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PREFACE TO THE THIRD EDITION

This Edition embodies the results of further sifting of contexts to
find closer translations of Buddhist terms, or rather of ancient
[ndian vocabulary in general, but sometimes specialised to express
Buddhist concepts. Languages do'not match word for word, so this
task is impossible, nevertheless one can try to exclude inaccuracy
and vagueness. The Buddha's teaching was about experience,
which cannot be reached by words, but only indicated approxi-
mately. The important thing is not to be misleading where the gap
between reality and everyday language is great.

Here we use ‘entrance’ (ayatana, such as a sense entrance)
instead of the vague, but time-honoured, ‘sphere’. ‘Element’ is
replaced by ‘base’ (dhatu, because it is a source or ore or root).
‘Nature’ becomes ‘being’ (bhava, to be consistent with other
usages). For ‘existence’ we now have ‘reality’ (bhuta). For the
inaccurate ‘tranquillity’ we read ‘assurance’ (prasrabdhi). ‘Emo-
tion’, which would belong to the wrong group (the forces), just as
before ‘sensation’” would belong to matter, is at last replaced by
‘experience’ (vedana, being essentially the same as experienced or
cxperiencing, vedayita). ‘Insight’ becomes ‘certainty’ where it
stands for abhijna. ‘Conscious’ becomes ‘alert’ (samprajana). ‘Pecu-
liarity’ becomes ‘feature’ (dkara).

The somewhat obscure pre-Buddhist term namarapa, generally
iranslated here as ‘senuent bodv' (mauter plus sentience, a hiving
body), is a compound of rigpa, meaning originally “appearance’,
then in Buddhism splitinto ‘sight’ (object) and ‘matter’, and nama,
covering ‘language’, ‘intelhgibility’ and ‘organisation’, in Bud-
dhism ‘sentience’ or the functioning of perception and volition.

It was understood that the text would be reproduced photo-
graphically, therefore all substituted words and phrases must be
cqual in extent to the deleted matter replaced. Consequently there
is no expansion or elaboration here. Only later the Publishers
decided to re-set, which has improved the appcarance of the book
but not allowed the author to make more substantial revisions. The
biggest change here is the substitution of a closer and more
detailed account of the Laghukalacakra.
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Meanwhile the study of Buddhist literature has continued in
Indian Kavya Literature, with story-telling in Vol. VI in connection
with ‘Nagarjuna’, Atisa and Ksemendra; also Vallana. Vidyakara’s
anthology, Vairocana and Pali and Sinhalese literature of the +12
and +13 will be found in Vol. VII.

A. K. Warder
March 1999



PREFACE TO THE SECOND EDITION

The Second Edition is revised in the light of Buddhist research
since 1965, when the First was completed. The largest revision is
the section on Dinnaga, the Sanskrit materials collected by Kitagawa
(1965) and Hattori (1968, etc.) making it possible to offer a fairly
comprehensive account of his philosophy based on his own words.
It is a heavy loss to these sparsely cultivated studies that Hidenori
Kitagawa did not live to complete the English translation of
Pramanasamuccaya 11-1V, and V1, with additional Sanskrit fragments,
which he began when the author invited him to Toronto as Visiting
Professor in 1972.

The question of the school to which Dinnaga belonged has
proved strangely intractable. His influence was so ‘great that his
work was appropriated by practically all schools of philosophy,
Buddhist and non-Buddhist, adapted or interpreted to harmonise
with their views. The Sthaviravada on the one hand and the
Vijhanavada on the other seem to accept his epistemological
doctrines, studying his works, or more often those of his successor
Dharmakirti and others, in their own schools. Professors Hattori
and Kitagawa, among others, have assumed, following certain
Chinese traditions, that Dinnaga was a Vijianavadin, though this
appears to lead to insuperable difficulties of interpretation. In the
First Edition we followed Stcherbatsky in taking Dinnaga as a
follower of Asanga who retreated from idealism-to realism and
cffectively established a new school of Buddhism, which we called
the Pramana School. The thesis of Frauwallner on the two
Vasubandhus was accepted and it was naturally assumed that
Dinnaga was a pupil of the earlier one, Asanga’s brother, though
Frauwallner himself was vague and afterwards inconsistent about
this. Frauwallner’s chronological arrangement of Dinnaga’s works
anc perception of his philosophical evolution from idealism to
realism was likewise followed. Doubts about the ‘object’ of the
Alambanapariksa, however, threw this whole evolution in question
and seemed to confirm the statements of Vacaspatimisra and others
that Dinnaga, as well as Dharmakirti, was a Sautrantika. This would
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make it likely that he was a pupil of the Vasubandhu who wrote
the Abhidharmakosabhdsya. The author’s student, A.S. Moriya, has
made a thorough study of this problem, in a Ph.D. thesis on
Dharmakirti, and concluded that both he and Dinnaga were
Sautrantikas. This conclusion has been adopted in this Second
Edition, and the appropriate revisions made, the most essential
evidence being noted.

The question of ‘objects’, a word which has been used to
translate so many Sanskrit and Pali terms and which was the starting
point for our clarification of Dinnaga’s views, had led to further
investigations even before the First Edition was published, a note
being added in the Index (p. 599) to the effect that alambana meant
only the internal object in consciousness. This note made in 1968
when indexing from the page proofs was subsequently expanded
into the paper ‘Objects’ published in 1975. The results of these
studies have been incorporated in the present Edition, translating
alambana as ‘support’ and so on.

Related to all the above discussions is the question of ‘percep-
tion’ (variously used by writers in English) and ‘sensation’ and of
a more precise understanding of the ancient Buddhist doctrine of
the five ‘groups’ (skandhas). It seems closer to translate pratyaksa,
knowledge or cognition through the senses, as ‘sensation’, reserv-
ing ‘perception’ for the ancient term samj7iid, the mental registering
of a sense experience which later is taken to include identifying it
through some concept. In the scheme of the groups, sensation or
sense experience, the five senses, is included in ‘matter’ (rigpa). It
therefore seems inappropriate to translate vedand as ‘sensation’ as
hitherto. Being the reaction of happiness, unhappiness, elation,
depression or equanimity, according to the schools, to an experi-
ence, vedana seems to come fairly close to ‘emotion’ and is so
translated in this Edition. Perhaps it was originally as vague in
reference as the English word ‘feeling’, or as broad as experience
in general, but by using ‘emotion’, we may hope to indicate the
direction in which the term was becoming specialised in more
systematic analysis and to separate it from the physical experience
of the senses.

The fundamental concept of dharma has been further studied
by the author and the results published in the essay ‘Dharmas and
Data’ (1971). The conclusion there that a dharma is most nearly
equivalent to a ‘principle’, rather than to an ‘element’ or a ‘sense
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datum’ or .simply a ‘phenomenon’, has been embodied in the
present Edition. The paper ‘The Concept of a Concept’ (1971)
entails no revision but is rather an appendix on the question of
there being two levels of discourse in the Buddha’s words, the
everyday and the philosophical, especially as worked out in the
Sthaviravada school (cf. pp. 146-8 below). Related to it is the paper
‘Is Nagarjuna a Mahayanist?’ (1973), reflecting more precise
translations of that philosopher’s critiques given in the textbook
:Qutline of Indian Philosophy (University of Toronto 1967, Motilal
Banarsidass 1971; which also contained a first revision of our study
of Dinnaga in the light of the work being done by Kitagawa and
Hattori). This progress in understanding the author of the
Mulamadhyamakakarika has led to some revisions below (especially
on p. 361).

The brief account of Harivarman’s * Tattvasiddhisastra (pp. 398-
9) has been rewritten in the light of a Ph.D. thesis by another of
the author’s students, Professor S. Katsura (1947). Similarly some
revisions on p. 340 result from the thesis research of Professor N.
Schuster (1976) and the early development of the Mahayana might
now have been set out in much more detail in the light of that work
on the Ugrapanprccha and other texts in the Maharatnakuta. It has
been a pleasure and an encouragement to have such students,
working on some of the most important but difficult problems of
Buddhism. To those already mentioned must be added, besides
Professor Priestley who gave much help to the First Edition and
whose translation of the five philosophical works of Nagarjuna is
impatiently awaited, Professor F. Watanabe (1976) and Mr. K
Fujimoto, who, before, his lamentable disappearance from Toronto
during the attempt of fanatics to destroy the Ph.D. programme in
Buddhism in 1977, had made a complete English translation of the
Madhyamakavatara and Bhasya of Candrakirti, traditionally the
standard introduction to Madhyamaka.

After the fragments of Dinnaga, the most important accession
to the primary sources has been the Sanskrit text of the
Abhidharmakosabhasya, edited by P. Pradhan. The field has been
enriched by the printing of numerous Sanskrit and Pali texts
hitherto not available and in some cases unknown, which as they
reached us found their way into the Bibliography and occasionally
supplied a reference in the text. It should hardly be necessary to
repeat here that this book is based entirely on the primary sources,
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not on secondary sources. A few secondary sources which were
found useful as preliminary guides, verified or corrected later
through the primary sources, have been included in the Bibliog-
raphy, for example the works of Stcherbatsky, but no attempt has
been made to review the mass of modern writings on Buddhism.
Translations, however, have generally been included as of interest
to readers.

It has been hard to get all the Index references correct, and so
we have to advise the reader that a few references, and cross-
references in the text itself, are one page out.

What is Buddhism? The Buddha was a philosopher whose
doctrine approximated that set out in our chapters 4 to 6. This is
not the ‘Theravada’ (Sthaviravada) of the Pali ‘Canon’, though the
latter happens to be the most important source now available for
reconstructing it. Theravada will be found in its proper place in
chapter 9. Our chapters 3 to 6 present the ground which is common
to all known schools of Buddhism. They interpreted this and all of
them added new doctrines to it, with varying degrees of justifica-
tion. The doctrine of chapter 4, the thirty-seven principles ‘on the
side of enlightenment’, be it noted, includes the eightfold way,
which includes the four truths, which include conditioned origina-
tion, the origination of principles from causes, the fundamental
insight which is the subject of our chapter 5. Thus chapter 4
presents the practice, chapter 5 the theory, of the Buddha; in
general terms meditation, or concentration (samadhi), and under-
standing (prajnia). Chapter 6 then presents that other great branch
of the practice taught by the Buddha, namely its application to
society and by laymen, the lay ‘disciples’ being as much part of the
original Buddhist ‘community’ as the monks and nuns and an
essential connection appearing between the happiness of society
and the happiness even of the individual who has ‘gone forth’ to
homelessness.

Of the schools which preserved the philosophy of the Buddha,
the Sthaviravada (Theravada), Bahusrutiya and Sautrantika, among
those known to us, appear the most faithful to his ideas. Where
these three agree, as they usually do, we can say that we have
authentic Buddhist tradition. Everything else is part of the history
of philosophy and of religion, interesting in its own right and often
derivable, with more or less distortion, from some aspe‘ct of the
original teaching. Even the strange concept of the dharmakaya in
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Mahayana, a metaphysical ‘absolute’, can be argued for on the basis
of the uniformity of nature as propounded in the Samyukta (see p.
115 below), though the Buddha could not have accepted the
hypostatisation of this empirically discovered principle into an
eternal entity. The least authentic growth in any Buddhist school
is anything in the nature of a claim to authority, as on the part of
teachers, in place of the original appeal to experience, to verifiability.

The essential practice of meditation has proved more constant
than the critical, empiricist and ethical philosophy which interested
only a few people and has often been overlaid with fanciful
speculations attractive to the majority. Theravada, Zen and Lamaism,
for all their superficial differences, share common ground in the
practice of meditation, which is the ground of original Buddhism
and qualifies them to take the name of followers of the Buddha.

The study of the purely literary aspects of the Buddhist tradition,
touched on in chapters 8 and 9, has been further developed in a
separate work, Indian Kavya Literature, where the works of Asvaghosa,
Sura, Candragomin, Dharmakirti as poet, the songs of Saraha and
Kanha, Sivasvimin’s epic and so on will be found discussed in the
context of Indian literature and criticism.

A.K. Warder
January 1979






PREFACE TO THE FIRST EDITION

A glance at a few of the countless modern books dealing with
‘Buddhism’ will soon convince the inquirer that Buddhism is all
things to all men. Such a conclusion, though nebulous and not very
informative, might even be upheld as now valid. Whether Bud-
dhism has always been so nebulous is much more disputable. There
are seemingly authoritative books which, taken collectively, make
widely divergent and sometimes totally opposed claims about the
original teaching of the Buddha, and it is at least clear that by the
sccond century A.p. there were schools of Buddhism in India which
differed very.greatly though they all claimed to teach the actual
doctrine of the Buddha. In this situation modern writers, especially
scholars, have taken sides in the ancient controversy or, in the
nmane of that extreme caution which some suppose to be the hall-
mark o the sound academic, have claimed that we do not know
what the Buddha taught and cannot now find out.

When so much has been written and is yet so inconclusive it
scems vain to offer a solution to the problem of what Buddhism
was originally, and in an earlier work! the present writer had
practically renounced any such purpose and recommended stick-
g directly to the ancient texts in their original languages.
lowever, people still demand an answer to this question and at the
sune time it appears tantalisingly possible to discover the answer.
I'lus book, then, is an attempt to give an answer and more especially
to demonstrate its correctness by applying acceptable methods of
deduction to the available evidence. The discussion of methology
with which we are thus obliged to burden this volume is as far as
possible confined to the Introduction, though it has affected the
pnesentation that follows as well and perhaps made this look more
hke aomarshalling of evidence than a survey of the subject. The
teader who is in a hurry to look at the doctrines and willing
provisionally to take the solution of problems of authenticity on
trust may skip most of the Introduction.

I Iunoduction to Pali page xi.
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The book is planned in the form of a historical survey of
Buddhism as it developed and spread in the land of its origin. The
main object is to present the doctrines and elucidate them: the
historical background is merely sketched in as part of the elucida-
tion, as situations to which Buddhist thinkers were responding and
as a framework in which successive ideas may be placed in order
(this order is illuminating: when we know who a man’s immediate
predecessors were we are better able to see what he is getting at).
The most extensive historical sketch occurs at the beginning, with
a view to presenting India as it had been before the time of the
Buddha and leading up to the setting in which Buddhism origi-
nated.

The author i1s deeply indebted to Professor J. W. de Jong and
Mr. C. D. C. Priestley for verifying the numerous references to
Chinese versions of the Tripitaka texts and assisting in comparing
their readings for the most essential terms with the Indian sources.
Acknowledgments are also due to Mr. A. Yuyama for information
on the discussions of Japanese scholars about the schools to which
the Chinese versions of the Agamas belong and to Professor H. V.
Guenther for information on some of the Tibetan sources.

A. K. Warder
1965
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INTRODUCTION

The Sources of our Knowledge of Buddhism—Methodology—The Tripitaka—
The Matrka—The Schools—The Internal Chronology of the Tripitaka—
Buddhism Contrasted with Rival Teachings—Interpretation

The Sources of our Knowledge of Buddhism

The materials at our disposal consist firstly and mainly of a large
body of ancient texts, though they are unhappily only a small
fraction of the great literature of which they once formed a part.
Most of the ancient literature of Buddhism and of India generally
was obliterated by the Muslims when they swept through Western,
Central and Southern Asia with the sword and especially with fire,
the greatest disaster being their conquest of the homeland of
Buddhism at the beginning of the thirteenth century a.n. All the
great Buddhist libraries of India were sought out and incinerated,
so that of Indian Buddhist texts in their original languages we have
at our disposal only (a) the “Canon’ of one of the many ancient
schools, preserved intact in Ceylon, Burma, Cambodia and Siam,
(b) an incomplete canon as recognised in the latest phase of Indian
Buddhism, together with a selection of ancillary works, preserved
in Nepal, and (c) a few scattered texts in Indian languages
preserved elsewhere, for instance in Tibet, in Japan, in certain Jaina
libraries in western India or buried in vaults in Central Asia. We
have also large collections of translations into non-Indian languag-
es, primarily Chinese and Tibetan. These are more complete than
the original collections now extant, and represent a greater number
of ancient schools of Buddhism, but they are still rather limited as
being selections only from the original corpus of texts and as
representing primarily only those later schools of Buddhism which
became permanently established in East Asia.

Along with these ancient texts we possess a larger body of
medieval and modern texts purporting to expound their doctrines,
either as direct commentaries or as independent expositions. They
are written in many different languages. Of those written in India
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we have only a part, whether in the original or in translations, and
moreover we are worse off in respect of these ancillary works than
we are in respect of the ancient canonical texts. The schools which
have flourished down to modern times outside India, on the other
hand, have produced and preserved comprehensive libraries of
ancillary works, moreover they have kept alive oral traditions of
interpretation handed on from teacher to student. The living
traditions of the meaning of what is written have been the basis of
all modern understanding of Buddhist doctrines. From the diverse
living schools we have to trace back a way towards the correct
understanding of the meaning of the earliest texts as intended by
their authors.

Our other important materials are the archaeological sources
relating to the history of Buddhism: ancient monuments or their
ruins, pagodas and temples, monasteries and universities, sculp-
tures and paintings, which to some extent reflect the doctrines of
their times. Above all the excavations of ancient sites with contem-
porary documentation in the form of inscriptions have served as
checks on chronology.

Methodology

Do the ancient texts available to us contain any of the actual
teaching of the Buddha? Many of them purport to do so, but there
is a certain amount of conflict among them in matters of doctrine,
and in any case we are not prepared to accept them at their face
value without checking their authenticity.

According to the unanimous traditions of all the schools of
Buddhism, after the death, or rather the parinirvana, of the Buddha
his words so far as remembered by his followers were collectively
rehearsed. Each dialogue or lecture remembered was endorsed as
an accurate account by those who had been present at the event,
and the whole body of texts thus established and arranged was
thenceforward handed on by oral tradition. After some centuries
the texts were written down and preserved by manuscript as well
as oral tradition. This body of texts came to be called the Tripitaka,
meaning the three traditions of handing down the teaching—since
the texts were grouped in three sections. Are we in possession of
this Tripitaka as recognised by the early Buddhists, if possible before
they split up into schools?
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The Tripitaka

In fact we have several Tripitakas. From Ceylon and South East Asia
we have the recension of the Sthaviravada school, called Tipitaka
in its own, Pali, language. From China we have a vast Tripitaka in
Chinese, consisting primarily of translations of Indian texts. We
have a similar Tripitaka from Tibet in the Tibetan language, of
which there is also a Mongolian translation. In fact the Chinese and
Tibetan Tripitakas have a complex history in several differing and
gradually growing recensions, though we need not complicate the
present discussion with further details. In either case the translators
and compilers believed in the existence of The Tripitaka in India.
the texts of which were gradually being collected from India,
translated and incorporated in the local recension—a task which
remained unfinished even after many centuries of effort.

This incompleteness was not entirely the fault of the Chinese or
the Tibetans, or the Indian scholars who helped make the trans-
lations. Even as they worked, the Indian Buddhists were producing
new texts which pufported to be authentic, or at least which later
on were taken as authentic words of the Buddha. Moreover older
texts sometimes had additions made to them, so that eventually new
translations seemed called for: in a number of cases we have several
successive translations of what is supposed to be the same text, of
gradually increasing length. Indian Buddhism was still growing and
changing, and new schools found room in their recensions of the
Tripitaka for texts giving authority to their new ideas. There was no
centralised control to prevent this, on the contrary the organisation
of Buddhism was always polycentric, in fact democratic: each local
group was autonomous.

In this situation we need not despair. The Buddhists in India and
elsewhere recorded their history and we have a number of ancient
and medieval texts extant to guide us.! They are unanimous that
after the original collective rehearsal of the Tripitaka the Buddhists
remained united for about a century but later disagreed irrecon-
cilably and gradually split up into separate schools. There are
supposed to have been eighteen of these early schools by about the
first century B.C., each with its own recension of the Tripitaka. Of
the recensions of these schools we now possess only one complete,

1. See Bibliography C. Buddhist Histories.
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but we have substantial sections of half a dozen others.! In addition
we have various references to the content of these ‘canons’. For
example the philosopher Nagarjuna (second century A.n.) quotes
a text and his commentator Candrakirti (¢. A.n. 600) informs us that
it was to be found in the canons of all the schools.?

Though all our sources agree on the cighteen schools having a
Tripitaka in varying recensions, some of our sources maintain the
authenticity of certain other texts not found in the canons of these
schools. These texts are those held genuine by the later school, not
one of the eighteen, which arrogated to itself the title of Mahayana,
‘Great Vehicle’. According to the Mahayana historians these texts
were admittedly unknown to the early schools of Buddhists. How-
ever, they had all been promulgated by the Buddha. His followers
on earth, the sravakas (‘pupils’), had not been sufficiently advanced
to understand them, and hence were not given them to remember,
but they were taught to various supernatural beings and then
preserved in such places as the Dragon World (under the earth)
or among the gods. Early in the second century A.n. (i.e. sometime
after the reign of the emperor Kaniska) numerous teachers ap-
peared in India who were capable of interpreting these special texts,
which accordingly were brought out from their hiding places and
made known on earth.?

With the best will in the world we cannot accept this or similar
accounts as historical facts. Even if we admit the possibility of a
secret transmission of doctrine and texts it 1S a curious aspersion
on the powers of the Buddha that he failed to do what others were
able to accomplish 600 years later. To clinch the matter we have
the fact that linguistically and stylistically the Mahayana texts belong
to a later stratum of Indian literature than the Tripitaka known to
the early schools. Everything about early Buddhism, and even the
Mahayana itself (with the exception of the Mantrayana), suggests
that it was a teaching not meant to be kept secret but intended to
be published to all the world, to spread enlightenment, and we are
on safe ground only with those texts the authenticity of which is
admitted by all schools of Buddhism (including the Mahayana, who
admit the authenticity of the early canons as well as their own texts),

1. See Bibliography A.

2. Mulamadhyamakakankaswith Candrakirti's Prasannapada, ed. by La Vallée Poussin,
St Petersburg 1903-13, p. 269 (on XV. 7).

3. e.g. Taranatha, Schiefner’s translation, 61 fI.
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not with texts accepted only by certain schools. Mahayana Buddhism
will be examined in its proper historical context below. We shall find
that it in fact developed gradually out of one, or a group, of the
eighteen carly schools, and that originally it took its stand not
primarily on any new texts but on its own interpretations of the
universally recognised Tripitaka. In our own study of the doctrines of
that Tripitaka we may certainly give due weight to those interpreta-
tions along with others.

When we examine the Tripitakas of the eighteen schools, so far as
they are extant, we find an agrcement which is substantial, though
not complete. Even the most conservative of the early schools seem
to have added new texts to their collections. However, there is a
central body of sutras (dialogues), in four groups, which is so similar
in all known versions that we must accept these as so many recensions
of the same original texts. These make up the greater part of the Sutra
Pitaka, one of the three sections or traditions which make up the
Tripitaka. Since it is the sutras which are recognised as the primary
source for the doctrine of Buddhism, we shall proceed below to take
the text which might be critically edited by comparing their different
recensions as the basis of our exposition of the doctrine as it evidently
cxisted before the schisms which divided the schools. It may be noted
here that whatever textual discrepancies are found hardly affect the
doctrine.!

It is of course important to ascertain which schools the available
recensions belong to, so that by taking the history of their schisms
as a ‘stemma’ of the textual tradition we can see to what pointin the
latter an ‘archetype’ established by collation may be assigned. The
Pali recension is that of the Sthaviravada school. The fragmentary
texts now available in Sanskrit are generally agreed to be, except for
certain very brief fragments, of the Sarvastivada (or its later offshoot
the Milasarvastivada). In Chinese we now have complete translations
of each of the four groups (agamas), an incomplete translauon of one
of them and numerous versions of individual sutras. They do not
belong to a single school. Unfortunately the Chinese tradition is
‘'vague about their affiliations and it has proved difficult to establish
their schools. A number of Japanese scholars have worked on the
problem and for the most part we depend on their findings for such
conclusions as we can offer here.

1. cf. Lamotte: Histoire du Bouddhisme indien, Vol. I, p. 171.
2. eAkanuma, Matsumoto, Hirakawa, Tatsuyama. See Bibliography I.
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The affiliation of the Chinese version of the Dirgha (T 1) seems
to be a matter of conjecture. The usual conjecture is that it belongs
to the Dharmaguptaka school.

The version of the Madhyama (T 26) seems to be agreed to
belong to the Sarvastivada, since it agrees closely with the extant
fragments of the Sanskrit version, which have been ascribed to that
school.

The complete translation of the Samyukta (T 99) belongs to the
Sarvastivada, as is now established by its exact agreement with the
fragments of the Sanskrit Samyukta (published by Tripathi). The
incomplete version (T 100) is ascribed by Chinese tradition to the
Kasyapiya school (there seems to be no strong reason to doubt this,
though some of the Japanese writers have declared it ‘uncertain’).

There has been a great deal of controversy about the Ekottara
(T 125), variously attributed to the Dharmaguptakas (e.g.
Matsumoto) or to the Mahasamghikas (Akanuma, but then he
qualifies this as more precisely the Prajiaptivada offshoot of that
school) or left uncertain. The arguments for assigning it to the
Mahasamghika do not seem very strong: on the contrary the text
contradicts certain doctrines of that school (e.g. it holds, like the
Sthaviravada, Dharmaguptaka and Mahisasaka, that arkants cannot
relapse and there are serious discrepancies between it and the
Mahasamghika Vinaya, which is extant in Chinese). To assign it to
a sub-school such as the Prajnaptivada does not evade all the
difficulties. In fact it seems very likely that this Ekottara is a
Dharmaguptaka text, since it shows agreement with known
Dharmaguptaka views which appear characteristic of the school so
far as our knowledge extends. Thus this Ekottara states that there
are 250 Pratimoksa rules for monks, a figure which among the
Vinayas now available agrees only with that of the Dharmaguptakas
(the *Caturvarga Vinaya’). Again the stupa (pagoda) features prom-
inently in both texts. (There have certainly been Mahayanist
interpolations in this Ekottara, as is universally agreed).

The Chinese Agamas thus seem to include recensions of the
Sarvastivada, Dharmaguptaka and Kasyapiya. By collating them with
the Sthaviravada recension we may thus reach an archetype which
existed before the schisms which brought these schools into being.
The Sarvastivada seceded from the Sthaviravada probably during
the reign of Asoka Maurya (3rd century B.c.) and the Kasyapiya (or
Haimavata) and Dharmaguptaka became separate schools probably
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early in the 2nd century 8.c. (on these schisms see below, Chapters
Eight and Nine).

Among the numerous Chinese versions of separate sutrasit is very
likely that other schools are represented but much harder to find
out which they are. For the present work they have rarely been used.
One which has been used is An Shih Kao’s version of the
Mahanidana Sutra, which proved very close to the Sthaviravada. We
do not know which school this version belongs to, whilst the fact
that An Shih Kao worked as early as the 2nd century A.D. increases
his value.

For the Vinaya Pitaka the position is more favourable than for
the Sutra since we have (in Chinese) the Mahasamghika recension.
This when collated with the Sthaviravada will carry us back to the
first schism among the Buddhists (in the 4th century B.C.), beyond
which only an actual document of earlier date would take us. Since
the Vinaya is concerned with discipline and only incidentaily with
doctrine it will not take us very far in reconstructing the latter. The
collation of the Vinayas shows that the Mahasamghika version
agrees fairly closely with the Sthaviravada. It is remarkable that for
the Pratimoksa rules the Sthaviravada recension is closer to the
Mahasamghika than it is to any other recension extant, though the
others are of schools which seceded from the Sthaviravada and
might be expected to agree with it. Unhappily we seem to have no
Mahasamghika Agama: the close agreement of the Vinayas of the two
schools which bear the names of those which came into existence as
a result of the first schism suggests that both have remained conser-
vative, as compared with their offshoots, and that a Mahasamghika
Agama, if ever one came to light, would agree more closely with the
Sthaviravada than the latter does with its oftshoots the Sarvastivada,
Dharmaguptaka, etc. Though the probability is strong that the
Sthaviravada versions of the four main groups of siitras are more
archaic than the Sarvastivida Agamas (which are longer and can be
shown to include a number of late additions), in the absence of actual
Mahasamghika texts to confirm this we here treat the Sarvastivada
recension as of equal weight to the Sthaviravada.

The Matrka

The third section or tradition of the Tnpitaka is the Abhidharma,
which term meant originally ‘concerning the doctrine’ and after-
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wards was used for a systematic study of the doctrine. It is in this
section of the Tripitaka that there is the greatest discrepancy between
the versions of the various schools. In fact it is clear that the
Abhidharma texts were the last to be elaborated in their final form.
They represent the systematic work of the schools to abstract from the
corpus of separate dialogues which had been remembered and handed
down a comprehensive, unified body of doctrine. In preparing their
systematic books the schools began to apply the special theories on
which they disagreed, and some of the Abhidharma books actually
contain arguments refuting the theories of opposed schools. How-
ever, there is still a great measure of common material shared by the
schools, material which appears largely to have been extracted from
the dialogues and arranged by topics.

Most of the accounts of the original collective rehearsal of the
Tripitaka state that the Abhidharma section was included, implying
that the Abhidharma texts as current in the various schools were
supposed to have been elaborated already at that rehearsal. Some
accounts on the other hand say instead that what they call the
Matrka was rehearsed. Matrkd means a ‘matrix’ or a list of topics,
a set of notes giving just the headings of a body of doctrine. Many
of the Abhidharma texts extant give such Matrkas either initially, like
a table of contents, or at the beginning of individual chapters. It
seems very probable that in the earliest period this third section
of the Tripitaka consisted simply of some set of Matrka headings,
possibly propounded by the Buddha himself when giving systematic
instruction to his followers, and that this was only later fully
elaborated into Abhkidharma expositions. From the available
Abhidharma texts it is possible to suggest which were the most
original Matrka headings, but it is uncertain how many of all the
known headings might have been included in the earliest list, or
before the schools began to divide.

The question of the Matrka has been studied by the present
writer in an introductory essay to the edition of the Pali manual
of Abhidharma called Mohavicchedani, which purports to be a
commentary on the Matrka. It is there suggested that a set of seven
headings found in all the sources was original, and may have
constituted the whole Matrka at first. What is perhaps most
remarkable about this set is that it appears also in a very prominent

1. P.TS., London, 1961, xix ff, esp. p. xxi. Reprinted 1994.
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position in one of the dialogues, the Mahaparinirvana Sutra, which
describes the last months of the Buddha’s existence on earth.
There,' shortly before the end, the Buddha convenes his followers
and gives them a summary of the principles which he has ascer-
tained, and which they should study and put into practice so that
the ‘best life’, i.e. the Buddhist Way, should endure long for the
benefit and happiness of many people. The summary which follows
is precisely this set of seven headings. Here then we have another
indication, common to all the schools so far as the relevant texts
have survived, as to what the original essential doctrines were.

The Schools

We have mentioned the early schools of Buddhism, supposed to
have been eighteen in number, and that they agree substantially
on a central body of texts representing the teaching of the Buddha.
We noted also that every school possessed additional texts of its own,
that there were greater discrepancies and even mutual polemics in
their Abhidharmas, and that it was these disagreements which caused
them to separate. What did they disagree about? Do their disagree-
ments affect the fundamental doctrines and make it uncertain what
these were?

From the mutual polemics between the schools, and from a
number of histories of the schisms, we find that the major grounds
of disagreement were the following:

Can an arhant (one who has attained peace of mind, freedom
from all attachments) relapse again into worldly entanglements?

Besides the mental principles which are morally good and bad,
is there a third class which are morally indifferent?

Is the ‘person’ (pudgala), an expression someumes used by the
Buddha in the dialogues, a real entity which, moreover, transmigrates
from one living body to a new one, or is this just a conventional
expression of everyday language, to be replaced by strict analysis into
the real principles of existence in philosophical discourse?

If not the ‘person’, then do the groups (skandha) of principles
transmigrate?

Is progress in understanding the truth gradual or does insight
come all at once?

1. Sthaviravida version in Pali: D II 120, Sarvastivada in Sanskrit: MPS (Waldschmidt)
p- 224. Chinese versions in T 1 No. 2, etc.
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Do all natural principles, whether past, present or future, ‘exist’?

Are Buddhas supernatural (or transcendental)?

Are all the dialogues direct (definitive) statements, or are some
indirect statements requiring special interpretation?

Are all forces (samskara) momentary?

Can good conduct grow unconsciously?

There is little here to affect the main doctrines, or even the great
mass of detailed working out in the dialogues. The schools seem
to have been agreed on the wording of what the Buddha had said.
The disputes concern subsidiary matters on which the texts were
not explicit or where there was a possibility of varying interpreta-
tions.

We shall follow the history of the rise of the schools in detail in
the appropriate chapter. The results of comparing their answers to
the above questions and attempting by a sort of textual criticism
of the eighteen (or more) traditions to establish the original
opinion suggest that the earliest Buddhists thought that:

An arhant can relapse.

The ‘person’ is not a real entity.

The natural principles do not always ‘exist’.

All forces are momentary.

The groups of principles do not transmigrate.

They probably held that progress is usually gradual. As to the
remaining grounds, where the apparently unanimous view of the
Mahasamghika and the schools which derived from it is opposed
to the view of the Sthaviravada and its offshoots the balance is even.
Hecre the Mahasamghika have the advantage, since we know very
little of the differences of opinion between its branches which
might have shown us that somc of these agreed with the Sthaviravada
group and so presumably held the more original opinion. We are
therefore uncertain whether it was at first held that there were
morally indifferent mental principles (it probably was), or whether
all the dialogues are direct statements,' or whether good conduct
can grow unconsciously. On the question of the transcendental
nature of the Buddha, though all the Mahasamghika group prob-
ably affirmed this in some form they appear to have disagreed on
the details. Thus one among them actually seceded from the group
on this ground, calling itself the ‘Transcendental School’

1. Probably not, since the Mahasamghikas mostly reject it.
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(Lokottaravada), presumably in opposition to the others who may
have held the view only in a much less extreme form. It is further
clear that among the Mahasamghika group the transcendentalist
ideas continued to grow in influence until they gave birth to the
‘Great Vehicle’. All this suggests that such ideas were an innovation
on the part of this group, about which they were uncertain at first
but which gradually gathered momentum.

In the light of this discussion we are able to say that no school
represents what appears to have been the original set of views, with
the possible, but improbable, exception of the Mahasamghika. As
mentioned above, we get a false impression of unanimity among
the latter group of schools simply because we lack information on
their internal debates. Whether such an ‘original set of views’ on
these particular points was consciously held by the earliest Bud-
dhists is very doubtful. Many of the problems may simply not have
been raised before the period of the schisms.

The Internal Chronology of the Tripitaka

Given the Tnpitaka as established by the consensus of opinion of
the early schools, can we go further and distinguish within it texts
which are earlier and later? This might enable us to say that,
although the Trnipitaka we could establish represented the texts
recognised by all Buddhists not earlier than a hundred and thirty-
seven years after the parinirvana (the probable date of the first
schism), the doctrine had, or had not, undergone some develop-
ment during that period. Some progress has been made towards
clarifying the stratification of the Sthaviravada Tripitaka in Pali, this
being the only recension intact in an Indian language.

Most attempts to outline the history of this collection of texts
have been based on largely subjective impressions as to what was
early and are of little use to us. There is, however, one objective
technique of textual analysis which can be applied to parts of the
Tripitaka: the study of metre. In a previous piece of research' the
present writer has traced the history of versification through the
period of composition of the Sthaviravada Canon and shown that
the verse texts in the latter are not all the work of a short period
but appear to have been composed over several centuries (the
research of course covers the whole Canon, including texts added

1. Pali Metre.
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after the schisms). The metres in use changed considerably during
that period, hence it seemed possible to arrange the verse texts in
successive strata. In the Conclusion of that work some brief
observations were made indicating what we might discover of the
development of the doctrine from that arrangement. The results
ascertainable by this method can be applied here. The prose texts,
which are more extensive and much more important, cannot easily
be correlated with these verse strata and have not yet been subjected
to any such rhythmical analysis, though possibly they could be. Even
from the verse texts alone, however, we can secure some important
data on the history of Buddhist doctrine.

Buddhism Contrasted with Rival Teachings

How did Buddhism stand in opposition to Brahmanism (‘Hindu-
ism’), the Lokayata (Naturalism, Materialism), the Agnostics,
Ajivakism, Jainism and other schools of thought at the time of its
origin? The contrast between these schools of thought may show
what doctrines were characteristic and essential in Buddhism. An
attempt to define original Buddhism in this way has been published
as an article'. In the heyday of extreme scepticism as to whether
we knew anything at all of what the Buddha taught this exercise
was useful; it still helps to emphasnse some of the important features
of his doctrine.

Interpretation

If the early Buddhists themselves came to disagree on their
doctrine, though very little on the readings of their texts, our
interpretation of the latter will be difficult and must surely remain
inconclusive on some points. The methods so far discussed can give
us the texts, in Pali or Sanskrit, but we cannot translate them into
English for the purposes of this book without interpreting them.
In the Introduction to Pali referred to in the Preface a selection of
Pali texts is given in the original language and the object is to enable
the reader to find his own way in interpreting them. Even there
particular lines of interpretation are suggested through the vocab-
ularies which had to be given. In the Preface to that book certain

1. ‘On the Relationships between Early Buddhism and other contemporary Systems’,
BSOAS, 1956, 43-63.
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methods of interpretation are recommended, which were applied
in the making of the vocabularies. The argument of that Preface
need not be repeated here, but the methods can be summarised.

The meanings of terms have to be determined by judging the
contexts in which they occur. Here it may be possible to work from
more obvious everyday contexts to the abstract philosophical
statements.

The basis - for our understanding of meanings must be the
exegesis of the Buddhist schools, whose pupils we now are. We can
check their interpretations by seeing whether the schools agree
among themselves, and then go back to the Tripitaka contexts and
see how they work out in the system of what was believed to be the
Buddha’s language when taken by itself.

We assume here that the differences of dialect known to have
existed between the texts of the early schools of Buddhism do not
affect the interpretation of at least their philosophical statements:
it was just a matter of transposition of terms into a slightly different
phonetic system. In the Introduction to Pali we were limited to the
Pali dialect and to the traditional interpretations (at least as basis)
of the Sthaviravada school which used it. Here we attempt to
interpre! the dialect of the Buddha (though we do not know which
particular dialect he used) according to the consensus of opinion
of all the schools. We adopt the convention of giving the terms
usually in their Sanskrit form, since the latter dialect became
standardised in India as the language of philosophical discussion
and learning generally, though only long after the time of the
Buddha. This convention simplifies our presentation by keeping all
the terminology, early and late, in one phonetic system.






CHAPTFR ONE
INDIAN CIVILISATION BEFORE THE BUDDHA

The Indus Civilisation—The Aryans—Brahmanism—Vyasa
The Indus Civilisation

Civilisation appears in India, according to the archaeological
evidence, about 3000 B.C., in other wards about 2500 years before
the Buddha and about as remote in time from him as he is from
the present day. It was at first a ‘Bronze Age’ civilisation, roughly
comparable with the civilisation which appeared at the same time
in Mesopotamia, or with the rather later Shang civilisation in China.
Its main centres, according to our present knowledge, were two
great cities, one in the Panjab and one in Sindh, whose sites are
marked by and named after the modern villages of Harappa and
Mohenjo Daro. Since these lie near the Indus (Sanskrit Sindhu)
and one of its tributaries, and the harnessing of the waters of that
great river system evidently formed the basis of the civilisation, it
is appropriate to name it after the river. However, it has already
been established that the Indus civilisation spread Eastwards into
the Ganges valley and South-East at least across Gujarat. It therefore
covered a wider area than the contemporary civilisations of
Mesopotamia or Egypt, whilst the standardisation of technology
throughout that area suggests political unification: a far flung
empire.

Archaeological findings tell us a good deal about this technologi-
cal development and something of the economic system. We can
see something of the art of the Indus empire and infer a little about
its religion, much less about its political system. Inscriptions have
béen found—many hundreds of them—but unfortunately they have
not yet been satisfactorily deciphered. Thus we are not certain who
these people were: whether they were akin to any known people
and spoke a language similar to any we know, or whether they were
linguistically isolated, like the Sumerians who founded the
Mesopotamian civilisation, and without later descendants continu-
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ing their language. In a general cultural sense we can certainly say
they were Indians, and that the later inhabitants of India have been
their heirs in this sense, whether or not any of them have inherited
their language. It is fairly certain at least that the Indus people were
not Aryans (all the archaeological evidence is against bringing any
Aryan people from Central Asia to India so early): the most likely
hypothesis is that they were Dravidians, akin ‘to, or even the
ancestors of, the modern Tamils and other peoples of South India.

In religion the Indus people appear to have had a cult of a Great
God some of whose characteristics suggest that he was the prototype
of the modern Siva (who has always been especially popular among
the Tamils): on the one hand he seems to symbolise creation and
fertility, on the other he may appear in the réle of an ascetic, or
a yogin developing his supernatural powers. A remarkable relief
shows him surrounded by various animals, suggesting for him the
epithet pasupati (‘lord of animals’) which is properly Siva’s. The cult
was associated with temples, which again is especially characteristic
of the cult of Siva in later times. -

There is also evidence for the Great Goddess as in the Saiva
tradition, though it would perhaps be difficult to point to any
specific feature here linking these two manifestations of such a
widespread religious phenomenon.

A Sacred Tree appears and reminds us of the Tree of Siva—the
Himalayan devadaru (deodar)—and the sacred trees in modern
Saiva temples, as well as of the Buddhist Tree of Enlightenment.
There were sacred as well as mythological animals and monsters,
and the sculptor’s art which depicts them has the same realism and
vitality as that of the early Buddhist period (Mauryan, etc.),
suggesting the same Indian tradition.

The Aryans

According to the archaeological evidence Aryan people entered
India at about the time of the collapse of the Indus civilisation
(about 1700 B.c.). In fact they were probably barbarian invaders who
conquered the Indus people and destroyed their cities. These
Aryans spoke an early form of Sanskrit, called ‘Vedic’ after the
earliest extant Indian texts (the Veda) which can at present be read.
The earliest of these Vedic texts of the Aryans were perhaps
composed two or three centuries after the conquest. This conquest .
is vaguely remembered in the Veda: the god Indra destroyed the
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citadels of the enemy (which presumably were the cities and smaller
settlements of the Indus people), he released the cattle (because
the Aryans were still nomadic herdsmen, and no doubt disapproved
of cattle being shut in fields by the settled villagers) and he released
the rivers (which had been dammed and channelled for irrigation
purposes by the settled agriculturalists). Their tradition then was
that they had restored the natural freedom of the universe.

Civilisation thus suffered a temporary eclipse at the hands of
these barbarian nomads. Very soon, however, the barbarians began
to follow the ways of the people they had conquered: they settled
permanently in villages and eventually in cities, they kept their
cattle in fields (though perhaps Indian cattle have ever since
enjoyed a freedom of movement not paralleled elsewhere)and they
harnessed the rivers for irrigation. When it came to the interpre-
tation of the ancient texts it proved possible to forget the historical
background and supply instead a mythological meaning connecting
Indra with the monsoon. ,

The Veda mentions besides Indra some of the human leaders of
the Aryans and their achievements, but its historical allusions are
scattered. There were other texts which were actual histories, and
these are referred to in the later parts of the Veda (from about the
9th century B.Cc. onwards), but in the forms in which they have come
down to us these histories, the Puranas, are many centuries later
than the Vedic period. In these late versions, much revised and
enlarged and probably reworked chronologically according to
artificial schemes, we can gain some idea of the traditions current
in India before the Buddha’s time about the origin of civilisation
and the numerous dynasties of kings, together with some of the
priests, poets and philosophers of ancient times. It is not yet clear
how far, if at all, this history incorporates traditions of the Indus
people. The Aryan conquest is not recorded in any recognisable
form and all the dynasties are supposed to have ruled within the
territory of ancient India (which included modern Afghanistan)
from the outset. The period of civilisation recorded is sufficient,
even after making the maximum allowance for inflation, to cover
the Indus age as well as the Aryans in India. The only major
distinction of tribes which appears is that between the Solar and
Lunar dynasties of kings, which might seem to be significant
although the two are related: the Solar Dynasty was founded by
Manu, son of the Sun (God), the Lunar by Puriiravas, grandson of
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the Moon (God) and son of Manu’s daughter. Since some of the
Lunar kings are mentioned in the earliest Vedic texts, whilst the
Solar kings apparently are not, we might conjecture that the Solar
kings were the Indus emperors,whose traditions were later com-
bined with those of the Aryans to produce a synthetic history. At
present this is pure conjecture and it seems futile to dwell on it.

For the period from the Aryan conquest to about the 13th
century B.C. we can trace several lines of Lunar kings, lines which
equally well can be explained as tribes of the Aryan people and not
dynasties of their rulers. They were frequently at war among
themselves as well as with other peoples. In about the 13th century
B.C. Samvarana, ruler of the Paurava line of Lunar kings, after first
losing his kingdom to another branch of the line recovered it
through the help of abrahman and then established an empire over
all other kings. His son Kuru and his descendants maintained this
imperial claim for many centuries, and for significant periods were
able to give it reality at least for a large part of Northern India. This
Lunar, or Paurava, Empire was the scene of the consolidation of
the ‘Brahmanical’ civilisation of India: the way of life, the religion
and much else that has since been looked back upon as the classical
model by orthodox Indian thought.

During the period of the Paurava Empire the ancient Vedic texts
were collected, many more were composed, and older and newer
texts were formed into a Canon of scriptures collectively called the
Veda (some of its constituents are also called ‘Vedas’ individually).
In actual fact there was not a single Canon, but several recensions
belonging to as many schools of priests, much as the Tripitaka
among the early Buddhists later, but that is of little importance for
our present discussion. The word Veda means ‘knowledge’. The
Canon is therefore the collected learning of the brahmans, or
priests. It consists of poetry, songs, ritual and philosophy.

During the 9th century B.C., approximately, when the Paurava
Empire was at the height of its power, there lived a group of priests,
poets and other creative thinkers who are credited with the
composition of a number of texts, some literary and others
technical, which attained virtually the status of scriptures without
actually being included in the Vedic Canon. Other compositions
of the same group, and statements attributed to them, were
included in the Canon, being presumably regarded as inspired in
a different way, but it is in the non-canonical texts that their views
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found the fullest scope. The extant versions of these texts outside
the Veda are of varying degrees of authenticity, not having been
preserved as carefully as the Veda, but even where they are not
authentic they are important as showing how that classical age was
looked back upon in later times.

Through these extant versions purporting to be their work we
can see an attempt by the thinkers of about the 9th century B.c.
to stabilise what they considered best and right in the traditions
which had come down to them. They considered their own age to
be decadent and to fall far short of the moral standards of antiquity.
Though it was not a propitious time for good government or a
virtuous life, it was still possible, and most desirable, for heroes and
good men to uphold the ancient religion and to perform their social
duties. On all this we may add the comment that according to the
archaeological evidence the period ¢. 1000-800 8.c. was the begin-
ning of the Iron Age in India, likely therefore to be a period of
great change, uncertainty and increasing bloodiness of warfare—
this last development being in fact most deeply imprinted in the
epic and historical tradition of India.

From the Veda effectively codified under the Pauravas, and from
the compositions attributed to this group of thinkers of about the
9th century B.C., orthodox and conservative thought in India has
since derived its religion, its ritual, its philosophy, its heroic epic,
its ancient historical traditions, its laws, its geometry, its astronomy
and its linguistic science. All this constitutes what is generally known
as ‘Brahmanism’, as a civilisation, a way of life, a religion and much
else. In a sense this formative period of Brahmanism was a *heroic
period’, that of the most famous heroes celebrated in the epic. The
epic is supposed to have been composed in this period, but was long
handed down by oral tradition, which continually inflated it. This
process of elaboration and reinterpretation was afterwards contin-
ued by later poets in separate works on epic themes, and especially
by dramatists who represented epic heroes on the stage and so
popularised the Brahmanical traditions whilst adapting them to
their own times.

Brahmanism

It would be out of place in this book to elaborate much on
Brahmanism (more accurately ‘Vedism’ or Vaidika, from Veda, the



20 INDIAN BUDDHISM

proper Indian term, less accurately ‘Hinduism’, a foreign word
which means little more than ‘Indianism’), and our treatment must
be an impressionistic sketch by way of background. (Iranian
‘Hindu’=Sanskrit ‘Sindhu’.)

The word brahman meant in the carly Vedic period a sacred text,
with an underlying sense of ‘great’ or ‘excellent’. Later, in the time
of the Pauravas, brahman was personified as the supreme Being or
God brahman (Masculine, Nominative brahma), the original Being
out of whom the universe evolved. Sometimes this brahman is
instead conceived more abstractly and philosophically as the imper-
sonal absolute, with neuter gender, but nevertheless as having life
(since the life of the whole universe emanated from it and is
sustained by it). From brahman is derived brahmana, meaning a
priest in possession of the sacred texts, or later a priest of God,
which we anglicise as ‘brahman’ (or ‘brahmin’) and from which
European writers have coined the derivative ‘Brahmanism’.

Anciently the Vedic religion of the Aryans had consisted prima-
rily in the worship of gods, and the poetry and songs preserved in
the Veda and forming its oldest component are mostly hymns of
praise and supplication. The gods were derived from the ancient
Indo-European pantheon and represent on the one hand social
abstractions and on the other natural phenomena. In the period
of the Paurava codification, however, we are confronted with an
entirely different religion, despite the continuing use of the old
hymns. Offerings to the gods had long formed a part of the ancient
religion, but-these now became its centre, its essence. The ritual
to which they had given rise became the ‘science’ of obtaining all
good things and the gods fell into place as the servants of the ritual,
necessary merely to receive the offerings. The desired good results
of the ritual action were to come about not through any favour of
the gods but directly as the mysterious effects of the action itself,
success depending on the precision with which this had been
performed. Henceforth the really important and operative part of
the Veda was the ritual part, interpreted as a set of injunctions
governing correct performance.

The loss of practically all their independent significance by the
gods had left the field of theology, cosmology and cosmogony open
to new speculation, more sophisticated, more abstract, more
systematic. It was here that the notion of the absolute or supreme
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being developed, the great brahman. Here also cosmogony gave
birth to philosophy as a reasoned explanation of the origin and
development of the universe. The earliest speculations of this kind
appear already in some of the Vedic poetry and again entwined with
explanations of the ritual in the ritual texts, but the latest part of
the Veda consists of texts primarily devoted to this early philosophy
(the Upanisads, or rather the five earliest among them, which alone
are strictly canonical Veda and preserve the ideas of the Paurava
period: Chandogya, Brhadaranyaka, Aitareya, Kausitakiand Tailtiriya).

The poetry of the Aryans was antagonistic to the more original
inhabitants of India and their civilisation, but by the Paurava period
this old antagonism and even the fact of the conquest appears to
have been practically forgotten. A considerable amount of intermix-
ture of the conquering and conquered peoples had evidently taken
place, indeed it has even been suggested' that the brahmans, the
hereditary priesthood among the presumed conquerors, were for
the most part descended from the priests of non-Aryan peoples,
probably of the Indus civilisation, who had managed to insinuate
themselves into this favoured position in a spirit of compromise and
in virtue of their superior education and intellectual skills. It is true
that the brahman genealogies are doubtful and in part unaryan
looking, but unlikely that the more original Indians had succeeded
in assimilating their conquerors to such a great extent in so early
a period. There are few, though there certainly are some, ideas in
the Vedic Canon which came into the traditions of the Aryans from
outside instead of developing within. Perhaps a significant element
in the ritual, or in philosophical speculation, came from the Indus
people, but there is little or no evidence to decide such questions.
In Paurava texts outside the Vedic Canon, however, there is much
that is generally thought to be of non-Aryan origin. It is clear (and
is not affected by the problems of the chronology of the epic and
the histories, ascribed to Paurava authors but much later in their
extant forms) that there was a gradual synthesis of the Aryan and
the more originally Indian traditions. This trend is characteristic
for the history of Indian thought, which usually developed not by
exclusion but by assimilation. The dactrines of alien traditions were
not rejected but were suitably explained, so that they fitted into
some grand scheme. At the same time they might be modified and
reformed to produce an overall harmony.

1. By Pargiter : Ancient Indian Historical Tradition, Chapter XXVI.
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The most prominent non-Aryan clements in the Brahmanism
of the epic and the histories (puranas) are the mythologies of the
great Gods Visnu (Vasudeva) and Siva and of the great Goddess
Devi. These three were probably quite separate in origin, belong-
ing to three different peoples in India. The Goddess as now known
is often associated with either Visnu or Siva as a subordinate
partner or consort, but these may be early syntheses. The mythol-
ogy of Visnu by itself seems to suggest a synthesis between several
separate gods, who came to be regarded as manifestations of the
same supreme being. As eventually incorporated into the histories
these various conceptions of the godhead were brought into
relation with brahman or Brahma in various ways, depending on
which one of the four was held to be the really ultimate godhead
and which subordinate manifestations. Their appearance in books
of history was due to the fact that the latter began with narratives
of the creation and evolution of the universe, therefore with
theology.

Another probably non-Aryan element in the histories is the
accounts of the origin and progress of civilisation, including the
election by the people of the first king and lawgiver (to ensure the
maintenance of principle in social relationships), and the legend
of king Prthu, who levelled the Earth, developed agriculture and
trade, and built cities and villages.

Among doctrines probably non-Aryan is that of reincarnation or
transmigration of the soul, which is barely mentioned in the latest
part of the Veda but taken practically for granted in the non-Vedic
Brahmanical tradition. This was very likely originally connected
with—it certainly fits well with—the way in which the evolution of
the universe and the scale of time are conceived in the histories.
The universe evolves, or revolves, through enormous cyclic periods
of hundreds or thousands of millions of years, at the ends of which
it is dissolved into its constituent elements, including the souls, and
then re-evolved either by natural processes or by the action of God.
There were very great differences of doctrine here between various
schools of thought within the Brahmanical tradition, particularly on
the question whether originally, before the above cyclic periods, the
souls and other atomic elements had not existed but had been
created out of the supreme being or out of nothing. Very important,
it would seem, for all religious and philosophical ideas in India is
the vastness of the time scale assumed, which in fact agrees well with
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that established for the universe by modern astronomy and con-
trasts most strongly with the traditions of Western religions (the
Babylonians had certain similar ideas, on a more limited scale)}. The
Indian ideas of time were in fact quite early related to astronomical
observations, particularly of the movements of the planets. The
latter appear at first to be erratic, but on further observation and
study may be seen to follow repeating patterns. Combine the
movements of all the planets into an overall repeating pattern and
you will find, depending on the precision of your observations and
calculations, an exceedingly long cycle of time marked out in the
heavens. The Indians assumed that at the beginning of some cyclic
period all the planets should have been in one place, or on the same
starting line (longitude), and their attempts to determine the date
of this grand conjunction many millions of years ago seemed to
confirm the practically inconceivable age attributed to the universe
by speculative thought.’

