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A Note on The Hindu Concept of Man

——Sanskrit manusya——

Minoru HARA

Posing the problem of how a human being was viewed in ancient India seems to
be awkward by itself, because such a question is too many-sided to be discussed briefly.
Moreover, it is of a nature that would never permit a serious student to deal with
comprehensively. This question can be approached from the physiological and em-
bryological view-points,? or we can treat the same problem of human being as reflected
in Classical Sanskrit literature, or as described in the texts of Hindu dramaturgy.?
Religious texts, Hindu, Buddhist and Jain as well, are full of passages which dogma-
tize about the human body as transitory and disgusting to the effect that one may lose
the attachment to it.» Again, mediaeval Hindu philosophers are more or less interest-
ed in this problem and some are seriously concerned with it.* So intricate is the pro-
blem that one may deal with it only superficially in a general context,” or give it up
completely. Yet, on the other hand, one can not help posing such stimulating questions
as these: Is there a concept in India which is comparable to homo sapiens, or homo
spiritualis?® Was there a philosopher in India, who, like Protagoras, propounds a
homo-centric idea that a human being is the measure of all things existant?”” Was there
ever existed in India an idea equivalent to roseau pensant?®

Admitting that the problem is too complicated to deal with comprehensively and
yet is interesting and also important, the author remains hesitant to undertake the task.
It is simply because of his profound respect and personal affection for the great phi-
losopher, Professor T. Imamichi, that a student of Sanskrit literature here takes up
this philosophical topic and dedicates his humble contribution to his Felicitation
Volume.

However, in order to avoid the danger of becoming too superficial and unscientific,
we here limit ourselves to certain aspects of the Hindu view of human being. These
aspects here to be dealt with will be as follows:

First, we shall list passages where the adjective durlabha (difficult of attainment) is
construed with manusya (human status, or birth as a human being), and thus ascertain
that it was thought of rare fortune by Hindus to be born as a human being in the cycle
of transmigration (A Byf5#k). In the course of discussion we shall refer to the simile
of blind tortoise (F5EIFA).

Second, we proceed to discuss the question: admitted it being hard to attain the
human status, then how can one attain this? That is to say, what is needed for a living
being in the cycle of transmigration to be born as a human being?

Next, we must ask: what is the privilege that human beings have which distinguishes
them from non-human beings? This question invites us to ascertain the status of hu-
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man being as different not only from animal, but also form divine beings, while dealing
with the problem of karma-bhami.

And then, lastly, we shall ask: what is a human being expected to do, having at-
tained the rare fortune of being born as such? This question naturally leads us to
the Hindu ideal of human being and will illuminate the moral aspect of the Hindu
view of it.

I

First of all, in Hindu literature, we are often told that birth as a human being
(manusya) is a matter quite difficult of attainment. Thus, we have a recurring phrase
manusyam durlabham. We shall quote below a few passages from the Santl-parvan of
the Mahabharata.

upabhogair api tyaktam natmanam avasadayet
candalatve pi manusyam sarvathd tata durlabham (MBh.12.286.31)

“Even when bereft of enjoyments, one must not dispirit oneself. Of all births, the
human status is difficult of attainment even if one may be born as a Candala.”

sopana-bhatam svargasya manusyam prapya durlabham
tathatmanam samadadhyad bhra$yeta na punar yatha (MBh. 12.309.79)

“Having attained the human status, which is so difficult of attainment and is a
stair-case to heaven,” one must compose himself lest he should be deprived of it.”!?

We read here that the human status is dear even if he is born in the lowest caste, be-
cause this enables him to attain heaven (svarga), if he should be attentive enough
to pursue righteousness,

However, it is in the Subhasitaratnakarandakakatha attributed to Arya$iira that
we meet this construction most frequently. As a matter of fact, its third chapter is
entitled durlabha-manusya-katha, and the first twenty verses of the text are more or
less concerned with the significance of human birth.'” However, for brevity’s sake,
we here introduce only one verse from this text.

ata evaha bhagavan manusyam atidurlabham
maharnava-yuga-cchidra-karma-grivarpanopamam (Subhasitaratnakarandaka-
katha 20)

“Exactly because of this, the Lord said that the human status is extremely difficult
of attainment, comparable to (the possibility of) a tortoise pushing his neck through
the hole of the yoke in a vast ocean.”!?
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The simile used here requires our special attention, because this never occurs outside
Buddhist literature, yet it became so popular among Buddhist circles as to be known
even in mediaeval Japanese literature.'® We shall give below a brief historical survey
of this simile.

