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) PREFACE

l The scope of the present work as indicated by the dde is
e “Early Monastic Buddhism™ as distinguished from ‘Early
_ Buddhism®, which is suppased to have been preached by Gotama
' "the Buddha and his co-founders as Mrs. Rhys Davids would call
O them.! The Pili Pigakas undoubeedly passed through several
redactions with accretions and emissions till the texts reached the
e form in which we have them now. The artificial and stereoryped
form of cach sutea takes away the original freshness of the sayings
coand distinctly reveals the clipping and shapmng hands of the
" redacrors of a tme far away from the ame of the Teacher,
“¥”While recognising that Gorama Buddht's teaching mighe have
been a liede different from what is lodnd in éhe Bali Nikayas, it
“appears to my mind to be bearing hibout the bush to ascertain
~whar Gotama Buddha had in mind and actually preached. All
 that is permissible at the presenc smge i to state whar the
“Nikiyas and the Vinaya have got to say without confusing the
4already confused 1ssues.
= To be accurate according to Mrs. Rhys Davids, the scope of
. the present treagise is limited to the texts as edired by the ancient
) monks and preserved in the monasteries, and interpreted by the
| incient commentators, and does not aspire to delve into the
= unknown, and so the word ‘monastic’ is used in the tide in
conformity to the suggestion of Miss I. B. Horner.”
= In the present volume an atempt has been made o answer
M three principal questions, viz., what is not Buddhism, what is

1 Mus. Rhys Davids, Sakya (1g31), Buddbism (1934).
s The Ealy Buddbist Theory of Man Perfested (1436), Ch. I
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early (monastic) Buddhism, and how a Buddhist should live.
The first seven chapters (pp. 1-92) are devoted to the first ques-
tion while in the next four and the last chapter is delineated the
career of Buddhism during the century immediately following
Buddha’s demise along with an account of the first council. The
second question is dealt with in chapters XII-XV (pp- 198-273)
and the third in che rest.

For the answer to the first question we have depended
mainly on the Brabmajila and Samannaphala suttas supplemented
by Nagirjuna's comments as far as they were needed to elu-
cidate the enigmatic expressions of the Brabmajala. This has
led to a discussion of two of the most complicated problems of
Buddhist thought, viz., the conceptions of Tathagata and Anatta.

In dealing with the second question we have depended on
the Nikayas but have taken the Visuddbimagga as our guide.
There is no gainsaying the fact thac Buddhaghosa 1s still the best
expositor of early monastic Buddhism and his statements are
always supported by quotations from the Pali texts, and so we
may state that by following the Visuddbimagga we have not
deviated from the original interpretation of the Theravadins.

For the third question we have ualised as far as possible the
Patimokkba codes and the Vinaya texts and tried to remove the
misconceptions of the present day writers on ancient Indian demo-
cracy about the constitution of the Buddhist Sangha.

Some of the chapters were published some time ago in the
- Indian Historical Quarterly, the Mababodhi and other periodicals
and my work,— the Eariy'H:'.rtory of the Spread of Buddbism.

As there are still many problems of Early Monastic Bud-
dhism to be discussed, another volume devoted to the same will
be published in the near future. The Index of both the volumes

will appear with Vol. IL
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CHAPTER 1
GEOGRAPHICAL LOCATION OF VEDIC AND BUDDHIST CULTURE

A long period intervened between the Vedic people and the
sacrificing Brihmanas of Kuru-paficala. This period witnessed
the growth and development of Brahmanism and Brahmanic
sacrificial literature to an extent “unparalleled in the history of
the world.”* It is when this sacrificial system reached its climax
about the 7th century B.C. that Buddhism made its appearance
with its voice of protest. 'But this Brahmanism rooted itself so
deep in northern India and made its hierarchy so strong that non-
Brahmanic religions including Buddhism could hardly make its
way into this stronghold.

To go back to the advent of Aryans, it is the inference of
scholars like Grierson, and Oldenberg,® that they entered into
India in two groups, the later being separated from the earlier by
a preety long distance of time. The later group represented by
the Kuru tribe settled in the mid-land comprising the country
near the modern Delhi and its immediate north, while the earlier
group settled in the outlands encircling the mid-land on the east,
south and west. Prof. Keith thinks that the home of the Indo-
- Aryans of the earliest Vedic period lay in the countries “drained
by the Indus river system, corresponding roughly to the N.W.-
Frontier Province and the Punjab of the present day. The eastern

limit was probably the Yamuna, though the Ganges was already

1 Sir Chatles Eliot, Hinduism and Buddbism, 1, p. 53.
2 Oldenberg, Buddba, Excursus I

L



2 GEOGRAPHICAL LOCATION OF VEDIC AND BUDDHIST CULTURE

known.”' In the subsequent Vedic period—that of the later
Vedas and the Bribmanas—the Indo-Aryan sertlers gradually
accupied the whole af Kuru-paiicala country extending later to the
Gangetic Delta of that nver. Evidently Brahmamc archodoxy
had its home in the midJand while the outland represented
unorthodoxy roughly in propartion 1o the distance from the actual
centre of orthodoxy, because distance hindered the process of keep-
| the orthodoxy of the people of the remaote
Iso recognised that between the two groups
ferences of ideas, manners, customs

and even perhaps of language. The tradition preserved i the
Satapatha-Brabmans (. 4. 1. 10 £) thar Videgha Michava, an

Aryan conqueror, crossed the Sadinira (modern Gandak) but could
ificial fire points to the fact that

not take wich him Agni the sacn
the Brihmanas of the West considered themselves as supenior bath
in culture and purity of descent to those of the Eastern countries
(i.c., modern Tichur and Behar). The diluced orthodoxy of the
ple of the castern outland favoured the growth of systems of
thoughr that did not care be in correspondence with those pre-
vailing in the Kuru-paficila country. The eastern outland com-
prised the Magadhan area as one of its components. [t became
a fruitful ficld for the growth of non-Beghmanic religions like
Jainism, Ajivikism and Buddhism. There are evidences in che
Picakas that Brahmanical organization in Magadha and Videha
was noe so strong and well-knic as to resist effectively the progress
of Buddhism. The members belonging to the community were

not also so strong in dialecrics as o defeat in argument Buddha
hist monks and several cases arc

or the more eminent of the Budd
recorded of debates between the Brihmanas and the Buddhsts,

ing on the same leve
disericts while it 15 a
of the Aryans, there were di

v Vedic Index, 1, p. xiv.

g
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GEDGRAPHICAL LOCATION OF VEDIC AND BUDDHIST CULTURE 3

in which the fotmee could hardly outwit the latter by exposing
the hollowness of the logic underlying the arguments.

The fact that the Brihmanas of this part of the country are
found. in che Buddhist works, to be tracing cheir descent from
the Brihmanas of the northern pares of India (wdicca) shows that
the source of nobility and purity of descent were belicved
to be existing in the north and mnot in the region where
Buddhism flourished ac firse.' The inference drawn from the
sbove evidences that Buddhism Aourished only in the tract
where the Brihmanic orthodoxy was not so strong is parcially
corroborated by the evidences furnished by the Pili texts, The
first evidence is che definition of the Majjbima-desa of the Bud-
dhists.? Ies boundary is given as follows: On the east Kajangala,
a place goo0 1i cast of Campa (Bhagalpur); on the south-case the
civer Salalavagi (Sarivat); on the south Satakannika; on the west
the Brihmana district of Thiina (identified by S. N. Mazumdar
with Sthineévara); and on the north Usira-dhaja - mountain
(idencified by Hulezsch with Usiragiri near Kankhal, Hardwar).
The boundarics show thae the Buddhists went a liede beyond
the limirs of the less Brahmanised country on the weseern side,
The second and stronger evidence is the names of countries found
in the Nikiyas, The northernmost places said to have been
visited by Buddha arc Kammassadhamma and Thullakotthita of
the Kuru® while the other place-names are included within the
tervitories  of Kasi-Kasala, ﬁﬁg:l-M:gadhn, Videha, and the
castern districes ruled by the several clans. The third evidence

+ R Fick, Sociale Gliedernng etc., trand. pp. 34, 40, 213
: Magumdar's Intro. to Camningham's Geography, Pp- xlini;
B. C. Law, Gmgnpb_? of Early Buddbism, p. 2: Thomas, Life of

Buddba, p. 13 B. C. Law, Geographical Essays, p. 8 Divydvsdina,
3 See Infra.
N

P FAE



& GEOGRAPHICAL LOCATION OF VEDIC AND BUDDHIST CULTLURE

i5 the lisc of places suggested by Ananda as desicable for Buddha's
paninibbina, vir., Campd, Rijagaha, Sivacchi, Siketa, Kosambi
and Benares.! Though the list 15 not expected to be exhaustive, i
gives an idea of the arca wherein resided the largest number of
Buddhist lay-devocees. The fourth and last evidence that we
can adduce regarding the carly home of Buddhism is the lisc of
countries, the rulers of which clumed a share of Buddha's relics
for the purpose of worship.  They are Licchavis of Vesili, Sakyas
of Kapilavarthy, Bulis of Allakappa, Koliyas of Rimagima,
Brihmanas of Vethadipa, Mallas of Pivi, Mallas of Kusiniri,
Moriyas of Pipphalivana. It is further mentioned that besides
the above who wanted to worship the relics there were other
worshippers, in Rimagama, Gandhirapura, Kalinga,® bue chis
seems to be a later incerpolation.  Though Buddhism was con-
fined mainly to the terricories mentioned above, the geographical
knowledge of the Buddhists extended all over India; they were
acquainted with the sixteen mabdjanapadas and onc suttanta, viz.,
the Mabigovinda,” relaces how India was divided into eight
dominions, thus, the Ceneral kingdom of Renu and around it
Kalinga (Dancapura), Assaka (Potana), Avanti (Mihissati), Sovira
(Roruka), Videha (Mithils), Anga (Campa), Kisi (Baranasi).
There were, however, adherents hailing from distant countries

1 Mabaparinibbina-suttants, p. 146: Santi hi bhante afifiani mabi-
nagarini seyyathidam Campd Rajagaham Sivarthi Sikeram  Kosambj
Biragasi.  Ettha Bhagavi parinibbiyatu, ettha bahii khattiya-mahasils
brahmana-mahisala  gahapao-mahasili Tathigate abhippasanni,
Tathigatassa sarira-pijam harissanti o

3 Mabapariniblina-snttants, p. 167

3 Sec Rai Choudhury, Political History of Ancient India, 3rd ed.,
p- 67. B. C. Law, Geography of Early DBuddbism, p. 3; Geographical
Essays, p. 12,
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like Madda and Gandhira® in the north, Paihiin in the south and
Avanti in the west. In the Swtta Nigata, anc of the oldest books
of the Sutta-pitaka, we have the following account of Bivari's
tour: the ascenc Bavam lived on rhe bhanks of the Godavar
in the country of the Asakas (the districe round Paithin)?
ruled by king Alaka. He sent his sixeeen disciples to Buddha.
Their route lay chrough Pacitthina, Mahissadl, Ujjeni, Gonaddha,
Vedisa, Kosambi, Sikets, Savauhi, Setavyd, Kapilavatthu,
Kusinard, Pavi, Bhoganagara, and Vesili (Pasinakacetya).*
Most of the ]JI:]I:C-":II.TIG are well-known and indicate that
though Buddhism did not actually spread as far as the western
part of the present Central Provinces, there were adherenes hailing
from these far off districrs,  Taking all the above evidences into
consideration we may conclude that Buddhism during the fisse
. century of its existence did notr have its centres beyond Savatchs
on the north, Campa on the east, and Kosambi on the west and
south, bur there is no doube that the fame of this religion spread
all over western and northemn India from the country of the
Assakas to that of cthe Maddas of the North, attracting converts
and lay-devotees from regions beyond the limits of Majjbima-desa.

1 Digha, I, Mabigovindasnttanta, p. 235
a B. C Law, Grog. of E. B. Pv 2K
3 dmtta Nipats (PTS). pp. 1945



CHAPTER I

EARLY INDIAN THOUGHTS AND BELIEFS
Vedic Beliefs

The history of Indian religion and thought commences wich
the appearance of the Vedas, say about 3000 B.C. when the
people were very simple in thar habies and thoughts, and were
in fact, cluldren of nature, who looked upon the physical forces
as so many friends and foes creared by the Almighty Father for
their reward and punishment, To them Dyaus (sky) was the
facher and Prehivi (earth) the mother, and other natural pheno-
mena, viz,, Usas, the Advins, Agni, Parjanya, Sirya, the
Adityas, the Maruts and so forth” were the children of
Dyaus. To Varuna, they accorded the place of the ruler, dis-
pensing justice and preserving ethical laws of the world and
maintaining at the same time the order of the universe (rta) in
the interest of sentient beings, With the growth of cosmalogical
ideas, Varuna was superseded by another god and chae was Praja-
pati who was made the creator, ruler and preserver of the universe,?
He was self-created, the first principle, the unity behind the diver-
sity of the universe, and to him all gods and sentienc beings owed
their ongin. He was in shore the “material and efficient cause of
the world.”"" As the highest being he had no concern with moral
laws,* the maintenance of which was entrusted o Varuna,

1 Keith, Religion and Philosophy of the Veda, p. g5 Dalal, His-

tory of Indis, pp. 51 .
2 Keth, op. dt, pp. 101, 437.
3 Ibid, p. 438. 4 d, p. 110, _

RS




EARLY INDIAN THOUGHTS AND BELIEFS 7

Most of their hymns are nothing but invocations to and
adorations of the gods to help them in gaining their worldly ends.
They were optimistic and possessed a strong desire to live the
life of the world. Their prayer was mainly for cattle and victory
over the Dasyus,' who lived in fortified cities and offered them
cffective opposition. Their constant struggle with the Dasyus
hardly gave them any respite to give their thoughts to matters
spiritual,

They were not devoid of any religious belief: to them nature
in her beneficent aspect was a constant friend, and to her they
approached for having their wants fulfilled. They conceived of
Indra and other gods as so many replicas of human beings,
endowed with supernatural powers, which they exercised
mn aid of those who satisfied them by offering sacrifices.
Indra was always ready to help his votaries; so also other
gods whose aid was constantly sought for by their worshippers.”®
They were mainly physiolators. The pessimistic view of life in
this world was yet unknown and hence to them, the question of
liberation from the worldly existence did not arise.” The theory
of transmigration did not trouble them nor the influence of
Karma in shaping one’s destiny. They, however, had a fear for
the unknown which in fact led them to perform sacrifices.
They knew that a punctilious performance of the rituals
of a sacrifice was all that was necessary for a happy life
not only in this world but also in the next. A heavenly exis-
tence was all that they sought for by means of sacrifice.” This
outlook on life and the world continued among the Vedic Indians

1 Were they the builders of the cities discovered at Mohenjodaro

and Harappa?
2 Keith, 0p. cit., p. 441.
4 Dalal, op. cit,, p. 125.

3 Ibid., pp. 243-257.
5 Keith, op. cit., p. 46:.



8 EARLY INDIAN THOUGHTS AND BELIEFS

up to the close of the Brihmana period (8th century B.C.) and
it was only with the appearance of the Upanigads that we notice
a change in their oudook, their mind turning from the out-
ward o the inward, culminating in the appearance of the
philosophy of amitys and Brahman. In short, the physiolatory
of the Vedic people gave way in course of time ro the idolatory
and sacrifices of the Brihmanas, the Upsnisads representing a
further development from the objective to the subjective.

The simple hymns of the Rg Veda were followed up by
the Sima and Yajur which had already come to look upon the
sacrifices as a means to worldly successes, heavenly bliss and
emancipation and prescribed ricuals for the sacrifices, the proper
performance of which was believed to ensure to the sacrificer all
the benefits prayed for by link.

After these came the Bribmanas, the well known Satapatha
and Taittiriya, the Aitareya and Pasicavimis and several other
texes devoted solely to the sacrificial nmals.  Side by side with
the Bribmanas there grew up another class of saerificial lieerature
known as the Aranyakas, the only difference from the
Bribmanas being that these prescribed shorter ritwals for rhe
sacrifices suited to the conditions of the Vinaprasthas and
Yatis, cogitation of the Supreme forming its chuef feature.

Ancient Bribmanas as depicted in the Pali Texts
An interesting picture of the ancient Brihmanas' 1s furnish-
ed by the onc of the latese Pili texts, Swtta Nipita (Bribmana-

dbammika-sutta). It runs as follows: —
“The ancient sages (rsis) were ascetics (tapassino) and lived
in self-contral avoiding the five pleasures of sense, Their wealth

t Sutta Nipita, p. 50: Na kho brihinapa sandissanti ctarahi
brahmani porananam brihoaninam brihmanadhamme o,
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consisted not of cartle, gold or grains but of learning and purity.
They lived on food lefr ar the door by the faithful and used the
bed and clothes offered to them reverentially by the well-to-do.
They were never harmed nor dominated, protected as they were
by the dbamma, and their access ta any house was never barred.
-rhf‘}' 5I.E“L 48 }"C-'ll's ﬂ‘!: l'hril.‘ !'i\'l"s as E’fﬂi‘mﬂﬂiﬂ‘nj l.l'l E]HCS[ ﬂE
knowledge and good conduct. Even when they marmed they
lived a life of restraint. They held avsterities, recutude, tender-
ness, love and forbearance in high esteem. They performed
sacrifices with rice, beds, clothes, ghee or oil, which they could
collece by begging and never killed cows in sacrifices.

“They possessed a noble stature and a tender and brighe
micn, and remained always engaged in their own pursuics,  In
course of time, however, they began to covet king's niches and
splendour and objects of pleasure such as women with omaments,
chanors yoked with stately horses, Widch an eye to these gains
they approached king Okkika (Iksviku), persuaded him w cele-
brate aivamedba, purngamedba, samyaprisa, vdjapeyya,' and
received as fees from him wealth, women and chariots, horses and
cows, beds and clothes. Coveting more and more they again
persuaded king Okkaka to celebrare sacrifices by the offering of
cows, which, they said, constiruted also wealth of men as are
land, gold or grains, and as such were equally fic objeces for
offering. This slaughter of cows enraged the gods Brahma,
Indra, and cven the Asuras and Riksasas and mulniplied the
discases which were originally three, viz., desires, hunger and
decrepitude o ninety-cight and further caused to appear discord
among the people and within the household, and o acts,
improper and impious, among the various classes of men.”

v CE Semymtta, I, =6,
a



10 EARLY INDIAN THOUGHTS AND BELIEFS

It is stated in the Swbbasutta’ that the Brahmanas are ex-
pectccl to observe five dbammas, namely, saccam (truthfulness).
tapam (austerity), brabmacariyam (pure moral life), ajjbenam
(study), and cagam (gifts). In the Sundarika-Bharadvaja-sutta®
there is a reference to the Brihmanas learning Savitei (Savitri)
consisting of three padas and twenty-four aksaras, and 1n the
Digha Nikaya, to the Vedic $ikhis, in these words:

“All paths lead to Brabma-sabavyata but the paths “are
different according to the different Brihmanic schools, wviz.,
Addhariya (=Sk. adhvaryu or White Yajurvedic), Tictiriya
(=Sk. Taittiriya or Black Yajurvedic), Chandoka (= Samavedic),
Bavharija (= Bahvrca or Rgvedic).”™

Incidentally the names of rsis or hymn-composers® are re-
ferred to as Atthako, Vamako, Vimadevo, Vessamitto, Yama-
taggi, Angiraso, Bhiradvijo, Vasettho, Kassapo, and Bhagu. It
is then pointed out that the Brahmanas of Buddha's time were
merely repeaters of the hymns composed by these ancient sages.”

According to the statements mentioned above as also accord-
ing to the Mabagovinda and other suttas, the goal of the
Brahmanas of the 6th century B.C. was mainly the attainment of
Brahmaloka by acquisition of merit either through sacrifices or
austere practices (tapasya).

The ideal ancienc Brahmanas as envisaged in the Brabmana-
dbammika-sutta must have been the ancient seers to whom the
authorship of the Rgvedic hymns is ateributed.  They were, how-

ever, not conversant with the sacrificial system which we notice

1 Majjhima, 11, p. 199. 2 Satta Nipata, p. 79.

3 Digha, I, p. 237 (The Burmese reading is preferred here).

4 Ibid., mantinam kattiro mantinam pavattiro; also Digha, 1,
p. 104; Majjbima, II, p. 200.

5 Digha, 1, p. 241.
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mn the Rgveda. They, it scems, were given to intellectual culture
alone and depended for their necessaries of life on the charity of
the m'i]l:lgc—fulk and mwns-pcnpk. Tlu:}r belonged to the ancient
families of priests like Angirasas, Acharvans and Bhrgus, who,
according o Weber, were Indo-lranian pric.st.s. and were, s
Macdonell says, accorded a place intermediarc herween men and
gods,' These ancient priests are treared in cthe Rgveda as
semi-divine beings and are spoken of as ygis, the exact rerm by
which they are referred to in the Sweta-Nipata.® They practised
sclf-conrral and pr.rfnrmr.*.d sacrifices with honey only.” Acmr&ing
to the Rgvedic tradicion, Manu was the firse of sacrificers, and
he was followed by Angiras, Bhrgu, Acharvan and others.

The time when Brihmanas began to approach for sacrifice
to the kings, the first of whom was Okkika (Tksvaku), the eldest
son of Manu, musc have been the ume when the Rpveds was
about to take its present shape; for, in it are found already the
various classes of priests required for a sacnifice, e.g., Hotr,
Adhvaryu, Brahman, and the system of taking the aid of a priest
by the yajamina for performing a sacrifice, a custom not pre-
valent in the pre-Rgvedic period. The pracrice of the yajamina
gving rich rewards to the priests had already become current ac
the time of the completion of the Rgveda, while by the time of
the Yajurvedas, it became an indispensable religious necessity,

It 15 in the period of the Brabmanas and the Srawta-siitras,
that we notice an abnormal increase in the avarice of the
priests officiating at the sacrificial ceremonies. The references
in the Pali texts are to the state of things as found in the Yajur

1 Sec Keith, Religion and Philasophy of the Veds, p. 224,

2 layo pubbaki fsum safifiatared apassino—Sures Nipdes, p. 28
3 Kath, op. ez, p. 224205 CL Kigadantasmtta in the Digha.
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Vedas and the Brabmanas. The different sikbas viz., Addbariya,
Tittiriyd, Chandoki and Bavhrija evidently refer o Suklayajur-
veda, Krsna-yajurveds, Simaveda and Rgueda respectively. In
a sactifice, the presence of priests of these four classes was com-
pulsory, each being n charge of a particular function.”

In the carly Rgvedic days, according to the Sutea Nipita, the
objects of offering consisted of rice, ghee, beds and cloches which
the Brahmanas, who were generally brabmaciring engaged 1n
study and meditation, had to collect by begging. Later on,
the offering of animals in a sacrifice came into vogue and it was
certainly a fine reasoning, as we find it in the account of the
Sutta Nipata, chat in the days when cows were teeated as wealch
like gold, they came tw be included among che objects of offer-
ing. and perhaps it was this idea that prompeed the Brahmanas
of a very early period to introduce the system of offering cows in
a sacrifice.  Wich the lapse of time the onginal idea passed out
of peaple’s minds but cows continued to be sacrificed, bringing
in its train the system of killing all sorts of beings m a
sacrifice.  The Pili texes abound 1 references to such prevalence
of animal sacrifices, against which Buddha raised his voice of
protese,” but it 15 a matrer of note that Buddha was pot alone or
the firse n suggesting the various objects of offering in a sacri-
fice in an descending scale from animals to barley® bur thar a
similar suggestion is also to be found in the Satapatha Brabmana.
onc of the late works of the Brahmana period. It runs chus:
“At firse the gods offered up a man as the vicam. When
he was offered up, the sacrificial essence went out of him. Ik

1 For details, sce Law, dncient Indian Pelity, ch, IX.
2 Dur, Early History of the Spread of Baddbism, pp. 5, 6.
3 liwd,
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entered intm 2 horse; thr.'}‘ affered up the horse.” In rhis way
the horse was replaced by the ox, the ox by the goar, and the
. goat by barley and rice.!

This shows thar about the sixth century B.C., the prac-
tice of offering animals in a sacrifice had already become repug-
nant to a section of the Brihmanic society, and this feeling
found the strongest expression in Buddhism. In this connexion.
we have also to rake inro consideration the appearance of che
Aranyakas and the method of sacrifice prescribed in them.
Among the Brihmanas there was a section who favoured the
ancient Brihmanic ideal of living the life of a recluse and eamning
menit by the performmce of sacrifices by means of meditation,
and repetition of Vedic hymns,? and disliked offering of animals.
From the Pili texts it is apparent that at the time of the rise of
Buddhism, the system of killing animals in a sacrifice was as much
in vogue as that of medianion and repetition of mantras. We
have in the Majjhima Nikiya (1, pp. 343-4) 2 clear hine to that
effect.® “A king or a rich brihmana sometimes gees a hermitage
(tanthigira) buile outside the rown and lives there afrer having
his hair and beard shaven and purting on rough skins. He 1s
accompanied by his queen and purobits. He sleeps on bare
ground and lives on a portion of the milk of a cow, and tends
the sacrificial fire. He, however, orders thar for sacnfice so
many cows, calves, goats, etc., be killed, so many erees be cut

t “"The sacrificial essence then entersd into this carth . . . They
found it in . . . rice and barley. Thercfore . . . as much efficacy as
those sacrificed vicums would have for him, so much cfficacy has this
oblanon of rce . . "

Sec Dalal’s Histery of Indsa, pp. 128-9 quoting from Egpeling’s

translation of 8, Br.
2 Keith, op. dt., p. 450, 3 Scc also dngnttara, 1L, p. 207,



T4 EARLY INDIAN THOUGHTS AND BELIEFS

down for yupa, dabba, ctc.” This account shows that the
Brahmanas of the sth century B.C. combined asceticism with
animal sacrifices, but there is no adequare evidence to prove that |
they took to the extreme forms of self-marrificacion,' to which
references are so ﬁ:quunﬂ}r found 1 the Niﬁﬁjﬂs. It seems
thar these exereme forms of ascetic [.u-ncl:ices were confined o
the Jainas, Ajivikas and such other non-Brahmanic ascetic orders.

The Goal of Life

We shall now consider the value of the remark found in
the Pili rexes char the ancient Brahmanas of differenc schools
believed that all pachs led w union wich Brahma (Brabma-
sabavyatd)® In the cosmological accounts of the Pali rexts,
Brahmaloka is deemed as the highest sphere of existence, next
to Abhassard and the gods who first appeared there regarded
themselves as the first born and a5 such che lord and creator of
all beings who originared after them.” They deemed themselves
as etermally existing.' In the Mabigovinda-suttanta, it is clearly
stated that the highest ambition of Mahdgovinda was o visualize
E'nl.l]nls t}]‘l'-' lligl]ﬁt gﬂd. ﬂ.ﬂ.d - | ET:IF'E“IC dl'.'.scl."l‘]'."ﬂll:ll'l‘lII if :l.ISﬂ giw:n
of Bmhma Sanamkumiara. . Brahmaloka, the highese sp-hcre of
existence, according to Buddhism, was arcnable chrough che

1 The following is a stock passage occurring repeatedly in the Pili
texts: Idha bhikkhave ckacco puggalo acclako hot murdcire harchi-
palckhano na chibhadantiko ete.  See Infra, p 18

2. Sce Digha, 11, p. a51; Barua, Pre-Buddbiniic etc., ppi 43-44.

3 Digha, 1, p. 18: Abam asmi Brahma Mahabrahma ablubha
anabhibhito anfisd-atthu-dase  vesavatti jssaro katti nimmitd  settho
safijatd va pita bhiita-bhavyanam.

q Digha, I, p. 18: nicen dhove sassam aviparindma-dhammo.

5 Digha, 11, p. 240: vapnavi yasava sirimi ctc.



EARLY INDIAN THOUGHTS AND BELIEFS 15

practice of the four brahmavihias, viz., metta, karuna, mudita,
and upekkbas. The Buddhist accounts of Brahma and Brahmaloka
are practically an echo of the novons current among the ancient
Brihmanas, with this difference thar the atinment of union
with Brahmi was possible, according to the Bribmana texts,®
[hrl:-ug}'l the study of the Vedas or the performance of a sacrifice
correctly, while, according ro the Buddhist texts, i was possible
only by becoming a recluse, leading an austere life of a brahma-
carin and pr:lm'sing the four brabmavibiras®

The conception of Brahma as the firse born can be traced in
the Rgvedic account of Prajipati or Vivakarman who is described
thus: “He is the god who is the firse born, the golden germ,
Hirapyagarbha, who creates the whole universe, who gives life,
whose commands the gods obey, whose shadow 15 death and
immortality, who 15 lord of man and beast, of the mountain and
the sea." In the Bribmana petiod two, Prajipati is given the
place of the creator, the supreme god, the ruler of the universe.*

Though to Prajipat the highest place s accorded in the
Vedic cexrs, and the same finds corroboracion in the tradition pre-
served in the Buddhist rexrs, the idea of unity behind the diver-
sity, the absence of any being ar che very beginning appear also
in the Vedic texts, though not in the carlier section ie.,

1 8 Br, XI,44: 5. 6, 9 quoted in Keith, op. oit., p. 450.
2 Digha, 1, poogr:
Hitvd mamattam manujesu brahme
Ekodibhiite  karunidhimurme
Niramagandlio virato methunasmi
Etthatthita ettha ca akkhamGno
Pappoti muscce amatam  brahmialokan o
Sec abo Majibima, I, p. 207,
3 Kath, op. dt., p. 437. q lad, p. 442,
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(Mandalas, ILIX) of the Rgueda. The carhiest trace of this
conception of unity is found in the Rgvedic hymn X. 86 of
Dirghatamas, where ic is said: “They call it Indea, they call by
many names, Agni, Yama, Matansvan.”! It is further deve-
loped in the hymn X. 129 where 15 staced: “in the begmning
there was neither being nor nor-beng : there was no armosphere
nor sky . . . .. thete was neither death nor immortaliey, nor
nighe nor day : there was nothing else in the world save the One
which breathed, but without wind, of its own power.”® The
above-mentioned two conceptions are linked up together in the
Satapatha Brihmana thus: “the first thing is stated o be noe-
being, then arises Prajapati, who is the same as Purusa, and then
the Brahman, the holy science, . .. ."" In the Taittiriys
Bribmana again, the order is changed: the fist entity 1s
nat-being, then springs into life mind ie., the Brahman, and
then Prajipan.”*  In the same Brahmama again, we notice a
furcher development, viz., the identificacion of Brahman with
Arman and the enunciation of the theory thar the knowledge of
the Atman can free one from his actions—a notion traceable in
the Satapatha also.” Irs development into the philosophy of fat
twam asi or so'bam which we find in the early Upanisads followed
as 2 matter of course. Buddhism did net go so far as to identify
Brohman with Aeman, but like the Taittiriya and Satapaths
Bribmanas, asserred thar Brahmi was preceded by ‘noe-being,’
which was also, according to it, the beginning or the real form
of the manifest, which began with che god Mahabrahma, The
‘not-being’ in Buddhism is termed Nirvina or Buddbatva, and

1t Keith, op. ct, p. 435 2 Ihid., pp. 4356,
3 thid, p. 443. 4 Ihd, p. 444
5

lhid., p. 450
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hence ane who arcains that state is placed above the Brahmaloka
or Brahman the personal.  Buddhism only kept up the lagical
sequence by looking upon Brahman or the beings thac anginated
after lum as essencally andtman and avoided the llogical
step of denving a being (dunman) from che non-being.
It is chis licle bur vital difference that made the Buddhisc
and Brihmanic schools, though issuing, in facr, from the same
line of thoughr, scpatate from each other wider and wider.
Hence Buddhism and Upanisadic thoughts may be treated as
contemporary developments, the former paving the way for the
advent of non-Brihmanic schools of thought, and the lacrer
bringing forth in its tran the various systems of Brihmanic

philosaphy.

Asceticism

As the ancient brihmanas were mainly occupied with sacri-
fices, they practised asceticism only so far as was necessary for
their proper performance. Neither in the Pali nor in the carly
Vedic texes, there are references o Brihmanas pracnsing
extreme sclf-mortifications as were common among the non-
Brihmanic religious seces (samana-bribmani) and a few ascetic
orders which claimed 0 be Brihmanic, In the Aranyakas too,
there 15 not much of ascenc practices, and the central theme of
this liccrature also 15 the performance of sacrifices, the
only difference being that emphasis is laid in it more on medi-
tational exercises than on riewals. In the Pili text the extreme
Ascetic practices are spoken of generally in connexion wich che
panibbijakas and the non-Brihmanic sects.  Side by side with
the sacrificial rituals of che Brihmanas, there grew up a belief
dmong a certain class of men chat fuddhi (purity), or vimukti
(emancipation), or svarga (heavenly existence) could be obrained

3
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by means of self-mortifications alone, The Niganthas, e.g.. held
that sukba or dubkba or adubkba-asukba vedana was due to pre-
vious harma; hence, if by ascetic practices (kpas) ane could purge
off the effieces of his former deeds and avoid prrflm:l.ing fresh
acts, he could put an end to his karma. On the complete stop-
page of karmaic effects, advent of dubkba would be arrested, and
without dubkba thete could be no vedana (fecling), and absence
of vedini led to an end of dubkba.' Such reasoning could. not
but encourage rigorous ascetic practices and in fact it did among
the non-Brihmanic religious people.®

The ascetic practices appear i the Nikiyas mn a stereotyped
form with hardly any change. These may be summarised as
follows: There ate ascetics some of whom remain almost naked
(acelaka), some are devoid of social manners (muwtedcirs), some
take food by licking hand, while some do not accepc food if
invited or if any courtesy be shown to them or if food be offered
from any form of storing vessel or the interior of a house or
by women in certain circumstances, of from a place infested
with flies, or where dogs look for food. They do not drink any
intoxicating liquors, restrice their visics for alms to one or two
or at most seven doots, or limir the quantity of alms to one
or two or ar most seven pots and so forth. There are some again
who live on self-grown vegetables, fruits, or food rejections, and
even grass. There are some who put on barks, rags, skins,
rough hair-blankets or feathers. There are some who shave their
heads, moustaches erc., rake to different kinds of sicning
postures, use beds of spikes, sleep in the open shy or accept for
bed whatever comes to them by chance. There are some who

1 Majjhima, 11, p. 214. Cf. B. C. Law, Mabavira p. 67. Scc Infra.
a Sen IHQ, II, pp. GoB R
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bathe thrice to wash away sins, or are extremely careful in in-
juring the smallese beings, and sometimes even go to the length
of not cleaning their body lest they might injure any being,
There arc some who live on cow-dung and such other loach-
some food or live on just one small fruie and so forch.! It will
be observed that chese asceric pracrices are enumecrated with a
view to show that they are not of much use for citts-vimutti
(mental freedom), and thac Buddha himself in lus Bodhisatova
stages practised most of these and realised for himsclf cheir
eficacies.

In the account given in the Mahiniddesa® of the various
supetstitious beliefs current among the ancient Indians for che
attainment of purity, a few ascetic pracrices are mentioned, ¢.g.,
strict observance of silas (moral precepes), living che life of
animals, eg,, elephant, horse, cow and so forth, rubbing the
body by earth, cow-dung, etc. In the Jarakas also, we ger a
picture of ascetic life,” but as the daves of composition of the
abuve mentioned works are sull under controversy, we leave the

details for our present purpose.

t Digha, . Kassapasihanadasutta; Muajjhima, 11, Mahisthanida-

sitia,
z The Mabiniddesa (I, pp. 8g) Furnishes us with two loos of
religieux (samanabribmani) who seek emancipaton through the per-
formance of Viras (vowed obscrvances) and Mmsas.  The Vara-suddhikas
are Hatthivatika, Assav., Gov, Kukkurav, Kikav, Visudevav, Bala-
devav, Punnabhaddav., Manibhaddav. The Mutasnddbikas are those
whao in proper time rub their bady by carth, barita, gomays, cte. CE
“Brawsers” “These were solitaries of Mesopotamia, and weee 5o called
because they lived on prass like cautle” ERE. VIIL, p. 783

3 Sece Indian Calture, IV, pp. 211-216.
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) The U panisads

Serangely enough the Pili rexts as also the Buddhise-Sans
krie liceearure do not breathe a word about the Upanisads or the
Upanisadic teachers.  Now that it has been definitely seteled
that some of the Upamisads like the Brbadiranyaka, Aitareya,
Kanittaki, Taittiriya, Chindogys, Kena arc pre-Buddhistic,! che
silence of the Buddhist texts needs some words of explanation.
One explanation thar may be offered is ‘thac the Buddhises
accepted the principal  philosophic viewpoines of the Upa-
misads with certain modifications, and hence had nothing o say
against them.

The Upanisads and the Buddhist texcs, in fact, are ar one
abour the highest reality with this vital différence thar according
to the Upanisads the highest realicy is atman, the self par
excellence, the soul of the universe, and ic is manomaya while
according to the Buddhists, excepting the Vijidnaviding, the
highest reality is andtman, indescribable, and is absolutely with-
out any attributes (swffiatd) and it is not even manomaya and
also not vijraptimdtra as the Viainavading would have us
accept.  The Cha. Up. (vi. 7) is emphatic in its assertion that
there 15 a very subde substance (s ya eso'mima) which becomes
apparent to us as diverse objects which therefore exist only in
appearance npe in reality, Wich the help of several similes che
underlying oncness of all objects has been explined o Svea-
ketu by his father.

¢ Radhakrishnan, Philosophy of the Upamigads, pp. 1718,

2 WG WY WI-NG SR IR WI A G g
wied wifed waMsam warme 1 For refe to Chi, see Indian Culture,
V.3, p. 155. For parallel thoughts scc Br. Up. V, 6; Mund. 111, i, 7

Sver. I, 20. IV, 4, ctc.
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The Milapariyiya Sutta of the Majjhima Nikdya attempts
also to establish that the so-called objecrs are not really what
they appear to be, chat even the so-called Mirvina is unreal, bue
the Sutta does noc drop any lunt abour the nature of the realicy
as the Up'mi.:;:tds do. The similes of saline tasee of all WIILETS,
the same water having different names in different places, clay
as a common material for different earthen objecrs and so forch
are utilised alike in the Upanisads and in the Buddhise texts.

In the carly Pili texts, any attempe o give an idea of the
reality has been avoided as far as possible. The only hints
thrown our are thar the Reality, the Tachagara, is outside the
four-fold probabilitics, that is, it cannot be said to exist, or not
exist, or boch exist and not exist, or neither exist nor not exist.’ It
s by silence that the definition of Nirvina has been given and
the only positive account available in the early Pili texes is that
it 18 mipuno panditavedaniyo atakkivacaro paccattam veditabbo
b (subtle, comprchensible by che wise, indescribable and
realisable only within one's own self). In the course of cnocism of
the Brihmanic conception of soul, the Pili texts distincely main-
tain thae che real soul, if any, can never exist in the body and chat
the soul of the body can only be an empincal self. In the words of
Prof. Radhakrishnan, we may say thar che Pili rexts like *the
Upanisads refuse to idennfy the self with the body or the series
of mental states or the presentarion continuum or the seream of
consciousness.”'* It 1s a facr char che Buddhists maintain that a

1 (1) Hoo Tathigam param marand?
(it} MNa hot Tathigato param marani?
(i) Hoti ca na hot Tathigam param marani.
{iv) ™a hou ca na na hou Tathigato param marand?
z Radhakrshnan, Phdosopby of the Upanigads. p. 35 Sc¢
Sucherbatsky's Sow! Theory of the Buddbists.
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being is skandbasantins, a convinuous senies of mental and physi-
cal states but it is withcut any persisting entity,

Karma

The shandha-santina 15 admiteed by the Buddhise as sub-
ject to the effects of karma. A being can never ger away from
the effeccts of his karma,’ a law accepted almost universally. The
Vedic belief that performance of sacrifices can bring all thar a
man desires was at a discount in the Upanisadic period when
karnia came to be regarded as the inexorable law. The Br. Up.,
(. 2. 13) after discussing the various theories relating to karma,
concludes “punyo vai punyena karmand bbavati pipat papencti’
(merits accrue from meritorious acts while demeries from deme-
ricorious aces).  Likewise in the Majjbima Nikaya (1. p. 203) we
have Ko nu kho, bho Gotama, hem ko paccayo yena manussinam
yena satam  manussabhfitinam  dissati  hinappaniad  6?”
“kammassaki, mapavo, sarti  kammadiyadi kammayoni
kammabandhu kammapatisarand kammam saree  vibhajat yad
idam hinappanicayd e.”" (What is the reason of men being in

t There are six kinds of karmg vix.,
(i) Dirthadhammavedaniya-kanma.
(i) Uppajjavedaniya-karma,

(i) Apariparavedaniys-karma.
{iv) Yadisanna-karma,

(v) Upapilaka-karma.

(vi) Upatthambhaka-karma,

See Hanly's Muanual of Buddbism, p. 447. Kamma=sankhara, u
is one of the links of the Paticcasamuppida, see Childers, sv. Kamma,
Majibima, 1, p. 220; Cullskammavibhangasura in Majibima, 111,
pp. 202 H; Angwetara, 11, p. 186; Miindapaiiba, p. 65 CE Maba-
harmavibbanga edited by S. Lévi. 1933 Karmasiddbigrakarans mranslated
mto French by Prof. Lamotee in Mélanges chinois et bouddhiques, 1036,
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good and bad circumstances? O manava, beings inheric the
effect of their own deeds, they are produced by karma, they are
dependent on karma, it is karma that divides men into good and
bad). The Sutta-nipata (654, 666) expresses in a similar strain
that a being is subject to his karma and that none can evade its
effects. Buddhism, however, teaches at the same tme that
effects of the kamma can be neutralised by one following
the Buddhist principles. Kamma is like a bija (seed) growing
only in a suitable soil which is lobha or raga (desire), dosa (hatred)
and moba (delusion) and so it is ineffective in the case of a
person who is without raga, dosa and moba;' arhats are therefore
not subject to kamma. Buddha’s pain caused by Devadatta or his
illness was not due to kamma.® The Brahmanic philosophical
schools hold a similar view. According to them, karma is
ineffective for a person who has acquired the highest knowledge
(tattvajnana). Kamma is described as the bija (sced), atma the
soil, false knowledge as water, karmaphala as sprout and the
knowledge of the highest truth as summer-heat.® For an average
being who is not an arhat, kammavipika is unavoidable whether
in this life or the next or the following." It follows the person like
the unavoidable shadow.” Kamma may be both internal and
external. It is internal when a person enters into samadhi and

1 Anguttara 1, pp. 134-6; 263-4; V, p. 262.

2 Sce Milindapaiiba, p. 135. It adds that there may be accidents
which are not Kamma-milam. CE Asla Majer, 11, p. 49.

3 Hindu-darfan by Candrakanta Tarkalankara p. 26.

4 Anguttara, 111, p. 415.

5 Milindapaiiba, p. 72. It adds that Kamma before fructification
cannot be pointed out, as mangoes before they have sprouted cannot be
located on any branch:—abbhocchinndya santatiyai na sakka tani
kammani dassetum: idha va idha tini kammini titthantiti.



24 EARLY INDIAN THOUGHTS AND BELIEFS

remains externally " inactive, and it is external when one performs
a deed by the movement of his physical limbs. The effects of
kamma cannot be counteracted by iddbi (miraculous power)."
Buddha vehemently criticised the teachers like Makkhali Gosila
or Piarana Kassapa who taught natthi kammam (acts), natthi
kiriyam (deeds), natthi viriyam (energy), and declared himself as

a kammavadin, kiriyavadin and viriyavadin.*

Metempsychosis or Rebirth

The ancienc brahmanas and the Buddhists were in agree-
ment in the belief that the karma of a previous existence
shaped a being’s subscqucnl: existence, but the two systems
differed in respect of the carrier of the karma from one existence
to another. The Brihmanic system insisted on the conception of
an undying soul (@man) as the unit keeping up the link between
two existences while the Buddhists vehemently denied any such
entity and maintained in its stead a changing group of entities
called skandbas which are divided into two classes, viz., ripa
(matter) and nama (mental states) such as vedana (feeling, good,
bad and indifferent), samjiia (vague perception), samskaras (impres-
sion), and vijrana (clear perception by the organs of sense). The
skandhas, according to the Buddhists, may be of the grossest or
the subtlest form, and are changing every moment (ksanika) and
as such they are having their normal course even when a being
dies and takes rebirth, which event also is a momentary affair.
Of the five khandhas, vifinana is sometimes misconceived as the
unit maintaining the link between one existence and another. A
discussion relating to this misconception and the Buddhist atti-
tude towards metempsychosis is clearly brought out in the

1 Milindapaiiha, p. 18q. 2 Digha, I, p. 132.
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Mabataphasankbayasutta:' a bhikkhu Siti, son of a Kevatta,
gave out that the viifiana is the speaker, feeler and enjoyer of
the fruits of karma, good or bad,* and that it is the self-same
vinnana which passes from one existence to another.” Buddha
condemned the view of Sati as wrong and corrected him by point-
ing out that vififiana can originate only through cause and
condition® and may well be compared to fire. As fire is given a
name according to the nature of the fuel, so vifinana 1s given a
name in accordance to its source and sphere of function, e.g. when
it originates by means of cakkhu and have rapa as its basis, it 1s
called cakkbu-vifinana, and so forth. In the formulae of the
chain of causation, it is shown that viffiana originates out
of sankbira which in their turn issue out of avijja (ignorance of
the truth) or tanha (desire) or ahara (food), hence vifiana cannot
have an independent existence of its own. Its appearance is
always dependent on an immediately preceding cause and con-
dition (paticcasamuppanna). In short, the Buddhists excepting
the Sammitiyas rejected the Braihmanic view that a soul (pudgala)
or vinfiana keeps a link between two existences, and held that it

Is as momentary as any one of the other khandhas.

1 Majjhima, 1, pp. 256 ff.

2 Ibid, p. 258: Katamam tam Sati viffanan t? Yviyam vado
vedeyya tatra kalyanapipakinam kamminam vipikam patisamvedetiti.

3 1bid, p. 256: tad ev' idam vinfanam sandhivat samsarati
ananfiam.

4 Majjhima, p. 259: afifiatra paccaya natthi vifininasa sambhavo di.
Buddhaghosa in commenting upon the view of Sati says that as Sati was
merely a Jatakabbanaka (reciter of the Jarakas), he was misled by the
concluding words in a Jataka, in which Buddha identified himself with the
Bodhisatta, A similar reason is assigned by Buddhaghosa in his com-
ments on the view held by the Pudgalavadins. See Dutt, Doctrines of
the Three Principal Schools of Buddbism 1939.

4 -



CHAPTER III

THE RELIGIEUX OF ANCIENT INDIA

In the pre-Buddhistic days, people found more leisure
to busy themselves with the questions relating to the ultimate
problems. The literature produced was all religious, e.g., the
Brabmanas, Aranyakas, Srawtasiitras, other kinds of Sitras,
Agamas and so forth. In view also of the existence of kotubala-
salas and paribbajakaramas in towns and villages, it may well be
inferred that religious discussions formed an important feature
of the cultural life of the period, and the life of a recluse was
generally encouraged, no exception being made in the case of
sons of even well-to-do families.

The various classes of religious people that we come across in
the Pili texts may broadly be divided thus:

(/) Brabmanical Teachers:

These teachers kept up the Vedic tradition and were
mainly engaged in reciting the Vedic hymns and performing the
sacrifices. They are referred to in Tevijja and other Suttas in
these terms: there were the 7sis, e.g. Atthaka, Vimaka,
Vimadeva, Vessamitta, Yamataggi, Angirasa, Bharadvaja,
Vasettha, Kassapa and Bhagu,” who are said to be the ancestors

1 Of these few names, five arc found in the Rg-Veda, three being
reputed as composers of the Rg-Vedic Mandalas, (viz. Vamadeva of
the 4th Mandala, Bharadvaja of the 6th and Vasettha of the 7th). The
rest are well-known names of the Brahmana and Sramta-Sitra period.
Atthaka is found in the ditr. Br. (VIL 17) and Sankbayana Sr. S. (XV.
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of the present-day Brahmanas, and composers of hymns (manta-
nam kattiro). From them have been handed down mantras
which are being recited at present (etarahi) by Brihmanas, pro-
ficient in the three Vedas. According to the Tevijja sutta, they
were not only reciters of Vedic hymns but were also students and
teachers of the sacrificial literature. From the accounts of
Brahmanic sacrifices found in the Kitadanta and other suttas, it
becomes apparent how much, at the time of the' rise of
Buddhism, the ancient system of Brahmanic sacrifices was in
vogue. In these elaborate sacrifices, services of learned Brahmanas
had to be requisitioned. In a passage of the Kitadanta sutta it
is stated that Brahmanas of pure origin, well-versed in the Vedas
and the subsidiary literature, were only engaged for the per-
formance of sacrifices. So evidently there was a class of
Brahmanas who studied mainly the sacrificial literature and earned

their livelihood by officiating at sacrifices.

(#) Brabmanical Academic Teacher:

In the Tevijja,* Kiitadanta,® Subba® and other suttas we come
across the names of Canki, Tarukkha, Pokkharasiti, Janussoni,
Todeyya, Kiitadanta and other Brihmanas who are described as
teachers enjoying the revenues of villages given to them by the
king of the country.® These Brihmanas were quite rich, and

26) as one of the sons of Vivamitra; Vimaka and Bhagu appear as
teachers and sages in the . Br. (X. 6.5.9; VIL 2.1.11) while Yamataggi
(Jamadagni) is well-known as the rival of Vaéistha; and Angira-a as a
teacher is mentioned in the Tait. Sam. (Il 1.7.3. and VIL 1.4.1).

1 Digha, 1, pp. 235 £. 2 Digha, I, pp. 127 £

3 Majihima, 11, p. 202.

4 The terms in which this is expressed are the same in every
account, viz., “Katadanto brihmano Khanumatam (Magadhinam

brihmanagdmam) ajjhavasati sattussadam satinakatthodakam sadhafifiam
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were known as mabasala-brabmanas. They occasionally cele-
brated sacrifices by spending large sums. The thought that
troubled Kiitadanta, viz., that he is not fully aware of the tividha
yannasampadam solasa-parikkbaram, leads us to infer that their
knowledge relating to sacrifices was only limited. These
Brahmana teachers had all the four qualities mentioned below'
beside being brabmavanni, brabmavaccasi, kalyanavico, kalyana-
vakkarano, etc.® They taught mantras to 300 to 500 students
(manavakas) who flocked to them from different countries
(nanadisa nanajanapada manavaka agacchanti). They are des-
cribed as proficient in the three Vedas with nighandu and
ketubba, in the traditional lore, in worldly sciences and in
the science of physiognomy. They commanded respect of
the people who thought that it would be beneath the teacher's
dignity to approach Gotama (Buddha) for discussion, and
suggested that the latter should come to them. The
maxim that guests should be honoured led, however, the
Brahmana teachers, in some instances, to approach Gotama

rajabhoggam ranfia Magadhena Seniyena Bimbisirena dinnam rajadey-
yam brahmadcyyam The custom of giving away lands to Bmhmanas
is ancient in India and it stll prevails.

1 Majihima, I, p. 210; Digha, 1, p. 128: The Purohitas are
endowed with the following four qualities:

(#) Pure in descent up to the 7th generation both from Father's
and mother’s side.

(i) engaged in study, remembering mantras, proficient in the
three Vedas, Nighandu, Ketubha, Itihasa, Lokayata, Maha-
purisa-lakkhanas, etc.

(i#) observant of moral precepts; and

(iv) wise, intelligent and so forth.

2 Digha, 1, p. 114; these atributes were also applied to Buddha;

sce Digba, I, 132.
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Buddha. The Pali accounts make it clear that these Brahmanas
were expected to enter into discussions with distinguished
teachers who paid visits to their countries, and convince
the people of their great erudition. The description of the
discussions 1s, however, scanty and one-sided, but it leaves no
room for doubt in our mind that these Brahmanas were distin-
guished scholars and teachers, and were maintained by the king
as such; they were not required to officiate at sacrifices as the
previously-mentioned class had to do in order to earn their

livelihood.

(##é) Anchorites or Hermits

This form of monastic life is very old, and was found in
ancient times in Egypt, Palestine, Syria, and many other
In India, eremetic life was the earliest
form of monasticism. In the Aranyaka literature of the pre-
Buddhistic period, we are introduced to a class of Brahmanas
who retired to forest and were commonly known as Vanaprasthas.
They studied the Aranyakas, resorted to the forest and performed
sacrifices in their own way by means of meditation and chanting
of mantras. and there is no indication in these texts that they
practised austerities (tapasya).'

It is in the Upanisads (Br. Up., IV. g22; Cha. II. 23. 1)
that we come across, for the first time, the terms like muni,
pravrajin, and tapas referring to persons living in the forests and

practising austerities.’

countries of the East.

1 For details about the life of the Aranyakas, see Keith, Religion
and Philosophy of the Veda, 11, pp- 459 .

2 In the Rgveda (X. 109. 4; 154. 2. VL. 5.4) the words muni, yati,
tapas and tapasvans vccur but particulars are lacking as to the sense
they bore at the time. Muni is found to refer to those who read the
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The division of the people in the Upanisads as Pitryanists
and Devayanists indicates that austerities were regarded as a better
means for going to the higher planes.'! The Pitryanists were
those who lived in the villages, performed sacrifices, made gifts,
practised austerities, and were engaged in works of public utility
like the digging of wells etc. and passed to the higher regions
along the path called Pitryana but had to return to this world
(Cha. VL. 2. 16);* while the Devayanists were those who lived in
the forests and practised fraddbi, satya and tapasya, went to the
brabmaloka along the path called Devayana and never returned
to this world (Cha. V. 10. 10 1; Br. VL 2. 15)." The latter
were certainly Sannyasins who dwelt in the forests, practised
austerities, wandered about and lived on alms.

.Thc term “muni” is used in the Pili works in the sense
of a person who is restrained in word, thought and speech,” a sage,
a good Buddhist, a monk. Like muni, the term tapassin in Pili
. also bears the meaning of a person having mastery over his senses
(Digha, 11, pp. 486; Arnguttara, 1V, p. 184). It retained also
the sense that a tapassin is one who resorts to the austere
practices of remaining naked, or wearing barks, skins, rough

stotras (VIL. 56. 8), possessed occult powers (X. 136) and wore long
hairs (Cf. Kesins in X. 136). In the Sambitis and Brahmanas, the
term yati occurs, but the details of the life of a yati are again lacking.

1 Law, Studies in Indian History and Culture, p- 13-

2 Cf. Sakrdagamiphala. 3 CE Anagamiphala.

4 In the Niddesa (I, p. 58) Munis are subdivided into six classes:
(1) agaramunayo=those who lead a houschold life but know the
path and doctrine, (i1) anagaramunayo=those who retire from the world
and koow the path and the doctrine; (i) sekhamunayo=those who
have attained onc of the 7 maggas and phalas; (iv) asekbamunayo=the
Arhats; (v) pacceya-munayo=paccekabuddhas; and (vi) munimunayo=

samma-sambuddbas,
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cloths or rags etc. (sce above p. 18). From the above acconnts,
it may safely be concluded thar rigorous  ascetic  practices
were in vogue in pre-Buddhistic rimes, attaning chmax in the
bch century B.C., and that among them were found both

Brihmanas and non-Brihmanas.

(fv)  Parivrdjakas

The Carakas of the Vedic period may be pointed ouc as the
forerunners of the Parivrijakas of the Gth century B.C. The
seudents after completing their education in Gurugrba wandered
about in order to give a finishing touch m their education by
acquinng a knowledge of rthe beliefs and customs of different
countrics. The aim of the Parivrijakas, however, was different.
They preferred to lead a wandering life and for 7 ot 8 months of
the year they roamed abour with a view ro ascertain the truth
by coming into contace with the varions expositors of truch,

In the By. Up. (IV, 4. 22) we come across the term Paric
vrijaka meaning one who takes pravrajyi (going out from
household life) with the object of actuning Him.  Yajfavalkya
(Br. Up. IV, 5. 1) lefr his wife and rook pravrajya. In the Upas-
nigads, the line of demarcation between the Sannyisins (Yati)
and Parivrdjakas is not very well-defined, and the two almost
overlap each other. In the Br. Up. (IV. 4. 22), the Parivrijing
were also called Sannyisins and said o have been in the habit of
wandering abou.

In the Pili works, che Parivrajakas are described as actually
wanderers, whose chief object was to meet distinguished religious
teachers and philosophers, listen to their discourses, and enter into
discussions with them “‘on marters of ethics and philosophy,
nature lore and mysticism.”*  The following is a typical des-

v Dnddbist India, p. 14r.
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cription cthar we get of them in the Nikdyas (scc e.g. Udnmbarika
Sibanida-sutta in Digha, 111 pp. 36 f£): “Three hundred paribba-
jakas were dwelling at a paribbijaka-drama near Rijagaha. They
were making great noise and were engaged in discussions about
kings, ministers, wars, articles of food and luxury, and such other
desultory talks. They were approached by a distinguished lay
devoree of Buddha apparendy with the object of having some
talks with them on religious or philosophical topics. He was
followed by Buddha who ac the very outser of his ralk con-
demned the ascetic practices. Nigrodha, the leader of the pari-
vrijakas endorsed Buddha's view by saying that he and his
followers also were not in favour of the asceric practices. Buddha
did his best to convince them of the excellences of his reaching
bue failed to produce any effective impression.” Throughout the
Nikiyas are scartered such accounts of Buddha or his disciples
meeting parivrdjokas and discussing with them such topics as the
nature of the soul, value of ascetic life, 500 states of consciousness,
cternality or finiteness of the world and the soul, karma, know-
ledge of Buddha, ew.'

For the convenience of discussions, villagers and rowns
people provided Kotuhalasilis® where congregated the pari-
vrijakas as also the religious teachers and philosophers.

1 See B, C, Law, Historicdl Gleanings, pp. 16-20; Ouddbistic
Studies, pp. Bg-11z; Cf Sarabaites and Gyrovagi or Crrcumeelliones.
“The first kind lived together in tows and threes in 3 monastery, in
wrder to live a life without rule or law; the Gyrovagi wene from monas-
tery to monastery, demanding a lodge for a few days.” ERE, VI,
pp. 7867

2 Paparicasidani, 1, p. 235: Yartha pana nindnhiyd samana-

brihmani minavidham katham pavattens,
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Many of these parivrijakss hailed from che Brihmana
sociery, but the majority, it seems, were non-Brihmapas. Ins-
tances are not rare of the parivrdjakes changing their faith and
embracing that of the vanquisher in arguments.

In the Muajjbima Nikiya," there are references to a class of
samanabribmapas who lived in company with female wanderers
who used to tie the hair on the top of their head (molibeddha
paribbajika) while in the Semyntta Nikiya, there are references
to the existence of female wanderers (paribbajika).”

(v) Saighas or Ganas

Oue of these parivrijakas were formed, from nme to time,
groups who expressed their allegiance to a certan teacher, or
subscribed to some common tenets, marks, or style of dress. Of
these we may refer o the Magandikas,” Vekhanassas,® Pirasiri-
yas, orders of the six Teachers: Safijaya, Pakudha, Ajita, Man-
khali Gosila, Nigantha Natapitta and Gautama Buddha (Sikya-
puttiya-samanas); and to the Jatilas,” Tedandikas," Aviruddha-
kas.,” and Devadhammikas. In the Nikiyas we have scanty
accounts of the teachings of the six teachers, to be deale with in
the next chapter, bur none of the rest.”

Majibima, 1, p. 305

Samyntta, I, pp. 238-340; CL Sutta Nipita, 11, P 421-432.
Majihima, 1, pp. so1-13.

lbid., 11, pp. 40-44. 5 Ibad, 1, p.oaBa,
Vinaya, 1, pp. 132, 196; Lalitavistara, p. 238.

Swrta Nipita, vs. 365, 704, 8s4.

See Buddbise Inidis, p. rq5-6. Aiguiiara, 111, p. 276,

Moossr ONALL B



CHAPTER 1V
THE SIX TITTHIYAS

Among the religious orders (Sarighas or Gapas) that were
prevalent in Anga and Magadha' about Buddha’s time, six are
often referred to as either contemporaneous with or anterior to
- the Buddhist Sangha. The names of the teachers of these six
orders are:—

(1) Purana Kassapa

(1) Makkhali Gosila

(u1) Ajica Kesakambali

(tv) Pakudha Kaccayana

(v) Sanjaya Belacthiputta, and
(vi) Nigantha Nataputea.?

These teachers were respected by wise men, nobles and even
kings. In the Pali texts their doctrines are occasionally referred
to but these are given in such a stereotyped form that they are
not of much use for a detailed treatment.

In his Pre-Buddbistic Indian Philosophy, Dr. Barua has
exhaustively dealt with the life and doctrines of each of these
teachers by utilising all the available Buddhist and Jaina sources.

1 Cf Digha, 1, pp. 47 f.; Majihima, 11, p. 2. Libhi vata bho
Anga-Magadhanam......... yatth’ ime samanabrihmana  samghino
ganino ganacariya fata yasassino titthakarid sadhusammati bahujanassa
Rajagaham vassiavasam ogata.

2 For details, sce B. C. Law, Historical Gleanings, p. 21 f;
Buddbistic Studies, pp. 73 f.; see also his Mabavira, pp. 75 #. for the
light thrown on these teachers by the Jaina sources.
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We shall therefore confine ourselves to the bare doctrines of the
six teachers as presented in the Pali texts: —

() Parana Kassapa

This teacher held the view that a person earns neither merit
by pious acts such as gifts, sacrifices or austerities nor demerit
by impious acts such as killing, stealing, lying and so forth.
In other words, he taught Akiriya-vada (theory of non-action),
in Dr. Barua’s words “passivity of soul.” Soul, according to
this teacher, is inactive, and it is the body which acts; hence,
soul remains unaffected by the results of good or bad deeds.
This. teaching is allied to that of Sankhya as has been pointed
out by the Jaina commentator Silanka, but 1t would be wide of
the mark if we say Kassapa’s teaching is the same as that of
Sankhya, for the latter school of philosophy does not teach
akiriya though it holds that Purusa is only an onlooker, an in-
active agent, the functioning factor -being the Prakrti. It does
not however deny” the doctrine of karman and the theory of
transmigration.” The Vedantic or the Madhyamika view of the
world also makes a person niskriya, for it teaches that the world
in its diversity does not exist; hence all actions, a person is sup-
posed to perform, are purely imaginary. Though it is risky to
identify Pirana’s teachings with those of Vedanta or Madhya-
mika or Sankhya, there is no reason why his teachings should
be condemned as leading to moral depravity as the Majjhima
Nikiya® wants to establish. The suggestion of Dr. Barua based
on the Digha that Piirana’s teaching should be classified as adhi-

1 CE Keith, Sarnkbya System (Heritage of India Series), p. 33.

2 Majjbima, 1, p. 404
* 3 Pre-Buddbistic Indian Philosopby, p. 279; Digha. I, p. 28-29.
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ccasamuppanikavida 1s more appropriate, .., things happen
fortuitously without any cause or condition,' and have nothing

to do with ‘soul’.

(#) Makkbali Gosala

This teacher of the Ajivikas, it is said, was originally a
follower of Parévanitha, the first Jaina Tirthankara, but later on
he gave up his old faith on account of his conviction that living
beings have only reanimation and not death.

Makkhali Gosila upheld the doctrine of fatalism (niyati-
sarigati-bhava) viz. a being’s sufferings or happiness does not
depend upon any cause or condition. A being is helpless;
he can neither help himself nor others, and he cannot
attain perfection (vimutti) by exertion. He must transmigrate
from one existence to another, and it is only after repeated
existences that he will attain emancipation (suddbi). The
consecutive existences of a being including the periods and
types of existences are unalterably fixed (niyata). The several
existences of a being may be compated to a ball of yarn

unwinding itself, the ultimate end of the yarn being the suddhi’

or vimutti 1.e., end of existence of a being. In every existence a
being is endowed with certain characteristics (sarigati-bbiva),
peculiar to the particular form of existence without any reference
to his past deeds just as “fire is hot, ice cold.”? In the Majjhima
Nikiya this doctrine is described as abetuba and akiriyaditthi,’
while in the Ariguttara (I, p. 287) it is said to be a doctrine
which denies kamma (deed), kiriya (action) and viriya (energy).

1 See Infra, ch. V. 2 Barua, op. cit, p- 312.
3 Majjhima, 1, p. 4og; cf. II, p. 121.

v
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Dr. Barua says that according to Gosila, there are infinite

gradations of existence, and each type of existence is eternal.'
The Pali expression for the different types of existence is
chalabbijatiyo, which means six types of human beings, the
types being distinguished according to the qualities (gunas).
These fatalists, in the opinion of the Buddhists, have no
hope of deliverance. Like the followers of other teachers,” they
are liable to evil deeds. They belong to abrahmacariyavasas
(those who lead impure lives) and are fond of eulogising them-

selves and disparaging others."

(#) Ajita Kesakambali
Ajita was an out and out materialist. He held that a being
is composed of the four mababbiitas (elements), viz., earth,
water, air and fire, and dkafa (space), and that after death the
physical body disintegrates and merges in the four elements,
while the indriyas (organs of sense) pass into space (akasa).”

1 Barua, op. cit., p. 306.
2 (1) Kanhabhijao : —Bird-catchers, hunters, fishermen, etc.

(i) Nilabhijati: —Recluses who take to rigorous ascetic prac-
tices including the Sakyaputtiya Samanas.

() Lohitabhijati: —Niganthas who wear one piece of cloth.

(iv) Haliddabhijati: —Lay-devotees of  Acclakas including
Ajivikasavakas.

(v) Sukkabhijati: —Ajivika ascerics like Nanda, Vaccha,
Sankicca. In the Majjhima (I, p- 238) these ascetics are said to be
engaged in kayabbavana and not cittabbavana.

(vi) Paramasukkabhijati: Ajivika saints.

See Sumangalavilasini, 1, p- 162; Anguttara, 111, p. 121
3 Majjbima, 1, p. 4o01-2; sec also I, p. 483.
4 Ibid, 1, p. 524. 5 Ibid, 1, p. 515
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There is no rebirth or transmigration, and hence performance of
sacrifices and practice of austerities are of no avail, and there are
no such acts as good or bad. Dr. Barua points out that Ajita’s
doctrine is similar to that of Pzyasi' who held that the soul is
not an entity distinct from the body.?

In the Majjhima Nikaya (I, p. 402), Ajita’s teaching is
criticised as leading to improper acts, speech and thoughts, and
to indulgences in worldly pleasures. Dr. Barua disagrees
with the opinion expressed above and in its stead says that
Ajita’s teaching has a moral leaning inasmuch as it believed
in life rather than in death, and it advocated proper service to-
wards men when they are alive rather than honouring them
after death.® Dr. Barua, in fact, is trying here to justify the
materialistic point of view.

Ajita’s materialistic teaching was not unknown in India.
It had been coming down as the Lokdyata or Barhaspatya
School of philosophy,* which later on became popular as the
doctrine of Carvaka. In the Nikayas it is classified as Ueccheda-
vada or the doctrine of annihilation aftér death or Tam jiva tam
sariravada or the doctrine of identity of the soul and body.®

1 Digha, II, no. 23: Payasisuttanta.

2 Barua, op. dit., p. 295 3 Ibid.

4 CL Sawa:fddb&mamﬁgmba, p- 56.
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5 See Infra, pp. 46, 47.
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(v) Pakndha Kaccayana
This teacher held that a being is composed of seven ele-

ments, viz., carth, water, air, fire, pleasure (sukba), pain
(dukkba) and soul (jiva), and that these elements even when
they compose a being do not interact upon one another.
These seven elements eternally exist and they are uncreated, and
unalterably fixed, and hence any action, good or bad, is ineffec-
tive, e.g., cutting of a man in two pieces means nothing more
than passing a sword™ through some elements. This teaching
is classified in the Buddhist texts as Akiriyavida as also Sassata-
vada.' It is akiriya® inasmuch as it teaches that any act, good or
bad, is not capable of bearing any fruit, and it is sassata as the
elements remain in their original state unaffected by any com-
position whatsoever. From the Buddhist stand-point, this teach-
ing is as undesirable as the Ucchedavida, for it also teaches

moral irresponsibilicy leading men to evil deeds.

(v) Sanjaya Belatthiputta

Saﬁjaya was an ajianavadin, i.e., an agnostic or sceptic.”
He refuses to give a definite answer to questions dealing with
ultimate problems, e.g., ‘“Is there an after-life or not?” “Is
there any fruit of good or evil deeds?” “Does the Tathagata
exist or not after death?™ It is rather strange that Sanjaya’s atti-
tude towards the ultimate problems is criticised by the Bud-
dhists, for the Buddhists themselves admit these problems  as
indeterminable (avyakata).' It may be that Safijaya unlike the
Buddhist thinkers carried his logic too far inasmuch as hé refused
to give a definite answer to questions relating even to moral

1 See Infra, ch. V, pp. 49 ff. 2 Barua, op. at, p. 286.
3 1bid, pp. 319, 328. 4 Sce Infra, ch. V, pp. 44
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responsibility. In any case, he is criticised as an Amaravikkbepika'
but not as an Akiriyavadin. The story that Sariputta was the
quondam disciple of Sanjaya is not unworthy of belief, for
Safjaya’s teaching is only a stepping stone to that of Buddha,
who dissuaded men from wasting their time on the solution of
ultmate problems before they had developed their intellectual
faculties and convinced themselves of the process of origin and

destruction of worldly things.

(vi) Nigantha Nataputta
In the Pali texts, only the ethical aspect of Nigantha's
teaching has been dealc with. There is not a word about his
Syadvida,” or the Navatattva,® etc., the only distinctive feature

1 See Infra, p- 47 & ch. VL

2 The Syidvada of the Jainas is allied to the Vibhajjavida (as
opposed to Ekamsaviada) of the Buddhists and the Vikkhepa artitude
of Sanjaya. By this doctrine the Jainas assert that the answer’to a
problem may be correct from one standpoint but not from another: in
other words, it cannot be absolutely correct. Buddha also advocated
this view as he pointed out that answers ought to be given by taking
into consideration the motive of the inquirer and the answer should
be directed to a particular aspect of the problem.