Lastly we might mention that the legal traditions and many of
the social customs formulated in the earliest law books give the
impression of not being Aryan in origin. Thus the conventional four
stages of life (asramas) later regarded as part of the foundations of
orthodox society (studentship—married life—retirement-renuncia-
tion) are not mentioned in the Veda. The last of these stages and
the growing practice of renouncing the world at any age reminds
us of the évidence for there being ascetics in the ancient Indus
society rather than of anything in the Aryan tradition.

The conception of liberation from transmigration would seem
to go not simply with transmigration itself but with the vastness of
the time scale recognised in Indian thought. It is almost certainly
not Aryan in origin, the Aryan tradition having been of a future
life in some sphere of existence not altogether different from the
Earth (one such sphere was the Moon) and developing into the
conception of a desirable heaven attainable by means of riwal
action. Speculation about liberation of the soul, on the other hand,
tried to conceive of some state entirely transcending the empirical
universe, such as union with the supreme being. It appears in a

1. There is plenty of evidence for enormous time scales in pre-Buddhist India. On
the conjunctions of planets see e.g. Burgess’ translation of the Suryasiddhanta,
15 ff. and 328 of the Calcuua reprint, 1935, and Needham, Science and Civilisation
in China III, 119 f., 202 (I-Hsing, a Buddhist monk), cf. also Colebrooke,
Miscellaneous Essays, vol. II, 329 ff. and 426, London, 1873. See p. 38 below for
the Ajivaka wradition.
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vague form only in the very latest parts of the Veda, and is still not
very prominent even in the early non-Vedic Brahmanical tradition.
The attainment of heaven remained the dominant idca.

Vyasa

According to later tradition! the Veda was ‘arranged’ in the Paurava
period (as we noted above) by a poet named Vyasa, who would be
one of the group of thinkers of about the 9th century B.c. which
we have referred to. This name in fact means in Sanskrit ‘The
Arranger’ and can be only a title conferred on the poet. He is
referred to also by a more personal name, Krsna Dvaipayana, but
even this indicates his obscure origin, since Dvaipayana is not a
family name derived from his father but was coined from his having
been born on an island. In fact he was illegitimate and his ancestry
mixed, though in part brahman. Iis mother was a fisher girl who
operated a ferry boat, his great grandfather was Vasistha, one of
the major Vedic poets. Vyasa is certainly a legendary figure, perhaps
altogether mythical, yet he represents the effective founding of
Brahmanism as it has since prevailed. He was the sage who knew
the ancient traditions better than anyone e¢lse, systematised them
and handed them down to posterity in a definitive form. It is
significant that he does not appear to be mentioned in any text
certainly authentic for the Paurava period, though a number of
other teachers and sages are. For example the later texts of the Veda
itself name the grammarian Sakalya, who certainly had a hand in
arranging the oldest of the Vedic texts, Saunaka who composed
ancillary works on phonetics and compiled indexes of the Veda, the
ritualist Kausitaki and the ohilosophers Sandilya, Uddalaka and
Yajiavalkya. Their views are given, sometimes at considerable
length. According to the tradition Vyasa was their senlor contem-
porary or predecessor, why then is he not mentioned? Perhaps he
is no more than an amalgam of the sages and teachers of the period,
created by a later age to represent the establishment of Brahmanism
as an attempted restoration of what was supposed to have been the
ancient way of life as it was before the decadence of the Iron Age.

Vyasa’s supposed date corresponds to about 900 s.c. The Veda
has been preserved in its poetical sections practically as it was in
that period, whilst the prose books of ritual and philosophy were

1. The Puranas, see Pargiter op. cit. p. 318.
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added at about that time and some of them later. Besides arranging
the Veda Vyasa is credited with a vast amount of more original work.
He is supposed to have composed the epic (the great Mahabharata)
and some histories (puranas). If the Veda records the ancient ways
which should be restored, the epic exemplifies the decadence of
the Iron Age which had just begun, in its narrative of a disastrous
civil war among the Pauravas. Vyasa would be the contemporary of
the heroes of the epic, a witness of some of its action and even a
participant. The versions of the epic and the histories which have
come down to us, however, are very much later than the Paurava
period. They show us that period not as it was but as it was believed
to have been after their fluid tradition had absorbed much that did
not originally belong to it.






CHAPTER Two

INDIA IN THE TIME OF THE BUDDHA

Social and Political Crisis—The Philosophical Tradition—The Sramanas—
The Sramanas and Society—The Main Sramana Schools other than the
Buddhists

Social and Political Crisis

After the great emperor Janamejaya (probably 9th century B.c.),
during whose reign the Paurava Empire seems to have reached its
thaximum prosperity and power and to have been adorned by
several of the most creative thinkers who contributed to the
formation of Brahmanism, there was a gradual decline. The decisive
turn seems to have been in the 8th century B.C,, in the reign of
Nicaksu, when the Paurava capital, Hastinapura on the upper
Ganges, was devastated by a flood. He transferred the capital to
Kausambi on the Yamuna. After this event the creative period of
Brahmanism appears to have come to an end: lines of teachers are
recorded and there was clearly some revision of Vedic texts and
more of the epic and histories, but original composition seems to
have been confined to the subsidiary studies, ritual, law, linguistics,
astronomy and geometry. These studies were important for the
history of science but of no direct consequence for Brahmanism
as a religion or philosophy or guiding ideology. Moreover even
among them there is hardly any work extant which might belong
to the century and a half after Nicaksu; the great period in these
special studies begins later.

After the moving of the capital the empire broke up, the local
rulers and states which had been under Paurava hegemony assert-
ing their independence. By the time of the Buddha (500 B.c.)
sixteen major states were counted in northern India, among which
one of the smaller and weaker was that of the Pauravas. There were
numerous minor states. The major states (and the minor) had many
different types of government; in particular some were monarchies,
others republics. Thus the India of the Buddha was a very different
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place from the India of Vyasa. The states were frequently at war,
and several of them sought universal hegemony. However, it was
not the most orthodox states or the most legitimate dynasties which
were the most successful in these struggles. On the contrary the
Pauravas faded away in a haze of nostalgia and romance, and the
real struggle was between the Vrji Republic, the most powerful
republican state, and the kingdom of Magadha.

Magadha appears to have been the least orthodox of the
monarchies. It was situated on the periphery of the region of
Brahmanical influence and its kings developed a highly autocratic
and centralised system of government not provided for in Brahman-
ism. Brahmanism prescribes the duties of kings rather than their
powers and provides a variety of checks on their actions. In fact,
the Veda does not necessarily require monarchical government,
even though later the Brahmanical tradition increasingly favoured
it. Indeed we probably ought rather to say that under the trend
towards monarchy of later times it was those Vedic schools which
had been associated with the famous Paurava monarchy, not others
which might have flourished under republican governments, which
were favoured and have survived. The earlier Vedic texts think
rather in terms of assemblies and various apparently autonomous
groups in society, and of the persuasive power of speech, than of
autocratic and centralised rule. The later Vedic texts, the majority
of which—as now extant—show that they were composed under the
Paurava Empire, are aware of republican governments in the
outlying regions surrounding the central Paurava (or ‘Kuru-Paricala’)
kingdom.!

This struggle in the Buddha’s time was a contest in econamic
power, political craft and administrative efficiency, in which the
Brahmanical tradition had little to offer either to the rulers or to
the people. Both its rituals and its philosophy seemed irrelevant.
The question was no longer one of establishing a harmonious
empire, with an emperor ruling justly according to the traditional
usages of Vedic society, treating his people and vassal rulers
affectionately, if sometimes firmly, and restrained and guided by the
code of duties prescribed by the Veda and interpreted by the
brahmans. In that traditional society an individual could pursue his
life in reasonable peace and freedom, seeking and to a fair extent

1. e.g. Aitareya Brahmana, viii 14 (Keith's translation is not correct).
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obtaining the good things of this world, and if he conformed to
dharma (the Brahmanical concept of duty and justice) he had been
respected for it and found it conducive to his well being. But in
the 6th century B.c. economic progress—the exploitation of natural
resources and the development of industry and above all trade—
had let loose quite new forces in society: instead of wealth being
measured primarily in Kind (especially in cattle) a money economy
had developed. Unprecedented wealth followed its own laws of
circulation, and the states tried to control it by legislation. The new
class of merchants tended to become wealthier than kings, and the
latter reacted to this with more arbitrary rule and confiscations on
flimsy pretexts: they opposed political force to economic force. The
rulers of north India experimented with various new forms of
government, but the general trend was towards centralisation of
power in the hands of a monarch. In this society most people found
their freedom seriously and increasingly restricted, their property
and their lives insecure, the future uncertain and probably worse
than the past. ’

There was much discussion of real or imaginary past golden ages
and of just emperors who had made the world harmonious and
happy, but the model offered by the Brahmanical tradition failed
to make any headway. Good men found themselves without a place
and without any freedom in the increasingly centralised society
ruled by money and force. For a time hopes seem to have centred
on the Vrji Republic, which was based on old traditions of social
harmony and respect for the individual, but in the struggle for
survival against Magadha it became clear to men such as the Buddha
that its position was precarious, that it was only a matter of time
before the greater wealth of Magadha overwhelmed it. Moreover
the basis of its defence was a pure conservatism of adhering to the
ways of old and resisting the corrupting power of the new society
of Magadha (exercised through bribery and sowing dissension).
The Republic seemed to have no power of development which
might enable it to oppose to autocracy a more economically viable
form of society. The Buddha admired the Republic’s ancient
customs, its democratic government, its respect for wise men, but
he did not see in it a political solution to the problem of human
happiness. He and other philosophers of the time looked elsewhere
for a solution, not primarily in society but in the first place away
from it. In effect they contracted out of society in order to preserve
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their freedom; they abandoned the quest for wealth and power and
sought peace of mind and spiritual experiences. Only from an
independent vantage point could they hope—as they certainly did
hope—to exercise any influence on the society they had left, to
infuse into it better ideals than money and violence.

The Philosophical Tradition

In the preceding chapter the philosophical texts of the Veda have
been mentioned, but nothing has been said about their nature and
methods, apart from the original relation to cosmogony and the
later conception of an absolute brahman. In the later, conservative,
Brahmanical tradition whatever had been received into the Vedic
Canon was treated as revealed dogma (and anything else was lost).
Careful reading of some of the texts on the other hand reveals a
substantial amount of not merely original, but critical thought in
the Veda. These evident criticisms of the Vedic tradition were
explained away and harmonised with the overall dogmatic system
by the later Brahmanical schools, but their methods seem not to
have been lost on later critics who remained outside these schools:
the Buddha himself is recorded' to have held that the original
brahmans were good men and the Veda (originally) true doctrine
but that both had become corrupt and needed to be completely
reformed (for example, one should become a brahman by virtue,
not by heredity; the brahmans had become mere repeaters of texts,
not creative thinkers or ‘meditators’, since the Veda had been
compiled). What might the Buddha and his contemporaries have
learned from early Vedic philosophy?

In the earliest Vedic poetry the universe has its basis in the
activities of the gods. Its laws are the laws of certain gods,. the
universe itself was created, or more precisely ‘built’ (like a house)
by the gods.? It is in the development of cosmogonic speculations
from this mythology that we can most easily trace the growth of
philosophy. There is a quest for some more rationalistic explanation
of the evolution of the universe, ending in the Upanisads with an
explanation which dispenses with supernatural gods or 2 God and
explains the universe out of itself. It is itself a living being, even

1. e.g. D.I1194,1104 (see p. 273 of the commentary on this for corruption of the

texts).
2. e.g. RVSii 15.2f, i 159, iv 56, vi 17.7, iii 55.19 f, x 149, x 81, x 72, etc.
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a divinity, but it develops according to natural processes which can
be understood by scientific observations and experiments. Accom-
panying this quest, or rather preceding it and stimulating it, we find
expressions of doubt concerning the gods and the mythology. Do
the gods exist? If they do, at least the stories about them tradition-
ally told are untrue. What existed at first> Can anyone know this?
Can even the highest Deity know this? Certainly the gods do not
know, since at first they did not exist.' '

Of the main steps in this line of development we may note first
the poem RVS X 129 (date probably between 1200 and 1000 B.c.).
Here it is suggested that at first there was neither being nor non-
being, but somehow the One, a living being, came into existence,
embracing everything in itself, through the influence of heat
(apparently its own heat). From desire arose mind. Then a
measuring line a (a significant idea) was stretched horizontally
across, dividing what existed into male and female principles. At
this point the speculation breaks off, but it is asked: Who really
knows? Not the gods! Only He who surveys the universe from the
highest heaven perhaps knows, or perhaps He too does not know.

At the end of the development we may look at the doctrine of
Uddalaka as recorded in the Upanisads.? (Uddalaka lived in the time
of Janamejaya, probably 9th century 8.c.). He first rejects a tradi-
tional (Vedic) account of evolution to the effect that originally
there was nothing, non-being. If that were so, he asks, how could
being have come out of it? So at first there was being. Uddalaka
also rejected ritualistic explanations of phenomena: that a certain
thing is so because a certain ritual is performed in a certain way.*?
The original being, according to him, is that which underlies
everything in the universe. It is in everything, though it is too fine
to be visible. By natural processes it became many beings: first it
produced heat, out of this, which also was alive like the original
being, came water and out of the latter came ‘food’ (anna), which
seems by extension to include all solid matter. These three living
elements, called also ‘divinities’, then gave rise to everything in the
universe, including man and ultimately mind. Thus there is no
supernatural, external agency but only ‘being’ itself, the original

1. e.g. RVSii 12.5, viii 100.3, SBr 11.1.6. 9-10, RVS x 129.
2. Chandogya U. vi.
3. $Br 11.4.1 shows the traditional views upheld against him.
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matter of the universe, out of which everything comes and back into
which everything goes at death.

So far the explanation is rational enough, but much more
important is the way Uddalaka justifies his explanations. He appeals
at each step to actual observations of phenomena and sometimes
to experiments which demonstrate that things are as he suggests.
In looking for the sequence of evolution he proceeds by tracing
things back to their causes by actual investigation. He proves the
dependence of mind on food by the experiment of fasting. By way
of methodology he distinguishes real substances from mere mod-
ifications different only in name. Despite superficial differences we
can generalise about a whole range of phenomena which in fact
have a common substance.

There are implied in this development the ideas and methods
of science. We do not know what science except the natural science
of Uddalaka himself. First the spirit of doubt and enquiry, of not
accepting traditional, mythopoeic or ritualistic, explanations. Then
classification and scientific generalisation. Above all observations
and experiments, by which causes can be found out and inductions
arrived at. The law of the gods gives way to natural law, a concept
which becomes all powerful later, when Buddhism and other extra-
Vedic philosophies develop.

The Sramanas

The Buddha belonged to a new movement in philosophy which
grew up under the social conditions described in the first section
of this chapter. The brahmans were, or had become, a hereditary
priesthood, and the earlier philosophers and poets whose work is
known to us, being preserved in the Brahmanical literature, were
either brahmans or men who became brahmanised, at least
posthumously, by being accepted into the ranks of the orthodox.
The new movement on the other hand was led by men who were
not brahmans, but came from all ranks of society, and who instead
of joining the Brahmanical schools set up independent schools.
Some brahmans also joined these schools, but they thereby left the
Brahmanical tradition and were assimilated into the new move-
ment, which was essentially a classless one.

The philosophers of the new schools were called sramanas. They
were men who had contracted out of ordinary society and become
wanderers, living either by gleaning what they could in the woods
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and fields or by begging. Their aim was to discover the truth and
attain happiness, or at least peace of mind. Having abandoned all
social commitments they were free to spend their time thinking,
trying out ascetic practices, studying nature, and of course teaching.
They set up schools and trained pupils to remember and dissem-
inate their teachings, and they also lectured in the villages and
cities, even before kings if invited. The contents of this public
lecturing were extremely diverse, but they tended to be ethical, to
instruct people how to live, and the food or even fees they received
could be regarded as a justifiable return for the teaching they
dispensed.

The s$ramanas rejected the Veda, and the authority of the
brahmans, who claimed to he in possession of revealed truths not
knowable by any ordinary human means. They ridiculed the
complicated rituals, and tried to show the absurdity of the Veda, as
a canon of ultimate truths, by pointing out contradictions in it and
drawing attention to some passages which seemed either rather
futile or highly unethical, or even completely nonsensical, if
supposed to be pronouncements having absolute authority (since
a great part of the Veda consists of ancient poetry and legends, this
was not very difficult). The sramanas went further than this and
declared that the entire Brahmanical system was fraudulent: a
conspiracy against the public by the brahmans for the purpose of
enriching themselves by charging exorbitant fees for the perfor-
mance of bogus rites and the giving of futile advice.'

In place of this authoritarian tradition the sramanas sought to
find satisfactory explanations of the universe and of life by genuine
investigations and by reasoning. They believed they could ascertain
natural laws by their own efforts, without benefit of authority from
the ancients or of supernatural guidance, and that these laws would
be absolutely valid and must be accepted because anyone who cared
to undertake a proper investigation could verify them.? In brief,
their outlook was that of scientists investigating the nature of the

‘1. The Buddbhists have preserved some typical verses to this effect in the Tripitaka
(Pali ] VI 206-14). The views of the Lokayata School are reported for example
in the first chapter of SDS.

2. In Buddhism see e.g. the Pali references under ehipassika, *verifiable’, in PTC vol.
I, p. 436. For the Lokayata only knowledge verifiable by the senses was admissible.
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universe, though they were guided by the practical aim of applying
the knowledge they gained in the quest for happiness.

Like Uddalaka before them, the sramanas were evidently closely
in touch with, and even partly responsible for, the considerable
progress made in the natural sciences in their period. They were
particularly interested in astronomy and mathematics and some of
them were connected with medicine.! Their doctrines usually
included some kind of description of the universe: of the elements
out of which it is constructed, their classification, the way the
universe evolves and the position of living beings in it. Again, their
conception of the universe was that it was a natural phenomenon,
evolving of itself according to ascertaipable natural laws: it was not
subject to the control of gods or a God and had not been created
by such supernatural powers. If there were gods, as some of them
admitted might be the case, these were natural beings on a level
with men and animals, inhabiting a different region but just as
subject to natural laws as men: they were not immortal, but lived
and died as men did.?

It is noteworthy that most of the §ramanas believed in transmi-
gration in some form: either of a ‘soul’ or of a stream of
consciousness from a dying body to a newly conceived one. We have
noted above that by this period the Vedic or Brahmanical schools
also had accepted this idea and incorporated it into their tradition.
Many people at this time seecm to have believed that they could
remember their past lives. The acceptance of transmigration
perhaps reflects the refusal to accept the apparently arbitrary
experiences of happiness and unhappiness of men within a single
life: a belief in some kind of natural law of compensation at work
in the universe ensuring eventual justice. At the same time most
of the philosophers of this period regarded life in the universe as
on the whole unhappy, concluding that their aim should be, not
to be reborn in it in better circumstances, which anyway would be
temporary, but not to be reborn at all. At this point the subject
becomes difficult: what could it mean, not to be reborn in the
universe? Would one’s soul or consciousness go somewhere else,
go into a dormant state, or céase to exist altogether?

1. Seec e.g. the references in REBCS, p. 51.
2. The Tripitaka contains satirical dialogues on the gods and particularly on Brahma,
e.g. Pali Kevaddha (D No. 11)=Chinese version of Dirgha No. 24 in T 1.
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Out of the sramana movement of the 6th century B.c. a large
number of separate schools of philosophy developed. From the
many more or less scientific, more or less speculative, systems
propounded at least five major organised schools were successful
enough to become strongly established and play dominant parts in
the history of philosophy in India (and sometimes outside) for at
least the next two thousand years. They soon split up into sub-
schools and all of them modified their doctrines in the course of
time, but despite the later appearance of a few entirely new schools
it was those which had originated in the period of the Buddha which
thenceforth gave a general direction to Indian philosophy and
provided a framework for its discussions. The brahmans of course
reacted by developing philosophical systems of their own, meeting
the new ideas with adaptations of their doctrines.

In the long run, though apparently not at first, by far the most
successful and important of the sramana schools was that founded
by the Buddha. At first the Buddha was just one of very many
wandering teachers in the Viji Republic, Magadha and other
countries of northern India about 500 B.c. He collected a fair
number of followers, though not as many as some of his rivals, and
he promulgated a doctrine which has all the main characteristics
of the sramana movement, which on the surface at least is just a
typical sramana doctrine. He rejected all authority except experi-
ence: the student should experiment for himself and see that the
teaching is true, not accept it because the Buddha says so. The
universe is subject to natural laws only, by studying which one can
attain freedom and happiness. The most important laws are laws
of causation, moral as well as physical. Transmigration is provided
for in that consciousness continues from life to life in accordance
with the laws of moral causation. The aim is to end this transmi-
gration and attain final peace. The most essential and characteristic
part of the teaching is a scheme of training and study to attain this
aim.! The Buddha here assumes that the aim of all living beings
is the attainment of happiness and his teaching is presented as a
way of achieving this aim, either absolutely and finally in liberation
from transmigration, final peace, or relatively in an improvement
of circumstances for those not yet ready to renounce the world.
Moral conduct thus follows from the desire for happiness when the

1. This is a sketch of the Buddha’s teaching, to be justified later.
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laws of moral causation are correctly understood, it is not a duty,
as the brahmans maintained. As a background to his doctrine the
Buddha enumerated and classified the constituent elements’ of the
universe. In the scheme of training the most important part is not
moral conduct, which though essential is only a preliminary, but
meditation, in which the truths about the nature of the universe
and one’s own being are contemplated and the consciousness
becomes gradually abstracted and detached.

The Sramanas and Society

Such was the reaction of philosophers of the 6th century B.c. to the
problems of life in that period. They rejected the values of ordinary
society, with the very important exception that they agreed, with
most people, that happiness was the aim. Naturally their concep-
tions of happiness and how actually to attain it diverged widely from
ordinary ideas. They lived as far as possible outside ordinary society,
seeking truth and happiness, and most of them decided that real
happiness consisted in peace of mind. Some of them returned to
society as teachers, trying to persuade people that the usual ways
of seeking happiness through wealth and power would not work and
would in fact lead to more unhappiness. The trend of society, many
of them sought to point out, was to produce more and more
unhappiness, to get steadily worse. Hence there was a need to
counter this process within society (as well as outside it), to produce
more happiness by applying the truths which the philosophers had
discovered, this happiness being again primarily peace of mind.
As well as teaching this reform in society, in the form of moral
teachings, these sramanassought pupils who would leave society and
follow them in their wanderings. Some of them established regular
communities (samgha) outside ordinary society, outside the juris-
diction of governments but having their own codes of discipline.
These communities of ‘monks’ and ‘nuns’—as we may very approxie
mately term them in English—were at first groups of wanderers in
the forests. Later they developed organised settlements, sometimes
on the outskirts of towns and supported in a regular manner by
sympathetic laymen and even by governments. The Buddhist
communities have an elaborate constitution based in part on that
of the Vrji Republic. The groups of Buddhist monks are indepen-

1. The ‘principles’, his most original hypothesis.
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dent of one another and there is no supreme head. The monks
meet regularly in council and decide issues by majority vote,
differences between groups being settled in the same way by
convening a general congress and debating and voting on the
issues. Representatives and other officers of the groups are elected
by their members.! Thus the Buddhist communities formed a
separate society of their own, as did certain other §ramana com-
munities. The relations between these communities and govern-
ments were complicated and sometimes difficult, especially as the
governments of states in and after the Buddha’s time were organising
society in an increasingly centralised manner. A §ramana commu-
nity of any size and influence in the country would clearly be a
disruptive element in a centralised state, especially if its constitution
was republican and democratic and the state was a monarchy.

The kingdom of Magadha, in fact, gradually extended its power
over almost the whole of India and thus became capable of exerting
considerable control over the sramana communities. The effect of
this on the history of Buddhism must be studied below. Here we
may note that it is of the utmost importance for understanding the
history of India and of Indian religion and philosophy that the
political unification realised by Magadha did not last. Non-unifica-
tion, non-centralisation, means freedom from any single control-
ling authority. It makes possible intellectual freedom. It enables
philosophers to be independent of goverments, because if they find
one government uncongenial they need not remain on its territory
but can emigrate. On the other hand there were certain disadvan-
tages for Indian philosophy in the lack of political stability which
non-unification entailed and especially in the fact that the various
states in India were much weaker in the face of foreign invasions
than a united empire would have been. Foreign invasions were at
times absolutely disastrous for the intellectual life of India and
particularly for Buddhism.

The Main Sramana Schools other than the Buddhists

The ultimate origins of the sramana movement are obscure and we
can trace its history only from the time of the organisation of

1. The constitution of the Buddhist communities was codified in their Vinayabooks,
one of the three sections of the Tripitaka, and will be considered in more detail
below (Ch. 3, pp. 52 ff).
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permanent communities during the lifetime of the Buddha (c¢. 566
to 486 B.c.). There are traditions about more ancient teachers, often
in very remote periods, but so far it has not been possible to
establish the historicity of any of them. For the most part such
traditions appear to be attempts by various schools to assert the
antiquity and absolute truth of their doctrines by attributing them
to legendary teachers of the past who, if they discovered the truth,
must be presumed to have discovered the same truth as more recent
teachers of the school. The ascetic practices, or even merely the
renunciation of society, of the sramanas, have led to speculation that
their tradition goes right back to the presumed ascetics of the Indus
Civilisation, or on the other hand to the Shamanism of Central Asia
and presumably of the early Aryans. This would hardly affect our
understanding of the schools of the Buddha's time as new, as
reacting to new developments in history by producing new doc-
trines. If the life of wandering in the forests was old, most of the
philosophies of the 6th century B.c. were new, taking account of the
advances of science and of the social and political changes in
Magadha, Vrji and other countries. It is especially noteworthy that
our sources indicate that the establishment of organised commu-
nities of sramanas as opposed to individual wanderers was an
innovation at the beginning of the 5th century B.c.! This organisation
may have been a response to the centralising policies of the states
of the time.

The main organised schools of sramanas in the time of the
Buddha were, besides the Buddhists, the Ajivaka, Lokayata, Jaina
and Agnostic (Ajiiana) schools.

The name Ajivaka originated from the gjiva, the way of life, of
the wandering sramanas. It was taken by a large school or commu-
nity founded by a group of prominent teachers in Kosala (west of
Vrji) in 489 B.c. The leader of this school was Go$ala (died 488 B.c.),
who had propounded its central doctrine, that of fatalism, and was
afterwards revered as a silent sage. The Ajivakas believed in
transmigration on a grand scale, each individual soul passing
automatically -into final peace after having experienced every
possible kind of life in turn (lastly that of an Ajivaka wanderer). This
series of incarnations of the soul was supposed to take nearly thirty
million million million, multiplied by the number of grains of sand

1. See REBCS 47 ff.
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in the bed of the river Ganges, years. The school developed an
elaborate system of divination and prognostication by the interpre-
tation of dreams and other omens. Ajivakas were sometimes
employed by kings to make predictions, but the original function
of this knowledge of the future and its inescapable experiences was
presumably to induce a spirit of resignation and peace of mind. The
possibility of making a correct prediction was the best evidence for
all events being determined in advance by Destiny (Niyati).

In harmony with this determinism was the doctrine of ‘inaction’
(akriya) originally propounded by another Ajivaka teacher, Pirana
(died c. 503 B.c.). All the supposed actions of men, ‘good’ or ‘bad’,
are no actions at all, produce no effect or influence on the future
(hence the school rejects moral causation). From another teacher,
Kakuda (in Pali Pakudha), the Ajivakas took their doctrine of the
constituent elements of the universe, which were uncreated,
uncuttable, sterile, immovable and rigid. These undergo no alter-
ation or transformation and do not interact. Any supposed action
passes ineffectively between their atoms. There are seven of these
elements (or ‘substances’, kdya): earth, water, heat, air, happiness,
unhappiness and soul (or ‘life’, jiva):'

The Lokayata, the name of which probably meant originally
‘natural science’ or ‘naturalism’ (investigation of nature), was a
materialist school. As opposed to the Ajivakas they asserted com-
plete freedom, absolute free will, as the natural way of life and were
also known as the Do-as-you-like school (yadrcchavada). Everything
happens through the spontaneous actions of itself (svabhavai.e. the
own-being, of each reality). The school agreed with the Ajivakas in
rejecting moral causation, but for opposite reasons: all acts and
experiences are spontaneous, not determined by anything; more-
over there is no soul and no transmigration which could make the
working out of moral causation possible. The aim of living beings
is happiness, but for this school the highest happiness attainable
is that of the pleasures of the senses (kama). The pleasure of human
relationships is also particularly mentioned. Unlike the Buddhists
and probably most philosophers of the time, the Lokayata school
held that there is more happiness than unhappiness in life, what
is needed being discrimination and the recognition (and accep-
tance) that happiness is by nature transient, permanence being

1. For the Ajivakas see HDA.
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boring and disgusting and contrast essential for enjoyment, whilst
overcoming difficulties leads to increased pleasure.

According to this school the universe is constituted out of four
elements: earth, water, heat and air. All recalities consist of combi-
nations of these four, and consciousness is such a compound, or
rather a property of the elements combined in a particular way as
a living body.

The most prominent Lokayata teacher of the Buddha’s time
was Ajita, but he was not regarded in later times as the founder of
the school. It is a legendary Brhaspati who was later regarded as
the founder of the school and the composer of its basic text or
sutra.!

The Jainas appear to have originated by secession from the
Ajivakas under their leader Mahavira, the Jina. They maintained a
doctrine of a transmigrating eternal soul, like that of the Ajivakas,
which could attain perfect happiness through the cessation of
transmigration in a kind of supreme heaven. Unlike the Ajivakas
they asserted free will, which had to be strenuously exercised to
bring about ultimate bliss. The Jainas taught moral causation, and
insisted that the balance resulting from bad actions in the past had
to be exhausted by severe asceticism, indeed self-torture, before the
soul could free itself from incarnation.

The Jainas have been the most scrupulous of all Indian schools
in their devotion to the ethical principle of not taking life, of a life
of complete harmlessness. Equally they have often been the
champions of toleration, and their philosophy was well suited to
form a basis for this in that it included the doctrine of ‘non-
extremism’ (anekanta), that there are many ‘schemes’ through
which an object may be contemplated, all existing things being
infinitely complex so that apparently contradictory predicates may
be asserted of them. Thus an object considered as its elements is
eternal, but as a modification of them it is not eternal.?

The Agnostics maintained that no conclusive knowledge about
any of the matters debated by the philosophers is possible. For

1. Unfortunately there is as yet no serious full scale study of the Lokayata published,
D. Chattopadhyaya's being perverse in rejecting most of the evidence though
containing much of interest . See REBCS 52-57 and A Course in Indian Philosophy,
pp- 32-39, 119-23.

2. On Jainism sec DJ.
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purposes of argument they developed a technique of systematic
evasion, but generally they appear to have deprecated argument as
leading to bad tempers and loss of peace of mind. Instead they seem
to have advocated friendship. They pointed out that the various
speculative doctrines, especially about the nature of the soul, were
mutually contradictory. Such speculation could only be confusing
and harmful or lead to harmful actions (such as disputes) and
ultimately remorse and consequent obstruction (to peace of mind)
and should therefore be avoided. In the time of the Buddha the
teacher Saijayin was well known as the leader of this school.'

1. REBCS 53. In the Tripitaka: Pali D I 58 fand 24 fT. Other references in HDA 21
ff.






CHAPTFR THREE
THE LIFE OF THE BUDDHA

Chronology and Birth—Renunciation and Enlightenment—Teaching and
Organising—The Last Months and the Parinirvana

Chronology and Birth

The life of the Buddha is part of the background to his teaching.
The early Tripitaka did not contain any comprehensive account of
the teacher’s life, although the circumstantial details of setting of
its dialogues give it incidentally something of the form and
atmosphere of a biographical or historical record. The Sutra
section is a record of numerous episodes in the life of the Buddha
(‘Bhagavant’, ‘Master’) and of the Buddha’s discourses on various
occasions. The Vinaya section is a record of the foundation of the
Buddhist community by the Buddha after his enlightenment and
of its gradual development (especially in regard to organisation
and discipline) under his supervision.! Only the Matrka or
Abhidharma gives no indication of the times, places or persons
present when its doctrines were promulgated and is a bare
statement of the doctrines themselves (we may ignore here as later
fabrications the statements of the commentaries on the circum-
stances of utterance of the third section). The Satra and Vinaya
texts thus contribute some ‘episodes of biographical interest.
Though some of these are assigned to the period immediately after
the enlightenment and others to that leading up to the pannirvana,
there is for the most part no continuity, no indication when in the
intervening pecriod other episodes belong. In short it is the
doctrine which is the centre of interest throughout and which for
the most part determines the arrangement, not the teacher.

In a very few early texts the Buddha is represented as telling his
followers something of his life before the enlightenment and of

1. Itis in fact a legal code.
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that decisive event itself (some narrate episodes from his previous
lives, which we may leave for a later chapter).

In this chapter we review from these scattered notices the
available record, in its most ancient and authentic form, of the
Buddha’s life. That life was evidently inessential for the doctrine
of early Buddhism and did not interest the compilers of the
Tripitaka, who were content to record as carefully as they could the
words of their teacher, the words which were their ‘master’ once
the Buddha was no more. Later, however, interest in the remark-
able personality who had discovered their doctrine and founded
their community grew among the Buddhists. More comprehensive
narratives were then elaborated out of the available texts and fluid
tradition. The edifying legend which resulted will find its proper
place in another chapter (Ch. 9).

There has been a long controversy over the precise date of the
panimirvana. Two studies along different lines, by Bareau' and
Eggermont,? appear to the present writer to establish the date 486
B.C. as practically certain, and it is adopted here as a basis for all
our chronology. In one of the early texts authenticated by several
schools of Buddhists® the Buddha states that he was twenty-nine
years of age when he ‘left the world’, and that that event happened
more than fifty years ago. This was said immediately before the
pannirvana, perhaps on the very last day itself. The age attained
by the Buddha is thus given as more than 79 years, and the later
tradition gives him a full eighty at the moment of parinirvana.
There is some reason to doubt this figure of eighty, as a very early
interpolation, since it makes it difficult to reconcile the Buddhist
and Brahmanical traditions about the life of King Bimbisara of
Magadha, the Buddha’s contemporary. It could perhaps be re-
duced by up to twenty years to produce a more authentic figure,
but the research required to settle the point will be very complex
and must be left to future specialists in chronology. The matter
is not of crucial importance for us: it affects the birth, renunciation
and enlightenment of the Buddha but not any of the other dates
given in this book. We therefore adopt 566 B.c. as a provisional

1. See JA 1953, 27 fL.

2. The Chronology of the Reign of Asoka Moriya, Leiden; 1956, particularly pp. 138 and
148,

3. D II 151, Waldschmidt MPS 376 f.
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date for the birth and 537 s.c. for the renunciation of the Buddha.
Later tradition, but apparently no very early text, places the
enlightenment six years after the renunciation, hence our provi-
sional date for the enlightenment is 531 s.c.

The Buddha, or rather the bodhisattva, ‘being for (future)
enlightenment’ but not yet buddha, ‘enlightened’, was born in the
Sakya Republic, which was the city state of Kapilavastu, a very small
state just inside the modern state boundary of Nepal against the
Indian frontier. In an old text' of the Sthavira school, but probably
not part of the earliest Tripitaka, the future Buddha tells King
Bimbisara, at their first meeting, that he is from Kosala, implying
that the Sikyas were then subject to that other powerful kingdom
of northern India, but internally their constitution was republi-
can.? The future Buddha was born in an aristocratic (warrior) and
wealthy family. He tells a wanderer in one of the early texts® that
he spent his youth in luxury, enjoying the pleasures of the senses
and having three palaces or halls (prasada), one for each of the
three main seasons (the Rains, Winter and Summer). This, we may
note, was the conventional luxury for a wealthy person of the time,
whether a warrior or a merchant.

Renunciation and Enlightenment

In the same text' the Buddha continues: ‘Enjoying myself with
superhuman music in the Rainy Hall during the four months of
the Rains I did not descend from the terrace of the Hall. After
some time, having known in their true reality the origination,
extinction, enjoyment and disadvantage of, and liberation from,
pleasures, I gave up the desire for pleasure, rejected the lust for
pleasure and lived without thirst (desire), with my thoughts calmed
internally. I saw other beings not free from passion for pleasures,
eaten up with desire for pleasure, burning with lust for pleasure,
indulging in pleasures. I did not long for them, did not take
pleasure in them. Now what was the cause? That delight, Magandiya
(the wanderer’s name), (which is) apart from pleasures, apart from
bad principles, which even stands completely surpassing divine

Sn 422,

See D I 87 ff.

M 1 504=T 26 (Chinese Madhyama) No. 117.
Translated from the Sthaviravada Pali version.

el
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happiness, enjoying that delight I did not long for inferior ones,
did not take pleasure in them.’

In another early text' the Buddha carries his story further,
talking to his followers: ‘I myself, monks, before the enlighten-
ment, being only an unenlightened being for (future) enlighten-
ment, having myself the principle of birth (i.e. being one who was
born as a living being) I looked for just the principle of birth,
having myself the principle of ageing I looked for just the principle”
of ageing, having myself the principle of getting ill . . . (the text
continues with dying, grief and defilement, the principles of which
were sought, and goes on). . . . Suppose I, having myself the
principle of birth, having discovered the disadvantage in the
principle of birth, were to look for the not born, unsurpassed, safe
from the yoke (i.e. the influence of pleasure, etc.), extinction
(nirvana,—of unhappiness or here specifically of birth?) (the text
continues with the not ageing, unsurpassed, etc., extinction of
ageing, the not getting ill, not dying, not grieving and undefiled
extinctions of the other principles mentioned, then goes on). . ..
After some time, monks, being only young, a boy, black-haired,
endowed with good youth, in the first period of life, although my
parents were unwilling and weeping, with tears on their faces, |
went forth from home to homelessness, shaving off my hair and
beard and dressing in brown clothes (i.e. the rags worn by
wanderers).

‘Having gone forth searching for what is good, looking for the
unsurpassed, excellent state of calm, I approached Arada Kialama . ..’
Arida was a §ramana, and the future Buddha asked to live the ‘best
life’, i.e. a celibate life, according to Ariada’s doctrine and disci-
pline. The sramana agreed and the future Buddha studied his
doctrine, not taking it merely on trust but ascertaining and
experiencing its truth for himself. The doctrine led through a
series of meditation exercises up to the ‘entrance of nothingness’,
i.e. being conscious of nothing at all, in a state of deep abstraction.
The Buddha remarks here that the ‘trust’ (or ‘confidence’),
‘energy’, ‘self-possession’, ‘concentration’ and ‘understanding’
were not Arada’s alone but his also, he acquired these—elsewhere
called ‘faculties’ and ‘strengths’—himself, not merely relying on
the accomplishments of his teacher. He soon acquired whatever

1. M1 163 fI=T 26 No. 204. Translated from the Pali version.
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Arada had to teach, and the latter was so impressed that he
suggested sharing the leadership of his group of wanderers with
him. The future Buddha, however, was not satisfied with this
doctrine and withdrew: ‘This doctrine does not lead to indiffer-
ence, dispassion, cessation, calm, certainty, enlightenment or lib-
eration (extinction, nirvana), but only to transmigration to the
entrance of nothingness (conceived as a high plane of existence
of consciousness). . . .’

The future Buddha then went to another sramana teacher,
Udraka Ramaputra, with very similar results except that Udraka’s
doctrine led a stage further, up to the ‘entrance of neither
perception nor non-perception’, an even higher entrance to which
consciousness might transmigrate. Again he was not satisfied and
withdrew.

Then: ‘Monks, searching for what is good, looking for the
unsurpassed, excellent state of calm, proceeding on my journey
into Magadha in due course I approached the military town of
Uruvilva. There I saw a delightful place: a lovely grove of the forest
where the river flowed clear, delightful with good beaches, and a
cowherds’ village within reach. I thought it was delightful . . . and
adequate for ‘exertion’ (i.e. the sramana type of training and
meditation). . . .’

Before continuing with the account of this text we may refer to
another early one' where the Buddha reminisces about his life in
the forest immediately before the enlightenment, and which also
describes that event. ‘It is hard to be adequate for those remote
abodes, the woods and hills of the forest. Solitude is hard. It is hard
to enjoy being alone. It is as if the woods steal the mind of a monk
who does not concentrate.’ He continues that sramanas or brahmans
who are not pure in their physical actions, speech and minds are
in fact summoning fear and fearful things, both of which are bad.
(The Sthaviravida commentary explains ‘fearful things’ as mean-
ing that if they had injured someone the offended person might
follow them with murderous intent.) Being pure, however, the
future Buddha felt secure in the forest. The text continues with
many details concerning the character necessary for a wanderer in
the forest if he is to succeed in achieving concentration as a basis

1. M1 17 fi=T 125  (Chinese Ekottara) k. 23, 665b-6 ; cf. T 26 k. 25
p- 589 c.
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for meditation. All these form part of the Buddhist teaching and
need not be discussed here, where we are concerned with whatever
can be gathered of a biographical nature.

Meditating at night—a practice which the future Buddha says he
took up at this time—can be still more hair-raising and terrifying:
animals come, a peacock breaks a twig, the wind rustles fallen
leaves. He resolved to dispel the fears which beset him at that time:
if he was walking up and down when fears arose he continued to
walk until he had dispelled them, or if he was standing still, or
sitting down, he again remained in the same position until he had
dispelled the fears. Then he ‘initiated energy, undeterred, at-
tended to self-possession, not distracted, assured his body, not
excited, and concentrated his thoughts, focused on one point.’
Gradually abstracting his mind from all attachments he then
entered successively on four stages of meditation (dhyana), attain-
ing a state of perfect equanimity, free from any unhappiness or
happiness. In the same night, his thoughts thus concentrated, he
exerted himself and acquired three ‘sciences’ or ‘knowledges’
(vidya) during the first, middle and last watches of the night
respectively: he recollected his former lives, he understood the
transmigration of beings according to their actions, bad conduct
leading to misery and good conduct to a good destiny, finally he
discovered the ‘Four Truths’, the basic doctrine of Buddhism,
which is the knowledge of how the ‘influences’ (asrava) can be
exhausted. These influences (pleasure, desire for existence and
ignorance) keep one in transmigration, to know that they are
exhausted in one is to know that one will not be reborn, that one
is freed, and this knowledge the Buddha had that night. At the
same time the Four Truths formed the essentials of the content
of his enlightenment, and having discovered them he was hence-
forth known as the Buddha (though this is not actually stated in
the present text). He understood in their true reality (1) unhap-
piness, (2) its origination, (3) its cessation, and (4) the way leading
to this cessation.

This other text thus appears to describe the final ‘exertion’
(pradhana), whereby the Buddha became enlightened, in one way,
whilst the text we were looking at before, having brought the
future Buddha to the ‘delightful place’ near Uruvilva, goes on' in

1. Translated from M I 167 Y.
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its own way to describe the enlightenment: ‘Having the principle
of birth, having discovered the disadvantage in the principle of
birth, looking for the not born, unsurpassed, safe from the yoke,
extinction (of birth), I acquired the not born, unsurpassed, safe
from the yoke, extinction (nirvana). . .." (Likewise he acquired
the extinction of ageing, illness, dying, grief and defilement).
‘Knowledge arose in me, and insight: my freedom is certain, this
is my last birth, now there is no rebirth.” The stress here is on
‘extinction’ (ni#rvana) rather than enlightenment, but the text
continues:

‘Then 1 thought:' I have acquired this doctrine which is
profound, difficult to see, difficult to understand, true, excellent,
beyond the scope of deduction, subtle, discoverable by a wise man
(only). But this creation takes delight in 2 home, is delighted by
a home, welcomes a home. For a creation which thus delights in,
is delighted by and welcomes a home this matter is difficult to see,
namely causal connection (or perhaps better ‘conditionality’--
idampratyayata, literally ‘this-conditionality’, being conditioned by
a specific thing), conditioned origination (pratityasamutpada). This
matter also is difficult to see, namely the calming (Samatha) of all
forces (samskara: this conception will be discussed in detail later),
the rejecting of all attachments, the exhausting of desires, dispassion,
cessation, extinction. If I were to teach the doctrine and others did
not grasp it, that would be weariness and trouble for me.’

These texts indicate that the enlightenment consisted from one
point of view in acquiring the three ‘sciences’, which included the
understanding of transmigration and the Four Truths concerning
the mechanism of transmigration and how to end the influences
which bind one to it. From another point of view it was the
acquisition of extinction (of birth, etc.), nirvana for the Buddha.
Then again, looking more deeply into the enlightenment, into the
doctrine which it discovered, the content of the sciences, it is
described as a theory of conditionality, of origination, and of
calming, of cessation. Origination and cessation are in fact the
second and third of the Four Truths: the theory of conditioned
origination is the expansion of the second truth, how unhappiness,
etc., originates; cessation follows as the corollary that if the

1. This paragraph is not in the Chinese version.
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conditions are removed their result does not originate, which is
the third truth.

Teaching and Organising

The texts we were following last continue' with accounts of the
Buddha’s decision to teach. At this decisive moment, when the
likelihood of his doctrine not being acceptable to others made the
Buddha hesitate to teach, it is said in the Sthaviravada version that
Brahma became aware of the situation and alarmed that the world
would ‘perish’ because the doctrine was not taught. It appears
strange that the God of Brahmanism should be brought in to guide
the Buddha. The intention must have been to place the Buddha
above Brahma by making the latter appear in the réle of a
suppliant. As in other texts where Brahma appears, the aim may
have been satirical, making the supposed creator and master of the
world afraid that his creation would perish unless the Buddha
saved it.

Brahma comes down from his heaven and appears before the
Buddha, saluting him reverently, and assures him that there will
be some who can grasp the doctrine. He complains that an impure
doctrine has appeared in Magadha, which does not lead to not
dying (amrta), and consequently asks the Buddha to teach. Then
the Buddha, on account of his compassion for beings (a significant
motif), surveys the world with his Buddha’s insight and sees the
varying qualities and faculties of beings, some of whom may be
able to understand the doctrine.

Considering to whom he might first teach his doctrine, the
Buddha thinks of Arﬁda and Udraka, but is told by deities (or
spirits, devata) that both have recently died. He then thinks of five
companions of his in his wanderings and ascetic practices before
the ‘enlightenment. He finds by his insight that they are near
Varanasi (Benares) and resolves to go there. On the way he meets
an ‘Ajivaka named Upaka, who remarks on his happy, contented
appearance and asks whose doctrine he follows. The Buddha
replies that he has no teacher, that he is freed, the influences being
exhausted in him, that he is enlightened. The Ajivaka is sceptical,
saying ‘It may be so’, shaking his head and going away by a
different road (this can also be interpreted as by a wrong road:

"1. M 1168 fi=T 26 k. 56, 777-78.
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the ambiguity is no doubt deliberate, the reaction of the Ajivaka
symbolising that of all those who were not ready to understand the
new doctrine).

The Buddha finds his former companions in a park (now called
Sarnath) near Varanasi. They first resolve to treat him without
respect because he had given up the severe ascetic practices he was
formerly following with them and relapsed into a life they regard
as worldly. This refers to the tradition of the extreme asceticism
tried out by the future Buddha, which he eventually gave up as
useless, attaining enlightenment whilst living moderately and
taking a reasonable amount of food. The tradition does not occur
in the texts we have so far followed, except by implication here,
though it is found in many later ones.

On the Buddha’s approach, however, the five former compan-
ions receive him with respect in spite of themselves and become
his pupils. He tells them how (as described above) having the
principle of birth and discovered its disadvantage he has acquired
extinction. Knowledge then arose in them, and insight. our
freedom is certain, this is our last birth, now there is no rebirth.

From this point we follow some other texts in order to obtain
a consensus of opinion among the schools as to how the doctrine
was first elaborated. We are now concerned not with events
narrated by the Buddha and afterwards remembered by his
followers but with the events of his career as a teacher as directly
remembered by them and recorded in the Tripitaka. The
Sthaviravada recension of the latter contains in its Sutra section'
a record of the ‘starting of the wheel of the doctrine’. A similar
account i$ given in the Vinaya section® of the same recension,
where it is embedded in a continuous narrative of the events after
the enlightenment. Corresponding parts of the Vinaya according to
three other schools (Sarvastivida, Mahisasaka and Dharmaguptaka},
their recensions being extant in Chinese translations,® give very
similar accounts of this whole narrative. These schools all belong
to the Sthaviravada group. For the other great group of early
school, the Mahasamghika, we have to turn to a much later text which
was Included in the Vinaya of one of its schools, the Mahavastu of

1. SV 420 ff. Sanskrit fragments Turfan 581.
2. Vin I 10 f. Lokottaravada Mahavastu IIT 331.
3. T 1435, T 1421 and T 1428 respectively.
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the Lokottaravada, which is available in its original language. Though
it is presumably much later than the original Vinaya of the
Mahasamghikas (which is extant in Chinese and which does not
contain this narrative) it helps to show that the narrative was widely
accepted among the early schools (the Sitra section of the
Mahasamghika recensions of the Tripitaka is not available to us).
We now follow the Sthaviravada Sutra.

‘There (in the park near Varanasi) the Master (‘Bhagavant’, i.e.
the Buddha) addressed the group of five monks: These two
extremes, monks, ought not to be pursued by one who has gone
forth (from home, from ‘the world’). Which two? That which is
among pleasures, practising the enjoyment of pleasures, inferior,
vulgar, common, barbarian, not connected with welfare; and that
which is devoted to weariness of oneself, unhappy, barbarian, not
connected with welfare. Monks, not going to either of these
extremes the intermediate way, illuminated by the thus-gone
(lathagata, i1.e. the Buddha), making insight, making knowledge,
leads to calm, to certainty, to enlightenment, to extinction (nirvana).
And which, monks, is that intermediate way illuminated by the
thus-gone . . .? It is just the excellent way having eight factors, as
follows: right theory, right intention, right speech, right action,
right livelihood, right exercise, right self-possession, right concen-
tration.’

The avoidance of the two extremes, of ‘wearying’ oneself (i.e.
asceticism) as well as of pleasures, is obviously appropriate as a
reply to the criticism of his companions that the Buddha had
relapsed. The eightfold way which is intermediate between these
extremes is the fourth truth, the way leading to cessation, which
has been mentioned above. The texts next go on to elaborate the
Four Truths themselves: this we can leave until we come to study
the doctrine.

From this point until the last days of the Buddha we have to rely
on the Vinaya section of the Tripitaka. The recensions mentioned
above give a continuous narrative of the organisation of the
communities of Buddhist monks, and of some other events, for a
short period after the starting of the wheel of the doctrine. They
then change to an arrangement by topics of the organisation and
discipline, instead of a chronological arrangement. The Mahavastu
has parallel accounts of several of the early events, but does not
concern itself with organisation or discipline to any extent. The
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arrangement by topics of these matters is supplied for the
Mahasamghika school by the Skandhaka book of their Vinaya,
which is generally similar to the Sthaviravida Khandhaka books
apart from the absence of the opening narrative part of the
latter.

The Sthaviravada and Lokottaravida accounts' (which we follow
as belonging to the most distantly related among those available;
the other schools whose accounts are available support them)
agree that afterwards the Buddha addressed his five followers again
with a much more difficult discourse. It concerned the doctrine
of anatman, ‘non-self’, also translatable ‘non-soul’ (since the
brahmans, at least, often use atman in the latter sense), and the
analysis of observation into five groups or categories (skandha):
matter, experience, perception, forces (energy), consciousness.
Each of the groups is said to be anatman, non-self, because one
cannot control it, saying ‘Let it be thus. . . .” We shall discuss this
doctrine in a later chapter.

The accounts next give a dialogue between the Buddha and the
monks: ‘What do you think, monks, is matter permanent or
impermanent’—Impermanent, sir—But if it is impermanent is it
unhappiness or happiness?* —Unhappiness, sir.—But if it is imper-
manent, unhappiness, having the principle of change, is it proper
to envisage it as This is mine, I am this, This is my self (atman)?
—It certainly 1s not, sir. —In this case, therefore, monks, whatever
is matter, whether past, future or present, internal or external,
gross or subtle, inferior or superior, far away or in one’s presence,
all matter should be seen in its true reality with right understand-
ing as This is not mine, I am not this, This is not my self.” The
dialogue continues with the other groups, from experience to
consciousness, substituted for matter, the replies being the same.
The Buddha concludes that the good pupil, who learns from what
he hears, seeing thus will be indiftferent to matter, experience,
perception, forces and consciousness, being indifferent he will
become dispassionate, through dispassion he will become free, he
will have knowledge that he is freed in what is freed. He will
understand that birth is exhausted, the best life has been properly

1. Vin I 13 f and Mahavastu 111 335 fI. Also S III 66 ff.
2. We follow the Sthaviravada version ; the Lokottaravada gives the same words but
inserts some other passages among them by way of comment.
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lived, the business has been done, afterwards there will be no more
of this world. The five monks all became freed after this dialogue.

From here the continuous accounts (the Mahavastu is not
continuous and not in chronological sequence and does not have
most of the episodes which follow) describe the recruiting of more
monks to the Buddhist community by the Buddha. Many young
men of the merchant class in Varanasi leave ‘the world’ to follow
the Buddha. The parents and wife of one of these become lay
disciples, thus establishing another branch of the community:
those in the world who by giving alms to the monks become a
regular source of support for them. When he has sixty monks the
Buddha sends them out in all directions to teach. (Laymen and
laywomen are usually called ‘assemblies.’)

After this the organisation of the. community becomes more
complicated. In the first place the Buddha delegates to his monks
the right to admit recruits to the community. After this it becomes
necessary from time to time to impose restrictions on entry: the
candidates must have certain qualifications. It became important
to avoid clashes with secular authority and law, as well as to prevent
people joining for entirely wrong motives. For example a story is
told (on a much later occasion, after the Buddha has gone to
Magadha) that King Bimbisara ordered his generals to march out
to quell some trouble on the borders. Some of the soldiers decide
that it is a bad thing to fight, desert the army and join the Buddhist
community. It is of course a serious crime by secular law to aid
and abet desertion, and the King lodges a complaint, whereupon
the Buddha promulgates a rule that those in the royal service may
not be admitted to the community. It is also found necessary to
make rules against admitting persons suffering from certain dis-
eases and deformities. Slaves may not be admitted unless first
released from slavery, otherwise again therc will be trouble with
the secular law. Thieves, debtors and murderers are excluded
when they seek to evade the consequences of their actions by
‘leaving the world’. As a rule anyone under the age of twenty is
not to be admitted.

After the events in Varanasi the Buddha returned to Uruvilva
in Magadha. Here the Vinayain its different recensions (confirmed
by the Mahavastu) narrates a strange event when the Buddha meets
three ascetics with matted hair (jatilas), all of the Kasyapa clan and
each having numerous followers. The Buddha asks to stay the night
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in Uruvilva Kasyapa's fire temple (the ascetic is apparently an
orthodox brahman maintaining a sacred fire). The ascetic objects
on the ground that there is a dangerous dragon (ndga) there. The
Buddha is not afraid of dragons and insists, the ascetic giving way.
The dragon tries to overcome the Buddha by breathing forth fire
and smoke, but the Buddha is too powerful for him and subdues
him. Convinced of the marvellous péwer of the Buddha the three
Kasyapas and their followers join the Buddha’s community.