In the Pali Buddhist literature we meet occasionally a simile about a blind (literally
one-eyed) tortoise (kana kacchapa) associated with a floating yoke with one hole (eka-
cchigala yuga), which illustrates an incident of rare occurrence. This blind tortoise is
supposed to rise up from the depth of the ocean once in a hundred years, while a yoke
with one hole is drifting about on the surface of the ocean at the mercy of the wind.
It is an incident of absolute rareness that this blind tortoise would push his neck
(giva) through that one hole in the yoke, when he rises up from the ocean. This simile
for absolute rareness is spoken of twice in the Pali Nikaya,'® that is, in the Majjhima
Nikaya'¥ and Samyutta Nikaya,'® in order to illustrate how difficult (dullabha) it is
for an ignorant man (bala) in animal status (tiracchana) to obtain human birth
(manussatta).

We notice that this simile of a blind tortoise seems to have early become a part of
the stock of Buddhist literature, for the Therigatha (500)'” and a passage of the Milin-
dapafiha'® apparently presuppose our simile to be used for the illustration of human
birth being hard to obtain (manussa-labhamhi opammam [Therigathi] and kanakac-
chapopamam . . . . manussatta-patilabhaya [Milindapaifihal).

The Buddhist Sanskrit literature also inherited this simile of a blind tortoise. Na-
garjuna refers to this in his Suhrllekha (59) in our context of human birth,!® and
Asvaghosa once mentions it in a slightly different context (ksana-samnipata) in his
Saundarananda (18.27).>” Yet, it is in one of Matrceta’s introductory stanzas of his
éatapaﬁcﬁéatka that the well-known half-verse of this simile (maharnava-yuga-cchidra-
karma-grivarpanopama) seems to have made its first concrete appearance in relation
to our topic of human birth (manusyatva),?® which, besides the above mentioned
Subhasitaratnakarandakakatha verse, is quoted in Saddharmapundarika (25) and in
Prajfigkaramati’s commentary to the Bodhicaryavatara. The former uses it with a
slight variation (mahdrnpava-yuga-cchidra-karma-griva-pravesavat) to illustrate the
rareness of Buddha’s appearance (buddhotpada) instead of our topic of human birth,??
and in the latter the simile appears in the context of ksana-sampad.*®

Apart from this simile of a blind tortoise,>® we have another example from the
Dhammapada,

kiccho manussa-patilabho, kiccham maccana jivitam
kiccham saddhamma-savapam, kiccho buddhanam uppado (Dhammapada 182)%9

“Difficult to attain is the human status (manussae), for the mortal to lead life, to
hear the sublime Law; and for Buddhas to appear in the world.”

Here we notice the word for difficult isnot durlabha, but kiccha, and the passage is not
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accompanied by any sort of simile, yet, the difficulty of attaining human status is here
juxtaposed with other concepts in the form of amplification.
Another example of similar constructions is found in verse of the Apadana,

udumbaraka-puppham va candamhi sasakam yatha

vayasanam yatha khiram dullabham loka-nayakam (8)

buddho lokamhi uppanno manussattam pi dullabham

ubhosu vijjamanesu savanafi ca sudullabham (9) (Apadana 479)*

] ike a flower of the Udumbara tree,?” like a hare in the moon, like the milk of
crows, it is difficult to have the leader of people. It is a rare incident, on the one

" hand, that Buddha appears in the world and that one attains the human status on
the other. Granted these two are given, it is still more difficult (for the latter) to hear
(the holy Law of the former).”