3 The nine substances are jiva, ajiva, punya, papa, asrava,
samvara, bandha, nirjara and moksa. Jiva indicates the soul—that
which is conscious while ajiva the non-soul—that which is uncons-
cious. Jiva acts with the help of ajiva just as soul or mind func-

+ tions with the help of body. The results of such actions (karman)
through mind, speech and body may be cither good (punya) or
"bad (papa) which are also substances. These substances, which are
karmaic effects, normally flow (israva) into fiva, but again mind,
speech and body may function in such a way that the flow of karmaic
effect into Jiva may be arrested (samvara). In the case of asrava.
the jiva is invested (bandha) with karman and suffers on account of
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pointed out in the Buddhist texts is that it is like Buddhism a
Kiriyavada as opposed to Akiriyavada of the other teachers.
The pn:ncipal teaching of Mahavira, as embodied in the
Nikayas, is that perfection can be attained only by neutralising
the effects of past karma and avoiding the accumulation of either
merit or demerit. It advocates rigorous asceticism (tapasya) for
counteracting the past karma. By easy means, it teaches, the
highest bliss cannot be attained; it is only by means of rigorous
ascetic practices that it can be obtained." In the Samadnaphala-
sutta, the doctrine is described as Catuyamasamvara or the four
restraints, viz., (i) to be free from passion and desire; (ii) to keep
aloof from all kinds of craffic; (1) to get rid of all parigrabas
(ideas of possession); and (iv) to remain absorbed in knowledge
and meditation of self”* The Niganthas laid the utmost em-
phasis on the doctrine of abimsa® (non-injuring of living beings).
In the Majjbima Nikiya (1, 56), it is shown that the Niganthas
laid more emphasis on physical deeds (kayadanda) than on mental
(manodanda), a point of view which is just the opposite of the
Buddhists. Though the Buddhists and the Niganthas differed
widely in their philosophic viewpoints, there are several agreements
between the two systems in moral outlook and disciplinary rules.

repeated existence (samsara). A Jaina monk is enjoined to destroy
(nirjara) the cffects of karman by means of samvara and when the
effects are completely destroyed he attains liberation (moks a) from
samsara (repeated existences).  See Shah, Jainism in North India, p. 39k

1 Majibima, 1, p. 93. Na sukhena sukham adhigantabbam, duk-
khena kho sukham adhigantabbam. Sukhena ca sukham adhiganta-
bbam abhavissa rija Miagadho Seniyo Bimbisiro sukham adhigaccheyya.

2 B. C. Law, Mabavira, Pt

3 Gradual Sayings, 1, p. 186.
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_CHAPTER V
OTHER NON-BUDDHISTIC DOCTRINES

Besides the six teachers dealt with above there was a number
of other teachers who offered, according to their own lights,
solutions of the ultimate problems relating to the soul, the
world and the summum bonum of the man’s life, basing them
not so much on reasoning as on intuition or inner experiences
acquired through meditation. The use of logic was not much
in evidence, and if there was any, it was due to the endeavour
of the disciples to establish on a firm basis the theories already
propounded by their respective teachers. Along with the
various expositions of the highest Truth, the pre-Buddhistic reli-
gious and philosophical literatures contain a large body of cos-
mological and metaphysical speculations together with analyses
of the elements composing the living beings of this world as
also of the various spheres of existences as conceived in their
cosninlogy. The analyses also have as their basis the intuition
or meditational experiences, or the traditional beliefs handed
down from the hoary past. Though ostensibly Buddhism
wanted to offer a rational solution of the ultimate problems, it
did not quite succeed to keep itself free from the intuitional and
traditional exposition of the metaphysical themes. It inherited
a mass of beliefs relating, for instance, to” the origin and form
of the universe (tridbatu), classification of the worlds and beings
(viifianatthitis) and so forth. The gradual evolution of the
world (vide Agganfiasuttanta),” the existence of heavenly beings

1 Digha, 1I, no. 23.
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(vide Mabasamayasuttanta),' the six mystical powers (chala-
abbifina), the mabapurnsa-laksanas,® the eight causes of earth-
quake, the seven treasures (vide e.g. Mabaparinibbanasuttanta),®
the causes leading to the origin of castes are a few among the
various beliefs that were inherited by the early Buddhists. The
Buddhist texts, on the other hand, rendered a service to the
cause of Indian philosophy by laying bare the irrationality of
many of the religious and philosophical views current in
Northern India before and after the rise of Buddhism. It has
been shown in some of the texts that the views were nothing
but inner experiences of persons who had made some progress
on the path of spiritual advancement but were far beneath the
stage at which the highest truth could be realised. In the Pali
texts these views are summarily dismissed away as untenable

without a detailed logical examination of them.*
1 Digha, II, no. 20. 2 Ibid., 111, no. 30.

3 1bid., 11, no. 16.
4 A notion has been made widely curtent by some of the modern

scholars that the ostensible object of the Brabmajalasutia is to give
a bird’s-eye view of the non-Buddhistic opinions. This notion is wholly
wrong, for the Brabmajilasutta has no presumption of that kind. (CE
Samantapasadika, pp. 6&61; Majjhima, 1, p. 40: attavada and lokavada;
11, pp. 233-8; Visuddbhimagga, pp. 443, 587; Mahibodhi, 1933, pp. 166
fi.; E. J. Thomas, Life of Buddha, p. 19). The doctrine of the six
titthiyas, (sce chap. IV) not to speak of the Upanisadic thoughts, are
beyond the purview of the Swtta. Its main object is to draw up a list
of the possible theories about the world and the soul that might haunt
the minds of the monks who, by meditating according to the Buddhist
path of meditation, acquired certain powers but did not reach the
highest state. The so-called sixty-two views are really a systematic
exposition of the experiences of a Buddhist monk and have very little
to do with the then existing non-Buddhistic opinions. There may be
a few agreements between some of the sixty-two views and the philo-
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The Avyakatas

There are a few problems said to have been lefe unanswered
(avyakata) by Buddha, the reason assigned  for doing so
being either that they relate to topics or notions which have

sophical tenets embodied in the Upanisads and other Brahmanic
philosophical works, but that does not go to establish that the Brabma-
jalaswtta was composed with any reference to them, the cases of agree-
ment being only accidental. The Swtta, however, has served two
important purposes, viz, disabusing our minds of many deep-rooted
current notions about the world, the soul and their ultimate condition,
and cautioning us against interpreting the doctrine of Buddha in the
light of our preconceived notions. By way of illustration, I may point
out that the notion of dtman as a permanent, immaculate entity exist-
ing within our body unaffected by karma (actions) is likely to distort the
true import of the Atti or Puggala of the Buddhist texts, and in the
same way the notion of Nihilism (Ucchedavida=Natthatta) may in-
fluence  the interpretation of Adnatta or Swiniata doctrine of the
Buddhists. A typical instance is given in the Majjbima Nikaya (I,
pp- 136-137): A Sassatavadin hears Buddha's teaching about the
attainment of Nibbina by the destruction of passion, desire, wrong
views etc. and concludes therefrom that Buddha is an Utcchedavidin.
Childers writes in his artidle on Nibbina (Pali Dictionary, p. 267):
“There is probably no doctrine more distinctive of Sakyamuni’s original
teaching than that of the annibilation of being” (p. 274): Burnouf “is
decidedly in favour of the opinion that the goal of Buddhism is
annibilation.”

The best purpose that has been served by the Sutta is that it shows
us the way to distinguish Buddha's doctrines from those that were not
his. In the fifth century B.C. or a little later, it was almost impossible
for any teacher to give out any fresh line of thought withour the
chance of its being confused with one or other of the current opinions,
and this confusion could best be avoided by pointing out the pitfalls,
m which the later interpreters were likely to fall. This has been done
in this Sutts 10 a certain extent. Then again, Buddha, like the other
great teachers, had at times recourse to enigmatical language, baffling
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nothing to do with the highest' Truth, or that they divert our
attention from the real goal of our life." These problems are
mentioned almost in the identical language throughout the
Pitaka thus:

1. Sassato loko (the world is eternal)

2. Asassato loko (the world is not eternal);

the attempts of many an erudite commentator to find out the exact
sense. The Buddhist texts abound in such enigmatic expressions. This
Sutta, in marking out what Buddbism is not, serves, therefore, as an
excellent guide for the comprehension of the sense of such expressions.
Inspite of this Swtta, the terse saying did give rise to so many Buddhist
schools of thought within a century or two after Buddha's death, not
to speak of the divergent explanations offered by the present day
scholars of Buddha's conception of Soul and Nibbana. Though the
Sutta contains many statements of doubtful value, an exposition of it as
a whole may serve to remove many of our misconceptions.

1 The usual English synonym chosen for avyakata is ‘indeter-
mined.’ It is equated to avydkrta, which, literally, means ‘not-explained’
or ‘notdetermined.” Avyikrta is a Buddhist-Sanskrit form derived from
the word Avyikatsa. The Pili word avyakata may well be taken as
corresponding in sense to Sanskrit avyakta, meaning ‘inexpressible’ or
‘unanswerable’ because the question does not arise, and all answers are
inadmissible. Ir, however, does not bear the philosophical sense of
avyakta which is commonly in use in Vedinta and Sankhya, but it is
quite plausible to hold that Buddha meant by avyakata, inexplainable in
worldly language, ie., the nature of Nibbina is as unfit for answer as
is the question of the existence of the sky-flower. See Elior, Hinduism
and Buddbism, 1, p. 228

It is this avyakata attitude of Buddha to thc ulumate pmbicms
that has led the present day scholars to dub Buddha as agnostic. Prof.
Kieth goes further and remarks (in his Buddbist Philosopby, p. 45) that
Buddha's “agnosticism in these. matters is not based on any reaso
conviction of the limits of knowledge; it rests on the two-fold ground
that the Buddha has not himself a clear conclusion of the truth on these

1ssues, etc,”
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3. Antavi loko (the world is finite);

4 Anantavi loko (the world is not finite);

5 Tam jivam tam sariram (the soul is identical with the
body);

6. Aniam jivam aiiiam sariram (the soul is different from
the body);

7- Hoti Tathagato param marani (Tathagata exists after
death);

8. Na hoti Tathigato param marana (Tathagata does not
exist after death);

9. Hoti ca na ca hoti Tathagato param marana (Tathagata
both exists and not exists after death);

10. N'eva hoti na na boti Tathagato param marana
(Tathagata does neither exist nor not exist after death).'

Of the problems mentioned in the list, the first six are
exhaustively deale with in the Brabmajala Sutta. Though the
treatment is not quite philosophical, it gives us a clear idea of
what the carly Buddhists had in their minds as to the implica-
tion of these problems. The heads of subjects as arranged in the
Brabmajila Sutta are as follows: —

1. Four kinds of Sassatavida;

Four kinds of Ekaccasassatavada:
Four kinds of Antanantika;

Four kinds of Amarﬁvikkhcpiki;
Two kinds of Adhiccasamuppanniki;
Sixteen kinds of Sannivada;

SIS SV

1 See, eg, Aggi-Vacchagotta-sutta in the Majihima, 1, pp. 157,
426, 483-489, Avyﬁkata-samyuttn in Samyntta, 1V, pp- 376 f£, also III,
pp- 214 fi; Potthapida-sutta in Digha, 1, p. 191; see also Madbyamika
Vrtti, p- 446 (mentioning 14 problems), 536; and ch, XXII;
Mdb&vystpaui, 206,
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Eight kinds of Asannivadi;

Eight kinds of Nevasafninasannivada;

Seven kinds of Ucchedavidi; and

10. Five kinds of Ditthadhammanibbanavids.

The correspondences between the two lists may be indicated

b S

thus: —

Indeterminable problems Problems in the Brabmajila Swtta

{ 1. Sassatavada

£ “Siasto loko 2. Ekaccasassatavada
2. Asassato loko! 9. Ucchedavada
3. Antava loko - S
4. Anantava loko® } 3 i
5. Tam jivam tam sariram 6. Safivada
7. Asannivada

6. Afifiam jivam afifiam sariram ) 8, N'evasafinisanfivada
7- Hoti Tathagato parammarani )
8. Na hoti Tathagato

parammarana
9. Hoti ca na hoti - 4. Amaravikkhepika

Tathagato parammarana
10. N'eva hoti na' na hon
Tathagato parammarani® J

Nil 5. Adhiccasamupp.’l’xmikfl
10. Dirthadhammanibbanavada
The above comparative table reveals the fact that the prob-
lems, which are generally treated in the Pali text as indeter-
minable and their exposition as not conducive to the spiritual
welfare of persons, are explained in as much detail as

possible in the Brabmajila Sutta, and therefore the charge of

1 The first and second are sometimes put as Sassato loko; Asassato
2 The third and fourth are usually pur thus: Antava loko;
loko; Sassatasassato loko; N'eva sassato nasassato loko.
Anantavi loko, Anatavanantava loko; N'eva antava nanantava loko.
3 The items 7th to 10th are dealt with here in chapter VI
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agnosticism sometimes laid against the founder of the religion by
the present day writers is unwarranted. The explanations,
however, have been given more or less in the light of the inner
experiences of the Buddhist monks as stated above and are with-
out any reference to the existing non-Buddhistic opinions, or
any attempt to refute or reconcile them.

Nagirjuna, in his Madbhyamaka-kirikis, has shown as
logically as possible what the indeterminable problems signify
and how they are untenable. From the arguments put forward
by him, it seems thac he is true to the letter and spiric of the
discourse as given in the Pili texts, and thac he penetrates right
nto the innermost core of the problems and brings out what
the Teacher had in his mind.

All of these views have been described in the Buddhise
texts, whether Hinayanic or Mahayinic, as wrong (micchaditthi)
and are attributed to people’s natural inclination of adhering to
the heresy of individuality (sakkayaditthi), consisting in regard-
ing the body or any particular element of it as soul.’

Speaking about the object of the introduction of this in-
determinable problems into the Buddhist texts, Buddhaghosa®
almost echoed what the Mahiyana teachers had said, namely,
that they were necessary for the exposition of Swiisiata, by
which Buddhaghosa, of course, meant only Puggalasusiniata
while the Mahayinists meant  both Pudgalasiinyata and
Dbarmasin yata.

v See Samymtta, IV, p. 286; also E. J. Thomas, Life of Buddha,
p- 202. M.Vr, pp. 340, 361: Satkiyadrstyupadamit sarvadrstyupasa-
mati; Samymtta, IV, p. 287: ima ditthiyo sakkayaditthiya sati honti,
See also Patis., 1, pp. 149-150.

2 Sum. Vil, I, p. 102. Tasma sabbafifuta-fianassa  mahanta-
bhavadassanattham desandya ca sufifatd-pakasana-bhavattham. . . . .
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In our exposition of the problems we shall follow the arrange-
ment of the Brabmajila Sutta adding, where available, the
arguments of Nagirjuna and Candrakirti as presented in the
Madbyamikavrtti.

Sassatavada

I. Four kinds of Sassatavida (Eternalists), ie. those who
hold that the soul and the world exist eternally.!

“The reason assigned by the Brabmajala Sutta as the basis
of this view is that some people on account of their spiritual
advancement develop the power (abbinnia) of remembering their
former births (pubbenivasinussati) up to a certain number,
They may be divided into three classes in accordance with the
number of births that can be remembered by them. The fourth
class refers to those persons who arrive at the conclusion that
the world and the soul are eternal by means of logic and reason-
ing only. In short, the memories of the past and future exis-
tences, according to the Sutta, make a person a Sassatavadin, for
he thinks that the world has been rolling on from eternity and
will be rolling on for ever and that he will be born again and
again.® Times out of number Buddha was confronted with the
question whether he was a Sassatavadin or not, and every time
he had to say that he was neither a Sassatavadin nor an Asassata-
vadin because the question of Sassata or Asassata does not arise
in reference to the highest truth.® It should, however, be re-

1 Cf. Samyutta, IV, p. 40: atthatta.

2 Digha, 1II, p. 10g-110:. Atitam kho aham addhinam janami,
samvatti pi loko, anigatam ca kho aham addhanam janimi samvattissati
va ti

3 The Truth or Nibbina, according to Buddha, is uncaused and
unconditioned (ahetu-appaccaya) and hence is non-relative, absolute, and

7
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membered that Sassata in the Pali Nikayas does not bear the
metaphysical sense in which it is used in the Upanisads while
speaking of the great Atman. The Sassatavadins, according to
the Nikayas," are those who take attd or self as one of the five
' khandhas or something apart from them, and hold that it con-
tinues for ever and without any change. It is stated in the
Majjhima Nikiya® that the sclf (atta), according to the Sassata-
vadins, is the speaker, feeler, and enjoyer of the fruits of good
and evil actions (kamma), is permanent (nicca), fixed (dbuva),
eternal (sassata), unchangeable (aviparinamadbamma), and is
steadfast like the so-called eternal objects, viz., the Sun, Moon,
ocean, earth and mountain.  The Buddhists, because of their
ksanikavada and the denial of a permanent entity, are not pre-
pared to admjc that the identical being feels the consequences
of his action, which as the Nidana-Samyutta asserts, would

make them Sassatavadins.®

Sassatavada and Samkbya

The only Brihmanic school of philosophy to which the
Sassatavada bears resemblance is the Samkhya. According to
this school, there are two distinct eternals, the Purusa and the

Prakrti, the former corresponding to Atta and the latter to Loka,

is only realisable within one’s ownself (paccattam veditabbo viisihi). It
cannot be described by any of the empirical terms, and hence the
question of eternality or non-eternality does not arise.

1 Majjhima, 1, pp. 98; 182, IV, p. 400.

2 Majjhima, 1, p. 8; Paparcasisdani, 1, p. 71. See Infra, ch. VIIL
3 Samyutta, 11, p. 20:  So karoti so patisamvediyatiti kho Kassapa
adito sato sayamkatam dukkhan o it vadam sassatam etam pareti.

Cf MVr, p. 344, sce infra. Also Franke, Digha (transl.), p- 23

e e e e -
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with this difference that, according to the Sassatavadins, the
soul is an active agent while the Purusa (= -etemnal atta) of the
Sankhya 1s an inactive onlooker, the active agent being
Abankara, the principle of individuation, which however, issues
out of the Prakrti or matter in its primeval form. The eternal
Loka of the Sassatavadins is the evolved world in its variety.

Four kinds of Ekaccasassatavada

Il. Ekaccasassatavida (Partial Eternalists), i.e., those who
hold that one of the three classes of the higher gods exists eter-
nally while the rest do not do so; or those who contend that the
body or the organs of sense are impermanent while the mind or
consciousness (citta = mano = vififiana = atta) is permanent.

The three classes of the higher gods referred to above are
(A) Abhassarid, (B) Khiddapadosika, and (©)
]\f‘[;ln(}padosikﬁ.'

(A) Abhassara. According to the cosmogonic specu-
lations of the Buddhists, as also of some of the Upanisadic
teachers,” there were in the beginning no beings and the first
to appear were the Abhassari gods, capable of taking shape at
will,”* feeding themselves only with joy (piti), self-luminous (sayam-

pabha), moving about in the sky and getting all chat they desired.*

1 Digha, 1, pp. 17 f; 11, pp. 28 . CE. Majjbima, 1, pp- 326 K

2 Swm. Vil, 1, p. 110: pakatiya nibbatta-sattinam natthitiya
sunfam. Taitt. Up. (Il 7): asad va idam agra asit. Tato vai sad
ajayata. See Brbad. Up. 1, 1-2. CE the Egg-legend in Cha. Up. 19,
1-3. See also RV, X, 129. To this conception, it seems the Cha. Up.
(VI, 2, 1) refers in the following words: Taddhatka ahur asad evedam
agra asid ekam evadvitiyam. Tasmad asatah saj jayata iti.

3 Sum. Vil, 1, p. 110: jhanamattena nibbattatta manomaya.

4 Dig!m. II1, pp- 84-5.

7343
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After existing for acons, there appeared a palace of Brahma
(Brabma-vimana). One of the Abhassari gods came to be re-
botn in the Brahmavimana or the Brahma-world ac the exhaus-
tion of his merits or the span of his life." But he felt very
lonely and wished for companions. Like him other Abhassara
gods also made their appearances in the Brahma-world.? The
fist: Abhassara god, however, regarded himself as Brahma or
Mahabrahma thinking that as it was by means of his reflection
that other beings appeated in the Brahma-world, he must be
their creator. The other_beings were also under the umpression
that the first Abhassara god, Maha-brahma, having been
in existence before them, must have been their lord and originator
(issaro katta nimmata).*

The text says further that in course of time, some of these
beings happened to be teborn in the mortal world and through
meditation and such other practices could visualize their former
existences up to their birth in the Brahma world and gave out
the view that Mahabrahma, who had been existing when they
wete first born, is the creator of all beings and is eternal (sassata),
whereas the beings who were born after Mahibrahmi were
created by him and hence impermanent (asassata).

1 Digha, 1, p. 17, ayukkbayi va punnakkbaya. Cf. Gita, ix, 21.
Te tam bhuktva svargalokam visalam/
ksine punye martyalokam visanti//

2 Brahmakayiki bhiimi, see Sum. Vil, I, p. 110,

3 Mahabrahma is described in the Pali texts as: abhibhi
anabhibhiito affadatthu-daso vasavatti issaro katti nimmata settho
safijitd vasi pita bhitabhavydnam (the supreme, the unsurpassed, the
all-seeing, the mighty, the lord, the creator, the maker, the chicf
the best, the ruler, and the father of all present  and future
beings).
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This doctrine naturally reminds us of the Upanisadic specu-
lations about the creation of the wotld by Brahma the Prajapat,
the Primeval Being, who by reflection produced fire, which in 1ts
turn  produced water, which again produced earth (food or
matter). Through these three elements the Primeval Being
produced the whole universe. According to the Chandogya
Upanisad the created things and beings are mere appearances
hence evanescent, while the real, i.c. the cternal things are the
Primeval Being and the three above-mentioned elements.’

(B) Khiddapadosika?® This class of partial
eternalists holds that the Nimmanarati, Paranimmita-vasavatti and
such other gods,’ who are not given to excessive pleasure and
enjoyment (khidda), exist eternally, while others do not. The
reason assigned is similar to the previous one, viz., that some of
these gods were rebomn in the mortal world, where through
meditation and other practices they remembered their former
births up to the Khiddapadosika-deva stage and not further.
This led them to hold the belief as above.

(C) Manopadosika* This class of partial eter-
nalists believe that the Catummaharajika gods,” who do not bear
ill-will towards one another, exist eternally, while those, who
are not so, fall from that state and are impermanent. The reason
assigned is similar to the previous one with this difference that
in this case they remembered up to their existence as
Catummaharajika gods.

(D) The Takki Ekaccasassatikas: These,

constituting the fourth class, were the logicians who artive at the

1 See Ranade, Constructive Survey of Upanisadic Philosophy.
pp- 8587

2 Digha, 1, p. 195 111, p. 31.

4 Digha, 1, p. 21; 111, pp. 32-3.

3 Sum. Vil, 1, p. 114
5 Swm. Vil, I, p. 114.

]
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conclusion that the soul (=—citta =mano =vififiana) is perma-
nent, unchangeable, steadfast, and so forth, while the body is
not so. This naturally reminds us of the Maitri Upanisad (1L
34) where the soul is described as pure (suddba), tranquil (fanta),
eternal (fa5vata), great by itself (sve mahimni), and making the
body living (anenedam Sariram cetanavat pratisthapitam). A
similar  conception is found in the Kausitaki and other
Upanisads."

Six of the eight forms of the so-called Sassatavadas and
Ekaccasassatavadas, if critically examined, will be found to be
based on one of the six abbifinas (higher powers) attained by the
Arhats, viz., the Pubbenivasanina (knowledge of former births).
It is regarded as one of the various but not essential attainments
of an Arhat. This power may be obtained by a person by
practising concentration of mind but without fully developing
insight into the truth, which is an essential condition of Arhat-
hood. These meditators, who have not yet attained the Arhat
stage, but have acquired the power of recalling some of their
former births, think that they have known what is to be known
and give an intetpretation of the truth, ie. of the ultimare
beginning - and end of existence, according to their own
experiences.

The remaining two classes of speculators, the logicians, one
holding the soul and the world to be eternal, and the other holding
the soul to be eternal but not the body, have been passed over
in the Bbhabmajila Sutta with the remarks that opinions are
sometimes formed by the logicians who depend purely on reason-

ing and not on meditation.

1 See O!c[enberg, Die Lebre der Upanisads, P- 295; Ranade,
Constructive Survey of Upanisadic Philosophy, p. 134
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Nagarjuna assails the Sassatavadin

As no attempt has been made in the Brabmajala Sutta to
refute the above-mentioned views, it will be worth while to turn
to Nagarjuna’s Madbyamakarikas, in the last chapter of
which, he takes up for refutation the various doctrines, two of
which are the Szfvata- and Alibvata-vidas.

Refuting Sifvatavida, Nagirjuna says' that if a person of
the past could be shown to be the same as that of the present,
then only Sasvatavada could stand, but this 1s not possible as it
would give rise to the contingency of permanency (nityatva) of
a being as also to the possibility of a being, having a particular
form of existence, to assume different bodies (lic. different forms
of existence).” A permanent being should not be said to trans-
migrate nor a human being who was formerly an animal but
became a human being through good karma should say that he
was an animal, for, Sadvatavada should insist that a man must

remain a man, an animal an animal, and that is absurd.®

L M. Vr, pp. 5745

2 Ibid., Ekagatisthasyipi nanagatisamgrbitatvaprasangat. That is,
it would lead to the absurdity of an animal, for instance, (if it is nitya)
to become a man or a god without passing through death.

3 To comprchend the arguments of Nagirjuna, it should be re-
membered that Nagarjuna uses the undermentioned synonyms of the
Real and the Unreal in the absolute sense.

The Real : Nitya=Sasvata=Svabhava—=Atma, meaning that which
is permanent, remains eternally the same without origin and destruction
and never undergoes the slightest change, something like the so-called
eternal Himalaya mountains, the Sun, the Moon.

The Unreal:  Anitya=Afasvata=Nibsvabbiva = Anatmi, meaning
that which is impermanent and undergoes change is really non-existing
like the two Moons seen by a person with diseased eyes.
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One may however question, “Well, how could Sikyamuni
say, ‘At thac time I was the Cakravarti king Mandhata’, if
Sakyamuni was not the same as Mandhatd.” The object of
such a statement, says Nigirjuna, is (1) to negative the notion
of complete separateness (anyatvapratisedbakam) and (i1) to
establish the non-identity (naikatva-pratipadakam) of the two
existences of a transmigrating being. Admitting that Sakya-
muni was not totally different from Mandhata, what harm is
there in holding that he was identical with Mandhata.
Nagirjuna’s reply is that, besides the objection of nityatva
(permanency), it would land us in the absurd position that
upadana is responsible for the distinction between the two exis-
tences and not atmi. The absurdity is shown thus: Let us
assume that atma and wpadana are indistinguishable, and that
atma of the previous existence is the same as the one in the
present, from this it would follow that wpadina (having
panicaskandhalaksana) of the previous existence is the same as
that of the present. But this is absurd as no change in wpadana
in two existences is admissible. Then again, if atma and
upadana be distinguished as the agent and its object, then also
it is not proper to say that object (wpadana) has changed but not
its agent (atma, i.e., holder, upadatr).!

Nagarjuna then points out that atma is inseparable from
upadanas, because it cannot exist apart from the upadanas. 1If it
is upadana which comes into existence and undergoes change on
account of ignorance, karma, etc., and not atmi, then one has
to say that the existence of atma is without any cause (abetuka-
tvaprasanigat) and that is impossible according to Nigirjuna.
Hence atma and upadana are not separable..

1 For details see infra, Ch. VIIL



OTHER NON-BUDDHISTIC DOCTRINES 57

Nagacjuna then attacks the position of the Afatvatavadins.®
He says that if ‘men’ and the *men reborn as gods’ be regarded
as different, like the Neem and Mango trees, then only the
Asasvatavadins can maintain that the soul of the man has been
destroyed and a different soul has come into existence; but to
maintain such a distinction in characteristics as between the
Neem and Mango trees goes against the theory of the character-
istic continuity (samtananuvrtti) of beings which is admitted to
exist between ‘men’ and ‘the men reborn as gods’ and so the
position of the Afaévatavadins becomes untenable.

Nagarjuna, explaining the position of the Safvatasasvata-
vadins (Pali. Ekaccasassatikas=Partial Eternalists), says that
according to this class of thinkers, a man when reborn as a god
should partially give up his human actributes and take the divine
in their place; so by the destruction of one part of his being he
1s asasvata, and by the retention of the other, he is fafvata. To
hold that one part of a being is divine and the other human is
not proper; hence the position of the Saévatasaévatavadins is
untenable.?

After refuting the three positions mentioned above it be-
comes easy for Nagarjuna to disprove the contention of the
NaivaSatvatanasisvatavadins. He says that one may use the

1 Though it should have been dealt with along with the doctrines
of Ucchedavada (scc infra) we cannot help treating it here in order to

bring out the force of Nagirjuna's arguments.

2 Nagirguna, it seems; is evading the issuc here. The contention
of the Sasvataiavatavadins is that the soul is divine and immortal while
the body is not so. Nagarjuna here is not distinguishing the soul from
the body. He is refuting those only who hold that the soul is one of
the constituents of the body, or is at least not distinguishable from the
body. This, however, is never accepted by the Brahmanic Safvataviding.

8
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expression na $asvata or na afifvata only when he has shown that
there was something fafvata which later on became asasvata
But it has been already shown that the fifvata and abitvata
nature of beings cannot be established: hence there can be no
such being as naivaiitvataniiitvata.?

He now rounds up this refutation by examining whether
there is, in fact, any padartha (thing) going about in this begin-
ningless world, the existence of which (thing) we have supposed
on the basis of the continuous succession of birth and death
without any beginning. If ic could be proved that the sams-
karas,® or, the self is leaving one gati (lic. state of existence)
to go to another, from this again, it is going elsewhere, then
the samsara (stream of existence) could be proved to be without
a beginning. But this is not possible, because a thing which 1s
permanent (nitya) or impermanent (anitya) cannot be said to
be coming and going. That being so, is it right to say that
the stream of existences (samsara) has a beginning only because of
the remoteness and non-perception of the beginning of the
chain of births and death (janmaparamparaya atidirghatvena-
dyanupalambhit)?  Then again, when no entity can be shown
as transmigrating (samsartur abbavat), how can the stream of
existences (samsara) be said to have a beginning or not? So it
1s quite wrong to hold that there is something (kascit padarthab)
which has been going about in this beginningless world and
which can be perceived. There ‘is, in fact, nothing eternal
($a$vata) and so it is meaningless to think of anything as non
eternal (45afvata), or both, or neither of the two,*

e AR T p- 58s.
2 M. Vr, p. 586; cf. Ibid., p- 529.
3 For Nagaruna's position see M. Vr, PP- 537, 591.
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Antanantika

[il. Four kinds of Antanantika (limitists and unlimitists).
The Antinantika are those who hold that
(a) the world is limited in extent and circular in shape;
(b) the world is unlimited in extent and is without any
end;

(c) the world is limited upwards and downwards but un-
limited breadcthwise;

(d) the world is neither limited nor unlimited (in any
direction whatsoever.)!

The reasons assigned for these conclusions are as follows:
Some meditators who take the finite and circular world as their
object of meditation and do not extend it to all the world systems
(Cakkavalas),® arrive at the first conclusion. Those who take
all the Cakkavalas as their object of meditation, arrive at’ the
second,” while those who take the Cakkavalas limited upwards
and downwards but unlimited breadthwise as their object of
meditation, arrive at the third.*

These three classes of speculators are, in fact, not concerned

about the ultimate end of the world. They speak abnut the

1 In the usual enumeration of ditthis, only the first and second

are mentioned. See e.g., Patis., I, p. 153.

2 A Cakravala has a Sun and a Moon as also a multtude of stars
moving around the Mahameru.

3 See also Patis, 1, p. 152-3.

4 As an approach to this view we may point to the theory of the
origin of the world in the Aitareyopanisad, where the heaven and the
carth are conceived as “encompassed on the upper and nether sides by
regions of water.” Ranade, op. cit., p. 95. In the Buddhist cosmology
a chiliocosm consisting of 1,000 or more worlds is encompassed by a
gigantic wall. Sce McGovern, Manual of Buddbist Philosophy, p. 48;

Hardy, Mansual of Buddbism, p. 8g.
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finiteness and infiniteness of the shape of the world or the
universe. In popular Buddhism, the universe is believed to be
composed of an infinite’ number of world systems, of which one
thousand or one million or one thousand millions  form
a chiliocosm, The first - three conclusions are, accord-
ing to the Sutta, nothing but the three kinds of experiences
obtained gradually through meditation. The author of the Sutta
wants to show that those who have one of these experiences but
have not yet obtained the highest conception of Susinata,' give
out one’s own individual experience as the true conception of the
universe,

As regards those who reach the fourth conclusion, the text
says they are logicians who depend on pure arguments. The
Buddhist logicians are evidently responsible for the fourch theory.
Their characteristic method of exposition of all metaphysical
topics is by the foucfold process (catuskotika).® It is, as a rule,
not applied to empirical things. By chis fourfold process it is
contended that the world s non-existent as the Siinyatavadins
hold, or is only a creation of the mind as the Vijfidnavadins assert,
and hence the question of the attributes of anta and ananta with
reference to the world does not arise.

Nagirjuna’s Comment
The exposition of the four Antanantadi views given above
relates to cosmogony and appears to be a little laboured due,
perhaps, to the expositor’s desire to bring them into a line with
the previously mentioned Sussatidi views and to attribute three

1 Cf Sum. Vil, p. 123:  Imasmim pt Brahmajile hettha ditthi-
vasena desana utthita, upari sufifatipakdsanam agatam.
2 Viz, boti; na hoti; hoti ca na hoti ca; n'eva hoti na na hoti.
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of the four views to ecstatic experiences.  The exposition of
these views elsewhere is of quite a different nature and sounds
reasonable. Nagarjuna has taken up these problems in his
Madhyamaka-karika and has shown how these are untenable.
He first states their four positions thus:

(@) Those, who cannot foresce the future appearance of the
self or the world (atmano lokasya va), regard the world as limited
(antavan);

(b) Those, who can foresce the future appearance of the
self or the world, regard the world as unlimited (na antavan);

() Those, who can foresee the future appearance of the
self or the world partially and not fully, regard the world as
both limited and unlimited:

(d) Those, who cannot foresce the future appearance of the
self or the world cither partially or fully, regard the world as
neither limited nor unlimited.

Refuting the above four propositions, Nagarjuna says:

(3) The existence of paraloka (afterlife or after-world) 1s
admitted by the Buddhists, hence those who admit it should not
say that the self or the world has an end because in that case
there could not be an after-life or after-world.

(b) Similarly if the existence of paraloka is admitted, one
should not say that the self or the world has no end (ananta)
because in that case also there cannot be a paraloka.

() The third view that the world is both limited and
unlimited is not tenable for the following reasons :

(1) Take for instance, the case of a man reborn as a god;
if it be held that the skandbas of the man had been destroyed at
his death (i.e. antavan), then it cannot be said that they have

1 M. Vr., pp. 536, 573, 587-591.
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given rise to a god. They would be like the extinguished lamp
with oil but lacking a wick. As it is admitted that a being
reappears after death, it should not be said that the self or the
world 1s limited.

(1) Applying similar reason, it can be shown that the self
or the world cannot be said to be unlimited. In the case when
a man is reborn as a god, if it be said that the skandbas of the
man had not been destroyed at his death, they could not have
given rise to a god. The self or the world would be endless and
indestructible (ananto 'vinasi) on account of not giving up its
own form. It is only when the previous skandbas cease to exist,
and that another set of skandbas comes into existence, as a
result of the same, hence it is not proper to say that the self or the
world i1s unlimited (ananta) as the previous skandbas do not exist
any further. :

In Buddhism, the repeated existences of a being is nothing
but the continuous flow of skandhas (skandbasantana), the
skandhas, however, are being destroyed every moment and
have fresh existence like the flame of a lamp. In other words,
the previous set of skandbas is destroyed every moment but at
the same time it becomes a cause for the appearance of the
next. It happens uninterruptedly and so it is said to be conti-
nuous, though it is not strictly so. The fAame of a lamp appears
to be continuous and even identical, but, in fact, it is not so
because the drop of oil which once fed the flame is exhausted and
arother drop of oil takes its place to feed the lame, which therefore
cannot be the previous one. On account of this apparent unin-
terruptedness, it is believed to be continuous and even identical.
Hence to a Buddhist philosopher, the self or the world cannot be
both limited and unlimited, it is ever flowing like a stream

undergoing change every moment (until it reaches Nirvina).
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Nagarjuna then takes up for refutation the third view of
both limitedness and unlimitedness. He says that the adherents
of this view may say that one part of the man (i.e. body) is
destroyed, hence antavin; while the other part (i.e. soul) remains
undestroyed, hence anantavan. Nagarjuna in reply says that it
is absurd to hold that one part of a being is destroyed and the
other is not. He, however, as a Buddhist philosopher, is not
prepared to admic the existence of soul and body as two separate
entities. He says that, according to his opponents then, a man,
if reborn as a god, should be partly human and partly divine,
buc this is not possible, hence the opponents cannot uphold the
view of the self or the world being both limited and unlimited.

He then proceeds to show that this partial identity and
partial change cannot be atributed either to  the soul
(vpadata) or t the elements of the body (upadana)
because it has been established elsewhere' that the soul has no
existence of its own apart from the skandhas, hence to speak of
4 non-existing entity as partially the same and partially different
1s absurd on the face of it.

(d) When the third position is not tenable, i.e. when it
cannot be said that the self or the world is both limited and
unhimited, Nigirjuna says that no argument need be adduced
to refute the fourth view that the self or the world is neither

limited nor unlimited.
Améréviéébepi.éa
IV. Four kinds of Amaravikkbepikas (evasive 'disputants).

There are some thinkers who do not want to draw a line of
demarcation between good and evil actions; so when they are

t Sce infra, Ch. VIL
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confronted with inquiries about good and evil, they do not give
a categorical answer, for they believe that they may be wrong
in their answer and be opposed by others and that will produce
in their mind either conceic and pride, or ill-will and hatred,’
both of which will be a hindrance to their spiritual progress.
If the opinion of an Amarivikkhepika be contradicted, he would
bear ill-will or hatred and this fact proves that he was wrong
and guilty of speaking a falsehood, and hence would create a
hindrance to his spiritual progress. Should he, however,
obstinately adhere to his own view and not accept the view
as corrected by his opponents, he would have upadana (cause
for rebirth) and that would also be a hindrance to his further
spiritual progress.

The third and fourth classes of Amaravikkhepikas are those
who are afraid of facing a well-trained logician with any positive
opinion about good and evil, lest they be vanquished in the
dispute and thus be led to bear an illwill towards their
opponents. This ill-will would cause hindrance to their spiritual
progress.*

These disputants have thus their own good reason for the
line of action followed by them in view of the fact good
(kuiala) and evil (akuiald) are relative terms, and no
hard and fast line can be drawn between them. To a
Mahayanist or a Vedantist there is ultimately nothing as good
or evil, and hence no positive statement can be made about
them, the best course therefore would be either to remain silent
or evade a positive answer, and the latter course has been prci-'

1 See Sum. Vil, I, p. 116, Chando=dubbalarigo; rigo=balava-
rago; doso=dubbala-kodho; patigho=balava-kodho.
2 See B. M. Barua, Pre-Buddbistic Indian Philosophy, p. 329.
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ferred by the Amaravikkhepikas. Whatever may have been the
justification for the disputants  becoming Amaravikkhepikas,
they were, in the eyes of the Buddhists, men of weak intellect
and deluded, and supposed to have been generally incapable of
being thorough brabmacirins. Hence they were not regarded
as capable of attaining the highest truch,’

Safijaya, one of the six heretical teachers, has been classed
as an Amaravikkhepika.® The advocates of Navya Nyaya
love to indulge in evasions of issues. It is not improbable that
these Amaravikkhepikas were the fore-runners of the Naiyayikas
who very often indulged in slippery arguments (vitanda).

A d’bm:r:mmnppm nika

V. Two classes of Adbiccasamuppannikas  (Fortuitous
Originists). There are some thinkers who hold that the soul
and the world originate accidentally  wichout  any  cause
(adbiccasamuppannika).®

(a) The texts speak of one class of such thinkers thus:
There are some meditators who take up Viyo-kasina® for medi-
tation and chen reaching the fourth jhana: discover that mind
1s the source of all troubles, and so they induce a state in which
mind does not function. Should they die while thus meditating,
they are reborn as *Asanfiasatea’ gods. Some of these again fall
from that state by developing seiifa and are reborn in the mortal
world where some of ‘them practise meditation and develop the

1 Majjhima, 1, p. 521. 2 Sec chap. IV, p. 39-40.

3 In the Samyutta, 11, p. 20 it is said that Kassapa once asked
Buddha whether misery is uncaused and not due to one's own and
others' actions  (asayamkaram  aparamkaram  adbiccasamuppannam
dukkban ti). Sce also Digha, 111, p. 13g; ante, chap. IV, p. 35-6.

4 Sce Vis. M., p. 172; Hardy's Manual of Buddhism, p- 1o

9
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power of remembering former births. Their memory does not
go beyond the Saiinppada state, 1.c., the time of their fall from
their position as ‘Asafifia-satta’ gods, and so they declare that
the soul and the world originate fortuitously.

(b) The second class of Adhiccasamuppannikas’ comprises
those who arrive at the above-mentioned conclusion through
reasoning. As a parallel to this doctrine, we may refer to the
Lokiyatikas or Barhaspatyas who hold that the happiness and
misery of persons are brought about by the laws of nature,
and that there is no other cause. It was by an accidental com-
bination of elements that the living beings such as a peacock
of variegated colours or a human being is born. The concep-
tions of heaven and hell, meric and demerit, and so forth,
according to them, are creations of designing minds. The doc-
trine of Ajita Kesakambalin is similar to what has been stated
above. According to him, there is no preceding cause or condi-
tion for the affliction or purification of a person and hence there
1s no need for exertion. It is a mistake to think, he says, that
one can change the course of his life by the observance of precepts

or performance of rituals or practice of asceticism.*

1 Digha, 1, p. 53-54; Samymtta, 1Il, p. 211. Cf ante, ch, IV,
p- 37-38.

* NotE: In the Digha Nikaya (I, p. 30) the five classes of thinkers
including the Andanantkas dealt with bcf::rc arc called Pubbanta-
kappikas (i.c. those who speculate about the beginning of the universe).
In the Madhyamika-vrtti (pp- 536, 572), however, the Sasvatavadins are
only called Purvantikas, while the Antinantikas are called Aparantikas
(ie. thore who speculate about the future of the universe) (See also
Majjhima, 11, pp. 228 f; Patis., I, p. 155). Buddhaghosa remarks in a
" general way that some of those whe have developed the power of
remembering former births (pubbenivasanussati) become Pubbantaka-
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Uddhamaghatanika

VI. Sixteen kinds of Uddhamaghatanika-sannivadins® (those
who believe in the existence of a conscious soul after death).
The sixteen conceptions are as follows:—

(a) Soul is material (ripi)’ and remains healthy and con-
scious after death (aroga param marana sanini). This view, says
Buddhaghosa, is due to the meditator developing the notion that
the soul is identical with the object of his meditation. He fur-
ther says that such beliefs are held by the Ajivikas. From the
information collected by Dr. Barua, it is apparent that the
Ajivikas conceived of soul as an entity absolutely pure in its
nature, but there is nothing to show that the soul, according to

the Ajivikas, is material.

ppikas, while some who have developed higher vision (dibbacakkbu)
become Aparantakappikas (Swmangala Vilasini, 1, p. 119).

1 The Aparintakappikas, according to the Digha Nikiya, number
forty-four from the Uddhamaghatanikas to the Dittha-dhamma-
nibbanavadins.

2 Digha, I, p. 31; Majjbima, 11, p. 229.

3 Rapi atta. ‘Rapa” is usually translated as ‘form. On the
basis of the connotation of ‘riipa’ in namariipa, I think it should be
translated by the word ‘matter.” In the Buddhist cosmological specula-
tions, ‘ripadhity’ means not ‘the world of forms,’ but the ‘material
world." Likewise ‘Ariipadhatu’ means not the ‘world of the formless'
but the ‘non-material world.’

In the M. V7, it is clearly stated that ‘nima’ is a collective name
of the four ariipinab skandbi (ie immaterial skandhas) while ripa is
that which takes form and offers obstruction (riipyata iti ripam
badbyata ityarthah). Thé¢ Tibetan rendering of ripyate is gshig
tu. i bus=Dbecausc it is suscepuble of examination and that of
badbyate is gnod. par. bya, bar. nun=it is susceptible of being struck
(see M. Vr., p. 544 fn). Cf. Another conception of soul similar to this
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F.

(b) Soul is non-matcrial (ariipi) but remains healchy and
conscious after death. Buddhaghosa chinks that this view is
duc to the medicator reaching the Ariipasamipatu stage and con-
fusing che nimitta (object of medication) of Aripasamiparti with
attd (soul). He attributes ©0o Mahivit a doctrine stilar to chis,
Buddhaghosa seems to be correct in his sugpesaon, for the Jainas
also describe dheir soul (jiua) as non-matetial (ariipa) and formless
{‘miﬂk].'

The next six views are more or less scercotyped combina-
wons of ripi and ariipi, anti and anants. These are as follows: —
The soul afeer death 13

(€) both material (ripi) and non-material (eriip7)
{d:l neither rﬁFi nor pﬂE‘rﬂ'
(¢) finite (anta)

. the Mahinidina Sutea (Digha, 1l, p. G4): Bipi me paritte agti "
and Riapi me ananto aita ti.

It may be observed that if Rigi means ‘form" it cannot be ananta
(infinite) hence ripi should mean ‘materal”

t Sce Pre-Buddbistie Indian Philosopby, p. 309, See also Guerinot,
La Religion Djaina (Paris, 1826), ch. VI: L'ime le djiva, est le princpe
de In vie, la force vitale, Elle possede une série de qualicds: elle est
immatériclle, amonrta, sans forme, aronpa....,..... :

The only point 1o which 1 wane to draw attention is tha the word
‘aroups’ (ariipa) should have been tendered into French by the word
“immatericlle’ and ‘amourta’ (amdrza) by ‘sans forme.” Mr. Jaini alo in
his Outlines of Juinism (Cambridge, 1916), p. 83, wranslates ambrta by
the word ‘immarerial.” o the Dravyssampraba (edited by Sarar Chandra
Ghosal, 1g17. The Sacred Books of the Jainas Series), pp. 4. 5. 22
aniirta is translated by the word ‘formless.”

Mons., Guerinot, however, does not mention the source from which
he maced the word ‘ariipa’ From the Dravya-samgraba (p. 23) it is
apparent thar soul, according to the Jainas, in its pure state, is invisible
and it takes matter (pudggala) when it is affficted by passions.
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() infinite (ananta)
(g) both antavan and anantavin
(h) neither antavan nor anantavan
The soul after death is conscious of
(1) only one object (ekatta)'
() many objects (nanatta)®
(k) limited space or object (paritta)’
(1) unhmited space or object (¢ppamana).’

These four views are attributed by Buddhaghosa to the
various expetiences acquired by ecstatic medieation.  He
says that the first (i) view is held by those who have attained the
fourth samipatti, while the second (j) by those who have not
attained any one of the samapattis. The third (k) and fourth (1)
are held by those meditators who have for meditation an object
or space or vifnana, limited (paritta) or unlimited (appamana).
The soul after death has

(m) unmixed happiness (ckanta-sukbi), c.g., when a
being is in the third or fourth jhanabbimi;
(n) unmixed misery (ekanta-dukkhi), c.g., when a being’

is i hell;

1 Similar to the Brahmakayiki and Subhakinna gods=2nd and
4th Vinnanatthits (Digha, 11, p. 6g).

2 Similar to Abhassara gods=3rd ViAnanatthiu (Digha, 1I,
p: 69).

3 CE Majjhima, 11, p. 13: Sabbaso riipasanfianam samatikkamo,
patighasaffianam  atthafigamv, nanattasainanam amanasikiro ananto
akaso i dkasinafciyatanam upasampajja  viharati ayam catuttho
vimokkho.

4 CE Majjbima, 11, p. 229: Etam va pan’ ckesam upativattatam
vinnanakasinam eke abhivadanti appaminam anefijam; for further eluci-
dation see Majihima, 11, p. 13
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(o) mixture of happiness and misety, e.g., when a
human being is in the mortal world;
(p) neither happiness nor misery, e.g., when a being 1s
in the Vehapphala heaven.
Buddhaghosa attributes these four views to those who form
their conception of soul on the basis of the four different kinds of

future existences as indicated above.

Uddhamaghatanika-asannivada
VII. Eight kinds of Uddhamaghatanika-asannivadins
(upholders of the existence of unconscious soul after death).
Among those who are of opinion that the soul remains
unconscious but healthy after death, the following cight concep-
tions of the soul are current:
The soul is s
(a) material (ripi)
(b) non-material (ariipi)
(c-h) both ripi and arapi and so forth as stated above in

connection with the conscious soul (c-h)!

Uddhamaghatanika-n’eva-sanisiinasaniivadins
VIII. Eight kinds of Uda’bamégb&taniéa—n evasanning-
sannivadins (supporters of the view that the soul after dcath is
neither conscious nor unconscious).
Among those who adhere to the view that the soul after
death remains healthy, but is neither conscious nor unconscious,

the following cight opinions exist:
The soul is (a) material (ripi), (b-h) non-material (aritpi)
and so forth, as shown under the previous head

‘unconscious soul after death.’

1 See above, p. 68.
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The opinions placed under the headings ‘Adhiccasamup-
pannikas’ and 'Uddhamighimnikas', are formed, says Buddha-
ghosa, according to the object (kasina) of meditation selected by
a meditator. He says that the meditators sometimes become so

- much engrossed with the object of their meditation that they
lose their power of judgment. They are carried away by their
ecstatic experiences and give out their individual experiences as
the Truth. In the exposition of the thirty-four views given above,
he pointed out, as far as possible, how far a kasina could be
rcspon-sible for a particular view." There are some views,
however, based on the Buddhist notion of heavens and hells, eg.

atta hoti ekantasukbi, ekantadukkbi, sukbi-dukkbi, and so forth.

Ucchedavada

IX. Seven kinds of Ucchedavida (Natthattavadins®=
Annihilationists). The following are the seven different con-.
_ceptions of soul held by the Annihilationists in a gradual ascend-
ing order but the soul, in every case, is believed to become
extinct after death:

(a) The soul has form (rdpava) and is made of the four
elements, and is' like the body born of father and
mother. In short, its composition is similar to that
of the human being.

(b) The soul is heavenly” and has form. It remains in

1 An instance is given in the Majjhima Nikaya (I, p. 21) as to
how a meditator is sometimes bewildered by the object of his medita-
ton. See Papaiicasudani, p. 121-2 commenting on the passage ‘Eke
samanabrahmana rattim eva saminam diva u safjanat, etc.’

2 Samyutta, 1V, p. 4o1.

3 Swum. Vil, I, p. 120: Dibbo to devalcke sambhiito (by heavenly
we mean that it is produced in one of the spheres of Kamavacara gods).
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the Kamavacara sphere and is nourished by material
food.

The soul is heavenly, has form and is of the same
substance as mind (manomaya). It possesses all the
parts of the physical body, major and minor, as also
the organs of sense (indriyas)." :

The soul is of the same substance as beings of the
akasananicayatana® ie. like these beings, it has
neither riipasaiiia (perception of material objects) nor
patighasaniia (perception of obstructing objects) and
is indifferent to the distinctions made between one
thing and another identifying itself with infinite
space (anantakasa). ;

The soul is of the same nature as beings of the
vinnananancayatana.” Like these beings it can
remain beyond the sphere of the Akasanancayatanu-
paga gods and identifies itself wich ‘infinite conscious-
ness’ (anantam vinnianam).

The soul is like the beings of the akincannayatana,*
Like these beings, it can stay outside the sphere of
the Vinfananancayatanupaga gods.

The soul is similar to the beings of the nevasaiiia-
nasannayatana,” and hence superior to the Akin-
canayatanupaga gods. This state of the soul is con-
sidered as the best (panita) and the most tranquil
(santa). It also becomes extinct after death.

t Sum. Vil, I, p. 120. It is similar to the Rapavacara gods.

2

3
4
5

Le.
Le.
Le.
Le.

similar to the 4th class of Ariipavacara gods.
similar to the 3rd class of Ariipavacara gods.
similar to the 2nd class of Ariipavacara gods.
similar to the 15t class of Ariipivacara gods.
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The seven conceptions of the soul are apparently based an
the Buddhistic classification of beings as shown below, namely,
two classes of the Kamivacaras, one class of the Riipavacaras and
tour classes of Ariipavacaras.! The underlying idea of these
conceptions is thar the soul is made of elements that cane
stitute one or other of the above-mentioned categories of bengs.
In short, these theories amount almost to the identification of
the soul with the body (tam fivam tam sariram), a theory not
accepted by any of the Buddhise philosophers.®

If we critically examine the views under the head ‘Uccheda-
vada', we find nothing but the Buddhise conception of the seven
classes of beings (vififanagthitis), First, the soul is iden-
ufied with the body, and then it is shown thar as the
body of beings may be of seven different varieties, so also is the
soul. The soul may also be nterpreced as something sepanate
from the body but of the same nature as the body.

1 The subdivisions of the Kimavacara beings arc as follows: —

(1) Beings of Niraya, Tiracchinayoni, Petaloka, Asurabhavana and
Manussaloka,

(b) The gods of Ciwummahirijikadevaloka, Tivatimsabhavana,
Nimnidgaratidevaloka and  Paranimmitavasavattidevaloka,

Those of the Rilpivacara gods are: Brahmapirisajjadevas, Brahma-
purohitadevas etc. up ta Akanitthadevas,

Thoswe of the Aripivacara gods arc: (a) Akisananciyatana, (b)
Vififdnananiciyatana, (c) Akincaifidyamna and (d) Nevasaffanisaiii
yatana,

For further details see McGovern, Manaal of Buddhist Philosophy.
PP 4950, 60.70; Abbidbarmakcla, ch. 111, f. also “Sarra Vidfanarhi-
uyo” in Digha, I p. 68.6g. :

For Nigirjuna's refutation of the A&dvaravida (=Ucchadavida),
SO S P By

2 See Digha, I, p. 157.

1o
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Ditthadhammanibbanavida

X. Five classes of Dig;ba-dﬁ:mmaniﬁrbimviﬁim [&mri!-m-
about the attainment of Nibbana in chis life).

The five classes are as follows: —

Thaose who believe that the soul attains Nibbana (perfection)

(3) when it fully enjoys the pleasures of the five senses,
viz., riipa, rasa, sabda, gann'.f.rl and .rluqrf:;

(b) when ir, free from desires (fima) and ewil rhnughn
and actions (akusala-dbamma), enters into the firse jhana in which
state, there 1 reflection (vitakka) and jmlgmrnt [u.‘;iu] and a
fecling of joy derived through dissociation from the world;

() when i, in the second jhina, becomes free from re-
Hecion and judgment, interpally serene, and temains wich
thoughts concentrated and in the enjoyment of happiness derived
through meditation;

(d) when ir, in the third jhins, becomes indifferent to
happiness and unhappiness, remains conscious of all that is hap-
peming, and is pervaded by a sense of ease; and

(¢) when ir, after dismissing both happiness and unhappi-
ness, P'ﬂSIIﬂ! and p:lil'l. 15 in the fourth jhana, which 1s a pure
state having only equanimity (wpekkhd) and memory (sati).

These five views hardly nced any comment. The firse is
that of the worldly man running after worldly pleasures and may
well be compared to the materialistic school of philosphy like
the Lokayarikas or the Birhaspatyas according to whom the
summum bonum of human life lies in the full enjoyment of
the worldly pleasures attainable through wealth yielded by
cattle-rearing, trade, agriculture ete.' The next four views refer

t Sce  Sarvasiddbimtasaiigraba, edived and translated by Prem
Sundar Bose, 1929, p. 7.
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w the four jhinas, which are regarded as the lowest rungs i the
ladder of spinitual advancement.

Hence those who have reached onc of them are far from
Nibbina, but the people, as the Brabmajils Sutta wants to show,
are led away by their own belicfs and aver chat the happy state
reached in those stages must be the highest and construees
Nibbina in the present life. These four views are also based like
the previous ones, on costatic experiences, and are given out by
thase only whose highest attainment has been one of the jhanas.'

1 It s evidene from the above exposition of the Brabmagils Sutta,
that its compiler has spoken more of the opimons of the imperfect
Buddhist monks than those of the non-Buddhise thinkers existing at
the time of the appearance of Buddhism. It cnumerates the misconcep-
tions and misinterpretations current among the Buddhist monks afrer
Buddhisin had been in existence for some nime.



CHAPTER VI
THE TATHAGATA

I the previous chapeer the six indeterminables have been
discussed. The rcnujning four relate w the qucstion,
what is Tathigata in other words, Nibbana? Throughout the
Buddhise licerature, whether Hinayanic or Mahdyinic, the
problems are thus presented :

(1) Hoti Tathigato param marani #i? (Does Tathigata
(henceforth abbreviated as T.) exist after death?)

(u) Na boti T. param marani 17 (Does not T. exist
alter death?)

() Hoti ca na ca hoti T. param marani ti? (Does not
T. exist and not exist afrer death?)

(v) Neva boti na na boti T. param marana ti (Does T.
neither exist nor not exist after death?).

Though in the Buddhist texts; the problems have been
treated as avyikata (inexplainable) and not conducive w the
spiritual welfare of the inquiries, we find that in che Samyutta
Nikiya (iv. pp. 382if.), the Madbyamikavrtti and a few other
Mahayina texts, chere are atemprs to offer an explananion of the
problems.  These have been, in fac, utilized in the Mahyinic
texts to establish their contention of Sanyati or Vijianamatrati.

From the available expositions of these problems, it 15
apparent thar the underlying reason for negating all the four
propositions is that the inquirers, who seck a solution of the
problems, labour under the tmisconcepeion that the Tnd:ig:lra 15
an individual, a composite of skandhas, and that the only differ-



THE TATHAGATA 77

ence berween a man of the world and the Tathigata 1s that the
former is mmposcf] of Empun: {:Esmwj skandhas and the latter
of pure (andsrava). In other words the mguirers want to as
certain whether Buddhism has anything to say aboue che exist-
ence of the soul (étman) and 1 stare when an individual atcains
mukti, The four problems hinge on the question whether the
Tathagata is a person, and whether his personality, which be-
comes pure by constant spiritual culture through ages, continues
to exist after death (which in this case is Nirvipa). As Buddhism
denies the existence of personality, the only course open to it is
therefore to answer all questions relating to soul in the negative,
as such questions do not amse. It is like putting the question
whether the flower i the sky is red or blue. Any answer,
positive or negative, would be misleading; hence the four propo-
sitions stated above are treated in the Buddhist texts as avyikata.
The real issue therefore is not the existence of Tathagata afrer
death, but whether there s attd, and if so, does the afta of
Arhats or Buddhas remain cternally i Nirvina in any form, or
become extinct,

In the Samyntia Nikaya (iv. pp. 383-384), jusc afeer che
discourse that atra should not be identified with one or more
or all of the skandhas, it 1s shown that the Tathagata likewise
should not be identificd with one of the shandbas chus:

(1) whether ripa or vedand or sanna or saikhdrd or
vinfina is- Tathagata?

(b) whether T. is in ripa, vedand etc.

(c) whether T. is something different from ripa or
vedand ete.

(d) whether riipa, vedana etc. all mken together are T.

(¢) whether T. is devoid of ripa, vedand et (ardipt,
avedano, asanni, asamkhiro, avififiina).
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The answer t each of these questions evidendy could be
m:l:hing but no b'mr:-:.

Whac che Samyutta Nikaya has lud down by a few silupll:
statements has been elaborated into a whole chapter' n the
Madbyamikavrtsi. Nagirjuna  (henceforth abbreviated as N.)
commences (the chapter) with the statement thag, if the existence
of transmigrating beings (bbavasamtati) in reality be proved
then only the realicy of the Tachdgata, the perfect Buddha, the
saviour of the world, can be established, buc as the former, is not
proved, the existence of the Tathigata cannot be established.
It must be shown that the

(2) Tathagara is the same as the skandhas; or

(b) T. is different from the skandhas; or

() T. is in the skandhas; or

(d) the skandhas are in T.; or

(¢) T. is possessed of skandhas (skandhavin), but as none of
these are true, and so there 1s no T. in reality.

Is T. the same as the shandbas?

N. firse takes up the proposition that the T. is something
pure and indescribable and is identical with the skandhas. There
are two sects of skandhas, one being the usual fve viz., nipa,
vedana, samjia, samskird and vijidna and the other, the fve
dharmas which make one a Buddha viz., sils, samadhi, prajiia.
vimukti and vimuktijianadariana. As the lacter set of skandhas
is not found in all beings (wuydpaka), he takes up the question
of identity of the first sec of skandhas, riipa, vedani etc. with
the T., and points out the absurdities, to which this identicy

would lead. He argues thus:

1 Ch. XXII: T;:hﬁ_ﬁgupdrik;u“.
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(1) If hre be mken as sdentical with firewood, or Buddha
with upidina (=skandhas, 1.c., clements which make an indivi-
dual) then the doer, and the thing done, béecome one.

(u) 1f Buddha (1.e., the Arman of pure beng) be identical
with skandhas, then Buddha (ar pure Arman) would be subject

to nrigln.’lrinn and deseruction”

Is. T. different from the skandbas?

N. then assumes dhat T. is different from the skandhas, and
points out the absurditics, to which this assumprion would lead.
He says:

(1) If fire be different from frewood, fire could exise wichout
the firewood, ﬂl.gﬂl'n not being (]cp-r:ndl:nll: on any other rn:mcri:],
it does not require to be ignited. It would be self-existent, prov-
ing thereby the funhty of exernon (arambba-vaiyartham).
Analogously it may be said that Buddha and wpidina being
different, Buddha is devoid of upadana, so he 15 causeless and is
self-cxistene from this it follows that no exertion is needed to
become a Buddha.

(n) 1t Buddha be different from the skandhas, he would be
devoid of the characreristics of the skandhas.®

It follows chen thar skandhas cannot be different (vyatirikea)
from the T. Now, when skandhas and T. are not different
entities, the other propositions, viz., skandhas are in T,, T. is in
skandhas or T. is possessed of skandhas, fall to the ground, for
these relations can exist only between two distinct entities.

Thus, Nagirjuna by the line of reasoning reductio ad
absurdum, establishes thac the Tathagara can neither be proved

t See M. Vi, p. 439 and infra, pp. 85, 8o K
2 llwd,, p. 434; for detailed weatment, see mfra, pp. Sg L
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to be identical with the skandhas nor different from them, and
hence there is no Tathagata—the Tathagata which s popularly
supposed to be the ultimate perfect state of beings. At the same
tume Nagarjuna adds, there is no transmigrating being (bbava-
samtati), who is supposed to become the Tathigata ultimately.

Does T. exist relatively?

N. then says that it may be contended by some that though
it has not been possible to establish the existence of T. directly,
ic may be done, at least, indirectly (parabbavatab) by proving the
existence of the upadinas, and T. as their image. But this also
is shown untenable by N. by the application of reductio ad
absurdum thus:

Against the argument that the existence of T. can be proved
at least as a reflection of pure skandhas similar to the image
of an object on a mirror, Nigarjuna advances the following
arguments :

(a) That which appears by depending on something else,
e.g. the reflection on a mirror is anitma (substanceless) and
whatever is anatma is unreal (nibsvabbava). Hence, there is no
ground for holding that the so-called T. exists in realicy.

(b) Again, if T. had been really existent, then only it
would have been possible to establish the separate existence
(parabbiva) of skandhas by showing their apartness (paratvam)
from T. As it has been already proved T. is non-existent by
its own nature (svabhavatah), the question of separate existence
(para-bhava) of skandhas cannot arise, so it is futile to argue
that the existence of T. can be proved at least indirectly (para-
bhavatah) with reference to the skandhas, with which paratva
(apartness) and hence parabbavatva (sepatate existence) of T. is

out of the question.
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An object must have eithet an existence of its own (swabbiva)
ar at least, its existence can be established with reference o some
other thing (parabbava) but T. has neither; hence, how can T,
be said to be real.

Does T. become apparent by means of skandhas?

Now, it may be contended that T. is not ro be spoken of
as identical with, or different from, the skandhas; he is known
only on account (wpadiya) of the skandhas.' Nigirjuna replies
thar the position also is not tenable, the reason being that ic
mmplies the existence of T. as prior to, and disunct from,
skandhas; and that T. had the skandhas later on, just as we say,
Devadatea exists and he later on acquires wealth. From all
considerations, the conclusion that is amrived ar is thar T, can-
not have an existence before he has raken up the skandhas, re.,
he cannot exist uncaused (anupidiya), for that would again give
rise o the fallacy thar things can originate without cause. That
which does not exise ac all,* how can it take up something
else,” in this case, the skandhas (wpadinas).

From the above it follows that a thing, which is not taken
up by something else, cinnot be regarded as wpadina. N. says:
now that it has been established char T, was non-existent before
the acquisition of skandhas, and that T., in face, did nor mke
up the skandhas, then, 1= it proper to regard a thing as a cause
of some other thing even if the latcer does nor receive the former

t The object of the opponents of Nigiruna is to say that T.
exists for ever, but cnly when he akes up the aggregates (shandbas),

he becames apparent w us.
2 ecp Hower in the sky, son of a barren woman.
3 Jwt © it ¥ meaningless 1o say that the flower in the sky has

red petals.
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(in some shape or other). Hence, the skandhas should not be
regarded as the cause of T. A thing when not taken up by
something else cannot be called wpidina (cause) of the latcer;
in the absence of such cause (wpidina), there can be nothing as
producer (upadatr) out of thar cause. As there 1= nothing
withour substantial cause (mirupadins), there can be no
Tachigata.'

The T., when examined in the fivefold way (i.e idennty,
difference etc.), has been shown as neither exisung by eself (sua-
bbivatab), nor with reference to the skandhas (= upadinas), (r.e.
parabbivatah). Moreover the skandhas themselves are non-exist-
ent, because they are dependently originated (pratitya-samut-
pannatuit).” Their existence also cannot be established indirectly
{pﬂu&bﬁwh{:}, thae is, b}r their relation to EQII\E'I’JJII'IE r]sl:. L
the wpadatr. The existence of upiding 15 nov possible wichout
an agent (wpadatr). Even if the existence of the agent (updditr)
be assumed, how can the reality of a thing be established by
showing s relation to the agent (or origmnator) when the thing
wself 15 non-existent which N. has shown in the chapter on
skandbapariksa. Niganuna thus concludes that there 15 neither
updadina noc wupadity.’

We need not follow Nagirjuna any furcher, for he passes
next to the abstruse conception of Sanyati, which is beyond our

1 This may be cleared by the following sumile:  Earth 15 normally
the material canse of a jar. Buc unless a quanury of earth s raken up
and converted o a jar, it cannot be called the cavse of the jar. When
carth rematns unutilised, it is not the material cavse of the jar; and
existence of the jar cannot be asserted.  From this Ns conclusion is
that there is neither the matenal cause nor the jar.

a For detailed arguments see M. Vi, ch. 1V,

3 M. V5 pp. 4401:
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scope here.  He s not saushed with establishing  his
point that there 15 no Tathigaw che person—a fact accepred by
the Hinayinists, he goes further and shows thac there are no
shandbas, the existence of which 15 admitted by the Hinayanists.

Both the Hinayinists and the Mahayanists agree in holding
that there is no pessisung entcy (pudgala) m a being apart from
the skandbas, and any question about the existence of the
Tathagata after his passing away really raises the issue whether
there is any persisting entity in a being, and whether that entity
continues to exist after the being is thoroughly cleansed of his
impurities and passes away for ever. To pur it in another way,
does the entity (pudgala) exist in Nirvipa eternally, or not?
As both the Hinayanists and the Mahayanists deny the existence
of that entity—the personality of beings, both refuse to give any
answer to the question whether there is Tathigaa (the person)
after he has passed away, for a quesnon like thar cannot arise

and hence any answer, if given, would be misleading,' and so
it 1s safer and betcer to leave it as avydkata or anirvacaniya.

1 [t should be remembered dhae Niginuna denies the existence of
Tathigata the persan but not of Tathatd or Sinyatd, for an exposinon
of which see my .'hpfrl: af Mibiﬁru Bl bz, PP 2145

To the Hinayinists, Theravidins and Sarvistividins, Nirvina exists
bue is devoid of any individuality. It is like the sea of one taste, one
colonr erc. and in which all rivers of different names, colours, tastes lose
their individual characters.
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DOCTRINE OF ANATTA

Mast of the doctrines discussed in the previous two chapters
relate to the notions current among the imperfece Buddhists and
the non-Buddhises about the nature of the soul and its existence.
Buddhism wholly denies the cxstence of the soul which is per-
manent, immaculate, unaffected by karma, and in this demal
(ie. pudgalanairatmya) there is no difference of opinion between
the Hinayanists and the Mahiyinists, The Pali texts aver that
the belief in the existence of the soul, or n other words, the
heresy of individuality (sabbiyadizthi) is due o the misapprehen-
sion' of one of the five khandhas as soul in the following four-
WiLy's ©

v Patisambbidimagge (I, pp. 143-150) explains how this mis-
apprehension  Happens. It says that a person, while meditating
sometimes conceives of

(i) the object of meditation (eg pathavikasing, apokasing, nilake-
sina, pitakasina) as ientical with himself te, the object of meditation
he and he is the object of meditaton. It is like identifying (sdvayam)
the flame (of a burning lamp) with its colour (i acef so vanno, yo vanso
53 acci o: |

(it) the khandhas as belonging w the self (aeed ridpens riipavd) juse
as somc say that a tee and its shadow arc two scparate cotities and
that one belongs 1o the other (rublba imiys chiyiye chiyaod);

(iti) the khandhas as existing in the self (attani ripam paisati) just
as ene would say that fower and smell are separate and the smell is in
the flower {ayem gandbo imasmim pupphe e);

(iv) the khandhas as the container of the self as a casket is of a
jewel.
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() awtd is che same as gipa, or vedand, or sannd or
sankhdrd, or vinhana (riipam ctc. attato samanupassati)
(i) actd is possessed of ripa etc.' (ripavantam cec. attdnam
Samanspassati)
(i) in acci there is ripa ctc. (astani ripam etc. samans-

Fst.ruh}
(iv) awd is in ripa ctc. (ripasmim etc. Aitanam samani-

passats)’

It appears from the discourse in the Milindapaiiba,® that
among the five khandhas, vififdne was more often identified wich
atti oc fiva than the rest, but no such disuncoon is noticeable
i the Nikiyas, As a consequence of the identification of ates
with one of the components of a being, by the non-Buddhists,
the, texts aver that it can be classified like the bengs into three
t}']:l:.s' thus :

(1) atti of beings of the lower worlds, viz., from Aviai to
Paranimmiea s gross (ofdriba).®

(3) atti of bengs of the worlds from Pathamajhinabhiim
o Akanitthabrahmaloka 18 manomaya.” i.c., matenal but very
subtle like the mind, and

1 piipa cte.=the five khandhas, viz. riipa, vedand, siniia, sankhid
and wifindna.