The Buddha next goes on to Rijagrha, the capital of Magadha,
invited by King Bimbisara. The King is pleased with the Buddha’s
teaching and becomes a lay disciple. According to the Sthaviravada
Vinaya he then presents a park for the use of the Buddhist
community.

Next follows (confirmed by the Mahavastu) the story of how
the Buddha gained his two best followers, Sariputra and
Maudgalyiayana.' A wanderer named Sanjayin, whom the Mahavastu
(but not the texts of the other schools) identifies with the leader
of the Agnostics, was staying in Rajagrha with some of his followers.
Among the latter were Sariputra and Maudgalyayana, who were
great friends. Sariputra met one of the Buddhist monks, was most
impressed by his calm and pleasant bearing, and asked him who
his teacher was and what his doctrine. The monk says that he has
not learned much of the doctrine but can state the meaning (artha)
of it very briefly. Sariputra was brilliant of intellect and did not
need any elaborate explanations, a hint of the doctrine would be
enough to give him insight into it. So he asked for just the meaning
without elaboration. The monk tells him the Master teaches the
origination of principles from causes.

This is enough to give Sariputra insight into the doctrine. He
at once tells Maudgalyayana and they decide to go to the Buddha.
They first tell Safijayin, who refuses to go with them, but all the
other followers of Sanjayin go. The Buddha welcomes the two
friends to his community and says they will be his best pupils.

The Sthaviravada and other Vinayas after this narrate further
elaborations of the organisation of the community. Preceptors
(upadhyayas) are instituted within the community to guide new
monks in manners and decorum. More rules on admission are
formulated, most of which were noticed above. It is in connection

1. Vin I 39 ff., Mahavastu 111 56 ff.
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with these that a visit by the Buddha to Kapilavastu, the city of his
birth, is narrated. The Mahdvastu describes' this visit at far greater
length. Among its many episodes it confirms the only one noticed
by the Sthaviravada Vinaya, the going forth from the world of the
Buddha’s son Rahula.

In the early texts we have examined there is no mention of the
Buddha having had a son, but later accounts make much of this
and of his marriage while he was living a luxurious and aristocratic
life before the renunciation. The Sthaviravada Vinaya says® simply
that the Buddha went from Réjagrha to Kapilavastu and there
visited the house of his father, Suddhodana the Sakya. Rihula’s
mother then said to Rahula: ‘Ridhula, this is your father. Go and
ask for your inheritance’. Rahula does so. The Buddha turns to
Sariputra and tells him to let Rahula go forth as a novice in the
community.

At this point Suddhodana asks for a boon from the Buddha.
When the future Buddha left home Suddhodana was very un-
happy, likewise when his other son Nanda (the Buddha’s half-
brother) left (he too is elsewhere recorded to have joined the
community of monks) and now Rahula is leaving he is exceedingly
unhappy (the Commentary notes that the family line will be cut
off, this is what Suddhodana is thinking). Affection for one’s son
cuts into the skin, the flesh, even into the marrow of one’s bones.
He therefore asks that the community should not admit a son
without the consent of his father and mother. The Buddha agrees
to this and adds it to the rules.

Rules of training for the novices are next laid down, and
punishment for their infringement. The punishment consists
merely of putting certain places temporarily out of bounds for an
offender, except in case of a very serious offence, for which he can
be expelled from the community. Monks also could be expelled
if it was found that they had been admitted without proper
qualifications or for wrong motives. After giving many instances of
irregular procedures the Sthaviravida Vinaye has the Buddha lay
down the full formal procedure (karman, ‘action’) for entrance
(upasampada) into the community (this is the second and final
stage of joining, the first being the ‘going forth’ from the world).

1. 11l 90 ff. (the episode of Rahula at 142 f.).
2. Vin [ 82.
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At various places rules governing formal procedures by the
Buddhist community are worked out. It becomes clear that this
community consists simply of any number of small groups in
different localities. If these number twenty or more monks they are
fully autonomous and can perform any ‘action’, if they are smaller
than that there are some actions which they cannot legally
perform. These communities were defined by demarcating bound-
aries within which certain individuals were normally resident, and
which were narrow enough to permit the whole of each commu-
nity to meet in one place regularly without difficulty. To be legally
valid, any action taken by a community must be approved when
it is complete: all members must be present except in very
exceptional circumstances, such as illness, when an opinion or vote
could be conveyed by proxy. The business of these meetings was
made effective in the form of resolutions, which had to be
approved unanimously to be valid. It is laid down that every
endeavour should be made, by argument and compromise and
conciliation of dissident opinions, to attain this unanimity. Failure
in this would threaten the community with a schism, which was
regarded as extremely dangerous. No higher authority than the
secparate communities was set up, other than the Buddha himself
as long as he lived and the doctrine and discipline as promulgated
by him. It was the doctrine which the Buddha intended to be the
sole authority: even the discipline he thought should be subject
to modification by the community if they thought fit after his
parinirvana (by the entire community in this case, probably),
though in the event this right was not taken advantage of by his
followers.

It was in connection with the organisation of the separate
communities that King Bimbisara is recorded to have suggested
that the Buddhist monks should observe the ceremony of posadha,
a kind of sabbath day, or rather night, traditionally observed by
communities of sramanas. On the eighth, fourteenth and fifteenth
nights of each lunar half month each community would assemble
for discussions on the doctrine (the assembly thus took place at
the full Moon and at weekly intervals thereafter).

Whereas the events up to the visit to Kapilavastu appear to have
taken place within the first year after the enlightenment, the
institution of the posadha seems to have been approved by the
Buddha somewhat later. It is stated that some time after the posadha
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was instituted the Buddha proposed that the monks should recite
their rules of training at the ceremony. Now in that book of the
Vinaya where these rules are collected and laid down there is an
introductory narrative' in which Sariputra asks the Buddha to
formulate a code of discipline so that the best life may last long
(the occasion was during a shortage of food, when the possibility
of Buddhism being brought to an end, as by starvation of the
monks, was discussed: Sariputra thought that the monks should be
restrained from offensive behaviour by listing a code of offences,
and that the result would be that the community would long enjoy
the support of the laity, even in difficult times). The Buddha,
however, decides to wait for offences actually to occur before
attempting to formulate a code. In the event, the first offence
noticed by the Buddha occurs in Vaisali (capital of Vrji), and
according to the code of the Lokottaravada school? it happened
in the fifth year of the teaching (after the enlightenment).
Thereafter other offences took place in the fifth and sixth years
and later, and were gradually added to the code.

If we follow this chronology the proposal to recite the code
could not have been made until at least the fifth year of the .
teaching. The posadha ceremony itself may not long have preceded
the institution of the recital. The code of offences to be avoided
by the monks is called the ‘liberation’ (pratimoksa). Either before
or at each ceremonial recitation any monk who had committed any
offence listed was required to confess it. The object of this was that
the monks would both be restrained from committing offences
and relieved from remorse after committing an offence by under-
going the appropriate punishment. The four most serious offences
entailed expulsion from the community. The remainder were
punished by the disgrace of a period of probation, or temporary
suspension from full membership of the community, or simply of
public confession. There was no question of any kind of physical
punishment. Once the ‘liberation’ had been recited and any
offences dealt with, a community could consider itself ‘pure’ and
fit to transact other business.

1. In the Sthaviravada version Vin III 3 fI.

2. The Pratimoksa-Sutra of the Mahasanghikas (~Lokouaravadins), edited by Pa-
chow and Mishra, Allahabad, 1956, p. 5 of the text. But Sératthadipani (1 p. 401)
gives year 12 for the first minor offence and 20 for the first major one (cf. Vin
Al p. 213).
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There seems to be no chronological arrangement in the
accounts of the laying down of further rules of organisation and
discipline in the Vinaya. It was probably fairly early that the rule
of residence in one place for the Rains was made. Travel was
difficult in that season, and, what was more to the point, travellers
were liable to damage crops when roads were impassable. The
various Buddhist communities were therefore required to remain
stationary during the Rains, each monk remaining for at least three
months (a Sthaviravida commentary notes that the exact prescrip-
tion of the period was made twenty years after the enlightenment').
This period of residence for monks who previously had wandered
at large at least within the limits of the territory of their community
(and they might freely wander elsewhere as well) led naturally to
the use of buildings. The trend was for dwellings for whole
communities to be built together, eventually, therefore, for per-
manent ‘monasteries’ to be established. How far this went during
the lifetime of the Buddha is not known, but the Vinaya records
very detailed rules governing the types of buildings allowable, their
furniture and equipment and proper behaviour in them.

The main groups of rules remaining concern the dress of the
monks and their food and medicine.

At the end of these topics of organisation an important event
is narrated which presumably took place later in the Buddha’s
teaching career. This is the institution of a community of nuns. It
was at Vaisali‘ that the Buddha agreed to this, reluctantly we are
told, at the request of his aunt Mahaprajapati, who became the
leader of the women’s community. The Buddha apparently feared
that this community was liable to bring ill repute on his whole
organisation and result in a premature end to Buddhism. In the
hope of offsetting this danger he promulgated additional rules to
restrict the nuns and made them strictly subordinate to the monks.

Before we leave the Vinaya it i1s worth noting the evidence it
provides as to the character of the Buddha. The promulgation of
rules of discipline is clearly not the primary concern of the teacher,
who is shown reluctant to formulate rules and willing to have the
less important ones abolished.* He is always most ready to take
extenuating circumstances into consideration, particularly illness,

1. AAIl 97.
2. Sravasti, Lokottaravada (Roth p. 6).
3. This willingness is recorded in a Sutra text, D II 154.
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including mental illness. It is the doctrine and the ‘excellent way
having eight factors’ which the Buddha is concerned with, and
restraint and discipline ought to follow automatically from the
latter without separate prescription. In fact the motive for formu-
lating disciplinary rules is very frequently said to be public opinion,
of the laity whether Buddhist or non-Buddhist: the outward
conduct of the community should be such as to inspire confidence
and respect, even though it may concern trivial matters such as
dress which have no bearing on the practice of the way. In some
cases, of course, rules have to be promulgated to check the
behaviour of those who have no real vocation for the ‘best life’,
who may have joined the community for wrong or confused
motives.

Two episodes in the Vinaya show very clearly the attitude
of the Buddha, his fundamental tolerance and compassion, which
are found everywhere in his teaching and are here exemplified in
practice. In the first' a general named Simha, of Vrji, a lavish
patron of the Jainas, hears the Buddha praised when the latter visits
Vaisali and decides to go himself to see him. Simha is so pleased
with the Buddha that he asks to be accepted by him as a lay disciple.
In accepting him, the Buddha urges him not to withdraw the
regular alms which he has long been giving to the Jainas.

The second episode? concerns a monk suffering from dysentery.
The Buddha wandering round a dwelling-place of the community
with his most faithful attendant Ananda (his cousin) sees the sick
monk lying helpless in his own excrement. He approaches and asks
him: ‘What is your illness, monk?’. The monk says: ‘I have a
disorder of the stomach, Master’. ‘Then have you an attendant,
monk?’ ‘No, Master’. ‘Now why do the monks not attend to you?’
‘I do nothing for the monks, sir, therefore the monks do not
attend to me.’ Then the Master addressed the venerable Ananda:
‘Go Ananda, bring water, we will bathe this monk.’ ‘Yes, sir.’
Having assented to the Master the venerable Ananda brought
water. The Master poured water and Ananda washed him thor-
oughly, then the Master seized the monk by the head and the
venerable Ananda took him by the feet and they lifted him up and
put him on a bed. Then the Master because of this, in this

1. Vin I 232 ff, especially p. 235.
2. Vin1301f
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connection, had the community of monks assemble and ques-
tioned the monks: ‘Monks, is there in such and such a dwelling
a monk who 1s illI?’ ‘“There is, Master.” ‘What is the illness of that
monk, monks?’ ‘That venerable one is ill with a disorder of the
stomach, sir.” ‘Now has that monk an attendant, monks?' ‘No,
master.” ‘Now why do the monks not attend to him?’ ‘That monk,
sir, does nothing for the monks, therefore the monks do not
attend to him.” ‘Monks, you have no mother, no father, who might
attend to you. If you do not attend to one another then who will
attend to you? Monks, he who would attend on me, he should
attend to one who is ill’

Despite his care in organising the community the Buddha was
faced with very serious internal trouble in it towards the end of
his career. From later Buddhist histories we learn that King
Bimbisara of Magadha was succeeded by his son Ajatasatru eight
years before the paninirvana, which would be 494 s.c. A little before
this Devadatta, a cousin of the Buddha who had joined his
community, conceived the ambition of becoming the leader of the
monks himself. The story is told in the Vinaya' in connection with
the legislation to prevent schisms and partly in the Mahavastu
(which, however, has little but embellishments to the main story)
and in some Sarvastivada texts.?

Devadatta suggests to the Buddha that as he is now old he
should retire and let Devadatta lead the community.* The Buddha
refuses. Devadatta is a friend of Prince Ajatasatru, and, annoyed
by the Buddha’s refusal and especially by the latter’s having the
community warned against him, he confides in the Prince and
solicits his sympathy. He suggests that the Prince is in a similar
position, waiting to become king. Suppose the Prince were to kill
the King and Devadatta were to kill the Buddha, then they could
be king and buddha themselves. Ajatasatru agrees and attempts to
assassinate his father. He is foiled by the ministers, but Bimbisara,
on learning from his son that he wants the kingdom, abdicates and
Ajatasatru becomes king. Devadatta then asks him to have the
Buddha killed. Ajatasatru sends assassins but they fail. In the
Buddha’s presence they become his lay disciples instead. Devadatta

bt
.

Vin II 184 ff.

2. For references see Edgerton’s Dictionary, p. 271; add the Mulasarvastivada
Vinaya, Gilgit MS., section edited by Gnoli and Venkatacharya.

3. Vin II 188.
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then tries himself to kill the Buddha by rolling a stone down a
mountainside onto him. The Buddha escapes with an injury to his
foot. When all violent attempts fail Devadatta makes a schism in
the community by proposing stricter discipline: the monks should
live only in the forest and not come to the villages, they should
wear only rags and not accept gifts of robes, nor should they accept
invitations to meals but only alms in their begging bowls, they
should live in the open and not in dwellings, they should be
vegetarians (the Buddha allowed whatever food was given, pro-
vided animals were not specially killed to provide alms food). The
Buddha rules that any monk who wishes may follow these sugges-
tions, but refuses to make them obligatory. Devadatta thereupon
makes a schism, being supported by. some other monks.

There is a little later evidence that Devadatta had some success,
and that his schismatic community survived for several centuries.
If so it would appear that the accounts of his violence and
involvement in political plots are exaggerated by the partisans of
the Buddha who record them. Whatever the truth, Devadatta’s
ambitions caused a serious crisis in the Buddhist community. At
one time according to the Vinaya' five hundred monks followed
him, though Sariputra is supposed to have brought them back
again. Later accounts’? make Devadatta die before the Buddha. As
for Ajatasatru, having gained his object he sought to consolidate
his position and even to befriend the Buddha, as we read in the
Sutra.

The Sutra section of the Tripitaka contains innumerable scat-
tered episodes in the teaching of the Buddha, from which we can
take only a few significant points here. In many of the texts,
especially the shorter ones, the Buddha is speaking to his monks,
but in a considerable number, particularly among the longer texts,
he meets brahmans, other sramanas, kings and nobles and men
and women of many different professions in the cities (most of the
dialogues take place in, or on the outskirts of, the great cities of
the Ganges plain, especially Scavasti the capital of Kosala, then the
biggest Ganges kingdom). To those living ‘in the world’ and not
expected yet to renounce it the Buddha recommends social virtues
and good friendship, as promoting the happiness of those prac-

L. Vin II 199.
2. See DPPN I, p: 1110, for references.
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tising them as well as of those with whom they live and work.
Humour abounds in his discourse, for example when he narrates
stories to illustrate the degeneration of society resulting from the
attempts of kings to prevent crime,' in the irony with which he
discusses the practices and beliefs of the brahmans,? or when he
describes the pompous humbug of ‘God’ (Brahma), who pretends
to be all-powerful and omniscient and claims to have created the
universe, but is chiefly concerned to avoid having his ignorance
exposed in public.?

The all-pervading element in the character of the Buddha as
illustrated in the dialogues, however, is his calm, his peaceful,
unsentimental quest for truth, his self-possessed exemplification of
the intermediate way he teaches, his unpretentious but rigorous
questioning of those he meets, in order to elucidate the truth from
them, in preference to lecturing to them. It is almost superfluous
to say that the whole approach is intellectual, not emotional.
However, the element of compassion must not be overlooked;
though not dominant it would seem to be essential. It is presented
as the motive for all the Buddha’s teaching and organising, it
inspires the moral teaching although the latter is also intellectually
grounded: compassion and concern for the welfare of all living
beings is frequently spoken of. A certain form of meditation is
often spoken of by the Buddha, and recommended for laymen and
monks (used to get rid of the ‘obstacles’) alike, consisting in
pervading the four directions successively with thought charged
with ‘loving kindness’ (or ‘benevolence’, maitra), with compassion,
with sympathetic joy (i.e. joy at the well-being of others, of those
who are fortunate) and with equanimity. Through considering all
beings as like oneself (sarvatmata, i.e. putting oneself in the place
of others) one should make the thought, thus charged, sublime
and immeasurable so that it pervades the whole universe.*

It is most characteristic of the Buddha that he always adapts his
talk to the person he is conversing with. His courtesy in argument
results from this: it is certainly not his way to denounce the

I. D No. 26=T 1 No. 6, p. 162 below.

2. D Nos. 3, 4, 5, 13, 25 (an ascetic not necessarily a brahman) and 27=T 1 Nos.
20,22, 23, 26, 8 and 5. cf. pp. 158, 172 below.)

3. D No. 11, also No. 1 (pp. 17 f.)=T No. 24, also No. 21, p. 150 below.

4. For references see PTC under appamana, contexts cetasa vipulena mahaggatena
appamanena. Chinese e.g. T 99 section 27 No. 32.
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opinions and practices of another to his face and challenge him
to justify them. His method rather is to seem tc adopt the other’s
point of view and then by question and answer to improve on it
until a position compatible with his own has been arrived at. Thus
he leads his partner in discussion towards the truth as he has
discovered it, but so that the partner seems himself to continue
his own quest, in whatever form it had taken, and to arrive at
higher truths than he had previously been aware of, or more
convincing moral ideas. The method is well illustrated by the
numerous discussions with brahmans, for example all but one of
the dialogues referred to above to exemplify irony (the odd one
is a similar dialogue with an ascetic, who may or may not be a
brahman). Among them will be found expressed several times the
Buddha’s criticism of the system of hereditary social classes (the
so-called ‘castes’), especially of the hereditary priesthood of the
brahmans themselves: in these dialogues brahmans are shown as
led on to admit that the real brahman is he who is a brahman by
character, not by birth.

Among the latest of the dialogues is presumably that in which
the Buddha is visited by King Ajatasatru, the latter having consol-
idated his position after his father’s abdication (the unhappy
Bimbisara was imprisoned and then left to starve, according to the
Sthaviravida commentary on this dialogue).!

One full Moon night (the traditional time for meditation and
philosophical discussion in ancient India, as well as certain reli-
gious ceremonies, and the chief posadha night of the Buddhists,
as noticed above) the King feels exaltation as he sits on the flat
roof of his palace with his ministers. He proposes to visit some
brahman or §ramana who may set his thoughts at peace, and invites
suggestions. Some of the ministers suggest in turn three Ajivaka
teachers and one each of the Lokayata, Agnostic and Jaina schools.
The King greets all these proposals with silence. Then a doctor
named Jivaka suggests the Buddha (Jivaka’s story is told at some
length in the Vinaya; he gave medical treatment to the monks and
supported them by gifts). Ajatasatru agrees and sets out in state,
riding an elephant and with a large escort, for Jivaka's mango
wood (near Rijagrha), where the Buddha is staying with a large
community of monks.

1. D No. 2=T I No. 27. Commentary DA 132 ff. MSV Gilgit III part 4, 213 {f. and
in the part Professor Tucci has published.
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As they approach in the dark the King becomes apprehensive
of a trap, thinking presumably of his past support for Devadatta.
The mango wood is perfectly still: although there should be several
hundred monks there not a cough can be heard. Jivaka reassures
him by pointing out that lamps are burning in the pavilion. The
King dismounts from his elephant and goes on into the pavilion.
Jivaka points out the Master sitting against the central column,
facing East with the community of monks in front of him.
Ajatasatru stands to one side after approaching the Buddha and
contemplates the perfect silence of the community, like a perfectly
clear lake, and expresses the wish that Prince Udayibhadra might
acquire the same calm as the community (the Prince is his son and
heir and Ajatasatru evidently fears he might have inherited his own
impatience to become king). According to the commentary the
King does not express this aloud, but the Buddha divines his
thoughts. The Master remarks somewhat cryptically to the King
that the latter has followed his affections (meaning, the commen-
tary says, that seeing the community he has followed his affection,
Just as water flows downhill). The King says that Prince Udayibhadra
is dear to him, and repeats his wish. Then he salutes the Master
and the community and sits down.

Ajatasatru asks leave to put a question for the Buddha to
explain. The question is that whereas the various secular profes-
sions produce visible results, making their practitioners happy and
pleased, as well as their families and friends, moreover making
possible donations to brahmans and §ramanas, which should be
conducive to attaining heaven, what is the visible result of being
a sramana, if any? The Buddha asks if he has tried this question
on others, and what replies he got, and the King tells him the
replies of the six teachers of various schools his ministers had
mentioned at the beginning of this dialogue, all of whom he had
visited before. All the replies are presented as irrelevant to the
question: the teachers had propounded some of their special
doctrines, their theories and in the case of the Jaina his practice,
but no result is mentioned except that the Ajivakas say it doesn’t
matter what you do, you will experience happiness and unhappi-
ness according to Destiny, and actually nothing can happen to the
seven elements, whilst the Lokayata philosopher is made to say
only that we all die anyway and that is the end for fools and wise
men alike. The Agnostic for obvious reasons evades the question
and says he wouldn’t give an answer even if he had one.
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The Buddha then offers his reply. First, suppose a slave of the
King were able to join a §framana community, having thought ‘I am
a man, the same as the King, why shouldn’t I be free?’, wouldn’t
it be a visible result if afterwards the King greeted him with respect
as a free man? The King agrees. He agrees also that a peasant
householder, paying taxes and increasing the treasury, would be
more contented and more respected if he became a wanderer. The
Buddha then describes how such a recruit might be trained under
a buddha, inr self-possession, contentment, compassion and so on,
and would feel free and happy as he meditated. The King agrees
that this too is a visible result, and afterwards the Buddha works
up through various kinds of meditation to the acquisition of the
‘sciences’, including the Four Truths and knowledge that the
influences have been exhausted, that one is freed from transmi-
gration. The King agrees that all these are visible results, each
better than the last.

Pleased with the reply, Ajatasatru asks to become a lay Buddhist,
adding that he had been a fool, acted badly in taking his just
father’s life for the sake of sovereignty. Would the Master accept
his confession for the sake of restraint in future? The Buddha says
that since the King sees it as a transgression and confesses it
truthfully he can accept it.

The King then takes his leave. The Buddha remarks to the
monks that the King was wounded and afflicted: if he did not have
such a crime on his conscience he would have understood the
doctrine.

The Last Months and the Parinirvana

The final episodes of the Buddha’s life are narrated at some length
in the Mahaparinirvana Sutra of the Sutra section of the Tripitaka.
This is available to us in several recensions.! Here we shall follow
the Sthaviravada, as the best preserved, omitting anything not
confirmed by other versions. The main episodes are translated,
with a minimum of comment and continuity.

The text begins with the Buddha staying in Rajagrha. At that

I. DNo. 16=T 1 No. 2, other Chinese versions are T 5 (diverges from the Pali),
T 6 and T 7 (both closer) ; MPS ( Waldschmidt) is the Sarvastivada version in
Sanskrit (parallel texts from the Vinaya of that school in its Tibetan and Chinese
versions arc also given).
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time King Ajatasatru was planning to attack Vrji. Before doing so
he sent his minister Varsakira to the Buddha, to present his
compliments and good wishes, inform the Master of the proposed
invasion and report any comments he might make, since what he
said would not be untrue. Varsakara carries out this extraordinary
mission to the champion of non-violence, finding him (sitting)
with Ananda standing behind fanning him. The Master turns to
Ananda:

‘Have you heard, Ananda, whether the Vrjis have frequent
assecmblies, are devoted to the Assembly?—I have heard so . . . sir.
—As long as the Vrjis have frequent assembilies, are devoted to the
Assembly, increase can be expected for them, not decline. Have
you heard, Ananda, whether the Vrjis assemble in unanimity, rise
in unanimity, carry out the Vrji business in unanimity? —I have . . .
—As long . . . increase can be expected for them, not decline. Have
you heard whether the Vrjis do not authorise what has not been
authorised, do not abolish what has been authorised, proceed
conforming to the Vrji principles as-authorised in ancient tradi-
tion? —I have . . . —Ilave you heard whether the Vrjis entertain,
give respect to, revere, honour those among them who are elders
and consider them worth listening to? I have . . .—Have you heard
whether the Vrjis do not drag away the women and girls of the
tribes and force them to live with them? —I have heard that they
do not . . .—Have you heard whether the Vrjis entertain, give
respect to, revere, honour the shrines of the Vrjis, at home and
elsewhere, and do not rescind the just tithe given before, made
before? —I have . . .~Have you heard whether as regards the
‘worthy ones’ (arhant, used by the Buddhists for the ‘perfected
one’ who has acquired enlightenment, attained extinction, in the
Trnpitaka usually synonymous with samyaksambuddha, ‘perfectly
enlightened’, i.e. a title of the Buddha; here apparently used in
a wider sense or an older sense which is wider) of the Vrjis the
true safety and shelter and protection is properly arranged, that
worthy ones may come to the country in future and those already
there may live comfortably in the country? —[ have . . .’

The Buddha tells Varsakara that he himself had taught the Vrjis
these seven principles leading to prosperity when in Vaisali and
that as long as they remain increase and not decline can be
expected for the Vrjis. The minister remarks that even one of these
principles should accomplish this, not to speak of all seven. The
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Vrjis are invincible in war, as far as King Ajatasatru is concerned,
except through propaganda, through making them divided and
opposed to each other. He then takes his lcave.

Soon afterwards the Buddha has all the monks in the vicinity
assembled in the audience hall and lectures them on seven
principles leading to prosperity for monks. These are based on
those for the Vrjis: frequent assemblies, unanimity in business,
conformity to the training as it has been authorised, respect for
the elders of the community and listening to them, not getting
under the control of desires which lead to rebirth, preference for
living in the forest and attention to their personal self-possession
with the thought that congenial fellows in the best life may come
and that those who have come already may live in comfort. The
text continues with several more groups of seven principles, which
however are specific to the Buddhist community, such as the seven
factors of enlightenment (we shall meet these again below).

Some time after this the Buddha, with a large community of
monks, leaves Rajagrha and makes his way gradually towards the
North and West, in fact towards the Vrji Republic (the texts note
a number of stages on the way). He in due course reaches the
Ganges at the village of Pataligramaka. Here he has a number of
lay disciples, householders, who come to see him. To them he gives
a different kind of lecture, on the question of virtue or good
conduct,' as follows.

‘Householders, there are these five disadvantages of bad char-
acter, of failure in virtue.! Which five? The first disadvantage is that
one of bad character, who has failed in virtue, incurs a great
confiscation of property through negligence of his affairs. . . . The
second is that a bad report of the fame (i.e. a report of the ill fame)
is disseminated of one of bad character who has failed in virtue. . . .
The third is that whatever assembly he approaches, whether of
warriors, priests (brahmans), householders or sramanas, one of
bad character, who has failed in virtue, approaches diftident and
shamefaced. . . . The fourth is that one of bad character, who has
failed in virtue, dies bewildered. . . . The fifth is that after death,
after the body splits up, one of bad character who has failed in

1. The Sarvastivada version speaks instead of ‘care’, ‘'non-negligence’, but other-
wise the points are practically the same.
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virtue is reborn in misery, an evil destiny, ruin, purgatory. These
are the five disadvantages of bad character, of failure in virtue.

‘Householders, there are these five advantages in being virtu-
ous, of success in virtue. Which five? The first advantage is that one
who is virtuous, who has succeeded in virtue, through care of his
affairs acquires a great mass of property. . . . The second is that
a good report of his fame is disseminated. . . . The third is that
whatever assembly he approaches, whether of warriors, priests,
householders or philosophers, he approaches confident, not
shamefaced. . . . The fourth is that he dies not bewildered. . . .
The fifth is that after death, after the body splits up, one who is
virtuous, who has succeeded in virtue, is reborn in a good destiny,
in a heaven world. These are the five advantages in being virtuous,
of success in virtue.’

‘Then the Master instructed, exhorted, excited and delighted
the Pataligramaka lay disciples for much of the night with doctrinal
talk, and then dismissed them.’ He spent the night in the local rest
house at the invitation of the lay disciples of the village.

At that time the minister Varsikara (with another minister
according to the Sthaviravada version) was in Pataligramaka
‘building a city to repel the Vrjis’. Evidently Ajatasatru is on the
defensive, convinced of the strength of the Vrjis. Pataligramaka was
on the frontier, formed here by the River Ganges, in an important
strategic position on the direct route between Rajagrha and Vaisali
and protected on one flank by a major tributary of the Ganges.
Hence the decision to build a fortress there, in fact to build a
walled city as a bastion and doubtless as a base for future
operations across the river. In fact the village, renamed Pataliputra,
rapidly became a great city and a later king of Magadha transferred
his capital there. When the rulers of Magadha extended their
empire over almost the whole of India Pataliputra became for a
time the greatest metropolis India has ever seen. The Buddhists
of the first century after the parinirvana may perhaps be suspected
of slightly embroidering this part of the narrative to connect their
Master with the new and prosperous capital.

The text says that the various sites on the land where the city
is to be built are occupied by deities or spirits (devata), some
superior, some intermediate, some inferior. There is some confu-
sion between the versions, but it appears that the Buddha is able
to see these deities occupying the sites and tells Ananda that
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people of corresponding superior, intermediate and inferior rank
will live in houses on these sites. He says it is as if the minister was
taking counsel with the gods in building the city. He predicts that
Patwaliputra (using the new name) will be the chief city and centre
of commerce in the country of the Aryans and as far as trade
extends, adding that there will be three dangers for it: from fire,
from water (floods) and from internal dissensions.

The Buddha meets Varsakara again, and the minister invites
him, with the community, to a meal the next day. The food is
excellent. According to the Sarvastivada version the minister
expresses the wish that through this alms to the community the
deities of the city may long prosper and be happy: the gift is
dedicated in their name. In the Sthaviravada version also the
Buddha expresses his appreciation in verses: in whatever place a
wise man arranges his dwelling and feeds the virtuous, if he
dedicates gifts to the gods (devatas) they, being honoured, will
honour him; they will have compassion on him, like a mother on
her own son, and a man when the gods (devas) have compassion
will always see good fortune.

When the Buddha leaves, the minister follows him, with the idea
that the place where he leaves the site will be named the Gautama
Gate (Gautama being the Buddha’s clan name) and the landing
place from which he crosses the Ganges will be named the
Gautama Ferry. The Buddha leaves (according to the Sarvastivada
version by the West gate) and the gate by which he leaves is named
accordingly. The versions differ about the details at the river
crossing, but agree that the Buddha uses supernatural power so
that he is not seen to cross the river at all. He vanishes on this side
and rises up on the other side. The Sarvastivada version neverthe-
less says that that crossing place was named Gautama Ferry, whilst
the Sthaviravada version, which is more ancient, says only that the
Gautama Gate was named. The latter seems more to the point and
helps to make the whole scene symbolic of the Buddha’s attain-
ment of the ‘other side’ of transmigration, i.e. extinction (nirvana),
by the power of meditation. Here again we seem to see the text
embellished and made more than a simple narrative. The Buddha
is again made to recite a verse suited to the occasion: ‘People make
a causeway over the pools or bind together a raft, when they would
cross the flood, the lake; wise men have (already) crossed over.’
The meaning seems to be that while people struggle in the flood
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of transmigration the wise have renounced desire and attained
extinction.

The Buddha then continues on his way through Vrji. At various
places on the way, in both Magadha and Vrji, he gives discourses
to the monks: the versions differ as to where each discourse was
given, but in the course of the text mention the same places and
the same talks. The latter include talk on the Four Truths and a
lecture which is simply summarised under the headings: virtue,
concentration, understanding; concentration penetrated with vir-
tue has great results, great benefit; understanding penetrated with
concentration has great results, great benefit (this clause not in
Sarvastivada version); thought penetrated with understanding
becomes perfectly free from the influences (Sarvastivada substi-
tutes ‘from pleasure, aversion and delusion’; Sthaviravada adds ‘to
wit the influences of pleasure, desire for existence, opinion and
ignorance’). At Nidika the Buddha tells Ananda that a disciple
should have ‘confidence founded in understanding’ of the Bud-
dha, the doctrine and the community. _

In due course the Buddha reaches Vaisali, the Vrji capital. Here
he has many disciples, including the celebrated geisha Amrapali.
At this period she was wealthy and of a respectable age, since she
was famous already in the time of Bimbisara and before Jivaka
(Bimbisara’s and then Ajatasatru’s court physician) was born, if we
are to believe his story in the Vinaya. According to Sthaviravada
tradition she afterwards became a Buddhist nun, and a poem then
composed by her is preserved in their Tripitaka. She hears that the
Master has arrived in Vaisali and is staying in her mango wood,
and drives out in a carriage to see hig. He ‘instructs, exhorts,
excites and delights her with doctrinal talk’, as is usual with lay
disciples, then she invites him with the community to a meal the
following day (cf. p. 232 below).

The Licchavis (one of the tribes who confederated to form the
Vrji Republic, and the most important one, the founders of Vaisali
itself) of Vaisali also heard of the Buddha’s arrival and drove out
to see him in their four divisions (clans?), the blue, yellow, red and
white (with chariots, clothes, weapons, ornaments, etc., of their
own colours). When they appeared in the distance the Buddha said
to the monks: those of you who have never seen the Thirty Three
Gods (the gods of the Veda), look at the assembly of Licchavis, if
you look at the Licchavi assembly you can visualise the assembly
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of the Thirty Three! On arrival the Licchavis receive the usual
instruction but are disappointed when they seek to invite the
Buddha, having been forestalled by Amrapali. They snapped their
fingers: alas, we are defeated by the mango girl, alas, we are
deceived by the mango girl!

The next day Amrapali herself serves the Buddha and the
community. According to the Sthaviravada text she then presents
the mango park to the community, whilst the Sarvastivada text
contents itself with praising her gift of the meal. The Buddha
afterwards goes on to a village near Vaisali. There he tells the
monks to prepare for the Rains, staying at different places all
round Vaisali in groups of friends, himself staying in the village.
According to the Sarvastivada version this scattering was a response
to a severe famine which had occurred, but the Sthaviravada
tradition knows nothing of this, its commentary merely remarking
that the village where the Buddha stayed could neither accommo-
date nor feed so many monks.

During the Rains the Buddha had a severe illness, with violent
pains which seemed likely to be fatal. He accepted them with self-
possession, thinking that it was not proper to attain extinction
(final nirvana) without addressing his followers, without taking
leave of the community of monks. He then checked his illness with
energy and it abated. When he had recovered he sat outside the
dwelling. Ananda expressed his concern: my body was as if drunk,
I lost my bearings, I could not remember the doctrine, because
of the Master’s illness, nevertheless it would be some reassurance
for me if I knew the Master would not attain extinction until he
had promulgated something about the community of monks. The
Buddha replied:

‘What does the community of monks expect of me, Ananda? |
have taught the doctrine without omission, without excluding
anything. As to this, Ananda, the thus-gone one (Buddha) does not
have a ‘teacher’s fist’ with reference to the doctrine (i.e. he does
not keep anything back). If anyone should think that he should
watch over the community of monks or that the community of
monks should refer to him, then let him promulgate something
about the community of monks. The thus-gone does not think that
he should watch over the community of monks or that the
community of monks should refer to him. Why should the thus-
gone promulgate something about the community of monks?
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Ananda, I am now aged, old, an elder, my time has gone, I have
arrived at the period of my life, which is eighty years. Just as an
old cart is made to go by tying it together with bands, so I think
the thus-gone’s body is made to go by tying it together with bands.
Ananda, on an occasion when the thusgone by withdrawing his
attention from all signs, by the cessation of some experiences,
enters into the signless concentration of thought and stays in it,
on that occasion the thus-gone’s body is made comfortable.

‘Therefore Ananda in this case you should live with yourselves
as islands, with yourselves as refuges, with no one else as refuge;
with the doctrine as an island, with the doctrine as a refuge, with
no one else as refuge. And how, Ananda, does a monk live with
himself as an island, with himself as a refuge, with no one else as
a refuge, with the doctrine as an island, with the doctrine as a
refuge, with no one else as a refuge? In this connection, Ananda,
a monk lives with reference to the body (or to substances
generally) observing the body, energetic, alert, self-possessed,
having eliminated desire and aversion for the world; with refer-
ence to experiences, observing experiences, energetic, alert, self-
possessed, having eliminated desire and aversion for the world;
with reference to thought observing thought, energetic, alert, self-
possessed, having eliminated desire and aversion for the world;
with reference to principles observing principles, energetic, alert,
self-possessed, having eliminated desire and aversion for the world.
Thus a monk lives with himself as an island . . . with no one else
as a refuge. Ananda, those who live now, or will live after me, with
themselves as islands, with themselves as refuges, with no one else
as refuge; with the doctrine as an island, with the doctrine as a
refuge, with no one else as refuge; they will be the highest of all
my monks, whoever like the training.’

‘Then the Master (the text continues) dressing in the morning
and taking his bowl and (outer) robe entered Vaisali for alms.
Having gone through Vaisali for alms, after his meal when he had
returned from the alms collecting he addressed the venerable
Ananda: ‘Ananda, take the seat (i.e. the cloth which was spread
for the Buddha to sit on), we will go to the Capala Shrine for the
siesta.’ ‘Yes, sir’ the venerable Ananda assented to the Master, took
the seat and followed behind the Master. Then the Master went
to the Capala Shrine and sat down on the prepared seat. The
venerable Ananda saluted the Master and sat down at one side. The
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Master said to the venerable Ananda as he sat at one side: ‘Vaisali
is delightful, Ananda, . . . the Capala Shrine is delightful (he
mentions other places in Vaisili or Vrji as delightful also, mostly,
perhaps all, shrines which were sacred trees).’

On this occasion, the text goes on, the Buddha spoke of the four
‘bases of power’ (which will be considered below) and hinted that
if he applied these forces he could live longer, could go on even
for an aeon. Ananda however misses the hint and the opportunity
(for which he is severely blamed by the community afterwards),
and when Death (personified as Mara, the god of death and
pleasure—which are equivalent in Buddhist doctrine) approaches
him the Buddha agrees to enter final extinction, since he has
completed his teaching. He tells Death he will enter final extinc-
tion three months from now. When he finally decides to get rid
of his life forces there is an earthquake. An earthquake is supposed
to be a portent of some unusual event, and this episode, though
seemingly an embellishment of the simple narrative, is evidently
ancient, since it occurs in the various versions of the text. The
followers of the Buddha could not record the parinirvana without
mentioning an appropriate portent and having the Master com-
ment on it. Ananda asks why the Earth has quaked and the Buddha
tells him the causes of earthquakes, leading up to this one. He says
that the Earth quakes when a ‘being for enlightenment’ (bodhisattva)
descends into his mother’s womb and again when he is born. It
quakes when a thus-gone attains enlightenment, when he starts the
wheel of the doctrine, when he decides to get rid of his life forces
and when he finally attains extinction.

Now Ananda realises that he might have asked the Buddha to
live longer when the possibility was hinted at, and begs him to live
on for the happiness of mankind, but it is too late, the decision
has been made. After this the text somewhat inconsistently makes
the Buddha speak of impermanence as if he could not defy this
natural law. It seems probable that the episode of the possibility
of his living longer, the visit from Death, and Ananda’s supposed
fault, together with the discussion of portents relating to a
Buddha's life, was not originally part of the text, though it was
inserted in it very early. We are already in the presence of the
legend of the Buddha, rather than his life, which will develop from
this embryo phase into the tremendous cosmic drama which
inspired so much art in later centuries.
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The Buddha then tells Ananda to convene the monks in the
audience hall (the Sarvastivida version places this at Capala
Shrine, but the Sthaviravada has it in the famous Hall of the House
with a Gable, in the Great Wood near Vaisali; this was a pillared
hall with a private room for the Buddha above, the ‘gable’ being
a high ridged and overhanging barrel-vaulted roof such ds was
characteristic of ancient India). The Buddha sits down on the seat
prepared for him and addresses the monks.

‘Monks, the principles which I have ascertained and taught
should be well learned by you, and practised, developed and
cultivated, so that this best life should be enduring and last long
for the benefit and happiness of many people, for compassion for
the world, for the welfare, benefit and happiness of men and gods.
And which are those principles . . .? They are as follows:

Four bases of self-possession,

Four right exertions,’

Four bases of power,?

Five faculties,

Five strengths,

Seven factors of enlightenment,

The excellent eightfold way.’

We shall consider this summary of the Buddha’s teaching in the
next chapter. After giving it the Buddha leaves Vaisali for the last
time and continues on his way from village to village. He speaks
from time to time of virtue, concentration, understanding and
freedom, but when he reaches the city of Bhoganagaraka he gives
some apparently new instructions. It is the Sutra and Vinaya which
should be taken as the authority for what he has taught. Suppose
a monk should claim to have heard something from the Master,
or from a community, or from learned elder monks, it should be
checked with the Sittra and reviewed against the Vinaya. If it agrees
with the Sitra or the Vinaya it can be accepted as properly
remembered, if not it is not the words of the Buddha and should
be rejected.

The Buddha next goes on to Papa, capital of the small Southern
Malla Republic, which was in the foothills of the Himalaya North-
West of Vrji. There he is met by the lay disciple Cunda, a smith,

1. T6and T 7 clearly understood pradhana here, agreeing with the Pali; the other
Chinese versions understood prahana, ‘abandoning’.
2. TI(p. 16 col. 3) and T 6 insert the 4 meditations after this.
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and invited with the monks to a meal. According to the Sthaviravada
version the Buddha becomes very ill after this, but the Sarvastivida
text does not mention it. Immmediately afterwards the Buddha
continues on his way towards the city of Kusinagari, which is about
three miles further on. Here his journey will end. KuSinagari was
the capital of another small republican city state, that of the
Northern Mallas, the two Mallas being separated by a river. On the
way he meets Putkasa, a Malla minister who has been a lay disciple
of Arada, the Buddha’s first sramana teacher. Putkasa is impressed
by the Buddha’s imperturbable concentration, believes it to be
superior to Arada’s and transfers his allegiance to the Buddha. He
presents a pair of golden coloured robes to the Buddha, who wears
them, but Ananda thinks the Buddha’s skin looks brighter. Later
the Buddha thinks of Cunda, who is likely to feel regret that the
Buddha should attain extinction after eating the meal given by
him. He asks Ananda to dispel this regret by telling Cunda that
to have given the last meal before the parinirvana is as good as to
have given the last meal before the enlightenment. »
After crossing the River Hiranyavati the Buddha reaches the
Upavartana Wood near Kusinagari (it was a wood of the tall sala
trees, Shorea robusta). Here Ananda makes a bed between two trees,
with the head to the North. The Buddha lies down on his right
side, with one foot resting on the other, self-possessed and alert.
The monks gather round. The Master tells Ananda not to grieve,
and speaks of impermanence: it is impossible that what is born,
synthesised, has the principle of decay, should not decay; every-
thing dear and pleasing has the principle of varying, separating,
changing. In the last watch of the night his paninirvana will take
place. He gives instructions that afterwards his body should be
cremated. When an emperor dies his ashes are collected in an urn
and a monument (stitpa, ‘pagoda’) is erected over it: the same
should be done for a Buddha. The Buddha also tells Ananda there
are four places which are beautiful and inspiring for those trusting
in him: the places where the thus-gone was born, where he attained
enlightenment, where he started the wheel of the doctrine and
where he attained final extinction (this text gave authority for
pilgrimages to these places, which have been popular ever since).
Ananda is sent to invite the Mallas of Kusinagari to see the
Buddha before his final extinction. A wanderer named Subhadra
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was there and heard of this. He thought perhaps the Buddha could
remove his doubt, went to the wood and asked Ananda to let him
speak to the Master. At first Ananda refuses, thinking the Buddha
should not be harassed with questions at this time. However, the
Buddha overhears this discussion and asks Ananda to let Subhadra
see him. After greeting him Subhadra explains that there are many
philosophers who lead and teach communities and are well
thought of by many people, instancing some of the Ajivakas and
Ajita, Sanjayin and the leader of the Jainas. Have they all, or some
of them, made discoveries with their assertions, or not? The Master
tells him not to trouble about such things, but that in any doctrine
and discipline in which the excellent eightfold way is found true
sramanas will be found -at various stages on the way to extinction,
where it is not found they will not be found. In his doctrine it is
found, and here there are true sramanas. The assertions of others
are empty. Subhadra becomes the Buddha’s last personal disciple
and soon attained extinction. The text continues as follows.

‘Then the Master addressed Ananda: It might be that you would
think, Ananda, that the teaching has lost its teacher, our teacher
does not exist. It should not be seen thus. The doctrine and
discipline which I have taught and declared will be the teacher
after me.

‘Now at present the monks speak to each other using the
expression ‘sir!’, they should not speak thus afterwards. A junior
monk should be addressed by an elder monk by his name or clan
or as ‘sirl’, an elder monk should be addressed by a junior monk
as ‘sir!” (bhadanta, a2 more polite expression), or as ‘venerable’.!

‘If it wishes, Ananda, after me the community may abolish the
more minor rules of training.

‘The monk Chanda, Ananda, should undergo the brahma
punishment.-Which is the brahma punishment, sir’-Chanda,
Ananda, may say what he likes, but he should not be spoken to,
admonished or instructed by the monks.

‘Then the Master addressed the monks: It may be, monks, that
some monk has doubt or perplexity about the Buddha, the
doctrine, the community, the way or the practice. Ask, monks.
Don’t have regret afterwards, because your teacher was in your
presence and you could not question the Master in his presence.

1. ayasmant, a term used also by Buddhist lay disciples in addressing one another.



78 INDIAN BUDDHISM

When he had spoken thus those monks were silent. The Master
addressed the monks a second and a third time . . . could not
question the Master in his presence. For the third time those
monks were silent. Then the Master addressed the monks: It may
be, monks, that you do not ask out of respect for the teacher. So
let a friend inform a friend. When he had spoken thus those monks
were silent.

‘Then the venerable Ananda said this to the Master: It is
surprising, sir, it is wonderful, sir. I am so confident in this
community of monks, that there isn’t one monk who has doubt
or perplexity about the Buddha, the doctrine, the community, the
way or the practice. — From confidence you speak, Ananda. The
thus-gone has actual knowledge that in this community of monks
there isn’t one monk who has doubt or perplexity. about the
Buddha, the doctrine, the community, the way or the practice. For
of these five hundred monks, Ananda, the last monk is ‘in the
stream’, has the principle of non-ruin, is certain, is depending on
complete enlightenment.

‘Then the Master addressed the monks: Well, now monks [ am
addressing you. The forces have the principle of cessation.. (You
should succeed, through care.')

‘This was the last speech of the thusgone. Then the Master
attained the first meditation. Coming out from the first he attained
the second meditation. Coming out from the second he attained
the third meditation. Coming out from the third he attained the
fourth meditation. Coming out from that he attained the entrance
of the infinity of space. Coming out from the attainment of the
entrance ‘of the infinity of space he attained the entrance of the
infinity of consciousness. Coming out from that he attained the
entrance of nothingness. Coming out from that he attained the
entrance of neither perception nor non-perception. Coming out
from that he attained the cessation of perception and experience.?

‘Then the venerable Ananda said to the venerable Aniruddha:
Aniruddha, is the Master extinct? — Ananda, the Master is not
extinct, he has attained the cessation of perception and experi-
ence. Then the Master came out from the attainment of the

1. Notin the Sarvastivada (Sanskrit) version. The Chinese versions vary,
T 1 having a more elaborate exhortation to be careful.
2. laterpreted according t0 S IV 217 and A IV 409, cf AKBhasya p. 72.



THE LIFE OF THE BUDDHA 79

cessation of perception and experience and attained the entrance
of neither perception nor non-perception . . . (and continued
through the attainments and meditations as before in reverse
order down to the first meditation. . . .) Coming out from the first
meditation he attained the second meditation. Coming out from
the second meditation he attained the third meditation. Coming
out from the third meditation he attained the fourth meditation.
Coming out from the fourth meditation the Master immediately
attained extinction.’
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THE DOCTRINE OF THE BUDDHA
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—The Way—Practice and Truth

The Buddha’s Summary of his Principles Promulgated at Vaisah

In following the final episodes of the Buddha'’s life according to the
Mahaparinirvana Sutra we found that when in Vaisali on his way to
Kusinagari he convened the monks and laid down what appears to be
a summary of his teachings. This seems to have been a response to
Ananda’s expression of concern that the Buddha might attain final
extinction without ‘promulgating something about the community.’
The Buddha has explained that the doctrine should be the ‘refuge’
for the monks, and later he says it will be the teacher after he has
gone. There is nothing else to ‘promulgate’.

The Vaisali summary appears to have been common to all schools
of Buddhism. Apart from the versions of the Mahdparinirvana Sutra,
which give it such prominence, we find the same list of seven topics,
from the four bases of self-possession to the excellent eightfold way,
in many other texts of all known schools. The Mahayana schools are
no exception; for example in the Madhyamaka theory of interpreta-
tion of the Perfection of Understanding Sutras as teaching the way
or practice of Buddhism, codified in the Abhisamayalankara, these
seven topics, called here (and in many other texts) the thirty-seven
principles on the side of enlightenment, are an essential part of the
omniscience of the Buddha, are the characteristics of enlightenment
of the Buddha. of bodhisattvas and $ravakas.' In the Vijiianavada theory
they are detailed in what is perhaps the most fundamental theoretical
text of the school, the Madhyantavibhanga, in its fourth chapter, most
of which is devoted to them.

That these topics constituted the basic doctrines of Buddhism as

1. Abhisamayalankara topic (artha) 31. See p. 390 below.
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originally propounded by the Buddha seems to be confirmed by the
history of the third section of the Tripitaka, the Matrka or Abhidharma.
As we noted in the Introduction above, discussing the Matrka, the
latter appears to have consisted at first of just these seven topics. Very
likely the summary of the doctrine given by the Buddha at Vaisali gave
rise to the idea of a matrka and in due course to the various elabora-
tions of it as Abhidharma.

It will not have been forgotten that in the description of the
enlightenment and of the early teaching of the Buddha the Four
Truths are prominent, and they are probably the most frequently
occurring points made in the discourses of the Buddha. The texts
which elaborate the seven topics in fact bring them in as presupposed
by them, so a discussion of the topics will lead on to the Truths as
well. The theory of causation, often discussed by the Buddha and also
part of the enlightenment, is really an expansion of the Second
Truth. Impermanence, stressed in the earliest and latest teaching of
the Buddha, is part of the theory of causation. The avoidance of
extremes, strictly held to though variously interpreted by all schools
of Buddhism, constituted the first teaching given by the Buddha to
the five monks. The intermediate way avoiding the extremes is
nothing but the eightfold way, the seventh topic.

Thus all the prominent doctrines of the teaching as given by the
Tripitaka and handed down as a heritage by all the schools of
Buddhism form an interlocking whole which will be covered by
discussing the seven topics promulgated at Vaisali. We are not yet
concerned with what the schools made of this teaching later.

The summary given at Vaidali is a bare list. In order to know what
these principles were in detail we have to look at other texts, taking
our usual precaution to see that the statements we follow are common
Buddhism and not the interpretations of a single school only. Some
of the topics are given in more detail elsewhere in the Mahapannirvana
Sutra. For others and for fuller discussions we have to go to other texts
of the Sutrasection of the Tripitaka. The four bases of self-possession
have been touched on in our extracts from the Mahaparinirvana Sutra
(p. 73 above), in connection with oneself and the doctrine as ‘refuge’.
The four bases of power were mentioned shortly afterwards, at the
Capala Shrine. The seven factors of enlightenment are listed as one
of the groups of seven principles mentioned by the Buddha when
lecturing the monks in Rajagrha after the discussion about the Vrjis
near the beginning of the Mahdpanrinirvana Sutra. The eightfold way
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is mentioned several times in this Siura (as one of the Four Truths
and by itself when talking to Subhadra) but is not further elaborated.
The Sutra section of the Tripitaka contains a separate sutra of some
length on the four bases of self-possession, which deals very elaborate-
ly with the topic and touches on some of the others in connection
with it (the way, the seven factors of enlightenment, also the Four
Truths), as well as a collection of short sutras on the same topic.'
There are similar collections of short sutras on the other topics in
the summary.? We may now take up the seven topics in turn and see
what the Trnpitaka says about them.

Self-possession

The sutra on self-possession, the Smrtyupasthana Sitra, begins as fol-
lows.*“Thus I have heard. Once the Master was living in Kuru. In Kuru
there is a town named Kalmasadamya. The Master addressed the
monks there: ““O monks!”’ *‘Sir!”’ the monks assented to the Master.
The Master said this: ‘‘Monks, this way is a single way for the
purification of beings, for passing beyond grief and lamentation, for
the extinction of unhappiness and depression, for the acquisition of
method, for the experience of extinction; namely the four bases
(upasthana)? of self-possession (smrti).> Which are the four? In this
connection, monks, a monk lives with reference to the body (or
‘substance’, kaya) observing the body, energetic (atapin), conscious
(alert, samprajana), self-possessed (smrtimant), having eliminated de-
sire (abhidhya) and aversion (daurmanasya) for the world; with refer-
ence to experience (vedana) observing experience, energetic, alert,
self-possessed, having eliminated desire and aversion for the world;
with reference to thought (atta) observing thought, energetic, alert,
self-possessed, having climinated desire and aversion for the world;
with reference to principles (dharma) observing principles, energetic,

1. Sthaviravada D No. 22 almost identical with M No. 10 = Chinese Madhyama T 26
No. 98. S V 141ff.=Chinese Samyukta (T 99) section 24.

2. SV If.=T 99sections 28, 27, 26, no collections on the others but scattered sitras
in sections 31, etc. (see below).

3. Following the Sthaviravada version M No. 10=D No. 22 (except that the D version
has an additional section on the Truths and the way).

4. Sometimes written and interpreted as prasthana, but without variation in meaning.
Cf next page, footnote 1.

5. The Chinese adds : to eliminate the ‘obstacles’ one should practise these and the
factors of enlightenment.
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alert, self-possessed, having eliminated desire and aversion for the
world.

