads as synonymous
macrocosmic Person, the universal Spirit or Atman which is the
| Brahma or vitalized Being.”s It is macrocosmic in the original
al use and is applied to the individual self if at all only as a result
Bdhuta correlation, the tendency which ultimately leads to the identi-
¥ the Cosmic Soul with the individual.

portionss it is used for the actualized (satya) Brahma which as we shyj
in the following paragraph is its application in the Upanishads.

Of the two references to vakga in the Upanishads the earlier is undouh
in the Kena Upanishad, 3.2.12. where in the allegory of the Vedic
ignorance of Brahma it is narrated that when It a,ppeflredl t? them }
did not understand It. * What wonderful Being (_,«'akgav)‘ is this " they sag
It is needless to point cut that the legend is strongly reminiscent of the Jaip
Brahamana episode about the rsis and Akiipara. Just as there the
secking to behold the wonderful Being has It revealed to them by IFl
here in the Kena allegory it is ultimately to Indra thzlt.the .\'a.lflsa is disg
as Brahma by the ‘ exceedingly beautiful Uma.”’ét It is also significant
GQankara6: identifies this vaksa W'lll‘l “mahad .bil'ﬂl’(l‘l'l'lr,”’W’h}Ch as we
already seen appears synonymous with vaksam in the .l“zuttu‘lya Brz{hm
The other reference to vaksa is found in a passage in the Brbadarap
Upanishad (which is identical with .b'fa.mpatha Bréh‘l‘n’an;} 14 .8.5.1), men
in the preceding paragraph, where it is asserted : This verily is That,
indeed was That, even the Actual. He who knows that great _yakém, the
born, as the actual Brahman, conquers the worlds.”’64  There 1s no d.oub
vaksa here refers to the actualized (safya)® Brahma, the great (i.c. infin
and first-born.67

The identity between mahad yaksa and mahad /)/iﬁ,m tl)at. we‘ have‘
above in the Taittiriya Brahmana and recognized by Sankara is of party
significance inasmuch as the Upanishads describe ma(zad biu‘zm. as the
finite, limitless, just a mass of knowledge.”’®® That this Bhiita is the

(Atman) or actualized Brahma is demonstrated by passages like

Soul ( opstr : e
hadaranyaka Upanishad, 4.5.13,% and 2.5.197. It is the cosmic

b¢ foregoing paragraphs we bave endeavoured to present the philo-
fense of yaksa in something like its historical sequence. We have
torting from the idea of ‘ sudden flash of light,” * mystery,” ¢ magic,’
bwer ’ in the earlier books of the RgVeda it developed in the late
bdala and the Atharva Veda into the sense of the great,’6 wondrous
¥ was applied to Hirapyvagarbha, the (Cosmic) Golden Embryo, the
Purusa, ' the living force enveloped in a shell.”?7 The Atharva
s the further development of the termin its application to Skambha,
ff or Prajapati (10.8) which is manifest Brahma. These two hymns
“d as.leading up to the conception of Atman, the macrocosmic
pspect of Brahman the fundamental doctrine of the Upanishads.?®
fortant is the use of the term in the Yajur Veda (VS.) where it is
b Manas or Universal Consciousness as macrocosmic Psychg, also
b ‘ inside of men "’ from the microcosmic view-point. It is this last
jp to Consciousness that seems to lie at the basis of its Upanishadic
aksa connotes Bhiita or Ttman described asa * mass of intelligence ’
ana) or ‘mass of knowledge’ (vijaanaghana). It is this idea
inal, pure?® consciousness that seems to be antecedental to the
p of Pali yakkha (=Skt. vaksa)in early Buddhism, to an examination
e may now turn.

Bnly occurrence of vakkha with a philosophical meaning® in Pali
fthe Sutta-Nipata in a quasi-technical phrase ‘ yakkhassa suddhi.'®t

58. S.Br.14:8:5°1, (=Brhad, 5-4). N )

59. ‘‘tan ma vyajanata kimidam yaksamiti’’ Kena, 3-2 (.—,,.1:5\.

;)0 ‘Rgi’in Vedic maysometimes mean ' deva,” cp. Macdonell, Vedic Mythologh

61. Kena, 3:12-14 (=25-20). ' . "

62. See Bhasva on Kena 3-2 (=15) “Rkim idam vaksam pujyan mahad

63. “* visvam yaksam visvam blutam subkhutam Tait. Br. 3-r11-1-1. .
64. ‘ Tad vai tad asa satyameva sa yo haitam mahad yvaksam praihamd]

@sya mahato bhilasya nisvasitaon . .. Brbad, 2:4-10; 4+ 5.
graramdimdakhyam mahadbhtuam '’ on Brhad, 2-4-12.