2 In the M. Vi, p. 432 and clewhere it s shown that the
misappechension happens in five ways, the fifth bang thar the A
is something different from the chandbas; the fist four being the same
as stared above,

3 Milindapaiiba, p. 86.

4 Digha, I, p. 195; scc also the commentary on Potgbapidasntis,

5 Olanka=Ripi cirummahibhatiko habalinkirihira-bhakkhe.

6 Manomaya=Ripi manomayo sabbanga-paccaiigi shinidriyo.



86 DOCTRINE OF ANATTA

(3) atta of beings of the worlds from Akasinancayatana-
brahmaloka to Nevasaiifanasanfidyatana-brahmaloka is ariipa’'
(non-material).

According to the Buddhists, atta does not exist, it is only a
word of common usage® and does not correspond to any real entity,
hence no question should arise as to its existence, not to speak
of its identification with one of the khandhas.

The Milindapariha raises the question whether atta is some-
thing different from the khandbas and whether it is an active
agene living within the body and acting through the organs of
sense. This is refuted by Nagasena by the argument that as its
acuvity ceases when the organs of sense cease to work, so it can-

not be said to have a sepatate and independent existence of its

own.”

The Pili texts refuse to admit the existence of anything in
a being besides the five khandhas. Life (jiva), according to
them, is dependent on ayu (span of life), usma (heat) and
vinnana (vital principle) just as the sound of a conch-shell has no
existence of its own, buc is dependent on the blower, his exer-
tiorr, and the wind blown into it.*

In his works, Nagarjuna also takes up the same position as
indicated in the Pili texts, and proceeds in his own way to show
that Gtman is not the same as one of the skandhas nor has it a
separate and independent existence of its own apart from the
skandhas. The stanzas on the point in the Madbyamakavatara®

run thus;—

1 Ariipa=Aripi safilamayo.

2 Digha, I, p. 202: lokasimanfia lokaniruttiyo lokavoharaloka-
pannattiyo; cf. M. Vr, p. 345: namamaitrakam evatmanam.

3 Milindapaniha, pp. 55, 86.

4 Digha, 11, p. 338. 5 Sce M. Vr, p. 434
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[ The soul 15 not i the skandhas, nor are the skandhas in
the soul; had they (soul and skandhas) been separate, then one
holding the other could have been imagined: but as there is no
separateness between the soul and the skandhas, the statrement
tll.'lt o hﬂll’.{ﬁ I:hE' ﬂrl'lﬂ! lli Fllff |mﬂgi|lﬂtiu|l {!I.(.‘- Iﬂ-lm}]

FEI ATEAT ENAIRE GEE
[T I i
% it EgAay
ey SEAl A |0 0
[As the soul is not made of riipa (marcer),' s existence
cannot be admicted, and for the same reason, it cannor be sud
that the soul [ressesses attrbutes of its own {ual.!v.irfl','apﬁjugn).
If thl: EDIII. J.l'.l(l. l'fll'}:l hﬂ rl.'g:lrcll:r:l A% Sclﬂﬂmtﬁ.ﬂ '[I'.l(.'n thc tﬂ'lﬂtir.lﬂ
berween the soul and riipa would be like the cowherd and his
cows, and if they are regarded as not separate (abbeds),
the soul would be made of riipa, hence neicher identity (tattva)®
nor difference {.:lnjulm} of the soul and the skandhas can be
established. |
All the controversies about ated whether in the Pali texts
or i the works of Nigirjuna rest on the face thar the cons-
tituents of a being, if analysed, cannoe be shown o have

t Riipa here also is pot form bur macter. It is refernng to the
skandhis in general by a concrete instance, The rmanslatons given
here are in the light of their Tibetan rendenings.  Sec Madbyamaka-
vatdra (Tibetan ed), p. 265 M. Vr, p 435 . 1.

a2 See M. Vr., p q39: tcva=chatva,
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anything called soul, apare from the five skandhas, which in-
clude, as they do, all the elements that compose a being.

Two lines of argument

The Buddhists therefore tke to two lines of argument,
viz., that the soul should either be identical with one or more
or all of the skandhas, or be wholly different from the skandhas,
the stock Pili expression for this is tam jivam tam carfram or
anfam jivam aifam sariram. The Pili texts asserr withour
gving sufficient reasons, that both the above propositions are
wrong (micchaditthi), while Nagirjuna has recourse to his usual
line of teasoning, viz., reductio ad absurdum to show that it
i absurd to suppose a relation of identity or’ difference between
the soul and the skandhas. We shall stare here concisely
Nigirjuna's arguments:

What is the Atman—the basis of the sense of IL-ness
(Ko'yam) atma nimeti yo'hanikiravisayah)? It should be either
the skandhas themselves (skandbasvabhiva) or something aparc
from the skandhas (chandbavyatiribta). Thar is, the relation
between the soul and the skandhas should be ecither one of
identity (ckatva) or difference (anyatva). Both these positions
according co Nigirjuna, arc untenable on the ground: .

HIEHT T AT AT, )
sEas= Af YA ITeEeTEET 0
: [If,3tman be the same as the skandhas, it would be subject
to ongin and destruction, again if it be different from the

t In the case of anyatva again, the question of the relation of
the container and the contained (adhirs adheya) arises, viz., whether
Atman is in the skandhas or the skandhas are in the Atman, See ante,
p 845 alo Muyar., p. 208
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skandhas it would be withour the characteristics appertaining to
the skandhas (phusn. pohi mishan. fid med. par bgywr).]}

Hence, it is not possible to establish any relation of identiy
or difference between the soul and the skandhas.

(1) Identification of the Sout with the Skandbas bow fanlty?

The following are some of the wntenable positions that
would anise by the identification of dtman with the skandhas: —

(2) atman, which had no existence before, comés into
being, so it becomes an object constituted (krtaks) and hence
impermanent, but dtman is regarded by the opponents as un-
constituted (akrtaka) and permanent;

(b) atman requires a creator but a creator of dtman, apart
from the atma irself, is not known. If the Ftman be conceived
as the creator of icself, then the cuntﬁjgmc:,r arises that the
wotld has a beginning and that a being which did not exise
before can appear, and so Gtman becomes constituted (kreaka);®

(€) dtman originates without any cause- (sambbiito vapya-
hetukab). I it be said that dtman had no existence before and
there was no creator, and then if its present existence be admitred,
i would be admitting origination of an object without cause,
bue this is not permissible;®

(d) dman has momentary origination and destruction like
the skandhas or upadina-skandhas, buc that is not acceptable;*

1 M Ve, p. 340 z M Vr,p 58

4 Further, at the moment just preceding Nirvina, the destruc.
tion and origination of duma would take plice according to the doctrine
of momentary existence (banibavida), If thi agent has been destroyed,
who is it that enjoys the fruit?  The contingency thae arises & that
one acts and another enjoys the Fruits,

12
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(¢) upadina (the material cause) and upadatr (the agent)
become one. Upadana requires an agent in order that it may
- be given a shape. If the agent be the same as upadina, then it
would lead to the oneness (aikyam) of the agent and the thing
produced by the agent, e.g. between the feller of the tree and the
tree, the potter and the pot, the fire and the firewood; but this
is not admissible;'

(f) atman is many like the skandhas;

(g) there is no contradistinction (vaiparityam) between the
characteristics of matter (dravya) and those of atman;

(h) atman is extinct (wccheda) in nirvana.

Thus, ic follows that it is futile to establish between the
atman and the skandhas a relation of identity (ekattva) or difference
(anyatva), or to give atman the auributes of permanency
(nityatva) or impermanency (anityatva). To say that atman
1s permanent (nitya) or impermanent (anitya) would make one
cither a Sasvatavadin or an Ucchedavadin, both of which views
are condemned in the Buddhist texts in unequivocal terms.
Therefore, atman should not be identified with the skandbas

(npadana-skandbas).

(1) Distinguishing the Soul from the Skandbas how faulty?
Having asserted that atman cannot be identified with the

skandhas, Nagarjuna takes up the counterproposition, viz.,
whether atman is different from the skandhas (skandba-

vyatiriktah), and shows the absurdities to which this would again

lead :
(a) If atman be different from the skandhas, then it must

not have the characteristics of the dependently  originating

1 M. Vr, p: 576
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skandhas, viz., origin, contunuity and destruction (ntpada-sthiti-
bbhanga-laksana). As these characteristics are absent in dtman,
being different from the skandhas, and as it is said o be not
dependently originated, therefore it must be admiteed char ic is
non-cxisting like the sky-flower, for no definition can be offered
of such drman. It can only be pointed out as the basis of the
sense of [-ness.

(b) Again each of the five skandhas possesses some characters
tsrics of cheir own, e.g. riipa possesses the characteristic of taking
forms (ritpana)’ vedani and samjna thae of ascertaining the
causc of direct perception (anwbbavanimittodgrabana) and vijiana
of having detailed knowledge of objects. If atman be dis-
tnguished from the skandhas as vijndna is done from riipa, then
it should have some characteristics of its own, c.g., it would be
something like mind (citta) as distingwished from marcer (viipa).
If its special characreristics be denied, it is meaningless to say
that 1t has existence as something different from the skandhas.

It may be contended that the non-Buddhists artribute to
dtman some characteristics which are different from those of the
skandhas, viz., that dtman is not an agent, but an enjoyer of
fruits, atributeless and indctive; it is only when it takes some-
thing of the wotld (prakrti) as support then only its distine-

tions are known.?

Nﬁgiyjund*: conclusion
Nigirjuna 15 not prepared to accept the contention of the
non-Buddhists thar a perfectly pure dtman exists without the
skandhas, on the gruund thac any :.mlI}rsis af the consttnents
of a being does not furnish us wich any proof about its inde-

v M Ve, p. 343 0 ol ruppanalakkbapam rlipam: ripa, dhe object
and instrument of niripaga. a M. Vr, p. 344



92 DOCTRINE OF ANATTA

pendent existence. e has, according to N., for irs basis a mere
notion, to which the non-Buddhists have atrributed existence and
qualities,

So he says chat the characteristics, which the non-Buddhises,
aumnbute to dtman, are not based on the actual conceprion of
the form of dtman (na svariipata dtmanamupalabbya). They do
not understand the real basis of che notion of Gtman; it is 2 mere
term, Though they cannot establish anything, yet, out of fear,
they recede from even the conventional truth and become en-
tangled in pure conjectures, and being thus deluded, they conceive
of an dtman and atenbute t it some characteristics. Nigirjuna
then quotes a few verses giving his own idea of the deman. He
says: " Just as on account of a mirror, an image, which is not
real, is seen, so also on account of the skandhas, the noton
of I-ness, which is unreal, arises.'  As without a mirror, an
image is not scen, so without the conglomeration of clements
(skandhas), the notion of I-ness does not arise.

The twpic of anatta forms the subject-matter of Buddha's
second discourse to his five comrades (Vin. I, pp. 13-14) and
constitutes the keynote of Buddhism, In this discourse, when
Buddha denied the existence of attd, ic. of any permanent
substance apart from the kbandbes, he cannot be cxpected to
solve the ‘indeterminable’ (svyikata) problems, as all of the.m

hinge on nature and existence of atid.

1 The simile is: l=lmage on a miror; skandhas=mirme,
2. M. Vi, p 345:
TURTETE wywnAfees | TwA G A9 4 e awail
TSR WAEEEITEad @ ¥ wieg A agaeihieeg o
wuEaE wmEfafad | w gk Aar @Rl )
These verses served to remwove the nﬂdyn of Ananda and made
him an Arhat.



CHAPTER VIII

APPEARANCE OF BUDDHA

Far away from the din and bustle of the chief cities of
Rajagrha and Sravasti, Kaus$ambi and Ujjeni appeared in a rather
secluded place on the borders of Nepal (Himavantapasse, Digha,
I, 92) amidst the hills ac Kapilavastu' the lonely figure of
Siddhartha Gautama, the only son of the chieftain of the Sakya
clan—a clan too proud of their birth and zealous about their
purity of descent.” This gifted son of the Sakyas in accordance

1 A place subject to the authority of the king of Kosala. See
Jataka, TV, 145; Mabavasts, 11, p. 199.

2 They are often criticised as marrying their own sisters for main-
taming the purity of blood. See Jataka, V, 413; Digha 1, p. 92;
Mabavasts, 1, p. 351; Beal, Romantic Legend of Sakya Buddba, p. z2.
Mabavasts, 1, p. 348; Beal, op. cit., p. 23. Mabavamsa, I, 16-24 gives
the following lineage:

Mabasammata

Several successors of Okkakavamsa (cf. Digha, 1, 92).
[

| |
Devadahasakka of Devadaha
|

Jayasena
[ I [ I
Sthahanu (=Kaccana) Yasodhard  Afjana (= Yasodhara) Kaccana
|

|
Suddhodano and his 4 brothers | | lb
~ (=Maya and Pajapati) dya Pajapati Dandapani Suppabuddha
and two sisters (=Amit)
Amita & Pamita
o 5 |
Sldd-}!ﬂ-ﬂ-hﬂ Bhaddakaccana Devadatta

Rihula (=Bhaddakaccan)
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with the traditional custom acquired the arts thae behoved the
sons of the nobility of the clans, and secured for him the due re-
cognition as a prnce of physical valour and prowess. He was
given in marriage to the daughter of another chieftain of the
same clan, He lived with her a [ew years of ease and luxury
and had 4 son named Rihula. During the adolescence period of
Siddharcha, the Sikyas, it scems, were passing through peaceful
times, living on their own agricultural produce, the troubles
having been encountered by them a few years later after the retire-
minc of Siddharcha.' It is not unoften the case in India or else-
where that all the luxuries of the wotld cannot bring peace of
mind o a few, the giants among men, who feel an inward im-
pulse o cast away to winds the chings that give pleasure to the
average mind and hanker after the unknown and the unknow-
able. Prince Siddhirtha was one of these few. He preferred o
eschew his dear wife and newly born babe, his kingly pomp and
power to embrace the loncly life of a recluse, living on fruirs or
the gifts of charitably disposed persons. Inspite of all the re-
monstrances and reasonings of his facher’s messengers, he refused
to return to home life.” The tradition says that he took to this
course when he was only cwentynine, and for six years he
roamed about, sitting at the feer of onc teacher or another,

1 We have accounts of wo of thar fouds. Onc was with the
Koliyas, for the right of drawing water from the river Rohwi. In this
Fewd Buddba intervened and brought about an amicable scttlement
(fataka, V, 4:3). The other was with Vidudabha, who practically exter-
mutigted  the Sikyas for giving the slavegirl Visabhakhattiys, his
mother, in marringe to his father king Pasenadi of Kosala and for
insulting him when be paid his firse visic o Kapilavacthu (Jinaka, 1V,

145 L),
a For details, sce Beal, ap, cie, pp. 1638
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and imbibing from them all that he could gatcher. It 15 said,
that he lefe the palace 4t the dead of night, crossed the term-
tories of the Sikyas, the Koliyas and the Mallas and reached the
Anuvaincya rown of the Mameyas at dawn,' He visited the her-
l"iugﬂ of a S:tir.}'.m Hrﬁhnmr}i, of a female ascenic Padma-also a
Brihmant, of Brahmarsi Raivara, and of Rajaka, son of Datrma a
dandiks.® Then he reached the city of Vaifli, in the suburb of
which was situated the hermitage of Acida Kilima (=Pl
Arada Kilima). He joined the band of disciples whose number
was three hundred at the ame and within a short time, by the
application of his ‘strong will (chanda), energy (virya), selt-
recollectedness  (smpti), meditation  (samidbi) and intellection
(prajiid), he attained the dhificenyiyatana stage, which, in the
Buddhise books, is placed in the Ariipaloka and counted as the
last but one (1.e. seventh) samdpatts |c:lt.|irl.g to Nirvana." . In this
stage also he was unable to visualize the Truth—the Realicy, the
end of misery, He then lefr Vaisali, came to Rijagrha and stopped
all alone at the Pandava hill. On the following moming donning
on his yellow robe and taking his bowl, he entered Rijagrha by
the Tapoda gate for begging alms. Here at his residence on
the Pandava hill, he was mer by his old [riend king Bimbisara,
who in age was senior to Gautama by five years.® Policely reject-
ing the offer of Bimbisira of sharing his kingdom with him, the

i Mabivastw, U1, p. 195f mentions only the hermirage of
Vatistha; Lalita Vistara, p. 235: Sifwersitsfons simmfons srambo=
mrﬂpmﬁﬂlzlﬂﬂgmﬂfmﬂﬁMMl

2 Lalita Vistara, p. 238.

3 La. Vis, pp 23%g; according to Arida, physical and mental
discipline lead 1o akiicanydyatana stage which s identical with
Nirvina, Sce Beal, ap. cit, p. 172

4 Beal; op. o, p. 177 £; Mabivamsa, 11, af.
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ascetic Gautama paid a visic to the Rudraka Rimaputra’s hermi-
tage in the outskirts of Rijagrha.' On enquiry he leamnt thac
Rudraka could rise to the eighth samapatn, Nawassmjiandsam-
jiayatana, the one higher than that reached by Arida Kilima,
but it was sall an attainment confined to the constituted world®
(ariipa) and not transcendental (lokottara) leading to peace and
rest, the end of misery, the ulimate Nirvina, - Impressed by his
extraordinary abihity in atcaining the Naivasamjranasamjnayatana
stage within a comparatively short time and licele exertion, five
Brihmana followers of Rudraka preferred to follow Gautama.
With them he went to Gayi and stopped ar the Gayasirsa hull.*
While dwelling here it struck him that as with two pieces of wet
wood one cannot produce fire however briskly he may rub them,
so also with mind saturated with kima (desires) one cannor realize
the highest truth however severe he may be in self-mortifications.*
On self-examination he found chat his mind was fsee from bama.
He then proceeded ro Uruvilva-Senapatgrama, and was much
pleased at the sight of the niver Nairadjana wich water reaching
the edge of the banks covered by shrubs and trees and used as a
pasture for the carle, He observed that he was bomn at a tme
when the five kinds of wrong views (paiicakagiya)’ were pre-
valent. The people of his ume were obsessed with the notion of

r Lal, Viy. p. ags
1 Lal. Vis, p. 244 dwamt st dloemml  smamfas

gdtaf §le:

3 In the Lalita Vistara (pp, 248 i) a full account is given of his
rigorous ascetic practices, cf, Majjbima Nikiya, pp. 77 L. The com-
parison will alsa show the relation berween the Pili and Sanskrit versions
of the Trpitaka.

4 CL Beal. op. ot p. 183

5 Lal Vis, p. 248. Sec dspects, p. 70: “Sakyamuni came imnto
existence when onc of the five Kagiyas (Kelpabasiya, sattvak; blefak.,
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the existence of soul, believed in the attainment of purity
by means of physical tortures, restriction of food, utterance of
mantras, or salutation of the gods and other sacred objects, and
sought for heaven in the next life by ritualistic practices, and so
forth. With a view to convince the world that the severest ascetic
practices were of no avail, he for six years went through all the
unthinkable physical tortures known as duskaracaryas' of the
Bodhisattva.  He then decided to take food and make his body
strong in order to be able to practise the dhyanas, of which he
had already a foretaste while he was on]y a boy,” and which he
believed would lead him to Nirvana. For changing his method,
he was deserted by his five Brahmana followers who went away
to Benares to continue their rigorous ascetic practices.  He
accepted the food offered by Sujata and took his seat under the
Bodhi tree to try his own method. He entered into the dhyanas
one by one, rising to the fourth® when he acquired the six super-
natural powers," the knowledge of the destruction of his impurities
(asravaksayajiiana), of the causal chain leading to birth and

misery in this world,” and of the four aryasatyas.® By a momentary

drstik., ayuk.) or the sixty-two wrong views like nityam astiti nastiti
tathasti nasti prevailed.”
1 Majjbima, 1, pp. 81, 246; Mabavasts, 11k p. 133; Milinda-

panha, p. 284.
2 Lal. Vis., p. 263: az¢ fageard...a fiffcfar CE Mabavastw, 11,

P 194
3 Ibid., p. 343. For the four dhyanas, sce infra.

4 Ibid., pp. 344-5. For the abhijnas, sec infra.

5 Ibid., pp. 346-350. For details of the Pratityasamutpada, see infra.

6 Sce Aspects, p. 206. The four aryasatyas are expanded thus in
the Lal. Vis,, pp. 348-9: :

() wrEs: wEaEgea:, wEamQY:;, sEafYmE e
[ wrwa =, wa, wfam, zfe |

3
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flash of the light of knowledge (ckacittaksapasamiynkiayi).’ he
realised che Bodhi. The thirst for wordly objecrs, wrong views,
npurities, hindrances, self-conceit were all dispelled in him and
he now fully realised the sameness of all things (dbarmatathata),”
the limic of existences (bhitakoti),” the universe (dbarmadhatu)
as also its beings, some of which proceeding along the right pach
(samyaktvaniyata), some along the wrong (mithydtvaniyata) and
some still wavering berween night and wrong (amiyat).! Being
established in the Tathigatagarbha—the sear of all Tathdgaeas,
he opened the gates o the haven of Nirvipa, the city of Sarva-
jrata (omniscience) for all these who were still in feteers of igno-
rance and impuritics. He became a lotus grown in the tank of
knowledge, unaffected by the eight lokadbarmas.” He was filled
with compassion which helped the mpid growth of the seeds of
kuialamiilas, the sprouts of fraddba (fach) and lastly he became
the distnbutor of the fruits of vimuke (emancipation).

(1) =l sfrarage, Slegfc:, sfmem gy

(i) dewn, dammage, daddad:, defdyaifan wlaeg
and =0 on with the other items of the formula of the law of cansarion,
and lastly

(iv) wed, swagga;, aoafa:, soafsia st sl

From the above, it 15 evident thar the diryasatys indicate the four
aspects of a thing, viz., the tling, its onggn, its decay and the way
s decay, ie, g, gwenE, s, st afigg o

1 CE Ads Major, 11

2 & 3 Thew are terms common . Mahiyianism and rarely found
m Hinayina texts.

4 Lal Vis. pp. 351, 400; of. Lenkavatira,

5 The cgh are labbo alibbo yaso ayaso pasamsi mindi sukbam
alnklbam.

6 Lal Vis, FP- 3512
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Alfter achieving his object, for seven days he entered into the
Prityibiravyiba-samadbi,' enjoying the bliss of Nirvina. In the
second week he walked w and fro, comiating over all the worlds
(trisabasramabisihasralokadbita), m the thied, he fixed his gaze
on the Bodhi tree, thinking all the while thar he had put an end
to the beginningless birth, old age and death, and the fourth
he walked again to and fro, this time his objece of thoughe being
the area between the eastern and the western: ocean,® the hich
week, a week of great cold and wind, he spent in the palace of
Mucilinda Naga, the sixth at the foor of Nyagrodha eree of
Ajapila, and the seventh ar the foot of Tariyana wee, when he
came across the two traders of Uttarapatha,” Trapusa and Bhallika
and made them hus first lay diwsciples.”

1 Ll Vi, p 370 2 Mid., p. 377-

3 In the Mabavasn, (11, pp. 303, 310 313) it 15 stated thar they
were travelling with a caravan along the trade-roure from Dakzinapatha
t 'Ukkala a town of Uttaripatha in the kingdom of. Gandhara.

Uttaripathe Uklalsm namidbisthinam...... Teb: dani yurha Keias-
thili nima adbisibing tahim kels-stipam bavapitam. Dilwkbho wima
nagaram tabim nakba-stipans karipitam. ... Trapusabballibanim Silukss
nama  nigama  dvksitinim.. .. adydpi  Gandbirasdjye adl bixthiinam
Silinamena jaayati. CE Beal, op. ot p. 239

Their conversion ar Urivela was later on commemarated by the
crection of stipas in their natve villages in Gandhira

There has been o great difference of opinion with regard to the
identification of Ukkala and the bicth-place of Trapuss and Bhallika.
Thaough the phonetic similarity berween Utkala (Orissa) and Ukkala is
very great and the identification of Uldkala with Orissa is alluring, yer
in view of the evidence supplied by the Mabavastw and the Lalitavisears
and by Yuan Chwang, Ukkala should be identificd with a place in
Gindhira  Yuan Chwang (Watress; L pp: 111-113) noticéd the remains
of two of the stipas mentioned above in the course of his journcy
from Balkh to Bamian -

4 Lal Vis. pp 393 395 Beal op. dit., pp. 241 E
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He was now deliberating within himself whether it would be
proper for him to preach a doctrine which was so deep and subtle,
inexpressible, unconstituted, signless and eranquil, beyond the
range of the organs of sense, or of words and discussions, unsuited
for giving or tking or communicating, and realisable only by the
wise within himself, and whether it would not be on his part a
shecr waste of energy to attempt to preach such a doctrine to the
uninitiated.! In the Pili and some of the Sanskric texts® attempt
lhas been made to explain this unwillingness to preach the doctrine
on the part of Buddha as due to the want of sutable men able
to comprehend his reaching, and that it was only when Brahma
pointed out there were some whose eyes of knowledge were
covered by slight impurities, chat Buddha changed his mind and
decided to preach the new Truth. This explanation seems to us
to be more or less gratucous, for it is not probable that Buddha
who became a sarvajiia (omniscient) could have required Brahma's
intervention for ascertaining thar ther were some  suitable
hearers. The plausible explanation is chat the truth visualised by
Buddha is beyond concept (avyakrea), and as such it could not be
imparted to others through words. Tt is for this reason that we
read often in the Pili books that Buddha advised people to follow
the path chalked our by him leading to Nirvina and not to ask
him for an exposition of the truth which is avyakea.” Lasty,
when he decided to preach the doctrine, he determuined that he
would speak about the Path only and not about what 11 Nirvina
or the highest Truth. For explaining his Path roo, he soughe

1 Ll Vis, pp. 3801, a  Sec Aspects, pp. Fo-1.

3 CL Majjbima, 1, p. 431: Na h'etam Milunkyaputta atthasamhi-
tam n'adibrahmacariyikam, na nibbidiya.....na nibbiniya samvatear,
tasmi tam mayi abyikatam.  Kin ca Miludkyaputta mayd byikatam:
ldamp dukkham o, e -
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for people who were of samyaktvaniyatarasi 1.c. who were possess-
ed of such merits as would lead them to the realisation of the
Truth." Scanning the world for such persons, he found out that
of the persons who could quickly comprehend his truch, his two
teachers, Arada and Rudraka, were dead, and his five companions
of asceticism were then dwelling at Rsipatana-mrgadiya® on the
outskirts of Benares. For imparting his teaching to his quondam
companions he started for Benares, meeting on his way the Ajivaka
ascetic, Upaka. He stopped at Gaya in the house of Sudarsana
Nagaraja, and then crossing Rohitavastu, Uruvilva, Anala, Sara-
thipura,® reached the banks of the Ganges. On the refusal of
the ferryman to take him across the river without tarpanya (ferry-
hire),* he flew over it and reached the other shore, and arrived at
Benares. He approached the five ascetics, who, inspite of their
plan not to show him any respect, yielded to his sublime look
and ultimately listened to his discourses. He delivered his
first - discourse known as Dharmacakra, in which he referred
to the two extreme practices, followed hitherto, viz., the

1 Lal. Vis, p. 400, also p. 351 Koéa, ch. VI, cf. Asia Major
(Vasumitra's Treatise), II, pp. 27, 40, 45, 50. This relates to the various
gotras, see Aspects, etc. pp. 84-87.

2 Mod. Sarnath.

3 Ld. Vis, p. 406. In the Mabavastu (111, pp. 324-329), the tra-
dition is as follows: Leaving Uruvilva, he passed through Gaya,
Aparagaya and reached Vasala where he was invited to a meal by a
bhubuika Brihmana to whom he pointed out as to what makes a true
Brahmana and tried to convert him to Buddhism. Thence he passed
through Cundadvilam and Sarathipura, crossed the Ganges and reached

Benares.
4 Lal. Vis, p. 407. It is recorded here that Bimbisira, on hearing

of this event, exempted all recluses from the payment of ferry-hire.
Sce also Beal, op. cit., p. 247.
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life of case and that of extreme asceuicism, the former probably
referring to the life led by Brahmanas and Ksatriyas who lived in
rowns and villages and performed elaborate sacrifices, and the
latter to thar of the ascetics hving in the forests and given to
cevere sell-mortifications.’ He then explained the four Aryasatyas,
or the four-fold methed of examination of the things of the
wotld,” by means of which, he said he was able to comprehend
the causal genesis of things, conssung of three secuons and
ewelve terms.” I was chis causal genesis that convinced hum of
the impermanent nature of things, and of the non-existence of
a doer or a fecler, in other words, the non-existence of a self
(atma = pudgala) or of a mansmigrator (sankramaka),' and of
action, goodd or bad. He found out thar trmi (desirc) was the root
of sufferings, and astdnigikamirga the means to their cessation.
He traced the origin of evidyi to careless mental constructions
(sarkalpajanitena ayonisena bbavate avidyd). Further, he was
convinced thae skandbas, dyatanas and dhatus do nor make a
Buddha and that avidyi owes its ongin to mental constructions
vikalpd) on the cessanon of which it disappears and along
with 1t all forms of existence. As he had found out this
without the help of a teacher he was a Svayambbi (self-
awakened), On  hearing this  discourse, Ajiatakaundinya,
spiritually the most advanced of the five, realised that everything

1 For a pwtire of which, sce Mugbima. 1, pp. 77 I
2 See, for derails, my Aspects, cic, p. 20h.
3 Lal Vis, p. 418: & uy wqmrdusy difeinafegsal of fafoan

vizma aedagaem® 1 ok Vimsye. L p. 11 in which the words
yoniso manaz kurvate have been dropped, making the idea a bir hazy

{imesu catusu ariymsaceesu evam tiparivattam  dvadadakinam etc).
g4 - Lal Vin, p. qao.
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including the three rapnas, Buddha, Dharma and Sangha oe the
Brahmaloka were mere relative words, and had no existence
realicy.'

In the Vinaya Pitaka (I, pp. 13-14)." this discourse 1s [ollow-
ed h_}-' another known as the Arartasstta, in which each of che hve
shandbas has been pomnted our as devoid of a self (anattd) and
L] :“L'h tl‘.ll:}’ Al Not ﬂlhjf.'c[ [ (4] T.]'.H'.‘ I“-'l" ﬂf I’Jll: SCIL thﬂr.
l!lﬂ'}' are :1154.‘.! ]mlxrmﬁ"mt I:dﬂl;mj :.|.|'|.d A% E'H.CI'I d'll::.." ANt S0uUrces
ol guet (dwkkha). The conclusion drawn from this discourse 1s
that everything 1s devoid of sell (pudgalasinya) and one who
knows this 15 sud o atcam Mirvana,

In the Lalitavistars, the skandhas are spoken of as devoid
of sell incidentally, buc there is no sepatate discourse on it as
15 found in the Vinays Pitaka. In che Lalitavistara, however,
there is an additional section dealing with the Mahayinic -
terpretation of the Dbarmacakra, It 1s introduced by Maitreya
Bodhisatrva® to whom the Dharmacakra is explained as the
teaching which establishes the oneness of all objecrs and the
absence of any concepr, positive or neganve, as well as the
absence of the origin of socalled things of the world.  *

t In the Vimaya Piraka, I, pp. 11-13, Kondafifia & said ro have
been the first o obtain the dhammacalkbn,

2 See also Samywits, 11, p. 66 Mabivasta, 111, pp. 3378

3 Lal. Vis, pp. 422

4 In the Abbinighramana-siira (Beal, op. e, pp. 158-356) the
Ife-story 1 contmued further, and includes the following  topics: —
Conversion of Yaés and his Friends, Buddha's visie ro Srivastd, stoemes
of the conversion of DParpa Maitayanipuees, Mahikatyiyana of
Avanti, Sobhiya of Taksadili, the three Kassapas, Bimbisira, Mahs-
kafyapa, Mahiprajipati, Bhadraki, Sanputra and  Mudgalapura,
Uddyi, Upali, Ribula, Nanda, Ananda and other Sikyan yeuths. All
these topics are given alen in the Mabivasts but in 2 scattered form,



CHAPTER IX
CAUSES OF THE SPREAD OF BUDDHISM
Before we take up the study of the history of the spread of

Buddhism during the first two centuries of its existence, it 1
worth while to make an analysis of the probable causes and cir-
cumstances that led ro the propagation of Buddhism inspite of
the decp-rooted existence of Brihmanism and the brsk acovities

of the non-brihmanic teachers:

() Time of the advent of Buddbism

The rise of Buddhism took place at an opportune time when
not only India with her brihmanic and non-brihmanic teachers
but also Greece, Persia and China were experiencing a sor i
religious matters through the advenc of Socrates with his dis-
tinguished pupils and contemporary philosophers in Greece, of
Zoroaster in Persia, and of Lao-tse and Confucius in China. In
India the elaboracion of the brihmanic sacnfices accompanied
with the killing of hundreds of victims had grown nto a
highly complex system of ritualism, and there also appearcd
the brihmanic thinkers who began to question whether, afrer all,
the offerings to the gods, with ther laborious construction of
altars and collection of numbetless requisites, recitations of
mantras, chanting of hymns, expiation of errors the nituals,
really achieved the objects for which they were performed? The
sacrifices, if righely performed, were believed as able to secure for
the performers noc only wealth, healch, long life and strength,
the good will and grace of the gods i this world, and happiness
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in the next, but also final beatitude or emancipation. Buc there
were the dubious who began to question within themselves
whether there was not the chance of this belicf being wrongly
based. Side by side with the elaborate rituals performed by the
houscholders, for celebrating the sacrifices there were provisions
for shortened forms of them, as also of mere cogitation of the
Supreme, unaccompanied with any rituals, e.g., for the Vana-
prasthas and the Yatis. If these latter were right in the pursuit of
the course prescribed for them, could not a similar course
suited to the masses, but devoid of, or accompaniccl only,
with very simple rituals, be prescribed for the house-holders?
Similar views, more or less developed and opposed to the
karmakanda of the Brihmanas and specially to the cruel slaying
of animals in the sacrifices, were already in the air before Buddha
arose to preach his doctrines.! Brihmanism allowed various shades
of philosophic and religious views to grow up within 1ts fold
without taking objection to their existence within its limits. But
the key to the reception of this toleration lay in the fact that the
dissentient view, side by side with its opposition to one or more
of the brihmanic doctrines, showed its allegiance to one or more
of the ultimate fundamental tenets of brahmanism such as the
admission of sanctity of the Vedas, belief in their being revealed
books, worship of any of the braihmanic gods as such, recognition
of the Varpairamas and submission to . the authority of the
brihmanas. But there was a limit to the degree to which the
heresy of its views could be carried by a brahmanic sect as such.

This limic was crossed by Buddha, who stood up as a rock to

stop the flow of the religion in order to direct the faiths of

the people along the channels of his own.

1 Sec ante, p. 13; Barua, Pre-Buddbistic Indian Philosophy, p. 193-4.
14
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He preached that religious truths lay not in the saenfices,
not in the Vedic works which prescribed these sacrifices, not in
the worship of the many deities of brahmanic pantheon, not
in the obscrvance of the caste-rules, not in the umg'u:nl pmct.‘iccs
of the Atharva Veda, not in the extreme forms of self-moruif-
cations, and not, in shore, in the many other per beliefs and
pnlcriccs [l:h!: Jﬂdi!blfdplriﬂif‘)l that came as corollanes o an
allegiance to the bases of brihmanic faiths, but mn self-culcure
‘culminating in arhatship” which constitutes the key-stone of

Buddhism.*

(i) Character and Personality of the Founder
and bis D.iscfpl'ﬂ

The commanding personality of Buddha, his self-sacrifice,
the strengch of his character, hus spiritual atcainments, his super-
sensual vision, and the occasional manifestations of miraculous
powers served in a grear degree to convince the people of the
greatness of s religion and made them attach importance to it
Prof. Keich would ateribure the vast success of Buddhism noc
so much to the merits of the religion as to the personality of the
founder. He says that “the founder of Buddhism must rank as

t One of the fundamental conditions for becoming a sotipannd
is to give up the belicf in the cfficacy of rituals, the other two being
the exchewing of sabkdyaditehi (the heresy of individuality) and
wicikiccha (doubt as opposed to firm faith in Buddha, Dhamma and
Sagha).

2 Rhys Davids, Hibbert Lectures, p. 29. “For the fitst tme w the
history of the world, it procliimed a salvation which each man could

gain for himself in this world, during this life, withour any the least
reference to the God, or m gods, eithef grear or small.
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one of the most commanding personalities ever produced by the
castern woeld, ™

In view of the predominance of the Ksumyas mn the
castern lands by virwe of wealth and  acquisition of
learning which made them powerful enough to carry on
reactionary movements a5 aganst  the  exisung conditions
of things as seuded or desiwed by the Brahmanas, 1t
is probable rhac the Ksannya origin of Sikya Simha
brought strength w  his  rehigious propaganda by vireue
of this mere affinity of arigin berween hum and the Ksateriyas
of the place. To assert thac chis clement was  alogecher
absent in the forces which made them cluster under hus religious
flag would be perhaps going too far.  But it should always be
borne in mind that the innare strength and actraction of
Buddha's personality and the docerines preached by him were
so grear chat it puc into shade the force of this clement.

The character and personality of Buddha's immediate dis-
ciples such as Yaia, Uruvels-Kassapa, Sarpucta, Moggallina,
Mahikassapa, Mahikacciyana, Punna Mantaniputa, Ananda
were equally powerful forces for the propagacion of religion.
Their excellences are mentioned sometimes by Buddha himself
and sometimes by cheir brother monks. SEripurta is des
cribed as excelling all in wisdom, self-control, and virtue, well-
composed in his inner sclf, dwelling in the highest planes of
thought, expert i the knowledge of doctrines and possessing
capacity for preaching persuasively.* Mogga [lina was
valiane, self-controlled and possessed of supet-normal powers and

v Keith's Baddbise Philosophy. p. 147
a dng Nik, L p 24 CE M= Rhiys Davids, Psalms af the

Brethren, pp. 6o, 388, 402 & 390 En.
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able to raise the disciples to the highest stages of moral and spiri-
tual progress;' Mahi kassapa was the foremost ascetic,
self-sacrificing and loving to dwell remote from men; Maha-
kacciyana was a great expositor of dhamma® while
Punna Manciniputta was an appealing preacher;
Ananda was the foremost of bhikkhus in erudition, morally
watchful, steadfast, versed in the sacred lore, and eloquent.” The
qualities mentioned were present in more than ordinary degree
in the character of the monks, besides the qualities requisite
for a monk. The monks were all at one in their zeal
for the propagation of the religion, in the strength of which they
had unswerving belief. The earnestness with which the
first generation of Buddha'’s disciples performed their duties can
be best described by comparing it to the zeal with which the
Christian apostles did their share of work by practising and
spreading the doctrines promulgated by Christ.

The Buddhist leaders in the generation following the imme-
diate disciples of Buddha included likewise prominent characters
who might well take their place by the side of his immediate
disciples. The names of monks who took a prominent part in
the deliberations of the church organization and maintained dis-
cipline, moral or otherwise, are many, but the biographical details
of only a few of them are found in the Buddhist literature.
Among these may be mentioned Siggava whose persever-
ance in the cause of the conversion of non-Buddhists to Buddhism
is found in the description where he is said to have daily visited,
with ultimate success, the house of a Brahmana Moggali to
pursuade his son with teachings and arguments to embrace the

1 Ang. Nik., I, p. 24 £. CE. Mrs. Rhys Davids, op. cit., p. 390 £n.
2 Psalms of the Brethren, pp. 386, 387.
3 Ibid., pp. 352, 353
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religion;' Sambhiita Sanavasika whose zeal in the
ﬂ‘ﬂin[ﬂnﬁnfﬂ nE t]'lﬂ ﬂ“il-mlﬂ-x S}Fsttl‘l‘l C.‘il'ﬁ‘!d him ]n!Pitf ﬂ‘f I'l.i!l
old age ro Vesl to suppress the heresies of the Vajpan monks.
Revata was vastly learned and free from dssvas while Y asa
was highly energetic in the work of consolidating the Buddhist
doctrines for which the second council was convened, and also in
eliminating the evils thac the Vajjians were trying to introduce
into the church organization by modifying its rules:®* Udena
was able to converr Ghotamukha Brihmana after the dearh of
Buddha and have an upatthinasild buile ac Pacaliputta by him:*
Moggaliputta (or Upagupta according ro the Sanskrit
eradition) was highly intelligent and by the charm of his character
and personality could muke Afoka accept him as his spincual
preceptot and help the Buddhist organization by building monas-
teries and stiipas in several places and give donations for the
aintenance of the monks and the spread of Buddhism.

(1) Patronage of Kings and Clans

It is an undeniable face that no religion can prosper however
excellent may be irs reachings without the support of the ruling
powers and nobility of the time. Christianity would not have
been what it is now without the intervention of emperors like
Constantine.

In the 5th century B.C. there was no paramount sovercignty
in Northeen India. Ie was divided into a large number of
independent states.  OF chese, the four monarchies of Magadha,

Kosala, Varsa, and Avanti rose into importance and fought with

¢ CF. Mabdvamsa, ch. V., pp. 41-3: A similar story occurs in the

Milindapaiibs (p. 8 i) regarding the conversion of Nigasca.
2 Mabivamsa, ch. V. 3 Magh. Nik., 1L p. 163
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one another for the conquest of places mn the possession of the
smaller states. The number of pru-dmrs of varwous rrJ:gm::m.
waorking in all these domains, was large, and the more prominent
among them vied with one another for gaining the support of
ane or other of the several kings, There are passages in the Bud-
dhist scriptures hinting that Buddha was anxious to enlise the
sympathy and patronage of kings, clans, and noblemen i sup-
pore of his religion. The story of the conversion of Malla Roja,
a nobleman, shows explicidy the anxiety fele by Buddha on this
score. When Buddha was entering the city of che Mallas, Malla
Roja went to welcome him, net out of reverence but for avoiding
the Ii.'lbi[il:lv of Pa}'ing a fine lud down [i_',r the Mallas for those
who refused o welcome Buddha. When he came near Buddha,
he spoke out to Ananda his real feeling ac which che latrer be-
came sarrowlbul and mqu:sl:cd Buddha to wark upan the ml'nd
of Malla Roja 1n such a way as to make him one of his ardent
adherents, because he was a distinguished nobleman whose
|nﬂu{'ﬂﬂf and mmpjﬂ‘ wqud gﬂ a gﬂﬂt w:i}' t‘mk"url:ls I.'l‘]ﬂkil!lg
Buddhism popular i the locality. Buddha agreed and overcame
the indifferent attitude of Malla Roja by excrcising the feeling
of love (mettd), whereby he was won over w the doctrine.
Though we do not come across any express passage showing chae
Buddha 15 acung with a similar monive in connection wich
any of the royal personages, there are several indications in the
Vinaya Pitaka that Buddha wanted to comply with the wishes
of the rulers and noblemen as far as hus doctrinal prhcipki
permitted.  His direction to his disciples to fix the day of com-
mencement of the vessdvdse n cnmj)h:l.n:c with the wishes of

’ o = ; . 2
Bimbisira on a particular occasion points to the same inference.

1 Vinaye, Mabdvagge, V1, 36, 1-4. z [hid, 11, 4
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1!}: ﬁﬁ[ i-:lng mec h}' Budl'.lh‘.‘.l :h:cf hi! Eﬂlighl:ﬂnmﬂ“'[
was Bimbisara who accorded him a very warm wel-
come, placed ac Buddha’s dmpnsul his pimsurtag:udm and
asked the headmen of the villages in his domain to listen to
Buddha's discourses. It was most probably for Bimbisira that
Buddha gained a very wide populanty m Magadha.! The king
was bent so much upon the welfare of the sarigha that he issued
the decree that none must do any harm w the Sikyaputtiya

Samanas® and on many occasions he advised Buddha o frame

rules for the wellare of the mﬁgﬁa. Some of these rules are, for

example, not to give ordinacion to those who were in royal ser-
vice, as the kings who were nor in favour of the faith might
hatass the sarighs on that ground;” o hold religious assemblies
on the 8ch, 14th and 15th day of each month like the other
religious orders for the benefit of the wpdsakas.*
Pasenadiof Kosala was also a great benelactor of the
sarigha, bur he does not scem w have given his unqualified sup-
pore like Bimbisira. Though he supported many Brahmana
teachers, yer his atention to the welfare of Buddha and his
sarighs was not less than that shown co those teachers. His
anxiety to make a suitable gife tw Ananda,” his joy at the conver-
sion of the robber Aingulimila who was given immunity for his
past misdeeds and was promised a supply of the requusites for a
monk;® his carnest desire to marry a Sakya pnnn:-n and his
ultimate marriage with Visabhakhattiya to regain the confidence
of the monks lost through inattentions to them;™ his expression
of pride at the fact that he was of the same age with Buddha and

v Mabivasin, 1, p. 449 2 Vinaya, L 42, i
3 Mad., 1, 40, 4 g Hud, 11, 1-4.

5 Majjh. Nik., 11, p. 116. 6 dbid,, 1. p. 101
7 Butlingame's Buddbiss Legends, 1, p. 9.
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belonged to the same caste and province with him' amply show
his love for the religion and his desire to be counted as one of its
well-wishers and supporters. In the Nikayas it is stated that he
became a lay-devotee and an ardent admirer of Buddha.® The
bas-relief depicting him as proceeding to meet Buddha shows
that he was respected by the Buddhists of the 2nd or 3rd century
B.C. as a patron of the religion.

It is doubtful how far Buddha was successful in winning over
the other two kings, Pajjota of Avanti and Udena of
Kosambi. The references to these kings in the Buddhist scrip-
tures are few and far between. It is said that king Pajjota once
sent Mahakaccayana to welcome Buddha to his dominion, but
Buddha, thinking his purpose would be better served by Maha-
kacciyana himself preaching the doctrine, did not accede to the
king’s request. The king was satishied with Mahakaccayana’s
exposition of the Law and became an ardent follower of the
religion.® The Samyutta Nikaya' and the Tibetan tgansiation
of the Vinaya® state that king Udena of Kosambi became a
convert to Buddhism. The Dbammapadatthakatha gives in
detail the occasion of king Udena’s conversion. He was much
impressed by the piety of one of his queens Samavati who had
been an upasika of Buddha and at whose request the king became
a convert to the religon and made generous gifts.” Evidence 1s
not strong that these two kings actively aided the spread of
Buddhism but yet it is a great gain that they did not actively

1 Majjbima, 11, p. 124. y

2 Sam. Nik., I, p. 70; Ang. Nik., V, pp. 65 ff. sec also
Djyyavadana, p. 154.

3 Psalms of the Brethren, pp. 238-g. 4 Sam. Nik,IV,p.113.

5 Rockhill's Life of the Buddhba, p. 74. ;

6 Burlingame's Buddhbist Legends, 1, p. 84.
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oppose its propagation. The mere talerance of the activites of
the Buddhist preachers within theie kingdonts should be taken as
a favourable crcumstance in the spread of the religion.

Buddha was successful in making a large number of converts
from among the nobles, ministers, bankers and wealthy cnzens.
That the enlistment of the supports ofl Anatha p indika;
Visikha Siha, Abhayarijakumira Jivaka
Yasa, Ambapiali, Nandaka ew., furthered the cause
of Buddhism to a very great extent needs hardly any comment.

Last but not the least was the support obtauined by Buddha
from the various clans of the period. Inspite of the fact thac Maha-
viea had already been in the field and obruned a footing among
the elans, Buddha was [aiely successful in his misssonary acavities,

It was not difhicule for Buddha to win aver the Sakyas
because he himself belonged to the clan. Anuruddha, Kimbila,
Bhagu, Ananda, Devadatta, Nanda, Upali and many other
Sikyas joined the order at Buddha's request. Under the leader-
ship of Mahipajipan Gorami,' many Sikyan ladies also followed
the example of the Sikyan youths and joined the order leading
to the growth of the order of nuns.

Next to the Sikyas, the Licchavis and the Mallas
came under the influence of Buddha, who paid three visics
to Vesili, the city of the Licchavis, and by his preachings
brought home to them the charm of Buddhism. He converred
many distinguished members of the ¢lan and obtaned from them
gifts of cetiyas.® His work among the Mallas was also success-
fal. It was perhaps os a token of favour to the fanchful Mallas
thar Buddha sclected Kusinard, an spavana wichin cheir country,
as a suicable place for hus mabdparinibbina.®

' W, 1, poogba: SBE., XIX, pp. 226237,
:: ﬁ:f;, {:T p.l |m|.} vl = 3 fﬁL., i1, p. 10
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Buddha's missionary actvity among the Bhaggas and
the Koliyas was not so successful as among the previously
stated clans. Buddha visited three mgamas of the Koliyas, and
Ananda one, bur there 15 a remarkable paucity in the number of
the converrs mennoned as hailing from those places."  Sull less
suceessful was Buddha's religious mission to the Bhaggas. The
only place thar was visited by Buddha was the Bhesakalavana
deer-park near Sumsumiragin and the persons won over were
Nakula's parenes and Bodhirijakumira.®

We do not hear of other clans coming under the influence of
Buddhism excepr in the statement  of the Mabhaparinibbana
Suttants that the B ulis of Allaskappa and the Moriyas af
Pipphalivana along wich the clans already mentioned  claimed
Buddha's relics for erecting stiipas in their respective countries.

Thus we see thar Buddhism owed much of irs expansion to
Buddha's ability in securing sympathy and patronage of kings,
nobles, and clans, who in many ecases had already been supporting
ather religions. * Though later in the ficld, Buddhism could
supplant ac times the other religions, ulomarely monopolising
the symparhy and support of some of the magnares.

(iit) Services of Female Devotees

The parc played by women in the spread of Buddhism
cannot be ignored or brushed aside as of lictle importance.  On
many occasions it was through their influence thar whole families
were converted to Buddhism. Visikha and Ambapali, for ins-
tance, rendered signal services to the sarighs by their munificent
F;i.[r_s and the former's work was more valuable because she be-

1 Kakkarapagmm, Haliddavasonam, Littiram, aod Sipugam
2 Magh. Nik., Il, p. gn
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came the means of conversion of all the members of her father-
in-law’s family from Jainism to Buddhism. Anithapindika’s
daughter made it possible through her exertions to establish a

centre of Buddhism in Anga through the conversion of the whole

of her father-inlaw’s family.! The conversion of king Udena

was effected through one of her queens named Samavatd.® It was
with the help of the Braihmana girls of Sakya family married at
Bhadramukha that Buddha could convert Mendaka gahapati.®
Instances like this can be multiplied to show that ladies helped a
good deal in the propagation of Buddhism.

The formation of the order of nuns was highly appreciated
by the womenfolk generally, while at the same time it furthered
the cause of Buddhism to a great extent. Not only did it afford
relief to many a woman in her knawing miseries but it also recog-
nised the dignified position in which the women had claim to be
placed along with the men through the implication that they
were as much eligible to the making of efforts for spiritual eman-
cipation as the males. Those of the nuns who could enter into
the mysteries of the religion naturally fele an inclination to
initiate others into the same mysteries and offer them a perma-
nent solace in their lives. They like the bhikkhus visited the
houscholders and through their easy access to the ladies of the
houses had greater opportunities of working upon their impres-
sionable minds and enlisting them either as lay-devotees or nuns.
Convetsions of this nature were frequent and there are examples
in the Therigatha of women becoming nuns through the cxer-

tions of the advanced bhikkhunis. The bhikkhunis thus carried

¢ Kern's Manual of Indian Buddbism, pp. 37-38.
2> Burlingame’s Buddbist Legends, 1, p. 84.
3 Divyavadana, p. 128.
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the [ighr of the new rc“gfun from house to house and |||'Jpc-'.f the

spread of Buddhism far and wide,

() Proselytizing

Conversion by the envangelical method marks out Buddhism
as making a radical departure from the madinonary hnes on which
the Indian religions brought new adherents meo their fold. The
ways in which brihmanism extended the boundanes of s do-
main are peculiar to wwself, Iis method of enlisting new recruirs
are in consonance with the caste-system, its spirit of exclusiveness
spccinll}r n r:;*Ilgimls matters and its power al }Iuwljr Jt.l.ﬂpﬁl‘lg
itself to the change effected by forces from within or without.
The process followed by it consisted m absorbing the new re-
cruits into the brihmanic society by attractung them slowly and
imperceptibly to adopt more or less the social customs and pract-
ces approved by the Brahmanas and thus occupy a place within an
existing caste or sub-caste, or form a new sub-caste, as the case may
be. The alteration of the religious views is lefe o follow the social
absorption that gradually sets.in. The radical departure made by
the Buddhists from the taditional method was responsible for the
rapid way in which Buddhism spread not only in India but also
m the countries outside. The very first resolution made by
Buddha after the acainment of the summum bonwm was to be-
come a religious preacher and save mankind from worldly cares
and museries. He went to Sarnath to convert the five Br;tihmm;ms.
afrer whom l'lc"nmd: many maore converts. He formed them into
a band of mussionanies, of whom he was the leader. In the
Vinaya we find Buddha speaking thus ro his followers wha then
numbered only sixtyone: “Go, ye now, O Bhikkhus, and
wander, for the gain of the many, for the welfare of the many,
aihie ﬂf mm[mlu" fﬂr tIJF “"ﬂ'[ld. Ltt not owo ﬂf Fm: gﬂ' tJ'E
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same way. Preach the doctrine which is glorious in the begin-
ning, middle, and end, in the spirit and in the letter; proclaim a
consummate, petfect, and pure life of holiness. There are beings
whose mental eyes are covered by scarcely any dust, but if the
doctrine is not preached to them, they cannot attain salvation.
They will understand the doctrine. And I will go also, O
Bhikkhus, to Uruvela-seni-nigama in order to preach the
doctrine.””! Buddha passed from one country to another preaching
the dbamma which is heard by the house-holders who being
convinced of its excellence retired from the world leaving their
possessions great or small.*> This example was followed ardently
by his disciples: Sariputta was considered the fittest
person after him to roll the wheel of law;® Moggalli-
puctta, to preach the religion to the denizens of hell, gods and
spirits of heaven; Punna Mantan i putta, to carry on the
work among the rough people of Sunaparantaka;® P 1o dola-
Bharadviaja, the chief of the sihanadikanam, to remove
doubts regarding the Buddhistic path or fruit.”  This shows how
the disciples fulfilled their Master’s desire. The Master was
satisfied with their activities as indicated by his departure from
the mortal world, which, as said by him to Mara, was conditional
on ‘his seeing that his disciples had been sufficiently large in

1 Mabavagga, 1, pp. 20, 21 (translated in the S. B. E, vol. XIII,
pp. 112, 113; Sam. Nik., I, pp. 105-6; Bhadrakalpavadana n Dr. R L.
Mitra's Nepalese Buddbist Literature, p. 43)-

2 Majjb. Nik., 1, p. 179. This is onc of the many passages which
constantly recur in the Nikayas.

3 Ang. Nik., 1, 13, 7; Milindapaiiba, p. 362.

4 Majjb. Nik., 11, p. 268; Divyidvadina, p. 39: Mahivasts, I,

- 245
5 Psalms of the Brethren, p. 111.
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number and able to refute the doctrines of their adversaries, and
that his religion was well and widely preached.’

Conversion of non-Buddhists to Buddhism was regarded as
a pare of the duty of the monks. To attain Nirvdnae and wich-
our at the same time giving others the beneht of its realizanion
by taking to the right course has about it a taint of sclfishness
however slight. The means by which the highest can be known
and rasted ought not w be the secrer of the select few or of an
individual, It should be given a wide publicity in order that all
men from the highest to the meanest may have the opportunity
of exercising judgment and take to the way leading to Nievana.
Animated by the fecling of love and compassion, Buddha and his
disciples preached broadcase the truths of their religion m order
that the groping humanity may know that there are saving
truths which can be actained by l:mti:ulnr ways of regulating hfe
and thought. It was from this point of view of looking ar
proselytizing that the Buddhists drew their stimulus for acavicies
in this direction, and we find the Hinayinists and, in a greater
measure, the Muhiyanists exercising their best energies for the
propagacion of their faich for the diffusion of general well-being
and the alleviarion of museries incidencal o human existence.

The art of proselytizing was highly developed by the Maha-
yanists who led by their Bodhisattva ideal dedicated their lives
to the propagation of the Faich. There are in the Saddbarma-
pindariks® and almost all other Mahdyana texts, expressions
revealing the cammestness which ammared the disciples for pro-
pagating the rehigion.  Towards the end of a treatise, the Bodhi-
sacevas utter:  “When the Tathagat has become wholly exunce

1 Digha, 11, p. 106 Rockhull’s Life of the Buddha, p. 34
2 See Hoomnle's Masascrip Remaing cle, p. 155
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we, O Lord, want o go m ten dirccnions and persuade all
hcings to write, read, think ever, and E:rn-c!nim this dbarma-
paryaya by the power of the Lord,”" The history of Buddhisc
fuch both in its earlier and later phases reveals the fact
that the Buddhist monks gave their best energies tw the
propagacion. of the religion and thus aced wp w the
wishes of the founder of the religion. The despatch of nus-
slonaries to vanous countries both within and abroad rluring the
reign of Asoka, the successful acempr of the Buddhist monks
to colonise Central Asia duning the reign of Kaniska, and the
perlous  journcy and voyages undertaken to China, Tiber,
Cambodia, Java and the Malay Archipelago by the monks in the
later hustory of Buddhism amply show to what a great excent the
Moaster's ludding was carried out.

(v) Paribbajakas and their Change of Faith

The paribbijakas and the members of the various contem-
prerary rc:Iig:'nu.s orders offered a very fruicful field for the recruit-
ment of converts o Buddhism. E:nhrﬂcilig of the rl:ljgi!}ﬂ
of the victor by the vanquished in a debate was a general pracrice
and this proved an effective means of spreading Buddhism, because
Buddha himself as well as many Buddhist preachers were power-
ful disputants. It is a peculidr feature of the nme thar members
of many of the religious orders artached more imparrance o
belief hased on rc::sunin.g than to blind fil;tll. and purstantg
this stare of things, the vanquished in a dispuration lefe his reli-
gious belicf as soon as 1 was brought home to him in a public
debate that there was a Haw in the chain of reasoning upon
which his belief was based, while no such flaw could be poineed
out in the reasoning upon which the belief of the victor was
founded. No sugma attached o the relinquishment  of a
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religious belick by reason of defeat i a contraversy or by a change
i faith broughe about in other ways. It was not so i latee times
when the ceremanial and social exterior of religion almose ceased
- o have a living connection with the inner conviction of an indi-
vidual. At the time of which we are speaking, many students
after finishing their education used to wander about in the vanous
parts of India as paribbijakas in order to learn the various reli-
gious doctrines and gain mastery over the are of disputation.’
They wete at liberty to embrace any religion that appealed to
them most as the vehicle of ulimate truths. In spite of the
parents’ objection, we read of many instances of young
Brihmanas and Ksauriyas joining the Buddhise order. [r was
this state of things that helped Buddha and his band of preachers
a good deal in che spread of the religion. The conversion of the
followers of Sﬁﬁj:l}':l mu.nl:i:tg amotg them SEri;JI.II:I.;I and ?‘dnggm
llina, the Jatilas, Pokkharasidi, Sakuludiyi, Mahakassapa the
Acela, Canki, Esukiri, Ghotamukha, Vekhanassa, Saccaka, and
a host of others signifies a good record of Buddha's success in
CONVETsion among the pn:fl:hﬁjnkus and the It'“giﬂl.li arders borh
brahimanical and non-brihmanical.  Dhammika-upasaka was
right in saying thac the disputing titthiyas, Ajivikas, Niganthas,
many of whom were aged, submitted o the captivating power
of Buddha's exposition of his religion.” The influx of converes
from the aforesaid classes was so grear thar Buddha had to intro-
duce a bar wo a ready ingress of undesirable men mto the order

r Majib. Nik, 11, p. 148 Asaliyana, a master of brilmanical
lore, was asked whether he had wandered ubout as o panibbijtks (ro
complete his cduconion) “Caritam kbo pans bbotd Assaliyanena pars-
bbdjakam; ma bbavam Ascaliyano aynddbapariptam parijuyits.” See
alio Barua's Pre-Buddbistic Indian Philosaphy, p. 1g2.

a Snrl'u-nlp&&, p 67
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by laying down thar those who belonged to a religious arder must
pass a period of probarion for four months.

(w) C.'dlbaffcﬂ}'

Buddhism had in it a large element of catholic spiric which
appealed to even the members of other religions. To attack
another religion as a whole was never sunctioned by Buddhism,*
Buddha had to recruir his converts from other religions; he never
disparaged any particular religion to which any of them might
have belanged, though of course, he showed ac umes char parti-
cular docerines were wrong and unworthy of being followed. He
held the view that the Buddhists should make gifts to the deserv-
ing membets of all other religious orders and not t the Buddhists
alone.* He permitted a Jaina house-holder after his conversion to
Buddhism to conunue his charity to the Jaina monks winning
thereby the admiration of the members of other sects.” In the
Majihima Nikiya' it is pointed out that an ascetic though an
Ajivika but being a kammavidin would be reborn in heaven. The
Brihmanas who led a cruly moral life were highly respected by
the Buddhusts.  The spiric of toleration was no doube a prevailing
feature of the religious life of India and it was particulady so
among the followers of Buddha, the teacher of metta and karina.

(vl Ocenlt powers
The last factor bur not the least was the resort to
occult powers to bring convicuon home ro the minds of the

1 Majphima, 1, p. 523 ma w0 saddbamm-okkisina m pars-
dhamma-vambhani.  Sce also Augnetara, l,p.-x?..

2 dngwtters, I, 57.1.
3 Vinaya, VI, 32; Avputeara, IV, p. 185

4 Majibima, 1, p. 483,

i
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unconvinced and make them converts. In writing of the spread
of a religion, or the life of a founder of a religion, scholars, as
a rule, leave this factor out of account, as it is not looked upon
as in keeping with the standpoint of the present-day material
sciences. It may be said that if once the possession and use of
the occult powers be admitted and believed, there will be no
criterion by which to sift out the actual expression of the occult
powers from the fiction with which the credulous writers would
in course of time mix them up, and in consequence, the grossest
absurdities will have credence. But apart from the question as
to which of the exhibitions of such powers are to be believed and
which to be disbelieved, the point that has to be settled is
whether it is reasonable to leave altogether out of account a factor
without which there would certainly be lefe a gap in the aggre-
gate of causes thac are responsible for the degree and range of
influence of a particular religion at a particular time. We often
notice in the account of the life of the founder of a religion or its
branch that mere appeals to the intellect and reason often fail to
convince a person of the truth of a statement or the power of the
arguer to lead to the path that takes one to the summum bonum
of human life. Argumentators, however powerful, are often
found to cause bitterness of feeling unless they are aided by
other factors including the one under discussion. An exemplary
character, a persuasive tongue, acutencss of intelligence, self-
abnegation and other elements that make a strong and imposing

nality are not sufficient to produce the results that were
actually achieved by the founders of religions like Christ, Buddha,
Muhammad, and others. A single leper healed by the mere touch

of Christ, the power of vision restored to a single blind man are

more effective in the sprend ot a rehigion than numberless

victories in disputations. In the missionary career of Buddha
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and of ls tli.\cilllca we meer with many cascs where arguments
fatled to achieve the desired ends, and ultimarely, resort was taken
w occule powers,  Buddha urilized his occule powers (patibariya)
in three ways, viz, iddbis (the rddbis of the Hindu Yogasistras)
which impressed his audience with awe at the sight of physical
manifestation  of powers ostensibly in  transgression of the
natural laws; ddesana ot the exhibition of power of thought-
reading; and anusdsani or the warning to a person to give up his
discursive or evil thoughts revealed to Buddha through thought-
reading.' He forcsaw the abuses mncidental to the cultivation and
use of such powers by huis disaples, for many of them mighe
be in a lower plane of spintual culture and utilize chem for sclhsh
ends. To avoid such abuses, he stricdy enjoined his disciples
not to display such powers before the householders.”

There are several other causes which helped the propagation
of the religon but as these have been dealt with in other con-
necrions in this work, they are left our here, e.g. internal stength
of the organisation of the Buddhise order,” unorthodaxy of the
people in and around Magadha,"' persuasive methods employed
in making converts.” avoidance of metaphysical problems m the
teachings,” adoption of popular dialects as the medium of s
truction,” and above all the intrinsic merics of the religion.

1 Ang. Nik. I, p 276 Digh. Nik.. L pp. 212-214
3l Vinaya, U, p. 113; na blkkbave gibinam  witarimanvisa-

dbammam wddbipigthanyam dassetabbam.
3 See infra. § SeeChi L 5 S Ch X

6 Sec ante, pp. 44 7 Sce mfra.



CHAPTER X
METHOD OF PREACHING AND TEACHING

The expansion of Buddhism was due to several causes, some
of which have been dealt with in the previous chapter. The
discriminating method of preaching adopted by Buddha combined
with dialectics, more stress on ethics than on philosophy, the
spirit of good will and love, adoption of popular dialeces as the
medium of instruction, and the individual care wken of the
disciples went also a grear way towards the success of the religion.

Four ways of exposition

Buddha, it is said, adopted the following four ways tor
removing the doubts of those who approached him to leatn
the truth:—

(1) Patipucchivyikaraniya;
(1) Ekamsavyakaraniya;

~ (m) Vibbajjavyakaraniya; and
() T.bdpdni}u,

In the firse mechod, the doubts of the intetlocutor are ascer-
tamed ut the outser by putting suitable questions and then re-
moved by appropriate answers; in the second, a dircct reply s
given to an enguirer without entering into a discussion with
him; in the chird, answers are given separately to the
different aspects of the question;’ and in the fourth, it is ponted
out that as the question i untenable, no reply will be given.®

v Majjbima, I, p. vg7. 2 Digha, I, pp. 187 f; U, p. 235
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Buddha insisted thae his disciples should be vety discnimunating
m adopung one of these methods' for delivering their discourses.

(rradual course

For the prapagaton of his ceachings, Buddha direcred hus
disciples to conform to the following rules:

A good preacher should
(4) In ordmary discourses belore houscholders make them

gradual re. commence with dinakatbam, silabatham, etc.

(b) Observe sequence (pariyiyadassavi) in the details com-
posing a theme.®

(¢) Use words of compassion (anuddsyatam paticca katham).

(d) Avoid irrelevant matters (nimisantaram katham).

() Make his speeches free from caustic remarks against
others,”

For imparting instrucions  to houscholders  he  directed
hus disciples to be cautious in not giving out the fundamental
principles of Buddhism all at once as that would scare them
away. To them only the exoteric side af the teaching should be
explained first, that is, the elemencary renets, and practices. of
Buddhism suitable o houscholders, To those who mtend to

take them up should be asked to follow ac first the rences and
suitable to their yet undisciplined and undeve-

d then gradually the difficule ones should be
a Buddhust

pracoices that are

loped powers; an
placed before them by stages. To a householder,

v G Majjbama, 111, p. 208: Samididhind moghapuriscna Patali-
puttassa paribbijakasa vibhaga byikataniyo paitho ekamscva hyakato o

2 For the gradupl cource of training in Buddhism (fmasmin
dhammavinaye anupubbasckkba anmprbiakiniyd anpubbapatpadd) see
Majib. Nik., UL, pp. 2-4.