Here, the difficulty of human birth is associated with two other incidents of absolute
rareness, and the word for difficult is the usual durlabha instead of kiccha.

Further in Jaina texts, we are also told that the human status (manusa bhava, manusa
janma, manussa, mapusattva) is hard to obtain (dullaha). In a discourse to Gotama it
is stated,

dullahe khalu manuse bhave cira-kalena vi savva-paninam
gadha ya vivaga kammuno samayam goyama ma pamayae
(Uttaradhyayanasitra 10.4)*

“A rare chance, in the long course of time, is (attaining) the human condition for
all the living beings. Subtle is the ripening of actions (kamma). Be ever attentive,
O Gotama!”

A verse quoted by Devendra while commenting upon the Uttaradhyayasiitra 3.1 reads
as follows,

janma-jara-marana-jale nanaviha-vahi-jalayardinne
bhava-sayare apare dullabham khalu manusam Jjammam®

“In the shoreless oceans of existence, where birth, old age and death are its water,
and which is full of fishes in the form of various sorts of diseases, birth as a human

being (manusa jamma) is hard to obtain.”

Two verses from the Candavejjhaya® describe two types of people: the one suffers
later and the other does not, after being born as a human being.

laddhana vi manussam dullaham je puno virahenti
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te bhinna-poya-samjattiga va paccha duhi honti (105)
laddhanam manussam purisa jogehi je na hayanti
te laddha-poya-samjattiga va paccha na soyanti (Candavejjhaya 106)

“Those who, even after having attained the human status (mdnussa) which is very
difficult of attainment (dullaha), do wrong (virah-), suffer later like those who sail
with a disjoined raft. The man who, having attained the human status, are (attentive
and) not devoid of discipline (joga),’” do not despair later, like those who sail with
a solid (laddha?) raft.”

In addition to this single statement, we have other passages where human status
(manusattva) appears in a catalogue of similar items of difficult attainment, as we have
seen above in Dhammapada 182 and Apadana.

cattari paramamgani dullahaniha joantuno
manusattam sul saddha samjamammi ya viriyam (Uttaradhyayanasiitra 3.1)

“Four things of paramount value are difficult of attainment here by a living being:

human status, listening (to the sacred Law), belief (in it), and endeavour in self-
control.”

Here we notice that human status (manusatta) is enumerated together with three other
items, sui (§ruti), saddha (Sraddha) and viripa (virya), each being more difficult of
attainment in ascending order.

According to what is said in the succeeding verses of the Uttaradhyayanasfitra (3.
2-7), the living beings (panin) undergo misery in the course of transmigrating in the
wombs of non-human beings (amanussasu jonisu), some being born in heaven (deva-
loa), some in hell (naraa), some in the state of asura, and others in that of insects, all
reaping the fruit of their own karman. Perchance, however, by the cessation of kar-
man, the soul (jiva) reaches in due time a pure state (soki) and is born as a human be-
ing. The text, thereafter (3. 8-10), proceeds to expound the other three items, sui,
saddha and viriya. There it is said that, even after having attained the human body
(manussa viggaha), it is rare (dullaha) for them to have the opportunity to hear of the
holy Law (sui dhammassa). Yet, still more difficult (parama-dullaha) is for them to have
faith (saddha) in it, and to follow it strenuously (viriya).’?

I

Granted that the human status (manusya) is difficult of attainment (durlabha), we
then ask what is it that enables a living creature in the cycle of transmigration to
attain the human status? Though quite late in its compilation, the answer is given in
several passages of the Pretakalpa of the Garuda Purdna (Saroddhara).

It is possible to attain only after one has accumulated a great amount of religious
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merit (punya). A preta (departed spirit) in hell laments regretfully as follows,

mahatd punya-yogena manusyam janma labhyate
tat prapya na krto dharmah kidrSam hi maya krtam (2. 34)

“Only because of a great (amount of ) merit (punya) does one attain birth as a human
being. Though I had attained this, I failed to practise good deeds (dharma). What
did I do (while I was on the earth)?’3®

Almost the same phrase is repeated in a different context,

maha-punya-prabhavena manusam janma labhyate
yas tat prapya cared dharmam sa yati paramam gatim (8. 95)

“By virtue of great merit (punya) birth as a human being is obtained. He who, having
gained it, practises good deeds (dharma), reaches the highest goal.”