“And how, monks, does a monk live with reference to the body
observing the body? (In this connection, monks, a monk goes to the
forest or to the foot of a tree or to an empty house. He sits down cross-
legged, holding his body erect and setting' self-possession in front of
him).2 He breathes in, just self-possessed. He breathes out, just self-
possessed. Breathing in long he understands that he breathes in long,
or breathing out long he understands that he breathes out long.
Breathing in short he understands that he breathes in short, or
breathing out short he understands that he breathes out short. He
trains thinking ‘I breathe out experiencing my whole body’. He trains
thinking ‘I breathe in making assured the forces of my body.” He
trains thinking ‘I breathe out making assured the forces of my body.’

(*‘Monks, as a skilful turner or a turner’s apprentice understands
that he turns long when he turns long or understands that he turns
short when he turns short, just so a monk understands that he
breathes long. . . . he trains . . .). Thus he lives observing the body
with reference to the internal body (i.e. his own body), or he lives
observing the body with reference to an external body (or substance),
(or he lives observing the body with reference to both internal and
external bodies. Or he lives observing the principle of origination
with reference to the body, or observing the principle of cessation
with reference to the body, or observing the principle of origination
and cessation with reference to the body.) Or his self-possession has
been set up® thinking ‘the body exists’ (until it is sufficient for*
knowledge, sufficient for mindfulness.> He lives unattached and is not
attached to anything in the world). Thus, monks, a monk lives with
reference to the body observing the body.”’

The Sutra continues by saying that a monk should train in the
same way when he is walking, standing, sitting or lying down. In
whatever position his body is held he understands it is just so.
Likewise whether he is going out or returning, looking, carrying
anything, stretching out or drawing in, eating, chewing, tasting,
sleeping, waking, speaking or performing any other bodily function.

upa-stha (whence upasthana), ‘attend to’, ‘set up’, ‘reston’.
Bracketed portions not in the Chinese.

pratyupasthita.

-matra, ‘measuring’. Bracketed portions not in Chinese.
pratismrts, practically synonymous with smyti.

GUes PN =
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He should also consider the various elements and organic substances
out of which the body is constituted, and reflect on what must happen
to it after death, its gradual decomposition and reduction to a few
scattered bones. In this way he bears in mind the ‘cessation’ of the
body and cultivates non-attachment.

This is the first basis of self-possession: the observation of the body.
The second basis has reference to experience. The Sutra continues:
‘In this connection, monks, a monk experiencing a pleasant experi-
ence understands that he is experiencing a pleasant experience,
experiencing an unpleasant experience understands that he is expe-
riencing an unpleasant experience, experiencing an experience which
is neither pleasant nor unpleasant understands that he is experienc-
ing an 2xperience which is neither pleasant nor unpleasant. Or
experiencing a sensual pleasant experience . . . or a non-sensual
pleasant experience. . .” The text goes on with a sensual unpleasant
experience and the other possible combinations. The section con-
cludes as does each part of that on the first basis: ‘Thus he lives
observing experience with reference to internal experience . . . to
external experience . .. (to both. Or he lives observing the principle
of origination with reference to experience, or observing the princi-
ple of cessation with reference to experience, or observing the prin-
ciple of origination and cessation with reference to experience.) Or
his self-possession has been set up thinking ‘experience exists’ (until
it is sufficient for knowledge, sufficient for mindfulness). He lives
unattached and is not attached to anything in the world.’

The third basis, having reference to thought, begins: ‘In this
connection a monk understands passionate thought as passionate
thought.’ It continues with thought without passion, with or without
aversion, with or without delusion, limited or diffuse, sublime (el-
evated) or not, surpassed or unsurpassed, concentrated or not concen-
trated, freed or not freed. The conclusion is the same as before,
leading up to non-attachment.

The fourth basis begins: ‘And how, monks, does a monk live with
reference to principles observing principles? In this connection,
monks, a monk lives with reference to principles, observing prin-
ciples with reference to the five obstacles (nivarana). How . . .? In this
connection, monks, a monk when internal will to pleasure
(kamacchandas) exists understands that he has internal will to plea-
sure, or when internal will to pleasure does not exist understands that
he does not have internal will to pleasure. Also he understands how
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will to pleasure which had not occurred has its occurrence, how will
to pleasure which had occurred has its abandoning, and how aban-
doned will to pleasure does not have its occurrence in future.” The
text continues in the same way for the other four obstacles (to
freedom from mental attachment to the world), which are malevo-
lence (vyapada), stupidity (styanamiddha), vanity (auddhatyakaukrtya,
defined in commentaries as concern about the opinion of others)
and uncertainty (vicikitsa). This part concludes as usual with non-
attachment.

This first part was probably the most important and essential
training in observing principles, but the Sthaviravada version contin-
ues with many further groups of principles.' First we have the five
‘attachment groups’ (upadanaskandhas): the monk observes matter
(rupa), experience (vedana), perception (samjna), forces (samskaras)
and consciousness (vifiiana) and their origination and extinction.
(These five groups, we see elsewhere, were intended as embracing all
the principles which occur in the universe—with the exception of
‘extinction’, nirvana, if that is counted as one—and therefore all
worldly experience; it is these which form the basis of all possible
attachment to the world.)

Likewise the monk may observe principles with reference to the six
pairs of entrances (dyatana), internal and external: sight (the sense
of) and sights or visible objects, hearing and sounds, smell and
scents, taste and tastes, body (touch) and tangibles, mind and prin-
ciples (as mental objects). In this case the monk should understand
the ‘connection’ (or ‘union’, samyojana) which occurs conditioned by
each pair, how a connection which had not occurred (before) occurs,
how a connection which has occurred is abandoned, and how an
abandoned connection does not have its occurrence in future. Again
the text leads up to non-attachment. By ‘connection’ in this context
is understood the entanglement of the senses in their objects and the
resulting mental principles which hinder progress on the way.

Next the monk may observe principles with reference to the seven
factors of enlightenment. These constitute a separate topic and will
be considered below, but it is most important to see how they fit in
at this point in the monk’s training as described in the Smrtyupasthana
Sutra. Having acquired a degree of self-possession and non-attach-

1. ThePaliand Chinese agree again on the factorsof enlightenment. Thus the original
text simply opposed these good principles to the obstacles, cf. p. 93.
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ment he now aims more positively for enlightenment. The first factor
of enlightenment is self-possession itself, considered as an attain-
ment, so at this turning point the monk has to see that this has been
consolidated before going on to the other factors. At first here the
monk should understand whether he has the internal self-possession
factor of enlightenment, then the occurrence of it if it has not
occurred and the perfection (paripun, also written paripuri) for ‘devel-
opment’ (bhavana) of it when it has occurred. After giving the other
factors of enlightenment the text as usual leads up to non-attachment.

Finally' the monk should observe principles with reference to the
Four Truths: ‘In this connection, monks, a monk understands in its
true reality (yathabhitam) *‘this is unhappiness’’; he understands in its
true reality ‘‘this is the origination of unhappiness’’; he understands
in its true reality *‘this is the cessation of unhappiness’’; he under-
stands in its true reality ‘‘this is the way leading to the cessation of
unhappiness’’.” The usual conclusion follows.

Thus the Sutra leads up to the factors and content of enlighten-
ment. It ends by saying that those who develop these four bases of self-
possession will attain either insight (@j7ad) in this present life (i.e.
become an arhant, one who has attained freedom — commentary) or
not coming again into existence in this world (anagamita) even if
attachment remains during this life. Even in as little as a week of this
development such a result can be attained. The Master ends as he
began by saying that this way is a single way for the purification of
beings, for passing beyond grief and lamentation, for the extinction
of unhappiness and depression, for the acquisition of method, for the
experience of extinction, namely the four bases of self-possession.

The collection of short sutras on the same topic in the Samyukta
adds little of significance to this detailed exposition. The five ob-
stacles constitute what is bad, the four bases of self-possession what
is good (kusala). A monk should regard these four as his proper place
or range, where he will be safe from Death. Self-possession should be
pursued for one's own safety and for that of others, for one protects
another by protecting oneself and one protects oneself by protecting
another.

Exertion

In the training in self-possession there have been several references

1. Not in Chinesc, nor in M.
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to the question of the occurrence of principles which had not
occurred before, the abandoning of principles which had occurred,
the not occurring in future of a principle abandoned (e.g. an ob-
stacle, a bad principle), and the perfection for development of a
principle which has occurred (a factor of enlightenment, which is
good). All this is the subject-matter of the four right (samyak) exer-
tions (pradhana). These are set out in a formula which occurs at
various places in the Tripitaka.! It runs:

‘In this connection a monk produces (jan causative) will (chandas),
exercises (vi-a-yam), initiates (a-rabh) energy (virya), applies (pra-grah)
and exerts (pra-dha) thought (citta) for the non-occurrence (anutpada)
of evil (papaka), bad (akusala) principles (dharmas) which have not
occurred. (Secondly) He produces will, exercises, initiates energy,
applies and exerts thought for the abandoning (prahana) of evil, bad
principles which have occurred. (Thirdly) He produces will, exercises,
initiates energy, applies and exerts thought for the occurrence (uipada)
of good (kusala) principles which have not occurred. (Fourthly) He
produces will, exercises, initiates energy, applies and exerts thought
for the persistence (sthiti), the not forgetting (asampramosa), the
being more (bhityobhdvata), prevalence (vaipulya), (development —
bhavana, not in the Sarvastivada version), perfection (paripurana) of
good principles which have occurred.’

Power

In the discussion with Ananda at the Capala Shrine (p. 74 above) the
Buddha is supposed to have hinted that by applying certain ‘forces’
(samskaras) he could live longer. These forces are the four bases
(pada) of power (rddhi). They are set out in a brief formula which
occurs at several places in the Tripitaka.? It goes as follows: ‘A monk
develops the basis of power which is endowed with the forces of
exertion for concentration of will (chandas). He develops the basis of
power which is endowed with the forces of exertion for concentration
of thought (citta). He develops the basis of power which is endowed

1. Sthaviravada e.g. M 111 251 f, SV 244, D 11 312 f; Chinese versions in T 26 No.
31 and T 99 section 31, No. 19; Sarvastivada in their Mahapaninirvana Sutra, MPS
(Waldschmidt) p. 174.

2. Sthaviravada version: D I1I 221 f., cf. Chinese version of Samgiti Sutra (T 1 No. 9);
Sarvastivada version in Sanskrit p. 94.
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with the forces of exertion for concentration of energy (virya). He
develops the basis of power which is endowed with the forces of
exertion for concentration of investigation (mimamsa).’ Little more is
said about these, but they usually occur in the context of the four right
exertions and were interpreted at least by the Sthaviravada School as
indicating the motive forces which enable a monk to carry those out.!
It will be noticed that three of the four distinguishing features of
these bases, will, thought and energy, are mentioned in the formula
for the exertions. Perhaps the point which should be stressed in the
bases of power, however, is that they are concerned with concentra-
tion (samadhi).

The Faculties

A considerable number of ‘faculties’ (indriya) are mentioned at
different places in the Tripitaka, but the Buddhist traditions are
unanimous that the five intended in the summary of doctrine we are
now considering are confidence (sraddha), encrgy (virya), self-posses-
sion (smpti), concentration (samadhi) and understanding (prajna).’
The collection of short sutras on this topic in the Samyukta supplies
the following elucidations. Confidence means that one should have
confidence in the enlightenment of the thusgone. Energy corre-
sponds to initiating energy and abandoning bad principles and
acquiring good ones. Self-possession is said to include a good memory
for what was done or said long ago as well as the four bases of self-
possession described above. Concentration means withdrawing one’s
thought from distractions, concentrating it and attaining the four
meditations. Understanding means understanding origination and
cessation and the Four Truths.

Confidence is further connected with getting ‘in the stream’, i.e.
being convinced that the doctrine is sound and setting out on the
way. This has four factors, elsewhere stated to be the Buddha, the
doctrine, the community and virtue (so one must have confidence in
all these)®. Energy is to be seen as the four right exertions. Under-
standing is indicated to be basic in that the other four do not endure
without it.

[ =1

e.g. SV 268 f. ‘Through will etc.’ might be better.

2. Sthaviravada S V 193 ff=Chinese Samyukta T 99 section 26 (starting with No. 2).
Sanskrit p. 153 of Samgit. cf. p. 46 above.

3. See pp. 190 (foomote) and 192 below.
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By the perfection of these five faculties one becomes an arhant,
freed from the influences. Having them in a lesser degree one attains
intermediate stages on the way.

The three topics considered previously, self-possession, exertion
and power, appear to form an orderly whole, a system of training
leading up towards enlightenment and two necessary factors ancillary
to it. The faculties, however, do not obviously follow on at this point.
They partly overlap the earlier topics and partly introduce new ideas
which we may naturally seek to relate to the system. It seems clear, in
fact, that the arrangement of the seven topics is a numerical order so
far as the number of items in each topic varies: four, five, seven, eight.
The present topic comes at this point because it has five items. Only
within the three topics having four item’s the sequence was a more
natural one.

The evidence of the texts just scanned suggests that confidence
should come at the beginning if we consider the whole summary as
indicating the way of the Buddha. Before setting out to verify the truth
of enlightenment one must be convinced that—to put it as vaguely and
generally as possible—there may be something in it, so this is the
initial entry ‘into the stream’.

A ‘faculty’ such as confidence is reckoned in these texts as a
mental faculty in the same sense (using the same word indriya for it)
that sight, hearing, smell, taste and touch are physical ‘faculties’.

Whilst confidence makes the initial step possible, energy is the
faculty which makes possible exertion for further progress. The use
of the faculty of self-possession has been described at length above.

Concentration has so far occurred as a central factor in the bases
of power, each of which operates through this faculty. Here, however,
a new and mos: important subject is introduced: the practice of
meditation (dhyana). It seems that the exercise known as the four
meditations was not specifically Buddhist, but had been taught earlier
by such sramanasas Arada and Udraka, from whom the future Buddha
learned them. This mightaccount for-their not being separately listed
as a topic in the Buddha’s summary of his doctrines, but being taken
as generally known and as included under other topics, though
essential. Nevertheless the four meditations are frequently described
in the Tripitaka, the formula for them being as follows.'

1. Sthaviravada D 173 ff,, M I 21 f., S V 318 (Commentary e.g. DhsA 164 ff.),
corresponding to Chinese versions in T 1 No. 27, T 125 k. 23 666, T 99 section
29 No. 18. Sarvastivada Lal 343f. Lokottaravada Mahavastu I 228.
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‘Becoming separated from pleasures (kama), becoming separated
from bad (akusala) principles, a monk enters and remains in the first
meditation, in which there is reasoning (vitarka) and reflection
(vicara), which is born of separation (viveka), which has joy (priti)
and happiness (sukha). Through the calming of reasoning and
reflection he enters and remains in the second meditation, which
internally is serenity (samprasdda) and singleness (ekotibhava—a syn-
onym for concentration) of thought (cetas), is without reasoning and
reflection, is born of concentration (samadhi), has joy and happiness.'
Through dispassion from joy he enters and remains in the third
mediation, remaining detached (upeksaka, ‘equanimous’), self-pos-
sessed (smytimant) and conscious (alert, samprajana), experiencing
happiness in his body (in his mental being, according to the
Sthaviravada interpretation), the (meditation) which the Aryans (arya,
translatable as the ‘excellent ones’ or ‘noble ones’) describe as
detached, self-possessed, remaining happy. By abandoning both hap-
piness and unhappiness, by the extinction of his former elation
(saumanasya) and depression (daurmanasya), he enters and remains in
the fourth meditation, which is without unhappiness and without
happiness and is the purity (pansuddha) of equanimity (upeksa) and
self-possession.’

The significance of this exercise is suggested by the Buddha's own
use of it mentioned in the previous chapter: on the night of his
enlightenment when he used it to concentrate his thoughts before
acquiring the three ‘sciences’ (including the Four Truths); again
immediately before attaining extinction in the pannirvana.

Concentration will be mentioned again under each of the remain-
ing topics, along with this meditation exercise. We shall therefore
return to the subject later, particularly when describing the way.

Understanding is evidently a faculty which must be active at all
stages of training or of the way. The other faculties ‘do not endure’
without it, hence their effective operation presupposes it. At the-end
of the way we find the understanding of origination and cessation and
of the Four Truths, the content of enlightenment. When we read
about the way we shall see understanding placed at the beginning of
it, but if we consider the present topic as part of the training for
enlightenment it will seem natural that understanding follows con-

1. The Sarvastivada and Lokottaravada versions make ‘through serenity and single-
ness of thought’ instead part of the process of entering.
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centration. Here the five faculties evidently dominate the training in
turn, in the order stated.

The first factor of the way is knowledge of the Four Truths, as a
science to be studied and understood; enlightenment means the
actual realisation of these for oneself. We may leave the Truths
themselves, and the subject of origination and cessation, in other
words causation, until we come to the way.

The function of understanding can be further illustrated by refer-
ring back to the brief discourses of the Buddha mentioned in the
account of his last wanderings before the parinirvana, which we can
quote from the last chapter: a disciple should have ‘confidence
founded in understanding’ of the Buddha, the doctrine and the
community; ‘understanding penetrated with concentration has great
resuits, great benefit, thought penetrated with understanding be-
comes perfectly free from the influences.’ (p. 71 above.)

The Strengths

Among the ‘strengths’ (bala) mentioned in the Tripitaka the five
intended here, according to the testimony of the Buddhist traditions,
are confidence, energy, self-possession, concentration and under-
standing.! Thus they appear the same as the five faculties but called
‘strengths’ instead. The explanations of the schools agree that the
difference is simply one of degree: when a faculty is unshakable it
becomes a ‘strength’.2 The Tripitaka does not authorise us to say more
than this, in fact it does not authorise us to say as much unless we
read into the simple meanings of the words ‘faculty’ and ‘strength’
this particular distinction. There appears to be no text which does
more than merely enumerate the strengths.

Enlightenment |

The seven factors (anga) of enlightenment (sambodhi or simply bodhs)
are self-possession, discrimination of principles (dharmavicaya), en-
ergy, joy (prity), assurance (prasrabdhi), concentration and equanimity

1. Sthaviravada SV 249, A1 39, 42f,, I11 9ff.; Chinese Samyukta’T 99 section 26 Naos.
36, 38 substitutes ‘self-respect’ and ‘fear of blame’ for self-possession and concen-
tration, but this (Sarvastivada) school recognised the usual five Samgiti p. 153; cf.
work quoted in next note, IV 283 fI., and the Vrtito the Abhidharmadipa, 359 and
361.

2. Sthaviravada DhsA 124 ; Sarvastivada tradition see the Abhidharmakosa translated
by La Vallée Poussin, Vol. IV p. 286.
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(upeksa).! The collection of suutras on this topic in the Samyukta
provides the following elucidations. The ‘food’ for the occurrence of
all of them and for their development and perfection when they have
occurred is methodical (yonisas) attention (manasikara). ‘When a
monk? thus remaining secluded recollects and reasons about the
doctrine (which he has heard) he initiates the self-possession factor
of enlightenment. Then he develops the self-possession factor of
enlightenment. The self-possession factor of enlightenment, being
developed by the monk, attains perfection. Remaining thus self-
possessed he discriminates, reflects on and investigates that doctrine
with understanding. When thus . . . with understanding, then he
initiates the discrimination of principles factor of enlightenment. . .
(as he develops this to perfection) . . . with understanding, he initiates
energy, undeterred. At that time he initiates the energy factor of
enlightenment . . . non-sensual joy occurs in one who has initiated
energy . . . then he has initiated the joy factor of enlightenment . . .
of one who has joy in his mind the body and the thought become
assured . . . then he has initiated the assurance factor of enlighten-
ment . . . one whose body is assured is happy, one who is happy
concentrates his thought. . . then he initiates the concentration factor
of enlightenment . . . with his thought concentrated he becomes
thoroughly equanimous. . . then he has initiated the equanimity factor
of enlightenment.’

Sariputra says that he spends the different parts of the day in
whichever factor of enlightenment he wishes. By developing the seven
factors a monk becomes free from the influences. By initiating them
he gets rid of stupidity and vanity, as well as freeing his thought. Then
the factors of enlightenment are contrasted with all five ‘obstacles’:
it is a question of methodical attention to and then developing and
making prevail one or the other group (SV 71f,, 84f.).

The ‘foods’ for the occurrence and making more of the obstacles
are as follows: the food of the will to pleasure is the sign (nimitta) of
lustre (or ‘beauty’, subha), the food of malevolence is the sign of
repulsion (pratigha, or ‘resistance’), the food of stupidity is discon-
tent, laziness, languor, surfeit after meals and feebleness of thought,
the food of vanity is lack of calm, the food of uncertainty is any

1. DI1 79,111 251 {., 282, SV 63 ff. ; Chinese T I Nos. 2, 9, 10, T 99 section 27 ;
MPS (Waldschmidt) p. 288. Sanskrit fragments of Bodhyangasamyukta Turfan 533.
2. Translated from S V 67 ff. Not traced in the Chinese.
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principle about which there is uncertainty. By unmethodical attention
to each of these foods the corresponding obstacles occur and increase
(S V 103).

The foods for the occurrence and making more of the factors of
enlightenment are as follows: the food of the self-possession factor is
any principle with respect to which there is self-possession, the food
of the discrimination of principles factor is principles which are
either good or bad, either blameworthy or blameless, either inferior
or superior, the contrast of black and white, the food of the energy
factor is the base of initiating, the base of going out, the base of
courage, the food of the joy factor is any principle with respect to
which there is joy, the food of the assurance factor is assurance of
body and assurance of thought, the food of the concentration factor
is the sign of calming (samatha), the sign of being undisturbed, the
food of the equanimity factor is any principle with respect to which
there is equanimity. By methodical attention to these the factors of
enlightenment occur and are brought to perfection (SV 104 f.).

As opposed to all these one can have no food, fasting (anahara),
for each principle. In this case we have methodical attention to
starving the obstacles, whilst the factors of enlightenment are starved
simply by unmethodical attention to their proper foods. In the case
of the obstacles one starves the will to pleasure by methodical atten-
tion to the sign of foulness (or ‘ugliness’, asubka), malevolence by the
freeing (vimukti) of thought ( cetas) by benevolence (or ‘loving kind-
ness’, maitra), stupidity by the bases of initiating, going out and
courage, vanity by calming thought, uncertainty by methodical atten-
tion to principles which are either good or bad, either blameworthy
or blameless, either inferior or superior, or have the contrast of black
and white (S V 105 f).

There is also the question of the right or wrong occasions for
developing the various factors. When thought is feeble it is not the
occasion for assurance, concentration or equanimity. On the other.
hand discrimination of principles, energy and joy can then be used
to arouse thought. Then when thought is elated the position is
reversed: one should use assurance, concentration and equanimity,
not the other three. Self-possession, however, is always useful (SV'
112 ff).

In order to get rid of the obstacles an exercise is recommended
which has been mentioned in the previous chapter, that of pervading’
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the four directions successively with thought charged with benevo-
lence, compassion, sympathetic joy and equanimity, everywhere, through
considering all beings as like oneself, making thought, charged with
benevolence, etc., large, sublime, immeasurable, without hatred, non-
violent, so that it pervades the whole universe. This explains the
‘freeing of thought by benevolence’ referred to above, adding to it
‘freeing of thought by compassion (karuna)’, ‘freeing of thought by
sympathetic joy (mudit@)’ and ‘freeing of thought by equanimity’. A
monk should develop the self-possession factor charged with benev-
olence, and with the other principles (compassion, etc.), likewise the
other factors of enlightenment. Then if he wishes he will be able to
remain having perception of what is distasteful in what is not distaste-
ful, or of what is not distasteful in what is distasteful. Or if he wishes
he can have perception of what is distasteful in both or of what is not
distasteful in both. Or he can avoid both the distasteful and not
distasteful and remain equanimous (detached), self-possessed and
conscious (alert) (S V 115ff).

If he has the factor of enlightenment charged with benevolence he
can then enter into the ‘lustrous’ or ‘beautiful’ (Subha) freedom
(vimoksa). ‘The freeing of thought by benevolence’ has ‘beauty’ as its
highest excellence. If the factor is instead charged with compassion
he can transcend all material perception, all perception of resistance,
all attention to variety of perceptions and enter into the entrance of
the infinity of space. This is the highest excellence of the ‘freeing of
thought by compassion’. If the factor is charged with sympathetic joy
he can transcend the entrance of the infinity of space and enter into
the entrance of the infinity of consciousness, which is the highest
excellence of the ‘freeing of thought by sympathetic joy'. If the factor
of enlightenment is charged with equanimity he can transcend the
entrance of the infinity of consciousness and enter into the entrance
of nothingness, which is the highest.excellence of the ‘freeing of
thought by equanimity’ (S V 199 ff).

As to the question of what is distasteful in what is not distasteful,
this may probably be explained by the later recommendation of such
exercises as the perception of a skeleton. Though this text does not
say why this is recommended, except as conducive to insight and
freedom, we know from other sources that the objectis to oppose this
kind of perception to that of beauty in the body.

Since it has been expressly stated that the different factors of
enlightenment may be used on various occasions, even on any occa-
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sion, there would seem to be no question of an orderly progress here
from self-possession to equanimity. Nevertheless the order of enu-
meration of the factors is constant and our study of the foregoing
topics suggests that self-possession comes at an early stage, with
concentration leading up to equanimity coming later. One of the
texts scanned above also gives the factors in series as leading on from
one to the next. There would then be a basic order, with variations
possible as desired. It seems further to be implied that one who has
already attained freedom from the influences and is an arhant (as was
Sariputra), may continue to practise these exercises, to spend his time
in the various factors. Considering the factors from this point of view
we are studying a stage of the way close to enlightenment, or even at
the end after its attainment, rather than the earlier stages of exertion
indicated by the preceding topics. Apart from this presumed differ-
ence of viewpoint or application some of the factors have been dealt
with at length under other topics, and others mentioned. Self-posses-
sion being an independent topic has been sufficiently discussed
above. Energy likewise has been expounded in some detail. Concen-
tration appears in various contexts and has been particularly treated
as a faculty. We can add here from the enumeration of ‘foods’ of the
factors the association of concentration with the term ‘calming’,
which becomes a key concept in many later discussions of the way
among the Buddhist schools.

In the expression ‘discrimination of principles’ we meet once
more the term dharma in its meaning of ‘principle’. We have met it
especially in the fourth basis of self-possession, where the ‘principles’
observed included the five obstacles, the attachment groups, the
entrances (the six senses and their respective objects) and the seven
factors of enlightenment. Under ‘exertion’ we saw that some prin-
ciples at least were classifiable as ‘good’ or ‘bad’. The five faculties
being faculties in the same sense as the senses may be presumed to
be principles just as these are (certainly they were so taken in the -
schools of Buddhism). Other things mentioned above which the
schools have generally considered to be principles include ‘reason-
ing’, ‘reflection’, ‘happiness’, ‘unhappiness’, ‘elation’ and ‘depres-
sion’ (in connection with meditation, joy and equanimity are certain-
ly principles, being factors of enlightenment), also the five strengths,
‘attention’, ‘calming’, ‘benevolence’, ‘compassion’ and ‘sympathetic
joy'. There are many others (for example the eight factors of the way
and the four elements earth, water, heat and air, which lattcr are
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divisions of ‘matter’, the first attachment group). What is a ‘princi-
ple’? What is the significance, if any, of the fact that the Sanskrit
word dharma has come to have two distinct meanings, ‘principle’ and
‘doctrine’, which are even liable to confusion in some contexts
(including the present ‘discrimination of principles’) and have been
the subject of a certain amount of mystification by some modern
writers on Buddhism?

The basic or more original meaning of dharma appears to have
been maintaining, what truly obtains, true reality, what actually is in
the universe. An enumeration of dharmas (plural) will then be a list
of what there is in the universe, the events of which it is composed,
it may reduce to its real elements as opposed to less real combinations
of them or superficial appearances. In this book we use ‘principles’
for dharma in the sense of these events, understanding ‘natural
principles’, ‘primary qualities’, ‘natural elements’ as irreducible con-
ditions out of which the universe and all experience is constructed.
On the other hand a philosophy which claims to give a true account
of the universe or of the human predicament in it is a doctrine of
nature, of nature as it really is, a real doctrine, a true doctrine. In this
sense we might even render the Buddha’s dharma = doctrine as his
‘truth’. However, the term dharmain this sense of doctrine was applied
to all current doctrines, including all those of opponents which were
held to be false by the speaker using the term. Consequently we
cannot well use ‘truth’ here and must prefer a neutral term such as
‘doctrine’ corresponding to the faded or differentiated meaning.
Faced with this ‘polysemia’ of dharma, then, we proceed in this book
as if we were dealing simply with a pair of homonyms in the original
language, and translate accordingly (we hope rightly in each con-
text).! For the time being we are not concerned with other differen-
tiations of meaning of the word dharma.

The factor ‘discrimination of principles’ has been exemplified
above as methodical attention to principles, discriminating them as
‘good’ or ‘bad’ and the like. It has been said also that this discrimi-
nating is done ‘with understanding’, presumably the faculty of under-

1. In the West we owe our understanding of the meaning of the term dharmato the
work of Rosenberg and Stcherbatsky. The latter’s CC is a good introduction to
the subject, but the original work of Rosenberg is well worth reading. He studied
the subjectin Japan. See now ‘Dharmas and Data’, where we have traced the sense
from ‘maintaining’ to ‘principle’.
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standing. In fact, this factor appears to be a synonym for understand-
ing, and was so taken by the schools.

Joy has been mentioned under the faculty of concentration. In the
four meditations it is one of the principles present in the first and
second, but transcended in entering the third, where it is replaced by
equanimity. The texts on the factor of enlightenment speak more
precisely of ‘non-sensual’ joy and say that it may exist with respect to
any principle. Clearly it means, as a factor of enlightenment, joy with
respect to the principles encountered in the training, zest (as it has
sometimes been translated) for the earlier meditation exercises, for
exertion. To make progress towards enlightenment it is necessary to
be pleased with the means being used, having detached oneself from
worldly pleasures.

This mental joy produces assurance both of the body and of
thought, and assurance facilitates concentration. In describing how
he meditated before attaining enlightenment, the Buddha in one of
the passages translated above mentioned that he initiated energy,
attended to self-possession, assured his body and concentrated his
thoughts. Here ‘assured’ is from the same verb as the noun ‘assur-
ance’. These contexts should exemplify the meaning of assurance as
a factor of enlightenment.

The remaining factor is equanimity. The four meditations lead up
to this as their consummation, and in the course of them it super-
sedes joy. In the series of factors of enlightenment it again appears
as the consummation. Like joy, its ‘food’ is simply any principle with
respect to which it exists. All the discussions we meet, and those we
shall meet when we investigate the way, indicate that this represems
the highest and final phase of the training. Concentration leads \ up
to equanimity. In a state of equanimity with respect to all principles
one can see the truth, attain enlightenment. This is how one becomes
enlightened. One must become completely detached (equanimous)
in order to see the true reality of principles, to understand the Four
Truths in their true reality. This is the essential function of equanim-
ity as a factor of enlightenment. Yet there is more to equanimity than
even this: it is the highest of the ‘immeasurable’ principles for the
exercise of pervading the universe with thought charged with it. This
serves among other things to get rid of the ‘obstacles’. When one
charges the factors of enlightenment with equanimity one can attain
the entrance of nothingness and ‘freeing of thought by equanim-

ity’.
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The Way

The way (marga, also pratipad, the ‘practice’, which is used as a
synonym), which is eightfold or more literally has eight factors
(anga), is often called ‘excellent’ (arya). The term adrya here is
partcularly difficult to translate, though the difficulty does not (or
should not) affect the actual doctrine. Its original meaning is the
Aryan people, a meaning which it still retained in and long after the
Buddha’s time (the proper name for northern India being Aryavarta,
the ‘sphere of the Aryans’). Evidently by the Buddha’s time it had
developed a group of secondary meanings: a ‘noble’ or ‘honourable’
person or ‘gentleman’ (which is used in polite address) and anything
‘excellent’ or ‘good’ or ‘proper’ or ‘best’. Undoubtedly it originally
expressed that prejudice in favour of itself which every people and
every nation seems to have, and it is remarkable that the Buddhists,
and presumably the Buddha himself, should have been driven to use
it. However, it did not impede appreciably the later spread of Bud-
dhism among the ‘barbarians’: the schools interpreted the term as
meaning simply ‘excellent’ and forgot its onigin. '

Like the factors of enlightenment, the factors of the way do not
necessarily, it seems, have to be practised in the order in which they
are enumerated. On the contrary they are to be developed more or less
simultaneously. As on previous occasions we can probably assume that
the various factors were intended to be dominant at different stages,
but not to the exclusion of the others. The eight factors are: right
(samyak) theory (drsti), right intention (samkalpa), right speech (vac),
right_action (karmanta), right livelihood (ajiva), right exercise
(vyayama), right self-possession and right concentration.’

The Madhyama sutra (the Satyavibhanga Sutra) on the Four Truths
mentioned in our list of sources gives the following elucidations.
Right theory is knowledge (jiiana) of the Four Truths. Right intention
means renunciation (naiskramya), non-violence (avyapada) and harm-
lessness (avihimsa). Right speech means abstaining from falsehood,
malicious speech, harsh speech, frivolity and nonsense. Right action
means abstaining from taking life, from taking what is not given and
from misconduct in pleasures. Right livelihood means making one’s
living rightly. Right exercise means the four right exertions (as in the

1. Sutra and Vinayareferences above in narrating the first teaching of the Buddha.
More details in M No. 141=Chinese Madhyama No. 31 ; SV 1 {ff partly in Chinese
Samyukta section 28.
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topic set out above). Right self-possession is the four bases of this as
described already and right concentration is the four meditations as
given under concentration as a faculty above.

The same sutragives some elucidation of the Four Truths which we
can conveniently take up under this topic. There will be little to add
about exercise, self-possession or concentration. The remaining fac-
tors concern virtue (sila), a subject frequently spoken of by the
Buddha (for example the regular lecture mentioned in the last
chapter, on virtue, concentration and understanding, and any num-
ber of detailed discussions in the Tripitaka) but which has not been
treated under the preceding six topics. The Samyukta collection adds
very little.

The Four Truths are, as stated already in describing the enlighten-
ment, (1) unhappiness, (2) its origination, (3) its cessation and
(4) the way leading to this cessation. Since the way, our present topic,
is also the fourth truth the discussion leads round in a circle: the first
factor of the way is knowledge of the Four Truths, the fourth truth is
the way. This makes it clear that the truths are basic: they are the first
factor of the way, the way is the last truth. This ‘science’ of Buddhism
begins with the knowledge of unhappiness and leads via self-posses-
sion and concentration to enlightenment. But enlightenment also is
‘discovery’, or at least ‘understanding in their true reality’, of the
truths. The difference evidently is that when one has the Buddha or
his doctrine as teacher one begins by being informed of the truths
as something to be known. Whether one immediately understands
them fully depends on one’s individual experience. The way is intend-
ed to prepare the trainee for this full understanding, which may come
only long afterwards, after much exercise in detachment and self-
possession, much meditation and exercise of the understanding
faculty. What was first picked up as a piece of information will not be
fully understood until the trainee sees its truth himself, through his
own experience. He must not just believe it, he must verify it. There
is a text which occurs in many places in the Tripitaka' which explains
what is meant by confidence (the faculty) in the Buddha, the doctrine
and the community (cf. the discussion of confidence as a faculty
above). The formula for the doctrine is: ‘The doctrine has been well
told by the Master; it is visible (samdrstika), timeless (akalika),

1. Sthaviravada references under ehipassiko PTC 1 p. 436. Mahavastu 111 200,
Siksamuccaya 323.
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verifiable (aihipasyika), fruitful (aupanayika), to be experienced (found,
known, discovered: vedayitavya) individually (personally: pratyatmam)
by discerning persons (vijiiu)’. One may first have mere confidence
in this doctrine, but one is not enlightened until this has been
superseded by first hand experience of its truth, by understanding
applied to one’s own past and present observations.

The Satyavibhanga Sutra elucidates the Four Truths as follows.
(1) Birth is unhappiness (duhkha), so is ageing, dying, grief, lamen-
tation, pain, depression, misery, not getting what one wants. Briefly
the five attachment groups constitute unhappiness. These items are
further explained, but they are probably sufficiently self-evident
already. ‘Birth’ is rebirth. (2) The origination (samudaya) of unhap-
piness is desire (¢rsna) leading to rebirth. This is desire which is
charged with pleasure and passion, pleased with whatever it encoun-
ters, it is desire for pleasure, desire for existence, desire for non-
existence (see Index p. 578) (for annihilation according to the
Sthaviravada commentary). (3) The cessation (nirodha) of unhappi-
ness is the absolute cessation in dispassion of, the abandoning of,
rejection of, freeing from, not clinging to, that same desire. (4) The
practice is the way having eight factors, as set out above.

The unhappiness, therefore, which one has to verify in one’s own
experience, to understand in its true reality, is whatever is unsatisfac-
tory in life; ultimately it is all principles (these being comprised in
the five groups of attachment). The desire for any object of attach-
ment produces unhappiness in the form of that object. Why is this?
The answer has been given in the preceding chapter in one of the
Buddha’s first discourses, that on ‘non-soul’. Each of the five groups
is non-soul, or not one’s own, because one cannot control it (if one
cannot control it one must be dissatisfied, unhappy). Each group is
impermanent, keeps changing, and this again means unhappiness
(even good things are soon lost). Finding this ‘not one’s own-ness’,
this impermanence, in the groups one should become indifferent to
them and attain dispassion.

On origination there are many sitras explaining in detail how
desire leads to rebirth, how the whole process of transmigration
carries on according to the Buddhist understanding of it. This is the
theory of causation, of conditions, which will be studied in the
following chapter. In connection with it we may take up some
important incidental questions, including that of precisely what is
meant by ‘non-soul’.

Cessation means breaking the causal sequence: remove the cause
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(e.g. desire) and the effect (e.g. unhappiness) will cease to appear.
The third truth is therefore the possibility of extinction (nirvana).

This knowledge constitutes the theory of the way, the first of its
eight factors. Opposed to it, as the Samyukta points out in the first of
its sutras on the way, is ignorance (avidya), which produces wrong
(mithya) theory, wrong intention, wrong speech: eight wrong factors
opposite to the right ones of the way. We have now to consider right
intention, speech, action and livelihood, and so complete our account
of the Buddha’s ‘principles for the welfare, benefit and happiness of
men’.

The second factor, right intention, is classed in another sutra of
the Madhyama' under ‘understanding’, along with right theory. This
sutra classifies all the factors of the way under the three heads of
virtue, concentration and understanding (in that order, not in the
usual order of the statements of the way). The intention of renuncia-
tion is clearly part of the ‘understanding’ which is essential to the
practice of the way. At the same time the intention of non-violence
and harmlessness would seem to take us into the field of virtue. This
factor might then be considered as transitional between understand-
ing and virtue. Everything is interconnected in the doctrines of the
Buddha. They form a consistent and organic whole, so that the
complete understanding of any part includes the understanding of
the whole, of all the other parts. As to the order of presentation,
virtue—concentration—understanding, it is that of the standard lecture
given by the Buddha from time to time on his wanderings, as
summarised in the Mahaparinirvana Sutra. Either one starts simply by
observing the virtues recommended by the Buddha, for example in his
discourses to lay disciples, and later takes up concentration and
meditation leading up to understanding, or one begins by learning
the theory, with understanding, which indicates the advantages of
virtue and the necessity of it as a prerequisite for concentration, and
then proceeds to train in concentration.

The three remaining factors of the way belong unambiguously to
the class of virtue. In one’s speech and actions one should be truthful
and harmless. One should gain one’s livelihood harmlessly, presum-
ably avoiding even indirect injury to others as ‘right action’ means
avoiding direct injury. This affects the life of a monk as well as of a
laymen, since the monk also though living by begging may be

1. M 1 No. 44 (p. 301) ==Chinese T 26 No, 210.
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frequently in contact with the laity, teaching them as well as begging
from them, and this opens opportunities for seeking favour by im-
proper practices. We shall consider the teaching for the layman, for
the worldly society, in a later chapter. For the monk virtue is a
straightforward, if not an easy, matter. The standard which forms the
basis of his moral philosophy is simply non-attachment. Non-attach-
ment to the principles of the world means avoiding the obstacles to
freedom from mental attachment to the world (the nivaranas), prima-
rily desire and aversion, or the ‘will to pleasure’ and ‘malevolence’.
This moral standard covers all possible details of avoiding bad con-
duct.

Having studied the factors of enlightenment, however, we shall not
forget that virtue for the Buddhist monk is a positive as well as a
negative matter. In order to overcome the obstacles he should use
three very positive moral forces: benevolence, compassion and sympa-
thetic joy. He should seek to pervade the whole universe with these
forces in his meditation, and it was surely his function also to seek
to pervade society with these three through his teaching. Underlying
these is a second moral standard: considering all beings as like
oneself (sarvatmata). One would like others to treat oneself with
benevolence and compassion and to be joyful at any good fortune one
may enjoy. This is a social standard, as non-attachment is not, though
the two combine under the aegis of the factors of enlightenment in
opposition to the obstacles, to the bad principles which must be
overcome.

Our sources have one more important point to add under the
heading of the way. The Samyukta collection has a dialogue' in which
Ananda remarks to the Buddha that half of the ‘best life’ is good
friendship (kalyanamitrata), good companionship (kalyanasahayata),
contact with the good (kalyanasamparka). The Buddha objects: ‘Not so
Ananda! No! It is the whole of the best life, good friendship, good
companionship, contact with the good! A monk who isa good friend,
a good companion, in contact with the good may be expected to
develop this excellent eightfold way and cultivate it. . . . It is the
guidance and inspiration of a good companion on the way which
above all helps a monk progress, as the first Buddhist monks were
inspired by the best of all ‘good friends’, the Buddha himself.

1. A Sanskrit version is available from the Sarvastivada tradition in the
Avadanasataka (Vol.1 p. 240).
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Practice and Truth

The principles thus set out evidently form a programme of practical
training, having in mind certain aims, namely happiness, knowledge,
enlightenment. We might try to summarise the whole programme as
follows, though there is no Tripitaka authority for this and the
impression grows on the student that all the factors are to be
cultivated together rather than serially, forming as it were a fugue in
which a dozen different subjects combine in a tremendous crescendo
leading up to enlightenment. A student who has a certain amount of
confidence in the doctrine equips himself with the theory of the Four
Truths. Having right intention and some understanding he conforms
to virtue and practices discrimination of principles. He concentrates
his will, thought, energy and investigations and so increases his self-
possession and goes on to practice concentration, developing joy in
this practice and assurance of body and thought, so that his medita-
tions-bring him to equanimity. Then his understanding can exercise
its full potential and he should be able to attain enlightenment, to
verify in his own experience, understand in their true reality, the Four
Truths.

Though this is a way of training, it presupposes theory, the theory
of the Four Truths, and a knowledge of certain observed facts about
the nature of the universe, of life. As confidence is replaced by
understanding the observation of facts gains in importance: for
example the facts of causes or conditions in life, the principles or
natural constituents of the universe through which the way leads.
These facts, the truth about causation, the nature, that is the princi-
ples, of the universe, are discussed in other texts of the Tripitaka,
which we may consider in the next chapter.
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Conditioned Origination

In the description of the enlightenment the Buddha is said to have
reflected that a certain matter would be ‘difficult to see’, namely
specific conditionality (idampratyayata) or ‘conditioned origina-
tion’. This evidently refers to the essence of the doctrine and
particularly of the Four Truths, the conditioned origination of
unhappiness. That the Buddha’s doctrine is essentially a doctrine
about conditions and causes is suggested by many other texts in
the Tripitaka. For example in the account of how Sariputra became
a follower of the Buddha, summarised in Chapter Three, all that
was necessary to give §ériputra insight into the doctrine was to tell
him that ‘the Master teaches the origination of principles from
causes’. Given unhappiness and the wish to eliminate it, the
essence of the Buddha’s teaching is that this wish can be realised
because unhappiness depends on causes: remove the causes and
unhappiness will cease. What the causes are is then evidently the
basis of knowing what action to take to eliminate unhappiness,
what way to follow.

The origination of unhappiness is the second truth. So far we
have learned that it is that kind of desire which leads to rebirth
which is the origination of unhappiness. That kind of desire,
further, is ‘charged with pleasure and passion’, ‘pleased with
whatever it encounters’, and is desire for pleasure, existence or
non-existence (p. 101 above). Many sitras explain the relationship
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between this desire and unhappiness in detail.! The longest and
fullest of these is the Mahanidana Sutra, the Great Sutra on nidana
(‘cause’, ‘source’, ‘origin’). We may follow the Sthaviravida ver-
sion, checking with the Chinese translations (of which there are
several). This version locates the Sittra at Kalmasadamya, like the
Great Sutra on self-possession. The text is in the form of a dialogue
between the Buddha and Ananda. After the opening, Ananda says
to the Master: ‘It is surprising, sir, it is wonderful, sir, how
profound this conditioned origination (pratityasamutpada) is and
how profound is its illumination. Yet it seems to me as if very
simple.” (cf. the article ‘Conditioned Origination.’)

The Buddha replies: ‘Say not so, Ananda, say not so. This
conditioned origination is profound and its illumination is pro-
found. Through lack of understanding, lack of comprehension, of
this doctrine, this creation does not escape transmigration (samsara),
which is misery, an evil destiny, ruin, as if it had become tangled
in a loom, with its threads twisted and knotted, or were (a rope)
of rushes and straw.

‘If asked whether ageing and dying exist through a specific
condition (idampratyayat, ‘through this-condition’), one should say
that they do so exist. If asked through what condition ageing and
dying exist one should say that ageing and dying exist through the
condition of birth.” The Buddha continues that birth exists
through the condition of ‘existence’ (bhava), existence through
the condition of attachment (upadana), attachment through the
condition of desire (&rsna).—Thus we seem to have bridged the
gap from unhappiness (typified by ageing and dying) to desire, but
we should not jump to any conclusion before we have looked at
the further explanation of this ‘desire’.—The Buddha continues
that desire exists through the condition of experience (vedana),
experience through the condition of contact (stimulus) (sparia),?
contact through the condition of a sentient body (namarupa), a
sentient body through the condition of consciousness (vijriana),
and consciousness through the condition of a sentient body. He

1. DNo. 15=T 1 No. 13 (also T 14 by An Shih-Kao, T 26, No. 97 and T 52, a shorter
version by Shih-hu); S II 2ff. ==T 99 sections 12, 14, 15 = Sarvastivada Nidana
Samyukta ed. Tripathi. Sanskrit fragments of the Mghanidana Sitra Turfan 581,
865, 868.

2. T 26 and Shih-hu insert the condition ‘six entrances’ at this point. See below
p- 111
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then summarises this sequence, from a sentient body to conscious-
ness, from consciousness to a sentient body, from a sentient body
to contact, and so on down to ageing and dying, adding further
that from ageing and dying originate grief, lamentation, pain,
depression and misery. Thus we have the origination of this entire
mass of unhappiness.

The Buddha now adds some further elucidations. In what way
is it to be ascertained that ageing and dying exist through the
condition of birth? If there were no birth at all, in any way, of
anything or anywhere (examples of different kinds of sentient
beings are added), in the complete absence of birth, through the
cessation of birth, would ageing and dying be discerned? No.
Therefore, in this case, precisely this is the cause (hetu), the source
(nidana), the origination (samudaya), the condition (pratyaya) of
ageing and dying, namely birth.

If there were no existence of any description, as sensual
existence, imponderable existence or immaterial existence (‘im-
ponderable’ refers to the existence of the higher gods, ‘immate-
rial’ to the higher entrances in which consciousness can exist in
meditation, those of the infinity of space, infinity of consciousness,
nothingness and neither perception nor non-perception), there
would likewise be no birth.'

If there were no attachment of any description, as attachment
to pleasure, attachment to opinion, attachment to virtue and vows
or attachment to the theory that there is a soul (atman), there
would in the same way be no existence.?

Again, if there were no desire, to wit desire for sights, sounds,
scents, tastes, tangibles or principles (as mental objects) there
would be no attachment.?

If there were no experience at all, experience produced by
contact of the sight, hearing, smell, taste, touch or mind, there
would similarly be no desire.?

At this point, before we come on to the elucidation of contact,
the sentient body and consciousness, there is a digression or
excursus on the question of desire, which brings in a further
sequence of conditions and leads to the description of desire as

1. This sentence is not in the Chinese versions.
2. Not in the Chinese. But AK Bhdsya sece p. 307 on attachment.
8. T 26 has instead happy, unhappy and neither.
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desire for pleasure, existence or non-existence, which we had met
before. It will perhaps make the exposition clearer, however, if we
complete the original sequence first.

If there were no contact at all, contact of the sight, hearing,
smell, taste, touch or mind, there would be no experience.

The elucidation of the term ‘sentient body’ requires first the
study of the question of its composition, as a compound of matter
(ritpa) plus sentience (nama). By whatever features (akara, ‘pecu-
liarity’), characteristics (linga), signs (nimitta) or summarised
descriptions (uddesa) there is a concept (prajiiapti, ‘making known’,
see on this the article ‘The Concept of a Concept’) of the body
of sentience (namakaya), in the absence of these features, charac-
teristics, signs and summarised descriptions, there would be no
contact (union) of the designation (adhivacana) with the body of
matter (rupakaya). By whatever features, characteristics, signs and
summarised descriptions there is a concept of the body of matter,
in the absence of these there would be no contact of resistance
(pratigha) in (of, with) the body of sentience. In the absence of
those features, characteristics, signs and summarised descriptions
by which there is a concept of both the body of sentience and the
body of matter there would be neither contact of the designation
nor contact of resistance. In the absence of those features,
characteristics, signs and summarised descriptions by which there
is a concept of a sentient body there would, therefore, be no
contact [Q.E.D.]. ‘Sentience’ = organisation, intelligibility, lan-
guage.

If consciousness did not descend into the mother’s womb there
would be no formation (‘coagulation’, sam-murcch) of a sentient
body in the mother’s womb.! Or if, after descending into the womb
consciousness were to pass away, the sentient body would not be
produced for this world. Or if the consciousness of a boy or girl
were cut off while still yvoung there would be no increase, growth
or consolidation of the sentient body.

On the other hand if consciousness did not obtain a resting
place in a sentient body there would be no production of the
origination of birth, ageing, dying and pain in future. Conse-
quently a sentient body is the cause, source, origination, condition
of consciousness.

This part of the argument concludes: ‘To this extent, Ananda,

1. Cf., AK Vyakhyi p. 669.
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one may be born, grow old, die, pass away, be reborn (transmi-
grate), to this extent there is a way for designation (adhivacana),
a way for language, a way for concepts (prajiapti), to this extent
there is scope for understanding, to this extent the cycle (of the
universe) revolves for the discernment of ‘this world’ (itthatva),
namely (to the extent that there is) the sentient body with
consciousness.’

Let us now return to the excursus in connection with desire.
This begins: ‘Desire conditioned by experience, searching
(paryesana) conditioned by desire, gain (labha) conditioned by
searching, decision (viniscaya) conditioned by gain, will (chandas)
and passion (raga) conditioned by decision, coveting (adhyavasana)
conditioned by will and passion, possessing (parigraha) condi-
tioned by coveting, selfishness (matsarya) conditioned by possess-
ing, guarding (araksa) conditioned by selfishness: in the affair of
guarding many evil, bad principles are produced, resorting to
force, resorting to the sword, quarrelling, strife, disputes, insults,
malice and falsehood. These are then traced back again: in the
complete absence of guarding there would be no resorting to force
and the other bad principles, in the complete absence of selfish-
ness there would be no guarding, in the complete absence of
possessing there would be no selfishness, and so on down to in the
complete absence of searching there would be no gain, in the
complete absence of desire, to wit desire for pleasure, desire for
existence, desire for non-existence, there would be no searching.!
The excursus concludes: ‘Thus, Ananda, these two principles
(according to the Sthaviravada comimentary desire as the basis of
the cycle of transmigration, and conventional desire, presumably
desire as condition for attachment and as condition for searching
respectively) by being a pair (similar) come together as one
through experience.’

The main sequence here, from ageing and dying having birth
as condition (or from grief, etc.,, having ageing and dying as
condition) to contact having a sentient body as condition and the
reciprocal conditionality of a sentient body and consciousness, is
clearly a description of the process of transmigration (or rebirth).
Certainly it was so understood by all the schools of Buddhism. The

1. An Shih-kao has the first two kinds of desire, the other Chinese versions omit
all three (Taisho Vol. I p. 243a, lines 19-20). ¢f. AK Bhasya p. 286.
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unhappiness met with in life, typified by ageing and dying,
has birth (i.e. rebirth) as its indispensable condition, and this In
turn depends on (previous) existence. It was the desire which
operated in the preceding life which served as condition for
attachment and this as condition for (continuing) existence, the
last as condition for rebirth, i.e. the birth into the present life. As
to the basis of that desire, the conditions for it in turn, this was
ultimately the sentient body with consciousness of that life, serving
as a basis through the contact of its six senses (the five senses plus
the mind) and experience, the immediate condition for desire.
The other sequence from desire is secondary and is generally
ignored in later discussions. It evidently shows desire as the basis
not of transmigration but of immediate bad results in the same life:
the use of force, malice, falsehood, etc.

The various elucidations of the terms in the sequence raise
some further points of interest. Attachment to pleasure is simple
enough as a condition for continuing existence, but attachment
to opinions or to virtue and vows is less obvious. Presumably the
wish to continue performing the duties and rituals of ‘virtue’ and
‘vows’ is a sufficient condition (the commentarial explanation
relates these to the Brahmanical religion and to asceticism). Any
kind of false opinion leads to wrong actions, or at least to absence
of right actions, and consequently to continued existence and
transmigration. The belief that one has a soul is simply one of
these false opinions, but it is often stressed in the Buddha’s
teaching as one particularly hard to eradicate, particularly dear to
living beings, and held by most other schools of thought. In fact,
this particular belief is even in modern times so strong that some
scholars working in the field of Buddhist studies have been unable,
or most unwilling, to believe that the Buddha rejected it (since
they found his teaching otherwise congenial, or else because they
could not believe that any successful religion could have rejected
it). As a good deal of uncertainty has been spread by these scholars
it will be worth while later in this chapter to review some of the
Tripitaka texts bearing on the question of a ‘soul’. At the same tume
it will be desirable to collect information on the process of
transmigration, on what, if anything, transmigrates, since it is
sometimes supposed that there could be no transmigration with-
out a permanent entity, a soul, to transmigrate. For the time being
we can point out that the present text, referring to ‘attachment to
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the theory that there is a soul’ as a condition to be eliminated,
sufficiently demonstrates that the Buddha rejected this theory.

The discussion on the sentient body is a difficult one, especially
as it brings in a number of technical terms of philosophy whose
meanings we are not absolutely certain of for the Buddha’s period.
The drift of the argument seems to be that the ‘body of matter’
is inert and has nothing like ‘designation’ or description inherent
in it, no ideas attached to it. On the other hand the ‘body of
sentience’ has no resistance (presumably physical resistance) in it.
Contact (stimulus) presupposes both resistance and designation
(identification, contact with something), therefore a sentient (or
living) body. ‘Contact’ = combination of sense-object, sense and
consciousness (M I 112). Perhaps ‘stimulus’ would be a better
equivalent. An inert body of matter would not register a contact.
An immaterial body of sentience would not have any contact to
register: an object would pass straight through it without produc-
Ing any resistance, any stimulus.