3 Anpustara, 1L pp. ify, 19h
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monk can preach at firse the dinabatham silabatbam saggabatbam
kamanam adinavam okiram sambilesarm nekkbamme dnisamsam
(the discourse on alms-giving, mortal precepts, the heavens, the
danger, corrupuion and impunity of desire and the blessings of
retirement) and when he Fcrt:c:':m that his mind has been suffi-
ciently prepared by heanng the discourses, he can preach che
highﬂ tﬂd‘ﬁnﬁs‘. ‘.'i.‘:,.. d#k&bﬂ'fﬂ‘ J'Jmﬂl{.‘ydl?‘l ﬂ!‘fﬂdhﬂ{ﬂ I'Iug-
gam (suffering, origin  of suffering, removal of suffering
and way o the removal of suﬂ".:'ringj.L Thete discourses
have an appealing force which moves the hearts of the people
im-:sr:c:wc of therr creeds. The higher and deeper truths of
Buddhism were gradually impared and explained to the mitiared
or rather to the sotapannas. Thus the Buddhists fram the lowest
grade to the highest did not feel embarrassed by the weight of
doctrines and practices oo difficult for their yer limited under-
standing or their undeveloped powers of forutude and devotion.
In order to create a good impression on the minds of the house-
holders, the bhikkhus were enjoined to be sympathetic w he
WiCs ;&Ild uﬂuhlcl ﬂf d‘clf hst:n(‘.’l’.‘i ﬂ.nl.'! dr Ih{'. same tim:: thf}r
were asked nor to indulge in talks which might be regarded as
worldly and tll-beficting a recluse,

Study of mental leanings

Before delivering a  discourse  Buddha tried to form
an idea of the leaning of the persons by putting to them
questions on religious matters or answering the questions that
he allowed them to pue to himself. In this way he used ro selece
a ml}_jﬁ‘t most sutted to the occasion and .'IET:E.:IHI: to the petsons

1 Digha, 1, p. 148 Vinaya, 1, 7. 5-6: VI, 36, 5. Oldenberg’s
Buddba (Hoey's wranslation), p. 186,
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composing the audience and delivered 2 discourse on same.
Similes, parables, fables very often drawn from  cxperien-
ces of every day life were interspersed with his speeches along
with pithy verses to make his arguments sweet and citecave.'
He attached grear importance ro the arc of preaching and tmed
to impress upon the minds of his disciples the sense of its
unportance.  The particular features by which lus speeches were
rendered so very impressive were, first because he unlized his
higher knowledge (abhinina), by which he could find out the per-
sons who would bencfit by his discourses on a pamcul:r day;
secondly because the selection of the subjects of his discourses
was the result of a correct diagnosis (sanidina) of the mentality

of the hsteners.®

(i) Disputation

Many arc of opinion that Buddha himself avoided
entening into discussions with. others, and discouraged those of
his disciples who entered into discussions on religious matters in
the course of ther preaching and wandering. Such opinion 1s
not wholly correct. There are passages in the Buddhist scripures
which lend colour to the aforesaid view.  To citc one of two such
passages:  He is said to have declared that his dhamma 15 not
to be grasped by mere logic (atakbivacara)’ and he condemned
the Sramanas and Brihmanas who rook to haie-splitting disputa-
tions saying, ‘Issuc has been joined aganst you, you afe defeated,
set to work to clear your views, disencangle yoursclf if you can’
(arapito te vido, miggabito si. Cara vidappamokkbays, nibbe:

i Oldenberg, Buddba (Hocy's ramsl), pp. 185193

1 Divydvading, pp. g5 124 * Adaydnuayam  vidivvidbitum
prakytim ca jhdtvi tadrit dbarmadeiand krti”

3 Digh Nik, 1, p. 12 (Dial of Budidha, vol. 11, p. 36)
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thebi vd sace pabositi).' From such passages, it is oot right to
draw the eonclusion char Boddha condemned or thllbi:cd the
ho]ding of all dispumrinn.& ain r:]ig'[mui matters.

It should also be kepe in mind that the state of the country
at the ume of Buddha was nor such as could pernmue a missionary
w keep clear of dispuration. One of the essential works of a
preacher was to convince his audience, and this was hardly passible
if argumentation was not given a wide berth. Of this time,
accounts are available of brihmana and nen-briahmana heads of
religions, wandering about over the whole of ecastern Indi,
someeimes with a large band of disciples, and holding disputa-
tions with the heads of the rival sects to assere cherr influence
and increase their following. There were the paribbajakas who
wandered about with their minds open for the reception of reli-
gious light wherever available, The lay people also liked to hear
disputations as indicated by their setting up of Kgtibals-salas
(halls for people mn quest of truths) of parbbijakirimas n
different places where the wandening teachers mighe reside and
hold controversics with convenience in the midst of a lagge
g:lth-l:.‘ring. Thﬂ PCU['III’." Df | Iﬂcﬂhr"f EEI! Pmuf.l lf A !._;L“Jd
many religious teachers visited their bwtibalasilas or paribbaja-
kiarimas.® References are available in plenty in the Buddhist
works showing chac it was often stated ac the disputations chat
the defeared teacher with his followers relinquished his own
doctrines and embraced those of the winner. These defeats n
disputations were a fruitful source for the enlisting of converts wo
the many doctrines and religions that prevailed in the counery

1 Digh Nik, 1. p. 8 (Dial of Buddhe, vol. 11, p. 15).
a Sam, Nib, I, p. 32: V, po 115 Majih. Nik, 11, pp. 1, 2, 99
Divydvading, p. 143
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at the time, and the teachers vied and struggled with one another
for securing the largest following. The discussions of the rival
sects indicate that they had to be wellgrounded not only in the
rules by which the disputation was guided and the argumenta-
tion was rendered free from [allacies, bur also in the doctrines of
the various opponciLs who had o be faccd, ovEer and above their
own school of tenets and practices with their philosophical bases,
if any. Buddha is described in several places in the Buddhise
works as a master of the teners and practices of the hererical sects,
A laege number of his disciples was recruited either as the resule
of defeats suffered by the opponents or from among the follow-
ers of the brihmanic and the heretical teachers convinced of the
supcri-uriry of the doctrines plopoundﬂ:i by him. His discussions
with Sonadanda, Kiitadanta, Upali, Sakuludays, Vekhanassa,
Assalayana and a host of others are instances in which he argued
out his own views and convinced his adversaries ac the end.
The victories thus gained in large numbers in disputacions clicited
the remark from Dighatapass, a Jaina monk ro the cffecr that
Gautama was a sorcerer who by the force of his arc drew the
penplc of other sects into his own net.' The lists of hus di.wiplﬁ
who were convinced and won over to Buddhism from ther own
beliefs and practices is a large one, from which the names of
the following may be mentioned: Mahikogthica, Pindola
Bharadvija, Mahikaccayana, for instance, were masters of the
three Vedas and perfece in all the accomplishments of a Bri-
hmana; Siripurta and Moggallina were the disciples of Saijaya;
the Kassapas were the leaders of the Janlas; Abhayarijakumira
was a disungushed disciple of Nigantha Natapuera.

t Mujib, Nik,, 1, p. 375: Ang. Nik., 11, p. 190, (Gotamo maydci,
dvattanim mayam jinali yaya annatithiyinam svakd Svagtetitf).

7
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To be a successful disputant, one had to be equipped wich all
the outfit of specious arguments (kiigatarka) to meet those oppo-
nents who made a free use of them whenever needed. It is clear
from Buddha's injunctions to the bhikkhus, that he wanted
them to use their power of argumentation in the service of truth
and ruth alone, and not to take to sophistry of their own accord.
But a preacher ignotant of rhe wiles of a specious arguer and
unable to use counter-wiles for self-defence would certainly be a
weak dispucant. It was for this reason perhaps that we see
Buddha applying such a method with men who came to argue
with crooked intenton, ot took to crooked ways of disputation.
This is seen in the Ambattha Sutta' where Buddha in order to
silence Ambattha, who claimed the superiority of Brihmanas
over all by birth and stated that the Sikyas were of servile ongin,
related the ficurious account of the origin of the Sikyas and
Kanhayanas showing that the latter were the descendants of a
dasiputta (son of a slave-girl) of the former. The object of the
use of the story was o put it as a stunner t Ambartha exposing

his low ongin.

Mediam of Instruction

For the proper appreciation of his teaching, Buddha insisted
that the medium of instruction should be the popular dialect of a
province. His injuncoion “anwjindmi bbikkhave sakiya nirut-
tiyi buddbavacanam pariyipunitum”® has been the subject of
a good deal of controversy, bue the last word, we think, has
been said by Wintemitz,” who interprets ic thus: 1 allow you,

t Diphe, 1, pp. g2, 95

3 Cullavagga, V, 13.
3 Sce his History of Indian Litevature, 11, {Eng l,‘l.‘:m.ll.},, ﬁppmﬂi:,

pp. 6o1-3.
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O monk, to learn the word of Buddha cach in own language,”
and this the late professor corroborates by another passage of
the Mujjbima Nikiya' i which it is pointed out that undue
importance should not be attached to the dialect of a particular
janapada, i.e.. a monk should be accommodating to dialectical
variations, and not insisc upon the use of a particular word, e.g.,
piti instead of savivam or dhiropam. Buddha's preference for
provincial languages is also responsible for the growth of pitakas
in later days in differenc languages, the existence of which is
no longer a matter of doubr. Buddha made a radical departure
from the ancient Indian custom of recording the scriptures in a
particular language, and this can well be pointed our as ane of
the causes of the success of Buddhism.

Individual Training

We have already mentioned thar Buddha stwudied the
mental leanings of a person before he delvered a discourse.
This was particulacly evident in the training of his disciples.
He constantly watched their conduct and their mode of per-
formance of spiritual practices, studied their character and predi-
lections, and corrected their weaknesses by suitable advice, ad-
monitions and courses of disciplinary practices.

In the Ribulovidesuita, Buddha 15 scen instructing
Rihula how in deed, word, and thought one can make him-
self pure by paccivekkbans (examination and introspection),
because he observed that Rihula was lacking in self-control.
When, however, he made some progress in self-control, he was
led gradually o realise the anicca-bhiva (impermanence)

v Majibima, TII. pp. 2345 237: Jenapadanirucim mibhini-
vescyya
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and dukkba-bhiva (miseries inherent in the nature) of all world:
ly things and the fact thar the four dbitus or five kbandbas
collecuively or sc[l:r:mc]}r do not consttute the ated {cgn}.'

Nanda, another of his disciples, could not check lis
anxiegies for food and raiment, for which he was taken to sk
by the Teacher. In due course the check put upon him helped
him to control his senses so much that he became the chicf of
those who had control over their senses (indriyesu guttadviri-
nam aggo).”

Anuruddha could nor, owing to slackness of
exertion, artain  cittavimmtti though he had advanced much
through his diligence in the path of meditation. This slackness
which was clogging his way was removed by Buddha's guidance
supplemented by the personal care taken of him by Saripurta.”

The weakness of Kimbila lay similardy in his
inability o muster up sufficient mental concentration through
in-breathing and oucbreathing. This was detected by Buddha
and removed by his advice with special reference to the processes
which he could noc follow in a perfect way.*

Siriputca and Moggallina wete already
advanced spiricually before they joined the Sangha, hence the
training imparted to them was of a higher order. Sariputta
was asked to meditate on swiRatd, i.¢., to look upon all things
as devoid of substance and to practice self-introspection in order
to remove from his mind che usual hindrances to vimutti and

v Angnttara, 11, pp. 164-5; Samyntea, T, p. 136; IV, pp. 1057
Majibima, 1. pp. qrgff; 11, pp. 27780,

3 Samyntta, 11, p. 2Br; Anguteara, L p a6 IV, p 16561,

3 Angnttara, 1, p. 282; IV, pp. 228 .

4 Samyutta, V. pp. 322325
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acquire the qualities leading o perfection.’ Saniputta, it 1s
said, took only a fortnight t attain arbathood, which stage he
reached while listening to a discourse on the origin and decay
of vedand delivered by Buddha to Dighanakha panbbajaka.®
Moggallina was given the dhitus (clements composing a being)
as his subject (kammatthina) for meditation. While medi-
tating, he became slack m hus zcal and so he was taken to task
by Buddha, He soon removed his sloth and torpor, became
diligent and attained perfection.”

The case of Ananda is interesting. [n spite of his
insatiable love of knowledge by which he rose to be the chief
of the babussutas (the learned), and in spite of the grear carc
that was bestowed upon him by Buddha for his spiricual culture,
he could not artain arhathood duning the life-time of Buddha, the
reason being that he could not divest himsell of his greac atrach-
ment to Buddha, not as the founder of a rehigion but as 3 master
to whom he was related as a servicor. This atcachment proved
a clog to his pracnce of the doctrine of detachment from the
world, the comer-stone of Buddha's teachings. Buddha used to
sdmonish Ananda for his inability to get nid of this attachment
because therein lay the cause of his failure to actain the seate of
mind requited for arbathood. In  the Mabaparinibbina
Sutta we hind Buddha expostulating with Ananda for shedding
tears when Buddha expressed his desire o leave this world.* So
long as Buddha lived, Ananda could not rise above the stage of
sotapanna. He was a babussuta on account of his inordinate

desire for knowledge as evidenced by the frequent questions that

1 Majbima, U, pp. 204 2 Mbid., 1, p. soo-1.
3 Manorathapiirani, 1. p. 161; Angutiaa, v, p 8
4 Dighs, II, pp. 142-144-
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are said to have been put by him to Buddha, eg., about the
correcrness of Pirana Kassapa's divisions of mankind, Siriputta’s
exposition of the ongin of dwkkba (suffering) from phassa (can-
tact), the theory of causition (paticcasamuppids), the sense of
the terms nirodba. loka, swifia, vedand, iddbi, dndpanasati and
so forth.'

The training imparted w Deva datca by Buddha
was on lines that were calculated as suitable w his peculiar
mental tendencies. This disciple made some progress in yoga
ataining ability ro perform some miracles. Buddha  detected
his predilection for gan and fame through the exercise of hus
power to perform miracles by which he had won over Ajarasartu
to his side. With a view o remove this love for gain and fame,
he delivered ro him discourses calculated to remove this weak-
ness; but so deep-rooted had been this tendency thar he con-

tinued on his way to ruin, tumning deaf ear o his master’s
X ;|

warnings.
The nstances can be multiplied buc those that have been

cited are enough to show how the great teacher nsed to sec
through the mental composition of the disciples whom he had
cecasion to train personally studying their cendencies and mental
weaknesses as clearly as if they were reflected on a mirror. This

accounts for his grear success as a spiritual tralner.

v Anguttara, II, pp. 383 K Samyntta, 11, pp. 34-37 VI, p 167.
2 - Majibima, 1, pp. 192 f; Mabavagga, vii, 3 .



CHAPTER XI

SPREAD OF BUDIMHISM

There is a traditional account of the vassas spent by Buddha
at different places. On the basis of this account Prof. Kern and
Dr. Thomas have Furnished us with an account of the spread
of Buddhism." It appears to my mind to be far from sausfactory,
and s in dus ch'.*pt:r | propose to bl'ing mgcd‘u:r the faces
scattered i the Nikiyas, which throw light on the propagation
of Buddhism dunng the period of Buddha's mimstracion. On
scanning the names of places in the Nikdyas, it appears thar
Savatthi was the scene of the largest number of discourses, the
nexe P].:Cc 0 Imporance hr.'ing Rajagaha. Vesili and Kapi|a=
vatthu may be counted as the third and fourth localities of
importance though the number of discourses delivered ac these
places is comparanively much less. At the other centres very
few discourses have been delivered.  Another noteworthy fearure
that may be noticed mn this connection is that the discourses deli-
veted at Rijagaha and other centres of Magadha have in view
mamly the followers of non-brihmanical seces. the paribbajakas,

1 Kemn's Manual of Indian Buddbism, p. 4; Thomas, Life of the
Duddba, ch. vii. According to the wadition, the places where
Buddha stayed each vasd arc:—ist Benares, and-gth Rijagaha, sth
Vesli, 6th Mankula Hill, 7th Tavatdmsa heaven. 8th Bhagga near
Sumusumira Hill, gth Kosambi, 1oth Parileyyaks-wood, 11th Brahmin
village of Nili, 12th Veraiija, 13th Caliya hill, 14th Sivarthi, 15th
Kapilavacthu, 16th Alavi, 17th Rijagaha, 18th Ciliya hill, rgeth Rije-
gaha, Thereafrer he stayed permanently at Savatthi,
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and the members of the order but very rarely the braihmanas
while the discourses delivered at Savatthi and other centres within
Kosala were meant more for the brihmanas than for the non-
brahmanas. This will be apparent as we proceed with the story

of conversions made at each of the various centres.

KASI

Kasi is counted as one of the sixteen mabajanapadas. It
was an independent kingdom in the pre-Buddha days buc later
on it was annexed to Magadha by Ajatasateu. Benares was its
chief city and flourished not only as an emporium of trade and
commerce but also as a centre of brahmanic culture. The frequent
mention of the place in the Jatakas is indicative of its great
importance in those days. The Isipatana or Rsipattana has been
immortalized in the Buddhist literature as a resort of a large num-
ber of rsis in ancient times, and so the selection of the locality by
Buddha for his first discourse was quite in a line with its sacred
tradition.

Buddha’s ministration commenced with the conversion of
two foreign traders Trapusa and Bhallika who were travelling
with a caravan along the trade-route from Dakkhinapatha to
.Ukkala a town in the kingdom of Gandhara. Their conversion
at Uruvela was later on commemorated by the erection of stipas
in their native villages in Gandhara." Buddha after enlighten-

1 Mabavastu (Senart), vol. 1II, pp. 303, 310, 313: Uttarapatha
Ukkalam namadhisthanam............Tebi dani yatha Kesasthali nama
adbisthano tahim kefa-stiipam karapitam. Balukkbho nama  naga-
ram tabim nakbastipam karapitam...... Trapusabballikanam  Siluksa
nama migama  avasitanam....... adyapi  Gandbara-rajye  adbisthanam
Silanamena jAdyati. There has been a great difference of opinion with

regard to the identification of Ukkala and the birth-place of Trapusa and
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ment turned his thoughes firse to his comeades in asceticism then
sesiding at Isipatana near Benares.  He started from Uruvela-and
passed through Gaya, Aparagaya and reached Vasali where he
«was invited to 1 meal by a bubwiks brahmana o whom he
pointed out as to whar made a tue brihmaga and tmied w
convere him to Buddhism. Thence he passed through Cun-
dadvilam and Sirathipura, crossed the Ganges and  reached
Benares,' Here ac Isipacna he visited his five comrades who
would not accept Buddha's arguments regarding the fulity of
extreme self-mortifications in taking them o their sPirinu] goal.
Thar conviction had to be slowly overcome by Buddha through
teachings from day to day impressing upon theie minds the
impermanence of all worldly things. They were enjoined to
live as recluses, practising jbinas and self-control.® It was for
them that he delivered his famous discourse, the Dbammacahka-
pavattana which is believed to have embodied truths found by
Buddha under the Bodhi mee. It explans the majjbimi pagi-
pada o in other words, perfection in the Jilas, practice of conrrol
aver citta which included dbyana, and attainment of pania or
true knowledge. The other discourse delivered to them was
Anattasutta showing the essencelessness of the five khandbas.
The resule of the discourses, of course, was the conversion of
the five brihmanas, and their admission into the Sangha..
Bhalliks. Though the phonetic similarity between Utkala (Orjssa) Inll
Ulkkala is very grear and the identification of Ukkala with Origsa is
:ﬂuru'lg. yec in view of the evidence supplicd by the Mabavasta and
supported by Yuan Chwang, Ukkala should be identified with a place
in Gandhdra.  Yuan Chwang noticed the remams of two of the stiipas
mentioned above in the course of his. journey from Balkh to Bamian
(Watters” Yaan Chwang, 1, pp. 115-113).
1 Mabioasta, I, pp. 324-329; Lalitevistars, p. 40b.
z Majib. Nik., 1, pp. 173-175; Sam. Nik,, I, p. 66,

18
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Buddha accompanied by the five. new blukkhus passed
from Isipatana to Benares and met there Yasa; a nch serthi’s
sen, who was geting sick of the luxuries of worldly life
and hankered afeer a life of peace and rest. e was in this state
at mind rhat he came across Buddha under a Nigrodha tree on
the bank of the river Varana, and listened to a discourse on the
mﬂ'iu DE Ei"l"ll.:lg ﬂl:m, ﬂb]:l'vi"g Pmpﬂ md mjﬂ}’ing &mfh}'
a heavenly life as also on the evils suffered by one haunted with
desires.  He then listened to the higher discourses dealing with
the four rruths' and was soon convinced of their excellence. He
embraced Buddhism and became a bbikkbu while his parents
became u?.i.mﬁd.r.

Yasa chen introduced to Buddha his four friends Vimala,
Subahu, Punnaji and Gavampari who were also sons of rich
setthis, and hfty other friends. All were admitted into the
Sangha by Buddha by the simple formulae of “ebi bbikkhu.'*
We are not aware of any other converts made by Buddha at the
time though it is evident that several others of Benares joined
the order subsequently.

Benares, rather Isipatana, was a favourite resore of many
disunguished disciples like Anuruddha, Mahikorchica, Moggal-
lana, Mahiakaccayana, and Sampurea.  According to the tradi-
rional chronology of Buddha's vassivisa, it is said that he passed
the first vassd ac Isipatana and passed chrough it the second time
after the owelfch vassa on his way from Verija to Vesili.?

t The word in which he expressed dissatisfaction are upaddutam
vo upasactham. Vimeya, [ p. 1516,

2 See Infra. A

3 Semantapisidika, 1, p. aot; Kern's Manwal of Indian Buddbism,

p- 36; IRAS.. 18q:,
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The delivery of Buddha's fist discourse on Dbammacakks'
brought the place mto prominence, and clothed it with a sacred
memory, ranking it as one of the sacred placﬁ of pilgrimage for
a Buddhist.? Several discourses in the Samynita and Argnttara
Nikiyas are associated with this place. These deal, among other
topics, with avijji, saddbi, kiyakamma, vacikamma, mano-
kamma, ariyasacca and agthangikamagga’

Besides Isipatana, there were two other resorts of
Buddhist- monks at Kitagiri' and Khemiyamba-
vana® Buddha visited Kitigiri and remonstrated there with
Assaji and Punabbasu for taking food at night (vikalsbbojana).
The discourse ac Khemivambavana was delivered by bhikkhu
Udena sometime after the parinirvana of Buddha. This dis-
course, it is said, impressed Ghotamukha beihmaga so much that
he not only became a wpisaks bur promised to the Saigha a share
of the daily allowance of 500 kahipanas received by him from
the king of Anga. As the bhikkhus were not permutted  to
accept gold and silver, 1t was arranged that the money would
be utilised in building a monastery ac Paraliputta.

The subsequent history of Benares as a seat of the different
sects of Buddhism® is highly interesting and will be dealc with
later on 1n another volume.

MAGADHA

MacabHA became the scene of Buddha's missionary actviry
after Kasi. It was onc of the most prosperous provinces

i Vingya, I, p. 10-11. 2 Digha, 1, p. 141.

3 Sec Samymtta, 1, p. 1056; V, pp. 407, 429; Angwitara, 1, pp.
1ioff, 27g; I pp. 320, 392, 300

4 Majbima, 1, p. a73. 5 Ibid, 11, p. 157

6 Sce Sahani, Repore on the Excavations ai Sarnath.
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ig4o
during the reign of Bimbisira, who had under his sway, as the
wadition goes, as many as 80,000 villages." “lIts capital Rijagaha
attained importance not only as a commercial centre but also as a
rendezvous of religious and intellecrual men of diverse views. In
the - pre-Buddha days, Magadha was looked down by the
beshmanas as a country. unfic for sacrificial fire, and as such un-
suitable for habitation of orthodox brahmanas of noble and pure
descent.  On account of the absence of orthodox brahmanas,
non-brahmanic views found there 3 free scope for expression and
so it is said that Magadha seethed with sophistic discussions and
that drstikasiya was there. The Brabmajila and Samaniaphals
suttantas delivered as Rijagaha amply testify w the face thac
there was no end of brahmanic and non-brahmanic views preva-
lent in Magadha, and thar the six titthiyas® also sclecred this
province as their ficld of work. Side by side with the titehiyas,
there were the brihmanieal teachers like Rudraka Ramaputra and
Kiitadanta. The former had an &rama where Buddha lived for
sometime before the artainment of bodhi while the lateer enjoyed
the income of a village' granted to him by Bimbisira,* performed
sacrifices on grand scales, killing hundreds of animal victims,
There were a few other brihmanic teachers who taughe thae
supernatural powers, heavenly happiness and mokja could be
obtained through rigorous asceticism.*

Bribmanas of Magadba
It is notewotthy that the discourses delivered in the towns
and villages of Magadha are meant mostly for the paribbajakas
and the non-braihmanical sects or the Buddhise disciples. The

1 Vinays, 1. p. 20.
2 Digha, I, p. 47f; Majihima, I, p. 2z £ 3 Digha, 1, 1237£
4 Scc Buddbist India, pp. 140-6; Barua, op. cit, p. 188 £

Fi
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&whﬁlnnmaswhumncinmm:diwithﬂuddhaorhhdin-
ciples could not be converted. Vassakira' and Gopaka-Moggal-
lina? the brihmana miniscers of Magadha, and Dhinafijani
brihmana® were admonished withour any effect. The only
notable converts made among the brihmanas of Magadha were
Kitadanta of village Khinumara and Kasibharadvaj
af village Ekandla' In the brahmana village of Panca
sald, ic is said thar Buddha could not obtain a single spoonful
of rice.” In the brihmanagima of Ambasandd, in the
neighbourhood of Rijagaha, 1s lud the scene of Sakkaparibasutta®
but nothing 1s mentioned about any converts made there. There
are passages, c.g., in the Swita-nipats, and Samyntta-nikiya’
showing that brihmanas resented Buddha's atitude towards the
aged members and his chim of superionity over them. These
few references to the brihmanas of Magadha indicate thac their
number must have been few, and that Buddha was not very

successful in his. mussionary work amaong them.

Naon-Brabmanical Sects

Ie has already been mentioned that the six titthiyas chose
Magadha and Vesili as their felds of wotk.  The number of
paribbjakas wandering about within Magadha was also fauely
large, and so the largest number of converts were made by
‘Buddha from among the non-brahmagas.

Digha, 11, p. 72
Majibima, L p. 15; Anguszars, 11, pp. 172-3. 179, t8a,

Samymtea, I, pp. 160.
Digha, 1, p. 137; Samymita, 1, p. 172:3, Swita Nipata, p. 13,

Samynmita, 1, p. 114
Digha, 11, p. 263; see B. C. Law, Geog. of E. Buddbism, p. 42-

Surta Nipita, p. 50; Samynsta, 1, p. 22.

=1 Chin s W M =
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Saiijaya Belatthapuea, the cenwre of whose acuvitics was at
Rijagaha, was the first non-brihmanic religious teacher to feel
the power of the religion preached by Buddha for within a very
shore time he saw  that half of his following had been won over
to Buddha's side. It was Assaji, onc of the first five disciples of
Buddha, who commenced the missionary work by converting
Sariputza, the principal disciple of Safjaya, to Buddhism, and
Eripum in his turn followed him up uneil half of his quondnm
fellow disciples including Moggallina  embraced Buddhism.
This event together with the previous conversions made by.
Buddha and his followers created in Magadha a sensation which
evoked that Buddha converred 1000 Jagils, 250 followers of
Sanjaya, and the sons of distinguished Magadhan families,
thereby making the families sonless and the wives hushandless,
and there was no knowing who might be taken in next.!

Nigantha Nitapurza was a formidable rival of Buddha, and
25 he was ac work earlier than Buddha, he made a fair progress
in the spread of his religion in Magadha and the neighbouring
staes. It appears from the accounts of conversions to Buddhism
that Buddha could not win over to his side many followers of
Nitaputra. Bue he stole a march upon Nitaputta by enlistng
among his upasakas Bimbisira and Ajacasateu who had been lay-

supporters of Nataputta.®

v Vinaya, 1, pp. 39-44: :

2 The Jaina dgemas claim Bimbisira and Ajatasact as Jainas
while the Buddhist pitabas declare them as Buddhists,  MNeither the
Jaina nor the Buddhise liccrawure admits that they were supporters of
the religions ac different times or atr the same time i differenr degrees.
The facos of the lives of the two emperors, however, point ro the
inference that Bimbisira supported Jainism when it appeared on the
field buc inclined decidedly rowards Buddhism when it aseried itself
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There was at Kalasila on the side of Isigili mountain
in Rijagaha a large number of Jaina ascencs who were under-
going scvere self-mortifications to eradicare their past sins and to
arain makti. Buddha failed 1o convince them of the inclficacies
of such mortifications and of their faith being based on wrong
views.! But this was not the case with Upaligahapati and
Abhayarajakumara.®  Updli was convinced thar Nigantha
Nitapurta was wrong in putting more scress on kiyakamma
(=danda) than on manokamma while Abhayarajakumara faled
to establish thae Buddha was ]:n:king in anukampd {cmnp;tssim]
by citing the instance of Devadarca. Both became lay-devotees
of Buddha. Dighatapassi, the Juna monk, though convinced
like Upali, did not change his faich.” Asibandhakaputes, a
gamani, was also convinced of Buddha's viewpoine chac killing,
stealing and such other crimes do noc always lead the sinners to
hell as Nigantha Nitaputta teaches and that these sins can be
counteracted by repentance and knowledge.! A [ew other con-
verts were made from among the followers of Nigantha Niga-
putta at Vesili and Kapilavacchu.®

There are no specific instances of converts having been made
from among the followers of other non-brihmanical teachers ex-

as 4 rival of Jainism, Ajirasaca was a supporter of Devadara who
initiated a secr holding views similar to Jainism @ far as irs discipline
was concerned.  Abhayarijakumira, a Jaina, expostulated with Buddha
for condemning Devadatta. This shows thar Devadatra had Jaina
sympathics and Ajitasactu by supporting him shows the nature of his
religious views. He, however, was converted to Buddhism a year before
Buddha's demise. (Infra, p. 156 Smith's Ealy History of India, p. 33)-

i jlima, 1, p. 380.

2 Ibid, I, p. 395 See Barua, op. ot p 375

3 Ibid, 1, po37 4 Samywrta, IV, pp. 317 £

5 Sec Infra.
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cepe that of Acela Kassapa. Upaka; ant jivika, was impmm:cl
by the saindy appearance of Buddha, but did not accepe him as
his teacher. On several occasions, the doctrines of Pirana Kassapa,
Makkhali Gosila, Pakudha Kicciyana and Ajita Kesakambalin
were discussed and criticised,’ and on one occasion it 15 men-
tioned that if an djivika be a kemmavidin, he would go to
heaven.® It scems that these teachers had no following at the
cime of Buddha, and that their doctrines had mere academic
interest and were not dctually practised.  Acela Kassapa 15 des-
cribed as an addatitthiya-pubba but it is not expressly mentioned
as to which sect he belonged. He joined the order and became

ultimately an arhat,”

Paribbijakas of Magadba

In Magadha there were two classes of paribbijakas:
(i) Brihmanical and (i) Non-brihmanical (ammatitthiya).
Buddha recruited his converts mosdy from the latter class. OF
the prominent paribbajakas who came intw contace with the
Teacher while he was staying in Magadha, the following may
be mentoned: Nigrodha, Dighanakha, Potalipurea, Anugdra
(or Annabhara), Varadhara, Sakuludiyi, Moliyasivaka, Upaka,
Mandikipurea, Sutava, Samandaka and Susima.

Buddha met Nigrodha who was then dwelling ac
Udumbarika hermitage of the paribbijakas near Rajagaha and
explained to him how the ascetic practices did not always conduce

1 See above ch. TV. 3  Mujibima, 1, p. 483

3 Samympra, 11, pp. 21-22; IV, 3000

4 B C lLaw, Buddbutic Studies, p. 89. 'In his paper on Gautama
Buddba and the Parilibipkas, Dr. Law has given a summary of all the
discourses that Buddha or his disciples deliverad for the benefic of the

paribbdjakas,
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to purity. It will be interesting to observe that Buddha was
trying to impress upon Nigrodha who had ajivika leanings that
his discourse on the ascetic practices including catwyamasar-
vara' was not meant to win him over to this sangha and but
just to impress upon him the distinction between kusala and
akusala.® Nigrodha was silenced but it seems that he did not
change his faith. Dig hanakha, a relatve of Sariputta,
listened to a discourse on vedana and was soon convinced of the
excellence of Buddha’s teaching and became a bhikkhu.*
Potaliputra had a talk with Samiddhi, a young bhikkhu,
about the Buddhist doctrine of kamma, and was not satisfied with
the exposition as Samiddhi gave the answer without sufficient
caution and analysis* Anugara, Va radhara,
Sakuludayi® and other noted paribbajakas were staying at
Moranivapa hermitage and discussing among themselves on one
occasion about lack of regard for the teacher found among the
followers of the six titthiyas and on another occasion about the
omniscience and perfection of Nigantha Nataputta, and such
other topics. Buddha explained his doctrines in detall and was
able to convince Sakuludayi of their excellence, ultimately making
him an upasaka. Sakuludayi’s followers did not like that their
leader should become a bhikkhu but they did not object to his
becoming an upasaka. Moliyasiva k a met Buddha at
Rijagaha on two occasions® and had discussions regarding his

1 See above, ch. 1V. 2 Digha, 111, pp. 55-7.

3 Majjhima, 1, p. so1. The sutta is named Dighanakha-sutta
in the Majjbima Nikaya and Vedanipariggaha in the commentary.
See Buddbist Legends, 1, p. 203.

4 Majjbima, 111, p. 208-9.

5 lbid, I, pp. 1-22; 29-39; Anguttara, II, p. 176.

6 Anguttara, 111, p. 356-7; Samyntta, IV, p. 230-1.

X9
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l:t:idling as ptuduu:iug its fruic d.im.‘t].y (randitthiko dbamma) and
the Buddhist theory of kamma. He became sanshed with
Buddha's explanavions and expressed his desire t became an
upasaka. Susima ac the request of his lay-followers studied
Buddhism and ulamately became a bhikkhe'! Sveavi and
Sajjha® listened w the ments of an achac appreciatingly buc
did noc thercfore become upisalus, so also was the p:lr:bbij:llu
Samandaka,® who met Sinputta ac Nalakagima and
listened to a wlk on the canse of sukba and dubkba.
Sarabha'and Upaka® were the two paribbajakas reprov-
ed by Buddha and Ajirasactu respectively.  The former was a
renegade from Buddhism and spoke ill of the religion while the
latter had che audacity to challenge Buddha in disputation. It
will be observed from the above accounts that one or two pari-
hhﬂj‘-‘l-llu became fully ordaned bhlkk.l‘ms and the rese Dl'l]y
expressed  their appreciation of the religion by becoming
lay-devotees.

Lay-Devotees of Magadha X

The brihmapas and the paribbajakas dealc with above
became mostly lay-devotees and rarely otdained  bhikkhus.
The largest enlistmene of lay-devotees rook place when Buddha
visited Rijagaha in the second year of his missionary career, At
the instance of Bimbisira, the chicfs of the eighteen Stenis of
his dominion and his officials expressed their faith in Buddha,
Dhamma and Saiigha.  The names of only a few lay-devotees

Samyutta, 11, pp. 11g-128; IV, pp, 230-1,

Adgnttara, IV, pp. 36g; 371 £
Ibid, V, p. 120-2, q4 Ibid, 1, pp. 185188

Teid,, 11, p. 182

WL N e
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of Magadha have come down to us cthrough the discourses in
the Nikiyas. They may be classified thus:

1. Gamapis—Talaputa natagimani (Sam. v, p. 306);
Yodhajivagimani (Sem. iv, p. 308); Assirohagimani (Sam. w,
p. 310); Manicilakagimani (Sam. . p. 325): Rasiyagamani
(Sam. v, p. 390); et

2. Setthis & Gabapitis—Jouki (Sam. v, p. 344); Mana-
dinna (Sam. v, 178); Sirivaddha (Sem. v, pp. 1767); Sana-
gahapatiputta (Sam. iv, p. 113; Adg. u, 48; iv, 113); Diarukam-
mika gahapati of Nadika (4rg. m, p. 391); Belattha Kaccana, a
sugar merchant of Andhakavinda (Vin. 1, p. 224); Pukkusao
kulaputea (Majjh. i, p. 237); Dighavu upasaka (Sam. v, p. 244);
Jivaka; Anathapindika and his seythi friend; erc.

3. Juing disciples—Asibandhakaputta  gimani,  Upali,
Abhayarijakumira (see ante, p. 143).

4 Bribmanas—Kasibharadvaja  brabmana of  Ekanala;
Dhinafijani brihmana (sce ante, p. 141).

5. Ladies—Siri brahmani and paribbijiki, mother of
Sariputta of Nalakagama; Dhinaijani a brabmani (Sam. 1,
p- 160); Velukangaki Nandamata of Dakklindgid (Ang- u, p-
236; iv, p. 63); Cundi mjakumiri (Ang. ui, p. 35); erc,

6. Kings & Princes—Bimbisara, . Ajatasatty, Munda
(Adig. u, p. 57) Jayasena-rajakumira (Majjbima. iit, pp. 128,
138), later on he became a bhikkhu (see Psalms of the Brethren,

p- 3%9).
Important Sites in Magadha

Among the scenes of Buddha's activity within Magadha the
following may be mentioned: (i) Gaya, (i), Uruvels, (iii) Raja-
gaha, (iv) Nalands, (v) Piralipucta, (vi) Ekanala, (vu) Andha-
kavinda, (viii) Kallavilamuttagama, (ix) Matula.
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(1) Gaya & (u) Uruvela

Gayi arrests our acrencion first for it was the birth-place of
the religion which became almost pan-Asiatic in later rimes.
Buddha on his way from Benares to Uruvela, a suburb of
Gayid, came across in a forest the thirty Bhaddavaggiya youths,
who wete seeking pleasures and enjoyments. These youths,
according o the tradition, were related to dhe king of Kosala. On
listening to the discourses of Buddha on dina, sils, etc. and on
the four truths, they became bhikkhus and, it is said, they later
on dwele ac Patheyya, a country situated o the west of Kosala.'
He then swopped ac Uruvela, a stronghold of the Jarilas.
As these ascetics were- very difficult tw be weaned [from
the cules in which they had placed implicic fuch, it
is said thac Buddha was put to the necessity of exhibiting
miraculous powers to soften their minds i his favour. After
preparing his ground in this way, ‘he tried to explin to them
the cficacy of following the cruth that he had discovered.
This explanation shook the foundation of their beliefs t a preat
extent, though of course, their minds required to be worked up
a liedle further before they could be fully converred.® They
accompanied Buddha to Gayasisa where he delivered the dis-
course Adittapariyiya (Fire Sermon) intended to explain to the
Jatilas that the summum bonum which they wanted to attain
through fire-worship could be had not through fire-worship bur
by the extinction of fires of rige, dosa. and moba kindled by the
action of the sense-organs by coming into contact with the objeces

t Hardy's Manwal of Buaddbism, p. 188; SBE, XVII, p. 146 n:
Mabavastu, U, p. 420; Psalms of the Brethren, p- aly; Mabdvagpa,

i 24
2 Vinaya, I, pp. 34 35-
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of those senses. The Jatilas after hearing this discourse gave up
their cults and joined the order as bhikkhus.
(n) Rajagaha

The importance of Rijagaha from the point of view of
missionary work was very great. It was a great resort of reli-
- gious teachers and wanderers (paribbajakas) who used to come to
the city usually in the company of the traders who supplied them
with food and raiment in their journey from distant places.
The city was moreover situated at the junction of several trade-
routes facilitating communication and transit of messages to and
from distant places. This made it extremely important for the
propagation of the truths that Buddha wanted to preach broad-
cast. Over and above these, the city provided other advantages,
valuable for a religious organizer, viz. of entering into disputa-
tions with the religieux and asserting the superiority of the
religion by defeating them; of setting on a sound footing
the organization by which the bhikkhus could pursue the
ideals, secure from cares for the bare needs of life; and of
establishing suitable hermitages for the monks in the caves of
the surrounding hills so convenient for deep thinking and the
pursuit of yoga.

On the occasion of Buddha’s first visit to Rajagaha in the

second year after enlightenment, he stayed at Latthivana, five

miles from the town. It was here that Bimbisara with his

ministers, courtiers, and villagc—hcadmen came to meet him.
Buddha’s youthful appearance led them to think that he was
a disciple of the hoary-headed Uruvelakassapa who had been
the leader of the Jatilas, and accompanied Buddha to Latthivana.
But Uruvelakassapa’s homage to Buddha in their presence belied
their impression. The youthful Buddha with his sonorous voice
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c:Plni.nnd the first principles of Buddhism, the anicca (transi-
toriness) and anatti (essencelessness) of the five kbandhas (cons-
tituents of being), and brought home to the mind of the king
and his atcendanes thae the religion preached by Buddha had
excellences, by virtue of which it could lay claim of superioniy
to other religions of the ume.'

Afrer enlisting Bimbisira and his gimanis and courtiers as
lay-devotees and fixing Veluvana for his own residence, Buddha
made attempts to carry on further his missionary work. Sariputta
and Moggallina wete the first to be converted ac Rajagaha with
their companions the two hundred and fifey disciples of Safijaya.
He converted several paribbijakas and householders, an account
of which has been given above.

Hermitages in and around Rijagaba

The hills around Rajagaha had seveml hermimages which
are }nipﬂmnr in the history of the spread of Buddhism. They
were as follows:—

(i) The highest of the hills, the Gijihakita-pabbata,®
(Vulture's Peak) was a favourite resore of Buddha. In the fiese
few years after enlightenment, he spent his time frequently ac
this place with some of his distinguished disciples, viz. Sariputta,
Moggallina, Mahikassapa, Anuruddha, Punna Mantiniputta,
Upali, Ananda, and Devadatta, delivering discourses and 1m-
parting to them necessary eraining for their spiritust progress and
missionary works.*  To [acilitate communication with Buddha

1 .‘pfﬂbﬁuﬂgﬁd. xxi, 1-a; Mabdvasta, 11, o - LE Cf. Rockhll,
Eife of the Buddba, p. 42-33 Wagers, ¥Ywan Chwarg, I, p 146

z For irx idendficaion see Archeolagical Survey Repart, 1905-6;
Cunningham identifics it with Sailagini (Ane. Geo. p. 466).

3 Secc above, p. 133 £
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and his disciples, it is said that Bimbisara made a road from the
foot to the top of the hill.'  The peak was the scene of the
nefarious attempts of Devadatta supported by Ajatasattu to kill
Buddha for not putting him in charge of a body of monks.
Besides the hermitages on the Vultures’ Peak, there were ten
other cave-dwellings of bhikkhus on the hills surroundi#g
Rajagaha® viz.,

(1) Corapapita (the precipice whence robbers were fAlung
to death);®

(1) Isigitipasse Kalasili (the black rock by the side of
the Rsigiri);*

(v) Vebbirapasse Sattapannigwha (where the first Bud-
dhist synod was held);

(v) Sitavana Sappasondikapabbbira or the cave situated in
a hill infested with snakes near the crematorium called Sitavana

which Buddha used to visic wicth his disciples for passing some
time at the place as a part of the spiritual training of his disciples.®
From the nature._of this hermitage 1t would appear that it was

1 Warters’ Yuan Chwang, 11, p. 151.

2 Digha, I, pp. 116, 263, Vinaya, 1l, p. 76; sce D. N. Sen,
Rijagrba in the Buddbist Scriptures in the Report of the Second
Oriental Conference, pp. 613-624 and Sites in Rajgir in the JB.ORS.,
vol. IV; B. C. Law, Memoirs, Arch. Sur. of India.

3 Watters' Ywan Chwang, 1I, p. 155. The Chinese pilgrims
refer to the cases of religious suicide committed Liere, said to have been
approved by Buddha. Cf. Sam. Nik., 111, pp- 11g-124; IV, pp. 55-60;
V, p. 320. '

4 The name Rsi-giri was wansformed into Isi-gili which was
supposed to have been derived from the fact that the hill devoured
(gila=to devour) the ascetics i.c. those ascetics who entered it never
returned, so congenial the place was to them (Majjb. Nik., 111, pp. 68 ff.).

5 Divyivadina, p. 268.
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specially suited to those monks who took up the sosinika-
dbutariga i, pracusing samadbi on & cremation-ground for their
spiricual uplift;

(v1) Gomata-kandara,

(vii) Tinduka (the cave deriving its name from the Tinduka
trees ‘Diospyrus Embryopetris’);

(vi) Tapoda-kandara (Tapoda=hot sprng);

(ix) Tapodivima;’

(x) Indasilagubi® where Buddha delivered the Sakka-
panhasutea (No. 21) of the Digha Nikiya:

(xi) Pipphali-gubis named after Pipphali ménava, the
former name of Mahakassapa, who used w stay here

These cavedwellings could not provide sufficient accom-
modation for all the monks staying st Rijagaha. Far this reason
as also out of love for solicude, many monks dwele in arafifia-
hiitikas (forest-huts) in the jungles on the hills.* Dabba Malla-
purta was entrusted wich the charge of grouping the monks
according to their subjects of study or methods of spiritual disci-
pline, and of allorang to them stitable residences.

After the acceprance of the Veluvana,” and cthe sanction of
vihiras as suimable residences for monks, the lay-devorees com-
menced building vibiras for monks, Three such vibiras in the
suburbs of Rijagaha are often mentioned in the Buddhist scrip-
tures viz., Veluvana, Jivaka-ambavana, and Maddakucchi miga-

Hot springs still exist there, see Arch. Sur. Rep. 19045
Watters' Ywan Chuwang, II, p. 173

Manorathapirani, I, p- 175 Pralms af the Brethren, p. 103,
Majibima, 11, p. 217; latakas, WL, pp. 33, 705 V. p. 176

For 4 description of the Veluvana monustery, see Mr. D. N,

Sen, op. ot
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daya. The first vibara was presented by Bimbisira on the occa-
sion of Buddha's first entrance into Rajagaha, the second by
Jivaka in the twendeth vassa of Buddha's ministry, and the
third very probably by a Madda prince when Mahakappina was
ordained as a monk.’
(iv)y Nalanda

At Buddha’s time Nalanda was a small but prosperous
village situated at a distance of a yojana from Rajagaha.? The
usual residence of the monks was at the monastery Pavarika-
ambavana. There was another monastery midway between
Rajagaha and Nalanda called Ambalatthiki where Rihula stayed
at umes.® From the nature of the discourses delivered there and
from the particulars of the persons with whom Buddha entered
into disputations, it appears that Nigantha Nataputta had there
a firm footing." Most of the discourses were intended to refute
the doctrines of the Jaina faith, the disputants being Dighata-
passi, Upali, Abhayarajakumira, and Asibandhakaputta-gamani.
From the Bbagavati Sitra also, we learn thar Nailanda was the

meeting place of Mahavira with Gosila.
(v) Pégalipurra
Pataligima was only a village which Buddha visited with his
disciples in the last days of his life. The laity of the place

t Mahakappina’s wife was a Madda princess. See Vin. I, p. 105;
Burlingame's Buddbist Legends, 11, pp- 169-176.

2 Sum. Vil, p. 35. Majjhima, 1, p. 377; Digha, 1, p. 211, It is
stated in Yuan Chwang’s Records and Mabavastu that Nalanda was
the birth-place of Sariputta, but in fact his birth-place was Nilaka
which was an unimportant village near Nilanda.

3 Majjhima, 1, p. 414.

4 Ibid, 1; pp. 379, 392 fi; Samymtta, IV, pp. 110, 317, 323;
Mabavastu, 111, p. 56.

20
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invited Buddha and his disciples who on their arrival ac the place
were accommodated in a rest house probably known later on as
the Kukkuta-arama. It was at this time that Sunidha and
Vassakira two ministers of Ajatasattu were fortifying Pataligama
as a defence against the Vajjians. This fortified village after-
wards rose to be Pataliputta, the capital of Magadha and a greac
emporium.’ Out of respect for Buddha, the two ministers named
the gate through which Buddha passed and the ferry ghat
whence he departed as Gotama-dvara and Gotama-tittha. Near
Pagaliputta, there were two villages called Kotigama and
N adika where Buddha stopped in his last journey. It was at
Kotigima that Ambapali came to invite Buddha to Vesali.?
Buddha passed from Kotigima to Nadika where he had many-
faithful monks and nuns, male and female lay-devotees,
some of whom died before his visit to the place,” hence the
discourses that he delivered here were all concerning the

marana-sati.*

(vi) Ekanala
In the r1th year of Buddha's ministration, he visited the
brihmana village Ekanali and stayed at Dakkhinagiri.® He
converted here the two brahmanas Kasi-Bharadvaja® and Sam-
pirna’ A distinguished female lay-devotee Velukantaki Nanda-

Mabiavagga, VI, p. 28; Digha, II, p. 8s.
Vinaya, 1. p, 231.
Digha, 11, pp. 91-g2.
Anguttara, 111, pp. 303 fi; 391.
There was another vihara of this name at Vedisi. See B. C.
Law, Geog. of E. Buddbism, pp. 26, 43, 46.
6 Sutta Nipata, pp. 12 ff.; Sam. Nik., 1, pp. 172-3.
7 R. L. Mita’s Nepalese Buddbist Literature, p. 18.
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mita lived here.' It was at this place that Buddha formed lis
idea of the way in which the civaras (robes of the bhikkhus)
should be made out of picces of cloch stitched together like the

rectangular pieces of land alled by different persons in the rice-

fields ncar the village.

(vu) Andhakavinda &
(vii) Kallavalamuttagima

These two villages near Rajagaha, though not so well-
I-:nu:]ﬂl.w:f had monasteries where Buddha Sl‘:l}-‘ﬂ." ar nmes. At
Andhakavinda we find him instructing some newly ordained
bhikkhus and converting Belattha Kaccina, a sugar-merchant of
the place. Mahikassapa while here had once 1o ford 2 stream to
atrend a Patmokkha .'ISFI:I'IIbI}" at R;'!i:lgnhn. Alfrer this incident
the Vinaya rule was instituted that a bhikkhu need not cross a
stream, as wherever it exists, it should be made a boundary of
the junsdiction of a monastery. Kallavilamurta-gama 15 im-
poraant on account of - its association with Moggallina who

underwene there his first course of training,

Buddba's last activitics m Mlgm'bl

In the closing years of Buddha's life in Magadha took place
two notable conversions viz., of Ajitasartu and Jivaka. Ajatasaceu
became king in the 72nd year of Buddha's life and continued
his patronage to Devadatta who with Kokilika, Kagamoratissaka,
Khandadeviyaputta Samuddadatta and Thullananda  bhikkhuni®
as the foremose disciples starred a sect mtended to be a nival to

Buddhism. The cause of his influence with a few people 1s

v Angnttara, IV, pp. 63 .
2 Vinaya, I, p. 1715 IV, pp. 66, 335.
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ateributed to his power of working miracles artained through
jhina under the direction of Buddha at Sukarakhata in Gijjha-
kuta.' He collected about seco disciples and established a
centre at Gayisisa where a monastery was buile for him by Ajaca-
saen. A poine of difference between the religious doctrines
preached by him and thase by Buddha lay in his bias to rigo-
rous life that appealed so much to the people at large, buc
which Buddha lefc to the option of his disciples for adoption or
rejection.  Ajitasattu, who was used as a wol by Devadatm
for the execution of his purposcs, fele remorse when he was
advanced in age for helping Devadara in his evil designs as he
gradually became impressed with the decided superiority of
Buddha to Devadarea in all directions, Jivaka, who about this
ame rerurned to Rijagaha after completing his medical educa-
tion at Takkhasili and became so eminent a physician that his
services were eagerly requisitioned by che ruling princes. He
volunteered his services for the medical treacment of Buddha and
his disciples and professed his firm faich in Buddhism, He was a
medical adviser of Ajatasattu and chereby gor opportunities of
bringing home to his mind the greawess of Buddha and his
teachings. The introduction to the Simaniaphale Sutta relates
how he brought about the interview between Buddha and the
king, on which occasion the larter was converted by Buddha by
means of a discourse an the secular and spiritual meries acquired
by a bhikkhu by his joining the order. This conversion rook
place in the 79th year of Buddha's life i.c. just a year before his
parinibbina.

1 Watters” Ywan Chwang, 11, p- 1o refers to it as ‘Devadarm
Samidhr cave
2 [fataka, 1, pp. 67, 319.
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KOSALA

The kingdom of KOSALA is next in importance to Magadha
i the history of the spread of Buddhism, It is counted as one of
the sixteen mahdjanapadas and is included among the countries
scanned by the Bodhisattva before hus descent to the mortal world.*
In Buddha's ome it was ruled over by Pasenadi, and then by his
son Vidudabha. ]"4.1||:.'|'4:.1]|J.-r and i:nmmcrci;zll}' Kosala stood on the
same level as Magadha, concaining, it is said, 8o,000 villages.
From the point of view of culture only, Kosala might be pointed
CHIT A% more hrﬁhmﬂnl‘f !h:“'l M:.gﬂd.h:l. But as f:'lr as Eud&hijm i-F
concerned, Kosala could not boast of as many monasteries and her-
mitages as could Magadha. At the same time, however, it must
be admitted that it was at the capital of Kosala char Buddha
spent the lateer i'mrr of his carecr as a teacher,® delivered the
largest number of discourses and framed the largest number of
Pitimokkba rules;” and it was here that the religion, which had
passed its infancy in Magadha, developed into its full stature as
found in the Nikiyas.

Though according to Oldenberg's theory,' Kosala falls outside
the limits wichin which orthodox brihmanism fAourished, the tern-
tory was in fact within the said limits contaning, as it did, many
brahmana setdements. Oldenberg based his opinion on two
passages, one of the Cullavagga (ii. 2, 3) viz., "'Buddhas are bom
in the puratthima janapadas,” and the other of the Majjbima
Nikiya (ii, p. 124) referring to Buddha as a Kosalaska. The word

1 See Lalitapistars {ed. B. L. Mitm), po 22
. See ante, p. 135 0 JRBAS., 1891, p. 339; Hardy's Mannal of
ﬂndn'“lm, P 355-
3 Mabdvagga, v, pp. 1445 CL Malalasekera, Dictionary of Pali

Praper Names, sv. Kosala,
4 Oldenberg’s Buddba, Appendix L
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puratthima however does not imply pricya-deia. The passage con-
templates only Kapilavarthu lying ‘on the northern extremity of
KMEL.I ﬂ-"d- not I‘hl: wllulc ﬂ[ thl: mﬂi:ﬂr}ri lnl'l IMOrCOVEr bﬂ(ll
the wwn and the termitory ln}r on the west of Sadanira, an carly
limie of Aryan colonization as menooned in the .ﬁtﬂpﬂbﬂ-ﬂﬁﬁa
mana." Hence, as a citizen of Kapilavacchu, which was included
in the dominion of Kosala,® Buddha could well be called a
Kaosalaka, though for the matter of thac he was not an inhabitanc

of pricya-desa.
Non-bribmanical Teachers

At the ume of the nse of Buddhism, Kosala was a brihma-
nical country, and so the religion had to make its headway
against a strong opposition. It was introduced mto Kosala at the
instance of ﬂnithapil:lq!ika.. who invited the Teacher o Savacchs
and presented to him the Jetavana-dcima distinguished in later
times as a great resort of bhikkhus, and placed ac hus disposal all
the influence that he could command for the propagation of
Buddhism in Kosala.

In 5Fit: of the effores of ﬁn:'lthnpiqdik;l tw give Buddhism
a footing at Savatthi, the heads of the local sects resented the
mtrusion of a new rebgion o the held. To counterace the
nppantim, Buddha sent o Savarthi his best disc'rplc Siripum
entrusted with the ostensible work of supervising the construc-
tian of the Jetavana vihira, Sariputta was a past master in the
ST of diSFI.Il::Itfon LLmI Imd dc:p knuw]:dgc uf the hli’hmmi:-_lﬂﬂ
as well as that of the non-brihmanic secrs. He had to enter
into disputation with many teachers, all of whom he was able

t Satapatha Bribmana, |, 4. 1 quoted also in Oldenberg’s Buddha,

pp. 395, 399,
2 Sec Infra, p. 172,
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to silence by dint of lus able exposition of the Dhamma.' A
ground was thus prepared for the advent of Buddhism at the
ume of Buddha's arrival ar the place. King Pasenadi was also
an adourer of the six titthiyas and used to speak of them as
distnguished teachers of schools and heads of orders, and
revered by che wise (sarighino ganine gamicariyi fitd yasassino
titthakari sadbusammati) while of Buddha as young in age
and fresh as a recluse (dabaro ceva jitiya navo ca pabbajjiyiri).?
Migira, the rich Setchi of Savarchi, was a staunch adherent of
Nigantha Natapurea. Sivarchi, according to the Uvidsagadasao,
was the head-quarters of the Ajivika sect which held its founder
Makkhali Gosila in high respect.’ Behind Jeravana there was a
hermitage of the Ajivikas.'! The influence established by this
as well as by the other rteachers was of long standing, and
they tried to dissuade the peaple from listening to Buddha's
preachings.  All his teachings, they sud, were bur reflections of
what they had taught.” They made a combined effort to oust
him from Kosala by persuading Pasenadi to hold a competition
in the exhibition of therr miraculous powers. They were how-
ever defeated in this competition and Buddha's reputation as a
great religions seer was established. The name and influence of
the six teachers began to wane after this event, while those of
Buddha increased. Out of envy, they, it is said, went o che
length of making che futile attempr of blackening Buddha's

t Surta Nipata ey, 1, pp. 538F CL Warters' Yuan Chusng,
L pp- 384 304

3 Semyutta 1, p. 68; Majibima, 1, pp. 205, 400, 426.

3 Barua, op. cit, pp. 208, 209, 300,

4 Jaaka, 1, p. 403, sec abwo 11, p. 170,

5 Mafilsima, 1, p. 84
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character by setung on him two courtezans Cincd and Sundari.!
Buddha laid bare before the public the weak points in their
doctrines and thus gradually sapped the foundation of their in-
Auence in the phnr. During this Fcriud, Buddha at times ins-
tructed his disciples in the ways in which to meer the arguments
advanced by their opponents of the six non-brihmanical sects and
trained them to make clear expositions of the rational panciples
on which Buddhism was based.® In his discourse o Visakha, he
upl:inﬂi whae 1z Nig;:pf.fmpnuriw and how it [fell short of a

real uposatha.®

Bribmanas of Kosals

The opposition put forth by the six teachers and their dis-
r.'f.];lln to the progress af Buddha's missian was nac so strong as
that of the arthodox brihmanas and brihmanical teachers, who
could hardly twlerate’ a teacher who had raised che srandard of
revole against them.' To some of the orthodox brihmanas,
even the sight of the shaven-headed Buddha ac the time of per-
formance of sacrifices was considered ominous. The sight af
Buddha at some distance was a cause for consternation o Aggika-
Bharadvija who cried out to stop the further progress of the
Preacher towards the place where he was performing a sacrifice :
“Tatre'eva mundaka tatr'eva samanaka, tatr'eva vasalaka tigthahi”
[(Seay) there, O Shaveling (stay) there, O Samanaka (wretched
samana) (stay) there, O Vasalaka (outcast)].® The adverse opi-
nions held by the brihmanas generally abour him have found

t Kern, Munual of Indian Buddbism, PP- 33 37; Warters, Yuan
Chaang. 1, pp. 389, 392.

2 Majibima, 1, pp. 644 3 Angattara, 1, p. 205

4 Sutta Nipita, pp; s0if.

5 Ibid, p. av (translared in 5. B. E. wol. X, p. 20}
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expression in many places in the Nikdyas in passages like the
following,—""Who are these shavelings, sham friars, menial black
fellows, the offscouring of our kinsmen's heels.' They even
sneered at the idea of Buddha coming ‘to converse with brah-
manas versed in the dhreefold Vedic lore.”™ We find it mention-
ed that a brihmana was offended with a brihmana lady with
Buddhistic leanings for utrering in his presence the formula of
salutation to Buddha and cursed her for doing so. The
nature of the opposition encountered by Buddha in che place
accounts for many of the topics on which discourses were deli-
vered by him or discussions were carried on with the local
brahmanas e.g. the origin of the caste-system and che purpose it
served; inefhcacy of sacrifices; absurdity of solving the indeter-
minable problems like the existence or non-existence of soul:
permanence and impermancnce of the worlds falling off of the
brihmanas from the ancient brahmanic ideal; the truth under-
lying the belief in spiritual sancrificarion by bathing in the rivers;
dependence of the gods of the brahmanic pantheon on the law
of ksrma, and so forch.

Buddha by his power of disputation and knowledge of the
brahmanic lore brought home to the brihmanas the truths that he
was preaching. As soon as they saw the hollowness of their
beliefs or the unsoundness of their philosophy, they with their
characteristic love of truth embraced the religion which was placed
before their cyes with all 1ts charm.  Some of them continued as
laymen declaring their faith in Buddha, Dhamma, and Sangha
while others went further and became bhikkhus. Rich and in-
fluential brihmana houscholders like Janussom,* Aggika-Bharad-

r Dighs, I, p. 103 2 Toid, I p B1
3 Mapibima, 11, p. 210, 4 Ibd, 1, p 173,

T
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vija,! and Dhinafijani® professed themselves as life-long upasakas
of Buddha, Dhamma, and Sangha. Intelligent and leamed as
they were, they naturally presented difficulty to Buddha in having
them converted bur once convinced of the truth of Buddha's
doctrines, they proved ro be his staunch adherents.
 The distince achievement of Buddha n dus brihmanic
country is the conversion of some of the distinguished brihmana
teachers (mabisilas) who lived on grants of villages made by
kings and were held in  high respect by thz people
of the locality. In spite of their high positions as
orthodox brahmaga teachers, and regardless of the advice and
imPﬂrrunilil:s of ther di.'.ciplcs and ;ll];nirl:ts, the rcn-:mrm:d
mahisiles Pokkharasidi of Ukkacehd," Lohiccaof Sala-
vacika,' and Cankiof Opasida wok refuge in Buddha
and promised to be his followers up o the end of their lives
(ajatagge panupetam saranam gatam). So grear became Buddha's
fame in Kosala that the sixteen disciples of Bavari came lrom as
far a place as the bank of the Godivari t join the order.®
On |imming to a discourse, Upggatasarima brihmana of
Savacchi released his sacrhaal vicoms and cxprcsscd lus
devotion to Buddha.®

The Nikiyas mention only those names of brahmana con-
veres with whom Buddha or his disaples had conversation or

dispu:a.riun, The names show that a pretey ]:rgl: number of

t Sutta Niplta, p. at, 2 Majibima, 1, p. 209.
3 Digha. 1, p. B7; scr also infra, po 169,
4 lhid. 1, p. 224

5 Swits Nipita, p. 19aff. Bivari was once the purobits of
king Mahikosala and his son Pasenadi. He retired to the bank of the
Godavari where a hermitage was built for him by Pasenadi,

6 Angnastara, 1V, p. 45
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brihmanas of various ranks i life were converted, as for ins-
tance, the Brihmanagahapatis of $313" Kapathikamanava of
Opasida® Brahmapas of Nagaravinda® Mana
sakata' Veniagapura® lcchinafigala® Danda-
ka ppa ka;" Janussoni, Sundarikabharadvija, Piﬁgnlnkocch;.
Assalivana, Esukiri, Subha, Saigara, Tikanpa, Sangarava,
Dhanajani of Candalakappa® and a host of other brihmanas of
Sivactchi'

Paribbijakas of Kosala

Like other countries, Kosala had also many paribbijs-
kirimas'® the most frequented of which was the one provided by
queen Malliki at  Savacchi’ Buddha and lus  disciples,
and even sometimes, his lay-disciples'® wvisited these aramas,
cagerly heard the views of these paribbajakas, and ex-
pressed their disapproval of those views if they thoughe it neces-
sary to do so. There were also occasions when the paribbajakas
approached Buddha for removing their doubts. As the resule of
these interviews we hear of paribbajakas like Vekhanassa™

v Majibima, 1, p. 285 2 Ibid, 11, p. 164.

3 Mbid, I, p. 2go. 4 Digha, I, p. 235

5 Anguttars, 111, p. 30. 6 Ibid., 1L, p. 30.

7 Ibid, 111, p. 4oa. B Majibimas, 11, p. a0s.
9 Scc Mujibima, 1, pp. 39, 175, 305: II, pp. 147, 177, 208, 200;

Digha, 111, p. B1; Samywtta, 1, pp. 177 F: Aiguears, 1, pp. 1588

10 Angnitara, IV, p. 378 V, p. 48 “annatitthiyinam paribbijaka-
nam drimo"

11 Majibims, 11, p. 22 “Ssmayappavidako tindukiciro ehasilsko
Mullikiya drimo’

12 ld, 11, p. 23

13 Ibid, 11, p. g0, He was the founder of o brihmanical paribbijaka

order,
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and Potthipada' becoming lay-devotees of Buddha. The
former had a talk with him on paramavanna, kimaguna, and
lack of knowledge about the ultimates among certain teachers,
while the lacter discussed with him several topics, e.g. percep-
tion (sanna) and its cessation (mirodha), distinction between
perception (safifia) and knowledge (7iana), different soul-theories
and so forth. Channo did not find much difference
between his views and those of Ananda regarding the removal
of raga, dosa and moha® The high estimation in which
Buddha was held by some of the paribbajakas is evident
from the reply given by Pilotika to Janussoni’s query
about Buddha’s erudition, “Whom am I to judge of the
knowledge of Samana Gotama, who am I to be able to praise
him; he is the praised of thg praiseworthy, the best of gods, of
men; whoever approaches him for disputation whether he be a
brihmana, khattiya, gahapati or samana-pandita, he comes back
satisfied with the exposition of his dhamma.”® From these re-
marks it need not be supposed that Buddha had an unqualified
success among the paribbajakas as there were many members
of the class who would never recognise the excellences of the

religion.

King Pasenadi

Buddha resided here for twentyone wvassas in addition to
many visits paid to it at other times, so king Pasenadi got many
opportunities of meeting him and holding with him conversation
on religious topics. From the references to Pasenadi in the
Nikayas, it is evident that the king was a follower of the brahma-

1 Digha, 1, p. 178. See also Buddbistic Studies, pp. 101, 108-9.
2 Anguttara, 1, p. 215. 3 Majjhima, 1, p. 175,



SPREAD OF BUDDHISM (KOSALA) 165

nic religion, had the brihmana Bavari as his first pwrobita, and
celebrated sacrifices involving slaughter of hundreds of animal
victims,' One of his queens M allikid, and his two sisters
Soma and Sakuld were devotees of Buddha® Queen
Mallika was once addressed by Buddha regarding the qu:litir.s
which distinguish onc woman from another® while Princess Sumani
listened to a sermon on the merie of making gifrs." It was pro-
bably through the nfluence of rhese ladies combined with the
occasional instructions from Buddha char the mind of the king
was gradually softened towards Buddhism. Later on he declared
himself a lay-devotee of Buddha and showed signs of his devo-
tion by occasional gifts to the members of the Order. On. the
death of Queen Malliki he repaired to Buddha for words of
consolation.” In the lacter pare of his life he expressed his highest
admiration (dhammanvays) for Buddha and his Sangha.®

Lay-devotees of Kosala

Though the infanc rcligiun could not at frst secure patro-
nage from the king, it did from Andchapindika agreae
magnate and the High Treasurer of the realm. His valuable
advice combined with pecuniary help made it possible for the
religion ro sinke its root deep into the soil of Kosala, It was
he who arganised the delivery of a few discourses by Buddha o
lay-people regarding the duties of house-holders and the place
occupied by them under his religon. le was these discourses
that served as a guide o the house-holders in the performance
of their duties as lay-Buddhists” Thus it was through the

1 Samyutea, I, pp. 756 Sueta Nipata, p. 192,

3 Majjbima, 11, pp. 108, 1256 3 Anguttars, 11, p. 202.
4 Id, 1, p. 32 5 Hhd, IIL p. 57.

6 Majibima, 11, p. 120. 7 Angntters, V, p. 1,
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:Eﬂm ﬂf J“Lﬂiﬂ'l.‘lpir'ldlkﬂ &Iﬂ.: a4 FIJCI: Wis .'l!.l.lgl‘ll:d h}' Bu.ddh.l
w the lay-Buddhists in the framework of his religion,

The lay-devotee, who as a supporter of Buddhism ranked
next to iﬂlnidl:lpil:li_ﬁlﬁl n impﬂﬂ:mﬂc, was Visak ha, d:ugll—
ter of a scethi of Sikera, and wafe of the son of a rich serhi of
Savachi. She persuaded her father-in-law  Migara and other
Nign.t}l‘]:l: Nataputta and adope those of Buddha. Her anxiety
for the comfares of the monks and nuns had become proverbial.'
She butle the Pubbirima monastery where Buddha resided for
six vaseas. It was at her instance that many of the Vinaya rules
for bath the bbikkbus and bbikkbunis were framed. Several dis-
courses were delivered by Buddha and his disciples for her beneh.

A few other noteworthy lay-converts of Kosala whose names
may be mentioned i this connection are Ganaka Moggallina,*®
Paficakanga thapati,® Isidatta and Purina thapati® who were all
high state-officials; Salha, grandson of Migira, and Rohapa,
grandson of PekHuniya, who paid occasional visits to Pubbirima
and listened to discourses.”

Conversion of Angulimila

A nowble incident connected with Buddha's missionary
work m Kosala is the radical change brought about in the life
of Angulimila who was so turbulent thar even the king of the
realm could not restrain him. He rumed a bhikkhu and ulg-
marcly reached arabatship. This conversion made a greac im-
pression upon the minds of the people of Kosala as also of the
king,* and helped greatly the propagation of the religion,

1 Mabivagge, vii, 15. 7. 2 Magibima, 101, p. 1

3 Ibid, 1, p. 396, 4 Ibid, 11, p. 123
5 Anguttara, 1, p. 193 6 Mapbima, 11, p. 23.
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Important Sites in Kosals
This skeech of the spread of Buddhism in Kosala would

not be complete without a reference to at lease some of the
various centres established within the rerritory for facihaanng
the propagation of the religion and the pursuic of spiricual exer-
cises by the bhikkhus.

Savacchi

The first ciey that rises in our minds is Sivacchi which
could boast of twe of the nchese manasteries in India ae che
ame, viz.,, Jetavana of Anathapindika and Pubbi
rama Migiramarupisida of Visikha.' Wich the fabulous
wealth of Anathapindika, the pleasure-garden of Prince Jera was
purchased, and on it was erected the magnificent monastery called
Jetavanavihira o Jetdarima replere wich all
kinds of rooms rcqui:r:d for the well-bang of a Sﬂl.:l.gl'ﬂ.:

In the building and the ceremony of dedicacion of J et a-
rama, Prince Jeta, King Pasenadi and several rich segthis
took part along with Anichapindika. ‘Buddha, it is said, spent
as many as nineteen vassas at Jetavana, delivering eighe hundred
and forty-four suttas,® and formulating the major portion of the
Vinaya code. The other monastery which could wvie with
Jetavana is Pubbirama where Buddha passed six wussas,
and it is said that while staying at Jetavana, Buddha often Pisxd
the day or night at Pubbirima. This monastery was buile
by Visikhi and named after his father-in-law Migira and herself
who was fondly called Migiramitd. The erection of Pubbi-
rima, it is said, was made under the supervision of Moggallina,

1t This was simated ounide the castern gate of Savarthi.

a2 See lnfra.
3 Malalasekera, Dict. of Pali Proper Names, pp. obs, 1127,
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but it seems thac the name of Moggallana has been drawn in by
way of a parallel w Sinpurta who supervised the erection of
Jetavana.! It was sitnared six to seven miles to the north-cast
of Jemvana and could accommodate a large number of
monks and nuns 0 its numerous chambers while 1t afforded
facilicies for deep meditation in ies secluded cells. On account
of the amenities of monk-life available here, it was a favourite
resort of Buddha and his disciples.