Wham ckam advaitam mahadbhiitam, ibid.

wCha‘md. 6-3-2, ““ Sat’’ or * Being "’ entered the three divinities (heat, water
M separated out name and form (with the living sclf *‘ jivdtman.’")

B transition of meaning from ‘ magic’ to ‘magic power’ and then to ‘ the
R0 exact parallel in the evolution of “ brahman”. ** Brahman first meaning
3 lops later into the sense of * mysterious force latent in the prayer ’ and then
(°PD- Das Gupta, History of Indian Philosophy. Vol. 1., pp. 36-37.

Bth, Religion and Philosophy of the Veda, p. 436.

itney, A4 V. Trans., p. 589 ; citing Geldner, op. cit., pp. 126 f'.

b Sankara: “ paramdtmanyajare’ mave’bhaye suddhe’’ on Brhad. 2-4-12
™ prajanaghana eva’ on Brhad, z-4-10.

Wit is due to the P.T.S. Dict. (s.v.) for the discovery of the relationship
“yakkha” and ““ yaksa’' of the AV. where it is said to be used for the ““ in-
{* das lebendige Ding’"). The Pali Proper Names Dict. merely repeats

1
satyam brahmeti jayatimallokan.” Brhad, 5-4 =S. Br. 1413-5- I.
65- Sankara: *° pancabhutdtmakam;’ cp. Brhad, 1:6-3; 2-_7,.” . 08
66. “ mahat’’ corresponds to “ ananta ;7 Cp. ““ mahad ?'ak.gam, A s "
67. prathamajam ;" cp- “ prathamam jayamanan,”’ RV. 1:104°4; ¥ ’
AV. 10-8-44; * prathamam’’ Tait. Br. 3-12-3-1. ’
68. ‘“mahad bhutam anantam aparam viypanashana eva. R
69. “* ayam atma’nantaro’ bahyah krisnah pm;ﬁdnagh(-mn eva. o
70. * tad etad brakmdpiirvam anaparam anantaran abdhyan ayam atma
brahmasarvdnubhur.”’
71. The common rendering of “bhuta’
“ Spirit 7 just as the simple bhiutah (pl.) are ‘the
Being (metaphysical) is '* sa?  as at Chand, 6-2.

’ Brhad, 2°4"7

¢ 3]
ks

”
' by ‘“ Being " is dubjous. Blhuta. 4

““ gpirits.””  The l"panishadiC ~Nipata 478, 875-876. Fausboll leaves the term untranslated, while

. perfect man.”’ :
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It is to be noted, however, that apart from the popular mythologicy ] .
(mentioned at the beginning) as denoting the qpemes of demons known y,
name,32 the word is also used for * wonderful being ’ recalling its Vedic v
application 3 or ‘‘adorable, holy person.”# It is in the Atthakay,
of the Sutta-Nipata (Sutta IT) that the Pali word yakkha (in the aboveq
phrase) is used in & purely philosophical context, the other instance
occurs in the obviously later Sundarikabharadvaja Sutta® of the Mahz
appearing to be only an echo of the former. In the Kalahavivada Sut
Buddha after explaining the process of eliminating the conditioning f,
of the manifold experience of empirical existence (paparica =- Skt. prq
is made to reply to the interlocutor (curiously enough a self-created fo
the Buddha himself !} that “ form, happiness and soyrow cease "'$7 for
who is “ of neither normal nor abnormal consciousness, neither un-copg
nor with consciousness ceased " (874). Then the inquiry is made wh
that state is what some metaphysicians call *“ the purity of the yakklq