In addition to this great amount of religious merit (punya or dharma), a great length
of time is also needed in order to be born as a human being. One has to repeat hun-
dreds of births before he will be born as a human being.

Jjati-Satesu labhate bhuvi manusatvam
tatrapi durlabhataram khalu bho dvijatvam (6. 40ab)

“In the course of hundreds of births, the human status (manusatva) is obtained on
the earth. There again, still more difficult is (to attain) the status of twice-born
(Brahmin)”

Another passage combines this great length of time with a great amount of merit
(punya),

atra janma-sahasranam sahasrair api kotibhih
kada cil labhate jantur manusyam punya-samcayat (16. 14)*®

“Through myriads, millions of thousands of births, sometimes a living being (jantu)
obtains human status (manusya) by virtue of the accumulation of religious merit
(punya).”

A passage of Kadambari also speaks of this,

atra tavad aneka-bhava-sukrta-sahasradhigamyam manusyam eva
durlabham (NSP. ed., 1921, p. 582, line 9)
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“Here, in the first place, to be born as a human being (manusya) itself is difficult
of attainment, because it is to be attained by thousands of meritorious acts (sukrza)
(which are accumulated) in a number of births (other than that of human being).”

If it is so rare to be born as a human being, the human birth (manusa janma, manu-
satva, manugya) becomes most coveted by other creatures. All living beings (sarva-
bhata) desire to be born as a human being. Thus, Kasyapa who was about to com-
mit suicide was desuaded by Indra in disguise as follows,

manusya-yonim icchanti sarva-bhitani sarvasah
manusyatve ca vipratvam sarva evabhinandati (MBh. 12.173.8)

“All living beings in their entirety wish (to attain birth in a) human womb (manusya-
yoni). Among human beings, again everybody desires (to be born as a) Brahmin.”

Not only living creatures (sarva-bhiita), but also gods desire to be born as a human
being regardless of their divinity. A Puranic passage depicts the gods’ constant yearn-
ing to be born as a human beings.

devanam api bho viprah sadaivaisa manorathah
api manusyam apsyamo devatvat pracyutah ksitau (Markandeya Purana 55. 6)°9

“Even gods, o twice-born, constantly cherish this desire: if perchance we could
attain human status, falling from the divine status down upon the earth.”

Granted that the human status is difficult of attainment and thus most coveted by
non-human beings including gods, then we must ask wherein consists the advantage
of being born as a human being? That is to say, what is the privilege peculiar to human
being as distinguished from non-human being?

It apparently consists in freedom of choice and in his capacity and responsibility to
create his own future. We can testify to this sublime idea of freedom of will by some
textual evidence.

It is only in this human status that one could elevate oneself (atman) by means of
good deeds. In a well-known dialogue between Para$ara and Janaka we read,

iyam hi yonih prathama yam prapya jagatipate
atmda vai Sakyate tratum karmabhih Subha-laksanaih (MBh.12.286.32)

“O monarch, foremost indeed is this womb (of human being), having obtained
which, the atman can be rescued by means of good actions (Subkalaksana karman).”

Human being is characterized by actions (karma-laksana),*® which make the higher
ideal possible for man, yet the possibility is also open to degeneration. Indeed, he is
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granted freedom of choice, but this implies that he is liable to both virtue (dharma)
and sin (a@dharma). The human privilege of freedom of will is a sort of double-edged
sword, which he can use positively as well as negatively. An Epic passage speaks of
this as follows,

manusesu mahardja dharmadharmau pravartatah
na tathanyesu bhiutesu manusya-rahitesv iha (MBh.12.283.28)

“Virtue and sin prevail, o great king, only among human beings (manusa). They are
not found among creatures (bhiata) other than human beings.”?”