Andhavana, another monastery situated at a shore
distance to the north-west of Jetavana Vihira, ranks next to
Pubbirima in the provision of facilicies to monks and nuns
for meditation and spiritual exercises, It has been specially
mentioned in the Samyntta-nikiys as a resore of nuns of Alavi
(2 suburb of Savarchi), who, secking solicude, used to come to
this monastery.

Rijakirima was che fourth monastery buile opposite
to Jetavana by king Pasenadi. Several sermons of the Samyutta-
nikiya were delivered here.*

Sikerca

Saketa was the own next in importnce to Saivarchi, and
was situated at a distance of seven leagues from Savarthi, It
was founded by Visikhi's father, Dhanafijaya, a rich serchi.
There were on its outskires three monasteries, known as
Afijanavana, Kilakirima and Tikancakivana, Afijanavana
was originally a deer-park of the kings of Kosala. Here Buddha
met the panbbijaka Kundaliya® and delivered a discourse on

1 Malalasekera, ﬂ:‘:ﬁnnd?y of Pali Pﬂ?pﬂ‘ Nanies, P il
2 Samymtia, V, pp. 6o ff; Majibima, 111, p. 271.
3 Samyntta, V, p. 73,
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the rmestraine  of SCNsE-Organs, nh’pd_.!_tbim and bojjb:&gﬂ.
Kalakirama was bule by Kilaka who gave up his
faich in Nigantha Nipputta and  became a  Buddhist,
Buddha delivered lere a  discourse on  lus  omniscience.!
Tikantakivana was 1 grove near Sakera. Here San-
putea, h{aggullﬁm and Anuruddha had a ealk rcg:trding the
l.ll.r.llit.llr.i which make a sekba (one :uipiring for A:hadmnd]’
while Buddha delivered here a discourse on the removal of

nﬁmm:cpriﬂn!."

Alavi

Alavi stood on the way from Sivacthi to Rajagaha,’ at a
distance of thirty yojunas from Sivarchi, Buddha passed here the
sixteenth vasse at the Appilava shrine, which was onginally a
pre-Buddhisuc place of worship, and later on converred into a
Buddhise hermitage, Vangisa, a disunguished monk, used o live
ac this place.® Ac Alavi, Gomagga Simsapavana was another
hermitage where was delivered the Payasi-cutta® It was the resi-
dence of Kumira Kasaps, and was located to the north of
Setavyi, near which was Ukkagtha.

Ukkacehs
Ukkartha is betrer known as the village given by Pasenadi
to Pokkharasadi as brabmadeyys. Here ar Subhagavana Buddha
delivered his famous discourse, the Malapariyiyasutta,” in

Adguttara, 11, p. 35. 2 Samymtta, V, p. 175
Aniguttara, 111, p. 169

“Vinaya, I, pp. 170-5: Savarthi Kitagin-Alavi.

Sutta Nipats, sgf; Samyntta, i, 1856, 187.

Digha, 11, 316, 7 Majibima, I, p. 1.
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which he explained what he really meant by anatta and nibbina.
The same tdea 15 further developed i the Brabmanimantaka-
swtta,' in which, however viisiana is described as infinite” In
this hermitage there was provision for the resdence of both

I'IIDI‘II'C :nd nuns.

Kesaputta of the Kilimas

Though as a tribe the Kalimas af Kesaputta, a wown of
Kosala, were not very prominent, but i the history of
Buddhism, their place is not insignificant, because Arida, a
Kilima, was a teacher of Siddhattha while Bharandu, another
Kilima, was not only a co-disciple of Siddhatcha buc offered him
sheleer at his dframa av Kapilavacthu,” A group of surtas in the
Ariguttara-nikiya is located here.*

J'imnng other sites of Kesala, where Buddha smppm:l and
delivered discourses, the names of the following may be men-
uoned; Pankadhi; Ekasiala; Nalakapana; and

V:!ud‘.’iri."

THE SAKYAS

Though the kingdom of the Sakyas falls wichin the limics
'DE Kﬂ.‘:‘lﬂ.l l.'hl! Sﬂ.k}'li wierce Fﬂlfdﬂu}' indfftl.'lmr J.nd :[ﬂl.‘l.'l'll:l:l a
separate entity from the social standpoine with customs and pract-

v Mugbima, 1, p. 320

a ViAndnam anidassanamqm  amintamm sabbato  pabbam. CE
Kevaddha suitta i Digha. 1, p. 2110

3 Sec Infra, p. 171 4 Aiguttare, 1, p. 188E

5 Sce Malalasckern, op. ot s

6 Anguitera, 1, p. 276, Swpra Nipata (V. 422) descobes it ous
"Kosalesu nikerine” while the Mabdvaren (Il po 199) says it was
“Kodalsu nvisie.” CF Digha, 111, p. 83
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ces peculiar to themselves. They were [ollowers of the brahmanic
religion and did noc ac firse look wich favoyr upon the idea of

Buddha launching a new religion in dircce opposition to the time-
honoured ones. If we examine carefully the account of the re-

ception accorded by the Sakyas ro Buddha ar the ame of his
visit to the land of his birth after enlightenment, it will be
evident that there was a rift in the lure welcommg his arrval.
The people forgot to provide food for the Teacher and huis dis-
riplc—.s on the first day, refused to give chem alms on the follow-
ing day when they went out for collection of alms, depured only
those Sakyas who were junior  to Buddha to receive him.'
Dandapini Sakka was not very much impressed by Buddha's
doctrine which taught complete severance from kima, and went
away shaking his head.® Mahanama was unable to find our ac
K-‘.‘Ipihvnnhu a smable Iudgitlg for Buddha even for one nigl'lr
and had to request his quondam fellow-disciple Bharandu-
Kilima to accommodate him in his dfrema.” Ananda did not
include Kapilavacthu among the countries where Buddhise lay-
devotees lived in large numbers.* These reveal the fecling enter-
tained by the Sakyans ac the nme towards Buddha and his
religion. The situation was so dismal that Buddha had to have
recourse to miracles for bringing the Sakyas under control.
Ultmately he made a few converts from among the Sakyas,
some of wham came to be counted among the |r:m:|ing dl‘-ﬁ.‘i]'llﬁ
of Buddha, e.g., Anuruddha, Ananda, Bhaddiya, Kimbila, Bhagu,

Devadatta and Upaly,*

1 Hardy, Manus! of Buddbism, p. 168 E; Burlingame, Baddbist
Legends, I, p. 2F

3 Maghima, 1, p. 1089, 3 Angunttars, 1, p. 2767,

4 See ante, p. 4 5 Sec amie, pp. 1038
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Nigantha Nataputta among the Sakyas

Nigantha Nataputta had been among the Sakyas some time
before Buddha and secured some followers. Mahanama, a re-
lation of Buddha, had Jaina leanings. To bring him round,
Buddha delivered to him a discourse on the uselessness of the
severe forms of self-mortification practised by the Jaina ascetics."
The result of this discourse upon Mahinima’s mind has not been
mentioned anywhere. He, however, appears as an interlocutor®
in meny discourses, but nowhere does he appear as giving up
his faith to adopt Buddhism.

The natuure of the topics dealt with in the discourses
delivered by Buddha at Devadaha suggests the inference
that there were at the place a few followers of Nigantha
Nataputta. Dandapani could be counted among them while
Devadatta was in favour of the rigorous discipline of the Jainas.
There is no reference to the conversion of any of these Jainas to
Buddhism. Moggallina who was with Buddha at the time succeed-

ed however in converting Vappa, a Sakyan Jaina to Buddhism.?

Kapilavatthu

While at Rajagaha Buddha was repeatedly invited by
Suddhodana and at last induced by his play-mate Kaludiyi to
go to Kapilavatthu. He stopped at Nigrodbarama on the out-
skirts of Kapilavatthu. To welcome him, Suddhodana started
with his retinue but on hearing the description of his dress and
of his followers, he returned to his capital, sad and dejected.

1 Majjhima, 1, pp. 91-9s.
2 Anguttara, 1, p. 219; IIl, p. 286; IV, p. 220; Majjhima, I,

PP- 91: 354
3 Anguttara, 11, p. 196 ff.
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Some of the disciples wanted to meet Suddhodana in order to
convince him of the greatness of Buddha; the selection fell on
Kaludayi who agreed to take upon himself the task with great
hesitation. Kaludayi appeared before Suddhodana and his court-
ters miraculously from the sky and thus made an impression on
their minds about his greatness. After this incident, Suddhodana
decided to welcome Buddha and started for the purpose along
with his guilds and artisans, merchants and officers, setthis and
brihmanas. The Sakyas however were in a dilemma, whether to
show respects to Buddha or not. This situation was anticipated
by Buddha and was avoided by the show of a miracle." After
this encounter of Buddha with Suddhodana, the work of propa-
gation of the religion was carried on vigorously, ending in the con-
version of a few Sakyan youths and ladies including Nanda and
Rihula, and Mahapajapati and Yasodhara. Buddha paid a few
more visits to Kapilavatthu, not taking into account the stories
of his intervention in the quarrels that the Sakyas had with the
Koliyas and with Prince Vidudabha. On one occasion he
consecrated their new Sanchagara, while on another he con-
verted Kaligodha, a Sakyan lady.” Two Sakyans Kala-Khemaka
and Ghataya, it 1s said, provided vibaras for the monks in the
Nigrodharama.® After all Kapilavacthu in spite of its poor res-
ponse to the call of Buddha received its due honour as the
jatibbiimi* of the Teacher and came to be counted as one of the
sacred places of pilgrimage, and a place fic for the deposic of a
portion of the relics.

1 Mabavastu, iii, pp. o1 ff.

2 Samyntta, V, p. 396.

3 Majjbima, 111, pp. 109-110.
4 lbid, 1, p..145.
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Other Sites in the Sakya territory

Besides Kapilavatthu, there were within the Sakya territory
a few other places which were visited by Buddha. These were
Catuma, Samagama, Khomadussa, Medalumpa, Nangara, and
Devadaha. At Catuma Buddha was once so much displeased
with the Sangha on account of its members making noise that
he asked them to leave the place. The Sakyas intervened but
failed to persuade Buddha to withdraw his order. They listened
to a discourse on the duties of monks rcgardillg the bare necessaries
of life.! Whileat Samagama he heard of the demise of
Nigantha Nataputta and of the dissension among his followers.
This caused some apprehension in his mind regarding the well-
being of his own Sangha after his demise and led him to deliver
the discourse on the ways of settling disputes (adbikarana-
samatha).* M e d alum pa (or Ulumpa) and N an g a ra were
two other Sakyan villages, three leagues apart, that were visited
by the Teacher. It was at the former village that Buddha
delivered the Dbammacetiya-sutta for the benefic of Pasenadi.®
At Khomadussa Buddha was able to convince a num-
ber of brahmanas of the excellence of his teaching;* while ac
Devadaha he delivered a large number of discourses.
Devadaha was a Sakyan town next in importance to Kapila-
vatthu, and was the home of Maya and Pajapati. Near it
was the Lumbini garden. It was a centre of the Nigantha
Nataputtas. In the Devadaba-sutta the Kamma theory of the
Niganthas is discussed followed by an exposition of the Buddhist
doctrine of Kamma.® In the Samyutta-nikiya, Devadaha is made
the scene of a'few discourses on the six senses.®

1 Majjbima, 1, p. 456 £. 2 Ibid., II, pp. 243 fE

3 Ibid, I, p. 118-119 fn. 4 Samywutta, 1, p. 182,
5 Majjhima, 11, p. 214 f. 6 Samyutta, IV, p. 124f.
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THE LICCHAVIS

In ancient India of Buddha's time, the Licchavis were one
of the powerful tribes, living at the foor of the Himalayas.
They formed a parc of the Vajjian confedetacy and had a
republican form of government. Thf:_jr used to meee together
very often in the santhigirs, to discuss and eransact their busi-
ness, political, social and even r-:ligiv.lms-, They had their seac of
government at Vedli, which has been made in che N’Ji&)ru the
scene of a few impartane discourses.

Brabmanism

Though the territory of the Licchavis was ouside the limits
of the brihmanic middle-country, yet brihmanism was there the
prevailing religion. Belief in the brihmanic pantheon and the
ceremonial worship of deities were all currenc among them. It
may be thar some of the deities representing Yakkbas and other
sprits were  the relics of their anciene belief, A brihmana
named Karanapili used o perform the religious functions of the
Licchavis (Licchavinam kammantam karets). There 1s also a
reference to another brihmana named Pingiyani receiving cloths
from the Licchavi youths as a twken of their respect
for him." There were a good many shrines on the
ourskires of Vesili and the regular worship of the 1mages
of the deiues enshnned in them was carried on by the
Licchavis.* Again the face thac the Licchavis wotshipped many
gods and goddesses of the brihmanic pantheon at the time when

v Angutrara, I, p. 236,

2 The shnnes around Vesili, according to Buddbaghosa, were
originally Yakkha-shrines but later on converred into Buddhise monas-
terics or Cemyas. See Malalasckera, op. at. pp. 780, g42. Dighs,
Il p. 102; Mallas also had such shrines e.g. Mukatabandbana,
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their country was being ravaged by famine and pestilence shows
that the Licchavis were imbued to a large extent with the spiric of

brahmanism.

Jainism

When Buddha came among the Licchavis, Jainism had
already run through a career of about 250 years from the tme of
Parsvanatha and had among its adherents many of the Licchavis.

Nigantha Nataputta, the reformer of Jainism, belonged to a
distinguished family of the Nita clan with wide influence in the
land of the Licchavis. There are accounts of a few adherents of
Nigantha Nataputta either disputing with Buddha or coming
into contact with him or his followers in the course of their
missionary work. Saccaka, who as a disputant was held in high
respect by the Licchavis, sustained a defeat in a religious dispu-
tation with Buddha. It is not clear whether he became a
Buddhist convert as the result of the defeat." Abhaya and
Panditakumaraka enquired of Ananda about the means of des-
truction of dukkba as pointed out by Buddha and were not
satisfied with the answer.” On another occasion the former
approached Buddha with the question whether ogha (flood of
passions etc.) could be overcome either by moral purity or severe
penance, to which Buddha replied in the negative and said that
it was only by controlling mind, body and speech that a
person could save himself from ogha.’

The most notable conversion made by Buddha among the
Jaina laity was that of Sitha who was a military official of the
Licchavis and had a great influence in the country. In spite of

1 Majjbima, 1, pp. 236, 250.
2 Angutiara, 1, pp. 220-222. 3 Ibid., 11, pp.lzoo-zoz. =
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Nigantha Nitaputta's dissuasion, he met Buddha, and impress-
ed by his discourses on dana, became an u_p.i.mﬁ-t. The chnmg
of Sitha from the Jaina Fach gave a rude shock to Natapueta's
followers who our of jealousy arculated the false report thar Stha
had killed animals for feeding Buddha and the bhikkhus.'

Vesili

In the Afth vasse, Buddha was invieed by the people of
Vﬂa{l {14 Vi.‘i[ rJ]{: PI:]CE £ﬂ|.' rl:mﬂ\’ing '[h: p:il:ijﬂ'lr.‘:l: m\’.'lging
the ary. Buddha i response o the mnvicanon, exrended b}'
Mahali, a Licchavi friend of Bimbisara, wisiced che place
and stayed there for a short time. The end of dhe pestilence
synchronized wich his stay chere and was believed w have been
due tw the benehicent power of the Teacher who made cfforts
to drive away the epidemic by uttering the Ratana Swtta. The
incid-l:n[‘ wene [.'.Ir o [H."C‘F..'l.l'f |.'|"I‘| mindi ﬁf I.'I'lﬂ‘ rtﬂ]'llc {1a] fl.'l"f.lw
the lead of the wonder-worker in the religion. Buddha visited
Vesili many times subsequently.

In spin: of acove opposinons of the Janas, Buddha cononued
his work of conversion in right earnest. The high encomiums
showered on Buddha by the Licchavis at a meeting of their
assembly, the feeling of wonder expressed by Mahanama ac the
sudden change of the Licchavi youths under Buddha's influence,®
and the deswe of Otthaddha Licchavt with a large reunue to
listen to Buddha's dimﬂuﬂu,“ show that Buddha could create a
favourable impression on the minds of the local people and
achieve some success in hus mi.{;iﬂnary activities,  As a mark of
their devorion to Buddha they dedicated to him not only the

1 Mabivagga, vi. 31. 12.

2z B. C. Law, Kgateriya Clans in Buddbise India, pp. 88, 8g

3 Digha, I, p. 151,
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Mahavana Kitagarasala but also a large number of Cetiyas
which were also highly appreciated by him as places for medi-
taon." Of these Cetiyas, the one at Gosingasalavana was parti-
cularly liked by him and his chief disciples Sariputta and
Moggallana who passed there many a day in meditation.* The
conversions made by Buddha among the Licchavis were not com-
mensurate with the acts of generosity mentioned above, as the
cases of conversion mentioned in the Nikayas are not many.
Ananda’s exclusion of Vesili from the list of places where the
lay-devotees lived in large numbers also point to the same con-
clusion. The names of Mahali, Mahianama, Ugga-Gahapati,
Nandaka the minister, Pifgiyani braihmana and a few others
are mentioned as converts to Buddhism. Otthaddha Licchavi and
Bhaggava paribbajaka were much impressed by the teachings of
Buddha but they did not adopt the religion. On account of
the attachment of Sunakkhatta Licchaviputta to other beliefs
and practices, Buddha had to be disappointed in him. He joined
the order as a bhikkhu and remained as such for about three
years. He expected to see the exhibition of Buddha’s miracu-
lous powers and to have from him the solution of some of the
indeterminable problems, all of which Buddha deliberately
avoided on principle. This exasperated Sunakkhacta who lef
the order and commenced speaking ill of it broadcast. This
disparagement by Sunakkhatta became the topic of many dis-
cussions between Buddha and the Licchavis to whom he ex-
plained his position by stating that the benefits of the religion

1 Digha, 1I, p. 102: “Ramaniya\Ananda Vesili, ramaniyam
Udenam cetiyam, ramaniyam Gotamakam cetiyam, r. Babupnttam c., r.
Sarandadam c., r. Capalam c¢.”

2 Majjhima, 1, p. 212; Angnuttara, V, pp. 133-4.

3 Digha, 11, p. 16g.
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could not be derived by onc who had attachment to other
teachers and cheir doctrines and practices.’

Buddha passed through Vesali in the course of his last tour.
The only notable conversion made on this occaston was thac of
the famous courtezan Ambapili who gave away her Ambavana
to the Buddhist sangha. It was while dewelling ac Capala Cetiya
situated on the outskirts of Vesili that Buddha resolved to end

his mortal existence in three months.

Sanction of the order of nuns

One of the most important events in the history of
Buddhism that transpired at Vesili was that Buddha gave here
hI-E conscne o t]“: [Drm:‘tlﬂﬂ ﬂf [I'l: ﬁl'd.cf ﬂ£ nuns at th: i[ﬂlﬂ'
tunities of Ananda and Mahapajipati Gotami. The larter had
already advanced a litdde as a lay-devotee in the path of sancu-
fication at the tume of conversion of Rihula and Nanda. Tt was
after the death of king Suddhodana chat she i the fulness of
her grief resolved to embrace the life of a recluse. She formed
a band of recluses by bringing together a few ladies who had
been bent on recicement from the world for some reason or
other. With them she travelled under grear physical stress and
strain from Kapilavatthu to Vesili where Buddha was staying
and obtained his consent to the formacon of the order of nuns
the time by Buddha for the bhikkhupis® She made a steady
progress in spintual culture under the guidance of Buddha and
soon artained the highest stage of sancoficarion.

i
1 Digha 1, pp. 150f; 111, pp, 2 ff
3 .r‘h'rxalm. IV, P 274; =< Infra.
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THE VIDEHAS

In the legend of the Sﬂﬂpﬂbj—ﬂrﬁﬁmlpﬁ referred o above,
Videgha Mithava is said t be the first coloniser of the land of
the Videhas across che niver Sadanfcd.  This nver was its western
limit while Kaufiki was the eastern; on its north were the
Himalayas and the Ganges on the south. In the pre-Buddha
days it became an important centre of brihmanic culture on
account of Janaka's enthusiasm for, and patronage of, learning
and spiritual culture which converred his courr into an Important
mecting-place of learned men specially from the western countries
of Kosala and Kuru-Pancla.! Ac the tme of Buddha the
Videhas formed a parc of the Vajjuan confederacy. In the
Mabagovinda-sutta, Mithild, the capital of the Videhas, is men-
voned as one of the seven kingdoms of Northern India. It was
given to Mahdgovinda, who was a believer in the Brahma cult.
Ajarasaten was often called Vedehipurta® while Ananda Vedeha-
muni. This may be due to the fact that' cheir mothers hailed
from cthe land of the Vidchas® The Makbideva and Maha-
janaka Jatakas and the Brabmiys Sutta tesvify to the prevalence
of brihmanism in Videha at the ume of Buddha. The Nikiyas
are stlent as o Buddha's miiiinn:lry work in the FI.‘ICE and rhe
volume of opposition met by him there in the propagation of his
religion. It is only in the Majjhima Nikiya that we find chat
he stayed ar Makhadeva-ambavana of Mithili and converted on
a certain occasion Brahmayu a disunguished and an old brahinana
teacher, who was awe-inspired by the mabdpurusalabbbanas on
Buddha's body.

t Brbadiranyaka Upanisad, 1I; Oldenbecg’s Buddba, p. 308,

¢ Rockhill, Life of the Duddba, p. 63 but for the Pali tradidon

sce Sumangals Vilddni, 1, p. 139.
3 Apadina Comy., p. 106. 4 Majibima, Il, pp. 74 /. 1331F.
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THE BHAGGAS

The Bhaggas formed another tribe of the Vajjian confederacy.
The face thar Bodhirijakumira, son of king Udena, resided
there in a palace of his, indicates some close polinical relacion of
this tribe with Kosambi. Buddha spent the eighth vases among
the Bhaggas at Sumsumiragiri, He succeeded in converting
three distinguished inhabitants of the Bhagga country, namely
Nakulapitd, Nakulamard and Bodhirajakumara. There mighe
have been other converts but theic names do not appear in the
Nikiyas. Buddha and lus chief disciple Moggallana visited this
I_'!]Ml.‘! on two or three occasions and sl.‘:l}rcd at Sumsumdaragiri
Bhesakalivana-migadaya. Buddha delivered a few discourses, ac
the mstance of Nakulapiz and Nakulamaed, two of his most
favourice lay-disciples, detailing the duties of house-holders.”
The discourses delivered here by Moggallina relate to the means
of overcoming passions (maratajjaniya).® Ic was while Buddha
was residing in this counery thar Bodhirijakumara requested
Buddha two stay in his newly buile palace Kokanada for a day
in order to sancufy it by his presence, and give him the opportu-
nity of formally tking refuge i Buddha, Dhamma, and
Sangha.®

THE KOLIYAS
The Koliyas of Rimagima and Devadaha were also one of
the republican clans living av the foor of che Himalayas, close

to the settlement of the Sakyas. They atcained prominence n
the Buddhist texts on account of the relation that {hcjr had wirh

v Angutears, I, po 615 1L po 295 [V, pp. 8, 268; Samyuria,
IV, p. 116

2 Mujjbima, 1, pp. g5, 332. 3 lbid, 1L, p. g1
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Buddha through his mother and wife. The first visit
pad by Buddha to this country was from Vesali in
the fifth year of his ministry when a fight became im-
minent between the Sakyas and the Koliyas over the right of
drawing water from a stream.' It was when the armies of the
two clans were arrayed in the battle-field that Buddha intervened
and brought about an amicable settlement by his thoughtful and
pacifying discourses. Many members of both the clans were
struck by Buddha’s greatness and were moved so much by his
teachings that they retired from the world to become bhikkhus.
Of those who were converted to Buddhism at this place, the
names of Punna-govatika and Seniya-kukkuravatika of Halid-
davasana should be mentioned, as they were typical
brahmanic ascetics believing in the efficacy of severe penances.®
Kakudha Koliyaputta became a saddbivibarika (novice) of
Moggallana,® while Suppavasi Koliyadhita was praised by Buddha
as an wpasika who was the best of the panitadayika (givers of
sweet food)." Pataliyagimani of Uttara became a lay-
devotee after he was convinced of the excellences of Buddhism by
. a pretty long discourse dealing with the various contemporary
doctrines.” Suppavasi, wife of the Licchavi Mahali, another
wpasika, was a great benefactress of the Sangha. She lived
at Sajjanela® which was visited by Buddha on more than
one occasion. The Koliyas of Rimagima obtained a share
of Buddha's relics and erected a stiipa on the same.

1 See ante, p. 93-4; Burlingamc's Buddhbist Legends, 111, pp. 70 ff.;
Jatakas, V, pp. 412-413; Hardy's Manual of Buddbism, pp. 317-20.

2 Majjhima, 1, p. 387. 3 Anguttara, 111, p. 122.

4 Ibid, 1, p. 26; 11, p. 62.

5 Samyutta, IV, pp. 340-358. 6 Anguttara, 1, p. 62.
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THE MALLAS
The Mallas were another republican tribe of the same type

as the Licchavis. They were divided into two groups, one -

having. their capital at Pava and the other at Kusiniri. Pava
attained prominence as an important centre of the Jainas and also
as the scene of Nigantha Nataputta’s deach, while Kusinara
became immortalised in the Buddhist tradition by Buddha's
selection of the place as the suitable site for his parinibbana. It
i1s counted as one of the four places of pilgrimage of the
Buddhists. At the tme of Buddha however it was a small
village as has been described by Ananda.’

The mandate issued by the Assembly of the Mallas of Kusi-
nara that persons not according welcome to Buddha would be fined
500 kahapanas shows that there was among the Mallas a party
opposed to Buddha and his religion. Malla Roja belonged to
this party but on coming into contact with Buddha, he could
not resist turning an upasaka.® OFf the two well-known converts
from this clan, one was Dabba Mallaputta, the distributor of
food and assigner of residences to the monks at Rajagaha, while
the other was Cunda kammaraputta of Piva who by serving to
Buddha his last meal became a prominent figure in the Buddhist
literature.®

Kusinara is the scene of two important discourses deli-
vered by Buddha. One of them explained to Tapassu gaha-
pati the great charm inhering in the spiricual exercises pract;sed
by a monk, by virtue of which they could spurn the pleasures
of worldly life.* It was the attraction of this happiness in the
life of a monk that persuaded even youngmen to turn recluses.

1 See Digha, II, p- 146. 2 Mabavagga, pp. 247, 248.
3 Digha, 11, pp. 126-8. 4 dnguttara, V, p. 263.
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Buddha explained the successive stages by which the highest
spirirual culture could be reached through this life of meditation
and discipline. The other discourse cxplaincd that Buddha came
out as a preacher not from any selfish motive but for the spiritual
uplife of men who had by previous harma an innate aspiration

for the atrainment of deliverence from the worldly miseries and

rcquired some assistance and guidance for the achievement of

their object.’
Pivi was also the scene of
delivered by Sariputta. [ summarises in

Anguttara style the essentials of the Buddhist doctrines. It was
f the dissension among

while dwelling at Pava that Buddha heard o

the followers of Nigantha Nataputta.” The Mallas of Pava had
their notable hall Ubbhataka consecrated by Buddha. They
received a portion of Buddha's relics and erected a stiipa on the

an important discourse called

San gi;:'—suua* the

same.

ANGA
In the Buddhist texts Anga is compounded with Magadha
On the basis of the Buddhist tradition it
is now generally accepted as a historical fact that Anga became
subject to Magadha as much as Kasi to Kosala in the 6th or 5th
century B.C. The fight between the kings of Anga and
Magadha is graphically described in the Vinaya Pitaka of the
Sarvistivadins' with the ultimate victory of Bimbisara, the king
of Magadha. Culturally there was lictle difference between Anga
and Magadha, for, i1t was as much non-brahmanic as Magadha.

In the Vedic literature it 1s condemned as a country unfic for

as Kasi with Kosala.

1 Majjhima 11, pp. 238-243. 2 Digha, I, p. 207 £
3 Digha, IlI, p. 117; Majjbima, 11, p. 243.
4 See IHQ, 1938, p. 212-3; Jataka, 1V, p. 454-
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sacrifices and bad enough to be a place whither the fevers should
be driven away from the Brabmarsi-deia.' Beahmanism, there-
for, was not wholly absent from Anga for there were brihmana
teachers, names of two of whom are preserved in the Buddhise
texts, lts capital Campi was one of the important centres of
Buddhism and a large portion of the province was included
within the Buddhise majjbima-desa, the eastern limit of which

was Kajangala, sicuated 66 miles to the east of Campa.*

Brabmanism

The brihmana teachers mentioned in the Nikiyas are Sona-
danda of Campa® and Pardsariya of Kajangala®
Sonadanda mantained three hundred students with a permanent
source of income granted to him by Bimbisira. There were ar
Campi many brihmana gahapats who respected Sonadanda and
resented his visic to Buddha, bur they changed their mind on
hearing thar Bimbisira, Pasenadi and Pokkharasidi had already
become lay-devotees of Buddha. Sonadanda argued with Buddha
about the qualiies that make a beihmana and was ulumarely
silenced by him. The brihmana gahapatis accompanying
Sonadanda were noe all very respectful o Buddha, for there were
among them some who just announced their name and gotta
and did not show him the usual courtesies.® After the disputa-
tion, Sonadanda expressed his faich in Buddha, Dhamma and
Sangha. Ac Kajangala lived the Pardsiriya brihmana, one of
whose disciples (antevae) was Uttara, Buddha had a ealk wich

1 ﬁlﬂpﬂtbjaﬂrﬁbm‘rﬂ, I, 4 1 Aeharoa Vieda, V, 23, 14

2 For identificarion, se Cunningham's Angient Geopraphy (znd
o), pp. xlin, 548, 723 JRAS., 1904

3 Digha 1, pp. 111 .

4 Majjbima, 111, p. 28, 5 Dighs, I, p. 18
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Uttara about his teacher’s views on the control of sensc-organs,
and this he made an occasion for imparting a discourse to
Ananda on the methods of indriyabbavana.! Buddha’s missionary
activities within Anga seem to have been limited, and there
was also not much of opposition to the propagation of the new
religion. On more than one occasion Buddha had been to
Anga and dwelt at Campé’,'ﬁpana, Assapura, and
Kajangala ‘

; Campa

Campa said to have been buile by Mahagovinda,® was the
capital of Anga. There was in it a famous lake named after its
queen called Gaggarapokkharani, on the banks of which the
paribbajakas® as also Buddha with his disciples resided from time
to ame. Conversion of Sonadanda brahmana took place here as
also of several other householders,* of whom the names of Pessa-
hactharohaputta and Vajjiyamahita are specially mentioned. Pessa
was a great admirer of the spiritual exercises and though a house-
holder tried to practise the satipatthanas,” while Vajjiya was prais-
"ed by Buddha for his insighe into the Buddhist dhamma, enabling
him to silence those paribbajakas who spoke ill of Buddha in his
presence.” The only notable bhikkhu of Campa known to us is
Sona Kolivisa, who was the son of Usabhasetthi.’

1 Majjbima, 111, p. 2¢8. 2 Digha, I, p. 235.
3 Samyntta, V, p. 189; Majjhima, 1, p. 339.

4 Campeyyaka wupasaka, Kajangala wupasaka, see Majjbima, 111,
p- 298; Anguttara, IV, p. 5g.

5 Majihima, 1, p. 340: kayanupassana vedananupassana cittinu-
passand and dbammanwpassana.

6 Anguttara, V, pp. 18g-192.

7 Psalms of the Brethren, p- 135; Mabiavagga, v, 1: it was on

'
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Buddha came across a few paribbajakas ac Campi. Names
al two only have come down to us. One is Uttiya paribbajaka’
who tried to elicit from Buddha answers to the indecerminable
problems but as usual failed in his cffore, and the other is
Kandaraka,® who metely expressed his admiration for Buddha

but did not discuss any docerine with him.

Assapura
Buddha visited Assapura in Afiga but no mention is made
of having converted any person there. He delivered the two
Assapurasnuttas,” in both of which he discussed what made a
true Samana and gave his own programme of mental and physical
disciplinary practices for becoming a Samana.

E F‘ ana

Apana is described in the Majjhima Nikiya® as Arnguttara-
panam nigamo and in the Samyutta Nikiys® as Anginam
nigamo. At Apana Buddha converted a distinguished house-
holder called Potaliya by explaining to him the ethical principles
of Buddhism and asserting that Buddha's teaching went beyond
vohare (usage)." Three other discourses were delivered here,
dealing with faich (seddbd), desires (kamaguna), meditation
(hnas), erc.”

account of the very delicate feet of the bhikkhu Soga Kolivisa thar the
rule of using shoes by the bhikkhus came to be introduced.

v Aagattara, V., p. 193 2 Majihima, 11, p. 339.
3 Ibid, I, p. agr £, 28/ £ g Ibid., I, p. 350
5 Samymita, V, p. 225 6 Mapbims, 1, p. 3556

7 Majibima, 1, p. 447: Swttanipita, p. 102 £; Samyatea, V, p. 225,



188 SPREAD OF BUDDHISM (KOSAMBI)

Kajangala
Kajangala, the easternmost limic of the Buddhist majjhima-
desa, was visited by Buddha on one or two occasions." The con-
version of Uttara minava described above took place here. There
were also a few lay-devotees and a bhikkhuni called Kajangala.*

KOSAMBI

The country of the Vatsas, one of the four monarchies of
ancient India, lay to the south of Kosala and was ruled by King
Udena, who had his capital at Kosambi. In Buddha’s time
Kosambi was one of the chief cities ranking in importance next
to Rajagaha and Savatthi. It was one of the main stopping places
on the trade-routes between Rijagaha or Savarthi and Ujjent or
Mahissati. Buddha spent here his ninth vassa and the tenth in a
neighbouring forest called Parileyyaka, whither he retired in dis-
gust at the quarrel between the two groups of bhikkhus
described as the Dhbammadbaras and the Vinayadharas.’
Kosambi is the only city within the country of the Vatsas, which
is mentioned in the Nikayas. In this city there were three
hermitages called Ghositarama, Pavarika-ambavana and Kukkuta-
rama built by the three setthis, viz., Ghosaka, Pavariya and
Kukkuta, of whom Ghosaka was the lord treasurer of the
realm. The hermitages were located a league apart on the main
road. The three setthis once went to Savatthi on business. On
listening to the discourses of Buddha they became his admirers

1 It is mentioned in the Samyntta Nikaya (V, pp. 8g, 168, 16g)
that the easternmost place visited by Buddha in the course of his mis-
sionary tour was Setaka, a nigama of ‘Suhma in Radha.

2 Majjhima, 111, p. 298.

3 Mabavagga, x; Dhammapada-atthakatha, 1, p. 44 L
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and inviced him to their native counory.' Of the hermiages,
Ghositirima was the one most frequented by Buddha and his
disciples. It was while Buddha was saying in this Adima that
the panibbijakas Mandissa and Jaliya met him and tred o elicic
from him an answer o the qu:st:inn whether the soul is identical
with, or different from, the hnd}r bur failed o do 0. In the
Kosambaka and UPJ.&JEIIH.:: snttas” Buddha referred to the lack of
concotd among monks and the ways of avoiding it as also on the
various spakkilesas (mental impurities). On this occasion he also
fl.'.l.lﬂfd = | numbﬂl’ ﬂf Vlﬂ.ﬂ}'ﬂ ml:!- o avert tl'lﬂ dm“—".'s UE fI.T.I;J.lIl:
diseord within the Sangha. There are a few discourses ascribed
to Ananda, which, it scems, were delivered ar Kosambi by him
after Buddha's death, when, according o the rcradioon,
the mccti:'.g also took ]JI;M: betweens him and King Udena,
While m:l.'ing at Ghosicarama, Ananda mer Sandika p'dr'thbﬁi'.lka
with his large following and gave him a discourse dealing with
the doctrines of the six Titthiyas', concluding it by an exposition
of Buddha's teaching, and ultmately converting him though much
againse the will of his followers. On another occasion Ananda
addressed the two brahmanas Unnabha and Bhaddap, the former
on the cessation of all meneal stares including viriya and citta n
the mind of an arhac,® and the latter on the cessation of dravas.®

King Udena and others

King Lldena was not at first very frirm.“}' to the new reli-
gion. He married Ghosaka's daughter, Simivad, who as also her
facher were ardent devotees of Buddha. He afterwards married

¢ Dbammapada-atthakaths, 1, p. 203 L
a2 Digha 1, p. 159, 3 Majjbima, 1, p. 320; LI, p. 152
4 Majibima, |, pp. 513-24

5 Samyntta, V, p. 273 6 Aiguttgra, NI, p. 200,
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Visuladarea and the queen of beauty, Migandiya, daughter of
Migandiya of the Kuru country. Migandiyd was envious of
Samavati and intrigued to bring about her ruin.  This she manag-
ed to do by convincing the king, who was apposed to Buddhism,
by proving Samivari's greac devotion for Buddha. King Udena
' lacer on found our his mistake and became repentant.'  There
were two other occasions when the king showed his resenement
at che gifts made by the ladies of his palace o Ananda and Pindola
Bharadvaja bue it is said that he larer on changed his mind and
acquicsced in the gifts. Among the adherents of Buddha,
Khujjutard, the attending maiden of queen Samivati, is praised
in the Nikiyas as the one of the best of wpisikis and the bhilkkhu
Pigdola Bharadvija as the chief of shanidikas (lion-roarers).
Pindola, it is said, was the son of the royal chaplain.  He lacer
on converted king Udena o Buddhism.?

CETI OR CEDI

The counery of the Cedis to the west of Kosala lay, it
seems, beyond the pale of Buddhism during Buddha's lifetime.
Sahajaci, a place in Cedi, attained some prominence as a
centre of Buddhism afrer che death of Buddha. In the Anguttare
and Samyutta Nikiyas' we come across the name of this place as
the scne of some of the discourses delivered by the bhikihu
Mahicunda and as the resort of many bhikkhus,*

v Buddbist Indi, p. 36; Burlingame, op. ait., |, pp. 277 f.; Yun
Chuwang, 1, p. 369; Divyivadina, p. 529; Malalasehers, op. at, p, 612.

2 Mahavegga, 11, p. 2g1; Suttanipita Comy.. p- 514-5

3 Samyutes, IV, pp. viok; Anguttara, 1, p. 25; Samymita, V,
P 224i Pralms of the Brethren, pp. 110-111.

4 Angutears, 1, p. 335; V, pp. 41, 157: Samywita, V, p. 436.

* Here ends the story of the propagation of Buddhism in the
Majjbima-dess. In the countries called Paccantima-junapads, the place
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WESTERN & NORTHERN INDIA

. Although the countries in western and northern India were
not visited by Buddhs, Buddhism made a fair progress there and
played an imporeanc role in the later history of Buddhism,
Dunng Buddha's life-time, however, it could count among ics
adherents people from the western countries such as Vera nja,
Avanti, Sunipardnca and from among the Kurus

and the Maddas

Veranja

The westernmose pone reached by Buddha in his peregrina-

wons was Veradja a place near Madhurii in the twelfeh
vassa, When Buddha was ac Sivarchi, somie brahmanas of

of Buddhism is nonctheless important. A close study of the Nikdyas
shows that Buddha did wavel ouside the limits of Buddhic -
deca oy far west as Veradja, Madhurd and #s far north as the country
of the Kurus. Many disciples of Buddha haled from paccantima
janspada or border countries, The reason why the dedgnation pacem-
tima-desa was applied to places like Samkasss and Ujjeni is to be found
in the Lict thar they formed the border-land of the muajjhima-deca of
the Buddhists. The rules of discipline framed by Buddha were meant
generally for the monks residing within the majibima-dess, boundaries
of which are given in the Vinaya. Piatheyya, Samkassa, Avang,
. Gandhiira ctc. were outside the boundaries.  Buddla himself relaxed some

of the rules of disdpline in regard to the monks of those places in view
of the physical conditions under which they lived. This reluxation of
the rules shows thar Buddha had o take note of the convenience and
needs of the monks of the distant regions indicated by the expression
paccantima-panapads. A ceninry after Buddha's parinibbing, Avanti and
Patheyva rose o be important centres of Buddhism, so much so thar
the presence of monks from these distant places was regarded as indis-
pemable at the meetings held for sertling pownts of dispute raised by
the Vajjian monks of Vesali. See Vol. 11 of this work.
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Verafija used to go there. They had a talk with him about the
fruits of good and evil bamma.t On one occasion Buddha was
mvited by the Veranja brihmanas to go to their native country.
Buddha accepted their invianon at the outser of the twelfth
vassa.®  On his way from Madhurd to Verahja (entard ca
Madburam antari ca Veraiijam) he delivered a discourse on whar
makes an ideal husband and wife,” w the house-holders, who
were o their way from Veraija to Madhuri, Buddha and his
bhikkhus, however, had a bitter experience ar Veranja. le
was during cheir residence there thar a famine broke out and
the bhikkhus were put to a grear difficulty in procurng their
daily food. They were neglected by the people of the localicy
and would have saarved but for the chanty of some horse-dealers
of the northern country who stopped there in the midst of their
journey and supplied them with steamed gram i pattha
measures.'  Buddha rook up his residence ac Nufcmpuﬂmnﬂ#
miila where a Veranja brihmana came and questioned him
abour the reason of his not showing marks of respect to the aged
beahmanas, To this question Buddha made a suitable reply
justifying his behaviour and converted the brihmana
Buddhism.® At the very same place he had a wlk with
Pabirada Asurinda regarding the eight excellences of lus
dhamma and vinaya." He lefc Verafja at the end of the vasss

1 Majihima, 1, pp. 2ge-291.

2 Burlngame's Ouddbise Legends, T, p. 193; Kern's Manual of
Indian Buddbism, p. 36; IRAS., 18g1.

3 Angnetera, I, p. 57

4 Vinaya, 11, p. 6; Burlingame's Buddbise Legends, 11, p. 193

5 Angnttara, IV, p. 172; Mabivaggs, iii, pp. 2 Mk

6 Aigurtara, 1V, pp. 107 .
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and accompanied by Ananda passed through Soreyy a,

Sankassa Kannakujja, Payigapatitthinam,
crossed the Ganges and reached Benares' He mer here
Mahikacciyana for the first time and by converting him paved
the way for the establishment of a centre of Buddhism in Avandg.

Avanci

Avanti was one of the sixceen janapadas of the Buddhise
rexes. It was ruled over by King Pajjota who had his capieal a
Ujjeni. In the Mabigovindasutta, Mihissati is described as the
capital of Avand. Perhaps it was the ancient capital. Buddhism
was introduced into Avanti by Mahikaccayana who was one of the
most distnguished apostles of the Buddhist faich and made a subs-
tantial concribution to its prosperity. He was the son of the royal
priest of King (Canda) Pajjora and the nephew of rsi Asica
(or Kaladevala) the greac seer of the Vindhyicala who paid
his homage to Siddhircha when a child. It was ar Asita’s advice
that the young ascetic Nilaka (former name of Mahikacciyana)
came to Benares ro pay a visic to Buddha and being very much
unpressed by the unsurpassed erudition of the Teacher, became
Buddhist monk along with his companions.® This group of
bhikkhus with Mahikacciyana as their head rerurned to theit
native country and founded monasteries chere at Kururaghara-
papatapabbata and Makkarakata. OF the notable converts made
here, names of PI.II_u:la, Sona Kugiknry;a of ﬁpﬂrinu. Isidarra
caravan guide of Velugima, Kandariyana and Lohicca brihmanas

t Vimsys, I, p. 11, (From Benores, Buddha went to Vesili
where he spent his 13th vasa).

2 Mabavastn, I, p. 30; 1l p. 382; Romuamric History of Bud-
dba (translated from the Chinese Abhiniskramana Sitra) by S. Beal, p.
276; Sutta Nipits (P.T.S.), Nilaka Sutta, vs. 696 .

35
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may be mentioned." In the Thera and Theri-gatha, we come
across the names of a few other monks and nuns of Avand whose
psalms have been preserved in the collection.”  In the Majjbima
Nikaya we read of the conversion of king Madhura Avanu-
putta by Mahakacciyana by delivering the famous discourse on
caste-system some time after Buddha's demise.” The conversion
of king Canda Pajjora by Mahikacciyana is narrated in the
Theragatha but there is no reference to it in the Nikayas.

A remarkable feature of the activities of Mahakacciyana is
that he as an expositor was engaged more in giving detailed ex-
positions of Buddha’s enigmatic sayings than delivering inde-
pendent discourses of his own. People used to come to him for
solving their doubts in regard to utterances of Buddha: Kaili
updsikd requested him to explain a stanza from Kumaripariha'
of the Sutta Nipata (i, p. 126), the Hiliddikani gahapati from
the Magandiyapariba of the Atthakavagga and Sakkapasiba Sutta
of the Digha Nikiya (Sutta No. 21) and so forth.®

It was under the guidance of Mahikacciyana helped by
Sona Kutikanna that Buddhism inspite of adverse circumstances®
gradually obtained a footing in Avant. Though the country
was situated at a long distance from Magadha, yet on account of
its facilities of communication with the ports of Western India
and the principal cities of Magadha and Kosala it became an

important centre of Buddhism.

1 Anguttara, 1, p. 68; Samyutta, IV, pp. 117, 288.

2 Psalms of the Brethern, pp. 41, 42, 107, 149, 292. Psalms of
the Sisters, pp. 30, 31.

3 Majjhima, 11, pp. 83 f. 4 Anguttara, V, pp. 46 f£.

5 Samyutta, 111, Pp- 12, 13; IV, p. 1185,

6 Anguttara, 111, p- 246.
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The centre of Buddhism in Avand, it seems, laid special
stress on the asceric pracrices allowed by che Buddhist code for
which it is remarked in the Vinaya thac the bhikkhus of Avand

were followers of dbitavadas Prcccprs.'

Sunﬁparinra

The notable Agure of Sundparinta is Punga who belonged to
Suppdraka, a port of Suniparinta. His firm resolurion to propa-
gate Buddhism inspite of adverse circumstances was commended
by Buddha, who on account of this sturdiness in the cause of the
religion considered hum the Firrese person to be entrusted wich the
work of preaching there his religion.® In the Mujjhima Nikaya®
it is stated char Punna was able to secure 500 upasikis in chat
place before he artained nibbana.

THE KURUS

The farthest place 1n the north visiced by Buddha in the
course of his missionary tour was that of the Kurus—the ancient
home of the highest brihmanic culture. Buddha delivered two
important discourses in the brihmanic willages called K a m-
massadhamma and Thullakotthita, The asso
ciation of the countoy with these two discourses has made 1t
memorable in the annals on the spread of Buddhism. These dis-
courses are the Satipatthina Sutta and the Mabinidina Suttanta.*
The first deals with the principles of the Buddhist system of
meditation m&tﬂ:hmlmwapcmnnnmchavﬂyhjghmgt
of sancufication by the simple process of constant satipagthina
(smrti-npasthina) withour having recourse to the more arduous

i Callavagga, 1, p. 29g. z dAnie, p. 512

3 Majjbima, 1II, p. 26,
4 Majibima, 1, pp. 55M; Dighs, II, pp. 558, 200f.
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methods prescribed in the yoga-sastras. The second discourse
explains the ten-fold’ chain of causation (paticcasamuppada)
leading to musery or salvation. A few other discourses
relating to the means of cessation of dukkba, worthlessness of
sensual pleasures, the eight vimokkhas, etc. were also delivered at
the place.’” ;

It appears from the Ratthapala and Magandiya suttas that
some of the brihmanas of the Kuru country held Buddha in great
esteem and resorted to him to listen to his teachings. So great
was Bharadvajagotta brahmana’s respect for Buddha that he used
to offer a seat to him in his sacrificial hall in the face of protest
by Magandiya paribbajaka.’ Ratthapila, 2 member of the most
respectable brahmana family of Thullakotthita, approached Bud-
dha along with a large number of brihmana gahapatis to listen to
his discourses. Ratthapila was so much impressed that he
at once made up his mind to become a bhikkhu. He had some
difficulty in having the consent of his parents to his ordination
but ultimately he succeeded and became a bhikkhu. After the
atrainment of arhathood, he paid a visit to the land of his birth
and made a great impression upon the mind of the Kuru king
by giving an exposition of some of the principles of Buddhism.*
The Nikayas do not mention any other convert of the Kuru
country except Magandiya paribbajaka who was at first so very
averse to Buddhism.®

: In the chain the usual first two links are omitted, and vififiana
and namariipa are made co-existent instead of the latter being caused
by the former. Cf Samystta, I, pp. 92-93; Mrs. Rhys Davids,
Buddhbism, p. 94.

2 Samyutta, I, p. 107; Anguttara, V, pp. 29ff.
3 Majjhima, 1, p. 502. 4 Ibid., 11, pp. 65-72.
5 Ibid., 1, p. 512. Seec also, ante, p. 190.
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THE MADDAS

Buddha had also among his disciples the people of the:more
distant Madda country, the notable of them being the bhikkhu
Mahikappina and the two bhikkhunis Khema and Bhadda Kapi-
lini. Buddha converted Khemi, the queen of Bimbisara, in the
seventh year of his missionary career after the institution of the
order of nuns at Vesili. She attained the highest stage of sanct-
fication and was designated by Buddha as the chief of the highly
wise nuns (mabapanna).’ Her fame spread all over Magadha
and Kosala as pandita, viyatta, medbavini, bahussuta, cittakath,
kalyanapatibbana (wise, experienced, intelligent, erudite, charm-
ing in her talks, and correct in her accents).? She satisfied Pasenadi
of Kosala by her expositions of indeterminable problems."‘ The
conversion of Khema contributed to the popularity of the
Buddhist order of nuns but also made casy the path of the spread
of Buddhism in Sigala, the capital of the Maddas," sprung as she
was from the royal dynasty of the Madda country. Besides
Khemia the two other notable converts, who hailed from the
Madda country, were Mahakappina of the royal family of
Kukkutavati, mentioned by Buddha as the chief of the bhikkhu
ovidaka® (admonisher of bhikkhus) and Bhadda Kapilini of
the Sigala brihmana families and wife of Mahakassapa, referred
to by Buddha as the foremost of the nuns who attained the
knowledge of their previous births (pubbenivasa-anussaranti).*

Anguttara, 1, p. 25; Manorathapiirani, I, p. 345

Samyutta, IV, p. 375. 3 Ibid., pp. 37580
Cunningham's Ancient Geography. (2nd ed.), pp. 206 ff., 686.
Manorathapiirani, 1, pp. 318-324.

Ibid., pp. 375-6; Psalms of the Sisters, pp- 47-49-
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CHAPTER XII
THE MIDDLE PATH

In chapters II-V, we have discussed the religious beliefs of
the pre-Buddhistic days and the criticism that Buddha made of
the same; in the present and subsequent chapters we propose to
review the ethics and doctrines as promulgated by the great
Teacher. It is said that the topic of Buddha’s first religious dis-
course, the Dhammacakkappavattanasutta,’ was the Middle Path
(majjhima patipada), which was so called because it kept itself
clear of the two extremes, one being the life of worldly pleasures,
perhaps pointing to the life led by the brihmanas who believed
in the efficacy of sacrifices and rituals, and the other
being the life of austere asceticism resorted to by the non-
brahmanic orders like the Jainas and the Ajivikas. In the
sth century B.C. when Buddha appeared on the scene, both
forms of belief, viz., attainment of the summum bonum either
by householders through sacrificial rituals or by ascetics through
self-mortifications took a strong hold of the people’s minds. In
the Ariguttara-nikaya® the former is called agalha patipada and the
latter nijjbama patipadi. To combat these two beliefs Buddha
enunciated his majjhima patipada consisting of the practice of

1 See Ch. VIII, p. 1o1-2; Thomas, Life of the Buddba, p. 87;
Samyautta, V, 420; Lal. Vis., p. 540; Mabavastu, 111, p. 330, Vinaya,

L.p.ar

2 Anguttara, 1, p. 295: agalba=natthi kimesu doso so kimesu
patavyatam  3pajati;  nijjbama=anckavihitam kiyassa atapanapariti-
paninuyogam anuyutto viharad. .
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the eightfold path and the comprehension of the four truths.
The majjhima patipada is also explained philosophically as the
teaching which establishes the hollowness of the extreme asser-
tions about the ultimates like asti and nasti, Sasvata and asasvata,
anta and ananta.'

For the present we shall leave aside the philosophical inter-
pretation and go into the details of its ethical aspect. For the
convenience of readers, the majjhima-patipadi is explained in
original Pali in a tabular form in the chart annexed hereto.

According to the traditional method of exposition, the
whole of the Buddhist discipline as shown in the chare is
divided into three sections, which in English phraseology may
be put as physical, mental and intellectual,
in Pali sila, citta (or samadhi) and panna. If the suttas of the
Digha and Majjhima Nikayas be carefully scanned, it will be
noticed that the compilers had always kepe this division at the back

of their minds.?

L -Sila

In every religion and not in Buddhism alone, the first
demand that is made of the followers is observance of moral
precepts (silas), that is, restraint in physical actions including
speech. It is ordinarily known in India as brahmacarya.

According to the Buddhists, sila consists of samma vaca,
samma kammanta and samma djiva, the three of the eight divi-
sions of the Path leading to Nibbana. These three terms

1 See above, Ch. V; cf. Mahavastu, III, p. 51

2 In the Brabmajala-sutta only the first, while in the Samannia-
phala-sutta the first and second have been exhaustively treated, the third
being dismissed only with a para on the comprehension of the
ariyasaccas (Digha, 1, p. 84).
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practically include the whole code of moral laws that are prescrib-
ed for the conduct of the Buddhist monks." In the Vibbariga
(pp- 2356) and the Majjbima Nikaya (III, pp. 251 f.) these are
detailed as follows:

Sammi-vaca = refraining from speaking falsehood, malicious
words, harsh and frivolous talk;

Samma-kammanta=refraining from killing, stealing, and
misconduct; and

Samma-ajiva = refraining from earning livelihood by improper
means, i.e. arts and crafts of laymen. Some of these are:®
astrological or astronomical forecasts, interpretation of dreams
and omens, use of magical spells, determination of the nature
of men, animal and things by their signs, acting as go-betweens
between kings, taking part in marriage ceremonies, giving medi-

cines and so forth.
II. Citea
Next to physical, the discipline that is expected of the

followers of a religion is mental, which is generally known as
dbyana (=Pili jhana) and samadbi. In Buddhism, mental dis-
cipline does not necessarily imply only concentration of mind,
as will be evident from the three terms that have been used in
speaking of it in the formulae of the eightfold path, viz.,
Samma-viyama = exertion to remove the existing evil
thoughts, to keep the mind free from being polluted by fresh
evil thoughts, and to preserve and increase the good thoughts;

1 For detailed treatment, see Infra, Ch. XIIL Cf. Majjbima,

I, p. 301:
Silakkhandha ~ =samma vic3, kammanto and 3jiva
Samadhikkhandha=samma samadhi

Pafifisdkkhandha =samma ditthi and sankappa.

2 Digha, 1, pp. 67-9.
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practically include the whole code of moral laws that are prescrib-
ed for the conduct of the Buddhist monks." In the Vibbariga
(pp- 2356) and the Majjhima Nikaya (111, pp. 251 ff.) these are
detailed as follows:

Samma-vaca = refraining from speaking falsehood, malicious
words, harsh and frivolous talk;

Samma-kammanta = refraining from killing, stealing, and
misconduct; and

Samma-ajiva = refraining from earning livelihood by improper
means, i.e. arts and crafts of laymen. Some of these are:?
astrological or astronomical forecasts, interpretation of dreams
and omens, use of magical spells, determination of the nature
of men, animal and things by their signs, acting as go-betweens
between kings, taking part in marriage ceremonies, giving medi-
cines and so forth.

I Citta

Next to physical, the discipline that is expected of the
followers of a religion is mental, which is generally known as
dbyana (=Pali jhana) and samadbi. In Buddhism, mental dis-
cipline does not necessarily imply only concentration of mind,
as will be evident from the three terms that have been used in
speaking of it in the formulae of the eightfold path, viz.,

Samma-vayima=exertion to remove the existing evil
thoughts, to keep the mind free from being polluted by fresh
evil thoughts, and to preserve and increase the good thoughts;

1 For detailed treatment, see Infra, Ch. XIII. Cf. Majjbima,

I, p. 301:
Silakkhandha  =samma vici, kammanto and 3jiva
Samadhikkhandha=samma samadhi

Pafifidkkhandha =samma ditthi and safkappa.

2 Digha, 1, pp. 67-9.



A Sila?

B. Cirta (w=

Samadhi)

O Pannat
| See Table I1
for burther

I. A TABULAR EXPOSITION OF THE MAJJHIMA PATIPADA

(1) musivadi veramiom
(1) Samma-vici (1) pimndyn viciya v.
(Praper words) (i) pharusdya viciya v.
(v) samphoppaliapi v.
(1) adinnidani veramani
(2) Sammi-kammanta {n} tpata v.
(Proper acton) (1) {;.mr!-u imicchiwiir v,
(iv) abrahmacariyd .
{3) Samma-ajiva

{(Proper means

of livelihood)
{} exertion (viyama) for anuppanndnam alusalinam anii
(1) Samma-vayima a « uppanndnam akosalinam FPaﬂﬁ}'J
(Proper excruion) (u:_] i w  ANUPpPARNAnIm kuealinam |r|uqlu3,ra
(iv) w w o ppanninem kusalinam, vepulliya
(2} Sammi-sari (1) kiya Ir.:y.-': i viharar
(Mindfulress (1) I'nJ-:.uuu upassi viharan
i the right i) citte ctttanu]nm :.E:m:ta
way) : dhunme dhamminupassi vibarati
(3}, Samimi-samadhi L:_] savitalom saviciram vivekajam picsukam pathamajjhiinam
; {|'rnFr & ; :I:."lﬂkl'l!m “Imﬂ;:kmuki]“mm _pmm]t.um dun_!.r:l"himm“
e ti} piuyli ca vircigs satumd sukliavihin o catiya)jhinam
Rty {v) aduklcham ssukbam upekkhicin-panaddiim mutdmﬂumm

sy

(i) dukkhe fianam, ie. sankbitens pascupidinakkhandhe finam

» | s kima-tanh3
t lﬂlﬂ!‘ltm} ﬁi} M m-l'lﬂ.l'ﬂ if, tﬂnhﬁ}ru { r} }q}

(u) bhava- ,,
(ui) viblava .
(i) dukkha-nirodhe ﬂﬁn:q; t.¢., nibbdne fanam
() dukkha-nirodha-giminiys pnupanluyq fanam, de, arthangikamagge fioam

{Right rﬁuluum}

(1} Samma-samkapp {l:g pekkbamma-samkappa

I‘lﬂl:l-‘ll'!!

v The Atphakathi on the Rathavinitasutea (11, g 158) and Viems., 68 L | i
called in them ormddbis thus: i - P 443, 678 L amplify the above three items,

i

pl'l'l'lm'k}hth.ﬁ
1l Gm-muddhl{ (it} virydrambha-katha

(i) samadha-katha

[} ditthi- vmddhumnummpa—pdnvﬂumm
kankha-vitarana-visuddly = nimartipasa 1y !
uﬂgg:um grandn Iawiﬂ.ﬁlﬂ-

I Sila-vimdidhi







II. A TABULAR EXPOSITION OF PANNA

Panfia or ianam (knowledge)!
(1) in 5 npadanakkbandbas (five constituents of a being), viz.
rilpa (material parts of a body);
vedana (feeling—good, bad and indifferent);
sanna (perception— do %
sankhara (impressions— do ;
vinfana (=citta=mano =detailed knowledge) sce Abhi
Kosa, 1. p- 149
(1) In 12 ayatanas, (six organs of sense and their objects), viz.,
cakkhu (eye) and riipa (object)
sota (car) and sadda (sound)
ghana (nosc) and gandha (smell)
jivha (tongue) and rasa (taste)
kaya (body) and photthabba (contactual objects)

mano (mind) and dhamma (everything, material and non-
material).

(1) in 18 dhatus (elements upholding a body) viz.,
cakkhu, riipa and cakkhuvififana (cyes, object and per-
ception acquired through eyes)
sota, sadda and sotavififiana (ears, sound, and perception
acquired through ears)
ghina, gandha and ghanavinfana )
jivha, rasa and jivhavinnana ! (to be translated as
kiya, photthabba and kayavinhina above).
mano, dhamma and manovififiana )
(iv) in 22 indriyas (faculties latent in a being) (CE. Abbi. Kola, 1, 48—

transl,, p. 101).

(1) cakkhu (eyc) (14) upekkha (neither pleasant
(2) sota (ear) - nor unpleasant)
(3) ghana (nose) (15) saddha (self-confidence)

(4) pvha (tongue) (16) viriya (energy)

(5) kaya (body) (17) sat (watchtulness)

(6) mano (mind) (18) samadhi (concentration of

(7) itthi (femininity) mind)

(8) purusa (masculinity) " (19) panna (knowledge)

(9) jivita (vitality, dyu) (20) ananfatannassamin (deter-
(10) sukha (pleasing physically) mination to know what is
(r1) dukkha (displeasing unknown)

physically)  (21) anfa (determination to
know)

(12) somanassa (ie. cetasikam
sukham, sce Vibbanga, (22) annatavi (determination to

p- 85, pleasing mentally) know the highest).
(13) domanassa (displeasing mentally)
(v) in Paticcasamuppada, ic. tanbaya nanam.
: avijja: (ignorance of the Truth)

s e { sankhara: (mental impressions)
vinnana: (consciousness)
namariipa: (mental and physical constituents)
Present | saldyatana: (six organs of sense and their vbjects)

life phassa: (contact) i
: vedana: (feeling, good, bad or indifferent)
ol | tanha: (desire)

g ( upadana: (strontgcr desire, clinging)

Future bhava: (desire for existence)

life 7| jau: (birth)
| jaramarana, etc. (old age, death, etc))

1 For detailed exposition, see chapter XV.
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Samma-sati= mindfulness of all that is happening within
the body and mind including feelings, and observant of the things
of the world, and at the same time suppressing covetousness
(abhijjba) and avoiding mental depression (domanassa); and

Samma-samadhi = various forms of meditation as recom-

mended in the Buddhist texts.!

III. Panna
The third, the intellectual discipline, 1s denoted by the

terms samma-sankappa and samma-ditthi. The term samma-san-
kappa means the will to renounce the world, to refrain from bear-
ing ill-will and causing injury to beings while samma-ditthi means
the view propounded by Buddha about the nature of the
things of the world and the ultimate.

From the above, it is evident that for physical and mental
disciplines, Buddhism drew up only a scheme of its own for
the use of its fol[owers‘ from among the various moral and medi-
tational practices prevalent in India, and hence there was
nothing particularly Buddhistic in them. It. is in the
third, panfia or prajia i.e. samma-ditthi that Buddhism offered
its own solution of the highest riddle of the universe and wanted
its followers to comprehend its new view-point.

By intellectual discipline it means popularly the comptehen-
sion of the four ariyasaccas,” but actually, it means realisation of
the fact that the kbandbas, dbatus, dyatanas etc. are devoid of
any real substance (anatta).’ According to the Visuddhimagga*
silavisuddbi (moral purification) and cittavisuddhi (perfection in
mental exercises) form the two legs of Buddhism, its body being

1 For detailed treatment, sce Infra, Ch. XIV.

2 Digha, 1, p. 84. 3 See Ante, Ch. VIL

4 Vism., pp. 433, 515.

26
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the ditthivisuddbi (the true or the Buddhistic view about the
nature of the Reality. For atraining ditthivisuddbi one must
comprehend the nature of
(i) kbandbas (constituents of a being),
(if) ayatanas (organs of sense and their spheres),
(iii) indriyas (faculties), and
(iv) the characteristics of the four dbatus (spheres of exist-
ence), the true meaning of the ariyasaccas (truths),
and paticcasamuppada (the cheory of causation)."
In the Mabasakuludayisutta (Majjhima, 11, pp. g-22), there
is almost a comprehensive scheme of the Buddhist doctrine in its
three divisions. First there is the reference to the Sila-practices
the severer form of which,? though approved by Buddha, has been
pointed out as optional; 1t is followed by an exposition of the
four ariyasaccas, which comprehend in a popular form the
Buddhist philosophical teaching (pafinia), and then by an enume-
ration of the thirty-seven bodbipakkbiyas, the eight vimokkbas,
the eight abbibbayatanas, ten kasinas, four jhanas, and the six
abbifnas, in shore, all that is denoted by citta or samadhi.

1 For detailed treatment, see Infra, Ch. XV.

2 Appahira, pamsukilika, lukhacivaradhara, pindapitika, sapadai-
naciri, rukkhamiilika, abbhokasika, arafifaka and pantasenasana. ok
the Dhbutangas, Infra, pp. 206 ff.



CHAPTER XIII
THE MORAL PRECEPTS

Observance of silas or moral precepts, as has been already
shown, forms the first step in the spiritual progress of a person.
The silas can be generally classified under three heads, kayika
(physical), vacasika (verbal) and manasika (mental). In several
suttas of the Suttapitaka, the silas have been treated from
different standpoints and hardly admic of enumeration within a
small compass. By way of illustration we may refer to the very
first sutta of the Digha Nikaya for a list of silas which are classi-
fied there under cila (minor), majjhima (medium) and maba
(major). In the Visuddhimagga (pp. 10-16), Buddhaghosa has
attempted to generalise them in the answer to the question:
katividbam silam. For the monks and nuns is prescribed
a number of moral duties, some of which are codified in the
Bbikkbu-patimokkba and Bhikkbuni-patimokkba, while for the
unordained novices (simaneras) are prescribed the well-known ten
silas,* of which the first five only are meant for all lay-devotees

t The ten silas or sikkbapadas are:
(1) Panatipata veramani.
(1) Adinnidana veramani.
(i) Abrahmacariya or kimesu micchacard veramani.
(iv) Musivada veramani.
(v) Suramerayamajjapamadatthina veramani.
(vi) Vikalabhojana veramani.
(vii) Naccagitavaditavisukadassana veramani,
(viii) Malagandhavilepana-dharana-mandana-vibhiisanatthana

veramani.
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(upasakas and upasikas), the more faithful among them, however,
being permitted to observe the first eight silas on the uposatha
days, with the option of observing all the ten silas. These five or
eight silas are called by Buddhaghosa' gabatthasilas (precepts
meant for householders).

The Patimokkba® is the accepted code of moral duties for the
monks and nuns, and the declaration of non-transgression of any
of the rules contained in it on the fortnightly uposatha days is
regarded as sufficient for making a monk or nun morally pure.
Apart from the Patimokkha rules, there are hundreds of other
rules which the monks and nuns are expected to observe. In
short, every monk or nun is required to be ideally pure as far as
the moral precepts are concerned.

Broadly speaking, the moral duties of a bhikkhu can be
divided into the following five sub-sections:?

(1) Patimokkbasamvarasila

First, a2 monk is required to be well-restrained according to
the 227 disciplinary rules of the Patimokkba (sce infra, ch. xvii).
He should also be discreet in his conduct and movements, i.e.
he must not commit any wrong either bodily or verbally in carry-
ing on the affairs of his daily life (acara), or by frequenting places
(gocara) unfic for a Buddhist recluse. He must always be afraid
of the commission of the slightest offence (anumattesu vajjesu
bbayadassavi) and in general be observant of all the moral pre-
cepts (samadaya sikkbati sikkbapadesu).*
(1x) Uccasayana-mahicayani veramani.
(x) Jatariiparajataggahana veramani. (See Vinaya, I, pp. 83-4;

II, p. 258).
1 Vism., p. 15 2 See Infra, Ch. XVII,

3 Atthasalini, p. 168 omits the fifth, the dbutangas.
4 Vibhanga, p. 246-8.
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(1) Indriyasamvarasila

Next to the observance of the general moral laws and
Pitimokkha rules, it is enjoined that a monk must be so res-
trained in his organs of sense that although these may be function-
ing as usual the mind of the bhikkhu will not be swayed by the
characteristics or the qualities, whether good or bad, of the
things seen, heard, smelt, felt or tasted.

(1) Ajivaparisuddbisila

The common Pili expression for propriety in food as found
in the Pitakas is bbojane mattanisin, i.e. a bhikkhu should
exercise sufficient self-restraint with regard to his food. He must
always remember that he takes food not for making his body
good-looking but just for its maintenance in order to be able to
fulfil his mission. His food will be of such a nature that he must
not develop a taste for new sensations (vedanam) and at the same
time get rid of the old ones.”

In the Patimokkba-sutta, there is a number of restrictions
imposed on a monk for the manner in which he should take food,
and a series of instructions concerning the right ways of collect-
ing his food, but even all those instructions cannot naturally be
exhaustive, so Buddhaghosa says that a bhikkhu must avoid com-
mitting offence relating to Zjiva but not falling within the scope of
the Patimokkhba rules, e.g. a bhikkhu may, by talks or signs or
direct or indirect hints, persuade the believing laity to offer gifts
of food, dress or other requisites to himself, or may take recourse
to the various means enumerated in the Brabmajalasutta not

befitting a Buddhist monk.’

1 Vibbanga, p. 248. 2 Ibid., p. 249.
3 Visuddhimagga, p. 23-4.
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(iv) Paccayasannissitasila

After dealing with the likely transgressions thar a monk may
commit in course of his daily life, Buddhaghosa dilates on what
should be the aims and objccrs of monks in wearing robes, accepe-
ing alms for food, using seats and beds, or secking medicaments.
In short, he means thar the whole artention of the monk should
be fixed on his goal and remain unmundful of lus worldly necessi-
ties excepe so far as these are required to keep him up for reaching
the goal.
(v) Dbatangas or Ascetic Practices

Buddhaghosa, after thus dealing with the siler in 2 general
way, passes on to the dhutangas, the rthirteen rigorous
practices permitted to some monks. It will be apparent from
what has been sad above thar according to the Buddhises, puricy
is more mental than physical, and hence, in Buddhist ethics
emphasis has been, laid more on mental than on physical disci-
pline.'" The monks, as a rule, were not required to undergo
unnecessaty physical discomforts except whar was necessary for
concentration of Initid, i.:., a little food and cloth wich a bare
bed, seat, medicamenes and a resung place. The restrictions
which were observed by them in these matters are detailed in the
Patimokkba and other parts of the Vinaya. In the earliest stage
of Buddhism, when the monks used to live as hermits in caves
and [orests, i.c. before the practice of living in monasteries came

1 In the Majihima (I, p. 248) it is stared thar the ascetic practices
do not even lead w kayabhdvana (physical discipline) not to speak of
cittabhivani (mental discipling). Success in the ascetic practices, it is
remarked (vide Digha, I, pp. 42-45), somectimes leads to joy, sclf-
praise, lack of diligence and love of gain, fame and honour.
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into vogue, four missayas (conditions) were prescribed for chem.
These were,—
1. Fi?g’l}'ﬁﬁﬂ?‘-ﬁbﬂjﬂﬂdq‘l (o take food received as alms)
"a Par;f:ﬂﬁ:}fddwmql (to use robes made of rags collected
from dust heap)

3 rikbhamilasenasanam (vo sic and lie at the foot of a

tree) and
4. phatimuttabbessjjern (to use excrements and unne as

medicines).