Before we continue with the Mahanidana Sutra, whlch now
develops some other topics, it will be useful to add here some
gleanings on the sequence of conditioned origination from the
Samyukta. First a general formula for attending (manasi-kr; prati-
ava-tks in the Sarvastivada text) methodically (yonisas) to condi-
tioned origination is mentioned.! It gives the general form of a
statement of a condition: ‘This being, this is. From the occurrence
(utpada) of this, this occurs. (This not being, this is not. From the
cessation (nirodha) of this, this ceases.?)’ (Of course the alternate
‘thises’ refer to two different principles.)

The most striking feature in the Nidana Samyukta discussions is
the addition of three more members to the main sequence.
Usually where the latter occurs we find next to ‘experience exists
through the condition of contact’ a new condition: ‘Contact exists
through the condition of the six entrances (ayatana)’. This is
followed by ‘the six entrances exist through the condition of a
sentient body’ and then ‘a sentient body exists through the
condition of consciousness’ as before. This new condition in fact
is little but an elucidation of ‘contact’. The six entrances are the

1. SII65, T 99 section 12 No. 13. Tripithi 145, also 147, 157, 170 for what follows.
Yonisas=‘to the source’.
2. Not in the Sarvastivida versions (either Sanskrit or Chinese).
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senses, the five senses and the mind as sixth, just as we read in the
Mahanidana Siutra that if there were no contact at all, contact of
the sight, hearing, smell, taste, touch or mind, there would be no
experience. It may be suggested that this new link shows a later
development of the theory and that the Samyukta discussions are
later than those of the Dirgha. However, it would seem hard to
prove this, and still harder to discover whether the development,
if such it was, took place during the Buddha’s lifetime or was
worked out afterwards. If the latter was the case we can at least
point out that the new condition (and the two others which follow
below) is found in the teaching of all schools of Buddhism, and
that it therefore presumably belongs to the earliest period, before
the schisms.

More important are the other two new conditions. After ‘a
sentient body exists through the condition of consciousness’ we
find instead of ‘consciousness exists through the condition of a
sentient body’ the new ‘consciousness exists through the condition
of the forces (samskaras, plural)’. Finally we have ‘the forces exist
through the condition of ignorance (avidya)’. By way of elucida-
tion of the two new conditions the Samyukta tells us:' ‘There are
these three forces: the force of the body (i.e. physical force), the
force of speech, the force of thought.’ Ignorance is lack of
knowledge of the Four Truths. We know from the last chapter that
ignorance produces wrong theory, wrong intention, wrong speech
(p- 102 above) and is the opposite of right theory, the first factor
of the way. The ‘forces’ now under discussion are all those actions,
or probably more strictly wrong actions, which lead to continuing
transmigration, to rebirth. The word might also be translated as
‘preparations’.

It seems clear, and this is how these two conditions were
interpreted by all schools of Buddhism, that by taking the se-
quence beyond consciousness and the sentient body the Samyukta
has simply carried the process back again to a previous life. The
only condition for the existence of consciousness and a sentient
body, besides each acting as condition for the other, as stated in
the Dirgha, is previous existence, a previous life, of consciousness
and a sentient body, in which a living being performed certain
actions, exercised its ‘forces’. These forces operating in the

1. SIp. 4, T 99 section 12 No. 16, Tripathi 158 f.
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previous existence produce rebirth, produce consciousness and a
sentient body in another existence, another life. There is one sitra
in the Samyukta which suggests how ‘forces’ and ignorance were
added to the sequence successively, since it gives the sequence with
forces but omitting ignorance. It says': ‘Following it (the eightfold
way) I (the Buddha) discovered ageing and dying and their
origination, cessation and the practice leading to that cessation.
Following it I discovered birth. . . . existence . . . consciousness and
its origination, etc. Following it I discovered the forces and their
origination, cessation and the practice leading to that cessation.’
The text ends there adding merely that the Buddha has described
this way, the best life, to his followers. Ignorance is not mentioned,
and knowledge is only implied in the discovery of the sequence.
The possibility of connecting ignorance with the sequence as an
ultimate condition would easily suggest itself at this point, however,
and perhaps by tracing how the sequence was worked out in this
way we can understand it better.

The Samyukta text quoted for the elucidation of the terms
‘forces’ and ‘ignorance’ adds elucidations of ‘sentience’, ‘matter’
and ‘consciousness’ not given in the Mahanidana Sutra. ‘Sentience’
means experience (vedana), perception (samjnia), volition (cetana),
contact (sparsa, i.e. ‘stimulus’) and attention (manasikdra).® ‘Mat-
ter’ means the four elements (mahabhuta, ‘great realities’; the four
are earth, water, heat and air) and matter which exists in depen-
dence on (upadaya) the four elements (this is explained in the
schools as meaning the five senses and matter as their five kinds
of object, together with certain other physical facts which we need
not consider here). The sentient body is sentience plus matter.
‘Consciousness’ means the six ‘bodies of consciousness (vifianakayas)’,
namely consciousness of sight, consciousness of hearing, conscious-
ness of smell, consciousness of taste, consciousness of touch,
consciousness of mind.

These elucidations are clear and useful. The dependence of
consciousness on a material substrate, on a sentient body, is
emphasised here by stating that consciousness is comprehended
in consciousness of the six senses. The description of sentience is
very interesting.

1. SII p. 106, T 99 section 12 No. 5. Tripathi 97 f. (but with all 12 conditions).
See also the text referred to p. 115 below.
2. The Chinese has instead the 4 groups other than matter.
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The sutra we referred to above as suggesting how ‘forces’ and
‘ignorance’ came to be added to the sequence has some further
points bearing on the sequence as given in the Dirgha. There is
an elucidation of the reciprocal conditionality of a sentient body
and consciousness which is not given in the Mahanidana Sutra,
though it does occur in another Diurgha text, the Mahavadana
Sutra.! In the latter text the Buddha recounts at length the early
life and enlightenment of a previous Buddha. This text in fact
seems to have formed the basis of the later legend of the Buddha,
of ‘our’ Buddha, on the assumption that all Buddhas lead very
similar lives. The legend we can consider in another chapter, what
interests us now being that the Mahdvadana Sutra leads up to
conditioned origination as the content of a Buddha’'s enlighten-
ment, with one or two new points. First, a future Buddha is made
to seek enlightenment because he is dissatisfied with his experi-
ence in the world. He meets an old, afflicted man, a sick man and
a funeral procession, and says ‘Fie upon birth, in as much as
ageing, disease and dying will be discerned in one who has been
born.” This adds disease to the unhappiness for which birth is a
condition. Seeking later the condition for birth this Buddha
becomes enlightened when through methodical attention he has
insight (abhisamaya), having understood: existence being, birth is.
From the condition of existence, birth is. The text runs through
the sequence up to the reciprocal conditionality of a sentient body
and consciousness in the same way. The Samyukta contains the
same expression ‘through methodical attention he has insight,
having understood . . .’, and both texts likewise have the following
statement:

‘This consciousness turns back again to the sentient body. It
does not go further. To this extent one may be born, grow old,
die, pass away, be reborn, namely (to the extent that) conscious-
ness exists though the condition of a sentient body, a sentient body
through the condition of consciousness, the six entrances through
the condition of a sentient body (this Dirgha Sutra as well as the
Samyukta text has the six entrances condition, but not forces and
ignorance). . . .’

This elucidation is merely another way of saying that there can
be no consciousness without a sentient body as a basis for it. The

1. D No. 14=T 1 No.1=Sarvastivida Mahavadana (Waldschmidt).
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fact that the same Samyukta text afterwards adds the forces as a
condition for consciousness, as we saw earlier, does not affect this
provided that we understand the relation of the forces to con-
sciousness according to the usual interpretation.

Another Samyukta text' gives the sequence without ignorance as
a series of grounds (vastu) of knowledge (jfiana). In fact there are
four grounds for each member of the sequence: knowledge of the
condition itself, of its origination, of its cessation and of the
practice leading to its cessation, this last being the eightfold way.
The Sthaviravada text adds for each member of the sequence, each
condition, that this knowledge, when a pupil has it, is his ‘knowl-
edge about the principle (dharma)’. When he has seen, ascer-
tained, attained ‘timelessly’ (producing immediate results or known
to be true regardless of time?), plumbed this principle he draws
a scheme (naya, ‘plan’) with reference to the past and the future.
Whatever sramanas or brahmans have discovered the forces (or
whatever the principle, the condition, is), their origination, etc.,
in the past, or will discover the forces, etc., in the future, all of them
have discovered or will discover them to be just as I discover them
to be now. This is his ‘knowledge about the inference (anvaya)’.
This text emphasises that the laws of nature, as we may call them,
discovered by the Buddha (and checked by his pupil) are always
true. The inference follows that whoever, whenever, discovers
them must find them to be the same.

The Four ‘Foods’

Several of the Samyukta texts on conditioned origination bring in
another kind of causal relation, that of four kinds of ‘food’ (ahara).
There is also a Dirgha text® which says: ‘All beings (sattvas) persist
through food; all beings persist through the forces.” Only the first
kind of food is food in the literal sense of what creatures eat. The
second is ‘contact’ (sparsa, ‘stimulus’). The third is volition of the
mind. The fourth is consciousness. Through these beings persist
and are enabled to be produced (to be reborn). The source, the
origination, of these four foods, however, is desire. From this we

1. SII 56 ff., T 99 section 14 No. 15.
2. DHI211 (in T 1 No. 9).
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are led through the sequence desire, experience and the rest down
to ignorance.'

Another text’ elucidates the four foods. Ordinary food is
connected with the passions of the five senses. Contact (stimulus)
is connected with experience. Volition of the mind is volition,
wishing, aspiring for something (e.g. to be out of extreme danger
and pain). It is connected with desire. Consciousness-food is
described as experience through the sentient body, the latter
being specially connected with consciousness. When ordinary food
is fully understood (parnjnata) passion is fully understood. When
contact is fully understood experience is fully understood. When
volition of the mind is fully understood the three desires (presum-
ably for pleasure, existence or non-existence) are fully understood.
When consciousness-food is fully understood the sentient body is
fully understood.

Further,? if there is passion, pleasure, desire for or‘dinary’food,
then consciousness finds a resting place and grows there. Then
there is descent of a sentient body (into the womb), and as a result
increase of the forces (samskaras). Where there is increase of the
forces there will be production of rebirth (punarbhava) and so of
future birth, ageing, dying, grief and all kinds of unhappiness. It
is exactly the same if there are passion, pleasure, desire for the
other three kinds of food: consciousness will find a resting place
and grow, with the same results.

Is there a Soul ?

‘Who eats the consciousness-food?’ asked one of the monks* when
the Buddha had spoken of ‘beings’ persisting and being reborn
through. the four foods. ‘Not a sound question (kalya, ‘sound’,
‘proper’)’, replied the Master, ‘I do not say ‘eats’. . . . If you were
to ask ‘‘of what’’ is the consciousness-food that would be a sound
question. The consciousness-food is the condition for the future
production of rebirth.’

In the same way the Buddha explains that it is not sound to ask

SII11f, T 99 section 15 No. 9.
S 1199 f., T 99 section 15 No. 11.
S I1 101, T 99 section 15 No. 12. The latter combines : ‘If there is passion for

these four foods then consciousness...’ )
4. S 11 13, T 99 section 15 No. 10. cf. MPPS (Lamotte) p. 32.
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who touches, who desires, and so on. One may ask, however,
through what condition there is touch (contact, stimulus) or
desire.

Another question asked' is (only in the Sthaviravada version)
‘Of whom is there ageing and dying?’ Again the question is
unsound, wrongly formulated. If you say that ageing and dying is
one thing but that this ageing and dying is ‘of” another thing (or
person) both expressions have the same meaning, only the
wording of the expressions is different. It is the same as in the case
of the two (false) opinions: (1) the life-principle (jiva: one
conception of the ‘soul’) is the same thing as the body (sanra),
(2) the life-principle is one thing and the body is another thing.
With either of these opinions one cannot lead the best life. Not
going to either of these extremes (anta) the thus-gone teaches the
doctrine intermediately (by the mean, madhyena). It is the same if
the question refers to birth or any of the other conditions. This
conception of a mean between two extremes brings us to the
essence of the Buddha’s understanding of the nature of the
universe. We met the same formulation of avoiding extremes and
going by the mean in the first teaching of the Buddha to the five
monks. There, however, the extremes are real, being indulgence
and asceticism, and the mean is the way to attain calm. Here the
extremes are non-existent, are false opinions (though attachment
to them still leads to wrong action and continued transmigration,
as opposed to the ‘best life’, i.e. the way, which is the mean in the
former sense). The universe is not like that. It is in fact more
complex, and the theory of conditioned origination is the true
explanation, the true description, of the life-process which the soul
theories were designed to explain. There will be more to say on
this question later, and we shall find Buddhist philosophers
returning to it again and again as the central point of their
doctrine as we trace the history of Buddhism in India.

In another text® a brahman asks whether he who acts is the same
as he who experiences (the result), or whether one acts and
another experiences. The Buddha replies (in the Sarvastivada
version that this is undetermined) that these are two extremes (the
Sarvastivada specifies the eternalist and the annihilationist), which

1. S 1160 ff.
2. S I 75f., T 99 section 12 No. 18. Tripathi 165-7.
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he avoids, teaching a doctrine intermediately, in fact teaching the
sequence of conditioned origination.

Similarly a monk asks Sariputra' whether each condition in the
sequence is made by oneself, made by another, made by both
oneself and another, or lastly being without self-making or other-
making (but spontaneously (adhrtya PED, causelessly) originated). He
is told that none of these four alternatives is correct, but that each
member of the sequence exists through the condition of the next
member. This method of stating four alternatives, all rejected as
false, is a standard method of argument in later Buddhist philoso-
phy. Here the alternatives are simply rejected; later the actual
refutations are filled in, showing that each position is untenable,
that the opponent is in a ‘tetralemma’ (catuskot?). It is noteworthy
that this text like the Mahanidana takes the sequence only as far
as consciousness and the sentient body.

There are other variants on this theme in the Samyukta. This
body is not yours, nor is it another’s. It should be seen as an old
action (karman) ‘synthesised’ (‘accumulated’, abhisamskrta), willed
(abhisaricetita), experienced.? The Buddha is asked® whether unhap-
piness is made by oneself, by another, by both, or by neither, being
spontaneous (or without a cause), and when he rejects all these
he is asked whether then unhappiness does not exist, or finally
whether he does not know or see unhappiness.

In this last text the Buddha gives some explanation of why he
rejects the alternatives.* To say that he who acts is the same as he
who experiences, that unhappiness is made by oneself, is to arrive
at eternalism (sSasvatatva, that there is an eternal self or soul). To
say that one acts and another experiences, that unhappiness is
made by another, is to arrive at annihilationism (uccheda, that there
1s a self, but it is annihilated at death). The true explanation, as
before, is the sequence of conditions. Yet another text® reaffirms:
happiness and unhappiness are originated through conditions.

At this point we may return to the Mahanidana Sutra, which after
discussing the sentient body and consciousness goes on to the

S II 112ff., T 99 section 12 No. 6. Tripathi 107ff.

SII 64 f., T 99 section 12 No. 13. Tripathi 144 f. (with slight variation).

S I 19f, T 99 section 12 No. 20. Tripathi 172 ff.

A Sanskrit version of this is found at Tripathi 166 (cf. T 99 section 12 No. 18).
S II 38, T 99 section 14 No. 1.
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question of a self or soul.! The term used in the discussion is atman.
This word is basically a reflexive pronoun meaning ‘himself’,
‘herself’, ‘oneself’, ‘myself’, ‘yourself’, etc., according to the
context. In the genitive case it may mean ‘my own’, ‘your own’,
‘his own’, etc. It was also used, however, to refer to a conception
of an essential self in a person, in fact of a ‘soul’. Some (but not
all) Brahmanical speculation in the Upanisads uses the word atman
in this latter sense. Clearly the word cannot be satisfactorily
translated into English, since the English word ‘self did not
develop such a meaning. It seems best to use ‘soul’ where the word
is used in that sense, as a noun, and ‘himself’, etc., where it is the
pronoun. In Brahmanical theories of a soul atman remained the
most usual term (the Jainas preferred jiva).

The Buddha now reviews some of the theories of a soul (atman).
It has been considered as material or immaterial, as limited in size
or infinite. Some think it exists (only) in the present life (these
are the annihilationists, says the commentary), others that it
continues to exist in future (lives or existences: the eternalists), or
that even if it is not originally of a nature to exist in future
(‘immortal’, as one would say in English), it can be made so (upa-
kip, ‘prepared’). Now how do they envisage (sam-anu-drs, perhaps
‘observe’, i.e. think they make actual observation of it, not merely
conceive it) a soul? Some envisage (or observe) it as experience
(vedana): my soul is experience, others as not experience, as ‘not
experiencing.’

Now in the case that the soul is supposed to be experience it
should be stated whether it is happy, unhappy or neither (in a state
of equanimity), since experiences are of these three kinds. These
three cannot exist simultaneously on the same occasion (the soul
can be only one at a time). Moreover it is a fact that all these
experiences are impermanent (anitya), synthesised (samskrta, ‘ac-
tivated’, cf. samskara, ‘force’), originated through conditions,
having the principle-of becoming exhausted (disappearing), hav-
ing the principle of cessation, etc. In that case one would have to
say when experiencing e.g. a happy experience ‘this is my soul’,
but when that experience ceases one would have to say ‘my soul
has ceased to exist!” Thus this conception of a soul supposed to

1. T 1 No. 13 omits this and the remainder of the Sutra. We followitin T 14,
T 26 No. 97 and T 52, as well as the Pali.
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be observed (envisaged) in the visible world leads to the conclu-
sion that it is impermanent, a mixture of happiness and unhap-
piness (i.e. a compound, not an ultimate entity), having the
principle of production and cessation, which is not satisfactory. (It
may be noted here that this critique bears on the Brahmanical
doctrine, afterwards maintained by the Vedanta school, that the
soul is pure joy or happiness.)

On the other hand if the soul is envisaged as not experience,
not experiencing, one would ask: where experience is completely
non-existent, would there be the thought ‘I am’? Surely not, so that
the other alternative also is unsatisfactory. Even if the soul is
described, not as being experience, but as having experiences,
then if the experiences absolutely ceased would there be the
thought ‘I am this’?

The Buddha then continues: ‘Since, Ananda, a monk (i.e. one
whose understanding is sound) does not envisage a soul as
experience, nor a soul having no experience, nor a soul as having
experiences and of the principle of having experiences, he is not
attached to anything in the world. Not being attached he does not
long for (desire) anything, and so he individually (personally, with
reference to himself: pratyatmam) atains extinction. He under-
stands that birth is exhausted, the best life has been properly lived,
the business has been done, afterwards there will be no more of
this world.

‘If anyone should say, Ananda, with reference to a monk whose
thoughts are thus freed: “The thus-gone exists after death” is his
opinion, that would be unsound. If instead: “The thus-gone does
not exist after death”, that would be unsound. If instead: *“The
thus-gone both exists and does not exist after death,” that would
be unsound. If instead: “The thus-gone neither exists nor does not
exist after death’’, that would be unsound. Why? As far as there
is designation, as far as there is a way for designation,; as far as there
is language, as far as there is a way for language; as far as there
is concept, as far as there is a way for concepts; as far as there is
understanding, as far as there is scope for understanding; as far
as there is the cycle (of the universe), as far as the cycle revolves;
having ascertained (abhijna) that, a monk is freed. If anyone
should say: ““A monk having ascertained that and being freed does
not know, does not see’’, that is his opinion, it would be unsound.’
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There are several points to discuss here. In the first place in
regard to the various conceptions of the soul the Buddha’s
position would appear to be that any conception giving the soul
certain properties, such as experience or happiness, is redundant,
since the properties themselves are principles synthesised, imper-
maneng, originated through conditions, but nevertheless adequate
to account for the observed facts. No permanent, eternal, soul can
possibly be demonstrated to exist through the changing principles
of the universe. Thus a soul as a substrate bearing changing
principles is redundant; a soul having the same nature as these
principles is not only redundant but cannot be eternal. Finally a
soul not having any identifiable properties (as e.g. experience) is
as nothing, could not be the basis of the idea of a self, a subject,
of the thought ‘I am’.

In connection with this point, illustrated by the suggestion that
the soul is or has experience, we may refer to another satra,! where
the Buddha notes a wider range of theories of a soul. He there
says: ‘Those $ramanas and brahmans who in many ways envisage
a soul all do so by envisaging the five attachment groups or one
of them. Which five? In this connection, monks, an uneducated
ordinary person . . . envisages matter as a soul, or a soul as
possessing matter, or matter in a soul, or a soul in matter. Or he
envisages experience, perception, the forces, or consciousness as
a soul, possessed by a soul, in a soul, or a soul in them. Envisaging?
this he gets the thought ‘I am”’. Being ignorant he thinks this, or
“l am this”’, or I shall be’’, or I shall not be’’, or ‘I shall be
material”’, or ‘I shall be immaterial’, or ‘I shall be having
perception (samjnin)’’, or *‘l shall be without perception”, or “I
shall have neither perception nor non-perception’’. . . . But one
who is educated abandons ignorance and gets knowledge (sci-
ence) ... and does not have any of these thoughts. With this may
be compared also the Vinaya text translated in Chapter Three (p.
53 above). It seems clear enough that the Buddha rejects any
conception of a soul or essential self.

To show further the actual arguments advanced by the Buddha
against the soul theories we may add a translation of part of the
dialogue between him and the wanderer Prosthapida in the

1. S IH 46f., T 99 section 2 No. 13 (Vol. I p. 11 b, Iff.).
2. The following only in the Sthaviravada version.
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Dirgha'! The discussion here is about meditation and how one
reaches the ‘summit of perception’. Then Prosthapada raises the
question of a soul: ‘Is perception the soul of a man, sir, or is
perception one thing, soul another?’ The Buddha: ‘What now,
Prosthapada, do you assume a soul?’ ‘I assume a gross soul, sir,
material, made of the four elements, feeding on solid food.’ Yet
if your soul were gross, Prosthapada, material, made of the four
elements, feeding on solid food, in that case for you perception
would be one thing, soul another. Then on this assumption you
have to ascertain how perception can be one thing, soul another.
Just let this gross . . . soul be, Prosthapada, for then a man’s
perceptions occur as one thing but cease as another thing. . . .’
Then Prosthapada proposes to assume a ‘mental soul’ with perfect
faculties, complete in its faculties. The Buddha’s objection remains
the same: perceptions would then occur as one thing but cease as
another. Lastly Prosthapada proposes an immaterial soul, ‘consist-
ing of perception.” The objection is still the same. The force of
the objection appears to be that on any of these theories percep-
tion occurs as a faculty of the soul, or as the soul itself, but must
cease as simple perception (since the soul does not cease but
continues). Alternatively the meaning is, and our translation
should read: ‘. . . you have to ascertain how perception can be one
thing, soul another. . . for then a man’s perceptions occur as
another thing (than soul) and cease as another thing (than soul)’,
since the soul exists before and after the occurrence and cessation
of the perception. These different interpretations do not affect the
essential argument: if the soul is permanent or continuing it
cannot explain transient principles such as perception, nor can
these be used to prove its existence. The Sthaviravdda Sub-
commentary (Tika) Linatthappakasini explains that the soul itself
would be without perception and unconscious (acetana). The
argument will be further elaborated and clarified by later Buddhist
philosophers.

Another point here is the question about the thus-gone (often
a title of the Buddha himself, here of a monk who is freed) after
death (or after final extinction). Does he exist, not exist, or both,

1. D No. 9=T 1 No. 28. The Chinese (Vol. I, p. 110 c), however, omits part of
the argument, particularly the phrase ‘perception (etc.) would be one thing,
soul another’ each time it occurs.
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or neither? This is in form the tetralemma of which we met an
instance earlier (whether a condition is made by oneself, another,
both, or neither). The interpretation of the Buddhist schools of
this tetralemma is that ‘thus-gone’ here means simply the ‘being’
(sattva) assumed to be under discussion. As there is no continuing
being, which would be tantamount to a soul, the alternatives do
not apply, as in the case of a condition supposed to be made by
oneself, etc., which in fact occurs through the next member of the
sequence. There is no being, or ‘thus-gone’, which exists, or is
destroyed at death, etc. There is only the sequence of conditions,
the cycle of the universe so conditioned.’

On the subject of tetralemmas we should note another set of
four alternatives in the Samyukta text just quoted: is the supposed
soul matter (for example), or does it possess matter, or is it in
matter, or is matter in it? The first two possibilities are covered by
the discussion on whether the soul is experience, or has experi-
ence, in the Mahanidana Sutra, given above. The other two
possibilities are clearly no better than the second, implying that
the soul is different from matter (or from experience, etc.), and
therefore cannot be proved to exist through properties of the
latter. This method of examining a theory was used by later
Buddhist philosophers and developed further. In effect it reduces
to a dilemma: is the soul the same as matter or different from it,
equivalent to the question mentioned near the beginning of this
section: is the life-principle (jiva, or soul) the same thing as the
body or is the life-principle one thing and the body another. For
the Buddha these alternatives are unreal, non-existent. What exists
is conditioned origination. There are no permanent entities at all,
whether a soul as ‘life-principle’, ‘being’ or ‘self, or matter,
experience, perception, forces or consciousness. The soul does not
exist at all as a separate entity; matter, etc., are impermanent.

To conclude this section on the question of a soul we may
réturn to the Samyukta. In one sutra there? the Buddha says to the
monks: An uneducated ordinary person may become indifferent,
dispassionate, freed, with respect to this body consisting of the four

1. S IV 384 (T 99 section 5 No. 4) says that the thus-gone truly, really, does not
exist (upa-labh, passive) in the visible world (drstadharma) (upa-labh may,
especially later, mean ‘be perceived’, but still in the sense that ‘not perceived’
implies definitely not there at all).

2. SN 94f, T 99 section 12 No. 7. Tripithi 115f.



124 INDIAN BUDDHISM

elements, because it can be seen to grow and decay. . . . But as
to what is called ‘thought’, ‘mind, ‘consciousness’, an uneducated
ordinary person is not able to become indifferent, dispassionate,
freed in that connection. Why? Because for a long time this has
been coveted, possessed, held on to: “This is mine’, ‘I am this’,
‘This is myself (soul, atman)’ . . . it would be better if he accepted
the body consisting of the four elements as himself (his soul), but
not thought. . . . The body endures for a number of years, but
thought, mind, consciousness, changes all the time. (‘When it
arises it is one thing, when it ceases it is another.’)

Consciousness

We have seen that consciousness cannot exist apart from a sentient
body, that it is simply consciousness of the senses ar of ‘mind’, that
it ‘feeds’ on experience through the sentient body (which can be
fully understood by fully understanding consciousness), that ‘con-
sciousness-food’, which evidently is merely consciousness itself, is
the condition for the future production of rebirth, and that being
impermanent, transient, it is anything but an eternal soul. After
rejecting the theories of a soul the Mahanidana Sutra returns to
the subject of consciousness.

‘There are these seven stations (sthiti) of consciousness, Ananda,
and two entrances. Which seven? The first is those beings which
have a diversity of bodies and a diversity of perceptions, as human
beings, some gods and some unhappy spirits (the latter means
beings reborn as animals, demons, ghosts or in purgatory accord-
ing to the Sthaviravada explanation). The second is those beings
which have a diversity of bodies but a unity (similarity) of
perception, as the gods of Brahma’s retinue (‘having bodies like
Brahma's’) produced by the first (meditation—commentary). The
third is those beings which have unity of body but a diversity of
perceptions, as the gods of the world of radiance. The fourth is
those beings which have unity of body and unity of perception, as
the gods of the lustrous (or ‘beautiful’) world (who according to
the commentary enjoy the highest, unalloyed happiness, the sole
defect of which is that it is temporary, not eternal). The fifth is
those beings which have by completely transcending perceptions
of matter, by the extinction of perceptions of ‘resistance’ (pratigha)
and by being without attention to diversity of perceptions gone to
the entrance of infinity of space, thinking ‘Space is infinite’. The
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sixth is those beings which have completely transcended the
entrance of infinity of space and gone to the entrance of infinity
of consciousness, thinking ‘Consciousness is infinite’. The seventh
is those beings which have completely transcended the entrance
of infinity of consciousness and gone to the entrance of nothing-
ness, thinking ‘Nothing exists’. (All these stations can be attained
in meditation, the last three it seems only by meditation, having
no proper inhabitants or ‘gods’. We are intended to note that the.
range of consciousness of a human being in meditation goes far
beyond the entrances of the gods, all of whom, Brahma included,
occupy a low position in the universe little better than that of
human beings and in certain respects worse.)

‘(The two entrances, which are beyond consciousness but still
part of the cycle of the universe, are) The entrance of beings
having no perception and secondly the entrance of neither
perception nor non-perception.

‘One should understand each of these nine . . . its origination,
its cessation, its enjoyment (‘taste’), its disadvantage and its
liberation (i.e. liberation from it). However, it would not be sound
to be pleased with any of them. . . . Having known (‘ascertained’)
them and their origination, etc., in their true reality a monk has
become free (vimukta) through non-attachment (anupada, adver-
bial, ‘being without attachment’). Such a monk, Ananda, is called .
freed by understanding.’

By way of comment on this passage we may refer again to the
Samyukta.! ‘That which one wills, determines, tends to do (anu-s,
have a latent tendency for, resulting from past experience), is a
support (alambana) for a station(ing) of consciousness. When
there is a support, there is a resting place (prati,s'_tha') of conscious-
ness (‘A support being, a resting place of consciousness is’). When
consciousness has rested there and grown, there is production of
rebirth in future . . . (and the resulting unhappiness . . .)’. Even
if only the tendency remains it will serve as a support, with the same
result, but if one neither wills nor determines nor tends to do
anything there will not be a support for a station of consciousness,
there will be no resting place and consequently no future produc-
tion of rebirth and unhappiness.

1. SII 65f., T 99 section 14 No. 19. See ‘Objects’.
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In this way the process of transmigration continues. Transient
though consciousness is, it will continue to serve as a condition for
more consciousness as long as there is any tendency to do, much
more so any actual volition. Before it ceases it will have produced
a support, a station or resting place, for a further impulse of
consciousness, a different consciousness, and so on indefinitely,
through life after life (serving as condition for the production of
successive sentient bodies), until the tendency ends.

Impermanence

There have been several references above to the impermanence
of principles. In one of the first dialogues with the five monks when
he begins his teaching the Buddha asks whether matter and the
other groups are permanent or impermanent, and it is agreed that
all are impermanent (p. 53 above). In this chapter it has been
emphasised that consciousness is more impermanent than matter.
In a Sthaviravada Samyukta text' it is said that each member of the
sequence of conditions is impermanent (anitya), synthesised
(samskrta), originated through conditions, having the principle of
becoming exhausted (ksayadharma), having the principle of cessa-
ton. . ..

Since the five groups comprise all principles that exist, it seems
clear that all principles are impermanent. There is an interesting
text in the Samyukta, the Katyayanavavada Sutra? which bears on
this question and links it to that of the nature of the universe as
corresponding to a mean position between extreme views which
have been put forward by other philosophers (see pp. 116 ff and
123 above).

Katydyana asks the Master about right theory. The Buddha
explains: ‘The majority of people have depended on the pair it-
is-ness (astita, existence-ism) and it-is-not-ness (nastitd, non-exist-
ence-ism, annihilationism). One who sees the origination of the
universe in its true reality, through right understanding, is unaware
of isnot-ness (annihilation, non-existence of principles) with
reference to the universe. One who sees the cessation of the

1. S1I 26.

2. S 17, T 99 section 12 No. 19 . Tripathi 167 ff. The Madhyamaka philosopher
Niagirjuna takes his stand on this text (MK XV 7) and his commentator
Candrakirti (fl. end of 6th century Ap.) informs us that it occurs in the
recensions of the Tripifaka of all the schools of Buddhism.
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universe in its true reality, through right understanding, is unaware
of is-ness (existence of principles) with reference to the universe.
The majority of people have been bound by means (‘by a basis’,
upadhi, in the Sanskrit), by attachments (and by involvements).
Now, he who does not plan for (upaitt), get attached to (upadatte),
fix his attention on (adhitisthati), means and attachments, on fixing
the attention of (adhisthana) thought (cetasas), on the tendency
(anusaya) to involvements (abhinivesa), thinking ‘I have a soul”’,—
he does not doubt, he is not uncertain, that only unhappiness
occurs when there is (any) occurring (Sthaviravada commentary:
i.e. that only the five attachment groups occur, that no being or
soul occurs), that only unhappiness ceases when there is (any)
ceasing. In this case he really has knowledge, he does not have it
through the condition of another’s (he has direct personal
perception of it—commentary). To this extent, Katyayana, there
is right theory.

‘That all exists (sarvam asti) is one extreme, Katyayana. That all
does not exist (sarvam nasti) is the second extreme.! Not going to
either of these extremes the thus-gone teaches the doctrine by the
mean (by the intermediate way—Sanskrit version): the forces exist
through the condition of ignorance, consciousness exists through
the condition of the forces, etc.; thus we have the origination of
this entire mass of unhappiness. But through the absolute cessa-
tion in dispassion of ignorance we have the cessation of the forces,
through the cessation of the forces the cessation of consciousness,
etc.; thus we have the cessation of this entire mass of unhappiness.’

This text is a difficult one, but when taken in the light of the
various aspects of the doctrine as set out in the texts already
considered its meaning seems clear. There are no permanent or
eternal principles in the world, or even principles which having
come into existence remain in existence. On the other hand there
is not a total absence of principles, or even the total destruction
of all principles one after another without leaving a trace of their
ever having existed. The real nature of the universe is that it
consists of temporary principles, which cease to exist, but not
without serving as conditions for further temporary principles, not

1. These two sentences are missing in the Sarvastivida version (as read here the
first contradicts the view of that school). Candrakirti reads them without
sarvam, i.e. ‘That it exists’ or simply ‘Exists’.
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without continuity. As opposed to this continuity of transient parts
we have the alternative extremes of the continuity of a permanent
entity, ‘is-ness’, and transient principles disappearing without-any
continuity, ‘is-not-ness’. It is the shifting mass of transient prin-
ciples which constitutes unhappiness, and that is all that there is,
all that occurs. There is just unhappiness itself, and no unhappy
beings or souls. The avoidance of the tendency to involvement, of
possessiveness implied by the idea of having a soul, hints at the
freedom to which right understanding leads through not being
pleased with any of the stations of consciousness, or entrances, and
not willing any more supports which could provide such stations.

Freedom

Having thus outlined the stations of consciousness, freedom
through non-attachment-freedom through understanding, the
next, and last, part of the Mahanidana Siutra further elaborates the
subject of freedom.

‘There are these eight freedoms (vimoksa), Ananda. Which
eight? The first is that being (oneself) material (or at the material
level of consciousness) one sees material objects (this is the simple
contemplation of some material object in order to compose the
mind). The second is that having internally perception of the
immaterial one sees, externally, material objects. The third is when
one has become intent on only the thought *‘It is lustrous (or
‘beautiful’, subha)’.! The fourth is when by completely transcend-
ing perceptions of matter, by the extinction of perceptions of
resistance and by being without attention to diversity of percep-
tions one enters and remains in the entrance of infinity of space,
thinking *‘Space is infinite”. The fifth is when having completely
transcended the entrance of infinity of space one enters and
remains in the entrance of infinity of consciousness, thinking
““Consciousness is infinite”’. The sixth is when having completely
transcended the entrance of infinity of consciousness one enters
and remains in the entrance of nothingness, thinking “Nothing
exists”. The seventh is when having completely transcended the
entrance of nothingness one enters and remains in the entrance
of neither perception nor non-perception. The eighth is when

1. This may be explained through the ‘freeing of thought by benevolence’ (p. 95
above). cf. Ps II 39.
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having completely transcended the entrance of neither perception
nor non-perception one enters and remains in the cessation of
perception and expericnce. These, Ananda, are the eight free-
doms.

‘Since, Ananda, a (trained) monk attains these eight freedoms
in the normal order, also in reverse order and in both orders
alternately, and attains and comes out from them wherever he
wishes, whichever he wishes and as long as he wishes, and enters
and remains in them after himself having ascertained and expe-
rienced uninfluenced freedom of thought (cetas), freedom through
understanding, even in the visible world, through the exhaustion
of the influences, he is called a monk who is freed from both
aspects (from his body of matter and from his body of sentience—
Sthaviravada commentary). There is no other freedom from both
aspects which is higher than or superior to this freedom from both
aspects.

The Samyukta texts add a few more points to the account of
freedom given here and in various passages quoted earlier. The
statement that if its condition is absent a principle does not exist
is variously elaborated. We have met more than once the expres-
sion ‘absolute (asesa) cessation in dispassion’, among others, for
the rejection of a condition, for getting free from it. An addition
to the descriptions given so far is found in a Samyukta text' which
speaks of a monk who through indifference, through dispassion,
through cessation, has become free through non-attachment. It
adds that it would be proper to say of him that he had attained
extinction (nirvana) in the visible world (drstadharma). In another
Sthaviravada text® it is asked through what sort of freedom
(vimoksa) one understands that birth is exhausted and that after-
wards there will be no more of this world, and answered that it
is through freedom internally (adhyatmam), through the exhaus-
tion of all attachment, so that there will be no flowing in of the
influences.

From the last part of the Mahanidana Sutra and from the
discussion of the factors of enlightenment in the preceding
chapter we see that a monk could attain enlightenment and
extinction in this world, in this life, and then spend his time in

1. SII18, T 99 section 15 No. 1.
2. S1II 53f.
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the freedoms, or in the various factors of enlightenment. He
continues to live in the world, but is completely without attach-
ment to anything.

Experience

The Samyukta texts on conditioned origination further emphasise
the point that all this theory, and the attainment of freedom, are
to be directly experienced by the monk. This of course has been
discussed in the previous chapter, particularly under right theory
as factor of the way: the truths are to be understood in their true
reality, to be in effect actually discovered for himself by each
person following the way. He has before merely heard of the
truths; now he really knows them by verifying them for himself.
From the point of view of the present chapter we have found that
a monk must ascertain for himself the facts set out under the
heading of conditioned origination, then he can be said to know
them and see them.

A monk should thoroughly investigate (pan-man desiderative)
the (many kinds of) unhappiness in the world, and how they are
conditioned or caused, likewise how they may cease. In the same
way he should thoroughly investigate all the other members of the
sequence of conditioned origination.! In the light of the knowl-
edge he thus gains he should become not attached to anything in
the world, not synthesising (abhi-sam-kr, i1.e. not synthesising new
conditions for himself), not willing (abhi-sam-cit causative=use
one’s volition). As a result of this he desires nothing and so he
personally (individually) attains extinction and knows that after-
wards there will be no more of this world.

More emphatic is the text® which says that apart from (without)
confidence (i.e. in what someone has said) or liking or tradition
(anusrava) or reflection on features (akara, as superficial reasons)
or approving after considering (nidhyanaksants) one’s (mere) opin-
ion a monk has personal knowledge of the conditions and of
extinction, which is cessation of existence.

Various attainments are mentioned from time to time in the
Tnipitaka as accomplishments of the Buddha, of monks, or of other
Sramanas. In essence they-all seem to arise from different medita-

1. SII 81f, T 99 section 12 No. 10. Tripithi 127 ff.
2. S11115 ff, T 99 section 14 No. 9. See further CIP p. 47.
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tion exercises, including the claims of mysterious psychic powers
such as the ability to project one’s thought anywhere in the
material world, and even to project a mind-made body visible to
other people. A Samyukta text,' however, dismisses all such attain-
ments, including even those corresponding, it seems, to two of the
‘three sciences’ acquired by the Buddha at his enlightenment
(recollection of his former lives and understanding, direct knowl-
edge, of the transmigration of beings according to their actions),
with the single exception of becoming freed by understanding
(prajianimukta). This is explained as meaning that first there is
knowledge of the stations (sthiti) of principles and afterwards
knowledge with reference to extinction. (All principles, like
consciousness, which of course is one of them, have their ‘stations’,
i.e. their places in sequences of conditions.) It is further elucidated
by discussion of the five groups and their impermanence, etc., and
of the sequence of conditioned origination. Another text’ defines
knowledge of the stations of principles directly in relation to
conditioned origination, in that the absence of its condition results
in the non-existence of a principle, and this knowledge of prin-
ciples as having the principle of exhaustion, cessation, etc., is
knowledge of their stations.

Knowledge of Objective Facts

The monk must experience the true reality of the universe for
himself in order to attain freedom: it is not enough just to take
even the Buddha’s statements on trust, just to learn the doctrine.
From this position made clear above it is but a short step to
another Samyukta text on conditioned origination,> which states
that each principle in the sequence is the condition for the next
whether there are occurrences of thus-gones (i.e. enlightened
ones, Buddhas, to teach conditioned origination) or not. ‘This
base (dhatu, the Sthaviravada commentary says this refers to the
particular condition, the own-being—svabhava—of the condition,
under discussion, such as birth as the condition for ageing and
dying) is established (sthita), there is a station for principles
(dharmasthitita, the fact of there being a station, or stations, for

1. SII 121 £, T 99 section 14 No. 5.
2. SII1 60, T 99 section 14 No. 16.
3. SII 25 ff, T 99 section 12 No. 14. Tripathi 148 f.
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principles), there is a regularity of principles (dharmaniyamata),
there is specific conditionality (idampratyayata). This a thus-gone
attains enlightenment about . . . and teaches . . . opens, analyses,
makes easily understood; and you should sece it.” Again ‘(e.g.) The
forces exist through the condition of ignorance: thus, monks, that .
which in this connection is truth (tathata, ‘thus-ness’—Pali and
Mahavyutpatti, 1709, variants are safyata and yathatatha), not
untruth (avitathata), not otherwise (ananyathata), specific condi-
tionality, is called conditioned origination (pratityasamutpida).’
We may mention finally a text’ in this collection where the Buddha
praises Sariputra for having well penetrated (comprchended) the
‘base of principles (dharmadhatu).” Here we translate the term
dhatu as ‘base’ as above, this being the nearest equivalent, but the
original term means a base in the'sense of something having an
original nature, an ultimate reality. The dharmadhatu here is
therefore the reality of principles, the real nature of principles,
and the Sthaviravada commentary? explains it as their conditioned
nature, their nature of being ¢volved through a particular condi-
tion.

The nature of the universe, therefore, about which the Buddha
teaches his doctrine, is taken in the Tripitaka as something
objectively real. It is there to be discovered by anyone who can
discover it, and whoever discovers it must make the same discovery,
namely -of facts of causality or conditionality. These facts of
conditionality, these natural laws, moreover, are universal and
apparently immutable, though everything that exists is imperma-
nent, constantly changing. They are so whether Buddhas appear
in the universe or not, and, as we saw earlier in this chapter
(p. 115), the Buddha believed that whenever sramanas or brahmans
discovered the conditions they must find them to be the same.

Did the Buddha Claim Omniscience?

Most schools of Buddhism have held that the Buddha was omni-
scient, that he literally was aware of everything that had ever taken
place, was at present happening, or would happen in. the future.
Since other sramanas had made this claim, or had it made for them,

1. S1II 56, T 99 section 14 No. 3.
2. Saratthappakasini, ed. Piyatissa, Colombo , 1927 (Hewavitarne Bequest Series),
Part I p. 50.
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it was perhaps natural that Buddhists should wish to set their
teacher at least as high as anyone had suggested it was possible to
get. However, the Tripitaka preserves express repudiations of such
a claim by the Buddha. In one sitra' Ananda ridicules those who
claimed omniscience as follows.

Suppose we have a teacher who knows everything, sees every-
thing, ‘admits’ to having complete (without remainder, absolute)
knowledge and vision, in that whatever he is doing, whether awake
or asleep, his knowledge and vision is constantly and continually
‘set up’. He goes to a house for alms (being a sramana, begging
for his food) but gets nothing and is instead bitten by a dog, or
he gets chased by a fierce elephant or a bull. He asks people their
names, and the way to the village or town. If you ask him how this
could be, he replies that it had to happen, he was destined to be
bitten, chased, etc. (this sutra is in fact aimed principally at the
Ajivakas, who claimed omniscience for their sages, particularly for
Gosala). Ananda remarks that a discerning person will not be
impressed by such a teacher, will not be encouraged to follow his
version of the ‘best life’.

Ananda then describes his own teacher, the thus-gone, the
Buddha who has himself ascertained, observed and made known
this universe, etc. What he teaches is the way leading to acquisition
of the ‘three sciences’, recollection of his former existences,
understanding of the transmigration of ‘beings’ according to their
actions, knowledge of the exhaustion of the influences. These are
the content of the Buddha’s enlightenment, as we saw in Chapter
Three.

In another sutra® the Jaina leader (Mahavira, in the Tripitaka
known as Jiataputra), who also claims omniscience, is described
as answering irrelevantly, changing the subject and getting an-
noyed and angry when asked questions about the origin of things.

The Madhyama also contains a sitra® in which there is a
discussion as to whether the Buddha regards omniscience as
impossible, where he is given as saying that it is impossible that
one should know and see everything ‘at once’. Here omniscience

1. ‘Sthaviravada version M No. 76.
2. M No. 79, T 26 No. 208.
3. M No. 90, T 26 No. 212.
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as such is not repudiated, but the Sthaviravada recension of the
Madhyama preserves a suutra' which is quite categorical. To quote
the Buddha as claiming to know and see everything, to have
complete knowledge and vision, is to misrepresent him, to slander
him with a falsehood. What then does he claim? Simply that he
has the ‘three sciences’. This sittra has not been traced in any other
recension of the Tripitaka and would be excluded from consider-
ation by our general rule. It cannot be said, however, that the
denial of the omniscience of the Buddha was a doctrine peculiar
to the Sthaviravada school, for that school has on the contrary
strongly urged that he was omniscient, even in texts included in
its Tripitaka and peculiar to it.2Instead we ought probably to admit
this siztra as an authentic part of the earliest Tripitaka, but likely
to have been suppressed by most Buddhists’ of later times as
offensive to their traditions of the greatness of their teacher. The
repudiation of omniscience and the statement that being a Buddha
means having discovered, ascertained, the three sciences, would
seem to harmonise much better with the doctrine as we have found
it so far, and with the description of the enlightenment we have
found in the earliest texts, than a claim to know and see all things.
In this connection there has been among modern students of
Buddhism a certain amount of discussion about the Buddha’s
doctrine of a mean, rejecting various extremes. In a number of
texts in the Tripitaka the Buddha simply sets aside certain ques-
tions, gives no direct answer, and offers instead his own doctrine.
Some moderns have rushed in to say that either the Buddha knew
the ‘answers’ to the questions, but thought it well to withhold them
from his followers, or he simply did not know the ‘answers’.
These questions have been covered in part in our study of
‘causation’, but some still remain. We saw when discussing imper-
manence (pp. 126 ff. above) that the following questions had been
raised, and variously answered by different schools of thought.
Does the universe ‘exist’? Does it ‘not exist’? (Or does all exist,
or not exist?) Here the solution most obviously was that the
Buddha could not answer ‘yes’ or ‘no’ to either alternative, not
because he did not know which was correct, or withheld the

1. MNo.71.
2. eg. PsI 131 ff
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answer, but because according to his ‘science’ it would be false to
say categorically that the universe, or everything in it (all prin-
ciples), existed or that it did not exist. These answers, for him, or
for India in his day, meant that the universe, or more accurately
its constituents, was either permanent, that its principles were
eternal entities; or alternatively that it, or they, did not effectively
exist since they vanished without trace. He rejected both extremes
as false, and because such questions, formulated in this way, were
misleading: to ask whether a principle exists, implying as answer
either that it does or that it does not, sidetracks the enquiry from
the proper line of advance ‘by the mean’ into the study of
conditioned origination. Principles do not categorically éxist, they
are impermanent, or in a sense (impermanently) they exist and
in a sense they do not exist (having ceased to exist).

In that discussion we referred back to some other similar
questions. Does the thus-gone exist after death? Or not? Or both
exist and not exist? Or neither? Again the correct interpretation
of this appears to be that such an enquiry is misleading. There is
no being, such as a thus-gone, who could either exist or cease to
exist. There is only the sequence of conditions, which may occur
or cease according to the laws discovered by the Buddha. It is the
same when the questions are about the supposed relation of a soul,
or life-principle, to matter, to a body. There is no soul. . . . Of
whom is there old ageing and dying? Another unsound question. Is
it the same person who does an action and (later) experiences its
result? Or is it a different person? These also are two extremes.
There is no ‘person’. In a sense the former agent and the later
patient might be regarded as one individual, but the continuity is
only that of a sequence of impermanent mental and other events,
hence it will be better not to hypostatise the sequence as an entity,
as if there were something that had not changed. Is a given
condition made by oneself, or by another, or by both or neither
(without a cause)? All four alternatives are incorrect. The condi-
tion exists through its own condition (the preceding member of
the sequence).

Having looked at these examples we are in a position to
examine other groups of questions to which the Buddha had no
categorical answer. In the dialogue with Prosthapada’ quoted

1. DNo.9, T1 No. 28.
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above the discussion goes on from the question of a soul to that
of the universe. Prosthapada asks: ‘Is the universe eternal (sasvata)?
Is only this true, the alternative false?” The Buddha replies: ‘It is
undetermined (avyakrta) by me whether the universe is eternal.’
Prosthapada then asks: ‘But then, sir, is the universe non-eternal?’
The Buddha again replies that this is undetermined by him.
Prosthapada further asks whether the universe is finite or infinite,
whether the life-principle is the same as the body or different from
it, whether the thus-gone exists after death or not or both or
neither. The Buddha gives similar replies. Prosthapada continues:
‘Why, sir, is i1t undetermined by the Master?” The Buddha says:
‘Prosthapada, this is not connected with welfare, not connected
with the doctrine, is not the beginning of the best life, does not
lead to indifference, dispassion, cessation, calm, certainty, enlight-
enment, extinction. Therefore I have not determined it.'—‘But
what, sir, has been determined by the Master?’—‘I have deter-
mined: This is unhappiness; this is the origination of unhappiness;
this is the cessation of unhappiness; this is the way going to the
cessation of unhappiness.’

Thus the Buddha rejects ten extreme views as irrelevant to the
business in hand, which requires instead the study of the Four
Truths. Since Prosthapada has just been represented as unable to
understand the problem of perception and the ‘soul’, it is perhaps
not surprising that the Buddha should not here go into the other
questions (for which he has been taxed with ignorance). As we
have seen, he had a very definite and comprehensible position in
regard to at least the questions about an alleged ‘soul’, life-
principle, being, thusgone (as a being, an entity), and the like.
This accounts for six of Prosthapada’s questions. We are left with
the problem of the universe. The question whether the universe
is infinite or finite in space and time appears to be still open at
the time of writing, and one wonders whether it will ever be
capable of solution. Kant thought not, and set up the finiteness
and infinity of the universe in time and space as a pair of
‘antinomies’ of pure reason. Either view, he thought (and dem-
onstrated), could be ‘proved’ by argument, consequently the
reason itself is in need of more critical investigation. Was the
Buddha, who seems to have been prepared to solve the other three
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antinomies of Kant,' unable to solve this one or unwilling to study
it? Did he simply admit that this lay beyond our knowledge?

As a provisional solution we may note that the Sthaviravada
commentary says that Prosthapada asked these questions about the
universe ‘in connection with’ the soul, the subject of his former
problem. In other words, wishing to discuss whether the soul, in
which he believed, but which the Buddha rejected, was eternal and
infinite, he brought up the question of whether the universe has
such a nature. We might provisionally conclude from this that a
‘universe’ (loka, or ‘world’, the Upanisadic brahman?) as an entity
having permanence, or ceasing (whether in time or in space), was
to the Buddha as much a fiction as a soul, a permanent ‘being’,
or a being lasting some time and then suddenly cut off at death.
Is the proper answer: there is no universe, continuing in space or
time, nor is there a total destruction of the universe, without trace?
Does the question simply reduce to that of ‘it-isness’ versus ‘it-is-
not-ness’? If so, the full solution is: there is no continuing (infinite)
or totally destroyed (finite) universe, there is no such entity, there
is only the sequence of conditioned origination.

There are however other sitras bearing on this problem. In one
a wanderer of the Vatsa clan asks the Buddha®? the same ten
questions as Prosthapada, to each of which the Master replies ‘I
am not of that opinion (drsti).” At the end the Vatsa asks the
Buddha what disadvantage he sees in these opinions, that he avoids
them completely. He is-told that they are all wildernesses, ‘connec-
tions’ (samyojana, the term is practically synonymous with others
such as influences, attachments, obstacles, etc., meaning a connec-
tion with some such bad principle as passion, aversion, (false)
opinion, and the like), having unhappiness, remorse, misery and
lust and not leading to indifference, dispassion, etc., enlighten-
ment, extinction. This is the disadvantage. The thus-gone does not
hold any opinion at all. Instead he has actually seen matter,
experience, perception, forces and consciousness and their origi-
nation and cessation. Thus by the exhaustion, cessation, etc., of all

1. Every composite substance in the world consists of parts . . . no composite thing
consists of parts, no simple substante exists : the Buddha would presumably
have accepted the former view ; causality according to the Jaws of ndture, plus
a causality of freedom, he would surely have accepted; that there exists any
‘absolutely necessary being’ he denied.

2. M No. 72, T 99 section 34 No. 24.
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tendencies to the conceit of an ego or a ‘mine’ (soul, possession)
he is freed, without attachment.

The Vatsa then asks where a monk whose thoughts are thus
freed is reborn (or transmigrates, upa-pad). He is told ‘is reborn’
does not apply (upa-i) to him. Nor does ‘is not reborn’, nor both
these, nor neither. He becomes ‘unknowing’, bewildered, what-
ever confidence he had in the Buddha disappears. The Buddha
uses the simile of a fire to make the attainment of extinction clear.
Just as a fire is kept alight through the condition of attachment
to firewood and grass and is extinguished in the absence of this,
so a thus-gone who might be ‘declared’ (described, conceived,
identified) through his matter, experience, perception, forces or
consciousness cannot be said to be reborn, or not, or both, or
neither, in the absence of these. Just as one could not say of the
fire where it had been ‘reborn’, so one could not say of the thus-
gone (after death) where he had been reborn. (The term ‘extin-
guished’ used of the fire is the same as that used for a person who
has attained extinction, though in this passage it is not applied to
the thus-gone.) Probably this argument is to be understood in the
light of our earlier discussions on the problem of the thus-gone.
It is interesting but does not apparently clarify the antinomies
about the universe in space and time.