However, this sublime idea of freedom of will is not separable in Hinduism from the
concept of Bharata-varsa as karma-bhumi, which is often contrasted with bhoga-
bhami*® As is pointed out by W. Halbfass, it is often taken for granted that only
Bharata-varsa (the Indian subcontinent in Hindu cosmography) is karma-bhami
(land of action), a region in which actions and decisions have the power of shaping the
future, in which karman in the past can be neutralized, and in which liberation from
the cycle of transmigration will be possible in future.?® The Bharata-varsa as karma-
bhami is defined by Puranic passages as follows,

uttaram yat samudrasya himadre$ caiva daksinam

varsam tad bharatam nama bharati yatra samtatih. (1)
nava-yojana-sahasro vistaro ’sya mahamune
karma-bhamir iyam svargam apavargam ca gacchatam (2)
atah samprapyate svargo muktim asmat prayanti vai
tiryaktvam narakam capi yanty atah purusa dvijah (3)

“North of the sea and south of Himalaya is situated the continent Bharata by
name, where the offspring of Bharata lives. Its breadth extends 9000 yojana, and
it is a place of probation (karma-bhami) for those who are going to heaven (svarga)
and final emancipation (apavarga). From here heaven is reached and from here
people proceed to final emancipation (mukti), while, on the other hand, people,
even the twice-born, go to the animal status (tiryaktva) and to hell (raraka) also
from here.”

We read here that four destinations, svarga, apavarga (or mukti), tiryaktva, and nara-
ka,*® are open to the free choice of human beings in the karma-bhumi, but these four
courses seem to be reduced to two, Subha (auspicious goal) and a$ubha (inauspicious
goal). An Epic passage speaks of this,

karma-bhamir iyam loka iha krtva Subhasubham
Subhaih Subham avapnoti krtvasubham ato *nyatha (MBh.12.185.19)
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“This is the land of probation where people in the world are doing either good or
evil actions. He attains the good by good deeds and by the evil otherwise.”

Out of these two possibilities thus offered to human being, the courses upward
(Subha: svarga and apavarga) and downward (aSubha: tiryaktva and naraka), it is
preferable for him to choose the former. He is expected to do good (Subha), having once
entered the karma-bhumi with the view of attaining the higher goal.

tad etat sampradrS§yaiva karma-bhumim pravi§ya tam
Subhany dcaritavyani paralokam abhipsata (MBh. 12.309.89)

“Having realized this, one must perform good deeds (§ubha), having once entered
the land of probation, with the view to attain the other world.”

One must do good ($ubha) after the model example of gods,

karma-bhamim imam prapya kartavyam karma yac chubham
agnir vayus$ ca somas$ ca karmanam phala-bhaginah (Ramayana 2.101.28)

“Once obtained this land of probation, one must do good deeds. (The gods such
as) Agni, Vayu and Soma partake of (their divinity as the) fruit of (their good)
deeds (while they were once on the karma-bhiami).”

On the contrary, he who is unaware of the importance of his being born in the karma-
bhami is mocked by a cynical poet as follows,

sthalyam vaidaryamayyam pacati tila-khalam candanair indhanaughaih
sauvarnair langalagrair vilikhati vasudham arka-malasya hetoh

chittva karpara-khandan vrtim iha kurute kodravanam samantat
prapyemam karma-bhamim na carati manujo yas tapo mandabhagyah
(Nitisataka 96=1S. 7226)

“A wretched human being who, having attained this land of probation (karma-
bhami), does not lead austere way of life (tapas) is like a man who cooks the caky
sediment of sesame in a pot of lapis lazuli by means of abundant sandal wood for
fuel, or a man who digs the earth with the point of golden plough in order to
get a root of the Arka-tree, or a man who constructs a hedge of campher pieces
around Kodrava.”

A human being deserves to be called alive (jivat) simply because he practises righte-
ousness (dharma),

Jivantam mrtavan manye dehinam dharma-varjitam
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mrto dharmena samyukto dirgha-jivi na sam$ayah (Vrddha-Canakya 13. 8)*?

“I deem a man as dead even when he is alive, who is destitute of dharma. If furnished
with dharma, he lives long even if dead. There is no doubt about this.”