In the Sulrd-Nrpird and ather ecarlier books of the Psl;lus,
practice of a rigorous hermic life has been extolled, bur wich the
introduction of monastic life, the rigorousness was gradually
relaxed, and a good illuscration of chis face is furnished by che
Mabivagpa iself.!

Ffﬂm d‘l‘: l'l.lll:!' m th: Pj:fmﬂiib‘ 'i.! 15 :FIM'E [}u[ T.I]E
earliest form of nissayas was already superseded, at the cime of
s compilation, by the stirekalabba, bur in any case there muse
have been all along a section of monks who were in favour of the
observance of rigorous practices in the Buddhist monastic
life, and chis secrion was perhaps responsible for the introduction
of the dbutanigas.

In the four Nikiyas and also in the Vinays Pitaka there
is no mention of the term dhatarigas not to speak of its inclusion
in the list of silas, Some of the dhutafiga-practices, such as
sapadinaciri, pindapitiko, pamsukiliko, rukkhamiiliko, abbho-
kisiko, iranfitko, pantasenisano are mentioned incidentally in
the Nikiyas® and Vinaya® buc it is also stated thar Buddha
himself did not practise them in his own life while some of his
disciples did.* It is therefore evident that the dbutsrigas were

t See Infra, Ch, XVL a Sec Majibima, 1, 30; 1I, pp. 69
3 Vinaya, II, p. 215 4 Majjbima, 11, p. off.
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not recognised in early Buddhism as a group of practices or at least
as mbxidiary practices compulsory for the Buddhist monks. It
may be contended by some that Mahikassapa is referred o in the
Samywtta and the Anguttara Nikayas' as the foremost of the
dhiitavadins, hence the dhutafiga practices were in vogue bur as
:ga.insl: It We may pn:i.nt out that had it been so, the cthirceen
dhutangas would have found a place in the last section of the
Ariguttara, if not, in che Dasuttarasuttanta of the Digha Nikiya.
The interpretation given in the Visuddhimagga (pp. 8o-81)
descrves also artention. According to ir, a bhikkhu need not
practise the dhuranigas in his own life but for that reason he 15
not debarred from being a dhiitavadin, te., an advocate or
preacher of the dhutafigas. It may be that Mahikassapa like
Buddha was only a dhiatavidi and did not observe the dbwtarigas.
The silence of the Nikiyas and the Vinaya is a distince evidence
of its later growth, or at least its later recognition by the Theravida
sect.
In this connection it is worth while to refer to one of the
causes of dispute berween Buddha and his cousin Devadatta.
The latter wanted to make some rigorous practices compulsory
on the monks of the Sangha, w which, however, Buddha was

uppnscd. The pncricts were,

t Saemyntta, W, p, 156; Anguteara, 1, p. 23,

z In the IHQ., (vol. XIlIL Dr. Bapat points out that in the
Nikiyas, aranfka, pindapirika, pamsukiilika and tecivarika are men-
tioned while in the Niddesa (p. 188), there are other four, wiz.,

sapadinacirika, khalupacchibhottks, ncapka and  yathdsanthatika.
In the AMilindspaiba the number i brought to thirteen. In the
Mabdvyntpatti, sapadinacirika and pacapindika are omitted and
namatika 13 added. CE Ken, Manwal of Buddbirm, p. 75-76; Childers,
Pili Dictionary, p. 310.



THE MORAL PRECEPTS 20

1. bhikkhii yivajivam  draffaka assu

. . " pindapitika "

3 " pamsukubka

4. i ™ rukkhamiilika "

5. i macchamamsam na khadeyyum.'

Though the Pail rradicion has nothing but condemnation for
Devadatta's actions, it is apparent that Devadatta was not wichour
some followers and influence, and that his disciplinary principles
were not wholly brushed aside by the monks. The adoption of
the dhutarigas by the Pili school and the prohibition of eating
fish and fAesh by the Mahiyanists give the palm o Devadatta.
The earliest reference to dhutangas and their excellence 1s found
in the Milindapaniba (pp- 351-355) and their full CXposIIon 1n
the Visuddbimagga (pp. 5983). The thirteen dhutangas are: —

" Pafﬂ!ﬂi‘ﬁfﬂ.‘:lﬁﬁdm = to wear robes made of rags collecred
from dust heaps of streets, cemereries, etc.;

2. tecvarikangam =to have not more than three robes, i.e.
one each of sanghat, urtarasanga and antaravasaka and
even for washing or colouring one must manage with
these three only;

3 pindapitikaiigam =10 cat food collected by begging
only from door to door, and avoid any of the fourteen
kinds of food-offerings permitted in the Vinaya;®

1 Buddha permitted rubkbamiilssendsana for t.-igIn months and the
cating of fish and meat under three restrictions, vix., adigtham, awtam
and aparisankitam. Sce Vimaya, 11, p. |gf:llnhuh L p 34 CE the
Mahiyinic mmcmm about meat-cating 0 the Lankdvatirs-sitra,
th. viii See also Thomas, Life of Buddba, pp. 134

2 The fourteen kinds arc,—sanghabhattam, uddesabh., niman-
tanabh,, salikibh., pakkhikam, uposathikam, patipidikam, gantukabh.,
gimikabh., gmlinabh., gilinupparthikabh., vihirsbh., dhiirabh., varakabh.

a7y
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4. sapadinacirikangam =to beg food from house to house

W

consecutively and withour any omission;'

. ebisanikarigam = o take meal at one sitting, 1.¢., if one

is required o stand up of move o show respect ta his
ceacher or do some other work, he cannot resume his

scat and take his food agam;

. pattapindikargam =to possess only one bowl and not a

cecond and to take all kinds of food thrown mnto it, be
they rsteful or not;

. kbalupacchibbattikargam = not to take any food afeer

finishing or signifying inrention of hAnishing one’s meal,
even if any be offered (cf. Pacittiya, 35);

. arannikangam =to dwell only in forests and not on the

autskires of towns or villages, and the farests must be

sufficiently far from any locality;

g. rukkbamiilibarigam = to live in a place without any shed

10.

and under 2 tree, and the tree must not be one of the
boundary marks of a pansh, or one within the com-
pound of a monastery or cetiya (sanctuary), or one
bearing fruits and so forth,

abbbokisikangam=to live in an open space, 1.,
neither under 4 shed nor under a tree, but one witch this
vow as well as the previous one is permitted to take
shelter in a covered place if it be mining, provided he
does not run for any sheleer to avoid being drenched;
sosanikargam =to live in a cemetery. Buddhaghosa in
explaining what is a suitable cemetery says chat it must
not be one used by the people of a willage buc one
lefe unused for at least twelve years, bur from the other

t Mahikassapa is said to have been the foremost in this

dhutangs, see Vism., p. 68
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conditions menrioned by Buddhaghosa (sce Vism.,
p- 77) 1t seems that he had in mind not a quite un-
frequented cemetery;

12, yathisanthatikarigam =ro use whatever bed or sear is
allotted o one without questioning or suggesung an
alcernarive; and

13. nesajjikarigam =t spend nights sitting and not lying;
of the three yimas, one may be spent in walking
(carikamana).

In practising the dhutaiigas one may be very severe
(whkattha), moderately severe (majjhima) or moderate (madaka).
A bhikkhu may or may not observe all the thireen dhutasgas,
and if he practises the severer of them, it follows that he is not
requited to practise the less severe, e.g. an abbbokisiks need not
bother about rukkbamiilibaiga or yathisanthatikanga: a sapa-
danaciriks must necessanly be a pindapitika, and an ekasanika
can easily be a pattapindibs or kbalupacchibbattika, A
bhikkhuni is permitted to practise only cight dhutangas, ie. they
arc debarred from being drafinika, khalupacchibhattika, abbho-
kasika, rukkhamilika and sosintka. A simanera can practisc
twelve dhutafigas, ie. omitting rtecivarikafigam, similacly a
samaneri can practise seven omitting the recivarikafigam. For the
male and female lay-devotees, only two of the dhutaiigas are pres-
cribed, viz., ckisanikaiigam and partapindikangam.



CHAPTER XIV

THE BUDDHIST MEDNTATION

The second course of spiritual exercises prescribed for a
monk is for attaining complete control over the mind (citta). In
verse after verse in the Dbammapads and in passages after
passages in the Nikiyas the difficuley of controlling the fickle
citta has been dilated upon, and ar the same rime it has been
emphasised thac the only means of attaining Nibbina is by cur-
bing the citta, i.e., withdrawing it from all that 15 attractve in
the world and directing it to the highest goal. There are endless
wpakkilesas like raga, dosa, moba which never permit the citta to
rest at peace, and the vanous meditational practices pm'-cribcd
in the Buddhist texts have for ther first object the steadying of
the mind so as not to be affected by the weal and woes of the
world. Ic is only with a steady mind that one is capable of
comprehending the essential oneness or sameness and vastness of
the I:cfnj;s of the umverse—the Nirvana of the M:llﬁyill.ic schools
of Buddhise philosophy.

It is almost an axiomatic truth thar control over mind 1s
attained through meditational exercises.

1 Buddhaghosa has vften wsed the two words atte and samidlbi
synonymously. He gives the erymological meaning of samadhi thus:

“Samadhinarthena samadhi, ckimmmane atm-ccankinam samim
smmi ca idhiram thapanan t vuttam ot (Viom, p. 84) Samidhi
means firmly placing; the act of putting or placing the mind and mental
functions evenly and properly on one objece is samadha
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There is a graduated course in these meditational exercises,
and this course ranges from the most clementary form of
. samidhi, i.c. simple fixation of mind on a black or white circular
spot to the most subtle when the meditator loses wholly his cons-
ciousness and sensarion and reaches a state which is almost akin
to the stace of death (seAAdvedayitanirodha).’
Buddhaghosa, in order to bring out the various characteristic
features of a samadbi, adopted the asiguttara method of numen-
cal classification, which 1s as follows: —

(A) Samidhis of two kinds:

I. #pdc.ir&nmia'ﬁf and .:rpFanE—umEtﬂIi, While acempe-
ing concentration of mind, wpacire is said to be
that mental state which immediately precedes the
fixation of the mind on a certain point; the fixation
is appand (Sans. arpana). Te may be described also
as the preparatory sttempts for developing complete
concentration of mind, i.c., appani;

2. (a) lokiya (when the samadhi is with kusalacitta) and
lokuttara (when the samidhi is with ariyamagga);

(b) sappitika (with joy) and nippitika (without joy);

(c) sukbasabagata (associated with a happy state of
mind) and wpekkbisabagata (associated with an
equable scace of mind).

(B) Samadhis of three kinds:
3. (a) hina (lower), majihima (middle), and panita (higher);
(b) savitakka-savicira (with discursive and discrimina-
tory thoughts), avitakka-vicaramatia (without dis-

1 See Aspects of Mabdyina Buddbism, pp. 15861
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Euﬁil’: I'.hﬂughﬂi I]u'[ wr:h dim'ilniﬂltiﬂﬂ]. an.d
avitakba-avicira (withour discursive and disenimina-
rory thoughts);

() piti-sabagata (with joy), swkba-sabagata (with happy
state of mind), and wpekkhi-sabagata (wich equani-
miry of mind);

(d) paritta (small) (while in upacira-bhiimi), mabagpata
{I.u.rg:] (while 1n n':piva::n—kuul: and aripavacara-
kusala bhiimis) and apparmine (measureless) (while
ariyamagga-sampayutta).

(C) Samadhis of four kinds:

4: (a) dubkbapatipado  dandbabhinino, dwkkbapatipado
kbippibhiifio, swkbapatipado dandbibbififio, and
sukbipatipado kbippabhinso.

[Patipada is thac parc of mental excraise which is necessary
for collecting one's thoughts and reaching the upacira stage, and
abbififid refers to the nexe course of exercises which lead to
appana (1.e. ﬁuing mind upon one ps]inl:}.

Dukkbi here means ‘with difficulty’ as opposed to sukbi
‘with easc’; similarly dandhi means ‘slow’ as opposed w kbippa
“quick”.]

(b) paritto parittirammano (not of a high order with
limiced basis of meditation), paritto appamini-
rammano (not of a high order but with unlimited
basis of meditation), appamano parittirammano
(unlimited but with a limited basis of meditation),
appamano appamanargmmano (unlimited with un-
hmited basis of meditation);

() vitakka (discursive thoughts), vicire (discriminatory
thoughts), piti (joy), and swkba (happy state of
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mind)—four combinations of any two or more of
these;

(d) binabbigiya (belonging o a lower category), thiti-
bhigiyo (belonging to steadying categrary), visesa-
bbigiye (belonging to a higher categary), and
nibbedbabbigiyo (belonging to the highest);

(¢) kamaivacaro (belonging to the sensous sphete), rispa-
vacaro (belanging to the sphere of matenal forms),
ariipivacare  (belonging tw the sphere of non-
material forms), and apariyipanno (belonging to
the highest);

(0 chanda-samidbi ie. concentration (by mieans of
strong will), viriya-samadbi (by means of energy),
citta-samidhi (by means of mind-control) and
vimamsi-samadhi (by means of examinarion).!

The above classification helps us only to comprehend che
vatious meneal states accompanying the different kinds of medi-
tation but it does not tell us anything about the graduared course
to be followed by an adept for passing from the lowest to the
highest samadhi. So Buddhaghosa goes into minute details of
the processes which induce samadhi and it will now be our
object to consider them in due order as follows:

(1) ten Palibodbas or hindrances to the practice of

samadhis, '
(1) forcy kammatthinas or the objects of mediration,
(1) kalyinamitta kemmatthinadiyaka or the spiritual
Sl
(iv) the candidate, and
(v) the successive steps in meditation.

1 See also Majibima, H, p. 11,
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(i) THE TEN PALIBODHAS
The obstructions to one practising meditation may be of a
varied narure.'  Buddhaghosa puts them m a nutshell thus :
Juiso ca kulam libbo gano kamma ca paficamam
addbinam witi ibidbo gantbo iddbi ¢ te dasd ti.
These ten, Buddhaghosa explains, ace as hindrances not to all
but only ro those who has got mental weaknesses as pointed our

below :
(i) Avisa or dwelling places of manks. This affects those

monks who take interest in the construction  of
monasteries, Stupas, and so forch.

(if) Kuls o family. It affeces those who care more for
the welfare of his relatives or of the familics of his lay-
devotees than that of his own 5p|n'r.un| gain.

(i) Libha or gam of food and clothes. It sometimes be-
comes a source of distraction to the monks of repute,
for greater demand is made upon cheir ume by people
for the privilege of giving them food and clothes, and
not unoften these demands are created by his fellow-
brechren who take advantage of his company and
receive gifes along with him.

(iv) Gapa or members of the congregation. There are
some monks whose time is taken up in teaching the
texes of the Sutta or Abhidhamma pitakas and hardly
find time to be alone and practise meditations.

(v) Kamma or works. Buddhaghosa takes it to mean
navakamma (construction or repair of buildings).
He says that much of 2 monk’s time who supervises

t See Milindapaiiba. pp.  365-399. Ct.  Pataiipds, [ 30:
i S—— LR BT LR LT T fanfa@y@s-
Tt |
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the building works is taken up in calculating wages
of labourers or the works done or to be done.

(vi) dddbina or wayfaring. There are occasions when
a monk has got to go m a place o give ordination
Lo a person or to procure any requisie. By Ir.:ving it
undone, he tries o gain concentration of mind but
fails to do so.

(vit) Nti or relatives including in this case the reachers,
disaiples or fellow-brethren of the church. Sickness
of any of the fatis is a source of distraction to SO
monks,

(vin) Abidha or one’s own sickness which requires medi-
cine to be cured.

(x) Gantha or scriprures.  Some are so absorbed in
studying the scriptures chac they do not find eime or
feel inclined o pracuse meditation.

(x) lddbs or miraculous powcrs. These are ateained as
one advances in meditation bur their wse causes hin-
drance to the development of insighe (vipassand)
and so these also are treated as one of che palibodhas.'

There are some other palibodhas enumerated by Buddha-
ghosa, for instance, long hairs and nails which should
be trimmed off; old robes which should be repaired; discoloured
tobes which should be dyed; unclean bowls which should be
cleansed and weak beds which should be strengthened.

() THE FORTY RAMMATTHANAS

The subjeces of meditation are hardly possible of enumera-
tion though traditionally they are said to be forty in number,

t Vism, p, 122

28
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The selection of the subject, as has been shown above, was left
tw the Kalyinamitta who was to choose a subject which,
he thought, would be the most sutcable for his disciple, no matter
whether it was included in the tradicional list or not. As, for
instance, one of the very common subjects of meditation found
in the Nikiya is aniccasafifia to destroy the sense of I-ness
(asmimina)," but it is not included in the tradinional list.
The forty subjects are: —

1. Ten Kasipas

Ten Asublias

One Vavarchana.

a.
3. Ten Anussans

4. Four Brahmaviharas
5. Four Aruppas

6. One Sanai and

?+

Ten Kasinas
The word ‘Kasina' is very probably a Prakrt form of the
Sanskric word Krtsna' meaning ‘entire’.  In the Buddhist medi-
tational practices the term is applied to those subjects of medi-
tation, which occupy the ‘entire’ mind, and as such does not
E’i!ﬂ: scope o the n'ging of any other thnl.lgl:l:.’

I. The first of the Kasinas in the list is Pathavikasing, 1.e.
when earth is taken as an object of meditation. To induce con-
centration of mind, a beginnet is generally asked to fix his arren-
tion on a picce of earth which may or may not be specially

1 See Infra. p. 237, In. 3.

2 CE Childers, sv. Kasino. Rhys Davids translates it by the words
Predominane Ideas’ (see Yogavactna's Mannal, p. viii) and Maung Tin
by Devise” (sec Path of Purity, 1L p. 138)
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prepared for him (kata or akata), ie. he may choose a circular-
shaped or square-shaped picce of earth when it is called kata
(prepared) or he may choose, say, a ploughed field when it is called
akata (unprepared). In the former case particular atrention should
be given to the face that the earth must be without any colour as
ic i likely to divert attention from the earth to its lakbbanas, eg.
calour. It 15, however, recommended thar the earch should be
of reddish-brown colour like thac of dawn, and mken, if possible,
from the bed of the Ganges. In a secluded place the adept is
to take his seat and try to concentrate his mind on the pathavi-
kﬂ.i-il:l:l, mgimting all the while the cvils of kime, the solace n
overcoming it and the fact thar grear saints had obrained emanci-
pation by means of such dhyinas, repeanng constantly the
term pathavi or any of its synonyms, mabi, medini, bbami,
vasudhi, or vasundhari. The adepe s to try to see with his eyes
shur the image of the pathaui inwardly with as vividness and dis-
unctness as he was doing with his eyes open. As soon as this
is accomplished, the wggabanimittam is said to have come
stay (fitam)." He can now go back to his usual place of resi-
dence, and cogitate on the nimitta acquired by him.* By doing
50, he gradually gets nd of the five nivaranas (or hindrances to
religious life),* and the impuritir.! (kilesas).t By this firsc attempt

1 Vim, po 135
2 He is now advised to use shoes to avoid wasting time in washing

his feet and abso a walking suck. Viem., p. 125

3 Viz, kdmacchanda (strong desire), vyipada (hatred), thinampddba
(idlencss), wddbaccakukkucca (arrogance) and eicikicehd (doubrs).

4 The kilesas arc ten in number, viz, lobha, doss, moha, mina,
diethi, vicikicchd, thinam, uddhaccam, ahinkd, amvrtapam, The firse
Four and uddhaccam are coumerated when the kilesas are calculated to

be fve in number.
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at concentration (wpacirasamadbi), his mind becomes concen-
trated, and there appears in the mind the patibhaganimitta, ie.
the image of che object of medication (wggabanimitta) bur now
it 1s much clearer and brighter chan the wpgabanimitts and
without the kasinadosa which remains in uggabanimitta. Then
commences really che course of meditational practices commencing
with upacira, appan and ending with catwkka or paricaka-jhina.’

II. The second is Apo-kasina, ie. when the object of
meditation is warer. le may be any narural or existing expanise
of water as that of a tank or a lake or even of the sea, or clear
rain water collected in a vessel before it has reached the earth,
The vessel muse be full and placed in a quier secluded corner
of the monastery. As in the case of pathavi, the colour-question
must be avoided. i.e. the lakkhana of water must not divert che
actention of the adept, and the concentration should be induced
in the same way as has been explained in the case of pahavi,
uttering in this case the word ‘ipo’ or its synonyms ambu,
wdakam, viri, salilam, etc® Gradually the uggaha and pagi-
bhaga nimittas appear and the adepr proceeds along the course
of meditaton.

HL The third is Tejokasing, ic. when the object of
medication is firc. It may be the Aame of a lamp, fire in an
aven, of a jungle-fire. The fire may also be specially prepared;
in that case, some faggots are to be colleceed and a pile made of
them near a tree and then it should be set on fire. A suitable
screen with a hole about four hngers wide 1s to be placed between
the fire and che adept. The adept now is to look ac the fire
without minding the faggots or the smoke or its colour, even its

1 Sec for details Infra, pp. 243ff.; of. Comp. of Phil., pp. 545
z Vim., p. 170,
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heat, He should utter the word ‘wejo’ or any of its synonyms
and acquire the uggaha and patibhiga nimittas as derailed above,

IV. The fourth is Viyokasina, 1e. when the object of
medieavion is wind. It may be seen or felr. In the former case,
the adept observes the swaying or shaking of the sugarcane tops
or bamboo tops or hair-tips, and in the later he feels by his
body the rush of wind through a hole in a wall or through a
window. He realises that it is wind which is moving the tops
of sugarcane, ctc. or striking his body, and then as described
above he 15 to urrer the word ‘viyu' or its synonyms and gradu-
ally develop the two nimittas and induce the jhinas,

V. The hith is Nilakasine, i, when the object of
meditation is blue colour. It may be of fowers, a piece of cloth
or # blue gem. [t may be specially prepared by flling a basket
up to the brim with blue fllowers mn such a way so that the
pollens or stalk may not be seen.  The basket should be covered by
a piece of blue cloth in such a way that the mouth of the basker
15 to appear like the surface of a drum. It should be surrounded
by a band of a different colour. Then he is to concentrate his
mind on the blue colour avoiding the other lakkhanas of the
. Howers and develop the uggaha and paribhiga nimireas.

VI-VIII. The sixth, seventh and eighth are Pitakasina,
Lobitakasing and Odatakasina, i.c. when the objecrs of medita-
tion are yellow, red and white respectively. The kasinas are to
be prepared as detailed above like the Nilakasina and the process
is the same for developing che nimittas and jhanas.

IX. The minch s Aloka-kasing, ie. when the object of
meditation is a spot of light. The sun’s or the moon's rays, if
received through a chink in the walls, or windows or through an
opening in a thick foilage, form a circular spot of light on the
carth.  The adepe fixes his amention on it and utters ‘obhso



222 THE BUDDHIST MEDITATION

obhiso’, ‘Gloko iloko’. The spot of light may also be obtained
artificially by putting a lamp within a jar having a hole 1n its
side. As said before, the adept by concentrating his mind on
the spot of light develops the nimittas and jhanas.!

X. The tenth is Paricchinnakasa-kasina, i.c. when the
object of meditation is limited space. The openings in a wall
or a window may well be selected as paricchinna—ikﬁsa, or an
opening may be made, say, four fingers wide in a well-covered
pavilion or in a sheet of leather. The adept is to fix his attention
on the opening and utter ‘ikaso akaso’ and develop gradually
the nimittas and jhanas.®

In conclusion, Buddhaghosa speaks of the various miraculous
powers acquired by an adept successfully pracusing the above ten
kasinas,®

Ten Asubbas

The ten asubba (unpleasant) objects of meditation refer to
the ten states through which an uncared for corpse passes before
ic is completely destroyed. They are,—

(1) #ddbumatakam or swollen corpse;
(11) - vinilakam, i.e., when the colour of the corpse has
become blue;
(1) vipubbakam or the corpse full of pus;
(iv) wvicchiddakam or the corpse with limbs torn asunder
(e-g. dead bodies of thieves);
(v) vikkbayitam, ic., when the corpse has been
mangled by dogs and jackles;
(vi) vikkbittam or the corpse with dismembered limbs;
(vit) batavikkbittam or the corpse with its limbs partly
destroyed and partly scattered;

1 Vism, pp. 1745 2 Ibid, pp. 1757. 3 Ibid., p. 175
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(viu) lobitakam or the corpse covered here and there
with blood (e.g. of a soldier in a batde field);

(1x) pwlwvakam or the corpse full of worms;

(x) atthikam or the skeleton.

Alfrer enumeranng these ten unplmmnr objects of media-
tion, Buddhaghosa deals with the following:

(1) safety of the place where a.corpse is found;

(1) how he should behave or what he should ponder
aver while guing o o mmmg from the ]:I]iu:l.' of
meditation;

(m) sex of the cotpse and its 5i1itﬂhi|it:.-‘:

() a:l\'unmgﬂ af Ir:n'i.ng instructions with the teacher
and fellow-brethren about the place selected by him
for m:&it:lliun:.

(v) the pach and direction to be chosen;

(vi) the nature of the noticeable objects around the
place where the corpse is found; I

(vi) the six charactenstics of the corpse w be observed
by him, viz., colour, sex, position, direction and
size of the corpse, as also joints, apertures, depth
of eye sockers etc., thickness, and a general view of
the corpse. -

The meditator, as in the case of pathati, tries to convere the
corpse o a concepr (patibbiga), and then as usual gets nid of
the five mivaranas,' and induce the ecstacies by gradually doing
away with vitakka and vicirs, piti and sukba.®

Six Anwussatis
The two previous lists of Kammatthinas speak of actual
objects upon which the adepr concentrates his mind, gradually

t See above, p. 219, [n. 3. z Vim, p. 18
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converting them into concepts. The present lise speaks of pure
cogitation of the meries (gunas)' of (i) Buddha, (ii) Dhamma and
(iii) Saigha, as also of (iv) silas (observance of preceprs), (v) ciga
(making gifts) and (vi) devatd (ways and means by which one
is reborn in the realm of the gods). Such cogitation leads ro

i In the Visnddbimaggs, the merits (gupas) of cach of these have
been guoted from the Piaka. These are as follows:

0]

()

()

{iv)

(vi)

Buddhanussati—Iti pi so Bhagavd arahamp sammisambuddho
vifjicarapasampanno  sugato lokavidi anuttamo purisadamena-
sarathi satthd devamanussinam Buddhe Bhagavid o,
Dhammianussati—svikkhito Blhagavar dhammo sandigthike
akiliko ehipassiko opanayiko paccartam veditabbo viafidthi n
Sanghinussati—supatipanno  Bhagavato  sivakasangho ujup,
b. s, nayap. bi. s, samicp. b. s, yad-adam catdn purisa-
yugani atthapurisapuggali e bhagavare  savakasangho
dhuneyyo pihuncyyo dakkhincyyo, afijalikaraniyo anuttaram
puiifia-khetam lokassa 4,

Silinussati—aho vata me silini akhandini scchiddini asabalani
akammasani bhujissani vinnopasatthan aparamatthiane sami-
dhisamvartanikani o,

Ciginussai—Libhd vata me, suladdham vata me, yo'ham
macchermmalapaniyutthitiva  pajays  vigatamalamaccherena
cetasi  wibarimi, muttacigo payatapani vossaggarato  yica-
yoge dinsamvibhigarato .

Devatinussan—Santi  devi  Camunmbarajika, smo devid
Tavatinsi, Yimi, Tusti, Nimminaratino, Paranimitea-
vasavattin®, santi devid Bralunakiyika, sant devi tat'uttarm;
yathirfipiya saddhdya samannigati @ devati ito cutd rartha
uppanni mayham pi tachddipi saddhd samvijjan; yarha-
rapena  silena......... yatharipena  sutena......... yathiriipena
cigena......... yatharipaya panniya samannigatd 3 devatd ito
cuti tattha wppannd mayham pi wthinipa  panid  sam-
vifjari o
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quictude of the mind (cittam pasidati) and destroys che five
nivaranas,’ produces great joy and ulumately induces vipassand
(insight) leading to arhathood.

Other Anussavis

Besides the six anussatis mentioned above, there are three
other anwssatis called (i) marana-sati. (i) andpina-sati, and (i)
wpasamanussati. Unlike the hrst twenty kammagthinas, these
are matters of cogitation and not external objects w be converted
INCG CONCEpHS.

The practice: of marana-sati implies that che adepe afrer
having seen a corpse is to ponder over the fact thar be is also
subject to that nevitable deach and by doing so he rouses his
mindfulness of death, mental agitation and also knowledge
relating to it. This leads to the destruction of the nfvaranas’ and
induction of the jhinas. Buddhaghosa gives detailed direction
about the instances of death to be selected !.'l}* the meditaor,®

The practice of kayagati-sats means that the adept is to l.imdtt‘
over the fact thar chis body from head o foor 1s full of many
impure things and that there are in it hair, nails, spleen, intes-
tines, etc. The most popular way of wking up this kamma-
tthina is to repeat the list of things conmined in the body
hundreds or thousands of nmes cither loudly of menally and
thereby induce concentration of mind. Buddhaghosa then gives
many other directions about the best way of pracusing kaysgata-
sati, and treats in detail the various contencs of the body,—a
treatment which may well bear comparison o a modem anato-

mical study.?

1 Scc above, p. aig, In. 3. a2 Vimm., pp. 230
3 Ibid. pp. 243f; 250fE

209
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The second 15 Anipinasati. Inducing meditation by the
process of conrrolling breath is very widely known and 15,
fact, adopted by all religions which advocates concentration of
mind. It corresponds partly to the Prindyima as described in
the Brihmanic Tantras and Puripas and the Yogaiistras. in
which piraks (inhaling), kwmbbaka (stoppage of breach) and
recaka (exhaling) form the three essential factors. In the Buddhist
medirational practices it is given an imporeant place and forms
ane of the chicf subject-matrers of discourse under the heading
Sutipatthana. In the Yogavacara's Manual, 1t 15 given the first
place among the various meditational exercises.

Those, who choase breath-control as their Kammatthana, are
requited 0 go o a forest or w a secluded spor, sever his
thoughts from the outside world and direct hus attention to his own
inhaligon and exhalanon and chus gradually develop upacara and
appana.’ He should sit crosslegged, keeping his body erect.
Then he is to exhale (assiso) and inhale (passiso), observing the
ame it takes for full inhalacion and full exhalation, watching
also when exhalation or inhalation starts (ads), reaches the
middle (majjba) and the end (pariyosina). In exhalarion cthe
beeath stares from naval (nibbi), passes through heare (btﬁ:j;}
and reaches the nosetip (mdskagpam),” and 1 inhalation the
process is just in the reverse direction. The mind follows the

1 CL Maphima, 1, p. 243-4; Pitarijals, 1, 34, 49.

a Vimm,, p. a6,

3 Not nabhibaggam. Sce Vism, p. 280, In the Sandbyi-upisani
of the Biihmanas, the three points are nibhi, hrdaya and lalita, the Frsc
beng the sear of Brahmi, the sccond of Kefava and the third of
Sambhw. CI. Patadijalabbicya, 1, 34: Wi wda syt i
waa yegdd, Toared srems:, At o s i e |
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course of the breath consciously. It is only by long practice chat
an ad:p:is:hl:mkcephims:lfnmofau the chree stages of
* in-breaching and outbreathing! Such observarion and control
of the breath lead to stoppage of all bodily movements (passam-
bbayam hkiyasankbiram).®
The artificial aids® taken by an adept for inapanasati are
mainly (i) ganani, i.e. counting, which is not to exceed ten; (i)
anibandbani, i.c following the course in its three stages, viz.,
beginning, middle and end; and (iii) phusand 1e. warching the
points of contacr, nibhi, hadaya and naskaggam.' By these aids
the adept soon acquires the patibbiga-nimitta (concept) and
develops appani (or thapani, fixation of the mind) and in some
cases the body of the adept becomes so light as to rise up in the
air.’ At this stage the external inhalation and exhalation ccase
but there are internal inhalation and exhalation, o which then
the adept’s mind is directed. The subject of meditation may be
cither assisa or passisa, or mimitta (after-image) of either.*

By meditating upon the nimitta without vanna and lakkhana

(characteristics) one destroys the five mivaranas and develops the
jhanas.’
The last of this anussatis is Upasamanussati or cogitation of
Nibbina. The adepe as usual is to retire to a loncly place and
think of the fact that the absence of attachment (vindga) 1s the
best of all dhammas constituted and unconsatuted.  He thereby
develops concentration of mind and the jhanas,

1 CE Patisambbidi-magga, 1, p. 177. a Vi, pp. 174-7:
3 CFE Patanjalabbisya, 1. 5o

4 Voem, p. 2B

5 Ibid, pp. 2823 CL Piwwijalsbbisys. 1, 34
6 Vim., p. 285 7 Mid,, p. 286,
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Four Brabhmavibaras

The four Brahmavihiras are metta, karuni, mudita and
upekkba.! These are so called because they make the minds of
the adepts pure like those of Brahma-kayika gods and after death
they are reborn in the highest plane.*

i. The adept desirous of practising metta-bhivana should
take his seat in a secluded place after he has finished his meal
and realise the evils of dosa-citta (mind full of hatred) and merits
of khanti (forbearance), for, by metti-bhivani dosa is removed
and kbanti developed.

The first step in metta-bhavana is to select the person upon
whom the adept is to cast a friendly eye but at the same time
keeping his mind free from raga and such other feelings. After
pointing out the various difficulties in selecting the person, it is
suggested that metti-fecling should be first exercised in connec-
tion with one’s own self, i.e. wish for one’s own good and then
in connection with his spiritual preceptor and so forth wishing
him all happiness. In this way he is first to develop appana
and then gradually extend his range, including ultimately his
enemies, after having completely destroyed his patigha, if any.
He is to extend his range from the inmates of his own dvisa to
those of another and so on, to nine or ten dvisas, and then to -
the inhabitants of a village, town and so forth up to a cakka-
vala.* The next step for him is to break down the line of
demarcation (simasambheda) between any two persons, ie. his
feeling of love - towards himself, his friends, his enemies or
neutrals should be absolutely without any distinction. As for

1 CL Patanjala, 111, 23, and Bhasya, 1, 33: @& thﬁg gEga-
g+ayg ®4T wiada, z.fads sxal, yurasyg gt @AY SEE | vAne
WIATq; T GH IAAA | day Fav gdlafl, wewaE fufaee ewd n

2 Vism., p. 320. 3 lbid,
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instance, if a man wants to kill his enemy, he must not say
that the life of his enemy be spared and his be taken instead;
it will not then be sima-asambbeda. To him there should be no
distinction between himself and his enemy and it is this state
of mind that metti-bhavani is expected to create. As soon as
sima-asambhbeda is developed, he has the necessary nimicta,
upacira and appand and soon acquires the four jhanas.’

In the Nikayas, the usual statement is that the adept
exercises the metti-feelings towards all beings in all the direc-
tions one after another. -~ This is possible only after the adept
has gone through the procedure described above.

ii. In karuna-bbavani - also the adept is to choose a
suitable object of compassion, e.g., an indigent person begging
for alms or a criminal when“being taken to the place of punish-
ment and so forth. In this way he is to extend his range for
compassion, including ultimately his enemies, after removing
patigha, if any. Like metta-bhavana, he is to practise sima-
asambbeda and gradually develop nimitta, upacara, appana and
the jhanas.

iii. In muditi-bhivana the adept is to have a feeling of joy
at another’s happiness (mudita). The best to start with is a
close friend (atippiyasabayako) of the adept and then other
persons may be selected and ultimarely his enemey. The remain-
ing process is the same as that of metta-bhavana.

iv. Upekkba-bbavana is generally taken up by an adept
who has practised the previous three bhavanas and acquired the
jhanas. In the jhinas too, there are the feclings of piti and
viraga, which, being akin to anunaya (fondness) and patigha
(hatred), have to be eschewed in upekkha-bhavana.

1 Vism., p. 307.



230 THE BUDDHIST MEDITATION

In practsing upekkha-bhivand it is suggested that the
person to be sclected for che exercise of the feeling of equanimity
should be a neurral one and then a friend and then an encmy.
Like merti-bhivand, in upekkhi oo, the simi-asambbeds is 1o
be peactised, developing ultimately the jhinas,

Four d-'mppu ar Edmif.ln‘i.r

The Kammatthinas that we have so far dealt with were
meant to induce the jhinas up ro the fourth, which keep the
mind of the adept within the limies of Ripaloks, The subjects
of meditation thar we propase to trear now induce the higher
jhinas from the fifth to the eighth, usually called Samapartis,
and carry the mind of the adepe to the region of Aripaloka.

t. The firsc subjece of medication of the Aruppas s
akdsinanciyatana (=ananta-dkisiyacana). It stares wich akisa-
kasina as deale with above’ with the difference that dkire in this
case is unhmited extending over the whole cakkavals. So long
the conception of 3kisa is assaciaced with cakkavila, though i
is unhimired, the adept does not go beyond the Riipaloka. The
adepe is to think constantly of ananca-akass, but without any
kasina, i.e. withour any reference to the akisa as extending over
a cakkavila or so forth. In shorr, his mind is to be severed
from all conceptions of objects (sabbaso ripasaiinianam samatik-
kama)? and hence withour the possibility of minatta-saiina (sense
of distinction). By constantly meditating over this nimitta, he
destroys the nivarapas,® develops mindfulness (sats) and concen-
trates his mingd &m:ugh upacira,' and attains the fifch jhina.

I Sce above, p, za2

2 Ripasanna = Parigha-safifid, becanse by the patighata (contract)
of object and cye arises the rapasaiiid. See Vism., p. 3a0.

3 Sec above, p. 219, fn. 3. 4 Vum, p. 338
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2. The sccond subject of meditation of the fumppas is
vinhanananciystana (=anang-viifindyaana). This is closely
conneceed with the previous subject of meditation and at the
same nme a step in advance. In the akisinaficiyatana
meditation, the adept’s mind is not withour some notion of
sphere (desa). This is considered as faulty and the adepe secks
w withdraw his mind from the sense of sphere and confines his
attention to vinRdna (conscousness)' of ananta-dkisa and cogi-
tates of ananta-vinfiana only and develops as usual the jhinas,

reaching the sixth.
3. The third subject of meditation of the Aruppas is
akiicarifayatana (= n'acchi kifici in ayatana or na'ssa kificanan o

akincanam.  Akificanassa bhive ikificafifiam). In this case the
adepc withdraws his mind from the consciousness (vindina) of
ananta-ikisa, and cogitates on voidness or absence of vifnana and
everything else (n"attht n'awhi 6 va sufifiam suffian 6 v vivitam
vivittan ti vi). By such cogitarion, his mind realises the non-
existence of vifiane and thus gradually develops the seventh
jhina, the jhina of nothingness.

4. The fourth subject of meditation of the Aruppas is said
t0 be n'cvasanna-nisannayatans, bur in fact, the mental state of
nevasafiianasaina is derived by cogitnion of #hifcainayatans,
Le. abbiva of vifidina as cxphined above. In the seventh
jhina, the medititor gradually gets rid of saia (perception)
of the four khandhas (ripa, vedani, sankhiri and viiAdna). buc
retains a sansa (perception) of extreme subtlety—the residuum
of saikhiri. He cannot perceive ordinary chings bue he is not
absolutely withour perception. Hence the mental state of

t  Pavatta-viiidna=the consciousness that has ansen in the adept’s
mind by concentrating his mind on ananta-ikiss.



232 fHE BUDDHIST MEDITATION
the meditator in the eighth jhina is without percepuion of
oedinary things (n'evasaind) bue not without the subtlest
perceprion (na + asanna).

The luast two Kamnmatthanas

The lasc owo Kammarthinas are (i) ahire patikiilassiina-
bbavani and (1) catndbitu-vavatthinassa bbavana.

1. Abare patikila-saiinia or disgust for food. The adept is
to ponder over the evils connected with food. The evils may
be of many kinds, eg., botheration of gomg out for alms
and secking for it; performing the preliminaries when waking
food: the unclean stomach which receives the food, undiges-
ability of food and so forth. By meditating over thesc evils, he'
gets rid of desire for food and gtadually of all desires (tanha).
He feels no attachment for his body, and thus attins the sum-
mum bonum in chus life.”

1. Catudhitu-vavatthing, or determination of the four
clements of the body. The adepr, raking up this Kammatthana,
examines the contents of his body under the four heads: pathavi,
ipo, tcjo and viyu. He takes into consideration one by one his
skin, Hesh, sinews, marrow, kidneys, bones erc.,” and examines
their funcrions and then looks upon them as nothing but one of
the four elements, and as such they are mere material objects
(acetana), indeterminable (avydkata), substanceless (swifia), non-
senticnt (nissatto) and so forth.  Such examination and cogitation
make the adepe realise the voidness (sunatam) of his sclf and so_
of the world. He can no longer perceive the existence of different
beings. As soon as he develops this mental state, he attains the

highest knowledge.”
1 Vism, pp. 341-7. 2 For decails, see Viem., pp. 158-67:
3 Thid.. pp. 347-70
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(i)  RALYANAMITTA

A monk, anxious to take up a suh_icn: for meditation, must,
at the frse place, choose a competent spiritual precepeor (kalyiana-
mitta). He should try to find out onc who has mastered the
fourth and hfth jhinas and has thereby developed insighe
(vipassana) into the truths of the universe, and has, in facr,
become an Arhat, by destoying all the impurities (@wvas);
Failing o get hold of such persons, he should seck for che nexc
best in the dﬁtcnding scale,! thus:

(1) an :migimi;
(1) a sakadagami;
() a sorapanna;
(iv) a puchujjana who practises the jhanas;
(v-vit) a master of three or two or one pitaka;
(vin) a master of one nikiya with its atthakachi, and
lastly, (ix) a lajji (2 man of self-restraint).

If the candidate finds a suitable precepror in the monastery
where he lives, so far so good; if not, he should proceed to the
FI;E: whm l]ﬂ ﬂlﬂ}' ﬁ.".d. hi! Pumr, Dﬂ hl‘ﬁ‘ “’ﬂ.}r o, as ﬂlm
on his arrival ar, his destination he musc noc be failing in the
duties prescribed (in the Vimaya (ii. 223) for an ancevisika,
and he should reverentially and discreetly approach his precep-
tor, and apprise him of his intention of wking up a subject of
medication.

' (iv) THE CANDIDATE

The candidate should offer himself to his spiricual precepeor,
saying that he is resolved to carry our his commands, and even,
if necessary, he would not hesitate to throw himself down a cliff
or stop his respiration to deach if his kalyinamitta wanted him

1 Viem, pp. o8 8.
3o



214 THE BUDDHIST MEDITATION

to do so. A candidate with such resolunon 1s not afraid of
fearful lonely forescs and readily listens to the admonitions of his
preceptor. .

He musc possess the requisite ajjbisaya (intention), wiz.,
aversion to lobha, desa and moba as well as to gharivisa (house-
hold life), saiganiki (sociery) and sabbabbavagati (all forms of
existenice in the world).* He should have adbimutti i.e. ardent
desire for samadhi and ultl'.m:l.u:ly for Mibbina.

W]'Im hE‘ J.Fpmd'lfs h.lls Fﬂ:ﬂ}nﬂl’ fﬂr a Kmm:;!hanz. I'l: L‘
to answer the questions, which waill be put by his preceptor 1n
order to ascertain the Kammatthana thac would suic him best.
He 15 to receive his mstructions and then ponder over them

carefully.”

Anmﬁpj-l’:’bﬁu

The suitability of the place of meditation should also be
taken into consideranion.  The candidate preferably should dwell
with lus preceptor in the same monastery. Failing same, he
should find out a suitable place not far from the abode of his
precepror, for he is o see him occasionally in order to correct
himself about the practice of a Kammatthana, Buddhaghosa enu-
merates eighreen kinds of places* unsuiable for meditational pur-

poses. The suitable place for meditation muse fulfil the follow-
ing conditions : :
t Viem., pp. 115-6.
2 The opposites of these respectively are alobha, adosa, amoha,
nekkhamma, paviveka, and nisarana.  See Vism., p. 116,
3 Vism, p. 117
4 Vim., pp. 118122, The eighteen places are:
Mahiviam navivisam jarivisan ca panthanim,
Sondim pannaii ca, phalam patchitam eva ca
Nagaram dirund khettam, visabhigena pattanam
Pmnmiimi:uppiyum. vartha mutto na labhan.
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(a) not far nor too close,

(b) easy of access,’

(c) not crowded by day,

(d) quiet at night, and

(e) not exposed to mosquitoes, or serpents, wind or sun.

About the suitability of the time for meditation, it 1s re-

commended that it should be after the monk has returned from
his begging round and taken his mid-day meal.*

The Candidate’s Mental States

The first and foremost duty of the Kalyinamitta (spiricual
preceptor) is to study the mental leanings of the candidate before
he can prescribe his subject of meditation. It may be inciden-
tally remarked thac unless the Kalyanamitta 1s an Arhat or at
least an Anigami or Sakadagimi, he cannot be expected to have
acquired the higher powers (abbinifid) of knowing others’ minds
(paracittanana) or one’s previous births (pubbenivasanussatinana)
which are indispensable for ascertaining properly the mental
lcanings of the candidate. For practical purposes, it is suggested
that the spiritual preceptor should ascertain the leanings of the
candidate by asking him what he likes and dislikes.” - A per-
son’s leanings should be ascertained by observing closely his
movements (iriyapatha), actions (kicca), food (bhojana), ways of
looking at things (dassana),* and lastly the qualities peculiar to
him. Buddhaghosa® classifies the mental leanings of individuals
under six heads, viz., (1) riga (attachment), (i1) dosa (hatred),
(111) moba (delusion), (iv) saddba (faith), (v) buddhi (intelligence)
and (vi) vitakka (discursive thoughts).

1 Vism, p. 122, 2 lbid., p. 123 3 Ibid., p. 107.
4 For details, sec Vism., pp. 104 . 5 Vism., pp. 101 f.
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Class (i) has for its characteristics more of deceitfulness,
pride, evil desires, ambition, discontentedness, lascivousness,
fickleness etc.; class (i) has more of anger, hypocrisy, envy, and
miserliness etc.; class (ii1) has more of idleness, doubts, obstinacy,
etc.; class (iv) i.e. those with saddha have the characteristics of
being given more to charity, desire of seeing holy persons and
hearing religious discourses, has joy, solitude, credulousness etc.;
class (v) has amiability, friendship, moderation in food, mind-
fulness, watchfulness, emotion and exertion etc.; and class (vi)
has propensity for discussion, love for frequenting socicties,
lack of keenness in application for good objects, unsteadiness,
fondness for moving about etc.

The above is only a very general classification, for Buddha-
ghosa points out the possibility of further analysis of mental
leanings, c.g., those with riga like evil deeds while those with
saddba like moral precepts and so forth; hence there is a com-
monness between these two classes, i.e. both have a strong feeling
or earnestness for evil in one case and for good in the other.

In this way, all the six classes admit of further analysis and a
closer discrimination should be made for the prescription of the
subjects of meditation.

Another interesting explanation is offered by Buddhaghosa
regarding the first three classes. He says that a person’s nature
may be ascertained by knowing his previous lives, e.g., those who
performed good deeds through riga and were as a resule born in
sagga have in their present life proneness to raga, while those
who in their previous lives injured others in various ways and
were as a resule born in the hells or naga wotlds develop in this
existence a leaning towards dosa; similarly those, who were in
their previous lives given to drinking and did not care for learn-

ing have more of moha (delusion). Buddhaghosa gives another
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interesting explanation of these three classes of persons.' He
says that those with moba have in their body more of the two
elements, earth and water, while those with dosa have 'more of
fire and air, and those with rdga have all the four elements in due
proportion.

Further information is furnished by him about the
kind of spot to be chosen for a candidate with a particular lean-
ing, what should be the nature of his dress, bowl, begging places,
food-givers, food, postures (iriyapathas), and the colour of his
subjects of meditation.* :

A selection is suggested from among the forty kammatthanas
(subjects of meditation) according to the differenc mental leanings

+ thus:?®

MENTAL LEANINGS KAMMATTHANAS

the ten asubhas (unpleasant objects) and
kayagata sati (mindfulness about body);

the four brahmavihiras and four colours

For rigacarita,

» dosacarita,
(vannakasinani);
v mohacarita only anapana-sati (mindfulness about in-
i haling and exhaling);
vitakkacarita, "8 N ing);
,» saddhacarita, the six kinds of anussati (see above, p. 224);
»» buddbicarita, maranasati, upasamanussati,  catudhatu-
vavacthana and dhare patikilasafina.

2 See for details Vism., pp. 108 .

1 Vism, p. 103.
3 Vism, p. 114 Abhidbammattha-sangaba, pp. 41-2. CLt. Udana,
VT .
asubha bhavetabba ragassa pahinaya
mettid ,  vyapadassa <
indpanasati . vitakka-upacchedaya

aniccasanna ,,  asmimanassa samugghatiya, 3
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It is not possible to deal comprchensively with all the men-
tal states in any treatise, but the above exposition makes it clear
that the choice of the subjects of meditation was given a very im-
porcant place n the code of Buddhist meditational practices.
Buddhaghosa, however, admits that there is neicher any oniginal
wearise (Pili) nor any commentary (atthakathi) which deals with
the meneal leanings of a candidate and whae has been said above
is gleaned by him from the oral inseructions of téachers.!

The Preliminaries

In the Visuddbimagga, a few details arc lacking about the
preliminaries that 2 candidate has to go through before he com-
mences hi$ meditarional exercises, These are to be found in the
Yogivacira's Manual (edited by Dr. Rhys Davids in P.T.S.
Series).

The candidate first salutes the Buddhs, Dhamma and
Safigha by uttering the usual formulz with the belief tha this
not only makes him meritorious but also removes many of the
hindrances to medication.?

Then he prays for happiness for all beings including his
friends and relatives and ar the same time wishes that Mira be
kepe away from him so that he may succeed in his mission.

He then utters the formulz of confession, praying that he
may be absolved of all sins thar he may have commicted
knowingly or unknowingly.

1 Viem, P 107,
2 lccevam accanta namassaneyyam,
Namassamino ratanattayam yam
Puiifiabhisandam vipulam aladdham
Tassinubhivena harantariyo,
Yogivacira's Manual, p. 3.
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He now promises to abide by the teachings of the omniscient
Gotama and prays for uggaha-nimitta, patibhaga-nimitta, upacara-
vidbi, and appana-samadhi.* To infuse confidence nto his mind
he thinks of those of Buddha’s disciples, who had before him
followed this path and succeeded in atcaining their object,
and resolves that he will likewise with the help of his teacher,
succeed in reaching the goal, Nibbina. :

He now sits cross-legged keeping his body erect and fixes his
mind on the subject of meditation (Kammatthina).

(V) THE SUCCESSIVE STEPS IN MEDITATION
. Upacira

We have spoken of the various objects of meditation on which
the adept fixes his attention, trying all the while to converr it into
a concept as clear and distinct as the object he sees with open
eyes. The first attempts that he makes at fixation of his mind on
the nimitta (i.c. parikkamma-nimitta) are called parikamma-
bhivana.® When the adept has been able to see the object in his
own mind as vividly as he has been doing with eyes open, he is
said to have acquired the uggaha-nimitta.* The attempts that
are now being made by the adept to make the concept not only
clearer and brighter than the actual object as seen by his physical
eyes but free from the lakkbanas (characteristics) of colour, form,
size, etc., which are regarded as Kasina-dosas are known as

1 See Infra.
2 The Yogivacira's Manual does not treat the subject systemati-

cally as has been wrongly supposed by Dr. Rhys Davids. It contains
* Just an enumeration, like all other Buddhist texts, of the different mental
states and objects of meditation, connected with the four jhinas.

3 Abbidbammattha-sarigaba, p. 42. 4 Vism., p. 125
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wpacira-bbavana.' Even ac this stage the mind of the
adept cannot be steady in concentration: it is like a child
unable to stand though making attempts to stand on his
legs. The brighter concept, which he now possesses though
intermictently, is called patibbaga-nimitta.® It is exceedingly .
difficult to make the patibhaga-nimitta steady and this is not
possible for an adept so long he is in the upacira stage. He will
now have to exert to pass from wpacara to appani. He
has got to be very particular about the selection of his dvasa
(dwelling place), gocara (places from which to collect alms),
bbassa (improper talks), puggala (associates), bhojana (food),
uty (seasonal food), and iriyapathas (postures in which he should
pass his time).’

II. Appana

The stage next to upacara is appana in which the adept’s
power of concentration becomes strong and steady; and the mind
is likened to a grown up man able to stand on his legs as long as he
likes. In the appana stage, the adept can fix his attention on the
subject of meditation one whole day or one whole night.* It is
not possible to maintain the patibhaga-nimitta for any length of
time unless the adept reaches the appana stage. It sometimes
. happens that the adept becomes over-energetic and thereby gets
excited and fails to attain the firmness of appana state. As a
reaction to it, sometimes it so happens that he gets dejected, his
energy slackens and his mind drifts to slothfulness. It is there-
fore advised that the adept should neither be over-energetic nor
slack in directing his mind towards the nimitta. It is by main-

1 Abbidhammattha-sangaba, p. 42. 2 Vism, p. 125
3 Ibid, pp. 1278, 4 Ibid, p. 126,
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taming the balance of mental energy that an adept casily obtains

appani Ty

1 See Vism., p. 137. The ten ways and means for passing from
the an:im to the J.bpﬂ'n..i stage arc enumerated as follows;

n

I.
2.

Cleanliness in regard 1o body and clothing,

Equipose (samalibiva) of the faculties of confidence (sadalba),
enctgy (wiriya), memory (safi), concentration (samiadbd) and
intellect (paiiiia).

Proficiency in acquiring the nimitta (object of meditation)
and in maintaning it

Avoidance of mental slackness.  This s to be done not by
pasiadbi, samidbi and wpekkba sambophinigas, but by
dbammavicaya, viriya and pitivambojibaiigas. The dbam-
navicays sambojibanga belps the odepe to choose those
dhammas which put in him more and more of encrgy
(ie. arambhba, nikkams and parabkame). He develops
viriye sambofjbaiiga by remembering the face thar it is
by being cnergetc persons have became grear and that
he can alsa be like them if he applies his encrgy and dis-
misses his slothfulness.  The third s piti sambojjhadigs
which the adept can develop by practising the anmsestis
(sec p. 224) and by associating with gentle penans to the
exclusion of the valgar and by reflecting on Suteantas which
help the adepe to make his mind strong and energetic when
necessary and  protecc his mind from  becoming  weak.
Buddhaghosa enumeriates the various ways and means by
which thesc sambojjbangas are to be developed,

Mot allowing the nmind to get excited (wddbara) This is
done not by the dbammavicays, wriye and piti samboj-
jhasigas but by pacaddbi (tranquilicy), zamddbi (calm) and
upekkbid (cquanimity) sambojjibangaes.  Buddbaghosa enu-
merates the vadous ways and means, by which these three
sambajjhafigas are developed (Viom.. p. 134).

Toning the mind. Sometimes the adept gets disheartened
by failing to acquirc the desired object viz,, knowledge or
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For the atainment of appana state the adepe stops his
bbavanga thoughts and concentrates his mind on the object of
medication, which then becomes an object of mental reflection
(manodvirivajjam). It is followed by the seven thought-
moments (sattakkbattum javanam jevats). It is in the fourth
or the fifth momenc that the appani state of mind is
developed.® It happens in a moment (ekacittakkbapike). Imme-
diately after appand, i.c. in the sixth or seventh moment, reappear
the usual currenes of chought (bbavangacitta). The appani stare
therefore refers to a certain mental development which the adepr
acquires in course of medicational practices. One who has deve-
loped that state is able t keep up the patibbaga-nimitta for a
certain lengeh of time and becomes fit for practising the jhinas.
He is a gotrabbia® By repeatedly meditating over the patibbiga-
nimitta, he can induce the pathamajibina.”

I, The First Trance
The conditions precedent to the arrainmenc of the frse

trance are:
1. Dissociation from vatthubima® and kilesakima,® the

former referring to attracrive things of the world and

quictude. To ger over such depression of mind, he is
advised to remember things which would move his mind
(samvegavatthiing), for enumeration, see Vism., p. 135
7- Looking upon the mind with equanimity.
8 & 9. Avoidance of persons not engaged in meditation and
association with persons engaged in meditation; and
ta. Strong desire for concentration of mind,
Vim., pp. 137.8: Abbi. 8, p. 1718
Vism., pp. 138-130; Atehasilini, pp. 164 .
Abbi. 8, pp. 42-43: Tato param tam eva patibhigamiteam
upacarusamidhind samasevantassa rilpivacara-pathamajjbinam appeti.
4 vivice'eva hiamehi, 5 wivicca ahusalebi dbameeby,

L

i
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the latter to mental impurities like chanda, riga, or the
five nivaranas.”

2. Durecung (abbiniropans) the mind w the object of
meditation. It is compared w the spreading of wings
when the bird is about o fly up (abbiniropana).

3. Roaming of the mind on the object of meditinon.”
I: iS I'.'DmFJI'{'d ¥4 ] [h: mmlﬂg fﬂllnd ﬂ[ [I“.' I}CEE L]
the top of a lots (anuppabandbana).*

4. Derivation of mental and physical joy (pinana) through
the removal of nfvaramas and 1s enjoyment (ans brn-
.fmm;l * and ]nﬁﬂy,

5. Full concentration of mind (ekaggati).*

The firsc trance, in short, is composed of five angas, viz.,
vitakka, vicira, pili, sukba and ntlchggdm, and leads o |::|
patipadi-visnddbi, or removal of the lindrances (kama and
akusala-dbamma), (i) wpekkbinubribana or development of
equanimity on account of the mind becoming pure, calm and
concentrated on the subject, and (1) sampabamsand or mental

t See p.o2igfn 3 2 Which is sevitakka.

3 Which ic seeicdra.

4 In the Dukanipitatthakathi (see Vism., p. 142), the simile given
of vitakks and vicirs is as follows:

The bird's act of flying by resting on its wings in the air i com-
pared to the adept’s placing the mind vn the object of meditation
(vitakks) while 15 actual Bying by moving its wings is compared to the
adept’s thoughts going decp into the object of meditation (wicina).

Another simile of vitakka and vicars is ws [ollows: firm grasping of
a dirty bowl by one hand is vitakke, while the ace of deansing it by the
other hand is vicine,

5 Vivekajam pitisnkbam: stthirammanapatilibbatnithi pii,  pari-
Md'&dﬂubbmum skbam, For distinctidn between piei and sadba

se¢ Viom,, p. 14s.
(i thn it is said “pathamam jhinam wpasampajia vibarati,'
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thrll obeamed by bringing into being the mental states as des-
eribed above and by making all the faculties (indriyas) perform
one function.

The adepe, who has once obtained the firse trance, should
, repeat it, and for the sake of doing ir, he should choose the same
food, place of residence, companions, etc. as he had when he firse
developed it. He should be very carcful about the hindrances
which may spoil his attained fruie.  He should now try to enlarge
the patibbiga-nimitta, i.c. if his patibhiga-nimitta be that of a
small piece of land, it should be increased geadually to that of a
village, a town, a province, a kingdom, the warld and so on. He
should also constantly practise dvajjane (adverting to trance), sami-
pajjana (entering into trance), adhitthina (maincuning the rance),
vatthing (rising from the trance) and paccavokkbana (intros-
pection).!

IV. The Second Trance
The psychological conditions relating to the second trance

are indicared as follows:

t. Cessation of vitakka and vicira,” which are marcers
of the first mance. In the second trance, the object
of meditation takes a firm hold of the mind (arigapa-
twbhiva), and the physical sensations are no longer
external, gross (olirika) buc purely internal, subele.

2. Atmunment of inward calmness and concentration of
thoughts an one object (free from vitakks and vicara)."

v Vi, p. 154; Asthes, p, 1691

2 Vimklavicirinam viipasamo.

3 ajjhattam sampasidanam cetaso ckodibhivam, In the Vibhaiiga,
“gjjhattam™ is explained a5 “self-realised" (paccattam=sht. pracyirma).
CL. Aubas., p. 16g.
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The calmness (rampasadanam) is awmained by the
development of faich (seddbi). o the first eance,
saddbii is present, but it does not produce complete
cilmness on account of the presence of witakka and
vicara. In the second trance, saddbi becomes stronger,
eranquillizes the mind completely, ending in complete
concentration of thoughts.

3. Total removal of vitakka and vicira.! On account af
complete concentration of mind, the indriyas remain
impervious to both inward and outward sensarions and
as such there is not the remote possibility of the
appeatance of vitakka and vicira.

4 Derivation of joy (pit/) through concentration of mind
(samidbija) and its enjoyment (swkba),? and

5. Full concentration of mind (cittekaggati).

Like the first wance, the adept should repeat the second
trance. He gradually realises chat piti also is a source of disturb-

ance to mental tranquillicy and he should now get nd of 1t n

order to reach the third trance.

V. The Third Trance _

The conditions for inducing the third wance are thac the

adept should be (1) upckkbako, (ii) satimd, and (1ii) sukba-vibari.
(i) By upekkhako, it is meant thar the mind of the adepe

should be unaffected cicher by joy (piti) or disgust (viriga)” i.c.,
his mind must not be pertutbed by thoughts of anicca, dukkba
and anatta and at the same time it should be passive [:m&bagu}
and inactive (svydpira);

t avitakkam avicimam. 2 amidhijam pitisukham.

3 pitiya ca virigd upckkhako, For ten forms of upekkhd, see
Vism., p. 160; Auhar, p. 172
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() By satima, ic is meant that the adepe shiould closcly
ebscrve wha is passing within and outside his mind and body and
at the same time be cognizant of the various mental condicions
concomitant to the second trance withoue any delusion (asam-
moba). These two factors sati and sampajino are requited in s pa-
cira and appani; so the reason shown for mentioning it in connec-
tiot with the third trance is thar sati and sampajino are necessary
i this case also for keeping the mind away from piti and sukba
acquired by the adepe in the preceding trance.

() By swkbavibari, it is meanc that though the adept’s
mind is unaffeced by swkbe while in meditation, his bady is
pervaded by a fecling of ease which he realises only after he has
arisen from the rrance.'

Constant practice of this meditation makes the adepe firm
i this erance and he can now proceed to the fourth.

VI. The Faulrl'h Trance

In the fourth trance, no new menwal factors are acquired or
gor rid of by the adept. This trance is more or less the resulent
of the firse three. The mernital states described in connection with
this trance are as follows: \

() free from physical pain or happiness (sukbassa cx
pabani dukkbassa ca pabana);

() free from menral pain or happiness (somanassadoma-
nassinam attharigama);

[These two states are acquired by the adepe in the firse
scage (wpacira) of medication;® only somanassa is completely
eradicated in developing the fourth jhina].

t Sukhai ca kiyena patisamvedeti.
2 For details, sec Viom, pp. 166-7; Authay, [
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(1) adukkbamasukbarm, i.c., the adept must get rid of
raga and dosa," as the former is the source of
sukba and the latter of dukkha.

(iv) upekkba satiparisuddbim ie., memory and other
mental states reach the purest state through upekkha.
In this trance when all the obstructing factors to
higher meditation have subsided, sati and other
factors conducive to the fourth trance becomes

~ pure and serene.

It should be noted that all these four trances® are induced by
meditating on the various Kammatthinas detailed above. In
every trance, the adept has to take up the Kammatthanas, say,
pathavi, induce upacara'and appani, and then if he has previous-
ly acquired the first, he easily develops it and passes on to the
second. Similarly, in the case of the third and fourth also, the
adept has to induce wpacira and appana with pathavi, pass
through the first and second and reach the third or fourth.

There are four higher trances called Samapattis.
These trances are induced by the cogitation of the four druppas
(see above p. 230).

After the fourth jhina, the adept attains cetovimutti.®

1 See ante pp. 235-8: mental states of candidates for meditation.
2 By splitting up the second trance into two, four trances are
sometitnes spoken of as five in number. Sce Vism., p. 169.

3 Atthas., p. 177.



CHAPTER XV

THE FUNDAMENTAL PRINCIPLES

The third step of the Majjhima-patipadi is the acquisition
of knowledge (paniia), in other words, sammaditthi or the true
view of the worldly objects. According to the Buddhists, the
true view is that the five kbandbas, which constitute the world,
are without any substance (anatta), subject to decay (anicca) and
so instead of being a source of happiness are really causes of grief
(dukkhba). This view of the constituted world can be developed
after a long course of physical and mental discipline deale with
in the previous two chapters and a close study of the Nikayas,
which offer an analysis of the constituents and prove that these
have only a fleeting existence, and that also in the eyes of a
person whose vision is blurred. The aim of the Nikaya licera-
ture, therefore, is to clear up the blurred vision of its students.
As it is not feasible as well as desirable to plice the highest
(paramattha) truth all at once before the eyes of a beginner, it
starts with an analysis and examination of the things (dukkba=
panicupadanakkbandha) around him, how they originate (samu-
daya) and suffer decay (nirodba), and the ways and means
(magga) by which their complete decay can be effected.” Of
these four processes,” the first two are concerned with obiécts
which are not real in the highest sense, so these two should be

treated as conventional (sammuti=samorti) truths, and for this

1 For the traditional exposition of the ariyasaccas see Infra.
2 See Aspects of Mahayana Buddhism, p. 206-7.
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teason, in the Abbidbarmakosa,' these two are called samala-
prajiia (not immaculate knowledge). The other two, nirodha and
magga, are amala-prajia (immaculate knowledge) inasmuch as
these are related to the highest (paramattha) truth. The pro-
cess of intellectual culture in Buddhism, therefore, consists 1n
realising the highest truth, nirodba, through the comprehension
of the conventional truths, dukkba and samudaya. By the
former are meant the (i) khandhas, (i) dhacus, (i)
dyatanas, (iv) indriyas, and (v) ariyasaccas
and by the latter (vi) the theory of causation, paticcasa
muppada.
() Khandhas
The whole universe, according to Buddhism, is dichotomised
into samskrta (constituted) or lokiya dhatw and asamskrta (un-
constituted) or lokuttara dbatn.* The former includes the whole
world of animate and inanimate objects and the latter Akasa
(space) and Nirvana, which is sub-divided into two as Pratisam-
kbyanirodba and Apratisamkbyanirodba.

Samskrta-dbatu

The world of beings and inanimate objects are described as
samskrta on account of their being constituted of some elements.
These elements are usually put under two heads: nama and ripa,
nama denoting the non-material or mental states of a being while
riipa the material parts only. All inanimate objects therefore are
included in the term riipa. Nima is analysed into four states
known as vedana (feeling), saiina (perception), sankbari (im-
pressions produced through karma) and viinana (knowledge
derived through the organs of sense). The four subdivisions of
nama with the ffth the ripa are termed Pancakkbandba. It

1 Kosasthana, VII, 2. 2 See Infra, p. 259.

32



250 THE FUNDAMENTAL PRINCIPLES

follows from this thar according to the early Buddhists every being
1s a l‘ﬂﬁpﬂﬁitﬂ of the five Ehandhas (or groups of elements), each
kbandha comprising a particular group of elements, without a
sixth the Pupggala or Atta (=soul).

The waditional ncerprecation of the five khandhas
(shandbas) as given in the Dbammasarigani (Bk. 11), Vibbariga,
Buddhaghosa's Visuddbimagga and Vasubandhu's Abbidbarma-
kosa 15 as follows:

Rispakkbandha denotes the four elements: carch (pathavi),
water (dpo), firc (tejo) and air (vays), including all tha is formed
out of these four.! It comprises all the material objecrs whether
of the past, present or future, internal or external, gross or subtle,
near or distant, good or bad. By past riipa is meant the mateer
thar has undergone change; by future, the matter which
will come into existence; and by the present, the .matter
which is existing ac the present moment. By internal ridpa are
meant the flesh, bone and such other constituents of one's body
made out of the four mabibbitas: and by external, the
same of bodies other than one's own. By gross.and near riipa
are meant the six organs of sense with the sense-objeces® while
by subtle and distant rijpa, the masculinity (purisindriya) and
femininity (itehindriya), viealicy (#vitindriya: as warter is to the
lotus, so is vitality o the ripa),” the sear of mentl faculties
(badiya), the faculey of intimation by means of physical and
vocal signs (kdyavifinatti and vacivinfiatti), the space within and
circumscribing the body (ikisadbity), the qualities* which make

t Db §.584: Cattaro ca mahibbita catunnaii e mahabbitanam.
wpdddya ricpam—idam viccai sablam rinpam.

2 Viem., p. 444: cokkbm, sotam, phinam, johi, kiye, rapam,
saddo, gandbo, and raso. 3 Sec Infra, p. 260

4 Vi, p. 444: ripasa labuita, muduti, kammaiiats, upacayo,

santati, pratd, and aniceatd,
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the body light soft and supple, growing and decaying, and nutri-
tive food (kabalirikiro dbire). The good and bad ripa indicate
only the good or bad nature of the sense-objects.

Vedanikhbandha connotes all thar which one feels (vedayi-
talakkhanam)." Though it is by naturc one, it is usually treated
under three aspects: kusala (good), akusala (bad), and svyikata
(indifferent) and sometimes under five aspects, viz., sukbam and
dukkbam when the object of conrac is pleasant and unpleasant,
somanassam and domanassam when the object of thoughe is
pleasanc and unpleasanc, and lastly upekkbi when the object
docs not produce good or bad feeling.