I

ahant,) and is therefore described as the state in which the yakkha
purity.s+  Hence the word yakkha refers to the formless (aripa)
anta) state of consciousness as characteristic of the last three states
Eiusness?s (infinitudes) and also in the subtler state% of nevasasiqia-
batana, but not yet reached parimutti or complete emancipation which
‘¢suddh¢ or perfect purity. That this is the correct interpretation
en we cast a retrospective glance at the last meaning of yaksa reached
y Upanishads which we have discussed above. It is well known that
ishads the individual Soul in its highest purity is identified with
Being, Infinite Consciousness and Infinite Bliss. This human con-
s when pure is identifiable with Blahmq or Atman which is infinite
‘mlc) and is the ‘mind-made person’ (manomaya-purusa) said to
pe nature of light, 7.c., radiant (bhah, bhdsatyah).9” 1Tt is also im-
: d resplendent (hirapmaya).9® The idea is found in early Buddhism
whether there is ‘“a purity different from that,”$8 to which the B e, identical with mano or (mano-) vifiiaza,% is radiant (pabhassara)
replies that there arc some who hold that that state of the con ’is undefiled° and loses its radiance when defiled.*or The mano-
entity is the highest purity (sassafa), while others hold that the annihil fafter passing the fourth jhdna when it divests itsclf of sense-functions
of that conscious entity is the goal (uccheda), but that the true sage (m Bed as pure (parisuddha)'*? and this infinite viiiiapa is definitely
knowing that both are inclined to extremes (upanissitd)®s does not R to be completely radiant (vifiianam wnidassanam anantam satbalo-
into dispute and does not go into rencwed existence (i.e. semsdara).  Now v"i°3 It is therefore the purity of vififiana with the consequent radiance
analysis of this context leads one to the conclusion that yakkha is used mainly implied in the application of the term yaksa. This, iowever,
with reference tc that state of consciousness (vifiiana-ghiti)9° which is nd mean for Buddhism the ultimate stage of spiritual evolution, for, to
normal (saﬁﬁas‘dﬁﬁﬁ) nor yet attained to that higher state which is the cesd §at final state the cessation (7”',r0(1]m) of vififidna has to take place. o+
(vibhata); of consciousness, that is to say, the nirodha state of both s

vedanadt the threshold, so to say, of Nibbdana. Nibbina implics the abs

why the phruse * yakkhassa suddhi”’ is deliberately employed to imply
Fyakkha is also to be purified further if final deliverance (vimadi?) is
puritye: of that final samda patti consciousness, which is the state of the z‘ﬂtha

Rtained.

82. This mythological sense develops out of the plural use of original “yak
probably meaning ‘ ghost ’ or >pn it’ of a dead man as the Pet. 1 orterbuch has for ya
at RV. 4-3-13 and 5-74. Cp. " yaksani driyante . ..” Kausitaki Sttra ¢3. The
pl. ““ yaksah "’ ocours for the first time in Advalayvana Grhya Siitra and Sankh
Grhya Sutra 4°9°3.

83. ‘‘atha konama so yakkho yanm annam nabhinandati’’. Samyutta Nikd L\aI

84. Itisused asan cpltlmto{tlm Buddha (Majjhima [.386) ; or applied to* tlﬂ
(Samyutta I, 122, 205). )

85. The agthakavagga (Skt. arthaka-varga) belongs to the carliest portion
Sutta-Nipata. See Winternitz, 4 History of Indian Literature, Vol. 1., p. g2.

86. Paraldasa Sutta, according to the Paramatthajotika. \

87.  Kathamsametassa vibhoti viipam sukham dukham va pi katian v
(873, a-b.)

O. H. de A. WIJESEKERA.

g3.c. a state bm ond ‘formlessness;” c¢p. ‘‘etto arupasamapattito adhikcn.”
ghajotika II., 2-553.

4 akésdnm’wdyataﬂa, vinaanancdyatana and akificanndyatana.

" Accantasukhumabhavappattam sankharam catutthdruppasamapattin.’” Visud.
Vol L, p. 337.

rhad, 5:6-1. (éankara: “bhasvara ’y; Chand, 3-14-2. (éankara: “bha

ait. Up.1:6-1.

88. ... ettavat'aggam no vadanti I'eke yakkhassa suddhim idha popdildst e¢ Digha 1., 21; Buddhaghcsa takes “‘viasdya’ as “‘citta.” Papaiica=
aniiam pivadantietto,”’ (875, c-e.) by 251,

»

Bguttara 1., 10; Buddhaghosa says that *“ citta” is ‘* bhavangacitta.
_amyutta V., 92.

89. ‘‘sassatucchedaditthiyo nissita ti fiatva’’ Paramatthajotik@ 11., 2+ 554-

go. Sce Digha I1., 68 ; 111., 253, 282 ; Apguttara IV, 30.

9I. S‘ammvedayztunnadlm bdmxunn IV., 293, 294.

9z. Cp. ““ Suddhin ti suddhin vzszm’a’lzznz pavisuddhive mutiin viputti pati =
Niddesa I., 2+282.

93. “sal’i'mﬁ ca antimam dhaveri patto sambodhi anutiaran: sivan,
hassa suddhi tathagato arahati puralasam,” Sutta-Nipats, 478, c-f.

32

jihima 1., 293; cp. sankara on Chand. 3-14-2, “Uha diptié caitanya-

"7 ; ; ; o
ottaud P gha I., 2232 ‘sabbalo-pab}mm " is the correct reading. See Sumangalavilda-
»fn. 9. (P.T.S. ed.).

Digha 1, 223, “ vifindnassa nirodhena . ..
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