It is further stated that the significance of human birth (manusya-janmasaphalya)
lies in the pursuit of righteousness (dharma).

avijiaya naro dharmam duhkham ayati yati ca
manusya-janma-saphalyam kevalam dharma-sevanam (Pretakalpa 8. 96)

“The man who is not aware of righteousness reaches misery repeatedly. The pursuit
of righteousness (dharma) alone brings the human birth to fruitage.”

The good deed (sukrta) is called the essence (sara) of ephemeral existence (asara) in
the world of transmigration (samsara).*?

tad etendatyasarena sukrtam yad uparjyate
tad eva saram samsare krta-buddhibhir ucyate (Kathasaritsagara 94. 107)

“The only essence in the cycle of transmigration is the merit (sukrta) which is ac-
quired by this essenceless (body).*” So it is said by the wise men.”

Puisuit of virtue (dharma, tapas, sukrta)*® is the privileged choice of a human being
who is given the fortune to be born in the land of probation (karma-bhami),*® and
this is what brings about the fruitage of his birth as a human being.

Now, if a man is expected to do good, having once had the rare fortune of being
born as a human being and entered the karma-bhimi, those who are unable to realize
this privilege and indulge in sensual pleasure are often termed as “deceived”’, or more
properly “vainly privileged (vaficita).” The following two passages speak of this
wretched human being. i

yo durlabhataram prapya manusyam iha vai narah
dharmavamanta kamatma bhavet sa khalu vaficyate (MBh.12. 286.34)

“A man who, having attained the human status which is so difficult of attainment,
disregards virtue (dharma) and indulges in sensual pleasure, is certainly deceived.”

agarhitam jatim avapya manusim anunabhavam patubhis tathendriyaih
avaSyamrtyur na karoti yah Subham pramadabhak pratyaham esa vaficyate
(Jatakamala 28. 15)
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“He who, having obtained blameless birth as a human being and being born in the
full possession of unimpaired sense-organs, does not practise good actions (Subha)
even under the necessity of death, (should) be (called) inattentive, and such a man
is deceived day by day.”*® ' ‘

Such a desperate man is comparable to a heedless man who is unaware of amrta
flowing through his hand. The second half of the Pretakalpa 6. 40 reads as follows,

yas tan na palayati lalayatindriyani
tasyamrtam ksarati hasta-gatam pramadat (Pretakalpa 6. 40 cd)

“Amrta in his hand oozes away through carelessness, who does not guard it (viz.
human status), but fondles his sense-organs.”*”

ASvaghosa describes such an inattentive man in a more poetical way,

anabhijfio yatha jatyam dahed agarum kasthavat

anydyena manusyatvam upahanyad idam tatha (26)

tyaktva ratnam yatha lostam ratna-dvipac ca samharet

tyaktva naihSreyasam dharmam cintayed aSubham tatha(27)

himavantam yatha gatva visam bhufijita nausadham

manusyatvam tathd prapya papam seveta na Subham (Saundarananda 15. 28)

“Just as an ignorant man would burn costly aloe wood like ordinary fuel, so by not
following the right way one would waste one’s birth here as a human being (manu-
syatva).

The man who, passing over the right conduct (dharma) that leads to final beatitude,
should cultivate evil thoughts (a$ubha) is like the man who should pass over the
jewels and take away lumps of earth from a jewel-land.

The man who, having obtained the human status (manusyatva), should follow evil
(papa) instead of good ($ubha) is like a man who should go to the Himalaya and eat
poison instead of health-giving herbs.”**®

Such a man is not only called heedless (pramada-bhak) and deceived (varicita), but is
termed as senseless or insentient (acetana). Yama, the Lord of the dead, says as
follows, while blessing the blessed souls,

manusam durlabham prapya nityam yas tu na sadhayet

sa yati narakam ghoram ko ’nyas tasmad acetanah (79)

asthirena Sarirena yo ’sthirai$ ca dhanddibhih

samcinoti sthiram dharmam sa eko buddhiman narah (Pretakalpa 14. 80)