For a further discussion of these we have to go to a celebrated
sutra in the Dirgha, the Brahmajila.' Here we find the Buddha
rejecting not merely ten but a scheme of sixty-two opinions (drstis)
all said to be held by some brahmans and sramanas. Of these,
eighteen are theories about the past or the origin of the universe
or of a soul (held by the purvanta-kalpakas, ‘arrangers (imaginers)
of the former end’), forty-four are theories about the future or
final end of a soul (held by the aparantakalpakas, ‘arrangers of the
after end’). It is said that all those who theorise about either the
origin or the end do so in one or other of these sixty-two ways.
Of the eighteen grounds (vastus) of the former group four are
those of the eternalists (sasvatavada), four those of some-things-
eternalists (ekatyasasvatika;—and some not eternal), four more
those that the universe is finite, infinite, both, or neither, four
more those of evasive agnostics, the last two those of the sponta-

1. D No. 1, T 1 No. 21, Tibetan Weller, Asia Major 1933.
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neously-originated-ists (adhytyasamutpannikas some recensions seem’
to have read here ahetusamutpattikas, ‘causeless-originationists’; the
meaning is the same). Of the latter group of forty-four grounds
thirty-two assume survival of a soul after death (sixteen that it has
perception, eight that it has no perception, eight that it neither
has nor has not perception), seven are views of annihilationists
(ucchedavada;—of a soul at death) and five those of ‘extinction’ in
the visible world (drstadharmanirvanavada).

We notice in reading this sitra that the ‘universe’ and the ‘soul’
are treated very much on the same level, in the same manner. It
is the assumption of the existence of either or both these which
leads to the assumption of one of the opinions. Is it then the
assumption of a ‘universe’, not the assumption of its infinity, etc.,
which is the basic mistake, as in the case of the ‘soul’? Given a
permanent, enduring universe it might, seemingly it must, be
eternal or else be destroyed, extend to infinity in all or some
dimensions or not so extend. Given only sequences of conditions
in which there is nothing permanent, no permanent being, no
brahman, the problem does not arise, or at least not in such a crude
and futile form. The main purpose of the sutra is to describe how
people think up the sixty-two opinions, not to discuss the opinions
themselves (again this implies their futility as false deductions from
premises already false, and the futility of talking about them). A
few extracts will perhaps make the Buddha’s attitude clear.

The first three kinds of eternalist are those who to varying
degrees have acquired the science of recollecting their former
lives. Since they have this knowledge of their former existence for
a long period of time they conclude from it that they, i.e. their
souls (atman, or selves) and the universe have always existed, are
eternal, ‘sterile’, ‘immovable as peaks’, ‘remaining firm as pillars’,
that beings transmigrate eternally. The fourth kind are described
as logicians and metaphysicians who have deduced by logic (tarka)
or concluded from their metaphysical investigations (mimamsa)
that the soul and the universe are eternal (Chinese omits ‘by
logic’).

The first case of the some-things-eternal opinion arises as
follows in the course of the evolution of the universe: ‘There is

1. Yasomitra, Abhidharmakosavyakhyd (ed. Wogihara) p. 449 ; from the Sarvastivada
version?
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an occasion, monks, when at some time or other, after a long time,
this universe (loka) dissolves (sam-urt, or ‘involves’). When the
universe is dissolved the majority of beings are dissolved in the
world of radiance (abhasvara, one of the worlds of imponderable
matter, inhabited by gods). They remain there for a very long time,
made of mind, feeding on joy, self-luminous, living in the sky and
staying beautiful.

“There is an occasion, monks, when at some time or other, after
a long time, this universe evolves (vi-vr). When the universe is
evolving the brahma-mansion appears, empty. Then a certain
being, because his (previous) life is exhausted, or because his
merit is exhausted, passes away from his world-of-radiance body
and is reborn in the empty brahma-mansion. He remains there for
a very long time, made of mind, feeding on joy, selflummous
living in the sky and staying beautiful. -

‘Being alone there for a long time he feels uncasiness, loneli-
ness and longing: *'If only other beings would come to this world!™’
Then some other beings, because their lives are exhausted, or
because their merit is exhausted, pass away from their world-of-
radiance bodies and are reborn in the brahma-mansion in associa-
tion with that being. They too remain there for a very long time,
made of mind, feeding on joy, self-luminous, living in the sky and
staying beautiful.

‘In this connection, monks, that being who has been reborn
first thinks he is God (Brahma): *‘I am God, Great God, the
Overlord, Unconquered, Seeing-universally, Wielding-power, Lord
(I$vara), Maker, Creator, Best, Ordainer, Master, Father of beings
who have been and will be. These beings have been created by me.
Why? Formerly 1 thought: *‘If only other beings would come to this
world!"”’ As soon as 1 formed this aspiration in my mind these
beings came to this world.” Those beings who had been reborn
afterwards thought: ‘“This gentleman must be God, Great God, the
Overlord, Unconquered, Seeing-universally, Wielding-power, Lord,
Maker, Creator, Best, Ordainer, Master, Father of beings who have
been and will be. We have been created by this gentlemen, by God.
Why? We saw him here reborn first, whilst we have been reborn
afterwards.”’

‘In this connection, monks, the being who has been reborn first
is longer lived, more handsome and superior; whilst those who
have been reborn afterwards are shorter lived, less handsome and
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inferior. Now it is the case, monks, that a being passes away from
that body and comes to this world (our world of human beings),
and when he has come to this world he goes forth from home to
homelessness (i.e. becomes a sramana, or a brahman seer). When
he has gone forth from home to homelessness, in consequence of
his ascetic energy, exertion, practice, diligence and right attention
he attains a concentration of thought of such a sort that in his
concentrated thought he recollects that former life, but he recol-
lects nothing beyond (before) that. He says: “That gentleman,
God, Great God, the Overlord, Unconquered, Seeing-universally,
Wielding-power, Lord, Maker, Creator, Best, Ordainer, Master,
Father of beings who have been and will be, by whom we were
created; he is permanent, fixed, eternal, not having the principle
of change; he will remain there eternally, whilst we who were
created by God, we are impermanent, unstable, non-eternal, short-
lived, having the principle of passing away and coming here.”
This is the first kind of some-things-eternalist (whose genesis we
have quoted at length partly because we shall have occasion to
refer to it later). The second and third kinds are also theologians,
but in their last existences, which is all they can recollect when they
have become ascetics like their colleague above, they belonged to
two different classes of gods. The second theologian had been a
god of the class Debauched by Frivolity. As a result of excessive
frivolity, laughter and love-making they lost their self-possession
and passed away. The theologian thought there were two classes
of gods, those Debauched by Frivolity and those who were not. The
latter retained their self-possession by avoiding excess and are
eternal, remain gods eternally. The former, like himself, are non-
eternal and have come to this (human) world. The third theolo-
gian had been a god of the class Debauched in Mind. These gods
thought about one another excessively, so that their thoughts
became debauched and their bodies and thoughts tired, and they
passed away. This theologian too thought there were two classes
of gods, those Debauched in Mind, like himself, and those who
were not. Again the latter, who did not think about each other too
much, avoided getting debauched and tired and were eternal as
gads. The former were non-ecternal and had come to this world.
The fourth kind of some-things-eternalist is a logician or
metaphysician. His argument is: ‘That which is called sight,
hearing, smell, taste and touch (body), that self (atman) is imper-
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manent, unstable, non-eternal, having the principle of change.
That which is called thought or mind or consciousness, however,
that self (atman) is permanent, fixed, eternal, does not have the
principle of change and remains there eternally.’

Thus in each of the four cases some things are eternal and some
are not.

Those who hold that the universe is finite, infinite or both are
again ascetics, who attain three different types of concentration of
thought. The first in his concentration of thought has a perception
of the finite with reference to the universe; the second has similarly
a perception of the infinite. They conclude accordingly that the
universe is finite or infinite. The third has a perception of the finite
in the vertical dimension but a perception of the infinite horizon-
tally, and concludes that the universe is both finite and infinite.

He who holds that the universe is neither finite nor infinite is
a logician or metaphysician who is simply said to assert, following
his own (unstated) deductions, that the theses of his three
colleagues are all false.

The first three kinds of agnostic do not understand what is good
and what is bad in their true reality, consequently they think that
to attempt to explain what is good or bad would arouse will,
passion, anger and aversion. These in turn would cause falsehood,
that would cause remorse, and that would be an obstacle (to the
best life). They differ only in that the first is deterred by fear of
and disgust at falsehood, the second by fear of attachment and the
third by fear of examination (being argued with). All three resort
to perpetual evasion: ‘I do not say yes, I do not say it is true, I do
not say it is otherwise, I do not say it is not, I do not say it is not
not.’

The fourth agnostic is ‘dull and extremely stupid’. He is quoted
as saying: ‘If you ask me whether another world exists, if I thought
it did exist I would explain that to you. I do not say yes. I do not
say it is true. I do not say it is otherwise. I do not say it is not. I
do not say it is not not. If you ask me whether another world does
not exist . . . both . . . neither . . . whether beings transmigrate
...donot...both... neither...whether good and bad actions
have any fruit and result . .. do not. . . both .. . neither . . . whether
a thusgone exists after death . . . does not .. . . both . . . neither
. . . I do not say it is not not’.
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The first of the two kinds of spontaneous-originationists has in
a former existence been a being having no perception (a kind of
god). These gods pass away as soon as any perception occurs in
them. If one of them, reborn in this world and become an ascetic,
acquires the concentration of thought in which he can recollect
his former existence, it seems to him that he originated sponta-
neously with that first perception which ended it. He concludes his
soul originated spontaneously, and that the universe likewise
originated spontaneously. Why? ‘Formerly I was not. After not
being I have now been changed to beingness.’” The second
spontaneous-originationist arrives at the same conclusion through
logic and metaphysics.

Such are the eighteen grounds of the ‘arrangers (imaginers) of
the former end’. The forty-four grounds of those who look to the
future, the ‘arrangers of the after end’, are dealt with more briefly,
so that they can be summarised here without detaining us too long.
They cannot, of course, be accounted for by partial memories of
the past and for the most part they are merely stated as speculative
grounds without any explanation.

The sixteen survivalists who hope to have perception (samjnin)
after death differ as to the nature of the surviving soul (atman).
It could be material, immaterial, both, or neither. It could be finite
(in space), infinite, both, or neither. It could have unity of
perception or diversity of perceptions. Its perception could be
restricted or immeasurable. It could be completely happy, or
unhappy, or both, or neither.

The eight who assume no perception in a surviving soul differ
similarly as to its nature but are naturally restricted to grounds
corresponding to the first eight above. Those who assume it
neither has nor has not perception hold the same eight alternative
opinions as to its nature.

The first annihilationist assumes that there is a soul, a material
soul made of the four elements and produced by the mother and
father. When the body breaks up this soul is annihilated (ud-chid),
perishes utterly, is not after death. To this extent this soul is rightly
and utterly annihilated. In this way he declares the annihilation
(uccheda), destruction, non-existence of an existing being (sattva).

The second annihilationist agrees with him that this soul exists,
but does not accept that it is ‘to this extent rightly and utterly
annihilated’. According to him there is another soul (also called
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atman) which is divine (divya) but material, having sensual scope,
cating solid food. This soul is annihilated when the body breaks
up, perishes utterly, is not after death, is rightly and utterly
annihilated to this extent. The difference between these two
annihilationists is rather obscure and the Sthaviravaida commen-
tary for once offers no help. From the known views of two different
schools of the later Lokayatikas, the Dhiirtas (‘Rogues’) and the
Susiksitas (‘Cultivated’), who maintained respectively that there is
no such entity as the soul and that there is a temporary reality
resulting from the combination of the four elements as long as the
body lives, we can perhaps get some light. The difference would
appear to be over whether there is any sense in which there is a
‘soul’ distinct from the four elements and having its own peculiar
properties different from theirs. The first view would be that
consciousness is simply a property of the four elements combined
and so are any other properties ascribed to a soul; the ‘soul’, if
we so call it (the first annihilationist does, the ‘Rogues’ did not),
is no more than these properties of the elements combined, which
disappear when they are separated at death. The second view
would be (there may be such properties but) there is actually a
distinct entity which arises from the elements in combination as
a living body, which is consciousness, though being dependent on
the elements it is annihilated when these separate. We should
perhaps allow for a slight garbling of the two theories in an
opponent’s version of them, which could be explained here as
necessitated in order to bring the first theory literally under the
heading ‘annihilationism’, which the Buddhists applied to the
Lokayata: in strict Lokayata terms there would be no ‘annihila-
tion’, since there was no soul to be annihilated (and the elements
were not annihilated, they were held to be permanent atoms,
combining and separating).

The remaining five annihilationists all agree with the first that
his ‘soul’ exists, but not that it is ‘to this extent rightly and utterly
annihilated’ (there is something else to be annihilated before the
annihilation is ‘right’ and ‘utter’, is complete). Like the second
annihilationist they assume another soul, but instead of being
sensual and feeding on solid food it is respectively made of mind
(is a mental soul), or able to go to the entrance of infinity of space,
or to the entrance of infinity of consciousness, or to the entrance
of nothingness, or to the entrance of neither perception nor non-
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perception. As with the second annihilationist, this other soul is
in each case annihilated when the body breaks up, and this is the
right and utter annihilation.

Finally we have the five grounds of those who maintain extinc-
tion in the visible world. According to the first the soul (atwman)
enjoys itself, being presented with, provided with, the five strands
of pleasure (i.e. the pleasures of the five senses). To this extent
it has attained the highest extinction (nirvana) in the visible world.

The second objects that pleasures are impermanent, ‘unhappy’,
having the principle of change, so that grief, lamentation, pain,
depression and misery result from them. Consequently when the
soul separates itself from pleasure and enters the first meditation
(as described in the previous chapter under the faculty of concen-
tration), then it has attained the highest extinction in the visible
world.

The other three grounds are_that it is the attainment of the
second, third and fourth meditations respectively which constitute
the highest extinction in the visible world.

The thus-gone understands all these sixty-two ‘cases of opinion’,
but not holding on to them he has personally found ‘extinguish-
ing’ (nirvrtt) . . . and is freed.

These extracts would seem to confirm that the notions of ‘soul’
and ‘universe’ are very closely associated, belong to the same realm
of ideas, from the standpoint of the Buddha. If we are right in
concluding that for the Buddha there was no such entity as the
‘universe’, then we must infer that for him the question of its being
finite or infinite in space and time is meaningless instead of being
beyond our knowledge. There remains, however, the sequence of
conditioned origination, or more generally transmigration
(samsara), and this the Buddha is recorded to have said quite
categorically is beginningless (anavaragra, the exegesis of all
schools generally takes this to mean endless as well, but there is
a sense in which nirvana is the end of it, for a particular person,
although transmigration as a whole is presumably endless). There
is section of the Samyukta' on this point. Its refrain is: “This

1. SI1178 ff. (section 15), T 99 section 34 and the end of 33. (34: All beings are
beginningless, transmigration circulates for a long time, the former point of
unhappiness is not known; 33 : All beings are in beginningless transmigration,
deluded by ignorance, bound by desire, and circulate for a long time, the
former point . . . .). Quoted by Nagarjuna, see ‘Is Nagarjuna a Mahayanist?* p.
80; Sanskrit fragments of Anavatdgra (sic) Turfan 167.
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transmigration is beginningless, the former point (kofi, i.e. the
poirit of origin) is not discerned. Beings (sattvas) pass on and
circulate (transmigrate), having the obstacle of ignorance and the
‘connection’ of desire.” This is illustrated by a number of similes,
some very striking, such as that the tears shed by the monks he
is addressing, during their long transmigrating, joined to what is
not pleasing, separated from what is pleasing, are more than the
water in the four oceans.

Having clarified our terminology, then, and from the Buddha’s
point of view distinguished transmigration, as the mass of
beginningless sequences of conditions and the proper subject of
his scientific investigations, from a metaphysical ‘universe’, we find
him accepting the infinity of transmigration as his answer to the
first antinomy. We should misrepresent him, however, if we failed
to insist that his position here is not a metaphysical one such as
would correspond properly to the infinity of the universe ‘proved’
by the pure reason. It would surely be more accurate to describe
his attitude in our own language as ‘scientific’, based on empirical
investigation and concluding that transmigration is infinite, at least
as regards its beginning, in the absence of any evidence of an
ultimate origin.

Two Levels of Statement

Since the Buddha sometimes speaks in terms of ‘beings’ being
‘reborn’ (and of the ‘universe’ evolving), as if accepting the
opinion that there is some kind of permanent soul, which he
elsewhere rejects, there might appear to be some obscurity or
inconsistency in his doctrine. The unanimous answer of the
Buddhist schools to this difficulty is that two types of statement
have to be distinguished in the Trpitaka. Sometimes the Buddha
used conventional everyday terms, such as ‘being’, ‘person’,
adopting the popular viewpoint as if some unchanging entity went
on from life to life. At other times he speaks of a sequence of
conditions with no permanent entity among them, of desire
existing through a condition but no one who ‘desires’. It is this
latter type of statement which is directly connected to his exposi-
tion of ‘truths’, and which moreover he himself regarded as a
matter ‘difficult to see’. Unless we attribute to him or to the
compilers of the Tripitaka an incredible ineptitude, entirely at
variance with the subtlety and precision of most of the discourses
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ascribed to him, we must follow this interpretation according to
two levels of statement, in popular terms and in terms of strict
truth. We are in fact obliged by our method of enquiry to follow
the unanimous teaching of the schools of Buddhism, and finally
and decisively the Tripitaka itself in the earliest form in which we
can now restore it explicitly recognises that there are two levels of
statement.

The interpretation of the schools distinguishes everyday lan-
guage as literally ‘concealing’ (samurti) from philosophical language
as ‘ultimate’ (paramartha). To interpret any text in the Tripitaka we
have first to settle whether it is of the latter kind, which they called
‘having its meaning drawn out’ (nitartha), i.e. to be taken as it
stands, as an explicit and definitive statement, or of the former
kind, which they called ‘having its meaning requiring to be drawn
out’ (neyartha), i.c. which requires to be restated to relate it to the
philosophical standpoint of ultimate truth.

In the Tripitaka the Dirgha group’s Sangiti Sutra' speaks of four
‘knowledges’ (jiana), one of which is in the Sthaviravada version
‘concealing’ knowledge (the Chinese has apparently ‘common
knowledge’) and another knowledge with reference to the doc-
trine (in both versions). The other two are knowledge about the
inference (Chinese: of the ‘not known’), i.e. that the truth is always
true (see p. 115 above), and knowledge about other people’s
thoughts. Here the first might be contrasted, as ‘concealing’, with
all the other three as of the direct type and the distinction of the
schools is at least suggested. More explicit is a text in the
Sthaviravada Ekottara group? which says: ‘These two slander 'the
thus-gone. Which two? He who elucidates a dialogue whose
meaning requires to be drawn out (neyartha) as one whose
meaning is drawn out (nitartha); and he who elucidates a dialogue
whose meaning is drawn out as one whose meaning requires to
be drawn out.’

This can only be understood as implying the rule of
interpretation observed by the schools. Since the same terms are

1. D No. 33 (Il 226 — cf. 277), T 1 No. 9 (p. 51a, 18). The Sarvastivada Sanskrit
version(p. 100) agrees with the Sthaviravada. For ‘common knowledge’ see
Soothill, Dictionary of Chinese Buddhist Terms, p. 385. The Pali sammuti if from
man may suggest ‘conventional’ as original meaning.

2. A160. A presumably Sarvastivadin sutra quoted in the AK Bhdsya (p. 136) and
Yasomitra (p. 174) also uses the terms nita and neya.
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found in a Sarvastivida Sutra (see previous footnote) as well as a
Sthaviravada the rule appears to be fairly ancient, at least, and a
search of the Chinese Agamas might bring to light some parallels.
The Sangiti Sutra has only one of the terms later standard but
seems to confirm the same distinction, even if it is complicated by
two further types of ‘knowledge’.

Even if the rule of interpretation was not overtly formulated by
the Buddha himself, the fact that it is recorded in at least two
recensions of the Tripitaka (possibly a third, if we admit the Sangiti
reference) and that it was followed by all known schools suggests
that it had been clearly formulated within about a century after
the parinirvana. To the Buddha the distinction probably seemed
so obvious as to be taken for granted. We shall find that in later
centuries some of the schools disagreed as to precisely which texts
were to be assigned to each level of statement. The new schools
of the Mahayana, in particular, circulating new texts with new
doctrines, sought to discredit the more authentic parts of the
Tripitaka as mere everyday ‘concealing’ discourses whose meaning
required to be drawn out; only their special texts were set out in
definitive philosophical terms (yet they disagreed among them-
selves later).

The Gods

The texts we have read so far make it abundantly clear that in the
universe, or in transmigration (or out of it), as described by the
Buddha there is no room for any kind of divine intervention. Its
evolution is natural evolution according to laws of causation,
natural laws. It has not been created by God, and if God (Brahma),
so called, thinks He is God and has created living beings He is in
reality only an ordinary person suffering from a delusion. The
gods are subject to the laws of nature which govern the rebirth and
passing away of living beings, just as men are. Their privileges are
only relative: they enjoy a higher standard of living than men do
and live in a rather rarified atmosphere where there is nothing
coarse, no solid food, no solid bodies; they are very handsome and
live long, but eventually they die and are reborn elsewhere
according to their actions, good or bad. They appear to have no
power over men or in worlds outside their own. Any properly
trained monk, moreover, can in his meditation enjoy not only the
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rarified atmosphere of the gods but still more rarified atmospheres
inaccessible even to them.

However, the Buddha appears to admit the gods and God to his
scheme of the universe, whereas the Lokayata on the other hand
rejected the lot as fictions of the brahmans. What is their place,
according to him? What is their nature, besides what has been
indicated above? Perhaps they ‘exist’ only at the everyday level
along with the other conventions of polite conversation? Let us
accompany a Buddhist monk on a tour of the heavens.'

‘Once upon a time in this very community of monks this
reflection occurred in the thought of a certain monk: “Where do
these four elements absolutely cease, to wit the earth element, the
water element, the heat element and the air element?’”’ Then that
monk attained such a concentration that in his concentrated
thought the way leading to the gods appeared. Then he ap-
proached the gods of the (realm of the) Four Kings (the lowest
heaven, the Kings preside over the four quarters) and asked them
where the four elements absolutely ceased. . . . The gods said:
“Monk, we do not know where the four elements absolutely cease.
There are, however, the Four Kings, more excellent than us,
superior to us; they may know. . ..” ’ Then the monk approached
the Four Kings and asked them the same question. . . . They too
admitted their ignorance and suggested trying the more excellent,
superior Thirty Three gods (the traditional Vedic gods, who
inhabit a loftier sphere than the gods of the quarters). These refer
him to their king, Sakra (also called Indra, see Chapter One, The
Aryans). He is equally ignorant and sends the monk on to the still
higher sphere of the Yama gods, they to their king Suyama, he to
the higher Tusita gods, they to their king Samtusita, he to the
Nirmanarati gods, they to Sunirmita, he to the Paranirmita-
vasavartin gods and they to their king Vasavartin (‘Wielding
Power’).

Though this text does not mention it, we have now, according
to Buddhist tradition, reached the highest entrance of ‘sensual
existence’ (see p. 107 above) or of the first station of consciousness
(see p. 124 above). Vasavartin, however, knows no more about the
elements than his inferiors and can only refer the monk to the
entrance of ‘imponderable existence’, the second station of con-

1. D No. 11 (I 215, ff.), T 1 No. 24.



150 INDIAN BUDDHISM

sciousness, to the Brahma-bodied gods (whose bodies consist of
imponderable matter). The monk accordingly attained such a
concentration that in his concentrated thought the way leading to
Brahma appeared (by this the text in fact indicates the transition
from the sensual to the imponderable entrance; the first medita-
tion is supposed to ‘produce’ this entrance or station of conscious-
ness). He approaches the Brahma-bodied gods with his question,
but they too admit their ignorance. They tell him: “There is God
(Brahma), Great God, the Overlord, etc. (the usual titles follow,
as before). . . . He is superior to us; He may know. . . .”” The monk
asks where this Great God is at present. They say: ““We do not know
where God is, which way He is, whereabouts He is. Nevertheless,
monk, when portents are seen: light is produced and radiance
appears, then God will appear. This is the portent which happens
before an appearance of God, that light is produced and radiance
appears.”’

‘Soon Great God appeared. Then the monk approached him
and asked: ‘“Where, sir, do these four elements absolutely cease,
to wit the earth element, the water element, the heat element and
the air element?’”’ When this was said Great God said to the monk:
“I, monk, am God, Great God, the Overlord, Unconquered,
Seeing-universally, Wielding-power, Lord, Maker, Creator, Best,
Ordainer, Master, Father of beings who have been and will be.”
The monk asked God again: “‘Sir, I am not asking you whether
you are God, Great God, etc.,, but where the four elements
absolutely cease. . . .”” But Great God repeated the same answer. . . .
and the monk asked a third time. . . . Then Great God took the
monk by the arm and led him away to one side, and said to him:
“In this connection, monk, the Brahma-bodied gods know that
there is nothing which God has not seen, nothing which God has
not known, nothing which God has not experienced. Therefore
I do not explain in their presence. Monk, I do not know where
the four elements absolutely cease. . . .” God then sends the monk
down to Earth to the Buddha, who tells him that the four elements
cease absolutely only through the cessation of consciousness (i.e.
they cease for one who attains nirvana).

Of course the moral of this story is to set the Buddha above any
gods or God and enlightenment above their limited knowledge,
but taken in conjunction with the history of the first some-things-
eternalist which we read in the Brahmajala Sitra it has the further
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interest of showing God at a later stage of His downward career.
He began, it seems, by being genuinely deluded as to His position,
but the illusion of His creativity, omnipotence and omniscience
could not have lasted for long and now He is depicted as a
conscious fraud. He gained ascendancy over the other Brahma-
bodied gods merely because He happened to be born first in this
particular evolution of the universe, not because of any special
virtue: on the contrary it is suggested that He was the first to pass
away from the higher world of radiance because His stock of merit
was exhausted first.

No more need be said about the Buddha’s attitude to God
(Brahma). He is in no way different from any other ‘being’ (even
at the conventional, ‘concealing’ level) but like them represents
a sequence of conditions. He happens to occupy an exalted station
by the accident of birth, in spite of lack of merit. The religion of
Brahmanism, which maintains that God is eternal, is founded on
the original error of the Brahma-bodied gods and has been
propagated in the world of men by some of them when reborn
as brahman seers.

It would be possible to suggest that the theology of the Buddha
was intended as wholly fictitious, as anti-theistic, edifying stories
like these about God. Two points may be made here. Firstly the
theology seems to reproduce quite accurately the popular or
Brahmanical theology and mythology of the Buddha’s day (which
would be appropriate procedure in edifying fiction). Secondly the
arrangement of the gods in certain entrances fits them into the
universe of meditation of the Buddhist way which must be taken
seriously as at the level of philosophical truth. The proper
conclusion would seem to be that the Buddha conceded a certain
reality to the Brahmanical or popular conceptions, as if accepting
that they were based on genuine recollections of previous exist-
ences as gods, but absolutely rejected the idea that the gods
differed essentially from men in having creative or controlling
powers in the universe. They may exist, but they are as subject to
the laws of nature as men are. Ascetics and monks may attain their
worlds in meditation, may converse with them, but they are
powerless to help men, even by teaching them, and any worship
or cult directed towards them is futile. As to knowledge, men are
superior: it is in the world of men that Buddhas attain enlighten-
ment. The standards of good conduct, which we reviewed briefly
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at the end of our discussion on the Way in the last chapter, have
nothing to do with theology: they derive from the study of
conditioned origination, i.e. of the nature of the universe, of
transmigration, and from the study of socicty {on which we shall
have more to say later).

As to the religion of ritual and the sacrifice, which was such an
important aspect of Brahmanism, we shall see that it was categorically
opposed by the Buddha as detrimental to the well-being of society.

There is one more ‘god’ who demands our attention, Death
(Mara), who in Chapter Three persuaded the Buddha to enter
final extinction. In his other aspect as Pleasure he will become
prominent in the Buddha legend as ‘attacking’ the future Buddha
in the hope of preventing his enlightenment. In this case we seem
to have, at least originally, in the time of the Buddha himself, a
pure personification of death, later linked as re-death and rebirth
with pleasure and desire. Mara represents the laws of conditioned
origination in transmigration, in sensual existence, and does not
seem to have been a Brahmanical or popular god. Some later
Buddhist commentators,' however, found a place for him in the
entrance of the Paranirmitavasavartin gods, i.e. in a commanding
position dominating sensual existence, as a kind of rebel infesting
the borders of the realm of Vasavartin. Others? were more inclined
to banish him to the underworld as a devil.

We may conclude this chapter by referring to another sutra
where the gods are discussed.” The Buddha meets King Prasenajit
of Kosala, who amongst other things asks him whether the gods
exist. The Buddha asks him why he asks this question. The King
asks whether the gods come to this world or not. The Buddha
replies that they do if they are malevolent (savyavadhya, or
‘violent’), not if they are non-violent. The King similarly asks
whether God (Brahma) exists and whether He comes to this world.
The reply is exactly the same. The Sthaviravada commentary
explains that by ‘come to this world’ is meant being reborn here.
The gods, then, and God, are reborn on Earth if their thoughts
are corrupted by malevolence or violence. Evidently it is one of
the laws of causation that malevolence leads to rebirth in an
inferior world.

1. Sthaviravada: MA1 33 f.
2. Sarvastivada: Abhidharmakosa trs. LLVP, references under Mara in the

Index.
3. M No. 90 (II 130 1)), T 26 No. 212.



CHAPTER SIX

BUDDHISM AND SOCIETY

The Buddha and the World—FEvolution and the Nature of Society——
The Ideal Society—CGood Government——Class and the Priesthood—The
Buddha’s Teaching to the Laity—The Lay Disciple

The Buddha and the World

The Buddha and his followers had ‘gone forth’ from the worldly
society as wanderers and formed their own community in which
to live the ‘best life’ and attain peace of mind, nirvana. The
movement thus started, however, was much more than this, more
than the provision of an escape route for those who wished to
contract out of transmigration. It was suggested in Chapter Two
that sramanas such as the Buddha hoped from their vantage point
outside society to exercise some influence inside it. In the inter-
vening chapters we have met the Buddha and other sramanas
discussing the problems of life with kings, ministers, soldiers,
merchants, artisans and people of various professions, and unspec-
ified ‘householders’. In their wanderings among the villages of
India they were constantly in touch with the ordinary peasants or
farmers, begging food from them, holding private conversations
and giving public lectures. It is more remarkable, perhaps, to
notice that the Buddha is recorded to have spent so much of his
time in the cities, or at least on their outskirts. His activities and
organisation appear to have centred on the capitals of Magadha,
Vrji, Kosala and other countries, not 6n forest or mountain
retreats. There is a general underlying assumption that beyond the
immediate aim of individual peace of mind, or more probably in
essential connection with it, lies the objective of the happiness of
the whole of human society and the still higher objective of the
happiness of all living beings. The standard of considering all
beings as like oneself applies to the monk as well as to the layman,
and he is to use the forces of benevolence, compassion and
sympathetic joy, which derive from this, in his meditation, in order
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to overcome the ‘obstacles’ of the will to pleasure, of malevolence,
stupidity, vanity and uncertainty. Clearly it was the Buddha’s
intention to propagate such ideals in society generally, as an
answer to the evils of the age, and not to restrict them to a private
circle. We should remember also that besides the two branches of
the monks and the nuns two other branches of the total Buddhist
community were formally established' by the Buddha: the lay men
and lay women (upasakas and upasikas) who had taken ‘refuge’
($arana) in the Buddha, the Doctrine and the Community, just as
a monk or nun had gone forth to follow the Buddha.

The purpose of this chapter is to review the Buddha’s teaching
about society and to laymen.

Evolution and the Nature of Society

The Brahmajala Sutra which we studied in the preceding chapter
describes briefly the ‘involution’ and ‘evolution’ of the universe
and the appearance during the latter phase of the entrance of the
brahma-mansion, of the gods elsewhere called Brahma-bodied.
Another sitra in the Dirgha® refers to the same involution and
evolution, with the majority of beings in the world of radiance
(which, it appears, is not affected by the cycles of the more material
universe), but continues to describe how beings come to ‘this
world’ from the world of radiance and how human society evolves.
It does not concern itself with the gods, and its avowed object is
to account for the appearance in society of class distinctions, and
especially of the hereditary priesthood of the brahmans, whose
claims it was one of the primary objects of the Buddha to debunk.

When the universe is evolving the majority of beings pass away
from their world-of-radiance bodies and come to this world. They
remain for a very long time made of mind, feeding on joy, self-
luminous, living in the sky and staying beautiful. At that time,
Vasisthas (the Buddha is specaking to two novices, brahmans by
birth), there is just one mass of water, obscurity, the darkness of
obscurity (i.e. this world). The Sun and Moon are not discerned,
nor the constellations of stars, nor day and night, nor the month
and the fortnight, nor the year and the seasons, nor male and
female. Beings are classified simply as ‘beings’.

1. See p. 54 above.
2. D No. 27 (III 84 fI.), T 1 No. 5. Also AK 11l 98 and Bhasya,=Mahavastu 1 338
ff., Rockhill 1 ff. — MSV (SOR) 1 7 ff.
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Then at some time’or other, after a long time, an ‘enjoyment
solid (literally ‘earth’, in the sense of the element)’ became spread
out over the water for those beings. Just like the skin (‘film’) on
hot milk as it cools, so it appeared. It had colour, scent and taste.
Its colour was like that of ghee or butter. Its taste was like that of
pure, sweet, wild honey.

Then a certain being, being wanton (lola, or ‘restless’), thought
“*Sir! What can this be?’’ and tasted the enjoyment earth with a
finger. As it tasted the enjoyment earth with .its finger it was
pleased, and desire (¢rsna) arose within it. Other beings following
the idea (drsti, ‘opinion’) of that being tasted the enjoyment earth
with their fingers. As they tasted it they were pleased and desire
arose within them. Then those beings fell upon it, breaking it in
pieces with their hands in order to eat it. Because of this their'self-
luminosity disappeared.

‘When self-luminosity disappeared the Sun and Moon appeared,
the constellations of stars appeared and day and night were
discerned. As the months and fortnights were discerned, so were
the year and the seasons. To this extent, Vasisthas, this universe
is evolved again.’

These beings continued for a long time feeding on the
‘enjoyment earth’, and as they did so ‘roughness’ appeared in their
bodies. Colour and ‘discolouration’ were also discerned, so that
some were beautiful and some ugly. The beautiful ones despised
the ugly, and in consequence of this pride and arrogance the
enjoyment earth disappeared. Afterwards a fungus appeared on
the ground, like a mushroom, which had a similar delightful taste
to the enjoyment earth, and beings fed for a long time on that.
As they did so their bodies became still rougher and more various
in colour (beauty), and the beautiful ones became more proud
and arrogant until the fungus disappeared. Then a creeper
appeared, with the same delicious taste. The same process continued
and it too disappeared.

‘Then, Vasisthas, when the creeper disappeared, a rice plant
appeared for those beings, which ripened without cultivation, was
without any husk or coating on its grains, was sweet scented and
produced rice. If this was collected 1n the evening for the evening
meal, it had grown again and was ripe in the morning. If it was
collected in the morning for the morning meal, it had grown again
and was ripe in the evening. No reaping was discerned. Then those
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beings fed on the rice which ripened without cultivation . . . their
bodies became still rougher and more coloured and discoloured,
and the characteristic of the female appeared in woman, and of
the male in man. And a woman thought about a man excessively,
and a man about a woman. Thinking about each other excessively,
passion occurred in them and lust arose within their bodies.
Through the condition of lust they indulged in the principle
(dharma) of sex. When other beings saw them indulging in the
principle of sex, some threw mud, some threw ash, some threw cow
dung, crying: *‘Perish! Dirty!” “How could a being do that sort
of thing to a being?’’ Now at present, too, in some countries, when
a bride is led out some people throw mud, some ash, some cow
dung. So they follow ancient tradition, a primeval expression, but
they do not grasp its meaning.

What was agreed to be bad (adharma, bad principle, unlawful)
at that time, Vasisthas, is at present agreed to be good (dharma,
principle, lawful; in these expressions dharma may have its legal
sense, which we have not met before in this survey, except
implicitly when referring to the ‘laws’ of the Brahmanical tradition
in Chapter One). At that time those who indulged in the principle
of sex were not allowed to enter a village or town for a month or
two months.

‘Since those beings indulged excessively in (that) bad principle,
they went into houses to do it secretly. Then a certain being, being
lazy, thought: *‘Sir ! Why should I be troubled with collecting rice
in the evening for the evening meal and in the morning for the
morning meal? Supposing I were to collect rice once only for the
evening and morning meals?’’ Then that being collected rice once
only for the evening and morning meals. Then another being
approached him and said: “‘Come, sir, let us go to collect rice.”
“Enough, sir, I have collected rice once only for the evening and
morning meals.”” Then, Vasisthas, the other being, following that
being’s idea, collected rice once only for two days, thinking that
would be good.’

This idea spread, and they collected enough rice for up to a
week at a time, but: ‘Because those beings made a storé of rice and
relied on it for eating, a coating and a husk enveloped the rice
grain, when it was plucked it did not grow again, reaping was
discovered and the rice stood in clusters (i.e. presumably was
grown in fields).” The beings then assembled and lamented their
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gradual decadence from bodies of mind feeding on joy to their
present state: ‘Bad principles have appeared among the beings.’
But they decided to divide the rice plants and establish boundaries
(in other words they invented private property).

Then a certain being, being wanton, guarding his own share,
took another share, which was not given to him, and ate it. So they
seized him and said: ‘‘Sir, you do badly, in as much as you take
another share not given to you, guarding your own, and eat it. Do
not do that sort of thing again.”” He agreed, but did it again a
second and a third time. He was seized and rebuked again, then
some hit him with their hands, some pelted him with clods, some
beat him with sticks. Since then taking what was not given, blame,
false speech and resorting to force (or to punishment) have been
known (‘discerned’).

The beings assembled again, discussed these bad principles that
had been discerned among them, and proposed: “Supposing we
were to elect one being, who would become indignant with us
when it was right to be indignant, would blame when it was right
to blame, would banish when it was right to banish? We will grant
him a shzre of rice.”

‘Then those beings, Vasisthas, approached that being among
them who was most handsome, most beautiful, most lovely, most
superior, and said to him: *‘Come, sir. Be indignant when it is right
to be indignant, blame when it is right to blame, banish when it
is Tight to banish. We will grant you a share of rice.” He agreed,
and started to perform these duties and to receive the share of rice.
‘Because he was elected by the people, Vasisthas, he was called the
Great Elect. Thus the first expression applied to him was derived.
Because he was the lord of the fields (or lands) he was called
Warrior (the words ‘warrior’ and ‘field’ sound similar in the
original language: this is not historical but only fanciful). . . .
Because he delighted others with principle (dharma) he was called
King (‘king’ could be derived from the verb ‘to delight’). . . .’

In this way the ‘circle’ or class of warriors, the aristocracy, s said
to have originated, but the Buddha adds that it is good principle
or justice (dharma) which is the best thing among the people, both
in the visible world and with reference to a future state.

Next the Buddha accounts for the origin of the priesthood, the
brahmans. ‘Among those beings some thought that bad principles
had appeared among the beings, in that taking what was not given,
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blame, false speech, resorting to force and banishment will be
discerned. Suppose they were to keep off bad, evil principles?’
They did so and consequently the name brahman (brahmana) was
first derived for them (in the vernacular languages of the Buddha'’s
day the name might look as if it could be derived from the verb
‘keep off’; this again is pure fancy). These brahmans went to the
forest and lived in leaf huts, meditating. They did not prepare or
cook their own food but went morning and evening to a village
or town to seek it. On account of their meditating they received
as a second name that of ‘meditators’. Some, however, were unable
to meditate, so they spent their time making books. As they did
not meditate they were called ‘non-meditators’ (= ‘teachers’, this
is a pun in the original language). At that time they were agreed
to be inferior, but now they are considered the best. (The books
they made are of course the books of the Vedic Canon.)

A third class of the beings took to various kinds of business and
formed the mercantile and productive class (the vaisyas, supposed
to be connected with visva, ‘all’, 1.e. all kinds of business, all trades,
and in this case the derivation is etymologically respectable).

Those beings who remained became hunters, the lowest occu-
pation of all, and were called siidras (which in the vernacular
rhymes with ‘hunter’ and with ‘minor’, i.e. low, but the historical
origin of this class seems to have been that they were conquered
peoples reduced to the position of helots which they really for the
most part occupied in the Buddha’s day; all inferior groups,
together with forest and mountain tribes living by hunting, were
lumped in by Brahmanical theory as the fourth and lowest class).

Thus all four classes came from the same common origin and
the distinction was at first purely occupational (and the brahmans
lived a praiseworthy life of meditation and simplicity, retired from
the world, very like the life of the wandering §ramanas of the
Buddha’s day). Lastly those of any of the four classes who were
dissatisfied with the life of their class became sramanas, going forth
from home to homelessness.

Finally bad conduct, bodily, verbal or mental, leads to a bad
destiny, good conduct to a good destiny, regardless of whether the
agent belongs to one class or another. Mixed conduct leads to a
mixed destiny, a mixture of happiness and unhappiness. By
restraint and by developing the seven principles ‘siding with’
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enlightenment (presumably the seven ‘factors of enlightenment’)
anyone, regardless of class origin, can attain nirvana.

This text is one of many in the Trpitaka directed against the
claims of the brahmans to be of different origin from the rest of
humanity, born from the mouth of Brahma, having a hereditary
prerogative to teach, guide and spiritually govern the rest of
society. It should be noted that the Buddha’s opposition is not
total: rather he seeks to conciliate aind win over the brahmans of
his day to his new way of thinking. He flatters them that their class
was formed originally from good motives and had good traditions.
It is only more recently that it has become degenerate and its way
of life harmful, in that the sacrifices of their ritual are harmful as
well as futile, are a travesty of the original sacrifice (we shall discuss
this below), their Vedic canon is now corrupt and perverted,
though originally it may have contained sound moral injunctions,
and the advice and guidance they give to others, claiming super-
natural authority, is often misleading and harmful. It is an essential
part of the Buddha’s aim to substitute purely moral standards for
all hereditary privilege, to assert the equality of all beings before
the laws of nature, their equal freedom to shape their destinies
within the conditions and causality of the universe as discovered
by him. The brahmans are now ignorant of the truths of the
universe, but they can learn them (as many did, becoming
followers of the Buddha) and then join in spreading them and in
exemplifying and teaching good conduct. Originally a man was not
a brahman by birth, but by a high standard of conduct, and this
state of affairs should be restored in society.

Before considering any more texts concerned with the brahmans
and class, however, we have others to look at which discuss social
evolution further. So far we have seen what amounts to a Buddhist
version of the traditions of the Puranas (cf. Chapter One), with the
evolution of the universe out of darkness, the origin of mankind,
the first king (later Buddhist commentators identify the Great
Elect with Manu, the founder of the Solar dynasty). It was probably
intended to look like a corrected version, acceptable as such to
those accustomed to the Puranas (which may have been less
theistic then than they are today), or even believed to be a
successful restoration of the true facts from garbled Brahmanical
tradition in the light of ‘modern scientific’ investigations (i.e. the
doctrines reported in the preceding chapter). There is no prime-
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val One Being, i.e. Brahma or brahman, which somehow wishes to
become many and becomes the universe: in the natural process
of evolution Brahma is one among many ‘beings’, or sequences
of conditions, and his idea that his wishing for company resulted
In creation is an absurd error. Mankind means other but similar
beings, not inferior or different in kind except to the extent that
their conduct may vary. Al men are born equal, and born equal
to the gods, to ‘God’ Himself. What they become depends on their
own conduct. The Brahmanical myths about the origins of the
different races and classes of men are nonsense. The first king was
not of divine origin, in any sense in which all men are not divine;
he did not rule as of right but was elected. We have noted in
Chapter One that the Puranas themselves preserve legends of an
original anarchy in society ended by the election of the first king:
here at least the Buddha could find some suggestion among the
conflicting tangles of ancient tradition that what he believed to
have been the true facts had once been recorded and only later
were submerged in mythology.

Buddhist sources take little interest in the dynasties of kings
supposed to have followed after the Great Elect. The Trpitaka
shows interest in the theory of government, in basic principles
which might be illustrated from history, but not in detailed records
of the past. The Mahaparinirvana Sutra, which tells us the last
events in the life of the Buddha, shows the Buddha discussing the
principles of republican government, so important for the Bud-
dhist community, bearing moreover on current affairs. Other
sutras discuss the deeds of great kings or emperors (cakravantins)
of the past.

A Dirgha sutra' gives an account of the reigns of three successive
emperors who attempted to rule justly, presumably in the tradition
of the Great Elect, but eventually failed, whereupon society
plunged headlong down the path of degeneration, or more
precisely of violence, which has brought it to its present perilous
state. The reign of the first,? which lasted for thousands of years
(for human life was much longer when social degeneration had
not gone very far), was illustrated by the presence in the sky of a
‘wheel gem’, perhaps a comet, or a nova, which circled like the

1. D No. 26. T 1 No. 6.
2. Drdhanemi; in Mithila , MSV, SOR I p. 20. cf. D III 59.
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Sun and Moon. The emperor knew, it seems, that this celestial
phenomenon marked his reign of principle, and after some
thousands of years he posted a man to keep it under observation
and report if it retired or fell from its place (the Sthaviravada
commentary explains that he did this by setting up a kind of
astronomical instrument at the gateway of the citadel). When told
that this had happened he knew his reign had come tp end and
he must abdicate, become a homeless wanderer and seek ¢elestial
pleasures instead of human ones.

He installed his eldest son as ruler and-went forth as a homeless
seer (75). A week later the ‘wheel gem’ disappeared. The new ruler
was disturbed at this and went to consult his father. The royal seer
told him that the celestial ‘wheel gem’ was not part of his paternal
inheritance. If he conducts himself according to the Aryan (or
‘excellent’) imperial conduct (or ‘government’) it is possible that
the wheel gem may appear. Asked what this conduct is, he says that,
depending on principle (dharma), respecting and honouring
principle, under the banner of principle, etc, his son should
organise safety, shelter and protection among the people, for
warriors who had submitted, for brahmans, householders, towns-
people, country folk, sramanas, beasts and birds. No unjust action
should start in his realm. If anyone in the realm should be poor,
money should be granted to them. He should regularly approach
those sramanas and brahmans in the realm who had abstained
from excess and negligence, who were established in tolerance and
gentleness, who tamed, calmed and extinguished themselves, and
ask advice from them: what is good, what bad, what is to be
reproached, what irreproachable, what is to be indulged in (or
‘pursued’), what not? By my doing what, would there long be
hardship and unhappiness, or on the other hand by my doing
what, would there long be benefit and happiness? Listening to
them he should avoid the bad and conduct himself conforming
to the good.

He acted accordingly, and the wheel gem appeared; he knew
he was a (true) emperor. The wheel gem moves round to the four
quarters and the emperor follows it with his army. Everywhere the
hostile kings submit and ask for instruction. He tells them living
beings should not be killed, what was not given should not be
taken, misconduct in pleasures should not be carried on, false-
hood should not be spoken, intoxicants should not be drunk, you
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should rule (collect taxes) in moderation (literally ‘according as
it has been ruled/collected’).

After some thousands of years the wheel gem retires, falls from
its place, and he in turn knows his reign is ending. He installs his
eldest son and goes forth to homelessness. The wheel gem
disappears, but this time the son does not go to the royal sage to
ask him about the Aryan imperi~]l conduct. Instead he governs
according to his own opinions (mata) and the countries do not
afterwards flourish as they did before. The privy councillors,
councillors, ministers of the treasury, soldiers, gateway priests (IKL 6707)
and learned men assemble and complain. They inform the king that
they, and others like them in the realm, remember the Aryan
imperial conduct and can explain it to him. He agrees and holds
consultation in assembly with them, and organises safety, shelter
and protection.

The king fails, however, to grant money to the poor. As a result
poverty becomes widespread. Then a man takes what was not
given, commits what is called ‘theft’. He is seized and taken before
the king. The king asks him whether it is true that he has
committed theft and he admits it. When asked why he says he could
not make a living. The king grants him money and tells him to
make a living with it, look after his parents and family, undertake
business and set up uplifting donations to sramanas and brahmans,
which would lead to heaven, result in happiness. The man agrees.

Others hear that the king rewards thieves and proceed to imitate
this man. Eventually the king reflects that if he grants money to
whoever takes what was not given, to thieves, in that way this
stealing will increase. He decides to take preventive measures, and
orders the next thief to be executed, with due ceremony.

This does not have the effect intended. In future thieves carry
sharp swords and murder their victims. They band together and
raid villages and towns, even cities, and commit robbery on the
roads. Thus because the king did not grant money to the poor
poverty became widespread, followed by stealing, violence, murder
and false speech (explained later). As a result of the prevalence
of falsehood human life became shorter.

At this point the origin of false speech is explained. A man who
committed theft was taken before the king to be tried and
sentenced. He denies stealing, speaks a conscious falsehood. Later,
malice originates in people denouncing others for theft.
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As the process of degeneration continues, human beings lose
their beauty as well as having their lives shortened. They are not
all equally ugly, however, and the result of that is that some of them
misconduct themselves with others’ wives. Thus ‘misconduct in
pleasures’ becomes widespread.

From this point on various other principles become widespread
and life gets shorter and shorter as a result. Details of the origin
of the principles are not given, but the principles are, in order of
occurrence: harsh speech, nonsensical chatter, coveting, malevo-
lence, wrong theories, unlawful passion (incestuous), inordinate
desire (greed), unnatural (homosexual) conduct, unfilial conduct
towards mother or father, disrespect towards sramanas, brahmans
and elders. By the time all these have become widespread human
life is reduced to two hundred and fifty years and will decrease
further to one hundred years. We have now presumably reached
the Buddha’s own day, when the maximum was supposed to be a
hundred years.

The Sutra continues with a prediction about the future, which
is optimistic, although the Buddha believed that things would have
to get very bad indeed before men came to their senses (two and
a half millennia later history has surely endorsed this conclusion).
Life will be reduced to ten years (sexual maturity at five). Only the
most insipid food will be available. Good conduct will disappear
completely, even the word ‘good’ (or perhaps more accurately ‘the
idea of the good’—neuter) will not exist among men, let alone any
one who does a good action. Those who are unfilial and disrespect-
ful (as above) will bec honoured and praised, just as at present those
who are filial and respectful are honoured and praised. No family
relationships will be recognised and men will live like goats, dogs,
etc.

Human beings at that time will bear sharp hostility, malevo-
lence, angry and murderous thoughts towards one another, such
as a hunter bears towards beasts. They will hold ‘sword interval’
weeks when they look upon one another as beasts and go around
with sharp swords taking each others’ lives.

Then some of them will think: ‘Let us not take . . . let no one
take my life . . . suppose we withdraw to a thicket, or rugged
mountains, and live, eating fruit and roots.” They will do so for
the ‘sword interval’ weeks, coming out and embracing one another
afterwards, assembling singing and encouraging each other: ‘It’s
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wonderful, sir, you are alive!” In this way a good principle is
rediscovered among men: abstention from taking life. As a result
they find their lives increase and their appearance improves, so
they look for more good principles. Gradually they will rediscover
all the good principles opposed to the bad principles which had
‘become widespread before. The whole process of degeneration
will be reversed until ‘this Rose Apple Continent’ (i.e. India, the
Southern Continent of the land-mass of Eurasia) will be powerful
and prosperous, with a vast population (‘like purgatory’, the
Buddha remarks ambiguously, thinking probably of his preference
for seclusion). Varanasi will be the capital, but it will then be called
Ketumati. An emperor named Samkha (‘Conch’) will rule there
and the wheel gem will appear again. Samkha will conquer the
whole Earth without force, without the sword, by principle (dharma).

To complete the well-being of mankind the- néxt Buddha,
Maitreya, will then occur in the world, will teach the doctrine and
show the ‘best life’ (and will have many more followers than the
present Buddha). At its conclusion the Sitra summarises the
doctrine, including self-possession, meditation and the exercise of
pervading the whole universe with thought charged with benevo-
lence, compassion, sympathetic joy and equanimity.

The Ideal Society

The texts.in the preceding section show us the Buddha's idea of
the perfect ancient society before degeneration took place, which
is also of interest as the happy society of the future, restored after
the abolition of war and violence. The conception of evolution is
characteristically Buddhist in that the loss of the original inno-
cence took place through the operation of the causal laws concern-
ing attachment, desire and so on. Someone became ‘wanton’ (lola)
and tasted the Earth, as a result feeling (sensual) desire (trsna).
Of all this we have had a detailed account in the last chapter. Here
what interests us is the nature of the society of happy beings,
beautiful, radiant, feeding on joy. Even when beings had become
more like human beings, living on the Earth and enjoying
delicious plants growing on it, there was for a long time no
essential social change.

The most important feature of this society was that it ‘was
classless. The object of the first discourse is to show that the claims
of the brahmans are baseless and to maintain that all beings are
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equal before the moral law (good conduct will lead to a good
destiny, etc.). There was no priesthood, also there was no aristoc-
racy and no king. As a kind of government there was simply the
assembly of all the people, which eventually established private
property and thereby ensured the doom of the ancient society.
There was no work, but only food gathering at need, for each meal.
The food plants were abundant and prolific, so that all needs were
casily satisfied and the question of private property could not arise.
Equally there was no basis for any violence or use of force, just
as in the absence of property there could be no theft. It would
seem also that there was no religion, since there were no priests.
Moreover in the absence of immorality there would seem to have
been no ideas of good conduct until at the end of this period sex
and property originated. If there were no sramanas there was
presumably no philosophy. Only in the happy society of the future,
which will be happy not because it is innocent but because of moral
progress, there will certainly be a code of cthics and finally a new
Buddha will restart the doctrine of Buddhism (it appears to be
implied that in the lowest phase of degeneration when any idea
of ‘good’ disappears Buddhism must disappear too along with any
other philosophies or religions which teach about the good; the
regeneration will apparently take place without benefit of any
systematic teaching, through the discovery in practice of the
essential social principle of non-violence).

If a happy society is to be restored, then, with or without
Buddhism, the following are the moral principles which must
prevail. (1) The primary principle, the first which must be
established and from which the others would seem to follow or
derive, is ‘abstention from taking life’. In a time when ‘sword
intervals’ (= wars?) are frequent, social regeneration will be begun
by people who withdraw from society, boycott the fighting. This
will increase the expectation of life, and it seems to be assumed
that its advantages will be so self-evident at that time that the
majority will come to follow the principle. Before that time, in the
phase of degeneration, its advantages will apparently not be self-
evident to very many people. A little warfare is not enough: only
a massive general slaughter can produce the requisite impression.
With this principle it is natural to group its more general state-
ments found in these texts: non-violence and non-malevolence. In
addition those who withdrew from war lived on fruit and roots, i.e.