Vinnanakkbandbha® refers to that faculty by which a being
becomes aware of things (vijinana-lakkbana), viiiana is a synonym
of citta or mano Though it is of one nature, it is usually
wreated as of three kinds, kwsale (good), akwsala (bad) and
avyikata (indifferent). Each of these three kinds of Vinmina
again is subdivided in the Abhidhamma works according to the
four spheres in which the world or mental states are divided
viz., kimdyacara, ripavacara, ariipavacara and lobuttara. In the
Kamavacara sphere, husalavififidna is analysed into eight kinds,
according as it is associated with, or dissociated from, #ana

+ In the Vibbaigs, vedena and other khandhas have been
expliined like ripa as atita, anagata and paccwppanna, ajjbatea and
bahiddbi, olirika and swkbuma, bing and panita, dira and samtika, but
this has been omiteed in the Vim, pp. 4726,

2 Though in the usual enumeration uf khandhas, viffdns is put
last, it has been treated as the chind, in accordance with the amrange-
mmtnfﬁ!:Vﬁm..p.qp-&d'mnmbdngtht.isrhnmt
imputm:md:ubr!mnfrhekhmdhasmﬂﬂninmwimuf:ﬂ
other mental khandhas follow this more or less.

3 Vism, 453; Semyntta, 11, o4: sce also Ante, p. 245

4 Sec IHQ, XV: The Dhamma-safigani.
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(knowledge), and sarikbira (persuasion by others, eg. n offer-
ing gifts). In the Ripavacara it is of five kinds in accordance
with the mental states developed by a meditator as he rises
gradually from the first to the fourth form of meditation (jbina).
In the Aripivacara it is, as before, of four kinds, as the medi-
tator rises ftom the fAfch to the eighth jhina called druppas. And
in the Lokuttara, it is said to be of four kinds as a person is in
one of the four maggas, viz., sotdpatti, sakadigami, anigimi and
drabatta.' In all kusalsvifiniana is of twenty-one kinds.

It should be remembered that these twenty-one kusals-
vifinanas do not belong w the good mental stares of
an average man. These refer only o the mental scates of an
individual who is following the Buddhist principles of gradual
purification and whose mind rises by stages to the Aripavacara
and ultimately to the Lokuttara region,

In the same way Akusalaviniians is explained. As a person
who has practiscd the first form of medication, not to speak of the
higher ofies, cannot have akusalsvififiine; it is said that ehusals-
viifiana 1s confined to the Kimavacara sphere only, and so from
the standpoint of spheres (avacaras) it is of one kind only. It is of
three kinds according to its source, viz., lobba (avarice), dosa
(hatred) and moha (delusion). Each of them agan 1s further sub-
divided into twelve in accordance with its combination with one
or more of the following : lobha with or without somanassa, upek-
kb, ditthi (non-Buddhist beliefs) and sasikbira (instgation by
others); dosa with domanassa, patigha (revenge) and sankhi
(instigation); and mobs with upekkbi and vicikicchi (doubts).

The Advyikata-vinsiing has so many subdivisions that it will
be casier to comprehend it in a tabular form thus: *

t Scc above, pp. 241 fL z Vism., pp. 454 .
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The abetukam knsalavipakam avyikata-vinnanam is of cight
kinds, viz., the six vinfianas derived through the six organs of
sense (including mana). The function of these viffanas is w
make the object just known. Besides these six viiinas, there is
the receiving faculty called mano dbitw, locared in the heart
(badayavatebu). Its function is to cognize the objects. As it is
associated cither with equanimity (wpekkhi), or joy (somanasss)
it 15 said to be of two kinds. All these are Further subdivided as
shown in the above Table.

The sabetukam kusalavipakam avyikata-vinfianam 1s also of
eighe kinds. It is similar o the previously said abetwka-vinnana,
the only difference being that it is always associaced with
alobbadrvipika.'

The Ripivacara-avyikata-vipikavinnanam like the ripiva-
cara-kusaladhamma is of five kinds. It occurs to those who are
meditating (samipattivasena)® and progressing along the path. It
1s manifest in reconceprion, life-continuum and deah,

The Ariipavacara-svyikats-vipika-vinninam like the ariipa-
vacara-kusals is of four kinds and should be intetpreted as above.

The Lokuttars-avyikata-vipaka-viinapam like the lokutrars-
vipaka is of four kinds, i.e., connected with the four kinds of
mental states of four maggas (see above p. 252). .

In all, the subdivisions of the avyakata-vipika-virsinas of
the four spheres (avacaras) amount to thirty-six.

The Kiriya-vinnana, as indicated in the above Table, is sub-
divided according to the three spheres (evacaras) and then the
Kamavacara into ahetubs and sabetwka, which are subdivided

v alobbadi=alobbs, adoss, amoba and so forth; vipika=resule or
resultant consciowsness {see Transl. of the Vim, P o531}

1 Vism, Tramsl, p. 532, by way of right acainment. See
above, p. 252,
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into eleven kinds, and as before, the Ripavacara and Arispavacara

o nine, thus making in all ewenty kinds.

The sum total of viffianas stands thus:
Kusalavinfiana
Akusalavifinina
Vipakavinnana

Kiriyavinnana

89

21

12
36

20

All these 89 vififnanas act in 14 ways, viz., through recon-
ception (patisandbi), life-continuum (bbavariga), reviving (avaj-
jana), seeing (dassana), hearing (savana), smelling (ghayana), tast.
ing (s&yam). touching (pbusana), recciving (sampa;im‘mm),
examining (santirana), deciding (votthapana), extending (javana),'

registering (tad-arammana) and death (cwti).”

Of the fourteen ways in which viiiana functions, as stated
above, it is the patisandbi-vififiana that causes re-birth. It 1s said
in the Samyutta Nikaya (I, 122; 1I, 67, 103) that only when
vififiana obtains a footing (patitthd) on something '(arammana),
then only there is the possibility of the birth of a being, and not
otherwise, and the moment the vififiana ceases (cuti), one is
regarded as dead.” During the span of life limited by the two

vifinanas, patisandbi and cuti, the remaining twelve vinhanas

-

function. Immediately after the patisandhi-vinfiana has done its

t Cf Atthas. p. 270: ubhosu tiresu kedirapiiranam viya javanam.
2 These are functions of mano-dhitu which is treated as the sixth

organ of sense.
3 CE Samyntta, 111, p. 143:
Ayu wsma viinanam, ca yada kayarm jabantimam
apaviddho tada seti, parabbattam acetanam.
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part, i.e., having given the form of birth according tw kamma,
appears the bbavariga-vinnina, which is the resultant of onc's
actions (kammassa vipakabbiitam). The bbavargaviifina how-
ever becomes inactive when the organs of sense grow strong
enough to function in their respecove spheres. Then those
six indriya-viindpas (1e. including mano-dbits) Function and
give nise to the abetwka-kiriys-manovinniapa-dbats, making
bhavarigavinifiana (sub-consciousness) passive. The kiriyamano-
viAnanadbatu 1s nothing bur mind (mano= ¢itta), the function
of which is to revive (dvafjana) the objects seen, sounds heard
and so forch, and to make the organs of sense funcrion and func-
won again. The function of mind then is t receive things
communicated to it through the organs of sense; it becomes good
or bad according as the things communicared through the organs
of sense are pleasant or unpleasant. When the mind ceases o
function, bhavariga-vififidna renews its activity, ceasing at death
when it is followed by cuti-viifiana, which in its turn gives rise to
patisandbi-viinana. In this way the continuity of citte is main-

taned, and the cycle of existence is contnued.' It should be

t This exposition of vififiina is based on the Vism., pp. 452-460:
Traml. Path of Parity, 1, pp. 5278 See also Arthas, pp. 266,
afg-aza.  In the Awha. the position of bhsvaiga-vinnina has been
cxplained by a simile which is as follows: The course of a Aowing
river, if turned, by an obstruction, towards a channel (mabdmatika),
the water oot only Hows through it buc floods over the two sdes of
the channel, and then by whatever narrow ways it finds, it moves
rowards the maifi fnver.

The fuwing river=Dbbavaiiga-tinnana.

The obstruction tumning the course of the river=khinfyamana-
dbdtu (mind=citta)

The channel=vithicittapavarti (mind functioming  through  the

six organs of sensc)
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noted that the existence of bhavangavinnana or subconsciousness
is not explicitly stated anywhere in the Sutta or Abhidhamma
Pitaka, though it is given prominence in the works of later ex-
positors, like Anuruddha and Buddhaghosa.

Sasisiakkbandba refers to all those characteristics which make
a thing known. Though it is by nature of one kind, ic s, like
the vedanikkbandba (see above, p. 251), treated as of three kinds
viz., kusala (good), akusala (bad) and avyakata (indifferent),
according as it is associated with viifana, good, bad or
indifferent. There cannot be any vififana without sannd
(perception), hence it has as many subdivisions as vifAana
(see above). Ies function is (i) to make a thing known
through its characteristics, as a piece of wood is known to a carpen-
ter; (ii) to make the characteristics engage the attention of persons,
as an elephant felc by the blind; and (iii) to draw attention to the
immediate function of an object, as animals know their supplier
of grains as the food-giver.

Sankbirikkbandba. It denotes that aspect of mental states
(cetana)," the main characteristics of which is to bring together
(rasikarana) two or more mental activities. It has the virtue of
putting forward the mind into action,? and engaging it in the
immediate object, and has for its proximate cause the three other
khandhas, viz., vedana, saifia and viinana. Apparently, then,

The fooding over two sides=javana
Falling into the main river = bhavangotaranam.

¢ In the Vibbanga (p. 7), sankbara is equated to cetana, the
cetand which arises out of contact of the organs of sense with their
objects, as does vedana, sansia or viinana.

2 In the Expositor (p. 540 fn. 4), it has been pointed out that
the commentator on the Vism., has explained dyahana by rasikarana.
This, I think, is a slip on the part of the commentator, for in the text
ayibana is mentioned as the second characteristic, rasikarana being the first.

33
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sarikbiri means the resuleant menral states—the accumulared
effect of the three other khandhas or mental functions. These
three khandhas do not set the mind into action but leave it o
sankhird to do so. Like the other meneal khandhas, it has also
been sub-divided in various ways.

Buddhaghosa concludes his exposition of khandhas by the
remark that the people are prone to regard the body as one single
thing and mistakenly apprehend it as a self and that it is only to
wam them against this misapprehension that the Teacher spoke
of the khandhas. The khandhas are to be looked upon as
bubbles and tempting mirage. These are nothing but a mass of
evanescent objects as substanceless as the trunk of a plantain
tree.'  Buddhaghosa offers also an explanacion  for  the
order (kama) in which the khandhas are enumerated. Riips, he
says, 15 mentioned first because it is easily comprehensible to an
average man. As this riipa (matter, object and thing) gives rise
to a feeling good, bad, or indifferent, 5o vedand is treated as the
second khandha. As this veduni (feeling) that directs one's
attention to the form and nature of the source of the fecling and
thus engenders safia (perception), so safna is placed nexr, After
sanfid, happens the accumulation of meneal states, hence
sarkbird is teeated as the fourth. Though vifdna precedes
sarikbird it is mentioned last as ic is the most importanc of the
four mental khandhas, forming, as it does, the basis of vedand.?

(i) Dhicus
The term dbitw carries a very wide meaning in the Buddhise
licerature.  When the dhitu is said to be consticuted (samkhata),
t Vi, pp. 477-480.
2 Vim, p. 477: Yam vedayati tam safjanid o evam  vedand-
visayassa dkiragihikam seifiam; whfiavasena abhisaiikhirake sarthlidre;
tesam vedanidinam nissayam adhipatibhiitai ca nesam vidmanan t.
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it means all the beings and things of the world, e.g., the three
spheres of existence, Kama, Ripa and Ariipa; the four great
elements (mahabhiitas) and the things formed out of these
clements; the sense-organs, their objects (dyatanas), as also their
perceptions; the material and non-material constituents (khandhas).
The Babudbituka-sutta® states that for attaining nibbana, one
must be proficient in the dhatus (dbatukusalo), and then
enumerates besides the above the following as dhitus: mental
and physical pain and pleasure, equanimity. ignorance, desire,
renunciation, hatred, and absence of hatred, as also Akasa and
Nibbana or Nirodha but the last two are called unconstituted
(asamkhata) dhatus.

Though the term dhbatu has a very wide significance, 1t is
applied - at the present instance to the six sense-organs, their
objects and the six perceptions derived through them, 1.e.,
cakkhu, ripa and cakkbuvifinana; sota, sadda and sotavinnana
and so forth counting in all the eighteen dhatus. Etymologically
dbitu means those elements which uphold a being. In this sense
cakkhu is a dhats and so also are the other sense-organs. The
sense-organs are also indriyas® inasmuch these act as predomina-
ting factors in perceiving objects; again these are also ayatanas
inasmuch as these exert (-yatanti, utthabanti, ghatanti, vaya-

manti)’ to perceive an object.

(i) Ayatanas
Ayatanas include both the sense-organs and their objects,

the former being distinguished as internal (ajjbattika) and the
latter as external (bahira), counting twelve in all.* The function

1 Majibima, 111, p. 216. 2 See Infra. ;
3 Vism., p. 481 4 See Table facing, p. 249
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of the dyatanas is noc only tw develop the perceprions (vinfidna)
bur also to entangle a being in semsirs (repeared existences).
Wich che exception of mano, all the eleven Gyatanas belong
riepakkbandba' while mano alone belongs to vinninakkbandba.
Mano thetefore like viifina can be subdivided into 8y stares.?
The scope of the five organs of sense is limited to their respective
objects while the scope of mano is almost unlimited, extending
aver not only all the other sensc-organs and their objects bue
also over all mental states, denoted in Pili by the word dbamma.

The Buddhist texts, in conclusion, point out though so
much attention has been paid o the analysis of dhitus and
dyatanas, one must not forger thac these have neicher any begin-
ning nor any end, these do not come from anywhere nor go to
anywhere; these are in reality substanceless (niriba) and funcrion-
less (auyapira).

(W) Indriyas

Besides the ewelve dyaranas and cighteen dhitus, 2 being
requires the ewenty-two indriyas (predominating mental factors)
for its existence.' The six sense-organs as has been mentioned
above are indriyas inasmuch as these are predominating factors in
4 persan’s appearance, protection, knowledge and distinctiveness,®
The seventh and eighth indriyas are masculinity (purise) and femi-
ninity (itthi) as these are predominaring factors in sex-distinction.
The ninth indriya is vitality (jivita) which sustains the body, The
fve mental states, swhba, dubbba, somanassa, domanassa and

v Dbhitakathi, pp. 3, 117; sce above, P 250,

2 Secabove, p. 255; Viom,, p. 483 3 Vam, p. 484

4 Abbidbarmakoiavyilbyi, (C.O. Series), pt. i, p. 1:  wifiges-
Tai | nenfzaffzames pae i

5 Ihid, Intro.
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upckkhi,' which accompany the fivitindriya are also treated as
predominating states in the Buddhisc psychalogy inasmuch  as
these serve to entangle beings in worldly affairs.® The next group
of five mental states, viz., self-confidence (saddba), encrgy (viriya),
watchfulness (sati), concentration of mind (samédbi) and cxertion
for knowledge (paiiiia) arc also treated as indriyas inasmuch as
these serve to disentangle beings from worldly desires and help
them to atain Nibbana. The last three indriyas are (1) the
determination to know what is unknown (andfifiits + Rassimi),
(if) determination to know the highest truch (efna), and (i)
determination to realise what has been attained by the previous
two indriyas (eAnativi). The hrse of this group acts as the
predominating factor i removing wrong views and putting the
adept on the right course of exercises for realising the truth while
the sccond in helping the adept to realise the fruits of the
exercises, removal of the anufayas (inclinations for worldly
actainments) and development of insight into che cruch; the
third acts as the predominating factor in attaining knowledge of
the cessation of rebirth (ksayajiing) and che attainment of
Nibbina in chis life.?

Though so much has been said about the indriyas, Buddha-
ghosa in conclusion observes thar chese do not exist in the highest
sense.*

(v) Ariyasaccas
It has been already pointed out that by samma-ditthi the
catly Buddhists meant the comprehension of the four truths,

i Sukha and dukkha=physical pleasure and pain.
Somanassi and domanassa=mental pleasurc and pain.
Upekkhi = equanimity.

2 Ak-vyikbyi, I, Intro. 3 Ibid, p. 11- 4 Vism,, p. 526
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dukkha, samudaya, nirodba and magga.' These can be expressed
i several ways, of which the following appear to be a fair genera-
lisation; pavatti (origin), nivarsi (cessaon), and tad wbbayabetn
(causes of the above mentioned two); dlaya (desites), ilayiramati
(actachment to desires), alayasamugghita (uprooting of desires),
and  dlayssamugghitupiya (means of uprooting of desires);®
akusalarn  (evil),  akusalamilam (source of evils), husalam
(good), kwsalamitlam (source of goodness);® idam (this=
dukkha), binam (low = dukkbasamudays), panitam (excellene=
dukkbanirodba), imassa  saniipatassa nissarapam  (getting  rid
of the misconceptions = dukkbaniradbhagimini-patipada).*  These
various modes of expressions show thar the early Buddhises did
not mean that the four truths should be confined to the four
tests: dukkba, samudaya, nivodba and magga, But as these
tezms are widely and frequently used, their traditional interpre-
tations are given below:

(1) Dukkba: Birth is dukkha, so are old age, death, grief,
lamentation duc to the death of fricnds and relatives,
etc.; physical and mental pain; meeting uncongenial
petsans; separation from dear ones; disappointment in
obtaining the desired objects. In shorr, the congrega-
tion of five khandhas is dwkkba as it is always accom-
panied by pain, being subject to change, and

ulamarely decay.”
v Sec above, p. 248; Aspects of Mabiyina Buddbism, pe 206-7,
3 Vim. p. 497.
3 Majjbima, 1, p. 46. 4 1bid, p. 38,

5 CL Digha I, p. 306; Mafibima, 111, p. 249 £, Vibbanga, p. oo,
Viem., p. 498. Sce Vism,, p. 49 for scven kinds of dukkha: dulkha-
dulkha, viparinimadukkha, sankhiradukkha, paticchannadukkha, appati-
cchanna-dukkha, pariydyadukkha, mippatiyiya-dukkla, Cf  Kodus-
thina, V.
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(2) Samudaya: It is avribuced to tanha (desires, thirst)
which may be for (1) worldly objects, (i) repeated
existence or (i) dissolution of bodies.'

(3) Nirodba: Tt is the cessation of samwudays, complete
detachment from tanba (desire), relinquishment of all
worldly objects and desires for their possession, It
is tranquil, beyond death, signless and free from all
charucteristics. It is not non-existent like the homns of
a hate as it can be realised of the nght means be
adopted. It is, however, not a fruirion of the right
means as it exists for ever, only irs realisanon is
effected by the right means. It is eternally exisung but
not like atoms (anu-paraminu) of che Vaisestkas, for,
atoms, according to the early Buddhists, are also
caused. It is unborn (ajitam), unoriginared (abbiitam),
uncreated (akatam) and unconstituted.” Tt is called
sa-upidisesa when one who has removed all impuritics
and realised the truth bur sull retains the remnants
of his past apadbi, e.g., an arhat before he lays down
his moreal frame. It is called anwpadisesa when the
arhac lays down his body for ever and never takes
re-birth.

(4) Magga: It is the eighrfold path leading to the ces-
sation of grief as explained above (pp. 199 ff).

The effects of insight into each of the four truths (i) dukkha
(if) samudaya (iii) nirodha and (iv) magga leads to the removal of
the following beliefs respectively :

¢ Kima, bhava and vibhava taphi. Sec Digha 11, p. 305.
2 liivwitaka, p. 37; Udafia, p. 8o k. Aspects of Mabiyins

Buddbirm, pp. 172 £
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(i) Belief in a self (sakkayaditthi); it shakes the mental
tranquility of those who cling to the view that the
constituted things are everlasting (dbwva), happy
(sukba) and good (subba).

(ii) Belief that there is no after-life (uccheda-ditthi)' and
that the world is a creation of the God or issued out of
Prakrti or Time (kala).

(iis) Belief in the eternality of sclf (sassataditthi)’ and in
the existence in aripaloka as the highest.

(iv) Belief in non-action (akiriya-ditthi);” it leads to the
rejection of the path of ease and pleasure, and the
path of rigorous asceticism and self-mortifications.

After explaining in detail the ariyasaccas, Buddhaghosa re-
minds us of the non-existence of any individual (anatta) by
quoting the following stanza:

Dukkham eva hi na koci dukkhito, kirako na kiriya

va vijjati
atthi nibbuti, na nibbuto pumi, maggam acths,
gamako na vijjati ti.
[There is grief but none suffering from grief, there 1S no
doer but there is action, there is quietude but none being

quieted, there is the path but none going along the path].

(vij Paticcasamuppida
Paticcasamuppida or the law of causation is regarded as a
contribution of Buddha to the philosophical thoughts of India of
the 5th century B.C. By this law Buddha wanted to establish
that the constituted world is neither a creation of God nor has
issued out of the ever existing Prakrti nor it is a composite of

1 See above, p. 71. 2 Sce above, p. 49. 3 See above, p. 39



eternal atoms (amu-paramins). It shows thar che things of the
world have only a dependent origination and hence are imperma-
nent and sources of misery, and that there i1s nothing excepr
Nibbana and Akasa that is not onginated by cause and condition.
Thus law has been uulised to show that all that is caused and con-
diioned are withour any substance. It r_xpi:l.im the hxed un-
chn.ngud.ﬂ: and this-condinioned {-.-J.nppdcu}mi} nature of things
and as such it is a key o the eternal truth. The moment a being
realises the truch of chis law, he sees the reality (yo pagiccasamup-
padam passati so dbammam passati, yo dbammam passati so pati-
ccasamuppidam passati)' All the Buddhisc rexts, whether Hina-
vana or Mahayana, idennfy this law with Buddha and Dhamma.*
It was this solution of the truch thar appealed to the philosophical
mind of Saripurta and led o his conversion ro Buddhism.*
“Many scholars, who have dealc wich this formula, have
attempted to elicic from it Buddha's theory of the ongin of a
bc:in[_; and some of them have Jutu;t"}' drawn P-‘II-‘-‘t"t]S berween
the links of che formula and the causal series of the Simkhya.*
I is noteworthy that such attempts were also made in Buddha-
ghosa's time. Buddhaghosi has, however, pointed out that
avijji, the firse link of the chain, must not be regarded as
similar to pakati (prakrti) of the Pakativadins (Simkhya) because
avijji is neither uncaused (skdrapam) nor is it the primary cause
(milakiranam) of the world. It owes its ongin w impuntics
(dsavas). The reason adduced by Buddhaghosa for its being
made the first link in the chain 15 that Buddha used “evijjé’ or
“bbavatanbi’ for commencing (sisabbivam) his discourses on topics
t Magbima, 1, p. 191,
a Aspeets of Mabdying Buddbism, p. 51. 3 lbid, p. 2089
4 See Kem, Mannal of Buddbism, p. 46F; for other refs, see
Poussin, Theories des dowze camses, p, i, fn. 2.

34



266 THE FUNDAMENTAL PRINCIPLES

which by their nature are withour any beginning or end (vatte-
kathi oc anamatagga).' It is apparent therefore thar avijji
nced not necessanly be the fist link in the chain of
causation buc that it is one of the terms found suitable
by the authar of the formula to begin the chain. v could as well
be commenced by bhavatanbi.® In the Samyutta Nikiya,® the
formula starts with dhara as the fiesc link. Hence, we sce that the
Paticcasamuppida is not meant to be an explanation of the origin
of the world but just a chain of instances to illustrate the law
of idsppaccayatd (this-conditioned nature, i.e., dependent origina-
tion) of things. Those scholats, who expected to find in
it a key to the origin of the world, have been- disappointed
and have condemned it as illogical and ncongruous.  The
author of the formula could not anticipace chat his arrange-
mene of the illustrations in a series would give rse to
confusion.”* The chain was not meant to demonstrate a line of
evolution. Al thac is intended to demonstrate is chat any two
links are related to each other in one or more of the twentyfour
ways (paccayas), for which the usual general expression is
“fmasmim sati idam boti” (this being so that happens). There
are in the Patthina twentyfour such relations,” viz., betu (roor-
cause), argmmana (basis, objective cause), amantars (immediace
¢.) samanantara (concomitant c.), sabajita (co-existent c.), ains-
maiiiia (interdependene c.), nissaya (supporting cause as earth to

v Vism., p. 525

2 lbid, p. 525: putimi, bhikkhave, koti na pafidyati avijjaya (or
bhavataphdya), ito pubbe avijji (or bhavatanhi) nihosi atha pacchd
sambhavi ti. Evan c'eram bhikkhave, vuccati, atha ca pana paifidyari
idappaccayd avijja (oc bhavataghi). Cf Samymsta, 11, p, 178 L, p. 149

3 Samymtta, 11, pp. 101-3, Mabaniddess, 1, pp. 25-6.

4 Aspects of Mubiyina Buddbirm, p. 208-g
5 CL Vism., p. 532; translation, p. 635; Intro, o Patthing (P.T.S.).
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tree), spanissaya (immediately elfective cause), purejita (preceding
c.), pacchajita (succeeding c.), dsevana (cause which requires repe-
tition, e.g. study), kamma (previous actions), vipaka (Fruicion of
previous  actions), abdra  (sustenance), indriya (predominating
factors), jhana (medication), magge (the ecighcfold pach), sem-
payutta (associated cause), vippaywtta (dissociaved cause), atthi
(present causc), marthi (non-present cause), vigata (absent cause)
and svigats (non-absent cause). It is in onc or more of these
relacions that the two consccutive links are relared to each other,
e.g., vinnana 1s related to namariipa as aifamania; jaté is related
to jaré-marana as purejita and wpanissaya, and so forth, The law
implies that any two links should be taken up for consideration
for realising the iduppaccayati of worldly things.

Buddhaghosa observes that by semwppads is not meant onigin
(#ppide), pure and simple. It is not also the doctrine of nothing-
ness (ud!!bﬂ'ﬁ}. It negalivcs the doctrines of sassate and secheda.!
By the word paticca is meant that a thing originates noc by itself
(ekekato) nor withour a cause (nipi abetuto); it otiginates by de-
pending on certain other things (paccayasimaggim paticcs) as a
fruition (phalavobirena). By the compound word paticcasamup-
pﬂ':fd 15 meant that a cause leads to an effect {pﬂr’mnﬁhr_m ito=
gato) unalterably, and the cause and effecr are noc separable from
each other; cause and effect are mutvally dependent and which
mutual dependence is unalterably fixed.

The twelve terms composing the law of causation are

explained thus:

(1) Avijji or lack of true knowledge
The etymological meaning of the word avijis is thar it
makes a person learn what should be unlearnc and unlearn what

1 Scc above, pp. 39, 41
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should be learnt. It debars a person from taking a true view of
worldly things. It makes a person sec happiness in misery, good
in evil, and vice versa, regard the unreals as reals, make differen-
tiation where no differentation exists, and so forth. The usual
meaning attributed to it in the Nikayas is non-comprehension
of the ariyasaccas® while in the Abbidbamma, it is non-compre-
hension of pubbanta and aparanta, sassata and wccheda,® and of
idappaccayata.® Avijja screens the truth, and it is by the removal
of avijja that the vijja or truth (i.e. Nibbina) flashes before the
eyes of an adept.

(2) Sankbara or thought-constructions, impressions

By the word sankhara is meant the impressions or traces left
in the mind by taking wrong view of things due to avijja.!
On account of the lack of true knowledge, a person has the im-
pression that desires conduce to happiness, that performance of
sacrifices and practice of extreme austerities lead to liberation and
so forth. The relation (paccaya) of sankhiri to avijja may be one
or more of the following four, viz., Grammana, adbipati, kamma,
and upanissaya. The impressions left on the mind by avijja
lead one to perform deeds which are (1) meritorious (pusisia) such
as gifts and observance of moral precepts, (ii) sinful (apunna) such
as killing and stealing, and (i) neither meritorious nor sinful
such as beliefs in sassata and wecheda. These three kinds of
deeds may be (i) physical (kayika), or verbal (vicasika) or
mental (manasika). Again, the impressions or thought cons-

1 See above, p. 263. 2 See above, pp. 49 fE.

3 See above, p. 266. Cf. Dbammasangani § 1162,

4 This term sankbara should be distinguished from the word
sankhbara in phrases like anicca vata sankbara, where it means all that is
constituted.



THE FUNDAMENTAL PRINCIPLES 2bg -

tructions (sarkbird) may be limited or unlimited, high or low,
right or wrong, definite ot indefinite. Puaniabbiseikbird cause
rebirth in heavens, while apudfabbisenkbird in hells and dnenja-
bbisankbiri in the Ariipalokas.” The function of sankhara IS o
produce the patisandbi-vinina (or citta) (the thoughe with which
a being is rebon) and the mental states (vinranas) that follow the
patisandbi-citts, which are all dependent on its previous decds

(kammapacca J.u}.’

(3) Vidisiina or perception &
(4) Nima-riipa or mind and matter
The appearance of vififidpa and nama-riipa marks the incep-
tion of the present life of a being. The very fact of a being’s
having a fresh existence implies thac the being could nat ger

rid of avijji and ics consequence sankhbird in its past life, An

Arhat or Buddha only gets rid of the same and so docs not have

fresh vinfiana and nama-riipa. The senkbari lead to the re-

appearance of patisandbi-viniiiana, and rthe other wififdnas
immediately succeeding it, and it is around this vinnana thar the
other four khandhas cluster, forming a complete being with
mind and matter.

Of these four khandhas, one is riipa (matter) and the ocher
three are saind, vedand and sankbari which along wich
viiiiiina, separately stred in the formula, are collectively
called nima. Buddhaghosa derives nama from the root nam, to
bend, and says safifid, vedani and saikbiri are called nima
because they bend, dircct the viiana to the object (#rammana).
Iu the formula of cwelve links, vifana is made the paccaya of
nima-riipa, but nima also includes viffians. In some enumera-
tions,” viiifiana and nama-viipa are shown to be interdependent.

1 Sec above, p. 2556 2 Viem, p. 5358 3 Digha, 1L p. 56.
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The reason for making viihins an independent link is thae
sanikbird car be the paccays (1. hamma and wpanissaya) of
vinnanas only' and not of the other three khandhas or of riipa,
The pagsandhivinfidna is of nineteen kinds.®  Vidfanas, which
follow the patisandbicitta and cuticitta, arc the fve perceptions
derived through the five sense-organs. Besides these five, there
is the mano-viiiidna which may be sub-divided into thirty-two
kinds,”

Now the vianinas, which appear after patisandhi-vififdna,
gradually lead to swiidid (perception), vedind (feclings), and fresh
sarikbari (thought-constructions), all of which become ultimacely
the paccaya of riipa (mateer). The relation of nima to riipa 15
one of the four paccayas, e.g. sabajita, aiiniamannia, nissaya and
vipika.* It 1s clearly stated in the Vibbangs® thac the sense-
organs as also other matters in cheir subrlest scate originate out of
mind.  This subtle riipa is nourished by the food taken by the
mother and shaped by the force of previous karma.

(5) Saldyatana or six sense-organs
Nima-ripa are mentioned as the paccays of the six
sense-organs, By nima is meant here the three khandhas,
vedand, saiid and sankbiri. By riipa is wken the four greac
clements (mabibbiitas), the six objects (vatthus) vi., riipa, sadda,
gandha, rasa, photthabba and dhaoma, and vitality (jivita). The
above riipa consisting of eleven clements takes its own colrse of

t Vim., p: 559-sfo. 2 For details, see Viem,, pp. sy7#.
3 CL Vim, p. 555-6; kimivacarassa kusalassa kataeei upacitated
vipikam cakkhuviiifiinam uppannam hoti ti. See JHQ., vol. XV: The
Dhammasangani (analysed).
4 Vibbatige, pp. 144, 147: nimapaccayd chatthiyatasp.
5 Vim, p. 561 6 Vibbanga, p. 147.
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evolution (sa-santanti pariyipannam) and is related to saliyatana
as sahajits, anRamania, nissaya, vippaystia, atthi and Mgdm‘
Nima also have the above relations to the six sense-organs with
the distincrion that it is sampayntta and not vippaynita paccaya
and ic is also a vipika paccaya® Buc these two nima and riipa
must come together to be a paccaya of the six sense-organs and
not otherwise.”

(6) Phassa or contact

There are as many kinds of phasss (contact) as there are
dyatanas, that is, six. Phasso appears as a resule of the dyatanas
taking their own course of evolution (sakasantati-pariyapannam).*
The only poinc to be remembered is that phasso is put in the
singular number as it is only one though there may be more
than one senseorgan functioning, bur one form of phasse is
limited to one dyatans. The dyatanas are related to phasso in
six of nine 'n".r.'lJ.?.!r."L The phnssn can also be sub-divided like

vififiana into thurey-two kinds.*

(7) Vedana or feeling
There are as many feelings as there are doors, ic., the
sense-organs.  Vedand like viiina may be sub-divided into 8y
kinds.” C'lkkhtlpp:ﬁda, etc., are related m fnr]ing in :ig‘ht

ways."

(3] Tlpbi or thirst, desire

There are as many kinds of thirst as there are sources i.e., the
Six nh;tm of the sense-organs, uiz., ripa-.‘.@ﬁi, uﬁz-ul_!.ﬁi and

1 Vim, p. ghy. a Ihid.; p. s 3 Ibid., p. gha
§ Thid, p. sfis. 5 Ibid., p. 566. 6 Ihid., p. 5bs.
7 See above, p. 255 8 Vi, p. sy
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sc forth.! Each tanha may be of three kinds,” kama, bhava and
vibbava. When the tanhi rouses a taste for the objects, ripa,
sadda, erc., it is called kama. When it is associated with che
belief that the world is eternally existing (sassata) and rouses an
attachment (raga) for future existence, it is called bbavatanha.
When it is associated with the belief that there is no after-life
(wccheda), and one becomes regardless of this life, it is called
vibbava-tanha.
(9) Upadana or strong attachment

The previously mentioned tanhas lead to upadana and are
related to it in seveh or eight ways.” There are four kinds of
upadana, kama, ditthi, silabbata and attavada. Kamatanhi is
the cause of kamupadana, which is the firm grasping of the
object, it is thirst for objects not obtained and firmly holding the
objects already obtained. Ditthiipadana is the firm adherence to
wrong views, Le., firm belief in the doctrine that there is no good
effects of gifts or sacrifices, or belief in any one of the indeter-
minable problems: sassata or wccheda, anta or ananta etc.® as
true. Silabbatupadina is the firmi adherence to the belief that
rituals or particular ascetic practices lead to liberation. Attava-
dupidana is the firm belief in the existence of a soul, and in its

identification with one of the five khandhas.?

(10) Bhava or desire for existence

It has ewo distinct meanings, one is existence according to
one’s past deeds, called kammabhava, and the other is the plane
of existence wherein a being is reborn, called uppattibbava.
The former is regulated by the three kinds of sankhara, punna,

apunna and anerija in their two grades low and high. But

v Vibhanga, p- 380. 2 See above, p. 263. 3 Vism., p. s70-1.
4 Sce above, p. 45-6. 5 Sce above, p. 8s.
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sankbara are not mentioned as the paccaya of bbava, so we are
to ascertain how wpadana is the paccaya of bbava. Buddhaghosa
points out that kimupadana leads to such actions which cause a
being to be reborn in the kamabhava and so it can be described
as kammabbava. Other wpidanas viz., ditthi, silabbata and
attavada make a person adhere to wrong views, and influenced by
those views he performs actions which lead to existences in
kima and other words, so in this sense, it can be called kamma-
bhava. By uppattibbava is meant the several planes of existence,
such as Kama, Rapa or Ariipa lokas. Some of these may be
asanna (without perception) and some may be with saiina (per-
ception) but so subtle that it i1s incapable of perceiving any
object (nevasanina-nasannia). Uppattibbava may also be classified
according to the number of khandhas, a being may possess, e.g.
kama- or riipa-bhava have five kh.mdhas while ariipa and neva-

safinanasanna have only four, asannabhava has one.

(11) Jati or birth

Jati is controlled by kammabbava and not uppattibbava. It is
related to bhava in two ways, kamma and upanissaya. Birch is
dependent on certain external circumstances, but assuming those
as common in two beings, one notices differences between the
two. This difference is due to the nature of kamma-bbava, n
other words, deeds of past life, so it is said kammam satte
vibbajati, yad idam binapanitataya ti.!

(12) Jarimarana-soka-parideva-dukkha-domanassa or old

age, death, grief, lamentation, and sorrow

These are all due to jati but the relation of these to jati is
only two, viz., upanissaya and purejata.

1 Majjbima, 111, p. 203.
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CHAPTER XVI
GROWTH OF THE SANGHA

Before and ac the time of the appearance of Buddhism
monasticism in the form it obtained among the Buddhists was un-
known in India. There were brihmanic and non-brahmanic
recluses who dwelt, or moved about, in groups,” and there were
also in the forests and outskirts of towns or villages hermitages
(@ramas) wherein lived not only those who had taken the third
and fourth aéramas of life, viz., vanaprastha and yati but also life-
long sannyisins with their disciples including sometimes the
members of their families, male and female, who had taken the
vow of brabmacarya. In the Nikayas,* we come across
accounts referring to rich khattiyas and braihmanas, who after
having their head and moustache shaven, body unbesmeared
with oil, and putting on deerskins and using deer horns
for scratching his body, took resort to hermitages newly buile
on the outskire of the town, and dwelt there with wife and
purohita, living on cow’s milk. Leading such a life they per-
formed also sacrifices, offering animal-victims and so forth.
There were also aéramas of lifelong sannyasins like Arada
Kalima and Rudraka Ramaputra. In these @#ramas the Guru or
the chief teacher not only acted as the spiritual head imparting
esoteric and exoteric religious instructions buc also regulated
the daily life of the inmates according to the usages of
brahmacirins,

1 See above, ch. III 2 Majjbima, 1, p. 343-4.
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Thete is nothing on record to show that there existed
in the pre-Buddhist days any code of disciplinary rules govern-
ing the life of a brahmacarin. The eatliest Dharmasiitras are
those of Gautama, Baudhiyana and Apastamba but their date
cannot be put carlier than 600 B.C. even according to Prof.
Kane." There were siitra-works of Sankha-Likhita and Paithanasi
from which quotations are given in the Dharmasiitras, but
references to Aciryas, the Vedas, the Simavidhina Brihmana,
Taittiriya and other Aranyakas, as sources of much of the mate-
rials of the Dharmasiitras prove only that in the seventh
century B.C. there did not exist any code for brahmacatins
though there were usages for their guidance. In this connection
we may refer to the Vekhanassas® a brahmanical order referred
to in the Nikayas. Both Gautama and Baudhayana speak of a
Vaikbanasa or Vikbinasa sitra, and in fact base the chapter
on the duties of a recluse on some such work, for which later
on the term Vikhinasa became a synonym for vanaprastha.’

Panini speaks of a Bbiksu-sitra while Baudhayana and
Apastamba use the term ‘bhiksu’ instead of panvrajaka and
mention that bhiksus lived at one place during the rainy season.*
Evidently the writers of dharma-siitras had in mind, besides the
brahmanayatis who were also called bhiksus, the Buddhist bhiksus
as also the parivrajakas whose number became fairly large in the
6th century B.C. These parivedjakas or wandering brahma-
carins lived a form of communal life, but there is no evidence of
their having any code. Their daily life, it seems, was regulated
by their chief according to the traditional usage.® In the

Kane, History of the Dbarmasastra, p. 19. 2. See ante., p. 33.
For Vaikbanasa-dbarma-prasna, see Kane, op. cit., pp. 105 f.

Kane, op. cit., p. 19. s
See for details Vidhusekhara Sastri, Patimokkba, Intro., pp. 21 ff;

bW~
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Arguttara Nikaya' there are a few hints relating to dress, food,
bed and seats of non-Buddhistic parivajakas, which are practically
the same as detailed in a previous chapter.®

The Jainas may be pointed as the only pre-Buddhistic reli-
gious order which had a monastic system and a code, which has
come down to us in the form of the Aciranga-sitra. This work
contains rules adapted to the ethical principles of the Jainas.
It is not improbable that the Buddhists formulated their rules
partly on the lines of the Jainas, their Uposathas, Pajjusana, etc.

The Buddhists adopted more or less the general directions
scattered in the brihmanic and non-brihmanic literatures for
the brabmacarins and sannyasins and it was after some years
had passed when the number of followers had grown fairly large
that Buddha thought of framing a code of disciplinary rules in
keeping with the teaching promulgated by him i.e., the majjhima-
patipada which kept clear of the two extreme forms of life, viz.,
that of a rigorous non-brihmanic ascetic and that of an
ease-loving houscholder. He laid more emphasis on the control
of mind (citta) than on body (kzya) and speech (vaca),® and so he
formulated a code of rules which answered to his ideal. The life
of a monk living in a monastery but practising meditation in a
forest or cemetery was Buddha’s ideal and so he directed that the
monasteries should be located at a lonely spot outside but not
very far from the limits of a town or a village so that the monks

Miss D. Bhagvat, Early Buddbist Jurisprudence, 1939, ch. I; Barua,
Pre-Buddbistic Indian Philosophy, p. 241.

1 Anguttara, i, p. 240: ahnatitthiya paribbijaki paffiapenti
civarapavivekam, pindapatapavivekam and senisanapavivekam.

2 See ante., p. 18 re. ascetic practices.

3 In contrast to the Jainas who regarded kayadanda as more
important than manodanda. See Majjhima, 1, p. 372.
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might have little trouble in collecting their food and dress and
other requisites from the towns people or village folk for the bare
maintenance of the physical frame. The ideal monastery was a
cave-dwelling in the hills around a town or village, vow of poverty
was the rule, and alms was the sole support. Though magni-
ficent Vihiras were built and all possible comforts compatible
with a monk’s life were provided, the bhikkhus were disciplined
to look upon them with discorn and utilise them just so far as
was necessary to maintain their body. Abuses there must have
been, as all bhikkhus were not imbued with the ideals of a bhik-
khu life, and so the Buddhists could not help formulating a code
to curb the recalcitrants. Once the code was started, it went on
being revised and added on, and ultimately recetving the shape
of a Pitaka in five parts. Every aspect of a monk’s life had to
be dealt with, to wit, the probationary period and initiation, train-
ing under the Acariya and Upajjhiya, daily life including food,
dress and other articles of use, residence and the mode of residing
in it, religious ceremonies like the Uposatha, Vassavasa, Pavarana,
and Kathina, ecclesiastical procedure for punishment and absolu-
tion from guilt, dissensions in the Sangha and the methods of
settling disputes among monks." With the introduction of the

initiation of women, another code came into existence to regulate

1 CE Anguttara, i, p. 99; iv, p. 144; patimokkham, pat-
mokkhuddesi, patimokkhathapanam, pavarand, pavarana-thapanam, tajja-
niyakammam, nissayak., pabbdjaniyak., patisiraniyak., ukkhepaniyak.,
parivasadinam, miiliya patikassanam, manattadanam, abbhianam, vosa-
raniyam, nissaraniyam, upasampadi, fattik., fattidutiyak, farticatucthak.,
sammukhivinayo, sativinayo, amilllhavinayo, patiinatakaranam yebbuyya-
sika, tassapapiyyasikd, tinavatthirako. See also Anguttara, 1, p. 231 .
sadhikam  diyaddhasatam  sikkhapadam anvaddhamasam  uddesam

agacchati.
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the life of the nuns. This code was more or less a supplement to
the code of the monks, having some special rules for the conduct
of the nuns.!

Sangha: its beginning

Buddha started his mission as an eremetical teacher and had
hardly any intention of forming a Sangha. The Vinaya tradi-
tion shows that the idea of a Sangha was thrust upon him, but
once he had taken it up, he did his best to place it on as
thorough a basis as possible. Every delinquency on the part of
a bhikkhu reported to him had his immediate attention, and a
rule was framed to avert its future repetition, and this was done
with. 2 view to, in the words of Buddha, appasannanam
va pasadaya pasannim va bbiyyobbiviya (to make the non-
believers believing and the believers doubling - their faith),

The story of his forming the first band of disciples is re-
lated thus in the Vinaya Pitaka:*

Buddha’s first converts were the five brahmins Affata-
kondafifia, Vappa, Bhaddiya, Mahinima and Assaji, his quon-_
dam companions.” The words in which they sought admission
into the order were simply “labbeyyama mayam bhante bbaga-
vato santike pabbajjam, labbeyyama upasampadan ti.” There
was no formality, the only reply given by the Teacher was “etha
bhikkbhavo ti.” The next batch of persons to accept his teach-
ing was Yasa of Benares and his four friends Vimala, Subihu,
Punnaji and Gavampati, and his fifty other friends, and the pro-
cedure for admission was the same as above. Now there were
i all sixty disciples who were all arhats. Buddha then sent
out the sixty arhats to as many places as they could reach,

1 Sce Infra, ch. XVIIL 2 Vinaya, 1, 1-24.
3 See above, pp. r01-2, 137.
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directing them not to go to one place even in twos." He himself
went to Uruvela Seni-nigamo.

The Vinaya is silent about the activities of the sixty arhats
though it mentions the difficulties experienced by them in
admitting persons into the order by having to present them
before Buddha for the purpose of ordination.® It relates in de-
tail how Buddha converted the thirty Bhaddavaggiya youths
and the Jatila teachers, the three Kassapas with their disciples,®
and how one of the five brihmana ascetics, Assaji, was instru-
mental in bringing about the conversion of Sariputta. The
ordination so far effected was made by Buddha personally by
uttering the two words: “ehi bhikkbu”. Neither the Vinaya
nor the Nikayas continue the story of conversion any further,
though they speak of stray converts made by Buddha from time
to time, but a continuous story has been attempted in the later
works like the Buddbavamsa and the Atthakathas.*  After the
conversion of Sariputta and Moggallina, Buddha naturally
turned his eyes to his homeland, Kapilavatthu. Here he per-
mitted Rihula to join the order and asked Sariputta to give him
the ordination. Among other Sikyas that joined the order were
Nanda, Ananda, Devadatta, Anuruddha, Bhaddiya, Bhagu,
Kimbila and the barber Upali.* Most of these figured notably
in the subsequent history of the religion and formed in fact the
main props of the religion.

It will be observed that Rihula was ordained by Sariputta
and not by Buddha, and that Sariputta acted as Rihula’s acariya.
It was on this occasion that Buddha empowered his disciples to

1 Vinaya, 1, p. 1920. Mr. S. Dute interprets it differently in
his Early Buddhist Monachism.

2 Vinaya, 1, p. 21-22, 3 Ibid, pp. 23-28.

4 Sec above, ch. XI. 5 Thomas, Life of the Buddha, p. 101 L



280 GROWTH OF THE SANGHA

confer ordination.” Buddha himself did not observe any rule for
conferring ordination. After the conversion of Sariputta and
Moggallana, he admitted into the Saigha a few others like
Angulimila by the words “ehi bhikkhu.”

It was while Buddha was staying at Kapilavatthu that he
enlarged the rules of initiation, which were first introduced by him
while he was staying at Rajagaha.*

The sixty disciples sent out by the Teacher for propagating
his new teaching had hitherto no authority to confer ordination on
desiring entrants and had to bring them from different parts of the
country to the place where Buddha was staying at the time. This
was sometimes found impracticable® and led Buddha to delegate
his power of ordination to his disciples who were however directed
to observe certain rules. Several restrictions were also imposed
to avoid unworthy persons getting into the Safgha. The rules
and restrictions were generally as follows: —

Rules for Admission

1. A person secking ordination was required to shave his
hair and moustache,* put on yellow robes, and after covering
one shoulder only by the yellow robes, sit on his legs, salute the
bhikkhus, and then with folded hands, utter the tisarana
formula.’

1. After some time when the utterance of mere tisarana
formula was found inadequate, the system of #atti-catuttha-
kamma was introduced.® The procedure was that an entrant,

1 Vinaya, 1, 54, 3. 2 Ibid, I, 19, 28, 31 f.

3 Ibid, I, p. 21-2. _
4 Sanction of the Sangha was required for bbandukamma—Mov.,

I, 48. 2.

5 Vinaya, 1, p. 21-2. 6 Ibid, 1, p. 55-6.
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whose age must not be less than fifteen in case of pabbajja
and twenty in case of upasampada, is to sit on his legs and ask
for ordination in a set formulae (kammavaca)' before a chapter of
at least ten fully ordained monks.> He must be presented to the
chpater by his upajjhaya, or acariya, a competent monk® selected
by him beforehand. He must also satisfy the monks present
that he had complied with the preliminary conditions like taking
parents’ consent, shaving head and so forth. His intention to
become a fully ordained monk is announced thrice (natti-catuttha)
by the upajjbaya or acariya. After the announcement, if there is
none dissenting, the ordination is conferred. Immediately afeer
the ordination the entrant is apprised of the four missayas' upon
which he is to depend, viz., living on alms, using robes made out
of rags, sleeping under trees, and taking urine and such other
filthy things as medicine. These were however later on relaxed.’
Atrer pabbajja ceremony a simanera is asked to observe only
the ten precepts® and it was after wpasampadi that a monk is
asked to observe the four parajikis and other rules of the

Pitimokkha.”

Bars to Admission

Persons belonging to non-Buddhistic religious orders could
only be admitted into the Sangha after they had gone through
a probationary period (parivasa) of four months and behaved

~

1 Mabavagga, i, 29. 1; 49. 6; 51. 1. 2 Ibid, i, 31. 2.
3 Vinaya I, p. 57: vyattena bhikkhuna patibalena samgho fape-
tabbo. A bhikkhu is considered competent if he is proficient in sila,

samadbi, panna, vimuttl and vimuttinana-dassana. He must be a monk

of ten years standing. Sce Vinaya, I, pp. 60-63.
4 Bhagvat, Early Buddbist Jurisprudence, pp. 68-71.
5 See Infra, pp. 285ff. 6 Mabavagga, i, 56. 7 Ibid., i, 78.

36
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themselves properly during the period. Exceptions however were
made, in the case of the Jatilas and the Sakyas, the former being
believers in the effects of past deeds (kammavadino kiriyavadino)
and the latter being kinsmen of the Teacher.?

Persons suffering from any of the five diseases, viz., leprosy
(kuttham), boils (gando), dry leprosy (kiliso), consumption (soso),
and fits (apamaro) were debarred from admission into the
Sangha. Other persons who were excluded from admission into
the Sangha were (a) rajabbato (men in royal service), dbaja-
baddho coro (declared thieves), karabbedako coro (jail-breaker),
likhitako coro, (proclaimed robber), kasabato katadandakammo
(scourged offender), lakkbanibato (branded thief), inayiko
(debtor), daso (slave), a matricide, a parricide, an arhantacide, one
who has violated a nun, one who has caused a schism, one who
has shed Buddha’s blood, a eunuch, a hermophrodite, an animal
in human form, one whose hand or feet or both have been
severed and one who has furtively joined the Sangha.®

Nissayas

There were two ceremonies of ordination, the first made the
desiting entrant a samanera by conferring pabbajja, which
licerally means ‘going out from home to homeless life’
and the second known as wpasampadi made the simanera a
regular member of the order—a bhikkhu. A newly ordained
‘blukkhu was required to take nissaya, that is, he had to
be dependent on a teacher, for training. The teacher should be
a competent monk, whose duty was to make his ward observe and
practise the Vinaya rules. Before the ceremony of ordination
(#pasampada) could be performed, the monk must have training

1 Mabavagga, i, 38. 1. 2 Ibid, i, 38, 11.
3 Ibid, i, 61. 1101, 71. 1.
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for at least ten years and at the same time must prove hxmse!f
fic and proper for membership of the Sarigha.*

The pabbajja ceremony was not a formal affair. The
utterance of tisarana formula was all that was necessary. The
Samana, however, at the time of recruitment had to choose
formally his wupajjbaya,® as also an acariya,® both of whom
must be learned, discreet and of ten years standing.

A Samana’s first duty was to provide himself with an alms-
bowl and robes,' observe the ten precepts, and render all pos-
sible services to his teacher. As a general rule he must be
respectful to all monks,® and should never speak ill of Buddha,
Dhamma and Safgha nor adhere to any false belief.* He was
taught not only the moral laws, conduct and demeanour, but
was also initiated into the mysteries of Buddhist philosophy.
There are elaborate rules” regulating the mutual duties and
obligations of a teacher (upajjhaya) and his disciple (saddbiviba-
rika) as also the cessation of their relation. The relation of a
teacher and a disciple should be that of a father and son and
it is by mutual reverence, confidence and communion that one
can prosper in the dbamma and vinaya.® It is not clear what was

1 Mo, i, 32.1. Ini 53. 4f the period is reduced to 5 years.

2 Mu,1i, 25 7:i, 69 1. 3 Ibid, i, 32. 1.

4 Mv, 1, 69. 1; 32. 1. 5 lbid, i 70. 1 & 5.

6 Ibid., i, 6o. 1. : :

7 For details see Mv., 1, 25-27; 32-35, Cv., viii, 11-14.

8 Mo, 1,25 7 i, 32. 1: evam te anfiamaffiam sagirava sap-
patissa  sabhdgavuttino viharanti imasmim dhammavinaye vuddhim,
virulhim vepullam apajjissanti. Even if the wupajjbaya deserves parivasa,
miilaya patikassan or any other disciplinary measure, it was the duty of
the saddbivibirika to move the Sangha for correcting his teacher
(Mv., i, 25. 21),
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the function of the Acariya." It may be that he gave the nissayas,
prescribed the kammatthanas for meditation to his disciple (ante-
vasika), in short, trained him up in the esoteric practices, while
the upajjbaya taught the three pitakas and imparted the general
instructions, in other words, the exoteric aspects of Buddhism.
In the absence of the upajjhaya, the acariya had also to perform
the functions of an upajjhdya, and vice versa. In the Mabavagga
and Cullavagga, (viii. 13-14) the functions of an acariya and
#pajjbaya are given in identical terms, and it is enjoined that in
the absence of one, the other had to petform the functions of

both.*

Residence and Articles of furniture

It has been mentioned above that for the residence of monks
rukkhamilasenasanam (residence under trees) was the original
rule, while a monastery (vibira), a pinnacled house (addhayoga),
a big building (pasida), an attic (hammiya) and a cave (guha)
were later on allowed as atirekalibha.® It was at the instance
of Bimbisara that Buddha accepted the Veluvana-vihira, and in
consequence of which he sanctioned dramas for the dwelling of
monks.?

The monks were still then dwelling at foots. of trees, on
hills, in grottoes and caves, in cemeteries, forests,- open places,
or on straw-heaps.* The setthis of Rajagaha were the first to
come forward to provide vibara, addbayoga, pasida, bammiya
and guba for the monks.® They built sixty viharas, and dedi-
cated the same to the use of members of the order of the four

1 See SBE, XIII, p. 1789 fn. I am indebted to my colleague
Mr. G. D. De for a few suggestions here.

2 Mu, i 30. 4 3 Mo, i, 22. 18

4 Cuv,vi 11, 5 Mu, 1. 2.
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corners (satthim vibare agatanagatassa catuddissassa samghassa
patitthapebiti). These had plastered walls, white-washed or
coloured, and were provided with doors and windows, verandahs,
boundary walls, etc.' The viharas so far constructed were
provided with the bare requirements of monks as shown above.
It was Anathapindika who built a monastary at Savatthi with all
its component parts, viz., dwelling rooms, cells, gate-chambers,
service-halls, halls with fire-places, store-houses, closets, cloisters,
rooms for walking exercises, wells, sheds for the well,
bathing places, bath-rooms, tanks, pavilions (vihira, parivena,
kotthaka, upatthinasala, aggisala, kappiyakuti, vaccakuti, can-
kama, cankamasala, udapina, udapanasila, jantaghara, janta-
gharasila, pokkharani, mandapa).®

The institution of Cankamasalas® and Jantaghara® was per-
mitted at the instance of Jivaka and elaborate directions are
given for the construction of these. The directions for janta-
ghara were given mostly in connection with the provision of
fire in the rooms and the methods of taking baths. For
privies and urinating places there are similar directions, and in
addition there are also some instructions regarding the use of
“bath-rooms and privies (jantaghara-vattam and vaccakutivattam).®
The Kappiyakuti also requires some justification because the
monks were required to take the vow of poverty and were prohibit-
ed to store any food. This anomalous position has been met by

1 For details, see Cuv., vi, 2 & 3.

2 Cullavagga, vi, 4. 10; vili, 7. 4; Mabivagga, iii, 5. 6. For the
various kinds of rooms in a house for the use of a houscholder, sce Mv.,
i, 5. 10; SBE,, vol. XX, p. 189; Dutt, Early Buddhist- Monachism,
pp- 122-3, 183.

3 Cullavagga, v, 14. 4 IbHd, v, 14. 3; viii, 8.

5 Ibid., v, 35; viii, 8, 10.
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Buddha by rccommcnding kappiyabbumi outside the boun-
dary of the monastery."

In consonance with the leniency gradually shown by Buddha
in the matter of residence suitable for the monks, great
latitude was given also in regard to scats, beds, and other
articles of furniture.® The monks were allowed to have as their
seats or beds benches built against the walls, bedsteads with short
removable legs, arm-chairs, sofas, cushioned chairs, carpets,
pillows, bolsters stuffed with wool, cotton, grass etc. They
were required to keep them clean, and there are also directions
for cleaning the vihira and articles of furniture.’

The monks were generally not allowed to use animal skins
for seats or beds* but exception was made in the case of monks
living in Avantidakkhinapatha where the skins of elaka, aja and
miga could be used for attharanas.’

Sometimes difficulties were experienced in accommodating
monks in monasteries, some of which were very small. Rules
had to be framed for ascertaining the claim of priority, and in
course, of time, office-bearers like Senasanapannapaka® had to be
appointed to arrange for accommodating the incoming bhikkhus

properly.
Dress of Monks

For the dress of monks, pamsukilacivara was the rule while
linen, cotton, silk, woollen garments, coarse cloth, hempen

t Mabivagga, vi, 33; cf. Dutt, 0p. cit., p. 184. See Infra,, p. 289,

2 In Mo, v, 10. 5 the following Uccasayanamahisayanani were
prohibited :  sandi pallanko gonako cittaka patiki patalika mlcka
vikatika and so forth.

3 Cullavagga, vii, 7. 4 Mabavagga, v, 7. 10 5 Ibid., v, 13. 3.

6 Other office-bearers relating to Senasana were Navakammika
and Senasanagabapaka (Cv., vi, 11. 2). See Infra, p. 322.
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(kbomam kappisikam koseyyam kambalam sanam bhargam)'
were extra concessions (atirekalabba). It was at the instance of
Jivaka Komarabhacca that Buddha permitted his followers to
accept the robes (civaras) offered by laymen. These could be
made of six kinds of materials mentioned above.? A monk
was allowed only three garments (civaras), viz., samghati, uttara-
sangha and antaravasaka.® The civaras had to be made out of cut
pieces of cloth so that when sewn together should look like
cultivated fields." There are several rules relating to the dyeing
of civaras, drying dyed cloths, division and distribution of the
civaras among the recipients, and so forth. In division and dis-
tribution many difficulties cropped up, leading to the creation of
office-bearers like civarabbajaka (distributor of robes), bbanda-
gara (store-keeper), civaranidabaka (keeper of robes), and civara-
patiggabaka, (receiver of robes). Each of these office-bearers
were formally appointed by the Safgha by unanimous consent.’
The Patimokkha-sutta takes notice of several irregularities in the
distribution and use of civaras and so prescribes punishments for
the irregularicies. Besides civaras, the bhikkhus were allowed
to accept mantles (pavara), blankets (kambala), towels (mukba-
pusichaka colaka), bags (parikkbaracolaka), bathing clothes (wdaka-
satika), and bandages for itches, wounds, etc. (kandupaticchadi)®
It cannot be definitely stated when the use of shoes by monks
came into vogue. According to the tradition, permission was
granted by Buddha for the use of shoes when Sagata was the
servitor of Buddha. Once the privilege was given, there were
abuses, and to counteract these several restrictions had to be

1 Mu, i, 30. 4; SBE., XIII, p. 173. 2 Mo, viii, 3. 1.
3 My, vii, 13. 5; SBE., XVII, p. 212; a double waist cloth, a

single upper robe, and a single undergarment.
4 M, viii, 12, 2 5 Muv, viii, 5-9. 6 Moy, viii, 17-20,
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imposed regarding colour, shape and materials of the shoes®
and the use of those in the cloisters (carikamana) ot in the

presence of the Upajjhaya, and so forth.

Pitimuttabbesajjam

Like the previous two nissayas, piitimuttabbesajjam (urine
and such other medicines) was the original rule, but later on
sappi (buttet), navanita (cream), tela (oil), madbu (honey), phanita
(molasses) were allowed to be taken but only in the forenoon.
Later on, however, the time was not only extended, but permission
was also given for storing the same upto seven days” in superses-
sion of the rule that no food should be stored. In course of time
these were found inadequate to keep the bhikkhus free from ail-
ments, so permission was given for using as medicines animal-
fats, medicinal roots, hetbs, leaves, fruits, gums, salts, and such
other drugs prescribed in the Aywurveda-fastra, including even
raw meat and blood, besides gruels and broths. Use of hot
baths, purgatives, ointments, and dressing of wounds were recom-
mended in cases of necessity. Receptacles, instruments, and
other articles required for preparing medicines or applying oint-
ments, letting of blood by lancets, use of surgical appliances and
requisities, wete sanctioned as a matter of course. Surgical opera-
tion was prohibited only in cases of wounds which were within
two inches of the anus. The monks, in fact, were allowed to take
almost all medicinal and surgical aids available at the time, the only
condition being that they in the name of medicines must not
drift to excesses or enjoy the comforts of a houscholder.

Pindiyalopabhojanam

Originally the monks were enjoined to live only on alms,
but in course of time the rule was relaxed and they were allowed

1 My, v, 1. 30f. 2 Mu,; ¥, ep T e



GROWTH OF THE SANGHA 289

to accept invitations when extended to a Safigha as a body, or to
a group of individuals, or to an individual. They could also
accepe food distributed by tickets (salaka), fortnightly meals,
meals on the Uposatha days or meals offered on every first day
(pratipad) of a fortnight.”

The restrictions regarding food were further relaxed in the
section on medicaments. Not only sick but also healthy monks
were allowed to take sugar-water,? or other sweet drinks,® fruits,*
meat and fish under certain conditions.®

By the sanction of Kappiya-bhismi for the storage of food,
further latitude was given to the monks in the matter of obtain-
ing therr food, even, if necessary, by cooking. The site of the
Kappiyabhiimi had to be selected beyond the boundary limits
of a monastery, with the exception that the site if not so found,
a cow-shed or a layman’s building within the boundaries of a
monastery might be used as a Kappiyabhiimi. A bhikkhu was
entrusted with the management of the Kappiyabhiimi. He was
called Kappiyakaraka. It is said that bhikkhus undertaking a
journey were permitted even to receive gold through the Kappiya-
karaka and purchase the necessaties of life.® Lastly the bhikkhus
were given full discretion in' matters of food and medicaments
. regarding which there was no express direction in the Vinaya.”

Uposatha and Patimokkba Assemblies

Following the practice of the non-Buddhistic sects, Buddha
introduced (tradition says at the instance of King Bimbisira) the

v Sanghabbatta, Uddesabbatta, Nimantana, Salikabhatta, Pak-
kbika, Uposathika, and Patipadika. Sce Infra., p. 322.

2z Mv, vi, 27. 1. 3 Mv, vi, 35. 6.
4 Mv, vi, 38. 1. 5 Mv., vi, 31. 14. CL Infra, p. 312.
"6 Muv, vi, 34. 21. 7 Mv, vi, 40.
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fortnightly sitting of monks either on the 14th or 15th (and/or
8th) day, to hold discussions about the Dhamma and Vinaya and
to recite the rules of the Patimokkha." Before the recitation, the
preliminaries to be attended to, were: Sweeping of the
Uposatha hall, provision of seats, lamps and drinking water,
formal announcement of the day, declaration of Parisuddhi of
all the members, selection of monks to put and answer questions
relating to dbamma and vinaya, counting of the members to
ascertain the completeness of the Sangha.”

As completeness implied a jurisdiction of the Sangha, rules
were framed for defining the limits (sima) of a Sangha,
Le., of a Patimokkha assembly. Formal selection was made
of the spot where the monks were to meet for the purpose of
a Patmokkha assembly. Completeness of an assembly implied
also the presence of not only all the existing members of an
avasa but also of those who might belong to another dvisa but
happened to be present on the Uposatha day within the sima of
that avasa. There wete occasions when the members of an
avasa held an assembly without being assured of the presence of
members belonging to another avisa, but dwelling within the
avisa on the Uposatha day. Rules were prescribed for bonafide
mistakes but, as a rule, if the members of another dvisa were
larger in number, the assembly had to be held anew.® When
however an assembly was held deliberately to avoid or exclude
the incoming members of another 4visa, the members joining the
assembly became guilty of either dukkata or thullaccaya according

1 CE IHQ., XII (1936), pp. 383-390: Uposatha by J. Przyluski;
Journal of Buddbist India (1927), pp. 304 f.: Uposatha by G. D. De.

2 Sangha would not be complete unless all the bhikkhus attended
the meeting personally or by proxy.

3 Mv, i, 28 4.
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to the nature of the intention. The bhikkhus, however, were -
directed not to leave their residence on the Uposatha day except
on an urgent business of the Sangha.’

The bhikkhus were required to attend the assembly fully
dressed (ticivarena avippavasa) with certain exceptions, recite the
rules of the Patimokkha in extenso, abridging it only in cases of
danger. In cases of necessity bhikkhus from other dvasas were
invited for reciting the Patimokkha.

There were special procedures for the declaration of
Parisuddbi by a sick monk, for obtaining his consent to the
ecclesiastical acts passed in the assembly, and for dealing with
a monk who has become insane. The minimum number
of members who could hold a Patimokkha assembly was four;
for declaation of Pirisuddhi only, the minimum number of bhik-
khus required was two,” and in both the cases actual attendance of
the members was indispensable. If there were only one bhikkhu
in an avasa, he had to take to adbitthana.® The parisuddbi of an
assembly was obtained by making all the members declare indivi-
dually that they had not committed any breach of the Patimokkha
rules during the preceding fortnight, or by making those who
had committed any breach confess their offences. There were
exceptional occasions when collective declaration of parisuddbi
was accepted.’

The recitation of the Patimokkba could be made only in an
assembly in which the members had declared their parisuddbi
and in which there were no bhikkhunis, simaneras, saimaneris, or

1 M, ii, 35.
2 There is a special procedure in case of one bhikkhu. See Mv.,
ii, 26. 9.

3 Adbitthana=resolution, sclf-determination. 4 Muv, ii, 27. 8.
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any bhikkhu undergoing punishment, or persons not admissible
to the Sarigha.' In the Cullavagga® it is laid down thac the
recitation of the Patimokkha should be interdicted (Patimokkbam
thapetabbam) if there were any impure bhikkhu in the a.';scmbly.
The interdiction was required in cases where bhikkhus were too

obstinate to acknowledge their guile.

Vassavasa

The observance of vassavasa came into vogue among the
Buddhist monks at an early date. To avoid the inconvenience of
travelling in the rains and the chance of injuring sprouts and
insects, it was enjoined that the bhikkhus should stay at one
place (avasa) during three months of the rains, commencing from
the day next to the fullmoon of dsidha (June-July) os Sravana
(July-August). In cases of urgent calls only for the benefit of the
Sangha or of the lay-devotees or sick persons, or for some parti-
cular business of the Sangha, the bhikkhus were allowed to leave
the dvasa for seven days only.® There was however no bar to
bhikkhus leaving the avasa® if there be danger to life through
beasts of prey, snakes, robbers, or if the residence be destroyed by
fire or water, or if there be great scarcity of food or medicine, or
lack of lay-devotees, or any chance of silavipatti or sanghabhbeda.
The bhikkhus could take up vassavasa with a moving cara-
van, ship or cattle-pen but not in the hollow of a tree, in the

- open air or under a sun-shade.®
In the selection of the residence during vassi the monks were
recommended to, stay in those places where the number of lay-

1 Mu, i, 36. 2 Cu, ix.
3 For Sattabakaraniya, see Mu., iii, 5 ff.

4 For anapatti vassacchedassa, see Mu., iii, 9 ff,
5 My, iii, 12.
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devotees was large but a monk who had given previously his
word to a lay-devotee must keep it.’!

Pavarana

The ceremony of Pavarana was performed at the end of the
vassavasa. The object of the ceremony was to confess all sins of
omission and commission (seen, heard or apprehended)? that might
have been committed during the wvassivisa. It was almost the
same as the declaration of parisuddbi in the Pitimokkha assem-
blies dealt with before. Elaborate rules were laid down regarding
the procedure of the pavirani ceremony, most of them being
identical with those of parisuddhi. Like the parisuddbi-thapanam
(interdiction of parisuddhi declaration), there was also the system
of pavarana-thapanam (interdiction of pavirani ceremony).”

Cathina

Another ceremony on the termination of vassivisa was the
making of robes out of the gifts of cloth made by the ity to
the bhikkhu-saiigha within a very short time. The Sangha might
decide upon a Kathina ceremony if there were any need for it.
In that case, it must announce its intention formally before the
Sangha and obtain the unanimous consent of the members, and
then select by another formal announcement the bhikkhu to be
entrusted with the making of the robes. The bhikkhu so en-
trusted was allowed a few privileges regarding his food, dress,
and rules of daily life.* The ceremony would not be complete
unless and until the cloths had been cut to measurement, sewn,
braided or doubled where necessary, washed and dyed, distributed

1 M, i, 13. 2 Ditthena va sutena va parisankaya. va.

3 Mu., iv, 16; cf. Cu,, ix. See above, p. 291-2.

4 My, vii, 1. 3.
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among the monks, and the words of thanksgiving uttered. In
certain circumstances, the ceremony might be either postponed or
rabandoned. The bhikkhus taking part in the robe-making were
allowed the use of knives with handles, needles, needle-cases,
wooden frames and other appliances required in tailoring. If
necessary, they could set up temporary open halls or sheds with
high basement and balustrade and could have them plastered and
coloured.*

The general rule regarding the distribution of robes was that
a residing bhikkhu in an dvasa was entitled to a share in the
robes, and if among the residing bhikkhus any one went
away beyond the limits of the dvisa without the intention of
coming back, he was excluded from a share in the division. One,
who had the intention of coming back but failed to do so before
the last day of Kathina ceremony, lost his privilege of sharing
the robes.?