“He who, having attained the human status difficult of attainment, fails to attain



56 Minoru HarA

his object, goes to a dreadful hell. Who else is more insentient (acetana) than this.
(On the contrary) he who accumulates the ever-lasting religious merit (dharma)
by means of his perishable body and of impermanent things like wealth, is alone
(entitled to be called) a man who is endowed with intelligence (buddhimat).”*>

Such a man is not only slighted intellectually as ignorant, but also morally forsaken
as ignoble and sinful (papa),

sopana-bhiitam moksasya manusyam prapya durlabham’®

yas tarayati natmanam tasmdat papataro ’tra kah (15)

narah prapyottamam janma labdhva cendriya-sausthavam

na vetty atma-hitam yas tu sa bhaved brahmaghatakah (Pretakalpa 16.16)

“He who, having attained the human status (manusya) difficult of attainment, a
step to the final emancipation, does not help himself over, who else in this world is
more sinful than this (papatara)? He who, having obtained the highest birth (as a
human being) with his sense-organs unimpaired, fails to realize that benefits the soul
(atma-hita), would be (as sinful as) a Brahmin-murderer.”*?

m

All of the above discussion leads us to the following conclusion: In the Hindu view
of the world, it is considered as an incident of rare fortune (durlabha) for all living crea-
tures to be born as a human being (manusya) in the cycle of transmigration. It is ob-
tained once in thousands of births as a result of virtuous deeds (punyq) in the past.
Once being born as a human being on the earth, particularly in India as the land of
probation (karmabhiami), he is endowed with freedom of will, a privilege granted only
to human beings. Here he finds himself liable both to elevate and degenerate himself
(svarga and naraka, $ubha and a$ubha). In view of the rare fortune and special privi-
lege mentioned above, man in the Indian subcontinent (karmabhami) is recommended
to pursue righteousness (dharma) in order to accumulate religious merit (punya).

NOTES

This is an article which I wrote originally for the Festschrift Professor Tomonobu Imamichi in
1980. Since there is little possibility for it to be published in accordance with the original plan, I with-
draw my contribution and wish to publish it independently. I thank Professor Imamichi who gave me
the permission to withdraw it and also Professor Fujita who invited me to publish it in this Journal.
During the past six years, several important works have been published on this subject, and thus I
put them together in the form of addenda.

The abbreiviations used here in this article are as follows,

ASS. : Anandasrama Sanskrit Series (Poona)
1A. : Indian Antiquary
IS. : Indische Spriiche, by O. Boethlingk (St Petersburg, 1870-73)

JA. : Journal Asiatique (Paris)
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JPTS. : Journal of the Pali Text Society (London)

JRAS. : Journal of the Royal Asiatic Society of Great Britain and Ireland.
MBh. : Mahabharata (Poona Critical Edition)

MS. : Manusmrti

NSP. : Niryana Sagar Press (Bombay)

PTS. : Pali Text Society (London)

R. ¢ Ramayana (Baroda Critical Edition)

WZKM. : Wiener Zeitschrift fiir die Kunde des Morgenlandes (Wien)
WZKS. : Wiener Zeitschrift fiir die Kunde Stid-Asiens (Wien)
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haya, tathipamam mahdraja imesam samagamam dharehi

19) Cf. also H. Wenzel, Nagarjuna’s “Friendly Epistle,” JPTS., 1886, p. 18.

20) Saundarananda 18. 27,

distya durapah ksana-samnipato nayam krto moha-vasena moghah udeti duhkhena gato hy
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sarva-bhaks@ na pasyanti karma-bhamim vicetasah
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Addenda

Note 12. M. Hahn, Die Subhasitaratnakarandakakatha, Ein spatbuddhistischer Text zur Verdienstle-
hre (Gottingen 1983) p. 23.

Notes 19 S. Dietz, Die Buddhistische Briefliteratur Indiens (Wiesbaden 1984) and 48. pp. 444-447.
Lozang Jamspal, etc., Nagarjuna’s letter to King Gautamiputra (Delhi 1978), p. 36.
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