166 INDIAN BUDDHISM

were vegetarians. (2) Property is represented as an evil, as a basic
evil from which many other evils flowed, but it seems that under
present conditions (lack of abundance of food) it is a necessary
‘evil. Consequently it must be respected and the second principle
is ‘abstention from taking what was not given’. Another expression
for this in our texts is non-coveting. (3) The family and marriage,
though also unknown in the happy society of the past, have also
to be respected. ‘Abstention from misconduct in pleasures’, which
is equivalent to abstention from adultery in contexts like these, is
the main principle. Filial respect, which is stressed in the second
text, could be regarded as associated with this principle, or as a
separate principle. ‘Respect for the eldest’ probably means conced-
ing precedence to an elder or eldest brother. (4) The last of the
main principles is truth: ‘abstention from false speech’. With this
are associated avoiding all kinds of harmful speech: malicious,
harsh, etc. A few other principles are mentioned occasionally, are
presumably good but not basic: the bad principles prevalent in the
phase of degeneration included wrong theories and disrespect
towards sramanas and brahmans (these might be included with
false speech). Finally the emperor when instructing his vassals
included not drinking intoxicants among his precepts (the reason
for this, we find in other texts, is that in a state of intoxication
people are liable to perpetrate bad actions). Moderation in
taxation belongs rather to the principles of government.

Good Government

Before we review the principles of good government from the texts
so far considered we may add a further text from the Dirgha' which
discusses the duties of a king. The Buddha is here talking to a
brahman about the requisites of the ‘sacrifice’, requisites which
bear on the question of the role of the brahmans in society and"
may be considered later, but he illustrates his views with the
following story.

Once upon a time, brahman, there was a king named Great
Realm. He was rich, had great wealth, great property, much gold
and silver, many resources for pleasure, much money and grain,
full treasuries and storehouses. Then the following idea occurred
in the mind of King Great Realm when he was alone and secluded:

1. DNo. 5, T 1, No. 238.
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“I have acquired abundant human property. I have conquered and
exploit a large circle of the Earth. Suppose I were to perform a
great sacrifice which would be for my benefit and happiness for
a long time?’’ (He is of course thinking of a future, non-human,
life; of the Brahmanical doctrine that one can attain heaven by
performing particular sacrifices.) Then, brahman, King Great
Realm addressed the brahman who was his chaplain . . . (told him
of his idea, and that he wished to perform a great sacrifice, and
added:) ‘‘Advise me, sir, what would be for my benefit and
happiness for a long time.”

‘When he had said this the chaplain said to King Great Realm:
“The country of His Majesty the King is full of oppression and
subversion. We see bandits attacking villages, towns and cities and
committing robbery on the roads. If His Majesty the King collected
the tithe when the country is full of oppression and subversion,
that would be doing what should not be done. It might be that
Your Majesty would think the revolt (literally the ‘standard’) of the
brigands could be suppressed by means of executions, imprison-
ment, confiscations, threats or banishment. However, this revolt of
the brigands will not be suppressed perfectly in that way. Those
who survive the killings will afterwards harass the King’s country.
However, depending on the following policy this revolt of the
brigands will be suppressed perfectly: Now, let His Majesty the King
grant seed and fodder to those in his country who take up
agriculture and cattle breeding. Let His Majesty grant capital to
those in his country who undertake commerce. Let His Majesty
dispense wages and food to those in his country who undertake
the royal service. Those people, being intent on their own work,
will not harass the King’s country and at the same time there will
be a great accumulation for the King (we have to understand that
‘moderate’ taxation will continue on the incomes of the people).
Through the country remaining secure and without oppression or
subversion I think men will live with open houses, glad and
rejoicing, making their children dance.” Great Realm is said to
have agreed and to have implemented this policy with complete
success.

We can now summarise the principles of good government, not
forgetting those of republican government recommended by the
Buddha in connection with the Vrjis. These principles could easily
be extended by considering the government of the Buddhist
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community, which was organised as a republic (see Chapter
Three) and offers elaborate procedures for the functioning of
local democratic units of administration, but it will be enough here
to state the principles directly formulated for secular governments.

It may be asked whether the Buddha favoured republican or
monarchical government. Since he formed his own community in
imitation of the former, refused to appoint a ‘successor’, even
denying for himself the prerogative of leadership in any sense of
exclusive guardianship, we must conclude he preferred a republic.
However, he seems to have accepted monarchy also, perhaps as
a necessary cvil in a degenerate period of history, in that he was
ready to discuss how to make it a success. He perhaps thought
democracy could not function effectively in an age of violence, that
republican governments like the Vrjis were not likely to withstand
the forces of more strongly centralised powers, or the corrupting
influence of money, so that the irresistible strength of an autocrat
would be needed to maintain order and some degree of justice.
In this case he would be concerned to give his advice that the
autocrat should be benevolent, which would redound to his own
good as well as the people’s, and should be so far democratic as
to heed the recommendations of the assemblies of his subjects.

The Buddha’s recommendations for republican government
were that the Assembly should be held frequently and should aim
at unanimity in its proceedings, that the republic should conform
to the principles authorised in ancient tradition, that elders should
be honoured and listened to, that women and girls should be
protected, that shrines and tithes to support them should be-
respected, and that ‘worthy ones’ (arhants) should find shelter in
the republic to encourage them to live there. On conformity to
tradition we might observe that, since the society of the past,
before degeneration had gone so far, was happier, better gov-
erned, more moral than that of the present, it would be well to
follow its laws. Presumably this conservatism would not apply in
a period of regeneration, unless the principles of the remote
ancient society before degeneration were those to be conformed
to. The significance of the ‘shrines’ (caitya) is not clear. Later they
were assimilated to the monuments or pagodas (stupa) of the
Buddha and sometimes of Buddhist monks.

The recommendations recorded for monarchies are rather
different in character. There is no question of unanimity, but the
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policy of conciliation recommended to King Great Realm is
intended to produce a similar harmony. The regular consultations
with sramanas and brahmans of good conduct advised by the royal
seer to his son are the nearest equivalent to the frequent meetings
of the assembly. For conformity to ancient principles we have what
seems to be the primary duty of a king, for which the first king
was elected, namely the upholding of principle. For the honouring
of elders and seeking of their advice, and possibly for the
encouragement of ‘worthy ones’ (who would be sramanas, possibly
brahmans) to settle in the country, we have again the seeking of
advice from abstemious and diligent sramanas and brahmans, who
were tolerant, gentle and calm. Like Great Realm’s chaplain, they
would explain what is good and what bad, what should be done
and how to produce benefit and happiness. As to protection,
instead of the specific mention of women, and worthy ones, we find
the organising of safety, shelter and protection for the whole of
society, and even for beasts and birds. There is nothing in these
texts about shrines. _

There are, further, several additional pieces of advice for kings.
In upholding principle, wrongdoers are to be rebuked and if
necessary banished: such at least were the instructions given to the
first king. This, taken in conjunction with the teaching of all these
texts, and particularly with the policy of conciliating a rebellious
society, suggests that punishments should be as mild as possible.
In fact this is an obvious corollary of the Buddha’s whole doctrine
and attitude, and reminds us of the methods of discipline pre-
scribed for the communities of monks and nuns. For his own
support the king is to receive a share of the produce of the country,
that is, he imposes taxes, which are recommended to be moderate.
This last recommendation is given to his vassals (local rulers, kings
of the several countries) by an emperor who commends to then
also the four main moral or social principles we have already
discussed (non-violence, non-coveting, abstention from miscon-
duct in pleasures, truthfulness), and not drinking intoxicants. This
implies that it is the duty of a ruler to teach his subjects these
principles of good conduct. The emperor who gave this advice is
supposed to have conquered the whole Earth without the use of
force. The future emperor Samkha will do the same: he will
‘conquer by principle (dharma)’, without the sword. The idea is
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that all mankind will wish to live under a just government and will
freely and readily submit to it.

There are in addition recommendations of an economic char-
acter which are of the utmost importance and interest. Though
they are primarily economic, in fact the well-being of society
depends on this sound economic basis, according to the Buddhist
system. It is economic prosperity and expansion which conciliates
the subjects of Great Realm, is the only effective means of ending
their revolt, and at the same time enriches the king himself, since
his investment in his country brings a return (through taxation)
and his wealth in fact accumulates. The pacification and economic
well-being of society are moreover essential for the success of
Buddhism itself, for its communities and their ‘best life’ to flourish
and spread, for its doctrines to be studied. The Buddha did not
expect his doctrine to survive the ultimate decadence and all
engulfing violence of the phase of degeneration of civilisation
which was to follow his own time: on the contrary it would need
another Buddha, when not only peace but also prosperity was
restored, to start the doctrine again, to re-establish the best life,
i.e. the Buddhist communities. It is self-evident that if the Buddhist
communities depend primarily on alms given by laymen and
village and town dwellers at large, the monks going round every
morning with their bowls to collect food, the society must be fairly
prosperous to support them. But it is also clear from the Buddha’s
theory of history, as we have reviewed it, that it is people who are
in a reasonably prosperous state, in a favourable phase of the
evolution of society, who can be expected to reflect on the realities
of happiness and unhappiness, to find that even the much sought
pleasures of a prosperous life (or a life of luxury such as the
Buddha reported he had led himself before the renunciation) are
still forms of unhappiness in the ultimate analysis, and to give up
the worldly life and lead the ‘best life’ as Buddhist monks or nuns.

It is the duty of a king, then, to prevent poverty—the root of
so many evils, as we have been shown—by grants to the poor. This
principle of the ancient emperors, which maintained both pros-
perity and morality until one of them failed to continue it, is
elucidated by the advice to Great Realm. Three productive (eco-
nomically) classes of society are envisaged. The peasantry or
farmers are to be supplied with seed to expand their agriculture
and with fodder if they take up cattle breeding. Traders are to be
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supplied with capital to undertake their operations. The third class
probably (to judge from Indian society as described in the
Tripitaka) included a great variety of wage earners working in the
royal service, not merely officials, soldiers and the like. It was usual
in that period for various industries, such as mining, the metal
industries and the textile industry, to be organised directly by the
government (the Arthasastra, ¢. 300 B.c., recommends a state
monopoly in several industries, especially mining). Some indus-
tries were carried on by merchants, more by guilds of craftsmen,
but the Buddha’s advice to kings to dispense wages and food to
those in the royal service certainly means that the basic industries
of the country are to be expanded by the ruler increasing his
labour force. Other industries would be expanded by part of the
capital grants to merchants, as well as indirectly encouraged by
successful trade.

The implementation of this economic policy is said to have
brought security (so that people left their doors open) and
rejoicing.

Class and the Priesthood

In the texts we have read in this chapter we have found several
discussions on class and arguments against any special position and
privileges for the brahmans. Some of the essential points of the
Buddha’s teaching on this were summarised above (pp. 158f.).
Classes were originally occupational, not hereditary, and ought to
be so again (they would then cease to be classes in the Brahmanical
sense). Any person could become a sramana, regardless of his class
origin: on this there is another sutra' which insists on the point
that persons of any of the four classes could attain enlightenment
and nirvana, if they are intelligent. Equally people of any class are
reborn according to their actions, without discrimination on
grounds of class.? Another text® observes that hereditary privilege
is at present so far unreal that in practice who is master and who
is servant depends on wealth (this observation, however, is not
ascribed to the Buddha himself, but to one of the monks after his
final extinctuon).

1. M No. 90 (II 128), T 26 No. 212.
2. For another sutra emphasising this see M No. 93, T 26 No. 151.
3. M No. 84, T 99 (Samyukta) section 20 No. 12.
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The Buddha’s views on service are given in another siutra.' A
brahman once explained to him that the brahmans declare that
there are four kinds of service: of a brahman, of a warrior, of one
of the agricultural-mercantile class (vaisya) or of a helot (sudra).
The distinction is that a person of any of the four classes may serve
a brahman, a warrior may be served by another warrior or by either
of the lower classes, a vaisya may be served by a vaisya or by a helot,
a helot may be served only by another helot. (Thus there is a
hierarchy from the brahman down to the helot.) When the
Buddha asks whether all people concede this preeminence to the
brahmans, the brahman admits they do not. The Buddha then
objects that the brahmans are acting as people who thrust disagree-
able food on others and then make them pay for it. At the same
time he does not hold that everyone should be served (by anyone)
or that no one should be served. If the service will cause the person
served to be better (morally), he may be served, if it will make him
worse he should not be served. This applies to all regardless of
class. Whether a person is a better person or a worse person does
not depend on high birth, nor on superior colour (?—varna,
which also means ‘beauty’ and ‘class’, so here the last may well be
intended), nor on superior property. If one of high birth, etc.,
takes life, steals or commits other bad actions his high birth will
not make him ‘better’. If he abstains from such actions his high
birth will not make him ‘worse’.

The brahman continues that there are four kinds of wealth,
according to the brahmans, four kinds of wealth proper to the four
classes: alms for brahmans, bow and quiver for warriors, agricul-
ture and cattle breeding for vaisyas, the sickle and the carrying-
pole for helots. It is improper for any of them to despise their
proper wealth, as it is (especially) improper for a watchman to
steal. Again the Buddha asks whether all people concede this, and
makes the same objection when told not. The difference of class
by birth tells us merely a person’s origin, it means no more than
the difference between several fires as ‘wood fire’, ‘grass fire’, etc.
A person may leave home for the homeless life from a brahman,
warrior, vaisfya or helot family and be successful in following the
doctrine and discipline of the thus-gone. Cannot persons of all

1. M No. 96, T 26 No. 150.
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four origins develop thoughts of benevolence, without hatred,
without malevolence? The brahman admits that this is so.

In a discussion with some brahmans' the Buddha is told that
they declare there are five characteristics which distinguish the
brahman class. A brahman should be (1) well-born (he should be
able to trace back his brahman ancestors for seven generations on
both his father’s and his mother’s sides), (2) a teacher (of the
Three Vedas, the ancillary lexicons, books on ritual, grammar, etc.,
and the historical traditions) (3) handsome, of the brahma-colour,
etc., (4) virtuous and (5) wise (in the performance of the ritual).
The Buddha asks one of them whether the list can be reduced,
and it is agreed (by this one, at least) that colour is unimportant
and could be left out, that the Veda and birth could be left out,
but virtue and wisdom are essential (from the Brahmanical point
of view, perhaps, a brahman need not teach but must be able to
perform the rituals). The Buddha then goes on to redefine these
essentials, virtue and wisdom, on Buddhist principles. Virtue
should be following the moral principles of Buddhism. For wisdom
in the ritual he substitutes Buddhist ‘understanding’, and explains
it as the four meditations and the ‘three sciences’ of the enlight-
enment (*he three sciences are of course to be substituted for the
three ‘knowledges’, vedas, of Brahmanism).

We have seen already that the theology of the brahmans was
incorrect, and should be replaced by the science of causation. As
to the ritual, the sacrifice, the Buddha recommended to kings the
substitution of economic investment, as in the story of Great
Realm. However, the story continues that when Great Realm had
carried out this policy, ended the revolt, brought about great
prosperity and accumulated his own treasure he still wished to
perform a great sacrifice of the traditional kind. Under his
chaplain’s guidance this became a great festival for the whole
population. It was paid for entirely by the king, without levying the
tithe or accepting contributions from his subjects. No animals were
sacrificed, even plants were not cut down for sacrificial purposes;
only butter, sesame oil, curds, honey and the like were used as
offerings. No violence was used on slaves, labourers, etc., in the
preparations: all the work was on a voluntary basis and what was
not done voluntarily was not done at all. This, the Buddha adds,

1. D No. 4, T1 No. 22.
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was an inferior kind of sacrifice, which might satisfy those anxious
to perform a Brahmanical sacrifice, though it was reformed to
exclude violence. A far superior sacrifice is to establish perpetual
donations to those who have ‘gone forth’, and are virtuous, a still
better one is to build a dwelling for the community (of monks),
still better are becoming a lay Buddhist, following the Buddhist
moral principles (as a layman), becoming a monk and attaining
nirvana.

In the Buddha’s time, to judge from his remarks in another
Dirgha sutra,' the brahmans, or some of them, lived a luxurious life,
were well dressed, well fed, had many servants, lived in mansions,
and so on. This he thought was in striking contrast with the ancient
brahman seers who had composed the Veda (cf. also the original
brahmans in the account of social evolution above). Now, brahmans
lived like aristocrats, in fact some of them were endowed with lands
out of the royal domains by kings, as fiefs (there is one such in
the present sitra, another in that last referred to, another in that
on Great Realm, and yet others). The ancient brahmans may have
been genuine seers, but the modern ones cannot become seers
merely by learning the verses and prayers of the Veda (the mantras)
the ancients had composed.

The main point on the brahmans is, however, that they were
no different in nature from other people. Their claim to ‘purity’
(suddhi) is nonsense,? as is their claim to be the ‘white’ (sukla)
colour whilst the other classes are ‘black’ (krsna). According to the
Buddha all four classes are equally ‘pure’, and what matters is their
conduct. Although the Buddha thus rejected their special claims
and sought to reform their entire ideology, he wished to do so by -
conciliating the brahmans, by restoring them, according to his
version of history, to their original condition. In effect his idea was
to assimilate the brahmans to the sramanas: to establish that anyone
could become a brahman by adopting a simple life of meditation
and virtuous, tolerant and gentle conduct. The name ‘brahman’
would be retained and other terms such as ‘sacrifice’ might
continue to be used, but they should have reformed meanings
consonant with Buddhist principles. In future ‘brahman’ and
‘§ramana’ should be synonymous, and all those who joined this

1. D No. 3, T 1 No. 20. Sanskrit fragments Turfan 495, 885, 978.
2. M No. 93, T 26 No. 151.
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class of people, devoted to high moral aims and the quest for
enlightenment and nirvana, should follow the ‘best life’ (brahma-
life) as described by the Buddha.

It is almost superfluous to add that the Buddha did not have
in mind here any administrative measures or other methods except
that people would be persuaded by their own experience and
observations that his discoveries were true and his recommenda-
tions good. If emperors were to expand their realms only by
principle and without the use of force, then the great debate as
to what doctrines were true would proceed under conditions of the
most perfect intellectual freedom. There is plenty of evidence for
the Buddha’s tolerant attitude in practice in these dialogues with
brahmans, more in similar discussions with sramanas or lay follow-
ers of other schools, such as the Jainas.!

The Buddha’s Teaching to the Laity

Having considered the Buddha'’s views about society and his
recommendations to governments we may now ask what teaching
he offered to the laity, the ordinary people who were unlikely to
leave the worldly society, to ‘go forth’, and to those who became
his lay followers, Buddhist laymen (upasakas) and laywomen
disciples (upasikas).

The Dirgha contains a sittra® in which the Buddha admonishes
a layman following the morning ritual of the Brahmanical religion.
When staying near Rajagrha the Master once when entering the
city for alms saw a householder hailing (worshipping) the six
directions (the four quarters and up and down), his hair and
clothes wet (after the ritual bathing). The Buddha asked him why
he did this, and was told that his father had enjoined the ritual
on him as his dying wish. The Buddha then says that, in the
‘discipline’ (vinaya) of the Aryans (i.e. the excellent ones, as
understood by the Buddha) this is not the way in which the six
directions should be worshipped.

The Aryan pupil (sravaka, here the Buddhist layman; the term
is sometimes applied to monks, but the Buddha appears normally

1. M No. 56, T 26 No. 133 (a Jaina Jayman persuaded to follow the Buddha should
not discontinue his donations to the Jaina monks) ; M No. 101, T 26 No. 19;
M No. 35, T 99 section 5 No. 8.

2. D No. 31, T 1 No. 16 (also T 26 No. 135 and other Chinese versions).
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to have used it for lay disciples in training and to have referred
to the monk in training as bhtksu, ‘monk’) should regard his
parents, teachers (acdrya), wife and children, friends, servants
(slaves and wage labourers), sramanas and brahmans, as respective-
ly the six directions (East, South, West, North, Down, Up.) In order
to prepare himself for these six relationships he should observe
the following (discipline), which will also lead him to ‘victory’ in
both worlds (this life and the next), and to rebirth in heaven after
death. First he must give up the four kinds of defilement in action.
Secondly he must not do a bad action through any of four
circumstances (sthanas). Thirdly he must not indulge in the six
openings to loss of property. Thus he should be without fourteen
evils. The Buddha now explains all this in detail.

The four kinds of defilement in action are infringements of the
four main moral or social principles we found in the Buddha’s
recommendations for society: not taking life, or what was not
given, abstention from misconduct in pleasures, truthfulness.

The four circumstances through which a bad action may be
done are taking a wrong course through (1) ‘will’ (chandas, i.e.
through one’s wish or desire; the word is possibly here an
abbreviation for kamacchandas, the will to pleasure), (2) aversion
(or ‘anger’,—dosa in ‘Buddhist’ Sanskrit, equivalent to ‘Classical’
dvesa), (3) delusion (moha—the opposite of understanding) or
(4) fear (bhaya).

The sutra goes into the six openings to loss of property in more
detail. The first is the habit (‘practice’, anuyoga) of taking various
kinds of intoxicating (alcoholic) drink as a circumstance for
'negllgence (pramada). There are six disadvantages in this: visible
(i.e. direct, immediate) loss (lltcrally ‘confiscation’, but it may not
here ,mean a fine) of money, increase of quarrelling, liability to
tliness, producnon of ill fame, indecent exposure and weakening
of the understanding. (In other words there may be negligence in
any of these ways, the first resulting in direct loss and the others
indirectly in loss of property; the first may mean simply reckless
expenditure).

The second opening is frequenting the streets at inappropriate
times. This also has six disadvantagcs one is oneself unprotected
and unsafe, so are one’s wife and children, so is one’s property,
one may be suspected in some criminal case, untrue reports grow,
one meets unhappiness in many (unforeseeable) forms.
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The third opening is addiction to festivals (abhi-car means acting
wrongly, being possessed by, misconducting oneself, hence
abhicarana ‘addiction’; the festival assemblies samajas themselves
need not be harmful). This also is said to have six disadvantages,
perhaps merely for the sake of symmetry. They are merely that one
is (constantly) asking where is there dancing, singing, instrumental
music, epic recitations, clapping (as rhythmic amusement), drum-
ming (of a particular kind, kumbhatuna, perhaps the single big
drum played by many people together which is still found in
Ceylon). The Sthaviravada commentary explains here that one
goes off to whichever village or town has a festival the next day,
spending the whole day preparing clothes, scents, garlands, etc.,
for the trip; the festival may last several days, so that one’s work
is seriously interrupted. In other words there is no moral objection
to the festivals themselves here, for laymen (whereas it is consid-
ered inappropriate for a monk or nun to attend them), but
overfrequent excursions will lead to financial loss.

The fourth opening is the practice of gambling, as circumstance
for negligence. Its six disadvantages are, that in winning one
generates hatred, when losing one regrets one’s lost wealth, there
is the actual loss of money, one’s words are not heeded in
assemblies, one is despised by one’s friends and advisers, one is
not desired for marriage on the ground that a gambler is not
adequate to support a wife.

The fifth opening is association with bad friends. Its six disad-
vantages are six kinds of bad friend: gamblers, wantons, drunkards,
dishonest men, deceivers (the distinction between these and the
last is not clear), violent men. Afterwards the Buddha expands on
the subject of bad friends, enemies posing as friends, and divides
them in four classes: the one who takes everything, the one who
only talks, the flatterer, the fellow waster. The first of these is an
enemy posing as a friend through four circumstances: he takes
everything, he wants much for little, he does what should be done
only from fear, he pursues only weaith (for himself). Likewise the
one who only talks about the hospitality (he would have given you,
says he had had prepared for you—commentary) in the past, his
future hospitality, he favours you with (kind but) meaningless talk,
and when something ought to be done at the present moment he
explains that he has just met with a disaster. Likewise the flaiterer
approves evil, disapproves of good, speaks praise in one’s pres-
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ence, speaks dispraise in one’s absence. Lastly the fellow waster is
a companton in drinking, in frequenting the streets at inappropri-
ate times, in addiction to festivals, in gambling. Contrasted with
these bad friends, enemies in disguise, are the true friends, whom
we may consider later.

The sixth and last opening to loss of property is the habit of
laziness. Its six ‘disadvantages’ are six excuses for not doing any
work, so that one exhausts the property one has and does not get
any more. One says: It is too cold. It is too hot. It is too late. It
is too early. I am too hungry. I am too full.

These fourteen evils are further paraphrased in verses, perhaps
to make them easier to remember. The importance here attached
to wealth, apparently as the indispensable basis for all good
conduct, is most remarkable, and deserves to be stressed, along
with the recommendations we have read concerning economic
development and the consequent well-being of society, in order
to refute the view often expressed that Buddhism is concerned only
with renunciation, is only for ascetics, is wholly unworldly and
irrelevant to social problems, and so on, a view equally false
whether intended as praise or dispraise of its subject. Summarising
this discipline, we find it covers (1) the principles of ethics, which
have been elucidated in other sutras and are entirely social
principles; (2) the circumstances of bad conduct, which are largely
similar to the main ‘bad principles’ which obstruct the way to
enlightenment and nirvana (pnmanly desire and aversion, and
delusion; fear was spoken of in a different connection above:
solitude in the forest in the narratives about the enlightenment of
the Buddha), and which are on the other hand individual ethical
principles (though here applied to the lay or worldly life they seem
more directly inspired by the way to nirvane and the training of
a monk, and might be seen as a possible preparation for the way
of non-attachment); (3) the maxims of prudent worldly conduct
leading to (individual and family) prosperity, which are maxims
of wealth (artha), not of principle (not of dharma in the sense of
justice, virtue, ethics).

Coming now to the six kinds of human relationship to be
substituted for the directions, there are five circumstances through
which each group of persons is to be set up as a ‘direction’.

Thinking that he was supported by them a son should support
his parents, should do things which ought to be done by them,
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should establish the family (as regards wealth—commentary),
should engage in the family heritage (keep up its tradition),
should grant donations for his parents (on their behalf—
Sthaviravada commentary) after their deaths.

As an apprentice one should ‘set up’ one’s teachers by rising
(on seeing them coming), by attending on them (i.e. visiting them,
seeking audience), by listening to them attentively, by serving
them, by learning the trade thoroughly.

One’s wife should be ‘set up’ by respect, by avoiding disrespect,
by faithfulness, by handing over authority, by giving her adorn-
ments.

Friends should be ‘set up’ by gifts, affectionate speech, helpful-
ness, treating them like oneself (sharing their happiness and
unhappiness) (=‘friendliness’) and not going back on onc’s words.

Slaves and servants should be ‘set up’ by arranging the work
according to their ability, by granting food and wages, by attending
to them in illness, by sharing special enjoyments with them, by
releasing them (from work) on time.

Sramanas and brahmans should be ‘set up’ by benevolent
actions, speech and thoughts, by keeping one’s house open to
them, by providing for their physical needs..

The six groups should reciprocate by exercising their compas-
sion (anu-kamp), and again there are five circumstances for each
relationship, except the last.

Parents should keep one away from evil, introduce one to good,
have one trained to a trade, unite one with a proper wife and hand
over the inheritance in time.

Teachers should discipline one well, teach one thoroughly, pass
on the whole trade, give (good) references to their friends and
colleagues, ensure one’s security (a secure livelihood through the
trade) wherever one goes.

A wife should arrange the work (of the household) well, treat
the servants well, be faithful, look after the income, be skilful and
diligent in everything that ought to be done.

Friends should save one from being negligent, save the property
of one who is negligent, be a refuge to one who is afraid,. not
abandon one in misfortune, cherish the other’s children.

Slaves and servants should rise before the master (arya), go to
bed after him, take only what he gives them, do their work well,
spread his fame and praise.
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Sramanas and brahmans are distinguished by reciprocating in
six circumstances instead of only five. They should keep one away
from evil, introduce one to good, be compassionate towards one
with their minds benevolent (literally ‘good’, kalyana), let one hear
what one had not heard, clarify what one has heard, describe the
way to heaven.

Balancing the four principles underlying the well being of
society in the most general way, which are negative in formulation
although positive recommendations are implied by them, we find
in this system of relationships a detailed and specific positive code
of social behaviour. It is surely worthy of remark that there is
nothing here of any relationship to the government or the king
(since these admonitions were delivered in Magadha, moreover in
the capital). We are remote from the atmosphere of, say, a
feudalistic society with its loyalties and obligations. In fact the
outlook seems to be the democratic life of a city state or republic
such as the Sakyas or Vrjis, or even of the more perfect society
supposed to have existed before the election of the first king
(before the institution of government?). In this scheme the
government is presumably to be concerned only with the uphold-
ing of the four general principles, i.e. the administration of justice,
in return for being supported by taxes.

To complete our review of this sitra for the individual in the
lay or worldly society we have to consider the four classes of real
or good friends (suhrd) whom the Buddha opposes to the ‘enemies
posing as friends’ described above. The four are the friend who
is a helper, the one who shares the same happiness and unhap-
piness, the one who tells you what is for your welfare, and the one
who is compassionate. Each is a good friend through four circum-
stances. The helper saves one from being negligent, saves the
property of one who is negligent, is a refuge to one who is afraid
(so far like the friend above reciprocating the relationship of
friendship), on an occasion when there is business to be done he
grants one double the outlay asked for. The one who shares the
same happiness and unhappiness lets you into his seciets, keeps
your secrets, does not abandon you in misfortune (cf. above),
sacrifices even his life for the sake of his friend. The one who. tells
you what is for your welfare (like a sramana or brahman) keeps
you away from evil, introduces you to good, lets you hear what you
had not heard, describes the way to heaven. The compassionate
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friend is not pleased through your bad fortune, but is pleased
through your good fortune, checks others from speaking dispraise
of you, praises those who speak praise of you. As in the other parts
of this sutra this text is partly paraphrased, with appropriate similes,
In verses.

As good friendship is said by the Buddha to be the whole of
the ‘best life’ of the monks (p. 103 above) so here friendship
receives the greatest stress in the life of the householder. Especially
in the maxims of friendship we notice the working out of the basic
social standard of considering all beings as like oneself (‘all-self-
ness’) inherent in all the Buddha’s social teaching (cf. p. 103
above).

The Lay Disciple

At the conclusion of the admonitions to a layman which we have
just read, we are told the householder asked to be a lay disciple
(upasaka) of the Buddha. He says that he goes to the Master
(Bhagavant, i.e. the Buddha) as a refuge (sarana), likewise to the
Doctrine and to the Community of Monks as refuges. Going to
these three ‘refuges’ constitutes formally becoming a lay disciple
in Buddhism. The foregoing admonitions are of course wholly
applicable to the lay disciple, but they are equally applicable to any
layman, to society at large. For the actual Buddhist lay disciple
there is a further systematic course of instruction (anupurvi katha),’'
which, however, could be regarded as abstracted from these
admonitions. In the Sthaviravada version the summary of this runs:
discourses on donation (dana), virtue (sila) and heaven (svarga);
the disadvantage, meanness and defilement of pleasures; the
benefit in renunciation. The Mahasamghika version substitutes
‘merit’ and ‘the result of merit’ for the last two items. The
essentials, however, are donation, which means primarily giving
alms to monks (equivalent to providing for the physical needs of
sramanas), virtue, which means primarily observing the four main
social principles (not taking life, etc.) and heaven. As to heaven,
we saw above (p. 69) that the way to it is virtue or good conduct.
It is implied, therefore, that besides the natural laws of the
sequence of conditioned origination, whereby, as we saw, desire

1. DI110, M 13879 (in sira already referred to above: D 3, M 56), Mahavastu 111
257 with variant ending.
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(for the pleasures of the senses) leads to continued involvement
in transmigration and (in the Samyukta, at least) the forces, that
is actions, lead to rebirth, there are further laws according to which
various kinds of action lead to particular kinds of rebirth. Although
the monk who aims direct for nirvana is not concerned, perhaps,
with any kind of rebirth, and such details find no place in the
theory of his training, the layman who is not ready for this supreme
aim 1s very much concerned with rebirth and is assumed to wish
to go to one or other of the heavens of the gods. There are two
sutras in the Madhyama' which tell us a little about this doctrine
of precise retribution. It is a doctrine on which the authentic
Trnptaka has very little to say, and which perhaps had not been
elaborated in more than a very general way by the Buddha himself,
but which the schools of Buddhism later worked out in much
detail, seeking no doubt to make their teaching to laymen more
forceful by the inclusion of circumstantial particulars of the
destinies attending every kind of action.

In the first of these siitras the Buddha is asked why men are seen
to live In such a variety of circumstances, inferior and superior,
short lived and long lived, suffering much or little illness, having
little or great wealth, having understanding or poor understand-
ing, and so on, His answer is that all this depends on action
(karman), it is action which divides beings in this way. Asked to
elaborate this he says that if, for instance, a man or woman takes
life, say as a hunter, he or she will be reborn in misery, an evil
destiny, ruin, purgatory. Or, failing that, if he or she is again born
as a human being it will be as a short lived one. In the opposite
case of one who abstains from taking life, is compassionate for the
benefit of all living beings, the rebirth will be in heaven or, failing
that, as 2 human being with long life.

One who harasses other beings with violence, short of actually
taking life, will be reborn, if not in purgatory then as a human
being suffering from much illness, and the reverse in the opposite
case. Similarly anger and malevolence result in ugliness, the
opposite in loveliness. Envy (irsya) leads to an inferior birth, lack
of it to a superior one. Lack of generosity leads to poverty,

1. M Nos. 135 and 136, T 26 Nos. 170 and 171. A Sanskrit version of the first in
Hoernle, Manuscript Remains of Buddhist Literature found in Eastern Turkestan. See
also Mahakarmavibhanga (ed. S. Lévi).
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generosity to wealth. Pride and arrogance leads to a socially low
(despised) birth, the opposite to a high one. One who frequents
sramanas and brahmans asking them about the good, the bad, etc.,
will be reborn with understanding, one who does not will have a
poor understanding.

The next sitra first clarifies the point whether actions of body,
speech and mind are all equally significant, or whether only the
latter are significant (the Buddha always stresses the mental part
of action, the intention, in contrast particularly to the Jainas, and
consequently was misrepresented as denying any significance to
bodily or vocal actions). All are significant and may have happy,
unhappy or neutral results, but only if they are voluntary
(samcetanika), i.e. accompanied by volition.

It continues with an explanation that the working out of the
results (vipaka) of actions may be very complicated, so that one
who takes only a short view may be misled. It is even possible that
one who has taken life may be reborn in heaven—because of some
good action done before or after the bad one—or that one who
has done a good action may go to purgatory. Some sramanas and
brahmans, the Buddha says, have been misled by such cases into
concluding that there is no such thing as good action, or a result
of good conduct.

The precise mechanism of rebirth as result of past actions is
hardly made clear in the Trpitaka. We may suppose that the
Buddha believed that a bad action, such as harming another
person, has an effect also on the person who does it. It may dispose
him to have bad principles in the series of his thoughts, a
continuing viciousness of nature. This viciousness may at death
lead him to appropriate surroundings; it is also a form of strong
attachment to the world, perhaps therefore disposing him towards
the grossest spheres of existence as opposed to the lighter realms
of the gods. A good action wouid have the opposite kind of effect
on the person who does it, as it were an uplifting effect, conducive
to detachment as well as less gross existence.

We can further illustrate the talk on heaven when teaching
laymen from the following interesting sitra in the Madhyama.'
Sariputra receives news that a brahman layman of Rajagrha has
become ‘negligent’ (pramatta, or ‘careless’): he is using (‘leaning

1. M No. 97, T 26 No. 27.
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on’) the king to rob the brahman householders, and using the
latter to rob the king. (An interesting sidelight on the kingdom
of Magadha; it seems this brahman was a tax collector.) The sutra
notes that his former wife had been ‘confident’ (presumably a
Buddhist having confidence in the Buddha, Doctrine, etc.), but
she had died and his present wife was not.

Sariputra goes to meet the brahman, as if by chance, passes the
time of day with him and then enquires whether he is ‘careful’
(‘diligent’, apramatta). The brahman asks how he can be when he
has to support his parents, wife and children, slaves and labourers,
do his duty to friends, relations, guests, departed spirits (his
ancestors), the gods, and the king, besides looking after his own
body. Sariputra asks whether he thinks a man who had been unjust
and dishonest (visama) but alleged his parents as the cause would
be spared by the guardians of purgatory, likewise if he alleged any
of the brahman’s other excuses as the cause. The brahman agrees
that such a man would be consigned to purgatory _]ust the same,
regardless of his excuses. Sariputra concludes that it is better to
be just and impartial (sama): there are other ways to support one’s
parents, etc., which are meritorious and do not require bad
actions. The brahman expresses his appreciation of Sariputra’s
discourse and goes off.

On a later occasion the brahman is very ill and thinks he is
about to die. He sends a message for Sanputra to come and see
him, out of compassion. Sariputra finds him in a bad way, and
discusses future possibilities: which destiny would he prefer, pur-
gatory, to be an animal, a human being, or any of the various
classes of gods? The brahman is intent on the heaven of Brahma
(as are all brahmans, Sariputra thinks). Sariputra tells him the way
to union with Brahma is to practice the exercise of pervading the
whole universe with thought immeasurable, without hatred, etc.,
and charged with benevolence, compassion, sympathetic joy and
equanimity, considering all beings as like oneself (the exercise
used by monks to get rid of the ‘obstacles’, as we saw above). The
brahman asks Sariputra to convey his respects to the Buddha, and
the monk leaves. Soon afterwards the brahman dies, and the sitra
tells us he was in fact reborn in the world of Brahma.

This seems rather easy for a dishonest tax collector; however,
he would presumably meet the results of his injustice eventually,
for heaven is far from being a final state. Or perhaps his change
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of heart had been so real and effective that he had balanced out
his wickedness already, and his non-violent and benevolent med-
itation was powerful enough to overcome all trace of it.

As a further elucidation of the systematic instruction of lay
disciples we may proceed to another Madhyama sutra,' which is
curious in that it is a story told by the Buddha about a former
buddha named Kasyapa. This buddha had an outstanding lay
disciple who was a potter named Ghatikara. Ghatikara abstained
from taking life, taking what was not given, misconduct in plea-
sures, false speech, and moreover from intoxicating drink as a
circumstance for negligence. We may note here that these five
principles of conduct, rather than the presumably more original
and essential group of four, were generally taken by the later
schools as indicating the essential minimum of virtue (Sila) re-
quired in order to be a lay Buddhist, and known as the ‘five
precepts’ (pafica siksapadani) or ‘five virtues’ (parica stlani). Ghatikara
has the further virtue (required of monks, but not of laymen, for
whom like all the other rules for monks it is optional, though of
course good) that he does not use gold and silver, moreover as
a potter he avoids harming animal life when collecting his clay
from the earth. The different recensions of this text add further
virtues, but agree only in these six. They also agree in praising his
extraordinary generosity, particularly to the buddha.

As a further note on ‘donation’ (dana) we may add from the
conclusion of another Madhyama satra® that this might consist of
feeding, clothing monks, and having dwellings (vihara) built for
them. Much more elaborate rules about this are contained in the
Vinaya, with reference to what kinds of gift the communities of
monks and nuns may accept, and were briefly touched on in
Chapter Three.

Since the ‘disadvantage of pleasures’ was mentioned in at least
the Sthaviravada version of the systematic instruction its explana-
tion may be added from a Madhyama sutra on unhappiness.® For
the sake of pleasures people work hard at various trades (to earn
the requisite wealth), putting up with many kinds of discomfort
such as cold, heat, flies, hunger, thirst, etc. If they nevertheless fail

1. M No. 81, T 26 No. 63, Mahavastu 1 326fI.
2. M No. 52, T 26 No. 217.
3. M No. 13 (M1 85ff) , T 26 No. 99.
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they grieve, lament, complain, etc. If they succeed in gaining
wealth they are still unhappy and melancholy when they think of
the possibility of losing it, through kings, thieves, fire, flood or
heirs they dislike.

Then for the same pleasures people dispute with one another,
fight, go to war, get killed and wounded. Or they commit burglary,
robbery, adultery, etc., and if caught are violently punished. Finally
as result of bad conduct for the sake of pleasures they are reborn
in purgatory.

A fuller discourse to Buddhist lay disciples is given in the
Sthaviravida Madhyama by Ananda to the Sakyas,' in the presence
of the Buddha and with his approval. The Aryan pupil (sr@vaka),
says Ananda, is virtuous, guards his senses, knows the (proper)
measure in his food, is watchful, is endowed with seven good
principles and practices the four meditations. Explaining these
points he is brief on virtue, inculcates detachment through
guarding the senses, suggests food should be taken so that the body
may endure and not for ostentation, etc., and under watchfulness
indicates purifying the thoughts on all occasions and a habit
similar to self-possession, though without using this term. Coming
to the seven good principles, he states these as being confident,
having self-respect, fearing blame, being learned, energetic, self-
possessed and having understanding.

The first of these is having confidence in the enlightenment of
the thus-gone: the Master is perfectly enlightened (this is actually
part of a formula which occurs more fully elsewhere:* the Buddha
has himself discovered and made known the nature of the
universe, teaches the doctrine; the doctrine is visible, timeless,
verifiable, fruitful, to be experienced individually by discerning
persons; the community of pupils [sic: sravakas, so apparently not
restricted to the monks but the entire community of Buddhists]
has practised well, practised straight, practised the method, prac-
tised the proper course . . . is worthy of gifts . . .).

1. M No. 53. T 99 Section 43 No. 13.

2. See above pp. 100f; for the fullest form see references under ujupatipanno
PTC I 373. Similar ( but not identical, especially as concerns the ‘ community’,
which may be a later elaboration of the Sthaviravada school) formulae in
Mahavastu 111 200 and Dharmasangiti Sutra as quoted in the Sik,sdsamuccaya, 322
ff. ¢f. DI87.
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Self-respect and the fear of blame check one from bad conduct.
Being learned means remembering what one has heard of good
doctrines relating to the best life and comprehending them. Being
energetic corresponds to the principles of exertion (Chapter Four
above), for abandoning bad principles and entering into good
principles, also being firm in courage, etc.

Self-possession here is described in a cryptic sentence which has
puzzled the commentators of the schools,' and might be read as:
having constant self-possession and a good memory . . . (following
the Chinese mterpretatlon, the Sthaviravada substltutc ‘self-posses-
sion and wisdom’, in Pali satinepakka, for ‘constant self-posses-
sion’). (cf. p. 89 above.)

Understanding means the understanding which penetrates
origination and cessation and leads to the perfect exhaustion of
unhappiness (i.e. understanding of the Four Truths and the Way).

These seven good principles have some resemblance to the
‘faculties’ (Chapter Four), moreover they are immediately fol-
lowed here by the meditations, in other words the use of (the
faculty of) concentration. Here then we have a course of training
for the lay disciple, broadly corresponding to that for the monk.
In fact the Aryan pupil who is all these things just set out, says
Ananda, is capable of being enlightened, of attaining the unsur-
passed (i.e. nirvana), which is safe from the yoke (of the influence
of pleasure, etc.).

Ananda concludes his discourse by elucidating this last point.
The Aryan pupil capable of being enlightened, as a result of his
purity of equanimity (attained through meditation) and self-
possession recollects his former lives, understands the transmigra-
tion of beings according to their actions, enters into uninfluenced
freedom of thought, freedom through understanding, even in the
visible world, through the exhaustion of the influences, himself
ascertaining and experiencing it, and remains in it. In this way he
has both good conduct and science (vidya), good conduct being
his virtue and science his attainment of enlightenment.

A lay disciple is thus stated here to be capable of acquiring the
‘three sciences’ which constitute enlightenment and of attaining

1. Sthaviravada MA IIl 30 (kasma...), for the Chinese reading see Edgerton BHSD
under nipaka.
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nirvana. That a lay disciple (upasaka) can attain nirvana, or
freedom, is also stated by the Buddha in the Samyukta' and in the
Madhyama,* but there was some discussion about this question.
The Buddha appears often to have hesitated to teach laymen more
than virtue, along with generosity and heaven. For example there
is a satra in the Madhyama® in which a novice monk is asked by
a prince in Rajagrha what the doctrine is. After some hesitation
he expounds the training of a monk, but the prince remarks that
it is impossible that a monk could have the concentration of
thought described. The novice tells the Buddha of this, but the
Buddha asks how one could expect anything else: it is impossible
that such a prince immersed in pleasures could learn about
renunciation.

Evidently, then, teaching should not be indiscriminate but
should be restricted to what the person spoken to could be
expected to understand. Hence the stress on virtue and heaven
when addressing laymen, even Buddhist laymen, despite the fact
that all this is still a matter of involvement in the world, in
transmigration, is only relatively good, as contrasted with evil and
purgatory, is far from the supreme good of non-attachment and
nirvana. At best, the practice of this relative good was a preparation
which brought the understanding of the supreme good nearer, so
that a virtuous layman might eventually be ready to benefit from
hearing the whole of the doctrine.

There is a remarkable siitra in this connection in the Madhyama.*
Of all the Buddha’s lay disciples the wealthy householder
Anathapindada is one of the most famous. Early in the teaching
career of the Buddha he bought a park near Sravasti, the capital
of Kosala, from Prince Jeta and donated it to the community of
monks.> He had a residence built in it for the use of the Buddha
and gradually added many other buildings. The Buddha in fact
seems to have spent more time here and in Sravasti than anywhere
else: he is recorded to have spent most of his rainy seasons there,
and far more sitras give this as their place of origin than any other

SV 410, T 99 section 41 No. 2.

M 1 490 ff, T 99 (Samyukta) section 34 No. 26.

M No. 125, T 26 No. 198.

M No. 143, T 26 No. 28.

Vin 1l 154 ff., Avaddnusataka 1 313, MSV 111 134 fT.
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place. Anathapindada thus provided the Buddha with his favourite
residence and the main base of his organisation. The Buddha gave
him the usual systematic instruction on generosity, virtue, heaven,
etc., adding the Four Truths when he saw that the householder’s
thoughts were ready for this. But the Madhyama sutra just men-
tioned tells us of the death of Anathapindada many years later as
follows. ‘

In his last illness Anathapindada sends a messenger to convey
his respects to the Buddha, then resident at Jeta’s Park, and to
Sanputra asking the latter to have compassion and come and see
him. Sanputra goes, with Ananda, and speaks to Anathapindada
of non-attachment to the senses (in order to gain relief from pain),
of non-attachment to all contacts (stimuli), experiences, to the
bases (dhatus), non-attachment to the five groups, even to the
entrances of infinity of space, infinity of consciousness, nothing-
ness or neither perception nor non-perception. He should not be
attached to this world or have consciousness depending on it. Nor
should he be attached to another world or have consciousness
depending on it. He should, in short, train himself not to be
attached to anything that could be seen, heard, sensed, cognised,
sought or reflected on by the mind, to have no consciousness
depending on any of these.

After hearing this Anathapindada wept. He had attended on the
Buddha so long, and on monks with well developed minds (i.e.
advanced in the doctrine), but had never before heard a doctrinal
discourse like this. Sariputra explains that such discourses are not
clear to those living in the world (‘house-dwellers’), but only to
those who have gone forth. Anathapindada objects that such a
discourse can be clear to those in the world, there are some who
have ‘little dust in their eyes’, who are lost through not hearing
the doctrine but will be able to. grasp the doctrine.

Soon afterwards Anathapindada died and was reborn as a Tusita
god (which seems pretty poor, considering that a rapacious tax
collector could reach the superior world of Brahma; however, we
have learned that the working out of actions is very complicated,
and may presume also that Anathapindada still retained his
attachment to sensual existence despite Sariputra’s admonitions).
That night he appeared before the Buddha in the Park as a radiant
divinity and uttered verses praising the Park which produced his



190 INDIAN BUDDHISM

joy, the doctrine and Sariputra. The Buddha approved and so the
god departed, satisfied.

This text does not make it clear whether the Buddha agreed to
the request that lay disciples should hear all the doctrine. Presum-
ably he adhered to his position of judging what his hearers could
grasp. There is a sutra in the Samyukta' in which a layman, the
mayor of a village (of Nalanda, it appears) takes up the same point
with the Buddha, asking whether he has compassion for the benefit
of all living beings. If so, why does he teach the doctrine to some
thoroughly but to others not so thoroughly? The Buddha replies
with a simile of a peasant having fields of differing qualities, who
would sow the best one first. In the same way the Buddha regards
the monks and nuns as his best field and the lay disciples as the
next best, and proceeds accordingly.

We find, then, that at different places in the Tripitaka lay
disciples are differently taught: sometimes virtue and heaven,
sometimes the Four Truths, sometimes the law of conditionality
(‘whatever has the principle of origination, all that has the
principle of cessation’?), sometimes non-attachment. Their attain-
ments are equally various. One lay disciple, the householder Citra,
was so learned (one of the ‘seven good principles’, p. 186 above)
that he taught the doctrine to monks.? In doing so he referred to
the Brahmajala Sutra (see Chapter Five) and explained a variety of
advanced doctrines.

In mentioning the varieties of the Buddha’s teaching and
reviewing the discourses on heaven, etc., of the present chapter
we ought to recall the two levels of statement discussed above
(pp- 146 ff.). Generally in this more ‘popular’ teaching people are
encouraged to believe that they themselves will somehow continue
and transmigrate, as if they were permanent beings. In elemen-
tary moral teaching the Buddha does not mention the essential
impermanence, the discontinuity, of the ‘being’ or ‘person"; that
there is a sequence, or a stream of consciousness stationed in

1. SIV 314 ff.,, T 99 section 32 No. 11. Elsewhere in the Samyukta (SV 407, T
99 section 37 No. 11) a lay Buddhist objects when the Buddha recommends
regular study of profound sutras that this is difficult for laymen, so he is
recommended, besides the five precepts, to have confidence in the ‘refuges’
and virtue instead.

2. DI 110, end of T 1 No. 20.

3. S1V 281 ff, T 99 section 21, MSV III 21.
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sentient bodies, but no entity that endures, no real ego or soul.
The unsophisticated were not expected to understand this new way
of looking at experience, this critical philosophical analysis of the
data. It was better, apparently, that they should believe in the crude
picture of the universe generally current in the world, and not be
confused by hearing the doctrine of impermanence and no soul
which might lead them to assume the opposite extreme of
annihilationism, that there is no sequence even, no continuity at
all in existence and no working out of the moral results of actions.

One or two points of major significance remain in the teaching
to lay Buddhists. Sariputra taught a brahman, above, to attain the
world of Brahma by means of the exercises with ‘immeasurable’
thought (in the later schools known for short simply as the
‘immeasurables’: i.e. the immeasurable thought charged succes-
sively with benevolence, compassion, sympathetic joy and equa-
nimity as four immeasurables). Lest this should be thought to
debase the exercise we may glance at a discussion' between an
architect of Sravasti and four monks whom he invites to a meal
with him. When they have eaten, the architect asks one of the
monks, Aniruddha, about some admonitions given him before by
monks. He has been recommended to develop the ‘immeasurable
(apramana) freedom of thought’ by some monks and the ‘sublime
(mahadgata, literally ‘gone large’, ‘magnified’) freedom of thought’
by others. Are these the same or different? He himself thinks they
are the same, only the words are different. Aniruddha then
explains that they are in fact different. The immeasurable freedom
of thought is the exercise just mentioned (which we remember was
used by monks to get rid of the obstacles to freedom from
attachment, and find here recommended to a lay disciple for the
same purpose of freedom). The sublime (magnified) freedom of
thought is a different type of exercise consisting in concentration
on a particular material object, such as the root of a tree, a field,
and eventually the whole Earth, thinking ‘it is sublime (or
magnified)’ and remaining pervading it, intent on it, with that
thought. This latter type of freedom of thought varies in sublimity
(magnitude) according to the size of the object contemplated. It
is meant to develop the thought, to enlarge it. (The former

1. M No. 127, T 26 No. 79.
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freedom is on the other hand immeasurable, though the word
infinite is not actually applied to it.)

We have read of visits to dying laymen by monks, with appro-
priate discourses to prepare them for death, or rather for a good
destiny. It is of interest to find that lay disciples too were expected
to perform this important task, and that the Buddha instructed
them in how to admonish (ava-vad) another lay disciple who is ill,
afflicted, seriously (‘excessively’—badha) ill. He gives the following
instructions to the Sakya lay disciple Mahanaman (‘Nandin’ in the
Chinese), who asks how a lay disciple ‘with understanding’ should
admonish another, also ‘with understanding’, under these circum-
stances.! (The Sthaviravada commentary interprets ‘with under-
standing’ as meaning simply that he really is a Buddhist.)

First he should be reassured in four ways by speaking of
confidence in the Buddha, the Doctrine, the Community (and
virtue).? The formulae noted above are to be used. '(For virtue
there is a similar one which says it is liberating, etc., and leads to
concentration.) Then he should be asked whether he is thinking
of his parents or of his wife and children. If he is, he should be
told that he is subject to dying (‘has the principle of dying’)
whether he thinks of them or not, and that it will be good to give
up thinking of them. If he does this he can be asked whéther he
is thinking of (this can also be translated ‘expecting’, ‘intending’—
apeksa) the five kinds of human pleasures of the senses (the
implication is that he is seeking rebirth such as will provide
enjoyment of them). If he is, he should be told that divine
~ pleasures are superior, and that he should set his thoughts on the
(various classes of) gods, successively, each being superior to the
last. Having eventually set his thoughts on the world of Brahma,
he should be told finally that that is impermanent, unstable,
included in (or involved in, paryapanna) an ‘existing substance’
(satkdya),® so that it would be good to bring his thought out of the
world of Brahma and imagine (or visualize, upa-sam-hr) it as in the
cessation of an ‘existing substance’ (i.e. nirvana). If he does this,
the Buddha adds, there is no difference in freedom between him
and a monk who frees his thought from the influences.

1. SV 408 ff., T 99 section 41 No. 2.
2. ‘Virtue' is added only in the Sthaviravada version.
3. The false opinion that there is an eternal soul.
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Little or nothing is said in the Tripitaka of any regular ceremo-
nies to be observed by lay disciples. Thus there seems to be no
record of any regular meeting and confession of offences against
the discipline or virtue discussed in this chapter, such as the
communities of monks and nuns held. On the other hand
occasional confessions were certainly in order, for example that
of Ajatasatru (above, p. 66). The Vinaya,' incidentally, lists eight
offences against the community of monks for which a lay disciple
may be punished by the monks’ refusing to accept alms from him
(defaming a monk without foundation, etc.). If a layman so
punished afterwards confesses his offence he may be rehabilitated
by a vote of the community of monks concerned. As to regular
ceremonies, however, it should not be overlooked that observing
the posadha, or ‘sabbath’ night, is sometimes praised in laymen in
the Tripitaka as one of the virtues,? and it seems almost to be taken
for granted as.a traditional ceremony. In later times it has certainly
been observed by Buddhist laymen, who moreover may undertake
to fulfil additional precepts, or fasts, for the occasion. The
Sthaviravada tradition records® that seven lay disciples (including
Anathapindada and Citra) had regular ‘retinues’ of lay disciples
(five hundred each), implying an organisation of lay communities,
but there is hardly any hint of such organisation in the Trpitaka.

To conclude this chapter it is worth noting a discussion between
the Buddha and a brahman* concerning the relative merits of the
household life and going forth as a wanderer (or monk). The
brahmans favour (as they have always done) the household life as
being most fruitful, this brahman says, and consider going forth
less fruitful, what does the Buddha say? The reply is that one
cannot be categorical (ekamsa, definite) about this but must make
distinctions (vibhajya, dividing, differentiating). One may be suc-
cessful or fail in either way of life, for example in agriculture or
commerce just as in going forth. However, after some discussion
on the good principles recognised by brahmans (to which the
Buddha adds compassion), it is agreed that they are found more

1. Vin II 124ff.

2. D III 145 (in No. 30= T 26 No. 59). The emperors in D No. 26 (T 1 No. 6)
observe the wheel gem from the terraces of their palaces on the posadha night
(D III 60). Vv A 51 laity go to a vihdra to hear the doctrine.