Formation of the order of nuns

Buddha was strongly opposed to the creation of the order of
nuns as he rightly apprehended that the weaker male members of
the Saiigha might have greater chances of moral lapses.

He, however, as a Teacher, whose watchword was reason,
could not withstand the well-reasoned arguments of Ananda as to
how could sex stand in the way of attaining perfection and why
should the female sex be deprived of the benefits of the religion.?
Buddha was sienced by Ananda’s arguments and consented

+ Co v, 12, 2 Muv., vii, 1 ff.

3 Cuv, x, 1. 3; Ananda said to Bhagava: bhabbo nu kho matu-
gamo tathigatappavedite dhammavinaye agirasma anagdriyam pabba-
jitva sotapattiphalam va sakadigamiphalam va andgamiphalam va
arahattam va sacchikdtun ti. Bhagava answered in the positive.
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to the formation of the order of nuns though he recognised that
such a step was going to shorten the duration of his religion,
based as it was on the maintenance of pure morals. In view of

the position of women prevailing ac that time, several restrictions
were imposed on the movements of the nuns, some of which were
so humiliating that they broughe forth protest from Mahapajapati
Gotami though without any effect.

The restrictions were as follows : —

()
(1)
(iii)
(iv)

)

(v)

(vii)
(viii)

a nun, however old, must show respect to a
bhikkhu, but never a monk to a nun,’

a nun must not pass vassa in a monastery where
there was no bhikkhu,

every fortnight a nun was required to ascertain from
a bhikkhu the date of uposatha and the day fixed
for bhikkhu'’s exhortation (ovida) to the nuns,

a nun must perform pavarapa first in the bhikkhu-
safigha and again in the bhikkhuni-sangha,

a manatta discipline must be taken by a nun fiest
from the bhikkhu-saigha and then from the
bhikkhuni-safigha,

a nun after training in the six pacittiya rules
(63-68) of Bbikkbuni-patimokkba, should seek
upasampada from both the Safighas one after
another,

a nun must not revile a monk,

a nun must not admonish a monk or fix for the
monks any date for wposatha or pavirana.

They were to observe all the sikkbapadas prescribed for the
monks, and were given the general directions that they should

1 Mahiapajipati protested against this condition. See Co., x. 3.
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not indulge in such acts as would give rise to desire (riga),
attachment (safifioga), acquisition (dcaya), dissatisfaction (asan-
tutthi), and so forth.

The mode of life prescribed for them was substantially the
same as that of the monks. The Patimokkha rules, however,
differed partially from those of the monks." Most of the twenty-
four restrictions that had to be observed in conferring ordination
were common to the monks and nuns with a few meant specially
for the nuns.® The formulae (kammavica) for ordination,
selection of wpajjhaya and acariya, prescription of missayas are all
identical with those of the monks. In the case of nuns, sanction
for ordination had to be taken twice first from the bhikkhu

~sangha and then from the bhikkhuni sangha. It is interesting

to note that in case a woman was unable to present herself be-
fore the Sangha for ordination on account of dangers on the
way, she could send a miessenger to the Sangha to seek ordina-
tion on her behalf. Such ordination by proxy was allowed. There
are a few spccial‘directinns for such ordinations by proxy. There
are also special provisions for conferring ordination on a woman
with child, and rules for her mode of life after delivery. The
nuns who had once left the order or joined a heretical teacher
were refused readmission (x. 26).

As a general rule, the nuns were not allowed to dwell in
forests. They could live in a Uddosita (outhouse), Upassaya
(hermitage), Navakamma (cottages specially buile for them).
Regarding their residence, use of beds, seats, and vehicles, they
were asked to be more discreet than the monks. They were

1 See Infra, ch. XVIIL

2 Cu, x, 17: animittd, nimittamattd, alohita, dhuvalohiti, dhu-
vacold, paggharanti, sikharini, itthipandika, vepurisikd, sambhinna, and
ubhatovyafijana, i



GROWTH OF THE SANGHA 297

prohibited from using bathing or beauty powders, fancy girdles.
Utmost caution has been taken to keep the monks and nuns
apart, several restrictions having been imposed on the giving and
taking of food, dress, and articles of use between monks and
nuns.

The nuns were required to observe the Uposatha and
Pavarana ceremonies, confess their omissions and commissions,
if any, and receive admonitions (ovida). Originally in all these
functions, the nuns had to take the assistance of a monk, specially
nominated for the purpose by the bhikkhu-sangha, but later on
this condition was relaxed and the nuns could perform the func-
tions by themselves without the help of a monk. In matters of
dispute, however, the service of a bhikkhu was compulsory, but
after the infliction of a disciplinary measure, a nun watched the
punished nun while undergoing parivasa or manatta.'

t For detailed treatment, see Miss D. Bhagvat, Early Buddbist

fxrr'spmdence. ch. IX.
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CHAPTER XVII

ECCLESIASTICAL ACTS AND PUNISHMENTS

The Sangha grew up into an out and out corporate institu-
tion and performed every ecclesiastical act of any importance in
an assembly in which the presence in person or by proxy of all
monks dwelling within the sima of an visa was compulsory.
Every act had to be performed by putting the resolution in formal
words® before the assembly once or twice, usually thrice and could
be passed only on the unanimous consent of all the members.”
There were avasas in unwonted places in which the number of
bhikkhus was so small that no assembly in its proper sense could
be held, so a minimum number was fixed for the validity of
certain ecclesiastical acts, which is as follows,

(i) Four monks® for all acts except ordination, pavarana
and abbhana (readmission of a monk into the sangha’
after parivasa).

(if) Five monks for all acts except ordination and abbbana
but including ordination outside the limics of the
Buddhist majjhimadesa.

(ii) Ten monks for all acts excepting abbhana but in-
cluding ordination.
(iv) Twenty monks for abbbana and all other ecclestastical

acts.

1 The formal words siatti and kammavaca were also prescribed.

2 The members must be fully ordained monks and placed under
no disability.

3 Of these four monks, one must be a Vinayadhara.



ECCLESIASTICAL ACTS AND PUNISHMENTS 299

Among the ecclesiastical acts figured largely disciplinary
measures taken for the breach of any rule or for any moral delin-

quency, procedure for finding out the guilt of a monk and 1n-
flicting punishment therefor, conduct of the monks while

undergoing disciplinary punishment, and the restoration of the
monk to all the privileges of the Sangha. The disciplinary

measures as enunciated in the Cullavagga are:—

Tajjaniyakamma

A monk who is quarrelsome and pick-up quarrels within the
Sangha, or one who is foolish and given to commission of offences
(apatti), or one comes into frequent contact with householders
deserves censure (tajjaniyak.). A monk who is not scrupulous
about his moral conduct and doctrinal views, or one who speaks
ill of Buddha, 'Dhamma and Sangha also deserves censure
(tajjaniyak.).

The procedure for inflicting the tajjaniyakamma is as
follows : —

The guilty bhikkhu should be first warned, then reminded
of the rule of Pitimokkha which he is infringing, and then
charged with the offence alleged to have been committed by him.
A qualified bhikkhu is to move thrice before the Sangha which
must be complete the fiatti that so and so is guilty of such and
such an offence, and request the Sangha, if it chinks ft, to
pronounce the tajjaniyak. against him. The guiley bhikkhu also
must be present at the meeting and given an opportunity to
defend himself, or to confess his guilt. Any deviation from the
procedure described above made the act invalid.

The monk, against whom tajjaniyak. is pronounced, is
denied the following privileges: He cannot

(1) confer upasampada,
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(11) give nissaya (instruction) to a samana,
(1) take a samanera,
(iv) exhort the nuns even if he had been nominated for
the purpose beforehand,
(v) object to the presence of a particular bhikkhu in t[u.
Uposatha or Pavarana ceremony,
(vi) guide the movements of a younger monk,
(vii) move any resolution for censuring a bhikkhu,
(vii) warn a monk or remind him of his offence.

If the monk so censured observes the above restrictions witch-
out any demur against any member of the assembly inflicting the
punishment, the tajjaniyak. will be revoked. The revocation will
have to be effected by a competent bhikkhu by placing the case
before Sangha with the 'rcqucst to revoke the punishment. The
guilty bhikkhu also must appear before the Sangha and respect-
fully request for its revocation. A competent bhikkhu then
announces the resolution thrice before the Sangha and if there be
no objection, the tajjaniyak. is revoked.

Nissayakamma

If a monk, though indiscreet and indiscriminate in his asso-
ciation with the houscholders and prone to commit minor offences,
takes part in ecclesiastical matters like giving parivasa (probation),
milaya patikassana (renewal of probation), manatta (suspension
for Sanghadisesa offences) and abbhana (tecall of monks to the
Sarigha), the Sangha should pronounce against him nissayakamma,
1e. compel him to take a teacher, abide by his instructions, and
study with him the Pitakas. The procedure for pronouncing the
nissayak., the disabilities prescribed, and the manner of revocition
are all similar to those of tajjaniyak. dealt with above.
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Pabbajaniyakamma

If a monk becomes a defiler of good families (kwladiisaka) and
gives himself up to unholy conduct (papasamaicira) like
garlanding, and encouraging playing, singing and dancing deserves
pabbijaniyakamma (temporary removal from the monastery).
The same may also be pronounced against one who is quarrel-
some, unscrupulous about moral conduct and doctrinal views,
picks up quarrels in the Sangha, or speaks ill of Buddha, Dhamma
and Sangha, or one who is frivolous (dava), or lacks in manners
(anacara), ot earns his food by evil means, or harms others either
by speech or action or both.

A monk punished with pabbajaniyak. is required to leave
the monastery, behave properly in his new residence, and observe
all the restrictions imposed upon him. The restrictions imposed
and the procedure for inflicting and revoking the disciplinary

measure is similar to that of tajjaniyak.

Pd.tisimpiyakamma :

The Patisaraniyak. (act of making one ask for pardon) is
pronounced against a monk who tries to cause loss to a house-
holder, or reviles him, or speaks ill of Buddha, Dhamma and
Sangha in his presence or runs him down. A bhikkhu so punished
should behave properly as indicated in the case of tajjaniyak.,
and the procedure for inflicting and revoking - the disciplinary
measure is the same as in tajjaniyak. Before the Patisiraniyak.
can be revoked, the guilty bhikkhu is required to approach the
offended houscholder and ask for his pardon, or he may take an
attendant (anuduta) formally sclected by the Sangha to ask for
him pardon of the houscholder.
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Ukkbepaniyakamma

A monk who declines to acknowledge or confess the offences
committed by him, or upholds an un-Buddhistic doctrine inspite
of being asked to give it up is liable to Ukkbepaniyakamma (act
- of suspension), i.e., he is not allowed to dwell, or take food
with other monks, or associate himself in any way with them.
The procedure for fixing the guilt upon the offending monk and
also the ultimate revocation of the punishment is the same as that
of tajjaniyak. Besides the disabilities prescribed for tajjaniyak.
the monk is prohibited from repeating the offence for which he is
punished, recetving salutations, courtesies, or services from other
monks, bringing any charge against another bhikkhu, taking the
dress of a householder or a titthiya, or performing any ecclesias-

tical ceremony in company of other monks.

Patikkossani, Nissarana and Osarana

Three other disciplinary measures are mentioned 1n the
Mahavagga (ix. 4.), viz., patikkosana, nissarana and osarana.

Patikkosana (reproving) is a mild form of disciplinary measure
applied for minor derelictions. A nun, a female novice or an insane
monk, or a monk against whom wkkbepaniyakamma has already
been pronounced are not to be reproved. Those who commit
heinous crimes, or joins a titthiya order, or pass beyond the sima
are also beyond reproval.

Nissirana is a general term for expulsion of bhikkhus from the
Sangha while Osarana is the act of revocation of a disciplinary
measure, including Parivasa.  All the exceptions mentioned as
above in the case of Patikkosana ate applicable to these two dis-

ciplinary measures also.
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Parivasa, Milaya Patikassana, Manatta and Abbbana

There are four kinds of Parivisa, one of which is the pro-
bationary period of four months prescribed for persons belonging
to non-Buddhistic sects and desiring to enter the Buddhist order.
The other three are prescribed for Sanghadisesa offences. A pari-
vasika cannot dwell with a regular monk under the same roof or
at the same spot, but he cannot also dwell alone in a monastery in
which three is no regular bhikkhu. While undergoing
parivasa, a monk is debarred from enjoying the usual privileges of
a bhikkhu, some of which are mentioned above (p. 300) in
connection with tajjaniya and ukkbepaniya kammas. There are
several other minor restrictions, among which one is that a pari-
vasika monk has got to tell every incoming bhikkhu that
he is a parivasika, and the other is that he is to announce the
same personally in every Patimokkha or Pavarapa assembly. In
short, a parivasika bbikkbs has to behave like an unclean
person and keep himself aloof from the generality of monks.
If a monk fails to observe three of these restrictions, viz.,
sabavasa,' vippavasa,® and androcana,” he is regarded as having
broken the vow of probation. A parivasika can terminate tempo-
rarily his probationary period, and resume it with the permission
of the Sangha. :

Manatta and Parivisa are prescribed for Sanghadisesa
offences. The former 1s limited to six days during which period
a2 monk is debarred from enjoying the usual privileges of the mem-
bership of a Saigha. The latter is of three kinds, (i) Paticchanna

(ii) Suddbanta and (iii) Samodbana. 1f a guilty monk conceals

1 Dwelling with monks.

2 Going to a residence where there are no bhikkhus.
3 Non-announcement of parivisa before an assembly.
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(paticchadeti) his guile for a certain period, his period of proba-
tion extends to the number of days he had concealed it plus the
six days for manatta, while for one who has not concealed his
guilt, no parivasa is prescribed, he is to observe only manatta.
- For persons who cannot remember the number of days
he has concealed the offences committed by him, Swd-
dbantaparivasa s prescribed, ‘the parivasa in that case is to
extend over as many days as have passed between the day of his
ordination and the commencement of his parivasa. When an
offence is committed during the period of probation, the guiley
person 1s required to go through the probation anew and the
period of parivisa already observed by him is not taken into
account. This is called Samodhana parivasa.” In both the
cases, manatta also has to be observed after the parivisa period.
It is after the manatta which lasts for six days, that the monk
is recalled (abbbana) to the Sangha provided he has observed pro-
perly the restrictions imposed upon him for parivasa and manatta.
If he has failed to do so, he 1s given mﬁlﬁya-pagiéammi, 1e., he
is to undergo parivdsa or manatta anew for the offence com-
mitted by him during the period of parivasa or manatta.



CHAPTER XVIII
THE PATIMOKKHA

There are two Pitimokkha codes, one for the monks and
the other for the nuns. In the Bhikkhu-patimokkha there are
nine sections, and in the Bhikkhuni-patimokkha eight. The
ecclesiastical offences are arranged in them in a gradual order

from the more serious to the highter ones.

I. Bbikkbu-Patimokkha

SectioN I mentions four offences under the heading
Parajika [=lit. those immoral actions by which a bhikkhu is
overcome (parijita), i.e., make him unfic to remain within the
ofder]. Commission of any of these entails expulsion from the
order. These four relate to misconduct with women or animals,
theft, murder or abetment of murder, and exaggeration of one’s
power of performing miracles, etc.

SectioN II deals with thirteen offences under the heading
Sanghadisesa (Sarigha + adi + Sesab). It is so called because
ifliction of punishment and absolution from the offences must
have the sanction of the Sangha at the beginning and end.
A monk 1s first taken before the Sangha for the punishment
o be undergone by him, ie., temporary exclusion from
the Sangha and so forth, and then after having undergone
the punishment, he is to appear again before the Sangha (com-
posed of at least 20 monks) to obtain permission for rejoining
the order. Of the thirteen offences, the first five relate to sex-

matters; the next two (67) to the construction of cottages by

39
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monks; nos. 89 to false accusations; nos. 1o-11 to dissensions
i the Saigha; and the last two (nos. 12-13) to obstinacy of
monks and their refusal to have admonitions. :

Section III speaks of two kinds of offences concerning the
conduct of a monk with a woman. The guilt of the monk may
or may not be of a serious nature, so the punishment may range
from that inflicted for Parajika to that for Pacittiya. On account
of this reason, this section is entitled Aniyata (i.e., to be decided).

Section IV is called Nissaggiya-pacittiya - (naibsargika-
prayascittikab). It contains twenty-six restrictions to be observed
by monks while accepting gifts of robes (civara), woollen mats
(santbatam), bowl and medicinal requisites—and four miscella-
neous rules, one (no. 181) of which is about the acceptance of
gold and silver, two (nos. 19-20) are about the engagement of
monks in buying and selling, and the fourth (no. 30) is a general
direction that a monk must not appropriate to himself anything
given to the Sangha in general. The punishment prescribed
for the offences falling within this section is thae the things,
received by a monk in contravention of the condition imposed,
must be given up (nissaggiya) and then he must express regret for
it (pacittiya) formally.

Section V is entitled Pacittiya (Tib. ltun byed = papatmika)
and contains ninety-two rules, which, it seems, have been
drawn up as circumstances have arisen and hence lack a'system.
There are in it restrictions prohibiting the monks from lying
and  slandering,—digging earth or cutting trees or drinking
water carelessly and thereby committing insecticide,—giving
food to the Parivrajakas or Acelakas,—showing disrespect to the
teaching of Buddha, Vinaya teachers or the rules of the Pau-
mokkha,—instructing unordained persons or giving ordination
to persons below twenty,—not complying with the conditions
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laid down for imparting instructions to nuns,—visiting soldiers
or entering king’s chamber,—removing valuables from a monas-
tery,—giving unnecessarily mental pain to comrades,—bringing
a'false charge of Sanghadisesa against any monk,—associating
with unordained women,—and disobeying the orders of the
Sangha. - Besides these prohibitions there are some general
directions regarding bed, seat, robes, bath, and such other things
of daily life of a monk while living in a monastery. The offences
ancluded in this section are regarded not serious and hence
expiation from them 'is attained b):r simple confession before a
monk or by self-imposition of parivasa.

Section VI contains four rules and is entitled Patidesaniya:
i.c., absolution from the offences included in this section is
obtained by formal confession. All the rules relate to the taking
of food by a monk without it being offered by any person.

Secrion VII entitled Sekbiya contains 75 instructions, in
cight sub-sections, for the good conduct of monks. By the first
twenty-six ' rules, bhikkhus are directed how to enter into the
houses of laymen; by the subsequent 35 rules (26-60), they are
instructed how to take food inoffensively and how to behave
while cating, and after finishing meals. Rules nos. 61 and 62
prohibit monks from entering into a sick-room with shoes on,
and the rules nos. 63-72 point out the places and circums-
tances, in which instructions are not to be imparted to laymen
and the last two (nos. 74 and 75) forbid monks from committing
nuisance on green grass or in water.

As this section deals with more or less general advices for
good conduct, no punishment is prescribed for a person deviating
from the rules.

Secrion VIII is entitled Adbikarana-samatha or the ways
of settling disputed matters. Observance of the Patimokkha
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rules occasioned differences of opinion among the members of
the Sangha and hence, some rules became necessary for their
settlement. The rules are as follows: —

(1) Sammukbavinaya (Mvyut. sammukba-vinayah)= the
method of settling disputes either in the presence of the Sangha,
or by a reference to the Pitakas, or by the disputing persons,
coming face to face and making up the difference.’

(2) Sativinaya (Muvyut. smrtivinayab)=the method of
seecling disputes, arising out of a charge that may have been
brought against a- monk who denies it, by requesting him to
appear before the Sangha and to declare that he is innocent
as far as his memory goes. The members who form such a
Saigha must be distinguished in the power of recollection.

(3) Amulbavinaya (Muynt. amidbavinayab)= the method of
settling disputes, arising out of un-Vinayic acts done by a monk
while he was not in a sane mood inspite of the repeated remon-
strance made by other monks against such actions, by requesting
the former to appear before the Safgha and declare that for
some time he lost sanity and regrets for the improper deeds
done by him during that time. :

indirect) confession of a wrong committed by a monk in the
presence of another monk who must be senior to him.* Strictly
speaking, it should not have been included in the Adbikarana-
samathas, but perhaps the questioning of the formality and
informality of a patinfia occasioned frequent disputes and that
led to its inclusion in this section. -

(5) Yebbuyyasika (Muyut. Yad-bhiyasikiyah)= settlement
of disputes by votes (salakz) in a large assembly of monks.

1 The last two alternatives are not given in the Majihima (11, 147).
2 Majjbima, 11, p. 248.
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Literally the word means that (yad) which is to be settled by
a fresh (bhisyas) appeal to a larger assembly. From the illustra-
tion given in the Cullavagga,' it is apparent thac yebhuyyasika
method was taken recourse to only on the failure of
the wubbahika method (i.c., decision by a committee formed
out of the whole assembly of monks). Both the wbbahika and
yebbuyyasika methods of settling disputes are carried out by
means of salaka (votes), the distributor and scrutiniser of which
must be a well-qualified monk formally chosen by the Sangha
for the occasion as the salakagahapaka.®

(6) Tassapapiyyasika (Muyut. tat-svabbavaisiyah?).  This
method is adopted when a monk prevaricates, i.c., first confesses
his guile and then denies it or vice-versa. The Majjhima Nikiya®
says that in trying to exculpate himself, he, in fact, indirectly
implicates himself in the commission of an offence.

Its procedure is as follows: The guilty monk is brought
before the Sangha and is reminded of his guilt. Though he
vacillates, he is charged with an offence and then after the formal
three proclamations the due punishment is inflicted upon him.

(7) Tinavatthiraki (Muyut. trnaprastiraka). This method
_is adopted when there is the likelthood that the matter of dispute

if discussed in an open assembly will give risc to questions
which may impair the well-being of the Sangha. The Majjhima

1 Cu., iv, p. 97.

2 In the Majjbima (II, p. 24) yebbuyyasika is placed after
sammuhkbavinaya and is interpreted in a slightdy different form.
Here it means that when the dispute is not settled by a Sangha by the
sammukbavinaya process, its decision is referred to another parish where
the members of the Sangha are larger in number; such cases are called
yebhuyyasika. Sce Infra, p. 319.

3 Majjbima, 11, p. 249.
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Nikiya' offers a better interpretation. According to - it
this method is to be adopted only when a group of monks
breaks some laws and they in a body regret for it. ~The pro-
cedure to be adopted in such cases is to shut up any discussion
telating to the matter. As filth, which, if disturbed, becomes
a greater nuisance, and the safest way is to cover it up by grass,
so also some matters relating to the Sangha should be shelved
in the interest of the Sangha.®

II. Bhikkbuni-Patimokkba

Section I mentions eight offences under the heading
Parajika as against four of the Bhikkhu-patimokkha. Of the
additional - four, the fifth and eighth speak of offences having a
tinge of .sexuality (ubbayajanumandaliki and atthavatthuka)
while the sixth relates to the suppression of the parajika offence
committed by a nun (vajjapaticchadika). The seventh prohibits
a nun - from siding with a monk who is under suspension
(ukkbittanuvattaka).” :

SectioN II contains 17 rules under the heading Sangha-
disesa as against 13 of the Bhikkhu-patimokkha, of which 7 are
common to both (nos. 79, 14-17=nos. 5, 89, 10, 13 of the
Bhikkhu-pa.). Of the remaining ten, the first deals with quar-
relsome nuns, the second with those who admit into the Sangha
a guilty woman. Rules 3, 5 and 6 relate to actions which may
occasion moral lapses while rules 4, 10 and 11 refer to cases
when a nun does not observe the Pitimokkha restrictions, viz.,

readmitting a suspended nun without the sanction of the Sangha,

1 Majjbima, p. 250.

2 An excellent exposition of these seven methods is given in the
Majjhima, 11, pp. 247-9; Anguttara, 1, p. 99; IV, p. 144.

3 Sece ante, p. 302.
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showing distespects to the teaching imparted by a nun, and
resenting a decision of the Sangha. The remaining two, 12-13,
forbid nuns to associate closely with householders and conceal
one another’s lapses.

There is no section cotresponding to the Aniyata section of
the Bhikkhu-patimokkha.

Secrion III called the Nissaggiya-pacittiya contains 30 rules -
like the Bhikkhu-patimokkha. It is divided into three sub-sec-
tions: patta, civara and jataripa,' (bowl, robe, and:gold and
silver).  Eighteen of these rules contained in the last two sub-
sections are identical with those of the Bhikkhu-patimokkha. Of
the remaining twelve, the first prohibits nuns from collecting
bowls and the second from appropriating a civara untimely. The
third condemns indecision regarding the exchange of robes.
Rules 4-10 prohibit nuns from trying to obtain something which
the donee did not intend to give. Rules 11 and 12 limic the
price of a nun’s warm civara to four kamsas and that of a cotton
civara to two and a half kamsas.

Section IV contains 166 rules under the heading Pacittiya
as against only g2 of the Bhikkhu-patimokkha. It is similar in
contents to the Bhikkhu-pa., and does not admit of a clear classi-
ficacion. The rules deal with the following: warnings against
self-abuse,—prohibitions relating to food,—decorum to be observ-
ed at the house of a host,—keeping away as far as possible from
monks, householders and fearful places,—mutual obligations of
nuns,—shirking responsibilities once undertaken,—abiding by the
vassavdsa restrictions,—reverting to householder’s habits;—size
and making of civaras as also their distribution,—several restric-

iy
t In the Bhikkhu-patimokkha the corresponding name for. the

third sub-section is Elaka-lomaka-vagga.
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tions to be observed in giving or refusing ordination to females,—
avoidance of articles of luxury, dress, and manners not befitting a
nun.

Secrion V contains 8 rules under the heading Pitidesaniya
as agamnst four of the Bhikkhu-patimokkha. All che rules
are new and have nothing in common with those of the
Bhikkhu-pa. These rules only prohibic nuns wha are not sick
from beggng and partaking of (1) bucter, (if) oil, (i) honey,
(iv) molasses, (v) fish, (vi) meat, (vii) sweet milk and (vin) curds.

Secrion VI contains, under the heading Sekbiya, 75 rules
which arc identical with those of the Bhikkhu-pitimokkha.!

Secrion VII contains four rules under the heading  Adbi-
karana samatha and are the same as those in the Bhikkhu-

patimokkha.

1 The statement in the Aiguttars (I, p. 230) thar there were about
150 rules in the Patimokkbs may be supparted by excluding the 75
rules of Sckhiya from the code, No punishment is prescribed for breach
of the Sckhiya rules and o these can well be Iefr our of calculation.



CHAPTER XIX
CONSTITUTION OF THE SANGHA

We shall now turn to the constitution of the Sangha char led
t the growth of the several Buddhise institutions or suighs-
ramas which trained up the Buddhist monks and sent them out to
the world to preach the religion and alleviate human sufferings. A
glance ac the ancient map of India shows what a L‘lrg: number of
such instirurions grew up in the different parts of India and how
i'nagniﬁcmt were same of them, thewr ruins striking us even ro-day
with awe and wonder. These Serighirimas wiclded at a time a
great amount of influence over the people of India. Some of these
mstitutions were built by the devorees ar an immense expense
and were large enough w accommodate thousands of maonks,
They were mostly locaced at a distance from the din and bustle,
bur not beyond the casy teach, of the ary w which the inmates
looked for cheir daily necessaries of life. The sites chosen by them
were in many cases valleys separated from the inhabited localities
by hills, mountains or forests. In cases where such sites were
noc available, they were shut out from the world by huge walls
with gates guarded by competent gate-keepers. Grear discretion
was used to keep the site aloof from the distractions of the town
or village lifc, giving at the same time an opportunity to the
rownsfolk and villagers to frequent the dvises for listening to
religious discourses and making their offerings. An mdividual
maonk or a donor was not allowed to select the site for a monastery.
It is enjoined in the Pitimokkba-sutta thar it must be done by a
group of monks (see Sanghadisesa rule 6).

40
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The u&gﬁrﬁmu offered shelter o all who submitted w the
discipline enforced in them and dedicated their lives to the cause
of Buddhism, There appeared from amang them bnlliant in-
tellects who would shed lustre on any sphere of acuvities that
might be allotted o them. The tmaining imparted by these
scholars produced a number of expositors of Buddhist philosophy
and religion who carried far and wide the torch of Buddhism
within and outside India. In short, these institutions radiated
the force which made Buddhism an all-Asianc faich,

To these institutions Hocked from different parts of India and
sometimies countries outside India men with different aims and
inclinations. They remained there under the swict disciplinary
rules for years, receiving instructions from disunguished monks;
and it was only when they were found thoroughly chastened mn
body and spiric chac they were sent out to the outside world for
ntrymgmdtwnrknfﬂmgm:'rmdm The [ame of the
institutions at Taksasils, Nalanda, Sirath, Ajantd o Amarivad
reached far-off places like China, Central Asia, Siam, Cambodia
and Ceylon, and aceracced hundreds of students.

The Sangharamas

The members of the Buddhist order ac the very beginning of
its: formation lived mostly in caves and forests, smaying
for only a shorr ume at a particular place. It was
probably the gift of Veluvana to Buddha that constrained him to
permit his followers to dwell in hermitages; but he gave his formal
consent' when he was requested by a merchant of Rajagrha
to accept the sixty wvibaras (monasteries) thar had been buile
by him for acquiring merit to go to one of the higher

1 See above, pp. 278, 284,
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worlds, Once the sanction was given, the monks as well as the
devotees showed so much zeal in the building of monasteries that
it necessitated Buddha o frame 2 number of rules' restraining
the monks from drifting into luxury. These maonasteries were

originally used for residential purposes only, but grew up later

an into academic centres even dunng the lifetime of Buddha.

Headship not by succession or nomination

Probably as a member of the clans which favoured demo-
cratic constitutions, Buddha became imbued with democratic
ideas. He wanted to see his sarigha grow on democratic lines and
framed the rules accordingly, He himself, however, acted mote
as a dictator than as a constitutional head, prescribing rules and
giving orders as he thought fir. He consulted the wishes of the
people and kings more than those of his followers, and this was
probably due to his eagerness to popularize the religion. In spite
of the supreme authority wiclded by him within the sarigha, he
did not like o admit that he was its leader or thar the sagha
relied on him as the leader.® From the words of Devadatta and
Buddha's reply to the same,” it is apparent that the question of
the headship of the saigha afrer Buddha's demise was raised, buc
Buddha would not nominate any, not even his best disciples like
Sariputta and Moggallina. In the history of Indian religious
orders, the absence of the system of nominating a successor to the
headship of an order was probably unknown before Buddha and
<o it was a rddle to men like Gopaka-Moggallina wha enquired
of Apanda how the sanighs could maintain its concord when
neither Buddha had named his successor nor had the sangha

t  Patimokkbs, secoon i
x Digha, Il, p. 100; cf, Milindapasiba, p. 159
3 Vinaya, 11, p. 188
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eleced onc w the supreme headship of the whole congregation.’
Ananda’s answer was that the soiphs was not without a gude
and thar guide was the book of Pitimokkba containing the rules
prescribed by Buddha himself for che monks. The Patimokkba
retained the concord of the sangha, for it requised all the monks
residing in or abour a parish (gimaekbetta) to assemble on the
uposatha days (i.e., 8th, 14th or 15th day of a fortnight), listen to
the rules reciced by one of them selected for the purpose, confess
therr derelictions, if any, and undergo the penance deemed
necessary,” Ananda added that the monk who was asked
recite the rules was regarded for the time being as the chief of
the sangha and was called :.-nigbdﬂ'brr;n sanghapitara o sangha-
pariniyaks. The qualities that an ideal sarighapitars or sarighs-
pariniyaka was cxpected to possess were as follows: ™ (a) he
must be a truc brabmacarin, observing all the restrictions pres-
cribed in the Pitimokkha; (b) he should be vastly learned in the
details of the dbamma; {c) he must be always sacishied with the
food, bed and clothing that he might obrain; and (d) he must be
proficient in the four forms of meditations and be in possession
of the supernatural powers and abbijrds.

The saighatthera was generally selected from among
the older monks. In the account of the Second Council®
Sabbakiimi is described s a sarighattbers as he was the oldest
ordained monk ar the tdme. Generally the saighatthers
+ presided over the functions of Patimokiha-assemblics, buc in
the deliberations of the Second Council, Revata thera took the
lead, perhaps because he was more learned® than Sabbakami,
though spititually he did not rise as high as the larter.® The

1 Majjbima, 111, p. o. 2 lhid., LI, p. 10,

3 [bid., p. 11-12. 4 Vinaye II, p. 303

5 Mbid, p. 209 6 lbd, p. 304.



CONSTITUTION OF THE SANGHA 37

sanghattbera was given the highest position i an assembly of
monks and it is enjoined in the Mabiparinibbina-siitta' that he
must be respected by all the monks,

GEM{Misﬂasaﬁgfm

To the constitution of a saiighs, the term demacracy or
republic cannor be justifiably applied, for ic does not exactly
follow the principles on which a democratic or a republican cons-
titution is based. Though there existed the system of election of
che President, the moving of a resolution, use of ballot votng by
salikis, serict adherence to the rules of a meeting and so forth,
the constitution of a Buddhist sargha differed in many respects

from that of a political institution.
One of the main differences is that any ordained monk, to

whatever locality he might belong, was counted as a member of an
assembly if he happened to be present on the day of the sitang
of the assembly (which was usually the wposatha day) within the
limits of the parish, An assembly would not be regarded as
complete for an ecclesiastical action if a single monk, not excepr-
ing an dgantuka-bbikkbu (incoming monk), failed o join it
cither personally or by proxy (i.e. by sending chanda, consent),®
The only condition for the membership of a sarighs was ardina-
tion and residence on the day of the assembly.

Quorum
In the Buddhist sarigha there was no question of quorum. No
sicting was valid unless all che monks living within the sima
(jurisdiction) of a sarighirima (dvdsd) were present personally or by

i Digha, 11, p. 77. a2 Majibima, 111, p. 10,
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proxy, Some scholars have confused “‘quorum’ with “com-
mittees” of the sarighe, the minimum strength of which is fixed
according to the nature of the ecclesiastical business (senigha-
hmms]‘ to be transacted.' In short, there was no qutslion of

quorum of 3 meeting.

Sub-committee or a body of assessors

The resolucions were formally moved generally from the
chair. Every resolution had to be announced thrice and no
resolution was carried unless it had the unanimous consent of
all present, Hence ordinanly rhere was no question of majority
or votng. The queston of majority was raised on rare
occasions; e.g. in the holding of a Patimokkba-assembly by the
existing members of an dviss withoue dgantuka-bbikkbys. If
the dvisikas (existing members) were larger in number than the
dgantukas, the actions of the assembly were regarded as valid
provided the dgantuka-bbikkbus who joined the assembly after
the fixed time wete apprised of the proceedings of the assembly.®
If in the determinanon of the wposatha day (ie. the 14th
or 15th of a fortnight) any difference of opinion took place
between the inmates of an duiss (dvisikas) and the incoming
monks (dgantwkas), it was settled as follows: the opinion
of the former prevailed i their number was greater than or
equal to that of the lateer, buc the opinion of the latter prevailed
only if their number was greater than that of the former.®

There was a system of wbbihika which is usually translated
by the term ‘voring’ but it bears quitc a different sense. It
corresponds to something like the formation of a sub-committee

1 See above, p. 298, 2 Vinays, 1, p. 129
3 lbid, 1, p. 1323,
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or a body of assessors, The method of whbibiks was restored
to when there was a dispute relating to a particular question of
discipline (vivadibikarana) and when there was no possibility of
seteling it in an assembly without unnecessary discussions. In a
case like this, two or more monks possessing the requisice quali-
fications' were selected from among the members of the assembly
and their names were placed before the assembly for approval,
and were adopted if the members be unanimous. The selected
monks were then entrusted with the duty of serdling the dispure.
This method of wbbibika was adopted n the Second Coundl o
screle the disputes berween the Vajjian monks and Yasatthera.
e was by #bbihikas thac four monks of the castern countries and
four of Pitheyya were chosen, and the decision of s sub-
committee of cight was placed before the whole saigha for

confirmation.®

Voting

When the selected monks failed sertle a dispute, the
matter was referred back to the saigha, which then proceeded
to appoint one of the members possessing requisite qualificanions as
salihigibipsks The votes were then taken by means of salika
(marked sticks) and the will of che majonity was accepted as just.
As great responsibility rested on the salakigibipaka, many
roles had to be framed to guard any misuse of power by him.
Such occasions were rare in the sarigha; hence the question of
majority or voting is not a subject that has been discussed at

length in the Vinaya Pitaka.

s For details, see Vimaya, 11, p. 95:6.
2 Vinays, II, p. 305 3 Hd, 11, p. 84
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Thus we see that the constitution of the sarigha was clearly
democratic in principle buc differed in many vital points from
a democratic institution of the present day.

A seudy of the Vinaya Pitaka further reveals that the
bhikkbus, aparc from religious practices, were required to act
through the corporate body, the sangha, and never individually,
and it is for this reason that it is said in the Mabaparinibbana-
siitta' that so long as Ehc monks will assemble frequently,
transact business in concord, adhere to the rules already prcscribcd
and avoid laying down new rules, the progress of the bhikkbu-
sangha is assured and not its decline.

As the members of the order had no individual rights, it
became incumbent on the organizers of the smigba to frame rules
for the receipt and proper distribution of propemcs food, cloth-

ing and other requisites of a monk.

Ownership of monasteries

Monks as a rule take the vow of poverty, hence individually
they cannot own any property. The vibaras cannot be given
to a monk; they can be given only to a sarigha of monks and
that again should preferably be to the dgatanagata-catuddisa-
sangha, i.e. a sarigha, the members of which are not only the
bbikkbus of the four quarters but also those who will be bhikkbus
in future. In some of the donative inscriptions of a later period
(3rd century B.C. to 5th century A.D.) there are specific direc-
tions, dedicating the monasteries to a particular sect. This
tendency developed when the Buddhist sarigha had splic up into
many rival sects, and the devotees of one sect wanted to give
their support to their own sect only.” When for the first time

1 Digha, 11, p. 76-7. .
2 Aspects of Mabayina Buddbism, p. 314n.
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Buddha permitted his followers t accept guisas, dramas, vibiras
or parivenas, he enjoined thac they should be given to dgatinigata-
catuddisa-sanigha." Even while accepring the Jecavana vihira from
Anathapindika, he directed the donor to give it to dgatanigata-
catwddisa-sanigha®

The sanigha, therefore, became the owner of the Pmpnti:s
given away by the devotees, but the ownership was not absolute,
for it could not alienare the properties nor even divide them among
the members of the order.” This restmiction was applied not only
to the landed propertics including the grass, shrubs, crc., bur
also to the amicles of furniture, urensils made of earth or iron,
spades and such other things of common use in an @rama.* To
whar excent individual ownership was denied, becomes apparent
from the fact that on the death of a monk, his robes and other
articles of use became the property of the sanghs,” and the
sarigha 15 advised ro distribure the robes and other small arnicles
by proper announcement in an assembly among the monks or
novices who served the deceased bhikkbu during his illness.
This power of the sasigha is denied in the case of heavy artcles,
for they were inalienable and indivisible."

Office-bearers for distribution of food etc.
Inrcgﬂrdmfnndandrhcdnil}rnrmriauf[if:ﬂm,m
arcempe has been made to keep the sense of individualicy in the
background as far as possible. 1f a devotee wished to offer food
to the monks, he had to invite the whole sarighs and not any
p,'miculnr mndividual or individvals. In days of scarcity, pro-
vision was made for invitations by batches, and so sarighabbatta

1 Vinaya, 11, p. 147. 2 [hid, p. 164
3 Ihed, 11, p. 170-1. 4 Ibid.
g lhd, 1, p. 303 6 Iind, 1, p. 3 1L po 170
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(food for the whole saiighs) was allowed w be replaced
by nddesabbatta, nimantana, salakabbatta, etc.' i.e. the devorces
might provide food not for all the monks of the saigha but for
some, who, however, were not to be selected by the hosts, This
naturally gave rise ro troubles. To avoid these, it became neces-
sary o fix the responsibility of selecrion upon a particular monk
possessing the requisite qualities.” He was called a (i) Bhatuddesaka
ot the distributoe of food. His appointment had also to be made
foemally by the saiighs with the unanimouns consent of all the
members, Besides him there were other office-bearers whose
duty was to distribute rice-gruel (yagw), fruics (phals) and hard
food (kbajjeks) and they were called (1) ydgubbajaka,
(i) phalabbijaka and (iv) kbajjakabbijaka according to their
respective charges.

With the increase in the number of monks and devotees
bestowing gifts on the sanigha, it became mdtspmnb’f to
nppnintﬁmhnnﬁcc-hcarmfatuninminingmmrdiu&m
sanghas. They were: (v) senisanagihipaks, i.c., the monk who
was entrusted with the dury of accepting vibiras, parivenas,
etc., on behalf of the sarigha;® (vi) senisanapanfiipaha ot the
distributor of beds and seats within a monastery, cave-dwelling,
etc., (vii) bbandagirika or the storekeeper; (vit) crudrapatigga-
hipaka or the receiver of upper robes; (ix) civarabbijaka or the
distributor of upper tobes; (x) sitiyagibipaks or the receiver of
under-garment; (xi) :?pdm:ﬂimm:ﬂlh or the dismmbutor of
wrifling chings, like needles, girdles and stores; (xit) pattagibipaka
or the receiver of bowls.

Besides the above there were other office-bearers for different
kinds of work. Some of these were (xiii) nevakammika® or the

it Vinaya, 11, p. 175 See abave, p. 285 a dbid., p. 170,
3 dbid, 1L, pp. 167, 176, 4 dbid., p. 1bo.
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monk entrusted with the supervision of the new construction or
repair of monasterics; (xiv) drimikapesaks or the overscer of
labourers engaged for construction or repair work; (xv) simanera-
pesaka or the ovetseer of the novices: (xv) dsanapaninapaks’ or
the arranger of seats at the meetings of monks, and (xvii) sild-
kigabipaka®

In the appointment of every office-bearer, the usual formalicy
must be observed, ie. a monk possessing the requisite quali-
fications was selected first, then his name was announced thrice
before an assembly, and if there be none dissenting, he was
formally appointed to the office for which his name was proposed.

Every act of the saigha was performed in this way. Without
the formal announcement and sanction of the assembly, no
ecclesiastical act could be petformed or was regarded as valid.
This discipline in working was stricdy enforced and this was the
secret of the great power which the saigha developed and by
which ic spread irself all over Asia. It was in and through an
organization like chis that scholars like Nigirjuna and Asaiga,
Vasubandhu and Aryadeva, missionaries like Bodhidharma and
Aﬁfn.dbpumﬁk:ﬂh:makﬁﬁ:ndﬁ&nig;.w&mlik:
Vimukeasena and Kamalatila, expositors like Subhiin and
Kacciyana, transhators like Kumirsjiva and Jinamicra radiated
rays of light that dazed the whole world.

1 Vimays, 11, p. 177. a Sce above, po 319



CHAPTER XX
THE FIRST BUDDHIST COUNCIL

The Buddhist tradition speaks of eight Buddhist Councils,
which the Pitakas are said to have been recited. The first Council
held at Rijagrha and the second ar Vaiili are referted to in all
the traditions whether in Pili or Sanskrit; the one that was held
by the Mahisanighikas ag a supplementary council immediately
afcer the session of the second council may be counted as the
third, though it is not done so by the poranas. The third in the
Pili eradition is the one held during the reign of Afoka under
the presidentship of Moggaliputta Tissa.  This is, however,
ignored in the Sanskric works, according to which, the third was
held ac Jalandhar or Kashmir during the reign of Kanishka under
the presidentship of Vasumitra and the vice-presidentship of the
famous poet Aivaghosa. This again is ignored in the Pali books.
If we take into account all the councils as handed down by the
different traditions, we have in all five councils. The sixth,
seventh and cighth were held in Ceylon during the reigns of
Devinampiyansa, Dutthagimani and Vatgagamani respectively
and it was in the aighth Council thae the Pili Tipicaka thac we
read today was put into writing.

Modern writers on the Councils

Of the many problems that awakened the interest: of
orientalists interested in the history of Buddhism, the question
of the authenticity of the traditions about the fiest council is
not an insignificanc one. The carliest of the scholars to ke
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up this problem was the Russian savanc L. P. Minayefl,' to
refute whose arguments, Prof. Oldenberg® wrore the long dis-
sertation in the ZDMG. in 1898, Matcrials for the discussion
about the Councils were collected by different scholars, from
different  sources, wiz., by Wassilief, Schiciner and Rockhill
from Tibetan, by Beal and Suzuki from Chinese, by Turnour,
Rhys Davids, Geiger and a few others from Pili. An examina-
tion of the traditions as well as the arguments of Minayeft and
Oldenberg was made thoroughly and comprehensively by Prof.
Louis de la Vallée Poussin® in 1gos. Prof. Oro Franke' took
up this problem and wrote his long dissertation in rgo8 in the
JPTS, his attention, however, was directed solely to a search-
ing examination of the Pali texts with a view o trace the growth
of the tradition as recorded in the Cullavaggs. Afrer the
labours of these scholars there was nothing lefc for further dis-
cussion until the year 1926 when the indefatigable zeal of Prof.
Jean Przyluski brought forth the volume Le Concile de
Rajagrba covering about qoo pages and dealing with all the tra-
ditions about the first council available in Chinese and Tibetan.
In 1931 Dr. R C. Mazumdar,® perhaps unaware of the
appearance of the work of Prof. Pryluski, presented us with an
excellent summary of Prof. La Vallée Poussin’s long paper re-
ferred to above. OF the latest scholats who have entered into

+ Recherches swr le Bowddbisme (1887), w. from Russian into
French by R H. Assier de Pompignan (1804).

3 Buddbistische Stwdien, ZDMG. (1848). pp. tuz-bg4; Intro. to
the Vinaya Pitaka, Vol, I, xxv-xxix.

3 Le Muséon, VI, pp. 213323, tr. into English in the [ndian
Antiguary, 1g08. See alo Encydopedia of Religion and Etbics, sv.
Councils.

4 IPTS.. 1908, pp. 1-80.
5 Buddbistic Studies (cdited by Dr. B, C. Law), pp. 26-72
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this arena of discussion, mentionable are the names of Profs.
Finot' and Obermiller® whose main contention s chat che
traditions of the first two counals onginally formed the last
section of the Mabaparinibbanasutta, and that in course of time
the compilers separaced the lasc section from the Swtts and
tagged 1t on to the Callsvagga. By this finding they have cut
the ground from underncath the feet of Oldenberg whose main
stand for establishing the unauthenticity of the Cullevaggs
account of the fist Council was that the account of the fiest
counctl did not form a part of the ;MliljFIrfﬂfilMﬂddHlu.n

" Sources

Of the Pali acconnts the most exhaustive and probably che
carliese i1s the one given i the Cullavagge, X1, from which
arc derived the traditions preserved in the Ceylonese chronicles
and Buddhaghosa’s commentaries.

Of the extant Sanskrit accounts there are lefe only two shore
potices, one m the Mahivastn and the other in the Manjuiri-
M.ifdil.!'pl, J.ﬂ& d'l: TCSC arc :II! mn Chln{'_ﬂ: I,]ur dﬂ[i\':d El‘l;ll].'l I‘I‘H:

Sanskric sources. These arc:—

(l] Vin.n.}*a of the Mahisisakas;

(5 .. w w Dharmaguptas;

()i w n  Mahasanghikas;

(@) »  w » Suvastividing

(¢) Kasyapa-samgiti-siitra  (Karyekicking) (.  AD.
148-170);

(f) Aiokavadana (A-yu-wang-king) (tr. about 300 A.D.);

1 Indian Historical Quarterly, VI (1023), pp. 241-246.
z M. pp. 781-784. Sec also History of Buddbism by Buston,

tr. by Obermiller, 11, pp. 73-96. 3 Sec Infra, p. 330,
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() Mebiprajriparamitisistra (er. A.D. 402-405);

(%) Parinirvina-siitra (tr. A.D. 260-306),

(1) Account of the compilation of the Tapiaka and of
Tsa Tsang by Kisyapa and Ananda after the
mrvana of Buddha in the kingdom of Magadha,
on the north of the town of Samkisya; (this work
15 in verse of five Chinese characters, dated between
317 and 420);

(7} The commentary on the first chapter of the Ekotsar-

agama.’
Tibetan .fﬂ.trr:c.r

(&) Bu-ston's Chos, bbyung (History of Buddhism) tran-
slated into English by Obermiller.
() Taranitha's History of Buddhism,

The story of the Council may be splic up into seven parts
thus: .

(a) Reasons adduced for convening the Cosncil

Immediarely after Budhda’s death an aged monk called
Subhadda or Upananda, who was ordained towards the end of
Buddha's life, gave our that Buddha, <o long he had been alive,
was a source of trouble w the monks for he constantly
:dmni:hndrhemuni:smn‘unceminmandmtmdu
certain achers. Now that he was dead, the monks would be
free to do as ehey liked.

This cvenc is relaced with slight variations in all the
Vinaya texes (4, b, ¢, d)' but not in any of Sitras (c, f, g b ij

1 Relevane portions of all these texts (a-} are translatedd into French
by Prof. Prayluski.
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and &), in which it is said that the suggestion for convening the
Council came from the devas who were aggneved at « -y
of the world being thrown again into evil days ac the aL.
Buddha oc his greac disciples. In the Aiokivadina (f), it 1s said
in the fashion of Mahayanic sitras thac Buddha just before
entering into parinicvina requested Mahakisyapa o make a
collecrion of the Piakas after his disappearance & - ked the
gods to protect them, and to which request the yods readly
acceded. In the Parinirvina-sitra (), the account is realistic—
Mahikaéyapa, Anuruddha and Kityiyana deliberate over the
matter of collectng Buddba's sayings with Ananda’s help and
decide to write them on bamboo pieces and silk-rolls. In the
works (i & 7) there are no such prefatory remarks; Mahakagyapa
straightaway strikes the gandi (gong) to collect the monks and then
announces that he wishes to compile the Pitakas,

(B) Question of the inclusion of Ananda

In all the accounts (¢ to j), the indispensabilicy of Ananda
for the compilation of the Pitakas is acknowledged but ar the

same time, in most of the accounts, it is pointed out by Kaéyapa
that Ananda was yet a faiksa” and not an afaiksa (arhat), and hence

1 The imbic letters & 10 k refer o the works mentioned above.

2 In the Mabisamghika Vinayas, the bhikkhu is not named bur is
simply pointed out as old (maballaka), the word Mahailaka trandicerated
m Chincse was taken by Mr. Suzuki as a proper name, and strangely
enough this mistake of his is repeated by Dr. R C. Mazumdar
(Buddbistic Stadies, p. 3v). In the text Maijuirimilakalps also
the same mistake has been committed; in it the name of the bhiksu
given as Maballah as well as Maballakab (see pp. 563, 596).

3 ﬁ!mkuunnrwhnumm}rmuf:hrc:mgﬂn{mmﬁ-
cation, wiE, ml:npdm nlmligmu:.ndaniganu‘. As some ftexts attr-



THE FIRST BUDDHIST cOUNCIL 329

he was unfie to take puc in the Counal which was composed
exclusively of Achats, Some of the sources (e, g, f) make Ananda

e

e " wktood {ﬁixi&guj"fust on the eve of the Council,

e idsokivading and the Mabisisaka,® Ma&i:&igbjh“ and

~ the Dharmagupra® Vinaya locate the place of Anands s exertion

ar Vaisali and credic one V}:jipum, a d.is:iplc of Ananda, for

encouraging Ananda to make the exertion. Vsl was one of

. the stopp’=~glaces of Mahikassapa and his colleaguies on_ their

way from -seviinagara o Rijageha, and ic was ar Vai&ali chac
Ananda stayed behind to qualify himself for membership of the
Eouncil.*

+ This account appears more plausille than thar of Cullavagga
i which Ananda is stated to have suddenly arrained arhachood
on the eve of the session of the Council, bur sdll more
plausible is the account of the Sarvistivida Vinaya, in which it is
said that Ananda though « satksa was admitted into the Counil
by courtesy with the special  permission of the assembly

{.S'arigbd:l of monks®
(€) Charges against Anands
All the sources agree about the face that the Sadgha found
Ananda guilty of 4 few ecclesiastical offences, and thar for the

expiation of same Ananda was ro make his confessions as required
by the rules of the Pitimokiha. Though ic sounds discardant

bute rips, deeta and mobe 4o Knands, we have o infer that Ananda
must have been either in the sotdpatti or sakadigami stage.

i Le Conerle de Rijagrha, pp. L

2 Mbid, p. 148, 3 lbid, p 138 4 lbid, pp. 17334

5 Mbid, pp. 1734 The Callevagga (p. 286) is, however, silent
abour Vaidili; its account leads us to infer that the artainmene of achat.
hood by Ananda happened ar Rijagaha.

6 Le Concile dc Rajagrba, p, 238,

4z
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that an achat was taken o task for some munor ecclesiasnical
offences,’ it was nonctheless necessary to make the chict hgure
of the Council absolutely pure according to the Piumolkkha laws.
After Buddha's demise Ananda as a repository of Buddha's
teachings narurally became the cynosure of all eyes and it be-
came imperative to rise his status to arhathood and to place him
above all reproach.

There are slight differences in the lisc of charges as given
in the differenc accounts,” though they agree in the man.
The charges were:—

(1) Ananda did not ascertain the kbuddakinukbuddakini
sikkbapadini (minor precepes), the abrogation of which was
permitted by Buddha;

(2) he stepped upon Buddha's rainy season robe (vassika-
sifika) when sewing it;

(3) he persuaded Buddha to form the order of nuns;

(4) he permicted women to have a look ar the dead body of
Buddha;

(5) he did not request Buddha to live longer when a hint
to that effect was given to him by Buddha himself.

It may be observed that none of these charges are serious
from the maral point of view but they loomed large in the eyes
of the devoces at a time when their object of adoration had juse
disappeared, and this disappearance, they believed, could have
been delayed had not Ananda been inadvertent to the matter.

(d) The Members of the Conncil
There is very litde disagreement among the different accounts
Jbout the face that Mahikassapa proposed an assembly of arhats

1 CE Infra. po 336 En.
2+ For demails, sce the Indian Antiquary. 1908, pp. 4-5-
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Pl':fcr.lhhr endowed with patisambbidi and abbiina, and this was
agreed to by all the monks present. The number of members
was limited to five hundred. Upali was unanimously selected to
tecite the Vinaya and Ananda the Dhamma (which according to
some sources included Abhidhamma). Mahikassapa ook upon
himsell the rsk of putting questions both to Upili and Ananda.
In some of the sources, (e-g.. Vmnaya rexes of the Mahisisakas,
Dharmaguptas, Mahasanghikas) a list of manks by seniority
s given,' the Sarvastuvada Vinaya adding thar whatever was
uttered by Upili and Ananda was referred to these old monks

for approval and confirmaion,
L]

(¢) Gavimpati and Purina

Gavimpan and Purina were disunguished and old arhars of
the time, hence an attempt was made by Mahikassapa to have
the results of the deliberations of the Council approved by them,
Gavampati however kept himself aloof, indicating neither his
approval nor disapproval of the same while Purina, who lived
with a large following ac Dakkhinagiri, a place near Rijagrha
(perhaps a forest), preferred not to associate himself with the
decisions of the Council but he requested  Mahikassapa to in-
corporate seven rules regarding restrictions about storing and
cooking food indoors, taking food of one's own accord, etc.!
Prof. La Vallée Poussin has traced some of these rules in the
Mabavagpa (vi. 17-19, 20). It should be observed thar while

1 Mahiasska Vinaya (Le Concile de Rapgrba, p. 168): Ajiira
Kaundinya (1st), Purina (2nd), Dharmika (3rd), Dadabala Kidyapa (4th),
Bhadra Kaiyapa (sth), Mahikifyapa (6th), Upali (7th), Anuruddha (8ch),
For Haimavaca list, see op. it p. 176 and Sarvistvida list, op. cit.,

PP 227-229.
2 Indian Antiquary, 1go8, p. 56; Le Concile de Rijagrha, p. 160.
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speaking of Purana, Cullavagga does not refer to his
seven rules though they appear n the Mabivagga, while the
Vinayas of the Mahifisakas and Dharmaguptas mention them in
detail.  This shows that the Pili version of the Vinaya accepted
the opinion of Puriga. The dissenting voice of Purina' and to a
certain extent of Gavimpati indicates that even at thac early
date the gesms for saighabbeda had already appeared and within
the following century they sprouted  up, resulting in the
appearance of the Dharmaguptas, the Mahitisakas, the Haima-
vatas, and others.

() The Site

The traditions differ as to the exace site where the Council
was held, i.e. whether at Veluvana, or Grdheakiita or Sattapanni
bue there is no question abour the place being Rajagrha. The
proposal of holding a Council was made at Kufiniri, wherefrom
the monks travelled through Vaifili and other couneries and
ultimately congregated ac Rajagrha. The members of the Coun-
al, it seems, were collected in course of their journey from
Kudinara to Rijagrha.

() Texts recited

Though Profs. Minaycff and La Vallée Poussin were cofi-
vinced about the historicity of the Councils, they expressed their
grave doubts about that part of the story which spake of the
recitation of Vinaya and Dharma texts.® Prof. La Vallée Poussin
relegated che sk of deciding this question o the future scholars
who would explore the Chinese Jocuments. Prof. Przyluski took

: CE Le Concile de Rajagrba, p. 8.
2 Sec Winternitz, Histary of Literature, wol. 1L, p- 4-
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up this task and acquitced himself well in his work Le Concile de
Rajagrha."

The following information can be elicired From the various
Vinaya texts about the rehearsal of the Pipakas: —

Theraviada Uina}f:: {Cﬂﬂawggd:]:—

(8) Vinaya: 4 Pardjikis and the rest—the two Vinayas;

(6) Sitras: Brahmajila, Simaffaphala, etc.—the five
Mikayas,

Mahisasaka Vinaya:—

() Vinaya: 4 Pirdjikds and che rest;

(b) Satras:  Ekottara, DaSorears, Mahanidina, Sakra,
Sagitl, Brahmajila; K#yapa classified the siitras
into Dirgha, Madhyama, Samyukea, Ekottara and
Tsa Tsang (=Ksudraka?).®

Dl\ﬂrn‘l.lgupl..'l Vin:}rn e

(«) Vimaya: 4 Parijikds, Sanghavadess, Aniyata;  Nail-
sargika, Pritidefaniya, Siksapadas, Varsi, Pavirani
up to Ekottara, Bhiksuni Vinaya, Uposatha,
Kathina, etc.;

(b) Siitras:  Brahmajala, Ekotrara, Dafottara, Sangiti,
Mahinidina, Sakradevendra; these were classified
into  Dirgha, Madhyama, Ekottara, Samyukra,
Jatalka, Vﬂipu]y:l. Adbhutadharma, Avadina, UPE—
desa, Arthapada, Dharmapada, Piriyvapa and Stha-
viragitha and Tsa Tsang (Ksudraka?), Kathivaechu
and some books of Abhidharma.?

1 Sylvain Lévi and Edouard Chavannes collected from the different
accounts of the Council the titles of the sacred texts <aid to have been
recited in the firse Council vide Jowrnal Asiatigue 1916

2 Le Conale de Rijagria, pp. 144-148.

3 [fiid,, pp. 187-195
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Haimavata Vinaya: —

(a) Vinaya: Bhiksu and Bhiksupi Vinaya, Kathina,
Makrka, and Ekottara,

(b) Siitras:  Dirghigama, Madhyamagama, Ekottari-
gama, Samyuktigama, Dharmapada, Arthapada,
Pirayana, etc. up to Upadeda, Tsa Tsang, and some
books of Abhidharma.

Mahisafightka Vinaya: —

(«) Siteas: Dirgha, Madhyama, Samyukta, Ekottara and
Ksudraka;

(b) Vinaya:—

(#) La puréeé e la zone interdite,
(i) La puréeé de la loi territoriale.
(si) La purété de la prarique des defenses.
(i) La puréeé de la des vénerables.
(¢) La puréee du vulgaire.

Sarvistividin Vinaya: —

(4) Vinaya: 4 Parajikas ' 5 Saighivafesas and the rest;

(6) All siicras commencing with the words “evam me
Srutam;' Dharmacakra-pravartanasiitra; Abhidharma
beginning with the 5 precepes (not to kill, not to
steal etc.),

A comparison of the above lists distincely show thar the
traditions differ about the recitation of texts excepung the Pati-
mokkha rules, hence it scems thae these ate not derived from a
common source. Almose gll the accounts, as we have seen, agree
more or léss in regard to the account of the council deale with

under different sub-headings and hence we have not much hesi-

ftion to say that they are the outcome of a common basis,

1 Le Concile de Rajaogrha, p. 230,
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Ie is with regard to the rehearsals of suttas that we notice some
disagreement and this leads us to infer that the story of recitaiton
of the Sutta Pitaka in the first Council was an afterthoughe. I,
however, cannot be denied that there was some discussion about
Dhamma and Vinaya in the Council, though the rehearsal of the
complete  Sutta-pitaka or all the sections of the Vinaya-pitaka

cannot be accepted as true.

The story in brief

At Subhadda’s (or Upananda’s) words apprehending lack of
discipline in the church, Mnlﬁkassapa proposed a Council of 500
Arhats for taking a stock of Buddha's teachings. The proposal
was made at KuSinard and the site selected for the session of the
Council was Rajagrha. Mahakassapa tried to include all the old
arhats living at the time among the members of the Council and
succeeded in  securing the co-opetation of arhats like Ajfdta
Kaundinya, the two Kasyapas, and Anuruddha, but failed to
persuade Gavampati (who was one of the few friends of Yaéa to
be converted by Buddha) and Purina (the abbot of Dakkhinagiri)
to take part or acquiesce in the proceedings of the Council. The

, presence of Ananda as the repository of Buddha's teachings in the

Council was felt indispensable but as he was not an Arhat, he
could not be included without the sPcci:J permission of the
Sangha. Fortunately Ananda attained arhathood immediately
before the session of the Council and was admitted into the
Council, as a matter of course. The Council was held at Raja-
grha, all the necessary arrangements for seats and residence of

monks having been made by Ajatasateu. Upali was selected un-
animously to recite the Vinaya rules and Ananda the Suttas. On

the completion of the recitation, Ananda mentioned about the

kbuddakinukbuddakini sikkbapadani, the abrogation of which
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was permitted by Buddha but the exact significance of which was
not ascertained by him. This failing of Ananda was brought
to the notice of the Council. Ananda did not regard these fail-
ings of his as anything serious but out of reverence to the wishes
of the Sangha, he made the formal confession for getting abso-

lution.*

Refutation of Ofdenbe}g's theory of fiction

We have indicated above the number of works that pre-
serve the tradition of the Council. Some of them are no doubt
reiteration of the earlier ones but the fact remains as pointed out
by Minayeff that these eatlier ones on account of their unanimity
must have a common tradition as their basis. To dismiss this
as fictitious was rather too bold on the part of Prof. Oldenberg and
it is strange that a number of scholars accepted Oldenberg’s dic-
tum until Prof. La Vallée Poussin challenged it. Prof. Olden-
berg’s conclusion is based mainly on the fact that in the

1 In this account the disciplinary action taken against Channa is

related thus:
Ananda then announced to the Sangha that Buddha had asked

him to punish a monk called Channa by brabmadanda, and this he
was going to do at Kau$ambi. Ananda reached Kau$ambi. The queen
of King Udena approached him with gifts, which were doubled by the
King himself after he had been pleased with a talk with Ananda.
Channa on his being so punished made a strong effort for arhathvod
and attained it soon. He then approached Ananda to have brabmadanda
withdrawn but in reply he was told that the moment he had artained

arhathood the danda had ceased.
[A monk punished with brabmadanda is not admonished or

instructed by any other monk and he is left to do whatever he likes
Prof. La Vallée Poussin uses the appropriate synonym “boycorting.”]

T NN
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Mabiparinibbana-suita the motive of the Council is given but
not a word about the seswion of the Council,

As against this remark of Oldenberg, I think, the recent
writings of Finot and Obermiller® are a sufficient answer. Prof.
Finoe points out char che chapters XI and XII of the Callivagga,
which contain the account of the two Councils, have such an
abrupe beginning unlike the other chapters of the Cullavagga
thar they could nor have been originally a pare of this work.?
He further poines out that the Mabiparinibbina-sutta also differs
from the other Suras of the Digha Nikiya in the nature of ire
contents, being more historical in character, and thae the Mahi.
pariniblina-sutts and the two chaprgrs (XI, XII) of Cullsvagpa
are so similar in nature that they must have been onginally pares
of one and the same work. In suppott of this contention of his,
he refers o a work entieled Samywkta-vastu (Nanjio 1121), the
Vinaya of the Mila-Sarvastivadins,’ which contains the account
of both parinirvipa and the Councils, and concludes therefrom
that the Theravidins too had a work corresponding to the
Samynkta-vastu, and thic it was dismembered ac a later date by
the ancient editors of the Nikiyas and Vinaya., Dr. Obermiller
cartobotates Finot's contention and in suppore gives us in detail

v IHQ., VIII, pp. 2416, 781-4.

2 According to Prof. Finot, both the chaprers X1 and X1 did nie
form a part of the original Cwllevaggs. It would have been betrer if
he had distinguished chapter X1 only in that way, and not chapter X11,
for all the chapters of the Cullivagga commence with the words tems
samayena buddbo bbagavi including chapter XI1 while chapter X1 only
commence with the words atha kbo Zyaimi Mabikassaps, ic. in the form
in which the chapters of the Mabaparinibbans-sutta are commenced.

3 Also referred @ by Prof. La Vallée Poussin in the Jndian

Antignary, 1908, p. 704.
13
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the contents of the Vinaya-ksudraka (in Tibetan),' and shows
that it contains not only the account of the two councils but
also the Mahiparinibbana-sutta. He further points out that “the
story of the Councils begins just on the same line (fol. 301, a, 3) in
which the narrative of the burial of the Buddha finiskies, without
any indication whatsoever.”’? In view of these evidences, we
may safely take Prof. Finot’s contention as sound, viz., that the
Mabaparinibbana-sutta and ac least the chapl:et XI (and not the
chapter XII) of the Cullavagga originally formed one treatise, and
or the analogy of the Vinayaksudraka ic may further be stated
that the Mabaparinibbanasutta formed originally the first portion
of the chapter XI of the Gallavagga. This takes away the force
of Oldenberg’s arguments and we may now brush them aside.
Oldenberg remarked also that there were many incoherent and
conteadictory statements in the account of the Cullavaga. Prof.
La Vallée Poussin has gone into them in detail and shown that
Oldenberg’s interpretation of internal evidences is based upon
some pre-conceived notions and should be taken at their worth.
He has discussed at length the pros and cons of the charges
brought against Ananda, and for reconciling them with the then
form of Buddhism, he has brought in also the doctrinal devia-
tions found in the Kathavatthu and accributed to the Mahi-
sanghikas. To me it seems that we need not go so far as to
trace in the charges germs of schisms which later on appeared in
the Buddhist Church, for the doctrines and rules of discipline
were then in an undeveloped state and it must have taken a
few decades since then for their development into a clear-cut

shape.

1 Corresponding roughly to Cullavagga.
2 IHQ. VIII, p. 784.
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Conclusion

Once more we can safely revive the Russian savant’s con-
tention of 1887 ““thac the Council was originally a tribunal
composed of monks to decide the failings of Ananda and
Channa, and speaks of a time when the Vinaya was not yet
codified, and that in course of time the story of the recitation
of the pitakas was added to it and the tribunal was given an
appearance of a conclave with a theological and literary object.””
This was a lictle modified in 1905 by Prof. La Vallée Poussin
who would regard this Council as an enlarged Patimokkha
assembly. In our opinion also it was so but with an object
greater than that of a Piumokkha assembly.

The kernel of truth embedded in the various accounts as
it appears to me is that the principal motive of the Council,
was to ascertain the Abuddakinukbuddakini sikkbapadani,
abrogation of which was sanctioned by Buddha just before his
demise. There must have been a good deal of difference of opi-
nion about the interpretation of the lesser and minor precepts,
and it was to settle this difference that Mahakassapa took the
inittative  to collect the seniormost monks, and have their
approval of the rules that would be recited by Upali, who had
been praised by Buddha as the foremost of the Vinayadharas.
As required by the rules of a Patimokkha assembly, the preli-
minaries  (wposathakammassa pubbakarana-pubbakiccini) were
gone through, viz., the selection of the monk who was to put
questions relating to Vinaya® (in this case, it was Mahakassapa)
and the monk who would answer them® (.e. Upali). Afrer this

1 La Concile de Rajagrba, Intro., p. ii.

2 Sunatu me bhante sangho, yadi sanghassa pattakallam, aham
itthan nimam vinayam puccheyyam.

3 Sunatu me bhante sangho yadi sanghassa pattakallam aham
icthan namena vinayam puttho vissajjeyyam.
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and other preliminaries, the question of parisuddbi had o be
broughe up, and so the turn of Ananda came. As he was not
geally guilty of any ecclesiastical offence, he had nothing to
confess, but the monks resented the heedlessness of Ananda
certain matters, particularly in regard to non-ascerminment of the
minor precepts thae could be abrogated. Ananda in deference o
their wishes asked for forgiveness on this account as well as on
other accounts and had his parisuddbi. Then the tum camc of
Upili to recite the Patmokkha rules, which in all probabiity he
did, and there is unanimity of the accounts with regard to this.
This was probably followed up by the infliction of brabmadanda
by Ananda, on Channa. Jhe story of the recitation of the smtrar
by Ananda, as suggested by Minayeff, was engrafted on to die
account later on and that explains:the wide divergences in the
different tradicions regarding the recitation of suwas.  And it
must be due to this interference by later writers thae we find
d:hunnl&ynfpiﬁruidbinfﬁumhshﬂmdﬁumiupmpu
 place, the Dharmagupea Vinaya being the only text which put
the parisuddbi in the proper place, i.e., before the recitation of
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