3. SA III 291.

4. M No. 99, T 26 No. 152.
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frequently among those who have gone forth than among house-
holders. Householders engaged in business do not constantly tell
the truth, for example, whereas one who has gone forth may do
so, being little concerned. However, the Buddha then concludes
this discussion by saying that the purpose of such virtue in one who
has gone forth is to produce that kind of joy in the good life which
enables him to develop thought which is without hatred or
malevolence (which is a preliminary ‘to his further training).



CHAPTER SEVEN

COLLECTING THE TRIPITAKA

The First Rehearsal of the Tripitaka—The Empire of Magadha—The
Vaisal Affair and the Assembly of 700 Monks——The First Schism——The
Abhidharma

The First Rehearsal of the Tripitaka

After the Final Extinction (parinirvana) of the Buddha, and the
cremation of his body, the community of monks chose five
hundred arhants (‘worthy ones’, ‘perfected ones’) to work together
to compile the doctrine and the discipline, in order to prevent the
true doctrine from being submerged in false doctrines. Each of the
recensions of the Vinaya now available contains an appendix which
narrates how one of the senior monks, Kasyapa (usually distin-
guished from others of the name by the epithet mahant, ‘great’,
thus Mahakasyapa), presided over this assembly, which worked
systematically through everything the Buddha was remembered to
have said and produced an agreed canon of texts embodying it.'
The versions differ over the details but agree in broad outline. The
arhants met in Rijagrha, since that great city could most easily
support such a large assembly for several months: we notice once
again how the organisation of the Buddhists centred on great
cities; it was apparently not possible in any other way to convene
a meeting large enough to be authoritative for the entire commu-
nity, given its democratic constitution.

The ‘doctrine’ (dharma) was first recited by Ananda, who being
the Buddha’s personal attendant had heard more than anyone
else. Kasyapa asked him about all the dialogues, etc., he remem-
bered, and the assembly endorsed his versions as correct. The
doctrine thus compiled became known as the Sutra Pitaka, the
collection of sutras (the term pitaka probably signifies a ‘tradition’
of a group of texts).

1. See Lamotte HBI 136ff., with his note on the bibliography.
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The discipline was similarly recited by Upali, a specialist in that
subject, and codified as the Vinaya Pitaka (the contents of this have
been incidentally reviewed in Chapter Three above).

On the third pitaka which should make up the Tnpitaka (‘Three
Pitakas’) there is disagreement. The Sthaviravida and
Mahasamghika versions do not mention its recitation, and since
the agreement of these two schools should establish the oldest
available textual tradition it appears that originally there were only
two pitakas. However, even the Mahasamghika account mentions
the Abhidharma as among the texts handed down after the rehears-
al. The Mahisasaka version makes no mention of a third pitaka.
The Sarvastivida and Dharmaguptaka Vinayas on the other hand
have Ananda reciting the Abhidharma as well as the Sutra. The
Kasyapiya (=Haimavata) mentions the Abhidharma Pitaka without
saying who recited it. A later text of the Sarvastivada School, the
Asokavadana, states that Kasyapa recited the Matrka or Matrka
Pitaka (two versions of the text). The same tradition is found in
the Vinaya of the Mula Sarvastivida School, a late offshoot of the
Sarvastivada which thoroughly revised and enlarged its Tripitaka.
Whether a Matrka or Abhidharma was actually recited at the First
Rehearsal or not, all the early schools were equipped with a third,
Abhidharma, Pitaka, as we shall see when we come to discuss them.

According to the consensus of the schools the Sutra Pitaka was
arranged in five dgamas, ‘traditions’ (the usual term, but the
Sthaviravadins more often call them nikayas, ‘collections’). The
order also is generally agreed (Sthaviravida and Mahasamghika,
also Mahisasaka) to be as follows: (1) Dirgha Agama (‘Long
Tradition’, about 30 of the longest sitras); (2) Madhyama Agama
(‘Intermediate Tradition', about 150 siitras of intermediate length;
the short sutras, the number of which ran into thousands, were
classified in two ways as) (3) Samyukta Agama (‘Connected Tradi-
tion’, siutras classified by topic, for example the satras on condi-
tioned origination which we studied in Chapter Five); (4) Ekottara
Agama (‘One Up Tradition’, sittras on enumerated items classified
according to the numbers of the items in sections of ones, twos,
threes . . . up to elevens); (5) Ksudraka Agama (outside the first
four agamas there remained a number of texts regarded by all the
schools as of inferior importance, either because they were
compositions of followers of the Buddha and not the words of the
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Master himself, or because they were of doubtful authenticity,
these were collected in this ‘Minor Tradition’).

This order of the five ‘traditions’ happens also to be the order
of .their authenticity, probably because it was easier to insert short
texts among a large number or to get a composition of doubtful
origin admitted to the already doubtful Minor Tradition of a
school. This is soon ascertained by comparing the various available
recensions as we have in the preceding chapters. It has been
suggested that some schools did not have a Minor Tradition at all,
though they still had some of the minor texts, incorporated in their
Vinayas, hence the ‘Four Agamas’ are sometimes spoken of as
representing the Sitra.

The most noticeable feature of the Minor Tradition is that its
texts are for the most part in verse, as opposed to the prevailing
prose of the rest of the Trnipitaka. In other words, whatever else may
be said about their authenticity, they are poetic compositions
which may stimulate interest in the doctrine but are as remote as
possible from being systematic expositions of it. We have naturally
ignored them in investigating the teaching of the Buddha, but they
are of much interest in themselves, as literature, and in connection
with the popularisation of Buddhism in the centuries following the
parinirvana, when in fact many of them were composed.

The original nucleus of the Ksudraka common to all the schools
may have contained the following parts: (1) Khadgavisanagatha
(‘Rhinoceros Strophes’, a poem by a sage living alone in the forest,
usually explained as by a pratyekabuddha, an ‘isolated buddha’, or
‘private buddha,’ meaning one who has attained enlightenment on
his own In the forest, without being taught by a buddha, and who
also does not venture to teach anyone else after his enlighten-
ment); (2) Munigatha (‘Recluse Strophes’ on the same theme as
the preceding poem); (3) Sailagatha (‘Saila’s Strophes’, a dialogue
in verse between the Buddha and a brahman named Saila);
(4) Arthavargiyan: Sutran: (‘The Siitras of the Welfare Group’, but
the title given here may be a ‘wrong Sanskritisation’ of the original
Prakrit title, the Sthaviravada Pali version reading Atthaka—and
being interpreted as Astaka, which would mean °. . . of the Groups
of Eights’—sixteen short poems on the doctrine, ethical or moral
in content); (5) Parayana (‘The Way Across’, sixteen brief verse
dialogues between the Buddha and brahmans on the doctrine,
mostly consisting of a bare question and answer); (6) Sthaviragatha
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(‘Strophes of the Elder Monks’, autobiographical lyrics);
(7) Sthavirigatha (‘Strophes of the Elder Nuns’, similar to the last);
(8) ltyukta (‘It was Said Thus’, a collection of short discourses in
prose with verses which purport to be by the Buddha; the
Sthaviravada commentary on them states that they were remem-
bered by a slave girl in Kausambi who became a lay disciple and
used to listen to the Buddha teaching the monks, and were
circulated by her in the Paurava capital until they came to the
knowledge of the monks in tume for the First Rehearsal—the
monks having apparently forgotten their lessons).

Three other parts of the collection seem at least in origin
to have been nothing but anthologies from the Trpitaka of
(9) Udanas (‘Exalted Utterances’, we have had an example of such
a verse above, p. 70), (10) Dharmapadas (‘Verses on the Doctrine’)
and (11) Jatakas (stories of previous lives of the Buddha, for
example the brahman who was Great Realm’s chaplain in the story
told above, pp. 166 £., is said to have been the Buddha in a former
life, consequently the story is a jataka; however the Jataka available
as a separate work consists almost entirely of verses, some of these
being mere memorial verses as a device to recall a story). The
latest part, if it was part (see p. 200), of this nucleus would be the
(12) Avadanas (stories of monks and nuns, mostly of their previous
lives).!

The First Rehearsal is recorded to have taken place during the
rainy season of the first year after the parinirvana, the latter event
being the era from which the Buddhists have reckoned their
chronology. It does not now appear to be possible to determine
the exact extent and contents of the Tripitaka thus collected, in fact
as we have seen it may at first have consisted of only two pitakas,
not three, namely the Doctrine and the Discipline. It is cléar that
some texts were subsequently added, even before the schisms of
the schools, for example the account of the First Rehearsal itself,
an account of a second such rehearsal a century later and a
number of sitras which actually state that they narrate something
which took place after the pannirvana or which refer to events
known to have taken place later. It is interesting that the account
in the Vinaya records that at least one monk preferred to disregard

1. On the (13) Petakopadesa as a probable original Ksudraka text see pp. 213,
216, 267f., 302f. below.
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the version of the Buddha’s discourses collected at this rehearsal
and remember his own, as he had received it from the Buddha.
This was Purana, who returned from the South after the Rehearsal.
The elders invited him to possess himself of the collection
rehearsed but he politely declined. If there were a number of
monks in distant parts who missed the First Rehearsal it is likely
enough that quite a number of discourses remembered by them
and handed down to their pupils existed, which were missed at the
Rehearsal though perfectly authentic. Under these conditions it
would seem reasonable to incorporate such discourses in the
Tripitaka later, despite the risk of accepting unauthentic texts. The
Mahaparinirvana Sutra, as we read above (p. 75), makes the
Buddha himself lay down a rule to cover just this situation: if
someone claims to be in possession of an authentic text not in the
Satra or in the Vinaya—again two pitakas only—it should be
checked against the Sutra and Vinaya and accepted only if it agrees
with them. Such agreement or disagreement may have seemed
obvious enough at first. Later it was far from obvious and
depended on subtle interpretations; thus the schools came to
accept many new texts, some of which surely contained new
doctrines.

It appears that during the Buddha’s lifetime and for some
centuries afterwards nothing was written down: not because writing
was not in use at the time but because it was not customary to use
it for study and teaching. It was used in commerce and adminis-
tration, in other words for ephemeral purposes; scholars and
philosophers disdained it, for to them to study a text presupposed
knowing it—by heart. To preserve a large corpus of texts meant
simply the proper organisation of the available manpower. Few
monks at any period seem to have known the whole Tripitaka. The
original division of the Sutras into several agamas, ‘traditions’,
seems primarily to have reflected what monks could reasonably be
expected to learn during their training. Thus in Ceylon, at least,
in the Sthaviravada School, it is recorded' that the monks were
organised in groups specialising in each of the agamas or the
Vinaya or the Abhidharma, handing these texts down to their pupils
and so maintaining the tradition. In fact even ten years after his

1. In the commentaries of the school. See Adikaram's Early History of Buddhism in
Ceylon, 24 ff.
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full ‘entrance’ into the community a monk was expected to know,
besides part of the Vinaya discipline obligatory for all, only a part,
usually about a third, of his agama, and these basic texts are
pointed out in the commentary on the Vinaya. A monk belonging
to the Dirgha tradition, for example, should know ten of its long
sutras, including the Mahaparinirvana, the Mahanidana and the
Mahasmrtyupasthana which we have studied in earlier chapters. He
was then regarded as competent to teach. Among the Sthaviravadins
there were even slight differences of opinion on certain matters
between the several traditions of the sutras. Thus the Dirgha
tradition did not admit the Avadanas to have been a text authen-
ticated by recital at the First Rehearsal, whereas the Madhyama
tradition did: they thus differed as to the extent of the Tripitaka.

If there were a standard Tripitaka as established at the First
Rehearsal one might expect its texts to be fixed in their actual
wording, and therefore in their language. This, however, does not
appear to have been the case. The followers of the Buddha were
drawn even during his lifetime from many different countries and
spoke, if not completely different languages, at least different
dialects. It has been shown' that the early Buddhists observed the
principle of adopting the local languages wherever they taught.
Probably they owe much of their success in spreading the Doctrine
and establishing it in many countries to this. The Buddha himself
is recorded to have enjoined his followers to remember his
doctrine in their own languages, not in his language, nor in the
archaic but respectable cadences of the Vedic scriptures of the
brahmans. The recensions of the Tripitaka preserved in different
countries of India therefore differed in dialect or language from
the earliest times, and we cannot speak of any ‘original’ language
of the Buddhist canon, nor, as it happens, have we any definite
information as to what language the Buddha himself spoke.? At the
most, we can say that the recension in the language of Magadha
may have enjoyed some preeminence for the first few centuries,
since ‘Magadhisms’ have been detected even in non-Magadhi
Buddhist texts. This may have reflected the political supremacy of
Magadha.

1. By Lin Li-kouang: L'aide-mémorre de la vrate loi, 216 fI.
2. Presumably the dialect of Kosala, p. 45 above.
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The Empire of Magadha

During the Buddha’s lifetime Magadha was merely one of numer-
ous rival states. The Buddha taught in it and is recorded to have
met its two successive kings who were his contemporaries. It is
probable that these meetings are historical, for Indian kings at all
times have generally been amused to meet philosophers, whatever
may have been their policies. Nevertheless the attitude of the kings
to the Doctrine seems ambiguous: at best they may have thought
some of the Buddha’s ideas politically opportune rather than
absolutely desirable. In fact the Buddha spent relatively little time
in Magadha, teaching in at least half a dozen other states. It is most
unlikely that the Buddha sought any special relationship with the
kings of Magadha. Any suggestion of such a relationship may be
suspected of having the needs of a later situation in the political
history of India in view. Buddhism thus spread at first for the most
part outside the frontiers of Magadha. It reached the majority of
the countries of India before the Magadhan supremacy, and it did
so as a strictly non-political and non-worldly organisation. Howev-
er, in a century and a half the spread of Buddhism was overtaken
by the expansion of Magadha, so that for a time hardly a single
community of monks could be found outside the frontiers of the
empire. A special relationship did develop then, as we shall see in
the next chapter.

In 483 B.c., three years after the pannirvana, King Ajatasatru of
Magadha conquered the Vrji Republic (his minister Varsakara,
whom we met in Chapter Three, having succeeded in spreadimng
internal dissension in the Vrji state and the Magadhans having also
developed improved chariots and new war engines for hurling
missiles) and thus started his country decisively on its imperial
career.! The conquest of Kosala soon followed. It was the next
king, Ajatasatru’s son Udayibhadra, who made Pataliputra (see p.
69 above) the capital. By about 410 8.c. there was a revolt of the
‘citizens’ (ndagaras) against this Haryanka Dynasty. They deposed
the tyrannical king and elected the minister Sisunaga to rule, who
founded a new dynasty. This Sisuniga was himself of aristocratic
Vrji (more specifically of Licchavi, one of the clans confederated

1. See among other sources DA 522.
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in the Republic) ancestry, his father being a ‘warrior’ (rajan) and
his mother a geisha,' and his dynasty is variously known as the
Licchavi Dynasty or the Sisunaga Dynasty. We might perhaps speak
of a ‘revenge’ of the Vrjis at this time, though it was far from
leading to the re-establishment of the Republic. It does, however,
seem to have resulted in a period of restored prosperity for Vaisali,
the former capital of the Republic. About 410 B.c. Sisuniga
conquered the powerful kingdom of Avanti, in Western India
(capital Ujjayini), and so consolidated an empire ‘from the
Western to the Eastern Oceans’ across northern India. It seems to
have been his predecessor Darsaka (the last of the Haryanka
Dynasty) who had finally absorbed the Paurava kingdom round
Kausambi (then known as the Vatsa kingdom, the name of the
country round Kausambi) by taking the Pauravas under his
protection.? The kings of Avanti had been equally trying to bring
the Paurava kingdom under their protection, and were probably
Magadha’s most serious rival for the empire of India. Thus the old
quarrel was ended by Sisuniga, who finally settled who was to
inherit the Empire of the Pauravas.

If we suspect a closer relationship of the Buddhist community
with the Vrji Republic than with the kingdom of Magadha, given
the Buddha’s approval of the Vrji constitution, we certainly find
evidence of patronage of the community by the Licchavi Dynasty,
particularly by Sisunaga’s son and successor Asoka the Black
(Kalasoka).

The Vaisali Affair and the Assembly of 700 Monks

During the reign of Asoka the Black, one hundred years (or a
hundred and ten in some versions) after the pannirvana (386 or
376 B.c.), the monks living in Vaisali had relaxed certain rules of
the discipline. In particular they collected gold and silver and
money from the lay disciples. A monk arriving from elsewhere
protested against this infringement of the discipline, and thus set
in motion an interesting series of legal proceedings among the
Buddhist communities, which were recorded in the Vinaya.® The

b
.

Vamsatthappakasini 1 155 f.

2. See Bhasa’s play Svapnavdsavadaita, though its synchronisms of kings are dif-
ficult to reconcile with those of the Tripitaka.

3. See Lamotte HBI loc. cit and 143 fI.
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extant recensions of the Vinaya agree on the main point, that the
Vaisali community was out of order, and thus indicate that the
Buddhists at this time remained united and overcame the threat
of a schism. Perhaps the most important part of the affair is that
it shows with greater clarity than any other ancient document how
the democratic organisation of the early communities worked, in
particular what happened if there was disagreement between
independent communities, not within one legally constituted
community; how the Buddhist community as a whole, which had
no single head or central authority, could settle such a case.

All the versions of the Vinaya agree that the chief ground
disputed was the question of cash donations to the monks. The
Mahasamghika version mentions only this, but the Sthaviravida
account and all the others available (which are of schools related
to the Sthaviravada rather than to the Mahasamghika) add nine
seemingly minute grounds. Itis uncertain whether the Mahasamghikas
have suppressed these as trivial, or because they themselves later
relaxed on them, or whether they were instead added afterwards
by the Sthaviravadins. Five of the grounds concern food and drink,
one seats, two the procedure for meetings of communities, one
whether one should conduct oneself in conformity with one’s
teachers’ conduct (regardless of the Vinaya code). In fact the
Mahasamghika version is very brief in its account of the entire
proceedings, and there is reason to suspect that it is a tradition
handed down by monks sympathetic to the Vaisali community,
who were unable to ignore the episode completely but wished to
pass over it as lightly and discreetly as possible. The position of
the Mahasamghikas will be discussed further later in this chapter;
the point here is that it is worth mentioning details not found in
their account, but present in other intact Vinaya accounts, and to
suggest that there are grounds for holding that the balance of
probabilities is against their version of this affair being more
authentic than that of the Sthavira group of schools.

In protesting against donations of money the monk visiting
Vaisali, whose name was Yasas, urged the lay disciples not to make
such contributions. Later the Vaisali monks offered him his ‘share’
of the contributions collected, which he refused. Indignant at his
behaviour, the Vaisali community then carried out an ‘action of
reconciliation’ (pratisamharaniyakarman) against him, a legal act
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which required that he confess his offence of abusing and defam-
ing the lay disciples (by objecting to their contributions) to the
said lay disciples and ask them to forgive him. Since they were
apparently perfectly within their legal rights in carrying out this
action Yasas submitted to their decision and acted accordingly,
taking another monk with him as witness (as was legally correct).
However, he repeated to the lay disciples a discourse of the
Buddha which enumerated various faults of sramanasand brahmans,
which included accepting gold and silver. Thus he convinced them
that his position was correct and that the Vaisali monks were
neither sramanas nor Buddhists.

The witness duly reported the event to the community. They
then charged him with another offence, that of revealing confiden-
tial business of the community (i.e. the discussion whether money
contributions were permitted by their discipline) to outsiders
without their permission. They assembled, and by way of punish-
ment carried out an ‘action of suspension’ (utksepaniyakarman,
temporary suspension of membership of the community) against
him. This was the standard punishment for such offences as not
seeing an offence, not making amends for one or not giving up
wrong opinions.’

Yasas immediately left Vaisili and went to seek support among
the communities of the West. The versions disagree on the precise
details of his movements but agree that he found support in
Kausiambi and Mathura (the latter a rising city further up the
Yamuna) and also in Avanti. Great trouble was taken to seek out
elder monks whose opinions were likely to be respected and to
enlist their support for the strict observance of the Vinaya disci-
pline, but it is clear that there was no central or individual
authority to whom an appeal could be made to lay down the law
or decide the issue.

The Western monks saw that it would be futile to carry out any
legal action merely in one of their own communities. There would
be nothing to prevent the Vaisili monks from adhering to their
position and continuing to produce legislation in favour of it. Also
it would not be sufficient for just one of their communities to take
any kind of action, such as going to Vaisali to oppose the offending
community. It was necessary, especially against such a strong

1. See I. B. Horner BD ]Il 28 footnote.
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community as that of Vaisali, to convene, if not ail the Buddhist
communities of India, at least an impressive representation from
them. To this end messengers were sent out in all directions and
the monks were asked to assemble in Vaisali. The Vaisali monks
likewise, when they heard what was happening, attempted to enlist
support from elsewhere. Altogether seven hundred monks gath-
ered in Vaisali. They then assembled as a community (legally they
would now constitute the community of monks resident within the
boundaries of Vaisali, but ‘morally’—perhaps legally also—they
might be held to represent Buddhism as a whole; their number
is carefully recorded in all the accounts and was obviously thought
to carry great weight), wishing to decide the affair.

The debate went on endlessly (the Sthaviravada version says that
there was not a single speech of which the meaning was clear, but
is alone in this not very flattering exaggeration of the disorderly
proceedings of the seven hundred : a filibuster is perhaps implied).
One of the most senior monks, who was respected by the Vaisali
monks as well as those from the West, then proposed that a
committee (*udvahika) be appointed to investigate the matter,
with equal representation from both sides: four monks chosen by
the Easterners (i.e. the Vaisali party) and four by the Westerners.
This referring of a matter to a committee is standard practice,
according to the Vinaya, when a debate becomes endless and
‘there is no speech of which the meaning is clear’—hence the
expression of the Sthaviravadins above is merely a stock phrase.'
The proposal is agreed unanimously, a committee is elected and
withdraws to deliberate quietly. The elders representing the
Western party on the committee are able to convince the others
by reference to the Vinaya that the ten grounds maintained by the
Vaisali monks are contrary to the discipline, and finally they report
unanimously in that sense. The committee presents its report very
carefully, ground by ground and referring to the appropriate
Vinaya rules for each, so that it is impossible for anyone in the
assembly to controvert its findings. The monks are convinced and
the community accepts that the ten grounds are contrary to the
discipline. At this conclusion of the affair, the accounts agree that
the Vinaya was rehearsed again, as at the First Rehearsal, by the

1. Sthaviravada Vin II 95 ff. Qualifications of a committee member also at AV 71 f.
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seven hundred monks. The Dharmaguptaka version states that the
Doctrine (i.e. the Suitra) was rehearsed as well, and several later
accounts maintain that this was a ‘second’ rehearsal of the
Tripitaka, reaffirming or settling the extent of its texts. Among
these later accounts, the Sthaviravada commentary notes' that
Asoka the Black was of the party of the Vaisali monks. The
Mahavamsa adds? further that his sister persuaded him to transfer
his support to the orthodox party, and that the assembly was held
under his patronage. This royal interest is not impossible, but may
be suspected of being a mere reflection of later relationships
between kings and the Buddhist community. The Mahasamghika
recension of the Vinaya, which we noted above deals very briefly
with the Vaisali affair, lays greatest stress on the rehearsal of the
Vinaya.

The First Schism

According to the calculations of Eggermont,® Asoka the Black (also
known as Kakavarnpa, ‘Crow-colour’, and apparently in some
records as Nandivardhana! or Nandin®) reigned from 396 B.c. to
360 B.c. One source states that his death was violent,® and in any
case it appears there was a revolt and his sons were put under the
protection of its leader, Mahapadma Nanda, who made himself
king and thus founded the Nanda Dynasty. Mahapadma further
extended the Empire of Magadha, mainly, it would seem, towards
the South.” According to the Puranas this ruler of low (suadra,
helot) origin exterminated the ancient noble families of warriors
(ksatniyas), and all the sources agree that he amassed incredible
wealth. We may suppose a highly centralising tendency in his
policy, the abolition of local autonomies which may well have
remained under the SiSunigas, whether of the Vrjis and other
republics which had submitted, or of -princes of conquered

Samantapasadika 1 33.

IV 31 ff.

The Chronology of the Reign of Asoka Moriya pp. 161-63.

Eggermont op. cit. p. 154.

Taranatha (Schiefner) p. 41.

Bana, Harsacanita, noted by Lamotte HBI 105; cf. Majumdar: Classical Accounts
of India pp. 129 and 172 (Mahapadma would be the barber).

K. A. Nilakanta: A History of South India, OUP 1958, 79fI. IKL VI p. 30.
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dynasties who may still have ruled as vassals in their ancestral
domains.

It was during his reign, it would seem, that the first schism in
the Buddhist communities occurred. The exact date has been
much discussed, since the various schools differ in their chronol-
ogies. The Vinayas do not continue their historical records beyond
the Vaisali Assembly, so we have to turn to a variety of historical
records, accounts of the opinions of the schools and incidental
information in commentaries. One history which preserves some
ancient and authentic records, the Dipavamsa of the Sthaviravada
school, states that after the Vaisali affair the monks of Vrji were
not reconciled to the decision of the assembly and held a new
‘rehearsal’, which they called the ‘Great Rehearsal’ (Mahasamgiti),
at which they altered the Tripitaka to suit their own views and
added new texts. Thus a schismatic school arose. Professor Lamotte
has suggested' that later the Sthaviravada school departed from
this account and dated the first schism later, but in fact the
Mahavamsa, to which he refers. still gives its account of the
schismatic schools immediately after the Vaisali affair, whilst the
Nikayasamgraha in its account of the supposed Pataliputra Assembly
of 250 B.c. presupposes the existence of seventeen schismatic
schools by that date. However, it would seem unlikely, indeed
impossible, that the ‘Great Rehearsal’ was held immediately after
the Vaisali settlement. It is this Great Rehearsal which is supposed
to be the origination of the Mahasamghika school, yet the Vinaya
of that school, as we have seen, agrees with the opinion of the
orthodox party in condemning the Vaisali monks. Thus the
communities remained united for some time after the Vaisali
affair, all concerned, it appears, accepting the decision arrived at,
and if any dissident feeling remained it awaited—as has been
suggested in the Introduction above after reviewing the disputes
between the schools (p. 11)—the arising of questions which did
not seem to be directly answered by anything in the Tripitaka.

The most probable date is thus some time after Vaisali and some
time before the period of ASsoka Maurya, and there is in fact an
account of the First Schism which gives just such a date, namely
the tradition of the Sammitiya school recorded by Bhavya
(Bhavaviveka) and the Tibetan historians (probably following

1. Lamotte HBI 312 fT.
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him).! This account places the event in 349 B.c., ‘during the reigns
of Nanda and Mahapadma’. If this is not simply a mistake for
Mahapadma Nanda we must suppose that ‘Nanda’ here represents
one of Asoka the Black’s sons still nominally reigning under
Mahipadma’s protection (or Mahapadma’s own son Dhanananda).
On this occasion a monk, about whose name there are disagree-
ments in the various accounts of the schism, put forward five
grounds, of which four concern the question of the nature of an
arhant (perfected one, worthy one) and none have any direct
bearing on the discipline. An assembly took place at Pataliputra—
some accounts say with the support of the king, or the two kings,
or even under their arbitration—and the majority, it would appear,
voted in favour of these grounds. This majority constituted itself
into the Mahasamgha, the ‘Great Community’, or Mahasamghikas.
The minority which rejected the grounds, and which apparently
included a number of the most senior monks (‘elders’, sthaviras),
refused to submit to this decision and constituted themselves into
the School of the Elders, the Sthaviravada. There is a good deal
of evidence that the Sthaviravada was very strong in the Western
countries of north India, in the same communities which formerly
rallied round Yasas, and rather less evidence that the Mahasamgha
represented to some extent the Eastern party.? If this is so it might
explain the relative weakness of the Sthaviravada at Pataliputra,
which is in the East, and their being outvoted there. At the same
time, though there does seem to have been a tendency to
geographical distribution of the schools these groupings are not
clear cut: most of the schools maintained some representation in
the old regions of the Buddha’s activities in the East, and partic-
ularly at the imperial capital, Pataliputra, whilst the Mahasamgha
was represented at scattered places in the West and the far North-
West. Moreover, the divided schools do not seem to have been
estranged by unbuddhistic feelings of bitterness and hostility, for
all that they denounce each other’s propositions in their theoret-

1. See Lamotte HBI 308 and 315 and the references there given. This account
seems the most trustworthy and independent.

2. The primary discussion of this geographical distribution is in Przyluski: La
légende de I’ empereur Agoka, Paris 1923, but there has been some criticism of his
conclusion. We may leave details until we come to the individual schools.
Lamotte HBI 578 ff.
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ical works; on the contrary monks of different schools are found
later to live side by side in the same dwellings (vihdras) in apparent
harmony, and wandering monks were not troubled by questions
about their affiliation to a school when seeking lodgings among
distant communities.'

As to the founder of the Mahasamgha, the Sammitiya tradition
calls him Bhadra, who enunciated the five grounds ‘which after-
wards were adopted by Naga and Saramati’. Other sources,?
however, call him Mahadeva and say that his grounds were adopted
by the assemblies of the Nagas (plural), of the Easterners (variant:
‘Borderers’) and of the Bahusrutas (the Learned—afterwards the
name of a school of the Mahasamgha). Evidently Bhadra equals
Mahadeva, whose grounds were accepted by certain schools (as-
semblies, rather than persons), which would be the Mahasamgha
and/or some of its later offshoots. Some confusion may.have
arisen because there is another celebrated Mahadeva among the
Mahasamgha schools, who later produced further schisms within
them. As to the other names, they are all restored from Tibetan
or Chinese translations and are conjectural. It would probably be
better to read Nagara (‘of the cities’) for Naga, understanding the
communities of certain cities (in Magadha and Vrji ?) as opposed
to the ‘Borderers’.

The five grounds are (1) that an arhant can be seduced by
another person, (2) that an arhant may be ignorant of some
matters, (3) that an arkant may be in doubt, (4) that an arhant
may receive information from (be instructed by) another person,
(5) that one may enter the Way as the result of spoken words.

The explanation of the first ground is that an arkant may have
erotic dreams due to visitations by deities. The next three grounds
are really different aspects of a single point, which is the same
question which we discussed in Chapter Five: did the Buddha claim
omniscience? If arhants (of whom the Buddha was of course one)
were completely omniscient they would not have to ask the way
when travelling, and so on, would have no doubt whether they
actually were arhants. Bhadra (Mahadeva) thus maintained that
they were not omniscient in this sense, although they were freed.
The last ground perhaps means that one can enter the Buddhist

1. Lamotte HBI 573.
2. Lamotte HBI 302 fI. from Vasumitra, etc.
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way merely through words, rather than through one’s experience.
It might even refer to ritualistic formulae used to ‘induce’ the way,
as opposed to meditation.

The whole trend here is evidently to make the state of being
an arhant more easily attainable than Bhadra’s opponents be-
lieved. At the same time it is clear that these opponents were
alleged to be setting a higher standard for the arhant than the
Tripitaka, according to our reading of it in Chapter Five, warrants.
The Buddha himself, we were there led to believe, did not claim
complete omniscience such as would enable him to know the
name of every person he met without being told and to find his
way anywhere in the world with no guide. Enlightenment to him
did not mean this kind of magical performance, but the under-
standing of certain truths and consequent mental freedom.

It is, as we saw, the canon of the Sthaviravadins themselves which
contains the most categorical repudiation of the kind of omni-
science a magician or conjuror might pretend to,' and in fact in
their critique of the five grounds? they do not seem to have gone
so far as their opponents suggest. They were, however, uncompro-
mising on the first ground: a real arhant was of such a nature that
he was beyond any influence at all, moreover the attainment of
this state was definitive and final. On the other hand in dealing
with the second and third grounds®*they carefully limit the question
to knowledge of the truths of Buddhism, the three sciences, etc.,,
and set aside as irrelevant to knowledge, in the sense of progress
on the Buddhist way, the ‘knowledge’ of names, geography, species
of plants and the like.* They maintain the same distinction on the
fourth ground :*an arhant may be informed of people’s names and
so on by another person, but cannot be instructed in the Buddhist
doctrine and way, which he understands perfectly. It is clear that
Bhadra and the Mahasamgha went further and admitted other
limitations of an arhant’s knowledge, even in-regard to the truths
and the way of Buddhism, but our sources do not seem to give us
information on how far they went. Perhaps both parties exagger-
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ated each other’s positions in order to make them obviously
contrary to the Tripitaka. On the fifth ground the Sthaviravadins
suggest' that their opponents held that the use of speech was
necessary to entering into the meditations, which would clearly be
contrary to the Tripitaka, or to entering on the way, which is less
clearly so but which they interpret as meaning that by uttering the
correct speech one enters the way regardless of one’s actions, such
as murder.

We seem led to the conclusion that the two parties were less far
apart than at first sight they appear to be, except on the first
ground. The Sthaviravada were categorical that an arhant was by
nature beyond the reach of any possible seduction; the Mahasamgha
allowed an arhant to be seduced in a dream. Between these
opinions no compromise could be found, despite all the Buddha's
injunctions (in the Vinaya) on the reconciliation of dissident views.
The majority of the assembly held that an involuntary happening
was no indication of whether one was an arhant or not, and thereby
no doubt made it possible for more persons to be recognised as
arhants. The minority, which included, apparently, most of the
elders, refused to countenance such a weakness, such an evident
attachment to the world.

No compromise having been reached, the two parties separated
and became wo schools of Buddhism. Afterwards they gradually
came to disagree on several more grounds, partly through working
out the implications of their positions. In particular the nature of
the Buddha was reconsidered. In the Tripitaka he is not apparently
distinguished from any other arhant, except that he had the
exceptional genius necessary to discover the truths unaided whilst
the others were helped by his guidance. The Sthaviravada re-
mained closer to this conception, though gradually they attributed
a higher status to the Buddha, eventually complete ‘omniscience’
(sarvajnata),* especially in their more popular propaganda. The
Mahasamgha, on the other hand, having relaxed or at least not
made more stringent the conditions for an arhant, found it
desirable to make a clear distinction in the case of the Buddha:
he was a being of quite a different nature, far above other human
beings or perhaps not really,a human being at all. They thus began

1. Kvu I 1954, also 203 f.
2. Psl 131 ff.
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that transformation of the Buddha, and his doctrine, which led
step by step to the Mahayana, from the humanism of the original
Tripitaka to the supernaturalism of most of the Mahayana sutras.

The first schism was followed by several others within each of
the two schools it produced. A more comprehensive summary of
the eventual doctrinal positions of each school can conveniently
be given after these later schisms have been traced.

The Abhidharma

It is doubtful, as we saw above, whether any Abhidharma texts such
as we find current in the schools were recited at the First Rehearsal.
Perhaps nothing more than a Matrka then existed, the extent of
which it is very difficult to determine. By comparing the available
Abhidharma texts, however, we.are led to the conclusion that
already within the first two centuries after the parinirvana, and in
great part before the First Schism, a substantial development had
taken place. It is true that among the available texts of the schools
there is not a single work which can be shown to be common even
to two schools, let alone to all. Perhaps if we had a Mahasamghika
text (apart from the very late Tattvasiddhiiastra of the Bahusrutika
school) our picture would be different, but since we find even two
branches of the Sthaviravada (the Sthaviravada proper and the
Sarvastivada) differing widely in their texts it is not probable
(though not absolutely impossible) that the Mahasamghika
Abhidharma agreed closely with either of them. That both these
Sthaviravadin schools count seven treatises as constituting their
Abhidharmas seems to be mere coincidence, unless we suppose that
the united Sthaviravada already had seven treatises, which the
schismatic Sarvastivada rejected and replaced by new works. How-
ever, if no texts agree as closely as the Vinayas or the Sutras of
the schools, there are some major agreements in the matter of the
texts from which we can infer the nature of the earliest Abhidharma
tradition. The Samgitiparyaya of the Sarvastivadins is a special case,
being simply a recension of the Samgiti Sutra of the Dirgha with
commentary added.

What is an Abhidharma text ? A matrka s a set of headings serving
as notes on the doctrine. Thus in Chapter Four we took a matrka
" from Chapter Three and elaborated it. An abhidharma is such an
elaboration (most Abhidharma texts propose such a matrka at the
beginning and then proceed to elaborate it), but as a rule it is
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rather more than that, more than a selection of appropriate Sutra
texts supplying the required details. An abhidharma analyses the
materials it collects from the Siutra, poses questions and answers
them, works out a systematic treatise. In a sense then it explains
the Sutra, but naturally it tends to go beyond this in systematising
the doctrine. Most, perhaps all, schools of Buddhism agree that
this work of systematisation began already during the lifetime of
the Buddha. The Master himself, apparently, did not undertake it
beyond sometimes proposing matrkas, but continued giving dis-
courses on aspects of the doctrine in his day to day teaching activity
and producing dialogues of very varied kinds in discussion with the
very various people he met. It is certain of his leading monks,
above all Sﬁriputra, who were charged with ‘research’ or elabora-
tion on abhidharmalines.' In the Samgutisitra and in the Sarvastivida
Samgitiparyaya, in fact, it is Sariputra who expouitds a systematic
treatise to the monks in the presence of the Buddha, the latter
merely approving it at the end. Other traditions associate an elder
named Kityayana with this type of work. The Ekottara Agama® has
the Buddha praise him for being the best at analysing in detail
what has been stated briefly. According to the Prajiaptivada school
of the Mahasamgha® he composed a treatise which in particular
discriminated between the two levels of statement (see pp. 146ff.)
in the sitras, the ‘ultimate’ and the ‘concealing’. It appears that
a version, probably apocryphal, of this treatise was handed down
in that school. The Sthaviravida has a text on interpretation
ascribed to Katyayana, the Petaka-upadesa. The Mahisasakas also
had a Peaka (Ps Ganthipada p. 106). The Vinayas of the
Dharmaguptakas and Kasyapiyas state that an Upadesa was recited
at the First Rehearsal, in the Ksudraka.*

The Samgitiparyaya may be taken as the most primitive Abhidharma
text now available. In fact it is an enormous matrka, lists of
principles mentioned in the satras grouped somewhat arbitrarily
in ones, twos, threes, etc. up to tens. Altogether there are more
than two hundred headings, each containing from one to ten

1. Lamotte HBI p. 209 notes the agreement of the Vatsiputriya tradition with the
Sthaviravada.

Sthaviravada recension A [ 23,

Lamotte HBI p. 208.

4. HBI p. 276 ; Przyluski, Concile p. 179.
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‘principles’. Most of them are explained by quoting the Sutra, i.e.
by the ‘sutra-analysis’ or ‘without questions’ (aprasnaka) method.
As the Tattvasiddh: presupposes a very similar matrkd it appears
that the Bahusrutiyas had a similar Abhidharma text.

The matrka which we studied in Chapter Four served as the
kernel of a very different type of text, which was abhidharma in the
full sense of discussiomon the doctrine (dharma). The Vibhanga of
the Sthaviravada, the Dharmaskandha of the Sarvastivada, the
Sariputrabhidharmasistra (which seems to belong to the
Dharmaguptakas, known from the Dharmaguptaka Vinaya to have
had an Abhidharma in four sections, as this is—Przyluski and
Lamotte have gone astray in reading the Vinaya reference as giving
five sections') are three texts of different schools which are
nevertheless akin, though very far from identical, or even recen-
sions of one archetype, and appear to have grown out of this
kernel. In each of them a dozen or more other headings were
added to the presumed original seven, so that the five groups
(skandhas), the entrances (@yatanas) of the senses and the bases
(dhatus—of which there are various sets) on the one hand and the
Four Truths and the sequence of conditions (pratyayas)on the
other were covered, thus making the treatise more comprehensive
(the four meditations and other topics were also supplied). There
is evidence that several other schools had similar texts, for the
Sariputrabhidharmasastra is a work in four sections? called Saprasnaka
(‘with questions’), Aprasnaka (‘without questions’), Samyukta-
samgraha (‘conjoined and inclusion’, i.e. principles occurring
together and inclusion in classes as two basic kinds of relation
between principles) and Nidana (‘source’, causation), and some-

1. Lin, Aide-mémoire, p. 45, suggested the Mahisasakas, whilst the Mahasamgha also
is a possibility. That the school is doubtful reflects partly our unfortunate
ignorance of the Mahasamgha and partly the great antiquity of this text, which
does not make clear any position in regard to the main controversies of the
schools (further study may shed a little more light: thus the text recognises nine
unsynthesised principles). One might possibly infer the Mahasamgha matrka
from certain lists in the Prajrdparamita, since this appears to derive from the
Caitika/Saila school of Mahasamgha. For example the 10,000 recension (Konow,
10 fI.) lists the groups, entrances, bases, Truths, conditions, self-possession,
exertion, (etc. up to) the way, three entrances to freedom (emptiness, the
signless and the uncommitted—see below Chapter Nine, p. 300, for the
Sthaviravada equivalent), meditation, the immecasurables (see p. 191 above),
etc. See now ‘The Ghosts of Nirvina’.

2. Lamotte HBI pp. 208 f.



COLLECTING THE TRIPITAKA 215

what similar sections have been noted by Lamotte' in the
Abhidharmas as described in other schools. The Kasyapiya
(Haimavata) in particular had Saprasnaka, Aprasnaka, Samgraha
(‘inclusion’), Samyoga (‘conjunction’) and Sthana (‘place’, ‘case’,
‘circumstance’, a word which also came to mean ‘cause’, ‘basis’),
which seems to be the same four sections arranged as five. The
Dharmaguptakas had four sections with partly different names, which
may yet have been similar in content.

Of these four or five sections it is the first two only which parallel
the Vibhanga and Dharmaskandha and elaborate the score or so of
headings we have just referred to. The Sthaviravada and Sarvastivada
had separate treatises on the subjects of the remaining sections:
the Dhatukatha and Dhatukaya on classification and conjunction of
principles; the Patthana and part of the Vijianakaya on conditions
(‘cause’, etc.). Both these latter works, however, are relatively late,
and we might suggest that the elaborations on the conditions in
the Vibhanga and Dharmaskandha were sufficient parallel, but for
the fact that the Sariputrabhidharmasastra (perhaps the oldest
Abhidharma extant) has some elaboration going beyond those texts
(33 *hetus including 10 *pratyayas, *sarvatraga, etc.).? The Patthana
operates with twenty-four kinds of pratyaya (the Sarvastivadins were
satisfied with only four, though they added six kinds of cause, hetu).
The Tattvasiddhi of Harivarman, representing the Bahusrutiya,
whilst presupposing a text very similar to the Vibhanga,
Dharmaskandha and Saprasnaka-Aprasnaka, including the topic of
the ‘persons’ pudgalas, rejects inclusion and conjunction (see the
Thesis of the author’s student, Professor S. Katsura, 1974, p. 77,
which at last has fully clarified this important work, the only
abhidharma treatise known of any of the Mahasamgha schools).
According to the Sthaviravada Kathavatthu Commentary (p. 94)
other schools rejected inclusion and conjunction, such as the
Rajagirikas and Siddharthikas, both of which belong to the
Mahasamgha group (see p. 279 below). It is not clear whether the
Mahasamgha group as a whole rejected this part of the Abhidharma
and whether it was an innovation of the Sthaviravada and its
offshoots.

1. HBI p. 198.
2. The twelve conditions in the sequence are expanded by taking ageing, dying,
grief, etc., and matter, sentience, as separate items; ‘food’ is another ‘cause’.
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From this evidence we may conclude that the earliest form of
Abhidharma we can reconstruct, and which was probably elaborated
during the first two centuries after the parinirvana, consisted of the
following sections : (1) Samgitiparyaya; (2) Aprasnaka (of which the
Samgitiparyaya may simply have constituted the first part) based on
the matrka of the practical doctrine, self-possession and other
topics, explained by quotations from the Sutra; (3) Saprasnaka
developed from the theoretical matrkas of the groups, sense-
entrances, bases, Four Truths, etc., defined and then explained by
the abhidharma-analysis which consists in the application to the
principles concerned of certain dichotomies (contradictories) and
trichotomies (contraries); (4) a study of conditions, perhaps called
Prasthana, dealing with the four conditions ‘cause’ (hetu), ‘support’
(alambana), ‘immediate’ (anantara) and ‘dominant’ (adhipati)
(the Sarvastivada, Harivarman and Nagarjuna, p. 362 below,
confirm that these were the original four conditions discussed
here, the Sthaviravida and Sariputrabhidharmasdstra also accept -
them, though they add many more conditions by subdividing the
first). To these sections the Sthaviravada group at least added the
classification (inclusion) of principles into the groups, sense-
entrances, bases, etc., and the conjunction of principles which can
occur simultaneously (at the same point in a sequence). The
Petakopadesa on the interpretation of the Siutra was probably
originally part of the Ksudraka, in other words an appendix to the
Sutrapitaka. However the Prajiaptivada and possibly the
Mahasamgha group in general included it in their Abhidharma. As
for the Sthawviravada Abhidhamma extant in Pali, the school re-
placed the Samgitiparydya by the Dhammasamgan: (pp. 290 ff.
below). The Aprasnaka and Saprasnaka were combined in the
Vibhanga (as the Sarvastivada combined them in the Dharmaskandha),
but the chapter on the ‘persons’ pudgalas was removed as dealing
merely with concepts, not with ultimate reality, and kept as a
separate book (the Sarvastivida appear to have suppressed the
persons completely).

The Aprasnaka seems originally to have included self-possession,
exertion, power, the way, meditation, the sequence of conditions
in conditioned origination, miscellaneous ‘knowledges’ (jrianas),
persons and perhaps actions and defilements and other topics. The
Saprasnaka included the groups, sense-entrances, bases, truths,
faculties (which though from the practical doctrine consisted of
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a set of principles amenable to the abhidharma-analysis) and the
factors of enlightenment. Both these sections consisted mainly of
systematic restatements of the contents of the Sitra, of collections
of material on a given topic scattered throughout the Sutra Pitaka.
Some further explanations were added and the aim set, and no
doubt largely realised (it is completely realised in the extant
Sthaviravida Abhidhamma), was to produce a precise definition of
every term in the system, assuming of course that the doctrine was
a single consistent system. This included the identification of
synonymous terms and sometimes the distinction of different
meanings of the same word in different contexts. Under the
abhidharma-analysis, the dichotomies or ‘dyads’ applied included
thought and non-thought, a cause and not a cause, internal and
external and many others. The trichotomies or ‘triads’ began with
good, bad and indeterminate. This analysis clarified the position
of every principle in the total system and its relation to all the
others.

The study of conditions appears to carry the doctrine beyond
what was taught by the Buddha, since there seems to have been
no sutra' which enunciates these four, though the terms are used
separately in different contexts. Whereas the conditions in condi-
tioned origination are restricted to the question of transmigration,
the origination of unhappiness, these four conditions are more
general. The ‘cause’ was the most general of the four, covering
such different cases as an action as condition for its result and a
sense object as condition for the functioning of a sense-organ. The
‘support’ as we have seen above is any condition for the occur-
rence of consciousness (p. 125). The ‘immediate’ is each moment
in the stream of consciousness as condition for the next, the basic
continuity of consciousness. The ‘dominant’ is a ‘force’ directing
thought.

This activity of systematisation developed vigorously during the
early centuries of Buddhism. As its implications were pursued
further, disagreements sometimes arose and produced schisms
among the Buddhists when they could not be resolved. The activity
then continued with equal or greater vigour in the resulting
schools, which consequently produced their independent
Abhidharma treatises subsequently preserved in their separate
traditions.

1. But cf. pp. 424f. below.






CHAPTER EIGHT

THE POPULARISATION OF BUDDHISM

Pagodas and Pilgrimages—Poetry and Story-telling—The Personality
Schism—Asoka. Buddhism to be Implemented—The ‘All Exist’ and other
Schisms—Buddhist Poetry in the Time of ASoka—The Results of the Great

Experiment.
Pagodas and Pilgrimages

The Buddha was fond of shrines. When speaking of the hard life of
a wanderer in the forest, such as his own life before the enlighten-
ment (p. 47 above), he mentioned that on the posadha nights (see p.
57) of the wanderers it was his practice to frequent forest shrines and
meditate there.! These places, it seems, were especially awe-inspiring
and fearful. Most of them, probably, were sacred trees, which the local
people in some remote settlement, or even wandering tribes of
hunters, had for some reason selected as the abodes of spirits, gods
and goddesses. It was probably customary for wandering sramanas to
frequent these shrines: some of them very likely with the object of
communicating with the spirits, but perhaps also because they too
might receive offerings and respect from the local people, whom they
might also teach on occasion. For the Buddha, however, the purpose
of visiting shrines was meditation at night, when the local people
would not disturb him and the only distraction might be animals
coming to eat food offered to the spirit during the day and left under
the sacred tree. At night this would be terrifying except to one who
had attained great concentration and detachment, and so the future
Buddha might have considered it a good exercise to practice self-
possession and meditation under these conditions. By day on the
other hand many of these shrines were ‘delightful’ places, as the
Buddha remarked to Ananda during his last visit to Vaisali (p. 74
above), at the Capala shrine, of that shrine and several others near
the city. ‘

1. M I 20 mendons this.
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Perhaps the Buddha-thought of instituting specifically Buddhist
shrines, or of assimilating the existing shrines to the observance of
the posadha (by laymen as well as monks) reformed into a specifically
Buddhist ceremony. There is little more than a hint of this in the
Tripitaka (p. 193 above), but in the Mahaparinirvana Sutra we have a
rather different proposal put in the mouth of the Buddha (p. 76
above): after his cremation his ashes should be collected and a
pagoda erected over them. The same text goes on to mention, besides
this pagoda, three other places where those trusting in the Buddha
might find inspiration: his birthplace, the place of his enlightenment.
and the place where he started the wheel of the doctrine. It is
impossible to say whether the Buddha himself made these proposals,
or whether the custom of visiting his tomb and other places con-
nected with him grew up spontaneously after the parinirvanaand was
afterwards authorised by the Buddhist communities by the addition of
this passage to the Sutra. The latter seems more credible, the former
not quite in character with the Buddha as we have otherwise found
him, but this is a purely subjective judgment.

The place of the enlightenment was a tree under which the
Buddha sat in meditation on the night of the enlightenment. In fact
this tree, or its successor, is still there, at the place now called Bodh
Gaya, surrounded by throngs of pilgrims. Itis a beautiful tree, though
not now very large, its leaves a bright and translucent green. Itis now
flanked bya large temple (i.e. a ‘shrine house’). The place where the
wheel of the doctrine was started, in the park near Varanasi, is marked
by a pagoda, now a ruinous stump, surrounded by modern temples
and viharas (dwellings for monks). (The old monuments and build-
ings of the site, like those of Bodh Gaya and all the other Buddhist
shrines, viharas and the later universities of northern India were razed
to the ground by the Muslims after the Turkish conquest, the monks
were massacred, libraries burned and Buddhism obliterated from the
countries of its origin. Since the ending of Muslim rule Bodh Gaya
has been restored and new vihdras and temples have been built at
some of the other places.) The birthplace of the Buddha was also a
park, and in fact a tree according to the tradition, against which his
mother supported herself at the time of the event. The Emperor
Asoka, whom we shall discuss later in this chapter, has marked the
site (now in Nepal and called Rummindei from the ancient Lumbini
Park) by a stone column surmounted by a horse standing on an
inverted lotus as the capital. (The horse has nothing to do with the
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birth, but probably symbolises the renunciation and legendary escape
from Kapilavastu on horseback.) He erected a similar column in the
Varanasi park, but crowned with four lions standing appropriately on
wheels and bearing a single larger wheel on their backs.

As for the pagoda to be erected over the Buddha’s ashes, according
to the Mahaparinirvana Sutra the surrounding states as well as the
Northern Malla Republic laid claim to the ashes and a considerable
quarrel arose. The claimants were pacified by a brahman who gave
them a share each, thus eight shares were distributed and eight
pagodas were built in different countries: Northern Malla, Southern
Malla, Vrji, Magadha (at Rajagrha, for Ajatasatru claimed his share),
Sakya, Kraudya, Bulaka and Visnudvipa. In addition the brahman
made a pagoda in his own village over the urn in which he had
collected the ashes and the (?) Mauryas, who arrived too late with
their claim, made a pagoda over the charcoal embers.of the Buddha’s
pyre (the Sarvastivida version calls these last manavas, ‘young
brahmans’, but the Sthaviravada text has them warriors, like all the
other claimants except the Visnudvipa brahmans). Thusthere were
at first ten pagodas, of which eight were believed to contain actual
physical relics of the Buddha. A festival was held at each of them, after
which they continued to be honoured. These early ‘pagodas’ were
probably nothing but hemispherical mounds, not unlike prehistoric
tumuli, very different from the later constructions of brick and stone
and the tall towers which gradually developed out of them and became
the typical ‘pagoda’ shape now called to mind by that word. The
Kusinagari pagoda thus had several rivals, and in fact the Kraudya
pagoda at Raimagrama was the most celebrated in legend, since it was
believed to be guarded by dragons. Later, a shrine (temple) was built
at the site of the parinirvana.

Several other places connected with the life of the Buddha were
gradually added to these centres of pilgrimage and adorned with
suitable monuments. In addition, more remote cities and other places
laid claim to similar fame, without benefit of authority in the Tripitaka
until apocryphal texts could be manufactured to encourage the local
enthusiasts, so that by the third century after the parinirvana the
wanderings of the Buddha seemed to have extended as far as the
Hindu Kush to the North-West and the Tamil country (Karci) and
Ceylon to the South. In this way the Buddha was as it were brought
in person to inspire the people of many countries of the Indian
continent. The monuments at the places of pilgrimage were deco-
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rated with reliefs depicting the popularly celebrated events in the life
of the Buddha, many of which can still be admired either in their
original places or in museums, and without doubt the pilgrims
listened to the stories of the same episodes narrated by their guides.
Perhaps they took away with them carved wooden souvenirs of their
pilgrimage: a lotus from Kapilavastu, a tree from Bodh Gaya, a wheel
from Varanasi, a pagoda from Kusinagari, for as yet it was not the
custom to represent the Buddbha directly as a human figure. With
these the pilgrims might set up their own household shrines on their

return home.
Poetry and Story-telling

Let us now turn to the evidence of the literature paralleling this great
movement to spread and popularise Buddhism. Here we may notice
two distinct lines of development. Firstly the Buddhists participated in
anew trend in poetry which originated in Magadha in about the same
period as the Buddha and during the next three centuries or so
created many new techniques of metrics and poetics.! Secondly in
order to satisfy the popular demand for stories, legends and what is
sometimes known as ‘edification’ many narratives were elaborated
and appended to the Ksudraka Agama, or in some schools to the Vinaya
(in the latter case the episodes from the life